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MODONI-TARIXi EPISTEMOLOGIYA MOSOLOSINO DAIR
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Xiilasa. Diistincalorimizin markazinds madoni-tarixi epistemologiya problemlari dayanir.
«Falsofo miiasirlik, tarix vo modoaniyyat haqqinda (modoni-tarixi epistemologiyanin konturlari
barasinda)» adli kitabimizda biz bu moévzuya tosviri surotdo miiraciot edorok, madani-tarixi
epistemologiyaya daxil olan problemlarin dairasini timumi sokildos gostormoys calismisiq (1).
Epistemologiya mafhumundan bazi Azarbaycan filosoflar1 artiq ¢oxdan istifado edirlor. Lakin onlar
¢ox vaxt onu metodologiya anlayisi ilo doyisik salir vo ya tobiot va ictimai elmlorin arasindaki
farglori, o ctimladan ictimai vo humanitar elmlarin yeni biliklorin meydana ¢ixmasi ii¢iin imkan
yaratdigini1 nozara almayaraq, imumiyyatls, elmi idrakla eynilosdirirlor. Fikrimizca, modani-tarixi
epistemologiya tarixdo biliklorin, elmlorin  artmasin1 vo inkisafim falsofo vo madoniyyatlo
olagolondirir, lakin yalniz s6ziin tam, mumi, universal monasinda deyil, ham do konkret
monasinda, tarixla, masalon, Azarbaycan tarixi ils, bagl sokilda.

Acar sozlar: modoni-tarixi  epistemologiya, epistemologiya, madoniyyat, tarix,
modoaniyyatlorin qarsiligli tasiri.

THE QUESTION OF CULTURAL-HISTORICAL EPISTEMOLOGY
Ilham Mamedzade

Abstract. At the core of our thinking are the problems of cultural and historical
epistemology. In our book "Philosophy on Modernity, History and Culture (On the Outlines of
Cultural-Historical Epistemology)”, we have tried to give a general description of the range of
problems involved in cultural-historical epistemology by addressing this topic in a descriptive way
(1). The concept of epistemology has long been used by some Azerbaijani philosophers. However,
they often confuse it with the concept of methodology or equate it with scientific understanding in
general, regardless of the differences between the natural and social sciences, as well as the fact that
the social sciences and humanities allow for the emergence of new knowledge. In our opinion,
cultural-historical epistemology connects the growth and development of knowledge, science in
history with philosophy and culture, but not only in the full, general, universal sense of the word,
but also in a concrete sense, in connection with history, for example, the history of Azerbaijan.

Keywords: cultural-historical epistemology, epistemology, culture, history, interaction of
cultures.

K BOIIPOCY O KYJBTYPHO-UCTOPUYECKOMN YIIMCTEMOJIOTUA
Nanxam Mamenszaae

Pe3iome. [IpobGneMbl KyIbTypHO-UCTOPUUYECKOW HMUCTEMOJIOTHH HAXOIATCS B IIEHTPE
HaIMX pa3MbIIUIeHuA. B Hamelt kaure «@unocodusi 0 COBpeMEHHOCTH, UCTOPUU U KynbType» (O
KOHTYpaxX UCTOPUKO-KYJIbTYPHON SMHUCTEMOJIOTHH ) Mbl OOpaTUIIUCh K TEME ONMUCATEIHHO, MBITAsCh
OUYEPTUTH KPYT MpoOJieM, BXOISIIUX B KYJIbTYpPHO-UCTOpHUYecKyto smuctemonoruto (1). [Tonstue
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SIUCTEMOJIOTHH YIOTPEOISETCS HEKOTOPhIMU azepOaikanckumMu uitocodamu yxe gaBHo. Tem
HE MEHEee, HEPEeIKO HMHM HE 3aMe4aeTcsl €€ pas3jiuue OT METOJOJIOTMM, WU CBOAMUTCS K
HCTOPUYECKOMY TO3HAHUIO B II€JIOM, IIOAYac HE BBISIBUB, B YeM HMEHHO pa3HHIA MEKITY
€CTECTBCHHBIMU M OOIICCTBCHHBIMU HAayKaMH, a TakKe M TO, KaKMM 00pa3oM, OOIIECTBEHHBIC U
r'yMaHUTapHbIE HAYKH CIIOCOOCTBYIOT CTPATETHH IPHUpAIICHUS HOBBIX 3HaHWKM. Ha Ham B3,
KYJIbTYPHO-UCTOPHYECKAsT OSMHUCTEMOJIOTHS CBSI3bIBACT HAKOIUICHUE U pPa3BUTHE 3HAHUU 00
o01ecTBe HE TOJIBKO C HMCTOpHEH, HO M ¢ (uiocodpuerd, KyabTypod W HE B IIEIOM, OOIIeM,
YHHUBEPCATHLHOM CMBICIIE CIIOBA, @ B KOHKPETHOM CBS3U C UCTOPHUEH, K mpuMepy, AzepOaiimkana.

KioueBbie cjioBa: KyJbTYPHO-UCTOPHYECKAsT JIMUCTEMOJIOTHS, KYJIbTypa, HCTOPHSI,
B3aWMOJICHCTBUE KYJIBTYP.

Giris/ Introduction

Falsafa tarixi bir ¢ox asrlor boyunca “tofokkiir tislubu” deyilon fenomens toasir edarok va 6zii
do onun tesirina moaruz galaraq bir-birini ovaz edon, sonra iso, ola bilor, Azarbaycan tarixi vo
moadoaniyyatinin, ictimai stiurunun bir hissasina ¢evrilon madaniyyat tiplari kontekstinds aragdirilir.
Bu, miirokkab bir prosesdir va ¢atin ki, biitiin tiplor eyni shomiyyato malik olan izlor qoymusdur,
lakin, bizca, onlar miiasir madaniyystimizin ayrilmaz hissasine ¢evrilmislor. Bu miilahizalorimizin
asasinda yerlagon homin fikir birlik (toplum, comiyyat) madaniyyatinin tarixdo neco tosokkiil
tapdigint vo doyisdiyini {izo ¢ixararaq bu vo ya digor o6lkenin tarixini qarsiligli tesirds olan
madaniyyatlarin bir-birini ovaz etmasi kimi anlamaga imkan verir. Amma onu, madaniyyatlorin bu
qarsiligl tarixi tasir prosesini, basa diismok ii¢iin,goriiniir, biitiin bu “izlori” todqiq etmok lazimdir.
Bu mévzuya daha avval "Madaniyyatlorin garsiligl tasir falsafasi vo almanlarin Conubi Qafgazda
moskunlagmasi" (2) adli kitabimizda miiayyan gador diggot yetirmisik. Bu yazida bizi moadoni-tarixi
epistemologiyaya yanagsmanin montigi vo ya metodologiyasi maraqlandirir. Bu kontekstdo dord
mosaloni  tohlil etmayi nozords tuturug: 1) modoni-tarixi epistemologiya nodir; 2) M.Fukodan
sonra falsofada epistemologiya neca tohlil edilir vo basa diisiiliir; 3) epistemologiyanin fonlorarasi
tobiati neca tozahiir edir va 4) onun nazari va praktik tatbigini necs basa diismok olar.

Tarix modoniyyatin, madaniyyatlorin qarsiligli alagesi va tasiri sayasinds toraqqgi edir, hatta
hor seyi siyasatgilorin, hokmdarlarin, kiitlolorin hall etdiyi, madaniyyatin iso lap avvaldon tasis
olundugu barads tosovviir yaransa da. Ona gora do 6ziinii tanimagq ti¢tin har bir toplum birlik buna
hazir olan kimi kegmiso nazor salmalidir ki, neca togokkiil tapdigini, doyisdiyini, bu vo ya digor
dovrdo hansi dino vo ya dinloro monsub oldugunu, hansi dildo danigdigini, nadon dévrlarin
doyismasi prosesinin getdiyini vo niya oavvallar buna shomiyyat vermadiyini dark etsin. Masalan,
vaxtilo ingilislor ham almanca, ham do fransizca danisirdilar, ingilis dili iso yalniz V.Sekspirin
dovriinda, onun asarlorinin tesiri altinda 6zlitylinde miiasir ingilis dili kimi formalagmaga bagladi.
Bu aspektds kelt, Irlandiya va Sotlandiya modoniyystlorinin Britaniya vo Ingilis madoniyyatlori ilo
ke¢mis vo indiki miinasibatlori sociyysvidir. Mosoalo tokco ekspansiya, isgal vo kogmolords deyil,
hom do ondadir ki, modoniyyatin inkisafi sabitliyi, xarici alomdon vo basqa modoniyyatlordon
mithafizoni vo modoniyyastin agigligini, dialoqa, miioyyon bir tarixi zamanda vacib, shomiyyatli,
aktual, zoruri olanlart monimsamoays meylliliyinitomin edon  amillorin qarsiligli tesiri ilo
sortlondirilir. ©goar modaniyyatdo goruyucu amillor istiinliik toskil edirsa, 0 zaman comiyyatin
modoaniyyati ti¢ilin tohliikolor qapaliliqdan yaranir, ogor xarici (zahiri) obrazlarin manimsanilmasino
yonalislik daha qiivvatlidirss, tohdidlor identikliyin itirilmasi ilo baglh olur. Bizco, har bir xalqmn
tarixinds bunlarin hor ikisinin olub.9lbatts, bu 6zliiyiindo gox shamiyyatli masaladir, fogat hamin
moqalodabizi bir godor forgli maogamlar maraqlandirir: bu barads biliklor neco artir, kegmiso
miasir yanagmalar tarixin miixtolif dovrlorinde modaniyyat haqqinda biliklarimizi dagiglosdirmok
iclin geri qayitmaga neco imkan verir, miioyyan bir dovrdo alimlorin biliklori aldo etma tisulu
modaniyyatds hansi rolu oynayir, biz buna na godar diggot yetiririk?Prinsipcs, hazirda mévcud olan
comiyyatlorin  hor biri 6z yolunu kegib, bu masalalorin hallinds miioyyan potensial toplayib,
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onlarin biitév mentaliteti ham Xarici tasirlordon, hom do ifrat qapaliligdan miihafizoni tomin edir.
Lakin har bir sonraki dovr yeni ¢agirislar vo yeni yanasma va ¢agiriglarin dork olunmasi zaruratini
yaradir. Vo bu giin ham bizds,ham dos basqa birliklordo bels hallar vardir.

Burada iki magami qeyd etmok istordik: Fransanin tarixi barasinds disiincalorinds M.Fuko
yalmiz bu 6lks ilo mahdudlasmayan naticalora golmisdi. Onun epistem haqqinda ideyasi ona gora
ohomiyyatlidir ki, onda sosial elmlordoki bilik artimi mohz humanitar biliyin goxalmasi prosesi
kimi, miiayyan bir dévr haqqinda biliklarin tokmillasdirilmasi montiqi kimi basa diisiiliir vo eyni
zamanda, kegmis madaniyyat “arxeologiyasinin” tarixin dorkini necs doyisdirdiyini, izah etdiyini
Vo ya dogiqlosdirdiyini iizo ¢ixarir.Va agor bunda K.Marksin formasiya va iqtisadi amilindaki forqg,
geyri-askar, latent sokilds ifads olunubsa, onda Fukonun “...biz 6ziimiizii 6z biliyimizin subyektlori
kimi yaratmisiq” tezisi madoniyyat va tarix haqqinda falsofi biliklor x{isusunda tamamils fargli bir
yanasma, fikrin basqa ciir istigamatlonmasini sartlondirir(3).

Modoni-tarixi epistemologiya nadir?

Kegmisda bas vermis hadisalorin idrakinda tarixin rolu barads ¢ox yazilib, onlardan mithiim
hesab etdiklorimizo misal olaraq miiasir rus filosoflar1 1.T.Kasavin, B.I.Prujinin, V.N.Porus vo
L.Sipovalovanin kitab vo magalalorini xatirlatmaq, elaco do onlardan daha avval yazib-yaratmis
bozi alimlorin, mosolon, M. Polaninin soxsi istirak (bilik) vo yshudi osilli polyak hokim,
mikrobiolog vo montiq¢i L.Flekin modoni-tarixi determinasiya mdvzularina  hosr olunmus
osarlorini xiisusi olaraq vurgulamaq istordik. Bundan basqa, analitik vo qito folsofasi ilo bagli bir
sira  todqiqatlarimizda tarixin idrakda, R.Aron, J.Derrida vo J.Deloziin osorlorinds tarix folsafasi
mosalalarinin oynadigi rol haqqinda yazmisiq va bu silsiloni davam etdirmok olar. R.Aron ondan
sitat gotirilon kitabinin 6n soziindo epistemoloji magsadi barads yazirdi ki, o, “..tarixi idrak
problemlori ilo tarixdo movcudluq problemlori arasinda olagoni” miisyyonlosdirirdi (4; sah. 7).
Azorbaycanda bu xiisusda sorh edilmis miihiim ohomiyysts malik baxislardan akademik
R.Mehdiyevin tarixin dorkindo falsofi, konseptual metodoloji yanagmalara osalanmadan miiasir
comiyyatin modoni identikliyini anlamagm miimkiin olmadigi barads doqiq vo aydin suratdo
osaslandirilmis  ideyalarin1  xatirlatmaq olar. Prinsipco, digor miialliflorimizin, masalon,
O.Abasovun, ©.Abbasovun, F.Qurbanovun yazilarinda tarixin moadoniyysto nisbaton prioritet toskil
etdiyi, bundan olavs, tarixdo madaniyystdon ¢ox seyin asili olduguna, onda shamiyyato malik
rasionalliq, irrasionalliq vo dominant diisiinco torzinin siyaset, idaroetmo vo oxlagda gorarlarin
gobulunu miioyyan etdiyins, basqa sozlo, bu masalalorin falsofi dorki olmadan tarixi prosesin
dinamikasinin basa diisiilmasinin miimkiin olmadigma vo S. bu va ya digoar doracods neytal
miinasibat nozors carpir.

Osas etibarilo, hazirda Azorbaycan noazariyys Vo tocriibasinds tarixa bu ciir yanasmanin
aktualligin1 anlamagq ii¢lin pozitiv sorait yaramib. Olkodo multikulturalizm nozoriyyssino maraq
Liitfi Zadonin geyri-salis montiq problemlarinin ciddi suroatdos dork edilmasi, fonlorarasi todgigatlara
foal miiraciot, “modoniyystin yumsaq giic vo Sart giic kimi” mahiyyatinin anlagilmasi ilo sinergiya
yarada bilor (C.Nay).Ona gora da biza, siibhasiz, mithiim va bir-biri ilo bagli tarixi vo modani-tarixi
epistemologiya anlayislar1 arasindaki forgi doqiglogdirmok lazimdir. “Tarix¢i” adlananlarin
asarlorinda, osason, tarix, fakt, tarixi hadiso vo s. xiisusi nozoro c¢arpdirilir. Madani-tarixi
istigamatdo xiisusi digqoet tarixa deyil, zamanin, dovriin, 6lkenin konkret aninda, soraitinds hansi
modoni kontekst vo kontentin holledici olduguna vo onun necs doayisdiyine yetirilir. Bu mogamlar
miiasir dlglido comiyyat vo 6lkalorin madaniyyatlori va sivilizasiyalarinin yaranmasi, togokkiilii vo
inkisafina neco Qotirib ¢ixarir, kegmisdo Vo indi biliyin inkisafina neco komok edir? Homin
mosalalora biz “Etikaya giris” (2004) kitabimizda miiraciot etmisik.O, goriiniir, moshur fransiz
tarix¢isi vo miitofokkiri J.Le Qoffun Avropanin tarixdo bir sivilizasiya vo madaniyyat Kimi
yaranmasina verdiyi izahla homahongdir: o, qeyd edirdi ki, Avropa “... madoni qarsiliqh tosirdir...”
(5,50h.6). Miilahiza edirik ki, har bir sivilizasiya tarixdo modoniyyatlorin qarsiligh tosiridir, ola
bilor, ona xas olan, lakin Avropadan forgli olaraq halo do 6z tosviri vo tohlilini gozlayan modani-
tarixi tiplorin qarsiliqlh tasiri, slagosidir.
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Homin yanasma sonradan ke¢mis haqqinda miiayyan yeni bilik alds etmok, indi vo ke¢misin
biitovlilylinii gérmok ii¢lin kegmisin na oldugunu anlamaga imkan verir. Basqa sozlo, masalon,
Azorbaycanin sovet dovriinii basa dilsmoak tiglin onun madaniyyatini o ¢aga qadar, hamin zaman va
bu giin neco oldugunu, yani onda hanst doayarlorin istiinliik togkil etdiyini, hamginin nayin oks-
modoaniyyat vo ya modoaniyyat kimi ¢ixis etdiyini bilmok gorokdir. Aydindir ki, bu gayda ilo biz
biitiin dovrlori miimkiin qadar tam, dolgun sokildo barpa etmoliyik. Bu zaman bir sira suallar
yaranir: madaniyyata no aiddir; indiki, yaxin vo uzaq ke¢gmisin madaniyyati hansi aspektlords barpa
edilmalidir? Olbatta, rejimlorin liderlori, hokmdarlari, névlari, hanst sonad vo miigavilalor na vaxt
Vo hansi goraitdo imzalanib — biitiin bunlar ¢ox vacib vo shamiyyatlidir. Fagat mohz bu bilik va
molumatlar, bir gayda olarag, elm tarixinds yer alib, dévriin madani manzarasi, madaniyyatlarin
qarsiligh tasiri vo alagesi, madaniyyst vo folsafods geosiyasot haqqinda biliklorlo baglh vaziyyat
daha miirokkabdir (J.Del6z). Burada informasiya va bilik ¢ox azdir.

Bizco, Qarb tarixsiinasligi bazon madoaniyyatin kasb etdiyi oshamiyysti  vurgulamadan tarixi
epistemologiya ilo do kifayatlona bilar. Elo homin Fuko Fransa tarixindon 6lkenin biitiin madani
izini, ondaki biitin doyisikliklori birlikdo oxz edo bilib. Le Qoff onun tarixini Avropa
modoaniyyatinin yaranmasinda goriir, buna géra do onun biitiin tarixi qirtlmaz suratdo moadoniyyatlo
baglidir. Fagot, masalon, Fuko tarixin miixtalif dovrlarinin modaniyystds malik oldugu shamiyyatin
dorkino yeni xiisusiyyatlor olavo edir. Axi modoniyyatdoki biitiin doyarlor miixtolif dovrlordo
doyismoys meyillidir. Hiiquq sistemi dayisir vo onunla barabar modoniyyat basqalasir. Belaliklo,
bizim ti¢iin qohum va uzaq madoaniyyat va sivilizasiyalarin miixtalifliyi vo vohdatina yanasmanin
anlayis1 yaranir. Bu ideyanin formalagmasinda bizo J.Bodriyarin basoriyyatin birliyi haqqinda
basqa sobablo bagh yazdigi “Miikkammal cinayat” kitabi komok etdi. (6,5oh.10). Amma Rusiyanin
Vo ya Azorbaycanin tarixine miiraciot etdikdo vaziyyot sanki tamam basqalasir, lakin
modoniyyatimizin neco Vo hansi sivilizasiya vo Yya sivilizasiyalarda tosokkiil tapdigini
aydinlagdirmaq t¢iin biitiin comiyyatlords prosesin 6ziiniin tokco forglori deyil, ham do oxsar
cohatloring dolalot edon elo homin modoni-tarixi epistemologiyadan istifado etmok lazim golir.
Bizco, madoniyyatlaorin, sivilizasiyalarin sarhodinds yerlosmis 6lkalor moadoaniyyasto bu ciir
miiraciatsiz kegino bilmoz. Dinlor, dillar, sarhadlar doyisir, xalglarin ké¢ii uzaq kegmisda deyil, lap
yaxin kegmisdo bas verirdi. Bir ¢ox almanlar XIX asrin ovvollorindo Conubi Qafgaza kogiib
golmisgdilor, 0 zaman Azorbaycan Rusiya imperiyasinin nozarsti altina kegmisdi vo s. Ona gora do
madani-tarixi epistemologiyanin sayasinda tarix vo madaniyyatin, folsofo vo montigin, tarix vo elm
falsafosinin sintezi zoruridir. Bu ndqteyi-nozordon dlkomizin tarixino baxislarimizin haqigi vo
obyektiv olmasina yaxinlagmaq olar. Hom do ki, bu yanagma comiyyati 6z xarakteri, adot-ononalori,
stereotiplori, yani mentaliteti olan bir tam, biitovliik kimi dork etdikdo miimkiin olur. Bir ¢ox
filosoflar, masalon, bu anlayisdan istifads edir, amma mentalitetin comiyyatin madaniyyati ilo dorin
alagalorini, onun madoniyyatsiz natamam, hotta moadoniyystdo formalagdiginin tosdiglonmomis
oldugunu dork etmirlor. Burada onu da geyd etmok shamiyyatli olardi ki, bununla barabor, halo
madoaniyyatin 6zlitylindo necoe oldugu ilo onun na dorocads obyektiv dorkine hazir oldugumuz
arasindaki forgi do anlamaq lazimdir. Masalon, XIX asrdo, azorbaycanlilarin rus dilini bilmadiyi
dovrda,comiyyatimizdo madoaniyyat necs idi, rasionalligimiz vo imanimiz, o ciimladon madani
baximdan, bu yeni ustlinliiyli (6zii do tokco hokumsat niimayoandolorinin deyil, hom do madani
niimunalor vo davranis novlarinin) neca gobul edirdi. Yeri goalmiskon, tariximizds bu ciir, 6zii do
osasli, doyisikliklor ¢ox olub. Indiki globallasma yeni tosirlor yaradir vo ona gora do problem bu
giin do aktualdir. Amma bu tezisimiz hom dos ona gora shomiyyat kasb edir ki, 0, bizi modaniyyatin
miirokkab, ¢oxtorkibli bir fenomen oldugu barads diisiincalora sovq edir. Burada ¢otinlik ondan
ibarotdir ki, biz 6z haqqumizda artiq miioyyon stereotiplor yaratmisiq, halbuki, goriiniir,
stereotiplordon imtina edarok, dziimiiz haqda biliklarimizi dorinlosdirmoaliyik. Ustolik, madaniyyat
hom tasviri, lakin hom do moantigs uygun suratds arasdirilir. Masalon, onu tosviri etmak ticiin bazon
tarixi romanlart voraglomak yetorlidir, amma onun daha dorin dorki ti¢iin tosvir vo romanlar kifayat
etmoz. Bu masaloys basqa ciir yanasmaq lazimdir. Masalon, Nizami dovriinds bizds ana dilimizds,
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hom do farsca va arobca danisirdilar, bac bu necs uzlasdirilirdi? Bas Gancanin madani hoyati neca
idi; sohorlilor necs tinsiyyat saxlayir, 6zlorini necs hiss edirdilor; bu sohards vo dlkads din vo
rasionalliq, ideoloji hoyat neco idi; o dovrdo sohords, bolgods, miisolman diinyasinda
modaniyyatlorin, hatta sivilizasiyalarin ziddiyystlori vo toqqusmalart nadon ibarst idi vo s.?
Rasionalligin elmds va poeziyada, dinds qovusdugu, tstalik, tohlil edilon poeziya va dindan fargli
olaraq, rasionalligin elmi, eksperimental saCiyys qazandigi zaman bir-birindon ayrilmaz oldugu
moadoaniyyati farglondiran cohotlor hansilardir?

Moadoaniyyat tokco dil, oxlagi prinsiplor, din deyil, hom do votondaglarin qarsiligh
miinasibatidir, bu sobobdon rasionalligin arob dilinds, seir vo elmin isa fars dilinds ifads edildiyi
zaman ana dilinin necs inkisaf etdiyi barado versiya va hipotezlor irali siiriilmalidir. Todqiqatlari
dorinlosdirmok {iglin madaniyyatlorin miiqayisali todqiqi, kross-moadoni tohlili aparilmalidir.
Masalan, XI asrda Ingilterenin normanlar, Fateh | Vilhelm tarafindon fothindon sonra miiasir
ingilis dilini formalasdirmaq tigiin onlara 5 osr lazim oldu, Tiidorlarin hokmranligt zamani bu
6lkonin milli dovlatciliyinin miioyyon miiddat ayrilmaz suratds bagl oldugu din doyisdi, sonra isa
milli ruhun, mentalitetin tozahiiriiniin davami1 kimi Britaniya imperiyasinin toskkiilii, avvalca yalniz
xristianlar arasinda dinlorarasi konsensusun formalasmasi va s. baslandi (C. Lokk). Burada hor sey
bas verirdi: edamlar, iman va dinlarin doyismasi, ingilablar, amma ham do manealorin aradan
qaldirilmas: (Simali irlandiya ilo Ingiltoro arasindaki ¢otin miinasibotlori, Irlandiyanin neco
parcalandigini vo biitiin bunlarin yalniz XX asrds oldugunu xatirlayin) vo s. Biitiin bunlardan bas
cixarmaq Uglin tokco modoniyyst haqqinda faktiki molumatlara deyil, hom do modoni ¢agirislara
cavablarin (6zii do, miixtolif vo vaxtilo he¢ do homiso birmonali suratdo basa diisiilmayan, lakin
sonra comiyyatin mentalitet vo madoaniyyatinin komponentina ¢evrilmis) neca tapildigi haqda
biliklara ehtiyac vardr.

Fikrimizco, burada modaniyyat haqqinda tokco genis deyil, hom do dorin biliklars ehtriyac
vardir, yani madaniyyatin yalniz bu va ya digar tarixi dovr tiglin struktur mezmununu qurmagla
kifaystlonmayarok, hom do madoniyyatin elo elementlorini miioyyan etmok lazimdir ki, onlar, indi
hesab etdiyimiz kimi, ke¢gmisin madaniyyatini anlamaga imkan versin. Bu ciir elementlars, bizcs,
iman vo din haqqinda biliklor, onlarin dorkinin neco doyisdiyi, rasionalligin, tarixin miixtolif
dovrlorinds elm vo rasionalliq arasinda qarsiliqh slagolorin 6zliyiindo neco oldugu vo tobii ki,
oxlaq, basqalarina miinasibat, onlarla dialoqun, onun gavranilmasinin, basqa din, irq vo aqido
monsublari ilo davranigin necs oldugu vo onlara miinasibatin necs doyisdiyi aiddir. Eyni zamanda,
homin sahodo aragdirmalarin aparilmasi, nozori tocriibo toplanmast vo bu ciir tohlilin
gergoklosdirilmasi tisullarini, hansi asrdon baslanmasinin lazim oldugu, hansi dovrlor xiisusunda
kifayst godor konkret vo dogrulugu siibut edilmis tarixi vo falsafi, siyasi vo ictimai biliklorimizin
oldugu vs s. aydmlagdiriimalidir.

M.Fukodan sonra epistemologiya neca basa diisiiliir va
onun fanlararas: xarakteri

M.Fukonun epistemlorina biz avvallords bir nego asorimizdo miiraciat etmisik. ©dibdo bu
diskurslar diskursiv tacriibalori, madaniyyat vo biliyin tarixi formalarimi 6ziindo ehtiva edir vo
biitlin bunlar madaniyyat, tarix haqqinda biliyin necs inkisaf edib artdigin1 basa diismays imkan
veron biitov bir sistem yaradir. Belaliklo, epistem — birliyin (comiyyatin) dorin tofokkiir formasi vo
ya strukturudur (distinca torzidir). Qeyd edok ki, Fuko Fransa madaniyyatinin tosokkiilii tarixindo
fransizlarin oxlaqi, tohsili, rejimi, identikliyino tosir gostoron amillori askar edo bildi. Oslindo,
fikrimizco, o, folsofo tarixi deyil, tarix vo madoniyyat folsofasi, tarixdo moadaniyyatin
formalagsmasinin metafizikasi vo mantigi sahalorinds arasdirmalar aparirdi, har¢gond bunu etiraf
etmoyi he¢ xoslamirdi. Hor bir bilik tarixi bilikdir, madaniyyst haqqindaki bilik do tarixi bilikdir.
Amma onun indiki dovr modoniyyatino aid biliklori hom ke¢misin, hom do bu giiniin
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modoaniyyatinin inkisaf prosesini anlamaga komok edirdi. Basqa sozlo, epistemologiya hom do
gercokliklarin, indi vo kegmisin shamiyyatli vo geyri-mithiim sociyyavi xiisusiyyatlorini
dayarlondirmoys, miiqayisa etmaya, prosesin dinamikasini gérmoays imkan veron qarsiligl tasir
nozoriyyesidir. K.Popperin “tarixiliyin sofaloti”, E.Trel¢in iso “bad tarixilik” haqqinda no
yazdiglrin1 xatirlayaq. Bunun na oldugunu ¢oxdan aydinlasdirmaq lazim idi. Qeyd edak ki, Fuko va
onun miixtalif lkalordaki xalaflori bizo bunu etmoays imkan verir. Tarix yalniz faktlar, hadisalor vo
arxivlor deyil. Olbotto, onlarsiz da yaramaz: bas onda tarixlo tarixiliyi neco uzlasdirmali,
modoniyyatve inkisafin miixtalifliyina shomiyyst vermoyan vahid toraqqi yolunu biitiin 6lkolora
sirtyan basitlosdirilmis universal marksist sxemlorine yuvarlanmaqgdan necs qurtulmali?

Fikrimizco, burada ¢ox sey todqigat¢idan, onun tarix, bu vo ya digor birliyin tarixi yaddasi
haqqinda yeni biliklars yiyalonmak, yanlisdan imtina etmok Vo onu aradan qaldirmaq ti¢iin madoni-
tarixi epistemologiyanin ohomiyyatini dork etmosindon asilidir. Burada “madoni sintez”
anlayisindan, miixtalif modoniyyatlords tarixi dovrleri ayirmaq, miiqayise etmok, sonra iso bir
comiyyatin madaniyyatindo dovrdon-dovra kegidlari iizo ¢ixarmaq bacarigindan faydalanmaq olar.
Umumiyyatlo, madoni sintez homiso, hotta qapali comiyyatlordo do bas verir. Bunu siyasi
modoaniyyat, dini dayar, sosial va s. saholordo gormak olar. Burada, slbatto, miixtalif sahalor tizra
informasiyanin, biliklorin vo fonlorarasi yanagmanin olmasi gorokdir. Miixtolif dovrlords
modoniyyatin inkisaf yolunun borpast {izro tarix vo madoaniyyst folsofosi sahalorinds do
timumilagdirmalara, montiqi siralara ehtiyac vardir. Masalon, XIX va XX asrlor maarifgiliyimiz
ortaq cohatloro malik olmaqla yanasi, miixtolif ciir anlasilaraq miiasir madoniyyatimizin torkib
hissasina ¢evrilib.Sovetlor ¢aginda bir Maarif¢ilik var idi, bir dayarloro shamiyyat verilirdi,
postsovet, miistaqillik dovriindo iso basqalar1 6nomli sayilir (Minexam Mawmensane, 3embupa
[eromeBa. «MojepH, mpocBeTUTENbcKue uaen ['acanOeka 3apnadbu u guaocodus IIpoceenieHus» -
flham Mammodzads, Zemfira Gdyiisova. Hosonbay Zordabinin modern maarifgilik ideyalar1 vo
maarifcilik folsofasi”) (7). Bu osords biz maarifgiliys bu iki yanasmani, onlarin arasindaki farglora
etinasizliq gostarmayarak, sintez etmays imkan veran fenomenlori meydana ¢ixarmaga ¢alismisiq.
Fogat basqa masalalari do aydinlasdirmaq lazimdir: maarifgiliyin diisiince torzimizds iz buraxaraq,
bizo kegmisdo vo indi neco va niys tosir gostordiyini izah edorok bu timumi vo forgli cohotlori,
hadisonin pozitivliyini, no ciir basa disiiriikk, hans1 dorketma bizi miiasir edir? Yeri golmiskan,
L.Flek da yazilarinda, siibhasiz, modani sintezlo bagl olan “diisiinca torzi” anlayisini islodir. Uslub
doayisonda madoaniyyat do doyisir, lakin madaniyyat doyisonds iislub da doyisir. Bu kegidloari neca
anlamali? Tariximizin miixtalif ¢aglarinda hamin ifado miixtolif ciir yazilir, yani avvalca iislub,
sonra madaniyyat ifado olunur. Madani sintezin T.Kunun elmdoki paradigma va ingilablar ils,
C.Del6z vo M.Polaninin “qeyri-askar biliyi” ilo, hotta siyasi ingilab vo miiharibalorlo olagolori
(miinasibati) vardir. Bu haqda Rusiyada V.N.Porus, I.T.Kasavin, ABS-da L.Daston, P.Qalison vo b.
yazirlar (8). Hazirda iso siini intellekt dovriindo onun madaniyyata necoe qosulduguna, onun biza,
todricon do olsa, necs tosir gostordiyine fikir vermok lazim golir.

Fikrimizco, tariximizo osaslanaraq bir faktla da masgul olmaliyiq: sohbat tokco Azarbaycan
orazisindoki biitiin icmalarin bizim tariximiz olmasinda deyil, hom do hansi etnik qruplarin vo
madani cohotdon madoaniyyatimizin, tariximizin bir hissasina neca ¢evrilmasindan, madani sintezin
necs bas verdiyindon gedir. Ona gora do bunu dark va gabul etmok lazimdir ki, tariximizin har bir
dovri, harasi spesifik torzdo zongin madaniyyatimizin torkib hissasine gevrilmisdir; madaniyyatdo
on yaxs1 kefiyyatlori yaradan yalniz golobalor vo boyiik dovlatlor deyil, maglubiyyatlor do tarix vo
modoniyyatimizin bir hissesidir vo mentalitet hor iki halda sinaqlara tab gotirir. Biitiin bu
refleksiyalarda bizs 6z inlisaf yolunu kegmis tarix, madaniyyat, axlaq, identiklik falsafasi garokdir.

Miiqayiss tiglin Fransanin tarixino baxsaq, gorarik Ki, bu tarixin bir hissasi olmus Boyiik Karl
imperiyasi, aslinds, ham do almanlarin vo italyanlarin tarixi vo modaniyyatidir. Analogiya iizro
burada ona da fikir vermok olar ki, Car Rusiyasi vo ya Sovet ittifaginin vo hor hansi basqa
imperiyanin tarixi (halo daha erkon marhalalori, Xilafati, monqollari va s. demirik) miixtalif yollarla
onlarin orbitlarina calb olunmus xalglarin da tarixidir. Bu fransiz tarix¢i vo filosoflar1 da bir
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tarixdon o birisino, bir imperiyadan digarina, lap Fransa Respublikasina qodor olan kegidlori
anlayirlar. Bunu ayird etmok iciin, bizco, K.Hiibnerin millotin  madaniyyatinin tosokkiili
barasindoki asarlorine vo Y.Habermasin ideyalarina miiraciat etmaliyik. Biz hamin problemlari «O
¢unocodun. CoBpeMEHHbIE MOIXOMBI, TEHACHIMU Hu mepcrektuBb», 2011 (“Folsofo haqqinda.
Miiasir yanasmalar, meyillar vo perspektivlor”, 2011) adli kitabimizda nazardon keg¢irmisik. Orada
kommunikasiya, millot vo milli dévlst nazariyyasini tohlil edorkon irsli siirdilyiimiiz miiddeant
burada xatirlatmagi zoruri hesab edirik: millot vo milli dovlat yaradici faaliyystin, magsadyonlii
rasionalligi, millotin Kkulturoloji vo siyasi layihalorinin onda birlosdiyi instrumental siiurun
mohsuludur (9,s0h.61). Cox baxt Rusiya filosoflar1 bu magamlari lazimi godar giymatlondirmirlor,
cinki onlar rus madoniyystini yalniz rus identikliyi inkisafinin noticosi hesab edir, rus
mentalitetinin bir hissasina ¢evrilmis acnabilorin, basqa xalglarin niimayandolori olmaqgda davam
edorak onlarla (ruslarla) birlikds yasayanlarin rus madaniyyatina tohfasini isa gormiirlar. Fogat bu,
basga bir todqigat mévzusudur...

Madani-tarixi epistemologiyam nazari va praktiki
suratda necs tatbiq etmoak olar?

Bu, boylik, ¢coxaspektli sualdir. Onun fonlorarasi xarakteri, prinsipca, onun konseptinin tarix,
kulturologiya, politologiya, identikliyin tosokkiilii, manaviyyat, oxlaq, adobiyyat, dilgilik, etnoslar
vo millatlor nozariyyasi va s. sahalords biliklarin alds edilmasi tigiin tatbiq edils bilacayini nazards
tutur. Eyni zamanda, aydindir ki, onun 6zii hom bu fanlarin, ham do miixtalif nozariyyslordon
alinmig biliklorin inkisafinin naticasidir. Madoni-tarixi epistemologiyanin ayri-ayri konseptlorinin
do todgiginin davam etdirilmasi, doagiqlosdirilmasi mohz bu ziddiyyatli vohdstdon kegir. Biz bu
fikrimizin tosdigini mashur falsofs tarixgisi Moris de Vulfun kitabinda tapdiq: o, qeyd edirdi ki,
yalniz konkret doktrinalara vo ya bir filosofla basqasi arasindaki alagalora deyil, ham do homin
doktrinalarin sivilizasiyanin (biz buna olavo edordik ki, modoniyyst vo ya modoniyyatlorin)
oztindoKi tarixi shatosine do digget yetirmok lazimdir (10, sah. 8). Homginin geyd etmok istordik ki,
nozoariyya Vo praktika bir ¢ox alagalorlo bir-birina baglidir vo hesab edirik ki, onlar1 yalniz sorti
olaraq ayirmaq olar. Mosalon, tarixi yaddas, s6ziin miioyyan manasinda, bu vo ya digar comiyyatin,
yaxud fordin ke¢mis haqqindaki bilik vo tosovviirlorinin  dinamik vohdotidir. Buna goro do
epistemologiyanin madaniyyatin siyasi-ideoloji torkib hissasina ¢ixig1 vardir va 0, Siyasata tosirinda
modoaniyyat haqqinda biliyin rolunu artirir. Masalon, elo hamin sovetlor dévriinde modaniyyotdo
ideologiyanin rolu ¢ox ohamiyyatli idi, amma madoaniyyatin ideologiya va siyasotds niifuzu daha az
idi, lakin geyd etmomok olmaz ki, bu, he¢ do onun mdvcud olmadigi demok deyil. Belo Ki,
mosalon, 50-ci illorin miilayimliyi, hagigoton do, bizim iigiin, hom do Sovet Ittifaginin bir gox
xalglar1 {igtin milli madaniyyatin, milli elmin ¢igoklonma dovrii idi, eyni sézlori XX asrin 70-Ci
illori hagqinda da demok olar.

Belaliklo, madoni-tarixi epistemologiya madoni-tarixi biliklordon comiyyat, onun naikni
kegmisi vo indisi, hatta golocoyi hagqinda biliklorin yalniz dorinlogdirilmasina deyil, hom ds onun
0z kegmisini anlamagq ti¢iin moantigi instrumentarini dagiglosdirmasine imkan yaradir. Keg¢missiz o,
inkisafdan qalir, bu isa, masalan, gonclorin torbiyasinds ideoloji problemlars gotirib ¢ixarir. Arxaik
stiura malik qonsularimizin simasinda ictimai stiurun arxaiklogsmasinin nays gotirib ¢ixardigini ¢ox
yaxs1 gormok olar. Bu tezis hom do onu gostarir ki, kegmis, tarix vo ideologiya (hals tarix folsafasi
Vo falsafa tarixini demirik) hagigets can atmali, biliklorin diiriistliiytinii yoxlamalidir. Madani-tarixi
epistemologiya 6z ideyalarinin vasitasilo bu siraya daxil olur. O, bundan ¢ixis edir ki, madoniyyot
Vo tarix folsofi kontekstds tarixgilarin tezislorini sinamaga, dagiglosdirmays, yeni dorketmays yol
acmaga, motoborlik yoxlamalarindan kegirmoayo c¢alisir, madoniyyatlorin miixtalif dovrlordo
qarsiligli tasiri iSo bu ciir sinaqlardandir. Belo epistemologiyani yalniz natico deyil, ham do ona
aparan yol maraqlandirir.
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Indi iso biitiin bunlarin indi no ii¢iin bu qodor oshomiyyat kosh etdiyi baroda. Masalo tokca
ictimai elmin inkisafinda, elmlarin oslagelorinds deyil, hamds siini intellektds, onun imkanlarinin,
ozii do elmi planda problemlors, rasionalliq vo Internetin (Sobokenin), ¢ox vaxt elmi yalniz ictimai
ray, tokca ictimai stiurun yanilmalari, sohvlori kimi basa diison ictimai royin toqqusmasina gatirib
cixardi. Belo siiur bazon bilik comiyyatindon bohs edir, fogst bu zaman onu kimin slds etdiyini,
hasil edib yaymagin no godar ¢atin oldugunu unudur. Bu bloqgu (neologizm) siiur tipi iigiin
informasiya va bilik arasinda forgi anlamamagq sociyyavidir. Informasiya ilo bilik arasindaki bu farq
hor bir alima moalumdur, bu, moalumatlar (verilonlor), faktlar, hadisalor vo timumilasdirmalor
onlardan ¢ixarilan notico arasindaki forqdir. Bu, hor hansi todgigatgi molumatlardan
timumilosdirmaya kega bilmayands va 6z farziyyasindon al gokmoys macbur olanda {izo ¢ixir.
Burada yuxarida qeyd etdiyimiz “tarixiliyin sofaloti” 6ziinti gostarir: noticalor namina moalumatlari
qurban vermok lazim golir, onlar, sadoco, konara atilir. Amma homin yanasmanin (Sinfivo
yaradikalmilloatgi) zoifliyi bilik tiglin tokCo molumatlarin yetorli olmadigini logv etmir. ©gar bu
bilikdirss, demoali, natamamdir, kafi deyil, yoni s6hbat ancaq malumatsizliq doracasindan gedir.

Fogat biz Sabokads elmi molumatlarin populyarlasdiriimasinin yalniz sor, elminiso basdan-
basatokco pozitivkimibaga diisiilmasini istomozdik. Biitiin bunlar he¢ o qodar do sads deyil.
Moadoni-tarixi epistemologiyanin ham nozari, hamda praktiki suratds totbiq olunmasi kontekstindo
alimetikasi, onun biliklor vo onlarin totbiqi {igiin dasidigr masuliyyst xiisusi ohomiyyat kosbedir.
Aydindir ki, elmds bu etika homiso ohomiyyat dasiyir vo aktualdir, amma buna baxmayaraq,
alimlor onu tez-tez pozurlar. Epistemologiyada molumatlarin, farziyyslorin yoxlanilmasi
(stnanmasi) masalasi ¢ox seyi miioyyanlosdirir, buna gora do alimetikasi olmadan bu isi keyfiyyatli
surotdo hoyata kegirmok miimkiin deyil, he¢ olmasa, basori biliyin imumiyystlo yanlishiga meylli
oldugunu (fallibilizm) xatirlayaq. Bundan olava, nazoro almaq lazimdirki, alim Sobokodo 6z
nazoariyyasini, ideyalarini tablig edon zaman sohrat, galir va s. namina kiitlovi siiura, camaata “bali-
bali” deyabilor.

80-ciillorin avvallorinds hominYonedzi Masuda informasiya inqilabindan, comiyyatdon
yazir, bohs edirdi vo bu, o vaxt isin lap baslangict idi. Adston, o zaman bir ¢oxlar1 informasiya
comiyyatina vo madoaniyyatina yalniz heyran olmusdu. Diizdiir, 70-ciillords D.Bell “kapitalizmin,
postsonaye comiyyatinin madaniziddiyyatlori” anlayisini dovriyyays daxil edarok goalocak tongidi
aragdirmalarin osasini qoymus oldu. Yeri golmiskon, o, vurgulayirdi ki, nozori biliklor bu ciir
comiyyatin forglondirici xiisusiyyati olacaq, 0, gorar gobulunda, idaroetmoads ¢ox miihiim rol
oynayacag vo S. (11,50h.43). Daha sonra Bell fordin yasadigi comiyyati anlamasi tigiin madani
ziddiyyotlori dork etmoyin ohomiyyatini tohlil etdi. (12). Indi aydin olur ki, insanlarin sosial
sobakalarda din, tarix va s. hagqinda molumat miibadilasini neco hoyata kegirdiyini basa diismok
lazimdir, hargond bu heg do homisa bilik, nazori bilik deyil. Buna gors do “informasiya sos-kiiyii vo
tullantilar’”’ndan bohs etmoyo basladilar. Biz holo osl molumat, faktlar, informasiya ovazino,
feyklorin (ingilisco “fake” — saxta), yalanlar toklif olundugunu demirik.

Vo nohayat, modoni-tarixi epistemologiya, mosalon, diger xalglarin madaniyyati tizro
miiqayisali tadgiqatlarin, salis — geyri-salis mantiqin komayi ilo madaniyyat, falsofs vo tarixs aid
biliklorin sintezinin noticasindo sosial elmlordo molumatlardan (onlarin axtarisi da elmdir)
timumilasdirmalora neca kegmayin, alimlorin ¢ox vaxt yalniz ehtimali bilik aldo etdiklarinin neca
diizgiin basa diisiilmasinin, malumat vo imumilasdirmalorin bir-biri ilo neco slageli olmasinin,
biliyin neco artiq smnagdan keg¢mis olmasimin xeyrino dolillor togdim edo bilor. Bozon motabar
alimin ke¢misin Syronilmasi naticasinds olds etdiyi bilik yalniz miiasir bilik soviyyasinin
sinagindan ¢ixmamis informasiya olur. O, 6z dévriino goro maraqli, dorin ola, lakin miiasir bilik
Saviyyasing, imumilosdirmalors uygungslmays bilor. Bir ¢ox, hatta vaxtilo dorin vo ciddi marksist
todgiqatgilarin (tokca onlarin deyil) asarlori bu ciir idi. Yeri golmiskon, geyd edok ki, miiasir
todgigata aparan yoltokca rogomsallasma, texnologiya, miiasir nazariyys vo yanasmalardan deyil,
homdoa madaniyyat, tarix, falsafo arasinda slagolorin mahiyystine dair yeni forziyyslordon, miixtalif
elm saholari alimlarinin yeni togkilatlanma vo amokdasliq formalarindan kegir. Mosalon, miixtalif
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xalglarin moadoaniyyati vo tarixinin Gyronilmasinds birgo virtual Kkollektivlorin yaradilmasininda
vaxti artiq catib. Ictimai vo humanitar elm niimayandolorinin 6z tadgigat vo forziyyslorini smaqdan
kegirmoasi liglin onlara fundamental elmlorin tomsilgilorina toqdim olunan soraitdon he¢ do az
olmayan imkanlar yaratmis xarici Olkalorin reyting jurnallarinda oSorlorin nagr etdirilmasine
ehtiyac vo tolobat da mohz bundan yaranib.
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Xiilasa. Mogaloda XIX asrin sonu vo XX asrin birinci yarisinda Canubi Azarbaycanda
maarif¢ilik horokatinin taninmis niimayandalori Mohammod vo Hiiseyn Naxg¢ivani qardaslarinin
foaliyyatlorindon s6z agilir. Azarbaycanin elmi, odobi Vo modani irsinin qorunub saxlanmasinda, bu
niyyatlo Tabrizds soxsi kitabxana, sonra isa dovlat kitabxanasi qurulmasinda Nax¢ivani qardaslarinin
fodakar xidmotlori monbalor vo farsdilli odobiyyatlar tizro genis aragdirilir.

Magsad: Mohommoad vo Hiiseyn Naxgivani qardaslarinin  elmi-maarifgilik  xidmatlorini
aragdirib genis elmi ictimaiyyoto toqdim etmok.

Metodologiya: tarixi vo mantigi tohlil

Elmi yenilik: Conubi Azorbaycanda, hamginin biitiin Iranda milli-demokratik horokatlarda
Azaorbaycan maarifci ziyalilarinin, o climladon Naxgivani qardaglarinin rolu ilk dofs agilib toqdim
edilir, Azarbaycan odobiyyati va tarixinin fodakar tosssiibkeslori tanidilir.

Acar sozlor: Tobriz, Mohommad Naxgivani, Hiiseyn Naxgivani, Azorbaycan odobiyyati,
olyazmalar, Tobriz Milli Kitabxanast.

IMPOCBETUTEJBCKASA JEATEJIBHOCTDb BPATBEB MYXAMMEJIA "
I'YCEMHA HAXUYBIBAHHU B TEBPU3E

Juinysuia MAIJATJIA
I'abuasb d:xamanon

Pe3rome. CraTbs NOCBSIIEHA IPOCBETUTENBCKON JedTeNbHOCTH OparbeB Myxammena U
I'yceitna HaxubiBanu konua XIX u neppoii monoBuHsl XX BekoB B MOxHOM AsepOaiijkane.
CamooTBepxeHHBI Tpyn OparbeB HaxublBaHM Ui coXpaHeHUs a3epOailJUKaHCKOro Hay4dHO-
JUTEPATypHOTO M KyJbTYPHOTO HAcleAus C LEJIbI0 CO3/IaHUSl YacTHOM, 3aTeM U MyOIMyHOU
6ubmmorexu B TeOpuse, TIIATENBHO UCCIe008aHbL 8 UCMOYHUKAX TIEPCUACKOMN JTUTEpaTypHI.

Heasn: uccnenoBarh HaydHble U Hay4yHO-0Opa3oBaTeNbHBbIE 3aciayru OpaThbeB Myxammena u
I'yceitna HaxubIBaHu U1 peICTaBICHUS IIUPOKOMY KPYTy HAy4HOT'O OOIIECTBA.

MeTtopoJiorusi: ICTOPUKO - JTOTMUYECKUI aHAIIN3.

HayuyHasi HOBH3HA: pacKpbITa pojib azepOaipkaHCKUX TpocBeTuTeneit u oparbeB HaxubiBanu
B HaIMOHAJLHO-JIEMOKPATHUECKOM JIBIKeHHUU B FOxHOM A3zepbaiikane, a Takke Bo BceM Hpane.
[IpencraBiieHb! U3BECTHBIE CAMOOTBEPIKEHIIBI a3epOaiikKaHCKON TUTEPaTyphl U UCTOPHH.

KiroueBbie cioBa: Tebpus, Myxammen HaxubiBanu, ['yceitn HaxusiBanu, azepOaiiakaHckas
auTepatypa, pykonucH, TeOpu3ckasi HallMOHaIbHas OMOIMOTEKA.
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EDUCATIONAL ACTIVITIES OF MUHAMMAD AND HUSSEIN NAKHCHIVANI
BROTHERS IN TABRIZ

Eynulla Madatli
Gabil Camalov

Abstract. The article deals with the activities of the prominent representatives of the
enlightenment movement in South Azerbaijan in the late 19th and the first half of the 20th centuries
Muhammad and Hussein Nakhchivani brothers. The selfless labour of the Nakhchivani brothers in
obtaining the manuscripts and books on the scientific, literary and cultural heritage of Azerbaijan
from foreign countries and bringing to Tabriz, in their preservation, in establishment with this
intention, at first of a private library, then a public library in Tabriz, are widely investigated by
sources and Persian-language literature.

Purpose: To study the scientific and educational activities of Muhammad and Hussein
Nakhchivani brothers and to present it to the wide scientific community.

Methodology: historical and logical analysis

Scientific novelty: the role of Nakhchivani brothers and their close associates in enlightment,
and in national-democratic awakening in South Azerbaijan, as well as in entire Iran, is presented to
the scientific community, and made these selfless advocates of Azerbaijani literature and history to be
known to the scientific community.

Keywords: Tabriz, Muhammad Nakhchivani, Hussein Nakhchivani, enlightenment,
Azerbaijani literature, manuscripts, Tabriz National Library.

Giris / Introduction

XIX asrin ikinci yarist Simali Azarbaycanda oldugu kimi, Conubi Azorbaycanda da yeni nasil
Vatonparvar maarif¢i milli ziyalilarimizin yetigib arsaya goldiyi miithiim tarixi marholadir. Bu dévrdo
tarixi Azorbaycan cografi mokaninda, hatta onun hiidudlarindan konarda aslon Azorbaycan tiirklari
olan o godor gorkemli alimlor, sairlor, ictimai-siyasi xadimlor meydana c¢ixmusdir ki, onlar
sadalamagla bitmaz. Mohz bu genis viisatli maarifgilik faaliyyatlorinin mantigi naticasi idi ki, XX
asrin avvallarinda biitiin iran1 vo Qafgazi horokato gatiren, qonsu miiselman élkalarinin ictimai-siyasi
hoyatina bir qigilcim kimi diison, aparici giicii vo liderlori Azorbaycan tiirklori olan (Sottarxan
Sordari-Milli, Bagirxan Salari-Milli, Siqgetiil-islam vo b.) Masruta (Konstitusiya) harokati (1906-
1911) bas vermisdi. Bundan on il sonra Conubi Azarbaycanda Iranin orazi biitdvliiyii ¢orgivesindo
Azarbaycan (Azadistan) Milli Hokumati qurulub alti ay faaliyyst gostormisdi. Bu hokumatin basgist,
Azorbaycan Demokrat Firgasinin rahbori Seyx Mohommad Xiyabani dovriin Azarbaycan miihitinin
yetigdirdiyi miikommoal ananovi tohsilo vo miiasir diinyagoriigo malik milli ziyaliligin bariz niimunasi
idi. Belo bir goraitdo gorkomli maarifparver ziyalilar naslina monsub olan Mohommoadoli Tarbiyat,
Mirzo Oli Loli, Seyid Hoson Tagizads, Ayatullah Hact Mirzo Abdullah Moctohidi, Haci ismayil
Omirxizi va basqalari sirasinda Hact Mahammod Nax¢ivani va qardasi Hiiseyn Naxg¢ivani do vardir.

Moahammad va Hiiseyn Nax¢ivani qardaslarmin elmi xidmatlari.

Azorbaycan maarifgilorinin hor biri miixtalif pesalorin sahiblori olsalar da, onlar1 birlagdiran bir
milli hodaf var idi, bu da xalq1 maariflondirib qabaqgcil millatlorin sirasina ¢ixarmaq, miiasir zamanla
ayaqlasdirmaq. Azarbaycanin bu fodakar 6vladlar 6z zohmotlori vo vasaitlori ilo kitabxanalar agir,
[ranin vo diinyanin miixtolif sohorlorindon Azorbaycanla olagodar vaxtilo dlkadon ¢ixarilmus kitablari,
moqaloalari, sanat asorlarini, xiisuson giymatli slyazmalarin1 Tabrizo gotirirdilor. 1898-ci ildo boyiik
miitofokkir Mohammaodali Torbiystin vo bir nego homfikrinin dastoyi ilo Tobrizds tosis etdiyi
“Torbiyat” kitabxanasi Iranda ilk yeni tipli elmi kitabxana kimi ad qazanmisdi. Mohz bu kitabxananin
zomininds , asason Naxgivani qardaslarmin dostoyi vo tohfasi ilo, 1921-ci ildo Tobriz Milli
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Kitabxanasi qurulmusdu.

Naxgivani qardaglarinin Azarbaycanin elmi, adobi Vo madani irsinin qorunub saxlanmasinda va
onun diinyanin miixtolif 6lkslorinin sorgsiinaslarina, adabi ictimaiyyatino ¢atdirilmasinda ovozsiz
xidmatlori olmusdur. Onlar asas pesalorindon vo ictimai foaliyyatlorindon asili olmayaraq, boyiik
votonparvarlik vo milli qiirur hissi ilo ham Azarbaycan, hom do Iranm adabi, elmi irsino aid olan nadir
olyazma niisxalarini va kitablarini boyiik zohmot bahasina diinyanin bir ¢ox 6lkalorindon 6z soxsi
vasaitlori hesabina alib Tabrizo gotirmis vo Tobriz Milli Kitabxanasi tosis olunarkon tomonnasiz
olaraq bu kitabxanaya bagislamiglar. Olyazma niisxalorini vo nadir kitablari Tabriz Milli
Kitabxanasina bagislayarkon onlarin yegans xahislori vo sortlori bu olmusdur ki, kitabxananin daxili
gayda-qanunlarina uygun olaraq homin oalyazma vo kitablar oxucularin, todqigat¢ilarin timumi
istifadasine verilsin, lakin onlarin Tobriz sohorindon konara ¢ixarilmasina icaza verilmasin.

Mohommad Oliabbas oglu Naxgivani (fars dilli manbalords Noxcavani yazilir) 1297-ci ilda
(1878-ci il) Tobriz sohorindo ziyali tacir ailosindo anadan olmusdur. Atast Haci Oliabbas
Naxcivaninin Tabriza na zaman golmasi haqqinda halslik bir molumata rast golinmomisdir. Oliabbas
Naxg¢ivani mashur Quran qirastgisi Obdiirrohman Sultan al-Qaranin sagirdlorindan idi vo dovriiniin
taninmuis ziyalisi olaraq Oziiniin elmo, dina Vo Qurana olan sovqiinii 6vladlarina da irs qgoymusdu vo
bu da 6z bohrasini vermisdi. Taninmis masrutogi Hact Ismayil ©mirxizi onu ddvriiniin ustadlarindan
biri kimi yiiksok giymotlondirir vo yazirdi ki, osas sonati tacirlik olsa da, o, vaxtasirt debestana
(moktobo) golib orada dors verirdi vo Omirxizi do hamin moktobin sagirdi olaraq ondan ¢ox sey
Oyronmisdi [1,s.11].

Mshammad va Hiiseyn Naxgivani qardaslari dovriin taninmis hokimi, sairi vo filosofu “Somsiil-
Hiikoma” “hokimlorin gilinogi” adim1 almis Mirzo Olixan Lolinin bacisi oglanlaridir. Hiiseyn
Naxgivani dayisi haqqinda yazir: ““ XIII asrin sonu -XIV asrin (hicri gemoari taqvimi) birinci yarisinin
odoabi-falsafi miitafokkirlorindan biri Mirzo ©lixan Lali olmugdur. Bu boyiik alimin tabi odobiyyata,
seira Vo sairliya meyilli idi vo fovgalado fitri istedad sahibi idi. Seirlori sada, asan, anlasiqli, hor ciir
miirakkoblikdan uzaq olmagqla, ¢ox boyiikk mozmun va sivays malikdir, qisa miiddotds layiqli s6hrat
gazanmisdir” [2, s.334 ].

Qeyd etmok lazimdir ki, Lali hicri gomori toqvimi ilo 1252-ci ildo (1836) Irovanda anadan
olmusdur vo 20 yasinda atas1 Hact Agamirzo ilo Tabrizo golmisdi, mitkommal tibb tohsili almisd,
ingilis vo fransiz dillorini do yaxst bilir, miitalio edir, Avropa 6lkalorine soyahatlor edirdi. Iranin
taninmus tibb alimi vo hokimi kimi do moshur idi vo 0 vaxt valiohd Miizofforaddin Mirzonin soXsi
hokimi olmusdur. Onun Mahommadaga Sahtaxtinskiys “Sorqi Rus” gazetnin agilmasi miinasibatilo
gondordiyi tobrik-gesids olduqca maraqlidir:

Heyratds goydu alomi-islami Sargi-Rus,

Uzdan nigabin acd: bu tiirki-zoban arus.

Qoftari sedg, niyyat-e xales, lesani pak,

Na axz, no taami, na mozavvar, na ¢aplus.

(Diiz sozlarla, xalis niyyatla, pak dills,

Na axz, na tam ila, na da bazakla, yaltaglhqla)

Yol gostarir ¢ollords azanlara ¢iin corss,

Bidar edir evlords yatanlari ¢iin xorus.

Et kosbi elmii - sonat vo fonni ziraoti.

Bosdir hadisi Riistom 0 S6hrab vo Oskibus.

Simurg tok aruc eylayib kuhi Qafdan,

Bu sozlori xitab eylor Sorgi-Rus...

Giil tok ola hamisa havaxahi sorxrang,

Badxahi zardru gala manandi sand Rus [2, 5.338 ].

(orus — golin, cores- zong, oruc- zithur etmok, dogmaq, hovaxahi sorxrong- xosiizliilik
arzulayan, zardru-sarisifot, manoandi sand- haramzada kimi)

Mohammad Naxgivaninin hoyati vo faaliyyoti haqqinda bir sira iranli vo xarici lkalorin
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todqiqatgilarinin asarlorinds molumatlar vardir. Bunlarin igarisinds taninmus tarixg¢i alim, adobiyyatgi
Vo Sanatsiinas, publisist va yazigt Somoad Sardariniya (1947-2008) daha diqgstelayiqdir. S. Sardariniya
ilo kegon asrin 90-c1 illorinds Tabrizdo baslanan tanisligimiz zamani o bu satirlorin miollifins
(E.Madoatli) Mahammod Naxgivaninin zangin elmi irsi vao Xidmatlori barasinds molumat vermisdi.
Yeri golmiskon, onun Azorbaycanin moshur soxsiyystlorinin hayat vo foaliyyatlorino dair genis
todqiqatlar1 simalli-conublu Vatanimizin elm va madoaniyyat tarixina giymeotli tohfadir. S. Sordariniya
“Mosahir-e Azarbaycan” kitabina M. Nax¢ivani haqqmnda moagalssini daxil etmisdir. O yazir ki, M.
Naxgivani pesokar kitabsiinas, sair vo yazigi, torciimogi olmagla yanasi, dorin tofokkiiro malik
todqgiqatgr idi. M. Nax¢ivani eyni zamanda mosrutogilor sirasinda azad, qanunlarla idars olunan,
demokratik bir comiyyatin 6lkads bargorar olmasi {iglin baglanan miibarizoda do istirak edirdi. 1921-
ci ilds Tobrizds Milli Kitabxananin qurulmasinda yaxindan istirak edon M.Nax¢ivani dziiniin ilk 500
kitab vo olyazmasin1 hodiyys etmis, kitabxananm 14 noforlik Idars heyatinin {izvii olmaqla
kitabxananin formalasmasina da 6z bilik, bacariq va vasaitini asirgomomisdi. 1933-cii ildo Tabrizdo
Azorbaycan Maarif vo Madaniyyat Surasi yaradilanda M. Nax¢ivani oraya {izv secilmis vo daha genis
miqyasda 6z maarifci faaliyyatini davam etdirmisdi.

Azorbaycanin taninmis tadgigat¢ist Qulam Mommadli 1941-ci ilds Sovet qosunlarmin va
Azorbaycan SSR-in g¢oxsayli ziyali dastasinin Conubi Azorbaycanda yerlosdiyi zaman Tabrizdo
Mohommad Naxgivani ilo gorlisdiiyiinii, onun zongin kitabxanasi ilo tanis oldugunu 6z xatiralarinda
boyan edirdi. Yeri golmiskon geyd edilmolidir Ki, aslon tobrizli olan sovet zabiti Q. Mommadli
odobiyyat vo matbuatimizda M. Torbiyat, Salman Miimtaz ononolorini davam etdiron gorkomli
ziyalimiz idi va gonc yaslarindan fadakarligla odobiyyatimiza xidmaot edirdi. Bir neg¢a il bundan avval
onun “Omiir daftarindon xatirelor” adli alyazmasini arxivden tapib nosr etdiron tarix elmlori doktoru,
professor Solmaz Riistomova-Tohidi homin kitaba yazdigi ¢ox otrafli 6n s6ziindo haqli olaraq
vurgulamigdir: “ Uzun vo mazmunlu hayatt boyu galisdigr islorda, tutdugu vazifalords, an baslicasi
yaratdigi asorlori ilo Qulam Mommadli , ilk névboada, mansub oldugu o tay-bu tay Azarbaycan
xalqma tomennasiz xidmot etmoklo 6z adim hor hansi miikafatlarin fovqiindo duran vo “Omiir
doftorinda” boyiik ehtiramla xatirlanan klassiklorin corgasine yazib” [3, s.18].

Q. Mammaoadli xatiralarinds geyd edir ki, Tobrizds dofalorlo Mohammad Naxgivani ilo onun is
yerinds vo evindo goériismil, onun zongin kitabxanasi ilo maraqlanmig, xiisusilo do Conubi
Azaorbaycanin Mirzo Olokbor Sabiri sayila bilon Mirzo 9li Mociiziin yaradiciligi ilo onun vasitasilo
otrafli tanis olmusdu.

M. Naxgivani Mociiziin Sobiistordo kasibgiligla yasadigini, Tobriza gelonds hamiso onun
gqonagi olduginu, evindo qaldigini, onun sabirsayagi seirlorinin xalgqin oksoriyyati torofindon ¢ox
sevildiyini, lakin osleyhdarlarinin da kifayot godor ¢ox oldugunu bildirmigdi. Onun daim borc igindo
yasadigini, axirda Sobiistordon kogiib Sahruda getdiyini, bir ne¢o giin Tabrizds onun evinds galdigini
danigib. Mociiz Sabiistorde Xoyyam adli bir nafara borclu imis, kdgonds pulu olmadigindan biitiin
yazilarini bir qovluqda ona verib ki, halalliq olsun. Méciiziin bu gomli ohfalatini esidon M. Naxgivani
Sabiistora gedib, hamin adami tapib, pulunu verib vo Mociiziin asarlorini 6z kitabxanasina gatirib.
Lakin o zamanki soraitdo bu asarlori nainki nasr etmok, hatta oxumaq bels yasaq idi. M. Naxgivani
Q.Mammadliys toklif edir ki, homin qovlugdaki asarlori Sovet qosunlari Tabrizds iken ¢ap etsin , ola
bilor ki, bunu etmok sonralar miimkiin olmasin. Belaliklo, Mdciiziin asarlari vofatindan on bir il sonra,
1945-ci ilda Q. Mommoadlinin sayi, Mirzo Ibrahimovun dostoyi ilo Tobrizds iki min tirajla ¢ap edilmis
Vo dorhal da satilib qurtarmigdi. Bununla, M. Naxgivaninin qeyrati Sayssinde xalqimiz ikinci
“Sabirini” tanimis oldu, adebiyyatimiz Mdciiz méciizosi ilo daha da zenginlosdi. iranda xalqimizin
goflot yuxusunda qaldigini, toraqqi eden xalqlarin sirasina qosulmaga soy gostormadiyini iirok agrist
ilo ifads edon Mociiz deyirdi:

Goldik ¢ixdig Maranda,

Tamasadir gérando.

Millstimiz yatibdir,

Ayilacaq 6lando.
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Qulam Mommadli yazirdi: “Haci varli-dovlatli bir tacir idi. Bu , onun pesasi idi. Lakin bu
tacirin ikinci bir pesasi do vardi. O da odobiyyata, xiisusan, Azarbaycan adobiyyatina esqi, mohobbati
idi. Onun evinds ¢ox zongin kitabxanasi vardi. Buradaki kitablar, asas etibari ils, slyazmasi olan nadir
kitablar idi. Mano sonralar aydin oldu ki, o, bu kitablar1 toplamagq ti¢iin ¢ox zohmat ¢okmis, ¢ox da
pul sorf etmisdir. Misirdo, Bagdadda, Istanbulda, Parisde, Londonda olmus, basqalar1 Iranda olo
gotirdiyi nadir kitabi pul xatirine, gazanc xatirino Xaricilora satdiglari halda, o, miimkiin olduqca
xaricdo olo kegiro bildiyi giymotli osori alib 6z kitabxanasina gotirmisdir. Hom do bu kitablar
kolleksiya xatirina yox, xalqmn mali etmok magsadils toplamisdir [3, s.115].

franda, xiisusilo Conubi Azorbaycanda bir sira todqiqatcilar 6z mogalalarinde minnetdarligla M.
Naxgivaninin maarifcilik faaliyyatini qeyd etmislor. Lakin onun hoyat vo faaliyyatins isiq tutan on
otrafli malumatlar Tehranda nasr edilon mogalslor toplusunda verilmisdir [4].

Mohammad Naxgivani ibtidai tohsilini o dovriin ev moktablorinds almis dovriiniin gérkemli
ziyalilarindan olan Mohommadali Torbiyst, Seyid Hason Tagizado kimi, Tobrizin Talibiyys
modrasasinds orta tohsil almigdir. Gone yaslarindan elmo, adobiyyata vo 6z xalqmin qodim elmi-
madani irsine boyiik maraq gostormisdir. O, monsub oldugu xalqin gadim tarixins, adabiyyatina vo
tobiot elmlarina boyiik maraq gostarmoklo bu elm sahalorins aid alyazmalari, kitablart miitalia etmis,
onlar1 boyiik hovas va zohmatls toplamaga baslamisdi.

Mohommad Naxgivani 1936-c1 ildo Moakkaya - Hacc ziyaratine getmis vo bu miigoddas ziyarat
zamani Islam 6lkalorinin tarixi, madaniyyati, godim elmi irsi ilo daha derindon tanis olmusdur. Mahz
Mokka sofaori onun elmi axtarislara, qodim olyazma niisxalorini y1gib toplamaga, onlar1 tadqiq etmaya
olan maragim daha da artirmigdir. Soxsi elmi kitabxana yaratmaq Hact Mohommod Naxgivaninin
hoyat gayasi olmusdur vo bu miigaddes mogsad ugrunda o har ciir zohmots gatlagmisdir. Onun
yaratdig: kitabxana noinki Iranda, eyni zamanda, 6lkonin hiidudlarindan kenarda da ¢ox moshur
olmusdur. Diinyanin miixtolif Glkalorindon golon bir ¢ox sorgsiinas alimlor onun $oxsi
kitabxanasindan istifado etmoklo yanasi, M.Naxgivaninin elmi maslohatlorindon do bshrolonmislar.
Qeyd etmok lazimdir ki, diinyada taninan iransiinas Edvard Braun &ziiniin moshur “Iran odabiyyati
tarixi” oSorini isloyorkon M. Nax¢ivaninin kitabxanasindan vo onun maslohatlorindon ¢ox
faydalanmus, aslinds diinyanin miixtalif 6lkalarinds dafalorla gap edilon bu kitab elo M. Naxgivaninin
zongin olyazma vo kitab xozinasinin sayasinds arsays golmisdi. Uzun miiddat Iranda yasayib isloyan
E. Braunun kitabinda tez-tez manbo olaraq M.Naxg¢ivaninin kitabxanasina istinad edilir. Azorbaycan
odabiyyatina dair bir sira doyarli asorlorin miisllifi olan akademik Agqatangel Krimski onun zangin
kitabxanasindan xeyli faydalanmigdi. Sorgsiinas alimlori bu kitabxanaya cozb eloyan amillordan biri
do M. Naxgivaninin, eyni zamanda, godim alyazma niisxalorinin, tozkiralorin moshur bilicisi hesab
olunmasinda idi. Gérkamli Conubi Azarbaycan todqiqatgist Mohommadi Miictohidi yazirdi: “Onun
aztapilan olyazma niisxalorini y1gib toplamaq havasi bir vatonporvorlik niimunosidir. Bazon bir naofis
olyazmasini oldo etmok iigiin Isfohana, Siraza sofor edordi. O, kitabsiinasliqda, niisxosiinasliqda
boylik miitoxassis idi. Hor hansi bir olyazma niisxasine digget yetirsoydi onun yazilma tarixini,
xuisusiyyatlorini vo Xott néviinii toyin edordi. Morhum Mohommad Naxgivaninin hayati, boyiik
somoarali faaliyyatindan biri do onun Misir, Hindistan, Pakistan, Ofqanistan, Tiirkiys, Livan, Falastin
Va s. Olkalora isgiizar saforlor etmasi olmusdur”.

Qeyd etmok lazimdir ki, M. Naxg¢ivani xarici Olkoloro Soforlori zamani homin &lkalarin
gorkomli alimlori ilo goriislor kegirar, fikir miibadilasi edor, elmi diskussiyalar aparar, 6lkodon
¢ixarilmig godim alyazma niisxalorini goxsi Vosaiti hesabina alar vo 6lkays qaytarardi. O, Azarbaycan
tarixinin, adabiyyatinin, Azarbaycan dilinin gérkomli bilicisi idi.

[randa Mosruto horokati zaman1 M. Naxgivani bu horokata qosulmus, homfikirlori ilo birlikdo
Mosruts ingilabinda yaxindan istirak etmisdir. O, dovriiniin qabaqcil ziyalist kimi basa diistirdi ki,
azadliq va haqgigi ganuni hakimiyyst olmadan hor hansi bir comiyystds elmi, modaniyyati inkisaf
etdirmok miimkiin deyildir. Mohz bu harokatda istiraki onu ictimai faaliyysto sévq etmis vo omrii
boyu maarifeilik vo xeyriyys islari ilo masgul olmusdur.

M. Naxgrvaninin dostlarindan Aystullah Hac1 Mirze Abdullah Miictohidi onun vafatindan sonra
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yazirdi: «O marhumun an yiiksok saciyyavi xiisusiyyatlorindan, xeyriyys islorindon biri he¢ bir maddi
maraq gidmodon gostordiyi ictimai foaliyyst idi. Torciimo markazinin, mohbuslarin himaya
comiyyatinin yaradilmasi vo milli kitabxananm tasisi (1921-ci il) onun boyiik havasla, agir zohmatlo
gordiiyli islordan biridir. Tasis edilmasinds istirak etdiyi Tobriz Milli Kitabxanasina halo sag olarkan
500 kitab bagisladi. Yaxin vo uzaq olkalordon bir ¢ox alimlar, tadqgigatgilar, filosoflar har hansi bir
elmi monoqrafiyan1 yazarkon vo ya har hansi bir mévzunu todqigq edarkon morhum Naxg¢ivaninin
kitabxanasina miiraciot edardilor. O moarhum yiiksok aliconabligla 6z sayi Vo bacari@ini asirgomozdi
Vo onlarin ixtiyarina verardi. Tehran Universitetinin misllimlorinin va xarici 6lka sorgsiinaslarinin
onun manzil kitabxanasinda mosgul olmasi adi bir hal idi [5, s.325].

M. Naxgivaninin kitabxanasinda saxlanilan nadir slyazmalardan biri X1l (h.g.) asrdo yazilmisg
Mirza Mahammoad Hason Zenuzinin (Fani) «Riyaz al-canno» vo Bahr ol-ulumy kitabilaridir. Biradaki
nofis kitablardan biri bdyiik 6zbok sairi Omir Oligir Novainin (1441-1501) divamdir. Cagatay
tiirkcasinds yazilmis bu divanin timumi hacmi 1498 sohifodon vo 18 kitabdan ibaratdir. Hor bir kitab
18 sorlovha ilo nofis sokildo bozadilmisdir. Bu barado miifossal moalumati Hiiseyn Naxgivani
vermisdir. Qeyd edilmalidir ki, bu kitabdaki ©bdurrohman Cami haqqindaki genis risaloni M.
Naxgivani cagatay tiirkcasindan fars dilina ¢evirmisdir. M.Naxgivaninin kitabxanasinda hifz olunan
Hafiz Sirazinin (1315-1390) divaninin alyazmasi da an mitkommal vo métabar niisxalordandir. Onun
kitabxanasindaki nadir kitablardan biri do VIII (h.g.) osrdo yazilmis Kamal Xocondinin (1321
Xocoand- 1400 Tobriz) divanidir.

M. Naxgivani min bir azab-aziyystlo olds etdiyi slyazmalarin1 miitalio etmoaklo yanasi, onlari
todqiq edirdi. Bu olyazmalarin bozilorinin tongidi motnini hazirlamisdir. O, bdylik mohabbatlo
xalqumizin gérkemli sairi, farsca va tiirkco (azorbaycanca) gozallor yazan Saib Tabrizinin (1592-
1676) divaninin tongidi matnini hazirlamis vo Tabrizds nasr etdirmisdi.

franin mashur adabiyyat xadimi ©li Okbor Seba M. Naxc¢ivaninin yaziciliq moharatine yiiksok
giymat verirdi vo yazigiliq iddiasinda olmadigi halda onun aydin fikirli, sads dilli yaradiciligini
yiiksok giymotlondirirdi. Diqgotalayigdir ki, Mohommad Naxgivani elmi-todqiqat islori ilo asashi
sokildo mosgul olmusdur. M.Naxcivaninin “Ibn Sinanm mozar” moqgalosi Iran elmi dairolorinda
maraq dogurmusdu. O osasl dalillorlo siibut etdi ki, ©bu Oli Ibn Sinanm gobrinin indiys kimi
Isfahanda oldugu iddia edildiyino baxmayaraq , 0 Homodanda vafat etmis, orada da dofn edilmisdir.

M. Naxgivani dovriiniin hamfikir oldugu yazigilarinin vo miitafokKirlorinin tarixs vo odobiyata
dair asarlorini nogr etmoys sévq edir, bir ¢ox hallarda onlarin nogrino kdmok gostorirdi. Todqiqatei
Obdiilali Karong yazir ki, Hac Ismayil ©mirxizi Hact Mohommod Noxcavaninin xahisino asason
1337-ci ildo (1919) “Qiyam-e Azarbaycan vo Sottar xan” asarinin aiyazma niisxasini Tabrizo gatirdi
va bu kitab nasr olundu [5, s.333].

M. Naxgivaninin avazsiz elmi xidmatlorindan biri onun 1950-ci ilds tortib edorok nosr etdirdiyi
Vo hazirda Tobriz Milli Kitabxanasinda saxlanilan olyazma niisxalorinin 319 sohifodon ibarat
bibliografiyasidir. Qeyd etmok lazimdir ki, “Tobriz Milli Kitabxanasina marhum Hac Mahommod
Noxcavaninin hodiyyo etdiyi olyazma vo kitablarin miindorocati” adli ayrica bir kitab da
hazirlanmigdi. Bu kitaba Azorbaycanin gorkomli ictimai-siyasi xadimi vo todqiqatcist Seyid Hason
Tagizado miigoddima yazmisdir [6].

Bu asar aslinds ¢ox zangin bir bibliografik manbs kimi biitiin iransiinaslar vo sorgsiinaslar ti¢iin
bir yol ¢iragi kimi shamiyyatlidir. Bundan yola ¢ixaraq tarix vo moadaniyyatimizin hals agilmamis
neca Sohifasini iizo ¢ixarmagq olar.

M. Naxgivaninin yiiksok elmi ustaliqla todqiq edib yazdigi asarlordon “Qotran Tabrizinin
divanina miigaddima”, “Dar agacindan asilmig Seqatiil-islam”, “Saib Tabrizi, Mohommod bin
Olboyis vo Azorbaycan dili” vo Azorbaycan tarixino, odobiyyatina dair ¢oxsayli elmi mogalslori bu
giin do 6z elmi doyerini saxlayir. Moashur Azorbaycan sairi ©bu Monsur Qotran Tobrizinin (1009-
1012) divaninin tongidi matnini ilk dofo mahz Mohommad Nax¢ivani hazirlamisdir. Heyran xanim
Diinbiiliiniin (1848-da vafat etmisdir) “Divan”1 da ilk dafa onun tarafindon hazirlanib nasr edilmisdir.
Onun xarici 6lkalorin dévrii matbuatinda dorc olunan bir ¢ox tarixi, elmi, badii asarlori fars va tiirk
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dilina ¢evirmasi do oldugca shamiyyatli idi.

M. Naxgrvani Azarbaycanda elm, tahsil vo madaniyyat sahasinds xiisusi xidmotlor gdstormis,
dostu vo moslokdasi, boyiik alim vo ictimai-siyasi xadim Mohommadali Torbiystin (1875-1940)
oamoayini yiiksak giymatlondirirdi. O, 1941-ci ilds Tabrizds nasr edilon “Safaq” jurnalinda darc olunan
“Mirzo Mohommoadali xan Tarbiyat” adli moagalasinds onun elm, tohsil vo madaniyyst sahassinda
gordiiyii islordon otrafli s6z agmis, elmi-badii yaradiciligini tohlil etmisdir [7].

Qeyd etmok lazimdir ki, M. Tarbiyat bir nego moslokdasimin istiraki ilo halo XIX asrin
sonlarinda Tabrizdo “Torbiyat” adlandirdigi miiasir tipli 6zal Kitabxana toskil etmisdi. Bu barado
maarifparvar tadqigat¢1 Qulamrza Tabatobai otrafli molumat vermisdir [8, s.10].

O, diinyanin miixtolif 6lkalorindon dovrii motbuatin, kitab vo jurnallarin bu kitabxanaya
gondarilmasini tomin etmis, hotta Tehranda bu kitabxananin sobasini agmaga nail olmusdu. Tarixg1
Mehdi Molikzado “Tarix-e engelab-e mosrutiyyot-e iran” osorinde onun bu foaliyyeti barasinda
molumat vermisdir. Umumiyyatlo desok, homin dévriin oksor ziyalilar1 M. Torbiyat haqqinda yiiksok
fikirdo olmuslar vo onun haqqinda ¢oxlu mogalslor, Xatirolor yazmislar. Onun agdigi “Torbiyot”
kitabxanasi, bir sira mualliflorin fikrinca, Tobrizin, eloco do Azorbaycanin digor gusalorindan galon
vatonparvar ziyalilarin toplanib diinya, 6lka hadisalorini, maarif-madaniyyst mosalalorini miizakira
etdiklori bir ziya moktabi idi. Oslinds, galocok masrutagilarin oksariyyati bu “moktob”in yetirmalori
idi vo homin goxslor imumom Conubi Azarbaycanda milli-demokratik horokatlarda foal istirak edon,
xalqin ictimai stiuruna vo amoli harakatina yon veran fodakarlar idilor [9, s.5-14].

M.Toarbiyat 1902-ci ildo Tabrizds ©hmad Xosnavisin xatti ilo das mothooads basilmis “Zad-e
bum” Ana yurdu oSorindo Azarbaycanin tarixi, cografiyasi, iqtisadi vo modoni hayati barasinds
dayarli arasdirmalarini ortaya qoymusdur. O, hamin il eyni zamanda ayda iki dafs ¢ixan “Goancineyi-
fiinun” (Fannlarin Xazinasi) jurnalini nagr edirdi vo bu dargi hokumat onu baglayana qadar, tagribon
bir il foaliyyat gostormisdi. M. Torbiyst 1929-1931-ci illordo Tobriz soharinin balodiyys sodri olarkan
Azaorbaycanda tohsil vo madaniyyat ocaqglarinin inkisaf etdirilmasins xiisusi énom verirdi. O bundan
oawval, 1920-ci illorin avvallorinds Tobriz Maarif idarasine basciliq etdiyi vaxtlarda da, Milli Sura
Moaclisinin (Parlamentin) {izvii oldugu zamanlarda da Azoarbaycanda tohsilin genislondirilmasi vo
keyfiyyatinin yaxsilagdirilmasi sahasinds miimkiin olan saylorini sorf etmisdi. O,1934-cii ilds bir qrup
[ran alimlari ilo borabar Bakida sofarde olmusdu, o zamanki1 Azarbaycan SSR alimlorinin bir gismi ilo
tanis olmus vo elmi omokdasliq etmisdi. O, biitiin oasarlorinde  Azorbaycana, onun tarix vo
madaniyyatina bir biitév kimi yanasirdi. Qeyd etmok lazimdir ki, dovriiniin dorin zokali, istedadli
alimi, yazigi-publisisti sayilan M. Tarbiyatin “Qadim moadaniyyatlor”,”Tagqvim-e Toarbiyat” asarlori ,
xuisusilo 1935-ci ildo yazdigr “Danesmondan-e Azorbaycan” (Azorbaycan alimlori) osari ovozsiz elmi
monbadir. Kitaba 6n soziindo tortibgi yazir: “Mahommad Oli Tarbiyatin adi hor bir azorbaycanli,
xiisusan tobrizli {iglin kitab va kitabxana, abadliq vo inkisaf sahosinds, yeni iisullu tolim va torbiyanin
Zomininin qoyulmasi yolunda onun davamli va somarali ¢aligmalarini yada salir” [10, s. 655].

Qeyd edilmalidir ki, M.Torbiyatin bir sira doyarli elmi todqigatlari onun M. Naxgivaninin
hadiyys etdiyi zongin alyazmalar va kitablar sayasinds arsoys golmisdi vo inamla demak olar ki, M.
Torbiyatin vofatindan sonra onun elmi maarif¢i faaliyyatlorini M.Nax¢ivani digar homfikirlori ilo
borabar davam etdirmisdir.

M.Naxg¢ivaninin todqiqatlar1 vo torciimalori haqqinda Oli Lok Dizagi yazird: ki, tam gatiyyatlo
va inamla demak olar ki, saloflarinin asarlarini tadqig, tartib va nasr etmak ii¢lin zoangin Xazinays va
cosub- dasan golbo malik olan alim hoyati zamami sakitlik vo rahathq tapmirdi. Maarifgilik vo
adobiyyat alominds sayahoto ¢ixaraq hor bir giil butasindan , hor bir bagsaq xirmanindan siinbiil
toplayirdi ki, obadiyysto qovusan zaman miivaqqati hoyat bustaninin astanasinda qalib olsun, s6z
sahiblorindan olan giil dostasi qoymus olsun. Buna gora do gotiyyatlo zonn va yagin etmak olar ki,
moarhum nasr olunmamis elo asarlora malikdir ki, halo do pards arxasinda galmis va riixsarini bir kasa
gostormamisdir [ 5, 5.331].

M. Naxgivani 1341-ci h.qg. ilindo (1962-ci ilds) 84 yasinda ¢ox monali vo zongin bir 6miir
stirdiikdon sonra Tobriz sohorinds vofat etmisdir. O, golocokdo sorgsiinas alimlorin onun yigib
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topladigi elmi irsindon faydalanmasi ti¢iin biitiin kitabxanasinin 6liimiindon sonra Tobriz Milli
Kitabxanasina verilmasini vasiyyat etmisdi. Bu vasiyyato amal olundu va 5000-don ¢ox nadir kitab vo
alyazma Tabriz Milli Kitabxanasina verildi.

M. Naxgivaninin kigik qardasi Hiiseyn Naxgivaninin do 6z xalqt vo votoni qarsisinda doyarli
xidmoatlori olmusdur. Hact Hiiseyn Nax¢ivani do hom sagliginda, hom do 6liimiindon sonra elm,
odobiyyat, niisxasiinasliq sahasinda gostordiyi Xidmatlarina géra nainki Canubi Azarbaycanda, habela
biitiin iranda gdrkomli adiblorden biri sayilir. O da, boyiik qardas1 kimi, gonc yaslarindan adobiyyata
vo miixtolif elm saholorine, dovriin tarixi hadisalorinin izlonmasina, olyazma niisxalarinin
toplanmasia boyiik maraq gostormisdi. O miixtalif elm saholorine aid olan kitablari, slyazma
niisxalorini, hatta yasadigi dovrdoe sahlarin formanlarini, gorkomli siyasi-ictimai soxsiyyatlorin
sokillarini bels y1g1b saxlamisdi. ©lds etdiyi nadir kitab vo slyazma niisxalorini miitalio edarak elmi-
tadqiqat islori aparmusdir. O, XX asrda iranin bdyiik adib va alimlarindan olan Seyid i ol-Udobadan
fars vo orab dillorini 6yronmisdir. O, sonralar Haci Axund Aga Mirzo Mehdi Odib Dadsetanin tasis
etdiyi dovloet madrasasinds tohsilini davam etdirmisdir.

1941-ci ildan etibaran ticaratlo moggul olmagla yanasi, tarix vo odobiyyat kitablarini miitalio
etmoklo elmi todqgiqat islori aparmis, boyiik odiblorin, tarixi soxsiyystlorin osarlorini oxumusdur.
Onun olds etdiyi kitablar Conubi Azorbaycanin XX osrdoki kesmokesli tarixinin &yranilmasi tigiin
¢ox zongin materialdir. H. Naxg¢ivani yasadigi dovrds bas veran hadisalara bigana qalmamus, tadgigat
islori aparmig, miixtolif dovrlorde yasamis padsahlarin, omrlorin, tarixi soxsiyyatlorin, din
xadimlorinin, sairlorin hakimiyyst illori, hoyat-yaradiciligi, homginin miihiim tarixi hadisalor
hagqinda dogru-diizgiin molumatlar toplamis vo yazdigi mogaloslori toplu soklindo «Movad ot-
tovarix» tinvanli kitabda nosr etdirmisdir. O, Sasanilor dovriinin (226-651) on miihiim tarixi
kitablarindan olan «Tousafi Onusirovan» kitabini aldo etmaklo homin kitabin miiayyan hissalorini
boyiik sair Obiilgasim Firdovsinin «Sahnamay» aSarinde nazma ¢okdiyi hadisalordon niimunalor
gotirmoklo cox dagiq todqigat isi yazmisdir. Bu osor Iranin tanmmus odibi Miictoba Minainin
miiqaddimasi ilo 1343-cii ildo (1964-cii ildo) nosr edilmisdir.

H. Naxgivani 1948-ci ildo Tabrizin Odobiyyat Universitetina dovat olunmus, Universitetin elmi
Surasina iizv segilmis, miitomadi olaraq odobiyyat hagqinda mogalalor yazmis, onlar1 ©dobiyyat
Institutunun elmi mocmuslorinde nosr etdirmisdir. Onun yazdign moqalolorin elmi doyari va
ohomiyyati nazors alinaraq toplu soklindo 1342-ci ildo (1963-cii il) Tebrizds «Cehel moagaleye
Noxgivani» (“Nax¢ivaninin qirx mogalasi”) adi ilo nogr olunmusdur. Hiiseyn Naxgivaninin xalqi
garsisinda on bdyiik xidmati iso boyiik qardagi Hact Mohammod Naxgivaninin ardinca gedorok dmrii
boyu soxsi vosaiti hesabma oldo etdiyi 3500 niisxo nadir kitablar1 vo slyazmalarini, homginin
kolleksiyalarimi oavazsiz olaraq Tabriz Milli Kitabxanasina hadiyys etmasidir.

Bu sotirlorin miiolliflori kegon osrin sonlarina yaxm xidmoti vozifalorlo olagedar iranda
calisdiglart zaman bu kitabxana ilo yaxindan tanig olmaq imkami oldo etmislor. Toarafimizdon
Azorbaycan Milli EImlor Akademiyasinin ©lyazmalar Institutuna bu kitabxanada Azarbaycan tarixi
Vo adabiyyati ilo alagodar ¢ox zongin va giymotli materiallarin oldugu barads malumatlar verilmisdi.
Burada hifz edilon Mirzo Miislim Qiidsi Irovaninin “Divan” 1 barosinde tanmmis Azorbaycan
tarix¢isi Somod Sardariniyadan aldigimiz bilgi asasinda 6lkomizin taninmis sorgsiinas alimi Mohsiin
Nagisoyluya (indi Nosimi adma Dilgilik Institutunun direktoru, akademik) molumat verilmisdi.
Toqgdiralayiqdir ki, bir miiddotdon sonra zohmotkes todgigat¢i alimimiz Semsi Ponahli professor
Mohsiin Nagisoylunun elmi rohborliyi ilo Qiidsi Iravaninin Divam haqqinda maraqli dissertasiya isi
hazirlayib miidafis etdi vo bu satirlorin misllifina do homin dissertasiya miidafiosinds ¢ixis etmok
nosib oldu. Belaliklo, M.Naxg¢ivaninin zongin Xozinosindon faydalanmagla daha bir Azarbaycan
sairinin irsi xalqumiza toqdim edilmis oldu. Yeri golmiskon, akademik M.Nagisoylu M.Nax¢ivanini
gorkomli kitabsiinas alim kimi yiiksok giymatlondirarok onun Qotran Tabrizinin vo Heyran xanim
Diinbilinin divanlarmm elmi noasrlorini  hoyata kegirdiyini xiisusi vurgulamig, Azarbaycan
odabiyyatinin , elm, tohsil vo madaniyystinin bu gérkemli niimayandasinin elmi faaliyystinin elm
tariximizda ¢ox shamiyyatli yer tutdugunu qeyd etmisdir [11].
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Hal-hazirda Haci Mohommad Naxgivani vo Haci Hiiseyn Naxgivani gardaslarinin 8500-doan
artiq nadir Kitab va alyazmalar1 Mohammod Naxgivaninin adin1 dasiyan Tobriz Milli Kitabxanasinda
saxlanilir, kitabxananin girisindo onlarin biistlori qoyulmus, adlari yazilmisdir. M.Tarbiyastin vo
Naxgivani qardaslarmin bu qiymatli irsi bir asro yaxindir ki, oxuculara, xiisuson do miixtalif elm
saholarinin tadgiqatgilarina xidmat edir. Siibhasiz, onlarin bu elmi miras1 Azarbaycanin tarixinin , dil
Vo odabiyyatinin, madaniyyatinin halo dyronilmomis sohifolorine bundan sonra da isiq tutacaq veo
Azorbaycan maarifci-ziyalilarinin yeni nasli do bu zongin xazinadan hamiso bahralonacakdir.
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HOBBII HIEJIKOBBINA ITYTh B KOHTEKCTE
O®OPMUPOBAHUA I''TIOBAJIBHOT'O MUPOITIOPA KA

AOyabracan A6dacos
JokTop drocodckux Hayk, mpodeccop,
[JIAaBHBIN HAYYHBIN COTPYIHUK
Nucturyra @unocodun n Cormonornn HAHA
abulhasan.abbasov@mail.ru
DOI:10.30546/ifs.2021.2(37)29

Pe3iome. HeoOxoaumocTs B HOBOM mepehopmatupoBaHuu Mupa oueBuaHa. OHa, pazymeercs,
00yCllaBIMBaeT HAIMYKUE ONpPEINIEHHOr0 I100albHOr0 MeraTpenia. I'ocnoACTBYIONMA o ceil 1eHb
«T€ONOJUTUYECKUI peatu3M», HE MOXKET ObITh PUEMIIEMON OCHOBOM JJIsi METAaTPEH /1, OTBEYAOLIEH
MHTEpecaM BceX JIIoeH, HapoloB M CTpaH, MO0 MO CBOEH CYTHM M3HAYalIbHO INPOTHBOPEUUT
IIPUHLMIIAM CIPABEIIMBOCTH U PALMOHAIBHOCTH. JIOKTPHHA I'€ONOJUTUYECKOrO pealu3Ma €CTh, B
CYLUIHOCTH, Pa3HOBHJHOCTb pPaJUKaIbHOIO, H3BPALEHHOIO couMai-gapBuHu3Ma. JlocToiHon
aJIbTEPHATUBOM MOYKET ObITh KMTAWCKUN MeraTpeH, 0a3HpyOIUICS Ha OYEBUIHO IPOIPECCUBHOM
¢unocoduu. IIpoekt «OnuH mosic — OAMH MyThb» KaK B peajM3alldd 3TOr0 MErarpeHja, Tak U B
(GOopMHpOBaHMM HOBOTO MHPOIOPSIKA, ITIO-MOEMY, CMOXET CHhIrpaTh BeCbMa IO3UTHBHYIO U
IIPOAYKTUBHYIO POJIb.

KuroueBble ciioBa: nepeopmMarupoBaHie MHUpa, MUPOIOPSAAOK, T€ONOIUTUYECKUN peaiu3M,
onurapxudeckuid kanutanusm, Hosbeiii 11IénkoBsiii [1yTe, Merarpens, npoekt «OauH MOsIC — OAMH
IIyThb».

YENI iPOK YOLU QLOBAL DUNYA NiZAMININ
FORMALASMASI KONTEKSTINDO

9biilhasan Abbasov

Xiilasa. Diinyanin yenidon formatlagdirilmas1 zorursti géz gabagindadir. Bu, aydindir ki,
miioyyon qlobal meqatrendin olmasim sortlondirir. Indiys godor hdkmranliq edon “geopolitik
realizm” biitiin insanlarin, xalglarin vo 6lkslorin maraqlarina cavab veran megatrend ii¢iin magbul
sayilacaq asas ola bilmaz. Belo ki, geopolitik realizm, bir doktrina olarag, mahiyyatcs, adalst vo
rasionalliq prinsiplarina ziddir. Bu doktrina, aslindo, ifrat sosial-darvinizmin bir néviidiir. Layiqli
alternativ gismindo diggot ¢okon megatrend — agig-askar miitoraqqi folsofoys sdykonon Cin
meqatrendidir. Yeni Ipok Yolu tosobbiisiinii dostokloyan “Bir kemar — bir yol” layihasi iso hom bu
meqatrendin gergoklogsmasinds, ham do yeni diinya nizammin formalasmasinda shomiyyatli rol
oynaya bilar.

Acar sozlar: diinyanin yenidon formatlasdirilmasi, diinya nizami, geosiyasi realizm, oligarxik
kapitalizm, Yeni Ipok Yolu, meqatrend, “Bir komar — bir yol” layihasi.

29



Azarbaycan Milli EImlar Akademiyasi

A NEW SILK ROAD IN THE LIGHT OF FORMING THE GLOBAL WORLD ORDER
Abulhasan Abbasov

Abstract. The necessity of reforming anew the world is obvious. Of course, this conditions an
existence of a certain global megatrend. “Geopolitical realism”, ruling up to present, can not be
admissable ground for megatrend, answering interests of all men, peoples and countries, for in its
essence, initially opposes the principles of justice and rationality. The doctrine of geopolitical realism
is in essence, variety of radical, distorted social Darvinism. The worthy alternative might be Chinese
megatrend based on obviously progressive philosophy. The project “The belt-the road” will be, to my
opinion, able to play highly positive and productive role both in bringing to life this megatrend and
the formation of a new world order.

Keywords: reforming the world, world order, geopolitical realism, oligarchic capitalism, the
New Silk Road, megatrend, the project “The belt and the road”.

BBenenne

CoBpeMeHHbI MUp HY)KAaeTcs B KOPEHHOH PEKOHCTPYKLMHU, B HOBOM (POPMaTUPOBaHUU. ITO
€IMHCTBEHHBIA IMyTh BBIXOJA M3 BCEOOILIET0 KpU3KCa M HApACTAIOILEro Xaoca, YpeBaToe I'MOEIbIo
yesjoBeueckoil nuBuiaM3auuu. Ho, Bcraer Bompoc: Ha 0a3e Kakod MapajurMel, KakuX HJeHHO-
TEOPETUYECKUX, JYXOBHBIX U MaTEpUAIbHO-TIPAKTUUECKUX OCHOBAHUM OCYILECTBUTH 3TO HE00XO-
nuMoe (hopmatupoBaHue U 00ECIIEUUTh KAYECTBEHHO HOBOE (IIPUEMIIEMOE € O3UIMU CIPaBeIMBOC-
TH U TYMaHHOCTH, BCEOOILIETO TIporpecca 1 01aroleHCTBHSI) COCTOSHHE TI00aIbHOIO MUPOIIOPSIIKa?

PyKkoBOACTBYsICh, KaK U IPEXAE, UACOJIOTUEH «TEONOJUTHYECKOTO pEeAi3Ma» HEBO3MOXKHO
YCIIEIIHOE pEIIeHHe J3TOW CyIbOOHOCHOM Tyo0anmbHOM 3amaun, HOO TOpOoXKIaemas —€ro
MHTEJUIEKTYaJIbHO-MBICJIUTENIbHAS U IPAKTUYECKO-ACATEIbHAS YCTAHOBKA M3HAYAJILHO OTMETAET
NPUHIMIBL BCEOOIIEr0 MHpa M COTJIacusi, PaBHOIPABUS W CIPABEUIMBOCTH, CHHEPTETHYECKOTO
OOIIeXKUTHS W palMOHAIbHOCTU. JIOMUHHMpYIOIIMH 1O ced JeHb B MEXKIYHApOJHBIX U
MEXTOCYIapCTBEHHBIX OTHOLIEHUSAX «TE€OMOJIUTUYECKUN PEaTU3M» ¢ IPUCYIIUMH €My JIEMEHTaMU
STOMCTUYHOCTH, OMNpaBAaHUs CYOBEKTHMBHOM BOJM M IpaBa H30paHHBIX, €CTh, B CYIIHOCTH,
Pa3sHOBHUIHOCTH COLMAN-IAPBUHU3MA U AUKTYET IPUMAT CUIIbHEUIIETO.

«["eonoauTHYECKU peain3mM» — 3TO NMapagurMa ooecrnedyeHus] BbDKMBAaEMOCTH U MPOLBETaHUS
JUIl MEHBIIMHCTBA, W3HAYAJIbHO NPUBWIETMPOBAHHBIX CEMENCTB, HAPOJOB M rocynapcrs. B stom
CMBICJIE OH OJIUIIETBOpPSAET COOOW MapaJurMy HE B3aUMOCOIJIACHUS, COJIMIAPHOCTU U €JUHEHHs, a
SMHUCTEMOJIOTMYECKYI0 0a3y il pa3oOIieHus, pa3fapoOieHnss U JUCKPUMHHAILMM, OECIONaHOrO
IMPOTUBOCTOSIHUS U ellé 60JbIoro xaoca. [IpogomkeHne KOHIENIMY F€0NOIUTUYECKOTO peanu3ma 1
e€ HKCTpanosAnus B Oyayliee — 3To MyTh CaMOpPa3pyIIEHHs U THONIN YellI0OBEYeCTBa.

HeoOxonrma nHasi, KayecTBEHHO Jpyras ajbTepHaTWBa — Takas JeecrnocoOHas Mapaiaurma,
KOTOpasl CBOMM SMHCTEMOJIOTHYECKUM M TNPAKCUOJIOTMECKMM HaboOpoM KadecTB obecrednBana Obl
pPaBHOIPABHOE COYYacCTHE U COTPYAHUYECTBO JJIsl BCEX JIIOJIEH, HApOJ0B U TOCYapCTB B OOIIEM JIeie
CO3U/AHMs, CTPOMTENHCTBA HOBOTO MHpa, CIYyXHUja Obl BBICIIEH HAee €IMHOIO YeIOBEYECTBA.
ConyrcTBoBasia Obl pa3BUTHIO KYJIbTYPbl MHpPa, TOJEPAHTHBIX KAaueCTB M CHHEPreTHYECKUX Hayal
OOILEKUTHSI.

B kawectBe Takoi mnpHeMIIEMOM adbTEPHATUBOW, HAa MOH B3IV, SIBISIETCS KHATAWCKHMA
OOIIIECTBEHHBIN MeraTpeH U Oa3upyroasics Ha HEM reocTpaTernueckas rnapajurma rnepeycTponcTsa
mI06apHOTO MUponopsiaka. Jlymaercs, 4To KHTaHCKyr KOHIEMIHI0 «OIuH TMOSIC — OIWH ITyTh)»
MOJKHO paccMaTpuBaTh MMEHHO KaK BaXKHEHIIIYIO COCTAaBJIIOLIYIO TAKOH IapaJnurMbl, OTBEYAIOLIEH
TpeOOBaHUSIM HUCTOPUYECKOTO BPEMEHM U TMepcreKkTUBaM uernoBedecTBa. (OHa  OTKpHIBAeT
BO3MOXHOCTH JJIsl BCEX W Ka&XKIOrO, W3HAYaJIbHO IIPECIENYET LENH, JOCTOWHBIE YEJIOBEKa U
YeJI0BEYECTBA.
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OCHOBHOJ TeKCT

[Ipoext HoBoro IllenkoBoro Ilyrtu, BrepBble 03By4YeHHBIM pykoBoauTesnem Kwutas 7-ro
centsiops 2013-ro roma BO Bpemsi BBICTYIUIGHMS B yHuBepcutTeTe Kaszaxcrana, mpecneayer
peanu3anuio BbICIICH UIen eUHEHUS YellIOBeUeCcTBa, BCeoOIIero 01aromnoiyyus U nporpecca, Kormaa
HapoJ/ibl CMOT'YT MUPHO U CUACTIMBO COCYLIECTBOBAaTb, PAa3BHUBAsCh B YCIOBUSAX B3aMMOBBIIOJHOIO
corpyanuuectBa. [Ipemoxennas npesunentoMm Kuras Cu L[3uabnnaoM nHnnuatuea «OQuH Nosac —
OJUH IYyTb» SBIAETCS, IO CYTH, NMPUOPUTETOM BHEUIHEW nonutuku [leknHa. Dta mMHUIMATHBA
IpecieayeT Lellb PACIIMPUTh CeTh CBsi3el Kurtas 3a cueT MHBECTHUIMI B MOPTHI, KEJIE3HBIE TOPOTH,
AIIEKTPOCTAHLIUH U IPYTYIO HHPPACTPYKTYPY BO MHOTHX CTpaHaX MHPA.

[Ipoekt «OauH Nosic — OAWH MYTh» SBJSETCS, HA MOM B3I, COBEPIIEHHO HOBOW MOJEIBIO
MEXyHapOAHbIX OTHOIIEHUH, IPU3BAHHONW CMEHUTDH CTapyI0 CUCTEMY I'€OIOJIUTHUECKUX U TOPrOBO-
HSKOHOMHYECKUX TMPOTUBOCTOSIHUMA, MOPOMNKAAIOIIUX OCTphle KOH(IMKTHI, BOWHBI, HCTpeOIeHHE
0e3BUHHBIX JIIOJeH, HaposoB. Mcxons u3 (Puinocopcko-3THUECKHX, TyXOBHO-HPABCTBEHHBIX HMIIE-
paTUBOB JAaHHOTO MPOEKTa, a TaKKe OECCHOPHBIX IMPEUMYILIECTB €ro HAyYHO-TEXHHYECKOro U
TEXHOJIOTMYECKOTO,  MaTepUalIbHO-(UHAHCOBOTO  OOECIEYEeHHUs, MOXKHO YK€ CEerogHs ¢
YBEPEHHOCTBIO TOBOPUTH O IJIOJJOTBOPHOCTU M 3HAUUMOCTH 0KHIAEMBIX PE3YJIbTATOB.

[IpumeyarenbHO, YTO Bepa B HEOIPAHMUEHHBIE BO3MOXHOCTH UEJIOBEYECKOrO paszyma, B
KpPEaTUBHOCTh UHTEJUIEKTA M €r0 CAMOOTBEP)KEHHOCTH (KaK OCHOBBI PAIlMOHAIIBHOTO MEPEeyCTPONCTBA
HACTOSIILIETO M MOCTpoeHHsl Oynyiero!) cocTaBisieT CTEPKHEBYIO HACH0 KUTAWCKOrO IPOEKTA.
[TooToOMy HpPOEKT MO BCEM CBOMM H3MEPEHHUSM SBISET cO0OM KaueCTBEHHO MPUOPUTETHYIO
uHHOBaruio. [IpuuéMm, 31ech MHHOBAIMS — BceoOIee (T100aTbHOE) OOIIECTBEHHOE JOCTOsIHME. B
KAueCTBE CYILECTBEHHOIO HJIEHHO-TEOPETUUYECKOrO0 TIO3UTHBA MOXKHO BBIACIUTH M TO, 4YTO
¢dmrocockuii AyX KHTAHCKOW MapagurMbl HE 3aMKHYT B caMOM ce0e, a OTKpBIT Ui WHBIX
(HeKUTalCKUX) KyIbTypHO-(DUIOCO(PCKUX Tpaauiuii, B TOM 4YHCJe IJIsi €BPOIEHCKOW T'yMaHHC-
TUYECKON Tpagumuu. BaymuuBeii anamm3 (Guimocodckoro, HACHHO-TTOIUTHYIECKOTO COICPKAHUS
KUTAWCKOM KOHUENIMH MOKA3bIBAET, YTO 37E€Ch MHOIO 3JIEMEHTOB, CO3BYYHBIX BO33PEHHSIM TAKUX
Mmeiciutenen kak: I[lmaron, H. Kyzanckuit, I'. JleiOnun, M. Kant, ®. Mumiep, . duxrte, B.
Bepnazackui, B. ®panki.

Bugumo, He caywaiiHo, 4to c cepeauHbl 90-X TOAOB NPONLIOrO CTOJNETUS HMEHHO
Mexnynapoanbiii  [lnmiepoBckuit  MHcTuTyT, co3manHbli B 1984-M ronay, Havan akTUBHO
pa3BuBaTh U NpojaBUraTh uae «HoBOro menkoBOro myTu», TECHO B3aUMOAEUCTBYS C KUTAHCKUMU
MOJIUTUYECKUMHU U SKOHOMHUYECKMMHU KpyraMH. Yoke Torja B padoTax TaKMX U3BECTHBIX YUEHBIX, KaK
Jluanon Jlapym m Xenra Llenmn-Jlapym oTBoauiachk Beaymias poJib MPOJYKTHBHOHM (pusnueckont
SKOHOMHMKE — DKOHOMMKE, OCHOBAHHOW Ha MAaTE€PHaJIbHOM IIPOM3BOJICTBE U COCTABIIOIIEH SIpO
nperoiaraeMoro Oyyiiero npoekra. Cam MpoeKT, TOBOPs CJIOBAMH CAMUX aBTOPOB, «OBLIT 33 yMaH
KakK aJbTepHaTHUBa HECyIIeld BOWHBI U pa3pylleHHs CHEeKYIATUBHON (uHaHCOBON mmrepuu CUTH U
Yomn-ctpur» (1).

Cornacno JIunnon Jlapyi, napTHEPCTO MEXy BEAYIIMMH CTpaHAMU MHUpPA — 3TO HE MPOCTO
oco0oe cornamieHue, a HeoOXOAMMOE B3aMMOJAEHCTBHE U B3aUMOIIOAJEPKKA  TaKOro
HKOHOMUYECKOTO COTPYJHMYECTBA, B KOTOPOM HY)KIaeTcs jro0as cTpaHa, 4TOOBl OHa cMorja
MIPOTUBOCTOSATh HATUCKY yparaHa, Hecyllero B cebe riol0anbHOEe KpYIIEHHE MHPOBOM BaJllOTHO-
¢unancoBoi cuctembl. CHpaBeiMBOe M IUIOJOTBOPHOE MEXKIYHApOJIHOE COTPYIHHYECTBO, KaK
BEIyIIMH TIPUHIMIM, OBLT 3aJJ0)KEH B OCHOBAHHWE CO3JaHHOTO Jlapymem HOBOTO HAay4YHOTO
HalpaBJIeHUs, HA3BAaHHOTO0 UM «(pu3ndecKas S5KOHOMHKa». JTOT MPUHIHII, €CTECTBEHHO, ONPEaesiI
JEUTMOTUB KOH(epeHIHii, oprann3oBanHbIX MHcTUTyTOM [Nnepa, Ha KOTOpBIX 00CYX1anack poJib
Kuras u ero nannmarussl «OJUH NOSC — OJMH MyTh» B paMKaX MPOrPECCUBHOTO Pa3BUTHUSI MUpa U
CO3JIaHMsI B3aMMOBBITOJTHOTO COTPYIHUYECTBA (2).

HeomnubepanbHass rinobanucTckas mapajgurMa, IpeTBopseMas B KHM3Hb CIEKYJISTHBHO-
(¢buHaHCOBOW MMIEpHEl B MOCIEAHUE AECATUIIETHUS, MOKa3ana MOJHYI0 CBOI HECOCTOSTENHLHOCTD.
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Ona He pemmiIa HU OJIHY 3J000JHEBHYIO 3ajady, CTOSILYIO Mepe] 4eIOBEUeCTBOM, HE ChIrpaja
CKOJIb-HUOY/Ib TOBUTHUBHOM POJIM B YKPEIJICHUN BCEOOIIETO MUPA, COTTIACHS U MOPSAKA, B Pa3BUTUU
CYBEpEHHBIX IpaB MHIMBHJA, HAPOAOB, Hauuil U rocyaapcts. Haoboport, eme Oomblie ycyryouna
o0I1ee COCTOSHIE YeIOBeUECTBA M TIOKA3aa MOJIHYIO0 CBOIO HECOCTOSATENIBHOCTD M HEMPHUEMIIEMOCTb.

['no6anu3M, B JIMIIE €r0 PhSIHBIX a/IeNTOB U NPUBEPKEHIIEB, TUIEPOOIU3YIOLUIMNA MECTO U POJIb
VH/IMBUYalIbHOTO, €AMHUYHOIO U YaCTHOTO BOIPEKU E€IMHOMY, LIEIOMY, YTBEPIWI, B CYILHOCTH,
JUKTaTypy MHPOBOTO (PMHAHCOBO-CIIEKYJISATHBHOIO OJMrapxara — Oe3rpaHMYHO IMOJHOMOYHOIO U
IIOJTHOIIPABHOI'O MEHBILIMHCTBA, IPECIIEAYIOLIET0 TOTAIBHOE OPA0OIIEHNE U IKCIUTYaTaUIO JIH0/IEH,
CTpaH W HapoaoB. [l 3TOM IUKTaTypbl NpHEeMJIEM Bech HaOOp AHTHUYEIOBEYECKHUX CPEICTB U
METO/IOB, HAUMHAasl OT IMOAJEPKKHU paJUKaIbHOIO HAlMOHAIM3Ma U cenapaTHBHM3Ma, Pa3KUIaHUs
STHUYECKUX M PEJIUTHO3HBIX KOH(IMKTOB 10 (OPMHUPOBAHUS MApUOHETOUHBIX IPABUTEINILCTB,
MOIIIHOM CETU areHTOB BIMSHUS, UHTEIJIEKTYaJIbHOTO 00ECKPOBIMBAHUS U TyXOBHOI'O Pa3JI0KEHHUS.

EcrecTBeHHO, YTO BCE 3TH METO/bl U CPE/ICTBA CIYXKAT OJHOM IJIaBHOW Liesiu — Oe3MepHOMY
HAKOIUICHHIO MHPOBBIX OOraTcTB B pyKax Y3KOro Kpyra JHI MU CEMEWUCTB TIJI00aJIbHOTO
KaIUTAIMCTUYECKOro OJIUrapxara, a clieloBaTesIbHO, OeCroma Ho! KCIUTyaTalli CTpaH U HapoJoB,
UX TPHPOJHBIX M 4YeIOoBeYeCKHX pecypcoB. CoOCTBeHHO, WHaye U OBITh HE MOXKET, H00
HeosmOepaibHas — rio0anu3anus, INpeUIoKEeHHas  [peTopaMud  [NI00albHOro  (PMHAHCOBO-
CHEKYJIATUBHOI'O KallMTaJIM3Ma B Ka4ECTBE METaTPEH/a JUIsl BCEro 4eJ0BEYECTBA, M3HAYAIbHO TECHO
COIIPSDKEHA C JOKTPUHOM TaK Ha3bIBAEMOIO «TEOIMOJUTHYECKOrO pPeaau3Ma» U PYKOBOICTBYETCS
OTHIOJIb HE U/IEIMU BCEOOLIETo OJIar0ACHCTBUS U NPOLBETAHUS, PABHOIPABHOIO COTPYAHUYECTBA U
rymMaHu3Ma. MOTHBBI HaKHBBI, IPUObLUIN, TOPaOOLIEHUs M SKCIUTyaTalliy C CaMOr'0 Havaia SBISIMCh
HEOTBEMJIEMBIMU COCTABJLIIOIIMMHY, JIETEPMHUHAHTAMU 3TOTO AHTHYEIOBEYECKOIO MEraTpeHja I0J
Ha3BaHUEM «TJI00AIN3aIHS.

DTOT MerarpeH/i B KpaT4aliinii Cpok (3a Kakue-To J1Ba-Tpu aecatuieTus!) pakTuuecku cymen
HAHECTU HENOIPABUMBIM YPOH M CaMOMY 3allaJIHOMy MHPY, JOCENE IPUBJIEKATEIbHON U BO MHOTOM
naxke oopasioBoit kynbrype EBporer u CILIA. Uem Gonbiie rirobanmu3anus Habupasa 000pOThI, TEM
Oouiblie 3ana]] yrpauuBall ObLIYIO ClIaBy B KaUeCcTBE JOCTOMHOTO MprUMepa OOLIEKUTHS, IOYUTAHUS U
nojpaxanusa. HeonubepanbHas riiobanu3anys, BHECTA CYIIECTBEHHYIO JIETITY B MOJAPBIB JOBEPHS K
3anany, a TaKkKe TEeM OOIIEUeIOBEYECKUM LIEHHOCTSM, KOTOpbIE, MPEX/Ie BCEro, Tak WIM HHaue
CBSI3BIBAJIMCh C HUM (MMEIO B BUJIY OTHOIIEHHWE K TAaKUM OOIEYETIOBEYECKHM IIEHHOCTSAM Kak
JIeMOKpaTHs, NPaBOBOE TOCYAApPCTBO, OTKPHITOE TpakJaHCKOE OOIIECTBO, IpaBa YeIOBEKa W
rpaXTaHUHA).

HeonubepanbHas rinobanuzanus, pagud coOOCTBEHHOIO TOPKECTBa, MOAMsIA MOJ cedsl Bce 3TH
LIEHHOCTH, IEepeyYepKHysia 00pa3loBble HapaOOTKM YeOBEYeCTBa B TEUYEHUU MHOTHX CTOJIETH.
PbiHOUHBI  QyHIAMEHTaNM3M M TEONMOJUTUYECKUH peanu3M, Kak OCHOBHBIE JOKTPUHBI
rnobanu3alny, CHSAB MOpajibHble 0053aT€IbCTBA M OTBETCTBEHHOCTh 3a D3KOHOMHMYECKHE U
NOJIUTUYECKHE JEUCTBUS, BBEPIJIM YEJIOBEUECTBO B COCTOSIHHUE €lle OOJblled JeMopalu3aluu U
JECTPYKLIUH, PUIATA HEBHIAHHBIA UMITYJILC POCTY TypOyneHTHOCTH B Mupe (3, ¢.14-71).

[TnayeBHbIE TOCHEACTBUS TI00ATM3aUH ellle 0oibIile 000CTPSIOT HEOOXOAUMOCTh MOUCKA U
peanu3aiy HHOM ajlbTepHATHUBbI, KAUECTBEHHO JPYToil BceoOIel mapaanrMel JeHCTBHs, CBOOOIHON
KaK OT €BpPOLIEHTPU3MA, TaK U OT aMEepUKaHOLIEHTpU3Ma. BaxkHo, 4yTOOBI 3Ta mapagurma JAelcTBUS
OTHIO/Ib HEe 0a3upoBajach Ha JOKTPUHAX TE€ONOJUTHYECKOTO pealn3Ma M PhIHOYHOTO (yHIaMeH-
TalIu3Ma. JTO TOJOXKEHHE, 3a0/IHO, TMpenrnoyaraeT ocjalbleHrne W TMOCIeAyIollee CHATHE AMKTaTa
TaKUX MEXIYHApOJHbIX (DUHAHCOBBIX MHCTUTYTOB Kak MexayHaponuslii BamotHbiit ®onp,
BcemupHhelii baHk, IBHO yIIEMIISIOMUX SKOHOMUYECKUN U MOJIUTHYECKUNA CYBEPEHUTET TOCYIapCTB,
UX TPaBO CTPOUTh COOCTBEHHYIO IMOJUTUKO-3KOHOMHUYECKYIO JKM3Hb HMCXOJAS WX HAIMOHAJIBHBIX
HUHTEPECOB.

HesarensHoCcTh, Hampumep, MB® opranusoBaHa M MpPOBOAMTCS TaKUM OOpa3oM, YTO
[entpanpupiii bank naxke Takoil orpoMHoW cTpaHbl, Kak Poccuiickas ®enepauus, (pakTHUECKU
(YHKIIMOHHPYET BHE KOHTPOJIS POCCUHCKOIO TOCYAapCTBA M PYKOBOJCTBYETCS YKa3aHUSIMU W3BHE,
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TO €CTh, TOro xe camoro MB®. 3amedy, 4TO M3BECTHBIM POCCHUICKHI SKOHOMHUCT, COBETHUK
npesusenta B.B. ITytuna no skoHoMHYECKMM BorpocaM, akaaeMuk Cepreil ['a3peB HEOJHOKpaTHO
PE3KO KPUTHUKOBAJI Takoe nojoxenue aen. Ho, k coxanenuro, B pe3yabTaTe €ro KpUTUKH HUYEro He
m3meHwiochk u 11b Poccun mponomkaer GyHKIMOHUPOBATH 1O MPEANHCAHHONW eMy cxeme. Jleno B
TOM, 4TO Takoe mnoBereHue LIb ompeneneH Tem ero crarycoM, KOTOPBI 3apUKCHpOBaH caMou
HeiHenHeld Koncrutynueit Poccun, npunstoir B 1993-m rogy. M Bce 310 He ciy4ailHO: MHOTUM
JTABHO H3BECTHO, YTO B COCTaBJICHMM M MPUHATHUM TAKOM KOHCTUTYLMHM HEMAJIOBAXKHYIO PpOJIb
ChIIpaJIM 3aa/IHble CIENUAIUCThL, B yacTHOCTH u3 CLIIA.

B cBoux mpenpiaymmx paboTax, yYUTHIBas MCKIIOUYUTENBHYIO BaXXHOCTH MPOOJIEMATUKU IS
KHU3HEAEATEIbHOCTH TOCTCOBETCKUX (M HE TONbKO!) pecmyOnmK, s yXKe Kacajics BOIIPOCOB,
CBSI3aHHBIX C HEOJHO3HAYHOU AesTenbHOCThI0 MB® u llentpanbubix bankos. bonee moapodHo stu
npo0sieMbl OCBeIeHbl B Moel MoHorpadguu «HOBBII MUPOBOH MOPSAAOK: MOJUTHKA U YIPABICHHE»
(4), m3gannout B 2019-M roxy (MHTEpPECYIOMUNCS YUTATEIb MOYKET OOpaTUTHLCS K 3TOM padore. 31ech
XKe, S X0uy MOAYEPKHYTh UCKIIIOUUTEIbHYIO 3HAUUMOCTb CYBEPEHHOH JI€ATEIbHOCTH S3KOHOMHYECKUX
U (UHAHCOBBIX CTPYKTYp TOCYAapCTBa, B CIydyae Y4acTHsl B MEXKIYHAPOIHBIX IPOEKTaX U B
pa3nu4yHOro pojia MerarpeHjax). M3HayaupHas HEOCMOTPUTENBLHOCTh B 3TUX BOIPOCaX — TO €CTh, B
npobrnemMax oOecleyeHuss W YKPEIUIEHUS TOCYAApCTBEHHOTO CYBEPEHHTETa MOXET MPHUBECTH K
CaMbIM HEOXKUJJAHHBIM HEraTUBHBIM NOCIeACTBUSIM. OHUM BayKHBI U ¢ TOUKH 3peHus yyactus B HoBom
[enkxoBowm Ilytu. OTcyTCTBHE KAKHX-JIMOO PUCKOB, BEI30BOB HUKTO HaM HE MOXKET rapaHTHUPOBATh.
3amura OT PHUCKOB, OMACHOCTEM — 3TO, MPEXAE BCEro, Hama coOCTBEHHas 3agava, TpeOyrolas
BBICOKOM KBaJTM(UIIMPOBAHHOCTU U OTBETCTBEHHOCTH, KaK B BOIIPOCAX TEOPHH, TaK M MPAKTHYECKOTO
JENUCTBUS.

[lonsTHO, 4TO TNMaBHBIM M Beaymmm rocynapctsoM B Hosom IllenkoBom Ilytn sBisiercs
Kuraiickass Haponnas Pecriybnmuka. OT0 rocynapcTBo — MPETOp, OMPEIEISIIONIee JUIO JaHHOTO
mpoekta. B Takom ciydae, €CTECTBEHHO, YTO OCOOEHHOCTH COOCTBEHHOIO OOIIECTBEHHOIO
merarpenaa KHP Bo mHorom OynyT cka3bIBaTbCs Ha pe3yJsibTaTax pead3allid MPOEKTa, 1a U He
TOJILKO Ha pe3ynbraTax. OcoOeHHOCTH KUTAHCKOro Merarpena OyayT BIUATh, IPSMO WM KOCBEHHO,
Ha caM TMpOLEeCC pealu3alluyd IPOeKTa, Ha XOJ JIOKAIbHBIX, PETHOHAIBHBIX U TJI00AIBHBIX
npeoOpa3oBaHuil (Kak Ha SKOHOMMYECKYIO, COLMAJIbHYIO, JyXOBHYIO, HACHHO-TIONIUTHUYECKYIO
KU3HEIEATEbHOCTh MPUMKHYBIIUX TOCYIAApCTB, TaK M HAa MX T'EONOJUTHYECKYIO M T€OCTpaTeru-
YECKYI0 OpPHUEHTAIINIO, HA UX CaMOOIIPEEIsIEeMOCTh B KOHTEKCTE ITI00aIbHOTO MUPOIIOPSI/IKA).

OTKpOBEHHO rOBOPSI, B TAKOM MacIITaOHOM U JIEWCTBEHHOM BIIMSIHUY I HE BUXKY CKOJIb-HUOYb
CEpbE3HOM Yrpo3bl HU AJISI CaMUX CTpaH-y4acTHUKOB, HM Ul Oyaylied cynpObl uenoBeyecTBa B
uenom. bonee Toro, Oynyun yOeXIE€HHBIM CTOPOHHMKOM KHUTAalCKOro OOIIECTBEHHOTO MEraTpeH/a,
HaynHas ele ¢ KoHua 80-X roJjoB MpouuIoro CTOJIETHS, 1 YIIOPHO M MOCJIEN0BATENBHO OUYEPKUBAII
B CBOMX pabOTax 3HAYUMOCTh KHTAWCKOTO OMbITa peopM Kak sl OTAENbHBIX CTpaH, Tak U JJIs
r100aIbHOTO MUPOTIOPsAKA, 001el cyabp0bl yenoBeuecTBa (5, 6). I1o kpaitHeii Mmepe, oOIIeCTBEHHBII
Merarpesn KHP MoxkeTr ciayXuTh MOJNE3HBIM M JOCTOMHBIM IPUMEPOM Il KOHCTPYKTHBHO-
TBOPUYECKOTO MEPeyCTPOMCTBA TOCYIapCTBEHHOW M OOIECTBEHHOM >KM3HHU, ONTHUMHU3AIMHA CUCTEMBI
YIpaBJI€HUs1 BO MHOTHX CTpaHax €Bpa3uiCKOro MpOCTPaHCTBA.

3a mocneHue YeThIpe ACCATUIECTUS] KUTalCKUI MeraTpeH 1, cCoOCTBEHHO, MOTHOCTBIO JI0Ka3all
CBOIO COCTOSITEIBHOCTh U MPOAYKTUBHOCTb. M mpuunHa B TOM, YTO 3TOT MerarpeH (Kak B TEOpuH,
TaK W Ha TMpaKkTUKe) OombIle corjacyercs ¢ TpeOOBaHMAMH pa3yMma, paldOHAIBHOCTH,
CMpaBEIJIMBOCTH U OTBETCTBEHHOCTU. OH M3HAYaIbHO ObLT pa3paboTaH Kak JIeiiCTBEHHAs Mmapaaurma,
NpeAHa3HaueHHas! CIY)KUTh MHTEpecaM BCeX M KaXKA0ro (B CTPOTHMX paMKaX TOCIOJCTBA MpaBa U
BEpXOBEHCTBa 3akoHa!). B kauecTBe HOBeHIIelW mNapaaurmMbl MEpeyCTPOIlCTBa OOIIECTBEHHON U
TOCY/IapCTBEHHOM JKM3HM, OOECHEeUeHHs IOJHOKPOBHOTO YIpaBieHHS U (DYHKIMOHUPOBAHUS
CTpaHOM KHUTalCKUN MeraTpeH]i OTMETAaeT MOHOMNOJBHOE MPAaBO Y3KOIO MEHBLIMHCTBA, BCEBIACTHUS
TaKk Ha3bIBAEMOM KacThl M30paHHBIX. 3a0/IHO, YCTAHABIMBACT TBEpPJbIC 3alpeThl U HaJIEKHBIC
OTpaHUYMTENIM Ha MYTH pas3ryla AUKTaTypbl Kamurtana. Toil NUKTaTypbl, KOTOpas B IOCIETHHE
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JECATUIICTUSI YCTAaHOBWJIACh B PAJIE TOCTCOBETCKMX PECHYOJIMK TIOJ TPE3BOH OOMaHYMBBIX
pa3raaroibkCTBOBAHUH O IEMOKPATHH, JTMOSPATBHBIX IICHHOCTSX U MIPaBax 4elloBEKa.

CeromHs MOXEM CKa3aTh: 3a IOCJIEIHUE IECATHIICTHS, Oyiarojgaps Takou <«3a00Thl» B
OTHONICHUH JIEMOKPAaTUU U TPAB YeIOBEKa, IUKTATypa KamuTajla MPeBpaTuia KU3Hb MMOAABIISIONIETO
OOJIBIIIMHCTBA HACEJICHUS, KaK MHOTHX ITOCTCOBETCKHMX CTpaH, TaK M BCEro MUpa, B cymwmi aa. Uro, B
CBOIO Odepellb, HE MOXET HE OBITh JIOTOJIHHUTEIBHBIM OYpPHBIM HCTOYHHUKOM POCTa COIMAIBHO-
SKOHOMUYECKUX, TOJUTUYECKUX, HSTHOHAUMOHAIBHBIX, PEJIUTHO3HBIX MPOTUBOCTOSHUA U
KOHQUIMKTOB. J[MKTaTypa Kamurtaja, JaBlias MPEANOYTCHHE OJMTapXHUECKOMY BapHaHTy Pa3BUTHS
0JT JDKUBOW MAcCKOM pacHIUpeHUs U yIITyOJICHUS IEMOKPATHH, 3allIUTHI TIPaB 4eloBeKa, (DaKTHUECKH,
cy3uia U 00eCKpOBUJIA 0 HEBO3MOXKHOCTH CYBEPEHHUTET JTMYHOCTH, MpaBa JIOJCH U HApOIOB. Tem
caMbIM OHA HaHECa CMEPTENIbHBIN y1ap Mo pealbHOMY CYBEPEHHUTETY B I1€JI0M, HOO JIMYHOCTHBIN 1
HapOJHBIA CYBEPEHUTET €CTh HEOTHEMIIEMOE COCTABJIAIONIEE KAaK TOCYJapCTBEHHOTO, TakK U
HAIMOHAJILHOTO CYBEpPEHHUTETa. be3 TMOJHOKPOBHOTO OOECHEYeHHUs IpaB JIOACH W HApOJOB
rOCY/IapCTBEHHBIN CYBEPEHUTET HE MOKET OBITh HE3bIOJIEMBIM, YCTOMYUBBIM U )KUBYUYHM.

DTy HEONPOBEPKUMYIO UCTUHY MPEKPACHO MOHMMAJIU M HEYKJIOHHO CIIEOBAJIM €1 B CBOEHU
TEOPETHUYECKOM, HJICUHO-TIOJINTUYECKOW M TOCYJAPCTBEHHOW JEATEIbHOCTH, OTLBI-OCHOBATENIN
CHIJA: Ixon Anamc, benmxkamun  ®pankiun, Anekcanap ['amuiibtoH, Jbxkon  Jxeid, Tomac
Jxeddepcon, xeiimc Maaucon u Jlxopmk Bamuarton. MHe peIcTaBisieTcs, YT0 HMEHHO B 3TOM
3aKiroyaigach oaHa u3 npuudH  cuiel U MmorymectBa CIIIA. JlocToitHas u  cuiibHas
rOCY/IapCTBEHHOCTh B WX IMOHUMAHUM M pPeaTu3allid, €CTh, MOMHMO BCErO MPOYEro, MPOAYKT
CBOOOIHOM, CaMOIICHHOW, WHHUIIMATHUBHOW JIMYHOCTH, YBaXKArOIICH IpaBa M CBOOOABI JPYruX,
CIIOCOOHOM YKUTh B YCJIOBHSIX TOCIOJICTBA 3aKOHA U OBITH TBOPYCCKUM, CO3HIATEILHBIM YUACTHHKOM
oOmiecTBeHHON Xu3HKM. OOIIasi, equHas MOIb TOCYJapCcTBa M HAIMKM, UMEETCS B CHJIC WHIUBHUIOB,
Hapoja B LIEJIOM, B PAallMOHAIBHOM OOECIICYCHHH M PA3BUTHH UX CYBEPEHUTETOB, B MO3UTUBHON
OpTraHM3aIuH U MPOTyKTUBHOM CHHEPTHU3ME JEATEIBHOCTH BCEX YUYACTHHUKOB OOIIIECTBEHHOM JKHU3HM.

OTKpOBEHHO TOBOpS, B 3TOM, TO €CTh, B pAalMOHAILHOM OOECIICUYEHUU JIMYHOCTHOTO
CYBEpEHHUTETA I YCMATPUBAIO TJIABHOE JIOCTOMHCTBO JMOEPAIIbHON MBICIIH, B €€ HAIICJICHHOCTH Ha
pa3BUTHE CO3WJAHUS W TBOPYECTBA NMyTEeM JEHCTBEHHOW 3alUTHI TpakIaHCKUx cBoooa. M sto
JIOCTOWHCTBO OTHIOAb HE COMPSHKEHO C KaKOW-TMOO AMKTATypol M HE €CTh €€ MPOIYKT, BKIHOYAs
JTUKTATypy KamuTalia, TPaHCHAIIMOHATIBHBIX KOPIIOPALUNA U MEXKITYHAPOAHBIX (PMHAHCOBBIX CTPYKTYD.
Jlro6as popma AuKTaTa HE COBMECTHMA C PAIIMOHATBHOCTHIO M HEMTPEMEHHO MPUBOAUT K IJIaUYEBHBIM
pe3ynbTaraM, U00 BBIXOJAIIMBAET, OMEPTBISET OOIIECTBO, €r0 AKOHOMUYECKUE, TOJIUTUYECKHE U
COLIMANIbHBIE MHCTUTYTHI. KpHU3HC COBpEMEHHOTO TNI00AIBHOTO KamuTaau3Ma OTYacTH (IIpHYeM, B
HEMaJIoOl cTeneHu!) CBsi3aH MMEHHO C 3THUM. BepHee, ¢ MONHEHIIMM MOTPYXEHHEM B CTUXUIO
HEPALMOHAIBHOCTH, AJOTMYHOCTH M HECHPaBEIMBOCTU. ECTECTBEHHO, 4YTO B Takoil CBoei
MOTPY>KEHHOCTH B HEPAIMOHANBHOCTh TJO0ANBHBIA KalHWTaIu3M, HE MPAaBOMOYEH M HE MOXKET
OTIPEICIISATH BEKTOP Pa3BUTHS YEJIOBEUECTBA, €r0 OYyAYIIYIO Cyab0Y.

To enquHCTBEHHOE, YTO (DAKTUYECKH TpeAiaraeT, HHUIUUPYET U TOJIePKUBAET COBPEMEHHBIM
MIOOANTFHBIM KalUTAIU3M B TEYEHUU TOCICIHUX JECATHIIETUNH — 9TO OJNUTAPXHUECKUE BapUAHTHI
pa3BUTHSA JUIs CTpaH, okazaBlmxcs nocie pacnaga CCCP, a Takke COUMaTMCTHUECKOTO Jarepst Ha
pacnyThe W HE OMPEACTUBIIUXCS B BBHIPAOOTKE COOCTBEHHBIX TPEHIOB Pa3BUTHS. B psmy crpaw,
KOTOPBIM OBIT HaBS3aH OJIMTAPXUYECKH BapuaHT (QYHKIMOHUpOBaHUsS, Poccus 3aHuMaer,
€CTECTBEHHO, 0c000€ MeCTO, Kak 0a3zoBasi M Hecymas cocrapistomias ObiBiero Coserckoro Coroza.
Ona wrpaer poyib BIUSTEIBHOTO spa B CHUCTEME IMMOCTCOBETCKUX PECHyONIMK, OCOOEHHO — CTpaH
CHI'. Ho# pa3 ckilaapIBaeTCsl BIIEYATIEHUE, YTO OJIMIAPXUYECKHE BAPUAHTHI PAa3BUTHS ITUX CTPAH
CHI' ectb mnpou3BOAHas OT POCCUMCKOIO TPEHJAd, B CTAHOBIEHHMM U YKPEIUIEHUH KOTOPOIO
HENOCPEICTBEHHYIO POJIb CHIrpall TOT ke 3anaja Bo riase ¢ CIIIA — B kauecTBe OCHOBHOIO ITpETOpa
robanbHOro HeonubepansHoro KanuranuiMa. CinoBHO Poccun ObuT Jan kapT-OnaHil i Tpancdepa
U 3aKpeIUieHUs] OJIMTApXUYEeCKOr0 METaTpeHJa B COCEAHMX C HEW CTpaHaX — B TOCTCOBETCKHUX
pecriyOnunkax. MHOTHE M3 3TUX MOCTCOBETCKUX PECIyONMK M CErOJHS TECHO CBs3aHbl ¢ Poccueit
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OOITHOCTBIO OJIMTAPXUYECKOTO MyTH (YHKIIMOHHPOBAHMS, BI0OABOK, CaMbIM HACTOSIIMM 00pa3oM
KOHTPOJIUPYIOTCS €0, BILIOTH JIO MOJ00pa KIIFOUEBBIX KAJApPOB B CTPYKTYPAxX BIACTH MOJKOHTPOIb-
HBIX CTpaH.

MHe npencTaBiIeTCs, YTO UMEHHO A3TOT YK€ CIIOXKMBIIUKCS OJIMTAPXMYECKUN MEraTpeHnq
OyZeT CyIIeCTBEHHBIM IpenarcTBUeM B mpouecce peanuzanuu Hosoro Illenxosoro Ilytu. OtoT
MpO3amaJHblii MeTaTpeH/, COTJAcHMCS, IOKa YTO OTBEYAIONIM MEPKAHTWIBHBIM HHTEpecaM
rJ100aJIbHOTO KalHUTalu3Ma, HEYEeMHBIM alllleTUTaM €ro TPaHCHALMOHAJIBHBIX KOPHOpaluil u OaHKOB,
HUKAaK HE CMOXET COCTHIKOBATHCS C KUTAWCKUM MEraTpeHIoM, pa3paboTaHHBIM U (YHKIIH-
OHUPYIOUIMM Ha OCHOBE COBEPILIEHHO HMHONH SKOHOMHUKO-TIOJIMTHUECKOM U  yIpaBIEHYECKON
¢mnocouu, KauyeCTBEHHO OTIMYHBIX WACH M I[EHHOCTHBIX IPHUHIMIOB. MaloBepOATHO, 4TO
MpO3anaiHbli KauTAIMCTUYECKUI MeraTpeH] Koraa-To OyJeT NeicTBOBaTh B YHHCOH KHUTAWCKOMY
Merarperay. CrnenoBareiabHO, 000CTPEHHE MPOTHBOCTOSHUN U POCT T€OMOTUTUYSCKUX MPOTHBOPE-
Y1l HEU30CKHBI.

[TompoOHO 0COOEHHOCTH KHUTAaHCKOTO METraTpeH[a OCBEUICHBI MHOI0 B PSJE TPEABLIYIINX
pabot, B dYacTHOCTH, B MoHorpapuu «Dumocodus croxaoctu» (6). Tam ke s Kacaics
OJIMTApPXUYECKOTO BapHaHTa Pa3BUTHs B KadecTBE HEMPHEMIIEMOro BbIOOpa. Hampumep, kacasch
nonuTuky npesuaenta B.B. [lytuna, moguepkuBain: «O0 yCrenHOM 3KOHOMHUYECKOM U COIIHATIbHOM
pa3BUTHH OOIIECTBA B CIIydae OJIMTAPXUUYCCKOTO BApUAHTA HE MPUXOAMTCA. DKOHOMHKA COXPAaHUT
CBOW XMIIHUYECKUN XapakTep, MPUPOAHbIe OOraTCTBa MOJHOBOJHON PEKON MONBIOTCS 3a PyOexK, a
COIMANIGHBIA Pa3phlB MEXAY BEpXaMH W HU3aMH OOIIECTBA MPEBPATHTCS B HEMPOXOIUMYIO
mponacte. B 3TOM ciydyae eCTECTBEHHO OXHJAaHHE JalbHEHIero pocra JAeBUAaHTHOCTH,
pacrpocTpaHeHHs ¥ TIPEBPAIECHUS B COIMATBLHYI0 HOPMY CaMBIX PA3JIMYHBIX ()OPM BHEIPABOBOTO U
aMOpaJbHOTO TIOBEJCHHMS WHAMBHUJIOB, OpraHu3aluii u Tpymn. B mpexene ke 3TO Tpo3UT
MIPEBPAIEHUEM B MMOJTYKPUMUHAIBHOE TOCYaapcTBO» (6, ¢. 199).

Onurapxu4eckoMy BapUaHTy «pPa3BUTUS» OPraHUYHO MPUCYIIU CIEAYIOIIUE TEHJICHIINH:
CO3HATEIBLHOE pa3pylICHUE WHCTUTYIIMOHAIBHOW, MaTepHAIbHO-(PHMHAHCOBOM, KaapoBOM Oa3bl
pa3BUTHs HAyKH, 00pa30BaHUs U KYJIbTYPBI; YIIIYOJSIONIAsACs Cerperaius pa3HbIX CIOeB OOIIECTBa,
T.C. BO3POXKICHHE W YKPEIUICHHE COCIOBHOCTH; PE3KOE CHIDKCHHE OOIIECTBCHHOH MOpald W
HPaBCTBEHHOCTH, B PE3YyJIbTATE UETO «JIMYHAsl BBITO/A BCE YaIlle CTABUTCS BHIIIE IOBOJOB COBECTH,
HEYKJIOHHO TIaJIaeT aBTOPUTET 3aKOHA U MpaBa, BYJIbrapu3yeTCsl IOBCSAHEBHAS MAacCOBasi KYJIbTypay
(7); arpeccMBHO-IIMHHUYHOE pACIPOCTPAHEHHE MAacCOBOW MOM-KYIbTYphl M  IIOYMEHHU3MAa,
00O0JIBaHMBAIOIIMX JIIOAECH U TOPMO3SIIMX MX TpaHchopmanuioo U3 OECHpaBHBIX IOJJIaHHBIX B
aKTUBHBIX U JAEATENbHBIX TPOKIAH; YMEPTBICHHE MOTEHIIMAILHBIX CIIOCOOHOCTEN U JKENaHUi YIeHOB
o0IIIecTBa «IIEPeCTyNaTh TPAHUIIBI», JaTh PEAKIMIO Ha HEAOCTATKH, a CIEJI0BATEILHO, CO3UIATh BO
UMsl OOILIECTBEHHOTO Oiara — B KOHEYHOM CueTe, yTpara W TMOJIHas TOoTeps KOHCTPYKTHUBHO-
JESTEILHOTO MOTEHI[aa 00IIEeCTRa.

Wznumne, mymaercs, JOOaBISATh K 3TUM <«JOCTOMHCTBaM» Takhe aTpUOyTHBHBIE CBOWCTBA
OJIUTAPXUYECKOTO METaTpeH/1a, Kak IUPOKOMACIITa0Has KOPPYIIIUS U B3ITOYHUYECTBO, MOJIKYI U
[IaHTaX, TUCKPUMUHAIMS U TPECIEAOBAHUS MO MOTUTHYECKUM MOTHBAM, PEMPECCUU M MPOU3BOI
YMHOBHHUKOB, 3arajovyHble (HepacKpbIBacMble) YOWIICTBA W TIOKYIIeHWs. Pasymeercs, B TakHX
YCIOBUAX HHM O KAaKOM pa3BUTHUH YEJIOBEYECKOTO IOTEHIMATa TOBOPUTH HE MPUXOAUTCI. A
CIIeZIOBATEIILHO, HE MOXKET UATH Peub O JOCTOWHOM BBDKMBAHUW OOIIECTBA M YKPEIUICHHH UM CBOCH
KHU3HECTIOCOOHOCTU. TeM Oosiee B YCIOBHUSX, KOT/Ia HA «IIOBECTKE JHS» OCTPO CTOHT BOIMPOC O
TJI00aJTbHOM MUPOTIOPSIZIKE.

Kak nerxko BUIETh, OJUTapXUYECKUH MeEraTrpeH]] MO COBOKYITHOCTH CBOHMX CYIIHOCTHBIX
JJIEMEHTOB JHAMETPATBHO MPOTUBOCTOMT KHTAaHCKOMY MerarpeHy. OHU TPUHIUITHATBHO TYKIbI
Jpyr IpYry Kak 1Mo cBoeMy (uiIocodCKOMy sIpy, TaK M B TUIAHE CBOMX OCHOBHBIX HJIEH U
cneruduieckux ocodoeHHoctei. Jlemo B Tom, uTo Prtocodckoe sapo oIUrapXuvdeckoro TpeHaa ecTh
qrcTeias pa3HOBUIHOCTh HW3BpAIlEHHOTO (yHIaMEHTATu3Ma, KOTJa camMbIM TIpyObIM 00pazom
M3HAYAIBHO MCKAKAETCS TUAJICKTUKA B3aUMOCBSI3H €AMHIUYHOTO, YaCTHOTO (OCOOCHHOTO) U OOIIETO.
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B onurapxuueckom BapuaHTe nOpuUMaT o0co00il CyOBEKTMBHOCTH, EIMHMYHOIO M YacTHOTO
abcomoTusupyercs B yimep0 olmeMy, HeIoMy, TO €CTh, H3HAYAIBHO 3aKJIAIBIBACTCS OCHOBA JIJIS
YKECTKOT0 JIOMUHUPOBAHUS U IUKTATA.

[ToHATHO, YTO NPOABHKEHHE STOIO MErarpeHja MOoJpa3zyMeBacT Bce OOJbIIOE U LIMHUYHOE
yCUJICHHE JAMKTATyphl KalWTalla, YTO M MPOUCXOAUT B peaibHOCTU. Pasymeercs, mobas ¢opma u
Pa3HOBHIHOCTh JTUKTATYphI, Oyab OHa OypiKyaszHas, MposieTapckas, (ammcTcKas WM ele Kakas,
HEYIOTHO YYBCTBYET ce0si ¢ HacTosieill nemMokparueil u cBoOonoil cioBa. M Tem nombiie, yem
OoJibIlIe TPOMCXOIMT OTXOJ OT TMOJJIMHHBIX OOIIEYENOBEYECKUX IICHHOCTEH, CHEKYISAUs |
MaHMITYJIMPOBAaHUE JIEMOKpaTHUeCKOi (paseosorueid B yroay MEpKaHTHIBHBIM HHTEPECAM.
CripaBeUIMBOCTH pajiy 3aMedy, YTO 3TH CHUMIITOMBI IJ100aJbHOIO KalWTaJlIN3Ma, HaBSI3bIBAIOLIETO
MUpPY OJHUrapxXu4eckuil Apeiid, OoTMedanuch HE TOJbKO MPOTUBHUKAMH KamUTajdu3Ma, HO U
OTJICIbHBIMU €TI0 U3BECTHBIMHU IPEICTaBUTENSIMU, B yacTHOCTH, [[xopmxem Copocom (8).

OgHUM W3 CTEpKHEBBIX HOCUTENIEH KUTAMCKOTO MErarpeHjaa sSBISeTCd NPUHLUIL HE
COLIMAJIM3M JIOJDKEH OBITh Ha CIYy)KO€ KanmuTalu3Ma, a KaluTaIu3M CO CBOUMH O€CCIOpHBIMHU
JJIEMEHTaMU pa3BUTHUS JIOJDKEH CIY)KUTh IPOTPEcCy cOoIMaanu3Ma; B JIFOOOM ciy4ae, Jydllee
OOIIIECTBEHHOE YCTPOMCTBO TO, KOTOPOE OOECIICUMBACT M PA3BUBACT COIMAIBHYIO CIPABEIIUBOCTS,
pPaBHONPABHOE Y4YacTHE BCEX COIMAIBHBIX TPYNI M KaTeropuid B OOIIECTBEHHOW >KHU3HH, B
yIIpaBJICHUHU TocynapcTBoM. [ oBopst koHKpeTHO, B KHP mM3HauanbHO ObUT OTBEPrHYT M MPECEUYEH TaK
Ha3bIBAEMbIN OJIMTapXUYECKUN BApUAHT PA3BUTHUS, UTO, OE3yCIOBHO, HE MOIJIO HE MPHBECTH CBOU
IUIO/IBI.

BcecToponHMii 5KOHOMUYECKU POCT, OypHBINA HAYYHO-TEXHUUECKUI POrpecc, TOCTUKEHUS B
cdepe COBpEeMEHHBIX TEXHOJIOTHH, CYIIECTBEHHOE IOBBIIICHHE YPOBHS OJIaroCOCTOSHHS HApoAa,
daxtuueckoe npespaimienne KHP B cynepaep:kaBy U BIUSATENLHOTO aKTOpPa MUPOBOM MOTUTHKH —
SBHOE JI0Ka3aTeJIbCTBO MPEUMYIIECTB U ONTUMAJIBHOCTU KHUTalcKoro merarpennaa. [loHATHO, uTO
Takoe IIOCIIEN0BATEIbHOE M YCTOMYMBOE MpoJBWKeHME Kuras Ha omnpenessroolue IMO3ULUU B
MHpOBOH mMonuTHKEe He MokeT He Oecrokouth CIIIA m ero OmmkalIIero reocTpaTerHuecKoro
COO3HHMKAa AHTIHNIO. HeIHEHNN TOProBO-35KOHOMUYECKH KOH(JIUKT ¥ T€ONOIUTUYECKOE TPOTHUBO-
crosane Mexay CIHIA u Kutaem Bo MHOrOM cBsizaH ¢ 3TuM OecriokoiictBoM. CIIIA nenaroT u OyayT
Jie7IaTh BCE BO3MOXKHOE, YTOOBI U B OYAyILlEeM COXPAHUTh CBOE JIMJEPCTBO. 3aMeuy, YTO €CTh ClelHa-
JIUCTBI-DKCIIEPTHI, KOTOPHIE BBHICKA3bIBAIOT siBHOE comHeHHe B ycrmexax CIIIA u mpeapekaror Gec-
criopHoe 3aBoeBaHue Kuraem craryca MUpOBOro Jujepa yxe B OlkalIme moJiTopa AeCITUIETHS.

Pazymeercs, uro Takas OUHAMMKa pa3BUTHUS, OOOCTpsIOIIAs Ie€OCTPAaTErHnYecKoe MPOTHBO-
crosiaue Mexny CIIA (BMecTe ¢ TpaJAWIIMOHHBIMH COIO3HHMKaMM) U KnuTaeMm ycmiimBaeT scKanaluio
HaNpsHKEHHOCTH B MUpPE M CTAaHOBUTCA IPENATCTBUEM Ha IMYTH Pa3pabOTKM KaueCTBEHHO HOBOI'O
KOJIEKCa TOBE/IEHHs, ONTUMH3ALUU TT00ATbHOM MONUTHUYECKONH M HKOHOMUYECKOW apXUTEKTYpHI.
Bonee toro, nornyHo mpennonoxutb, 4yro Coeaunennsle Lltarel OyayT nenath Bce BO3MOXKHOE
npotuB peanuzauuu Hosoro llenkosoro IlyTu, BIIOTE 10 OTKPBITOTO JaBJICHUS Ha NMPAaBUTEIILCTBA
rOCYAapCTB-Y4aCTHUKOB MpoekTa. CoOCTBEHHO, MbI 3TO HabJt0jaeM yxe cerojHs. EcrecTtBeHHO, 4yTO
takoe noseneHue CIIA co3naer Juist 3TUX CTpaH-yYaCTHUKOB BEChbMa CEpPbE3HbIE YIpo3bl U pucku. U
3nech, 3adactyro, CIIA wucnonb3yeT B CBOMX LEISIX pa3IMYHOIO poJa MEXIyHapOJHbIE
0O0I1IeCTBEHHbIE, MOJUTHYECKUE, TOPrOBO-DKOHOMHUYECKHE, MEIUHHO-UH(POPMALIMOHHBIE CTPYKTYPbI
U (puHaHCOBBIe opraHu3anu. B Tom uncne — MexayHapoansiii Bamotneiii @oun u Beemuphyto
Toproyto Opranuzanuro.

3akiaouenue
B KOHTEKCTe ATUX CYKIEHH, TO €CTh, O4EBHIHOTO (haKTa I€OMOIUTHUECKOTO MPOTUBOCTOSHUS
CIIA u Kutas moruvyro npeanonoxuth cienyromiee: CIIIA BMecTe co CBOMMH CTpaTErHYeCKUMU
COIO3HMKAMH OyJeT JellaTh BCE BO3MOXKHOE, Ma0bl PAcHIMPUTh M YKPENUTh apean (yHKIIMOHH-
pOBaHHS oOJIMTapxXudeckoro kamutamm3ma. OcoOeHHO — B CTpaHax-ydyacTHHKax mpoekta Hosbrit
[HenxoBerii [1yTh, 100 reocTpaTernvyeckuil MeraTpeH 3amnaja, Kak s apryMEeHTHPOBAJ BBIIIE, BXOJUT
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B SBHBIM JIMCCOHAHC C KHUTAWCKUM METraTpeH]IOM, JOJDKHBIM BBICTYNUTH (M BbICTymaromum!)
onpenenstomend u Hanpasiiirome cuinoi npoekra HIIIIL. Ha cerogus Hoseiii Ll€nkossiid I1yts —
9TO, (aKTHUECKH, MPOAYKTHBHOE SIPO W HECYIIMHA CTEpKEHb JUIsl peal3allud KUTaicKoro
MeraTpeH/a.

I'pabutenbckuil XapakTep OJUTapXUUECKOTO KalmuTaiu3Ma 1o CBoed Mpupojie MPOTUBOPEUUT U
MIPOTHBOCTOUT KUTAWCKOMY METaTpeH/Iy NEepEyCTPOMCTBA MHUpPAa U COCTaBISIFOIIMX €ro OOIIECTB.
CoBpeMeHHOMY (PMHAHCOBO-CHEKYIATUBHOMY KallUTaM3My, HECMOTPS Ha BCE MOTYIH, TPYJIHO, 1a U
HEBO3MOXXHO OBITh T€HEPATOPOM Mporpecca W MPOIBETAHUS Il BCErO YeJIOBEYECTBA, MCTOUHHUKOM
CHpaBeIJIMBOCTH U paBHOmpaBus. OH, MO CYIIECTBY, OCHOBHOW T'€HepaTop U TpaHchopmarop
CETOJHSIIHUX MPOTUBOPEUUI U OCTPHIX KOH(MIMKTOB, TYpOYJICHTHOCTH W JTyXOBHOW Jerpaialiiii.
Coenunennsie 1lITaThl U €ro COIO3HUKHU J0 KOHIIA OYIyT MOJBb30BAaThCSI 3TUMHU IMPOTUBOPEUUSIMHU U
KOH(UIMKTaM# (B OCHOBHOM CO3/IaHHBIMHU MMH K€ caMHMH!) B COOCTBEHHBIX HHTepecax. Uro Oynmer B
Oynymiem, mokaxer Bpems. Ho, Bce-Taku, Hagewoch, 4YTO MOOEIUT pa3yM M CIPABEJIUBOCTD,
o01euenoBevyecKkas Bepa B HaJEKHOE, IPOTPECCUBHOE Oy/yIiee. — 3a CUYeT TOM palMOHAIBHOCTU U
KOHCTPYKTUBHOCTH, KOTOPYIO MPOAYLHMPYET KUTAWCKUN OMBIT peOopM M KUTAHCKUI MeraTpeH] B
IEJIOM.

Cunraro 1ienecooOpa3HbpIM 3aBEPIIMTH CBOIO CTaThiO CYXKACHUSMHU BblAaromierocs guiaocoda
Kapna [Tormepa o noBoay panuonanusma. Mrtak, oH nucai: «Bepa 6 pazym ecmb He moavKo eepa 6
Hawi pasym, HO makdce — u oadice boiee mo2o — eepa 8 pazym opyeux. llosmomy payuonanucm,
oadice eciu OH YBEPeH 8 C80eM UHMELIEKMYAIbHOM NPesocxoocmee Hao opyaumu, 6yoem omeepeanby
8ce Npu3bl8bl K A8MOpUmMapu3my, NOCKOJIbKY OH CO3HAEM, YmMOo eCllu €20 UHMELLEKM U NPe8oCcxo0um
opyeue uHmeieKmol (0 YeM MmpYoOHO CYOumsv), Mo Jullb HACMOIbKO, HACKOILKO OH CHOCOOEH
VUUMbCsL N0 8030elicmeuem KpUMmuKU, Y4umuscs Ha coUX cOOCMEEHHbIX OUWUOKAX U OWUOKAX Opyeux
Jrooeti. Yuumucs dice 8 IMOM CMbICIE MONACHO UL M0O20d, KO204d NPUHUMAeUb 8Cepbe3 OpYeux
model u ux apeymenmol. Payuonanusm, cie0ogamenvHo, c6d3aH ¢ NpeocmasieHuem o mom, 4mo
O0pyeoll uYenogeKk umeem npaso ObiMb YCILIUWAHHBIM U OMCMAU8ams c8ou 00800bl. OH, mMaxKum
obpazom, npeononazaem npusHaHue npasa Ha MepnuUMocmy, nNo KpatiHetl mepe, cpeou mex, Kmo cam
He A61Aemcsl HemepnUMbIM... Mbl 00101cHbL He npoCmOo BbICIYUWAMb AP2YMeHMbl, Mbl 00S3aHbl HeCU
O0MBemCcmeEeHHOCb, OMBEEYaAms 3a Mo, KAK HAWU OeliCmsus nusom Ha opyaux Joodel. B koneunom
cueme, PpAyUOHAIUIM OOYCIOBIUBAEM NPUSHAHUE HEeOOXO0O0UMOCMU COYUANbHBIX UHCIMUMYMOS,
3awuwarowux c60600y KpUmuKu, c60000y MbLCIU U, C1e008amenbHO, c60000y uenosekay (9).
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Abstract. The word futuwwa has been defined comprehensively in Sufi circles. According to
Jafar as-Sadiq, futuwwa means preferably offering whatever comes to you to the benefit of others and
thanking Allah for whatver is not coming to you. Abu Bakr al-Warraq states that futuwwa means one
having no enemies; that is, being on good terms with everyone and not discriminating between
believers and unbelievers when they both eat at one’s table together Another meaning accorded by
Sufis to the word futuwwa is the relationship between themselves and their egos. According to
Qushayri, the fata is the brave one who can resist the exaggerated wishes of her/his ego. According to
Ibn Arabi, futuwwa does not denote a specific group or a viewpoint in Sufism and religion. Futuwwa
Is the station of power and might.

Keywors: Sufism, tawhid, futuwwa, murshid, Samiha Ayverdi

“FUTUVVA” MOFHUMU SAMIHA AYVERDININ ANLAMINDA
Prof.Cemalnur Sarqut

Xulasa. “Futuvva”nin monasi sufi dairalorinds kifayat godor ¢oxtarafli va genis anlamda toyin
edilmisdir.

Cofar ol-Sadigoe gors, “futuvva” siza golon nayinss basqasinin xeyrina koniillii olaraq verilmasi,
otlirtilmasi vo buna gora Allaha Onun verdiyi nemots gors siikranliq edilmasidir. 9bu Bakr ol-Varraq
tosdiq edirdi ki, futuvva goncliyin keyfiyyat gostoricisidir, yani sanin he¢ bir diismonin yoxdur; son
hami ilo eyni miinasibatdosan; son imanli ilo dinsiz arasinda forq goymadan onlarla bir masa
arxasinda yemok yeys bilirsan.

Sufilorin “futuvva”ya verdiklori monalardan biri do insanla onun Eqosu arasinda xiisusi
olagonin olmasidir. Kusayranin fikrinco, “fata” elo bir bacariqli, doliganli goncdir ki, asir1 istok vo
arzularim bogaraq 6z Eqosuna qars1 ¢ixa bilir. Ibn Orabiys gora, futuvva sufilikdo vo dinds hor hansi
bir spesifik grupu vo ya noqteyi-nozori tomsil etmir, o, ruhun giicli vo iradosi pozisiyasidir.

Acar sozlar: sufizm, tovhid, futuvva, miirsid, Eqo.

®YTYBBA B IOHUMAHUU CATINXUA AUBEPIH
Ap. npod. Txxemaanyp Capryr

Pe3tome. CioBo «dyTyBBa» 0OCTOATENBHO oOmpeneneHo B cypuiickux kpyrax. CoriiacHO
bxadapy anp Camuky, «pyTyBBa» O3Ha4aeT « IMPEINOYTHTEIbHO, MepeAady 4ero-inbo
npuxosiiero Bam Ha Gmaro apyromy u 6i1arofapHOCTh AJUlaxy 3a TO 4TO MpuxoguT Bam». AOy
bakp amb-Bappar yrBepskaan, 4to «(yTyBBa» O3HAYAET «KaYECTBO MOJOJOCTH» M TEX «y KOTO HET
BParoB; KTO HaXOJUTCS B XOPOIIMX OTHOUICHUSX C KaXIbIM; KTO HE MPOBOJHUT PA3IUUUI MEXKIY
BEPYIOIMMIA ¥ HEBEPYIOIIMMH, TMPUHMMAas THILY 32 OJHWM CTOJIOM C HUMH». [[pyroe 3HaueHwme,
npuIaBaeMoe CyQHuCTaMu CIIOBY «(yTyBBa» — 3TO CBSI3b MEXKIy CAaMHM YeJIOBEeKOM U ero Jro. [lo
mHenuto Kymaiipa, «dara»- 3T0 cMmenbuak, MOJOJAEL, IOHOIIA, KOTOPBIA COMPOTHUBISETCS
MPEYBEIMYECHHBIM CBOMM JKelmaHusM u cBoemMy Oro. CormacHo MO6H Apabu, «pyryBBay HE
Hpe/ICTaBIsAeT CcrelU(pUIecKyo TPYIIy WM TOUKY 3peHus B cypusme u penuruu. «PyTyBBa» - 3TO
TIO3HITUS CHITBI U MOTITH.

Karouesble ciioBa: cypusm, Tayxua, ¢yTyBBa, Mypiua (mpoBogHuK), Canuxa AlBepau
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The root of the word futuwwa is fata in Arabic. One of the meanings offatais the chivalrous one
and futuwwa means chivalry.*

According to Ibn Arabi, futuwwa does not denote a specific group or a viewpoint in Sufism and
religion. Futuwwa is the station of power and might. “Futuwwa is someting in which no weakness
exists.” lbn Arabi also states in his Fusus al-Higam that,“The friend of Allah (arif) is the one who
knows Allah with all parts.” In other words, as one’s faith becomes more abundant, that servant
witnesses friendship with the entire heart, intellect, nafs and body, eventually becoming the Friend.
The Friend serves each and every created being without discriminating between believers and
unbelievers, or good and bad ones and attempts to maintain justice. At no time does s/he give the
sense that s/he is the vessel for justice. The Friend is total mercy. Ibn Arabi’s words remind us of
Kharagani saying, “Allah Almighty bestowed such a thought on me that I saw all His creatures in
Him. | remained with Him; day and night | was fully engaged with Him, and my thought transformed
into innersight, insolence into affectionate love, majesty and dignity. With that thought I grasped His
Oneness and attained such a level that thoughts transformed into wisdom, into a straight path and a
state of affection towards the created. | have seen no one more affectionate to His creatures than
myself.”

Here is what Kharagani states about friendship, “Allah makes friends with a group of humans
and due to this friendship asks them to give His servants their rights. He sends some of his friends to
palaces and asks them to give His servants their rights. He sends some to plains and tells them, ‘Do
not betray my servants!’ Allah says to some others, ‘Have a friend and behold Me!” We know so
many people as alive but in reality they are dead. And we think people are dead under the earth but
some are actually alive. So one can see that the attibute of a friend is providing service to the created
and being eternally and endlessly alive.”

Within the timeless and spaceless understanding of futuwwa, | know very closely someone that
| can say is a true fata: Samiha Ayverdi. She was the answer to those saying futuwwa cannot be
experienced in our time through the example of her life as a living Qur’an. She was the spiritual guide
of my mother, Meshkure Sargut for 40 years, who says the following about Samiha Ayverdi: “She is
a sincere human being in constant attempt to fulfill all the required tasks for the good of humanity and
to lead the society towards advancement and maturation.”

In Surah Bagara, Allahtells us to keep our promises so that He keeps His. One of the greatest
feautures of friendship and futuwwa is to show loyalty — can it be anything other than to show effort?
The greats of the past have shown us thatit is only possible to be a living fata by adopting the
beautiful conduct (ahlaqg) of Prophet Muhammad (pbuh), who is the real fata.

Let us turn back to the meaning of futuwwa. Similarly, Siilleyman Uludag explicitly places its
meaning in terms of Sufi terminology and points out that its meaning alludes to the qualities of
beautiful conduct in a Sufi such as sacrifice, altruism, goodness, help, love of humans, welcoming
manner and curbing one’s nafs.® These states are apparent in Samiha Ayverdi. All these have become
possible probably due to her practicing the understanding of unity (tawhid) as expressed by the
mother of her murshid Ken’an Rifai to her son, stating, “You must love humans. Your illuminated
heart should be filled with the treasure of ever-lasting welcoming manner, forgiveness and love.
Besides loving humans you should love all the created with the same ever-lasting love. You should
not only love them but also be friends with them, be warmhearted and merciful to them. By putting
yourself in others’ shoes, you should feel happy because of their success and feel sad because of their
failure. You should become united with them in such a way that you feel pleased by their birth and
upset by their death.”My teacher Samiha Ayverdi adopted this state which her teacher Ken’an Rifai

'Uludag, Siileyman (1996). Fiitiivvet. Tiirkiye Diyanet Foundation Encylopedia of Islam (DiA), 13, 259-261. Istanbul:
ISAM, p.259.

%el-Hakim, Suad (2005). Ibn Arabi Sézliigii. Istanbul: Kabalc1 Publishing, p.207.

%Uludag, Siileyman (1996). Fiitiivvet. Tiirkiye Diyanet Foundation Encylopedia of Islam (DIA), 13, 259-261. Istanbul:
ISAM, p.260.
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lived. She expressed her gratitude for her teacher to Allah in the following, “If people say it wasn’t
you, then from who else could | have learned how to go from one distant corner to another and to get
dressed up and moulded from one color to another? Were it not you, from whom else could I have
learned to mingle with 72 peoples and 70 sects; with dignity, chastity and calamity; with unity and
multiplicity, and with longing, longing and longing...?”
The word futuwwa has been defined comprehensively in Sufi circles. According to Jafar as-
Sadiq, futuwwa means preferably offering whatever comes to you to the benefit of others and
thanking Allah for whatver is not coming to you. Abu Bakr al-Warraq states that futuwwa means one
having no enemies; that is, being on good terms with everyone and not discriminating between
believers and unbelievers when they both eat at one’s table together.*

Kharaqgani stated, “Whoever comes to this abode, welcome them without questioning their
religion or name; whoever is worthy of having a spirit in the lodge of Allah obviously deserves to eat
bread at the table of Kharagani.”

Samiha Ayverdi explains the meaning of this same statement in her book Hanci (Inn Keeper):

“They said, you are a fire worshipper.

| said, yes. | have the same wishes as the Salamander (the mythical lizard).

They said, you are a Zoroastrian.

| said, yes. | worship the fire in my illuminated heart.

There are also those who say that you are a pagan.

I said: What be in denial? | have been an infidel since my faith fell in love with you and escaped
from me.

They say you cry while reading parts from the Book of David.

Ah, of course | cry. David also shed tears for me some time ago.

We heard them say that you always side with Moses.

I said, how can | not, when he consulted with me while resisting Pharaoh.

They say, there is no contradiction to this, you are a Christian.

| said: Yes, yes, | have been connected with Jesus since eternity.

They say, there are even some who consider you a Muslim.

Oh, that is exactly true. I am a unifier (muwahhid). What task do | have in this Universe other
than to unify You my Allah.”

In another explanation, Qushayri states that futuwwa is to not escape when one sees a beggar or
those who seek help; being careful about not troubling people and offering abundantly.®

According to another definition from Sulami's book Fiitiivwet (Futuwwa), one’s regard for the
rights and interests of another as being the priority is through tolerating the ill will and deeds that are
done upon them by others, ignoring mistakes, avoiding actions that will require apologies, knowing
oneself to be lower and that others are more valuable, keeping one’s word, being loyal, and being true
to oneself.” The way Samiha Ayverdi lived her life explains Sulami’s words — she based her life on
faith in Allah, a faith constructed on the beautiful conduct of the Prophet Muhammad (pbuh). She
always stated, “The perfect point of beautiful conduct is to love creation.” This statement points to the
truth that must be known by all: that creation is not separate from the Creator. Some think that
creation is separate from the Creator. Some think the exact opposite. Those who can be considered
lucky are those who are aware that they are in relation with Allah when they are dealing with people.
In short, this group who loves Allah has no sadness or fear. In this way, they interact with all of
creation compassionately, patiently, by forgiving, caring, and loving them.

Another meaning accorded by Sufis to the word futuwwa is the relationship between

*Kuseyri, Abdiilkerim (1999). Kuseyri Risdlesi. Istanbul: Maun Publishing, pp. 473-474.

>Ayverdi, Sdmiha (2007). Hanci. Istanbul: Kubbealti Publishing, p.10.

®Kuseyri, Abdiilkerim (1999). Kugeyri Risdlesi. Istanbul: Maun Publishing, p.474.

‘es-Siilemi, Eba Abdurrahman (1977). Tasavvufta Fiitiivvet. Siileyman Ates (Editor), Ankara: Ankara University
Faculty of Divinity Publishing, p.183, 436 vd.
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themselves and their egos. According to Qushayri, the fata is the brave one who can resist the
exaggerated wishes of her/his ego. It is stated that the “Fata breaks the ego idol.” The fata dominates
her/his willpower, “For the Lord, s/he is the adversary of her/his ego.”8

In her book Son Menzil (Last Destination), Samiha Ayverdi explains her meaning in the
following way: “The one who doesn’t heal her-his innerself is not a completed one no matter who
they are, be they scholar, judge, artist, or whatever kind of clothes they wear; it doesn’t matter. The
completed human is the one who has control over her/himself and owns her-his inner world’s order
and willpower.”

Another Sufi, Hallaj al-Mansur, approaches the notion of futuwwa from the angle of
perseverance and defines it as, “having a quest and not changing course no matter the cost.”
According to Hallaj, even Shaytan (devil) is considered to have futuwwa because he never backed
down from his word even at the cost of being damned. On this subject, Samiha Ayverdi says, “What
kills a nation is not famine but purposelessness; when Islam’s purpose was to glorify Allah’s words, it
didn’t have any trouble connecting continents through the web of oneness.” As per Uludag,’ futuwwa
became a fundamental word of tasawwuf since it symbolized beautiful conduct. The importance and
scope of the word of futuwwa can be understood by the definition of Sulami, “Futuwwa is
apologizing like Adam, being good like Noah, loyal like Abraham, honest like Ishmael, sincere like
Moses, patient like Job (Ayyub), generous like David, compassionate like Prophet Muhammad
(pbuh), benevolent like Abu Bakr, just like Omar, modest like Othman and knowledgeable like
Ali.”™ According to Sulami, futuwwa is beautiful conduct and a fata is full of love for the Creator
and creations. It is possible to see all the intricacies of beautiful conduct and well behavior arising
from the love of Allah. They would not oppose their loved ones on things they like or dislike, they
forgive their friends and do not scold them, hold positive presumptions and respect for the public.*

As we can see ahl al-futuwwa is the one who has reached the station of the perfect man. The
answer of Samiha Ayverdi to the question, “Who is the true spiritual teacher (murshid)?” is “It is not
the one who deals with the philosophy of tasawwuf, it is the one who brings tasawwuf consciousness
into action.” proves how she lived the beautiful conduct of the Prophet. In that sense she states: “Man
of this century is in the misconseption of seeing himself as just flesh, blood and bone thus serving just
his flesh and bone. So, he doesn’t ask or search for the truth he holds and not even notices it. As a
result this person who is a stranger even an enemy to himself has forgotten about love, is unaware of
faith, sincerety, and ends up surrendering to his own egoism and challenging the world at its
command. However, there are feelings in human nature which are confined to stay as slaves such as
grudge, hatred, revenge and slander. When societies give these slaves freedom, the order of life in
that society is bound to turn upside down. Positive and negative forces exist together in the dough of
man. As long as negative forces are in the control of the positive energy. So, that the slave doesn’ tsit
in the master’ s position. The whole world needs this realization not only us Turkish people.”12

As we understand fata is a real person who lived in all times just like Hazrat Ali who was under
the gown of the Prophet, was carried on his shoulders and he gained this through the love of Allah.
Mother Samiha expresses how her teacher Hazrat Ken’an Rifal expresses the role of love in the
understanding of futuwwa as: “My Lord first of all made me forget to want. If I have a slight thirst
and drink some water, | feel the taste of love. Love rescues one from the restriction of bitter and
sweet. Worship without love is useless. There is a difference between worship because it is the

8Kuseyrd, Abdiilkerim (1999). Kuseyri Risdlesi. Istanbul: Maun Publishing, p.473.

®Uludag, Siileyman (1996). Fiitiivvet. Tiirkiye Diyanet Foundation Encylopedia of Islam (DiA), 13, 259-261. Istanbul:
ISAM, p.260.

YUludag, Siileyman (1996). Fiitiivvet. Tiirkiye Diyanet Foundation Encylopedia of Islam (DIiA), 13, 259-261.
Istanbul: ISAM, p.260.

"es-Siilemi, Ebti Abdurrahman (1977). Tasavvufta Fiitiivvet. Siileyman Ates (Editor), Ankara: Ankara University
Faculty of Divinity Publishing, p.26, 49.

2 Ayverdi, Simiha (2006). Abide Sahsiyetler. Istanbul: Kubbealti Publishing, p.26.
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command of Allah and worship by seeing the His beauty 13 Samiha Ayverdi describes her own
understanding of love as: “The burning of wood in the stove with its cracking sound and bright
flames is very pleasant but if the wood stays as wood, nothing is obtained from that. That is, the room
doesn’t get hot, whereas that is the real benefit just like the fact that we should be for the universe not
for ourselves. It is pleasant when the wood becomes ember after the flames just as the soothing of the
lover and giving himself to the service of people is the pleasure and the purpose.”*

It is understood that Sdmiha Ayverdi has learned the beautiful conduct of futuwwa which she
practiced in her life from her spiritual teacher (murshid), Hazrat Ken’an Rifai. She describes this
superior moral quality witnessed in her and the beauty that comes with it: “He has shown amazing
fortitude and courage fighting in the line of society voluntarily not expecting anything from the world
or hereafter and he is an idealist, is fond of forbearance and loves people. He unconditionally unites
all the realm of creation in the pot of love. He is more compassionate than a mother, more tender than
a forefather, more faithful than a friend. He is an understanding brother, comrade and mediator. He
doesn’t hurt or get hurt. He has lavish grace and forgiveness, finds the ones who wait for it and even
the ones who don’t. His all embracing love that discriminate between gender, nation, sect, and race as
well as his faith in and understanding of every created particle made him a great person who was
unconditionally loved.”" just like Hazrat Haragani saying “ If only I was called for all the people’s
account so that nobody had to give an account for anything, if only I was punished for all people’s
charges so that people didn’t have to see the hell.”

This situation reveals the secret of Urfi, “be so kind to the good and the bad that when you die,
Muslims want to wash you with Zamzam and Hindus want to burn you in fire.” As a result, this great
fata, Samiha Ayverdi is so together and one with everybody that she is the one who is ashamed of our
sins. We repeat; she forgives and in a time when we forget about her and give her pain, it is her
forgiving that deals with our sorrow. We are washed from our mistakes by her mercy.*®

In his related work when Hazrat Sulemi explains this topic, he points out that ahl al-futuwwa
never complains when trouble comes and welcomes it with a peace of heart. As Hazrat Haraqani
says; “Even when there is a wind that pulls off all the trees, tears down all the buildings, knocks down
all the mountains and overflows all the seas, that wind can’t move a person hanged from the sky by a
silk thread. It is then that person’s right to talk about annihilation in Allah (fana) and subsistence
(baga).” As seen among the ahl al-futuwwa, for Ken’an Rifai and Samiha Ayverdi the notions of
right given by Allah (hagg) and patience (sabr) are like twins. This is the attribute which
differentiates believer and unbeliever. The unbeliever also inevitably complies with faith and destiny,
but is constantly tortured and keeps looking for reasons and blames others, stuck in an endless
struggle and unable to be happy. The believer, on the other hand, has the ability to be content with
what Allah gives. My teacher describes the notion of patience as follows: “patience is not a passive
endurance, it is an active radiance (nur) coming off of ethical depth of Islam™.*" According to my
teacher Samiha Ayverdi, the deplorable torment — that which gives the highest pain — is being away
from Allah. Being away from Allah is to be in ignorance, unable to see Allah in incidents, looking for
reasons, blaming others and remaining constantly in unrest. However, the one with Allah does not
burn, die or rot. As Derdimend Husnu says:

“My teacher’s name is Abdal Musa.

Set afire, his body unburned’*®

In a similar vein, my teacher would show us the bayleaf as a sample of what appears whether
during grief or grace, and say: “The same fresh beauty whether in summer or winter... Here the

BAyverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealti Publishing, p.231.
Y Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miisliimanlik. Istanbul: Kubbealt Publishing, p.232.
B Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealti Publishing, pp.250-251.
1 Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealt: Publishing, p.253.
Y Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealt: Publishing, p.307.
8 Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealt: Publishing, p.309.

42



Falsafa va Sosiologiya institutu

sample which holds grief and grace equally.. I suppose we need to take that as an example”.19

Therefore, the ahl al-futuwwa are both in peace with nature and society. They are not anxious,
they do not resist aging, and are ready for death. While the temporary self is filled and overflows with
pain and pleasure, the real self, free from pain or pleasures, is in highest contentment without
judgement or comparison. For example, when they are hit, they resist but without destructive
influence of neither winning nor losing. They live their personal lives as anyone but they have a life
within life in them; they are very far away from the designations and desires of incidents. While
getting married, they marry on the order of Allah ordered and the utterance of the Prophet. They
maintain their lives by giving to people what they get from Allah. They are always dynamic and very
energetic. They like struggles.?

Ahl al-futuwwa know that surrender and consent come with effort. Their tongues, hearts, and
states are always in a state of gratefulness. My teacher explains the topic by responding to the
question: “What is Gratefulness?” by saying, “Being grateful by tongue is not complete gratefulness.
Working, being in the service to one’s family, seeing the magnificence of Allah everywhere, not
hearing anything that relates to evil or the illicit by ear, not holding anything without Allah’s consent
by hand, and not heading to any place to which Allah has not given consent by feet.In sum, spending
all the feelings and power at Allah’s consent is gratefulness. Accordingly, gratefulness is not being
arrogant or vain, it is being patient, welcoming both joy and hardship.”When asked “What is the most
significant sign of virtue and completion?” she states, “Not to see and tell anyone’s shame.”?!
According to my teacher, another attribute of ahl al-futuwwa is working not to please people but to
please Allah.

Ahl al-futuwwa believe that cleansing the heart is more important than worldly material
cleansing. For example, the Imam al-Azam stated, “They heal a boil with ointment, medical dressing,
medicine, but after a while, it comes out again somewhere else. They cannot fix it with medicine but
can only displace it. Fully healing is by discharging the blood. Interim precautions; salaat, fasting,
zakat, can cover bad morals only for certain extend. Morals (ahlak) are not corrected unless the heart
is cleansed.”??

Again my teacher says, “The ones who want to be in Heaven all the time do not bear grudges,
do not threaten others, and in principle are those who know external and internal powers are with
Allah; their actions are all for Allah.”?® For this state, they blind their eyes that see imperfections, like
the greatest fata, Ali. My teacher writes: “For example, you are in gossiping and you see another’s
shame and imperfection, you commit double the sin. Seeing someone’s shame is to put on the armor
of evil by then also contending that you are better.”** My teacher did not like cursing, saying that it
was to be the object of Allah saying,“have you given up hope towards my mercy to my subjects?”25
Again amongahl al-tasawwuf, justice is the course/direction. They are steady on the same path to
Allah without going off. This is why it is stated, “direction (istikamet) is miracle”.

Ahl al-futuwwa are those close to Allah regardless of their gender from among the completed
human beings. In this context, Necip Fazil decribes Samiha Ayverdi as follows: “In Samiha
Ayverdi’s lines, I have seen all the signs of the noble ordeal of ability. In contrast to grifters’ short
term hold and fame hunters’ jazzy, catchy ordinary hocus pocus, she has a deep metaphysical
understanding, an interest beyond what eyes see, a real human move to search the knots of events in
the spirit and in the owner of all the work which shapes the mihrab of her pen’s weaving. Samiha
Ayverdi is a brave soul in a world adjacent to the point where the material world is finished, incidents

YAyverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miisliimanlik. Istanbul: Kubbealti Publishing, p.310.
D Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miislimanlik. Istanbul: Kubbealti Publishing, p.311.
2 Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miisliimanlik. Istanbul: Kubbealti Publishing, p.333.
22 Ayverdi, Samiha (2003). Yirminci Yiizyilin Isiginda Miisliimanlik. Istanbul: Kubbealti Publishing, p.359.
2 Ayverdi, Samiha (2003). Yirminci Yiizyihn Isiginda Miisliimanlik. Istanbul: Kubbealt: Publishing, p.361.
#Ayverdi, Samiha (2003). Yirminci Yiizyihn Isiginda Miislimanlik. Istanbul: Kubbealt: Publishing, p.367.
#Ayverdi, Samiha (2003). Yirminci Yiizyihn Isiginda Miisliimanlik. Istanbul: Kubbealt: Publishing, p.368.
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over the skin are concluded, and external horizons are ended. She is the true human.?®
How delightful for those who live with them and try to emulate them...
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XIX-XX OSRLOR AZORBAYCAN TURK FOLSOFI VO iCTIMAI
FiKIiR TARIXiN© AID UCCILDLIK YENI 9SOR

Xiilasa. Mogalads son ii¢ il arzinds nosr olunmus “Azarbaycan Tiirk folsofi vo ictimai fikir
tarixi. XIX-XX asrlor” adli asarin asas mahiyyatindon vo mazmunundan bohs olunur. Birinci cildi
2018-ci ildo, ikinci cildi 2020-ci ilds, tstnci cildi iso 2021-ci ilds isiq tizii gormiis bu tgceildlikds
asas mogsad XIX-XX asrlords yasamis Azarbaycan tiirk miitofokkirlorinin falsofi vo ictimai fikir
tarixinds yerini aragsdirmaq, homin dovriin ictimai-siyasi vo madoni miihitini oks etdirmok olmusdur.
Moagalada gostarilir ki, XIX-XX asrlorda yasamis Azorbaycan tiirk miitafokKirlorinin falsafi va ictimai
fikir tarixi sistemli, tam sokildo elmi todgigata colb olunmaqla yanasi, bir ¢ox mosalolor yeni
prizmadan doyarlondirilmisdir.

Mogalods geyd olunur ki, tigcildliyin asas xarakterik cahatlorindon biri do Azorbaycan tiirk
falsofi va ictimai fikir tarixinin Biitév Azarbaycan siiuru osasinda aragdirilmasi olmusdur. Belo ki, son
iki asrda bir-birinden ayr1 yasamaga macbur olan Quzey Azarbaycan va Giliney Azarbaycan xalqmnin
folsofi tofokkiiriiniin, miioyyan ziddiyyestlors baxmayaraq, bir biitiiniin pargast kimi goriilmasinin
zoruruliyi ehtiva olunmusdur.

Magsad: XIX-XX asrlordo yagamis Azorbaycan tiirk miitafokkirlorinin falsofi vo ictimai fikir
tarixinds yerini vo rolunu aragdirmagq.

Metodologiya: Sistemli yanasma, folsofi tarixilik metodu, milli falsafi metod.

Elmi yenilik: Ik dofo olarag XIX-XX asrlords yasamis Azorbaycan tiirk miitafokkirlarinin
folsofi va ictimai fikir tarixi sistemli vo tam sokilds ortaya qoyulmusdur.

Acar sozlor: folsofo tarixi, Azorbaycan tiirk miitofokkirlori, Quzey Azorbaycan tiirk falsofasi,
Giiney Azorbaycan tiirk falsofosi, milli falsafa.

Pauk Anexknepiu
Seiinaaaun Iladanos

A3EPBANKAHO-TYPELIKHI1 HOBBIV TPEXTOMHHUK
MO UCTOPUH ®NITOCOPCKON U OBIIIECTBEHHOM
MBICJIA XIX-XX BB.

AnHorauusa. Kawra «Mcropus azepOaitmkano-Typenkod ¢uiaocopckoil M 0O0IIeCTBEHHOM
Mmeicn XIX-XX BB.» onmyOnukoBaHa B nocieanue 3 roaa. B nanHol crathe 00CYXIaeTcss OCHOBHAs
CYTh CaMOI MBICIIH U cojiepxkaHue padoThl. [lepBbiii ToMm 6bL1 onyOnukoBaH B 2018 roay, BTOpoil - B
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2020 roxy, a Tpetuii - B 2021 roxy. OcHOBHAs 1Ie)Ib TPEXTOMHHUKA - OTPA3UTh OOIIECTBEHHO-TIOJIUTH-
YeCKYI0 M KYJIbTYPHYIO Cpedy Toro mepwoaa. B cratee mokazana uctopus Quimocodckoir u
OOIIIECTBEHHON MBICIIH a3epOaiiPKaHO-TYPEUKHX MBICIUTENeH, )KuBIUX B XIX-XX BB., HapsIy ¢ UX
CUCTEMAaTUYECKUM, BCECTOPOHHUM y4YacCTHEM B HAyUHBIX MCCJIECIOBAHUSAX, OLIEHEHBI C HOBOM TOUYKU
3pEHUsl pElIeHHEe MHOTMX BOIPOCOB. B yacTHOCTM, B 3TOM TPUJIOTMM MCTOPUS HAMOHAIBHOU
¢unocoduu BhIILIA HA TIEPBBIH IJ1aH, OTOW/IS OT 3aMaHBIX METOIOJIOTHUH.

B cratbe oTmeuaercs, 4TO OAHON M3 TJIABHBIX OCOOEHHOCTEW TPUJIOTHH CTal0 HU3y4eHHE
UCTOpUU a3epOaiikaHO-TyperKoi (hunocodckoil u 00IIeCTBEHHON MBICIM Ha OCHOBE I[EIOCTHOCTH
azepOaiimkaHckoro co3Hanusa. Takum oOpazom, ¢uiiocodckoe MblieHne HapoaoB CeBepHOro u
IOxHoro AsepOaiikana, KOTOPbIE ObITH BBIHYKIICHBI )KUTh Pa3/IeibHO B TEUCHUE TIOCICTHUX JIBYX
CTOJIETUH, HEOOXOAMMO pacCMaTpPUBATh M KakK 4acTh €IMHOTO LEJIOr0, HECMOTPS Ha OIpeaesieHHbIE
MPOTUBOPEUHSL.

Lesib: U3y4nTh MECTO U POJIb a3epOaiiKaHO-TypELIKUX MBbICTUTENeH B uCTOpUU (hrnocodckoit
u obuiectBeHHOM Mbicn XIX-XX BB.

Metonoorusi. CuCTEMHBIN ITOIXO,.

Hayynasi HOBH3HA: BIIEPBBIC CHCTEMATHYCCKH H OOBEMHCTO pACKphITA HCTOPHS
dunocodckoii n 00IIECTBEHHOI MBICTH a3epOaiikaHo-Typenkux Mpiciuteneid XIX-XX Ba.

KiroueBbie cioBa: ucropus Gpuiocopun, azepOoaiiPkaHCKUE U TYPELKHE MBICTUTEIH, CEBEPO-
azepOaiiuKaHCKass TIOPKCKas (uimocodus, IOKHO-a3epOaiKaHCKas TIOpKCKas — (utocodus,
HanMoOHANbHAas QUITOCO(UsL.

ANEW WORK IN THREE VOLUMES ON HISTORY
OF AZERBAIJANI TURKIC PHILOSOPHICAL AND
PUBLIC THOUGHT OF THE XIX-XX CENTURIES
Faik Alekberly
Zeyneddin Shabanov

Abstract. The article considers an essence and content of the work titled “History of
Azerbaijani Turkic philosophical and public thought, the XIX-XX c.c.”. The main purpose of this
work, the first volume of which published in 2018, the second in 2020, and the third one in 2021, is to
study a place of Azerbaijani Turkic thinkers lived in the XIX-XX centuries, in history and public
thought, to reflect a socioeconomic and cultural environment of that period.

The article shows that side by side with attracting systematic, entirely complete analysis of
history of philosophical and public thought of Azerbaijani Turkic thinkers lived in the XIX-XX
centuries, many problems were estimated in the new light.

It is noted in the article that one of the main features of three-volume work history of
Azerbaijani Turkic philosophy and public thought has been studied grounding as a whole on
Azerbaijani consciousness. Thus, despite in recent two centuries there were observed some
contradictions in philosophical thinking of Guzey Azerbaijani and Guzey Azerbaijani people forced
to live apart, the necessity of comprehensing them as a part of one whole is perceived.

Purpose: to study a place and role of the Azerbaijani Turkic thinkers lived in the XIX-XX
centuries in history of philosophical and public thought.

Methodology: system approach, mehtod of philosophical history, method of national
philosophy.

Scientific novelty: for the first time the history of philosophical and public thought of
Azerbaijani Turkic thinkers lived in the XIX-XX centuries has been suggested in a system and
complete form.

Keywords: history of philosophy, Azerbaijani Turkic thinkers, Guzey Azerbaijani Turkic
philosophy, national philosophy.
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Giris / introduction

Bu yaxinlarda Azarbaycan tiirk folsofi fikir tarixinin son dovrlari ilo bagli olan iigcildlik
“Azorbaycan Tirk falsofi vo ictimai fikir tarixi. XIX-XX asrlor” adli asor (osorin miiallifi, eyni
zamanda mogalonin miiallifi folsofo {izro folsafo doktoru Faiq ©lokborlidir) elmi ictimaiyyato vo
timumilikds genis oxucu kiitlasine toqdim olundu. ©gar nazars alsaq ki, bu vaxta godor “Azarbaycan
falsofo tarixi” 4 cildliyinin holslik yalniz iki cildi isiq tizii goriib, bu kitablarin shomiyyati xiisusi qeyd
olunmalidir. Dogrudur, “Azarbaycan falsofs tarixi”nin XIX-XX asrlori 6ziinds shato edacok 3-4-cii
cildlor {izorinds igin getdiyi barado moalumatlar var. Ancaq faktiki olaraq homin kitablarin ortada
olmadigi bir dévrds bu miihiim isin goriilmasins baslamaq tosadiifi deyildir.

Bu baximdan kitabin birinci cildinin nasr olunmasinin elm-madaniyyat alominds ciddi oks-sada
dogurmas, kitabla bagli hom Institut daxilinds, hom do ondan keonarda diskussiya xarakteri dasiyan
miizakiralorin kegirilmasi tobii idi. Kitabin bu qgodor oks-sada dogurmasi onun adinin, hom do
mahiyyatinin tiirk moadoaniyyati, tiirk folsofasi ilo bagliligi olmusdur. Bir godor do doagiqlosdirsak,
kitabin “Azarbaycan Tiirk falsofi vo ictimai fikir tarixi” adlandirilmasi va kitabin mozmununda tiirk
diinyagoriisiiniin 6na ¢okilmasi bozilorinin narahatligina sebab olmus, bunu millatgilik kimi izah
edanlar bels tapilmigdir.

Xiisusilo, kitabin ilk cildinin giris bolimiindo Azorbaycan xalqmn niivasinds, o ciimlodan
falsofi diinyagoriisiinds tiirk faktorunun dayanmasinin 6na g¢okilmasi bazilori torafindon birmonali
garsilanmamusdir. Halbuki diqgatli oxucu kitabin birinci cildinin giris boliimiinii diggatlo incolodikda
goror ki, miallif yerli vo xarici odabiyyatlarda Azorbaycan xalqini bir ne¢o xalqin qarisigr kimi
toqdim olunub, onun folsofasinin do hibrid bir xalqin folsafosi kimi verilmosinog etiraz etmisdir.
Kitabda gostorilir ki, Azarbaycan xalqinin da, onun falsafosinin do niivasinds tiirk faktoru dayanir. Bu
anlamda bozi miialliflorin, Sovetlor Birliyi dovriinde oldugu kimi, Azorbaycan xalqini irandilli,
gafgazdilli va tiirkdilli xalglarin qarisigi kimi galomo verib, daha sonra da onun falsofi fikir tarixini do
bu fonda toqdim etmasi gatiyyan dogru deyildir. Bizca, Azarbaycanda (6zii do Biitov Azoarbaycanda)
irandilli, qafqazdilli etnoslarin varligi inkar olunmasa da, buradaki folsofi fikir tarixi godim
dovrlardan giintimiizadok, asasan tiirk falsafosi va tiirk miitofokkirlari ilo bagli olmusdur.

9sas hissa / Main Part

XX asr Azarbaycan tiirk falsafi va ictimai fikir tarixinin asas
mahiyyati va mazmunu

Birinci cilddo Azorbaycan tiirk falsofi vo ictimai fikir tarixinin inkisaf yollar {i¢ istigamotdo
tohlil edilmigsdir:

1. Azorbaycanda Sorg-islam-tiirk modoniyyati vo folsofasinin davamu, sxolastik falsafadon
diinyavi folsofays, dini tofokkiirdon diinyavi tofokkiiro doniis: Abbasqulu Aga Bakixanov,
Zeynalabdin Sirvani, Qasim boy Zakir, Mir Mdohsiin Novvab, Seyid Obiilgasim Nobati, Heyran
xanim, Obuturab Axundoglu, Mir Homza Nigari vo basqalari.

2. Azorbaycanda Qorb-Avropa madaniyyati va folsofasinin togokkiilii, avropagiliq tasirindon
radikal-inqgilabg1 falsafoya dogru: Mirza Sofi Vazeh, Tahiro (Zorintac) Qiirratul-Eyn, Mirzo
Mohammod Bli Kazim bay, Mirzo Fotali Axundzads, Nacaf bay Vazirov, Zeynalabdin Maragali vo
bagqalari.

3. Azorbaycanda Sorg-islam-tiirk modoniyyati vo Qorb-Avropa modoniyyatinin “sintezi”
problemi va hall yollari: Comaloddin ©fqani, Hoson bay Zordabi, Seyid ©zim Sirvani, Mirzo
Obdiirrohim Talibzads Vo basqalari [24, s. 9-11].

Kitabin birinci cildinin ilk foslindo Qacarlar dovlstinds, o ciimlodon Azoarbaycanda ictimai-
siyasi vo modoni miihit hortorofli sokildo todqiq olunmus, bir sira yeni miilahizolor ortaya
goyulmusdur. Yeni miilahizalor iso ondan ibaratdir ki, Qacarlar dovlstina, o ciimlodan do Ofsarlar
dovlating “Iran” ad: altinda diismen kimi baxmaq, onun dovlot bascilarmi diismon goziinds gormok
kokiindon yanlisdir [7, s.476-477]. Ciinki hamin dovlatlorin asas qurucusu olan gacarlar va ofsarlar
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Azorbaycan tiirklori oldugu ti¢iin onlarin qurdugu dovlatlor do Azorbaycan tiirkliiyii, basqa sozls,
azorbaycanliliq vo tiirkliiklo bagli olmusdur. Sofovilor kimi, Qacarlari da, bir ¢ox tarixgilor, 0
ctimladon Qarabagnamo miialliflori Qizilbaslar kimi qeyd etmislor ki, Qacarlar dovlsti do, birmonali
olaraq, 6ziinii onun varisi olaraq gérmiisdiir [14, s.86; 15, s.39]. Bu anlamda XVIII asrin sonu - XIX
asrin avvallorinds Azorbaycan torpaglart ugrunda miiharibolor Rusiya-iran deyil, Rusiya-Qacarlar
arasinda getmis, bu miiharibalorin sonunda da Qacarlar dovlsti yalniz Azorbaycanin quzeyini deyil,
biitovliikde Giiney Qafqazi itirmisdir [27, s.263]. Ustolik, zamanla Qacarlar dovloti Islam siogiliyi
pordasi altinda Boyiik Britaniya, ¢arliq Rusiyasi torafindon farslagdirilmaga calisilmisdir. Bununla da
Aga Mohommad sah Qacarin, daha sonra Abbas Mirzonin dovlat daxilinds hayata kegirmok istadiyi
islahatlar yarime¢iq qalmisdir [19, s.116; 40, s.21].

Eyni zamanda kitabin miiallifino gors, Sovetlor Birliyi dovriinds oldugu kimi Azarbaycan
xalqnin bir millot kimi formalasmasmni XIX osrin ikinci yarisi ilo baglamaq, tstolik onu tiirk
niivasindan uzaq tutmaq gatiyyan dogru deyildi. Belos ki, 7 cildlik “Azarbaycan tarixi” kitabinda XIX
asrin ikinci yarisinda Quzey Azorbaycanda bas veran ictimai-siyasi proseslor, xiisusilo Azarbaycan
tiirklorinin milli istiglal miicadiloesi yolunda daha six sokilda birlosmoys baglamalar1 Azarbaycan
Respublikas1 miistaqilliyini borpa etdikdon sonra da, diinyada yeni bir millatin tosokkiilii kimi
doyarlondirilmakdadir [8, s.331]. Miiallifo géra, masalonin bu ciir qoyulusu, yani SSRI dévriinda
“Azorbaycan milloti’nin tosokkiiliiniin ortaya atilmasinda asas mogsod Azarbaycan tiirklarinin
kegmisinin istiindon Xott ¢okmok olmusdur. Basqa sozlo, ¢ar Rusiyasi Azorbaycan tiirklorinin
tarixini, dilini, modoniyyatini imperiya maraqlarina uygun metodla saxtalagdirdigr kimi, onun
davamgisi olan Sovet Rusiyasi da eyni mahiyyatli, ancaq forqli bir tisulla bu isi davam etdirmisdir.

Kitabin birinci cildinin ikinci faslinds iso XIX asr Azorbaycan tiirk miitofokkirlorinin Sarq
modoaniyyati, o ciimlodon do osasen islam modoniyyati vo tiirk madaniyyati-folsofasi ilo baglihig
todqiq olunub. Burada gostarilir ki, avvalki dovrlorlo miigayisade XVIII asrin sonu - XIX asrin
avvallarindon baglayaraq Azarbaycan tiirk miitofokkirlorinin dini-folsafi mosalalorlo miiqayisado
ictimai-siyasi problemlors diggoet yetirmasi tosadiifi olmamigdir. Bu dévrdon etibaran falsafonin asas
masalosindon daha ¢ox ictimai-siyasi movzulara digqgetin artmasina sobob miisalman xalqlarinin,
onlara aid dovlatlorin tonozziilii ilo bagli olmusdur [24, s.92-93].

Miiollifo géra, XIX asrdo yeniden: 1) diinyavi mahiyyoatli islam dinino, 2) milli-monovi
xuisusiyyatlora va 3) yenilik¢i - azad ruhlu falsofi mosalalora qayidis masalasinds Azarbaycan tiirk
miitofokkiri Abbasqulu Aga Bakixanov ilk yerlordon birini tutur . Homin dévrdo yasamis Seyid
Obiilqasim Nobati do, A.A.Bakixanov kimi, Islam dininin sio mazhobinin tesiri dairasinds olsa da,
{imumilikdo, diinyagdriis baximindan islam dininin diinyovi-yenilikgi-hiirr mahiyyatini dorindon dork
etmis [31, s.4], milli kimliyini dini kimlikdon forglondirmayi bacarmis vo on asast, yenilik¢i ruhlu bir
miitofokkirimiz olmusdur. Eyni zamanda, bu dévrde Qasim boy Zakirin yaradiciliginda da feodal
comiyyatinds bas veran dini fanatizmin, dini mévhumatin tonqidi ilo yanasi, milli dayorlora sadagst
Vo yenilogmaya meyillilik do olmusdur .

Miiollif dogru geyd edir ki, XIX osro godor Islam Sorqi xalglarinmn, onlara aid dévlatlorin
tonazziil iginds olmasi ¢ox da hiss olunmur, eyni zamanda bunun miigabilinde Qarb dévlatlorinin
inkisafi iso ¢ox da nozors ¢arpmirdi. Ancaq miisolman dlkolori arasinda boyiik dovlotlor hesab olunan
Osmanli vo Qacarlarin, o ciimladan digor miisalman dévlatlorinin biitiin sahalords (horbi, igtisadi,
texnoloji va s.) gerilomasi miigabilinde Qarb dovlatlorinin taraqqi etmasi ictimai-siyasi ya da sosial-
falsafi mazmunlu asarlori daha aktual etmays basladi. Bu baximdan Bakixanovun, Zakirin, Vazehin,
Nigarinin, Novvabin, ©.Axundoglunun vs basqa miitofokkKirlorimizin yaradiciliginda falsofonin osas
mosalalori ilo yanasi, ictimai-siyasi ya da sosial falsafoys aid masalalor do miihiim yer tutmusdur [24,
5.498].

Burada gostorilir ki, Azorbaycanda Sorg-Islam-tiirk modoniyyati vo folsofasinin davameilari
arasinda sxolastik folsofodon diinyovi folsofoys, dini tofokkiirdon diinyoavi tofokkiiro doniis
(A.A.Bakixanov, H.Z.Sirvani, Q.Zakir, M.M.Novvab, S.9.Nobati, ©.Axundoglu, Nigari vo basqalari)
arasinda miioyyon forgliliklorin olmasi danilmazdir. Oslindo XIX asrdo Azorbaycan tiirk
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modoaniyyatinin va folsofasinin tosokkiiliindo sxolastik falsofi tofokkiirdon diinyavi folsofi tofokkiira
donilisdo ortaya ¢ixan ziddiyyatlor, forgliliklor onun yeni bir morholoya kegmasinin toamalini
qoymusdur. Basqa s6zls, artiq Bakixanovlarin, Zakirlorin, Nigarilorin, Nobatilorin dini, sufi gortislori
ilo yanasi, ictimai-siyasi vo sosial folsofoyo daha ¢ox digqest yetirmolori, istolik lokal-ehkamgi-
miihafizokar qiivvalori tongid atosine tutmalar1 dogrudan da yeni bir morhaloys ke¢ido miihiim tokan
vermisdir. Bizco, biitiin bunlar Azorbaycan tiirk falsofi vo ictimai fikrindo sxolastik falsofi
tofokkiirdon diinyavi falsofi tofokkiirs kegiddo birinci inkisaf yolu olub lokal-ehkamgi-miihafizokar
diinyagoriisiine miioyyan godor garsi ¢ixmasi vo Qarb moadaniyyatino iso haddon artiq ehtiyatl
yanasmasi xiisusiyyatlorina gors forglonmisdir.

Kitabin birinci cildinin ikinci faslinds o da qeyd olunur ki, ilk dovrlordoki falsafi inkisaf yolu
ozl ilo borabar daha iki folsofi Xattin meydana ¢ixmasina tokan vermisdir. Homin falsofi inkisaf
yollarindan biri Azarbaycanda Qorb-Avropa modaniyyati vo falsafasinin tosokkiilii ilo bagli olub
avropagiliq tosiri altinda radikal-ingilab¢1 folsofonin ortaya ¢ixmasi ilo miisayist olunmusdur.
Miiallifa gors, Azarbaycan tiirk falsofi vo ictimai fikir tarixinds bu folsofi inkisaf yolunu tutanlar
(Mirza Saofi Vazeh, Tahira (Zorintac) Qiirratul-Eyn, Mirza Mahommad Oli Kazim bay, Mirzo Fatali
Axundzade, Nocaf bay Vaozirov, Zeynalabdin Maragali vo basqalar1) bir torofdon Sorg-islam-tiirk
madaniyyatino-falsofasine miinasibotds ifrat tonqidi baxislari ilo yanasi, Qarb modoniyyatino iso
hoddoan artiq aludagiliyi ilo segilmislor. Hor halda onlardan bazilori: Vazeh, Vazirov, Maragali [30,
5.9-10] Vo basqalar Islam dinino, milli modoniyyato miinasibatda nisbaton tongidi mévqe tutduqglari
halda, digorlori, masalon, Axundzads, Kazimbay agiq - askar sokildo osason Islam falsafasini, gismon
do tiirk madoaniyyatini-falsafasini ifrat formada tonqid edarok [4, s.128; 5, s.212], bunun miigabilinda
Qarb madaniyyatini va onun torkib hissasi kimi Hind-Ari madoniyyatini toblig etmislor.

Miiallifa gora, X1X asrdo Azarbaycan tiirk falsafi vo ictimai fikrini 6ziindon avvalki iki inkisaf
Xotti ilo miigayisado daha dolgun sokildo oks etdironlor Sorg-islam-tiirk madoniyyati ilo Qarb-Avropa
modoniyyati arasinda ortaq noqtolori tapib “sintez” etmoklo bu poblemi hall etmok istoyan
miitofokkirlorimiz (C.Ofqani, Hason bay Zordabi, Seyid ©zim Sirvani, Mirzo ©bdirrohim Talibzado,
O.Gorani vo basqalar1) olmuslar. Miiallifo goéra, folsofi fikrin inkisafinda “orta” vo “rasional”
diistincadan ¢ixis etmokdo an boyiik pay sahibi C.9fgani vo H.Zordabi olmusdur [28, s.32]. Ciinki
homin dévrdo, indi oldugu kimi, miisalman 6lkslori xalglarinin antiislam, antiinsani qiivvaloro qarst
qoya bilocayi iki osas silahi var idi: 1) Islam dini ya da Islam falsofosi; 2) milli 6ziiniidork ya da milli
oyanis. Ancaq biz onu da yaxs1 bilirik ki, antiislam, antiinsani qiivvalorin hor iki masalado,
oziinomoxsus planlar1 var idi. Mosolon, antiislam, antiinsani qiivvolor Islam dini masslosinda,
xtisusilo da tiirklor, farslar vo orablor arasinda bir-birindon tamamils fargli olan tobligat aparmislar.

Miiallif biitiin bunlarin sonucu olaraq hesab edir ki, XIX asr Azarbaycan tiirk falsofi vo ictimai
fikir tarixindo an dogru yol iigiincii inkisaf yolunun tomsilgilorine (9fqani, Zordabi, Talibzado vo b.)
moxsus olmus, XX asrin avvallorindon etibaron isa bu yolu Hiiseynzadalor, Rasulzadalor,
Topgubasovlar, Yusifboylilor, Agaoglular vo basqalar1 davam etdirorok Azarbaycan Ciimhuriyystinin
timsalinda miiosyyan godor do olsa, 6z montiqi yekununa catdira bilmislor. Olbatts, XX asrin
avvallorinds va sonraki dénomlordo Azarbaycan tiirk miitofokkirlori arasinda bu yegano xatt olmamus,
digar inkisaf yollarina da ciddi meyillor olmusdur [24, s.504].

XX asr Quzey Azarbaycan tiirk falsafi vo ictimai fikir tarixinin asas mahiyyati vo
mazmunu

“Azorbaycan Tiirk falsafi vo ictimai fikir tarixi. XIX-XX asrlor” adl tigcildliyin ikinci cildindo
iISo XX asr Quzey Azorbaycan tiirk falsafi fikrinin inkisaf yollarindan vo bu falsofi fikrin taninmis
Azaorbaycan tiirk miitofokkirlorinin diinyagoriislorindon bshs olunur. Miisllif bu cildds Quzey
Azarbaycan tiirk falsafi va ictimai fikir tarixinin inkisaf yollarini ii¢ istiqgamotdo tohlil edib:

1.Milli-demokratik va siyasi-falsofi ideya corayanlart: tiirkgiiliik/azarbaycangiliq, miasirlik vo
islam¢iliq  (©.Hiseynzado, ©.Agaoglu, M.O.Rosulzads, F.B.Kogorli, ©.Tobgubasov,
M.B.Mohommadzado, U.Hacibayli, N.Yusifooyli, H.Bayqgara vo basqalar).

2. Marksizm-leninizm ideologiyasi: milli tomayiilgiiliik vo beynslmilalgilik (N.Narimanov,
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S.M.Ofondiyev, R.Axundov, H.Hiiseynov, C.Nagiyev vo basqalar1).

3. Milli maarifcilik folsofasi: realizm vo romantizm (C.Mommodquluzads, O.F.Nemanzada,
M.O.Sabir, H.Cavid, A.Saiq, A.Sohhat, M.Hadi va basqalar) [25, s.5-26].

Kitabin ikinci cildinin ilk faslinds do 6nco, XX asrdo Quzey Azarbaycanin ictimai-Siyasi va
modoni miihiti milli metodologiya va obyektiv sokilda hortorafli tadqiq olunmusdur. Xiisusilo do
Azorbaycan Ciimhuriyyati qurulana gadarki miistomlokagilik vo Climhuriyyat dovrii biitiin yonloari ila
olo alinmigdir. Homin doévrdo Quzey Azorbaycanda movcud olan ictimai-siyasi Vo falsafi-madani
coroyanlar (tiirkciiliik, islamlig, sosial-demokratizm, liberalizm, milli maarifcilik, demokratik
maarifgilik vo b.) tohlil edilmisdir [25, s.27-53]. Daha sonra kitabda Quzey Azarbaycanin 1920-1991-
ci illordo moéveud olan sosial-siyasi vo modoni miihitina otrafli nazor salinmis, bu dovrdoki
problemlars (milli sosializm, beynalmilal sosializm, milli mosals, dissidentlik va s.) diggot
yetirilmisdir [25, s.54-85].

Kitabin bu cildinin ikinci faslinds iso XX osr Quzey Azarbaycan tiirk miitofokkirlorinin
irsindoki dord problem: 1) Tiirkliik (tiirk diinyagoriisii); 2) Islamliq (Islam dini); 3) Sosial-
demokratiya (marksizm); 4) insanliq (Insan problemi) todgigata colb edilmis, onlarin hor biri folsofi,
on azindan sosial - falsofi vo siyasi- folsofi aragdirilmig va biitiin bunlarin fonunda Quzey Azorbaycan
tirk miitofokkirlorinin irsina genis yer ayrilmisdir.

Miiollifa gora, tiirkliik ya da tiirk diinyagériisii heg¢ do bir ¢oxlarinin indiys godor stiurlarimiza
yanlis olaraq yeritdiyi kimi, yalniz bir milliyyat¢ilik ya da millatgilik masalasi deyildir. Tiirkliik 6zii
folsofi bir diinyagériis olmagla ideyadir, tolimdir, mafkuradir. ©lokborliya goérs, bunu bir gadar
dolgun formada Azorbaycan Ciimhuriyyatinin banisi, ictimai-siyasi xadim, miitofokkir Mohommod
Omin Rosulzads “Azorbaycan sairi Nizami” osorindo ifado edo bilmisdir [25, s.295-300]. Yani
Nizami Gancavinin sozii ilo Rasulzads do ifads etmisdir ki, aslinds tiirkliik, har seydan 6nca, bir tiirk
falsofasi va tiirk diinyagoriisidiir [41, s.169-176]. Olbatts, Rasulzadadon 6nca boyiik miitafokkirimiz,
filosofumuz Oli boy Hiiseynzadonin tirk ya da Turan falsofasine aid ¢alismalarini da gatiyyan
gozardi eda bilmorik [25, 5.149-186]. Hiiseynzadonin ¢ox bdyiik ustaligla islamliq falsafasi ilo yanasi,
turkliik/ Turangiliq falsafasini yenidon giindomo gatirmasinds rolu svazsizdir [20, s.151-153]. Onlarla
yanasi, tiirk falsofasini ifado edonlor arasinda ©hmad bay Agaoglu, Mirzo Bala Mohommadzads,
Hiiseyn Cavid, Abdulla Saiq vo basga bilgolorimizin do miihiim rolu olmusdur. Mohz
Hiiseynzadalorin, Rasulzadslorin, Agaoglularin, Cavidlorin, Saiqlorin vo basqalarinin verdiklori
misilsiz omok sayasindo son asrlordo unudulmus tiirk falsofasi, Tanrigiliq falsofasi, tiirk diinyagoriisii
ortaya qoyulmus, onun milliyyatgiliyin, millotgiliyin, islam¢iligin vo diger ideyalarin kolgoasindo
galmasina yol verilmomisdir [25, s.854].

Misllifin fikrinca, bu masals ilo bagl tosssiif doguran hal odur ki, onlarin sonraki davamgilari
tirk falsofasini, tiirk diinyagdriisiinii yetorinca ortaya qoya bilmadilor. Tiirkgiiliiyiin, Turangihigin
davamgilar1 osason tiirkliiyli milliyystgilik, votoncilik ya da gan-gen anlaminda basa diisiib
(bilorakdon ya da bilmayarokdon) yalniz bu yonde inkisaf etdirdilor. Xiisusilo do Tiirkiyadaki
tiirkgiilorin (tiirk-Islam mofkurasinin dastyicilarinin) xeyli bir qisminin “tiirkliik badenimiz, islamliq
ruhumuzdur” kimi yanlis miilahizasi, bugilinkii Azarbaycan tiirk aydinlarinin xeyli bir qismino do 6z
monfi tosirini gostormisdir. Halbuki Hiiseynzadolor, Rasulzadslor, Agaoglular, Cavidlor, Saiglorin
diinyagoriisiindo tiirkliik bir boadon, gen-gan masslosindon daha ¢ox falsofadir, diinyagoriisdiir,
ideyadir [25, s.854].

Miisllif hesab edir ki, tlirklitylin bir falsafa, ideya, diinyagoriis olmasini ortaya qoymagq tigiin,
ilk névbado, onu dinler, o ciimlodon do Islam dini ¢orcivesindo mohdudlasdirmaqgdan vaz kegmaliyik.
No zamana goedor tiirklilyii ancaq Islam dininden, xristianliq dinindon, buddizm dininden sonra, yoni
ikinci olaraq goracayikso, tabii olarag onu, on yaxsi halda, milliyyatgilik (yoni bodonin dasidigi gen-
gan), milli kimlik kimi basa diisiib ¢ox uzaga gedo bilmoyacoyik. Bir ¢oxlari hesab edirlor Ki,
tiirklityii bir ideya, falsofi tolim, diinyagériis kimi gobul etmoklo somavi dinleri, xiisusilo do Islam
dinini (glinki tiirk xalglariin oksar gismi istar inancli, istorsa do formal olaraq miisolmandirlar) inkar
edib Allah ideyasina qarsi ¢ixmis oluruq. Bizca, bu ciir diisiinconin heg bir asas1 yoxdur vo ola da
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bilmoz. Ciinki tiirkliiyii ancaq Islamla ya da xristianligla baglamaq, oslinds, onun Islama vo
xristianliga qadar bir badandan ibarst olub ruhsuz yasamasi anlamini gabul etmakdir. Hesab edirik ki,
bunun belo olmadigmi anlamaq tigciin XX oasr Azorbaycan tiirk miitofokKirlorinin (Hiiseynzado,
Rasulzada, Cavid, Agaoglu va b.) falsofi va ictimai fikir tariximizo aid asarlorini oxumaq yetorlidir
[25, 5.855].

Kitabin ikinci cildindoki Azorbaycan tirk miitofokKirlorinin islamliq ideyasina miinasibati
mosalasing galinca, miisllif hesab edir ki, Islam dininin dovriiniin sortlorina goro doyarlondirilorok
onda islahatlar aparilmasimin zaruriliyi moasalosinde do 20-ci osrdo yasamis Azorbaycan tiirk
aydmlarinin amayi danilmazdir. Holo X1X asrds bu iso baslamis C.Ofqaninin, H.Zardabinin va basqa
bilgalorimizin ideyalarmi1 ¢ox dogru sokildo davam etdiron vo tamamlayan Hiiseynzadolar,
Agaoglular, Rasulzadslor, Mohommadzadslor, Cavidlor oldular. Onlarin asas vazifasi miisalman tiirk
xalglar1, o ciimladon Azarbaycan tiirklori arasinda ifrata yuvarlanmis islamligin yenidon nazordan
kegirilib 6z ilkin gorgivasine Vo mahiyyatina gayidilmasi (yani slavalordon arindirilmasi), eyni
zamanda movcud sartlora (hazirki dovriin talabloring) uygunlasdirilmasi olmusdur... Bizca, islamliq
ideyasinin yenidon sarf-nazordon kegirilmosi, onda ciddi islahatlarin aparilmasi masalasinds an dogru
vo métadil yolu mohz Azorbaycan tirk aydinlart vo dovlet xadimlori tutmuslar. Hor halda bu
mosalods Nadir sah Ofsar, Aga Mohommoad sah Qacar, Abbas Mirzo, Mirzo Tag1 xan, C.Ofqani,
H.Zordabi vo basqgalar ilo yanasi, XX asrds do bu yolu daha ¢ox ugurla davam etdiron Agaoglu,
Hiiseynzads, Rosulzads, Mohommoadzads, Cavid, Saiq, Sohhst vo basqalari olmusdur. Masalon,
Agaoglu ovvolca biitiin miiselman xalglar (arab, fars, tiirk, urdu vo b.) “Islam millotciliyi” ideyast
otrafinda toparlamaga calissa da, daha sonra bir az da gergok¢i yol tutaraq tiirkliiklo islamliq
diinyagortslori arasindaki ziddiyyatlor arasinda uzlasdirict yol aramagq]la, tiziinii daha ¢ox miisalman
tirklorinin milli oyamisina ¢evirmisdir [25, s.187-240]. Etiraf etmok lazimdir ki, XX asrds islamliq
falsafasini biitiin miisalman xalglarinin birliyi anlaminda xarakterizo etmays ¢alisan Agaoglunun gox
kegmoadon iiziinii 9sason miisalman tiirk xalglarina tutmasina asas sabab islamliq mosalasindos, asasan,
farslarla arab aydinlarinin, onun bu miicadilasine rogmon birlagdiricilikdon daha ¢ox ayricilig movqe
tutmalar1 olmusdur [3, s.16-17; 2, s.191]. Moshz bunu zaman-zaman daha dorindon dark etmasinin
naticasi olaraq dmriiniin daha kamil ¢aglarinda Agaoglu islamliq ideyasini avvalki gatiyyatlo miidafia
etmomisdir [1, s28-29; 25, 5.856].

Miiollifo gors, Agaoglundan forqli olaraq Hiiseynzado islamliq ideyasim vaxtinda real
doyarlondirmis, onun tirk xalglarmin hoyatinda oynadigi rolun gorgivasini daha dogru cizmaga
calismigdir. Har halda biitiin yazilarinda islamliga boyiik dayar veran Hiiseynzadonin biitiin bunlarla
yanasi, tiirk diinyagériisiinii agiq-agigma toblig etmosi, tiirkliyiin dinlorlo mohdudlagdiriimasinin
aleyhina ¢ixmasi tosadiifi deyildi. Demali, Hiiseynzads na gader momin bir miisolman olsa da, bir o
(jodor do inancli bir tiirk bilgini idi. Basqa s6zlo, Hiiseynzada ii¢iin islam dini bir diinyagériisii oldugu
godoar tiirkliik, Turangiliq ondan az olmayacaq qodar bir inanc, falsofi tofokkiir idi. Bunu anlamaq
tiglin Hiiseynzadonin “Tirklor kimdir vo kimlordon ibaratdir?” basliqh silsilo yazilarini oxumagq
yetorlidir [21, 5.129]. Ciinki Hiiseynzads bu asarinds ¢ox inca sokilds tiirkliiyiin yalniz badan, gen-
qan dastyicist anlamindaki milliyyatciliyi deyil, eyni zamanda tarixi daha qodim dovrlors gedib ¢ixan
bir diinyagoriis, bir falsofo oldugunu da ortaya qoymusdur. Bir s6zla, Agaoglu islamligin tarixini,
modoaniyyatini, folsofasini ortaya qoydugu bir zamanda Hiiseynzadonin tiirkliiyiin tarixini, falsafasini,
modoaniyyatini ortaya qoymasi, bizca ¢ox seyi ifads edir [25, 5.857].

Miiollif hesab edir ki, tiirkliik, islamligla yanasi, sosial-demokratiya (marksizm) taliminds do
Azarbaycan tiirk miitofokKirlorinin, cox boyiik dl¢lido olmasa da, miiayyan godor 6ziinomoxsusluqlari
olmusgdur. Hor halda islamligla sosial-demokratiya, tiirkliikklo sosial-demokratiya arasinda oxsarliglar
Vo ziddiyyatlori ortaya qoymaga c¢alisanlar yens do Hiiseynzadolor, Agaoglular, Rasulzadslor,
Norimanovlar idilor. Bizca, sosial-demokratiyanin dini vo milli 6ziinomoaxsusluglarla uzlagdiriimasi
mosalosinds daha ¢ox ugurlu yol cizan M.©.Rasulzads olmugdur. Onun milli hamraylik (solidarizm)
ideyasi ilo bagh diistincolori marksizmlo bagl goaldiyi miilahizalorin yekunu idi [38, s.58-59; 25, s.
293-295]. Eyni zamanda, O.Hiiseynzado Vo ©O.Agaoglu da bu vo ya digor formada Marksin
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ideyalarma bagl, yoni rus bolsevizmindon uzaq sosial-demokratiya haqqinda goaldiklori gonastlor
daha rasional xarakter dasimisdir. Ancaq marksizmin istor dinlara, istarsa do millstloro miinasibotda
ifratlagdirilmas, tstolik ailo dayarlorine miinasibotdoki ndgsanlari onlar torafindon birmonali sokildo
goabul edilmomisdir.

Miisllif hesab edir Ki, tiirkliik, islamliq, sosial-demokratiya va digar ideyalar, tolimlorlo yanas,
Azorbaycan tiirk miitofokkirlorinin  osas  problemlorindon biri Insanliq falsofosi  olmusdur.
Olokborlinin fikrinco, Insanliq folsofasi Azorbaycan tiirk aydinlari iigiin bir qurmz1 xatt iizorindo
inkisaf etmisdir. Insanliq folsofesi ideyas:t ilo bagl biz yalmz Hiiseynzadolor, Agaoglular,
Rasulzadslar deyil, onlarla yanasi Cavidlar [11, $.58; 12, 5.69], Sohhatlor [43, 5.34], Saiqlor [46, 5.13],
Kogorlilor, Hadilor [16, s. 24-25] va basqalarmin da adlarmi ¢oka bilorik. Bizco Azarbaycan tiirk
bilgolorinin tiirkliik, islamliq, sosial-demokratiya, liberalizm vo basga tolimlorlo yanasi, Insanliq
tizorinds do dayanmalan tosadiifdon ¢ox zaruratlo bagh olmusdur. Har halda bu tolimlarin 6zii bu va
ya digor formada insanligin tobligi tizorinds qurulmusdur. Sadaco, onlar miixtalif soboblora goérs
siyasilosdiyi, hotta dovlotclik falsafasinin bir par¢asina ¢evrildiyi {liglin insanliq mosalaSinin ayrica
doayarlondirilmasi, bozi miitafokkirlorimizin fikrincas, daha mogsodouygun olmusdur. Basga so6zlo,
Diinya, Yaradan, Comiyyat vo Insanla bagli olan fikir vo diisiincolorini bir ¢ox sobablora goro tiirkliik,
islamliq, sosial-demokratiya vo digar talimlor {izorindan ifads eds bilmayan bazi aydinlarimiz bunu
insanliq ¢argivasinda aks etdirmays ¢alismislar.

XX asr Giiney Azarbaycan tiirk falsafi va ictimai fikir tarixinin asas mahiyyati vo
mazmunu

Kitabin tiglincii cildindo XX asr Giiney Azorbaycan tiirk folsafi fikrinin inkisaf yollarindan vo
bu falsofi fikrin taninmis Azarbaycan tiirk miitofokkirlorinin diinyagoriislorindon bohs olunur. Miollif
burada Giiney Azarbaycan tiirk folsafi vo ictimai fikir tarixinin inkisaf yollarini Gi¢ istiqgamatdo tahlil
etmigdir:

1. Milli-demokratik vo siyasi-folsofi ideyalarin sintezi ($.M.Xiyabani, S.C.Pigovari,
Mohommad Biriya, Firudin Ibrahimi, Tag1 Orani, Tagixan Rofat, Olirza Nabdil vo basqalarr).

2. Milli maarifcilik vo ictimai-folsofi ideyalar (M.O.Sobiistori, M. Torbiyat, M.Sahriyar,
Sohond, H.Billuri, Hobib Sahir, Homid Nitqi, Oli Tabrizli, M.Zehtabi, Cavad Heyat va basqalari).

3. Islam falsofasi vo islameiliq (Bbiilqasim ol-Xoyi, M.Tabatobai, M. Sariotmadari, M.Cofori,
Cofor Siibhani vo basqalari) [26, s.5-19].

Ucgcildliyin {i¢iincii cildinin ilk faslinds dévriin ictimai-siyasi, modeni-falsofi monzarosi
hartorofli sokilda isiglandiriimisdir. Miiallif, kitabda Giiney Azarbaycanin, biitdvliikdo Iranmn ictimai-
siyasi Vo modoni miihitini ¢ox zongin monbalora osaslanaraq otrafli tosvir edib. Hom Quzey
Azaorbaycanda, hom Giiney Azarbaycanda, ham do Tiirkiyads son dovriin miiasir taloblori baximindan
yazilan aSarlorin oksoriyyatini incaloyib, onlardan iqtibaslar getirib, istinad edib. Miiallif vaxtilo
yazilmig asarlors, o ciimladon 7 cildlik “Azarbaycan tarixi”no, kegmis konsepsiyalara da casarotlo 6z
miinasibatini bildirib.

Bu kitaba godor Azorbaycanin Giineyindo XIX-XX asrlordo Azarbaycan tiirk folsafi vo ictimai
fikir tarixina aid noinki iimumi (Biitév Azarbaycan), heg xiisusi (Giiney Azarbaycan) asarlora do rast
golmak miimkiin deyil. Sadaca, Azarbaycanin Giineyinds son iki asr Azarbaycan tiirk falsofi vo icti-
mai fikir tarixins aid yalniz ayri-ayri tadqigatlar olmusdur. Siibhasiz, Azarbaycanin Giineyindas falsafi
va ictimai fikir tariximizin daha darin vo ohatali sokilds todgigatlara colb olunmamasi tosadiifi olma-
mis, hom Iran Pohlovilor, hom da Iran Islam rejimlorinin bu masslode Azorbaycan tiirkliiyiine Vo onun
modoaniyyatina, folsofasing sovinist, irqei basqilari, tagiblori, bir s6zlos, assimilyasiya siyassti mithiim
rol oynamisdir [26, s.10-11].

Bu baximdan XX osr Giiney Azorbaycan tiirk falsofi va ictimai fikrino Qarb madaniyyati, Qarb
folsofasi (sosial-deomkratizm, liberalizm va s.), Iran modaniyyati, iranciliq (zordiistliik, farsciliq) vo
Islam falsofosi (Islam dini, siogilik) xeyli doracads tosir gdstormisdir. Demali, XX asrda Azorbaycan
tirk aydmlarinin irsindo asas mosals tiirk diinyagériisi, tiirk moadoniyyati ilo gorbgilik, irangiliq vo
islamliga (o ciimlodon sisliya) miinasibatdo milli folsofoni no doracodo ifado etmalori olmusdur.
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Beloliklo, Azorbaycan tiirk miitofokkirlori son asrlora, xtisusilo do XX asro godor daha ¢ox tiirk
diinyagoriisii, tiirk falsafosi ilo Islam falsofosi, islamgiliq, iran falsofosi, irangiliq arasinda uzlasmalara
calisib, bu yolda miixtalif dini-falsafi, siyasi falsofi corayanlar ortaya qoydugqlar1 halda, son yiizillikdo
Qoarb falsafasi (sosial-demokratizm, liberalizm, pozitivizm va s.) do asas folsofi va ictimai-siyasi
problems ¢evrilmisdi.

Uccildlikdo Giiney Azorbaycan tiirk falsofi vo ictimai fikrindo Qarb modoniyyati, Qarb
falsafasinin (sosializm, sosial-demokratizm, demokratizm, liberalizm va s.) yerini va rolunu, eyni
zamanda bu falsafoys meyilli Giiney Azarbaycan tiirk miitafokKirlarinin irsi tadqiq edilmisdir. Malum
oldugu kimi, Qarb madaniyyati, Azorbaycanin quzeyindoki miitofokkirlorimiz kimi, Azarbaycanin
glineyindoki aydmlarimizin siiurlarina, onlarin yaradiciliglarina xeyli doracods tosir gostormisdir.
Xiisusilo da, Avropada meydana ¢ixaraq diinyaya yayilan sosializm, sosial- demokratizm, demo-
kratizm, liberalizm kimi corayanlar XX asrin avvallorinds Qacarlar dovlstinds, o climladan
Azaorbaycanin giineyinds genis yayillmisdir.

Azarbaycanin giineyindo Qarb coroyanlart arasinda on populyari sosial-demokratizm olmus, bu
tolim uzun miiddot Azarbaycan tiirk miitafokKirlorindan xeyli bir qisminin diinyagoriisiindo osas yer
tutmusdur. Qorb madaniyystine, o climlodon sosial-demokratizm coroyanina meyil gostoron
aydinlarimizdan $.M.Xiyabani, T.Rafat, T.Orani, S.C.Pigoveri, M.Biriya, ©.0xtay va basqalari bazon
onlar1 hoddan artiq ideallasdirsalar da, asasen tiirkliik, miiayyan gadar do islamliq diisiincalarindan
tamamilo uzaglagsmayiblar. Ancaq biitovlikde sosial-demokratizm coroyaninda milli-dini dayorlor
arxa plana kecirilib, sinfi masalo 6n plana ¢ixarildig: igiin biitiin bunlar Giiney Azarbaycan tiirk
miitafokkirlorina da ciddi tosir géstormisdir. Siibhasiz, sosial-demokratizmlo miiqayisads, Rusiyada
bir godor forgli formada ortaya ¢ixan marksizm-leninizmin milli-dini mosolaloro daha radikal
yanasmasi da burada miihiim rol oynamigdir. Ciinki Azarbaycanin quzeyinds oldugu goador olmasa
da, Azarbaycanin giineyinds do uzun miiddat Sovet Rusiyasina aid marksizm-leninizm talimi aparici
movqge tutmusdur.

Giiney Azorbaycan tiirk folsofi vo ictimai fikrindo milli folsofonin, eyni zamanda milli
falsafomizo fars modaniyyati, irangihigin (zordiistliik, fars¢iliq) tasiri do tadqiq edilmisdir. Milli falsafi
vo ictimai fikir XX osro godor oldugu kimi, XX osrdo do daha ¢ox irangiliq vo islamgiligla
miinasibatlor ohatasinds 6ziinii ifads etmisdir. Oslinda, milli falsafi va ictimai fikrin XIX asrdon genis
yayilan Qarb madaniyyatings, Qarb falsafasine miinasibati ilo, irangiliga vo islamgiliga miinasibatini
eynilogdirmok olmaz. Ciinki agor milli folsafi va ictimai fikrimiz toxminon ancaq son iki asrdo Qarb
modaniyyatilo miicadilo i¢indo oldugu halda, irangiliq vo islamliga miinasibatdo bunun tarixi daha
godim dovrlara gedib ¢ixir [26, s.14].

Miiallifa gora, imumiyyatlo, milli maarifgilar, yani sosial-demokratizmdan xeyli daracads uzaq
olan ya da ona az bagl olan miitafokkirlorin hom tiirk diinyagériisiing, tirk madoniyystins, hom do
buna paralel olaraq Iran modoniyysting, Iran falsofosine miinasiboti bir godor forgli olmusdur.
Olokborli yazir: “Milli maarif¢ilor, ilk novbads, tiirk falsofi diinyagoriisiine, tiirk madaniyyatine
osaslanmaga ¢alismis, bu zaman ona xeyli dorocodo yad gordiiklori Iran modoniyyatini, iran
falsafasini milli madoniyyatdan, milli falsafodon miimkiin oldugca uzaq tutmaga ¢alismislar. Slbatto,
bu mosolodo milli maarif¢ilorimizin he¢ do hamisi ugurlu bir yol izloys bilmomislor. Belo ki, milli
maarif¢ilorimizdon bozilori Qarbdan golon ideoloji goriislorin tosiri altinda, ya da macburiyyatdon
zaman-zaman Iran madoniyyatini, iran falsofasini do toqdir etmislor. Tk baxisda hom tiirk folsofosini,
tiirk modoniyyatini, buna paralel olaraq da Iran modaniyyatini tutmag yaxud da onun tobligatgist
olmaq ¢ox da anlamli goriinmass do, ancaq dovriin sartlori vo toloblori altinda bu kimi hallarla
qarsilasmaginmiz geyri-adi hesab oluna bilmoz. Ustolik, bozi Azorbaycan tiirk kékenli ziyalilar da
olmusdur ki, tiirk madaniyyatini, tiirk falsofasini timumilikda, tiirkliiyli inkar etmoak yolunu tutmus,
bunun ovazinds Iran modoniyyati, Iran falsafasini gobul edorok arigihigin, farsgiligin tobligatcilar:
olmuslar” [26, s.15].

Miiollifo goro, milli maarif¢ilikdon ¢ixis edon aydinlarimizdan Sohond, H.Nitgi, Sshriyar,
S.Behrangi, C.Heyat va basqalarinin falsafi va ictimai-madani irsinin do biitiin hallarda Azorbaycan
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tirk falsofi vo ictimai fikir tarixi baximindan ovozsiz olmasi inkar olunmazdir. Milli maarif¢ilorin
baslica amali vo magsadi tiirk madaniyyatini, tiirk tarixini, tiirk adat-ananalorini, tiirk dilini bir s6zls,
turk varligim qorumaq, miihafizo etmok Vo inkisaf etdirmok olmusdur. Bu baximdan milli
maarifcilorin diinyagoriislorinde Azarbaycan xalqinin azad, hiirr yasamasi ilo yanasi, tiirk varligina
sahib ¢ixmaq vo onu daima miidafio etmok osas yer tutmusdur. Bizco, milli maarifcilori milli
demokratlardan forglondiran asas faktor da, onlarin tiirk varligin1 miidafio etmalori vo tiirkliyo, tiirk
diinyagorisiino daha ¢ox osaslanmalar1 olmusdur.

Miiollif hesab edir ki, uzun miiddst Azarbaycan xalqnin qabaqcil miitafokKirlorinin bir ¢oxu
Milli harokatin qalib galmasi tigiin sosial-demokratizma va demokratizms boyiik timidlar boslomislor.
O yazir: “Sitibhasiz, Giiney Azarbaycan tirk miitafokkirlorinin xeyli bir gisminin sosial-demokratizm
vo demokratizm ogidalorine meyil gostormalorinds ya da inanmalarinda Quzey Azarbaycanin Sovet
Rusiyasinin torkibinds olmasi da 6z tesirini gostormisdir. Hor halda Quzey Azorbaycanda mévcud
olan sosializm sistemi, tstolik giineyli ziyalilardan bir gisiminin 6miirlorinin son dovrlarini mohz
burada yasamasi da bu masalalorda xeyli doracads 6nomli shomiyyat dagimigdir. Ancaq zamanla hom
sosial-demokratizm vo demokratizmlo hoartorfoli tanigliq, ham do Sovet Rusiyasinin ya da rus
bolsevizminin asl mahiyyatinin agkara ¢ixmasi ilo Azarbaycan tiirk mitofokkirlarinin xeyli gismi,
xiisusilo do, marksizmdon uzaqlasmis vo 1960-c1 illorden etibaron baslayan “Islam horokati”na vo
digar ideyalara timidlar baslomays baslamigdir” [26, 5.679].

Umumiyyatlo, milli maarifgilorimizin Azarbaycan tiirk falsofi vo ictimai fikir tarixindo miihiim
yer tutmalart ilo yanasi, yeni naslin milli ruhda formalagsmasinda ovozsiz rol oynamislar.

Ugiincii cildde Giiney Azarbaycan tiirk falsofi vo ictimai fikrinde milli falsafonin, eyni zamanda
milli falsafomizo Islam modoniyyati, islamligin, o ciimlodon sioliyin tasiri do tadqiq olunmusdur.
Miisllifo gora, XX osrdo Giiney Azorbaycanda milli folsofi vo ictimai fikrimizin inkisafinda
islamligin yeri vo rolu bir nego morhalods doyarlondirilo bilor: 1) Qacarlar dovlatinin tonozzilii
dovriindo islamhiq; 2) Iran Pohlovilor rejimi dévriinds islamliq; 3) Iran islam rejimi ddvriinda
islamliq.

Belalikls, onu deys bilarik ki, milli demokratlar, milli maarifgilar vo islamgilar XX asrdo yalniz
Giiney Azorbaycan tiirk falsofi vo ictimai fikir tarixinds deyil, biitovliikdo bolganin modoni-falsafi vo
ictimai miihitindo miihiim rol oynamislar. Umumiyyatlo, bu bdlganin istor falsofi-modani, istorss do
ictimai-siyasi miihitinin sakillonmasinda avvallor oldugu kimi son asrds do vo hazirda da Azarbaycan
tiirk miitafokkirlori miihiim rol oynamaqdadirlar. Bu da ondan irali golir ki, bu bolgads tiirk varliginin
nec¢o minillikdan galon tarixi bir damgasi vardir. Ona goro do zaman-zaman ictimai-siyasi, dini-falsofi
mithitdo hor hansi doyisikliklorin, sigrayislarin olmasi tiirk varligini, tiirk damgasini aradan qaldira
bilmamisdir va bilmayacak ds [26, 5.683].

Biz, kitabin iglincii bolimiindo Giiney Azorbaycan tirk mitofokKirlorinin  yalniz
yaradiciliglarin1 vo diinyagoriislorini deyil, eyni zamanda onlarin daima doyigon regionun vo
diinyanin elmi miihitinds neca shomiyyatli yer tutdugunu da ifado etmok istomisik. Zarro gadar do
olsun siibha etmirik ki, yeni nasil tiirk aydinlar1 da, saloflori kimi, hor hansi corayanlara vs ideyalara
tapimnmalarindan asili olmayaraq asas tiirk ¢oyirdoayindan, tiirk niivasindan, tiirk diinyagoriisiindon heg
bir zaman uzaqlagmayacaglar. Bu baximdan todqiq etdiyimiz dovrdo yasayib yaratmig Azarbaycan
tirk miitafokkirlarinin madani-falsafi irsi har birimiz {igiin gox énomlidir.

Natica / Conclusion

Bizco, bu kitablarin doyari ondadir ki, zongin Azorbaycan tiirk diisiinco tarixi darindon
aragdirthib. Eyni zamanda, bu iigcildlik modoniyyat hadisosi olmagla yanasi, madaniyyatin gox
mithiim bir aspektini togkil edon folsofo hadisasidir. Bu kitabin belo rezonans olds etmasinin bir
sobabi do indiya godor Azarbaycan falsafs tarixinin 3-cii vo 4-cii cildlorinin yazilmamasidir. Demali,
kitab Azorbaycan tiirk falsafasinin daxili tolobatina, ehtiyacina uygun olaraq ortaya g¢ixmisdir.
Ucgcildlikdon hiss olunur ki, miiollif yaradicidir, miistaqil fikirlori var vo fikirlorini siraya diizmoyi
bacarir. Ona gora do bu kitablar1 bir manba Kimi gabul etmoak olar. Biitovliikdo hor {i¢ cild ¢ox
dayarli, zangin bir asardir vo bdyiik bir elmi ugurdur, elmi-folsofi hadisadir. ©On asas1 Azarbaycan
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falsafa tarixinin yazilmamis bir dovriing isiq salan doyorli asarlordir.

Unutmaq olmaz ki, tiirk tarixinin, tiirk folsofs tarixinin yronilmosine maraq miistaqilliyimiz
borpa olundugdan sonra yenidon baslayib. Ancaq toxminon 30 il miiddst kegmasine baxmayaraq
Azarbaycanda tiirk xalglarmin tarixini, tiirk xalglarinin falsafi fikir tarixini ortaya qoyan sanballi
osorlor ¢ox azdir, hotta yox dorocesindadir. Ozii do tokco Azorbaycanda deyil, Qazaxistan,
Qirgnzistan, Ozbokistan, Tiirkmonistan vo hatta Tiirkiyado do belo osarlor cox azdir vo ancaq son
illordo bozi cohdlor edilir. Ona goéra do etiraf etmoliyik ki, bu ti¢cildliyi XIX-XX asrlorlo bagh
Azarbaycanda tiirk falsafi va ictimai fikir tarixinin yazilmasini ilk cohd Kimi giymotlondirmok olar.

Ucgcildliyin {istiin cohatlorindon biri odur ki, miisllif Azerbaycanin falsofosini do, tarixini do,
modaniyyatini do bir biitév sokildo todqiq etmisdir. Kitablarin on boyiikk vo 6nomli oshomiyyati
ondadir ki, Azorbaycan tarixins, adobiyyatina, falsafasine, madaniyystine, timumiyyatls, ictimai-
siyasi fikir tarixina biitov bir yanasma vardir. Biz bilirik ki, XIX-XX asrlor falsofi fikir tarixino aid
daha ¢ox Quzey Azorbaycan tirk miitofokkirlori arasdirilmis, Giliney Azorbaycan tiirk
miitofokkirlorina ise ¢ox az yer verilmisdir. Miiallifin bu kitablarinda bu dévrds yasamis yalniz Quzey
Azarbaycan deyil, Giiney Azaorbaycan tiirk mitofokkirlorino do genis yer vermoklo bir ilka imza
atmugdir.

Digor torofdon kommunizm dovriinda, yoni Sovetlor Birliyi sisteminds, bildiyimiz kimi dini
folsafo ilo mosgul olan tiirk-azorbaycanli boyiik ilahiyyatgilara miiraciot edilmirdi. Miollif
kitablarinda bu isi do 6z 6hdasine gotiirmiisdiir. Burada taninmis Azarbaycan tiirk ilahiyyatgilarindan
Obuturab Axundoglu, Obdiissalam Axundzads, Axund Pisnamazads vo basqalarmma genis yer
verilmisdir.

Kitabda Azarbaycan tiirk miitafokkirlori arasinda gadin, xanim diistinca sahiblarina yer vermok
da toqdiralayiq haldir. Xiisusilo do Tahirs Qiirratiil-Eyn, Fatma Komina, Natovan, Marziyys Uskiyi,
Heyran xanimin yaradiciliginin ayrica arasdirilmasi miisbot haldir.

Burada bir faktor da var Ki, bizim {giin ¢ox ohomiyyatlidir: folsofi fikrin tokamiilii,
transformasiyalar1 vo folsofi refleksiya. Ogor folsofi fikrin tranformasiyalarina miiasir vo ya geyri-
miiasir folsofi yanasma c¢orgivasinds baxilirsa, bu artiq falsofidir. Bu monada Kitablarda falsofi
refleksiya masalasi ¢ox prinsipial shomiyyat dasiyir. Azorbaycan falsofi fikrini gostormok tigiin
“Azorbaycan folsofasi”, “Azarbaycan tiirk falsofosi” anlayiglarina falsofi mozmun vermok lazimdir.
F.Olokborliys godor godar homin anlayiglara hols heg kim falsafi mozmun vermayib. Demali, buradan
bir genasto galirik ki, biitovliikds indiys godor daxilo hesablanmis falsafi refleksiyamiz zoif olmugdur
vo F.Olokbarli ilk dofo bunu giiclondirmays cohd gostorib. Basqa sozlo, miiallif indiki voziyystimizo
Vo kegmisimizo miinasibatdo sirf falsofi refleksiyani, falsofi miinasibati 6no gokmoayo ¢alismisdir.
Olokboarli  Azorbaycan tiirk miitofokkirlorina miinasibatdo hor birinin tarixi zaman, mokan
kontekstinds, Azorbaycan tiirk falsofi fikrinin tokamiiliinds, yerindo rolunu nozoro almaga
calismigdir. Demali, kitabda metodologiya ilo yanasi, falsofi refleksiya da dogru miiayyanlosmisdir.

Biitiin bunlarin fonunda Faiq ©lokbarlinin bu kitablarinin nailiyyat oldugunun bir aspektini do
deys bilarik ki, o da kitabin mazmunu ils baghdir. Kitablarda ¢ox zongin bir material var, darin elmi
bir tohlil vardir. Faiq miollim o monada folsofi fikir tarixino xidmat edir ki, onlarn hamisimi
sistemlogdirib bir araya gatirib. Bu kitablar mozmunca da, mahiyyastcs do ¢ox ugurludur.

Kitabla bagli miihiim masalalordon biri do, anlayis vo kateqorial aparatin miioyyonlogdirilmasi
Vo irali siirdiiyii ideyalart ilo elm sahosindo genis miizakiraloro meydan vermasidir. Miollif
metodologiya ilo yanasi, todgigat sahosine aid olan anlayislara da ¢cox dogru yanagmisdir. Basqa
sozlo, kitabda misllifin 6ziinomoxsus metodologiyast var ki, bu, biitiin ictimai elmlorin (tarix,
odobiyyat, folsofo va s.) toftisi vo falsafi fikir tarixino yeni yanasmadir. ©n shamiyyatlisi do odur ki,
ticcildlik Azarbaycanin falsofi fikir tarixins ilk sistemli baxisdir, oldugca aktualdir va yenilikg¢idir.
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Abstract: In 19th Century Europe, advances in Oriental research as well as various art-forms
such as the visual arts, literature, music, and architecture, aroused high esteem and even outright
enthusiasm for the Orient. In this context, a particularly strong impulse was set by Johann Wolfgang
von Goethe and his astonishing work West-Ostlicher Divan.

Using the term ‘divan’ as a starting point, the paper first outlines the long tradition of cultural
and political relations between people and nations. Goethe's work plays a highly significant role in the
portrayal of these relations: With his intense closeness to the poet Hafiz (his ‘twin’), Goethe invokes
the mutual permeation of Orient and Occident. The presentation provides an introduction to the
genesis of the work after 1814, describing its structure, analyzing the themes and leitmotifs of the
poetry collections, and, drawing on the various types of relationships, revealing the significance both
cultures held for each other. The tremendous impact of these ideas during the 19th and 20th centuries
will be demonstrated by examining significant developments including the problematic forms of
political interaction.

Goethe’s aspirations for the relationship between orient and occident served as an impulse: The
idea is to enhance the cultural activities between oriental and occidental countries, as building a
bridge facilitates a better understanding of each other, and to develop further economic and political
relations.

Keywords: orient, Occident, L.W. von Goethe, relationship, West-Osticher Divan, cultural
relations.

I.V.FON HOTENIN “SORQ-QORB DiVANI”NA OSASLANAN SORQ VO QORB
MODONIYYOTINO TOSIRI VO QARSILIQLI OLAQOSI”
Dr.Birgit Biehl

Xiilasa. XIX-cu asrdo Avropa todgiqaitlarinda, eloca do tosviri incasonat, aadobiyat, musiqi,
memarliq Kimi miixtalif incasanat novlari tizra iraliloyislor Sarqds yiiksak hormat va hatta agiq hovas
oyatdi. Buna Volfong fon Héte vo onun heyratamiz asari “Sarq-Qarb divani” xiisusilo giiclii tokan
verdi.

Mogalo «divan» terminindon baslangic noqtesi Kimi istifado edorok, insanlar vo millatlor
arasinda uzun miiddot davam edon modoni-siyasi miinasibaitlorin ononasini gostormaklo baslayir.
Hétenin yaradiciligi bu miinasibatlorin tosvirinds ¢ox miihiim rol oynayir. Sair Hafizlo (onun okizi)
Hétenin six yaxmligi Sarg va Qarbin qarsiligh niifuzuna tesir edir. Togdim olunan moagalods 1814-cii
ildon sonra amayin genezisi haqqinda girig verilir, onun strukturu tesvir edilir, mansub olduglar
modoaniyyatlorin birina olan shamiyyati iizo ¢ixarilir.

Bu ideyalarin XIX-XX asrlords boyiik tosiri mithiim hadisslorin, o cimlodon siyasi qarsiliglt
alaganin problemli formalarinin dyranilmasi ilo niimayis etdirilir.

Hétenin Sorq vo Qorb arasindaki olagoys dair istoklori bir tokan rolunu oynadi. ideya Sorg va
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Qorb arasinda madani foaliyyati inkisaf etdirmokdir, ¢iinki bir korpiiniin bir-birini daha yaxsi basa
diismayi va golacok igtisadi va siyasi alagalorin inkisafina komok edir.
Acar sozlor: Sorg, Qarb, Iohan Volfonq fon Hote, alage, «Qarb-Sargi Divany», madani olagalor.

B3AUMOBJIUSIHUE U B3BAUMOJIEMCTBUE MEXKY
BOCTOYHOMH 1 3AIIAJTHOM KYJIBTYPAMHM OCHOBAHO
HA «(3ATIAJTHO-BOCTOYHOM JUBAHE» U. B. ®OH I'ETE

[Ap. bpurur buexa

Pesrome. B EBpome XIX Beka JOCTHKEHMS B HCCIENOBaHUAX BOCTOKa, TakkKe Kak B
pa3nuyHbIX (POpPMAax UCKYCCTBA: JIMTEPAType, My3bIKE H apXUTEKTYype, BHI3BATIN KpaliHee yBaKECHHUE U
Jaxxe OTKpbIToe yBIeueHne Boctokom. B 3TOM KOHTEKCTE, 0COOEHHO MOUTHBIN UMITYJIBC UCXOHI OT
HNoranna Bonbdranra ¢on ['€re W ero M3yMHUTENLHOTO NPOM3BEICHHS «3amaJHO- BOCTOYHBIN
JluBan».

Hcnonb3ys TEpMUH «IMBaH», KaK OTIPABHYIO TOUKY, CTaThsl B HAa4ajie OMMCHIBACT B OOIIHMX
YyepTax AABHUIIHIOK TPAJUWLIUIO KYJbTYPHBIX M TMOJUTUYECKUX OTHOLIEHUHA MEXAY JIOAbMU U
HauusMu. [IpousBenenue ['€re urpaer oueHb BaKHYIO pOJib B ONMCAHUM 3THX OTHOLIEHHH. CBOMM
MHTEHCHBHBIM COJIMDKEHHEM K modTy Xadmsy (ero «Omu3Hemy»), ['€re B3pIBaeT K B3aUMHOMY
IIPOHUKHOBEHUIO Mexay Boctokom u 3amanom. B mpencraBiieHHOH craThbe AaeTcs BCTYIUIEHUE K
resesucy Tpyna nociae 1814 roma, onuceiBas €ro CTPYKTYpPy, aHAJIU3UPYsl TEMbl U JIEHTMOTHBBI
MO3TUYECKUX COOPHUKOB, U MPHUBOIS Pa3IHMUHbIC TUIIBI B3AMMOOTHOIICHUN, PACKPBITUE X 3HAYCHUS
JUISL KQXKJIOW U3 KYJIbTYp, KOTOPO OHM npuHamiexar. [' pomanHoe BiusHue 3tux uaei B XIX n XX
BEKax MPOJIEMOHCTPUPOBAHO HCCIEIOBAaHUEM 3HAYUTEIbHBIX COOBITUM, BKIIOYAs MpoOIeMaTHYHbIC
(OpPMBI IOJUTUIECKOTO B3aUMO/ICHCTBUSL.

CunbHoe xenanue ['€re, B3auMooTHOIIeHHs Mexay Bocrokom u 3amagoM, MOCITYXHIO
umITysscoM. Wpest 3akimrodaeTcsi B TOM, YTOOBI YCHIIUTh KYJIBTYPHYIO aKTUBHOCTD MEXIY
BOCTOYHBIMU M 3alaJIHBIMU CTPaHAMH, TaK KaK CTPOUTEIHCTBO MOCTa CIIOCOOCTBYET IydIIeMY
ITOHUMAHMIO JIPYT Ipyra U Pa3BUTHIO JTAIBHEUIINX SKOHOMUYECKHUX U MOJIUTHYECKUX OTHOLLIEHUM.

KiawueBbie cioBa: Boctok, 3aman, B3aumoneiictBusi, Morann Bomnbdranr don I[éte,
«3amagHo-BOCTOYHBIN J{MBaH», KyJbTYpHbIE OTHOIIECHUSI.

9sas hissa/Main part

With my presentation, | hope to contribute to an improved understanding of Oriental cultures.
Nowadays, from a so-called Western point of view, the sheer wealth of these multi-faceted cultures is
frequently sidelined by political conflict or violent acts of terrorism. As a result, it is easily forgotten,
that Oriental cultures strongly affected a wide range of people in Germany as early as in the Middle

Ages, and particularly during the 18th Century. In 19'[h Century Europe, advances in Oriental
research as well as various art-forms such as the visual arts, literature, music, and architecture,
aroused high esteem and even outright enthusiasm for the Orient. In this context, a particularly strong
impulse was set by Johann Wolfgang von Goethe and his astonishing work West-dstlicher Divan.

My presentation focuses on this work. The occasion for this is the upcoming official opening of
a ‘Divan’ in the former Villa Cal¢ in Berlin, established by the Qatari government. The Villa Calé¢, a
prime example of neoclassicist architecture, was built for the publisher Franz Calé between 1904 and
1907. After the global economic crisis in 1929, it became a state-owned property and was
subsequently used in a variety of ways. It was ultimately threatened by decay, before being
extensively restored to its former glory. The ‘Divan’ is launched as a place for dialogue and
interaction, as a forum for both the exploration of Arabic cultures and the broadening of the already
existing cultural, political, and economic ties between Germany and the Arabic World: In 2017, the
Embassy of the State of Qatar in Berlin hosts exhibitions and festivals in said ‘Divan’ to celebrate the
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Year of Culture in Germany.

What exactly is a “Divan”?

The term diwan, presumably of Persian origin, initially referred to the assembly of Muslim
armies and the register for the armed forces. It was later used for a developing administrative
structure, for a council board, a public authority, a law firm, or an office recording data such as the
tribal affiliations and the pension entitlements of Muslims. This fiscal authority asserted itself in all

the conquered territories. From the 10th Century onwards, divans took on all relevant tasks of a
public administration.

The meaning of ‘divan’ was further expanded towards the treasury, the customs office, the
ministry, the council chamber, and not to forget, the settee and the sofa bed. As such, the term has
also found entry into European languages — think of the French douane and the Italian dogana, both
meaning “customs”. Further- more, the divan as a sofa is familiar to German speakers — upholstered
benches were commonly found along the walls of oriental council chambers.

In all Muslim empires using Persian as their official language, communal halls and opulent
audience halls were called divan. It was this particular meaning — an Oriental assembly hall — that, in

the wake of the aforementioned 19th Century European enthusiasm for the Orient, found its way into
many Western languages.

With its double meaning of assembly and register, divan also described literary collections by
one or more authors on a shared subject, and, in particular, anthologies of poetry.

If, nowadays, one does a Google search for the word divan in German, one still encounters the
already mentioned sofa; however, the more frequent results include websites of restaurants, all types
of shops, neighborhood centers, and — in large cities — intercultural district centers.

Considering all these glossary elements concerning divan, we have reached the core of our
subject: Goethe published a collection of poems titled divan. In Berlin, the State of Qatar opens a
divan as a place of assembly for German-Arabic cultural exchange. His Excellency Saoud Bin
Abdulrahman Al-Thani, ambassador to the State of Qatar in Berlin, described the objective for
Berlin’s new Divan as follows:

The idea is to enhance the cultural activities between the two countries because through
building a bridge between cultures you can have a better understanding of each other, and develop
further economic and political relations.

J.W. von Goethe’s West-dstlicher Divan plays an important part in the genesis of this idea. |
would now like to introduce this work to you, and illustrate its en- during influence by means of
selected examples.

1.Let us go back to the year 1814: Goethe, born in Frankfurt in 1749, lives in Weimar, at the
court of Grand Duke Carl-August, his patron and friend. The latter had sided with Prussia against
France during the Napoleonic Wars in 1806. Goethe feels strongly involved and becomes a close
observer of the armed conflicts. After Napoleon’s victory near Jena and Auerstedt, the duchy came
under considerable political and financial pressure. Napoleon’s rule did not end until 1813, with the
decisive battle of nations taking place near Leipzig. After years of suffering heavy losses, Europe
now finds itself in a phase of reformation. During the Wiener Kongress, the major powers rearrange
the continent’s borders. In the shadow of the French Revolution lurk social upheavals. Sachsen-
Weimar-Eisenach is declared a grand duchy. Goethe is 65 years old; a famous writer holding high
offices, he is appointed secretary of state soon after. His literary work is determined by retrospection:
in 1814, he publishes the third part of his autobiographical work From My Life: Poetry and Truth.

In these turbulent times, Goethe immerses himself in oriental cultures. His Divan begins with
the following words:

“Nord und Siid zersplittern, Throne bersten, Reiche zittern, Fliichte du, im reinen Osten
Patriarchenlust zu kosten...”

‘North and West and South up-breaking! Thrones are shattering, Empires quaking; Fly thou to
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the introubled East,

There the patriarchs” air to taste!’

(all English quotations are taken from: Johann Wolfgang von Goethe, West-Eastern Divan in
twelve books, translated by Edward Dowden, London and Toronto 1914)

Goethe had been drawn to oriental poetry and culture since his youth. Early on, the Quran was
the main focus of his interest — for instance, he translated individual suras and incorporated them in
his drama Mahomet, which remained a fragment. Based on its English translation, he transferred a
part of the Arabic work Muallagat into German. He explored the books of Moses which time and
again he integrated into his own works, and translated Voltaire’s drama Mahomet as well as the Song
of Solomon. In 1813, Goethe participated in an Islamic service at a Weimar secondary school; the
following year, an art dealer from Leipzig sent the Weimar court library ‘a camel-load of papers and
volumes’ predominantly consisting of oriental literature.

The most profound inspiration for his own work, however, came in 1812 in shape of the poetry
by the Persian poet Mohamed Shams ad- din Hafiz. Its translation had been completed by the
orientalist Joseph von Hammer-Purgstall. In 1814, Goethe read the more than thousand pages of the
two volume work, responding with tremendous enthusiasm.

There are many parallels between Goethe and the life and work of this poet, who early on was
granted, in his name affix, the characteristic of a hafiz, someone who preserves (the Quran). Born in
1320 in Shiraz, he spent his entire life in this city, working as a theologian and teacher, and, following
a religious epiphany, living in mystical orders. Where Goethe could rely on the support from Grand
Duke Carl-August, Hafiz had Schah Schudscha as a patron. Towards the end of his life, he witnessed
conflicts similar to those Goethe would later experience, for instance, when the invasion of the
Mongolian warlord Timurleng (German malapropism: Tamerlan) took place; according to legend, the
two men met in person.

Hafiz’s main topic is love. He sings of it with multilayered erotic imagery, predominantly using
the form of the Ghazel (i.e. a love poem based on an interlaced rhyme scheme). Goethe, who was
known to keep his distance from Christian doctrine, valued the complete absence of doctrinal attitude
in Hafiz's self-perception as a poet. The Islamic mysticism, the Sufism, exerts formative influence
over him: All things secular are an expression of divine being; all shapes of love a path to paradise.

This worldview, shared by these two unorthodox freethinkers, constitutes the leitmotiv of
Goethe’s West-gstlicher Divan. Full of enthusiasm, the poem Unbegrenzt from the Buch Hafis states:

“Und mag die ganze Welt versinken, Hafis, mit dir, mit dir allein,

Will ich wetteifern! Lust und Pein Sei uns, den Zwillingen, gemein! Wie du zu lieben und zu
trinken,

Das soll mein Stolz, mein Leben sein.”

Limitless

‘Ah! Let the whole world slide and sink, Hafiz, with thee alone the strife

Of song | seek. Twin-brothers we, Our pain, our pleasure common be! To love like thee, like
thee to drink, Shall be my pride, shall be my life.’

Thus, Goethe’s Divan becomes both homage to the Persian poet laureate, and a poetic dialogue
across centuries and cultures.

Marked by these impressions, Goethe undertakes two journeys from Weimar to the vicinity of
Frankfurt as well as the Rhineland, the first in July 1814 followed by the second during the spring of
1815 — a carriage ride from East to West. He is 66 years old. Already the first days of travel were
filled with enormous productivity. Freed from everyday life’s burdens and full of anticipation to
revisit the landscapes of his youth, which he hasn’t seen for 17 years, the poems virtually pour into
his quill. Much later, he will liken these days to the creative power of his youth, highlighting them as
a singular blessing of life at old age. In Wiesbaden, he meets his acquaintance Johann Jacob von
Willemer who is accompanied by his future wife Marianne Jung. During his second voyage, Goethe
stays at the Willemers™ country estate near the river Main. The man, an elderly banker, has since
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married his Marianne, a young spirited woman. A festive birthday celebration is held for Goethe on
28 August. Marianne sings, accompanied by a guitar, while Goethe reads drafts of his poems to
Jussuf and Zuleika, the pair of lovers from his west-eastern collection of songs, which is extended on
a daily basis. Goethe, delighted to discover Marianne's talent for poetry, writes: ‘But that you are
sending me glowing glances of youth / [...] my songs shall praise, / to me your name Zuleika stays.’
(Invita- tion) Then Marianne, in reference to several of Goethe’s love poems, responds by assuming
the role of Zuleika: ‘Overjoyed at your love...” (Night of a Full Moon) An amorous play between the
two is set in mo- tion, encrypted in its use of quotations from Hafiz. What follows in the Book of Love
and the Book of Zuleika, is a web of intimate and mutual- ly interdependent motives, a dialogue that
abruptly breaks off when Goethe departs. Goethe is forced to flee; the court in Weimar and his wife
Christiane await him. His letters and diaries give testimony to the extent of the wistfulness his
‘renunciation’ caused. Marianne will suffer considerably from this separation. Goethe never returns,
however, in 1819, he sends the Willemers the first copy of the complete West- éstlicher Divan.

Goethe's literary departure towards the East, towards the ‘original home of humankind’,
therefore owes its existence to an impulse caused by the intense experience of love. It took until the

mid-19th Century for this connection to be revealed, and Marianne’s poetic contribution to the Divan
thus finally acknowledged.

|. Shortly after the first journey in 1814, Goethe publishes a collection titled Poems to Hafiz,
followed by an extended version called German Divan — An Assembly of German Poems with
Constant Reference to the Divan of the Persian Bard Mohamed Schemseddin Hafiz, released during
winter of the same year.

In 1816, Goethe issues a greatly expanded edition titled West-Eastern Divan or An Assembly of
German Poems with Constant Reference to the Orient. In those days, it is no longer sufficient to him
to exclusively focus on Hafiz, as he had familiarized himself with the classical Oriental epic and lyric
by then. He announces his collection in the latest edition of Morgenblatt, a journal widely read by
intellectuals and ladies, and offers explanations of his agenda and the arrangement of his poems into
volumes:

‘The poet considers himself a traveler. Already, he has arrived in the Orient. He can take
pleasure in the habits and customs, the objects, religious creeds and opinions, yes, he doesn’t reject
the suspicion, he himself might be a Muslim. His own poetic is interwoven with such general affairs,
and poems of this type constitute the first book called Moganni Nameh, Book of the Singer. This is
followed by Hafis Nameh, dedicated to the characterization, appraisal, and worship of this
extraordinary man...’ etc

Goethe subdivides his collection into twelve volumes. Central to his poetry is the leitmotiv of
love: the love for oriental literature, the love between two people, love in the sense of faith in a
‘Mahometan paradise’, love as a ‘joyous exchange of worldly against heavenly bliss’. He describes
the attitude of his lyrical subject as a ‘cheerful happiness within rejuvenated age’.

His inspiration seems inexhaustible: as years go by, his collection is further expanded, and in
1819 he issues yet another new edition, this time under the now familiar title West-Eastern Divan.
This edition provides the basis for my presentation.

S The title page consists of two parts:
5 On the right hand side, we see the title as we have come to
M setdis N know it; on the left, it is printed as a vignette with beautiful Arabic
Shyvar calligraphy:

Wi ,Ad-diwan as-Sarqi 1i’l-mu’allif al-garbi, ‘the Eastern
Deeine, Divan by the Western Author’. These two titles each emphasize
e different aspects. The German wording poetically links, within an
oriental genre (divan), two parts of the world, whereas the Arabic

title merely denotes a poetic work by a Western author making
use of Oriental forms, without referring to the link between the
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two worlds, without indicating their spatial and temporal interconnection.

The division of the book resembles the one from the previous edition in 1816. The collection is
subdivided into twelve volumes, each of which is provided with a caption in both Persian and
German language:

1. Moganni Nameh — Book of the Singer

2. Hafis Nameh — Book of Hafiz

3. Uschk Nameh — Book of Love

4. Tefkir Nameh — Book of Reflections

5.Rendsch Nameeh — Book of Il Humor

6. Hikmet Nameh — Book of Maxims

7. Timur Nameh — Book of Timur

8. Suleika Nameh — Book of Zuleika

9. Saki — Nameh — Book of the Cupbearer

10. Mathal Nameh — Book of Parables

11. Parsi Nameh — Book of the Parsees

12. Chuld Nameh — Book of Paradise

Here ends the anthology of poems. Goethe, however, considered it necessary to add an
appendix with a length of a hundred-fifty pages: Notes and Treatises for a Better Understanding of
the West-Eastern Divan:

The poet is aware of the fact, that the readers of his time had hardly any knowledge about the
Orient — at most, they would have been familiar with travel reports and/or the German Hafiz-
translation. He wants to draw attention to the Orient and promote understanding for his journey to
another world. By means of selected examples, we are presented with an illustration of the history of
the monotheistic religions, content and structure of the Quran, a biography of Muhammad, a
description of the Five Pillars of Islam, the history of the caliphs and the Orient, an appreciation of the
treasures in Arabic and Persian literature, a separate illustration of the great works by Ferdausi,
Anwari, Nisami, Rumi, Saadi, Hafiz, and Djami, all of which Goethe evidently knows. We are
offered an introduction to the world of oriental allegories, and an examination of how the lyrical
forms and metaphorical language of the orient can be interwoven with the conditions of the German
language. The poems” unusual linguistic extravagance is determined an oriental characteristic.

This way, each of the Divan’s twelve books is explained, at times even down to the smallest
detail, such as individual metaphors. Goethe not only reveals a remarkable knowledge of the orient,
Islam, and the literature from earlier times, but also demonstrates a profound understanding of the
latest oriental and theological research. To communicate this understanding to his readers is
paramount to the author.

I1. The West-eastern Divan is Johann Wolfgang von Goethe’s most comprehensive collection
of poems, which, given the limited scope of this presentation, makes it impossible to provide a
detailed examination. Instead, | would like to try to give you an understanding of the themes the
Divan contains by means of significant examples, thereby illustrating the singular character of this
work, which lies in a special kind of combination between Orient and Occident.

The Divan’s twelve volumes could roughly be subdivided into groups of three. The first three,
Book of the Singer, Book of Hafiz, Book of Love, predominantly broach the issues of singing (i.e.
writing poetry), love, and drinking. The following three books, Book of Reflections, Book of Ill
Humor, and Book of Maxims, focus on reflection of and re- action to the world. Three volumes are
dedicated to individual figures, Book of Timur, Book of Zuleika, and Book of the Cupbearer. The final
three books, Book of Parables, Book of the Parsees, and Book of Paradise, emphasize the religious
realm.

Let us begin with this religious realm. As already mentioned, Goethe did not mind being
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called a Muslim. His lyrical subject is a Muslim. The initial poem of the Book of the Singer, given the
symbolic title Hegire (referring to the Arabic higra, Muhammad’s move from Mecca to Medina in
the year 622), begins with the image of flight from a bat- tleground toward the East, and “Unter
Lieben, Trinken, Singen Soll dich Chisers Quell verjiingen.”

‘What with love and wine and song Chiser’s fount will make thee young.’

[Chiser, actually Al-Chidr (Arabic =l al-Hidr or al-Hadir, “the Green”) is an esteemed figure
in Islam. According to widespread be- lief, al-Chidr is a man of pre-Islamic times, whose life God
extended beyond normal measures, meaning he will not die before the end of time. As to the reason
for this prolongation of life, there exist different legends. Goethe follows the motive of the fountain of
youth, al-Chidr supposedly drank from.]

The aging Goethe's lyrical subject experiences a rejuvenation (re- member the love to Marianne
during his travels), prompting it to at- tempt its journey towards the East, towards the origin:

“Dort, im Reinen und im rechten, Will ich menschlichen Geschlechten In des Ursprungs Tiefe
dringen,

Wo sie noch von Gott empfingen Himmelslehr” in Erdensprachen Und sich nicht den Kopf
zerbrachen.

Gottes ist der Orient! Gottes ist der Okzident!

Nord- und siidliches Geldnde Ruht im Frieden seiner Hande.

Er, der einzige Gerechte,

Will fiir jedermann das Rechte. Sei von seinen hundert Namen Dieser hochgelobet! Amen.”

‘There, ‘mid things pure and just and true, The race of man I would pursue

Back to the well-head primitive, Where still from God did they receive Heavenly lore in earthly
speech,

Nor beat the brain to pass their reach.

God’s very own the Orient! God's very own the Occident!

The North land and the Southern land Rest in the quiet of His hand.* Justice apportioned to
each one

Wills He Who is the Just alone.

Name all His hundred names, and then

Be this name lauded high! Amen!’

Regarding the unity of a God with a hundred names as the origin of everything worldly, Goethe
follows Islamic doctrine in the same manner as with the conviction that the words of the Quran are of
divine origin. All his images for the Muslim stance of the Self are most likely modeled on the Muslim
mysticism of Hafiz. For instance, he frequently uses the metaphor wine as a symbol of God’s love,
which intoxicates the dervish:

“So, Hafis, mag dein holder Sang, Dein heiliges Exempel,

Uns fiihren bei der Glaser Klang Zu unsres Schopfers Tempel!”

‘Thus, Hafiz, may thy singing sweet And thy devout example,

Lead us, while clinking glasses meet, Into our Maker’s temple.’

Goethe’s image of Islam must be understood in philosophical rather than strictly religious
terms. To him, all monotheistic religions are symbolical, in other words, they convey poetic messages
from the “Singular”, which are poetically ascertainable also in Islam.

In the Book of the Singer, Goethe defines the role of the poet, always with reference to the
revered Hafiz, even describing himself as the latter’s twin. The singer, who uses an oriental reed as
his writing tool, must be able to comprehend the incomprehensible. His language lends a voice to the
unspeakable. This way, even the writing (singing) constitutes a religious path. Writing poetry is a gift
granted by Allah and is therefore free; Love and wine, symbols of religious truth in devotion and
inebriation, are the poet’s elixir of life.
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This brings us to the most extensively elaborated subject: love.

Love is the all-dominant metaphor within the Divan. The pairs of lovers in the text are symbolic
as well: two people, sun and moon, rose and nightingale, word and spirit, East and West... Through
the example of seven oriental pairs of lovers, Goethe chooses the classical tradition as a template for
his all encompassing role of love. Whether it be Zal and Rudabe in Ferdausi’s Schahname, Jussuf and
Zuleika in the Old Testament and the Quran, Nizami's Schirin and Farhad, Dschami’s Leila and
Madschun, Dschamil and Badina, Rumi’s Bilgis and Solomon, or the lost couple Wamik and Asra —
for the most part, their love came to a tragic end. All seven couples typify forbidden, un- happy, or
exceptional love, yet they also exemplify the inseparable un- ion of the souls.

Only in the Book of Zuleika does the love of two people steer towards fulfilled devotion. The
poet Hatem, representing Goethe’s lyrical subject, and his beloved Zuleika share their longing, love,
and devotion in the form of dialogues. Goethe declared the Book of Zuleika the only truly finished
center of his Divan. The eternity of God rests in the transience of man, symbolized by the unification
in love. Hatem and Zuleika represent divine love. At the same time, Goethe experiences the failure of
his own untenable love to Marianne.

If we combine Goethe's leitmotivs poetry/song, love, and wine as main constituents of his path
to the Orient, we can postulate the following:

Life is love, to live love is spirit. If one were to separate lovers like the Orient and the Occident,
the heart would wither in the desert. Violence, as symbolized by the belligerent Timur, must be
renounced, while Zuleika’s love must be lived.

The path to the East is the path of love. Orient then implies a divine route towards a spiritual
world bound to love, drink, and song. The presence of God is received through the wine; the soul thus
attains eternal youth. Through the language of his divine soul the poet is granted closeness to the
prophets. Within the world of images, and by virtue of the plethora of lyrical forms, Goethe’s work
epitomizes the magnificent, magical Orient. The Orient is poetry, and poetry is ‘heav- en’s teaching
in worldly tongue’.

Goethe’s Hegire, his higra, is a journey towards the loved one. By merging with her, the poet
establishes the divine unity. The path to the Orient is a return to God, to paradise. A final poem from
the ‘literary remains’ may serve as evidence to support this claim:

‘Who knows himself and others, Will recognize here, too:

Orient and Occident can no longer be separated.

Aptly between both worlds To sway, | shall allow;

Hence between East and West To move shall be best!’

From Goethe’s point of view, the West-Eastern Divan had remained unfinished. After the
release of the 1819 edition, he continued to work on it, even pondering a future new Divan. His final
version was published in 1827.

Goethe’s openness towards other cultures, their philosophies, religions, and art forms, was
unparalleled in his day. Today, his respect for the unfamiliar and his acceptance of different
viewpoints appear highly relevant. The way the poetry of the Divan levitates between the cultures,
facilitates the dissolution of previously fixed boundaries. Even though the knowledge about the

Orient had its basis in both the colonialism of the Goethe era, and the 19th Century state of
knowledge, Goethe’s oriental play illustrates the possibility of a dialogue not bent on conquest and
exploitation. The Divan could therefore be viewed as a utopia exemplifying unrestricted dealings with
foreign cultures. With regard to form and language, the work could be described as a passionate
experiment on fictional experience with foreignness.

I1l. Reception history: At all times, experiments eventually come to an end. For twelve years,
Goethe transformed himself within his poetry, in which he consistently lived this imaginary Orient.
Even though he managed, owing mainly to the added Notes and Treatises, to develop a strategy
making the Divan accessible also to the unacquainted reader, the West-Eastern Divan did not turn out
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a literary success during the 19th Century. Critics described it, for instance, as a riddle without key, as
a work that simply failed to meet the taste of the contemporary readership, which was used to and
therefore expected light reading. The sales figures confirm this assessment: Unsold volumes of the
first edition from 1819 could still be found gathering dust on the shelves of book stores at the
beginning of WWI. Poets and scholars, by contrast,

seemed to have no difficulty finding the key to this riddle. Out of the group of renowned
orientalists, one man deserves particular mentioning:

Friedrich Riickert (1788-1866), a linguistic genius and polyglot, and highly familiar with the
works of Goethe, Hafiz, and the great Persian epic and lyrical poets, exerted significant influence on
spreading knowledge about oriental cultures by providing translations as well as by creating his own
poetic works. In 1818, while Goethe was preparing his Divan edition, Riickert commenced his studies
of oriental languages in Vienna, which he mastered in the shortest of times. He was afterwards
appointed professor for oriental languages in both Erlangen and Berlin. A poet and philologist
himself, he recognized the complex mesh of traditions, handed-down images, and forms within
oriental literature. He preserved these traditions, without conforming to the romantic, emotional
German taste, and therefore left us an invaluable heritage. Riickert believed that the language of
poetry (the eternal language of paradise) lent expression to the initial unity of humankind. Each
Arabic or Persian verse, reshaped into German verse, thus served as a small step towards mutual
under- standing of the peoples.

IV. Orient and Occident during the 19th and ZOth Centuries From the 15'[h Century onwards,
the subject of the “opulent Orient” has been popular in Western European painting. Stimulated by
works such as The Arabian Nights (alf layla wa layla) or accounts of courtly life in the Orient, all
fantasies and longings are projected onto the East. Out of this, a truly distinctive genre emerges, in

particular during the 19th Century — orientalism — which features prominently in the paintings of
Delacroix as well as in the works by Matisse, Kandinsky, and Picas- so, in which the exotic appears
in form of abstract renderings. In the literary works of this era, the topic is often either subject to wild
fantasies regarding the roles of Hammam and Harem, or being submitted to strong romanticizing, as
in the case of Karl May’s novel Through De- sert and Harem, published in 1892

Nowadays, the relations between the West and the East during the 19 and 20 th Centuries are
usually summed up under the designation Orientalism-debate. Early on, these romanticizing and
overtly exotic tendencies gave reason for criticism from informed circles across the Orient, as they
were perceived as a purely Western, Eurocentric view on Arabic societies, as an expression of their
superiority over the Orient. The West thought of itself as an enlightened civilization possessing a
modern political culture, whereas the Orient was considered mysterious and dangerous. That is why

19th Century orientalism could be interpreted as a mirror image of the Western states” colonial

efforts, whose hegemonic interests were frequently characterized by openly displayed racism and
Islamophobia.

With this assessment I don't mean to diminish the extraordinary scientific and cultural
achievements accomplished by German orientalist re- search. The Deutsche Morgenléindische
Gesellschaft for instance, accrued great merits with their tremendous dedication towards a better
understanding of the oriental cultures. Founded in Leipzig in 1845, it remains to this day the most
distinguished scientific association of German orientalists. Its areas of research include the languages
and cultures of the Orient, Asia, Oceania, and Africa, as well as their mutual relations. Reopened in
Mainz in 1948, its present location is in Halle/Saale. In 1961, the Orient-Institute was founded in
Beirut, with branches located in Cairo and Istanbul. This research community developed the essential
method of transcribing Arabic into German; Arabic manuscripts were catalogued, and charts for the
respective calendars compiled. In order to be able to meet at eye level, large-scale dictionaries were
issued.
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When founding, by Imperial Act, the Seminar for Oriental Languages in Berlin in 1887,
Emperor Wilhelm I. complied with the arising desire for deeper knowledge of the Orient. Already the
following year, the German Orient-Society was established in Berlin. Its areas of re- search include
archaeology and languages; its objective is to awaken the public’s interest in oriental classical studies
and the cultures of the Middle East up until the Islamic time.

Relations between Orient and Occident at government level were mostly determined by
strategic and commercial interests. Emperor Wilhelm II's legendary journey to the Orient in 1898
may serve as a case in point. In accordance with the Helgoland-Zanzibar-Treaty of 1890, this journey
was devoid of colonial bias; after the expansion of its East-African colonial territory, Germany kept
away from the Islamic dominion. Wilhelm II hence undertook a highly acclaimed “pilgrim- age” to
various countries of the Middle East: after the construction of the Hedschas-railway, the development
of the Baghdad-railway was forged ahead and its terminal station erected in Istanbul. Shortly after he
had visited Jerusalem and Beirut, the Emperor traveled to Damascus, where he delivered a startling
address: He ensured the friendship between Germans, Muslims, and the Ottoman Sultan, citing the
growing political and economic role of the Young Turks. A planned subsequent visit to Cairo had to
be canceled due to the anarchist machinations in Egypt at the time.

In 1929, King Fuad of Egypt undertook a remarkable journey to Berlin. Due to previous wars,
both countries found themselves in an emaciated condition. For Germany, the Paris Peace Conference
had resulted in the Treaty of Versailles, while Egypt remained British protectorate until 1922. In both
countries, strong nationalist currents were at work. While King Fuad'’s visit, intended as a policy of
pinpricks against Great Britain, was successful, the onset of the global economic crisis as well as the
rise of the NSDAP in Germany put a quick end to the rapprochement of both countries.

During the past 50 years, intercultural relations between Orient and Occident have clearly
intensified. New perspectives have expanded current research on Goethe’s West-Eastern Divan.
Owing to, for in- stance, Katharina Mommsen's works, Goethe’s long overlooked commitment to
making world literature — notably oriental literature — available to German readers, was finally
recognized. Our motto, stated at the beginning of this analysis, therefore seems more significant than
ever: ‘Orient and Occident can no longer be separated.’

Since its inception under the Presidents Valéry Giscard d’Estaing and Francois Mitterand, the
Institut du Monde Arabe (IMA) in Paris has implemented this idea in an exemplary manner. It is
supported by both the state of France and the Arab League. The institute’s main objective is to
improve relations with the Arabic world, mainly by means of intercultural exchange (sciences and
arts). Its scope is by no means limited to the Islamic Community; instead, it represents the diversity of
religions and cultures within this particular realm, thereby providing a nodal point between Orient
and Occident.

Meanwhile, a wide range of intensive ties between East and West has evolved in research and
teaching in Germany. The Heidelberger Vortrige zur Kulturtheorie in 2013/14 serve as a
representative ex- ample: ‘West-Eastern reflections’ in music and literature are presented in form of a
dialogue. This motif of the mirror explicitly references Goethe’s Divan. The scientific network
Orient und Okzident adopts interdisciplinary approach at all cultural levels. The enhancement of
knowledge through international exchange is made possible by cross- cultural comparisons in the
fields of archeology, classical studies, ethnology, theology, etc.

As if Goethe’s experiments with foreignness in his Divan had sent a signal for a cultural-
political program, Daniel Barenboim, together with Edward Said, establishes his own Divan-project
in 1999. Weimar is the European Capital of Culture, and the conductor and pianist founds his West-
Eastern Divan Orchestra to signal the desire for peace between Israel and the Arabic countries. The
musicians™ differing cultural backgrounds are expected to merge in the realm of music — yet another
wonderful experiment. According to Barenboim, however, this will not become reality until all
borders are opened.

One year later, the Goethe-Hafiz-Monument is erected on Beethovenplatz in Weimar:
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Two granite chairs face each other, aligned in West-Eastern directions. If one were to combine
the two chairs, one would end up with the in- tact granite block, out of which both chairs were
initially sculpted. The unity of Orient and Occident appears conceivable.

When comparing this to Barenboim’s vision of merging two heterogeneous worlds by means of
music, it becomes clear that with the Goethe-Hafiz-Monument, the focus rests on another aspect:
instead of advocating amalgamation and elimination of borders, the art work rather suggests the
establishment of a dialogue with respect for existing borders. During its official inauguration, Persian
and German presidents Muhammad Khathamy and Johannes Rau both emphasized, that dialogue is
the basis for managing human and social relations. To communicate at eye level requires clear
geographic and cultural knowledge of the world as well as a critical view of oneself and others. Any
attempt to preserve cultural heritage must be tied to a quest for new experiences. Goethe’s image of
the inseparable twins finds its expression in the monument’s counterparts reflecting one another — two
differing viewpoints, but not necessarily mutually exclusive.

Conclusion: So where do we stand today in Germany, regarding the intercultural relations
between Orient and Occident? Let us hear a final example from Rudyard Kipling's The Ballad of
East and West. It seems like the author anticipated the Weimar monument:

Oh, East is East and West is West, and never the twain shall meet, Till Earth and Sky stand
presently at God’s great Judgment Seat; But there is neither East nor West, Border, nor Breed, nor
Birth, When two strong men stand face to face, though they come from the ends of the earth!

Goethe’s Divan, depicting Orient and Occident as twins, is undoubtedly unique. Much would
be gained though, if we could abide by Kip- ling’s ballad and Goethe’s and Hafiz's monument in
Weimar.

Gondorilib: 15.07.21 Qabul edilib: 11.10.21
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Pe3tome. B mpencraBieHHON MyONMKAalMU CTaBUTCS BOIIPOC O BPEMEHH, HCTOPHYECKUX
YCIIOBUSIX NPUHATHS HMCIaMa YEUEHLIaMH, OTPAXAIOTCS pasHble MEpUoJbl MCIAMHU3ALMKU YEYEHIIEB,
poib HcIamMa B MX JYXOBHO-KYJIBTYPHOM pa3BUTHM. VcTOpHsl pacnpocTpaHEHHsl Hcilama cpenu
YE4eHLEB /0 CUX MOp HE MMEeT OJHO3HAUYHOW MHTEpHpeTaluH, IO3TOMY KaK B HPOLUIOM, TaKk U
CETOZHA HMMEET MECTO PACIPOCTPAHEHUs PA3IMYHBIX BEPCHH, HENOCTATOYHO OOOCHOBAHHBIX, a
IOPOI0 MMEIOLIMX CEHCALMOHHBIN XapakTep. Takas Mo3uLUs HE MOXET ObITh HpuemieMa, nubo
HYXXHBI TBepIble (hakThl, JOKyMEHTalbHas 0a3a, OCHOBaHHas Ha apabo-rpaguyeckux Tekcrax. B
JAHHOM CTaTbe€ pPACKPHIBAIOTCA OCOOCHHOCTH OBITOBAaHMSI HClIaMa CpeQu YE4yeHLEB, €ro
KOHCOJIMJUPYIOIIUN XapaKTep, PaJUKAIMCTCKUE U SKCTPEMUCTCKUE MPOSBICHUS CPEIU MYCYJIbMaH,
nojBepratomuecst kpuruke. OTmeudaercs poib pykoBojacTBa YeueHckoil PecriyOnuku B ykpernieHun
uciama 1 00beTMHEHNS BEPYIOIIUX.

KiroueBble cjoBa: uciaM, 4edyeHLbl, npouecc ucnamuzauuu, Tepmaon, bepca, mapuart,
cyusm, meiix Mancyp, A.-X. Kansipos.

ISLAM IN CHECHNYA: HISTORICAL, CULTURAL AND CONTEMPORARY
STATE
Aslambek Akayev

Abstract. The presented publication raises the question of the time, historical conditions of the
adoption of Islam by the Chechens, reflects the different periods of Islamization of the Chechens, the
role of Islam in their spiritual and cultural development. The history of the spread of Islam among
Chechens still does not have an unambiguous interpretation, therefore, both in the past and today,
there is a spread of different versions, insufficiently substantiated, sometimes having a sensational
character. Such a position cannot be acceptable, for the necessary hard facts, a documentary base
based on Arabic-graphic texts. This article reveals the peculiarities of the existence of Islam among
the Chechens, its consolidating nature, criticizes radical and extremist manifestations among
Muslims. The role of the leadership of the Chechen Republic in strengthening Islam and uniting
believers is noted.

Keywords: Islam, Chechens, the process of Islamization, Termaol, Bersa, Sharia, Sufism,
Sheikh Mansur, A-Kh. Kadyrov.

CECENISTANDA ISLAM: TARIXi-MODONIi
VO MUASIR VOZiYYOT
Aslambek Akayev

Xiilasa. Togdim olunan mogalods gegenlarin islami gabul etdiyi zaman kasiyi (vo ya dovr) va
buna zomin yaradan tarixi sorit vo s. bu kimi masalalor, hamg¢inin ¢egenlorin miisalmanlasmasi
prosesinin miixtalif dovrlari va islamin onlarin manavi-madani inkisafindla rolu arasdirilir. Belo Ki,
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¢egenlor arasinda islamin yayilmast masalasi bu giina kimi hala do birmanali sakilds gabul edilmir (vo
ya tosbit olunmamisdir). Ciinki elm alominds bir gox osassiz, hatta sensasiya xarakterli fikirlorin,
versiyalarmn iroli siiriiliib yayilmasi hom kegmisds, hom gliniimiizdo genis yer almisdir. Belo bir
vaziyyat albatto ki, magbul sayila bilmaz va gobuledilmozdir. Ciinki bu kimi masalslor miitlaq ciddi
faktlara, sonadlars — arab matnlarine séykonon bazaya asaslanmalidir.

Mogalods ¢egenlor arasinda islam moisotinin xiisusiyyatlori, onun — islamin birlosdirici
xarakteri, miisolmanlar arasinda radikal vo ekstremist tomayiillorin iizo ¢ixmasit vo S. bu Kimi
aspektlora do toxunulur. Homginin Cecenistan Respublikasi rohbarliyinin islamm mohkamlandiril-
moasinds Vo méminlarin birlosmasi masalasinds oynadigi miihiim rol vurgulanir.

Beeoenue

CyliecTByIOT pa3Hble BEPCHHM O BPEMEHM M HCTOPUYECKUX YCIOBUSX MPHUHITUSA HCIaMa
yeyeHamu. Tak eme B coBerckuil mepuox stHorpad A.W. [ammnes cumtan, uto B XIV-XV BB.
«cClIelyeT MCKaTh KOPHHM OCHOBATEIBLHOIO BHEAPEHHUS HcilaMa cpead uedeHues» [1, €. 101]. B
MIOCTCOBETCKHUI MEPUOJI B UCCIECIOBAHMIX YEUEHCKUX aBTOPOB BBICKA3bIBAJIOCH MHEHHE O TOM, YTO
CpaBHUTENBFHO OBICTpOE paclpocTpaHeHHe uciama B YeuHe Hadanoch BO BTopoil mojoBuHe XVIII
BEKa, 4TO OBbLIO CONMPSDKEHO ¢ KOJIOHUABHOM MONMUTHKOM 1apu3ma Ha CeBeprom Kaskase [2, €. 8]. B
3TOT Tepuoj OONBIIYI0 POJb B HCIAMU3AIMM YEUEHIIEB, MHTYIICH, OCETUH ChI'pall M3BECTHBIN
UCJIAMCKUI NPOIOBEIHUK IIeHX MaHCyp M3 4eUEHCKOro aynia AJjibl, KOTOPbI aKTUBHO JOOMBAJICS
YTBEpKJIEHHS [IapuaTa Cper TOPCKUX HApOJIOB.

CeromHsi pelMMIHO3HBIMHM JCATEISIMA, B YACTHOCTH, wieHaMu Mydrusta YeueHcKoi
PecnyGnvku, BhICKa3bIBaeTCs UES O TOM, YTO YEUCHIIBI MPUHSUIU HCIaM €Ile BO BpEMEHa IMpOpoKa
Myxammana. Mexay TeM 3Ta ujes Mnojiydmia pa3BUTHE B UcTopuueckoM poMaHe A.OxyHuaeBa. OH
MUIIET, YTO «BCE PA3rOBOPHI O TOM, YTO MBI «HOXYMN» (YeueHIbI-aBT.), mpuHsum ucaam 200-300 et
Ha3aj - HefocToBepHbl. Mcnam npumén k Ham emmé npu xu3au [Ipopoka Myxammena [3]». B pomane
yrBepxkaaerca, uto 200 deyeHneB mnoceTwan Mekky, 4ToObl BCTpeTHThbes c [Ipopokom u
O3HAKOMHUTBCS C €r0 y4eHHEeM. OTa CEHCAllMOHHAs BEPCHsl JIMIICHA IOKYMEHTAJIbHOW OCHOBBI U
cTporoii HayyHOM oOocHOoBaHHOCTH. OHa MudonoruyHa, MO0 HET HU OJHOTO JOKYMEHTa, apado-
rpaguyecKoro NCTOUYHHMKA MOTBEPIKAAIOIIEE TO.

BMmecte ¢ TeM, mpu3HaBas, 4TO BOMPOC MCIAMHU3AIMU YEUYCHIIEB SBISETCS HEPEIICHHON B
HAYYHOM IIJIaHEe MPOOJIEMOi, BEICKKEM HaIIy MO3HIIUI0 U TPOAHATIM3UPYEM UCTOPUKO-KYIbTYPHBIE
¥ COBPEMEHHBIE acTlleKThl OBITOBAHUS HCTIaMa CPEIU YSUCHIIEB.

1. 06 ucnamuzayuu ueuenyes.

[Tporecc ncnaMu3anuy 4Ye4eHIleB He ObLT OJJHOMOMEHTHBIM, OH ObLJT IOCTaTOYHO JUIUTEIbHBIM
U IpoTUBOpeurBbIM. Ero Hauano conpspkeHo ¢ apaOCKUMH 3aBO€BaTeIbHBIMU 1OXoaMu Ha KaBkas,
Korjaa apabbl MNPHHYKIAIM K TPUHATHIO HCIaMa HapoAOB pPErHOHa, OKa3blBaBIIMX UM
CONpOTHBIIEHHE. YeueHIbl, OTCTanBasi CBOM OObIYaH, APEBHUE PEIUTHUO3HBIC TPAIHUIIUNH, OKa3bIBAN
CONPOTHUBIIEHNE NHO3EMIIAM, HaBSA3bIBABIIMM HOBBIE JUIS1 HUX PETUTHO3HbIE IIeHHOCTH. CKa3aHHOe He
O3HAYaeT, 4YTO CpeAr HUX He ObLIO M TeX, KTO He MpuHUMal uciaM. Ho camo sBIeHWE TpUHSTHE
Ucaama YedeHIlaMu He ObIJI0 MACCOBBIM, OHO ObLIO TUCTIepCHBIM [4, C. 60].

MaccoBasi ncnamm3anusi Ye4eHIeB, Cy/Isl M0 UCTOPUYECKIM HCTOYHHWKaM, Hadajaach B KOHIIE
XVI B nauane XVII BB. Kak yrBepkaaer yeueHckuit stHorpad Y. Jlaynaes, >kuBHIMi B IJapcKoe
BpeMsl, TOT MPOLECC CBSI3aH C JIEATEIBHOCTHIO MEPBOIO YEUEHCKOTO MPOINOBEIHUKA HCIaMHU3Ma,
kakuM ObUT Tepmaon [5, €. 54]. OH oTaMyancs «KpacCHOPEYHEM H KECTOKOCTbIO» [TaM ke]. OKpyKuB
ce0sl ycepIHbIMHU MOCTIeIOBATENsIMU, OH CTaJl CMeJiee 00paIlaTh YEYEHIIEB B UCIIaM, a MPOTUBSIIMXCS
yOuBaJ, Ha3plBas MX Bparamu OOXbUMH (Aenu-mactaxoi) [tam xe]. ITocne cmeptu Tepmaona,
HCIOJIb30BAaBUIETO HACHUIIHCTBEHHBIE MEpPHI MPU HCIAMU3alUM YEYEHLIEB, 3TOT Mpoliecc Mpuodpesn
Oosiee crnokoifHblid xapaktep. Kak cumtaer VY. JlaymaeB, mpu OKOHYATEIFHOM YTBEP)KICHUHU
ucllaMi3Ma Cpely YedeHIeB BO IiaBe Hapoja crosul bepca (bBepcan) [Tam xe], npuHapiexamuit
YeyeHCKOMY Taiiiy Kypuai. Tepmaon u bepca »umu npuMepHo B 01HO U Toke Bpems. Ecnu Tepmaon
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CHJION MpPUHYKAAJl Ye4eHLEB MPUHUMATh MciaMm, To bepca mpuaepkuBaicsi METOJIOB YOeXaeHus,
CKJIOHSSI yeueHleB K uciamy. M. [lomoB mumier, 4ro mo mpemaHusiMm ryHoesues [6, C. 13], bepca
pomwiicst B ayne Kypuanu u oH ObUT pOJCTBEHHHKOM TYHOEBLIAaM 10 MaTepu, oOydmics apabckoi
rpamore B Ka3u-Kymyxe ([larecran). bepca B cThIuke ¢ JarecTaHcKUM IpoONoBeAHUKOM Hciaama ["ana
(BO3MOXKHO, €ro emie HasbiBaim U AOy-Mycnum, kuBmuii B XyH3axe), YrOHSIBIIMK CO CBOWMH
CTOPOHHHMKAMH CKOT Y€UCHIIEB, youBaeT ero [Tam >ke|. [lorubas ot pyku bepca, ['ana 3aBeman emy
oOpaliarh 4e4eHlleB B MyCYyJIbMaHCTBO, IIpeXk/ie NOoTpeOoBaB, MPUHATH caMOMy uciaM [Tam xe]. .
IToroB maet ckynHble cBeAeHus 00 bepcane, HO y HETo HET HUKAKUX cBeeHuid 00 Tepmaoue.

Crnenyroluii 3Tan KCIaMH3alUM 4YEYEHIIEB, a TOYHEE YKPEIUICHUE IIapuara Cpeid HUX,
COTPSKEH C JIEATENBHOCTHIO YIIypMbl (ITO3KE Ha3BaHHBIM MIeHXoM MaHCypoM), KOTOpBIM ObLI
pPOIOM M3 YEYEHCKOro cejieHus AJibl U NpUHAAIeKal K Tailny snauctamxku. K Havamy ero
PETMTHO3HON AEATENPHOCTH UciaM ObUT M3BECTEH cpeau dedeHneB. Tak, B ayne lllamm k stomy
BpeMEHHU ObITOBAIM HayaJbHbIE UCIAMCKHUE LIKOJIBI (Xb)boicap — ued.), B KOTOPhIX AETH, 00ydaiuch
yreHnto Kopana. B nieniom nyxoBHas curyanus B UeuHe K 3TOMY BPEMEHHU MMEIa POTUBOPEYMBBIN
Xapakrep, 100 uciam 37ech He Obl1 yKopeHeH. OTHOLIEHUS! MEeXly MyCyJIbMaHaMH PeryJIupOBaIUCh
Ha OCHOBE JPEBHUX a/1aTOB, BO3HUKILIUX B MEPHOJ ObITOBaHUS sA3blYeCTBA. B 1ensx ucnpasieHus
CUTyallud YIIypMa Hayal NpU3bIBaTh YEUEHIIEB K OTKa3y OT S3BIYECKHX OOpSAIOB, CTPOTOMY
CJICZIOBAaHUIO NMPUHIIMIIOB 1IapuaTa. JTy AYXOBHYIO CUTyaluio Y. Jlay1aeB ONMCHIBAET CIETYIOLIUM
obpazom: «Y MaHcypa uMerncsi MmjaH coOpaTh BCE TOPCKHE IUIEMEHAa M COBMECTHO JEHCTBOBATH
IIPOTUB PYCCKUX, KOTOPHIE MOCTENEHHO OCYIIECTBIISUIM KOJIOHMAJIbHYI NOJIUTUKY Ha CeBepHOM
Kagkaze. B niensax equHeHus 4e4eHIleB U IpYrux HApOJOB PErHOHA OH 0OpaIiajcs K yUeHHUIOo uciama,
HaBellan ayiel, coBepuias 3uUkp». [lo yrBepxkaenuto Y. Jlaynaesa, «ero BiIMsHUE ObUIO HACTOJIBKO
CHJIbHBIM, YTO JKUTENIM KasUIUCh Mepell HUM B Tpexax U oOpamanuch K moba (MOKasHue), Mpu 3TOM
O0SI3BIBAINCH HE KPacTh, HE CIOPUTh, HE KypHUTh Ta0aK, HE NMHUTh KPENKHX HAIHMTKOB, YCEPIHO
MoiuTcad bory, He mpomyckas Ha3HA4eHHbIE MJIS 3TOrO CPOKM». 3a TaKYyl PEIMTHO3HYIO,
MHUPOTBOPUYECKYIO JI€ATEIIbHOCTh YEUEHIIbI MaHCypa cTalyd MpU3HABATh «CBOMM YCTa3oM», T. €.
xomataem mnepen borom. Jlroau mpomanu Apyr ApYyry OOJITH, MPEKpalanu TsHKOBI, MPOIIAu
KpPOBHYIO MeCTb (yu — ueu.). JItomu OTKpbIBaIU Jpyr JIpYry CBOM Ceplla, MU3TOHsS M3 HUX 37100y,
3aBUCTh, KOPBICTH U Mp. [4, C. 60]. OTa cuTyanus MoKasbpIBaeT, 4TO AESATEIBHOCTH LIeiixa MaHcypa
Obula HampaBJjeHa Ha KOHCOJHUAALMIO Pa3pO3HEHHOI'0 YEUEHCKOro OOIIECTBa, UCHOJb3Ys TyXOBHO-
HPABCTBEHHBIE IIECHHOCTH HCIIaMa.

JIOOMBIIMCH TIPEOJIOJIEHUS] apXauyHbIX HOpM aaara (0COOEHHO KpOBHOW MECTH Cpeau
YeyeHIeB), HAaCTOMUMBO yTBepXkJas IIapuar, Melx MaHcyp MOABEprcst MpecieoBaHUsAM CO
CTOpOHBI IIapcKoi BiacTu. B YeuHio HampaBuiIM areHTOB C LIEJIBIO €ro YOMICTBa, a 3aTeM ObLIU
OTIIPABJIEHBI U BOMCKA BO IJIaBE C MOJIKOBHUKOM A€ [Ibepu, KOTOpHIi, HamaB Ha AJIbI, CKET POJHOE
cenno Mancypa notia. [Tona B okpykeHue, pycckre Boicka Oblu pasrpomiieHsl, a [Ibepu - yout. C
9TOr0 MOMEHTAa MHUpHasl IeATeNbHOCT, MaHcypa, HalpaBlieHHasl Ha UCIPABICHUE CBOErO Hapoaa u
ero o0beIMHEHHE - IpepBaach, lIapcKasi BIACTb XK€ YCUIIUIIO €ro MpeciieloBaHue.

Masncyp pacchuIaeT 1o BCEM TOPCKUM CEJIEHUSM MPOKJIaMalluy ¥ MMHCbMa, IPU3bIBasi TOPLIEB HE
BEPUThH LAPCKUM BIIACTSIM, POKJIMHAS BCEX, KTO «CIYIIAETCS U MOBUHYETCS mociaequum» [7, €. 61].
B Teuenue 2 ner oH pacnpocTpaHsIl IIapuaT Cpeau MHTYIIEeH, oceTHH, kabapauHues. [lo MHeHUIO
ILT. BbyrkoBa, mumaHsl Xpuctuanuzanuu ropueB CesepHoro Kaskaza (kabapAuHIEB, OCETHH,
MHTYyIIeH 1 YyeueHIeB) OblIM ocaaliieHs! meiixoM MaHcypoM, KOTOpBIN «cTapalics OCcesTh BCIOLY, B
ceil cTpaHe, ceMeHa MaroMeTaHCKOW Bepbl», a TaKkkKe U «BOWHOIO C TypKaMH, M OCTaBIECHUEM
BranukaBkazay [8, €. 261].

OxkazaBmmchk Ha 3amane CeepHoro KaBkasza, cpeay 4epKecOB-HATYXaWIleB, OH JOOMBAJICS
Cpeny HUX YKpeIUIeHHs uciiama, IpUHUMaJ y4acTHe B UX 60phOe MPOTUB PYCCKUX BOMCK. O HEM 10
CHX TIOp Cpeau HaTyxai1eB ciaratorcs necHu. Llleitx Mancyp Obut apectoBan 22 utons 1791 roga B
TypeLKoil kpermoctu AHama BMecTe ¢ ee KOMeHJaHToM Mycrada mamoit TpexOyHuyXHbIM. Ecin
Mycrada mamra mocsie yCTaHOBJICHHOTO Mupa Mexay Typrumed u Poccueit Obi1 0CBOOOXKIECH, Kak
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TYpelKH MMOJaHHbBIN, TO 1Ieiixa MaHcypa, Kak moianHoro Poccuu (XOTSI OH TaKOBBIM M HE SIBJISLIICS ),
3arounnu B l1lnnccensO0yprekyro Kpenocts, rie oH ckoHvaics 13 anpens 1794 roaa.

Crenyromuii 3Tan UCIaMU3alMK YSUSHLIEB COIIPSKEH C JIEATENIbHOCTBIO 1areCTaHCKOro Cy(hus
Myxammana Sparckoro, pacmpoctpansBiiero B FOxnom J[larecrane TtapukaT HakmiOaHIuia-
Xanuauiia, a Takxe ero yueHukoB ['azu-Myxammana u [llamuns. Yuenne M. Sparckoro yepes ero
YYEHUKOB CTaJl NPOHHMKAThb M CpPeIu 4YeyeHIeB. BeicTymas nepen MycynbmaHamu, M. Slparckumii
npu3blBal UX OBITh CBOOOJHBIMU JIFOABMH, HE IO3BOJIATH IpeBpaiiath ce0s B paboB, OOpOTHCS
IPOTUB COOCTBEHHBIX XaHOB M PYCCKMX BOCHHBIX YMHOBHHMKOB 32 CBOIO HE3aBUCHUMOCTh. Ero maem
PacHpOCTPaHsUIUCh YUYEHUKaMHU, yTBepkaaBIIuX miapuar B Jlarectane u Yeune. OO 3TOM numier
Myxamman Taxup ans-Kapaxu, muunsiii cexperaps [amus. Tak, ['asu-Myxamman, ciienys y4eHHIO
M. Sparckoro, B 1826 rogy morpeboBast oT TapKOBCKOrO maMXxajlbCTBAa YCTAHOBJICHHS IIapuaTa B
cBoeM «Buiaiiere» [9, €. 14]. ABTop moapoOHO OMMCHIBAI M JYXOBHYIO JesTenbHOCTh Lllamus,
pacIpOCTPaHABIIETO IIApUAT CPEAM JAreCTaHLEB, YCUEHIIEB U 3allaIHbIX YEPKECOB.

l'azu-Myxamman u [lamuns, mpoBo3riIacuB rasaBar, OJHUMAKOT ropueB Jlarectana nu Yeunu
Ha 60pbOY ¢ 3aBOEBATENbHOM MOJIUTHUKON PYCCKOIO LIApU3Ma, KOTOPBIH, 10 UX MHEHHIO, CTPEMUIICS
YKpENuTh NO3ULMU XpUCTHAHCTBA cpeau HaponoB CeBepHoro Kapkasza, ycTaHaBiuBasi BOEHHO-
NOJUTHYECKHE TOPSAKA. B 3THX yCIOBUAX BO3HMKIO IBM)KEHHE MIOPHIM3Ma, MPU3BIBAIOILEE
JIareCTaHleB M YEYEHLEB OOBEIUHUTHCA B rasaBaTe NpOTUB Lapu3Ma. OHU NpU3bIBAIM TOPLEB
00beMHUTBCS 107 3HaMeHeM TrazaBaTta. Tem cambiM ucinam Ha CeBepHoM KaBkaze mpuoOperaer
MOJIMTUYECKHIA XapaKTep, a Ta3aBaT rOpleB 3a CBOI0 CBOOOTY M HE3aBUCHMOCTh PYCCKHE UCTOPUKHU
Ha3bIBaloOT (haHaTu3MoM. B yactHocTH, 00 3TOM nucan P. dasees B cBoeill kuure «60 et Kakazckoit
BoMHE». Tak OH 1O 3TOMYy NOBOAY IMuIeT: «MIOpHIM3M BBIKIIOYWI M3 JKU3HH 4EJIOBEKa BCE
YEJIOBEUECKOE M IIOCTaBHJ €My JBa IIPaBWIA: €XKEMHHYTHOE IPUTOTOBIEHUE K BEYHOCTH U
HETPEPHIBHYI0 BOWHY TpoTHB HeBepHBIX» [10, €. 49]. Jlanee oH cooOmiaer, 4to <«I10OOpHUKH
MIOPHJIM3Ma BBIPE3AJIM HACJIEACTBEHHBIX CTapILUUH, JIOACH yBakaeMbIX poloB. B ropHeix cenax Ha
BpEMsl YCTaHOBHWJIOCH COBEPIIEHHOE pAaBEHCTBO, a IUISICKH, WIPbl, MIPbl HAa MY3bIKaJIbHBIX
UHCTPYMEHTAX, CBETCKHE OOpsAIbl OOBABICHBI JOCTOMHBIMM cMepTH» [TaMm ke]. C TOUKM 3peHus
Hapckoro odgwuiepa, BOEBaBLIETO € TopLaMu, compoTuBieHue MmycyiabmaH CeepHoro Kaskaza
ABJIsIeTCsl (haHATU3MOM, a CAMU OHM BapBaphbl JaJeKHe OT LIMBUIIN3ALNH.

KoHeuHo ’xe BOifHa 4e4eHIIEB U JAPYIHX IropleB ¢ HApCKOM BIACThIO ObliIa M3HYPUTEIBHOH, Ja
u [lamMunp ocymecTBiIsT )KECTOKOCTh uepe3 cBoMx HamOoB. B konie KaBkasckoil BOIHBI cpenun
rOpLEB-MYyCYJIbMaH MOSBISIIOTCA CHELMaIbHO HaMMWCaHbl NpoKIaManuu. Tak, B MpoKJIamaluu
HaMmecTHUKa KaBkasza reHepana BopoHIioBa oTMedanoch, 4TO «pyCcCKHM Lapb OOEIIaeT COXPaHWUTh
niapuar, ajaaT, 3eMJI0, UMEHUs, BCe MMYIIECTBO ropues». OTMedanoch, YTO HadaibCTBO OyneT
3a00TUTHCS O HAPOJAHOM OJIAar0JICHCTBUM U HApO/J] «HE BCTPETUT HYXK/Ibl U HUKOT/A €ro He OCTUTHET
HHUKaKoe Oe/ICTBHEY.

Ecnu Ilamunbs npusbiBai ropueB CpakaThCsl C LAPU3MOM JI0 MOOEJHOrO KOHIIA 3a CBOIO
Ponuny u Bepy, To KyHTa-Xamkn npussiBan NpeKpaTuTh COIPOTUBIEHUE BO UMS CIIACEHUST MUPHBIX
MycyipMaH U ux jAereil. C ero MMeHeM CBs3aH TapuKaT KaJupHiia, OTIMYAIOIIUNCS OCYXIECHUEM
HacUIMs ¥ KpoBonpoauTHs. OH IMpU3bIBaI YEUYEHLEB K MPEKPALICHUIO BOMHBI BO UMs COXPaHEHUs
HapoJa OT MOJIHOro (u3uyeckoro yHuurokeHus. KyHra-Xamxku, coBeplas mnemme Mepexojbl ¢
II0OCOXOM M YETKAMHU B pyKax, paclpoCTpaHsI UciaaM cpeau uHrymeil. M cerogss cpeayu MHrymei on
OJIMH U3 CaMbIX ITOYUTAEMbIX MECTHBIX UCIIAMCKUX CBSITHIX.

H.®. I'paGoBckuii NHIIET, YTO «IKEPAxXOBLbl, KUCTUHIIBI W TalraeBIbl CUYUTAIOT cebs
MaromMeTaHamMH, HO BMECT€ C TeM Yy HHX BCTPEUAIOTCSl HEKOTOpblE XPHUCTUAHCKHE U S3bIUECKUE
00psIZIBI; OCOOCHHO pe3Ko BbImaroTcs mocneanue» [11, €. 16]. OxoH4arenpbHOE MPUHATHE HClIamMa
MHTYyIIaMH (TaJiraeBlibl), HAPOJAOM POJCTBEHHBIM Y€UEHIIaM, CUUTaeTcsi BTopas nojosuHa XI1X Beka.
Ho B KOHIIe 3TOr0 BeKka MHTYIIM Mpa3IHOBAIN S3bIYECKUN 00psA] B uecTh Maruenu, XoTs UHTYIIN
npexae W ObUIM XPUCTHAHAMHM K 3TOMY BPEMEHHM Y HHX TOCIOJCTBOBaN wuciam [12, C. 44].
[Ipouutuposanusiii Beime H.®D. I'paboBckuii nucan, uto emie B 1865 rogy cpeny UHTyIIEH MOXHO
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OBUIO BCTPETUTH JKPEIIOB, HCIIOJHSIONIMX Pa3IM4HbIE penuruo3Heie mepemonnu [11, €. 16]. K
YKa3aHHOMY BPEMEHH PEJIMTHO3Hasi CUTyalusl CPeIy MHTYyLIeld He ObUla OJHO3HAYHOM B CHIIY TOTO,
YTO Y HUX COXPAHSUTUCDH A3bIY€CKHUE OOPSAIbl, KOTOPHIE IOCTEIIEHHO BBHITECHSIIHCH.

2. Tpaouyuonnvie 0codeHHOCIMU MECMHO20 UC/IAMA.

Wcnam, yrBepmuBmmiics mocne KaBkaskoid BoiHBIL, B UeuHe WMeeT CBOM OCOOCHHOCTH,
CONPSDKEHHBIE C MOSIBICHUEM TapUKAaTOB HakKIIOaHMia n Kaaupuida. B cBoro ouepesb 3TH TapHKaThl
B KoHLE XIX Beka CErMEHTHUPYIOTCS, NOSBISIOTCS MHOMKECTBO PEJIUIHMO3HBIX TPYNI — GUpOb,
00pa3oBaBLIMECS U3 ITUX TAapUKATOB. Tak, cerofHs ollee YMciao BUPAOB, MIPUHAUIEKALIUX 00eUM
TapuKaraMm, JOCTUraeT uucia 32. DTa cerMeHTauus CBsi3aHa C TEM, YTO YEYEHIbI-MYCYJIbMaHE,
IIOCJIEA0BATENN TapUKAaTOB, HYXIAINCh B PEIMTHMO3HBIX aBTOPUTETaX M HE MONNIM CBOOOJHO
OCYIIECTBIISITb CBOE BEPOUCIIOBEIAHUE, IIOCKOJIBKY IIPECICIOBAINCH LAPCKOW BIACTBIO Kak
¢danatuky. OHU HPEANOYUTAIN COBEPIIATh PEJIUTUO3HbIE OOps/Ibl TallHO, CKPBIBAsACh OT BIIACTH,
3ampelnaBiieil myOJIuYHbIe PeTUIHO3HbIe cOOpBI MycynbMaH. B mapckoe Bpemst mycynbMane Yeunw,
oco0eHHO cTopoHHMKM KyHTa-Xamku, HMeHyeMble 3HUKpPHCTaMM, HOJBEPralucCh KECTOKUM
npecienoBanussM. OHU OBUTH BBIHYXK/ICHBI TAHO MCIIONHSTH PEJMTHO3HBIE 00psIbI (CXBauCHHBIC Ha
MecTe, HAKa3bIBAJIMCh BIUIOTh A0 CCbUIOK B CHOMpPB) M 3TO NPOJOKAIOCH O YCTAHOBJIECHUS
coBerckoil Bnactu. CropoHHuku KyHTa-Xamku, NpencTaBiIAOLIME B COLUAIBHOM OTHOIIEHUU
OeHbIi ClIoN HaceseHHs, B FOJibl COBETCKOM BIIACTH PACCMATPUBAIMCH KaK COIO3HUKHU MpoJieTapuara,
ornopa BiacTU. KyHTaxa/pKMHIEB 4acTO MpPUBJIEKAIM Ha CTOPOHY BJIACTH, a OTHENbHBIE €ro
IPEACTaBUTEIIH MTOCTYNAIN Ha TOCYIapCTBEHHYIO CIIYKOY.

CTopoHHUKM TapuKaTa HakmOaHauia, mocie nopaxkeHus aBwkeHus Illamumist, mapckoit
BJIACTbIO ObUIM MPUHATHI Ha CIIY’KOY, COXpaHUB JIOJDKHOCTH HauOOB, KaJHMeB, IIAPUATCKUX cylei. B
COBETCKO€ K€ BpeMs IOCienoBaTelel HakiiOaHIuiia, KOTopble ObulM 0o0Jiee COCTOSITENbHBIMU B
MaTepUaIbHOM IUIaHE HE JIONYCKAIM K BJIACTH, N0O B HUX BHJIEIHU KJIACCOBOTIO MPOTUBHMKA. O/1HAKO,
HaunHast ¢ 70-x tomoB XX cronerus B UWACCP, nyxoBHass W TOJUTHYECKAs TO3UIIUA
nocneoBarenell TapukaTa HakimoOaHauia (coOGHHO CTOPOHHUKOB BupZa Iueiixa J/leHu ApcaHoBa),
BO3pOCIIa KaK Cpe/iyd YE4eHIIEB, TaK U MHTYyIIed. B cuily cBOMX JEMOBBIX U KOMMEPUYECKUX KadyecTs,
CBsI3el BO BIIACTHBIX CTPYKTypaX, OHHU (IIOCIEAOBaTeny) ObUIM BOCTPEOOBAHBI B pPELICHUU
KOH(QUIMKTOB MEXy MyCYJIbMaHaMU, MUHUMHU3allUl KPOBHOM MECTH, NMPOJOHKABIIEH CyIlIeCTBOBATh
CpeaM YEUEHIIEB U MHTYIIEH.

Mycynsmane YedHH 1OBEPIIIUCH KECTOKOMY UCIBITAaHUIO B Iepro/ I paXk1aHCKON BOMHBI Ha
Tepeke, oHM cpaXkaquchb Ha CTOpPOHE OOJBIIEBUKOB NpoTUB OenorBapieiies. Ilon BrusiHuEM
OOJIBIIIEBUKOB YeUEHIbl OOBSABWIN Ta3aBar OejorBap/eiiiaM, 3T0 MPOUCXOAMUIIO MOl PYKOBOACTBOM
HakKmOaHAUNCKOrO Iieixa Y3yH-Xaku, MIOpUAAMU 3TOTO Ieixa, a Takke Anu MwutaeBa, ChlHA
kagupuiickoro 1meixa bamar-I'upeit-Xamxku, ymepmero B 1911 1. B mapckodt  cchlIKe.
benorsapaeiinel Obli pasrpomiieHsl B YUeune. HecmoTpst Ha GoeBble 3aciyrd, OOJBIIEBUKU
pacctpensuin Ann MuraeBa, a meiixa Y3yH-XaJKu Cracio OT 3TOW y4yacTH JIMIIb TO, YTO OH yMep
CBOEU CMEPTHIO.

Cramuackue penpeccuu 30-40-x rogoB XX crojeTusi MpHBEIH K TOMY, YTO apecty H
pacctpeny B Yeueno-Unrymeruun mnoasepriauck Oonee 600 Myl mocTpamaid AECATKH THICSY
MPOCTHIX MYCyJdbMaH. B pe3ynbrare OCYIIECTBICHHS aTeUCTUYeCKOM mpomarasasl B YeudeHo-
Wurymerun ObUTM 3aKpbIThI MEYETH, MCIaMCKHE IIKOJbI, OBUIO 3alpenieHo oOydeHHe aeTei
apabckomy s3biIky M Kopany. HekoTopele MeueTH, MOCTpOEHHbIE Ha HapOAHbBIE JECHBIHM, ObUIH
MPEeBpAIEeHbl B KIIyObl, 36pHOXPAHUIINIIIA.

23 deBpans 1944 roma, moxkHO OOBMHEHHBIE B TpeNaTeNbCTBE poaMHBI, Oosee 340 ThIC.
YEe4YEHIEB M MHTYIIEH ObUTM MOTrPYXKEHBI B JKEJIE3HOJOPOXKHBIE AILIEIIOHBI M OTIPABIEHBI K MECTaM
HoBOro paccenenust [13, ¢. 50]. OHu ObUIM OTHpaBiIE€HHBIE B CChUIKY HaBeuHo B Kazaxctan u
Cpennioro Azuro. Bompekn HacHaMIO CO CTOPOHBI BJIACTEM UEUYEHCKUE MYCYJIbMAaHE, CTaHOBSICH
CCBUIbHOIMOCEIEHIIaMU, HE MPUHUMANIN KYJbTYPHYIO aCCUMWISIIMIO, HE OTKAa3bIBAJUCh OT HCIIaMa,
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COXpaHMB CBOM 53bIK, OOBIYaW M TPaJULIMHU, TyXOBHYIO KYJIBTYPY, (POPMHUpPOBABLIYIOCS B paMKax
OCBOCHHOI'0 HCIaMa.

[Tocnie ccpUIKM Y€UEHIEB, aTEMCTUYECKasl BIACTh BBIKAIbIBAJIA HAJIMOTHIIBHBIC TUIUTHI (Yypmbl
— 4Ye4Y.) C HAANMUCSIMU Ha apabCKOM S3BIKE M HCIOJb30BANA UX VI CTPOUTEIHCTBA KOPOBHUKOB,
CBMHAPHUKOB, OOp/IOp Ha Jloporax (Hampumep, B HeHTpe I. I'po3Hsiit). C BO3BpallleHHEM Ha CBOO
UCTOPUYECKYIO POJUHY YEUEHIIbI BOCCTAHABIMBAIM pa3pyLICHHbIC KJIaJ0MINA, 3USAPaThl CBATHIX,
HOAMoNIbHO U3y4anu Kopan, Bollpeky 3anpeTraM (HO 4acTo 3Ta CUTYalHsl 3aBepliajach apecTaMu Tex,
KTO IPOSIBJISUT TAKYIO UHULIMATUBY).

3. Honumuszayusn ucrama.

Ho 80-x romoB XX cromerus Yeueno-Unrymerus Oblia €IMHCTBEHHOH pPECHyOIHKON ¢
npeo0alaloiiM  MYCYJIBMAaHCKMM HAceJIeHHMEM, B KOTOpPOM He ObLI0 HM OJHOM MEYeTH, Ile
MyCyJbMaHe MOTJIM Obl coBeplIaTh penuruo3ubie oopsapl. Mycynsmanam UMACCP mpuxoamunocsh
e3auTh B Maxaukaiy, rje UMellach LEHTpajbHas MeuyeTb, YTOObl COBEPUIMThH ISITHUYHBIA Hamas.
3anpermanoch MyOoJMYHOE UCHOTHEHHE UCIaMCKUX OOpsAA0B. Pelurno3nyro akTHBHOCTh MYCYJIbMaH
[apTUIHBIE OpraHbl OLEHUBAIM, KaK IMEPEKUTOK npomwioro u mnpusbiBaau wieHoB KIICC u
KOMCOMOJIa, OCYIIECTBISTh HENPUMHPHUMYIO OOppOy C OSTHM SBJICHHEM, KOTOPOE CUHUTAJIOCh
«TOPMO30M» Ha IyTH cTpouTenbcTBa komMMmyHu3Ma. B UMACCP Ttakas OopnOa Bemach ¢ 0co0o
U30ILPEHHBIMU, IOUCTUHE UE3YUTCKUMH METOJJaMH.

OpaHaKko 4e4eHCKUE MYyCyJIbMaHe OKa3bIBaJId MOJIYAJIMBOE COIIPOTHBIIEHUE, KOTOPOE OLLYIIAJIO
KOMMYHHUCTHYECKasi BiacTb. (CBOIO HECHOCOOHOCTh pellaTh COLMAJIbHBIE U AKOHOMHYECKUE
npoOsieMbl, BJIACTh CBAJMBAJla Ha TaK Ha3bIBA€MbIX CEKTAHTOB, TYHES/LEB, II1a0ALIHUKOB, HE
JKEJaBUIMX CTPOUTH cBerioe Oynymiee. Mcnam B Yeune, kak u Bo Beex pernonax CCCP, nHaxonuics
0] ’KECTKUM JaBJICHUEM BJIACTH, OCOOCHHO €€ UAEOJOrMYECKUX CTPYKTYp, CHELCITYXO0.

B YNACCP Bnacth HaxoAuJIach B COCTOSTHUU BPAX/Ibl C MyCyJbMaHaMH, HauOoJee akTUBHbIE
Cpenu HHUX, HEPEAKO NPUBJIEKAIUCH K Cy/1eOHOM OTBETCTBEHHOCTH 3a HapyIlIEHHE COBETCKOTO 3aKOHa
O pENMIHo3HBIX KyJbTaX. Ha ocHOBe 3TOro 3akoHa MpUBJIEKAIUCh K CyAeOHON OTBETCTBEHHOCTH
MyCyJbMaHe, KOTOpbIe MOJIOJBHO 00y4anu cBOMX jaeTed uteHuto Kopana, coBeplieHHO He MMes
IIPY 3TOM OTKPBITON BO3MOXKHOCTH (TaKuX ciay4aeB B UeuHe ObUIO HEMAIO).

Tonbko B nepuo; ropdaueBCcKoi MepecTpOWKU U INIACHOCTH, B cepeaune 80-X IT., y MyCyIbMaH
NOSIBUJIACh BO3MOXKHOCTh CTPOMTH MEUETH, M3AaBaTh MCIAMCKYIO JINTEpaTypy, COBEpIIATh XaK B
MekKy, OTKpbIBaTh MCIAMCKHE LIKOJBI U BY3bl, OTIPABIATH YYHUThCS CTYJAEHTOB B 3apyOeKHbIE
mycynapMaHckue ctpansbl (Eruner, Cupus, Mopnanus, Caynosckast ApaBust, TyHUC U Ap.) U NTOJIy4aTh
KauecTBEHHOEe HciaaMckoe obpasoBanue. Ceromns B Poccum croxkunachk Jpyras cuTyaius, Oosee
TeprnuMmas K Huciaamy. AKTMBHO pa3BHUBAeTCsl HCIaMCKoe O0pa3oBaHME, KyJIbTypa. JTa CUTyalus
3ameTHa U B YeueHckoil Pecriy6nuke, rae noctpoena 1101 meuers, ¢pyHkunonupyer Poccuiickuit
ucinaMckuil yHuBepcuteT UM. KyHra-Xamku - pekrop A6ypaxum MyTyieB (YHUBEPCUTET OTKPBIT
npu npsmort mopnepxkke Ilpesunenta Poccum B.B. Ilyruna). B yHuBepcurere rotoBsT
MYCYJIbMaHCKOE€ JIyXOBEHCTBO C BBICHIMM oOOpa3oBaHueM M oOyuaercsi Oonee 800 cTyIEeHTOB U
MarucTpoB u3 YewyHw, a Takxke M3 Apyrux pernoHoB Poccum. B sTOM By3e H3ywaercs ucinam B
COOTBETCTBUM CO CJIOJKUBIIEHCS CHUCTEMOM 00Opa3oBaHMs B €THMIIETCKOM yHHMBepcuTere Aub-Asxap,
YHHUBEPCUTET YCIEIIHO OKOHYWIM LBl P  IpernojaBaTeNieil 4YedeHCKOro HCIaMCKOIro
yHuBepcurera UM. KyHra-Xamku. BMmecte ¢ TeMm, 3HaUMTENbHOE BHMMAHHUE 3/E€Ch YIENAETCS TEM
TPaJUIMSIM UCIIAMCKOT0o 00pa30BaHusl, KOTOpbIE HCTOpHUEcKU cioxminch Ha CeBepHom Kagkasze, B
TOM uyuciie ¥ B YeuHe, B YACTHOCTH, M3YYEHHIO Cy(pU3Ma, KU3HU M AEATENBHOCTH YEUEHCKUX
yCTa30B, pAacCHpOCTPaHSBIIMX HCIaM CpEAd YEYEHIEB, MpHU3bIBasi HX K MHPY, JYXOBHO-
HPaBCTBEHHOMY COBEPILIEHCTBY.

Hcnamckoe Bo3poxkaeHHe B UeuHe CONpsHKeHO HE TOJIBKO C ONMMCAHHBIMM BBIIIE MTPOLECCAMH,
HO M YCWIEHHEM IOJIMTUYECKHX IIPOLECCOB B HCIaMe. OTO MpPOSBISUIOCH B BO3HUKHOBEHUU
UCIIAMCKUX MapTHii, MPU3bIBaX K MyCYJIbMaHaM MPUHATh aKTUBHOE Y4aCTHE B MOJUTHYECKON KU3HU
Poccun, mosiBieHMM M pacnpOCTPaHEHUM HETPAJULMOHHBIX JII PETMOHA HMCIAMCKUX TEUEHMH,
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co3manuu B 1990 roxy B 1. Actpaxanp «lcmamckoil maptuu Bo3poxacHUsS» (pyk. A. Axtaes, I.
Jlxemans, B. Cagyp). B mporpamme 3Toi mapTuul CTaBWIACh 1I€Jb BO3POXKIEHHUS HCIamMa Cpelu
HapoJIOB OBIBIIEr0 COBETCKOIO MOJUTUKO-IeOrpa(uyeckoro npocTpaHcTBa, KOTOPhIE TPAAULIMOHHO
CUUTAIOTCSI MYCYJbMAHCKMMM, OUYMIICHWE MYCYJIbMAHCKOM PpEIUIMO3HOM NPaKTUKU OT BCETO
IIPUBHECEHHOTO M BO3BpAILEHUS €€ K IIEPBOMCTOKAM MYCYJIBMaHCKOro BepoydeHus — Kopany un
Cynne [14, c. 176].

CroponHuku stoM maptuu B [larecrane, Ueune mpocTble MyCyJIbMaHE€ CTald Ha3bIBaThbCs
«Baxxabutamu». B Hauane cBOEH NEATEIBHOCTH OHU OCYLIECTBISUIM MPOCBETUTEIBCKYIO PadoTYy,
U3/IaBAIN JIUTEPATYPY, B KOTOPOH PazbsCHINCH MPUHLMIIBI Mayxuod, 0xcuxaod, Beaach KpUTHKA
MHOT000XMUs (IIOJl MOCIETHUMHU OHM CUHUTAIN IPEACTABUTENIEH MECTHOIO HCllaMa, WCTOPUYECKU
CIIOXKMBILIETOCs B peruoHe). Yacto OHM BCTyNaiM B KOH(MIMKTBI C MPOCBELICHHBIMU HpEACTaBU-
TEJSIMA TPAJIMLIMOHHOIO AyXxoBeHCTBA B [larectane u Yeune. [IpencraBurenu «CeBEpOKABKAa3CKOIO
Baxxabusma» (b. KebenoB, A. MaraeB, 1. XaiuMoB U Jip.) CTainM 3asBJSATH, YTO TPATUIIMOHHOE
MycyJibMaHCKoe nyxoBeHcTBO Ha CeBepHoM KaBkasze, B ToM uuciae u B YeuHe, HaXoAuTCs B
3a0yXJI€HUHM, a MECTHBI HClIaM HEOOXOAMMO 3aMEHHUTh «HYUCTBIM HCIAMOM», KOTOPBIH
CYIIECTBOBAJl BO BpeMeHa Impopoka Myxammana u mpaBeaHbix xanudoB. Cropel MexIy
TPAAULMOHAIMCTAMH U HETPaJUIMOHAIMCTAMU HEPEIKO IepepacTalyd B KOH(QIUKTHL. A B HEpPHOA
npasineHus A. MacxangoBa B UeuyHe pelMIUO3HbIE PAaJUKalbl — «BaXXaOWUThD», MPHU3BIBABIINE K
3aMEHE MECTHOIO UCJIaMa «4HMCThIM HCIaMOM», CyMENIN OTTECHUTh TPAJAULIMOHHOE TyXOBEHCTBO Ha
nepudeprro OOIECTBEHHO-TTOJUTUIECKON KHU3HU. [IpOTHUB TONMMUTHKH, KOTOpas OCYIIECTBIISIIACH
CTOPOHHUKAMU «YHCTOTO HCJIaMay PElINTeNbHO npotuBocTosl Mydtuii Mukepun A.-X. Kansipos,
CUMTABIIMN, YTO PEJIMTMO3HBIE paJuKaibl INPUHOCAT YEUYEHCKOMY HApOLy HE YMCThIM HCIaM, a
3HauuTeNbHbIM Bpea. OH He pa3 MmojaBeprajg KPUTUKE MJECOJIOTHMIO U IPAKTUKY Baxxabusma,
Npeaynpexaan 00 yrpo3e, HCXOAAIIeH OT HETO BCEMY YE€YEHCKOMY Hapoay. AKTHUBHO MOOMIIH30Bal
mycyiabmaH Yeunu u CesepHoro KaBka3a Ha 00pbOy € peIMIMO3HBIMH 3KCTPEMHUCTAMH, MTOCIIETHHE,
BUJIS B HEM CBOETO Bpara, He pa3 COBEpILAM Ha HEro MOKYILCHUS ¢ Lelblo youiicTsa [15, €. 50-51].

JlanpHeliiee pa3sBUTHE PEIMTMO3HO-NIOIMTUYECKOM cuTyanuu B Yeune, [larecrane,
Wurymernn, KabGapauno-bankapun noarsepxknanu mnporHossl A.-X. KaneipoBa, KoTOpble OH
BBICKa3bIBaJl B OTHOIIEHUM SKCTPEMHUCTKOM AEATEIBHOCTH HCIAMCKUX paaukanoB. «Haxonsice Ha
rocynapcTBeHHbIX AoKHOCTIX A.-X. KagpipoB (rmaBa ammunuctpauuu YP u Ilpesunenra YP),
pelast ciIoKHEHIINe 3a/1aui BOCCTAHOBIICHUSI PECITYOJIMKH, oOecrieurnBasl 6€30MaCHOCTh €€ IpaxkJIaH,
3HAYUTEIbHOE BHUMAaHHE YIENSAA MPOTHUBOJACHCTBUIO HKCTPEMH3MY M TEpakTaM BaxXaOHUTOB,
pazobIaueHno uxX JaesTeapbHoCcTHY [ 16, €. 29].

JleaTenbHOCTh PEIMTHO3HBIX JKCTPEMUCTOB, KOTOpas Obljla HampaBiI€HAa Ha pa3KUTaHUe
BPKIBl MEXIY MyCyJIbMaHAMH PETMOHA, NPUACP/KUBAIOLINXCS PAa3HBIX TEUECHUI M HAIPaBICHUN B
uciame, a TaKkKe€ OPUEHTHPOBABIIMX MYCYJIbMaH HAa BCEMHUPHBIN JKUXaJ, CO3[JaHUE HCIAMCKOIO
xamudara Ha KaBkaze, mocpeacTtBoM BbITecHeHHs Poccum, Oblla mpeceyeHa B XO/€ BOEHHBIX
nericreuii B Yeune B 1999-2003 1.

OrpomMHOe BHUMaHHE YCHEUIHOMY (YHKIMOHHUPOBAHHIO MCJIaMa CpPEIU YEUEHIIEB YeNseT
I'maBa Yeuenckoit PecriyOnuku P.A. KanplpoB, ycrnemHo peann3oBaBIIUM B pecryOIMKe MHOTHE
uzieu, KoTopble BbiHammmBai ero oten A.-X. Kagsipos. B pecriy6nuke ¢ 2008 o 2021 rr. mocTpoeHbl
COTHM MeYeTel, NCIaMCKUX IIKOJI, BY30B, IIKOJ Xa(hu30B, IPOBOIUTCS LIeIeHaNpaBiIeHHas paboTa 1o
IIPEOJIOJIEHUIO CPEAM MOJIONEKH DSKCTPEMUCTCKUX, PAIUKAIUCTCKUX TEHAEHUUN, B KOTOpOU
3¢ deKTUBHOE yyacTe NPUHUMAIOT MPEACTABUTEIN TPAJAULIMOHHOTO TyXOBEHCTBA, a TAK)Ke YUUTes,
y4eHbI€, JKYpHAJIMCTHI, MPAKTUYECKUE PaOOTHUKH. IIpy 3TOM 3HAYMTENbHOE BHUMAaHME YIETSIETCS
MOOMJIM3AlLIMU STHOKYJIBTYPHOTO pecypca — HapOJHbBIX 00bIYaeB, TPAAUIINNA, UCIAMCKUX, CYPUICKIX
LIEHHOCTEH, OCYKJAIOIIMX HECIPABEAINBOCTb, HACWINE U KPOBOIIPOJMUTHUE. Y JENISETCS BHUMAaHHE
JTYXOBHOMY COBEPIIEHCTBY BEPYIOIIUX MOJIOBIX JIFOEH.
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3akniouenue

Penurnosnas curyanus B coBpeMmeHHoW UYedeHckoit PecmyOnmuke wMeeT CBOM MECTHBIE
0COOEHHOCTH, CJIOXHBILKECS UCTOPUYECKU, CBS3aHHBIC C TapUKaMH HaKIIOaH[Ma W Kaaupuiia, Ux
CerMEHTAllMel Ha BHUPIOBBIE OpaTcTBa, KOTOPHIE YAaCTO aBTOHOMHBI B PEIICHHH CBOMX JTYXOBHBIX
3arpocoB. Ho Bce onM B cBoeil nestenbHocTH onvpatorcs Ha Kopan n CyHHY, KOTOpbIE B PELIEHUN
PEJIMTHO3HBIX IIPOOJIEM OCTAlOTCS HENpepeKkacMbIMU. BMmecte ¢ TeM, Ba)XHO OTMETHTb M TO, YTO
COBPEMEHHAsl YEYEHCKAasl MOJIOACKb, OPUEHTUPOBAHHAs HA HCIaM, HECKOJIbKO KPUTHUYECKHU
OTHOCATCS K TPAaJULUAM IPEIKOB, YAaCTO CPEIM HUX BCTPEYAIOTCS CTOPOHHUKU TAK HA3bIBAEMOI'O
canadusMa, KOTOpble CBOE BEpOyOEeKIEHHE HE IEMOHCTPHUPYIOT. DTa OCOOCHHOCTH IMOKAa3bIBAET
IIPOTUBOPEUYMBBIA XapakTep HcjIama Cpeaud MyCyjldbMaH coBpeMeHHON YeueHckoil PecnyOnuku.
[Ipeononenue 3TOM cUTyalluu — JOCTATOYHO CJIOXKHBIM, BO3MOXHO, U OOJI€3HEHHBIH Ipoliecc.
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Xiilasa. Mogalods Qeyri-salis mantiq nozariyyasi vo Ehtimal nozariyyssinin tobist elmlori
olaraq falsafasina nazar yetirilir, bu nazariyyalarin forgli toraflari ilo yanasi, oxsar cohatlori do elmi-
falsofi diisiinco bucagindan arasdirilir. Hor iki nazariyyanin folsafasindon intellektual tomayiillii badii
yaradiciliq niimunolorinin yaradilmasi zamani oSas vasito-korpii olaraq istifado texnikasi ilo bagh
konsepsiya togdim olunur.

Moaqgsad. Hor iki elmi nozariyyanin folsafasinin tadgiqi vo adabiyyat kontekstinds 6yranilmasi.

Metodologiya. Har iki nozariyyays elmi-falsafi diisiinco sistemindan yanasma.

Elmi yenilik. Har iki nozariyyanin elmi-folsofi baximdan miiqayisali tohlili vo intellektual badii
motnlorin yaradilmasi {iglin togdim olunan modelds bu nozariyyslorin falsofasindon istifadanin
osaslandirilmasi.

Acar sozlar. Qeyri-salis mantiq, ¢oxlug, universal, stoxastik eksperiment, ehtimal, elementar
hadiso, tosadiifi hadiso, foza, suprematizm.

SCIENTIFIC-PHILOSOPHICAL COMPARISON BETWEEN THE
PROBABLE THEORY AND FURRY LOGIC AND CONCEPTION
OF APPLYING IN WORK OF ART
Alishirin Shukurov

Abstract. The article considers philosophy of Furry logic theory and Probability theory as
natural sciences, side by side with differing features of these theories, their similar aspects are also
studied from the philosophical point of view. Using mechanism of intellectual foundation of
philosophy of both theories as a mean — bridge at creating the pieces of art works and related to it
conception are suggested.

Purpose: study of philosophy of two scientific theories and examining it in the literary context.

Methodology: approach to both these theories from the point of view of philosophical-
scientific system.

Scientific novelty: arithmetic analysis of both theories from scientific-philosophical point of
view and grounding the use of philosophy of these theories in proposed model for creation of
intellectual textes of art.

Keywords: Furry logic, multitude, inversional, stochastic experiment, exent, space,
suprematism.

77



Azarbaycan Milli EImlar Akademiyasi
HAYUYHO-®UJIOCOPCKOE CPABHEHUE HEYETKOM JIOTUKHU C TEOPUEM
BEPOSITHOCTEHN " KOH]_[EH]_[I/IEﬁ BBIPA’KEHUSI
B XYJIOXECTBEHHOM TBOPYECTBE

Asmmmupun Hlykypos

Pe3tome. B crathe paccmarpuBaioTCsa, TEOpHUs HEYETKON JIOTMKA U (uiocodus Teopuu
BEPOSITHOCTH, KAaK €CTECTBEHHbIE Haykd. [loMUMO pa3nuyHbIX acCIEKTOB PacCMaTpUBAIOTCS TAKKE
CXOJICTBA 3TUX TEOPUH C TOUKU 3peHHs] HayuyHOU U (unocodekoit mpiciu. 13 dunocopuu nanubix
TEOPUH NpeCTaB/IeHa KOHLIEIIHS HCIIOJIb30BaHMsl U CO3/1aHUS UHTEIUIEKTYaIbHO-OPHUEHTUPOBAHHbIX
TEXHOJIOTUH B IPOU3BEICHUAX UCKYCCTBA.

Heab: uccnenoBanue ¢uiocopuu TaHHBIX HAYYHBIX TEOPUH W HM3YYEHHE MX B KOHTEKCTE
JUTEPATYPHL.

MetopoJiorust: moaxoa K OOCMM TEOpPHSIM CO CTOPOHBI CHCTEMBbI Hay4dyHO-(UI0cO(CKOi
MBICJTH.

Hayuynasi HOBU3HA: CPaBHUTEIBHBINA aHATN3 TEOPUH C HAYYHO-PHI0CO(CKON TOUKN 3peHNUs U
000CHOBaHHOE HCIONB30BaHKUE (unocopuu THX TEOpUH B MPEACTABICHHON MOJETH, CO3/1aHUE
MHTEJUIEKTYaJIbHO-XY10’KECTBEHHBIX TEKCTOB.

KiroueBble cjI0Ba: HeYeTKas JIOTWKA, MHOXECTBO, YHHMBEPCAIbHBIA, CTOXACTHYECKHIA
OKCIIEPUMEHT, BEPOATHOCTb, JJIEMEHTAapHOE COOBITHE, CllydyailHOe cOObITHE, MPOCTPAHCTBO,
CYyIpEeMaTU3M.

Giris

Cox zaman miixtalif elm sahslorinin inkisafi, onlarm bir-birino inteqrasiyasi hadisalors,
predmetlora yeni folsofi baxis formalasdirir vo bunun sayasinda yeni folsafi diinyagoriis, yeni folsofi
sistemlor yaranir. Eyni zamanda yaranan yeni falsofi sistemlor do miixtolif elm sahalorinds yeniliya
zomin yaradir. Bu monada zaman-zaman elmi sahalorlo folsofi diinyagoriis arasinda korpti moveud
olmus vo bu slage hoyatin bir ¢ox saholorino — elmi, elmi-texnoloji, sosial-madani, igtisadi vo s.
sahalorin dinamikasina miisbot tosir géstormisdir.

Bu baximdan tabist elmlarinin do folsafi aspektdon aragdirilmasi xiisusi shomiyyat kosb edir.
A.Sopenhauer yazirdi ki, tobiot elmlorinin bizim yiizillikdo insanlar arasinda qazandigi parlaq movqe
Vo stiurlardaki hakimiyyati 0 godor boyiikdiir ki, bu elmlarlo six alagads olmayan heg bir falsofi
sistem oasal1 tosir glicli qazana bilmoz [4]. Hesab edirik ki, dahi filosofun bu fikri ¢agdas dovriimiizdoa
do miioyyan monada 6z aktualligini itirmayib.

Hazirki movzu bosoriyyat tarixinds, elmi va elmi-texnoloji, sosial vo iqtisadi sahslords,
timumiyyatlo, biitiin diisiinco miistovisinds xiisusi doniis yaratmis iki nazoriyyonin miiqayisali sokildo
falsafasine nazor salmagdan, bu bilik sahalarinin elmi-falsofi prizmadan miiqayisasini apararaq badii
yaradiciligda rolundan bahs edir: Qeyri-salis mantigq (Qeyri-salis ¢oxluqglar nazariyyasi) nozariyyasi
vo Ehtimal nozariyyazi. Hor iki nazariyyays aid va bu bilik saholorinin folsofosi barads xeyli sayda
elmi vo elmi-populyar iislubda yazilmis osarlor méveuddur. Els yaxin vaxtlarda Qeyri-salis montiq vo
siini intellekt barado doyorli mogalslorin yer aldigit AMEA-nin Falsofo va Sosiologiya Institutunun
nosri olan almanax buna yaxs1 niimunaloardan biridir [1].

Elo elmi kosflor var ki, onlar nainki elmin va onun totbig saholorinin, ham do badii-falsofi
tofokkiiriin predmetino g¢evrilir. Magsadimiz do bu miistovida, yani elmi-falsofi duyum mokaninda
badii yaradiciliq sahasino sayahot etmok, elmi-falsofi fikirlordon badii ifads vasitasi kimi istifads
texnikasina yiyalonmokdir. Bu mogamda Haydeggerin bir fikri yerino disiir: “Sairlor — poetik
diistinen filosoflardir. Dogrudan da, yaradici soxsin otrafa folsofi baxisi, diinya falsafi sistemlarindan
bohralonmosi badii matn yaratmaq prosesinds vacib amillordir. Hadisoloro folsofi yanasma tosvir
olunan hadisalora doarin mona c¢alarlar1 gotirmoklo yanasi, mévzu seg¢imindo do shamiyyatli rol
oynayir. Bu diigiinco adi goriinon, yaradici tofokkiir iiciin sanki 6gey hadisalora belo, badii don bigo
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bilir. Naticada, ananavi olmayan mévzular yaranir. Va ya bu diisiincs vasitasilo populyar mévzular da
yeni badii bigimdo orsaya golir. Istor ananavi, istar populyar movzulara farqli yanasma naticasindo
yeni odabiyyat hadisalari bas verir. Ciddi yaradiciligin asas xiisusuyyati yenini yaratmaq oldugundan,
bu sferada forgliliyi doguran elmi-falsafi diisiinconin rolu xiisusi shamiyyat kasb edir. Yoni elm,
falsofo vo odabiyyat birgsliyi intellektual badii motnlorin yaranmasi ilo noticalonir ki, bu saho
adobiyyatin xiisusi qolunu tagkil edir [7].

1.Ehtimal nazariyyasi

Magsadimizdan biri bu iki elm sahasinin miiqayisali elmi-falsofi tohlilini aparmaq oldugundan,
avvalca Ehtimal nazariyyasinin predmetini va falsafasini nazordon kegirmoayi magsadouygun sayiriq.
Ehtimal nozariyyasi stoxastik (tosadiifi) eksperimentlorin (sinaqlarin) riyazi modelini 6yranan elmdir.
Stoxasik sinaq naticasi avvalcadan birgiymatli tayin olunmayan ( naticasi tosadiifi olan) sinaqlardir.
Yoni, bu nozoriyys stoxastik sinagin naticasi ilo bagl tosadiifi hadiso vo proseslorin kamiyyat
xiisusiyyatlorini — riyazi ganunauygunlugunu 6yranan elm sahasidir.

Tosadiifi hadiso nodir? Elmi-folsafi diisiincs tarixinds tosadiifi hadisoys miixtolif miinasibatlor
mdveud olmusdur. Tk névbada, falsofi yanasmalara qisa nazor salag. Bozi yanasmalardan aydin olur
ki, hadiss, timumiyyatlo, tosadiifi xarakter dasiya bilmaz, ¢linki har bir hadisoni doguran sabab
oldugundan biitiin hadisalor qanunauygun bas verir. Sadacs, hadisslor arasinda sabob-natica slagesi
qurula bilmadiyindan, yani bilmazliyin naticasinds tesadiifi hadiso anlayist meydana golir. Bir sozlo,
tosadiifi hadiso bilmazliyin naticasidir. ©gor hor hansi hadisonin bagvermo Sobabi bilinsaydi, bu
zaman hadiso tesadiifilik kimi xiisusiyyat dasimaz vo zoruru hadiss sayilardi. Boyiik Azorbaycan
filosofu Bahmonyar yazir ki, he¢ bir hadiso vo predmet insan biliyindon konarda galmasaydi, onun
tiglin heg no tosadiifi olmazdi, hor sey zaruri olardi. O, bir nimuna gostorir: bir adam yol ilo gedarkon
Xazina tapir. Onun xazina tapmast tosadiifi sayilir. Amma onu xazinays aparan sabab olmusdur. Onu
Xazinoys aparan sobab oldugu liglin tosadiifi sayilan hadiso (adamin xozino tapmasi), oslindo,
zoruratdon bas vermisdir.

Demoali, tosadiifi hadiso sirf subyektiv xarakter dasiyir vo insan bilmazliyinin naticasi olaraq
ortaya ¢ixir. Hoyatda na bas verirso, ganunauygun sokilds bas verir. Tosadiifi hadiso anlayis1 tokco
falsaofi diistincani deyil, elmi tofokkiirii do moasgul edon anlayiglardan biridir. Ehtimal nazariyyasi elo
tosadiifi hadisalori 6yronir Ki, onlar har hansi ganunauygunluglara tabe olur vo bu qanunauygunluqlar
“ehtimal ganunauygunluqlar’” adlandirihir. Demoli, tosadiifi hadisalor do hor hansi bir
ganunauygunluga tabedir. Ehtimal nazoriyyasine goro, tosadiifi hadiso 0 hadisadir ki, eyni sortlor hor
dofa 6dandikda bas vera doa bilar, bag vermaya da. Yagin (zoruri) hadisa isa eyni sartlor 6dandikds har
dofo bag veran hadisadir. Hadisonin ehtimali bu nozariyyanin asas anlayislarindan biridir, hotta belo
demok miimkiinsa, bu nozariyyanin mahiyystinin daha dolgun ifado edon riyazi aparatdir: hadisanin
ehtimali hadisonin bagverma miimkiinliiyiiniin doracasini ifads edir [5,6].

Umumiyyotlo, Ehtimal nozeriyyasinin bir ¢ox anlayislar1 vo mosalolori folsofi diisiinconi iso
salir, maragli oldugu qodor do gozlonilmaz yozumlar orsays gotirir. Hor bir hadiso otrafinda
forziyyslor, eyni zamanda naticolor sobokasi yaradir. Masalon, har hansi bir hadisa ilo tizlogson soxs
onu bu hadisays diigar edon Ssabablor barads diisiiniir, naticoni doyiso bilon miixtalif variasiyalar
aglindan kegir, miixtolif ehtimallar qurur.

2.Qeyri-salis mantiq

Bu montiq illorin smagmdan ¢ixmis Binar montigo (“Aristotel montiqi” do deyilir) alternativ
yeni diisiinco sobokasi formalagdiraraq hayatin bir ¢ox sahalorinds, o cliimlodan yaradici sahalords do
yeni intellektual tomayiillii asarlarin meydana galmasine zomin yaradir. Homginin adabiyyatda. Nadir
“Qeyri-salis mantiq™?

Binar vo ya Aristotel montigino gors, bir miilahizo ya dogrudur, ya da sshvdir. Goriindiiyii
kimi, yalan va dogru arasinda araliq doracalor, araliq voziyyatlor nozors alinmir. Fikrimizi bir qador
geniglondirarok izah mogsadi ilo bu kimi miihakimalor irali siiro bilorik: bu montigo gors, bir
miilahizo dogru deyilsa, yalandir, bir sey ag rongds deyilss, qaradir, insan xosboxt deyilss, bodbaxdir,
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hor hansi soxs dost deyilss, diismondir, adama olan hiss sevgi hissi deyilso, nifratdir vo s. Bu
mithakimalardon sonra bu mantigin mahiyyati anlasilir, yagin Ki.

Lakin uzun miiddat diisiinco adamlarini ¢oxolgiilii mantiq diistindiirmiis, Aristotel mantiginin
(ikili montigin) tarix boyu bir ¢ox sahoalordo Somaro vermosino baxmayaraq, c¢atigmazliglarini,
qusurlarin1 anlamiglar. Bu montige gors, iKi oks miilahizo arasinda galan niianslar nozoro
alinmadigindan, bu niianslarin, belo demok miimkiinso, hiiquglart “taninmamis” olaraq qalirdu.

Ilk dofo Liitfi Zado torofindon 1965-ci ildo iroli siiriilon Qeyri-solis montiq (Qeyri-salis
coxluglar) nazariyyasi elmi sokildo ¢oxdl¢iilii mantiq masalasini hall etmis oldu. Bu montigs gors,
miitloq he¢ no yoxdur vo var olan har sey doracasi ilo mévcuddur. Ag va gara rang, yalan va dogru,
sevgi va nifrat, xosbaxtlik vo badbaxtlik vo s. miixtalif bir-birina oks miilahizalor arasinda sonsuz
sayda araliq kateqoriyalar, niianslar movcuddur; ag rong do doracasi ilo mévcuddur, gara da.
Xosbaxtlik do, badboxtlik da, sevinc do, kadar do elo. Yani, bir daha geyd edirik, bu mantige gors,
yaranan no varsa, yalniz doracasi ilo mévcuddur.

Anlagilan dilds qisa elmi-kiitlovi izahin1 da vermays ¢alisaq. Binar mantige aid masalalords iki
giymat moéveuddur: 0 vo 1. Yoni haor bir miilahizonin dogruluq qiymatini iki montigi saviyys
mioyyan edir: dogru — 1 (vahid), yanlis — 0 (sifir). Qeyri-salis mantigs aid masalalards iss giymat 0
Vo 1 arasinda olan biitiin odadlor ola bilor. Yani har hansi bir miilahizenin dogruluq giymati bu iki
soviyya — 0 (yanlis) vo 1 (dogru) — arasinda sonsuz qiymotlor ¢oxlugu ilo miioyyan edilir. Bu
giymatlor ¢coxlugu iso, geyd olundugu kimi, varligin mévcudluq daracasini ifads edir.

Coxolgiilii mantiqin yaranmasi elmi vo praktiki oshamiyyati ilo yanasi, diisiinco sferasinda da
inqilab yaratdi. Bu ingilab isa digor elmi-falsofi ingilablar kimi yaradict sahalor {iglin yeni imkanlar
acir. Bu imkanlar hadisalora forqli yanasma torzi asilamagqla, istor-istomoz, forgli badii asarlorin
dogulmasi tigiin bir baza, sanballi diisiinco sobakasidir. Bu montigo balod olan yaradici soxs dost
olmayan1 homiso diismon hesab etmir. Anlayir ki, sevgi va nifrot arasinda ¢oxlu araliq marhalalar,
vaziyyatlor var. Bilir ki, ag vo qara rong arasinda sonsuz ¢alarlar movcuddur. Dark edir ki, xogbaxt
olmamagq hols bodboxt olmaq deyildir.

Yani, iginds oldugu hadisalori forqli idrakla gavrayir, hadisalora forgli falsafi diisiinca ilo vo
eyni zamanda tolerant yanasa bilir. Bu magamda Stoistloro maxsus bir tezisi xatirlamadan kegmok
istomodim: “Insan istoyino uygun olarag hadisalori doyiso bilmoz, amma hadisalors miinasibatini
dayisa bilor va doyismalidir” [3]. Falsafasi darin olan nazariyyslor, elmi kasflor miiayyan hadisalara
gars1 diisiinca torzini doyisir vo hoyatin miixtolif sahalorine totbiqi baximindan faydaliliq omsali da
yiiksok olur. Bu montiqin formaiasdirdigi falsafi diisiinco, ham do tolerant miinasibat yaradici
sahalords informativliklo yanasi, gézlonilmazlik do yarada bilir ki, bu da asorin badii dayorini, falsofi
yiikiinii artirmaqla, yeni adabi-badii estetikanin da yaranmasina tokan verir.

Qeyri-salis moantiq bizi dyradir ki, mévcud olan no varsa, daracasi ilo mévcuddur. Daracasi ilo
movcuddursa, demok, ham do 6ziindo miioyyan godor torsini saxlayir. Torsini saxlayarsa, demok,
moveud olan na varsa, miioyyan haddan sonra 6z tarsine do ¢evrila bilar: sevgi nifrats, nifrot sevgiys,
bodbaxtlik xogbaxtliys, xosboxtlik badboxtliya, sevinc kadars, kadar sevinca.

3.Qeyri-salis mantiq va Ehtimal nazariyyasi: oxsar va farqli xiisusiyyatlor

Hesab edirik ki, bu mogamda artiq har iki bilik sahasini birlikds nazardon kegirmoyin vaxtidir.

Bozi elmi miihakimalords bu iki nazariyyani bir-birilo sohv salir vo yaxud eynilosdirmays
cahdlar olur. Bu, kdkiindon yanligdir. Artiq yuxarida har iki nazariyys barads verdiyimiz elmi-falsofi
molumatlar bu iki elm sahosinin bir-birindon faglondiyini ishat edir.

Elmi odobiyyatlarda daha ¢ox bu iki nozariyyanin forgli elm saholori olub, heg bir kasismasinin
olmadigini iddia edirlor. Bu iki nazariyyanin tamamilos forgli elm saholori oldugunu, onlar arasindaki
tutarli fargin Zadonin “Imkanlar” nozoriyyasi asasinda siibutunu niimuna olaraq gdstarmak olar [2].
Lakin bu nazariyyaya goadar istor Ehtimal nozariyyasinin, istarss do Qeyri-salis mantigin predmeti,
islonan riyazi aparat, elmi metodologiya 6zii siibiit edir ki, bu elm sahalori riyaziyyata ovozsiz tohfalor
boxs edon forgli nozariyyslordir. Amma qgeyd etmok yerina diisor ki, bu iki nazariyysnin oxsar
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cohatlori do vardir. Bu iki elm sahasinin miiqayisali tohlili, oxsar vo forgli cohotlorini daha genis
tofsilatlara varmadan aydinlagdirmaq magsadilo miioyyan timumilogmalar aparag.

Oxsar xiisusiyyatlar nadan ibaratdir:

Hadisonin ehtimali vo Qeyr-solis coxluq odadi funksiya olub, hoqigi giymotlor alan
funksiyalardir vo hor ikisinin giymotlor ¢oxlugu — [0,1] pargasidir. Bu magamda bir analogiya da
yerina diisor. Hor iki funksiyanin odadi qiymati giymatlor ¢oxlugunun uc noqtalorinds barabardir.
Qeyri-miimkiin hadisonin ehtimal funksiyasi sifra, miitloq (zoruri) hadisonin ehtimal funksiyasi iso
vahido barabordir. Qeyri-salis ¢oxluq sifra barabordirss, klassik ¢oxluq anlayist baximindan bu,
elementin ¢oxluga daxil olmamasi, vahids barabordirss, elementin ¢oxluga daxil olmasi demakdir.

Hor iki elmi anlayis funksiya olaraq ¢oxlugun funksiyasidir. Malum oldugu kimi, Qeyr-salis
¢oxluq universal ¢oxlugun (universal ¢oxluq — istonilon tobisto malik ¢oxluq bu ¢oxlugun altgoxlugu
kimi gobul edilir) funksiyasi kimi, Hadisonin ehtimali iso elementar hadisalor fozasinin (elementar
hadisalor fazasi elo goxlugdur ki, onun har bir elementi stoxastik smagin yalniz bir naticasini toyin
edir) altgoxlugu — tosadiifi hadisanin funksiyasi kimi tayin olunub [5,6].

Farqli xiisusiyyatlar:

Oxsar xiisusiyyatlor, gorlindiiyii kimi, yalniz bu elm sahalorinds istifads olunan osas riyazi
aparat olan funksiyalarn (hadisonin ehtimali va geyri-salis ¢oxluq) miiayyan oxsarligindan ibaratdir.
Amma bu elm sahslorinin 6yrondiyi obyektlorin (predmetlorin) elmi mahiyysti vo falsofasi tamamilo
farglidir.

Hor iki funksiya hadisays miinasibatds doraca (daracs - burada miimkiinliik doracasi monasinda
isladilir) 6l¢iistinii miiayyon edir. Bu, dogrudur. Amma forg nadadir?

Ehtimal nozoriyyasinin asas anlayist (vo neca deyarlor, “niiva”si sayilan) budur ki, hadisonin
chtimali hadisonin bas vermasi miimkiinliiyliniin doracasini ifads edir.

Qeyri-salis ¢oxluq iso hadisanin “neca olmasi” doracasini gqiymatlondirir.

Bu iki nozoriyys arasinda osas forqi miioyyonlosdirmoklo bagli aydin teSovviir yaratmaq
mogsadils bir ne¢o niimuna gostarak.

Niimuna 1. Qutuda n sayda ag, m sayda qara kiiracik var. Tesadiifi qaydada bir kiiracik
¢ixarthr. Qutudan ag kiiraciyin ¢ixarilmasi hadisonin miimkiinliik doracasini hadisenin ehtimali
miioyyan edir. Cixan ag kiiraciyin bayazliq doracasini (yani no dorocads agdir) isa Qeyri-salis ¢oxluq
giymatlondirir.

Niimuna 2: A. adli soxsin Baki sohorinds yasayan qohumlari bu soxsin hamin gahards yasayan
gohumlarindan ibarat bir ¢oxluq toskil edir. Bu saxsin sohorda gozarkon qohumlarindan birina rast
golmoasi hadisasinin miimkiinliik doracasi bu hadisenin ehtimali vasitasilo giymotlondirilir (Ehtimal
nozariyyasi). Amma qeyri-salis ¢oxluq isa o soxsin A.-ya gohumluq daracasini toyin edir: évladidir,
novasidir, amisidir, amiogludur va s. (Qeyri-salis mantiq).

Niimunolordon do goriindiiyli kimi, bu elm saholori hadisslora tamamils forgli elmi prizmadan
yanasir vo har iki elm sahoasina moxsus giymatlondirmo alsti mahiyystco tamamilo forgli olub, ayri-
ayr Ol¢ii vahidlori olaraq miioyyan edilmisdir.

Bu iki elm sahosinin falsofosi ilo yanasi, oxsar vo forgli toroflorinin miigayisali tohlili hom do
intellektual sociyysli badii yaradiciliq niimunslorinin orsoys golmosi ilo bagli konsepsiyamizin
osaslandirilmasinda da xiisusi shomiyyat kosb edir. Belo ki, bir ¢ox elmi noazariyyalorin, elmi
anlayiglarin falsofasinin oxsar cohatlorilo yanasi, onlarin forqinin aydinlagdirilmasi intellektual badii
motnlorin yaranmasi zamani belo anlayiglarin dogiq elmi-folsofi fakt olaraq istifadasini tomin edir ki,
bu da hamin formatda motnlar tigiin gox vacib masaladir.

4.Elmi informasiyamin falsafasinin badii yaradicihqda ifadasi

Intellektual saciyyali badii motnlaorin yaranmasi iigiin toqdim etdiyimiz model ii¢ komponentdan
ibaratdir: elmi informasiya, falsafi diisiinca, badii tafakkiir (EI — FD — BT). Bu konsepsiyaya uygun
hazirladigimiz Adabi suprematizm nozoriyyasinin [7] osasini hamin model toskil edir vo elmi
informasiyanin falsofi diisiinco vasitasilo badii matna gotirilmasi texnikast bu modelin komayilo
hoyata kegirilir. Boas bu ciir matnlorin yaranmasi hans1 morhalalordon kegir, bu motnlorin yaranmasi
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ticiin togdim etdiyimiz model hansi halda islok vaziyysto golir? Bu masalalorlo bagh fikirlorimizi
sistemlosdirmays calisaq.

Umumiyyetlo, bodii motnlorin arsays golmasi, fikrimizco, osason, asagida gostorilon iki
morhalodon kegir: 1. Moévzu kimi segilmis hadiso; 2. Moévzu iizorinds yaradici tofokkiiriin
funksionallig1.

Bvvalco togdim etdiyimiz modelin (ET — FD - BT) qurulmast mexanizmindon baslayaq. Bu
moqgsadlo yuxarida geyd etdiyimiz morhalalors nazor salaq. Hor hansi hadisonin moévzu segilorok
badii matna ¢evrilmasi {iglin, tobii ki, ilk ndvbada yaradici tofokkiir iso diisiir. Hom do aksina, yaradici
tofokkiirin movzu se¢imindo do moxsusi rolu vardir. Ciinki bu iki morholo arasinda homiso
korrelyasiya — asililiq vo alage mévecuddur. Ikinci morhalods badii matnin, bir ndv, taleyi hall olunur.
Bu morholods hadisoys tokco adi (hiss, duygu ilo yiiklii) yaradici tofokkiirlo yanasilan zaman
miioyyan badii matnlor yaramir ki, onlar intellektual xarakter dasimir. intellektual tomayiillii badii
motn yazilan zaman tofokkiiri duygudan ayirmaq (ya da qismon ayirmaq) lazimdir. Yaradici tofokkiir
elmi faktlarla zongin oldugu — rasional xarakter dasidigi halda, intellektual motnin yaranmasini
sortlondirir. Yoni asas masalo goloma alinan mévzunun elmi-badii laboratoriyadan kegib badii matno
cevrilmasidir. Mohz yaradici tofokkiiriin rasional xarakterli funksionalligi badii matnlorin yaranmasi
prosesinde elmi informasiya (EI), falsofi diisiinco (FD) va badii tefokkiirdon (BT) ibarot
komponentlari bir sistem halina gotirorok idaro edo bilor. intellektual badii motnin yaranmas: iiciin
taqdim etdiyimiz model els bu ii¢ komponentin bir sistem halinda idars olunmasidir: Ef — FD — BT,

Qeyri-salis mantiq adabiyyatda. EImi faktlar falsafi diisiincoys yol agmaqla adobiyyatdan, badii
motnlordon do yan kegmir. Hom do bu mogsadlo yuxarida nazoriyyanin elmi-kiitlovi izahma vo
folsofosine nozor saldiq ki, bu nozoriyyonin intellektual badii matnlorlo  olagesindon  va
oshomiyyatindan bshs etmoys cohd edok.

Hor hansi bir elmi noazoriyyonin, elmi anlayisin mahiyyatini, falsofosini anladigda, onun
tizorindo vo ya ondan badii vasito olaraq istifado edilmoklo, qurulan badii motnin Gtiirdiiyi
informasiya anlasila bilor. Vo yalniz bundan sonra bu matnlordon badii hazz alinmasi miimkiindiir.
Adaton, bels hallarda hozzi badii motnlor {izorinds diisiinmayi seven, badii matnlords informativlik
axtaran oxucular yasaya bilirlor.

Coxol¢iilii montiq diistinco sistemindo osashi doyisikliysa Sobob olan digor sanballi elmi
nozariyyalor kimi, badii-falsofi diisiinca, timumiyyatls, yaradici tofokkiir {iglin ¢oxolgiilii imkanlar
ag1r, hadisaloro, predmetlora olan miinasibat sferasini genislondirmoakla, hogigaton, sarbast diisiinco
meydanimm1 da genislondirir. Hesab edirik ki, bu mogamda moévzuya adekvat bodii motn
soyladiklorimizi, gisman do olsa, tamamlaya bilor. Vo bu nazariyyanin diigiinca sistemindoki rolunu
vo mohtasomliyini badii matndaki tosvir va ifadslords, az da olsa, hiss etmok miimkiindiir.

Sair-filosof

Sair-poetik diisiinon filosofdu — deyir Haydegger.

Mon da diisiiniirom neca illordi:

yaranan no varsa,

tolabdon dogar,

sokli oks olunar diistincada,

sonra yavas-yavas istaya donar.

Hoyat var a, asta-asta oliimdii ela, diisiinsan darindan,
diistinsan darindan,

sevgi — bir az da nifratdi, nifrat — bir az sevgi,

sevinc — bir az kadardi, kadar — bir az sevinc,
xosbaxtlik — bir az badbaxtlikdi, badbaxtlik — bir az saadat.
golaba - maglubiyyatdi ham do,

Maglubiyyat — galabo.

(Har sey ifratda oz tarsina gevrilor). Ela gevrilar,
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bir do gorarsan, sevinc kadara doniib,

saadat aciya, galoba maglubiyyata,

ya da torsina, Odur ki, galin siikiir edak tale verano.
Var olan — yox oland,

Yox olan — var olan.

Oliim — hayatin davami; yoxolma deyil,

stiurun mahsulu — bu yerda, deyasan, sahv edor siiur.
Sair — poetik diistinan filosofdu.

Man da

diistindiim, diistindiim, diisiindiim ...

Vo seir yazdim:

Payiz goldi. Saralan yarpaq

elo homin yarpagd,

rangini dayisib sadaCa.

Payiz galdi yena da,

saralan yarpaq

endiyi budaqdan u¢maz uzaga.

Ehtimal nazariyyasi va adabiyyat. Demali, elmi tofokkiir hadisonin falsafasine daha doarindoan
bas vurmaga imkan yaradir. Lakin elmi anlayiglar, o ciimlodan tosadiifi hadiso, ehtimal haqqinda
soyladiklorimiz diisiinca badii motnlorin yaranmasina xidmat etmolidir. Yoni no gador forgli ifados
torzi, tislub, forma yaratsa da, badii matnin diisiince, mana gatina xidmat edib, onun badiiliyina xalal
gotirmamolidir.

Ehtimal noazoriyyasinin basqa bir ¢ox anlayislarini vo ayri-ayr1 mosalalarini sorh etmokls,
onlarin badii matnlordo badii vasito olaraq istifadssi texnikasindan s6z agmaq miimkiindiir, lakin
bunlar bu saha barads bir godar dorin molumatlara malik olmagi tolob edir. Belo olan halda, hamin
masalalar tizarinds qurulmus badii motnlor daha yaxsi anlasilar vo onlardan badii hozz alinmasi
miimkiin olar. Oks halda, o matnlor yalniz oxucunu diisiinmoays vadar edar ki, aslinds, bu da he¢ da
Somoarasiz deyil.

Ehtimal nazariyyasinin bazi maraqli masalalari iizarinds elmi-baddi tofokkiiriin sayasinds badii
matnlor qurmag vo onlari intellektual badii matnlors yaxsi niimuns adlandirmaq olar. Hotta bunlardan
bazi poeziya niimunalarine ¢gakinmodon “elmi seir” do deys bilarik.

Isi asanlasdiragq deys, magsadimiz bu nozeriyys haqqinda iimumi molumat vermakls, bu elm
sahasinin osas iki anlayisi — tosadiifi hadiso vo ehtimal anlayislarinin intellektual badii motnlorls
dogmaligin1 aydinlagdirmaqdan ibarst idi. Belo cohdlor iso, hesab edirik ki, tokca bu elm sahasinin
deyil, imumiyyatlas, elm saholarinin “diisiinco adabiyyatinda” istifads texnikasi barads miiayyan bilik
Vo Saristo qazanmaga vasito ola bilar.

Bir do, Ehtimal nazariyyasine balod olmagla, miisahido oluna bilon hor hans1 bir hadisonin bag
vermosi haqqinda biitiin miimkiin forziyyslori (ehtimallari) bir araya gotirmok olar. Masalon:

Uc forziyya

Bir neg¢a giinliik yoxlugun

bir haqiqati anlatdi mona:

varligin yox olmast deyilmis 6liim,

oliim — yoxolmanin varligi imis.

Sonra ti¢ farziyya Qolir aghma:

| farziyya: Man yoxam.

Son gozlayirson. Qadin daha ¢ox gozlantidi axi.

Cox gozlayirson doniigiimii, lap ¢ox. Anlayanda doniigiim

har dafa doniisiidii yoxlugumun, uzun-uzadi sakillarima

baxmaga baslaywrsan goziiyash, sigal ¢akirsan bazan

paltarlarima. Gecalor bagrina basib yastigumi honkiirtirsan, —
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bela olur, adaton. Sonra yavas-yavas yoxlugumla danismaga,
dordlasmaya alisirsan ... har nasoa.
omoalli-basli dyrasirsan Yoxluguma.

Il farziyya: San yoxsan,

daha dogrusu, varsan, yoxlug soklinda.

Qayidiram hardansa, faorqi yox, isdan, gazintidon

Vo saira. Kisi do ki, daha ¢ox qayidisdi axi —bunu

demamisom, deyason. Acart uzadiram gapinmin kilidina ...
yoxlugun agir gapini, alimi uzadiram — yoxlugun yandirr isigu.
Masanin arxasina kecmirom. Halo bir miiddat alisa bilmirom
vad olan Yoxluguna — isinismak lazimdi, goriiniir, onunla.
Yatagima uzanmiram, gollarim ¢arpazlanir sinomda masafa olmadigindan
sinamla gollarim arasinda,; yoxlugunu qucaqlaywram har geco belaco.
11 farziyya: Man da yoxam, san da.

Na san goziayirson doniisiinii yoxlugumun,

na da man qucaqlaywram yoxlugunu.

Ya abadi itiririk bir-birimizi,

ya da abadi qovusur bir-birina

varligr yoxlugumuzun.

Hor ii¢ forziyya bu gadar basit, sadaco;

biitiin yoxluglarla oldugu kimi. Amma

anladigim haqigat ¢ox dahiyana idi, azizlorim:

varligin yox olmast deyilmis oliim,

oliim — yoxolmanin varligi imis.

Notica

Tabist elmlarinin falsafasinin Gyranilmasi elmin folsofasi baximindan ¢agdas dovrde do 6z
aktualligim saxlayir. Qeyri-Salis montiq nazoariyyasi va Ehtimal nazariyyasinin tobiot elmlori olaraq
forgli toroflori ilo yanasi, oxsar cohatlorinin do elmi-falsafi diisiinco bucagindan aragdirilmasi bu elm
sahalarina diizgiin falsafi yanagmani tomin edir. Eyni zamanda intellektual tomayiillii badii yaradiciliq
niimunodlorinin yaradilmasinda elmi informasiyanin falsafasinin odabiyyat konteksinds aragdirilmasi
vo bu folsafonin  bodii  osorlorin mona qatimin  zonginlosmoasindo istifado konsepsiyasinin
osaslandirilmasi  bu istiqgamotdo atilan zoruri addimlardan biridir. Bu arasdirmalar elmi
informasiyalarin falsofasinin adobiyyat konteksinde mohz bu moagalads tagdim olunan model asasinda
nozordon kegirilmasi bir marhals rolunu oynaya bilor.
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Xiilasa. Togdim olunmus mogalodo XIX asrdo Avropada bas qaldiran maarifci falsofi fikrin
todricon Azarbaycanda da yayildigi bir soraitde bu fikirlorin XIX asrin axirlari - XX asrin
owallorinds Azorbaycan miitofokkiri M.M.Novvabin yaradiciliginda 6ziinamoxsus bir formada
inikas1 todqgig olunur. M.M.Navvabin asorlorindo genis suratdo toronniim olunan ictimai-Siyasi vo
falsofi fikirlori istor Qarb, istorse do Sorq folsafi fikir tarixi kontekstinds tohlil olunaraq bu giiniimiiz
tiglin do aktualliq kosb edon bir ¢ox siyasi problemlora aydinliq gatirilir. M.M.Navvabin badii
yaradiciliginda (lirikasinda) gozalliyin toronniimii, mohabbot moévzular1 ilo yanasi, ictimai-Siyasi
mozmunlu seirlor do mithiim yer tutur. Onun asarlorinds yasadigi dovriin vo miihitin bir ¢ox halli
vacib problemlari 6z oksini tapir.

Magsad: M.M.Novvab yaradicihginda togqdim olunan ictimai-siyasi vo foalsofi fikirlori
aragdirmag.

Metodologiya: Miiqayisali - sistemli yanasma, tarixilik metodu.

Elmi yenilik: M.M.Navvab yaradiciliginda toronniim olunan ictimai-siyasi vo falsafi fikirlorin
onun XVIII asr Qarb etik-estetik vo maarifgilik diinyagoriisiindon faydalanaraq 6ziinomoXsus suratdo
yeni, orijinal fikir vo miilahizalor kimi togdimatinin todqigi.

Acar sozlor: M.M.Novvab, ictimai-siyasi, maarifci-realist, demokratik, region, ermani-
miisalman davasi.

OBHIECTBEHHO-INIOJIUTUYECKUE B3I'JIs1/1bI
MHUP MOXCYM HABBAFA
Hupxat MamenoB

Pe3iome. B nanHOi1 ctathbe npesicTaBieHa NOCTENIEHHO paclpoCTpaHuBIIascs B A3epOaiixane
¢unocogcko-npocsenieHYeckas Mbicib, Bo3HUKIIAs B Eporne B XIX Beke u ero cBoeoOpaszHoe
oTpakeHHe B TBopuecTBe AsepOaiimkanckoro Meicnutens koHma XIX - Hagamo XX Beka
M.M.HagBaba. Ananu3upyrotcs B padborax M.M.HaBBaba colnaabHO-TIOJIMTUYECKUE UIIEH, IITUPOKO
BOCIICBaEMble B KOHTEKCTE€ HCTOPMM Kak 3amajHod, Tak W Boctounoil ¢unocodckoit Mbicau -
MOSICHSAIOLME TOJUTUYECKUE MPOOJieMbl, KOTOpbIE aKTyajJbHbl W HA CErOAHALIHMNA JeHb. B
XYZI0’)KECTBEHHOM (B JIupuke) TBopuecTBe M.M. HaBBaba psiioM ¢ BOCIpUSTHEM KPAaCOThl U TEMAMHU
JMOOBH TaKXe HCCIEAYIOTCS €ro CTUXU C OOIIECTBEHHO-TIOJIUTUYECKUM CMBICIIOM W MHOTHE
po0JIeMBI, OTPaXKAIOIIME PEIICHUS BaXKHBIX IPOOIIEM.

Hean: uccnenoBaHue COIUATBHO-TIOIUTUYECKUX U (HIOCOPCKUX HJEH, MpeICTaBlICHHbIE B
Tpynax M.M.HagBaba.

MeTo10/10TUs1: CUCTEMHBIN MTOAXO, ICTOPUYECKUI METOI.

Hayuynasi HOBM3HA: WCCIEIOBAaHUE COLUAIBHO-TIOJUTUYECKUX M (QHUIOCO(CKUX HJICH,
MPOCAaBICHHbIX B paborax M.M.HaBBaba u ero wu3noxeHHWE KaK HOBBIX, OpPUTHHAIBHBIX
COOOpaXEHUI € TOYKHM 3peHHs 3alaHOro 3THKO-3CTETUYECKOTO M MPOCBETHTENHCKOTO MHPOBO3-
3pennst XVIII Beka.

KiioueBsie ciaoBa: M.M.HaBBab, o0OIIECTBEHHO-TIONMUTHYECKUH, MPOCBEIICHYECKO-
peANCTUYECKUI, IEMOKPATUYECKUH, PETHOH, apMSHO-MYCYJIbMAaHCKasl BOMHA.
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SOSIO-POLITICAL VIEWS OF MIR MOKHSUM NAVVAB
Nidjat Mammadov

Abstract. In the present article philosophical enlightenment thought emerged in Europe in the
XIX century, spread in Azerbaijan and its original reflection in the creative work of Azerbaijani
thinker of the end of the XIX and beginning of the XX century M.M. Navvab, is presented. An
analysis is made of socio-political ideas in works by M.M. Navvab, widely glorified in the light of
both Western and Eastern philosophical thought, explaining political problems that actual up to
present as well. In works of art (lyric poetry) by Navvab, side by side with comprehending the beauty,
and themes of love, there are also studied his poetry with socio- political sense and majority of his
problems expressing solution of these important problems.

Purpose: study of socio- political and philosophical ideas, presented in M.M. Navvab's works.

Methodology: system approach, historical method.

Scientific novelty: investigation of socio-political ideas, presented in M.M. Navvab's works
and his statement of as new original opinions from the point of view of the Western athic-aesthetic
and enlightened world outlook of the XV1II century.

Keywords: M.M. Navvab, socio-political, enlightener-realist, democratic, region, Armenian-
Moslem conflict.

Giris / Introduction

XIX osr Azorbaycan folsofasi godim vo zongin ictimai-folsofi  fikir tariximizdo,
madaniyystimizds millilik vo miiasirlik meyillori asasinda yaranan, mahiyyatco kokli bir doniis,
mozmunca yeni bir dovr kimi avozsiz yer tutur vo mithiim shamiyyat kasb edir.

XIX asr Azarbaycan xalqinin tarixine an faciali, ziddiyystli vo ham do tozadli bir dévr kimi
daxil olmusdur. Bu xalqin 1828-ci ildo Rusiya ilo Iran arasindaki Tiirkmongay miiqavilesi ilo
torpaglarinim bolisdiiriilmasi vo milli-miistamloka ziilmiine mohkum edilmasi bu giiniin 6ziinds belo
0z tasirini halo do gostormakdadir. Lakin tariximiz, eloco do monavi irsimiz haqqinda asl hagigatlori
lizo ¢ixarib genis ictimaiyyato tam obyektivliyi ilo ¢atdirmaq bizo indiki milli mistoqillik dovriindo
nosib olmusdur. Bu baximdan zoruri elmi aragdirmalarin aparilmast 6z aktualligi ilo daim
glindomdadir.

XVII asrin sonu vo XIX oasrin avvallorinds Avropada bas qaldiran maarifei folsofi fikrin
todricon Azorbaycanda yayilmasi va tosir gostormosi ilo  Azorbaycanda da maarifeilik ideyalar
tosokkiil tapmaga basladi. Qarb Olkolorine vo Rusiyaya nisbaton Azorbaycanda maarifcilik
ideyalarinin bir qodor gec meydana ¢ixmast o zamanki Azarbaycanin konkret siyasi-igtisadi, sosial-
modani miihiti ilo olagedar olmusdur.

Mir Mohsiin Novvab (1833-1919) mohz bu dévrds homginin Azarbaycan adobiyyatinin, ictimai
Vo odobi-estetik fikrinin yetisdirdiyi gérkomli soxsiyyatlordandir. XX osr Azorbaycan modoaniyyati,
adobiyyat1 va elmi Sarg-Qarb madaniyyati ananalarindan, monbalarindan bahralonarak yaranmisdisa,
M.M.Novvabin yaradicihigi XIX osr Azorbaycan ictimai va odabi-badii diisiincasinin mohsulu kimi
formalagmisdi.

9sas hissa / Main Part

Mir Moéhsiin Novvabin ictimai-siyasi vo maarifcilik goriislori baslica olaraq «Kosfiil-hagigo»
(«Hagigatin kasfi»), «Nuriil-onvar» («Nurlar isigi»), «Nasihatnamoy» osarlorinds vo bir sira digoar
seirlorinds 6z oksini tapmisdir. Sonotkarin maarif¢i diinyagoriisiiniin formalagmasinda qabaqcil Qarb
fikri ilo yanasi, Sorg-Islam modoniyyati do ohomiyyatli rol oynamisdir. Novvabin yaradicihiginda
Islam etikastmin vo iimumilikds Islam diinyagériisiiniin ciddi tosiri aydm nozora garpir. Onun
yaradiciliginda miikommal maarif¢ilik meyillari ilo yanasi, saglam zomino asaslanan dini mogamlarin
moveudlugu heg do toacciib dogurmamalidir. O, bozi aSarlorinds «Quran»da saslonan fikirlors
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miiraciot edir. Novvab «Quran» suralori vo Peygombar a.s. hadislorindon miixtalif igtibaslar gatirir.
Odibin bels igtibaslara miiracioti daha ¢ox onun «Nuriil-onvar», «Kasfiil-hagigo» asarlorinds tosadiif
olunur. Umumiyyatlo, onun yaradiciligina Islami doyarlor sisteminin giiclii tosiri diger osarlorindo do
Nazors garpir.

Azaorbaycanda ictimai vo folsofi fikri formalasdiran adabiyyat 6z calarlarinin miixtalifliyi ilo
beynalmilalgi adobiyyat idi; milli mohdudlug ona yad idi. XIX asrin axirlart va XX asrin avvallari
Azorbaycan maarifci-realist yazigilart diinya odobiyyatinin nailiyyatlori ilo tanis olan, rus, Sorg ve
Qoarb klassiklorini sevan, dyronon yazigilar idilor. Azarbaycan adobiyyati o zaman basqa xalglarin
adobiyyati ilo goxcahatli alagalora malik olub.

Milli odabiyyatin mozmununa diinya odobiyyati ilo olagoya xalal gotirmirdi, oksino,
Azorbaycan hoyatinin, xalqin milli xarakterinin, problemlorinin odobiyyatda daha dolgun ifadasins
imkan yaradirdi. Mollanasraddingilorin realizm, xslgilik ugrunda miibarizodo noinki Kklassik Az-
arbaycan, eloca do Sarg, rus vo Qarbi Avropa adobiyyati ananalarindan va niimunslorindsn bacarigla
istifads etmalori cox toqdirs layiq idi.

M.M.Novvabin badii yaradiciliginda (lirikasinda) gézalliyin toronniimii, mahabbat movzulart
ilo yanasi ictimai-siyasi mozmunlu seirlor do miihiim yer tutur. 9dibin bu qgobildan olan asarlarinds
yasadig1 dovr vo miihitin bir ¢ox halli vacib problemlori 6z oksini tapmuisdir. Sair 6ziindan bir godor
owal yazib-yaratmis vo ya onunla eyni dovrii paylasan bir ¢ox adiblordon (Q.Zakir, S.O.Sirvani,
M.M.Siikiirlii, M.1.Qasir va s.) forgli olaraq comiyyatdaxili sosial ziddiyystlor problemini diggetdon
konarda qoymusdur. Novvabin bu hassas mosaloys toxunmamasinin asas sobobi zonnimizcs, onun
maarif¢ilik goriiglorine do ciddi sokilda tasir etmis ruhani tohsili, o climladon miihitin dikto etdiyi bir
¢ox sobaoblor iiziindon ehtiyatlh movqe tutmasidir. Goriiniir, sair islam etikasinin din xadimlori
torofindon gox vaxt hakim sinif tigiin alverigli sokilda izah edilon fikirlorine lageyd qalmamisdir. Ogor
"Kasfiil-hagige" asarinds "ideal sah" {iglin vacib olan keyfiyyotlordon danigarkon miisllifin nazarlori
miioyyan monada "yuxar1" yonalmisso, lirikadaki tohlil va tongid hadaflori saira nisbotds {istiin silki
movqgeda deyillor, onun, belo demok miimkiinso, sinfi monsubiyyst baximindan "tay-tuslari"dir.
Ehtimal etmak olar ki, dovr iigiin populyar olan uslubda - seir soklindo yazilan oSorlorin genis
auditoriya gazana bilmasi, tonolordon ehtiyatlanan vo timumilikdo yaradiciligmin tohlili zamani
goldiyimiz gonaoto géro do tobiston ehtiyatli olan, etidala riayat etmays ¢alisan Novvabi, Oziiniin
soziigedon diigtincalorini galacok nasillora ¢atdirmaq tigiin basqa janra istlinlik vermoays vadar
etmisdir. Hor halda miitofokkirin yaradiciliginin miixtolif cohstlorinin miiqayisali tohlili bunu demoys
osas verir ki, "Kosfiil-hogigo" masnavisinds sosial tobogolor arasi miinasiboatlorin tohlili ilo bagh
kovrak cohotlora baxmayarag, lirikada anoloji fikirlor 6z inikasimi tapmamuisdir. Maraqhdir ki,
Novvabin bu mévzu ilo bilavasito bagl oldugu disiiniilon seiri do tamamilo oks mdvgedon
yazilmigdir. Sair "dina ziyan vuran vo yenilik yaradanlara" tinvanladig1 seirini hocv janrinda golomo
almigdir va an garibasi do Navvabin hacv etdiyi soxslor sirasinda adlar1 kegon millat xayanstkarlarinin
kimliyinin izah1 ilo baglidir. Miiallif onlarin hakim rejimo qars1 ¢ixanlar oldugunu bildirir. Seir elo
belaca do adlanir: "Dina ziyan vuranlarin vo yenilik yaradanlarin, soriotdo vo dinds ayri-segkilik
yaradanlarin, dovlat vo millato xayanat edanlorin (padsaha ag olanlarin) hacvi™ [1, 5.341-342]. Hoacvin
homin soxslors invanlanan boliimiinds oxuyurug:

O sahangah ki, xallaq 6zii nasb qilib,

Fikri zikri o sohin gora himayat edon ast [1, 5.342].

Basqa sozlo, miitofokkir burada sahlarin "Allahin kolgoasi" altinda olan saxslor oldugu barads
homin dévr car Rusiyast Vo sah Iraninda on miixtolif dinloro moxsus ruhani soxslorin toblig etdiklori
Vo natica etibart ilo imperialist rejimin {iziindmiirliyiini tomin etmoys yonalmis yaygm fikirlori
dolaysi ilo dastoklomis olur. Daha sonra oxuyurugq:

Xain olmaq necs insafdi bir boylo saho?

Millato 6mri-giranmayasini sorf edon ast[1, s. 342].

Omriinii xalqmn toraqqisi yolunda sorf edon hor hansi bir soxss onun tutdugu vazifodoen,
riitbasindon asili olmayaraq oks olmag, albatts, heg kass, xiisusilo do millatparvar soxslors yarasan is
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deyil. Lakin burada no millat o millotdir, no do sah o sahdir. Ciinki iran hdkmdar1 6z rus homkarindan
daha ¢ox bir millatin ikilogsmis yurdu olan Canublu va Simalli vatonimizin toraqqi va inkisafinda an
az maraqli olan soxslordoan idi vo sairin "Maarif¢i Monarx" ideyasini dastoklodiyi tigiin miidafiasine
qalxdig1 sah millatin bir olma arzularini pug eden istibdadin canli simvolu idi.

Umumiyyetlo, millatin toraqqisi ilo bagl fikir vo miilahizolor Novvabin ictimai-siyasi
mozmunlu lirikasinda 6nomli yer tutur. M.M. Navvab vo onun rahbarlik etdiyi maclis iizvlori
torofindon onun bu sopkili seirlorine 6tori nozer salindigindan, sairin yaradiciliginda problemin
goyulusunun tohlili do mogsods miivafiq olardi. O, XX asrin astanasinda soydaslarinin hoalo do
cohalstdan qurtula bilmadiklarindan aci tosssiif hissi ilo yazir:

Ciimlo millatlor tapdilar rifat,

Saldilar olo sonilo sovkat,

Cumlasi edar bizlora tohmat,

Ayilin, millat, xabi-gaflstdan,

Qurtarin, gardas, bu cohalatdan [2, 5.82].

Novvabin bu s6zlori Azorbaycanda ingilabi satiranin banisi M.O.Sabirin fikirlari ilo homahang
soslonir:

Basqgalar ¢ox da balonlarla edir seyri-hova,

Biz bu seyri edirik xobda har siibhii masa,

Qovli - axundu unutdunmu ki, vaz etdi sona:

Dohr faindir, azizim, ona uyma sbada! [3, s. 190].

Bu problems Sabirds oldugu kimi radikal yanagsma Novvab lirikasi tigiin xarakterik xiisusiyyat
olmasa da, sairin ¢agiriginin osas leytmotivi xalqi goflot yuxusundan oyatmag, ona razalst vo gerilik
bataqligina diisdiiylinii izah etmok Vo gozlorini real gergokliya agaraq omali tadbirlora sdvq etmokdir.
Bas millatinin geriliyini aradan gétiirmok, onun "climla bidorman galan dordi'ns slac tapmaq tigiin
Novvab na toklif edir? Bunun cavabini axtaran sair durumu basqga millatlorin vaziyyati ilo miiqayiso
edir:

Millstlor hamu ittifaq alib,

Alom shlina valvala salib,

Bizim ahlimiz mat olub, galib,

Ayilin, qardas, xabi-goflotdan,

Ol ¢okin bir dom bu cohalstdan [2, 5.83].

Bu sozlori ifado edon sair xalqinin cohalot buxovundan qurtulmasi {igiin yegano yolun milli
birlikdon kegdiyini sdyloyarok yazir:

Ittifaq edib eylayin sovab,

Iftiraq etmayin manandi-davab,

Dogru yoldur kim, géstarir Navvab,

Ayilin, qardas, xabi-gaflotdan,

Ol ¢okin bir dom bu cohalstdan [2, 5.83].

Toxminan homin doévrdo oxsar ¢agirislar romantizmin gérkemli niimayandoasi Mahammod
Hadinin yaradiciliginda da 6ziinii biiruzs verir:

Goalin t6vhidos, ey millst, amandir,

Nifaq ise boyiik bir xasmi-candir [4, 5.68].

M.M.Navvabin haqqinda danisdigimiz bu seiri bir cox miiasirlarini, konkret olaraq dovriiniin
miitoraqqi diistincali ziyalilarindan olan S.9.Sirvanini lageyd qoymamugdir. Rohbarlik etdiyi "Beytiis-
sofa™ adabi maclisi ilo "Maclisi-faramusan" arasinda slagslor mévcud oldugundan samaxili s6z ustasi
qarabaglit hamkarmin oSari ilo tanis olmaq imkaninda idi vo 0, sonuncunun saslondirdiyi fikirlora
homrayliyini ifads edarok:

Ey bizs xeyirxah olan Méhsiin,

Ohli-ehsani xosnisan Méhsiin [5, ¢. 11, s.121] s6zlari ilo baslanan seirini goloma almisdir.

Bu iri hacmli seir Hoson bay Moalikova iinvanlansa da, mozmunundan anlasildigi kimi, Novvab
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seirinin tasiri altinda yazilmisdir.

Ogoar Novvab:

Ayilin millat, xabi-gaflotdan,

Qurtarin, qardas, bu coahalatdan [2, 5.82-83] deyirsa, S,0.Sirvanido oxuyurug:

Ayi1lin birco xabi-qgaflstdan,

Geri qaldiq tamam millatdon [5, ¢ 11, 5.121].

Goriindiiyti kimi Sirvani Novvab seirindoki ideya ilo homahong saslonon fikir sdylomisdir.
Seirdon homginin S.O.Sirvaninin garabagh sairi yiiksak giymetlondirdiyi balli olur. Sirvani Novvaba
miiraciotlo onu "giiruhi-bagar”, "yeganayi-dévran", "qarini-soraf" adlandiraraq yazir:

Millatin geyratin ¢okon gardas,

Toxmi-xosbaxtlik okon gardas.

...Mohsuna, ey fada olum sana mon!

Etdiyin fikri-bikrs aad shsan! [5, c. II, s. 122].

M.M.Novvab yaradiciligr ilo bagh bu fakt Azorbaycanin ictimai-siyasi fikir xadimlorinin va
odabiyyatinin 6lmoz klassiklori sirasinda dayanan S.9.Sirvani kimi sairin Novvab yaradiciligina
boyiik hormot vo heyranligla yanasmasi, miitafokkirin o dovr ziyalilar1 arasinda yetarinco niifuz
sahibi oldugunu siibut edir.

Mir Moéhsiin Novvab hamginin sahidi oldugu ermani-miisolman davasmin tarixi hadisalarini
"1905-1906-c1 illordo ermani-miisalman davasi" asarinda galoma alib goalocok nasillors ibrat qaynagi
kimi faydalanmag tovsiyo etmisdir. Lakin miitofokkirin sair tobi do xalqimiza qarsi toradilmis bu
gotliama lageyd galmamisdir. O, 6ziiniin "Susa galasinda bas vermis ermoni-miisolman miinaqisasi
miinasibatilo" adli serinds hadisalorin hans1 soraitdo meydana gslib hansi mocrada inkisaf etdiyini seir
dili ilo izah etmisdir:

Miisalmana ermanilor durdu satagsmaga,

Qarinca tok Qalada gatisib gaynagmaga,

Qiralligin yollarin tizorine asmaga,

Baslarina boyiikliik ciqgesini sasmaga [2, s. 89].

M.Mohsiin miirabbe janrinda goloma aldigi bu seirinds ganli gaxnagmalara mokan olan gsohardo
vo otraf kondlords (seirdo Kogoarli, Xalfali, Korkicahan, Dasalti, Sahini kondlorinin adlar1 ¢okilir)
ermonilorin 6zbagmaliq toratdiklorini, dinc yerli sakinlori gotlo yetirorok garot vo talanla mosgul
olduglarmi yazir. Sair bas veranlordon hiddotlonorok silaha sarilan azorbaycanlilarin (seirdo
miisalmanlarin) siicastini balagatli bir dillo tosvir edir:

Goran vaxti bu zilmii ermanidon miisalman,

Difays hazir olub ciimlasi pirii cavan,

Nora ¢okib hor biri manandi-siri-juyan,

Ollarinds tiifonglor basladi atismaga [2, s. 89].

Maraqghidir ki, eyni movzuya hasr etdiyi nasr asorinds oldugu kimi, miisllif bu seirindo do
ruslarin ganli hadisalordoki mévqge va istirakin1 diggatdon kenarda qoymamisdir. Seirdon aydin olur
ki, rus qosunu yalmz "Riistomi-Zal tok hor biri siri-juyan™ olan azorbaycanlilarin azgin ermanilora
dors vermasindon sonra mosaloys qarismisdir. Basqga sozlo, ruslar azorbaycanlilara qarsi toradilon
gotliamda miisahidogi qismindo ¢ixig etmis, sonra iso ermonilori daha da acmacaqli aqibatdon
qgorumagq ticiin 6z "stilhparver" missiyast ilo iso girismislar.

Novvabin digqgstindon yaymnmayan digar bir cohot hadisslorin sonunda imzalanmis siilhlo
baglidir. Belo ki, boynu kondirli ermoni kesislori miisolmanlarin yanina golib siilh yolunu tutmagi
toklif edorkon sonuncular da "bu davadan no golir, yaxsi olur qarisaq, homdom olag, yar olag,
hormotlo danisaq" montigi ilo olanlar1 unutmaq qorarina golirlor. Daha sonra miisllif bu siilhiin
naraziligla qarsilandigin bildirorak yazir:

Aqgibatin olmayib bir-birini yagladi,

Bu bimovge barismaq alomlori dagladi,

Sad olmayan soxslor geyzs golib agladi,
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Qeyrotli namusdan az qaldi odlasmaga [2, s. 91].

Sonraki illards bas vermis ganli igtisaslar vo miiasir giindemimizin an global problemi bir daha
siibut edir ki, Novvabin bu siilhiin abodiliyi ilo bagl siibholori osasli imis. Onun "ikinci dofo bas
vermis ermani-miisalman miinaqisasine hosr edilmis seir"inda hadisalor toxminon yens eyni formada
inkisaf edir. Lakin bir 6nomli forq nozordon gaga bilmoz: bu dofs ruslar ermonilorin passiv
miidafiogilori deyil, bu azgin smollarinds onlarin silahdaslari, homfikirloridirlor. Novvab ruslarin on
iki min ermoni ilo albir olaraq bes giin, bes geco Azarbaycan kandlarina basqin etdiyini, onlarla
glinahsiz insan1 gatlo yetirib evlorins od vurduqlarini yazir:

Qalayasovun (Qalasapovun-N.M) boyunduruguyla ruslar, kazaklar,

Nego ayan evlorine od vurub yandirdilar.

Ermonils yiigriisiib hom masgids od vurdular,

Solasin qalxizdilar, ta dorgahi-siibhano bax [2, s. 84].

Mir Mohsiin Novvab 26 bandlik bu miirsbbesinin do sonunda baglanan siilhdon narahatligini
dilo gotirorak yazir:

Barisiq saldi belos ziilmii sitomlordon sora,

Bir bu gadri ganlar1 nahaq tokanlordan sora,

Bir bu gadri ziilm toxumunu skonlordan sora,

Covrlo cari olan minlarce nahaqg gana bax [2, s. 86].

Sahidi oldugu ermoni vohsatinin Novvabin yaddasinda dorin iz buraxmasi labiid idi. Bu
sobobdan do "izlii qonaglar"in bozon etik ¢orgivadon Konar sokildo miitofokkirin lonotino tus
olmalarin1 anlamaq miimkiindiir:

Ermonilar xar olsun, murdardi, murdar olsun,

Diinya durduqgca goriim onlar1 xunbar olsun... [2, s. 76].

M.M.Navvab tok Azorbaycanda bas veran proseslora deyil, diinya dovlstlorinda, o ciimladan
yaxin vo qonsu Olkalorda caroyan edon hadisolora do lageyd qalmamigdir. Onun 1880-ci illords
Tiirkiys Vo Iran orazilorinde bas veron kiird iisyanlari ilo bagl yazdigi irihacmli (36 bondlik) seiri do
miollifin yasadigi regionun moahalli problemlorina bigana galmadiginin, an miixtolif mozmunlu
hadisalara bir ziyali kimi 6z miinasibatini bildirmakdon ¢okinmadiyinin ayani stibutudur.

Novvab bu seirindo Kigik Asiya regionunu garisdiran {isyanin inkisaf dinamikasini izlomays,
bu dohsatli hadisslorin istirakg¢ilarinin - istor {isyan rahbarlorinin, istorsa do dovlst xidmatinds olan
soxslorin kimlyi hagqinda timumi, lakin yerindoca gonastlondirici molumat almaga komok edir. Seirin
miixtalif mogamlarinda Novvabin hadisalora va onlarin istirak¢ilarina miinasiboti do 6z ifadasini
tapmigdir. Sair gah tono edir, gah lonatlor yagdirir, gah da ehtiramini dilo gatirir, bazon do bu
hadisalari qiymatlondirmayi oxucusuna havals edir.

Novvabin bu asari ilo tanis olan hor bir kasdos belo bir tosssiirat yaranir ki, miiollif bu tisyanin
goti oleyhinadir. Sairin mévqeyinin no daracods dogru olub-olmadigini miioyyanlogdirmok iigiin bu
problems dorindon nozor yetirmok lazimdir. XIX osrin ortalarinda Osmanli imperiyast bdyiik
catinliklorlo garsilagsmisdir. Yalmz kiirdlor yasayan orazilords deyil, biitiin 6lkods acliq vo sofalat
hokm siiriirdii. Belo bir goraitds tiirk dovlatinin tamamilo ¢okiib dagilmasini istayan qiivvalar do bu
olkoni daxildon parcalaya bilocok amil axtarirdilar. Bu zaman onlarin diqqati kiird vo ermoni milli
azliglarina yonoalir. Agir soraitdo yasayan, hotta "acindan 6lmamak Xotrina 6z dvladlarmi bes qurusa
satan "[6, s. 74] kiirdlor iso "azadliq" horokatina qalxmagq iqtidarinda deyildilor. Bu mogamda tarix
sohnosine Seyx Ubeydullah ¢ixdi. Ubeydullahin iisyana hazirliginin Rusiya vo Qorbin birbasa
nozarati altinda getmoSi do Qotiyyan tosadiif sayila bilmoz (D.Coalili ingilis konsulunun bu isdo
yaxindan istirak etdiyini geyd edir) [6, s. 76].

Bununla da otrafli hazirligdan sonra Osmanli imperiya tarixinin on qanli isyanlarindan biri
baslanir. Kiirdlorin miisalman anonolorina sadigliyini nazors alan Ubeydullah tiirklorin "din yolunu
sapmislar” oldugunu bildirir. Bu halda Novvabda oxuyurug:

Oziinii had bilib, bulmaz hidayatdon xabar,

Xalqi irsad eyloayir, irsaddon bilmaz ssar,
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Oxuyur Quranu, Quran ohlinin ganin tokar,

Alimi-bielmi gor, bir qalibi-bicana bax [1, s. 346].

Naovvab Seyx Ubeydullahin "hadilik" (dogru yol gdstoren) iddiasinin onun tdratdiyi emallorlo
tamamilo ziddiyyat toskil etdiyini 6no ¢okorok yalangi xilaskari ifsa edir. Goriindiiyti kimi,
miitofokkirin neqativ miinasibatinin kokiindo dayanan soboblordon biri Quranla pardalonon
tisyangilarin, aslinds, miisolman iimmaotine yaragsmayan amallor toratmasidir.

Goriindiiyti kimi, miitofokkir halo 0 zaman bas veranlori diizgiin dayarlondirarok bu harokatin
"aclar" tisyanindan basqa bir sey olmadigini, onun istirak¢ilarinin asas mogsadininss garat vo
talangiliq oldugunu bildirir. Maraghdir ki, "azadliq harokati"nin todqiqat¢ilar1 da etiraf edirlor ki,
horakatin zaiflomasinin osas sababi garot vo talanlarda varidat toplamis "aclarm" 6z yurd-yuvasina
geri qayitmasidir [6, s.82]. M.S.Lazarev Ubeydullahin nizamsiz dostalori torafindon 600 kondin garot
edilmosi faktin1 qeyd etmisdir [7, s.31]. Usyangilar 6z var-dévlati ilo taninan Canubi Azorbaycani,
xiisusilo do Tobrizi garst edorak xarabaya ¢evirmislor. Bu fakt Novvabin seirinds 6z oksini bels tapir:

Bagisi gordin olub climla hazimot eyladi,

Rumiya, Tabriza seyx ol dom azomat eyladi,

Tabrizin farzans ahli xeyli vohsot eylodi,

Seyldon vahsat edon doryayi-bipayana bax! [1, s.348].

Kiird millatinin tarixen 6z dovlatinin olmamasi bir ¢ox hallarda hamin {isyanlar zamani hagsiz
orazi iddialarinin Saslonmasine do Sabab olmusdur. Novvabin gedisatin1 boyiik maraq va hayacanla
izlodiyi iisyan zamani da bu ciir fikirlor ortaya atilmisdir. Ubeydullah elan etmisdir ki, "zoiflomokda
olan Iranm1 maglub etdikdon sonra Azarbaycan kimi varli vo miinbit torpaqli 6lkenin sahibloring
cevrilorak biz diismanimiz osmanlilarla miiharibs {iglin bitib-titkanmayan manbs alds etmis olacagiq"
[6, s.77]. Ehtimal ki, kiird liderin xosSto toxayyiiliiniin mohsulu olan iddialarin oks-sadasi Simali
Azorbaycana da ¢atmisdir. Cox giiman ki, Novvabin bu lisyana haqli olaraq neqativ miinasibot
baslomasinin digar sabobi do budur.

M.M.Navvab yaradiciligi 6ziinds ehtiva etdiyi bir ¢ox cahatlorina géra XIX asr Azorbaycan
ictimai-siyasi va falsofi fikrindo, imumilikde comiyyatds bas vermis hadisalorin odabi-badii zomina
"oturdulmus" inikas1 kimi dork olunmalidir. M.M.Novvabin ¢oxsahali foaliyyati tosssiif ki, yalniz
onun musiqisiinasliq foaliyyati istisna olunmagqla, 6z dolgun vo hartorofli tohlilini tapmamuisdir.
Novvabin zangin vo miixtalif ¢alarli obadi-badii irsi iso diggotdon konarda galmis vo ayrica todgigat
obyekti olmamisdir.

Natica / Conclusion

M.M.Novvabin osarlorinds genis suratdo toronniim olunan ictimai-siyasi vo falsofi fikirlorin
istor Qarb, istarsa do Sorq falsofi fikir tarixi kontekstinda tohlili bunu demays asas verir ki, 0 halo
Orta osrlor Azorbaycan odobiyyatinda riiseym halinda moévecud olmus, XVIII osrdo Qarbdo
formalagmis etik-estetik vo maarif¢ilik diinyagériisiindon faydalanaraq bir ¢ox badii asarlorinds yeni,
orijinal fikir vo miilahizalor irali siirmiigdiir. Beloa bir naticoya galmok olar ki, M.M.Novvabin ictimai-
siyasi Vo falsofi diinyagériisii zaman bolgiisii etibari ilo 11 nasil Azarbaycan miitafokkirlorina aid
edilmali oldugu halda, diisiincs torzinds va diinyagériisiindaki bir ¢ox mithafizokar xtisusiyyatlori ilo |
nosil miitafokkirlari ilo bir sirada durdugunu séylomaya asas verir.

Coxsahali Novvab yaradiciligr tok ictimai, folsofi vo oadabi-badii irslo mohdudlagmayaraq
tobabat, cografiya, astronomiya kimi tobist elmlarinin, homginin musigisiinashq vo tariximizi tadgiq
edon arasdirmagilar ii¢iin do bir ¢ox maraqli mogamlarla zongindir.

Istifads olunmus adabiyyat / References
1. Novvab M.M. Tazkireyi-Novvab, Baki, Azarbaycan, 1998, 560 s.
2. Novvab M.M. Divan, Baki, Susa, 1999, 192 s.
3. Sabir M.O. Hophopnama, Baki, Yazi¢1, 1992, 558 s.
4. Hadi M. Segilmis aSarlori, Baki, ADU nagriyyati, 1957, 374 s.

91



Azarbaycan Milli EImlar Akademiyasi

5. Sirvani S.O. Osorlari I c., Baki, Azorbaycan SSR EA, 1967, 741 s., II c., Baki, Azarbaycan
SSR EA, 1969, 650 s., III c., Baki, Elm, 1974, 499 s.

6. xamune JI. OcBoOomuTenpHOE NBIKEHUE KypaoB 1o pykoBoacTBoM Illeiixa O6eimy bl
NPOTUB TYPEUKUX M HpaHCKuX nopaborutenneil. Kpatkue Coobmenus Mucturyra HapogoB Azum
(Upanckwuii ¢6.). M., U3-Bo Bocrounoii uteparypsl, 1963, Ne 39, ¢.72-85. Calile D. Osvoboditelnoe
dvijenie kurdov pod rukovodstvom Seyxa Obeydulli protiv turegkix i iranskix poraboditeley. Kratkie
Soobseniya Instituta Narodov Azii (Iranskiy sbornik). M. iz-vo Vosto¢noy Literaturi, 1963, Ne 39,
S.72-85.

7. JlazapeB M.C. Kypaucran u kypjackas npooinema, M., Hayka, 1966, 458 c. Lazaryev M.S.
Kurdistan i kurdskaya problema, M., Nauka, 1966, 458 s.

Gondorilib: 15.08.21 Qabul edilib: 02.11.21

92



Falsafa va Sosiologiya institutu

UDC 1(09)

SUFISM IN CONTEXT (CONTRIBUTION TO A RELIGIOUS
HISTORY OF EGYPT IN THE OTTOMAN ERA)
Rachida Chih
Cetobac-EHESS-Paris
(France)

KONTEKSTD® SUFILIK (OSMANLI DOVRUNDO
MISIRIiN DIN TARIXINO TOHFO)
Rasids Cix
DOI:10.30546/ifs.2021.2(37).93

Xiilasa. Mogalodo miisllif Osmanli dovlstinin Misiri fath etmosinin dini madeniyyats, dini
tolimlora vo ibadot qurumlarma neco tosir etdiyi barodo mosalolori arasdirir. Miollif Osmanl
Misirinin din tarixinin yazilma tsullaria digqat ¢okorok geyd edir ki, Fransa elmi ictimaiyystindo
miiqaddoas kitablarin todqigi Islam dininin iki forqli rakursdan arasdinldigini {izo ¢ixarmisdir: bir
torofdon islam alimlori tarixi konseptuallasdirma olmadan filoloji vo doktrinal yanasmaya iistiinliik
verirlor, digar torafdon isa siyasi alimlar va antropologlar hakimiyyati vo inanclart rodd edirlor.

Acar sozlar: din, Islam tarixi, Quran, modrasa, moscid, Osmanli Misiri.

CY®U3M B KOHTEKCTE
(BKUIAA B UCTOPHUIO PEJIUT'UU ET'UIITA B OTTOMAHCKY1O 3I10XY)
Pammaa Ynx

Pe3tome. B craTthe aBTOp 33/1aéTCst BOMpOCOM, Kak moBiusuio OTToMaHckoe 3aBoeBanue Erunra
Ha PEJIUTHO3HYIO KYJIbTYPY, PETUTHO3HOE YUYCHHE U MHCTUTYTHI OOTOCITYKeHUsI. ABTOp YKa3bIBAaeT Ha
METOJIbl HamucaHus ucrtopuu penurun OtromaHckoro FErumra u 3aMedaer, 4YTO HW3Yy4YCHHE
CBSIIIIEHHBIX KHUT BO (PpaHIy3CKOMl Hay4HOIl cpefe OOHApYXHJIO MMEHHO JBa IMOAXO0Ja WIN JBE
CTOpPOHBI B HccienoBannn Mcimama: ¢ OJHOW CTOPOHBI, HCIAMOBEbI, MPEANOYUTAIONINE
¢bunonornyeckuii M TOKTPUHHBIA MOAXO0J Oe3 MCTOpPUYECKON KOHIENTyalu3alliu, U C JpYrou
CTOPOHBI, TOJIUTHYECKUE YUECHBIE U aHTPOIIOJIOTH, OTBEPraroIIne MPEACTAaBUTEILCTBA U BEPOBAHUA.

KimoueBble cioBa: penurusi, ucropus uciama, Kopan, menpece, mederb, OTTOMaHCKHI
Erumer.

Abstract: What impact did the Ottoman conquest of Egypt have on its religious culture, that is
on institutions for worship and religious learning, the social status of religious scholars, writings and
their diffusion, scholarly debates and polemics and, finally, on rituals and celebrations? Before we
begin to answer a question that has been little-explored and yet has broad ramifications, let us indicate
our methods and stake out the territory we are examining: how to write a religious history of Ottoman
Egypt? Religious history is not a well-developed domain in Egypt; some work has been published on
Sufism in the Ottoman period, but all of this adopts an ideological reading of the religious beliefs and
practices of that period, described in terms of decadence in comparison to an ideal dating back to
some original time or golden age 1.

This stance is contrary to historical method, the aim of which is not to apply a value judgement,
but to read the texts in the light of their social context. Reading the Quran and the Sunna is not the
same today as it was during the Ottoman period; these experiences of reading bring about
interpretations that are coloured by the social and political contexts in which they occur. As a result,
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everything connected to the sacred must be studied in a manner that is at once synchronical — as an
ensemble of ideas and practices — and diachronical, reading all of the ideas from a historical
viewpoint, each moment according to its social and political contexts within human groups. For a
long time, orientalists in France worked on texts only, preferring the medieval period and considering
anything that happened later, especially in the ottoman era, to be just a pale imitation of an earlier,
classical, age. Some of them placed the beginning of this notional long and inexorable decline in the
thirteenth century, while others dated it as far back as the eleventh century (I can refer you, for
example, to the collective volume published in French in 1957, Classicism and cultural decline in the
history of Islam).

During the 1980s political scientists, ethnologists and anthropologists sought to study Islam
from the point of view of the social sciences and in opposition to the orientalists, who had understood
it purely through the study of sacred texts. And ultimately, in the French academic milieu, we have
found ourselves in a situation where Islam has been studied from two distinct angles, to the detriment
of religious history. Islamologists, on the one hand, prefer the philological and doctrinal approach,
with no historical contextualisation, whereas political scientists and anthropologists put politics,
structures and institutions first, neglecting representations and beliefs. Real advances were brought
about by historians who chose to learn Arabic in order to write specialist histories. During the 1950s
and ‘60s, while orientalists were debating the decline of Islam with a capital®’, Claude Cahen
(d.1991), a renowned French specialist in the economic and social history of the medieval Muslim
world, instigated a changed approach that sought to break with orientalism. In 1955, in the journal
Studia Islamica, he published a methodological manifesto on ‘The Economic and Social History of
the Medieval Muslim Orient’, in which he underlined the extent to which Arabists and Islamicists
were unprepared to practice correctly as historians within the new perspectives that had been opened
up by I’Ecole des Annales: rather than focussing on dates and events ’Ecole des Annales sought to
move the attention of historians towards economic, social and cultural phenomena studied over the
historical longue durée.

Claude Cahen®® was the thesis supervisor of André Raymond and the mentor of Jean-Claude
Garcin. Though there were many historians who were trained or influenced by Claude Cahen I
mention these two specifically, not so much because | attended their courses at the University of Aix-
en-Provence, but because their pioneering work on Egypt’s economic, social and urban history,
followed by the work of their students and disciples, of Nelly Hanna and of a whole historical school
in Egypt?®, focusing on the ottoman period, has opened up completely new perspectives for religious
history. As for the Anglo-Saxon historical trend of global history, or connected history, which studies
the modes of interaction and interdependence between societies across state boundaries and on
different scales, this has also produced a new historiography of the Arab provinces during the
ottoman period, in which the focus is placed on circulations, contacts and exchanges within and
beyond the Empire*®. Demonstrating the links between the local, regional and international conditions
that affect religious culture allows the historian to show the specific factors at play in each country —
for these do exist and relate to the differing socio-cultural contexts in place.

21 Al-Tawil, T., Al-Sha‘rani imam al-tasawwuf fI ‘asri-hi, Cairo, 1945; Al-Tawil T., Al-Tasawwuf fi Misr ibbana al-
‘asr al-‘uthmani, Cairo, 1946; Sabri, M., Dawr al-mutasawwifa fT tarikh Misr fi-l-‘asr al-‘uthmani, Cairo, Dar al-taqwa,
1994,

28 Cahen, C., « L’histoire économique et sociale de I’Orient musulman médiéval », Studia Islamica, 3 (1955) 93-115.

» Garcin, J. C., Un centre musulman de la Haute-Egypte médiévale: Qas, Cairo, Institut frangais d’archéologie
orientale, 1976; Garcin, J.C., ‘Pour un recours a I’histoire de I’espace vécu dans 1’étude de I’Egypte arabe’, Annales
ESC, 35, 3/4 (1980), pp. 436-451; Garcin, J. C., ‘Les soufis dans la ville mamelouke d’Egypte. Histoire du soufisme et
histoire globale’, McGregor, R., Sabra, A. (eds.), Le développement du soufisme en Egypte a I’époque mamelouke,
Cairo, Institut frangais d’archéologie orientale, 2006, pp. 11-40; Raymond, A., Artisans et commergants au Caire au
XVIII e siécle, Damascus, IFEAD, 1973; Cairo, IFAO-IFEAD, 1999.

% Hathaway, J., ‘Rewriting Eighteenth Century Ottoman History’, Mediterranean Historical Review, 19, 1 (June 2004),
pp. 29-53; Philipp, T., ‘Early Modern History of Ottoman Bilad al-Sham’, Arabica 51, 4 (2004).
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It is now just a question of broadening the amount of space that we are observing, as suggested
by Nelly Hanna in her book, Ottoman Egypt and the Emergence of the Modern World*. Having put
forward these methodological considerations, let us now approach the crux of the subject. Jacqueline
Chabbi, a historian of the beginnings of Islam whose teacher was Claude Cahen, said during a
conference: ‘For the study of history the method is simple; one requires three essential elements: a
time (a chronology), a well-delineated space, and a society in which human beings think, act,
represent themself and believe.’

Keywords: religion, history of Islam, Koran, Madrasas, mosques, zawiyas, Ottoman Egypt.

Chronology and Spaces In 1517 Cairo lost its status as the capital of the medieval great power
of the Mameluks, and Egypt under the Ottomans became a far-flung province of a vast empire with
its own capital, Istanbul. We have not yet established a fine-grained chronology of religious history in
Egypt for this lengthy period, which lasted several centuries. Religious history rarely follows the
rapid twists and upsets of political history; this is a history that is situated in the long term and seeks
out transmissions, exchanges, interactions, accumulations, 5 acculturations and, finally, re-
appropriations. The arrival of the Ottomans does not instigate a rupture in this religious domain; the
Ottomans continued the politico-religious approach of the Mameluks, with some new developments,
linked to novel factors that we will examine.

| wrote a book about Sufism in Egypt during the seventeenth and eighteenth centuries, the
subheading of which is ‘Circulation, Renewal and Authority®’. My choice to focus on these two
centuries was guided by the source that served as a departure point for my research: a manuscript in
three volumes on the history of Jirja in Upper Egypt, written by a native of the town, Muhammad al-
Maraghi, and called Ta‘tir al-nawahi wa l-arja’ bi-dhikr man ishtahara min ‘ulama’ wa a‘yan madinat
al-Sa‘id Jirja (The regions and lands embalmed with the memory of the ulemas and notables of the
town of Jirja in Upper Egypt)®.

This is at once a work of historical topography (Khitat) and a biographical dictionary: its author
presents the history of the foundation of religious edifices in the town, the political elites that financed
these foundations, the local ulamas who were educated there and who undertook work of various
sorts there, and the holy men around whose tombs ancient or recent pilgrimages were established.
The manuscript covers a period extending from the fifteenth to the nineteenth centuries, drawing on
archives that have now disappeared. On reading the manuscript one can observe that there was an
increase in building construction in Jirja during the seventeenth century, and to a lesser extent in the
eighteenth. Edifices were founded by emirs who had taken up residence in Jirja and invested a part of
their wealth in the construction of mosques, zawiyas, sabil-kuttab (public fountain/elementary school)
and public baths.

During the eighteenth century the names of local ulamas who were responsible for the
foundation of more modest edifices, mostly zawiyas, appear. Before al-Maraghi, ‘Ali pacha Mubarak
(d.1893) had counted twenty ottoman-period mosques in Jirja, ‘that resemble those of Cairo’, he
writes. In Asyit, the biggest town in Upper-Egypt, during the same period there were only half a
dozen mosques offering teaching that, for some, was a preparation for entry into al-Azhar®*.

The mosques of Jirja trained the ulamas that every town needed: the long lists of names
furnished by al-Maraghi (in 455 notices) shows what an impact these mosques had on all of the
surrounding countryside; many of the names listed indicate tribal or village origins.

%! Hanna, N., Ottoman Egypt and the Emergence of the Modern World, 1500-1800, Le Caire, New York, AUC Press,
2014.

%2 Chih R., Sufism in Ottoman Egypt: Circulation, Renewal and Authority in the Seventeenth and Eighteenth Centuries,
Abingdon, Routledge, 2019.

% Al-Maraghi, Muhammad, Ta‘tir al-nawahi wa l-arji’ bi-dhikr man ishtahara min ‘ulama’ : its author wa a‘yn
madinat al-Sa‘id Jirja, Ms. Dar al-kutub, tarikh, 5517.
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These mosques and zawiyas provided positions for men of religion, from the most modest in
functions and pay, requiring minimal instructions, such as those of muezzin, imam and Quran reader,
to the most prestigious, such as positions for teachers, the judiciary and preachers in the town’s
largest mosques; these positions were monopolised by a few families, among whom they were
transmitted in a quasi-hereditary fashion. These same families sent their children to study at al-Azhar.
The movement of provincial students towards the capital city was observed by Jean-Claude Garcin to
have begun as early as the fifteenth century; whereas during the time of the madrasas culture and
teaching were dominated by foreign students and teachers (Syrians, Iragis and Iranians...), the
‘ruralisation’ of the city of Cairo and its new openness to provincial people, especially those from the
Delta, resulted in the welcoming of an increasing number of Egyptian students at al-Azhar. Jean-
Claude Garcin, when speaking of al-Azhar mosque, refers to a ‘figure of Egyptian-ness’ that will
influence vast swathes of the Muslim world during the ottoman period®.

The ottomans continued the religious politics of the Mameluks and attributed to the university
of al-Azhar numerous wagfs, which confirmed its international status and permitted it to continue
attracting students — from other countries but also more and more often from rural parts of Egypt. In
the middle of the eighteenth century, the emir ‘Abd al-Rahman Katkhuda al-Qazdughli (d. 1776)
founded the first college (riwaq) for students from Upper Egypt, who had previously been lodged in
the maghrebi riwagq.

In Cairo as in the provinces, religious edifices were built by the ottoman elites, but also by tribal
chiefs and ulamas, for purely economic reasons, and for reasons relating to social promotion and
integration, prestige, legitimacy and piety. This proliferation of private mosques and zawiyas (edifices
that were not sponsored by the state) was to have consequences for religious life. One must now ask
what these spaces were for, that is, what one did inside them.

Defining religious spaces and their functions: Madrasas, mosques and zawiyas The distinctions
that existed between madrasa, mosque and zdwiya in Egypt during the Mameluk period disappeared
as early as the fifteenth century; little by little the Sufism of the zawiya penetrated the madrasa and
the mggques This phenomenon continued and became more wide-spread throughout the ottoman
period™.

Under the Ottomans, with the decline of the Mamluk madrasa, all forms of religious activity
were concentrated in the mosque and (to a lesser extent) the zawiya: worship, teaching, and sufi
practices such as the dhikr (collective remembrance of the names of God) were supported by the
wagqfs assigned to these edifices.

There were no institutions specific to Sufism, and the zawiya in Egypt was in this respect
completely unlike the Maghrebi zawiya, which was given its generic name by historians and
anthropologists of the Maghreb, who used it to refer to a complex religious and social phenomenon
that spread out across space and time. In Cairo as in the provinces, the zawiya was generally a space
for prayer, quite small and sometimes having lost its status as a mosque (jami’) when the revenues
accrued were no longer sufficient to employ an imam/preacher (imam/khatib). In a rural setting the
zawiya is a simple space for prayer, dedicated to a saint whose tomb it shelters, comparable to the
country oratory in modern France®.

Sufism was integrated socially and religiously in Egypt between the end of the Mameluk and
the beginning of the Ottoman period, as demonstrated by Eric Geoffroy. It penetrated into mosques

and zawiyas, as into salons of private houses*®.

% Garcin, J-C., « Les soufis dans la ville mamelouke d’Egypte», 24 and 39.
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But what exactly is one to understand by sufism in the ottoman period? For an anthropological
approach to the sacred in ottoman Egypt Sufi Islam is thus a major player in ottoman Egypt: scholarly
milieu were deeply penetrated by the ideas of the greatest of Masters (Shaykh al-akbar), Ibn ‘Arabi
(d. 1240), whose work was popularised in part by the Egyptian sufi scholar ‘Abd al-Wahhab al-
Sha‘rani (d. 1565) in his many writings39.

As for the Sufi brotherhoods that claim descent from the four saints of the twelfth and thirteenth
centuries, Ahmad al-Badawi (d. 1276), Ibrahim al-Distqi (d. 1296), Ahmad al-Rifa‘i (d. 1182) and
‘Abd al-Qadir al-Jilani (d. 1166), that is, the Ahmadiyya, the Burhamiyya, the Rifa‘iyya and the
Qadiriyya, they wove a dense network of mosques, zawiyas and small domed shrines (qubba) over
the entire Delta region thanks to the attribution to them of agricultural lands that were not liable for
land taxes (rizaq ihbésiyya)40.

The common thread running through my book on Sufism in Egypt is the expansion of a Sufi
brotherhood that was latecomer in Egypt, the Khalwatiyya. | had studied the spread of this Sufi Path
in the nineteenth and twentieth century Nile valley for my doctoral thesis*’.

The impulses behind this expansion, rooted in the university of al-Azhar, go back to the
eighteenth century when this Sufi Path, originating in Turkey, was brought to Egypt by a Syrian Sufi,
Mustafa al-Bakrd (d. 1749)*.

During a stay in Cairo, al-Bakri initiated an azhari, Muhammad al-Hifni (d. 1767). Eight years
later, the latter became Shaykh of al-Azhar. Al-Hifni was a master proselytiser. He initiated the
students of al-Azhar and sent them back to their hometowns or villages to spread the Path, which
expanded very rapidly and had particular success in Upper Egypt. This success was directly linked to
the nomination of a close disciple of shaykh al-Hifni, Ahmad al-Dardir al-‘Adawi (d. 1786), to be
dean of the college of the students from Upper Egypt, and Malekite mutfti after the death of ‘Ali al-
Sa‘idi al-‘Adawi (d.1775), who was a follower of the Ahmadiyya Sufi ;)ath. During the nineteenth
century the Khalwatiyya supplanted all the other Sufi Paths of the region®.

Still today, the shaykh of al-Azhar, Ahmad al-Tayyib (b. 1946), is a khalwati from Upper
Egypt. Thus, the expansion of this ottoman Sufi brotherhood was made possible because the
provincial towns contained teaching institutions that offered young boys and men a basic training
sufficient to enable them to pursue higher education at al-Azhar; because al-Azhar was transformed
afresh under the Ottomans and could therefore welcome these students and continue to be an
instrument of education for rural people; and finally, because Cairo attracted numerous foreign
scholars, especially from the near east and the Maghreb, whose knowledge and company were sought
out. Mustafa al-Bakri travelled to Cairo in the company of Raghib pacha (d. 1763), who was governor
of Egypt in 1746 and then Grand Vizier of the ottoman Sultan and an intimate of the Sufis. The
Yemeni of Indian origin, Murtada al-Zabidi (m. 1791), wanted to travel to Cairo after having heard
the praises lavished on Cairo’s political elite and their patronage of scholars, its prestigious mosques
and great mausoleums of saints and of members of the Prophet’s family (Ahl al-bayt), by his master,
also a Yemeni, ‘Abd al-Rahman al-‘Aydaris (d.1778).

% Chodkiewicz, M., ‘La réception de la doctrine d’Ibn ‘Arabi dans le monde ottoman’, Ocak, A. Y. (ed.), Sufism and
Sufis in Ottoman Society, Ankara, Tiirk Tarih Kurumu (Turkish Historical Society), 2005, pp. 97-120.

0 Mayeur-Jaouen, C., Michel, N., « Cheikhs, zadwiya-s et confréries du Delta central : un paysage religieux autour du
XVI e siécle », dans Afifi, M., Chih, R. et alii (éds), Sociétés rurales ottomanes/Ottoman Rural Societies, p. 139-162.
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*® De Jong, F., Turug and Turug-Linked Institutions in Nineteenth-Century Egypt: A Historical Study in Organizational
Dimensions of Islamic Mysticism, Leiden, Brill, 1978, p. 124.
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These foreign scholars, al-Bakri, al-‘Aydaris and al-Zabidi, received their numerous visitors in
their own homes. Al-Zabidi had a salon in his house in the Khan al-Khalili quarter, near al-Azhar; he
was at the centre of a book culture that extended as far as the Maghreb**.

The transmission of the science of Islam was not attached to a specific institution, but to a
master/teacher who was at the centre of a larger or smaller circle of students/disciples. Thus it was not
only at al-Azhar that meetings occurred and knowledge was transmitted — on the contrary, it was most
often in the majlis (salons) held in private homes that people heard the masters/teachers. Nelly Hanna,
in her article “Culture in Ottoman Egypt” has already underlined the necessity of avoiding limiting
oneself to the study of institutions, particularly al-Azhar, when one wants to examine culture in
ottoman Egypt; this culture is transmitted through many channels®.

Sufism, like all the ‘isms’ invented by orientalism, sounds like an ideological current, but being
a Sufi was neither a status nor a title, but rather a way of reading and interpreting sacred texts, and of
putting into practice one’s faith, a faith that impregnated the society of the period at all its levels.
Sufism (tasawwuf), for those that followed it, represented the superior science, that of the acquisition
of spiritual values that came to crown the knowledge of the shari‘a.

It was not acquired by study, as was the case for the law (figh), but inspired by God in those
who approached Him through their actions (a‘mal) and their virtues (akhlaq). In manuals of Sufi
ethics (adab) from all periods, this intuitive science is not defined by a single term but in various
ways: the science of spiritual wayfaring (‘ilm al-suliik), the science of the acquisition of noble virtues
(‘ilm al-akhlaq), the science of disciplining the ego (‘ilm afat al-nafs), and of its spiritual training
(‘ilm al-riyada), the science of realities, of the stations and of spiritual states (‘ilm al-haqa’iq wa I-
manazil wa l-ahwal), the science of hearts (‘ilm al-qullib), the science of inner knowled%e (‘ilm al-
ma‘arif), the science of secrets (‘ilm al-asrar), the science of allusive signs (‘ilm al-ishara)™.

Following this Path towards God leads one to a spiritual openness (fath) and to an inner
understanding of revelation, including its legal dimension. This being the case, one can understand
the opposition to Sufism among jurists (fuqaha’) who are attached to a literal understanding of the
Quran and the Sunna; inspiration is considered by Sufis to have a legitimate and superior role in
knowledge and the ever-renewed understanding of the revelation and the laws it contains. This
manner of reading and interpreting the sacred texts impregnated the major religious sciences, such as
dogmatic theology (tawhid), which was revitalised in the eighteenth century because of Sufi
influence. In his study on the professions of faith taught at al-Azhar during the eighteenth and early
nineteenth centuries, Jacques Jomier observes that many authors of glosses on the professions of faith
(‘aqida) were Sufis*’.

This was also the case in the legal domain: the jurist Ibn Hajar al-Haythami (d. 1567), a disciple
of Suyti (d.1505), went even further than his master in using Sufism in the field of legal opinion
(fatwd); in the same way as did Sha‘rani, at the beginning of the ottoman period, who showed his
originality in this domain with his theory of the equality among the four schools of jurisprudence,
developed in the framework of Sufism*.

* Atiyeh, G., ‘The Book in the Modern Arab World: The Cases of Lebanon and Egypt’, in Atiyeh, G. (ed), The Book
in the Islamic World: The Written Word and Communication in the Middle East, New York, SUNY Press, 1995, pp.
233-255.

** Hanna, N., “Culture in Ottoman Egypt’, Daly, M. W. (ed.), The Cambridge History of Egypt, vol. 2, Cambridge,
Cambridge University Press, 1998, pp. 87-112.

* Al-Khani, Qéasim, Al-Sayr wa I-sulik ila malik al-mulik, edited and annotated by Ibrahim Shams al-din, Beyrouth,
Dar al-kut@b al-‘ilmiyya, 2005, introduction.

" Jomier, J, ‘Un aspect de Dactivité d’al-Azhar du XVIIe aux débuts du XIXe siécle : les ‘agd’id ou professions de
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madhahib” in ‘Abd al-Wahhab al- Sha‘rant’s “al- Mizan al-kubra” ’°, Islamic Law and Society, XI, 2 (2004), pp. 177-
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The ideal scholar, as put forward by the chronicle of Jabarti and the biographical dictionaries of
that period, is the one who makes the link between exoteric science and mysticism. There are
differences among ulamas between those who are essentially inclined towards the law and those who
are inclined towards the spirit, but these differences tended to diminish, without altogether
disappearing, with the influence of the great Egyptian Sufi jurists of the fifteenth century®.

Any distinction between the group consisting of ulamas, trained by jurists, and Sufis themselves
makes little sense for this period. In fact, one can certainly ask oneself whether use of the term ‘Sufi’
has any pertinence here. In my book | prefer to speak of men of religion, sufi scholars, or simply of
ulamas (alongside the juridical and sufi affiliations that make up parts of their names).

Sufism also impregnated popular piety, which tended towards devotion to the Prophet and the
saints. The doctrinal concept at the heart of sufi reading on the Prophetic revelation is that of walaya
(‘God’s friendship and divine protection’), translated into English as ‘sainthood’, ‘holiness’. Every
Sufi is a wali (‘God’s friend’). The first known to us to undertake an elaboration of the concept of
waldya was al-Hakim al-Tirmidhi (d. 879), during a period of weakness for the Abbasid Caliphate:
Tirmidhi assigned the wali prerogatives similar to those of the Prophet, of whom he was the heir on
earth. During the twelfth and thirteenth centuries, Ibn ‘Arabi developed this concept into a
hierarchical system of sainthood at the apex of which is the supreme pole, the qutb, additionally
called the recourse (ghawth)°.

Ir511an article published in 2006 Jean-Claude Garcin attempts an approach to a global history of
Sufism®".

He notes the presence of Sufis in the city of Cairo during the medieval period and attempts to
evaluate their qualitative and quantitative importance by looking at the built environment and the
sometimes monumental constructions that are reserved for them (ribat, khanqah and zawiya). Jean-
Claude Garcin also observes that Sufis are more visible in later periods when they often appear as a
recourse against an unjust system; he asks whether there is a link between Sufism and political
evolution. The abandonment of the land and the mass arrivals in fifteenth century Cairo of rural
people, who brought with them their more demonstrative forms of piety and their genealogical
families of saints, had important consequences that were felt in a cultural life that had been
characterised by a greater openness to the provinces and the countryside. This was the beginning of
the mass movements of large numbers of urban people at the time of pilgrimages and mawlid around
rural sanctuaries: the work of C. Mayeur-Jaouen on Ahmad al-Badawi, confirms that devotion to this
great saint of the Delta increased in importance in the first half of the fifteenth century. ‘Ali bey al-
Kabir, who ruled over Egypt from 1760 to 1772, built a mosque near the tomb of Ahmad al-Badawi,
thus increasing the legitimacy of pilgrimage to the saint of Tantd and giving it a near-national
amplitude®?.

The medieval concept of ‘invisible government’ (dawla batiniyya) — the hidden hierarchy of
saints that presides over the destinies of the world — takes on a growing importance during the
ottoman period in many parts of the Muslim world, from the Maghreb to central Asia, and attests to
the very concrete power that saints had acquired in society™.

“ Eric Geoffroy described this in outline in his thesis; Le soufisme en Egypte et en Syrie sous les derniers Mamelouks
et les premiers Ottomans.

%0 Chodkiewicz, M., Le Sceau des saints. Prophétie et sainteté¢ dans la doctrine d’Ibn ‘Arabi, Paris, Gallimard, 1986
(English translation, The Seal of the Saints. Prophethood and Sainthood in the Doctrine of Ibn ‘Arabi, Cambridge, The
Islamic Texts Society, 1993).

> Garcin, J-C., « Les soufis dans la ville mamelouke d’Egypte : histoire du soufisme et histoire globale», op.cit.

52 Mayeur-Jaouen, C., Histoire d’un pélerinage légendaire en islam. Le mouled de Tanta, Paris, Aubier, 2004, p. 141-
144,

% Amri, N., « Le pouvoir du saint en Ifrigiyya aux VIII e -IX e /XVI e -XV e siécles : le « trés visible » gouvernement
du monde », in H. Besc, G.Dagher et C. Veauvy (eds.), Politique et religion en Méditerranée, moyen age et époque
contemporaine, Paris, Editions Bouchéne, 2008, 165-96; Geoffroy, E., Le soufisme en Egypte et en Syrie, 11-112.
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Hagiographies refer to this occult assembly (diwan), the composition of which varies across
different regions of the Muslim world. In the seventeenth century one characteristic of Egyptian
Sufism was put into writing, the legendary hierarchy of the four poles (al-aqtab al-arba‘a); in
transhistoric hagiographical tellings the two Egyptian patron saints Ahmad al-Badawi and Ibrahim al-
Disiiqi are placed alongside the Iraqi saints ‘Abd al-Qadir al-Jilani and Ahmad al-Rifa’1 in the
celestial assembly that governed the world at the moment when their brotherhoods were sharing out
Egyptian territory among themselves. These four saints were said to have been present throughout
eternity, as shown by their cosmic and eschatological roles™.

The hagiography of Shaykh al-Hifni which was written during his own lifetime, and possibly
under his supervison, responded to specific social and religious needs and motivations: it was a
question of embedding the social and religious legitimacy of the Khalwatiyya, which was a new
feature in the ancient brotherhood landscape that had been stable since the middle ages; it was also
necessary that the Khalwatiyya and its shakh, Ahmad al-Hifni, impose themselves in the face of
Egypt’s greatest saint, Ahmad al-Badawi. Al-Hifni’s hagiography essentially reconstitutes the sacred
history of the brotherhood through the descent of its founder from the Prophet and the great saints of
Islam. The life and destiny of Shaykh al-Hifni are based on those of the Prophet whose model he
embodied — a saint from birth, founder and saviour, he was confirmed in his status as supreme pole by
the Messenger of God and by Egypt’s greatest saint, Ahmad al-Badawi.

Sufi sociabilities Like all hagiographies, that of Shaykh al- Hifni shows that men accept
submission to the saint less for the model of moral perfection that he represents than for his baraka,
the divine benediction given to those who have followed the Path towards God and come back down
to human beings to guide and intercede for them. The saint as earthly patron and messenger of
eschatological hope was a collective creation, an image, a model that was fully integrated into history
— knowing what mankind was seeking in his company tells us much about the hopes and expectations
of his contemporaries, and also about their fears™.

One must recall the flexibility and adaptability of the modes of sufi sociabilities in order to
understand their success throughout their history: the peasant or the city-dweller could simply
participate in the daily dhikr sessions, or choose to follow the more serious spiritual discipline, or else
merely to attend the saints’ festivals (mawlid). The people around the shaykh follow a code of
behaviour towards him the rules of which have been put into writing in the manuals of adab; this
ancient literary genre underwent a renewal in the ottoman period, a phenomenon that helps explain
the reproaches sometimes cast by orientalists on Sufi scholars for not having produced any original
doctrinal material. It is more important to ask oneself why Mustafa al-Bakri, a lettered and cultured
man of his times and a great connaisseur of the works of Ibn ‘Arabi, wrote almost nothing except
manuals of 4dab™®.

In Egypt as in the whole ottoman and Moghul empires and the lands beyond, Morocco and
Central Asia, the great Sufi brotherhoods such as the Nagshbandiyya in Central Asia and India and
the Khalwatiyya in Anatolia and the Balkans were spreading thanks to military conquest and the
patronage of the political elites; one should also mention the Chistiyya in India, the Mawliyya
(Mevleviyye) in Anatolia, and the Shadhiliyya in Morocco. This fresh Sufi expansion had an effect
on their organisation: the masters were aware of the need to integrate a growing number of affiliates.
The contents of these manuals of adab do indicate a greater codification, along with increases in
hierarchies and an affirmation of a specific identity and a certain exclusivism among these great
Paths. But the rules of sufi ethics, which had been set in the medieval period, did not change: as a
counter to their respect for, and submission to the authority of, the Shaykh: he must protect and assist

> Mayeur-Jaouen, C., « La vision du monde par une hagiographie an-historique de I’'Egypte ottomane », dans Chih, R.,
Mayeur-Jaouen, C.(éd.), Le soufisme a I’époque ottomane, p. 129-150.

% Dupront, A., Du sacré. Croisades et pélerinages, Paris, Gallimard, 1987.

% Elger, R., Mustafa al-Bakri: zur Selbstdarstellung eines syrischen Gelehrten, Sufis und Dichters des 18. Jahrhunderts,
Schenefeld, EB-Verlag, 2004.
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them in this world and the next. The three terms of the Master/disciple relationship, suhba
(companionship), khidma (service) and shafa‘a (intercession/mediation), are polysemous concepts
whose contents refer to social, political and religious relations. The hagiography of Shaykh al-Hifni
shows the master at the head of his own household, where he establishes patron-client ties similar to
those that exist in the households of the military elites®”.

Some elements of the hagiography of Shaykh al-Hifni provide clues about the social structure
of his clientele, which contains a mixture of different identity, brotherhood and corporatist ties
(belonging to the azhari institution). Al-Hifni’s network was formed first of students and professor at
al-Azhar. For students arriving from their native towns the Shaykh’s protection, acquired through
affiliation to his Sufi Path, the Khalwatiyya, provided a powerful social resource for solidarity and
integration into the university and the city. In return, these students became genuine propagators of
the Path throughout the country. The Shaykh’s personal ties with his disciples/protégés were built on
confidence, friendship and loyalty: the part of the meaning of the ‘ahd, or pact of allegiance, is
unbreakable allegiance; a disciple does not leave his shaykh once he has engaged with him for
initiation and guidance. As a very young Copt, al-Mahdi was ‘entrusted’ to Shaykh al-Hifni by his
father; al-Hifni took charge of his Muslim education until he had become, like his Master, a great
scholar (alim), occupying an important position at al-Azhar. There is a strong parallel here with the
practices of military households in which young boys who had been bought as slaves were brought up
in the palaces of the emirs and sultans whose faithful servants they became; some of them later
acceded, like their masters, to the rank of emir. Elsewhere, Jabarti uses the terms tabi‘ and muntamin
(clients, protégés) to speak of those who frequent the household of Shaykh al-Hifni: ‘He supported
the families of his protégés (Kéna yasrifu ‘ala buyit atba‘ihi wa I-muntamin ilayhi)’>®.

In his study of society and the holy in late antiquity, Peter Brown shows that the ties that
existed between the ‘patron’ saint (the holy man) and his community were more than a projection of
the clientelism that structured the society of those times; the saint was an intercessor with God, ‘the
patronus, the protector, with whom it was desireable to establish a client relationship’*®.

There is at once a proximity and a distance between the authority figure as represented by the
sufi saint in his community and the figure of temporal power incarnated by the chiefs of the military
households (bayt) that form the political structure of the country. We do not know the details of the
constitution of al-Hifni’s fortune, nor its extent, apart from the fact that ‘he had received gifts of land
from emirs and governors’. Whatever the forms of enrichment, for his hagiographer, and for his
disciples, the real capital of Shaykh al-Hifni is not material but symbolic: to borrow from the
terminology of weberian sociology, it is his charisma. He is rich because he shares divine protection
(walaya) and benefits from the baraka, from God’s goodwill for him. Jabarti writes, ‘His subsistence
is a gift of God’. And it is because of this charisma that the elites and the people alike call on him to
resolve their conflicts.

Conclusion History does indeed allow us to avoid falling into anachronism, and to avoid
looking at the past in the light of current events in the Muslim world, or from a point of view that is
broadly inherited from European orientalism. Religious culture in ottoman Egypt was not in decline;
on the contrary, it benefited from a period of great mobility and many exchanges.

Chronicles and travellers’ accounts describe milieu of sufi scholars, all in contact with each
other in this intellectual and commercial crossroads of a city that was Cairo under the Ottomans: in
spite of distances and ethnic, regional, or juridical differences, men were engaged in debates,
discussions and scholarly exchanges. They often knew of each other before even having met, having
read the various writings that circulated in greater numbers in Cairo, prefiguring its status as the
biggest centre for Arabic printed books when printing arrived in the nineteenth century. This religious

57 Chih, Sufism in Ottoman Egypt, chapter IV.
%8 Al-Jabarti, I, 290 ; ‘Ali pacha Mubarak, Al-Khitat al-tawfigiyya, X, p. 168-170.
% Brown, P., La société et le sacré
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life must be re-situated within a cultural life the increasing dynamism of which was linked to a certain
freedom of expression. Orientalists reproached this cultural production for its lack of originality. But
writings are always intended for a public; their authors’ ambition was not to display their originality,
but, as the inheritors of a medieval culture, to transmit it and, via their glosses and commentaries,
make it accessible to the growing number of students who had been educated in the kuttdbs and
mosques that were expanding at a rapid rate during the ottoman period.
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Xiilasa. Mogalodo maarif¢ilik donaminds milli vo dini doyarlor problemi arasdirilir. Mioallif
qeyd edir ki, maarifcilik yalmz intellektual horokatin adi deyil, ham do modoni mifin adidur.
Maarifcilik ideyalarmim vo doyarlorinin formalagmasi proseslorinin Gyranilmasi qlobal ¢agirislar
garsisinda miiasir Azorbaycanin tarixi, modoni inkisaf proseslorini dorki baximindan aktualliq kosb
edir. Dayar problemlori miixtalif elm saholorindon olan tadgiqatgilarin diggstini homisa calb edib.
Filosoflar, pedagoglar, psixologlar, kulturologlar, filologlar geyd edirlor ki, istonilon 6lkods yeni
monoavi-oxlaqi miihit formalasmasi doyarlorin yeni tosnifati vo miisyyanlosdirilmasi noticasinds bas
verir. Heg kima sirr deyil ki, bu giin sosiomodoni sferada, xiisuson do monavi hayat sferasinda bir sira
neqativ proseslor bas verir ki, bu da bir ¢ox ananavi doyarlorin itirilmasi ilo naticalonir. Bir ¢ox
doyarlor “k6hno” adi ils tarixin arxivine verilir, yeni doyar tomaytillori comiyyatdos yer almaga baslayir.
Ona gora do “doyar” anlayiginin aragdirmaya calb olunmasi xiisusi shomiyyat dastyur.

Magsad: Azarbaycan maarifciliyinin dini-madani dayarlor sisteminin miisyyanlogdirilmasi.

Metodologiya: Magalods kompleks todqiq metodlari, snanavi tarixi-modoani tohlil elementlori
ilo yanasi, Azarbaycan maarif¢liyinin doyar mokanini miioyyanlosdirarkon modaniyystin vohdatini oks
etdiron sistemli yanasmaya istinad edilir.

Elmi yenilik: Maarifcilikdo milli va dini doyarlor problemi nozardon kegirilir vo stibut olunur ki,
Islam dayarlori Azarbaycan maarifciliyinin doyarlor sisteminin asasidir.

Acar sozlar: milli dayorlor, dini doyarlor, maarifcilik donomi, sivilizasiya, qlobal imumbasari
doyarlar, madoniyyat sistemi, elmi-texniki toraqqi.

HAIIMOHAJIBHBIE U PEJIMT'MO3HBIE HEHHOCTHU
B 3110XY NPOCBELNEHUA

Ca0np bex0Oynos

Pe3tome. B cratbe ucciemyercs npobiemMa HallMOHAIBHBIX U PEUTHUO3HBIX IIEHHOCTEH B 3MOXY
[IpocBemienns. ABTOp OTMEUAET, YTO IPOCBEUICHHE — 3TO HE TOJIBKO Ha3BAaHWE MHTEJUIEKTYAJIBHOTO
JBWKEHUS, HO W Ha3BaHME KyJIbTypHoro muda. M3ydeHue mporeccoB (GOpMUpOBaHUS HUeH U
LIEHHOCTEN MPOCBEIIEHUS aKTyaJIbHO NIEpe/l JIULIOM ITTI00AIbHBIX BHI30BOB C TOUKU 3pEHUSI TOHUMAaHUs
MPOLIECCOB HMCTOPUYECKOIO M KYJIbTYPHOTO pa3BUTHSI COBpeMeHHoro Asepbaiikana. Bompocs
LIEHHOCTEH BCErla IPHUBICKAIM BHUMAHUE HCCIEAOBAaTENed W3 CaMbIX Pa3HbIX JUCLHUIUIVH.
®urocodsl, nefarory, NCUXoJI0ru, KyabTypoiIor, (PUIIOIOrH OTMEUAIOT, YTO (POPMUPOBAHNE HOBOM
JyXOBHO-HPaBCTBEHHOW CpeJibl B JII000 CTpaHe MPOUCXOIUT B pe3ysibTaTe HOBOW KiIacCH(PUKALUU U
omnpezeneHust 1eHHocTeld. He cekper, 4To cerogHs B COLMOKYJIBTYpHOU cepe MPOMCXOAUT PsiT
HEraTHBHBIX IPOILIECCOB, OCOOEHHO B cdepe TyXOBHOW KM3HU, YTO MPHUBOJUT K YTpaTe MHOTHX
TPaJMLMOHHBIX LEHHOCTEW. MHOrMe IEeHHOCTH MEepeNaroTCs B apXUBBI HCTOPUU II0J CTapbIM
Ha3BaHMEM, M B OOILIECTBE HAUMHAIOT MPOSBISITHCS HOBBIE LIEHHOCTHBIE TeHJeHIMu. [loaTomy
0COOEHHO BayKHO 3aJI€WCTBOBATh B MCCIIEJOBAHUSX OHATHE «1IEHHOCTH.
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Henb: ompenenuTh CHCTEMY PEIUTHO3HBIX M KYJIBTYPHBIX IIEHHOCTEH a3epOaiiykaHCKOTO
[IPOCBELLIEHUS.

MeTomoJ10rusi: B CTaTbe PacCMaTPUBAIOTCS KOMIUIEKCHBIE METO/bI MCCIIECIOBAaHUS, HAPSAY C
AJIEMEHTAMH TPAJULUOHHOIO HCTOPUKO-KYJIBTYPHOTO aHaJIM3a, a TaKKe CHUCTEMHBIA MOIXO[I,
OTPAKAIOIIUN €TUHCTBO KYJIBTYPHI B OINPEACICHUH IICHHOCTHOTO MPOCTPAHCTBA a3epOaiKaHCKOTO
[Ipocemenust.

Hayunasi HoBH3HA: TipoOJieMa HAITMOHAIBHBIX M PETUTHO3HBIX [IEHHOCTEH paccMaTpUBacTCs B
MIPOCBEIICHUH U JIOKA3bIBACTCS, YTO MCIAMCKUE LIEHHOCTU SIBJISIOTCS OCHOBOM CHCTEMBI LIEHHOCTEH
azepOaiHPKaHCKOTO TIPOCBEILICHUSI.

KuiroueBrblie ci10Ba: HAMOHAIBHBIE LIEHHOCTH, PEJIMTHO3HBIE LICHHOCTH, 310xa IIpocBeienns,
MUBWIM3AIMS, TJI0OOATbHBIE OOIIEUEIOBEYECKHE IIEHHOCTH, KYJIbTYpHas CHCTEMa, Hay4dHO-
TEXHUYECKUI TIPOrpecc.

NATIONAL AND RELIGIOUS VALUES IN THE AGE OF ENLIGHTMENT
Sabir Behbudov

Abstract. The article examines the problem of national and religious values in the Age of
Enlightenment. The author notes that enlightenment is not only the name of an intellectual movement,
but also the name of a cultural myth. The study of the formation of ideas and values of education is
relevant in the face of global challenges in terms of understanding the processes of historical and
cultural development of modern Azerbaijan. Values issues have always attracted the attention of
researchers from a wide variety of disciplines. Philosophers, teachers, psychologists, culturologists,
philologists note that the formation of a new spiritual and moral environment in any country occurs as
a result of a new classification and definition of values. It is no secret that today a number of negative
processes are taking place in the socio-cultural sphere, especially in the sphere of spiritual life, which
leads to the loss of many traditional values. Many values are transferred to the archives of history
under the old name, and new value trends begin to appear in society. Therefore, it is especially
important to use the concept of “value” in research.

Purpose: To define the system of religious and cultural values of Azerbaijani education.

Methodology: the article examines complex research methods, along with elements of
traditional historical and cultural analysis, as well as a systematic approach reflecting the unity of
culture in defining the value space of the Azerbaijani Enlightenment.

Scientific novelty: the problem of national and religious values is considered in education and it
is proved that Islamic values are the basis of the value system of Azerbaijani education.

Keywords: national values, religious values, the Age of Enlightenment, civilization, global
human values, cultural system, scientific and technological progress.

Giris/Introduction

Sivil diinyanin globallagmasi prosesindo miiasir diinyanin yeni doyarlor paradigmasi formalasir.
Qlobal diinya yeni doyarlar tipinin prioritetliyini irali siiriir. Nozoro almaq lazimdir ki, miiasir diinya —
informasiya comiyyatidir vo onun {iglin kommunikativ proseslorin siiratliliyi, somoraliliyi vo bilik
doyari xiisusi shamiyyat dasiyir. XX osr insan varliginin facioliliyini, tarixin insandan asili olmadigimi
ortaya qoymus oldu. Miasir sivilizasiya soxsiyystin identifikasiyast vo etno-milli, yaxud global
timumbosori  doayarlor problemi ilo toqqusdu. Bu doyarlor arasinda dini-menavi dayarlorin
aktuallagsmasini miisahids edirik.

Hor bir dovrda dayar sistemi madaniyyatin inkisaf dinamikasina shomiyyatli tasir edir va bu tasir
bir gayda olaraq sabitlosdirici xarakters malikdir. ©Ononovi modoniyyst zamaninda doyar toSarriifat
praktikasi naticasinds doyisir, amma kreativ madaniyyat dovriindo dayars tosarriifat tipindon basqa,
elmi-texniki toragqginin tasiri do danilmazdir. Miiasir madaniyyatin etalon cahati ondadir ki, onda
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yalniz lokal va ya regional madaniyyatlorin deyil, bosor sivilizasiyasinin tocriibasi sintez edilmisdir,
yani “dayarlarin va alagslorin universal sistemi” [9, s. 270] formalagmisdir.

Hor bir comiyyatin va soxsiyyatin formalagsmasinda dini-madani, manavi doyoarlorin miistasha
rolu vardir. Manavi, dini-modani dayarlor comiyystin yasam vo foaliyyst miihitini formalasdirir.
“Monavi doyarlor miixtalif formalarda ¢ixis edirlar. Onlarin torkibina elmi haqgigsti ifade edan nazari
miiddoalardan tutmus, axlagi normalar, estetik doyarlar, badii z6vq, dini inam, ictimai royin miioyyan
tnsirlori vo s. daxildir. “Moanavi” doayarlorin bir gismi ictimai vo madoni-tarixi inkisafin hami
torafindon gobul olunmus magsadi kimi ¢ixis edirlor. Bunlara misal olaraq, azadligi, sosial barabarliyi,
odalati, humanizmi, demokratiyani, habelo digor timumbaosari xarakter dasiyan ideallar1 gostormok
olar” [7, s.46].

Maarifcilik donominds dini doyarlor biitévliikkde comiyyatin universal prinsipi kimi 6z tosdigini
tapir. “Universal doyoarlorin miiayyanlosdiricisi kimi ¢ixis edon dini ehkamlar ictimai vo falsofi
diisiincodo  toxunulmazliq oldo edorok bu doyorlorin - qorunub  saxlanilmasi  anonasini
formalagdirmisgdir” [5, s.29].

Maarif¢ilik ictimai vo humanitar fikrin miihiim kateqoriyalarindan biridir. Moshur Amerika
adobiyyat nazariyyagisi Pol de Mannin “Odabi tarix vo adabi miiasirlik” adli magalesinds “miiasrlik”
terminina verdiyi agiglama arasdirmamiz igiin do aktual saslonir: “Miiasirlik” (modernity) termini
sadaca xronoloji mona dasimir, yaxud monfi vo miisbot rakurslardan baxdiqda “bu yaxinlarda”, ya da
“bugiinkii” (contemporary) ifadslorinin on yaxin sinonimi kimi do iglonmir.Bu terminlo iimumon
odabiyyatin indiki zamanda mévcudlugunun vo ya nazardon kegirilmasinin problemli imkanlart ifado
olunur ki, miiasirlik anlamin1 da zarurat olaraq 6ziinds ehtiva edir”.

“Muiasrlik” maarifci klassiklorin vaxtilo qaldirdigi ictimai-siyasi, madoni problemlarin aktuallig
ilo bagh kateqoriyadir. Maarif¢ilik irsinin tonqidi dorki miiasir humanitar elmlorin aktual masoalo-
lorindan biridir. Maarif¢ilik problemi adobiyyat va folsofa tarixinds kifayat qodor genis arasdirilirsa da,
holo do Azorbaycan maarifcilik ideologiyasinin ictimai-Siyasi problematikasini ohato edon timumilog-
dirici, konseptual va sistemli islora ehtiyac duyulur.

Bir ¢ox ictimai, sosial vo modoni problemlorin holli variantlar1 oksor hallarda maarifgilik
kontekstindo arasdirtlir. Masalon, comiyyotin demokratik toskili prinsiplori vo foqdi azadliglarin
universalligi bir-birilo neco uzlasir? Soxsi azadliglarin geri galmasi comiyyotdo sosial slagolorin
zoiflonmasine vo ya oksino, demokratik prinsiplorin universal prinsiplor kimi taninmast kollektiv
gorarlarin rolunun azalmasina, imumi inanclarin, ananalorin itmasina gatirib ¢ixarir va s.

Bozi todgiqatcilar hesab edirlor ki, “Avropada Maarif¢ilik folsofasi soxsiyyatin avtonomlugu
prinsiplori, insan vo vatondas hiiquqlari, demokratiya birdofolik vo homisalik miiayyanlogdirilmisdir.
Digorlori iso diisiiniir ki, o (maarif¢ilik falsafasi — S.B.), bizi yoldan ¢ixartdi, ¢iinki toroqqgiys illiizor
inam yaratdi, miicorrad rasionalizm tolosi qurdu, totalitarizm dogurdu”. Maarif¢iliys ikili (“lehina” vo
“sleyhino”) miinasibatlorin olmas1 Maarif¢iliyin mahiyyatine forqli yanasmalarla baghidir.

Maarif¢ilik horokatinin shomiyyatli rolu ondadir ki, stiurlart doyismoya nail oldu. Comiyyatda
miistaqil, forqli va tonqidi diisiinan insanlari bir araya gatirdi. Mashur fransiz kulturoloqu M.Fuko qeyd
edirdi ki, Maarif¢ilik yalniz kollektiv horokat deyil, hom do miistagil vo mosuliyyatli yagsamaga qorar
vermis fordin casaratli omalidir (Fuko). Bu monada Azarbaycan Maarifcilik horokatinda belo cosaratli
soxslordan biri vo birincisi Mirzo Fatoli Axundovdur. Mohz onun gorgin foaliyyati naticasindo
Azorbaycan Maarifciliyi Oziinlin  miitoraqqi doyarlor sistemini yarada bilmisdir. “XIX asrin
ortalarindan baslayaraq Azorbaycanda milli adsbi-badii fikrin inkisafi vo onun galocokds bir milli
ideologiyaya, milli mofkurays, ideya-folsofi coroyana g¢evrilmosinds Axundovun yeni maarif¢ilik
sisteminin shomiyyatli rolu olmusdur. Onun maarifciliyi nainki badii vo estetik asarlorin meydana
golmasing, ham do kiitlovi horokata gevrilmisdir” [2, s.83].

Comiyyatin miiasir mahiyyati bu giin dini-madani doyarlorin potensialini global proseslor
problemina yonaldir. Maarifcilorin - doyarlor sistemi, siibhasiz, Azorbaycanda monoviyyst vo
diinyagoriisiin, sanat Vo adobiyyatin formalagsmasinda giiclii rol oynamisdir.
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Artiq miiasir diinyanin doyar paradiqgmasi globallasma soraitindo formalasir. Sivilizasion va
modani proseslorin qarsiligl miinasibatlorini, bir-birina tasirini anlamag va gebul etmak zorundayiq.
A.P.Fedotov miiasir proseslorin inkisafinda iki tendensiyani farqlondirir vo onlar1 global proseslar Kimi
nozardon kegirir. Onun fikrinca, global proseslorin naticasi sivilizasiyanin se¢diyi dayarlordon va
monaviyyat — diinyagoriisii tomollorindon asili olacaq: “sosial istiqgamat tizro globallasma reqressiv,
yaxud “kapital-qloballasma” va proqressiv, yaxud “idrak-globallasma” ola bilir” [10, s. 40].

Bir do nozars almaq lazimdir ki, miiasir diinya ham dos informasiya comiyyatidir vo onun iigiin
bilik dayari vo kommunikativ proseslarin siirati xiisusi shomiyyat kasb edir. XX asr insan varliginin
facioliliyini gostordi, tarixin insandan asililigi zoiflodi. Miiasir sivilizasiya etno-milli doyarlorin va
soxsiyyatin identifikasiyasi problemi ilo, yaxud qlobal timumbosori dayarlorls, madoniyystds
integrasiya vo differensiasiya problemi ilo qarsi-qarsiyadir. Qlobal diinyada identiklik problemi halo do
Koskinliyini saxlayir, insan mdvcudolma {isulu kimi artiq basqasina ehtiyac duymur. indi biitiin
identifikasiya novlori arasinda madoni identiklik doyari daha aktuallasib.

Dayarlor sistemi bir gayda olaraq, madani ananalarin vo comiyyatin ideoloji-siyasi tomallorin
tonozziilii dovriinds 6ziinii daha aydin biiruza verir. Postsovet dovriiniin Azarbaycan comiyyati yeni
ideyalarin va yeni madani doyarlorin axtarisindadir. Bu baximdan Azaorbaycan maarifcilarinin toblig
etdiklari dini-manavi, madani dayarlor sistemi aktual problem olaraq galmaqdadir. “Bu giin biz bu
dayarlor sistemini hazir sokildo gotiirmoys calisiriq. Lakin 6z falsofi fikir qaynaglarimiza gayitmagqla
biz homin dayarlor sistemins tofokkiiriin tobii inkisaf yolu ila do galib ¢ixa bilarik. Onda milli-ictimai
stiurla demokratik doyarlor sistemi arasinda miisahido olunan miioyyon ziddiyyatlor do tobii yolla
aradan gotiiriilmiis olar” [8, s.325].

Moalumdur ki, Azarbaycan Maarif¢ilik ideologiyasinin tomal doyari elm va tahsildir. Mahz tahsil
aksioloji kateqoriya kimi, maarif¢iliyin basqa tomal doyarlarine, o ciimlodan dini-madani dayarlara
miinasibatin doyismoasini sortlondirdi, tohsili madaniyyat anlayisi ilo six bagladi.

Nozors almaliyiq ki, miiasir Azarbaycan madaniyystinin mahvarini humanist doyarlar toskil edir.
Humanitar doyarlorin formalagsmasi uzun tarixi segcim prosesinin naticasidir. Hor bir yeni comiyyatin
tosokkiilii hom da ilk névbads yeni humanizm ideyalarinin gergoklogmasini va tosdiqini sortlondirir.

Maarifcilik dovriiniin  doyarlor sisteminin Gyranilmasi, onun formalagsma vo Azorbaycan
comiyyatindos moéhkomlonmasi, ictimai-siyasi, dovlatgilik diisiincasine tasiri masalalori bu baximdan
vacib amillordon biridir. Dini-madoni doyarlorlo bagli problemlor insan vo comiyyatlo masgul olan hor
bir elm sahasi {igiin vacib va aktual sayilir.

Dini dayarlor har bir dovrde madaniyyatin tarixi dinamikasina osaslt sokildo tosir gostorir vo bu
tosir sabitlosdirici xarakter dasiyir, doyarlor sistemi (tezarus) yaradib dovriin ekzistensial vo sosial
Monasini &ziinda oks etdirir.

Maarifciliyin aksioloji sistemi o dovriin insanlarina yeni diinyagoriisiin Uistiinlilyiinii bayan vo
tolgin edirdi. Hiiquq konsepsiyasi va ictimai anlagma nazariyyasi onun osasini togkil edirdi. Maarifcilor
homin doyarlar sisteminin sosial mokana total soviyyads yayilmasi ilo “ziilmat vo cahillik saltonati”ni
“idrak vo azadhiq sohrine” ¢evirmoyin miimkiinliiyiino inanirdilar. Insanm varligini ifado edon vo
comiyyatin hoyatin1 tanzimlayan doyarlordan biri do dini dayarlordir.

Islam dini deyorlori Azorbaycan milli modoniyyatinin asasm toskil edir. “Din modaniyyatin ilk
monbayi vo fundamentidir. Son mogamda xalglar1 birlasdiren iso din deyil, modoniyyatdir. Ittihad da
yalniz moadoniyyat osasinda miimkiindiir. Biitiin soylor madaniyyatin inkisafina, bu oSasda xalqn
dirgolisine yonaldilmalidir” (sitat ii¢iin bax: liyeva S., 14). Maarif¢ilor Sorq madoniyyatini islamdan,
Qurandan konarda tesavviir etmirdilor. A.A.Bakixanov, H.Zardabi, C.Ofqgani, S.9.Sirvani, Q.Zakir,
M.T.Sidqi va basqalar1 comiyyatin, 6lkonin geriliyini va tonozziiliinii Islamda deyil, riyakar, cahil din
xadimlorinds goriirdiilor, “sorioti yaramaz edonlor — gazilor vo miisolman dovlstlorinin miistobid
bascilaridir” (bax: Mustafayev, 29).

Islamla milli modaniyyatin vohdati islam dayarlori ilo ononovi madoni doyarlorin somorali
dialoqu demokdir. Tosadiifi deyil ki, “Ittihadi-islam” horokatinin ideologlar1 program saviyyssinda bu
problemin halli yollarin1 da gostorirdilor. Q.Mustafayevin XX asrin avvallorinda Azorbaycan islam

106



Falsafa va Sosiologiya institutu

ideologiyasinin tohlilino hosr etdiyi doyarli arasdirmasinda Seyx Mshommod Obdiihiin program
tezislori bu gobildon idi: “Biz, avvalon, iimumi agvami-islamiyystds gabiti-totbiq bir tohsil ibtidasi
programi yapmaga macburuz...

Owvalon, dini-haqqi tolim edocak, bir islam elmi-hali hiisulo gstirocayiz. Bu elmi-hal hor
mozhobin biitiin masalalorine havi olunacaqdir.

Saniyan bir Islam cografiyas1 hiisulo gotirilocok... Ugiinciisii, bir tarixi-islam yapilacaq.
Dordiinciisti, imummiisalman qévmlari {iglin imumi bir nisan gobul edilocok vo biitiin miisolman
qovmlari bu dilin har yerds yayilib kok salmasina xidmot edacokdir” [6, s.134-135].

Ononavi Azarbaycan comiyystinds dinin rolundan damisarkon ilk yadimiza Mirzo Fotali irsi
diisiir, boyiik miitafokkirin dinlo bagli qaldirdigi problemlor bu giin do coamiyystimizds aktualligini
saxlayir. Islam bayrag altinda bozi 6lkolorin mozhob béliiciililyii, ayriseckilik siyasoti (iraqda,
Suriyada, ©fqanistanda ISID terror toskilatmin vehsiliklori), toessiif ki, giiniimiiziin ac1 gercokliyidir.
Asura zamani miioyyan kiitlovi rituallarin kegirilmasi (masalon, toziyadarliq) diinyavi dovlet olan
Azorbaycanda holo do problem olaraq galmaqdadir. Amma vaxtilo Mirza Fatoli Sultanova yazdigi
moktubda bu haqda “hayacan tobili” ¢alirdi: “...biz agar ohli-beyts sieyi-xalisik, gorok imam Hiiseyn
oleyhiissolamin dorasayi-gsohadato yetigmasindon bu sabab ilo magami-toraqqiivi-bariys (Allaha yaximn
olmagq riitbasi) ¢atmagindan xoshal olaqg, nainki 0 hazrots toziys saxlayaq, atilaq-diisok, dostimiizo va
basimiza c¢irpaq, basimiza kiill vo torpaq sovurag Vo saxsey-vaxsey nalssini orso ¢atdiraq vo
ondamimiza xancar Vo bigaq taxaq vo yara vurag vo bu giino ablohano harokatlo asina va biganani
Ozlimiiza giildiirak...” [1, s. 208-209].

O, toziyadarhiga sorf olunan Xarclorin moktablarin tikilmosine yo6naltmays c¢agirirdr ki, bu
problem bu giin do bir sira miisalman comiyyatlori tiglin shomiyyatini saxlayir. Miitafokkir hamin
moktubda yazirdi: “Horgah bu geyrotmond va mardana cavan olinds qilinc moardanaliklo Allahin
yolunda Allahin diismanlorinin miigabilindo cong edib sohadoto cata, 0 surotds biz, ays, gorak Oylo
cavana mozlum xitab edok vo onu zalil hesab edok vo ona aglayaq vo onu riisva edok?... ©gor biz
istoyirik ki, bir giino omal ilo imam Hiiseyni 6zlimiizdon razi vo xosnud edok vo 6z iradomizi ona
nisbot siibuta yetirok, gorok onun toziyadarligindan ol ¢okib toziyarliga sorf olunan pullar ilo hor
sohordo 0 hozratin siolorinin  otraflarma torbiyat vermok igiin moktobxanalar acaq vo har
moktobxananin qapisinda cali Xatlo yazib yapisdiraq ki, imam Hiiseyn oleyhiissolamin esqino bu
moktobxana borpa olunmusdur” [1, s.211].

Mirzo Fotali islam dininin tarixini mitkommal bilirdi. Onun giiclii analitik-skeptik tofokkiirii
Islama bir modoni sistem kimi tongidi yanagsmasina imkan verirdi. M. F. Axundov &miir boyu din ad:
ilo avam kiitlays sirman mifologiyalari saf-giiriik etmaya, bir ¢ox matloblorin yanlis olmasini mantigle
Vo sabirls anlatmaga caligmisdir.

“Yek kalmonin tonqidi” mogalosinds ise miitofokkir “hiimanizm moévqeyindon soristin ziddiy-
yatlorini agib gostarir, tobiot baximindan gadinla kisinin, miisolmanla geyri-miisolmanin baraborliyini
gostorir, bir sozlo, odalot mdvgeyindon ¢ixis edir. Ozii do Avropa maarifgilorinds oldugu kimi,
Azorbaycan maarifgilorinds do adalot tobiot qatinda barabarlik prinsipine asaslanir” [4, s.51].

Dini tolerantliq miiasir Votondas comiyyatinin sosial normasi vo doyari sayilir. Dini toleranthigin
formalasma mexanizmlari ictimai miinasibatlor sistemi ils, konstitusiya — demokratik hiiquglarin vo
azadliglarin ger¢oklogsmo imkanlari, soxsiyyatin va sosiumun manavi-madani saviyyasi ilo baghidir.
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UOT 1(09)
PEJIUTMO3HO-MU®OJIOT'MYECKUE OCHOBAHUS
JAPEBHETIOPKCKOI'O MUPOBO33PEHMS

IIpo¢. Haruma baiiTteHoBa

(Ka3zaxcran)
DOI1:10.30546/ifs.2021.2(37).108

PE3IOME. VccnenoBanue UCTOpUN JPEBHETIOPKCKUX HApOJ0B C UX CAaMOOBITHOM KYJIBTYPOH,
penurueit, NpUHIUIAaMH TOCYAAPCTBEHHOIO YIPABJIEHUS, CHIIPAaBLIECH B HCTOPUM YEJIOBEYECTBA
3HAUUTEIBHYIO POJb - aKTyalbHAa M BOCTpPeOOBaHA, T. K. MyXOBHas KYyJbTypa JAPEBHUX TIOPKOB
SIBJIAIETCS. YaCThIO JYXOBHOW KYJIBTYpbl BCE 4EIOBEYECKOM LMBHIM3auuMU. Kak BEpHO OTMeyaeT
COBPEMEHHBIN TypELKHUI HUCCIIEN0BaTeNb IPEBHETIOPCKON KylIbTyphl Kamuiie Yrypiny B cBOed KHUTre
“Orhun anitlar1” [1; p.9]: «[lamsaTHuku OpXOH MO CBOEH 3HAYMMOCTH B paMKaX MHUPOBOIl UCTOpUU
OTHIOZIb HE YyCTymaloT nupamunam Erunra». JlaHHbIE HMCTOPHYECKHX, OSTHOTPA(QUUECKUX,
apXeO0JIOTUYECKUX, PEIUTHO3HO-KYJIbTYPHBIX UCCIEI0BaHUM, MAaTEpUaIbl TUCbMEHHBIX HCTOUYHUKOB
CBHUJIETEJICTBYIOT O CYILIECTBOBAHUU OOraToil KyJbTyphl IPEBHUX TIOPKOB KaK OPraHUYECKOHN 4acTu
MHUPOBOH KYJIBTYPBI.

KimoueBble cioBa: Vcmam, Oyqau3Mm, XpUCTHAHCTBO, TEHTPHUAHCTBO, ITOCTMOJICPHU3M,
TIOPKOSA3bIYHBIE CTPAHBI.

THE RELIGIONS AND MYTHTICAL FOUNDATIONS OF THE
OLD TURKIC WOLD OUTLOOK
Prof. Nagima Baitenova

Abstract. The study of the history of the old Turkic peoples with their original cultures,
religions, priples of a state (government system), played in history of the mankind an important role,
is actual and called for as spiritual culture of all Turks is a part of spiritual culture of a whole human
civilization. As it was very truly noted by modern Turkish researcher of Turkic culture Kemal Ugurly
in his book “Orhun anitlari” (1, p.9): Orhun monuments do not give in Egyptian pyramids by their
significance within world history.

The data of historical, ethnographic, archaeological, religion studying, culturological
researches, materialsof the within sources testigy of the existence of a rich culture of the old Turks as
an organic part of world culture.

Keywords: Budhism, Christianity, Islam, Tengrinianity, Turkic-speaking countries.

QODIM TURK DUNYAGORUSUNUN DIiNi-MiFOLOJi OSASLARI
Nagima Baytenova
Xiilasa

Bosor tarixinds miihiim rol oynamis qadim tiirk xalglarinin 6z orijinal madaniyyati, dini, dévlot
idaragilik prinsiplori ilo tarixinin Oyronilmasi aktual vo tolob olunandir. Cilinki gadim tarixlorin
monavi madaniyyati biitiin bagar sivilizasiyasinin monavi madoniyyatinin bir hissasidir. Qoadim tiirk
modaniyyotinin miasir tiirk todgiqat¢ist Kamil Ugurlunun «Orhun anitlari» (1, s.9) kitabinda ¢ox
diizgiin geyd edildiyi kimi: “Orxon abidalori 6z shomiyyatina goérs diinya tarixi madaniyystinds Misir
piramidalarindan he¢ do geri qalmir”. Tarixi-etnografik, arxeoloji, dini-modoni arasdirmalarin
molumatlari, yazili monbolorin materiallart diinya modoniyyatinin {izvi torkib hissasi kimi, godim
tirklorin zongin modaniyyatinin movcudlugundan xabar verir.
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Agar sézlor: Islam, buddizm, xristianliq, tenqrigilik, postmodernizm, tiirkdilli 61kalor.

BBenenune. BrisiBiaeHHE MecTa TIOPKCKOW KYJBTYphl B MHPOBOM  KYJIbType OyIeT
CIOCOOCTBOBATh CIUIOYEHUIO KYJIBTYPHOTO €IMHCTBA TIOPKCKHX HApOJIOB, MX KOHCONHUJIAIMU B
YCIIOBUSAX CTAHOBJICHHSI MHOTOTIOJIFOCHOTO MUPA, pa3peleH sl podieM U IPOTUBOPEUHIA.

CoBpeMeHHBIII MHp TIOJIOH JpamMaTH3Ma U TParudeckd pasfelieH, Bce OOJblle Yriayossercs
COLIMAIbHO-PKOHOMHUYECKasl, TMOJUTUYECKas W UJeiHas pa300IIEeHHOCT, HApOJOB M CTPaH.
[pesunent Pecnyomuku Kaszaxcran ¢ 0co0oif 00eCrIOKOEHHOCTBIO 00palaeT BHUMAaHUE MUPOBON
0O0IIIECTBEHHOCTH Ha COBPEMEHHBIE MPOOIEMBbl YeJIOBEYECKON UBUIN3AMK. B 4acTHOCTH, B CBOMX
MOCJIEIHUX MyOJIMKAIMAX U BBICTYIUICHHUSIX OH OOpallaeT BHUMAaHUE HA COILMAJIbHBIE MOCTPSCEHUS,
KoTopeie uMenmun MecTo B XXI Beke: Bce coluanbHble PEeBOMIONHH (“IIBETHBIC PEBOIOIUM,
“apaOckas BecHa” W T.J1.) KaKyl0 OKpacKy OHH HU IPUHUMAIH Obl: HAIMOHAIBHYIO, CETTAPUTHCTCKYIO,
PETUTHO3HYIO0 — BCE OHU, KPOME CTarHaIiu, KPOBOIIPOJIIUTHUS U IKOHOMHUYECKOTO KpU3HCa HU K YeEMY
NO3UTHUBHOMY HE NpuBOAWIM. Boiee TOro, pa3sBUTHE 3THX TOCYAApPCTB OTOPOIIEHO, BO3MOXKHO Ha
CTOJIETUSl Ha3aJ M KOTJa OHM CMOTYT JIOCTUTHYTh CBOETO, XOTA Obl, MPEKHEr0 COCTOSIHUS U
JIOCTUTHYT JIU, 3TO, KOHEYHO CJI0XHbII BOIIPOC. DTU NPoOIEMbI B TOM UM UHOM CTENEHU KacaroTcs U
TIOPKOSI3BIYHBIX CTpaH. J1Jis ciep>KuBaHus STUX TeHISHIIUA Nepe/l TIOPKOS3bIYHBIMU CTPaHAMH CTOUT
3aJa4a  OCYILECTBJIECHUS  INIyOMHHBIX  NpeoOpa3oBaHMi,  PEKOHCTPYKIMH  BceX  cdep
KU3HeneaTenpHOoCTH ofOmiecTBa. CyIIecTBEHHOE 3HAYEHHE Ha 3TOM IYTH MMEET OCMBICICHHE TeX
HAIllUX LEHHOCTEW, KOTOpPbIE 3al0KEHbI TEHIPUAHCTBOM THICSYEIETHUS Ha3ajJ U JIOLUIM B TOH WU
MHOU Mepe 10 Hammx JHei. TIopKosi3bIYHbIE HAPOABI JOJDKHBI 3HATh W MOMHHUTH CBOIO HCTOPHIO,
CBOIO KYJIbTYpPY, HY’HbI OPUEHTUPBI HA COXPAHEHHUE U YKPEIUICHUE UMU €JUHCTBA, 3THOKYJIbTYPHOU
UJCHTUYHOCTH, HEOOXOIUM CHHTE3 TPAJAULMU U AHAJora TIOPKOS3BIYHBIX CTpaH B MOIU(GOHUU
COBPEMEHHOI0  pPa3HOBEKTOPHOIO  Mupa. MHOIOCIOXKHOCTb  COBPEMEHHOI'O  MHpPA,  €ro
IPOTHUBOPEYHBOCTh TPEOYeT ENWHEHHS TIOPKOS3bIUHBIX CTpaH, BBIPAOOTKU EIUHON JTyXOBHO-
KYJIETYpHOM Hapajurmbl Ajsi CONMKEHUS U YCUIJIEHUS €IMHCTBA MEHTAJIUTETA BCEX THOPKOS3BIYHBIX
HApOJIOB, OCHOBOM KOTOpPOW MOTYT MOCHYXKHTh HJIEM TEHIPUAHCTBA HEKOrJa CIUIOTHBIIUN BeCh
TIOPKCKUI MUP.

Kazaxcranckuil uccnenosarens TeHrpuancrsa H.I'.AromnoB B pe3ynbraTe COTpYAHMYECTBA CO
MHOTMMH OTEYECTBEHHBIMU U 3apyOeKHBIMH HCCIIEOBATENIIMU B T€UEHHUE MHOTHX JIET MPHILIEN K
BBIBOJIaM, YTO OYEHb BEPHO OTPAKaeT BOCTPEOOBAHHOCTH MJICOJIOTUM TEHIPHAHCTBA B COBPEMEHHBIX
peanusax Kak JUIsl TIOPKOS3BIYHBIX TOCYJapCTB, TaK U B LEJIOM I MHUPOBOTO COOOIIECTBA:
“TeHrpuaHcTBO HEOOXOJMMO pacCMaTpuBaTh B IIEJOCTHOCTH KaK OTKPHITOE YHUBEpCAIbHOE
MHUPOBO33PEHHUE, KAK pealn3allii0 aHTPOIIOCOIMAIBLHOIO MpenomiieHus! ObiThs. TeHrpuaHcTBO Kak
OTKPBITOE MUPOBO33PEHUE, COXPAHSIOIIEE CBOM BHYTPEHHHE OCHOBAHMS, BBICTYNAET KaK OJUH W3
(akTOpoB KyJIbTYPHOW M LUBHIN3ALMOHHON HIIeHTUUKaUU. BMecTe ¢ 3TuM, ero yHuBepcaibHbIe
IPOSIBJICHUS MTO3BOJISIIOT JBM)KEHUE K MHTErpalliy, 4TO SBJSIETCS YCIOBHEM JIyXOBHO-KYJIBTYPHOI'O
COTJIacusl U €MHCTBA HAPOJIOB, KaK B PaMKax OTAEIbHBIX TOCYJApCTB M PETHOHOB, TaK U B MUPE B
nenoMm. Croenuduka u  OCOOEHHOCTM MEHTAJIbHOCTH, COOTHOILIEHHE OOIIEYeIOBEYEeCKUX U
THUYECKUX LEHHOCTEeH, MHTErpallMOHHbIE TEHICHIIMU B MUPOBO33PEHNUH TIOPKOS3BIUHBIX HAPOJIOB, B
KOHTEKCTE CTAHOBJIEHUS MHOTOMOJIOCHOTO MHpA, SIBJISIOTCS YCJIOBHUSMHU BBISIBICHUS KYJIbTYPHBIX,
MHPOBO33PEHUYECKUX M JYXOBHBIX OCHOBAaHUH KOHCOJMJAIMHM TIOPKOSI3BIYHBIX TOCYAApCTB B
COBPEMEHHBIX T€OMOJMTUIECKUX peanusix’ [2; ¢.12].

3nech, yMeCTHO ObLIO Obl MPUBECTH CJIOBAa M3BECTHOTO TAaTAPCKOTO YYEHOTo, MCTOpHKA U
nucarens P. bezepruHoBa, KOTOpBI B cBOoeM MHTEpBbIO raszere «Jlurep» (ot 27 ampens 2012 )
CKa3all: “KaXIbli TIOPK, Oy/b OH Ka3ax WU TaTapuH, T0JDKEH 3HATh (PUIOCO(UI0 U MUPOBO33pEHUE
cBoux mpeakoB. OH OJMKEH MOHMUMATh CMBICT OOPSIOB M TPaaullMii CBOEro Hapojaa. A yx Iocie
9TOTO YEJIOBEK BOJIEH BBHIOMPATH, 110 KAaKOW JIopore OH MoiAeT. XOUeT U OH ObITh MYCYJIbMaHHHOM,
XPUCTHAHUHOM WM OyaaucToM. MBI XKMBEM B TIOPKCKHX pecnyOsnkax. CriegoBaTebHO, Mbl
JOJDKHBI 3HaTh (DUIOCO(PHIO JPEBHUX TIOPKOB. MBI K€ 3HaeM TpeuyecKylo (UIOCOPHIO WIIH,
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npennoynoxumM, pumocodpuro Hemenkyr. Omnoro Toapko Kapma Mapkca MBI y4miid B MHCTUTYTE
mate aer. Ho ecou Bbl 3Haere Kapma Mapkca, 3TO ke BOBCE HE 3HAUMUT, YTO BaM CIELYyeT
00s13aTeNIbHO CTAHOBUTHCS aTencToM”. JleiCTBUTENBFHO, 3TO HU B KOEM ClIy4ae He 03Ha4yaeT OTKa3 OT
ucinama MO0 TPHU3BIB K TEHIPHAHCTBY, TE€M OOJiee CETOJHS TEHIPUAHCTBO HE CYHIECTBYET Kak
pEMTuo3HOE BEPOBaHHUE, CKOpee KaK KyJIbTYypHBIH (peHOMEH, KaK ITyOOKOYKOPEHMBIIUE OObIYau U
TPaJULMM BCEX TIOPKOS3BIYHBIX HApOJOB, KaK OJMH U3 BaXKHBIX KOMIIOHEHTOB JIyXOBHOH >KU3HU
Hamux HapoaoB. CerojgHs B CBOEM KaKIOJHEBHOW >XM3HU Mbl BBIIOJHSEM MHOTHE PUTYajbl U
oOpsibl TEHIPUAHCTBA, HO IPH 3TOM, 3a4acTyl0 HE IOHHMMAaeM TOT TJIYOOKHH CMBICHI, BCIO
¢bunocouio, 3aJ0KEHHYIO B CBOE BpeMs HALIMMH MpEJAKaMU B OCHOBY T€X HJIM MHBIX OOBbIYaeB U
TPaIULMH.

Ha mpocropax Benukoir Crenu emie B IIyOOKOW JIPEBHOCTH Y TIOPKOB 3apOAMIIMCH TaKHE
penuruo3nbie BepoBaHus kak Tenrpu, XKep-Cy, YMail, mamanusm, 30poactpusm, B ONPEICICHHON
Mepe B TpaHC(hOPMUPOBAHHOM BHJIE OHM COXPAHWIMCh B HAIlEM MHPOIIOHUMAHUU U MPOAOJHKAIOT
OCTaBaTbCid HE TOJBKO B MMPOOILYILEHUH COBPEMEHHBIX TIOPKOS3BIYHBIX HAapOJOB, COCTaBJISSA
OCHOBY HAIIIET0 MHUPOBO33PEHHUS, HO COCTABJISIIOT OCHOBY HApOJAHBIX OOBbIYAaeB U TPAIUIMH, ITUKU U
KyJbTYpBl. B TeHrpuancTBe, miaMaHu3Me, 30p0acTpu3Me ObUIN 3aJI0KEHBI OCHOBBI MHUPOIIOHUMAHUS
KHU3HU caMoU 1o cebe, U3HaYallbHble MOTHBAIIMU M IIEHHOCTH, UCTUHHBIC Havasa JYyXOBHOW JKU3HU.
B npeBHMX BepOBaHUSX KOUEBHUKU OOpENN CBOU YHUBEPCAIbHBIE 1YXOBHbIE OCHOBAHUS U CMBICIBI,
LEeIM CYyIIECTBOBAaHMWS, T.K. BCE OTH PEIUTHO3HBIE BEPOBAaHUS JAPEBHUX TIOPKOB ObLIN
HETOCHPEACTBEHHO CBSI3aHbl C UX CPENON OOMTaHUs, B CBSI3U C UEM OTHOCSITCS C €CTECTBEHHOW WIIU
*e npupoaHoil penurud. Ho 310 HEe MCKIIIOYaeT, MHOTOTPaHHOCTh TEHI'PUAHCTBA U OJHOBPEMEHHO
BBICTYIIA€T KaK IOJIMTEUCTHYECKasi M MOHOTEHUCTHYECKAass peJurus, o0 3TOM HEOJHOKpPaTHO
MOJYEPKUBAIOCh  PAa3JIMYHBIMU  HUCCIIEOBATENsIMA  TEHIPUAHCTBA, OTH PA3JIMYHBIE TPAHU
TEHTPUAHCTBA OyJIyT PACCMOTPEHBI HUXKE.

[lo BmonHe copaBenIMBOMY 3aMEUYaHMIO M3BECTHOIO HcciiefoBarens TeHrpuanctsa H.T'.
ArorioBa “TeHrpMaHCTBO Kak KyJIbTYpPHBIH (EHOMEH, KaKk OTKpPBITOE MHPOBO33pPEHHE, Kak
penuruo3Has ujes sBISIeTCS HaclequeM Hamux npeakoB. He 3HaTe ero, 310 uMcTOpUYECKOE
NPECTYIUICHHE Tepel MaMsATbi0 MPEeAKOoB U OyAylluMH TMOKoJeHUsIMH... MccnenoBaHue
TEHTPUAHCTBA, 3TO HE HAaBSA3bIBAHWE OYEPEJHONW MHPOBO33PEHUYECKONW MIIM DPEIMTMO3HON HAEU
COBPEMEHHOMY 4YEJIOBEKY, 3TO Halll JOJT TMepe] NaMAThbi0 HalluX MPEAKOB, BOCCTAHOBJIEHUE
ucTopudeckon crnpaseqmuBocty” [3; c¢.5]. JleMcTBUTENBHO, 3TO HAll MOPAIbHBIA, HAYYHBIH JOIT
nepes COBpEMEHHBIMU U OYAYIIMMU OKOJIEHUSIMHU.

TenrpuancTBo kak (eHOMEH IPEBHETIOPKCKOM KyJIbTyphl B HACTOAIIEE BpEMs SBISETCS
00BEKTOM MHOTUX HCCliefioBaTeneil. JTo, MpexJae BCEro, TaKWe W3BECTHBIE HCCIEI0BaTEIN
NpeBHETIOpPKCKOM KynbTypbl kKak O. CynelimenoB, C. Akaraii, H.I'.Awmnos, A. Komap, A.IO.
HukonoB (Kazaxcran), Mypar Amxu (Poccust), beseptunos P.H. (Tarapcran), Mamenos M.M.
(Azepbaiimkan), KapumoB b.P. (Y36ekucran), [I. CapeirynoB (Ksipreizcran), Y. Owmypanues
(Keipreizcran), Kamune Yrypny (Typumst) m apyrue, KOTOpble PacKpbIBalOT NEped HaMH HOBBIE
IpaHd JPEBHETIOPKCKOM KyJIbTyphl B IEJIOM, B OCOOCHHOCTH PEIUTHO3HO-MUPOBO33PEHUYECKHE
OCHOBBI TEHIPUAHCTBA, JAalOT HOBOE TI'E€PMEHEBTHUECKOE IIPOYTEHUE JIYXOBHBIM OCHOBAHUSIM
JPEBHETIOPKCKOTO O0IIIECTBA.

OnHUM U3 NIEPBBIX CPe/ln TIOPKCKUX HCCIIe0BaTeNlel TEeHIPUaHCTBa MOXKHO Ha3BaTh Maxmyzaa
Kamrapu, koTopslii B CBOEM H3BECTHOM Tpyae «JMBaH dyrar aT-TIOPKHW» paccMmarpuBaeT TeHrpu
4yepe3 NpU3My JIPEBHETIOPKCKOTO MHPONOHMMAHUS JOUCIAMCKOTO TMepHoAa U B COOCTBEHHO
MYCYJIbBMaHCKOM MUPOBO33PEHHN TIOPKOB [4].

Kazaxckuit wuccnenoBarenb, reorpad, sTHorpad, opueHtanuct Y.BammxaHoB B cBoux
UCCIIEIOBAHUAX, MNpexae Bcero, B Tpyaax “Tenrpu” u «Crnenpl IIaMaHCTBA Yy KHPIH30BY»
paccMaTprBaeT 0COOEHHOCTH MPOSIBIICHUS PETUTHO3HOIO0 MUPOBO33peHHs Ka3axoB. Y. BamuxaHoB B
cBoeM Tpyne «TeHrpu», CHenuanbHO IOCBSIIEHHOMY BOIIPOCAM TEHIPUAHCTBA PAcCMaTpUBAET
TEHTpHaHCKKUEe oObyau U oOpsi/bl, BEpy B apyaxoB U AyxoB. B pabore «Crnempl mamaHcTBa y
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kupruzoB» Y. BanuxanoB numier: “YenoBek MIaMAHCKUW YAMBIISJICS COJIHILY W TOKIIOHSJICS €MY;
YBUECI JYHY — M €M MOKJIOHWJICS; OH TIOKJIOHSUICSI BCEMY B MPUPO/IE, TIE 3aMeyall MPUCYTCTBUE STOU
HEU3bSICHUMOW CUJIBbI, BEUHOH Kak BpeMsi, KOTOPYIO OH Ha3BaJl CHHUM HeOoM, kok-TeHrpu . IIpaBaa,
3/1eCh CleayeT OTMETUTh, Y.BanuxaHoB He paznuuan, BO3MOXKHO, HE pa3felisul TeHIPHUAHCTBO M
mamanu3M. C.Akatail paccmarpuBaeT TeHrpu Kak KOCMOC, TOTEM, Kak TmepBonpenok. OH
paccMaTpuBaeT TEHIPUAHCTBO KaK KYJbT BCEJIEHCKOro KocMudeckoro OoxkectBa — Tenrpu [5; ¢.71]
O. CyneilMeHOB TEHTPUAHCTBO CTAaBUT B NEPBBIM psAJl APEBHEHIIMX PEIMIMUA YEIOBEUECTBA, Kak
3HAHUUE TITYOOKOH JIPEBHOCTH, KaK IMEPBBIC MOMBITKU GHIOCOPCKOT0 OCMBICIeHUs ObITHS [6; c.111].
Poccuiickuii uccnengosarenb M.AJDKH, OCHOBBIBASCh Ha WCCIEIOBAaHUM HEMELKOIO YYEHOIO
I deddepa, Tak ke NPUXOAUT K BHIBOAY, YTO TEHTPHAHCTBO SIBISETCA “‘...OQHOH M3 TEPBBIX
MOHOTEUCTUYECKUX PEJIMTUU 4YeJIoBeuecTBa, eciii He camoil mepBoit” [7; c.11] Tenrpmanctso
OTHOCHUTCS K Pa3BUTOM CUCTEME APEBHUX €CTECTBEHHBIX PEIUTUM, IOTOMY YTO OHA OCHOBBIBACTCS HA
KOHLENIUHU «OTHOTO TBOPL@» U MOCITYXKHJIa OCHOBOM MOHOTEU3MA.

“Eue 1o npuHATUS OyAau3Ma, XpUCTUAHCTBA, UClIaMa TIOPKU UMEJH CBOIO, 00Jiee JPEBHIOK U
camMoObITHYI0 penuruio. OHa OblJJa OCHOBaHa Ha KyJIbT€ KOCMHUYECKOro OoxkectBa TeHrpu.
IIpencraBnenue o Tenrpu, Bocxondiee CBOMMHM KOpHAMU K V-IV TeicguenerusMm 10 H.3., KaK O
rJIaBHOM 00KeCTBE OBLIO XapaKTepHO JUIsl Bcex TiopkoB Benukoii Crenu”™ [8; ¢.6-7], 3T0 nano moBoj
¢bpaniyzckomy wuccienoparento penuruii JKan-Ilomro Py BmepBbie Ha3Barh ero 00001maronmm
TEPMUHOM «TEHrpU3M». TrOpKckue Hapoabl HasbiBamu Jlyx Heba moutu onMHAKOBO: TaTapel —
TIHTPE, Ka3aXxu — TEHTPH, KbIPTbI3bl — TCHUP, ANITANIBI — TCHTPH, TYPKH — TaHPH, XaKachl — TUTHUD,
AKYTBl — TaHrapa, Oankapo-kapaualeBIbl — TEUPH, KyMBIKH — TEHTUPHU, MOHTOJIbI — TOHTIPH H T.1.
HasBanne bora TeHrpu oueHp IpeBHEE U CIIOKHO MOIAETCs ceroHst pacmudposke. Kak Ha3pIBam
Ha CaMOM JIeJie CBOIO PEJIUTHIO CaMH JIPEBHUE TIOPKHU CErojiHsA, 4To JH00, YyTBEpKIaTh JOCTATOYHO
CJIO’KHO.

Mudsl, 1ereHibl 1 HapOHbIE CKAa3KH, COXPAHMUBILIUECS B MUCHbMEHHBIX UCTOYHMKaX Kurtas u B
JPEBHUX apaOCKUX M WPAHCKUX MHCHMEHHBIX MCTOYHHKAX, JPCBHETIOPKCKHUE CTATYH, HAiICHHBIC B
VI-X, Opxano-Enuceiickiie nuchbMeHa, pUCYHKH, BbIpE3aHHbIC Ha KaMHSX, HApOJIHBIC PAIHIIUU U
oOpsiZibl, BEPOBAaHHUA, aAPXEOJIOTMUECKHE PACKOMKH CIYXKaT CBHUJAETEIHCTBOM CYIIECTBOBAHUS
TEHIPUAHCTBA. B 4acTHOCTM, KaMeHHBIE IUIMTHI, HalJcHHBIE B paiioHe BepxHero Enuces,
MPUBJIEKAET BHUMAaHHUE TPYIINA JIOACH B MOMEHT UX MOJIUTBBI K TeHTpH.

TeHrpuancTBO camMasi JpEBHSAS HA 3€MII€ PEIUTHsS M KPAa€yrojabHbIA KaMeHb, JIETIIMHA
B OCHOBaHHE BCEX OCHOBHBIX PEJIUTUU HApOIOB Mupa. [1o yTBepKIeHNsIM MHOTHX HUCCIIEIOBATENCH, B
IEJIOM JIPEBHETIOPCKAs KyJabTypa U, B YaCTHOCTH, TEHTPHAHCTBO KakK Bepa B BelmuKoro oora Heba —
TeHrpu BO3HHUKJIA TIOYTH IIECTh THICAYEIECTUH, 110 MHEHUIO K€ JPYTHX, CEMb-ICBSATh THICSUEICTHH
Ha3aJ] U OKa3aljla MOIIHOE BIUSHHE Ha Takue ApeBHeHIne popMbl MUPOBO33PEHUN U PEIUTHO3HBIX
BEPOBAaHUU KaK CHHTOW3M, KOH(QYIIMAHCTBO, IPEBHUE BEPOBaHMA WHAYCOB U T.JA. Mypan Amku
B kanre «Kumuakuy numer cienyromee: « HAyChl He CKPBIBAIOT, HAPUMEpP, YTO UMEHHO Y Haros,
TO €CTh y TIOPKOB, OHHM B3SUIM CBALIEHHBIA TeKCT . Ilpamkuanapamura®. Jlume Myapedmmm
MIPOCBETUTENSIM Pa3pelIaioch YUTaTh €ro, JHIIb UM OHUM ObLIa JOCTYITHA 3aKJIFOYCHHAsI B TEKCTE
MyApocTh. KOHEYHO, 3TUM MHAYCHl OKa3ajil BEIMKYIO YECTh TIOPKCKOW KynbType. OHU COXpaHWIU
CBATHIHIO TIOpPKOB. COXpaHWUIM TO, YTO caMu THIOPKH 3a0buti». J[.CaphIrylioB cUMTaeT, 4YTO:
«TeHrprancTBO 3apOAMIOCh B ANTAHCKUX 3EMIISIX ellle B TITyOOKOM IPEBHOCTH, KAK MHHUMYM CEMb-
JIEBSATH THICSY JIeT Ha3aj. [loaTBepikaeHnEM ATOMY SIBIISFOTCS KIMHOITMCHBIE HCTOYHUKH IITYMEPCKOM
nuBram3anuu (XXIV B. 10 H.3.), a Takke BpeMs pacnaja ajlTalCKUX HapoAOB, COXPaHUBIIMX
TEHTPUAHCTBO B PETMOHAX HOBOTO OOMTaHMsI, OXBATUBIIUX OOMIMPHBIC TeppuTopun Asum, bimxHero
Bocroka u Ceepnoit Amepuku. [9; c.114].

HekoTopele aBTOpBI TEHIPUAHCTBO HE CUMTAIOT PEJINTHEMN, a MUPOBO33peHUEM. B yacTHOCTH,
npodeccop ArnoB H. cuutaer, 4To B TEHIPHAHCTBE HET HUKAKUX OCOOBIX aTpHOYTOB, TAKMX Kak
CBAIIIEHHBIC TIMCAHUS, TPOPOKH, CBAMIEHHUKH. Jla, NEHCTBUTENHHO, B TEHTPHAHCTBE HET ATHX
aTpuOyTOB, KOTOPhIE B OCHOBHOM IPUCYIIH 00Jiee pa3BUTHIM, HANOOJI€e TIO3IHUM PEITUTHSIM, TIPEXK/Ie
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BCEro, MHUpPOBBIM penurusM. Ho, Mbl Takke 3HaeM, 4TO NPAKTHUYECKH, BCE paHHUE (HOPMBI
PETMTHO3HBIX BEPOBAaHMU HE O0JANAIM TAaKOW aTpyOMTHKOW, TeM HE MEHEe Mbl MX OTHOCHM K
pPEIMIHMO3HBIM  BEpoBaHMAM. Takke OecclopHO, TEHrpuaHcTBO Oynydud paHHeH (opMoit
PETMTHO3HBIX BEPOBAHMH JPEBHUX TIOPKOB, OKa3aJ0 MOIIHOE BO3ACHCTBHE Ha (POPMHUpPOBAHUE HX
MHUPOBO33pEHUS, 0CO00r0 MEHTAIIMTETA, JTyXOBHOCTH.

Kazaxcranckuii uccnenosarens A.JO.HukoHoB Takke TeHrpMaHCTBO HE CUMTAET PEJIUTHEN, B
YaCTHOCTH, OH nHMIIeT: “JlaHHOE UCCIENOBaHME IIOCBALICHO JyXOBHOMY MHMPOBO33PEHHIO
KoueBHUKOB lleHTpanpHOll A3mm — TeHrpuaHcTBy. [louemy cremyer m30erarh TOYKM 3pEHUS Ha
TEHTPUAHCTBO, KaKk Ha peyuruio? IloToMy 4TO TEHrpHMaHCTBO MOXHO Ha3BaTh COBOKYITHOCTBIO
JpeBHEHIX MH(OB, KOCMOJOTHYECKUX IPEICTABICHUN M ITHYECKUX HICH ~°, OJHAKO, TYT XK€
nuiet: ’Tlo rimybokoMy yOeXIeHUI0 aBTOpa, TEHIPUAHCTBO, KaK TOKJIOHEHHE 000)KCTBICHHOMY HEOY
n HeOeCHOMY [IyXy, 3apoAuioch emie B mnaneosnurte Jmbo paxe panbiie” [10; c.5]. To, uto
TEHIPUAHCTBO MOJKHO Ha3BaTb COBOKYIHOCTBbIO JIPEBHEMIIMX MHM(OB, KOCMOJIOTHYECKHX
NPEACTABICHUN U AITUYECKUX UJeH HE MOXKET ObITh OCHOBAHMEM B OTPUIIAHUU €T0 KaK PEeJUTUH, T.K.
TEHTPUAHCTBO CaMO BO3HUKJIO IIOJ MX HENOCPEICTBEHHBIM BIMSHHUEM, C TAaKUM XKE YCIIEXOM CaMo
OKa3aJ0 CYIIECTBEHHOE BIMSHUE Ha WX JalbHEWIIee pa3BuTHE. bosiee TOro, mpu nanbHEUIIEH
XapaKTEPUCTUKE OCHOBHBIX YEPT, KCTATH, OYEHb JETAIBLHOW, aBTOP B TOM YHCIE NEPEUUCISIET U
TaKkWe€ CBOMCTBA, KOTOpPbIE OJHO3HAYHO OTHOCATCS K XapaKTEPHbIM OCOOEHHOCTSM PEIUIHO3HBIX
BEpOBAHUH, B YAaCTHOCTH, OH mumer: “MoxkHo ¢ Oosblueil nosell yBepeHHOCTH CKa3aTb, YTO
TEHTPUAHCTBO — HeOOnoyumanue, Kak JpeBHEHIIee TyXOBHOE MHPOBO33PEHHUE, YK€ COAEPXKAIO B
ce0Oe BaKHEHIINE Ueu YellOBEYeCTBa:

1. Monomeusm. TenrpuancTBo npusHaet TeHrpu e1nHbIM O0XKECTBOM. ..

2. Pa3BeprThiBaHME MUpPa U3 OJHOM TOYKH. TEHIPHAHCTBO MOBECTBYET, UTO caM Ooe Tenepu
poawiicss U3 MHUPOBOIO siilla, KOTOpPOE PacKojoj M3HYTpU IpU MHOMoIM Mmocoxa...CoBpeMeHHas
HayKa yTBEP)KIAcT. .. BCEJICHHAs BO3HUKIIA U3 €JUHOM TOUKH B pe3ynbrare ...bonsmoro B3peiBa

3. HuxnuyHOoCcTh cO3mMaHUSI W paspylieHus wMupa...KoueBps namm WSO LTUKIMYHOCTH
BO3HMKHOBEHUs/pa3pylieHus BceneHHo, koTopas BIOCIEICTBUM MOIVIa OTPAa3UThCS BO MHOIMX
PENUTUSAX MUpA.

4. Peunxapnuyus. ... KOUYeBHHKM HaxOAATCS B TIOCTOSSHHOM JIBIOKEHUM, IOKHJAs
HACH)KEHHbIE MECTa, YTOObI BEpHYTbCSA TyJa BHOBb. JIIOM MOSBISAIOTCS Ha CBET, YTOOBI MpPOMs
KU3HEHHBIN LIUKJI YMEPETb, @ 3aT€EM BHOBb POAUTHCS.

5. Tpueouncmeo booxecmsa — TpeACTaeT B TEHIPUAHCTBE KaK B BUJE TPEXYPOBHEBOM
CHCTEMBl MHpA, I'I€ TOKPOBUTEISMH BEPXHETO MHUpA BBICTYNAET YIJbIEHb, CPEAHErO0 — YMail u
HIkHero — Opnuk (TeHrpu e o0beAuHseT B cebe Bce TPU MUPA).

6. Meccuanckas uoes. COriaacHO TEHIPHAHCTBY, B Haumbosee TsDKEIble MOMEHTHI
YeJIOBEYECKOW MCTOPUM, HA 3€MJI€ BOIUIOLIAETCA ONMH U3 ChlHOBed TeHrpu - I'ecep, Uunrue wim
Upen-Caiibin. . .ITpuxon Meccuu (ciacuTenst) 0>Kuascs.

7. TapMOHMS MYXCKOrO M JEHCKOro Hayaja...Mup u Bce B HEM BO3HHUKAET OT
B3aMMOJICHCTBHSI MYXKCKOTO M >KEHCKOro Hadayn TeHrpu m Ymail...EcTe oCHOBaHMS mIpeamnonararsb,
YTO JJaHHAs U7es B CBOE BpeMs Iepelnia B Ja0CCKYI0 KOHLenuuio 1ub u SHb.

8. MHoroypoBHeBass CTPyKTypa MHpa U  4YeloBeKa. TEeHIPHAHCTBO  YTBEPAMIO
TPEXYPOBHEBYIO CTPYKTYpPY MUPa — BEpXHUH (HE00), cpeAHUH (3eMJIs1), HIPKHUH (ITPEUCTIONHS). ..

9. Muccusa u ponv uenosexa...YUenopek sBiseTcs 4yacThio bora M >KMBBIM YCIIOBHEM ISt
pa3BuTHs camoro bora, co-tBopuectBa ¢ HUM. Uepes uenoBeka bor nmo3naer cam ceds. Uenosek, kak
MHUKPOKOCM SIBJIIETCS] TOYHON KOMHMENW MAaKpOKOCMa, OH Pa3BUBAETCsSI BMECTE CO BCEJIEHHOM, BMECTE C
borom.

10. Bepomepnumocmu u c60600a uenosexa... TeHTpH €IMH, a PEIUTHU — Pa3HbIE TyTH K HEMY.
TenrpuancTBy ObLT B 3HAUMTENLHOW CTENEHHM YYKIbl JOTMATH3M, UYTO JaBajl0 MaKCHMAJIbHYIO
JUYHYIO0 CBOOOAY €ro mociuenoBatensMm. Takas penueus-muposozspeHue HanOosee MOJHO OTBedana
KodeBoMy o0pasy sku3HH [11; 11-12c.]. Kak BUgHO M3 NaHHOW BBIAEPKKHA CTaTbU aBTOpa, ITH
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0COOCHHOCTH, B TEPBYIO OYEpEb BbIIEICHBIBIE KYpCHUBOM MECTa, KaK pa3 M XapaKTEPU3UPYIOT
TEHPIUaHCTBO KaK pEJIMTMO3HOE BEPOBAHUE JPEBHUX TIOPKOB, YTO €CTECTBEHHO HE OTPHULACT
BJIMSIHUE TEHI'PHAHCTBA Ha (POPMHUPOBAHHE MUPOBO33PEHUS 1 MUPOIIOHUMAaHHUE APEBHUIO TIOPKOB.

TeHrpuancTBo, Kak OJHO W3 APEBHEUIIUX PEIUTMO3HBIX BEPOBAHHUM, CONEPIKUT AHUMU3M,
(GeTuimmnsM, TOTEMHU3M, KOTOpBIC SBIIAIOTCS 3J€MEHTaMHU JAPEBHUX BepoBaHMH. B ormmume ot
penuruy, CO3AAHHBIX IPOPOKAMU U MX IOCIEAOBATEISIMU, TEHIPUAHCTBO BO3HHUKIIO €CTECTBEHHBIM
UCTOPUYECKMM IIyT€M Ha OCHOBAaHMM HApOJHOIO MHPOBO33pPEHMs, BOIUIOTHMBILETO DPAHHUE
penUruo3Hpie ¥ MHU(OJIOTHYECKHE TPE/ICTABICHUS, CBS3aHHBIE C OTHOLICHHWEM 4YelOBEKa K
OKpY’KaloLIeW NPUPOAE U €€ CTUXMMHBIM CriIaM. YelloBeK — CO3HATENbHOE CYHIECTBO IPHUPOJBI,
JKUBET B €CTECTBEHHOM cpelie, IpUCIOocabauBaeTcs K HEil, Korja Hajgo MPOTUBUTCS 3TOHM cpene,
OopeTcs ¢ Hell 1 BMECTe C TeM MOJIHOCTBIO 3aBUCUT OT Hee.

CBoe0oOpa3HOi 1 XapaKTepPHOH YePTOM ITOM PETUTHHU SBIISICTCS POJCTBCHHAS CBS3b UEIIOBEKA C
OKPYXaIOLMM €r0 MUPOM, IpUPoIoi. TeHrprHaHCTBO ObLIO MOPOXKIECHO 000KECTBIEHUEM IIPUPOIbI
Y TIOYUTAHUEM LyXOB NpeakoB. Kak o4eHb BEPHO ITOJAMETHIIM UCCIIEI0BATENIN OJHY OYEHb BaKHYIO
0COOCHHOCTh TEHIPUAHCTBA OT MHOTMX JPYIMX Pa3HOBHIHOCTEN PEJIMTHUH, NPEXkKIE BCEro, MUPOBBIX
penuruy, ApeBHNUE TIOPKU NOKJIOHSIIMCH IIPEIMETaM U SBJICHUSAM OKPYKAIOLIErO0 MUPA He U3 cmpaxa
nepeJ HeOCTHKUMBIMU U TPO3HBIMU CTUXUHHBIMH CHJIAMH IIPUPOJBL, & U3 uyecmea 01a200apHocmu
K npupode, 3a TO, 4YTO, HECMOTpPS Ha BHE3AITHBIC BCIIBIIIKA CBOETO HEOOY31aHHOTO I'HEBA, OHA Yalle
ObIBaeT JJacKOBOW M 1iepoil. OHKM yMelu CMOTpeTh Ha INPUPOJY KaK Ha CYIIECTBO OJYyLIEBICHHOE.
[Moxnonenne Tenrpu (bory, TBopity), Boje, 3emiie OBUIO CBSI3aHO C YYBCTBOM OJIaroJapHOCTH
npupoze. M 310 kenmanue mnoOnaromaputh TBOpLA BBITEKAJIO M3 MpPEACTaBICHUs, 4YTO TeHrpu
3a00TUTCS O JIIOJSX, B TPYAHbIE BpEMEHA 3alllMILAs U MPEACTaBIsAs UM nullly. Takoe npeacTaBieHne
IPUBEIIO UX K YOEXKIECHHUIO U Bepe, YTO Kakas-To CUJla CBepXy (Hebeca) MoMOraeT UM U 3a00THTCSA O
HuX. VIMEHHO TEeHrpHaHcKas Bepa JaBajla TIOPKaM 3HAHWE W YMEHHE YyBCTBOBATb AyX IPUPOJBL,
OCTpee OCO3HaBaTh Ce0sl €€ 4acThlo, KUThb B TAPMOHUU C HEH, MOAUYMHATHCS PUTMY HPUPOJIBI,
HACJIAXKIAThCs e OECKOHEYHOM MepeMEHUNBOCTHIO, PaJOBaThCs €€ MHOTOJIMKON KpacoTte. Bee Ob110
B3aUMOCBSI3aHO M TIOPKU OEpe’KHO OTHOCWIMCH K CTeIlsiM, JIyraM, ropam, pekam, o3epam, T.e. K
IPUPOIE B LIEJIOM, KaK HOCAIIEH O0KECTBEHHBIN OTIIEYATOK.

Jlronm 006s3aHbl OBUTH BEPHYTH BCE, YTO OBUIO MOJYYEHO OT MPHUPOJIbI, CUMTAIOCH, YTO HHAYe
TeHrpu pa3o3auThes, KaXIblH 00BEKT pacCMaTPUBAETCsl KaK YacTh BCEro MHpa. «Y BCEX €CTh IyX,
€CIIM X He yJIOBJIETBOPEH, JKUBBIE JIFOAN HE MOTYT JOOUThCS yenexay [12; ¢.7].

Pazopsite mpupony cumtanock ockopoOnenueM Jlyxa HebGa Tenrpm u ayXoB MNPHUPOIBI.
OTHoOWIEHUs JIIOJAEH C MPUPOJOH PacCMAaTPUBAIIUCH, CKOPEE, KaK B3aMMO3aBHCHMOCTb, YEM KakK €€
JKCIUTyaTalusi, 1 NoJ00Hasi MOYTUTEIHHOCTh 110 OTHOLIEHHUIO K MUPY MPUPOABI MO3BOJISJIA TIOPKaM
KHTh Ha CBOEH 3eMJIe ThICSUeNneTus: 6e3 OTpHLATeNbHBIX MOCIEACTBUM Ul OKpYXaroleH cperpl, 0e3
KaKuX-JIM00 3KOJOrnyeckux npobneM. Takoi oOpa3 >KU3HHM Halled CBOE BBIPAKEHHWE B PEITUTHHU
TEHI'PUAHCTBA, COIIACHO KOTOPOMY 4YEJIOBEK JIOJDKEH JKUTh B PABHOBECHU C MUPOM, MOJJIEPKHUBAsI
OayaHC Kak B IPUPOJIE, TaK U B OOIIECTBE.

Mudosnorusi TFOpKCKUX HApOJOB, OCOOCHHO CKa3KH, N300pa)aroT )KUBOTHBIX U JaXKe JepeBb,
OYMAOIMMHA TOYTH TaKUM k€ 00pa3oM, Kak JIOAW, U JaXe CIIOCOOHBIMU IPH ONpeesIeHHbIX
oOcTOsITeNLCTBAX MpeBpamliathesi B Jrofei. Jleca, ropbl, o3epa, pekd U JIepeBbS HMEIOT CBOMX
COOCTBEHHBIX JYXOB, KOTOPBIX HEOOXOIMMO YBakaTh M OBITh OJAroJapHBIMU 3a UX Japbl — €4y U
MPEOCTaBIIIEMOE YOSKHUIIIE.

TropKu — TEHTpUaHIIbl CYMTANIH, YTO Hatei Beenennoit npasut 17 6osxxect. Tenrpu coznan 16
0O0XKECTB B MOMOIIb B YIPABICHWU HaIIeH rajgaktuku —YwMai, Dpnuk, XKep-Cy, Orons, ComHire,
Jlyna, 3Be3nbl, Boznyx, O6naka, Berep, Cmepu, ['pom u Monnus, Joxas, Pagyra.

[To HEOOBATHOCTH, O HIMPOTE M PACIaxHYTOCTH MPOCTPAHCTBA CTEMHAs 3€MJIi paBHa HeEOY.
He6o, rae obutaer 60r koueBHUKOB TeHrpy — HAMOIHEHO 3BE3AHBIMUA MUpaMH. B 1peBHETIOpKCKOM
“Antyn butur” (“3onoToit kHure”) BoenuHO coOpaHbl Bce MU(DBI JPEBHUX TIOPKOB O COTBOPEHUU
mupa, o 6orax Tenrpu, Ymaii, XKep-Cy, Ynbren u Opiuke, 0 COTBOpEHUHU 4eoBeka U uX CBAIIEHHbIE
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UCTOpUM. B TaHHHOM TeKcTe IpeBHETIOpKCas MU(OIOrUs HaYMHAIOTCA ¢ cOTBOpeHus: mupa: «Koraa
He ObUT0 HU He0a, HU 3eMJIH, CYIIECTBOBAJIO TOJIBKO Oe30pexxHoe Mope HeObITusa — Tenrus. Buypru
Hero Bo3HUK benwiii CBer (Ak JKaphik), MOpPOAMBINMI COBEPIICHHOE 30J0TOE SHI0... BHyTpH
npeObIBal B TIIyOOKOM cHe O0or TeHrpu — OTell MU MaTh 4eIOBEYECKOTO pOAa... OH Pa3OMil S0 U
BBHINIENT HapyXy. M3 BepxHEil NOJOBHHKH silla BbIMIeT HeOECHBINM cBon TaHrapa, a W3 HWXKHEH -
3eMHass ToBepXHOCTh Tenenreir. Tak ObUIO COTBOpEeHO BBepXy roiayboe HeOO W BHHM3Y Oypas
3emurs...» [13; 49c¢.]

EnuHBIM HCTOYHHUKOM BCETO CYIIETO siBisieTcs TeHrpu — AGCOIOT, B HEOECHOM MPOCTPAHCTBE
W BEYHBIH BO BpeMeHH, HamoiHstonmii Coboit Bc€é MmupoBoe mpocTpaHcTBO, TBOpsmuid B Cebe
Camom u u3 Camoro Cebs Bce Muphl, Beenennsle u Bech KocMoc. TeHrpu He mmeeT obpaza. OH
BCEHAIOJIHAIOIINN, BCEOOBEMITIONIMI M OIYXOTBOPEHHBIA. TEHrpM BHE BpPEMEHU — BCUHBIM,
BeuHompeObBatomuii. OH HE HYXJAIOMMKA HU B Ye€M M HH B KOM, MBICISIIIUA M pPa3yMHBIH,
YyBCTBEHHBII U BOCIIpUMMYMBBIA. OH BHE IPOCTPAHCTBA U BpeMEHHU, a0coitoTeH. OH HEMOCTHKUM.

JlpeBHUE TIOPKHM UMEIH COOCTBEHHBIH MaHTEOH boroB, CBOM 0COOBII MEHTAIUTET, OCOOYIO
CUCTEMY pEJIMIHMO3HBIX BepoBaHMHU. JIpeBHHE TIOPKM CMOIJIM CO3[aTb OCOOYK CHUCTEMY
MHUPOBO33PEHUSI U MHPOIOHMMAHUS, OTIMYHYIO OT MOIIHUX COCEAHHUX LUBWIM3ALUHU, TAKUX Kak
Kuraii, Unnus, Upan, Buzantus. oucnamckue GopMbl peTUTHO3HBIX BEPOBAHUU JAPEBHUX TIOPKOB
BKJIIOYAJIH, TIPEXKJI€ BCEro, TEHIPUAHCTBO, IIaMaHu3M (0aKChUIBbIK), 30poacTpu3M. OCHOBOH penuruu
JpeBHUX TIOpKOB Obulo TokinoHeHue HeOy (Tenrpu - tenrpuanctBo), Ymait u Xep-CY (3emie-
Bone). Cpenu atux 60sxectB mepBoe Mecto orBoaminock HeOy (Tenrpu). B xu3HM IpeBHUX TIOPKOB
BCe Ipoucxoamio no Bojie Heba, karansl MpaBuiid rocyJapcTBOM TaKXe 10 Bojie TeHrpH, IO3TOMY
ux uMmeHoBanu kak «Hebononobusle u Ha HeOe poxneHHbie». buibre-karan cBoe BOCLIECTBUE Ha
IIPECTOJI CBA3BIBAET, Mpexe Bcero, ¢ Bojei Tenrpu: “Hebo, kotopoe, uToOBl HE Mpomnano UMs U
cllaBa TIOPKCKOI'O Hapoja, BO3BBICWIO MOEro OTIa-KaraHa M Mol Marb-KaTyH, Hebo, napyroiee
(karaHam) rocyznapcTBa, MOCaaUI0 MEHS CaMOro, HaJo JyMaTh, KaraHoM, 4ToObl HE MPONajgo UMs U
ciaBa TIopkckoro Hapoja. [To Bone Heba Tiopku onepkuBaiv moOeabl WK TEPIIETH MOPaKEHUS .

Hpesunii Kutaii, Eruner, Pum, crpansl MecormoTtaMuu TakKe BEpUIM B HEOCCHBIC TEHIPH.
[IpaBuTeneit 3Tux cTpaH OOBIYHO Ha3bIBAIOT CHIHOM HEOEC, CHIHOM COJIHLA, JUTs Heba. CoriacHo
sToMy MuUdy TeHrpu, cozgaBimMii HEOO M 3eMIII0, MMOKMHYJ 3€MIII0 U OTIpaBuics Ha Hebeca. Bor
MIOYEMY €T0 Ha3bIBalOT HeOECHBIMU HeOecaMu, KOTOpbIE ABJISOTCS HeOecHbIMU TeHrpu.

B Opxon-Eneceiickux nucpbMeHax Hapsiny ¢ (akTaMu O TJIaBHBIX TeposiX TaK)Ke HANMCaHbI
(bakThl O JPEBHETIOPKCKUX BEPOBAHMSIX, FOCYIAapCTBEHHOCTH, MPUHLIMIAX M METOJaX YIpaBJICHUs
rOCyJapCTBOM, OCHOBBI YEJIOBEYECKOTO NIpaBa.

CornacHo OpxoH-EHecelCKuM NMUCbMEHaM OCHOBHAs OOSI3aHHOCTb MPAaBUTENS - 00ECHEUUTh
CTaOMJIBHOCTh M pPa3BUTHE (TpolBeTaHue) B rocyaapcrse. OCHOBHOM LENbIO 3TUX MHCbMEHHBIX
HCTOYHUKOB SIBJISETCS BJIACThb W €IMHCTBO Hapoja. Bnacts mpenocramisiercss Tenrpu. Tenrpu
ABJISIETCS IOKPOBUTEINIEM U 3AIIIUTHUKOM HE TOJIBKO MPABUTENS, HO U TIOpPKCKOro Hapona. IIpaBurens
MIPaBUT B COOTBETCTBUU C TpeOOBaHUSAMH TeHIpu, MpaBUTENb, KOTOPBIM JTOCTUT BIIACTH, JOJDKEH
NOMHHTB 00 o0si3aHHOCTAX nepen Tenrpu. A Taxke TeHrpu TpeOyer oT Hapoja 100pOCOBECTHOTO
CITY’)KE€HUSI IPaBUTEIIO.

OCHOBHOM TIPENIIOCHUIKOM CYIIECTBOBaHMsS HapoJa M CTpaHbl SIBISETCA  €JUHCTBO.
[Ipenmy1iiecTBOM JpeBHUX TIOPKOB OBUIO TO, YTO OHU TITyOOKO MPU3HABAIM 3TO YCIOBUE, UTO TAKKE
M0KAa3aJ10, YTO UX MOJIUTHYECKOE U MPABOBOE CO3HAHME JJOCTUTIIO BBICOKOM CTEMEHH, M 3TO Oblia MX
ocoOenHocThio. Kycun bamacarynu ommcan 3Ty wuue0 mnyreM cpaBHeHus OrguibMuina u
Onrypmuia. OrauiabMHUIL, KOTOPBIA MOCBSITUI CBOM Pa3yM M ONBIT COLUAIBHBIM U MOJIUTHYECKUM
MHTEpEcaM, IPEUI0KUI CBOEMY Ipyry AercTBa OArypMUII CIyKUTh cBoeMy Hapoay. Ho Onrypmuin
HE MPHUHAJ €ro IpeJUIoKEHNE, HANpPOTUB, IBITAICS J0Ka3aTh MPEUMYIIECTBO CBOEH INPAKTHKU U
oOpaza xu3Hu. Oarypmuin ObLI MOcieoBaTeNleM acKeTU3Ma M OYeHb CKOpO OH 3aloJienl U ymep.
OrauyibMuIl MOCBSITUI BCIO CBOIO KHM3Hb M OIBIT, CBOKO CHWJIy M JHEPIHIO, Ul Pa3BUTHsI CBOETO
Hapona u ctpabl. [IpuHimn OrauibMull - 3T0 KuBas (KU3HEHHAsA) Guaocoust JpeBHETIOPKCKOTO
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Hapoja. 3HA4eHWE W LIeJb KU3HU YEJIOBEKAa B TBOPYECTBE MU TPYJE, NPEBPALICHUH OKPYKAIOILEH
Cpellbl B CYACTJIMBBIN MUP.

Ha cneunduky ocoboro HOMagMuecKoro MHPOMOHUMAHUS OOpaTWiM BHHMaHUE U
MPEACTABUTENN TMOCTMOAEpHU3Ma ¢ MUpOBbIM uUMeHeM JK. Jlene3_u @. I'Barrapu, B KOHIENUUHU
HOMAJIOJIOTMH, KOTOPOM MOCBITUIN CBOM TpyA «ThICsS4a MIIOCKOCTEI», OHU BBIICIUIA OCOOBIM THIT
palMOHAIILHOCTH, KOTOPbI BENET K “JIETKOMY U IOABM)XKHOMY, JELIEHTPaIM30BAHHOMY,
IUTIOPAJIbHOMY ™’ U B TIOJTHOW Mepe OTBEYaeT HOMaJAMUECKOMY 00pa3y KU3HU B POTUBOBEC OCEJIOMY.
Ecnu “eBpornelickas UBUIN3ALUS - LMBWIN3ALNS LEHTPA U BEPTUKAIIU, TOTAJIBHOCTH U CUMYJISIKpa”,
kak rumreT A.Komap [14], penurus oceutbIx HAPOAOB KaK OTPAKCHHUE WX OBITHS SIBISCTCS PEIUTHE
“mecta”, nuBIWIM3AIMS HOMaIOB 1o [lene3sy u ['Barrapu nenentpupoBana. M ux mupoomryiienue,
PETUTHO3HOCTh TAK)Ke OTIUYACTCS OT 0CeANIoro MupornoHuManus. [lokiaoneHre GeckoHeYHOMY HEOY
— Tenrpu, o3Hadaer, 4TO “IIsI KOYEBHMKA BOIPOC CTOUT COBEPLLIEHHO IIO-APYrOMY: MECTO
(baKTHUECKH HE OTPaHMYCHO; CJIEJ0BATENbHO, a0CONIOT HE IMOSBIAETCS B MECTE, a CMEIINBACTCS C
HEOrpaHMYEHHBIM MecToM”, ¢ HeOoM 1 3emiieil.[ 15; ¢. 84.]. Takoe MuponoHuManue choOpMUPOBAIIO Y
JPEBHUX TIOPKOB 0COOYIO MCUXOJIOTHIO, MEHTAIIUTET, UX Bepa (Bepa B OeckoHeuHoe HeOo - TeHnrpn),
00pa3 xu3HU (HOMAIHUIECKUI, OECKOHEUHOCTh MPOCTPAHCTBA) CHOPMHUPOBAIT HJICKO SIUHCTBA MUPA,
Kak He0O0, KOTOpe 3allUIIaeT UX OJHO U €IUHOE U OECKOHEYHOE KaK HeOO MHUp, TaK U BECb MUP B UX
IPEJCTAaBICHUN HE OIPAaHUYMBAJICS B MPOCTPAHCTBE, BO3MOXXHO MMEHHO TaKOE€ MHMPOBO33PEHH U
CHOCOOCTBOBAJIO HEKOT/Ia HAILIUM IMPEIKaM CO3/IaTh OTPOMHEHIIIYIO U MOILITHYIO UMIIEPHIO.

YenoBek pokaeTcs He MO CBOEH BOJIE, a 10 Bosie TeHIpr M yMUPAET TakKe HE 10 CBOEH BOJIE.
[TosTOMy ApeBHHE TIOPKU OBLIM YBEPEHBI, YTO OHH JKUBYT Ha 3eMIIe OTHIOJb HE 3psl M HE BPEMEHHO,
CcMepTH (HU3MUECKOTO Tesla He OOSUINCh, T.K. 3TO OBLIO €CTECTBEHHOE NPOJODKEHHE JKU3HHU, HO B
JPYrOM CYILIECTBOBaHUU. THOPKU-TEHIPUAHLIBI BEPWIH, YTO HE CYILECTBYET HU MOTYCTOPOHHEH, HU
IIOCKOCTOPOHHEH KM3HHU, MUp eauH. [IpocTo, KM3Hb M3 OJAHOrO KadecTBa NMEPEXOAUT B apyroe. B
TEHTPUAHCTBE HET pasi W aja, HeT LIaiTaHOB, UONKCOB, uepTeil u T.1. Bece 3TH uaen u ycTaHOBKHU
HEPELLIN BIIOCJIEACTBUN B MUPOBBIE PETUTHU.

B TeHrpuancTBe He OBLIO MOHSATHS IpeXa B CMBICIE XPUCTHAHCKOM U MYCYJIbMAaHCKOM, T.K.
YeJIoBeK O0sICS KPUBUTH COBECTBIO, IOTOMY UTO OT 3TOI0 Y HEIO YMEHBIIAJICS CKOT, CaM OH WJIH €ro
netu noiydanu Oone3nu. Hakazanue cnenoBano or TeHrpu 3a HapylieHHe TpaauLuH, OOpsIOB,
kisTBonpectyrienusa. CornacHo Y.BanuxaHoBy ujaen rpexa B peIMIHO3HBIX BEPOBAHUSAX APEBHHUX
TIOPKOB (B CMBICJIE XpPUCTHAHCKOM) He ObLI0, 00 3TOM OH NMHUIIET B cBoeM Tpyae «Ciiepl aMaHCTBa
Yy KUPTU30BY.

MamenoB M.M. oOpariaer BHUMaHHe Ha TO, YTO MPEUMYIIECTBOM TEHIPUAHCTBA SBISETCS
OTCYTCTBHE TOCPEIHHKOB MEXAy 4YeIoBeKOM U TaHphl, T.e. B ATOH PEIUTHU HET MPOPOKOB U
00KeCTBEHHBIX HHCTUTYTOB [16].

Ecnu cpaBHMBaTh ¢ MHPOBBIMU PEIUTHSIMU, MBI BUAUM, YTO B TEHTPUAHCTBE HE OBLIO
HE00XO/IMMOCTHU CTPOUTH OOJIBIINE U [IEPEMOHUANIbHBIE MOJUTBEHHbIE JoMa. TeHrpu He TpeOoBai OT
JPEBHUX TIOPKOB MOJIUTHCA KaXKIbIM JI€Hb WM TOCELaTh MOJUTBEHHbIE noma. Kpome Toro,
TEHTPUAHCTBO HE MMEJIO KAaHOHM3MPOBaHHBIX yueHHH. Ho mo yrpam TeHrpuaner npoOyxaaics u
BCrIOMUHAI TeHrpu ¥ MPOCKII €ro 3allUINaTh U TOMOTaTh, OJIarOCIIOBIATH UX JIea.

Kazaxcrancknii wuccnenoBarens K. Kapamanynu nepeyucivii OTIMYHUTEIBHBIE TPU3HAKU
TeHrpuaHcTBa B cBoeM Tpyjne «lloknonenue Tenrpu»: Penurust TeHrpu - 3T0 penurus, co3gaHHas
MHPOBO33PEHHEM JIPEBHUX TIOPKOB, TIOKJIIOHEHHE TIpupoie, oopamienue ¢ Hebom (Hebeca) kak OTILy,
3emMJIe KaKk MarepH, MOKJIOHEHUE apyaKy, YBaXEHHME U CIIEJJOBAHME MpHUMEpaM MNpeaKoB. TeHrpu
(Hebeca) - ATO CBsIEHHAs BCEMOTyIlas CHUja, CO3JaBIlas BeCb MHUp. TEHrpHAaHCTBO HE TpedyeT
eXeIHeBHON MOJIUTBbI. CTOPOHHUKHU TEHTPUAHCTBA MOJISTCS M MOKJIOHSIOTCS apyaKy, TOJIbKO €CIH Y
HUX €CTb OIpeJesIeHHbIE TPYIHOCTH. TEeHrpuaHCTBO MMEET CBOM TPAJUIMHM M OOblYau, TaKue Kak
noksoHeHue TeHrpu, ;kepTBONPUHOINICHKE, T0Jja4a ebl AJIs apyaka mpejaka u T. 1. Takxke, Korjaa oHd
IPOCHINAIOTCSI, OHU KJIAHSIOTCA Ha BOCTOK, 3TO 00s3aTeNbHO. Y IMOCie1oBaTee TeHIpUaHCTBa eCTh
CBOM npa3aHuku, Takue kak Haypor3 (HoBblii rog BeCHOI), Mpa3qHOBaHKE MIEPBOTO TOCHHUS JIOIAEH,
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Mpa3gHOBaHUE OKOHYAHWs cOopa yposkas, Mpa3gHOBaHHE 3UMHETO corbiMa (y0osi)) W oObIvYaw,
paccMmarpuBaroie cpeny Kak CBSIIEHHBI JeHb (Kak B HMyaau3Me cy000Ta, B XpUCTHAHCTBE
BOCKpeceHbe, B HCJIaMe MATHUIA) U T. A. TeHrpuaHCTBO HE MMEET TaKUX IpaBWJI, KaK aHTelbl U
IIPOPOKHU, KOTOpBIE «IE€peAatoT BoKbio BOJIIO» M HE MMEIOT MOHATHS O «TpeEXey, «aaa U paey,
«cynpoe». Her nHeo6xoaumoctu cobuparh Jro/iell U OpraHU30BbIBATH PUTYalbl MOKJIOHEeHUs bory,
TaKkue Kak IIepKOBb, MEUEThb, MOHACTBIPh. 1loTOMY 4TO, cornacHo TeHrpuaHcTBy, TeHrpu B cepale
Kaxoro. PacckasbiBas 0 CBOUX keMaHUsAX TeHIpH, MOJISICh, BCE ATO JIeJaeTcsi 0 COOCTBEHHOI BOJIE.
B TeHrpumancTtBe HET pPEIMIHO3HOTO (haHATHU3MA, IMOTOMY YTO TMOCIEOBAaTEeIM TEHIPUAHCTBA
MpUIEPKUBAIOTCA puHIUNa: «[eHrpH sBIseTcs OOIIMUM JJIsl BCEX HapOAOB MHpa U KaXKIIblii HApoO.l
YBa)XKaeT CBOMX IpenkoB. JIroau OIEHMBAIOTCA B COOTBETCTBUM C UX JYXOBHBIM ITOTEHLMAJIOM,
YECTHOCTBIO M YEJIOBEYHOCThIO. TEHrpraHCTBO MpoNaraHIupyeT YeCTHOCTh U ObITHE, 00pa3 >KU3HU,
COOTBETCTBYIOLIMI HOpMaM YenoBedecKoro oomexutus. llocnenoBarenu TeHrpuaHcTBa OOS3aHBI
BBINOJIHATE 3 OCHOBHBIE MPEANUCAHUS CBOECH Bepbl. DTO 00sS3aHHOCTH mepea TeHrpu, npenkaMu u
MIOCJIEIYIOIUM TIOKOJIEHHEM. TEeHrpuaHCTBO HE MPUHUMAET ACKETU3M, >KU3Hb BOCIPUHUMAETCS Kak
CYACTbE, XU3Hb HE CUUTAETCS BPEMEHHBIM, TOJBKO IMEPEXOAUT OT OAHOIO COCTOSIHUSL B JIPYTOM,
YKU3HB - 3TO LIEJIBIA MUP, TOHUMAEMbIN Kak OTHOIIeHHe Mexay Co3nateneM u yeraoBekoM [17].

JIpeBHUE TIOpKM Npu3HaBaJM TEeHrpu Kak MOTYIIECTBEHHOIO TBOPLA, KOTOPBIA CO3/1a]l BEChH
MHDp, HO 3TO HE €CTb OcHOBa cienoro cmupenus. Ilockonbky TeHrpu naer cBoOOIy 4EIOBEKY, TO
MIPUHIIUIA, YTO, €CJIM B 3TOW KU3HU BbI MOKIIOHsEeTeCh bory, Bbl momnajere B pail HE CyHIECTBYET B
TEHT'PUAHCTBE, TEHIPUAHCTBO HE CTUMYJIMPYET YeJIOBEKa OCTaBaThCsl O€3/1€UCTBYIOIUM, IOTOMY UTO
daTtanu3M - 3TO UyXAoe SBIEHUE JJs TeHrpuancTBa. «Beunoe nebo, - mumer JL.H.I'ymunes, ne
TOJIBKO JJISl OKA3aHUsI IIOMOILH, HO TaKke TPpeOyeT OT BEPYIOIIMX ObITh aKTUBHBIMUY. TEHIPUAHCTBO
MIPU3BIBACT JIIOJICH TOMY, YTOOBI OHU OTBEYAIM 32 CBOIO JEATEIBHOCTb, IMOBEICHUE, HAMEPEHUS U
uenu. Ecnu nocienosarensiM TEHTPUAHCTBA [TOBE3ET U OHU JIOCTULIIN YCIIEXa, OHU roBopsAT: «TeHrpu,
3aIUIIACTY, €I oImKbaroTcs, oHu roBopsT: «IIpoctu menst Tenrpu» [18].

Oco0eHHOCTBIO TEHTPHAHCTBA SIBJISIETCS pacIpe/ieieHne 0OUTaHus 00KECTB 110 TPEM 30HaM BO
Bceenennoii. Ha tponunoe nocrpoeHue BceneHHOM M €ro 4acrtei yKas3bIBaeTCsli BO BCEX JPEBHUX
TIOpKCKUX JereHnax u mugdax. K HeOecHON 30HE OTHOCWIIM CBETJIBIX U JTOOpOXKEIaTelbHbIX IO
OTHOIIIEHUIO K YeJIOBEKY OOJKeCTB M JYyXOB, KOTOpPbIE XOTS M Haka3blBAIU JIIOJEH, HO TOJIBKO 3a
HerouTteHue K cebe. K 3eMHOM — pa3auuHbIX O0XKECTB U IyXOB OKpPYKaroIlel MPUPObl, JyXOB OTHS
U BeTpa, OoNie3Hel, a TakkKe yMepIIMX KaMoB. DTH 00KecTBa U AyXu Hambosiee Onu3ku mroasam. K
HUM TIOPKHM MOTJIM OOparathcsi 0e3 MOoMOIIM Kama, YECTBYSI M Yrolas UX HaluTKaMH, KyCOUKaMu
CBOEH MHIIM, HAa3bIBas UX 110 UMEHaM, TPOU3HOCS CBOIO MPOCKOY wiu noxenanus. CocraB 60kKecTB U
IyXOB 3eMJIM ObUl HanOoyiee MHOTOYMCIIEHHBIM, pa3apoOJeHHbIM Ha pa3Hble Kareropuu. Tperbeit
30HOI 00MTaHUs GOXKECTB U TyXOB ObUT MOI3EMHBIN MUD.

CornacHo apeBHEH MU(OJIOTHH, MUP COCTOUT U3 3 CTENEHEH: BBICUIETO, CPEHEr0 U HUYKHETO
mupa. Bce 3tu Mupbl 3aBucaT oT TeHrpu. CBUAETENECTBOM TOMY SIBISIETCS TO, YTO JIPEBHUE JIFOJIU
KEPTBOBAJIM XKUBOTHBIMU, OBLAMM WJIM KOpPOBAMH, JIOUIAJIbIO WJIM BEpPOJIIOJOM JAJISl TOCTHUIKEHUS
3alUThl U OnarocioBeHusi TeHrpu. Msico yOUTOrO KMBOTHOTO JEIHIOCH Ha 3 YacTu, 1-s 4acTsb,
roJI0Ba KMHBOTHOTO, ITOBEIIEHHOTO Ha BEPXHEM MecTe, Oblja JUIsi BEpXHEro MHpa, 2-g 4yacTh ObUIa JJIs
CPEAHEro MUpa, MsCO TOTOBUJIOCH JUIsl YTOIIEHUSI POJCTBEHHUKOB, APY3€H U COCENEH, ITO Ul MUpa
JoAeH, 3-1 4acTh - KOCTH )KMBOTHBIX, TOrpeOCHHbIE HA MECTE, TJIe He CTyIaeT Hora JIo/IeH, ATO JUIs
Husliero mupa. Takke ObLIO OYEHb BAXKHO, YTOOBI KEPTBEHHOE KMBOTHOE JOJHKHO OBUIO OBITH
3JI0POBBIM, HE CTapbIM, BHEIIHUN BUJ] JOJDKEH OBITH XOPOIIMM, €CIIH KUBOTHOE HE OTBEYAeT 3TUM
TpeOOBaHMSAM, OHO HE MOIXOAMIO JUIs )KEPTBOIIPUHOIICHHUSI.

B cucreme penurnosnsix BepoBaHuu ApeBHUX TIOpkoB XKep-Cy (3emins u Boga) u Ymaii e
paBHbl Tenrpu. OHE cuuTarOTCs Ooramu cpenHero mupa. JKu3Hb U cy/ib0a dyenoBeKa 3aBUCAT TOIBKO
oT Tenrpu. Cpenunubiii Mup 3aBucUT OT Bepxnero mmpa, nostomy XKep-Cy Bcereno 3aBHCAT OT
Tenrpu. CymiecTByeT ornpeneneHHass uepapxus 00XKecTB, KOTOPBIX HEOOXOAUMO ObUIO MOCTOSHHO
Omaronaputh: ¢ He0a UJIET TOKIb U OPOILAET 3eMJTI0, 3€MJIS B CBOIO OYepe/ib KOPMUT YeJI0BEKa, BOJa
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JKE YTOJIET €ro JKaXIy — M BCE OTO COCTABIAET B COBOKYITHOCTHM MCTOYHHUK €TO CYIIECTBOBAHHMS.
Tenrpu HHKaK He 3aBHCUT B CBOEM JICHCTBHUHM M BBIOOpPE HHM OT KOTO M HU OT 4ero-iubo. TeHrpu
HaKaXeT TeX, KTO He coOirofaeT cBOM KIATBBL Jlymia Takux Jrojeil moiaer B HWKHMNA mup. B
Hu31IeM Mupe yrpasiseT Epauk. B ero napctso nomnagaroTr nociie cMepTu T€, KTO COBEPILIMII MHOTO
JYPHOTO, TaK KaK BJIaZIbIKa MEPTBBIX SBISETCA OJULETBOPEHUEM BCEX HETaTHUBHBIX YEJIOBEUECKUX
kadecTB. MlHOrma oH caM KyeT B CBOEW Ky3HMIIE 3JIBIX JTyXOB, KOTOpBIE IOJACTPEKAIOT UEJIOBEKA
coBepuiath npecrymieHus. Koraa sxe o0psa moXopoH NpOBOAXTCS 10 MpaBHUiIaM, T.€. TEJIO YeloBeKa
CXKUTAEeTCs Ha KOCTpE, €ro Jyllla BMECTE C JBIMOM KOCTpa BOCIapsieT Ha HEOO M BOCCOCIHHSCTCS C
Tenrpu. B HmwkenexameM mupe ectb peka Tolmanum, KOTOopas HHMKOIZa HE MOIJIa 10 KOHLA
HAIIOJIHUTBCS CJIe3aMM  HAKa3aHHbBIX JIOAeW. Epiuk omnuceiBaeTcs Kak YXKacHbIM, CTPALIHBIM.
HecMotps Ha TO, 4TO y JpeBHMX TIOPKOB Bepa HE MMeEET INpeJCTaBIeHUs 00 ajie U rpexax, HO
OYEBHJHO, YTO Y HHUX OBLIO YETKOE MPEICTABICHUE O TOM, YTO TeHrpu BO3HArPAJUT MM HAKAKET
Ka)KJIOTO YeJIOBEKAa B COOTBETCTBHHM C €ro AestHusiMuU [ 19].

He6o u 3emna-Boma (OKep-Cy), corimacHo BepoBaHUSIM JpPEBHUX TIOPKOB, CHacajld UX B
TsDKENBIEe rofibl 0T HemMuHyeMol rubenu. [loxionenne Heby u 3emiie-Boze nosiBuiock B pe3ynpTare
BEYHOTO JIOJITa 4YeNOBEKa IMepel MPUPOAOM M JKeNMaHWs dYeJOBeKa No0JIaroJaputh OOroB |
HOKPOBUTEJEH 3a JOOPOTY, 3a €1y U 3aIIUTY OT I'0JI0JIa M CTUXUMHBIX CHJI IPUPO/Ibl. 3HAHUS U OIIBIT
U3 peabHON XHU3HM CPOPMHUPOBATHM y HHUX TMPEICTABICHHE O MOTYIIECTBEHHOM MHpe Hebec,
KOTOPBI MOXET UM IoMoub. Kak MbI MOXeM BHIETb, T€HIpH - 3TO HE ToNbKO bor, mmeromuii
CBSIIIIEHHBINA CMBICJI, HO M CO3/1aTeJIb BCETO CYILETO.

B cucreme peaMruo3HsIx BEpOBaHUU JIPEBHUX TIOPKOB 0CO00€ MECTO OTBOJMIIOCH JKEHCKOMY
0oXkecTBy YMaii, KOTOpasi CUHTaJach IOKPOBUTEIBHMUIICH [OMAIHErOo ouara W Jeredl. Ywai
BXO/WIAa B TpUaLy BBICHIMX OOXECTB TIOPKOB M IOKPOBUTEIbCTBOBANA BCEM. YMail cuMTanach
MOKPOBUTEIBHUIICH CEMbH, JIOMAIIHEro odvara, jaereid, McKyccTB. OCOOCHHO 3HAUYMTEIHLHOWU OblLiIa
ponp Ymait B cempe. B Kazaxcrane, B Tamacckom paiione JKamObuickoit obiactu, y o3epa
Buiinukyns ObUT HalIeH MaMATHHUK, MOXOXXWH HA TUTUTHI, HalaeHHble B KynelpruHe, Ha KOTOpO#
n300paxxeHsl TeHrpu ¢ YMmaii B TpexporoM rojoBHOM yoope U J1toiu, Mossiyecs: TeHrpu u Y mai.

Eciiu Tenrpu omnumerBopsii He00, KOCMOC, BO3IyX, TO YMail Obuta OOrMHEH 3eMHOM,
3a00THBIIENCS O TOM, YTOOBI TpaBa pociia I'yCTOM, KHUBOTHBIE HE TIOrHOaI OT OoNe3HeH, a y mroaei
POKIAINCh 30pOBBIE M CWIbHBIE JeTH. VIMEHHO YMall craja BOIUIOLIEHHEM JKEHCKOIO Hayaa,
oTBeyajla 3a IUIOJOPOJUE BO BCEX €ro cmbiciax. ClIoBOM - «yMail» Takke Ha3blBald AYILY
MaJICHPKOTO pe0eHKa, KOTOpBIM elle He Hauyal XoAuThb. B ommmume ot Tenrpm Ymail umena
YeJI0BEUECKUi 00pa3 — OHa B BOOOpakeHUH JIr0/Iel MpeJicTaBaia B BUJE JKEHILHHBI C 30JI0THIMU WIIH
cepeOpssHbIMU BosiocaMu. O0pa3 YMail TeCHO CBsI3aH Tak)Ke C KyJIbTOM OTHS, IPEBHUE TIOPKH BEPHIIU
B Uy/I0OICHCTBEHHYIO OYMILAIOIIYIO CHITy OTHSI MU UMEHOBAJIM €€ "oT aHa" — "Marb Oross".

B cucreme penuruo3Heix BEpOBaHMU JPEBHUX TIOPKOB 0CO00E€ MECTO 3aHHMMAall 30POACTPU3M.
Mupo3aHue 1o 30poacTpUHCKON pPeIMTuU COCTOUT U3 BYX MPOTHUBOIOJIOKHBIX Havyall: 1o0pa U 371a,
CBeTa U TbMbl. My 3TUMH IByMsI HauajlaMH UJET Be4Hasl HenmpuMupumas 0opnoa.

3opoacTpuiickue NaMATHUKH, OOHApY)KEHHbIE B MECTax IPOXKUBAHUS JIPEBHUX TIOPKOB,
KOTOpbIE TMOKJIOHSUIMCh TeHrpm M Mutpe M mpouBeTan HIaMaHu3M, OOHApYKUBAIOT cCleUUupUKy
CYIIECTBOBaHMS 30pOACTpU3Ma M €ro poJCTBO C ITUMH BepoBaHMsIMHU. [lo MHeHHIO Tpod.
OpsbiaOexoBa M.C. kak mOKa3bIBaIOT HAXOJIKU apXeosioroB, ocooeHHo Ha Coip-Zlapbe u B Cemupeune,
3opoactpusM B Kaszaxctane ObIT mpHCIIOCOONEH K MECTHBIM BEpOBAaHUSIM: B 3aXOPOHEHUSIX
MPUCYTCTBOBAJIN KOYEBHUUYECKHE aTPUOYThI — FOPTHI, KOIIMBI, CIIEIUPHUEcKOoe YOPaHCTBO U T. JI.

30poacTpu3M JAPEBHUX TIOPKOB HMMEI CBOM OCOOEGHHOCTM W OTIMYAJICS OT KYJIBTYpPbI
3opoactpuiiieB Ilepcum, Hampumep, Ha TeppuTopuM coBpeMeHHoro Kaszaxcrana 3opoacTpusm
pasBuBaiics noxn BiusHueM Tenrpu, Xep-Cy, Ymaii, mamanuzma, Mutpsl U T. 1. 31€ch BCIOAY
3aMETHBI CJIEJbl S3bIYECTBA: IMOKJIOHEHUE JyXaM MpeaKOB U poja, KOHSM, BepOIroAaM, OBIIAM.
CBoeoOpasue 30poacTpu3Ma COCTaBIIAIOT OCCyapuH (CrelHaibHble TIMHSAHBIE COCYJBI JJIsI KOCTEH
NOKOMHUKOB), XYMBl B HEKpOIOJISIX, JKEHCKHE (UIYpKH, OJMIIETBOPSIOLINE  JIEMOHOB,
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COIIPOBOKIABIIIMX YCOMIIUX B TMOTYCTOpOHHMH Mup. CaMu occyapuu 3/1eCh HUMEIOT OBAJIbHYIO
I0pTOO0Opa3HYI0 POpPMY, U TaK Ke, Kak IOPTHI, YKPAIICHBI KOIIMAMHU, YTO CBUJICTEILCTBYET O SIBHOM
BJIMSIHUM KYJIBTYpPBI ITpoTOKa3zaxoB [20; c.70].

OpmHUM M3 BaXHBIX 0COOEHHOCTEH 30poacTpusma, cornacHo OpeiHOexkoBy M.C., OBLIO TO, YTO
OHa ObUIa XKU3HENIOOMBOM penurued, KoTopas 3akioyalia B cebe MpocThle OOIIeYEeIOBEUECKUE
UCTHHBI O OJaroKelaTeIbHOM OTHOIICHWU K ONMKHEMY, YHCTOTE IOMBICIOB, TIOMOINM B HYXIE U
OIaCHOCTH, aKTUBHON OOphOE CO 3710M, MUPE U COTJIACHH CO BCEMH, SAUHOAYIINU C €IUHOBEPIIAMH,
noiare U crpaBeauBocTH. CoOrinacHO 30poacTpu3My, YENOBEK JOHKEH OTBEpraTh 3aBUCTh U
HEOOy3/IaHHBI THEB, MEJKHE CTPacTh M HeoOJyMaHHblE MOCTYNKH. EMy HeoOXoaumo ObITh
pa3yMHBIM B CBOMX >KEJIAHUSIX U MBICIISIX, M3THATH U3 Ce0s KOPBICTh, KECTOKOCTh U TiIechaBue [21;
c.74].

JlpeBHUE TIOPKHM TMOYHMTATU U NPEKJIOHSUIUCh BOJKY, OH CUUTAJICS CBSIIEHHBIM TOTEMHBIM
#KUBOTHBIM. B smnoce "Ory3Hame" omnmchIBaeTcsi Kak BO BpEMs BOEHHBIX II0XOJOB BO IJIaBE
MHOTOTBICSTYHOTO Bo¥icka Orys-0arbipa, men Koxxkan-6opu - martepwiii Bonk. Emy mpuHOCHIM
KEpTBBI, U300pakeHue Boska ykpaiano rmieMeHHbIe, TOCyJapCTBEHHbIE (hJ1ark U 3HaMEHa JAPEBHUX
TIOPKOB.

B Tropkckoii MudoIoruueckoil cucreMe 0co00e MECTO OTBOJUTCS CBSILICHHBIM JEPEBBSIM,
KOTOPBIE JIOJKHBI 00J1/1aTh PSAIOM OCOOBIX Ka4eCTB:

- IEpeBO JODKHO OBITh OJJMHOKUM UM €JMHCTBEHHBIM Ha MECTE CBOETO MPOU3PACTAHUS;

- JIaHHOE JEPEBO JOJHKHO OBbITh BeYHO3eJIEHBIM. COTacHO TIOPKCKOMY MBIIIJICHUIO, BEYHO
KHUBBIM, OECCMEPTHBIM SBISICTCSI TOJIBKO TeHrpu. 3HA4UTh TO, UTO CUMBOJHU3UPYET TeHrpu, TOXe
JOJDKHO OBITh BEYHBIM. DTHM CBOMM KadeCTBOM BEUHO3EIICHOE JEPEBO MPEBPAIIACTCS B CHMBOII
0EeCKOHEUHOCTH;

- CBSIIIEHHOE JIEPEBO JIOJDKHO OBITH 00JI€e MOTYYHM M BEIMYCCTBEHHBIM, YeM OKPYKAIOIIHIEC
ero;

- HE JOJDKHO OBbITH mtofoHocamuM. 1o TIOpKCkOMY MbIUIeHUI0, TeHrpu He pOXKIaeTcs U HE
uMeeT notoMcTBa. [lo TIOpKCKOMY MOBEphIO, COTBOPUBLIMMA BCce, HO OYAy4YHd caM HE COTBOPEHHBIM,
HE POAMBIIMICS U HE TOpOXKIaroluii TeHrpu sIBIsieTCS €IUHCTBEHHBIM, HE MMEIONIMM Havajaa U
KOHLIA;

- CBSIIICHHOE JIEPEBO JIOJKHO OBITh JIPEBHEE OKPYKAIOMUX. B TIOPKCKOM MBITITIEHUU JPEBHUM
BO3PACT SIBIISIETCS] CHMBOJIOM 0OECTBEHHOCTH, TO €CTh OECKOHEYHOCTH;

- CBSIIICHHOE JIEPEBO JIOJIKHO J1aBaTh TEHb CBOUMHU MOTYYUMH BETBSIMU. COTJIACHO TIOPKCKOMY
MBIILIEHUIO, TeHrpy SBISETCS €IMHCTBEHHOW CHIJIOM, K MOMOIIM KOTOPOW MOKHO BO33BaTh, U OH
MOMOTaeT MomnaBiuM B Oeny [22].

B nomycynbpMaHCKHUX peIMTHO3HBIX BEPOBAHUSAX JIPEBHUX TIOPKOB BaXKHOE MECTO 3aHUMAIId U
TPaJUIIUU IAMAaHU3Ma, TIPOSIBIICHUSI KOTOPOTO MHOT/Ia BCTPEUAETCSI Y COBPEMEHHBIX TIOPKOS3BIYHBIX
Hapo/0B B opMe OaKChUIBIK, B BUJIE BpadeBaHus. [1laMaHCTBO — OJTHO U3 CaMbIX 3aMETHBIX SIBJICHUN
B PEJIMTHUO3HBIX TPAAUILIUAX JPEBHUX TIOPKOB, COXPAHUBIIMXCS OT JouciaaMckoit amoxu. [IlamancTBo
— o0mmmpHas cucreMa aHUMHCTUYECKUX BEPOBAHHM U KYIIBTOB y pa3HBIX HAPOJOB, XapakTepHas AJis
paHHETo MepuoIa.

OOumMu yepTamu JJIsi HHUX SBISETCS HaIM4YMe KyJIbTa TMPEAKOB, a TaKkKe OTIPaBICHUE
pUTYaJoB IIaMaHOM, CTIOCOOHBIM BIAJaTh B 0CO00€, IKCTATHIECKOE COCTOSTHUE, U B 9TOM COCTOSTHUH,
M0 TMPEACTABICHUIO HOCUTENEH KyJbTa, OCYIIECTBISAIONIUM CBSI3b C MOTYCTOPOHHUM MHPOM.
[[TamancTBO 00YCIIOBICHO BEpO B OCOOYIO CBSI3bh OTIENBHBIX JIFOACH ¢ myxamu. [Tomorpio gyXoB
00BSICHATIACH CTIOCOOHOCTH IIIAMAHOB JICUHTH JIFOJIEH, TalaTh, OTHICKMUBATH MPOIABIINE BEIIN U CKOT.
[[TamanaM NPUTUCHIBAIM TAKXKE BJIACTh HAJl SBJICHUSMH TPHUPOJIBI, YMEHHUE COBEpIIATh Yyjeca.
[[TamaHbl 3aHMMAaTKM Ba)KHOE OOIIECTBEHHOE MOJIOKEHUE, OyAydd MO CYIIeCTBY kpemamu. [laxe
MOCJIe PacCMpOCTPAHEHMsI HMCaMa B Ka3aXCKUX CTEMSAX MIaMaHbl MPOJOHKAIM COXPAHATH OOJBIIOE
Brusiaue. [1lamanaMu B OCHOBHOM OBLITM MY)KUHHBI, HO €CTh CBEJICHUS, MMOATBEPKIAIOIINE, YTO HE
PEAKOCThIO ObUTM M SKCHIMUHBI-IIIAMAHKW. [ JTaBHBIM PHUTYaJIbHBIM TPEIMETOM IIaMaHa Yy JPEBHUX
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TIOPKOB, B OTJIMYHE OT CUOMPHCKUX IIaMaHOB, ObLI KOOBI3 — CMBIYKOBBI MHCTPYMEHT C JABYMS
CTpyHaMH U3 KOHCKMX BOJIOC, KOTOpPBIM B HApOJHBIX BEPOBAHMUSX HAICISIICS YYJICCHBIMU
cBoiicTBamu. HekoTopple 1mamaHbl 3ampeliaiv I[OCTOPOHHHUM  JOTPAaruBaTbCs JI0  CBOETO
uHctpymenTa. C cepenunanl XIX B. KOOBI3 CTal 3aMeHSATHCS AOMOpoid. [Ipyrum arpuOyrom OGakchl
ObLT 1MocoX (aca, aca-Tasik) ¢ JKeJe3HbIMU KOJIbLIAMH M MOJIBECKaMu Ha BepxHel yactu. Co BTOpOi
nosoBuHbl XIX B. Ha TIEPBBIN IJIaH CTAJIM BBIBUTATHCS TaKUe OOPSIOBBIC aTpUOYTHI, KaK IUIETh U
HoXK. [llamanckue oOpsibl mpedrnonaranyd oOleHre Oakchl ¢ JyXaMH, HO3TOMY HauMHAIUCh
OpU3BIBBI JIyXOB. 3aTeM OH CIEIHAJIbHBIM IECHOMEHUEM IpOBOXal JyXoB. JlyXoB Hago ObUIO
W3rHATh, U C OTOM WENbI0 MPOBOIMICS OOpsA yCTpalleHHs M W3THAHWUSA MPUYUHUBIIMX OOJIE3HBb
JTyXOB.

[amanu3m kak GopMa MposBICHUS U peain3allui TEHIPUAHCTBA, B KOTOPOM J0 HAIIMX JHEH
JOXO/AT ONPEIMEUCHHBIE CIIOCOOBI pPeATM3allMi JAaHHOM KyJIbTYPHO-PEIUIHO3TOM  TpaJnuIHH,
BOCIIPOM3BOAUT MHU(OPUTYaTbHBIE OCHOBAaHHS JPEBHETIOPCKON KynbTyphl. I[llamanusm wumeer
OoraTble TpaguIUU B MU(POJOTHYECKUX TEKCTaX, OCOOCHHO B aHbI3aX W adcaHa, YTO MPECTABIACT
apxanky ¢QerummsmMa ¥ MHUQPOJOTHH, I[IAMAHCKOE KaMJlaHHE HMEET HEKOTOpOE BIMSHUE Ha
OTJICIbHBIC PUTYAJIbHBIC CTOPOHBI HAIIICH KU3HU.

Kazaxcranckuii uccnenoparens npod. OpbiHOekoB M.C. oco6o oOpaTtuin BHUMaHHE Ha
HEKOTOpbIE YEPTHI IIaMaHU3Ma, CBSA3b [IIaMaHU3Ma C [ICUXO0JIOTHEN, MEIOIINE 3HAaYEHHUE 110 CEH JEHb.
B wyactHOCTH, OH NHUIIET, YTO “YpOKH IPEBHErO LIaMaHU3Ma, ICUXOTEPANeBTHUYECKHUE ACHCTBUS,
BBI3BIBAIOIINE €/IBa 3aMETHBIC MCUXOCOMATHUYECKHE M3MEHEHHS, CTald IEHTPAIbHBIM MPUHIIUIIOM
HapOJAHOW MEIULIMHBI, MPUHIMUI MUHUMU3ALWUA CIBHUIOB JIKUT B OCHOBE romeomnatuu. bakcel
3aJI0)KMJIA OCHOBBI OMOPHEPreTHYECKOro JICUCHHUs JIIOJICH, OHM OBUTH TEPBBIMH SKCTPACEHCAMHU U
romeomnaramu’ [23; c.46].

K coxpanuBmumcst 0 CHX TMOpP Y COBPEMEHHBIX TIOPKOS3BIYHBIX HApPOJOB, B YaCTHOCTH, Yy
HapoOB, MPOKUBAIOIIMX Ha Teppuropun Kazaxcrana u LlenTpanbHOil A31H, MOKHO OTHECTH KYJIBT
IIPEKOB, IOKJIOHEHUE apyaxaM (JlyXxaMm) CBATBIX, IpeakoB. [lokinoHeHre npeakam, CyliecTBYIOIINUM C
JIpeBHUX BpeMeH (Co BpeMeH (pOpMHUpOBaHUS TEHTPHAHCTBA), YTOIIEHHWE BCEX POJCTBEHHUKOB U
cocellel B TMOJNB3y YMEPIIUX TPEIKOB WM  POACTBEHHHKOB, >KEPTBOIPUHOIIEHUS IS
ONarOCKJIOHHOCTH «@pyaKoB» (IyXOB yMEpIIUX JIO/EH) SBISETCS OOHUM M3 SPKUX MPOSBICHUMN
teHrpuancTsa. [locnosuna «Iloka MepTBbIE HE y/IOBIETBOPEHBI, )KUBBIE JIOAHU HE JOOBIOTCS yCIexay
MOTBEPKAAET JIAaHHOE SIBJIEHHE. «Apyak» - 3T0 AyX ymepumx Joned. CioBo «Apyak» HMeEeT
00Opa3Hble 3HAYCHUS: CUITY, SHEPTHUIO, IbIXaHUE U MHOXKECTBEHHAs (POpMa CIIOBa «I1yX».

TeHrpuaHcTBO Bce e€II€ UCMHONB3YeTCs] B TPAgUIMSIX M OObUAsSX COBPEMEHHBIX
TIOPKOSI3BIYHBIX HapoJI0B. Ho, Kak MBI y)K€ YMOMHHAIM, OHO COXPAHIETCS HE KaK PEeurus, a Kak
Tpaguuu ¥ oObruau. HekoTtopble oObuaM HAILIM OTPaKEHUE B HCIaMe, TaKUMH KaK HOIICHHE
«Tymapa» (amyser, TalMCMaH), B JPEBHOCTH KaXAbI KJIaH HOCHJ 3HAK CBOEro COOCTBEHHOTO
TOTEMA, M03Ke ITOT OObIYall MPEBPATUIICS B HOBYIO BEPCHIO, TAKYIO KaK HOIIEHUE KOTOTH U 3yOOB
YKUBOTHBIX (B OCHOBHOM BOJIKOB, TUTPOB, JIbBOB) M KOT'TS MITHII, OPJIMHBIE TIEPhs U T. 1., KaK 3alUTY
oT criaza. Tak ke ObUTO MOMYJIIPHBIM aMyJIeT, T/ie ObUTH HamucaHbl aisThl (PpparmenTs! u3 Kopana).
B wactHOCTH, yHOMHHAETCA O TOM, YTO «KUPTU3CKUE UM Ka3aXCKHUE KEHILIUHbBI HOCAT TPEYTOJIbHBIM
amyner ¢ (parMeHTaMu aisATa, HAMMCaHHBIMH BHYTpH. OHM CUMTAIOT, YTO 3TO 3AIIUTHUT HX OT
HecyacTHiiy [24; 55 6.].

IIpasgauk «Haypei3», KOTOpBIM OTMEHalIcd Kak HA4aJlo HOBOIO TOJA, MOKAa3bIBAET, YTO
JPEBHHE TIOPKM MPEKPACHO 3HANM AaCTPOHOMMIO, AaCTPOJIOTMI0 M HMEIM TECHYI0 CBS3b C
OKpYXKaromie cpeaoi u mpupo10il. OUeBUIHBIM U UCTOPUIECKUM (PaKTOM SIBISIETCS TO, YTO JPEBHHE
TIOPDKM 3HAIA O JeueHUH (MEIUIIMHE), TPOTHO3HPOBAHWU TOTOJbl M CTUXHHHBIX OCNCTBHI U
JOOMIINCH ONPEAETICHHBIX YCIEXOB B CEIbCKOM XO3SHCTBE U JKUBOTHOBOJCTBE. DTO HE PE3YJbTaT
BONMIEOCTBA WM 3aKJIMHAHUSA, a CBHUJETENLCTBO 3HAHHWE s3bIKa TpuUpodbl. JIpeBHssT Bepa,
SBIISTIOMIAsACA (DYHIAMEHTOM MOHOTEUCTUYECKUX PENUTHM, 10 CHX MOp COXpaHWIach B OObIYAsAX H
TpaJIMLIUAX COBPEMEHHBIX TIOPKOS3BIYHBIX HAPOJIOB.
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Kynbrypa apeBHUX TIOPKOB, UX MH(OJIOTHS U PEIUTHO3HBIE BEPOBAHUS OCHOBBIBAJIMCH Ha
YBOXCHUM K IIpEAKaM, POIUTENSAM, OTBETCTBEHHOCTH IIEpell OKpPYXKAroLIeW Cpeloll U IIPUpPOIOH,
TrapMOHUU C MPUPOJON, YTO OYEHb BAXKHO JIsi 00paza >KU3HM COBPEMEHHOIO YelloBeKa, KOTOPbIi
3a4acTyl0 YTpauyMBaeT JMUOO yTPaTHJ 3TU TyXOBHBIE IIEHHOCTH CBOHMX MpPEAKOB. TeHTrpHaHCTBO
OCTaBWJIO OOJIBIIION cJie]l B UICTOPUU JIPEBHETIOPKCKUX HAPOJOB, a TAKKe IIAMaHU3M, 30POACTPHU3M,
KOTOPBIE BBICTYIIMJIM KaK CHHTE3 CUCTEMBI YOXKIEHHI U 0COO0T0 MUPOTIOHUMAHUS, MCHTAJIUTETA.

Hekotopsie ydeHble, MCCIIEeIOBABIINE TEHIPUAHCTBO, MPUILIA K BbIBOAY, 4To K XII-XIII BB.
3TO BEpOYYEHHE NMPHHAIO (HOPMBI 3aKOHUCHHOM KOHIEMIMU C OHTOJOTHEH (yueHHEeM O eIMHOM
00XECTBE), KOCMOJIOTHEH (KOHIICTIIIUEH TpeX MHPOB C BO3MOKHOCTSMH B3aMMHOTO OOIICHHS),
MUQOJIOTHEH U JIEMOHOJIOTHEH (pa3NIMYeHUEM yXOB-TIPEIKOB OT JIyXOB MPHPOJbl). Bece Bemymume
YYEHBIE CUUTAIOT APEBHETIOPKCKYIO BEPY MOHOTEHCTHYECKOH, B HEW YIMBUTEIBHO M OPraHUYHO
neperieTeHbl eTMHO00KUE, TOKJIOHEHUE TyXaM IPEAKOB, MaHTeu3M (MokioHeHune ayxam [Ipupomsr),
Marusi, laMaHu3M U J1aXe 3JIEMEHTbl TOTEMU3MA.

3akimouyenne. Hapsimy ¢ coOCTBeHHBIMM JpeBHMMH BepoBanusivu, B VI-IX BB. cpeau
TIOPKOSI3BIYHOrO HacesieHus lleHTpanbHONM A3uMM MOJYYWIM PacHpOCTPAHEHHE PETUTHO3HbBIE
CUCTEMBI, CO3/IaHHbIE MHBIMHU LIMBUIM3ALMAMU: OYyI/M3M, MAaHUXEHCTBO, XPUCTUAHCTBO, UYIau3M,
nocjeHuil ObUT MPUHSAT TOJIBKO OTPaHUYEHHOW TPYIION Xa3apCcKOM apUCTOKpAaTUH BO TJIaBe C
karaHoMm. B konie [X-X BB. Hauamach uciaamMu3aius 4acTd TIOPKOS3bIYHOTO HaceneHusi Cpenneit
Azun u Bocrounoro TypkectaHna, HO 3TOT IpOIlecC MOIYyYUI pa3BUTHE B O0sIee MO3AHIO AMOXY, OH
CBs13aH ¢ BO3HMKHOBeHUEM Kapaxanuackoro u CenbaKyKCKOro rocyapcTB.
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Giris

Islam’1 daha ziyade stfiler araciligiyla taniyan, benimseyen ve onlarm yorum siizgecinden
gecen bir anlayis iizerinden bu dini yasayan Tiirklerin asirlar boyunca tasavvufi diisiinceyle olan
irtibatlar1 ¢ok giiclii olmustur. Ge¢miste Iran ve Anadolu cografyasinda Selguklular; Anadolu,
Balkanlar ve Ortadogu’da Osmanlilar; Orta Asya’da Timurlular, Hindistan’da Babiirliiler; Misir’da
Memliikler ve sonrasinda Kavalalilar gibi hanedanliklarin egemen olduklari donemlerde tasavvufi
diistinceyi onemsemeleri ve ¢esitli kaynaklarla stfileri desteklemeleri bu durumun en belirgin
gostergesi olarak kabul edilmelidir. Cumhuriyet’in ilan1 sonrasinda tasavvufi hayat ve tarikatlarla
ilgili olarak ¢ikarilan kanun ve akabinde yasananlar bir tarafa birakilacak olursa Tiirkiye’de halkin
tasavvufa olan ilgisinin ve tevecciihiiniin biiyiilk oranda devam ettigi sdylenebilir. Modern dénem
Tiirkiye’sinde popiiler seviyede oldugu gibi akademik diizeyde de tasavvufun tarihsel boyutuna ve
diistince yapisina yonelik bilimsel arastirmalar giderek artan bir ivmeyle devam etmektedir. Bununla
paralel olarak zaman igerisinde ilgili alanda ihtisas sahibi olan c¢ok sayida yetkin bilim insani
yetigmistir. Tlirkiye’de, 6zellikle son elli yillik zaman diliminde, tasavvufla ilgili ¢aligmalariyla 6ne
¢ikan isim ise Siileyman Uludag’dir.

Tiirkiye’de Osmanli bakiyesi olan ilk nesil hocalarin egitiminden gecerek cesitli yiiksekdgretim
kurumlarinda akademisyen olarak calisan tasavvuf aragtirmacilari arasinda Siileyman Uludag’in
konumu tartisilmazdir. Gerek diislince yapisinin sekillenmesi siirecinde etkili olan isimler, gerek elli
yili agkin bir siire igerisinde ortaya koydugu caligmalar ve yetistirdigi bilim adamlartyla Uludag
Tiirkiye’de Islami ilimler alaninda iz birakan sayili Alimlerden biridir. Bu yazida Siileyman Uludag’in
kisa bir biyografisi verildikten sonra bilimsel calismalari tlizerinde durulacak ve en nihayet asil
uzmanlik alan1 olan tasavvufa dair goriisleri 6zetlenecektir.

Siileyman Uludag’in Kisa Biyografisi

Stileyman Uludag 1937 yilinda Amasya’nin Akyazi kdyiinde diinyaya geldi. Aslen Giircii
kokenli olan babasinin adi Ahmet annesininki ise Emine’dir. Uludag’in dedesi Osmanli-Rus
savasinin ardindan Batum’dan Anadolu’ya gdc etmisti. Ik ¢ocukluk dénemlerinde dini bilgilerini
evde ebeveyninden edinen Uludag, cogunlukla annesinin okudugu ve kendisinin de can kulagiyla
dinledigini belirttigi Siyer-i Nebi, Ahmediyye ve Mevlid gibi Anadolu insaninin din anlayiginin
sekillenmesinde etkili olan metinlerle de bu donemde tanist1. TIkdgretim tahsilini kdyiinde bulunan
ilkokulda tamamlayan Uludag bu evrede bir taraftan da temel dini bilgiler ve Kur’an egitimi aldi.
Cesitli nedenlerle egitimine ara verdikten sonra nispeten ileri bir yasta iken 1956 yilinda Corum
Imam-Hatip Okulu’na kaydolan Uludag okul derslerinin yani sira mevcut sartlarda ulasabildigi
hocalardan basta Arapc¢a olmak {izere cesitli takviye dersleri aldi. Stileyman Uludag 1963 senesinde
Istanbul Yiiksek Islam Enstitiisii’ne kaydoldu ve 1967°de buradan mezun oldu. Uludag bu dénemde
de Enstitii dersleri haricinde kendisini yetistirmek amaciyla ¢esitli hocalardan istifade etmeye calist1.
1970 yilinda Ankara’da girdigi smavi kazanarak Kayseri Yiiksek Islam Enstitiisii’ne Tasavvuf Tarihi
hocasi olarak atanan Uludag burada tasavvuf disinda cesitli dersler de okuttu. 1975 senesinde Bursa
Yiiksek Islam Enstitiisii’'ne tasavvuf hocasi olarak tayin edildi. 1982 senesinde Yiiksek islam
Enstitiilerinin Tlahiyat Fakiiltelerine doniistiiriilmesi siirecinde hazirlamis oldugu Islam 'da Miisiki ve
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Semd konulu teziyle 1983°te Doktor unvanini alan Uludag 1987°de Dogent, 1995 yilinda da Profesor
oldu. Cok sayida Master ve Doktora tezi yoneten Uludag’in yetistirdigi sayisiz 6grenci halen yurt
icindeki ve yurt disindaki cesitli iiniversitelerde akademisyen olarak gorev yapmaktadir. Ug cocugu
bulunan Uludag’in oglu ve bir kiz1 da akademik hayatin icerisinde faaliyet gostermektedirler.

Stileyman Uludag bilimsel c¢alismalarinin yani sira muhtelif zamanlarda diinyanin farkl
cografyalarina cesitli seyahatler gergeklestirmis ve bunlarm bir kismiyla alakali gdzlemlerini ve
tecriibelerini igeren kitaplar nesretmistir. Uludag bunun disinda basta atalarinin anayurdu olan Batum
cevresindeki gesitli koylerde cami, Kur’an kursu ve yurt ingasi olmak {izere muhtelif tiirden hayir
islerinde aktif bir sekilde gorev almistir. Yiiriiyiis, yiizme, trekking ve kampeilik Uludag’in bilimsel
calismalar ve hayir igleri disinda zaman ayirdig1 faaliyetlerden bazilaridir.

Siileyman Uludag’in Eserleri

Basta tasavvuf, kelam, fikih ve felsefe olmak iizere Islam diisiincesinin farkli alanlarinda telif
ve terciime olmak iizere c¢esitli eserler kaleme alan Siileyman Uludag’in ¢alismalarindan bazilari
sunlardir:

Islam’da Miisiki ve Semd (Irfan Yaymevi, Istanbul 1976),

Islam Diisiincesinin Yapis: (Dergah Yayinlari, Istanbul 1979),

Tasavvuf Ilmine Dair Kuseyri Risalesi (Abdiilkerim el-Kuseyri’nin er-Risdle adli eserinin
terciimesi, Dergah Yayinlari, istanbul 1978),

Serhu’l- ‘aka’id, Kelam IImi ve Islam Akdidi (Teftdzani’den terciime, Dergah Yayinlari, Istanbul
1980),

Hakikat Bilgisi (Hiicviri’nin KesfisI-mahciib adli eserinin terciimesi, Dergah Yayinlari, Istanbul
1982),

Mukaddime (Ibn Haldfin’dan terciime, Dergah Yayinlari, Istanbul 1982-83),

Felsefe-Din [Iliskileri: Faslu’l-makal, el-Kesf ‘an minhdci’l-edille (Ibn Riisd’den terciime,
Dergah Yaynlari, Istanbul 1985),

Islam’da Emir ve Yasaklarin Hikmeti (Tiirkiye Diyanet Vakfi Yaymlari, Ankara 1988),

Fahrettin Razi (Kiiltiir Bakanlhig1 Yaymlari, Ankara 1991),

Islam’da Inan¢ Konulari ve Itikddi Mezhepler (Marifet Yayimlari, Istanbul 1992),

Ibn Arabi (Tiirkiye Diyanet Vakfi Yaynlari, Ankara 1995),

Sifi Goziiyle Kadin (Insan Yayinlari, Istanbul 1998),

Islam Siyaset Iligkileri (Dergah Yaynlari, istanbul 1998),

Tezkiretii 'l-evliyd (Feridiiddin-i Attar’dan terciime, Mavi Yaymcilik, Istanbul 2002),

Tevhidin Sirlari (Muhammed Ibn Miinevver’den terciime, Kabalc1 Yayinlari, Istanbul 2004),

Mizdnii’l-Hakk fi ihtiydri’l-ehakk (Katip Celebi’den, Kabalc1 Yayinlari, Istanbul 2008),

Tasavvuf ve Tenkit (Mavi Yayncilik, Istanbul 2011,

Islam’da Miisamaha, Faysalii t-tefrika (Gazzali’den terciime, Dergah Yayinlari, Istanbul 2013),

Tasavvufun Dili (Ensar Nesriyat, Istanbul 2016).

Siileyman Uludag’in Diisiince Yapisinin Sekillenmesinde Etkili Olan Isimler

Siileyman Uludag’in diisiince yapisinin ve dolayisiyla muhtelif meselelere dair fikirlerinin
sekillenmesi siirecinde tesiri bulunan isimleri li¢ grubu ayirarak incelemek miimkiindiir. Buna gore
birinci grupta Ibn Hald(in (6. 808/1406), Taskdprizade Ahmed Efendi (5. 968/1561), Katip Celebi (6.
1067/1657), Daviid-1 Kayseri (8. 751/1350) gibi uzak gegmiste yasayanlar yer alir. Ikinci grubu teskil
edenler yakin ge¢miste yasayan Ahmed Cevdet Pasa (6. 1895), Babanzade Ahmed Naim (6. 1934),
Mehmed Akif Ersoy (6. 1936), Elmalili Muhammed Hamdi Yazir (6. 1942) ve Izmirli Ismail
Hakki’dir (6. 1946). Ozellikle Yiiksek Islam Enstitiisii talebeligi sirasinda hocaligini yapan ve
kendisinin belli hususlardaki etkilerinden 6zel olarak bahsettigi isimler son grubu teskil etmektedir.
Yiiksek Islam Enstitiisii’'ndeki egitimi evresinde ders aldig1 ya da bir sekilde kendilerinden istifade
etme imkan1 buldugu isimlerden sitayisle bahseden Siileyman Uludag’in bilhassa zikrettigi
hocalarinin 6nemli bir boliimii hem yasadiklart donemde tanian hem de fikirleri ve kaleme aldiklar
eserleriyle sonrasina iz birakan sahsiyetlerdir. Miimtaz Turhan (6. 1969), Zeki Velidi Togan (0.
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1970), Omer Nasuhi Bilmen (6. 1971), Nihad Sami Banarli (6. 1974), Muhammed Tavit et-Tanci (8.
1974), Mahir iz (5. 1974), Hilmi Ziya Ulken (6. 1975), Muhammed Hamidullah (6. 2002) bunlardan
bazilandir.

Yukarida s6zii edilenlerin tamami hakkinda burada bilgi verilmeyecektir. Bunlardan yalnizca
Uludag’in diisiince yapisinin sekillenmesi agsamasinda ciddi tesiri bulundugu tespit edilenler lizerinde
ayrintili olarak durulacaktir. Bahis konusu ilim erbabi arasinda ibn Haldfin ilk sirada yer almaktadur.
Kendisinin “genis tecriibelere sahip ve biitiin ser1 ilimlere vakif, akilc, hiir diisiinceli ve igtimaiyatg1
bir dah1”; “en feci hadiseleri, katliamlar1 ve hunharca islenmis cinayetleri bile hislerine kapilmadan
gayet sogukkanli, ¢cok rahat ve gergekci bir sekilde tasvir edebilen 6rnek bir tarihgi” seklinde
tanimladig1 Ibn Hald(in’u o heniiz imam-Hatip Okulu’nda 6grenciyken taniyip eserlerini okumustur.
Uludag, Yiiksek Islam Enstitiisii’ndeki egitimi sirasinda hocasi olan ve kendisinden sitayisle
bahsettigi, daha ziyade ilmi nesirleriyle tanian iinlii Fasli alim Muhammed Tavit et-Tanci gibi bir
Ibn Haldin uzmaniyla karsilasmasinin bu biiyiik miitefekkire olan ilgisinin daha da artmasina vesile
oldugunu belirtmektedir.

Su halde, Siileyman Uludag’in, en azindan belli bir donemdeki diisiince yapisinin ana hatlarini
tespit etmenin en kestirme yolu onun Ibn Haldin’un ¢esitli meselelere dair goriislerini
degerlendirirken ortaya koydugu yorumlara vakif olmaktan gegmektedir. Kendisi islami ilimlerin
dogusunu, gelismesini ve o giinkii durumunu bir sosyolog gdziiyle limane bir sekilde inceleyen ibn
Haldiin’un ilgili konulardaki fikirlerinin son derece onemli oldugunu diisiiniir. Zira ona gore,
taklitciligin ve nakilciligin ulemanin iliklerine kadar isledigi asirlarda yasamis olan bir fikih¢inin veya
bir kelamcinin fikih ve kelam sahasinda yazdiklar ciltler dolusu kitaplardansa Ibn HaldGn’un aym
konularda kaleme aldigi mahdut yazilar ¢ok daha faydalidir. Ciinkii Ibn Haldin bahis konusu
meseleleri izah ederken tenkitci bir tavir takinmis, Islami ilimlerin tarihsel siire¢ igerisindeki seyrini
gostermis, yeni ve faydali tespitler yapmustir.

Ibn Haldin’un &zellikle keldmcilara karst tavir alirken benimsedigi yaklasimin 6nemli
oldugunu diisiinen Uludag s6z konusu disiplinin bir ilke olarak benimsedigi “akilla nakil tearuz
ettikte akil evvel nakil onunla miievvel” seklindeki anlayisa kars1 ¢ikmasini takdirle karsilar. O, ibn
Haldin’un burada selef yolunu benimseyerek isabet ettigini diisiiniir. Siileyman Uludag, Ibn
Haldin’un bu dogrultudaki fikirleriyle din ile akli ve aklin iiriinii olan ilimleri saha ve sinir itibariyle
yekdigerinden ayirdigini, her ikisine de kendi tabii hudutlar1 ve sahalari dahilinde tam istiklal
verdigini, dini akla, akli ilme bogdurmadigini, akla da dine de genis bir hiirriyet tanidigini, bu suretle
hem diisiinceyi ve ilmi hem de dini ve inanci serbestiyete kavusturdugunu savunur.

Ibn Haldtn’un Tiirk diisiincesi iizerindeki tesiriyle ilgili olarak dile getirilen goriislerin abartili
oldugunu savunan Uludag, Osmanli ulemasinin 6zellikle Mukaddime’den yararlanmalar1 yaninda
eseri Osmanl Tiirkgesine terclime etmis olmalarinin bu biiyiik miitefekkiri layikiyla anlamis olduklari
anlammna gelmedigini iddia eder. Zira onun kanaatine gore, Osmanlilar’daki ilmi ve fikri hayat
Mukaddime’deki fikirlerin mahiyetini 1ayiki veghiyle anlayabilecek, ehemmiyetini takdir edebilecek
bir seviyede degildi. Dolayisiyla Ibn Hald(in Tiirk ilim Alemi tarafindan genis 6lciide yeniden ama
cok gec kesfedilmis bir Islam miitefekkiridir.

Diger taraftan Uludag, laik bir devlet diizenine, milli bir anlayisa, Bati medeniyetine ve
hilafetin ilgasina taraftar olanlarin Islam diinyasinda en ¢ok Ibn Hald(in’a dayandiklarmi, Cemaleddin
Efgani (6. 1897), Muhammed Abduh (6. 1905) ve Musa Carullah Bigi (6. 1949) gibi 1slahatcilarla
yenilik taraftarlarinin Ibn Haldin’dan istifade etmeye calistiklarini, buna karsin muhafazakar ve statik
bir siyaset takip eden II. Abdiilhamid’in 1slahatc1 diisiince ve faaliyetlere kaynaklik etme durumunda
bulunan Mukaddime’yi yasak kitaplar arasma aldigii belirterek Ibn Hald(n’un Osmanli’min son
doneminde bile hak ettigi degeri goremedigini One siirer.

Genel olarak Ibn Hald{in’un sahsina, bilgi birikimine ve ydntemine hayranlik besleyen Uludag
bu durumun meseleleri 6zgiirce idrak edip bunlara dair kendine Ozgii goriisler iiretmesini
engellemesine izin vermez. Bdyle oldugu i¢in de gerekli gordiigii durumlarda Ibn Haldfin’un zayif
taraflarina isaret etme ve belli hususlarda kendisini elestirme hususunda tereddiit géstermez. Uludag
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bunu yaparken de olabildigince insafli bir hareket tarzim1 benimser. Bu dogrultuda o, dncelikle ibn
Haldiin’un bilgi sahasiin her insan gibi sinirli oldugunu ifade ederek okuyucuyu daha sonra isaret
edecegi hususlar1 dogru bir sekilde anlayabilmesi i¢in hazirlar ve 6zellikle ansiklopedik malumat
gerektiren konularda eksik ve sinirli olmamanin imkan dahilinde bulunmadigim belirtir. O Ibn
Hald(in’un, hakkinda daha ¢ok bilgi sahibi oldugu dini ve lisani ilimlerin dogusunu ilerleyisini ve
gerileyip yikilisin1 genisce anlattigi halde akli ve felsefi ilimler hakkinda ayni seyi yapamadigini, bu
konularda ¢ogunlukla nakilci olmaktan dteye gidemedigini sdyler. Ayrica ibn Haldin ilimleri ve
tarihlerini anlatirken miispet ve tarafsiz bir tutum takinamayip kendine 6zgii kanaat ve fikirlere sahip
olan bir alim sifatiyla bazi ilimleri, kanaatleri, fikirleri ve mezhepleri yliceltirken digerlerini horlayip
sagma bulmustur. Ser? ve dini ilimler noktasindaki eksikliginin farkina varan ibn Hald(n bu
hususlarda kendisini gelistirmeye c¢alisip ilgili meseleleri sonradan eserine dahil etmekle birlikte
bunda basarili olamamistir. Dahas1 Uludag, “eger ibn Hald(in tasavvuf, kelam, fikih ve tefsir gibi
ilimleri de bedavet ve hadaret esasina gore degerlendirseydi Islam’n aslindaki sadeligi, saflig1 ve
dogrulugu daha iyi ortaya koyabilirdi” demek suretiyle onun kendisine gore eksik kaldigi bir bagka
hususa dikkate ceker.

Uludag’mn Ibn Haldin’u ciddi sekilde elestiriye tabi tuttugu bir baska mesele Sadiiddin et-
Teftazani (6. 792/1390) ile alakalidir. Uludag’a gore ibn Hald(in’un Teftizani’yi takdir edip adeta ona
hayran kalmasi Teftazani’nin akli ilimlerde gercekten ileri bir seviyede olduguna degil kendisinin bu
sahada fazlaca tetkikinin bulunmadigina delalet etmektedir. Uludag, ibn Hald(in’un, TefazAni’nin
eserlerine vakif oldugunu sdyledigini fakat bunun ilgili eserlerin fikri ve edebi degerlerine gore degil,
yayginlasmis sohretine uygun miitalaalar oldugunu; hiikiim verirken eserlerin gercek degerinden
ziyade bunlarin cemiyette gordikleri ilgiyi dikkate aldigin1 bu durumun da kendisini yanilttigini
diistiniir.

Tasavvufi meselelere bakis itibariyle genelde ibn Haldiin’a yakin bir yaklasima sahip olsa da,
Siileyman Uludag bu kapsamdaki ¢esitli meseleler baglaminda kendisinin yaptig1 izahlara ve getirdigi
yorumlara katilmadigini, s6z konusu hususlarda yamldigmi sdylemekten kaginmaz. Ornegin bu
kapsamda degerlendirilebilecek olanlardan birinde sdyle der: “Ibn Arabi ve onu takip edenlere yaptig1
agir hiicumlart hakli bulmuyor, sadece degerli tenkitler olarak goriiyoruz.”

Dini ilimler yaninda bagsta tip olmak tlizere 6zel uzmanlk gerektiren alanlarda kendini
yetistirerek cesitli eserler kaleme almis olan Taskoprizade Ahmed Efendi, Siilleyman Uludag
nezdinde ehemmiyet arz eden bir bagka alimdir. Uludag’a gére o Osmanli ulemasinin en gergekei ve
en basiretli birka¢ aliminden biridir. Taskoprizdde’nin ¢alismalarinin muhtevasi felsefe, kelam ve
tasavvufu birlestiren eklektik alim tipini temsil ettigine igaret eder ki bu disiplinler Uludag’in esas ilgi
alanin1 olusturmasi agisindan dikkate degerdir. Ayrica “miinevver, suurlu ve bilgili” seklinde
niteledigi Taskoprizade’nin, baskalarinin dinin tagyiri, tebdili ve tahrifi olarak goriip reddettikleri
hususlardan olan “hallerin, yillarin ve aylarin degismesiyle dini hiikiimlerin degisebilecegini”
sdylemis olmasmi Uludag bilhassa 6nemser. Bununla birlikte tipki Ibn Hald(in’a y6nelik tavrinda
oldugu gibi Uludag gerekli gordiigli yerlerde TaskoOprizdde’yi elestirme hususunda tereddiit
gostermez.

Uludag’mn diislince diinyasinin sekillenmesinde tesiri olan diger bir isim Kétip Celebi’dir.
Taassubun cesitli dini gruplar arasinda ileri diizeyde c¢atigmalarin yasanmasina sebep oldugu bir
donemde yagsayan Katip Celebi dini fanatizmin her tiiriine karsi ¢ikarak buna karst miicadelesini
seriata ve akla dayanarak gerceklestirmistir. Stileyman Uludag’in “hiir diisiinceli, serbest fikirli, akla
onem ve ilme deger veren, dinine bagli, ibadet hayat1 diizenli fakat bagnazliga ve taklitcilige siddetle
kars1 olan bir alimdir. Daima seriat ile hikmet, akil ile nakil, din ile felsefe arasinda uyum gormiistii”
seklinde tasvir ettigi Katip Celebi’nin bu ozellikleri Uludag’in ona yonelik hayranliginin temel
sebepleri olarak gosterilebilir. Uludag bu denli 6nem atfettigi Katip Celebi’nin yasadigi donemde
medrese mensuplarinca degerinin anlasilamadigini ve “ketebeden (katiplerden) biri” diye kendisini
kiigiik gordiiklerini belirtir. Oysa Katip Celebi medresede tahsil gérmemekle birlikte bu kurumlarda
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okutulan ilimleri tamamen 6grenmis olmasi dini diisiinceyi ¢ok iyi bir sekilde degerlendirebilmesine
imkan tanimistir. Bu dogrultuda Uludag soyle der:

“Ciinkli bir diisitince sistemini, o diisiincenin i¢inde kalip ayrintilarda bogulduktan sonra
degerlendirmek yerine, disinda kalip bilerek degerlendirmek ¢ok daha saglikli ve isabetlidir. Birgok
ilim dalinda uzman olup eserler yazan Katip Celebi’nin dini diisiince hakkindaki tespitlerinin degeri
buradan gelir.”

Uludag’in Katip Celebi’nin ilmi yaklagimi noktasinda 6nem atfettigi bir diger husus ele aldig
meselelerin tafsilat ve teferruatiyla ugrasmadan genel, kapsamli ve siirekli olan esaslari arastirmaya
calisip goriislerini bunlara dayandirmaya yonelmis olmasidir. Zira Uludag’a gore “ilimde temel
hareket noktasi daima genel esas ve kurallarin arastirilip gozetilmesi olmalidir.” flimde otorite kabule
etmeyen Katip Celebi siirekli olarak elestirel bir yontem gelistirmenin pesindedir. Bu sebeple
Uludag ' ifadesiyle “eski cahillerin alimlere karst duydugu hayranlik onda yoktur.”

Siileyman Uludag’in kendisinden sitayisle bahsettigi isimler arasinda Izmirli ismail Hakki da
meveuttur.  Uludag kendisine c¢ok sey bor¢lu oldugunu ifade ettigi Izmirli’nin o6zellikle
metodolojisinden, meselelere bakis tarzindan, Islam kiiltiiriinii ve ilimlerini degerlendirme seklinden
cok istifade ettigini belirtmektedir.

Uludag Osmanlilar déoneminde yasamis olan alimler arasinda kendisinin ornek aldigini ve
baskalarina tavsiye ettigini belirttigi sinirlt sayidaki isim arasinda David-1 Kayseri de yer alir. Fikih
ve hadis gibi temel dini ilimleri tahsilden sonra daha ziyade tasavvuf, kelam ve felsefe alanlarindaki
dirayetiyle temayiiz ettigi bilinen ve zahiri ilimlerle tasavvufu kendinde birlestirdigi kabul edilen
Daviid-1 Kayseri’nin bu kusatic1 6zelligi Uludag’1 cezbetmis olmalidir. Zira kendisinin énem verdigi
ve deger atfettigi diger isimlerde de bu durum gayet belirgindir.

Mehmed Akif Ersoy ismiyle heniiz ilkokuldayken karsilasan, Imam-Hatip Okulu dgrenciligi
sirasinda Safahdtt okuyup bu eserde adeta kendini buldugunu sdyleyen Uludag yiliksekdgrenimi
doneminde hocasi olan ve Akif'in yakininda bulunan Mahir iz vasitasiyla onu daha da yakindan
tantylp muhabbetinin arttigmi belirtir. O, s6z konusu doénemde Akif’in gerek Islam’la ilgili
degerlendirmelerini gerekse genelde Islam alemi, 6zelde Osmanh toplumu ile ilgili tespit ve
tenkitlerini gok begendigini; Islam ile ilgili anlatimini, degerlendirmelerini, yorumlarini ve Miisliiman
toplumlar hakkindaki tasvirlerini son derece dogru ve basarili buldugunu ifade eder. Uludag, zaman
igerisinde basta Sultan II. Abdiilhamid’le alakali tutumu olmak {iizere bazi konularda kendisini
elestirmekle beraber aradan yarim asir gegmesine ragmen hala Akif hakkindaki kanaatini muhafaza
ettigini soylemektedir.

Stileyman Uludag’in dogrudan isimlerini zikretmek suretiyle bir¢ok bakimdan kendilerini
ornek aldigini ifade ettigi ve bu duruma dair yukarida ¢esitli ayrintilarin aktarildigi sahsiyetlerin pek
cok ortak 6zelligi mevcuttur. Bu kapsamda bahis konusu zevatin tasavvuf baglaminda benimsedikleri
yaklasim tarz1 da biiylik oranda benzesmektedir. Detaylardaki farkliliklari bir tarafa, dini hayatin bir
realitesi olarak goriip, asir1 diye nitelendirdiklerini disarida tutarak, mutedil ¢izgide gelisen tasavvufu
onemsemek ve istifade edilmesi gereken bir olgu olarak kabul etmek s6z konusu isimlerin hemen
tamaminin {izerinde uzlastiklar1 ana husustur. Bir biitlin olarak degerlendirildiginde Uludag’in da bu
minval iizere hareket ettigi soylenebilir.

Siileyman Uludag’in Tasavvufa Dair Goriisleri

Islami disiplinler icerisinde diisiince iiretme yetkinlikleriyle one cikan tasavvuf, kelam ve
felsefe alanlarina 6zel bir ilgisi olan Siileyman Uludag’in caligmalar1 daha ziyade bu sahalarda
yogunlagmistir. Dogrudan fikih ilmini ilgilendiren yayinlari bulunmakla birlikte o “benim fikih
bilgim bana yetecek kadar veyahut da dyet ve hadisleri tam olarak anlamami temin edecek kadardir,
yoksa miitehassis bir kiginin fikih¢iligr kadar degildir” demek suretiyle kendisini bir fikih alimi olarak
degerlendirmez. Bununla birlikte Uludag’m ilgili alandaki yayinlarinda sergiledigi performans
yukarida yer verilen climlesinin, asil uzmanlik alam1 olan tasavvufta fazlasiyla Gnemsenen
“tevazu’nun onun sahsina 6zgii bir yansimasi oldugu séylenmelidir.
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Siileyman Uludag akademik kimligi itibariyle daha ziyade tasavvuf sahasindaki ¢alismalariyla
tanindig1 gibi bu kapsamdaki tiretimi de digerlerinden daha fazladir. Kendisi akademik bir disiplin
olarak tasavvufu se¢mesine gerekce olarak bu alanin fikir ve irfan, edebiyat ve sanat agisindan
tasidiglr oneme isaret eder. Ayrica tasavvufun keldm kadar kendisini tatmin eden felsefi ve teorik bir
yoniiniin mevcudiyeti de bir bagka sebep olarak 6ne ¢ikar. Bunlara ilaveten Uludag etki alan1 genis
olan tasavvufun bu yoniiyle 6zellikle incelenmesi lazim geldigini diisliniir. Bu alani tercih edisinin
meselenin pratik boyutuyla, yani ameli ve fiili yoniiyle bir ilgisi yoktur. Bir baska ifadeyle o yalnizca
isin teorik kismiyla ilgilenmekte olup tasavvufi uygulamalara hayatinda yer vermemektedir. Bununla
birlikte Uludag boylesi bir hayatin yasanmasina karsi olmadigini da agikga ifade etmektedir.

Uludag’in tanimu itibariyle tasavvuf “Islam’daki manevi hayatin ve ahlaki degerlerin ismidir.”
Onun nazarinda tasavvuf, manevi bir hayat olarak, bir goniil hayat1 olarak Allah ile kulu arasindaki
rahat bir iliski seklini ifade eder. Bir bagka deyisle insanin i¢ini Allah’a biitiin samimiyetiyle, iyisiyle,
kotiisiiyle agabilecegi, her seyi dile getirebilecegi bir imkan alanidir tasavvuf. Dolayisiyla tasavvuf,
sosyal boyutu da mevcut olmakla birlikte esasen nesnel degil 6zneldir; sahsa 6zeldir, bireyseldir.
Sayet tasavvuf nesnel ve sosyal bir olguya doniistiriilmeye calisilirsa ruhundan ¢ok sey
kaybedecektir. Uludag’a gore sehir hayatinin sartlarina uygun olmasi nedeniyle sehirli insana hitap
etmesi ve dolayistyla bu kiiltiire sahip olmayanlarin ilgisini ¢cekmemesi ise tasavvufun bir bagka
hususiyetidir.

Siileyman Uludag’in tasavvufa yaklasimi noktasinda benimsedigi yontem biiyiik oranda ibn
Haldiin’dan miilhemdir. Bu itibarla, Uludag’m beyanma gore, Ibn Haldin tasavvufa disaridan
bakmus, fakat bu sistemi incelerken ona iyice yaklasmus, ibnii’l-Cevzi (6. 597/1201) ve Ibn
Teymiyye’den (6. 728/1328) farkli olarak pesin ve hissi hiikiimlerden kendisini koruyabilmis,
tasavvufu oldugu gibi gérmeye calismis, gordiigii gibi de tasvir etmistir. Uludag, hayran1 oldugu Ibn
Haldiin’un tasavvuf hakkindaki goriislerini tahlil edip bir sonuca baglamaya calisirken esasen onun
bu olgu karsisinda zaman icerinde farklilagan bir tavra sahip oldugunu belirtir ve sdyle der:

“Ibn Hald(in’un kaleminin iiriinii oldugunda hig siiphe bulunmayan Sifd 'u’s-sd il ‘de koklii ama
makul ve mantikli bir tasavvuf aleyhtarligi, Mukaddime’de ise ona nazaran daha gergek¢i ama
mutedil ve 6l¢iilii bir tasavvuf aleyhtarligi vardir.”

Aslinda ayn1 durumun Siileyman Uludag’in tasavvufa yaklasimi ic¢in de gegerli oldugunu
sOylemek miimkiindiir. Nitekim o erken donem ¢aligmalarindan biri olan Sifa u’s-sd il terciimesinde
ve daha sonra nesrettigi Mukaddime’de genel olarak tasavvufa hayli agir ifadelerle adeta meydan
okurcasma yiiklenmekte ve elestirilerini dile getirmektedir. Bu kapsamda Ibn Hald{in’un sistemini ve
kavramlarin1 kullanmak suretiyle heniiz dogus doneminde ve hemen sonrasinda tasavvufta dis
tesirlerin kendisini hissettirdigini sdyleyerek elestirilerine baslayan Uludag sozlerine soyle devam
etmektedir:

“llk zamanlarda yabanci kaynaklardan &nceleri sizarak, sonralari akarak gelen tasavvuf
cereyan1 baslangicta seri ve kesin bir bicimde reddedilmisti. Ama her sahada hadarilik bedevilige
hakim olurken bu sahada durumun bagka tiirlii olmas1 esasen i¢timai agidan miimkiin degildi. (...)
Iste bunun sonucu olarak sade ve tabii his ve heyecanlardan ibaret olan hakiki islam sirriligi tesirini
yitirerek yerini muglak ve sun‘i inanis, diisiiniis ve goriislerden ibaret olan soysuzlagmis, yozlagmis
ve bozulmus bir dindarliga birakmistir.”

Bu kanaatlerini dile getirdigi eserle hemen hemen ayni donemlerde kaleme aldigi bir baska
metinde o buradaki goriisliyle biitiiniiyle celisen bir yoruma imza atar. Buna gore herhangi bir dig
tesir altinda kalmadan bir felsefe meydana getirmek icin tasavvuftan daha miisait bir zemin yoktur.
Zira amel sahibi ve ahlak esaslarina gore hareket eden siifi oncelikle ibadet ve taatle mesgul olur,
sonra yaptiklar lizerinde diisliniir, bunlar1 degerlendirir, daha dogru bir hareket tarzini arastirir ve bu
cesit manevi tecriibe neticesinde kendisinde birtakim bilgiler (marifet) olusur. Bu bir tiir fiil ve
eylemin felsefesidir ki bunun harici tesirlerle hicbir ilgisi yoktur. Uludag’in nazarinda tasavvufun
dogus déneminde Islam dindarliginin esasini teskil eden amel ve ahlak ikinci plana itilerek marifet ve
hakikat denilen bilgi konusu birinci derecede dnem kazanmistir. Ona gore bu durum bozulmadan
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bagka bir sey degildir. Bilhassa tarikatlarin ortaya cikip tekkelerin yayilmasiyla birlikte bozulmanin
cap1 daha da genislemistir. Bu kapsamda Katip Celebi’den yaptig1 bir alintiya istinaden Uludag
tarikatlarin ve tekke hayatinin manevi ve ameli hayati oldiirdiigiinii séylemektedir. Asil biiyiik sikinti
ise kendisinin “huliilcii ve ittihade1” olarak nitelendirdigi ve “panteist” olarak tanimladigi “vahdet-i
viicidcu” ve “vahdet-i mutlakaci” tasavvuf anlayislarinin zuhur etmesiyle gerceklesmistir. Zira bu
donemdeki tasavvufun Islam ile ilgisi yalnizca sekilde ve satihta kalmistir.

Tasavvuf tarihinde ilk tarikatlarin tesekkiil etmeye baslamalarmin hemen akabinde sistematize
edilerek tasavvuf mubhitlerinde hizla kabul goren vahdet-i viicid fikri ve dolayisiyla Muhyiddin
Ibnii’l-Arabi hakkinda Siileyman Uludag’in zaman igerisinde degisime ugrayan kanaatleri sdz
konusudur. Onun nazarinda vahdet-i viicild meselesi ¢cok miinakagali bir bahistir ve bu hususta dogru
bir kanaate varmak oldukc¢a zordur. Her ne kadar bu diisiinceyi benimseyenler vahdet-i viiciidun
sonradan ve disaridan ithal edilen bir fikir olmadigin1 beyan sadedinde tasavvufun dogusundan
itibaren stfilerde mevcut oldugunu sdyleyip buna delil olarak da siklikla Bayezid-i Bistami’ye (6.
234/848 ?) ait cesitli sozlere isaret ediyor olsalar da Uludag bunun dogru olmadig1 goriisiinii savunur.
Boyle olmakla birlikte vahdet-i viicidun dogusu sirasinda az, gelismesi sirasinda daha fazla yabanci
telakkilere ait tesirlerin varligt kabul edilmelidir. Bununla birlikte Uludag vahdet-i viictd
diislincesinin tasavvuf muhiti i¢inde, daha ziyade dahili fikri ve dini amillerin tesiri ile
mutasavviflarin orijinal diigiincelerinin bir mahsulii olarak zuhur ettigine kani olmakta bir beis
gormemektedir. Yine de o vahdet-i viiciid diisiincesinin 6zellikle gelismesi sirasinda zaman zaman
istikamet degistirdigini ve Islamiyet’le uyusmayan hedeflere dogru yoneldigini sdyleme ihtiyaci
hissetmektedir.

Yukarida alintilanan pasajda da goriildiigii izere bir donem vahdet-i viiciid anlayigina pek sicak
bakmayan Uludag nispeten yakin bir zamanda kaleme aldign Muhyiddin ibnii’l-Arabi ile ilgili bir
eserinde olabildigince 1limli bir yaklasim sergilemektedir. Ona gore Ibnii’l-Arabi’yi anlamanin en
emin yolu onu tasavvuf tarihinin bir halkas1 olarak goriip bu hareket icinde degerlendirmek ve kendi
sistemi i¢inde yorumlamaktir. Eger tasavvufa kokten karsi ¢ikilacak olursa Ibnii’l-Arabi hakkindaki
tenkitler ancak o zaman haklilik kazanir. Tasavvufu kabul edenlerin onu tenkit etmeleri miimkiin olsa
bile tiimden reddetmeleri ve tamamiyla Islam dis1 kaynaklara baglamalari miimkiin degildir. Nitekim
ona gore, Ibnii’l-Arabi’nin sistemini hatali bulan imam-1 Rabbani (5. 1034/1624) dahi kendisinin
evliyadan oldugunu kabul etmek mecburiyetinde hissetmistir. Uludag, etrafinda zaman zaman
stfilerle muhalifleri arasinda hararetli tartigmalarin cereyan ettigi “seyh-i ekber” ifadesini -ihtiyat
kaydiyla da olsa- kendine 6zgii bir tarzda savunur:

“Allah katinda sahabeden sonra en biiyiik velinin kim oldugunu Allah’tan bagkasi bilmez. Fakat
zengin ve bol sezgilere, 6zgiin diisiincelere ve giiglii imgelere en ¢ok Ibn Arabi’nin sahip olmasi
itibariyle onu sirf bu yonden Seyh-i Ekber addetmek hatali sayillmaz.”

Bu yeni yaklasimina uygun sekilde vahdet-i viicudu tasavvufi bir goriis olarak degerlendiren
Uludag felsefi acidan ele alindig1 taktirde buna “felsefi teori” demenin miimkiin oldugunu belirtir. O,
monist bir nitelik arz eden vahdet-i viicidun ¢esitli dini ya da felsefi gelenekler dahilinde orta ¢ikan
muhtelif monist telakkilerle karsilagtirildiginda 6zii itibariyle panteizme yakin oldugu goriisiindedir.
Zira pek ¢ok bilgin, diisiinlir ve arastirmaci vahdet-i viicidu panteizm terimi ile karsilamiglardir.
Bununla birlikte ona gore vahdet-i viicidun esas itibariyle panteizm olmasi onun sair panteist
teorilerin aynisi oldugu anlamina kesinlikle gelmemektedir. Uludag, Philon, Plotinos ve Spinoza’nin
kendilerine has bir panteist felsefelerinin var oldugunu ve bunlardan her birinin digerlerinden ayirt
edilmesini saglayan hususiyetlerinin bulundugunun dikkate alinmasi halinde Ibnii’l-Arabi’nin
panteizminin de ¢ok farkli bir kiiltlir ortaminda {retilmis 6zgiin bir goriis oldugunun anlasilacagini
ileri stirer. Konuyu bir baska diizleme tasiyan Uludag aslinda ‘“her teizmin panteizm seklinde
yorumlanabilecegini, bu baglamda goriislerin mevcut oldugunu ifadeyle sayet bu yaklasim dogruysa
Ibnii’l-Arabi’nin panteizmini de Islami teizmin iyi kavranmis bir sekli oldugunun s6ylenebilecegini”
savunur.
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Netice itibariyle o vahdet-i viicidu dogru ya da yanlis saymanin 6l¢iistiniin pratik sonuglar ve
fiili tezahiirler olmasi gerektigini sdyler. Bu itibarla vahdet-i viicid ve ilgili meseleler ile karsilasanlar
bu kapsamda dile getirilen hususlarin literal anlamlarina takilip sahiplerini itham etmeye
kalkigmamali, s6z konusu beyanlarin olumlu sonuglarina bakip susmayi tercih etmelidirler. Uludag
acisindan meselenin felsefi ve akli planda tartisilmasi ayr1 bir konudur. Buradan hareketle o zaman
icerisinde Ibnii’l-Arabi’nin takipgisi olduklarmi iddia eden belli kimselerin ya da farkli gruplarin
ibadetler noktasinda gevseklik gostermeleri ya da ibahilige varan fikirler iiretmis olmalar1 ger¢eginin
unutulmamas1 gerektigini soyler. Dolayisiyla ona gore cesitli gerekgelerle Ibnii’l-Arabi’yi
elestirenlerin cahil olduklarini soylemek miimkiin olmamakla birlikte yeteri kadar esnek ve hosgoriilii
olmadiklar1 da muhakkaktir.

Siileyman Uludag’m siire¢ igerisinde Muhyiddin Ibnii’l-Arabi ve vahdet-i viicid ile alakali
kanaatlerindeki degisiklige benzer bir farklilagsma tasavvufun geneliyle alakali goriislerinde de takip
edilebilmektedir. Nitekim yukarida zikredilen eserlerde agir ifadelerle tasavvuf elestirisini dile
getirirken hemen hemen ayni donemlerde kaleme aldigi bir baska eserinde tam aksi istikamette
beyanlara yer vermistir. Burada o “tasavvufta tam bir ifade serbestisi, fikir ve hisleri rahat¢a beyan
etme hiirriyeti vardir” demekte, selefi ve kelami yaklagimi ise bu noktadan hareketle tenkit
etmektedir. Ona gore Selefiye ve kelam adeta insani diisiince ve duygulara ambargo koymus, fikir ve
hisleri ifade etmeyi kisitlayan, bazi hallerde yasaklayan kaideler getirmis, soylenen sozleri siki bir
kontrole ve sansiire tabi tutmustur. Biitiin bu engelleri cesaretle asma basarisi ise tasavvufa aittir.
Uludag agisindan bu cesaretin meyveleri bilhassa edebiyat alaninda devsirilmis, bu sayede zengin bir
kiilliyat ortaya cikmistir. Bu bakimdan tasavvuf, sulari c¢ogaldiginda mecrasina sigmayan ve
yatagindan tasarak, i¢inden gegtigi ovalar1 kusatan bir nehre benzer. Bu nevi taskinliklarin bazi gegici
mahzurlar1 yaninda, araziyi verimli kilma gibi kalic1 faydalar1 da vardir.

Bu dogrultudaki yaklagimini sonraki ¢alismalarinda da siirdiiren Uludag onceki goriislerinde
belli oranda degisiklige gitmeye devam eder. Bu itibarla o daha 6nce “akli (...) naslarin hizmetine
sokmus, tasavvufun pesine takmis ve bu suretle de tabiatta ve maddi sahada gergek¢i ve dogru
neticelere varmasimin yollarimi tikamustir” seklinde tenkit ettigi Gazzali ve diger bazi miithim sifilerin
akil anlayislar1 hakkinda bilgi verirken onlarin ovdiikleri akil ile yerdikleri akil arasinda fark
bulundugunu, bunlarmm aklin farkli sekilleri, tavirlar1 ve kullamim tarzlariyla alakali oldugunu
sOylemek suretiyle yeni kanaatini ortaya koyar. Akil mevzusu ile baglantili olarak o 6zgiir diistinme
ve diisiiniileni rahat¢a ifade etme bakimindan tasavvuf alanmin diger Islami ilimlerden daha genis bir
imkana sahip bulundugunu 6ne siirer. Zira tasavvuf i¢ine kapali bir sistem olmayip disa agiktir ve
stirekli agilim halindedir. Bu 6zelligi onu canli ve hareketli kilarken miitemadiyen yenilenmesini de
saglamaktadir. Boyle oldugu igindir ki tasavvuf i¢i bos kaliplardan, kuru kurallardan, sabit
diistincelerden ve 6zii olmayan birtakim davranis bigimlerinden olusan cansiz, hareketsiz ve anlamsiz
bir akim degildir.

Son donemlerde kaleme aldigi cesitli metinlerde ve kendisiyle gergeklestirilen birtakim
roportajlarda da Uludag tasavvufa yonelik eski kanaatlerinden uzaklagan daha mutedil bir yaklagim
sergilemeye devam eder. Bu cercevede, islam toplumunda fikri ve ilmi hayatin geriledigi son
donemlerde tasavvuf cereyaninin yaygmlagmasinin ve seviyesi diigen bu cereyanin bir siirii hurafenin
kaynagi haline gelmis olmasimm bir gergek oldugunu ikrar etmekle beraber bu durumun geri
kalmisligin sebebi olmaktan ¢ok sonucu oldugunu sdyler. Ona goére sfi olmayan ulemanin bu
sonucun meydana gelmesindeki sorumluluklart mutasavviflardan daha az degildir. Bu yaklagimini
daha da ileri gétiiren Uludag tasavvufun tarihin her doneminde etkili ve faydali oldugunu belirterek
genel anlamda mistisizmin, Islam sdz konusu oldugunda ise tasavvufun bulunmadig bir cemiyetin
varligin1 diisiinemedigini ifade eder. Zira fedrl planda herhangi bir kimse tasavvufa ihtiya¢
duymayabilir ama toplumun belli bir kesimi buna mutlaka ihtiya¢ duyar.

“Tercih ettigim yol sudur: Tasavvuf dini bir gergektir, Islami bir gercektir, tarihi ve sosyal bir
gergektir ve aragtirmaya deger bir gercektir. (...) Burada 6nemli olan sudur: Tasavvuf aleyhinde
sartlanmamis olmak. Eger tasavvuf aleyhinde sartlanmamigsaniz yani keldm adina, hadis adina,
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modernizm adina, ¢cagdaslik adina tasavvufun zararli oldugunu sdylemiyorsaniz, tasavvuf diismanligi
yapmiyorsaniz, objektif bir sekilde bunlari inceliyorsaniz topluma, dine faydali bir ig yapilmis olur.”

Stileyman Uludag’in tasavvufa yonelik olarak miispet yonde farklilasan yaklasiminin yaninda
birtakim ¢ekincelerinin halen varligini siirdiirdigi anlasilmaktadir. Bu baglamda o o&zellikle
tasavvufu bir hayat tarzi olarak benimseyip gereklerini yerine getirenlerle ilgili olarak cesitli
uyarilarda bulunur. Ona gore kisinin kendisini tasavvufi anlayislardan herhangi birine biitiiniiyle
kaptirmasi tehlikelidir. Zira kayitsiz sartsiz tasavvufa ya da tasavvufun bir koluna, mesela vahdet-i
viicid anlayisina, vahdet-i suhiid, melamet, Kalenderilik gibi akimlarin yaklagimlarina kisinin
kendisini kaptirmasi veya bir tarikata, biitiin hakikati onun siimuliinde gorerek baglanmasi, bunun
disinda kalan ilimleri tasavvuf adina hafife almasi tehlikeli bir duruma isaret etmektedir.

Bu sekilde hareket edilmeden, zahiri ahkamin dikkate alinma zorunlulugu da g6z Oniinde
bulundurularak esnek bir tasavvuf anlayismin benimsenmesi Uludag’a gore bir¢ok agidan faydali
olacaktir. Oyle ki bu durum Miisliimanlar arasindaki iliskileri yumusatacagi gibi mezhep kavgalarini
ve doktriner farkliliklardan kaynaklanan sikintilar1 da bertaraf edecektir. Dahasi tasavvufun kendine
Ozgii bu yoni gayri Miislimlerle iyi iligkiler kurulmasina da imkan taniyacaktir. Bu dogrultudaki
yaklagimini daha da ileri bir boyuta tagiyan Uludag tasavvufun uzunca bir zamandan beri gerileme ve
hatta ¢6kme halini yasmakta olan dini ilimlerin ihyast noktasinda kendisinden istifade edilebilecek
hayli islevsel bir vasita durumunda bulundugunu ileri stirer:

“En iyisi Muhammed ikbal’den yola ¢ikarak, onun anladig1 manada bir tasavvuf olursa, biitiin
obiir ilimlere bir hayatiyet bahsedebilir diye diisiinliyorum, onlara bir dinamizm verebilir. Onlar
harekete gegirebilmesi igin de Gazzali gibi olmasi lazim sifilerin. (...) yani bir¢ok ilimden haberdar
olmalilar.”

Stileyman Uludag’in bu kapsamdaki degerlendirmelerinin bir yoniiyle, takip ettigi ana ¢izgi
itibariyle bir¢ok acidan benzerlik arz ettigi bazi modernistlerin ilgili hususlara dair teklifleriyle
benzestigini sdylemek miimkiindiir. Nitekim tipki kendisinin adim zikrettigi Ikbal’in de icinde yer
aldigi ve genel olarak tasavvufa muhalif tavirlariyla taninan modernist diisiincenin 6nde gelen
temsilcilerinden bazilart igin, 6zellikle vahdet-i viicid fikrinin, sikinti yasadiklar1 belli konulari
¢coziime kavusturma noktasinda siginilacak bir liman vazifesi gordiigii bilinmektedir. Bu dogrultuda
ornegin Unlii Tatar miitefekkir Musa Carullah Bigi (6. 1949) diger bazi tasavvuf biiyiiklerinin ve
onlarm kaleme aldiklar1 eserler yaninda Muhyiddin Ibnii’l-Arabi nin el-Fiitiihdtii’I-Mekkiyye’sini ¢ok
yararli bulur ve yeni fikirlere uyum saglama noktasinda ilhamini bunlardan aldigin1 sdyler. Bu grup
dahilinde degerlendirilen isimlerden biri olan Filibeli Ahmed Hilmi (6. 1914) ise Libya’nin ¢l
bolgesi Fizan’daki siirglin hayati sirasinda kendisini vahdet-i viicid fikrine bagl bir sff haline
getiren bir doniisiim tecriibesi yasamistir. Kendisi biitiiniiyle materyalizmi ve ateizmi reddetmeye
tahsis ettigi Allah’t Inkdr Miimkiin miidiir? isimli kitabinda felsefi muhakemeleri ile tasavvufi
inanglarinin neticelerinden olusan bir sentez ortaya koymaya tesebbiis etmis ve eserini stfilerin
konuyla ilgili kavramlarim agiklayip, ibnii’l-Arabi’nin nazariyelerine yer vererek sonlandirmistir.

Tasavvufun, tarikatlarin ve 6zellikle de bu yapilarin liderligini yaptiklar1 iddiasinda olanlarin
giinlimiiz Turkiye’sindeki durumu hakkinda c¢ogu tasavvuf arastirmacisiin gesitli gerekcelerle
susmayr ya da olumlu yonde beyanlar ortaya koymayi tercih ettikleri bir ortamda hakikati
cekinmeden dile getiren Uludag bu yoniiyle de digerlerinden biiylik 6l¢iide ayrigmaktadir. Bu
kapsamdaki goriislerini kaleme aldig1 bir nesrinde sunlar1 sdylemektedir:

“Tasavvuf tarihini bilmeyen, fikri geligmelerden anlamayan ve mensup olduklarimi iddia
ettikleri tarikatlarin bile gegmisinden habersiz olan seyhlerle onlarin etrafinda toplanan miiridlerin her
tarafi istila etmeye basladig1 bir zamanda Kegfu 'I-mahciib gibi bir eserin yayimlanmasi hem dini hem
de i¢ctimail hayat bakimidan hayirli sonuglar verecektir.”

Tiirkiye’de cumhuriyetin ilan1 sonrasinda dini ve tasavvufi hayat ekseninde yasanan degisimler
karsisinda birbirinden farkli pozisyonlar alan ¢esitli gruplarin siyaset kurumuyla iligkileri baglaminda
da sozii dolandirmadan konusan Siileyman Uludag seyhlerin siyasete karismasini, siyaset yapmasini
uygun bulmadigini soyler. Zira bdyle bir durum toplumda sikintt meydana getirecektir. Ona gore,
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memleketi kurtarmak seyhlerin isi degil, diinya isidir. Seyhlerin bu memleketi kurtarma arzular1 varsa
sayet bunu mensuplarina ilim-irfan, ahlak-fazilet, Allah sevgisi 0greterek ve ahirete yonelterek
yapmalar1 gerekir.
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Xiilasa. 2011- ci ildo Bakida kegirilmis Umumdiinya Modoaniyyatloraras1 Dialoq Forumunun
materiallarinda miiasir Azorbaycanda dini vo sosyal tominatin aktual problemlori miizakirs
olunmusdur. Misllif Azorbaycan {iglin ononovi olan tolerantliq vo miixtolif konfessiyalarin
niimayandolori arasinda omokdashiga digget verir. Magalodo geyd olunur ki, Azarbaycanda Islam
stiurunun olamatlori giiclidiir. Magalodo beynslxalg modoniyyat, beynolxalq sivilizasiya vo dini
dialoglar, hamginin XXI oasrdo multikulturalizmin ictimai tohliikesizliyinin moéhkomlondirilmasi
verilmisdir. Azarbaycanin dini, madoni va ictimai hayatinda gadin rolunun giiclii olduguna diqqat
yetirilir.

Acar sozlor: multikulturalizm, sivilizasiya , din, islam, dialog.

MEKKYJbTYPHBIN TUAJIOT, BOITPOCHI MYJbTUKYJIbTYPAJIN3MA U
PEJIMTTUN B COBPEMEHHOM MHUPE
Mupnasum xadapos

Pe3ome. B crathe paccMaTpuBaIOTCS aKTyallbHbIE MPOOIEMBbl PETUTHO3HON U OOIIECTBEHHOM
0e301acHOCTH B cOBpeMeHHOM A3sepOaiikane B pakypce MaTepuanioB npoienniero B baky B 2011
rony Becemupaoro @opyma MexkynbrypHoro Jluamora. ABTOp akieHTHpyeT BHUMaHHME Ha
TpaJULMOHHBIE U1 A3epOailkaHa MEXPEIUTHO3HYI0 TOJEPAaTHOCTh U COTPYIHHUYECTBO MENKIY
MPEJCTaBUTENSIMU pa3HbIX KoHdeccuil. IHTepecHbl OTMEUEHHBIE B CTaThe MPU3HAKH HCIAMCKOTO
cosHaHus B AsepOaiipkane. B craTbe TpeaCTaBICHBI PacCYKACHUS O POJIH MEXKKYIbTYPHOTO,
MEXKIMBUIM3AIIMOHHOTO, W MEXKPETUTHO3HOTO JAMaiora, a Takke MYJIbTUKYIbTypalu3Ma B
yKperuieHun obiecTBeHHOM Oe3omacHocTr B XXI Beke. B crarbe Boizensercs, GakTop pocta posu
JKCHIIUH, B OOILECTBEHHOM >XM3HM A3zepOaiipkaHa, a TakKe HX y4acTHe B MEXKYIbTYpHOM U
MEKPETUTHO3HOM JIUATIOTE.

KiroueBble c10Ba: MYJIbTUKYJIBTYPAJIU3M, HUBUIIN3alUs, PEIIUTHA, UCJIaM, TUAJIOT .

INTERCULTURAL DIALOGUE, ISSUES OF MULTICULTURALISM AND
RELIGION IN MODERN WORLD
Mirnazim Jafarov

Absrtact. The article focuses on topical problems of religious and public security in modern
Azerbaijan in the context of the World Forum of Intercultural Dialogue held in Baku in 2011. The
author highlights religious tolerance and cooperation between the representatives of different
confessions that are so traditional for Azerbaijan. The signs of Islamic consciousness in Azerbaijan
noted in the article are interesting. It also contains arguments on the role of intercultural,
intercivilizational and interreligious dialogue, as well as multiculturalism to strengthen public security
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in the XXI century. The article also focuses on the growing role of women in public life of
Azerbaijan, as well as in intercultural and interreligious dialogue.

Keywords: multikulturalizm, civilization, religion, islam, dialogue.

Giris

Qloballagsma, inteqrasiya vo informasiya texnologiyalarinin totbigi proseslorinin genis viisat
aldig1 XXI asrdo modoniyyatlorarasi, sivilizasiyalararast va dinlorarasi dialoq, multikulturalizm diinya
olkalorinin diggat markazindadir. Boyiik aktualliq kosb edan bu mosalalor straflinda miizakiralar,
fikir miibadilosi aparmaq mogsadilo alim vo miitoxassislor miixtalif tadbirlords bir araya golir. 9sas
mogsad dini  zomindo garsidurmanin, modaniyyatlorarasi, sivilizasiyalararas1 vo dinlorarasi
masalalorin miisbat istigamatds inkisafina, qarsiligli inam vo hormatin artmasina nail olmaqdir.

Azorbaycanda movcud olan xristian vo Yyshudi dinlori niimayandaslorinas, Kilsays, sinagoga
hormot, ehtiram, ilk novbado islama, onun ardicillarina, moascido hormoat vo ehtiram demokdir.
Xalgqmmizin, o ciimlodan dindarlarimizin giicii onlarin milli vo dini miixtalifliyindadir. Olkemizds bu
mithiim masaloya dovlat saviyyasindo xiisusi diqqgeat yetirilir. Azorbaycanin ham kegmis sovet
dénamindoki, ham do miistaqilliyimizin barpasindan sonraki dovriin tocriibasi onu gostarir Ki,
multikulturizmin ¢ox miisbat naticalori vardir. Calismaq lazimdir ki, bu masalo daha genis toblig
olunsun, respublikamizin bu sahads galisan miitoxassislori, o climlodan, ilk névbados, siyasatgilari,
filosoflar1, psixologlari, hiiqugsiinaslari, dinsiinaslari, islamsiinaslart tarafindon konkret tokliflor irali
stiriilsiin. Millotlorarasi, modaniyyatlorarasi, sivilizasiyalararasi, dinlorarast (burada Qorb-Sarq,
Xristian-islam sivilizasiyalar1 nozords tutulur) miinasibatlorin saglam zomin {izorinds qurulmasi {igiin
sozligedon sahods problemlor askarlanaraq aradan qaldirilmalidir.

Bakida kegirilon Umumdiinya Madaniyyatloraras1 Dialoq Forumu ¢argivesinds “Qadinlar —
madaniyyatloraras1 dialoqun tomsilcilori” movzusunda sessiyada ¢ixis edon Azorbaycan
Respublikasinin Birinci vitse-prezidenti, Heydar Oliyev Fondu vo Azarbaycan Madaniyyst Fondunun
prezidenti, UNESCO vo ISESCO-nun xosmoramli sofiri Mehriban xanim Oliyeva Bakimin sdziin
hogiqi monasinda diinyanin dialoq morkazins g¢evrildiyini vurgulamigdir. Bu baximdan son on ilo
nozor salmaq kifaystdir. Homin sammitlor sirasinda moadoniyyatlorarasi, sivilizasiyalararsi vo
dinloraras1 dialoq tstiinliik toskil edir. 2008-ci ildo kegirilon “Madaniyyatloraras1 dialoqda
qadinlarin rolunun genislondirilmasi” adli beynslxalq Baki Forumunda “Baki bayannamasi”
gobul olunmusdur. Homin beynalxalg simpoziumda da Mehriban xanimin darin mozmunlu maruzasi
boyiik maragla qarsilanmisdir: “Azarbaycan Boyiik Ipak Yolu iizorinda yerloson 6lkoa kimi tarix
boyu yiiksok toleranthq miihitini yasatmusdir. Bu, ham madaniyyatimizda, ham do
camiyyatimizds dorin iz qoymusdur. indi do bizim comiyystimizda belo bir toleranthq ab-
havasi hokm siiriir. Baki unikal sahardir. Artiq uzun miiddatdir ki, burada miisalman mascidi
Va atasparast mabadi, katolik kilsasi va sinaqoq, pravoslav mabadi va kirxa yanasi mévcuddur.
Onlarin cografi yaxinh@ fakti bels, yiiksoak toleranthq soraitindo birge faaliyyatin
miimkiinliiyiinii niimayis etdirir va har bir dinin asas dayarlorinin iimumbasari dayarlorls iist-
iista diisdityiinii tasdiq edir. Bu takca, tarixin ayri- ayr1 maqamlar deyil. Bu il biz yeni katolik
moabadi agmisiq. Tarixi shamiyyat dastyan mascid va Kilsalarin barpasi ilo yanasi, yenilarini do
tikirik. Umidvaram ki, Baki Forumu galacakda ananavi sakil almagla, sivilizasiyalarin faydah
dialoqunun formalasmasima dair har birimizin 6z ideya vo maqgsadlarimizi hayata kecirmak
iiciin imkan yarada bilor” (8).

Goriindiiyti kimi, sdziigedon problemin miisbat halli istiqgamatinds bu qiymatli fikirlor 6nomli
olmaqla yanasi, aktuallq kosb edir. Bu baximdan Mehriban xanimin “Umumdiinya
Madaniyyatlorarasi1 Dialoq Forumu c¢arcivasinds “Qadinlar-madaniyyatlorarasi dialoqun asas
tomsilgilori” movzusunda 7-9 aprel 2011-ci ilds kegirilon Baki Forumundaki moruzasi do digqgoti
calb edir. Homin moruzads qeyd olundugu kimi, diigmongilik, déziimsiizlik, etnik tomizlomalor,
miiharibalor dovriin realliglaridir. Bu giin koskin garsidurmalarin vo miinaqisalorin sayr azalmur,
oksing, tosssiiflor olsun ki, daha da artir. Slbatto, belo olan togdirds dialoq mdvzusuna qatilan
insanlarin-siyasat¢i vo ictimai xadimlarin, alimlorin, din xadimlarinin, sads adamlarin, votondaslarin
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say1 ildan-ilo artir. Bu baximdan 2010—cu ilin noyabrin avvallorinds kegirilon dini liderlorin Baki
Forumunda istirak edonlorin, o ciimlodon, Azorbaycan Respublikasinin Prezidenti conab ilham
Oliyevin, Islam Konfrans1 Toskilatinin bas katibi olmus Ekmoloddin Ihsanoglunun, Qafqaz
Miisolmanlar1 Idarasinin sodri, tarix elmlori doktoru, professor Haci Allahsiikiir Pasazadonin,
Moskva, Giirciistan, Dagistan, Cecenistan vo dunyanin basga bolgalorindon golon gorkomli
soxsiyyatlorin ¢ixiglar diggati calb etmisdir. Beynolxalq forumda garsiya qoyulan mogsadlorin halli
yollarinin miizakirasi 2011-ci il 7-9 aprel tarixlorinds Bakida kegirilon sammitdo do davam
etdirilmigdir. Bu noqteyi-nozardon do Mehriban xanim Sliyevanin maruzasinds irali siiriilon fikirlor
konseptual va prinsipial xarakters malikdir: “Biz elo bir dovrds yasayiriq ki, hatta insanlarin an
miiqaddas, an iilvi hisslori ilo oynamagq istayanlar do tapilir. Bizim har birimiz miixtalif dina
mansubuq va bu dinlarin dayar sistemlari olduqca yaxindir. Biz miixtalif dinlords bir Tanriya
dua edirik va dualarimizin mahiyysti do eynidir. Lakin biz bu giin insanhqdan kanar va
aglasigmaz bir faktla iizlosirik. Oziinii din xadimi adlandiran biri miiqaddas Kkitabi- “Qurani-
Karim”-i oda atib yandirir. Nadir bels harakatin adi? Nadir onun moagsadi? Hansi siyasi
qiivvalarin sifarisidir bu? Bels insanlar kima va naya xidmat edirlar? Lakin biz bels bir dohsatli
halin, hadisonin diinya ictimaiyyati tarafindan goti sakilda pislonmasi ila da rastlasmadiq.
Noticada cazasiz qoddarhq bir az da, daha da dahsatli gaddarhqla naticalondi va biz bunun da
sahidi olduq” (14).

Goriindiityic kimi, bu ¢ox prinsipial, goti mévgedir vo buna respublikamizin taninmis
siyasatsiinasi, sorqsiinasi, diplomat1 Vofa Quluzads torafindan bilavasito 6ziinomoxsus sokilda dastok
verilmigdir. O, motbuat vasitassilo ¢ixiglarindan birindo geyd edir: “Quran milyonlarin galbinds,
zehninda, hayat tarzinds vo axlaqindadir ”. (Azadhq qozeti, 12 aprel 2011-ci il). Qozet
V.Quluzadonin homin fikrini gorh edorok yazirdi ki, ABS — m Florida statindan olan rahib Terri
Consun miisalmanlarin Miigaddss kitabi “Qurani-Korim™i yandirmasina biitiin islam 6lkalarindon
koskin oks-sodalar golir. Amerika miisolman toskilatlari, Islam qurumlarn miidrik davranaraq
T.Consuna fikir vermomok Xattini yiiriitsolor do, Iranda artiq rahibin gatline (giyabi olaraq) fotva da
verilib. ABS-da bunu miisolmanlart qizisdiraraq vo bu 6lkoni niifuzdan salmaq ti¢lin etmislor.
Diplomat burada, yoni 6z fikrindo toxminon belo bir analogiya da gotirir. Moasalon, 2001-ci ilin 11
sentyabrinda ABS-da c¢oxsayli insan tolofati ilo naticolonon terror akti torodilmisdir. “Qurani
Korim”in yandirilmasi da toxminan buna banzar dohsotli hadisadir. Dogrudur, bu hadisani prezident
Barak Obama, dovlat katibi Hilari Klinton, bas prokuroru Erik Holden da izlomigdir. Onlar da bu
hadisaya monfi munasibatlorini bildirmislor.

Mehriban xanimm Baki Forumundaki moruzasinda dinin siyasilosdirilmasi kimi ¢ox vacib vo
mithim moSaloys do miinasibot bildirilmisdir: “Hesab edirom ki, zamanamizin an bdéyiik
tahliikalarindan biri dinin siyasilosdirilmasidir. Miixtalif ekstremist qiivvalor din siiarlar1 adi
altinda giindoma gatirilmamalidir. Tamamils aydindir ki, bels harakatlar, bu ciir hallar dialoqa,
normal miinasibatlora zidd olan harakatlordir vo yalmiz yeni qarsidurmalar iig¢iin zomin
yaradir”’(14).

Desok ki, vicdan azadligi, din-siyasat, dovlat va din, dini maariflonma, din-tahsil, elm va din va
S. bu kimi saholords hor sey 6z gaydasindadir, dogru olmaz. Har seydon avval, din-dovlot, ganun vo
din, din vo siyasot mosalolorinds elmilik, obyektivlik, montigilik vo diinyovilik baximindan
problemlarin diizgiin hallina nail olmaq lazimdir. Bu problemlorin miisbat halline ¢agiris imumdiinya
modaniyyatlorarasi, sivilizasiyalararasi vo dinlorarasi dialoqa aid Baki Forumunda Azarbaycan
Respublikasmin Prezidenti conab Ilham Oliyevin vo Azorbaycan Respublikasinin Birinci vitse-
prezidenti Mehriban xanim Oliyevanin ¢ixislarinda 6z oksini tapir. Homin ¢ixiglara istinad edorok
miistagil Azorbaycan Respublikasinin Konstitusiyasindaki miivafiq 18, 48, vo 71-ci maddalordo
ganunauygunlugla tosbit olunmus miiddoalarla bilavasito bagli fikirloro aid bazi miilahizo vo
tokliflorimizi bildirmoak istordik.

Qeyd etmok lazimdir ki, soziigedon problemls slagadar olaraq onco hazirda qiivvads olan
konstitusiyamizin miivafiq, o ciimlodon 7, 8, 18, 48 vo 71-ci maddoslorinds bazi elmi, siyasi, hiiquqi
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Vo redakto xarakterli alavo vo doyisikliklar edilmasina ciddi ehtiyac vardir. Bunu har seydan avval,
zaman mokan va ictimai qurulusun xarakteri, habelo mahiyystindon asili olmayan inkisaf haqqinda
elm olan dialektikanin ganunlar1 tolob edir. Yeri golmiskon, asagida homin ganunlari geyd etmok
istordik. Bu ganunlar eyni zamanda tarixi, hayati zoruratdir.

Molum oldugu kimi, bas memari ulu 6ndarimiz Heydar Oliyev olan miistaqil 6lkamizin ilk
demokratik konstitusiyasinin gobulundan &ton miiddot orzinds, xiisusilo 2003-cii ildon sonra
olkomizin basgis1 conab {lham Bliyevin ugurlu xarici vo daxili siyasati noticasinde mamlokatimizdo
sosial, iqtisadi, siyasi, madoni Vo monavi hoyatin biitiin saholorinds ¢oxsayli nailiyyatlor
qazanilmigdir. Lakin dialektikanin ganunlarina asason hayat davam edir, yeri galmiskon, onun molum
tic ganununun adlarimi sadalamaq istordik.

Birincisi, kamiyyat doyismalorinin keyfiyyst doyismolarina kegmasi ganunu.

Ikincisi, oksliklorin vohdati vo miibarizasi ganunu.

Uciinciisii, inkar1 inkar qanunu.

Bu ganunlar zaman vo mokandan, habelo ictimai qurulusun xarakterindon asili olmayaraq
obodi, doyismoz ganunlardir. Umumdiinya Madoniyyatlorarasi Dialoqun Baki Forumunda da
soziigedan problemlar mahz bu ganunlara asaslanir.

2010-cu ildo miioyyan zorurot baximindan hazirda qiivvado olan konstitusiyamizin miivafiq
miiddealarina 34 olava va doyisikliklor edilmisdir. Homin slavs va dayisikliklorin, hagqinda séhbat
agdigimiz masalos ilo bir 0 godar do slagesi olmadigina gora, onlar1 sadalamagq, barasinds s6z agmaq
niyyatindo deyilik. Osason dinlo bagli maddoloro aid fikrimizi, miilahizo vo tovsiyo xarakterli
tokliflorimizi s6ylomoak istordik. Dogrudur, biz gozloyirdik ki, yuxarida sadalanan maddslora do bozi
olava va doyisikliklor edilocokdir, lakin tosssiif ki, bu olmadi. Mohz buna gora dos, geyd olunan
maddolars redakts xarakterli bazi slave va doyisikliklorimizi bildirmok istordik.

Birincisi , “Din va dovlat” adli 18-ci madds barasinds tévsiya edardik ki, hamin maddonin adi
“Dévlat va din” olsun. Ciinki, bunu XVIII maddanin moatnindaki ganungulugla tasbit olunmus oksar
miiddoalar da tolob edir. Qeyd olunan maddodo deyilir:

“I. Azarbaycan Respublikasinda din dévlstdon ayrilir. Biitiin dini etigadlar qanun
qarsisinda barabardir.

II. Insan layagatini alcaldan vo ya insanparvarlik prinsiplarina zidd olan dinlarin tabligi
Va yayllmasi qadagandir.

II1. Dovlat tahsil emblemi diinyavi xarakter dasiyir” (1)

Goriindiiyti kimi, hamin maddanin birinci va tiglincii bandlarinds gqanungulugla tasbit olunmus
miiddoalar diizgiindiir. Ciinki dinyavi dovlstlords oldugu kimi, Azorbaycan Respublikasinda da
dovlat 6lkamizdsa rosmi, ganuni foaliyyat gostoron Qafqaz Miisalmanlar1 idarasi, Rus Pravoslav
Iemast vo Yohudi Sinagoqunun daxili islorine miidaxilo etmir. Homin dini qurumlar da 6z ndvbasindo
dovlatimizin daxili vo xarici siyassti masalolorine qarigmir. Lakin geyd etmok lazimdir ki, XVIII
maddonin Il bandi bir godor ziddiyyatli xarakter dasiyir. Belo Ki, tarixi tocriibonin gostardiyi kimi,
insan loyagotini algaldan va ya insanparvarlik prinsiplorine zidd olan din olmayib, yoxdur vo ola da
bilmaz. Oksing, tokallahliq (monoteist) ananavi, diinya, yaxud geyri-onanavi, basqa sozlo ifads etsok,
buddizm, iudaizm, xristianliq, islam va s. digar dinlordo humanizm motivlari kifayat godor giicliidiir.
Bunu Allah hagqinda elm olan Ilahiyyat (teologiya) da, ictimai, humanitar, o ciimlodon xiisusilo da
dinsiinasliq va islamsiinasliq elmlori do tosdiq edir.

Bununla yanasi, qeyd etmok istordik ki, ayri-ayr1 dinlords els ayin vo morasimlor vardir ki,
dindarlar onlarin icrasin1 yerino Yetirorkon, miioyyan godoar insan loyagoetini algaldan vo ya
insanpoarvarlik prinsiplorina zidd olan hallara yol verirlor. Masalon, buddizmin, iudaizmin bazi ayin
vo morasimlarinds Allaha qovusmagq ti¢iin onlar badanlarines fiziki isganca verir, hatta toklikds vo ya
kiitlovi sokilds intihara da ol atirlar. Yaxud gotiirok xristianligin pravoslav coroyanina aid olan qapali
(monastr) hayat kegiron bazi dindarlari. Onlar bu ayina riayst edarkon hayatda olan bazi maddi
nemotlorin gabulundan va ya moanavi mahiyyat kosb edon bazi doayarlordon, habels ailo qurmagdan
bels imtina edirlor. Vo yaxud, siomazhabli miisolmanlarin miiayyan gismi maharromlik moarasimindo,
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toziyyadarligin onuncu - Asura giinii baslarm iti kasici alstlo ¢artir, gan ¢ixarir, sinalorini allori ilo
doyiir, kiiroklorina gangirloyana gadar zancir vururlar. ©lbatts, biitiin bunlar insan loyagstini algaldan
Vo Yya insanparvarlik prinsiplarine zidd olan manfi hallardir. Tovsiya Xarakterli toklif kimi geyd etmok
istordik ki, belo hallarin garsisini ya qanunla, bu, miimkiin olmasa, elmi vo dini maarif¢ilik yolu ilo
hall etmak olar.

Soziigedon mosoala, yani vicdan azadligi ilo olagodar olaraq da ¢ox vacib bir masaloys do
toxunmaq istordik. Vicdan azadlign moasolosi konstitusiyamizin 48-ci maddssinds ganungulugla
demok olar ki, 6z miisbat hallini tapmisdir. Homin maddado deyilir:

“I .Hor Kkasin vicdan azadhg vardir.

Il. Har kasin dina miinasibatini miistaqil miiayyanlasdirmak, hor hansi dina tokbasina va
ya basqalari ils birlikda etigad etmok, yaxud heg¢ bir dina etigad etmamak, dina miinasibati ilo
bagh aqidasini ifada etmak va ya yaymagq hiiququ vardir.

I11. Dini marasimlarin yerina yetirilmasi, ictimai qgaydam pozmursa va ya ictimai axlaga
zidd deyildirsa, sarbastdir.

IV. Dini etigad va agids hiiquq pozuntusuna baraast qazandirmur.” (1)

Umumdiinya Madoniyystloraras1 Dialoga dair Baki Forumunda qarsiya qoyulan vozifalorin
miivoffagiyystlo yerino yetirilmasi istigamatinds tovsiya xarakterli tokliflorimizi do bildirmok
istordik.

Birincisi, dinin, o ciimlodon xiisusils islamin imumbasari monavi dayarlarini genis va hartorofli
toblig etmoak, habels bu magsadlo 6lkemizds dinsiinashq va islamsiinashq sahosinds yiiksokixtisaslt
kadrlarin hazirlanmasi zoruridir. Bundan 6trii hor seydon avval, respublikamizin ali maktablarinds
“dinsiinashq” fonninin todrisina nail olmagq lazimdir.

Ikincisi, geyd olunan sahods kadr hazirlamaq mogsadilo akademiyamizin olagodar elmi-
todqgigat institutlarmin birindo “Dingiinashq va madaniyyatin falsafasi” sifrasi lizro beynolxalq
miidafio surasinin yaradilmasinin vaxti ¢atmisdir.

Uciinciisii, dinin, o ciimloden, xiisusilo islamin {imumbasari Manavi dayarlarini maarifeilik
yolu ils tablig etmak tigiin respublikamizin kiitlovi informasiya vasitolorinds — dovrii matbuatda, TV
efirds, internetdo miintozom olaraq elmi-nazari vo amoli ohomiyyat kasb edon mogalslorin dorc
olunmasi, verilislorin toskil edilmasi ¢ox faydali olardi.

Fikrimizi son olaraq Umummilli liderimiz Heydor ®liyevin 1998-Ci ildo Bakida kegirilon
“Islam sivilizasiyas1 Qafqazda” movzusunda beynolxalq simpoziumda sdylodiyi dorin mona kasb
edon fikirlo yekunlagdirmaq istordik: “Azarbaycanda islamsiinashq elmini inkisaf etdirmok
lazzimdir. Azarbaycan Elmlar Akademiyasi, Baki Dovlat Universiteti vo miivafiq elmi tadgigat
institutlar1 bu saha iiciin xiisusi taskilatlar, orqanlar vo elmi markazlor yaratmahdirlar. Belo
tasobbiislor olsa, man onlar1 dastaklayacayam, bunlar iiciin hor ciir sorait yaradacagam. Buna
arxayin olun”. (3, s.47)

Giiman edirik ki, yuxarida deyilanlar respublikamizin slagodar rohbar orqanlarini ciddi sokildo
diistindiiracokdir.
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Xiilasa. Soyuq miiharibadan sonraki dovra nazar saldiqda, bipolyar (ikiqiitblii) diinya nizaminin
dagilmasindan sonra yeni qiitblorin hanst morkazlor vo ya hansi sistemlor, ideologiyalar ssasinda
formalasmasi ilo bagli bir geyri-miiayyanlik var idi. Bels bir soraitds sivilizasiyalararas1 miinasibatlor
probleminin ortaya ¢ixmasi Madani giithlosmaya sorait yaradir. Tarixon formalagmig olan vo darin
siyasi, iqgtisadi, modoni dayaglara sahib olan sivilizasiya amili, bu vaxta godar praktiki olarag Qoarb vo
Sarq bloklart altinda tamsil olunan diger qiitblar (Uzaq Sorq, Latin Amerikasi, va. s.) ligiin do yenidan
formalagma imkani yaradir. Beloliklo, sivilizasiya miinasibatlori hom da yeni beynslxalq miinasibatlor
sistemindo multipolyarizasiyanin (goxqiitbliiliik) osas siitunu kimi ¢ixis etmoyo basladi. Biitiin bu
proseslor isa sivilizasiyalararasi dialoqun beynoalxalq siilh va tohliikasizliyin tomininds osas faktor
Kimi nozardan kegirilmasini talob edir.

Yeni diinya nizamina alternativ olaraq toqdim olunan sivilizasiyalararasi dialoqun qeyd olunan
problemlari no daracada hall etmak imkaninda oldugu va bu zaman hans1 masalalarin bu kontekstdan
konarda galacagi bu mogalonin miizakiro mdvzusudur. Bununla yanasi, sivilizasiyalararasi dialoq
dovlotlorarast miinasibatlora aid olmagla yanasi, bu mogsads tam nail olmaq igiin geyri-dovlat
aktorlari, xtisusilo madani qruplararast miinasibotlori do ohato etmalidir. Sivilizasiyalararasi dialoq
anlayis1 bir siilh va tohliikasizlik yanasmasi kimi gobul olunsa da, bu kontekstds bohs olunan siilh vo
tohliikasizlik mosalasi do ononovi miiharibonin olmamasi kimi xarakterizo olunan tohliikasizlik
anlayisindan forgli kontekstds noazardon kegirilmalidir.

Acar sozlar: yeni diinya nizamy, sivilizasiya, dialoq, xarici siyasat, qloballasma

DOAKTOP IUBUWIN3ALIMU B HOBOM MHUPOBOM MOPSAJAKE
Torpyn Canmansane

Pesrome. Ilociie neproga X0a0HOW BOWHBI BO3HUKIIA HEYBEPEHHOCTh B TOM, KAKHE LIEHTPHI,
CHCTEMbI WJIM WJEOJIOTHH CHOPMHUPYIOT HOBBIE II0OANbHBIE MOJIOCA IMOCTE Kpaxa OWUIOJISPHOro
MHpOBOro Tmopsiika. B Takol cHuTyaluM BO3HMKHOBEHHE MPOOJEMbl MEXLIMBUIN3AIIMOHHBIX
OTHOILIEHUW CO3JAET YCIOBUS ISl KYJIbTYPHOU MoJsipu3anun. OakTop HUBUIN3AIUY, CIOKABIIHICS
UCTOPUUYECKH U MMEIOIUI ITTyOOKYI0 MOJUTHYECKYI0, SKOHOMHUECKYIO U KYJIbTYPHYIO TOAJEPXKKY,
no3BoJisgeT repedopmupoBarh Jpyrue noitoca ([ameHuii Bocrok, Jlatunckas Amepuka u Ap.),
KOTOpBIE MPaKTUYECKU OBbUIM IMpeAcTaBlieHbl B paMkax 3amaaHoro M Bocrounoro Omokos. Takum
06p330M, MUBUIIN3AWUOHHBIC OTHOIICHUA TAKXKC CTaJIM BBICTYIIATb B Ka4YC€CTBEC TJIaBHOH OIIOPEBI
MHOTOIIOJIIPHOCTH B HOBOM CHCTEME MEXIYHApOAHBIX OTHOIIEHHH. Bce aTH mporeccsl TpeOyroT,
YTOOBI JUATIOT MEXKIY IUBWIM3AIMSAMU PAaCcCMATPUBAICS Kak KIIO4YeBOM (pakTop obecnedeHus
MEXTYHApOAHOTO MHpa U 0€30MacHOCTH.

Hackonbko MeXIMBUIM3ALMOHHBIN TUAJIOT, KaK albTepHATHBA HOBOMY MHUPOBOMY HOPSIKY,
CMOCOOEH pEIIUTh 3TH MPOOJIEMBbI, U KaKHWe BOIMPOCHI OyIyT HCKIIOYEHbl M3 3TOTO KOHTEKCTa,
ABIACTCA TIPEAMETOM O6CY)K)ICHI/I$[ B JaHHOM KOHTCKCTEC. B 10 3Xe BpEMs OUAIOr MEXKAY
LUBWIN3ALUAMHI KacaeTCsl HE TOJIBKO MEXKIOCYIapCTBEHHBIX OTHOLIEHWH, HO U OTHOLIEHUH MEXIy
HETOCYAapCTBECHHBIMU Cy6T)eKTaMI/I, 0CO0EHHO MCXKAY KYJIbBTYPHBIMU TIpPyHIIaMHu, JId IIOJHOI'O
JOCTHKEHUS 3TOU 1eT. XO0Ts KOHLEHIMS JUajora MeX1y HUBWIN3ALUAMU MIPUHATA KaK MOAXO0A K
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MHPY H 0€30MacHOCTH, BOMPOC MHpa U O€30MaCHOCTH B OSTOM KOHTEKCTE TaKXKe JOJDKEH
paccMaTpuBaThCS B JIPYrOM KOHTEKCTE, YeM KOHIEMIHsS 0e30MacHOCTH, KOTOpasl XapaKTepU3yeTcs
OTCYTCTBUEM TPAJTUIIMOHHBIX BOWH.

Kir4eBble cjioBa: HOBBbIA MHUPOBOM IMOPSIAOK, UMBWIM3ALMA, IUAJIOr, BHEIIHSSA IMOJIUTHKA,
riodanm3anus

THE FACTOR OF CIVILIZATION IN THE NEW WORLD ORDER
Toghrul Salmanzade

Abstract. On casting a glance at post cold war period, breakdown of bipolar world order there
was observed some uncertainty about what centers or what systems, ideologies will ground formation
of on a new globes. In such a situation, the emergence of a problem of inter-civilization relations
creates conditions for cultural polarization. The factor of civilization, historically formed, and
inherited with deep political, economic and cultural values, gives possibility of forming anew of
being in practice Western and Eastern blocs (Far East, Latin America and so on), as well. So, the
relations of civilization began to come as a foundation of multi-polarization in a new system of
international relations. All these processes demand to consider inter-civilization dialogue as the main
factor that provide world peace and safety.

The noted problem of inter-civilizational dialogue suggested as an alternative to a new world
order, its possibility of solving them to what extent and what problem will be left out of this context
should be a subject of disputes in this light. Besides, relation of inter-civilization dialogue to
interstates relationship is to be achieved attracting also relations between non-governmental actors in
particular cultural groups. Though, the nation of inter-civilization dialogue is admitted the task of
peace and safety stated in this context should be considered as avoiding traditional war in context
differed context from the conception of safety.

Keywords: a new world order, civilization, dialogue, foreign politics, globalization.

9sas hissa

Giris. Soyuq miiharibonin Qoarbin galobasi ilo basa ¢atmasi ilo diinya siyasi fikrindo yarim asro
yaxin hakim olan “giic balans1” sistemi do bitdi. Ardindan Qarb doayarlorinin vo sisteminin 6ton asr
boyu daim yiiksalisdo olmasi, sonda biitiin diinyada qabul edilmasi va universal kimi gabul olunmasi
diinya siyasatini yeni bir formada transformasiya etdi. Bunun ardinca, Fransis Fukuyamanin “Tarixin
sonu Vo sonuncu insan” kitabinda iddia etdiyi kimi, qisamiiddatli birqiitblii diinya nizami togokkiil
tapsa da, XXI asrdon bu nizamda yeni giiclor — morkazlor formalagsmaga bagladi. Eyni zamanda bu
morkoazlords yeni ideologiyalar da inkisaf edirdi vo ¢ox zaman bu, regional tarixi doyarlors istinad
etmoklo bas verirdi. Bununla da sivilizasiya anlayisi beynslxalq miinasibotlordo yeni bir faktora
cevrildi vo hatta onlarin aktor kimi ¢ixis1 masalasi giindoms goldi. Bu yanagmanin formalagsmasinda
Samuel Hantinqtonun “Sivilizasiyalarin toqqusmasi” tezisi baslangic rolunu oynamisdi.
Regionalizmin inkisafi Qarbin universalizmina raqib kimi ¢ixis edirdi va belo olan halda Qarb 6zii do
digarlari kimi, bir sivilizasiya olaraq gobul olunmaga basladi.

Yeni diinya nizami dedikds biz ikiqiitblii diinya nizammin bitmasindon sonra formalasmaqda
olan nizami nazordon kegiririk. Umumilikda iss termin kegmis ABS prezidentlori olan Vudro Vilson,
Franklin Ruzvelt, Corc Bus tarafindon istifado olunmusdu.

Sovet ittifaqinin ¢okmasi ilo bir cox nazeriyyacilar va siyasatcilor torafinden diinyanin iki qiitbe
boliinmasi Vo onlar arasinda miibarizasi erasinin bitmasi fikri saslonmays basladi. Eyni zamanda,
ozamanki ABS prezidenti birinci Corc Bus da yeni diinya nizaminda artiq azadliq, demokratiya vo
kapitalizmin totalitarizmo qalib goldiyini elan etdi. Bunun ardinca iraga qgars: yaradilan koalisiya iso
yeni kollektiv kimlik fenomeninin yaradilmasinin baslangici idi.[2, s. 23]

Yeni diinya nizamina alternativ prognozlar. Yeni diinya nizamimin amerikan
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hegemoniyasinin digor bir hegemoniya ilo ovazlonmasi ilo, yoxsa Ikinci Diinya miiharibasine godor
olan ¢oxqlitblii nizama qayidisla formalasacagi barado miixtolif fikirlor var. Aykenberi yazir ki, ABS-
mn yiiksalisindon vo ya zosiflomosindon asili olmayaraq liberal hegemoniya diizoni mévcudlugunu
goruyacaq Vo hatta digar giic moarkazlorini bu sistemo daxil eda bilar. [5, s. 345] Aykenberinin geyd
etdiyi liberal hegemoniyanin yaranmasina sobob iss elo diinya nizamimnda 1950-ci illordan geyri-Qarb
morkazlorinin yiiksalisi olmusdu. Qeyd olunan vaxta gadar ¢oxqiitblii diinya nizami avrosentrik va
Qoarb markaz¢i olmagla toskil olunurdu, yani, adston, asas qitblori Qarb 6lkalori toskil edirdi. Miiasir
¢oxqiitblii nizam iso hazirda diinyada moévcud sivilizasiyalar torafindon formalasir. Bu xiisusiyyot
artlq diinya nizaminda kokli norma va prinsip doyiskanliyino sabab ola bilor. Hazirda beynalxalq
miinasibatlor sisteminds fundamental doyisikliklor olmasa da, artiq sistemin qaydalarmi Qarb toyin
etmir.

Tehran Universitetinin professoru Homeyra Mosirzads beynolxalq miinasibotlords Qoarbin
morkaz, digor regionlarin iso periferiya kimi ¢ixis etdiyini yazir vo bu nizamdan ¢ixis iigiin
beynalxalq miinasibatlora sivilizasiyalararasi dialoq g¢orgivasindsa yanasilmasi lazim oldugunu qeyd
edir.[8, s. 214-215]

Yeni diinya nizaminda sivilizasiya amili 6na ¢ixdiqca beynoalxalq miinasibatlor aragdirmagilari
torofindon, xiisusilo, Amitav Acarya vo Fabio Petitio torofindon “coxqiitblii vo ¢oxsohnali”
(multipolar and multiplex) “diinya nizami1” ifadasi islodilmays baslandi.[11, s. 78; 3, 5] “Coxsohnali
diinya nizami1” ifadasi ilk dofo 2014-cii ildo Amitav Ag¢aryanin “Amerikan diinya nizamimnimn sonu”
adli kitabinda islodilir vo amerikan diinya nizamimin sonu deyarkon millif Britaniya imperiyasinin
dominantliginin basa ¢atdigi kimi, Amerikanin liderliyinin do sona yaxinlasmasini nozardas tutur:

“Buna baxmayaragq yeni yaranan giic markazlari arasinda anlasma, ortaq baxis olmadigindan
Va resurs ¢catismazligindan qlobal hakimiyyat yaratmaq imkanina malik deyillor. Qlobal hakimiyyatin
golacayi idigiin moveud vo hazirda formalasan giiclor arasinda amokdashq zaruridir. Eyni zamanda,
hazwrki liberal-hegemon diinya nizami regional giiclori tohdid kimi gostorir, regional giiclor iSa
qlobal ambisiyalar iigiin asas sartin 0z bolgalarinda legitimliyi tomin etmak oldugunu unuduriar. ’[1,
s. 5]

Yeni diinya nizami eyni zamanda “coxmarhalali” olaraq formalagir. Bunun sababi beynalxalq
miinasibatlords dovlatlora paralel olaraq digor aktorlarin inkisafidir. Braziliya, Rusiya, Hindistan, Cin
vo Conubi Afrikanin (2010-cu ilds daxil olur) BRICS 6lkolori adli yeni birlik yaratmasi iqtisadi vo
daha sonra siyasi olaraq resurslarin birlogdirilmasine yonalib. Bu 6lkalorin 2014-cii ildo Ukraynanin
orazi biitovliyiinii dastokloyan BMT Qatnamasinin gobulunda istirak etmomasi bir niimuns sayila
bilor.[10] Baxmayaraq ki, Hindistan va Cin arasinda orazi problemi var va yuxarida gqeyd etdiyimiz
kimi, Braziliya, Hindistan kimi 6lkalor sarhadlorin toxunulmazligi, daxili islora garismama dostokgisi
olmusdu.

Rusiya, Cin, Braziliya, Conubi Afrika kimi dlkalor Qorb sivilizasiyasina ragib morkoazlor kimi
formalasirlar. Bu morkozlora regional giic moarkazlori deyil, sivilizasiya kimi yanasmanin sababi
onlarin ananavi siyasi sistemino do alternativ gatirmolari ilo baghdir. Yuxarida qeyd etdiyimiz yeni
norma vo prinsiplorin yaradilmasi vo mdhkomlonmasi, eyni zamanda regionlar daxilindo
miinasibatlor, doyarlor, anonslor sistemindo olan forglor onlarin yeni diinya nizaminda daha ¢ox
sivilizasiya kimi istirakinit miioyyan edir. “Sivilizasiya” termini regionalizmlo borabor inkisaf edir vo
geyd etmok olar ki, panafrikanizm, panorobizm ideyalari, oslinds, 1950-ci illords sivilizasiya
identikliyinin oyanmasi va regionalizmin baslangici olmusdu. Bu yeni regionlarin bir ¢oxu XXI asra
godor miistomlokalikdon sonraki 50 ili, demak olar ki, diinya iqtisadiyyatinda ¢ox kigik paya sahib
idilor. 1980—2010-ci illor arasinda bu 6lkalorin siiratli igtisadi inkisafi iqtisadiyyat-ticarst sahasinda
paylarinin 50 faizo godar yiiksalmasi ilo noticalonib.[14, s. 4] Bu iss, tabii ki, Qarbin dominant oldugu
diinya nizamin1 tohdid etmays baslad1 vo bazilori torafindon sivilizasiyalarin togqusmasi kimi toqdim
olunmaga bagsladi. Bu yanagma “Conub” regionlarina vo ya sivilizasiyalarina qars1 olan miinasibato
“modoni uygunsuzluq”, “bosori ideallarla uygunlasmama” kimi monavi faktorlardan da istifado
etmakls barast gazandirma idi. Andryu Lingkleyterin do qeyd etdiyi kimi, sivilizasiya ideyas1 Qarbin
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“gerido qalmis comiyyatlor’s inkisaf goatirma montiqini yaratmisdi.[7, s. 125]

Miiasir diinya nizamiin yaranmasinda Avropa vo daha sonra timumilikdo Qorb sivilizasiyasi
osas qiivvo olub, xiisusilo milli dovlst modelinin yaranmasi va sonra diger Xalglar terafindan
monimsonilmasi vo ya onlara totbiq olunmasi(Afrika olkolori vo bir sira Asiya olkslorinds)
beynalxalg comiyyati formalasdirib. Sonraki dovrds isa diger sivilizasiyalarin madani cahatdan tomsil
olunmamasi va ya ikinci planda galmasi beynalxalg comiyystin fragmentlosmosino sobob oldu.
Beloliklo, XX asrdo Avropa comiyyatinin beynalxalg comiyyato ¢evrilmasi bir 0 gadar do ugurlu
olmadi. Yeni diinya nizaminda sivilizasiyalar beynslxalq miinasibatlordo onlara moxsus adotlorin vo
praktikalarin da qobul olunmasina galisir. Masalon, Cin diinyada ikinci boyiik iqtisadi giic olaraq 6z
adatlori vo kommunist praktikasi ilo tomsil olunur. Sivilizasiyalararast dialoq belo forqli qiitblor
arasinda stilh miinasibatlorini inkisaf etdirmayi hodofloyir. Eyni formada Latin Amerikasi, Orab
olkoalori, Hindistan1 va digarlarini do gdstormak olar.

Rusiyali filosof Aleksandr Dugin iso 6ziiniin “Coxqiitblii diinya nizami nazariyyasi” kitabinda
sivilizasiya elitas1 fikrini irali siiriir. Dugin qeyd edir ki, bu tobago halo ki, movcud deyil, lakin
sivilizasiya modoniyyastinin tam olarag gobul olunmasi ilo formalasa bilar.

“Hazirda Qoarblo miigayiso Olunacaq bir élka yoxdur, he¢ bir 6lka onunla ragabat apara
bilmaz. Nazari olaraq da yalniz Qarb 6z dayarlorinin universal olmasinda iddia edir. Daha onca
marksizm buna alternativ kimi diisiiniiliirdii. Sovet Ittifaginin dagilmasindan sonra isa yalniz liberal
kapitalizm universal oldu. Qarbo garsi durmaq iiciin ikinci qiitbiin olmast deyil, biitiin qiitblorin
birlogsmasi lazimdir vo onlar strateji infrastrukturu, sivilizasiyasi, madani va ideoloji kontenti ilo ¢rxis
etmalidir. ’[13]

Digor bir rusiyali siyasi analitik vo professor Leonid Qrinin “Diinya nizami ke¢misdo, indi vo
golacokdo” adli magalesinds hazirki dovrii “yeni koalisiyalar epoxasi” kimi adlandirir. Miallif yeni
giic balansi sisteminin formalasmasindan danisarkon, bunun 6lkalor arasinda miixtalif miittofigliklor
Vo koalisiyalar vasitasila bas tutacagini qeyd edir.[6, s.76]

Qorbds vo Rusiyada, eloco do digor 6lkalords siyasi fikir diinya nizamindaki doyisikliklorlo
bagli yaxin movqedadir. Osas forq iSo yeni nizama baxisla baghdir. Qarb, tobii olarag, bu prosesi
neqativ giymotlondirir, ¢linki 6z dominanthiginin zaiflomasi yeni tohdidlor yaradir. Digar regionlar vo
ya sivilizasiyalar isa global giic olma fiirsati qazandigi tiglin bu, onlar tigiin pozitiv doyisiklik sayilir.

Biitiin bunlar1 nazars alaraq, yeni diinya nizamimin asagidaki sartlorini miiayyon etmok olar:

1. Anti-globalizm birqiitblii diinya nizaminin qarsisini alir.

2. Hazirda diinya nizami qeyri-stabildir vo onun stabillosmosi {iglin digor qiitblorin tam
formalagmasi lazimdir.

3. Yeni qiitblor formalagsmamus olsa da, regionlararas1 omokdasliq formalar1 genislonir.

4. Regional birliklorin tarixi-madoni osaslarda inkisafi sivilizasiya anlayisinin ohamiyyatini
morkazo gatirir.

5. Coxqitblii diinya nizaminda miinasibatlorin tonzimlonmosi tigiin sivilizasiyalararasi dialoga
daha ¢ox ehtiyac var.

F.Petitio S.Hantingtonun tezisini realist siyasi nozoriyyado, sivilizasiyalararasi dialoqu iso
idelaist gargivada dayarlondirir.[12, 5.26]

Sonraki doévrde BMT Sivilizasiyalar Alyansmin yaradilmasi, Beynolxalq Dialoq Forumlari
gostardi ki, bu yanagma pragmatik siyasi praktika olaraq totbig olunur.

Sivilizasiyalararas1 miinasibatlors realizmin “qarismama” ideyast ¢arcivasinds do yanagsilir vo
bu halda onlar arasinda dialoq daha zoruri amils g¢evrilir. Hans Kosler hotta “Multikulturalizm vo
beynoalxalq hiiquq” kitabinda kegmis Qarb vo Sorq bloklar arasinda miinasibatlorin miiasir formada
“sivilizasiyalarasi dinc va yanast mévcud olma” kimi giymatlondirils bilacayin yazir.[9, s.65]

Yeni diinya nizamimda 1990-c1 illordon etibaron iddia olunan “qlobal hakimiyyat” fikrinin
oksino olaraq postsekulyarizm, kollektiv kimlik, regionalizm ideyalar1 ilo Qarbin liberal demokratiya,
individualizm, sekulyarizm ideyalarina qars1 ¢ixiglar yiiksalir. Qarb dayarlorinin universal olaraq
gobul olunmasi digor sivilizasiyalarda, madaniyyatlords bir ¢ox oziinamoxsusluglarin va forgli
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kimliklorin itirilmosino do sobab ola bilor. Bu, Qarb torofindon do dostoklonon fordlorin vo
madaniyystlorin individualligi prinsipinin itmasi demakdir. Sivilizasiya kimliyinin yiiksalmasi bu
baximdan fardlorin vo madaniyyatlorin tabii olaraq miidafio olunmaga ¢alismasidir.

1964-cii ildo norvecli professor, siilh vo konfliktologiya sahasinin banisi kimi taninan Yohan
Qaltunq tarafindon irali siiriilon “pozitiv vo neqativ siilh nazariyyasi”na gors siilhiin iki aspekti var:
miiharibonin olmadigr neqativ siilh vo comiyyatlorin inteqrasiya etdiyi pozitiv siilh.[3, s.2]
Y.Qaltunga gora, comiyyatlor arasinda slagslor barpa olunmursa, bu, sadacs, miiharibanin olmadigi
neqativ siilhdiir vo bu halda yenidon konflikt olma ehtimali artir. 1969-cu ildo nosr olunan
moqalasinds iso Qaltunq “fordi” vo “struktur zorakiliq” terminlorini istifadoys gatirir. Fordi
zorakiligin, yoni birbasa olaraq fordlors yonslon fiziki hiicumlarin olmamasi neqativ siilh yaradir.
Struktur zorakiliq isa sosial institutlar tarafindon ayri-segkiliya maruz qalmani nazards tutur vs yalniz
har iki halin garsisinin alinmasi pozitiv siilh kimi qiymatlondirilir.[4, s.183]

Bu nozoriyyeni sivilizasiyalararasi miinasibatlors totbiq etsok gorarik ki, hazirda bu
miinasibatlords qiitblosma gedir vo aktiv miiharibonin olmadigi va kigik konfliktlorin (Yaxin Sarqdo,
Ukraynada olan konfliktlor) oldugu negativ siilh mévcuddur. Sivilizasiyalararasi dialoqun inkisafi bu
kontekstdo “stilh quruculugu” yanasmasi kimi gobul oluna bilar vo onlar arasinda omokdasliq dinc-
yanagl yasamaq imkanlarin1 geniglondirar. Belaliklo, sivilizasiyalararasi dialoq, xiisusilo onun siyasi
hakimiyyatlor vasitasils inkisafi global pozitiv siilh Kimi xarakteriza eds bilocayimiz diinya nizaminin
yaranmasinda 2sas vasitodir.

Sivilizasiyalararas1 miinasibatlordo olan bu problem sivilizasiyalar daxilindo do 6ztinii gostorir.
Bu problemi isa fordi vo struktur zorakiliq yanasmasi ¢argivasinds miiayyon edoa bilarik. Bu gabildan
olan immiqrantlarin Avropaya girigsinin mohdudlasdirilmasi, orada yasayanlarin ayri-segkiliys moruz
qalmas1 hallar1 struktur zorakiliq yaradir. Bu problem xiisusilo Qorb vo Islam miinasibotlorindo
neqativ effekt yaradir. ABS vo Latin Amerikasi miinasibotlorina nozar saldigda iso ispandillilorin
sosial xidmotlardon barabor formada istifads eds bilmamasi, cografi yaxinliga baxmayaraq, bu 6lko
Latin Amerikasi1 arasinda miinasibatlora har zaman monfi tosir edir.

Burada osas problemloardon biri global siyasi-moadoni miinasibatlor sisteminds Qarbdon basqa,
bir ¢ox digar sivilizasiyalar vahid formalasmis doayarlor sistemi ilo ¢ixis eds bilmir. Rusiya 6ziiniin
“Yeni Avrasiyagiliq” siyasati, Cin - igtisadi ekspansionizm siyasati, Conub-Sorqi Asiya 6lkalori iso
ASEAN corgivasinda 0z siyasi-igtisadi amokdasliq siyasatlori ilo yeni qiitblor yaratmaga c¢aligirlar,
lakin bu siyasatlor iddia olunan regionlarda belo tam gabul olunmur. Bu da sivilizasiyalarin dialoqu
prosesinds geyri-miiayyanlikla naticalonir.

Buna baxmayaraq sivilizasiyalararasi dialoq formalasmada olan ¢oxqiitblii diinya nizaminda
sabitliyin tomini ii¢iin unikal imkanlar vod edir. Yeni nizami bu dialoqun kémayi goxsivilizasiyali,
stabil, pozitiv siilh sistemino ¢evrilo bilor. Bu monada biz diinya nizaminin yenidon qurulmasindan
deyil, istigamat doyismosindon danisa bilarik, ¢iinki proseslor geyd olunan global hakimiyyat iddiasi
istigamatindo bas vermir vo ciddi miiqavimotlo {izlosir. Sivilizasiyalararasi dialoq iso giic
miinasibatlori tizarinds qurulan beynolxalg sistemds bu dialoqun kémayi siillhiin tomin olunmasini
hodafloyir. Bu monada yeni diinya nizaminda sivilizasiyalararasi dialoq hom do normativ doyar,
siyasi-nazori baza rolunu oynaya bilar.

Notica. Sivilizasiyalararasi dialoq yanasmasi miiasir diinya siyasotino alternativ yanasma
gotirmoklo yanasi, hom do miiasir siyasi elmin vo beynslxalq miinasibatlor nozariyyssinin Qorb
morkazgiliyindon daha global hal almasina yonalib. Demali, sivilizasiyalararasi dialoq ideyast ham
praktik-siyasi, hom do elmi-siyasi olaraq todqiq olunur. Birinci halda o, global siyasi miinasibatlorda
pliiralizmi inkisaf etdirir, ikinci halda iso Siyasi elmin zonginlogsmasina imkan yaradir. Malumdur ki,
beynoalxalq miinasibatlor nazariyyasi hazirda global proseslarin vo bir cox xarici siyasot masalalarinin
izahin1 vermokds Vo ya prognozlagdirmada problemls iizlosir. Qeyd etmak olar ki, bu onun yalniz
Qoarbyonlii nazariyyalora istinad etmasi vo digor sivilizasiyalara aid siyasi, sosio-modoni doyarlori
go6zard1 etmasindon qaynaqlanir.

Hazirda hom regional, ham do global miinasibatlorde nizamin doyisilmesi bas verir. Birinci
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prosesin ugurlu olmasi tigiin regional olaraq multikulturalizmin inkisafi, ikinci morhalads iso global
saviyyado multisivilizasiya yanagmasinin qobulu lazimdir. Proseslorin bu formada inkisafi hazirki
qiitblosmonin negativ istigamotdon pozitiv istigamats doyismasins imkan yaradar.
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Xiilasa. Mogalodo Ulu Ondor Heydor Oliyevin birinci va ikinci hakimiyyati illorindo dahi
Azorbaycan sairi Nizami Gancavinin adabi-falsafi irsino qaygisi aras-dirilmisdir. Azarbaycan rahbari
gorkomli miitofokkir-sair Nizaminin klassik irsino xiisusi qaygi gostormis, onun yubileylarinin
kegirilmasi barado rasmi gorarlar gobul etmis, onlar1 tontons ilo kegirmis, asarlorini nasr etdirmis,
tobligina nail olmus, xatirasini abadilogdirmis, adabiyyat muzeylori yaratmisdir.

Acar sozlor: Ulu Ondor, Heydor Oliyev, klassik irs, Nizami Goncovi, Nizamisiinaslq, falsofi
tofokkiir, elmi aragdirmalar.

Ob OTHOHNIEHUHU FEﬁI[APA AJIMEBA K HACJIEJIUIO HU3AMU
XanbpiMara UcmansioBa

Pe3ome. B cratbe uccrnemyercs oTHOIIEHUE Benukoro nujaepa ['eiimapa AnneBa K HaCleAUIO
BbIIatOIEerocs a3epOaipkaHckoro mosta Huzamu B roibl €ro mepBOoro M BTOPOTO IPaBICHMUS.
AzepOaiipKaHCKUI JTUAep OTHOCWIICS K HACJEIWIO0 BBIIAIOLIETOCS MBICIUTENS - M03Ta C OCOOBIM
BHUMaHMEM U 3a00TOH, NMpUHUMaN O(pULIMAIbHBIE PELIEHUS] O MPOBEJEHUU €ro I00uIeeB, KOTOpbIE
MPOBOJWINCH B TOPXKECTBEHHOM oOcTaHoBKe. B roapl mpamnenus [eiimapa AnmeBa H31aBaINCh
counHeHus: Huzamum, mporaranagpoBajioch €ro Haclie[ue, ObUla YBEKOBEYCHA IMaMSTh BEJIMKOTO
M109Ta, CO3/IaBAIUCh MY3€HU JIUTEPATYPBHI.

KiaioueBble cioBa: Bemukuit nunep [eiimap AnumeB, kiaccuyeckoe Hacnenue, Huzamm
['samxeBu, HuzamuBenenue, Gpriocodckasi MbICIb, HAYUHbIE UCCIIEIOBAHMUS.

ABOUT HEYDAR ALIYEV'S ATTITUDE TO THE HERITAGE OF NIZAMI
Khanimagha ismailova

Abstract. The article examines the attitude of the great leader Heydar Aliyev to the heritage of
the outstanding Azerbaijani poet Nizami during his first and second government.

The Azerbaijani leader treated the legacy of the outstanding thinker - poet with special attention
and care, made official decisions on holding his anniversaries, which were held in a solemn
atmosphere, during the government of Heydar Aliyev, the works of Nizami were published, his
heritage was promoted, memory was immortalized, and museums of literature were founded.

Keywords: great leader, Heydar Aliyev, classical heritage, Nizami Ganjavi, philosophical
thought, scientific research.

Giris/Introduction

Molum oldugu kimi, Nizami irsi diinya nizamisiinashigimin elmi adabi-falsafi fikir sistemi kimi
formalagsmasina tokan vermisdir. Azarbaycanda halo Sovet dovriinde dahi sairin adabi irsinin tadqiqi
va tobligi sahasindo miihiim tadbirlor goriilmiis, diinya nizamistinashigina bdyiik tohfs olan asorlorinin
elmi tadqiqi motni hazirlanmigdir. Nizami Gancavinin anadan olmasinin 800 illik yubileyinin dovlat
saviyyasindo qeyd olunmasi ilo bagl ilk qorar 1939-cu ildo gobul edilmisdi. Lakin Ikinci Diinya
miiharibasinin baglamasi naticasinds yubileyin yalniz 1947-ci ilds kegirilmasi miimkiin olmusdu. Bu
dovrdon etibaron Nizaminin irsi, hoyati vo yaradiciligr ilo bagli yeni-yeni elmi-todqiqat osorlori
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meydana golmisdir. Azorbaycan xalqi vo dovlati 6z dahi oglunu hamiso layigli sokilds yad edib vo
edacok doa. Nizaminin 800, 840, 870 illik yubileylori diinya miqyasinda miitogokkil vo tontanali
sokilda geyd edilib. 1991-ci il UNESKO torafindon “Nizami Gancavi ili” elan edilmisdir.

Umummilli liderimiz, gérkomli dévlet xadimi Heydor Oliyev dziiniin klassik irs konsepsiyast
ilo do s6hrat qazanmisdir. Azarbaycan adabiyyatinnin xalqimizin monavi hoyatinda oynadigi roluna,
adobiyyatin falsafi-manavi funksiyasina yiiksok giymat veron H.9liyev badii-manavi sarvatimiz olan
klassik odobi irsimizds xalqinin tokco badii diisiincasi, tarixi deyil, eyni zamanda falsafasinin do 6z
oksini tapdigini gostormisdir. Azorbaycan klassik irsino biitév bir sistem kimi yanasan H.Oliyev
yazirdi: “Tarixin bir-birina qovusdurdugu asrlar bir ¢ox xalglarin ogul vo qizlarini qizgin moahabbatlo
toronniim edon Nizami dithasinin 6lmaz osorlorini, Flizulinin insanparvarlik vo xeyirxahliq dolu
misralarini, Nosiminin falsofi fikirlo zongin lirikasini, Xaganinin mohabbat va iztirab toronniim edon
poemalarini, Vidadi vo Vaqifin xalq yaradiciligi ¢esmasindan gidalanan 6lmaz seirlarini biza gatirib
catdirmigdir. Tarix tolobkar ittihamgidir. Hokmdarlar, saray ayanlari, ziilmkarlar unudulub getmislor.
Azorbaycanin boyiik miitafokkir vo humanist sairlarinin toravatdon diismoyan misralari isa bu giin do
6z hikmati va insanparvarlik ruhu ilo diinyani heyran qoyur. Onlar xalqin azadligi va seadati haqqinda
0z dorin fikirlorini vo sénmoz arzularini asrlordon, nadanliq, dini fanatizm, milli osarat vo ictimai
adalatsizlik ziilmatindon kegirarak nasillors boxs etmislor’[ 2,s.71].

Klassiklors miinasibot Heydor Oliyevin dovlateilik vo milli siyasat konsepsiyasinin asasi kimi
todgiqatin  morkozindo tutulmusdur. Heydor Oliyev Azorbaycan xalqmnin qodim tarixini,
madaniyyatini, adabiyyati-ni, folsofi tofokkiiriinii Serq alominds vo biitiin diinyada tanidan Nizami
Goncavi kimi dahi bir soxsiyyotin odobi irsino Oziintin biitiin hakimiyysti illorindo daim qaygi
gostormisdir.“Bosor badii-falsofi fikir fenomeni olan Nizami yaradiciligi sokkiz osrden artiqdir ki,
xalqumizin monavi modaniyystinin ayrilmaz torkib hissasino ¢evrilmisdir [4]. Nizami Goncavi ilo
bagli son yubiley todbirlori dahi sonatkarin 850 illiyi ilo alagadar 1991-ci ildo kegirilmali idi. Lakin
Olkadoki darin siyasi, iqtisadi vo sosial bohran buna imkan vermamisdi.

H.Oliyev Nizami irsinin daha yaxsi dyronilmasi {i¢iin AMEA-da xiisusi Nizamisiinasliq sobasi
yaratmig, Respublikanin gérkomli nizamisiinas alimlorini oraya calb etmoys nail olmusdur. H. Sliyev
Nizaminin vatoni Ganca soharinds olarkan AMEA-nin Ganco Elmi Markozinds do Nizamisiinasliq
sObosinin agilmasi togobbiisii gdstormisdi.

1981-ci ildo Nizami Goncovinin Bakida kegirilmis 840 illik yubileyindo Ulu Ondor Heydor
Oliyev 6z xalqnin ogluna layiqinco qiymost vermisdir: “Nizami tokco boyiik talanta malik sair
deyildir, o hom do 6z xalqinin ogludur. Onun asarlorinde Azarbaycan xalqinin ruhu, monavi diinyasi
osas aparici xatdir. Nizami filosof sairdir. Dovriiniin elm, sonat bahadirlarindan biri idi Nizami. Sair
folsofo, maontiq, astronomiya, tibb vo s. elmloro dorindon bolod olmusdur. Haminiz monimlo
razilagarsiniz ki, Nizami diinyovi, basori sairdir. Biitiin xalqlar1 6z dogma xalq1 kimi sevir, hormot
edirdi. O, biitlin basoriyyati azad, hor ciir istismar va zorakiligdan azad gérmok istoyirdi. Sair dovriini
vo golocok hokmdarlar odalate, siilho c¢agirirdi... Bu bir hogigotdir. Biz hamimiz gedocoyik bu
diinyadan. Nosillor doyisocok. Ancaq Nizami Goncovi ev sahibi kimi homiso qalacaq, poeziya
kohkasaninda obadi parlayacaqdir [1,1].

Nizami Goncovi irsinin tobligi sahasinds do dovlet 6z qaygisint osirgamayib. Bu giin 6lko
kitabxanalarmin va bir ¢ox diinya kitabxanalarmin fondlarini bazayan “Xomsa” Sorq oadabiyyatinin on
nadir incilorindon sayilir. Nizami irsi demok olar ki, on ¢ox nosr olunan vo on ¢ox oxunan
odobiyyatlar sirasindadir. Bildiyimiz kimi, Azorbaycanda movcud olmus 4 olifbanin hamisinda
Nizaminin 6lmaz asarlori ¢ap olunmus vo kitabxanalarimizda miihafizo olunmaqgdadir.

H.Oliyev Azorbaycan milli madaniyyatinin goruyucusu, inkisaf etdiricisi vo zanginlosdiricisi
funksiyasini sistemli sokildo, gotiyyotlo hoyata kegirirdi. Onun hakimiyyati illorindo Azorbaycan
modaniyyatini yaradan bdylik sonotkarlar vaton kimi Azorbaycani goriir, onu sevir vo toronniim
edirdilor. Azarbaycan vo xalqi hagqqinda milli ruhu yiiksaldon on g6zol mahnilar vo asarlor mohz
homin illords yaradilmigdi. Bununla belo, H.Oliyev basqa xalglarin madaniyyatins, tarixina, milli
sarvatlorine hormat vo ehtiramla yanasirdi, moadaniyyatlorin alagesine vo garsiliglt inkisafina torofdar
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idi. H.Oliyevin odobiyyata vo odabi irsa gaygisi bir negoa istigamotds hoyata kegirilirdi. H.9liyevin
odobi irsin qorunmasinda baglica xidmaotlorindon biri Azorbaycan odobiyyati klassiklarinin
yubileylarinin kegirilmasi, adlarinin abadilosdirilmasi idi. Bu sahadaki faaliyyatini ulu 6ndor, inadla,
ardicil vo sistemli sokildo hoyata kecirirdi. Partiya vo dovlat islorinin ¢oxluguna baxmayaraq
H.Oliyev boyiik sovq va ehtiramla demak olar har il va hor ay hamin masaloys diggst yetirirdi. Onun
soXsi togabbiisii ilo Azorbaycan KP MK “Badii adobiyyat klassiklari asarlarinin tadgigini, nasrini vo
tobligini yaxsilasdirmaq todbirlori haqqinda” qorar gobul etdi. Qorardan sonra Azorbaycan
Klassiklarinin asarlarinin nagri va tabligi xeyli genislondirildi.

H.Oliyev 6z faaliyyatindo do Nizami Gancavi irsinin 6yranilmasins va tobligine xiisusi énom
verirdi. Onun sadrliyi ilo kegirilon MK biirosunun 1978-ci il 1 noyabr tarixli iclasinda N.Goncavi
irsinin 8yranilmasi va nasri haqqinda garar gobul edildi. Bununla kifaystlonmayan H.Oliyev 1979-cu
ildo Azorbaycan KP MK-nin “Azorbaycanin bdyiik sairi Nizami Goncavinin aodobi irsinin
oyranilmasini, nasrini va tobligini yaxsilasdirmaq todbirlori haqqinda” gorarinin gabul edilmasins nail
oldu. Qorara asasan Azorbaycan Elmlar Akademiyasinda “Nizami komissiyas1” yaradildi, aSarlarinin
nosri, elmi-todgiqgat islorinin aparilmasi, asorlorinin suvenir nasri vo b. todbirlor hayata kegirildi
[5,102]. Belos bir fakt maraqhidir ki, “H.9liyev Nizami Gancovinin 840 illik yubileyinin kegirilmasi
toklifini verando Sov. IKP MK-nin ikinci katibi M.Suslov ona bildirmisdi ki, bu tarix yuvarlaq tarix
deyil, gorok ya 800, 850, ya da 900 olsun. H.Oliyev ona cavab vermisdi ki, Nizami Gancavi els bir
soxsiyyatdir ki, onun yubileyini hor il kegirmok lazimdir. O vaxt H.Oliyevin bu tutarli, casaratli
cavab1 Moskvada genis yayilmisdi”[5,102].

Nizami Gancavinin 840 illik yubileyi mohz H.9liyevin inadi va gatiyyati sayasinds geyd edildi.
MK biirosunun 1981-ci il 28 iyul tarixli iclasinda Nizami Goncavinin anadan olmasinin 840 illiyinin
kecirilmasi barodo gorar gobul edildi. H.Oliyev 1981-ci ildo Nizami Gancovinin dogum giiniinii
nazors alarag, onun 840 illiyi haqqinda yeni bir Seroncam imzalayir. Seroncamda deyilirdi: “Nizami
Goncovinin magbarasi yenidon qurulsun vo onun atrafindaki orazi abadlasdirilsin, Ganco gohorinds
Nizami Poeziya evi yaradilsin va o, sairin yaradiciliq irsini toblig edon vo yayan morkozo ¢evrilsin
[1,1]. Bundan sonra Nizamisiinasliq bir elm sahasina ¢evrilir, neco-nec¢o nizamisiinas alimlor yetisir.
H.Oliyevin togabbiisii ilo Bakida metronun stansiyalarindan birino “Nizami” adi1 verilmis, stansiyanin
dayanacaginda Nizami asorlorinin gshromanlar1 rosmlo hokk olunmus, Goncodo Nizami mogbarosi
yenidon qurulmusdur.

1981-ci ilin avqust aymda iso Azarbaycan KP MK “Nizami Gancavinin anadan olmasinin 840
illiyi haqqinda” qorar gobul etdi. MK-nin ideologiya katibi H.Hosonov basda olmagla toskilat
komitasi yaradildi. Qorara uygun olaraq Nizami poeziya giinlori, odobi-bodii gecalar, sorgilor, elmi
sessiyalar kegirildi, Nizami poeziya evi yaradildi, asarlori nosr edildi, dos nisanlari, asarlarinin
motivlori osasinda balet tamasalari hazirlandi. Azorbaycanda genis yubiley todbirlori kegirildi.
Yubiley sonliklorina 20-ys yaxin xarici 6lkadon gonaq golmisdi . Xarici 6lkalordon goalon qonaglar
goabul edan H.Oliyev sohbatinda onlara Azarbaycan tarixi, madaniyyati, adabiyyati barods miifassal
malumat verorok deyirdi: “Sorq 6z poeziyasi ilo ta godim zamanlardan sohrot qazanmigdir. Lakin
Nizami poemalart kimi sanball1 aSarlori yalniz dahi bir insan yarada bilordi”[5,102].

Respublika sarayinda N.Goncavinin 840 illiyi tontonali sokildo kegirildi. “Mohz bunun
naticosidir ki, Azarbaycanda Nizamini tablig edonlorin hamisina imkan yaranir. Dovlat forman vo
soroncamlari, miialliflors ¢ap imkan1 vo maddi maragin artmasi bu sahoye 6z bohrasini verir. Onlarla
Nizamisgiinas alim, sair, yazi¢1 riqqoto golib, sair hagqinda illorco yatib galan matloblori hoyata
kegirmoyo basladilar. Bundan sonra xeyli is goriilldi”[1,s.1]. Diqget yetirilso aydn olur ki, H.9liyev
on il sonrani diigiinarok, ovvalcadon gororok 1991-ci ildo N.Gancovinin yubileyinin kegirilmasi
barodo tapsiriglar vermisdi. Yubiley todbirlori Azorbaycan odabiyyatinin tobliginds, diinyada
tanitdirilmasinda miihiim rol oynadi. Xarici qonaqlar Azarbaycan xalqnin moadaniyyati, incasanati vo
moaigati, azarbaycanli adabiyyat xadimloari ilo yaxindan tanis oldular.

H.Oliyev Nizami Gancavinin yubiley todbirlorinin 6lke miqyasinda da kegirilmasine nail oldu.
Mohz onun sayasinda Sankt-Peterburqda (kegmis Leningrad-X.1.) genis todbirlor toskil edildi[5,102].
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Homin todbirlorin kegirilmasi H.Oliyevin Azorbaycan odobiyyatinin vo madaniyyatinin  boyiik
goruyucusu Vs tabligatgist oldugunu gostorirdi.

1989-cu ildo gorkemli Azarbaycan filosofu Ziimriid Quluzadonin “Nizami yaradiciliginin
falsafi aspektlori hagqinda” maruzasini Nizamisiinasliga bir téhfa kimi dayarlondirmok olar [7].

Xalqin tokidi, tolabi ilo ikinci dofs siyasi hakimiyysto qayidan iimummilli liderimiz Heydor
Oliyev Miistaqil Azarbaycan Respubikasinin prezidenti kimi 2000-ci il may aymin 24-do Nizami
Gancavinin mogbarasini ziyarst edorkon deyir: “Biitiin Azarbaycan xalqi Nizami Goncavi ilo foxr
edir.Onun asarlari tokca seirdon ibarst deyildir,onlarin hor birinds boyiik elm var,boyiik falsafs,dahi
fikirlor var. Buna gora do onun asarlori da yasayir,6zii do yasayir. Ancaq goncalilor xtisusi iftixar hissi
kegirirlor. Birincisi, ona gora Ki, Nizami goncalidir, Gonconin adini diinyada maghur edibdir, bu
torpaqda yasayibdir, bu torpaqda yazibdir. Onun yazdig1 aSarlor biitiin diinyada mashurdur. ToSovviir
edin, 850 il bundan 6nca bu gadar boyiik asorlor yaratmag!.. Bu asarlor tokca seirdon ibarot deyildir,
onlarin har birinds boyiik elm var, boyiik falsafa, dahi fikirlor var. Buna gora onun asarlori dos yasayir,
ozii do yasayir. Nizaminin xatirasine monim bir xidmatim do olubdur. Indi burada fiirsotdon istifado
edib onu da demok istayirom. Nizami Gancavinin oasarlarinin bir gismini 1948-ci ildo onun 800 illik
yubileyi kegirilonda rus dilins torciima etmisdilor. Biz onun 840 illik yubileyini kegiranda asarlarinin
tamamils rus diline torciimo olunmasi vo Moskvada - agar burada odobiyyatcilardan varsa, bilirlar,
Moskvada «Xudojestvennaya literatura» nosriyyatt var idi. O, on yiiksok soviyyali, tarixi
soxsiyyatlorin kitablarini nagr edirdi - boyiik tirajla nagr olunmasi barada gorar gobul etdik. Bu asan
bir is deyildi. Man buna da nail oldum, bu garar da gabul edildi. Ancaq els oldu ki, bu garar hayata
kegirilona godar mon Bakidan Moskvaya iso ke¢dim. Tobiidir ki, orada da monim salahiyyailorim
boyiik idi. Bu iso noazarat etdim vo Moskvada «Xudojestvennaya literatura» nosriyyatinda Nizami
Goncavinin bes cilddon ibarst poemalarinin ¢ox nofis sokildo nasr edilmasina nail oldum. Bunun
boyiik shamiyyati var. Cilinki Nizamini biz taniyiriq, Sorq 6lkslori taniyir. Amma lazimdir ki, Avropa
da yaxs1 tanisin. Avropada da todqiqatcilar tamiyirlar, bir ¢ox kitabxanalarda onun kitablar1 var.
Ancaq rus dili bdyiik dil, Rusiya bdyiik 6lko olduguna gore - o vaxtlar biz Sovet Ittifaqmin torkibindo
idik - bu asarlarin rus dilinds yaxsi, yoni yiiksak saviyyada nagr olunmasi o vaxt bizim {iglin boyiik bir
nailiyyat, boyliik bir hadisa idi. Mon qiirur hissi kegirirom ki, Nizaminin yolunda az is gérmamisom.
Onun xatirasini abadilogdirmak, irsinin daha da toblig olunmasi, yayilmasi iiglin, kitablarmimn nasri
tclin ¢ox is gérmiisom. Buna goro do mon Nizami Goncovinin qarsisinda 6z borcumu yering
yetirmigom” [3].

Heydor Oliyevin togobbiisii ilo 2002-ci ildo Rusiyanin paytaxtt Moskva soharinde Nizaminin
heykolinin tontonali agilist olur. Dahi liderin vofatindan 1 il sonra 2004-cii ildo iso elm morkozi
sayilan Sankt-Peterburqda dahi Azorbaycan sairi Nizami Goncaovinin heykolinin tontonsli agilist olur
.

Azorbaycan Respublikasinin Prezidenti mdhtorom conab Ilham Oliyevin “Dahi Azorbaycan
sairi vo miitofokkiri Nizami Goncovinin 870 illik yubileyinin kegirilmasi haqqinda” imzaladig 23
dekabr 2011-ci il tarixli Seroncami da mahz bu gabildon olan tadbirlordandir.

Mohz Nizami Gancavi gohorciyinin yaradilmasi, imumi hocmi 1 milyon sshifodon artiq olan
godim olyazmalarinin Nizami Goncovi muzeyindo miihafizo edilmaosi ilo yanasi, dahi miitofokkirin
yasadig1 dovra aid zongin tarixi-etnoqrafik niimunslorin toplanilaraq burada niimayis etdirilmosi
diggati calb edir.

Heydor Bliyevin layiqgli varisi Prezident Ilham Sliyev 2021-ci ili “Nizami Goncavi ili” elan
etmoklo bagli tarixi Soroncam imzaladi. Bu Soroncam conab Prezident Ilham Oliyevin klassik
irsimizo, dahi Nizami Gancaviya hdrmat va ehtiraminin bariz niimunassidir.
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Xiilasa. Arasdirilan movzuda siyasot vo oxlaqin qarsiliglt slagesi tohlil edilir vo bu qarsiligh
olagonin klassik vo miiasir folsafi diinyagoriisdo neco tonzimlondiyi digqete ¢akilir. Vatonparvorlik vo
milli maraqglar kontekstindo forqli maraqlar vo milli toossilibkeslik masalosinin siyasot vo oxlaq
arasindaki ziddiyyatli olagoys neca tosir gostordiyi nozordon kegcirilir. Todqigat isindo oxlaqi dyronon
elm- etikanin digar elmlorls six bagli oldugu va digar ictimai siiur formalarinin da axlaqi mahiyyatdon
konarda olmadif1 gdstorilir. Ictimai maraqglarm qorunmasinda hiiquga, norma vo doyerlora
osaslanmanin iso zorurat va rasionalliq oldugu bildirilir. Burada oxlaqa basariyyatin mévcudlugunun,
ictimai inkisafin vo toraqqinin prioritet sorti kimi baxilir.

Magqsad: Siyasot vo oxlaqin qarsiligh slagesini tohlil etmok vo onun klassik vo miiasir folsofi
diinyagoriisds neco tonzimlondiyini digqate ¢okmok.

Metodologiya: Tarixi, folsofi-mentiqi, miiqayisali metodlar.

Elmi yenilik: Elmi yenilik baximindan moaqalods arasdirilan va irali siiriilon fikirlor ideal vo
real siyasi etika arasindaki paradokslari vo 6zgolosmo meyillorinin tonzimlonmasi istiqgamatlorini
gostormok olar. Klassik yanagsmaya nozoron optimal qizil orta hoddin tapilmasinda oxlaga istinad
olunmasinin vacibliyi gqeyd olunur. Eyni zamanda etikanin ictimai stiurun digor formalari arasinda
qirtlmaz slagonin zoruriliyi osaslandirilir.

Acar sozlar: etika, oxlaq, siyasot, dovlot, comiyyat, ictimai sliur, siyasi miinasibatlor

PROBLEM OF POLITICS AND MORAL RELATIONS IN THE
CONTEXT OF STATEHOOD AND NATIONAL CONSCIOUSNESS
Qoshgar Baghirov

Abstract. This topic explores the relationship between politics and morality, and also draws
attention to how these relations are regulated in the classical and modern philosophical worldview. In
the context of patriotism and national interests, the author explores the question of how different
interests and national prejudices influence the conflicting relationship between politics and morality.
Research shows that, the science of ethics is closely linked to other sciences and that other forms of
social consciousness do not go beyond moral nature. It is argued that reliance on law, norms and
values in the protection of the public interest is necessary and rational. Here morality is considered as
a priority condition for human existence, social development and progress.

Purpose: to analyze the relationship between politics and morality and to note how it is
regulated in the classical and modern philosophical worldviews.

Methodology: historical, philosophical-logical, comparative methods

Scientific novelty: from the point of view of scientific innovations, the ideas explored and put
forward in the article can show paradoxes between ideal and real political ethics and ways of
regulating differentiation tendencies. It is important to refer to morality in finding the optimal golden
mean compared to the classical approach. At the same time, the need for an inseparable link between
ethics and other forms of public consciousness is justified.

Keywords: ethics, morality, politics, state, society, public consciousness, political relations.
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MPOBJIEMA OTHOIIEHUA MOJIMTUKA U MOPAJIA B KOHTEKCTE
I'OCYJAPCTBEHHOCTHU U HAIIUOHAJIBHOT'O CO3HAHMUA

I'omrap barupos

Pe3rome. B 310ii cratbe ucciemyeTcss OTHOIICHHE MEKAY TOJIMTUKOW W MOPAJbi, a TaKKe,
KaKk OTH OTHOIICHWS PETryJUPYIOTCS B KIACCHUYECKOM H  COBpeMEHHOM (huiocodckom
MHpOBO33peHun. VccaemyeTcs BOMpoC, KaK pa3iMYHbIe WHTEPEChl W TPEAPACCYIKH BIUSIOT Ha
NPOTHBOPEUYHBBIC OTHOIICHUS MEXKIYy IMOJMTUKOM W Mopaibio. MccrnemoBaHue IMOKa3bIBaeT, YTO
HayKa O HPABCTBEHHOCTH - JTHKA, TECHO CBs3aHa C JAPYIMMH HAyKaMH U 4YTO JApyrue (opMbl
OOIIIECTBEHHOTO CO3HAHMSI HE BBIXOJAT 3a PaMKH MPHUPOJBI HPABCTBEHHOCTH M Mopaiu. B pabore
TaK)Ke YTBEPKIIACTCS, YTO OMOPa HA 3aKOH, HOPMBI U IICHHOCTH B 3alIUTE OOIICCTBEHHBIX HHTEPECOB
HEoOXoAMMa W paluOHAIbHA. 3/1eCh MOpajb PACCMAaTPUBACTCS KaK IPHOPUTETHOE YCIOBHE
YeJI0BEYECKOI0 CYIIECTBOBAHMUS, COIMAILHOTO Pa3BUTHUS U TIporpecca.

Iesb: MpoaHATH3UPOBATH B3AUMOCBSI3b MEKIY TMOJUTHKOW M MOPAJIbI0 M OTMETUTh, KaK OHA
pEryJupyeTcsi B KIIACCHYECKOM M COBPEMEHHOM (PHII0COCKOM MUPOBO33PEHHH.

MeTtoaoJiorus: ucropuueckue, GuiocohCKo-JIOTHISCKUE H CPABHUTEIILHBIC METO/IBI

Hayuynasi HOBH3HA: C TOYKU 3pCHHS HAYYHBIX WHHOBAIIMH, CCIICIOBAHHBIC W BBIIBHHYTHIC B
CTaThe MJCH MOTYT IMOKAa3aTh MapalOKChl MKy HICAIbHON M PEabHOM MOJUTHYCCKON ITHKOU U
CIIOCOOBI PETyJIMPOBAHUS TEHACHIMHA auddepeHnpanuu. [Ipy MOMCKE ONTHUMAIBHON 30J0TON
CepellMHbI BYKHO OOPATUTHCS K MOPAJIH 110 CPABHEHHUIO C KIIACCHYECKUM TOAX0JI0M. B TO e Bpems
OlpaB/iaHa HEOOXOIUMOCTh HEPA3pPBIBHOW CBS3M JTUKU C JAPYrEMH (popMamMu OOIIECTBEHHOTO
CO3HaHMSI.

KiioueBble cj10Ba: 3THKa, MOpajb, IOJUTHKA, TOCYAApCTBO, OOIMIECTBO, OOIIECTBEHHOE
CO3HAHHE, MOJTUTUICCKUE OTHOIICHUS

Giris / Introduction

Ictimai siiurun vo ictimai fikrin miihiim saholorindon biri olan siyasoto miixtolif toriflor
verilmig, mixtolif baxislardan yanasilmisdir. Siyasot - dovloti idaroetmo sonoti kimi dovlotin
meydana golib formalagmasi vo inkisaf etmasi tarixi ilo bagh olmusdur. Hazirda politologiya, siyasi
etika vo siyasatsiinasliq elmino daima inkisaf edon, hiidudlar1 vo komponentloti daima doyigon bir elm
kimi yanasilir. Siyasot comiyyetin tonzimedici, nazaratedici, togkiledici sahasi olub, iqtisadi, ideoloji,
hiiquqi, modoni, dini, folsofi sferalara ayrilir. Siyasot termini Aristotelin siyasot, idaroetmo vo
hokumat haqqinda yazdig asarlorin tosiri ilo formalagmisdir. Siyasat anonavi olaraq klassik anlamda
dovlst haqqinda tolim kimi gobul olunmusdur. Lakin yeni qloballasan dovrdo siyasst haqqinda
tasavviirlar xeyli geniglonmis, siyasi fikir vo dovlot haqqinda elmlar bir- birindon ayrilmagqla forqlilik
gazanmis, siyasot anlayist iso miirokkablosmisdir. Siyasotlo six bagl olan oxlaq, ictimai stiur formasi
kimi, tarixon insanlar arasindaki qarsiliqli miinasibatlorin xiisusiyyatlorini oks etdirir vo tonzimloyir.
Tadqiq etdiyimiz mdvzuda oxlaqin siyasot vo digor ictimai siiur formalari ilo garsiligli miinasibati
nozordon kegirilir.

Osas hissa/ Main Part

oxlaq va siyasatin tarixi mahiyyati

Oxlaq vo siyasot mosalosi tarixi mahiyyot baximindan xiisusi shomiyyat kosb etdiyindon bu
sual folsofo vo siyasot sahosini do ohato edir. ©Oxlaq vo siyasot miinasibatlori ictimai siiurun digor
formalart ilo slagoali nazaordon kegirildikdo bu miinasibatlorin daha miirokkob forma aldigini miisahido
edirik. Aristotelo goro, etik-siyasi xarakterin formalasmasi birgoyasayisda vo ictimai miinasibatlordo
ortaya ¢ixir. Oxlaq folsofi kateqoriyadir, ictimai normalar vo qaydalar sistemidir. Baslica olaraq
”yaxs1 vo pis nadir" vo "mon bu situasiyada neco davranmaliyam?” sualina cavab axtarir. Oxlaq vo
siyasat ictimai sliurun digor formalar folsofa, elm, hiiquq, din, incasanatls six alagalidir. Milli v dini
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toassiibkeslik, ideologiya va vatonparvarlik amili kimi rongaranglik yarandigda miirakkoblogsma bir
qodor do artir. ©Odalotli, optimal qizil orta hoddin tapilmasi daha da c¢otinlosir. Oxlaq osason
subyektloraras1 miinasibatlori oks etdirir.

Istar klassik, istarso do miiasir dovr siyasi folsofosi biitdvliikda oxlaq vo siyasetin bir-biri ilo six
bagh oldugunu qgeyd edir. Ciinki ictimai hoyatin miivazinoti oxlaga sOykenir. Siyasot folsofosinin
prioritet movzusunun osas istiqgamoti on yaxst vo ya optimal ictimai sistem axtariglaridir.
Idaroetmonin optimallasdirilmas1 bu baximdan somoroli vo odalotli ictimai-siyasi sistemin vo
idaraetmonin formalasdirilmasini tomin etmalidir. Siyasatin tasbit edilmis funksiyalar1 oxlaq, elm vo
gqanunlara sOykonorok inkisafa aparan siyasotin gostoricisi kimi cixis edir. Tobii ki, siyasi
idaroetmonin forma vo mexanizmlorinin xarakteri forgli ola bildiyindon, miikommal vo daha tokmil
idaragiliyin neco olmali oldugu diqgqoet morkozindodir. Antik folsofo ndqteyi-nozorindon siyasi
davranislarin oxlaqi prinsiplordon asili olmadan olo alimmasi qobuledilmozdir. Tosadiifi deyil ki,
Sorgin moghur filosofu al-Forabi do oxlaq vo siyasatin insanin davraniglarini xarakterizo edon iki qosa
saho kimi doyerlondirir vo oxlaqr siyasoti miiqoddimesi kimi qobul edir. O, "Thsau'l-Ulum" (Elmlorin
sayllmasi) asorinda oxlaq elmini siyasoto giris kimi toqdim edir. Ik dofs olaraq Forabi siyasi folsofo
elmini praktik folsofo kimi saciyyalondirmisdir. Forabi nozori falsafonin sahasine riyaziyyat, fizika,
metafizika ilo yanasi, bu elmlorlo bagli olan siyasat folsofasi, axlaq vo siyasat elmini daxil edir [8].

S.Xantington XXI asrin avvalinds “sivilizasiyalarin toqqusmasi1” ideyasini ortaya atib vo faktiki
olaraq, xalqglara gars1 zor islotmoys yol agib. Miiasir dovrde oxlaqla siyasat arasinda olago qirilmis
kimidir vo ziddiyyatlidir. Siyasat sahasi toqqusmalarla doludur, dayarlar sistemindon ayri diisiib. Bu
monada siyasat oxlaq vo rifah mothumlarindan daha ¢ox, giic mofthumuna osaslanir. Miiasir falsofo bu
mosaloni dorin dork etmokds geri qalir. Ciinki hor bir siyasot ictimai-igtisadi sistemin tizidir vo
miiasir dovriin oxlaqi ideallardan azad ola bilmoz. Qlobal kapital oxlagdan mohrumdur vo 6z
maraqlarint 6n plana ¢ixarir. Miiasir dovrdo praktika nozoriyyodon daha siirotlo horokot edir vo
uzaqlasir, ana baglarindan qopur. Praktika movcud nazoriyyadon, monavi ideallardan ¢ixis etmirso,
bu paradoksalliq 6zgolosmenin noticesi kimi olur. Ozgolosmo miiasirliyin osas problemlorindandir,
biitiin modoniyyatlora tosiri movcuddur. Soxsiyyetlorin, fordlorin, millotlorin, siyasot vo oxlaqin
miinasibatlorini hom pozur, hom do dork etmosino imkan vermir. Umumiyyatlo, oxlaq ictimai siiur
formalar1 arasinda vacib bir acar kimi qobul edilo bilor. Digor ictimai stiur formalarinin da métadilliyi
vo odalatli olmas1 oxlaqla birbasa baghdir. Oxlaq vo siyasat, oxlaq vo elm, oxlaq vo hiiquq, oxlaq va
incosonat, oxlaq vo din, oxlaq vo folsofo ayri-ayriligda oldugu kimi, hom do kompleks sokildo
Oyronilmolidir. Elm vo oxlaq miinasibotlrindo do tobaddiilatlar vardir. Elm birmonali sokildo xeyir
torofdo olmalidir. Basoriyyotin nicati bundadir. Lakin miiasir elm maraqlarin tominati alotino
cevrilmis kimi goriiniir. Iqtisadi, siyasi maraglarin noyin bahasma olursa-olsun hoyata kegirilmosino
vo reallasdirilmasina yonlondirilir. slinda, oxlaqi doyarlor méhkemlondirilmalidir. Insanim tobiati ilo
ictimai miihit arasinda daha faydali vo optimal uygunlugun yolu budur. N.Berdyayevo goro,
insanligin bolas1 tobii yaradilisla azad miinasibatlorin naticosidir. Bu monada oxlaq 6zli do zoruri
mohdudlasma xarakteri ilo meydana c¢ixmalidir. Faktiki olarag, elm diinyanin vacib qlobal
problemlarinin hollins vo daha ali mogsadlors yonslmali oldugu halda, kiitlovi qirgin silahlarinin vo
miixtolif korporativ maraglarin xidmotgisino ¢evrilmoali deyil. Bir sira bdyiik 6lkolorin dovlot vo
hokumat bascilar1 soviyyesindo yalanlar meydana ¢ixirsa, bu siyasot vo diplomatiya oyunu deyil.
Oyun da oxlaq corgivesindo olmalidir. Uzun illor Azorbaycan votondaslar isgaldan, ikili
standartlardan vo ermoni yalanlarindan oziyyot ¢okib. Bu yalanlar noinki 6lko daxilinds, hom do
beynalxalq soviyyads davam edib. Milli, dini toassiibkeslik, dovlet maraqlart vo vatonparvarlik do
daxil olmaqla, oxlaqa osaslanmalidir. isgalc1, qosbkar, terrorcu 6z adi ilo cagrilmayacagsa, oks halda,
diinya comiyyatlorinds xaos hokm siiracak va inkisaf lazimi istigamatde getmoyacok va langiyacak,
konstruktiv amokdasliq bas tutmayacaqdir.

Comiyyatlor diinyavidir, lakin comiyyst vahid orqanizmdir vo ictimai sliur formalart da,
ayriligda dyronildiyi kimi, hom do kompleks yanagma tolob edir. Belo ki, beynolxalq hiiququn 6zii
oxlagdan yaranmisdir. ©xlaq haqqinda elm - etika praktiki folsofonin torkib hissosidir. Ilk dofo
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olaraq Aristotel oxlaq1 dyronon falsofoys Etika adi vermisdir. Bununla o, adstlorin, ananalarin elmi
yaranmasini nazorde tuturdu. Ancaq ona qoder, artiq etika, folsofi diisiinmenin torkib hissosine
cevrilmisdi [1,s.7].

Etikanin adat, xasiyyat, anona soziindon olmasi tosadiifi deyildir. ©Oxlaq va siyasat sahasindo
onanolordon qopma vo praktikanin nozoriyyadon uzaq diismasi paradoksdur. Yuxarida qeyd etdiyimiz
kimi, praktika varisliyo malik deyilso vo mdvcud nozoriyyslordon ¢ixis etmirso, bu paradoksalliq
0zgologmonin noticosi kimi meydana ¢ixir. Bu miiasir elmin birmonali gobul etdiyi paradigmadir.
Istisnalart istisna etmoyan sinerkizm falsofasi ayr bir tadqigatin mdvzusudur. Bizim bohs etdiyimiz
movzu iimumi vo universal olan oxlaq vo siyasat anlayislar1 hagqindadir.

Siyasat va axlaq anlayislarina miixtslif elmloraras1 yanasmalar

Modern siyasot vo oxlaq folsofosino yenilik gotiron Nikkolo Makiavelli siyasoti
oxlagdan ayirmis vo onu oxlaga asaslanmayan amillorlo sortlondirmisdir. Onun yanagmasi Platonun
“Dovlot” osarindoki ideyalari ilo soslonir, lakin “Hokmdar" osorindo Makiavelli hakimiyyatin
gorunmasinda vo idaro olunmasinda miixtolif vasitolorin totbiqini analiz edorak belo gonasto golir ki,
oxlaqi baximdan yanasma xiisusi voziyyatlorin real toloblorino uygun sokildo formalagsmalidir. Yoni,
lazim goldikdo hor vasitoya al atila bilor. Burada s6hbat dovlot hakimiyyatindon gedir. Amma fordi vo
soxsi anlamda da genis istifado olunan fikirdir. Lakin azligin hiiquqlar1 pozulduqda da tozad yaranir.
Ciinki yaranmus situasiyalarda yalniz azliq glinahkar deyil. Bos oxlaq vo adalotli mévge hansidir?
Demokratik comiyyatlor ¢oxlugun hakimiyyatidirsa, bas azligi kim miidafio edoacokdir? Mahz
voziyyatin optimallasdirilmas1 vo bu tozadin neytrallasdirilmas1 sobobindon Insan hiiquqlar1 vo
liberial demokratiya meydana golmisdir. XIX asrdo Qarb diisiincesinds meydana goalon pozitivizm,
siyasotin oxlaqdan asili olmadigimi vurgulayaraq, imumiyyaotlo, humanitar elmlords tobiot elmlorinin
nazoriyya vo prinsiplorinin monimsonilmosinin labiidliiytinii iroli siirdii. Yoni, praktiki olaraq,
movcud soraitdon ¢ixis edilmosinin labiidliiyii qobul edildi. Elmin obyektivlik iddiasi1 gorgivesindo
oxlaq ilo siyasatin ayrilma prosesi bas verdi. Diqqatdo saxlamaliyiq ki, siyasi tocriibaden
(praktikadan) sohbat gedir. Faydalanma prinsiplorini yaxud faydalanma omsalini prioritet hesab edon
Pragmatizm folsofasi oxlaqi doyarlordon daha da uzaqlasmis oldu. Bu goriiso goro, siyasi nozoriyya
elmi asaslar tizorindo qurulmali va onun axlagi meyillorlo olan slagalari kasilmolidir. Oxlaq, siyasat
sahasinds, yalniz ehtiyac halinda miiracist edilon istinadgah olmali deyil. Siyasi nozariyyslorin elmi
osaslar iizorindo qurulmasiin vacibliyi asas sortdir. Amma oxlaq 6zii do elmdir. Siyasatin elmi
olmasi {iciin axlagdan - elmdon ayrilmasinin zaruriliyini asas gotiirmok no demokdir? Oxlaq elminin,
aslindo, yalniz ke¢misin deyil, hom da golacoyin elmi olmasi rasional diisiinconin mohsuludur. ©xlaq,
ictimai harmoniyanin vo nizamin qorunmasini togkil edon istinad ndqtesidir. Bu ziddiyystdir vo onu
yalniz alinin yanagmas1 hall eds bilor. Bozi miiasir baxislarda oxlaqin siyasi alot kimi istifado edildiyi
geyd olunur, onu “yumsaq giic” kimi toqdim edonlor do var. Masalon, Misel Fukoya gora, ”modern
dovlat sistemindo, siyasi iqtidarin qarsiligi olan respublika sistemindo, oxlaq normativ doyor va itaot
altina alan siyasi giic vasitosi halina galib” [5, s. 8].

XIX osrdo osas ictimai saholordo - iqtisadiyyatin, siyasotin vo modoniyyatin hor birindo
miistorok etik vordiglor vo oxlaqin ictimai torsfi hakim idi. Miiasir dovrds iso bu saholor har biri
0zloring aid nisbi etik doyarlor sistemi yaratmis oldu. Siyasi harokoti miistaqil axlaqi mévzu kimi
todqiq edon klassik siyasot folsofasinin oksino olaraq, norma vo doyorlori pragmatik hala gotiron
modern folsofo siyasoti oxlagqi mosolo olmaqdan ¢ixararaq davranisi yox, subyekti vo dili 6n plana
saldi. Bu zaman oxlaq folsofasi oxlaqin ictimai miinasibatlordon konarda formalasmayacagi qonastino
golir vo etik baxis torzinin formalagmasinda fordlors deyil, ictimai miinasibatlors istinad edilmasinin
vacib oldugunu dikto edir. Miiasir dovrdo ictimai- siyasi arenada prioritet olan forglilik tolablori,
oxlaq vo siyasot arasindaki ziddiyyatli mogamlar oxlaqi baxislar sistemini, etikan1 diggot morkozino
gotirir. Yeni, oxlaqi baxis torzinin yaranmasi aktuallasir. Yeni etika vo oxlaqi doyarlor sistemi klassik
etika ilo miiasirliyin tokmillagmis varianti ola bilar.

Miiasir dovrds globallagsma, hom da oxlaq va etik folsofonin miixtalif problemlarinin yaranmast
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sobabi kimi tonqgid olunur. Hazirda bosoriyyotin yasadigl oxlaqi nihilizmin monboyinds yeni hoyat
torzinin durdugunu vo monaviyyat folsofosinin qeyd olunan problemin holl edo bilmoyacoyi
diisiiniiliir. Lakin oxlaqin mahiyystini diizgiin doyarlondirmok bu problemin hallini asanlagdira bilor.
Insanin ford va ya toplum kimi inkisafi onun tofokkiiriinde gedon inkisafla baghdir. Fordi arzularla
ictimai qanunlar forqlilik togkil etdikdo monovi-oxlaqi masalolor miirokkoblogso do, oxlaq normativ
saha, siyasat isa har an doyiso bilan strateji magsadlarin tatbiqi sahasi kimi gabul edila bilar. Siyasotin
faydaliligi vo iimumi rifaha xidmot etmosi praqmatik yanasmadir. Etik normativ gaydalar 6hdslik
dasiyicisi oldugundan bu kontekstdo siyasotlo oxlaq arasinda forglilik yarana bilir. Yoni, klassik
folsofi anlayisda oldugu kimi, oxlaqgla siyasatin olaqosi bir-birilo shatali sokildo olmalidir. Bu monada
etik normativ qaydalar comiyyot daxilindo meydana golorok odaloto osaslanan yaxsiliq vo pislik
anlayiglarin1 formalagdirir. Fordlor iso ictimai miinasibatlor ¢orgivasinds bu anlayiglara uygun horokot
edorak oxlaq ilo siyasotin olaqosini hoyata kegirirlor.

Oxlaq ilo siyasotin olagosinin falsofi asaslarini tam sokildo ayirmaq veo birlosdirmok hoqigoton
do miimkiin deyil, onlar1 dork etmok lazimdir. Masuliyyat problemi oldugu {igiin oxlaqi normativ
qaydalar konseptual monada siyasoto 0z tosirini gOstorir. Siyasot sahosindo ziddiyyatlorin vo
konfliktlorin meydana golmasi mohz normativ etik gayda vo doyarlorin tozahiiriidiir. Bu doyarlar
naticoasindo toroflor arasinda garsiligli movgelor ortaya cixir, uzlasma, yaxud bir-birini inkaretmo
voziyyati yaranir. Bu baximdan etikani qaydalar sistemi, siyasoti iso bu qaydalarin praktik totbiq
sahasi kimi giymatlondira bilorik. Oslinds, siyasot miioyyon qaydalara sdykonoarok yaranan problem
vo ziddiyyatlori holl etmoyo, tarazlasdirmaga veo miivazinotin qorunmasina xidmeot edir. Istonilon
siyasi qorar verilondo, hom do doyar vo normalara istinad olundugundan, naticado, oxlaq ilo siyasot
arasindaki alago tasbit olunur. Fikrimizca, aslinds, Yeni dovr falsofasi yarandigdan vo elm mogqsad
yox, daha ¢ox vasito kimi istifado edilmoya baslandiqdan sonra siyasot elmino vo sonotine do yeni
baxislar slavo olunmaga basladi. Elmi texniki toraqqi, elmdon gétiiriilon faydalar bu baxislar1 daha da
havaslondirmis oldu. Siyasstde do, oxlaqi doyarlor, 6z yerini daha ¢ox giic amilins vermis oldu. Lakin
“Qanun qarsisinda biitliin vatondaslar cavabdeh olmalidirlar. Qanunvericiliyin asasinda insanlarin
maraqlar deyil, qanunlar vo hiiquq prinsiplori durmalidir” sdyloyon Siseron nozariyyasi biitiin dovrlor
ticiin 6z aktualligin1 qoruyub saxlayir.

Siyasi miinasibatlor comiyyastin hayatinin monavi toraflorini 6ziinomoxsus sokildo tonzimloyir.
Biitlin siyasi addimlar insan davranislarinin naticasi oldugu i¢iin oxlaqi mozmun dasiyir. Oxlaq
prinsiplori comiyystdo insanlarin praktik foaliyyeti vasitosilo reallasir. Belo praktik foaliyyot siyasi
xarakter dasiyir. Praktik foaliyyot tolob edon digor saho — iqtisadiyyat iso oxlaqi miinasibatlors 6z
siyasi tozahiirlori — miisssisalor, nazariyyalor, praktik islor vasitosilo tosir edir. Bu baximdan oxlaq
comiyyotin siyasi maraqlarmi daha diizgiin oks etdirir. Beloliklo, siyasot daim oxlaqi
giymatlondirmoys moruz qalir. Aristotelin fikrinco, siyasotin moqsadi vo funksiyasi insan
birgoyasayisini idarsetma vasitosi ilo imumi rifah1 ayri-ayri adamlarin rifahi ilo slagslondirmakdon
ibarotdir. Aristotelin siyasato verdiyi bu gozal torif, demok olar ki, onun mogsad vo funksiyalarinin
nadon ibarat olmasini oks etdirir. Eyni zamanda Aristotel yazir: “Siyasat bir elm kimi etika ilo
baglidir”. Demali, etika vo oxlagdan konarda siyasat, aslinds, yoxdur. Bu ndqteyi-nozordon miiasir
siyasat vo elm adamlarmin bozilorinin siyasotin oxlagdan kenar bir sey oldugu movqgeyindon ¢ixis
etmasi, yalniz toassiif dogurur. Dahi Platon isa, “siyasat ¢ar vo aristokratiya sonatidir, ¢linki insanlari
idaro etmok biliyi vo bacarigi tolob edir”, yazmisdir vo oxlaqi sociyyolondiron odalot anlayisinin
mahiyyatini” gostormisdir[7,s.28]. Aristotelo goro, siyasot osas ictimai moqsadls - insanlarin imumi,
birgoyasayisinin idars olunmasi vasitasi ilo imumi rifahin ayr1 — ayr1 adamlarin rifahlar ilo baghdir.
Basqa elmlor iso bu harmoniyanin basqa vasitolorlo aldo edilmasi ilo slagodardir. Aristotelgi N.Tusi
159 siyasot hagqqinda fikrini belo sorh etmisdir: “Comiyyet tizvlorinin horasini 6z yerindo oturtmagq,
haronin 6z payini verib basqasinin haqqina ol uzatmaga qoymamaq, ictimai omok prosesindo ona
tapsirilan isi yerino yetirmoyo mocbur etmok iigiin todbirlor gormok zorursti dogulur. Bu todbiri
siyasot adlandirirlar.” Azorbaycanin digor taninmig Orta osrlor filosofu $.Y.Siihrovordi “siyasot
soraitin hakimiyyetlo dogurdugu miinasibatdir. O, hokmdarin, yaxud xalqin qiidratindon, habels cari
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voziyyatdon asilidir” — fikrini iroli stirmiisdiir. Miiasir siyasilosmis comiyyat bu noqteyi-nozordon
siyasi foalligla siyasi cigallig1 tez-tez qarigdirir. ©gor comiyyatin imumddvlot ohomiyystli siyasotdo
foallig1 yiiksak qiymatlondirilirss, ayri-ayri qrup vo ziimralorin maraqglarindan irali galon siyasi faalliq
dovlst monafelorino ziddirse, bu, monfi qiymotlondirilir. Eyni zamanda siyasot hor bir konkret
comiyyatdo insan tolobatlarinin vo toloblorinin ddonilmasi liglin soraitin yaxsilagdirilmasina vo tomin
olunmasina yonaldilmis foaliyyotin biitiin formalarin1 ohato edir. Siyasat, bir elm kimi, comiyyatlo
baglidir vo bir sira funksiyalari yerino yetirir: idraki funksiya, idaroetmo, torbiyovi, prognozlagdirma
va s. Demoli, siyasatin baglica mozmununa hakimiyyat vasitosi kimi baxmaq kifayot deyildir. Siyasat,
idaroetmo sonotidir. Siyasotin obyekti, biitovliikdo, comiyyot, predmeti iso comiyyatdoki siyasi
miinasibatlordir.  Comiyyat  iizvlorinin  toskil  olunmasinda, onlarin  foaliyyatlorinin
istigamoatlondirilmasindo dovlat ovozsiz rol oynayir. Demokratiya anlayisi arxasinda mohz comiyyot
tizvlorinin 6zlintiiddarays meyilliliyi dayandigindan, miiasir idarsetmo falsofosi varisliyi qorumaqla,
tokmillogsmoyo meyilli olmalidir.

Milli situr va dovlatcilik miistavisindo siyasi siiurun va siyasi axlaqin formalasmasi

Idaroetmodo siyasot vo oxlaqin &lgiilmiis nisbati ictimai doyerlor sistemindo osasli rol oynayir.
Epoxadan asili olaraq oxlaqi ideallar doyigo bildiyi kimi, oxlaqi normalar da doyisib tokmillasirlor.
Milli 6ziiniidorketmo miistovisindo siyasi siiurun vo siyasi oxlaqin formalagmasi inkisafin
saviyyasinin gostaricisi kimi ¢ixis edir. Siyasi siiur, siyasi madoniyyat vo siyasi etika miioyyan Siyasi
oxlaq normalari ilo formalasir. Vo ictimai siiur tez doyiso bilon torof olsa da, milli siiur daha sabit
torofdir. Milli dovlstgilik vo vatonparvarlik har bir millstin millli ideologiyasinda 6z oksini tapir.
“Millot¢ilik homiso millotlor vo xalglar arasinda ixtilaf vo ¢okismolora yol acir” [3, s.14]. Odalotli
miinasibatlorin mévcud olmasi iiglin bu baximdan siyasi oxlaq vacib rol oynayir.Tobii ki, miixtolif
toroflor ya fordi maraqlar, ya da milli maraqlar movqgeyindon ¢ixis edirlor. Diinya falsofi fikrino gora,
bir torafin maraqlarinin sorhaddi, digor torofin maraqlarinin baslandig1 yera qodordir. Ekzistensializm
folsofasine goro, diinyada harmoniyanin yaranmasi qarsilighh ziddiyyetlorin yumsaldilmasi ilo
tonzimlono bilor. Liberal-demokratik coroyanlarin formalagsmasinin asasinda bu falsofa durur. Ciinki
,normal birgoyasayisin mévcud olmasi iigiin adaloto osaslanan oxlaqi miinasiboto ehtiyac vardir.
Demokratik toplumlarda bels, ¢oxlugun hakimiyysti azligin hiiquqlari ils tonzimlonir. Oxlaq falsofasi
haqqinda Nosraddin Tusi genis bohs etmis, “Oxlaqi-Nasiri” adli fundamental osor yaratmisdir.
Siyasotds odalstin basqa foziloatlordon daha iistlin oldugunu geyd etmis vo kamil birliyin yaranmasi
liglin odalotin vacib oldugunu gostormisdir[4, s. 97]. Eyni zamanda Nosroddin Tusi kamil siyasi
liderin xarakterik keyfiyyatlori hagqinda da s6z agmigdir.

Sosial idarsetmo mosalolorinds vo dovlst konsepsiyasi yaradilmasinda oxlaq kateqoriyasinin
yiiksok statuslu tonzimloyici rolu gostorilmisdir. Alman filosofu Hegelin fikrinco, “dovlst oxlaqi
ideyanin gercokliyi vo miitloq magsadi oldugu iiciin fordlors nisbston on ali hiiquga malikdir. Fordin
ali vozifosi - dovlatin lizvii olmaqdir” [2,5.262]. Ciinki dovlat soxsiyyatin hiiquq vo azadliglarinin
tominat¢isidir. Fikrimizco, soxsi maraqglar da, 6z ndvbosindos, imumi rifahin tominatgisi olan dovlot
maraglari ilo uzlasdirilmalidir. Miiasir Azarbaycan falsafa elminda etika haqqinda yazilmis todqigat
osori olan falsofs elmlori doktoru, professor lTham Mommodzadonin “Etikaya giris” monoqrafiyasi
etik problemlorin hortorafli dyronilmasi baximindan miihiim ohomiyyst kasb edir. Kitabda Oxlaq vo
siyasot miinasibotinin kompleks tohlili aparilmis vo Azorbaycanin miiasir folsofosino totbiq
edilmisdir. Monoqrafiyada etikanin folsofods rolu, onun tarixsiinasligi mosolalari, dini, sosial-siyasi,
igtisadi aspektlori do diggoto ¢okilmisdir [6].

Dovlot vo millstin eyni mahiyyati ifado etmosi vo onun comiyytdo tozahiir olunmasi siyasi
stiurun vo oxlaqin siyasi etika soviyyasindo oksini tapir. Belo ki, milli miistoqilliyin baslica vo asas
atributu miistoqil milli dévlat oldugundan oxlaqi ideya vo millotin quruculugu prosesinin 6zii do gox
mithiim vo zoruri chomiyyat kosb edir. Ciinki hor hansi bir dovlet 6z 6lkosinin vo millstinin
monafeyini ifads edir. Tobii ki qurulmus dovlotin asasinin no deracodo méhkom olmasi, onun dayaq
kimi sdykondiyi xalgdan, menaviyyatdan asilidir. Dovlot vo xalq bir-birilorini qarsiligh sokilds
tamamlayir. Bu baximdan dovlet vo xalq miinasibatlori mexanizminin forma vo soviyyasi milli
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psixologiya vo axlaq ilo six baghdir. Yoni dovlot—dovlotdir, onu qorumaq veo inkisaf etdirmok biitiin
siyasi qiivvalorin vo xalqn borcudur. Milli psixologiya vo milli mentalitet ilo milli-siyasi oxlaq
arasinda dorin oslago qurulur. Diinya 6lkolorinin praktikasi gostorir ki, dovlotin hansi formada olmasi,
0 qodor boyiikk ohomiyyst kosb etmir. Osas masolo, dovlotin neco comiyyat qurmast
mosolosidir. Qanunlarin aliliyi, sosial adalot prinsipi soxsiyyot azadligr vo sair amillors xiisusi digqot
yetiron dovlatlor artiq 6zlorinin qurmagq istadiklori comiyyato uygun olaraq “toraqqi edon comiyyot”
“rifah dovloti” vo sair adlandirirlar. F.V. Hegel yazirdi ki, har bir millotin varligi vo mahiyyasti onun
azadligindadir. Clinki azad vo miistoqil dovlot olmadan, millst tarixdon avvel dovrds yasayir. Demali,
milli dovloti qorumaq elo millotin azadligin1 va 6ziinii qorumaqdir. Dovlati idaragiliyin iso miiasir,
sivilizasiyaya uygun tokmil olmasi, onun uzundmiirliilityiiniin, sarsilmazliginin vo qiidrotinin osas
sartidir. Belo ki, hazirda respublikamiz, diinyanin on demokratik konstitusiyalari ilo yanasi, dura bilon
bir Konstitusiya asasinda faaliyyot gostorir vo Azarbaycan demokratik, hiiquqi dovlet quruculugu
yolunu tutmusdur. Yeni sistemin tam formalasmasi ti¢iin ardicil vo moagsadyonlii islahatlar aparilmasi
Votonimizin golocoyinin tominatgist kimi ¢ixis edir. Beloliklo, siyasot 6z hoqiqi doyerini oxlaqa
sOykondikdo qazanmis olur. ©xlaqin baslica gostaricisi is9, adalatlilikdir va adalot 0 zaman 6z haqiqi
monasini tapir ki, o xeyra vo timumi rifaha xidmot etmis olsun. Bu fikir, oslinds, imumdiinya falsofi
fikir tarixinin ana xotlorindon biridir. Yoni, siyasot qalib golmok sonoti, yaxud aldatmaq sonoti
deyildir. Bu ciir yanasildig1 toqdirdo siyasot timumi rifahin tomin olunmasi vasitasi ola bilmazdi.
Comiyyetin idare olunmasinda dovlatin 6zii do ayri-ayr1 qrup vo toboagolorin maraq vo monafelorini
olagalondirmok alati oldugundan, birlik vo hamroylik yaradan tosisat kimi faaliyyat gostorir. Qisaca,
siyasotin vozifosi Uimumi rifah1 vo birgoyasayist tomin etmok olan dovlot idarsetmo sonotidir.
Funksional eyniliyi xarakterizo edon dovlot vo siyasotin mogsadi limumi birgoyasayist vo imumi
rifah1 tomin etmokdir. Qanunlar iso idarosetmonin hoyata kegirilmosi vasitasi rolunu oynayir. Yoni,
idaroetma sonoti olan siyasoti hoyata kegirmok {ii¢lin qanunlara sOykenir. Siyasst qanunlara
sOykondikdo adalatli sayila bilor.

Natica / Conclusion

Siyasat vo oxlaq miinasibotlorinin milli dovlotcilik vo vatonparvarlik kontekstindo nazordon
kegirilmasi tosadiifi deyildir. Tobii ki, milli dovlet maraqlart vo milli monsubiyyat har kas liciin 6z
milli toossiibkeslik hisslorini formalasdirir. Bu toassiibkeslik votonparverlik duygulart ilo qovusur.
Hoar bir dovlst vo fordin 6z milli maraqlarindan ¢ixis etmasi labiid oldugu halda, adalotli miinasibatin
moveud olmasinin gostoricisi no olacaqdir? Qizil orta hoddi harada axtarilmali? Baolli ki, bir torsfin
maraqlarinin bitdiyi yer va ya sarhad, digar torafin maraqlarinin baslandig1 yers qadardir. Bu maraqlar
biitiin diinya {i¢lin m&vcud olan qanunlar ssasinda tonzimlonr. Bir torofin dovlst maraqlari onun iiglin
no qodor vacibdirsa, digar torof {iciin do bu vaciblik montiglidir. insan hiiquglar1 va beynolxalq hiiquq
universaldir. Vo ayri-ayr1 toraflors forqli miinasibatlor baslonilmali deyil. Hiiquq vo qanunlara hdrmot
vacibdir. Movzuda geyd etdiyimiz kimi, qanunlar dovlstin oxlaqidir. Beynslxalq qanunlar isa biitiin
taraqqiparver basariyatin oxlaqr kimi geyd olunmalidir. Ikili standartlar totbiq olunacagsa, burada
odalatsizliyin meydana ¢ixmasina siibho yoxdur. Bu halda miivazineot, tarazliq vo diinya nizami
pozulacaqdir. Bu iso toraqqiparver basoriyystin vo diinya ictimaiyystinin moagsaodi deyildir. Vo ali
insan xiisusiyyatlorina adekvat deyil, instinktlorlo idars olunan vohsi tobistin xiisusiyyatloring belo
uygun golmir. Ciinki vohsi tobiatin 6ziindo do miioyyon qayda vo qanunlar hokm siiriir. Toossiibkeslik
hissi basqasinin haqqini gosb etmoyo osas vermir. Beynolxalq miistovido do irqi, milli vo dini
toossiibkeslik {iziindon ikili miinasibat mogbul sayila bilmoz. Bu monada oxlaq obadi olaraq
bosariyyotin mdévcudlugunun, ictimai inkisafin vo toraqqinin prioritet sorti kimi ¢ixis etdiyindon,
tobiotin, comiyyatin va idrakin on {imumi qanunu olaraq baxilmalidir.
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OXUCU ROYI

Liitfi Zadanin Qeyri-salis mantiq nazariyyasinin falsafi mahiyyatinin
tadqiqinin aktual istigamatlarina dair

Diinyanin moadaniyyst Xozinasina bir sira elmi yeniliklor baxs etmis, 6zliniin fundamental
kosflori vo heyratlondirici ideyalar ilo miiasirlorine boyiik tosir géstormis Liitfi Zado yaradiciliginin
mahiyyatini anlamag vo onun ictimai siiura verdiyi yeni impuls vo istiqamotlori obyektivcasing
dayarlondirmok tiglin har seydan avval,bu kasflarin real mazmunu ilo yanasi falsofi mahiyyatine do
varmag, onlari falsafi tofokkiirtin dili ilo Saslondirmok lazimdir.

Miiasir elmi dairalords boyiikk niifuz gqazanmis bu boyiik alimin vo miitafokKirin nazori
tofokkiirii yeni rakursdan isiglandiran vo insan idrakinin {iftiglarini Aristotelin ananavi, binar
montigindon xeyli yiiksokliya galdiran geyri-salis mantiqi XX asrin fundamental kosflorindon biri
kimi hazirda diinya alimlori torafinden heyranliqla qarsilanmagqda va intensiv todqiq edilmokdadir.

Qeyd edok ki, Liitfi Zadonin ortaya qoydugu fundamental elmi yenilik, diinyanin yeni elmi
monzarasini agiqlayan kosflori dorin folsofi mahiyyato malikdir. “Qeyri-salis ¢oxluglar” vo “Qeyri-
solis montiq” kimi iki asas nozariyys ilo meydana geolon bu yeni elmi ideyalar miiasir elmin
fundamental kosflori sirasina paradigmalar kimi daxil edilmisdir. Sonralar, hoyatinin sonuna kimi
Liitfi Zads bu nazariyyslori inkisaf etdirmis vo onlarin osasinda bir sira daha méhtagom nazoriyyalor
yarada bilmisdir.

Liitfi Zadonin 1965-ci ildo ¢ap etdirdiyi “Fuzzy sets” adli mogalosi yeni nazariyyani elmi
ictimaiyyots toqdim edon ilk mogalo olmusdur. Bu yazida ilk dofo olaraq “fuzzy” ¢oxluglar anlayisi
elma daxil edilmis vo bu kontekstdo méhtagsom bir nozariyyanin asaslart qoyulmusdur.

Liitfi Zadonin Qeyri-salis ¢oxluglar nozariyyasinin montigi osasin1 onun yaradiciligindan
qrmuzi xatlo kegon, Aristotelin binar mantigindan farglonan Qeyri-salis mantiq nozariyyasi —fazzi
montiq toskil edir. Ona gora do biz Qeyri-salis mantiqi, Qeyri-salis ¢oxlugun miihiim elementlarindan
biri kimi togdim edirik.

Molum oldugu kimi, basariyyastin nozori fikir tarixinds montigi tesavviirlorin inkisafina
baslangic vermis Aristotelin klassik binar montiqi 6z mozmununa goro Xatti, formal xarakter dagimig
Vo moantiq anlayislarinin kamiyyat doracalorine toxunmadan onlarin yalniz keyfiyyat halin1 gobul
etmisdir.

Diinyan1 iki rongli goron Aristotel montiqinin bu xiisusiyyati 6z qabariq ifadssini onun ali
prinsiplorindon sayilan “qeyri ziddiyyatlilik” ideyasinda tapmigdir.

Moasalon, binar montige gora cisim eyni zamanda hom boyiik, hom do kigik ola bilmoz, 0 ya
boyiik, ya da kigik olmalidir. Bu o demokdir ki, binar montigoe goro biz cisimi oksliklorin vahdati
halinda deyil, yalniz bir halda:ya boyiik, ya da kigik halinda qabul etmaliyik. Gatirdiyiniz misaldan
aydin goriiniir ki, cisimin “boyiik” vo yaxud “kicik” kimi keyfiyyot hallarinin komiyyot
xarakteristikasi, basqa sozlo desok siddotlondirmo daracalori Aristotelin klassik mantiginds 6z
ifadosini tapmamigdir.

Halbuki, L.Zadanin Qeyri-salis mantiq nozariyyasinds eyni bir anlayisin nainki miixtalif mona
calarlarma, hom do miixtalif komiyyat xarakteristikalarina fikir verildiyindon onlarin miixtaliflik
daracalaring gora qruplasdirilmasina imkan yaranir.

Liitfi Zado elmo yeni lingvistik va geyri-salis doyison anlayislari daxil etmisdir.(Bax.J1.3aze,
[ToHATHE TMHTBUCTUYECKOM NEPEMEHHON U €ro MPUMEHEHHE K MPUHITUIO MPUOIMKEHHBIX PEIICHHN.
Mocksa, «Mup», 1976. ¢.58,71)

Onun yaratdig1 bilik sahasindo baxilan anlayisin geyri-Xattilik rakursundan Syranilmasi onun
miixtalif doracalorini askara ¢ixarmaga vo onlar riyazi olaraq [0,1] pargasinda tasvir etmays imkan
yaradir. Demoli, Aristotel montigi xotti, L.Zado moantigi iso geyri-xatti diinyan1 Syronir. Lakin
aralarmdaki bir sira kaskin forglora baxmayaraq hor iki montiq nozariyyssi hagigstdir, bels ki, diinya
vahiddir vo geyri-xattidir. Ancag onu Xotti yanasma ilo do Oyronmok olar.Xotti diinyanin
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ganunauygunluglari klassik rasionalliqda, geyri-Xatti diinyanin ganunauygunluglart isa qeyri-klassik
rasionalliqda dyranilir.

Aristotel montigi mahiyyat etibari ilo metafizik nozariyys olub, cismin ziddiyyat toskil edon iki
halindan (cisim qaradir-cisim gara deyil) yalniz birini(masalon, cisim garadir) gobul edarak ikinci hali
(cisim gara deyil) inkar edir. Demali, Aristotel montiqi diinyan1 yalmiz iki qiitblii gobul edon va
bununla da onu dialektik ziddiyyatordon konarlagdiran binar mantiqdir.

Liitfi Zado montigindon forqli olaraq burada {igiinciinii istisna qanunu yerino yetirilir. Insan
stiuru tofokkiiri mixtolif metodlarla, sado vo miirokkob yanasma iisullari ilo Oyrona bilir.
Fikrimizco,Aristotel vo Liitfi Zado mantiglorinin do baslica forgi mohz bu metodun tofokkiir
proseslorina yanagma tisulunun segilmasidir. Aristotel mantiqi diinyani sads, Liitfi Zado montiqi iso
daha miirokkob metodla Gyranir.

Bosariyyat kegon asrin 70-ci illorindon baglayaraq 6ziiniitoskiledon miirokkab, agiq, qeyri-Xatti,
dissipativ (maddo, enerji va informasiyani sopan) sistemlorin 6yranilmasine kegmis va diinyanin yeni
ganunauygunluglarinin Gyranilmasi sahasinda heyratamiz, yeni nailiyystlor qazanmisdir.

Miirokkab, dziiniitoskiledon sistemlarin 6zal moantiqi v spesifik riyaziyyati vardir va hom doa bu
nozori sistemlor geyri-xattidir. Sado vo nisboton miirakkab sistemlori salis montiq prinsiplori asasinda
izah etmok miimkiin oldugu halda, Oziiniitogkiledon miirokkob sistemlor {igiin belo bir tosvir
miimkiinsiizdiir. Miirokkob sistemlor {igin belo tosvir yalmiz Qeyri-Salis montiq vo Qeyri-salis
riyaziyyat tizorinda qurula bilar.

Liitfi Zadonin Qeyri-salis montigi xatti diinyadan qeyri-Xatti diinyaya cigir agmaqla tofokkiiriin
montiqi imkanlarinin modellagdirilmoasini xeyli genislondirmis, insanin tofokkiirlo yeni dialoga
girmasina genis imkanlar yaratmisdir.

Liitfi Zadonin Qeyri-salis ¢oxluglar nazariyyasi haqqinda arasdirmalarimizi yekunlasdirarkon
daha bir masaloys, insanin diisiinco modelino do toxunmagq istordik. Cavablandirmaq istodiyimiz
mosalonin mahiyyati ondan ibarotdir Ki, Aristotel montiqi ilo Zado moantiqi arasinda paralellor aparan
bir sira todqiqatgilar binar montigini zoif, ziyanli, geyri-solis montigi iso giiclii, rasional olmasi
iddiasindadirlar.

Aristotel mantigi elm tarixinds ilk yaradilmis mantiq modeli olarag, insan tofokkiiriinii he¢ do
Kifayot godor dogiq tosvir eds bilmir. Liitfi Zado moantigi ise digor mantiq modellorindon (Lukasevig
montigi, Post mantigi va s.) insan tofokkiiriinii vo diisiinco proseslorini daha adekvat oks etdirmasi ilo
farglonir.

Bununla olagodar olaraq boazi miolliflor geyri-salis montigin Aristotel montiqini biisbiitiin
dagitmas1 qonastindadirlor. Fikrimizco bu fikir kokiindon sohvdir. Oslindo Liitfi Zado montigi
Aristotel montiqini logv etmir, uygunluq prinsipino sdykonmakls, sadaco onu 6ziiniin xiisusi halina
cevirir.

Umumiyyatlo gétiirsok, Aristotel montigina Liitfi Zads mantiginin xiisusi hali kimi baxmagq
olar. Har iki mantiq hoqiqgati oks etdirir, forq iso ondadir ki, Aristotel mantiqi diisiinco proseslori tigiin
nisboton kobud vo sado model oldugu halda, Liitfi Zado moantigi daha zongin, doqgiq, adekvat vo
inandirict modeldir. Bu modeldo fikrin xaotikliyi ilo nizamliligi arasindaki koskin forq aradan
galdirilaraq, xaotik diisiincolorin nizamli fikro daha ¢ox yaxinlagmasi tomin edilir

Beloliklo, deys bilorik ki, Liitfi Zado nazariyyslorinin asas folsafi mahiyysti onlarin insan
tofokkiirtinii daha diirtist oks etdirmosindon vo realliga daha ¢ox adekvat olmasindan ibaratdir.

Liitfi Zados 6z bacarigi, fohmi, darrakasi ilo insan tofokkiiriiniin isloma prinsiplarini va orada
foaliyyat gostoran obyektiv qanunauygunluqlari yaxsi basa diisdiiyliindon onlarin riyazi modellarini
miivafiq simvollarla nisboton daha adekvat sokilds oks etdirs bilmisdir.

Litfi Zado torofindon Qeyri-Saolis  ¢oxluglar nozariyyasinin, Qeyri-salis  mantiq
konsepsiyastyasinin iglonib hazirlanmasi, ger¢okliyin vo onun dork olunmasinin falsafi anlaminda,
falsofi ideyalarin mozmununda yeni g¢alarlarin meydana ¢ixmasini sortlondirmokls, Falsofo vo elm,
onlarin garsiligh olagasi probleminin, natico etibarilo elmi idrakin falsofi asaslarinin tadgigini
aktuallagdirmis oldu.
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Bu baximdan ilham Mommadzadonin va Arif Buniyatovun birss isloyib hazirladigr” Qeyri salis
- montiq konsepsiyasinin Elm falsofasi kontekstindo mantigi-metodoloji osaslar” kitabi, Liitfi Zado
nozariyyalorinin asas folsofi mahiyyatinin adekvat dork olunmasina, onlarin elmi-nazari anlamina
verilon mithiim tohfa kimi dayarlondirilmalidir.

Kitab Qeyri salis - montiq konsepsiyasiyasinin EIm folsofosi kontekstindo falsofi-nozari va
montigi-metodoloji asaslarinin aktual problemloarinin tadgigine hosr olunmusdur.

Baxilan todgigatda, Qeyri-salis mantiq nozariyyasinin neorasionalizm vo EIm falsafasi
kontekstinds moantigi-metodoloji xiisusiyyatlarinin tadgiginds, XX asrds rasionalizmin falsafi anono-
larinin formalasmasi masalalarinin tahlili xiisusi maraq kasb edir.

Kitabda miiasir rasionalizmin todgigiinds ilk 6ncs neorasionalizm, tonqidi rasionalizm va elm
falsofasi nozordon kegirilmokdoadir.

Baxilan tadgigatda XX asrds falsofo va elmin,rasionalliq va falsafonin garsiligli alagasi proble-
mina miiasir yanasmalar asasinda asagidaki mogamlar tadgiq edilir.

“Birincisi regional rasionalizm ideyasi ilo bagli olan "yeni elmi ruhun falsafasi va ya elmi id-
rak" (Q.Baslyarin neorasionalizmi] va tongidi rasionalizmds sosial folsafonin vo sosial tarixin aktual-
lasmasidir (K.Hiibner). Ikincisi, XX asr falsafasinin on bayiik simalarmdan olan va yaradiciliginda on
az1 folsofo, ideologiya va elmin garsiligh slagslorine olan baxislarinda, istanilon istigamatlords ¢argi-
valari asan M.Fukonun yanasmasidir. Nohayat, ticlinciisii fargli olanin anlamina yollar axtaran Y.Ha-
bermasin konseptlorinin monalandiriimasidir.”(i. Mommodzada,A. Buniyatov” Qeyri salis - mantiq
konsepsiyasiyasinin Elm falsafasi kontekstinds mantigi-metodoloji asaslari Baki — 20217 5.10)

Kitabda hommiolliflor folsofo vo elmin,rasionalliq vo folsofonin garsilighi olagslorino dair
baxilan mogamlari todqiq edorok hagli olaraq gostorirlor ki, “ fikrimizca, miiasir Qoarb folsafasi —
plyural, goxsaviyyali ruhani anons olub on miixtalif folsofi istigamatlori: neokantgilardan - Nitse,
E.Hisserl vo M.Haydeggerdan - an yeni dekonstruksiya strategiyalarina vo J.Derridanm postmoder-
nizmina godor ehtiva edir.” (. Mommadzada,A. Buniyatov” Qeyri salis - montiq konsepsiyasiyasimin
Elm falsafasi kontekstinds mantigi-metodoloji asaslar1” Baki — 2021,s.11 )

Baxilan todgiqatda, Q.Baslyarm, K.Hiibnerin baxislar1 T.Kunun, I.Lakatosun, P.Fayerabendin
elm falsafasi talimlari ilo alagali sokildo nozardan kegirilmokls, asagidaki miiddoalar geyd edilir:

1. Elm falsofosinds, moxsusi olarag T.Kunun elmi ingilablar konsepsiyasinda elmi
nozariyyslorin tosokkiil tapmasi, méveud elm daxili qarsiligl tarixi slagelors asaslanmagla sarh edilir.

2. T.Kunun elmi inqilablar konsepsiyasinda elmin paradigmayaqgodorki inkisaf morhalosi
empirik parametrlorin se¢imindo vo giymotlondirilmasinds salis nozari va metodoloji prinsiplarinal
miioyyan olunmamasi ilo xarakterizs edilir.

3.EIm folsofosinds elmin inkisafinin paradigmal soviyyasinds bu vs ya diger metodologiyanin
totbiginin xiisusiyyatlorinin tadgiqi nozards tutulur.

Baxilan todgigatda, Qeyri-salis mantiq nazariyyasinin neorasionalizm, tongidi rasionalizm va
elm falsofosi kontekstindo moantigi-metodoloji xiisusiyyatlorinin todqiqi, K.Popperin falsifikasionist
movqedan osaslandirdigi permanent inqilablar nozariyyasinin, T.Kunun elmi ingilablar konsepsiyasi
ilo miiqayisali tohlili asasinda realizo olunur.

Baxilan tadqiqatin gedisindo Ik novbado geyd edilir ki, EIm falsofasi vo elmsiinasliq sahosindo
K.Popperin falsifikasionist movqedon osaslandirdigi permanent inqilablar nazariyyasinin, T.Kunun
neorasionalist folsofi anonalors istinad edon elmi ingilablar konsepsiyasi ilo moxsusi torzds ideoloji
homahonglik toskil etmasino rogmon, K.Popperin permanent ingilablar nozariyyasinds mantiqi-
metodoloji yanasmanin miitlaglosdirilmasi, elmin tarixi rekonstruksiyasinda malum sxematizmi
sartlondirmis olur.

K.Popperin elmi permanent ingilablar nozariyyasindon forgli olaraq, T.Kunun igloyib hazirladigi
elmi inqgilablar nazariyyasinds elmin tarixi rekonstruksiyasinda

elmin inkisafinin normal elm adlanan ilkin marhoalasi, elmi faaliyystin paradigma adlandirilan
elmi-metodoloji modeli halinda ¢ixig etmokls, 6z torkibine tadqiqatgilarin nazari-metodoloji
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baxislarini, elmi biliyin islonib hazirlanmasi1 qaydalarini ehtiva edorok, metodoloji bazis rolunda ¢ixis
etmis olur.

T.Kunun elmi inqilablar konsepsiyasinda elmin inkisafinin névboti marhalosi olan elmi
inqgilablar dovrii, elmi nazariyyslords 6z hollinin tapa bilmayan problemlsrin meydana g¢ixmasi
soraitindo bohran morhalasi kimi xarakterizo olunmagla, mévcud elmi foaliyyst paradigmasinin
tonazziilo ugramasi vo yeni paradigmanin togokkiil tapmasi ila naticalonmis olur.

K.Popperin permanent ingilablar nazariyyasinin vo T.Kunun elmi ingilablar konsepsiyasinin
miiqayisoli tohlili osasinda miioyyon edildiyi kimi, baxilan halda K.Popperin falsiikasionist
konsepsiyasinda paradigma anlayisi, elmi-metodoloji meyarlarin miivafiq sistemini saciyyslondirdiyi
halda, T.Kunun elmi inqilablar konsepsiyasinda metodoloji paradigma elmi faaliyyatin sosial va pesa
yoniimli dayari prinsiplarini xarakterizo etmis olur.

Baxilan todgigatda haqli olaraq gostorildiyi kimi, T.Kunun elmi ingilablar konsepsiyasinin
elmi-metodoloji paradigma halinda qorarlasmis metodoloji bazisindo relyativist, subyektivist
yanagmanin osassiz sokildo sisirdilmosi, K.Popperin permanent ingilablar noazariyyassinds montiqi-
metodoloji yanasmanin miitloqlosdirilmasi, elmi nozariyyalorin evristik potensialinin adekvat
giymatlondirmasina imkan vermir.

Baxilan todgigatda K.Popperin vo T.Kunun, miivafiq olaraq falsifikasionist vo permanent
ingilablar metodologiyasi {izra baxislarinin miiqayisali tohlilinds hagli olaraq gostorildiyi kimi, “hom
Popperin  montigi-metodoloji ~ paradigmaya  osaslanan  falsifikasionist  elmi-metodoloji
konsepsiyasinda, hom T.Kunun elmin inkisafinin sosial-psixoloji, professional doyarlorina istinadon
tosokkiil tapmis elmi inqgilablar nazariyyasinds geyd olunan birtorafliliklo yanasi, biitovlikds bu iki
falsofi yanagmanin metodoloji bazisindo yiiksok evristik potensiya dasiyan prinsip vo miiddealarin
movecudlugu toshit vo tosdiq olunmagdadir.” (. Mammodzada,A. Buniyatov” Qeyri salis - mantig
konsepsiyasiyasinin Elm falsofosi kontekstinds montigi-metodoloji asaslart Baki — 20217 5.39)

Moxsusi olaraq, baxilan tadqiqatda Popperin falsifikasionist konsepsiyasi kontekstindo Qeyri-
salis montiq nazariyyasinin metodoloji prinsiplarinin totbigi, saciyyavi bir hal kimi nozardon kecirilir .

Moalum oldugu kimi, K.Popperin falsifikasionist metodoloji konsepsiyasi ¢argivasinda elmi
biliyin sahihliyinin asaslandirilmasi falsifikasiya prosedurunun icrast ilo baghdir.

K.Popperin falsifikasionist metodoloji konsepsiyasinda elmi nozoriyyanin falsifikasiyasi
proseduru, ondan alinan har hansi bir natica ilo, bu nozariyyenin miivafiq hipoteza ilo tosbit olunan
bazis miiddoasi arasinda ziddiyystin agkar edilmasi ilo baglidir.

Baxilan halda elmi nozoriyyonin, onunla ziddiyyst toskil edon bazis miiddoasinin agkar
edilmasi, 6zii-6zliiylindo onun falsifikasiya olunmasini, natica etibarils, todqiq olunan nozariyyanin
sohihliyinin tokzib edilmasini sortlondirmis olur.

Bels ki, K.Popperin falsifikasionist metodoloji konsepsiyasinda elmi nazariyyanin falsifikasiya
olunmasi, onun tokzibino sabab ola bilon biitiin sartlorin miisyyan olunmasinin nazards tutur.

K.Popperin elmi nozoriyyonin falsiikasiya olunmasina dair iroli siirdiiyii bu miiddoalar, elmi
nazoriyyonin tokzib olunmasini, 06zii-Ozlilyiindo nozori miiddoalarin  empirik  parametrlors
uygunsuzlugu, empirik parametrlorin interpretasiya olunmasinin geyri-miimkiinliiyii ilo sortlondiyini
nazarda tutur.

K.Popperin falsifikasionist elmi-metodoloji konsepsiyasinin substantiv montigi-metodoloji
prinsiplorinin Qeyri-salis montiq nozariyyasinin metodoloji bazisinds tatbigini nozardon kecirarkan
Ik novbado geyd edok ki, miirokkab dinamik sistemlorin optimal idaro olunmasi masalalarinin
hollindo Bellman vo Zado torofindon birgo islonib hazirlanmis goxkriteriyali alternativ hall
metodunun tatbiqi, falsifikasionist prosedurun icrasi sistemina miivafiq sokilds realizo olunmusdur.

Baxilan halda, effektiv alternativ secim nozariyyesinin miiddealarmma miivafiq olaraq, biitiin
miimkiin hipotezalarin torkibindon on ehtimal olunan hipotezani se¢ilmasi vo ehtimali qiymatin
miiayyan edilmasi nozards tutulur.
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Burada miirokkab dinamik sistemlarin optimal idars olunmasi masalalarinin hallinds, goyulmus
optimallasma masSalasinin ¢ox kriteriyali hallinin tapilmasinda Q.Ceffris torofindon islonib
hazirlanmis oks montiqi ehtimal konsepsiyasinin, tatbigi magsadouygun hesab olunur.

Q.Ceffrisin oks montigi ehtimal nozariyyasindo ehtimal, {imumilogmis montiq konsepsiyasi
asasinda, verilonlor ¢oxlugu ilo alinmis naticolor ¢oxlugu arasinda yaranmis montiqi miinasibatlor
halinda miiayyan edilir.

Burada miivafiq qaydada alds olunmus verilonlorin toyinati, alinmis naticonin tosdiginin miitlaq
tosbit olunmadan, miitlaq inkara godoar goararlagsmasini nazarda tutur.

Goriindiiyti kimi, Miirokkab dinamik sistemlorin optimal idars olunmasi masalalarinin hallinds
Bellman va Zads torafindan birgs islonib hazirlanmis ¢oxkriteriyal alternativ hall metodunun tatbiqi,
K.Popperin falsifikasionist metodologi konsepsiyasinda totbig olunan falsifikasionist prosedura
uygun sokilds realiza olunmusdur.

Baxilan todgiqatda yekun olaraq, gostorildiyi kimi, miirokkab dinamik sistemlarin geyri-
miioyyanlik soraitindo idaro olunmasinda Liitfi Zadonin isloyib hazirladigi qeyri-Solis montiq
nozariyyasi, folsofi anlamda yeni metodoloji paradigma halinda ¢ixis etmis olur.

Baxilan halda, qeyri-salis metodoloji paradigma, elmi idrakda geyri-miioyyanliyin obyektiv
olaraq méveudlugunu tasbit etmakls, geyri-salis determinist mantigi konsepsiyaya istinad edir.
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O KHUT'E «®PNJIOCOPUs] B3AI/IMOI£EI‘/'ICTBI/I$[ KYJbTYP
N HOBBIU HIEJIKOBBIU ITYTh»
(baky, 2020, 335 ¢.)

[To mepe Toro, Kak Harie OOIIECTBO CTAHOBUTCS BCE 0OJiee TEXHOJOTHYHBIM U TIIOOATHHBIM,
MBI 33lyMbIBa€MCSl O TOM, 4TOOBI CO3/1aTh Oosee F3PPEeKTUBHBIE CIOCOOBI YIIPaBIEHHs PEaIbHOCTBIO.
OnHUM U3 TakUX CIOCOOOB BBICTYIAET BHEAPEHHE B HAYKy BHUPTYAIBHBIX J1AOOpAaTOpUi, KOTOpHIE
HIO3BOJIIIOT YYEHBIM BCEIO MHUpPa OOMEHMBAThCSl JAHHBIMM, 3HAaHUSMHU, UAEIMH U MHOTUMH APYTHMHU
pecypcamu. Tekymias NaHIEMHUs OKa3aja HENOCPEACTBEHHOE JaBJICHHE HA HUX pPa3paboTKy,
IIOJATOJKHYB BCEX HAC I0-HOBOMY B3IVIIHYTh Ha TO, KaK MbI JOJDKHBI COTPYIHHUYATh C IPYTMMHU.
Onpnako JaHHAs TEXHOJOTHMA B3aMMOJCHCTBUS Obula pa3paboTaHa eme [0 MaHAeMud. B
Azepbaitmkane B 2019 rony B Uuctutyre ®@unocopun m Commonormm HAHA Owina co3mgana
BUpTyanbHas Jaboparopust no ¢uiocopun KyabTypHOro BzammosaeictBuss Ha Hosom IllenkoBom
[Tyru. /lannas nabGoparopus ¢ ydacTHeM M3BECTHbIX (puiocodpoB AsepOaiimxana, Kuras, Urtamuu,
Poccun n Kazaxcrana oOecrieunBaeT MOAXOSILYIO CPEly Ul YKPEIUIEHHUS CBsI3el YUEHBIX Pa3HbIX
CTpaH, COJEHCTBUS aKaJEeMHUYECKOMY IMpPOLIECCY M €ro pacIIUpeHHs, TEM CaMbIM CIIOCOOCTBYS
MOBBIIICHUIO 3()(DEKTUBHOCTH HAYYHBIX UCCICOBAHUIA U UX MHTETPALIUH.

Tpyn «®unocopus BaumoseiictBusa kynbTyp u Hosbiii [lenkoBeiii [IyTe» u ecTh pe3ynbTar
COBMECTHOW TBOPUYECKOH pabOTHI B BUPTYyaIbHOW JabopaTopuu. JlaHHBIM COOpPHUK CTaTeil ciemyer
paccMmarpuBaTh B €IMHCTBE, MO0 Kaxkias U3 pabOT MOCBSIIEHA TeM HJIM MHBIM acIEeKTaM HOBOI'O
IIPOEKTAa: HUCTOPUUECKUM, KYJIbTYPOJIOTMYECKHM, COLIMAIBbHBIM, MOJUTHYECKUM M, KOHEYHO K€,
¢unocodckum. OueBUIHO, UYTO HA3BaHUE TpPyJa BBHIOpaHO HeciaydailHO: coriacHo mpodeccopy U.
Mawmenzazne, KylTbTypHOE B3aUMOJICHCTBUE TOJDKHO CTPOUTHCS HA NPUHYUNAX uiocoguu, a 3HAUUT,
00J1a/1aTh TMOJIHOTOW COJIEPKAHUS M BHYTPEHHUM €IMHCTBOM MCTOPHUU M COBpeMEHHOCTH. [ Hac

TaK)K€ OYEBUAHO, YTO MPHUHIMIIBI — 3TO HE TOJBKO W HE CTOJBKO TEOPETUUYCCKUE IOJIOKCHHUS,
CKOIIbKO uX ocMbicieHHOCTh (Kanke B. A. «®unocodusi 5JKOHOMHUECKOM HAYKW»), a, CTaJo OBbITh, U
B3aMMOJICHICTBHE KYJIbTYp — HE €CTh IPOCTOE COTPYAHUYECTBO WIIM «BKJIIOYEHHOCTB)» €r0

YYaCTHUKOB, a CTPEMJICHME IOHATH pa3inyus KylbTyp. B CBOI0O ouepelnb, NMOHUMAaHUE WHOU
KYJIbTYpbl HEU30€KHO NMPUBOIUT aKTOPa K BOCHPUSTHIO U MPHUHITUIO MHBIX IeHHOCTeW. [Ipu stom
UMEHHO ¢uocodus criocoOHa 00BSICHUTH LIEHHOCTHBIE OPHEHTHPBI TOTO WM MHOTO obmiectBa. Ha
Hall B3MVIAJ, B HCCIENOBAHUMM B3aUMOJCHCTBUS KYJIbTYpP LEHHOCTb IIPUAAETCS HE TOJBKO
COCTaBJISIIOIIMM 3J€MEHTaM KyJbTYphl M JIMYHOCTAM, HO Oosiee KyabType B 1ienoM. Urak,
¢miocopckuil aHANM3 pa3IMUUil MEXIY LEHHOCTSMH MOMET IPOJIUTh CBET Ha HEKOTOpbIE
(byHIaMeHTalIbHble KOMMYHHUKATUBHbIE ITPOOIEMBI B MEXKKYIBTYPHOM OOIIEHUH.

Hano 3amertuts, (heHOMEH 63aumoleticmeus Kyiomyp B aHAIN3€ IMPOLECCOB MIOOATU3ALNN
UrpaeT HE TMOCIEAHIO pojib. [00anu3anust BBIBOAUT YENOBEKAa 3a MpPEIeNbl OIpeesIeHHON
KYJIbTYpPBI, TaK K€ Kak KyJbTYypy 3a IpeAeiibl ONPEICIICHHOro apeana. Ha rmoBecTke IHS CTOUT
npeiokeHHbI Kutaem rino6ansubiil mpoekt «OauH [losic - ogun Ilyte» mnn «Hosbiit LlenkoBsiit
[Tyts», TA€ A3Us XOTh U SIBISETCS SMULEHTPOM TIJI00ANN3aliK, TPEUMYILECTBEHHO COEAMHSIOMIEH
BOCTOYHBIE W 3allaJHbIE PBIHKH, HO TAKXE€ MOPOKIAET CMELIECHWE KYJIbTYp, TPAIULUNA W HICH.
Bo3M0XHO, caMbIM 3HAUUTENIBHBIM SIBICHHEM B MHUpPE (C MOJUTUYECKOM M HKOHOMHUYECKOW TOYEK
3peHMsl, KaK KayKeTcsl Ha TIepBbIi B3IJIAA) Ha pyOeke HOBOTO ThICSUEIeTHs siBisieTcs moabeM Kuras.
Hapsiny ¢ ObIcTphIM W TOCIIEAOBATENbHBIM YKOHOMUYECKHUM POCTOM, TIIOOANBHOE BIMSHHUE 3TOTrO
JPEBHETO TIapcTBa pe3ko Bo3pocio. [Totomy Tpyn «dumocodust B3anmoaecTBust KynbTyp U HoBbIid
HlenxoBbrit [1yTh» oTaMuaeTcst 0co00i akTyalnbHOCTBIO, MO0 MHUIIMATHBA, NpeanoxeHHas Kurtaewm,
NpeCTaBysieT co0O0N IUIaH MUPOINOPSIKA, PAAUKAIBLHO OTIMYAIOMIETOCs OT HBIHEIIHET0, B KOTOPOM
Azep0aii/pkaH BBICTYNAaeT HE MPOCTO KaK MOCTOPOHHMI HAONIOJATeNh, a KaK HEMOCPEICTBEHHBIN
YYaCTHHK INI00aTbHBIX POIIECCOB.
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Wtak, anpbmaHax mpeacTaBisieT coOOi akTyaJbHOE aKaJeMHYecKOoe H3JaHue B 00JIacTH
MEXIMCIUILIMHAPHBIX HAayK. B coctaB cOopHMKa BXoAaT 18 crareil OT BeAyIIMX OTEUYECTBEHHBIX U
3apyOeKHBIX CIEIMATIICTOB, BKIIOYAs BCTYMUTENbHYIO cTaTtbio ¢uinocodpa M. Mamenzame «Ot
KpH3HCa K B3aUMOJICHCTBUIO KYJIbTYp W OydylieMy MHUPOHOPSIKY». B pabore aBTOp naer coe
BUJICHHE HOBOTO MHPOIOPSIKA, OCHOBAHHOTO Ha MOCTEIIEHHOM OTXOJI€ OT 3alaJHON JOMHHAHTHI U
nepexo/ie TI00aIbHOTO JTUAEPCTBA K A3HH, U3JIOKEHBI €ro MPUUUHBL. ABTOp B Juie AsepOaiikana
BBICTYIIAa€T 3a MHOTONOJISIPHBIA MHp, KOTOpBIA, B CBOIO Oue€pelb, BeIET K M3MEHEHUSM B
MEXIYHAPOAHBIX OTHOLICHHUSX, K €AUHEHUIO MHpa, K 0OOMEHAM MHOXKECTBA KYJIbTYPHBIX TEUCHHIA.
[Ipu 3TOM B peanusanuu npoekra «lenkossiii [TyTe», cornacHo M. Mamenzaae, MHOroe 3aBUCUT OT
TOTO, KaK Oy/IeT IOHUMAThCS KYJIbTypa.

OCHOBHOM TPy AEIUTCSA Ha TPU YACTH, KaXKAas U3 KOTOPhIX OTBEYaeT Ha ONpPEAETICHHbIN KPyT
BOIIPOCOB M UMEET CBOE MPOOIEMHOE TOJIE.

| pazaen mocBsiieH YCTAaHOBJIEHUIO HOBOTO INI0OATBHOTO MUPOMOPSIIKA U €0 MOIUTUYECKUM
Y TYMAaHUTapHBIM aCIEKTaM.

[Tpumeuarennna padota B. Jleeit u B. Jluknan (Kuraiickas Axagemust O0OuiectBeHHbix Hayk),
B KOTOpPOW packpbiBaercs cylHocTh npoekta «OauH Ilosc - oqun [1yTh», €ro 1enp U nepcreKTUBBL.
ABTOpBI cO CChUIKOM Ha 3asiBieHus npencenatens KHP, yrBepxxaatoT ocHOBoOmomararonuii mpuHIIKIL
IIPOEKTa — OTKPBITOE COTPYIHUYECTBO, IOJPA3yMEBAIOIIEE OTKPHITYIO MHPOBYIO TOPIOBIIO U
HKOHOMHUKY JUIsl 00€CIIEYEeHUsI TO3UTUBHOTO Pa3BUTHUSI MHUpa. ba30BbIMU MOHSATUSMH JIOJIKHBI CTaTh
TOJICPAHTHOCTh, B3aMMHOE H3y4YeHHE (HAaydHBIC B3aWMOJICUCTBHS, TPEHUHTU MPO(ECCHOHAIIOB,
ciiy>k0a BOJIOHTEPOB W T.J.) M B3auMHas Bbiroja. [IpeacraBneHsl Takke MyTH CTaHOBIIEHUS HOBOM
rinobanm3anuy, chopMyaupoBaHa poib Kurtas B JaHHOM Iporecce W HeOTheMJIeMble TpeOOBaHUS
rio0ann3aluy, KOTopsle Mbl 0c000 XoTenu Obl BBIACTUTH. B mepByro ouepenb, 3TO UYECTHas U
cBOOO/IHAS TOPTOBJISI, YKPEIUIEHHE KyJIbTYPHOTO OOMEHa M YCTAaHOBJICHHE JPY)KECTBEHHBIX CBS3EH
MEX]y HapoJaMH, CO3/laHHe MApTHEPCTBA BMECTO CO3JaHMS albSIHCOB U, YTO HEMAJIOBAXKHO, TIOUCK
FapMOHUU HE TOJIBKO MEXY KyJIbTypaMH U TOCYAapCTBAMU, HO U MEX]y YEJIOBEKOM U ITPUPOIOH.

KoneuHno, Bompoc B TOM, pealuCTUYEH JIM TaKOW HJeall, OCYIIECTBUM JIM OH Ha mpakTuke. Ha
HAaIll B3IJISA, HOBBIM TOPSIIOK TpeOYyeT 2nybokux gunrocogpckux npeobpazoéanuti B CO3HAHUU CTpaH-
YYaCTHHUKOB. B oTinnume oT cTapoil MOzenH, NOCTPOEHHONM Ha YKOHOMUYECKOM M BOEHHOW MOILM C
CWJIBHBIM TOCYJapCTBOM BO TIJIaB€, HOBBI MHPOBOM MOPSAIOK SBISETCS MHOTOCTOPOHHUM, OH
HalleJleH Ha UHTETpalui0 M COTPYAHHYECTBO, Ha Ojaro BceX Y4YacTHUKOB. OJHAKO CTpaHbl,
HETOCPECTBEHHO BOBJICUEHHBIE B CaM MPOIIECC (M HE TOJIIBKO OHHU), BHICKA3bIBAIOT CBOM OMACEHUS 110
NoBONy Tpsinyuiei rereMoHur Kutas (YMCIEHHOCTh KOTOPOTO Ha TEKYIIMH MOMEHT COCTaBJISIET
6onee 1,4 mapa. denosek). Hago monumars, 4ro, BcTymasi B «BeK A3HUM», Mbl BCTYIaeM B 3IOXY,
KOTOpasi MpeJlaraeT OrpOMHbIE BO3MOYKHOCTH, HO B TO K€ BpeMs, CO3/1aeT OOJIbIINE MPOOIEMBI.

Hampumep, npodeccop A. AbGacoB B cBoeil padote «lIpedepeniinu, BEI30BbI, pUCKH U YTPO3BI
npoekrta Bo3pokaeHus Illenxosoro ITyTn» moMuMo rymMaHuTapHO-(hMIOCO(PCKUX aCIEKTOB MPOEKTa,
B OCHOBY KOTOPOTO «3aJI0KE€HbI MOpPaJIbHO-HPABCTBEHHBIE PUHIUIBD (MICTUHHAS CIIPABEUINBOCTD,
¢unocoduss Mupa, MHUpoTBOpUecKuil 3PdekT), ocoboe BHUMaHHE YAECAUI MECTy M pPOJU
AzepOaiikana B JaHHOM Mporiecce. O1ieHeHbl OCHOBHBIE BBI30BBI, CTOSIIIIME TEPE]l HAMU CETOJIHS: OT
«OKOHOMHUYECKON OKKyNalMu» 10 U3MEHEHHUS XapaKTepa OTHOLIEHUH co cTpaHamu LleHTpanbHOI
Azun. B paboTe aBTOp YaCTUYHO MpeaiaraeT MyTH pa3pelieHus JaHHbIX KOH(IUKTHBIX CUTYalUi.

II pa3nen anpMaHaxa HEMOCPEICTBEHHO MOCBSMIEH (PUIOCOPCKUM IpobdieMam KylIbTypbl B
koHTekcre «lllenxoBoro Ilyrtu». OtpaxeHnue 37ech NOMYYMIM CTaThU a3epOalPKaHCKUX U
poccuiickux ydensix: T. Maxamaros, K. bynsst3ane, 9. Manatiu u ap.

B pa6ore T. MaxamaroBa paccmoTpeHa npobiema «Boctok-3aman» 1 uX B3aMMOOTHOIIICHHUS B
HOBOM IPOCTPAHCTBE, 00OCHOBAHO YTBEPXKJIEHHE O HEOOXOJAUMOCTH CMEHBI MAPATUTMbl UHINEPECO8
HAa  mapagurMy — yewwocmeu. Ilo  MHEHUIO  aBTOpa,  aKTyaJlbHOCTh  YCTaHOBJICHUS
B3aMMOCOTIJIACOBAaHHBIX OTHOILIEHUN MEXIY LUBUIM3ALUSAMH MOPOXKICHA peabHBIMU TI100aTbHBIMU
npobieMaMy, CTOSIIIMMHU TepeJ HaMU CErofHs. ABTOp H3jaraeT CBOE ITOHHMaHHWE MOHITUN
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IUBWIN3ALUHU U KYJIBTYphl, KOTOPBIE XOTh U OTJIMYAIOTCS OJIHA OT APYrOi rOCHOJCTBOM B OOILIECTBE
IPUHIUIIOB F'yMaHU3Ma ¥ LIEHHOCTEH 4€JI0BEYECKOM JIMYHOCTH, HO BCE XKE BBICTYIAIOT B €IMHCTBE
HEeNOCTHOM cucTeMbl. [IpakTryeckoe e B3auMOJIEHCTBHE MOKET ObITh OCYIIECTBIICHO MPHU YCIOBUU
IIPEOI0JIEHUS] COLIMOKYJIBTYPHOT'O 3rOLEHTPU3Ma KaK Ha 3arnaje, Tak 1 Ha BocToke.

AzepOaipkanckuii  ydenbld  K.ByHbAT3ame ogHMM W3 CYIIECTBEHHBIX  (haKTOPOB,
coaepskamuxcsi B ocHoBe «lllenxoBoro [Tytuy, Beigensier uaeonorndeckuii ¢paxtop. Cienys joruke,
¢umnocod 3amaercss BOIMPOCOM O TOM, KaKW€ MMEHHO HIEU MOTYT OBbITh «TPAHCIOPTHUPOBAHBD» IO
HOBOMY TyTH? OTBET HE 3aCTaBIsIeT ceOsl OJIrOo KIATh: «UOeu, He eMewarnuuecs 8 KOHKpemubvie
NPOCMPAHCINBEHHO-8PEMEHHbIE  DAMKU U UMelouue 00Weyesoseyeckyio  YeHHOCmb, MO2ym
00veOUHUMb pasiudHble Hayuu u 2ocyoapcmea 600w Lllenxkosozo Ilymu. B mo dce apems, smu udeu
moeym npooaums  ocusueb Lllenkosoco Ilymuy (xypcuB K.b.). Hamo npusnath, 4to maHHOE
YTBEPXK/IEHHE IPUMEHUMO HE TOJILKO K HOBOMY IPOEKTY, HO U BOOOIIIE K JTF0OOMY MEXKYIBTYPHOMY
B3aMMOJEHCTBUIO. Tak WM MHA4Ye, MMEHHO B 3TOM KOHTEKCTE aBTOPOM pPACCMATPHUBAETCS POJIb
Azepbaiikana B peali3aliu MpoekTa: AzepOaiipkaH — He MPOCTO SIBIISIETCS CTPaHOW-y4aCTHUKOM,
HO U COJCHMCTBYET MOCTYMATEIbHOMY pa3BUTHIO Oyiaromapsi COOCTBEHHOMY BKJIaay B JaHHBIN
nporecc. B crarbe Takke NpeAcTaBiIeHO aBTOPCKOE BUIEHHUE O BBIMOJAX U MEPCHEKTUBAX MPOEKTa
JUISL HAaIlled CTpaHbl, MPUCYTCTBYIOT MHTEPECHBIE MBICIHM IO MOBOJY OTHOLIEHUH «3amag-BocTtoky.
He MeHee uHTEpecHO packpeITa pojb UCIaMCKoOW penuruu B pa3Butuu «lllenxosoro Ilytm»: «eciu
ooun uz npunyunos Hoseozco Illenkogozo Ilymu — compyoHuuecmeo ¢ camvlym Iy4UUmM U meopauum
000po, mo Hcnamckas ¢urocogus cnocobna npedcmasums umeHHo e2o». Pazymeercs, Kaxmas
KyJIbTypa BUJIUT OJHUIIETBOPEHHUE BBICIIETO Oyiara B cBOeil coOcTBeHHOU penuruu u ¢unocopuu. K
npumepy, cosaarenu npoekrta «OnuH Ilosic - onun I1yTh» OCHOBHBIMU NPUHIMIIAM IPOEKTA CYUTAIOT
ujien «cooOIiecTBa o0mIel cyIb0b» U COBMECTHOTO MPOLIBETAHHS Yepe3 COTPYIHUYECTBO, KOTOPhIE
rITyOOKO YXOIAT KOPHSIMU B OCHOBHBIE (hrstocodeckue Tpaauiun Kuras: KoH(ylnaHcTBO, Ja0CU3M U
OoynnusM. CoBpemMeHHbIH kuTanckuil ¢punocod Uxao TunsH BeIABUHYN cBOIO Teoputo [TonnedbecHoid,
KOTOpasi, KaK OH YTBEPXAAET, €CTh Jydlas Gpuiaocopus i yrpaBiieHUs MUPOM. Teopus «Bce Moj
HEOOM» — 3TO KOHIIETIIIUS MUPa, OCHOBAHHAs HA «3eMJIe, CepLiax JIIOJEH 1 MUPOBOM YUPEKIACHUN.
®unocod BBOAUT MNPHUHLMII «MHUPOJIOOMS» Kak MPHUHLHKI, HE TOJBKO MPEBOCXOSAIINN
«MHTEPHAIIMOHAILHOCTEY», HO U 00Jiee IPUEMIIEMBIH JJIsi pelIeHHUs] MUPOBBIX npo6neM60. OueBnpHoO,
YTO CaMblii BaXXHBIN IMOCBUI HOBOTO MPOEKTA 3aKIOYAETCs B TOM, YTO KOHCTPYKTHBHas (opma
TII00ANBHOTO YIIPABIEHUS — 3TO COMPYOHUYECTNBO 80 UMSL IyHue20, KOTOPOE COXPAHSET TUIIOpAIN3M
B KYJIbTypaX, PEJIMIusX U TPAguLMsIX U COJACHCTBYET yBaK€HUIO K HUM. Benp «npobnemwvr 6o
83aUMOOEUCMBUY KYTIbIMYP CEA3aHbL TUO0 C Npeyenudenuem 3HauuMoCcmuy Opyeux Kyaismyp, oo ¢
npeysenudeHuem ceoeu camobuimuocmuy®”,

B nanHOM paznene cBoro paboTy MpencTaBil TakKe JOKTOP HCTOPUYECKUX Hayk J. Mamariu
«The Silk Road — a Bridge of Trade and Culture from the Ancient Times up Today». HecomuenHo,
yuTatento O0yayT uHTepecHsl ucropuueckue kopuu «Hosoro IllenkoBoro [lytu», ero cranoBieHnue
HE TOJBKO Kak (U3NYECKOTO OOBEKTa, COEAMHSIONIET0 Te WJIM HHBIE CTpaHbl, HO W Kak
MOJUTUYECKOTO M SKOHOMHYECKOTO (PEeHOMEHa, pPEeKOHCTPYHpYIOIIero uXx co3HaHue. Ilpu 3tom
AzepbaiikaH, COTJIacHO aBTOpY, Oydy4dH Ha mepeceueHuM EBporbl U Azuu, SIBISETCS OAHUM U3
Ba)XKHBIX CBSI3YIOIIMX 3BEHbEB MEXy 3amagoM U BocTokom.

IIT pa3men Tpynma mocesimieH (WIOCOGUA U SIMUCTEMOJIOTHU B3aUMOJCHCTBHS KYIBTYP.
[IpencraBnennas A. PyctamoBoii cTaths «Punocodus mepeBoa BO B3aUMOJICHCTBUU M O0OTAIIICHUH
kynbTyp Ha HoBom IllenkoBom IlyTu» paccmarpuBaeT CyHIHOCTb NMEPEBOJIa B HOBBIX COIHMAJIbHO-
MOJIUTUYECKUX YCIOBUX. [IoCKOIBKY MEXKYJIbTYpPHOE B3aWMOJIEHCTBHE €CTh, B MEPBYIO OYEpellb,
MOHMMAaHUE MHOW KYJBbTYphl, €€ LEHHOCTEH M HPABOB, IIABHYIO POJb B HEM OMNPEJEICHHO UIPAET

% Tingyang, Zh. Rethinking Empire from a Chinese Concept ‘All-under-Heaven’ (Tian-xia) / Social Identities. Journal
for the Study of Race, Nation and Culture, VVolume 12, Issue 1, 2006. P. 29-41.

' Mawmemsane M. dunocodpus moaxoma K B3aumopelcTtBuio  KymeTyp, 2021 // URL: http://notabene-
bg.org/read.php?id=1040

166



Falsafa va Sosiologiya institutu

sa3bIK. Pazymeercsi, pasHble KyJAbTyphl OJHUM H TEM K€ JEHCTBHUAMS, BICHHUSAM, (aKTam
IIPUIIKCBIBAIOT pa3Hble LIEHHOCTH. M, TeM He MeHee, 3TO HE €CTh pa3HOIVIaCHE CTOPOH, KOTOpOe
NpECTaBIsAeT co00i KOMMYHUKATUBHBIN Casus belli, a nuuis TpyaHOCTH, CBSI3aHHBIC C Mepeaaycii
yOexxennii. 3HaueHue MmpoOaeMbl MepeBoa CTAHOBHUTCS sICHEE, €CIIM Mbl pacCMaTpHBaeM ee Kak
UJCI0 O TOM, YTO LIENbIO TIOHUMAaHUS SIBIISIETCS JOCTHKEHUE BCEOOIero KOHCEHeyca.

O BaxHOCTH TapTHepcTBa AszepOaiikana B mpoekte «Hosbrii IllenkoBbii I[TyTs» mmmryT
TaK)Ke U Takue oTedecTBeHHbIe dunocodsl kak . ['ypbanor u P. Mupsazane. Eciu @. ['ypbanoB
paccMaTpuBaeT COTPYJHHUYECTBO B paMKax MpPOeKTa Kak ¢uiocodckuii peHoMeH, KOTopbIil Tpedyer
ONPEACIIEHHOr0  3MUCTEMOJIOTUYECKOr0 MOAXO0Ad, W CcaM MPOEKT Kak CJIOXKHYK Camoop-
TaHU3YIOUIYIOCS CUCTEMY (C YUETOM peruoHalbHOro (hakropa), To P. Mup3a3zane Oomnbliiee BHUMaHUE
yIEISIT 3KOHOMHYECKOW M TOJMTUYECKON MepcrekTuBaM AszepOaiiykaHa B IPOLIECCE Pa3BUTHUS
«OpnuH Iosic - oqun ITyTe».

B cOopHuKk Takxke BXOAAT pabOThl OT€YECTBEHHBIX (QuiiocopoB Takux, kak b. Axmemmu, 3.
Anuesa, II1. 3eiinanosa, JI. MextueBa, A. baruposa, crateu yuenbslx u3 Mramun (A. ®uryca, I'.
Awmapertn), uccinenosareneii n3 Kazaxcrana (A. I'amueBa, A. AmpebGaeBa), KOTOpbIE XOTh U HE
HaIlZIM OTPaXEHHs B HAIlel pPELEH3UH, HO OIPEJEIIEHHO TOCTOWHBI YUTATENbCKOIO BHUMAaHMIL.
ABTOpaM yAanoch pacKpbITh CBOIO TIO3UIIMIO U JIOTUYHO €€ 000CHOBATH.

[lonBoas WMrTOrM pacCyKIEHUM HajJ KHHUIOW, CleayeT Ipu3HaTh, 4ro Kuraili HamepeH craTh
TeOIOJINTUYECKON CBEPXIEPKABOM, BTOPIasAcCh B IyCTOTY, ocTaBiieHHYt0 CoennHeHHbMH [lITatamu B
BONPOCAaxX CBOOOMHOW TOProBIM UM W3MEHEHHs MHUpoBoro kimumara. Cratyc oOecriedeHus
oe3omacHoctH, npepiokeHHpli CIIA, Kuraii cMensieT Ha oOecrnieueHue B3aumojieicTBus. Cmenas
naunmaruBa Kuras, n3BectHas kak «OauH [losick- omuu [lyTh», IpencTaBiser co0oi MacITaOHBIN
W1aH Oyaymiero reonoJuTHYecKoro nanamadpTa. MexIyHapoaHbIH TPaHCHOPTHBIM KOPHAOP
IIPEAIOIaraeT He TOJIbKO AKOHOMHUYECKOE COTPYAHUYECTBO, HO M PACCMATPUBACTCA «KAK HOBbll
«Mocm HaoedHcovly OISl OUAN02A, COMPYOHUYECMEad KYIbmyp, Hapooos, peauuti u yusuausayutiy (L.
3eliHaIOB), MpEANOJaraloluIMii Takke OOMEH 3HaHUSMM M HHHOBaUUsAMHU. Haye roBops, MUp
OKU/IaeT COBEPIIEHHO HOBAas KOHIEMIHUS MHPOBOTO DPA3BUTHUS — «IMO CUCmeMd 2100aNbHbIX
yeHHocmell, KOmopas 6KIouaem. OCHOBAHHOE HA PABHONPABUU U 63AUMHOM 008EpUU NOHUMAHUE
MEHCOVHAPOOHOU 81ACMU, OCHOBAHHOE HA CUHMe3e SMUYECKUX HOPM U UHMepeco8 NOHUMAHUE UX
00WHOCMU; OCHOBAHHOE HA UHKTIO3UBHOCU U 63AUMHOM 00YYeHUU HOB0E NOHUMAHUE YUBUTUZAYULL
OCHOBAHHOE HA IKONO2UU U 300POBOM 00paA3e HCUZHU NOHUMAHUE YCINOUYUBO20 paseumzm...»GZ. T.e.,
OT CTpaH, KyJIbTyp ¥ LMBUJIM3ALMNA, BOBJICUEHHBIX B IIpolLecc, TpedyeTcs GopMUpOBaHUE LIETOCTHOTO
o0pa3a MBIIUIEHUs, TJIe KaKAble KYJIbTypa, OOLIECTBO U YEJIOBEK HAXOISTCS BO B3aUMOCBS3H CO
BCEMH OCTAJIbHBIMH BO BCEH CUCTEME B LIEJIOM.

MexIUCUMIIMHAPHBIN XapakTep MaTepuasoB, IMPEACTABICHHBIX B aJlbMAaHAxXe, IO3BOJISIET
YBUJIETh CTAHOBJICHWE U DPa3BUTHE, JWHAMHUKY U OCOOCHHOCTH HOBOIO IPOEKTa BO MHOXECTBE
acIIEKTOB M C Pa3HBIX MEPCIIEKTHUB.

CoBMecTHBIN TpYJ YUYEHBIX pa3HbIX cTpaH «Duiocodpus B3auMojeicTBusa KyabTyp ¥ HoBblit
[HenkoBslit I1yTb», pe3ynbTaTbl KOTOPOTO OXBATHIBAIOT HE TOJIBKO (GHIOCO(UIO0 B3aUMOAEHCTBHUS, HO
u ¢punocoduro KylIbTypbl U QUIOCOPHUIO NOIUTUKH, HEMPEMEHHO MO JTOCTOMHCTBY OLIEHST Y4€HBIE
Pa3IUyUHBIX 00JIACTEH U IIUPOKHUHA KPYr YyUTaTeNe, MHTEePECYIOIUXCS COBPEMEHHBIMH MTPpo0IeMaMu
HOBOT'O MUPOBOTO MOPSIKA.

Cammupa lagamena
Wuctutyr @unocopuu u Counonoruu HAHA Azep6aiimkan

62 IlycTh uest 4eloBEYeCKOro Coo0IIecTBa ¢ euHOM cyap0oit ocBetut Bech mup! 2018 // URL: http://ru.chineseem-
bassy.org/rus/sghd/t1619657.htm
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Azarbaycan Respublikasi Prezidenti yaninda Ali Attestasiya Komissiyasinin
dissertasiyalarin asas naticalarinin darc olunmasi tovsiya edilon elmi nasrlor
qarsisinda magalalorin gabulu ils bagh qoydugu talablar

Moagalalor Azarbaycan, rus,tiirk va ingilis dillarinds ¢ap olunmus sokilds va elektron variantda
togdim olunmalidir. Magalonin yazildig: dildon olavs digor 2 dilds xiilasasi verilmalidir. Magalslorin
hocminin 10-12 sohifs, xiilasalorin 5-8 satir olmasi tovsiya olunur. Xiilasalorde magalonin yazilma
moqsadi, metodologiya, elmi yenilik do gostarilmalidir.

Moagalalorin miixtalif dillords olan xiilasalori bir-birinin eyni va mogalonin mozmununa uygun
olmalidir. Xiilasalor elmi vo qrammatik baximdan ciddi redakts olunur.

Movzu ilo bagh elmi moanbalars istinadlar olmalidir. Moagalonin sonunda verilon adobiyyat
siyahisi ya alifba ardicilligi ilo yaxud istinad olunan adabiyyatlarin motnda rast golindiyi ardicilligla
nomralonmoali vo masalon, (1) va ya (1, s.119) kimi isara olunmalidir. Eyni adabiyyata matnds basqa
bir yerdo tokrar istinad olunarsa, onda istinad olunan homin odobiyyat ovvalki némrs ilo
gostarilmalidir.

Moagalslarin motnlori Azarbaycan dilinds latin slifbasi, rus dilinds Kiril slifbasi va ingilis dilinds
ingilis (ABS) slifbasi ilo Times New Roman — 14 srifti ilo 1,5 intervalla yigilmalidir.

Mogalolor antiplagiat proqrami ilo yoxlanildigdan, raygilorin gizli royindon sonra sahs
redaktoru vo ya redaksiya heyastinin miitoxassis tizvlarindan biri tarafindon ¢apa toqdim olunur.

Hor bir mogalods UOT indekslor vo ya PACS tipli kodlar vo agar sozlor gostorilmalidir. Agar
sOzlar ti¢ dildo verilmalidir.

Moagalalorde miisllif(lar)in adi vo soyadi, islodiyi miiassisa Vo onun {invani, elmi doracasi vo
elmi ad1 (agor varsa), miallifin elektron pogt tinvani1 gostarilmalidir.

Moagalolorin sonundaki odobiyyat siyahisinda son 5-10 ilin elmi mogalslorina, monografiyalar
Vo s. istinadlara tistiinliik verilmolidir.

Jurnalda miivafiq elm sahasindo gabaqgil olan diinya O6lkalorindon daxil olan mogalalorin
capma da yer verilir.

Jurnal yalniz 6z profilino uygun mogalslori darc edir.

Yuxarida gostorilon sortloro uygun olmayan mogalalor redaksiya heyati torofindon gobul
edilmir.
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TpeooBanusi Boiciieit Atrrecranuonnoii Komuccum npu Ilpe3naenrte
AzepOaiigzkanckoil Pecny0JMKu K HAyYHBIM M31aHUSAM IIPH pHeMe cTaTei,
O0TPAKAIOIIMX OCHOBHOE COEPKaHHe TUCCEPTALUH

Crarbu TOJDKHBI OBITH MpEJCTaBICHBI HA a3epOaiiKaHCKOM, PYCCKOM, aHTJIMHCKOM SI3bIKaX B
HaIleyaTaHHOM BUJI€ U 3JEKTPOHHOM BapuaHTe. K cTarbe, HalmMCaHHOW Ha OJHOM SI3bIKE, JOJIKHBI
ObITh JaHBl pe3lOME Ha JBYX S3bIKaX. PeKOMEeHayeTcsl MpeACTaBiIsATh crarbu oObemom 10-12
CTpaHMIL, a pe3toMe 5-8 cTpoUeK.

Pestome Kk CTarhsM Ha PA3IUYHBIX SA3bIKAX JOJDKHBI OBITH MJAEHTHYHBIE U COOTBETCTBOBATDH
comepxkaHuto craTbi. CTaThbu JOJDKHBI ObITh TIIATEIBHO OTPENAKTUPOBAaHBI C HAyyHOH U
rpaMMaTH4eCcKOi TOUKH 3PEHHUSL.

Jlo/KHBI OBITH CCHUIKM Ha HAay4HbIE€ MCTOYHUKHU, CBS3aHHbIE ¢ TeMoil. CIHCOK JIUTEpaTyphl,
MIPUBEJICHHBIN B KOHIIE CTAaThbU, JOJDKEH OBbITh JaH B a()aBUTHOM TMOPSJIKE WIM MPOHYMEPOBAaH B
MOpsIKE BCTPEUAlOIIeiics B TEKCTE CChUIKU Ha IUTepaTypy, Kak, Hanpumep, (1) umu (1, c.119). Ecnu
B CTaTh€ BCTPEUAIOTCS MOBTOPHBIE CCHUIKM Ha OJHY U TY K€ JIUTepaTypy, TOTAa 3Ta JUTeparypa
JOJKHA OBITh JIaHa MO MPEIBITYIIIM HOMEPOM.

Cratbst 1omkHA OBITH OOCYXIeHa Ha Kadeape Ui B OTIeNe, rlie paboTaeT aBToOp, a BHIMHCKA
U3 IPOTOKOJIa COOpaHUsl JOJHKHA ObITh IPEICTaBICHA PEJAKIUH.

Tekct crareii Ha a3epOaiKAaHCKOM SI3bIKE JIOJKEH OBbITh JaH JIATUHCKUM andaBUTOM, Ha
PYCCKOM SI3bIKE — KUPWLIMICH, HA aHTJIIMHACKOM si3bike — aHrmickum andasutom (CILA), Times
New Roman — 14 mpudrom, 1,5 nareppana.

Cratbu MOTYT OBITH MPEJCTABICHBI K IIEYATH MOCTE TOTYUYEHHS TAWHOTO OT3hIBA CO CTOPOHBI
OTpPACJIEBOI0 PEAAKTOPA WM CIELUAINCTA U3 WIEHOB PeqaKkiiMoHHOro coBeTa.

B KkoHIle cTaThy aBTOp JOJDKEH CKa3aTh O L€, METOIOJIOIMH, HAyYHOM HOBU3HE padoThl, e
IIPUKJIAHOM 3HAYEHUH U SKOHOMUYECKOH I10J1b3€, COOTBETCBYIOILEH XapaKTepy CTaTbH.

B xaxnoii crarbe M0mKHBI ObITH AaHbl mHACKCH THHA Y JIK 1 PACS, a Takke KitodeBbIe CI0Ba
Ha TpeX s3bIKax.

B crarbe nomkHBI OBITH yKa3zaHbl UMS M (GamuiIus aBTOpa, €ro MeCcTo padoThl, aapec U
AJIEKTPOHHAs [10YTA.

B cnicke nuteparypbl npeAnodTeHNe J0KHO OBITh JAHO CChUIKAM U3 CTaTeld, MOHOTpaduii u
T.J., HAMCAHHBIX 3a nocyieanue 5-10 ner.

B xypHane nomemarnTcs cTaThy, MOCTYMAIOIINE U3 Pa3HBIX CTPaH MHUpA C Pa3BUTON HAYKOW.

XKypHan neyaraer craThbi, COOTBETCTBYIOIIUE €T0 MPOQHITIO.

CTaTBI/I, HC OTBCYAIOIIMEC BBIIICU3T0KCHHBIM Tpe60BaHI/I}IM, HC NPUHHUMAKOTCA PCHAKIITNOHHBIM
COBCTOM.
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Requirements of the Supreme Attestation Commission under the Azerbaijan Republic
President to be fulfilled at acceptance of the articles comprising the basic conclusions of the
theses by the scientific editions recommended for publication

Articles should be submitted in Azerbaijani, Russian, English languages in printed form and
electronic version. In addition to the article written in one language, two summaries of it in other
languages are to be presented. It is recommended to present an 8-10 page articles and summary in 5-8
lines.

Summaries to articles in different languages should be identical and in conformity with the
contents of the article. The articles should be carefully edited from the scientific and grammar point
of view.
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