JaMyBbIH JKETULIIpY Kypajibl. OJen — 9JeyMETTiK 3THKa, KOFamJarbl HOpMallap MEH MiHe3-KYJIBIK YIITici,
TYMaHUTapIBIK OLTIMHIH KOFaMFa OarbITTaIFaH acleKTiCiH KepceTet.

FeipiMu Typreiian, OYIl TYKBIpEIMIAp oNeMIIK QriocodTap MEH TyMaHHUTAPIBIK 3epPTTEYIIIepIiH
oiylapbIMeH yiieceni. Mapra XacOayMm alaMHBIH PyXaHH YKOHE MOPAJbIBIK KAaCHETTEPIiH OHBIH MaHBI3IbI
KYHIBUTBIFBI peTinae KapacToipanpl (Nussbaum, 1997), an Ixon Poync ominer meH aieyMerTiK TEHAIiKTI
KOFaMHBIH MOpPaJIbIBIK enmemMaepi aen ataiasl (Rawls, 1971). [hxepemu bpyHnep OiniMHIH Tek akmapat airy
eMec, TYJIFaHbIH PyXaHH JKOHE MOJICHH JaMybIHa KeI3MET €TETIH Ipollecc ekeHiH kepceteni (Bruner, 1996), an
[Mayno ®peiipu TyMaHUTapIIBIK OiTiMAL aJaMHBIH ©31H XKoOHE KOFaM[Ibl TYCiHyiHe OaFbITTaNFaH pyXaHH yIepic
petinne kapacteipans! (Freire, 1970).

Mouthyp XKycin KenelybIHbIH MIbIFapMalapblHIa YCHIHBIIFAH TYMaHUTAPIIBIK KYHABUIBIKTAP Ka3ipri
3aMaH/ia Jia e3eKTUIIrH )KOoHFaH koK. Onap azaM MEH KOFaM apachlHIAFbl YHIICCIMIIUTIKTI, MOPaJbBIK JKOHE
PyXaHHU KeMEJILTIKTi, O11iM MEH dTHKaHBI OiPIKTipil, TYJIFaHBIH )KaH-)KaKThI JaMybIHA KOJ aliajbl. AKGIHHBIH
OWBIHIIA, AJaMABIK KYHIBUIBIK TeK OLTiM JeHreiliMeH emec, OHBIH KOFaMFa KOCKaH YJIeCl, >KacaraH
KaWBIPBIMJIBLIBIFBI, QJIEYMETTIK JKOHE MOPAJIBIBIK TaHIayIaphl apKbLIbI OIIICHE]T.

Kopeiteiaapinait kene, Moamhyp Xycin KenelynbslHbIH IIBIFapMaIibUIBIFGl TyMaHUTAPIBIK OLTIMHIH
pyXaHU MapaurMachlH HakKThl KepceTedi. OHBIH MOJ3MACHI MEH Kapa ce3Aepl apKbUIbl aJaM[bl pyXxaHu
KeMEIIKKE JKETEeNeHTIH, MOpabAbIK J>KayalKepIIiIiKKke TopOWeNelTiH KYHIBUIBIKTAp JKyieci aiKbIH
KepiHeai. by KyHIBUIBIKTap Ka3ipri T'yMaHUTapIbIK FRUIBIM MEH OiiMHIH OacThl MiHIETTEpiMEH YHIEeCeIi:
aZlaMbl MOICHH, STUKAJIBIK )KOHE PYXaHU TYPFBIIAH TOJIBIK JaMbIFaH TYJIFA PeTiHAE KaJdbINTaCThIPY.
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The idea of nationhood (“El bolu”) is a profound philosophical and socio-political concept that defines
a people’s historical destiny, spiritual identity, and aspirations directed toward the future. This idea is not
limited to state borders or political structures; rather, it encompasses a nation’s self-awareness, preservation of
historical memory, unity, and sense of responsibility.

In the Kazakh worldview, the concept of nationhood has historically been associated with freedom,
unity, and justice. During the era of nomadic civilization, the word “el” signified not only the people, but also
shared values, traditions, land, and the sacred legacy of ancestors. Therefore, nationhood primarily means
achieving spiritual integrity. In this regard, the poetry of the zhyrau and the eloquent speeches of bi-orators
established the preservation of national unity as a central ideal. For instance, in the reflective verses (tolgau)
of Bukhar Zhyrau, national solidarity and just relations between the khan and the people are described as the
foundation of statehood.

Of particular importance in the Kazakh worldview is Asan Qayghy’s idea of Zheruyik. The idea of
Zheruyik represents an eternal quest and a forward-looking orientation deeply embedded in Kazakh
philosophy. Asan Qayghy’s search for Zheruyik was not merely a social dream of the people; it was a
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philosophical manifestation of understanding, evaluating, and determining the direction of the times. This idea
expresses humanity’s relationship with time, the path of social development, and aspiration toward the future.

Since the era of the Golden Horde, the question of territorial integrity and the determination of political
authority became particularly urgent in the fifteenth century. During the lifetime of Asan Sabyituly, Kazakh
clans and tribes were in the process of forming the political and social foundations of a new state. It was within
this historical context that Asan Qayghy’s concept of Zheruyik emerged. It was not simply a search for
pastureland, but a political and philosophical concept aimed at ensuring statehood and national unity.

Asan Sabyituly—widely known among the people as Asan Qayghy—was a wise zhyrau, counselor, and
statesman. The epithet “Qayghy” (“sorrowful”) reflects not personal grief, but his profound concern for the
fate of the people and the future of the nation [1, p.113]. The concept of Zheruyik became central to the state
ideology of the emerging independent Kazakh Khanate. He was a member of the khan’s council during the
formation of the Kazakh Khanate under Kerei and Zhanibek, offering guidance regarding internal stability and
external security. In his view, the most essential requirement for a new state was a fertile, geographically
favorable, and strategically secure territory. This territory later became known as Zheruyik.

The word “Zheruyik” consists of two components:

- “zher” (land) — in the Kazakh worldview, not merely a geographical notion, but the foundation of
statehood, the space of governance, and the unifying territory of the people. While land is commonly
understood as a geographic term, for Asan it signified land necessary for state construction. Inthis sense, it is
a political rather than merely geographic concept [2, p.13].

- “uyik” — in Old Turkic meaning “peace,” “tranquility,” or “stable dwelling.”

In the historical memory of the Kazakh people, land is not simply natural space; it is a political, social,
and spiritual category. It is sacred heritage passed down from ancestors, defended with their blood and lives,
entrusted to future generations. For Kazakhs, land guarantees unity‘and nationhood, forming the foundation
for the survival of future generations [3, p.45].

For Asan Qayghy, Zheruyik was a place blessed with prosperity, political stability, and social justice. It
was not a utopian island of happiness, but a strategic space essential for state-building.

Thus, Zheruyik represents an ideal image of a land rich in natural resources, inhabited by a peaceful
population, and supported by a stable state. Although it possesses utopian features, it contains concrete political
and strategic meaning. Asan Qayghy’s search for Zheruyik was not merely a utopian dream preserved in
historical memory, but a national idea of profound political and philosophical significance. It emphasized that
land is the primary value forming the foundation of statehood—not only because of natural wealth, but because
of the unity of the people.

From a philosophical perspective;Zheruyik serves as a worldview-oriented model of an “ideal future.”
It allows us to interpret the concept of zaman (the times) through several dimensions:

- The search for Zheruyik reveals-injustice, inequality, and contradictions within society, thereby
exposing the spiritual and social character of an era.

- The idea embodies hope for achieving a just society, functioning as a means of envisioning the future.

- The philosophy of Zheruyik represents not mere imagination, but a cultural and social project for
modeling societal development and future structure.

In this regard, studying Zheruyik and the concept of zaman in the Kazakh worldview contributes to a
deeper understanding of the interrelation between society and time. Zheruyik can be viewed as an interpretive
key tounderstanding zaman, highlighting the complexity of this broad phenomenon and necessitating its socio-
philosophical explanation, clarification of its role in historical consciousness, and analysis of its relationship
with space.

In traditional Kazakh thought, zaman is not merely chronological measurement, but is evaluated through
social, historical, and cultural contexts. Understanding its objective and subjective aspects is essential for
comprehending historical development and spiritual evolution.

Thus, zaman cannot be reduced to a temporal measure alone; it is a complex system uniting space,
society, and human existence. In the Kazakh worldview, zaman is understood as the unity of time, space, and
social reality.

Time, in relation to the individual, becomes the sequence of events and experiences, a mode of
perceiving the world and understanding existence. It is multidimensional and does not conform to a single
universal law. Each society forms its own time and history, bringing unique spiritual content. Therefore, zaman
may be defined as a historical period characterized by specific events, circumstances, and transformations.

From this perspective, the concept of zaman in Kazakh thought encompasses society, nature, and human
life stages and transformations. It influences both individual and collective destiny. Each era leaves a
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distinctive imprint in historical memory, shaped by the lifestyle and values of generations [4]. The idea of
Zheruyik can therefore be interpreted as a method of defining and orienting zaman.

Zheruyik is not merely a geographical location, but a philosophical concept of humanity’s spiritual ideal
and social aspiration. By defining zaman, it enables individuals and society to understand their place and future.
In Kazakh thought, Zheruyik symbolizes the connection between time and space, learning from the past while
guiding the future.

Asan Qayghy’s concept aimed to preserve ethno-territorial integrity and ensure national unity and
security. For independent Kazakhstan, Zheruyik remains not only a legacy of the past but also a guiding vision
for the future.

In the nineteenth century, Abai Qunanbayuly deepened the spiritual dimension of nationhood. He argued
that education, science, labor, and morality were essential for national progress. For Abai, nationhood meant
not merely political independence, but the cultivation of the “complete human being” (tolyk adam) as the basis
for societal perfection. Thus, individual spiritual development becomes the prerequisite for national
advancement.

In the early twentieth century, the Alash leaders headed by Alikhan Bokeikhan reinterpreted.the idea of
nationhood in terms of state sovereignty, legal equality, and national interests. For them, nationhood meant
achieving national autonomy, advancing education and culture, and joining the ranks of/civilized nations.

During the period of independence, the idea acquired new meaning. Kazakhstan, as a sovereign state,
has defined its place within the global community while preserving national identity ‘and adapting to
globalization. Nationhood in this period is associated with revitalizing historical consciousness, developing
language and culture, and strengthening civic responsibility.

Philosophically, nationhood is a complex process realized at ontological (preserving national being),
epistemological (self-knowledge and formation of historical consciousness), and axiological (systematization
of values) levels. It is not a momentary phenomenon but a historical mission transmitted from generation to
generation.

In conclusion, the idea of nationhood is a national ideal grounded in internal unity, spiritual maturity,
and a just social order. It means honoring the past, responsibly shaping the present, and consciously
constructing the future.
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OJICYMETTIK J)KYMBIC — XaJIBIKTBIH 9JICYMETTIK QJI-ayKAThIH KAMTAaMacChl3 €TYTe, OMIPIIIK KUBbIH KaFaaira
Tan OOJIFaH agamIapbl KoJijiayra OarbITTalIFaH KOCiOM KhI3MET cajiachl. byt canana MaMaHaapablH KbI3METI
TEK TEOPHSUIBIK OUTIMMEH IIeKTeNnMed, 3aMaHayd TEXHOJOTHSUIApAbl THIMAI KOJJaHy KaOiuleTiMeH,
MPaKTUKANBIK OUTIKTLTIKIIEHAE THIFBI3 OalmaHbicThl Ooia Oactampl. OcbiFaH opail, oNEYMETTIK JKYMBIC
MaMaHJapblH JAaspiiay KyheciHe HUQPIBIK OKBITY OAFbITBIH €HTi3y OYTiHT1 KYHHIH ©3eKTi MaceneciHe
alfHaJIBIN OTHID.

MakaaHblH MakKcaThl — OJICYMETTIK JKYMBIC MaMaHIBIFbIHA HHQPIBIK OKBITY TOHIH EHTI3YIiH
©3EKTLIIrIH HeTi3/Iey, OHBIH apTHIKIIBUTBIKTAPBIH aKBIH/IAY JKOHE 1CKE achIpy KOJIApPBIH YCHIHY.
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