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Abstract. Introduction. In the”Nasab-nameh” and in Kazakh shezhire, especially among the Argyn
clan, there are anthroponyms containing the components’khoja/qoja” and”’sufi/sopy”, whose
semantics, origin, and functions remain debated. These elements make it possible to raise the question
of the connection between the early Argyns and the Sufi traditions of Central Asia. Of particular
importance for such an analysis is the”Majmu‘‘at-Tawarikh” by Sayf al-Din Akhsikendi and his son
Nurmuhammed, a work combining the features of a historical chronicle, a genealogical record, and
Sufi hagiography. Goals and objectives. The purpose of this study is to analyze anthroponyms with
the components”khoja/qoja” and”sufi/sopy” among the forefathers of the Argyns, Akzhol biy
(Dairkhoja), Karakhoja, and their descendants, as a reflection of Sufi traditions in the spiritual and
clan culture of Turkic societies in the XIV—XV centuries. The objective of the article is to determine,
on the basis of the”Nasab-nameh” and the”’Majmu*“at-Tawarikh”, how spiritual practices and the Sufi
milieu were reflected in genealogical memory and tradition. Results. The analysis of the sources
shows that the elements”’khoja/qoja” and”sufi/sopy” functioned not merely as components of
personal names, but also indicated more complex forms of connection between the local clan
environment and Sufi tariqas, including the spiritual milieu of Fergana. Conclusion. The Sufi
onomastic elements preserved in Argyn genealogy reflect the influence of Sufi practices on the
formation of spiritual culture and certain elements of clan organization in the steppe community of
the XIV-XV centuries.
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Anparna. Kipicne. «Hacabnama» MeH Ka3ak IIeXipeciHae, acipece apfblH pybl apachblHAA,
CEMaHTHKACHI, IIBIFY TErl MEH KBI3METI 9Jli KYHIe NEWiH MIKipTajiac TYABIPAThIH «KOXKa» JKOHE
«COTBD) KOMITOHEHTTepi Oap aHTPOMOHUMJIEp Ke3neceai. by anemeHTTep epreneri apFbIHIapIbIH
Optanblk A3uAIarbl COMBUIBIK JOCTYPJEPMEH OaiJIaHBICHI Typasibl Macelie KOKFa MYMKIHIIK
Oepeni. Mynnaii tanmay ymin Caid an-/lun AXcukeHIW MeH OHbBIH yiibl Hypmyxammenrtin
«Maxmy ar-Tayapux» eHOETiHIH MaHBI3bl €peKile, OWTKeHI OyJl IIblFapMa TapuxXu MIexXIipe,
TeHeaJOTUsAJIBIK JKbIJTHAMA JKOHE COIBUIBIK aruorpadus Oenriiepid ymracteipaisl. Maxcamovl meH
minoemmepi. 3eprreynin MakcaTel XIV—XV raceipiapaarbsl TYpKI KOFaMIApBIHBIH PyXaHU-PYIIBIK
MOJICHUETIHJIET1 COMBUIBIK TOCTYPIEPIiH KOPIHICI PeTiHIe apFbIHAAPABIH TYI aTtanapbl AKxon Ou
(Haiteipkoka), Kapakoka jkoHE oOnapablH YpHakTapbl apachbIHAAFbl «KOXKa» JKOHE «COIbD)
KOMIIOHEHTTEp1 6ap aHTPONOHUM APl Tasaay Oomnbi Tadbutaasl. JKyMbIcThIH MiHaETI «HacabHamay
MeH «Maoxmy ar-Tayapux» HETi31HIe pyXaHU ToHKIprOeIep MEH COMBUIBIK OPTAHBIH PYJBIK XKaJ MeH
TeHEATOTUSAJIBIK IOCTYp/e Kalai KepiHiC TalKaHbIH aHbIKTay. Homuorwcenepi. Jlepekkesnepai Tanaay
«KOKa» KOHE «COMBD» AJIEMEHTTEpPl TEeK €CIMHIH Kypampaac OeJjiiri FaHa eMec, COHBIMEH KaTap
KEPTUTIKTI PYJBIK OPTaHBIH COMBUIBIK TAPUKATTApMEH, COHBIH imiHae depraHa pyxaHu OpTachIMEH
OailTaHBICEIHBIH HEFYPIIBIM Kypaedi popmanapbiH OUTaipreHin kepceTeai. Kopvimuinovl. ApFeIHIap
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AHHOTauus. Bseodenue. B «Hacab-Hame» W 1mexupe KazaxoB, 0COOEHHO CpeI poja aprblH,
BCTPEYAIOTCS AHTPOTIOHUMBI C KOMIIOHEHTAMH «XOJDKA/KOXa» M «Cy(u/combl», 4bsi CEMaHTHKA,
MIPOUCXOXKICHUE U (PYHKIUH IO CUX IMOP OCTAIOTCS JAUCKYCCHOHHBIMHU. DTH 3JIE€MEHTHI TO3BOJISIOT
MIOCTaBUTh BOMNPOC O CBSI3U PAaHHUX apPIbIHOB C CypuHCKUMHU TpaauuusMmu LleHTpanbHONH A3uH.
Ocoboe 3HaueHHe AJIs TAKOTo aHanu3a uMmeeT «Maxkmy»ar-TaBapux» Caiid an-/luna AXCUKeHIN U
ero cbiHa HypMmyxamMmena, codeTaromuii 4YepThl MCTOPUYECKOM XPOHHMKH, T€HEaJIOrH4YeCKOn
aeronucu U cyuiickoit arnorpaduu. [fers u 3adauyu. llenb uccnenoBaHUs COCTOUT B aHAIIN3E
AHTPONOHUMOB C KOMIIOHEHTAMH «XOJ[Ka/KOKa» U «Cy(u/conbl» y MepBONPEIKOB aprbIHOB, AKXKOI
6us (Jampxomkn), Kapaxomku U UX MOTOMKOB, KaK OTpa)XeHUs Cy(pUUCKUX TPaTULMNA B TyXOBHO-
pomoBoi KynbType TIopkckux obmiectB XIV—XV BB. 3amada paGoThl 3aKII09aeTCS B TOM, YTOOBI Ha
ocHoBe «Hacab-name» u «Mamxmy»ar-TaBapux» BBISIBUTH, KAKUM 00pa3oM TyXOBHBIE MPAKTUKU U
cywmiickas cpega OTpa3wyINCh B POIOBOM MaMATH M TCHEAIOTHYECKOW Tpamuuuu. Pezyiemameoi.
«Xomxka/Koxka» U «Cy(pu/combpl» B COCTaBe MMEH CBS3aHbI HE MPOCTO C aHTPOINOHUMHYECKON
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Introduction

Islam reached the territory of modern Kazakhstan as part of the broader Arab advance into
Central Asia in the 7th—8th centuries. A turning point in this early stage was the emergence of the
Karakhanid Khaganate in the 10th century, when Satuk Bogra Khan accepted Islam and gave it
the status of the state religion. From that moment, the incorporation of Islam into the political and
cultural life of the region acquired a more stable and systematic character. This created a stable
foundation for the Islamization of the settled population of Transoxiana and part of the nomads of the
adjacent steppe territories. Since that time, names with religious components began to spread among
the Turkic-speaking population. The earliest names included the companions of the Prophet
Muhammad and members of his family, such as Ali, Hassan, Hussein, and Fatima, as well as the
name of the Prophet himself, Muhammad. It seems that these names underwent phonetic adaptation
in the Turkic environment. Thus, the name of the companion Saad ibn Abu Waqqgas was transformed
into the Kazakh Saduakas (Sadvakas), Hassan took the forms Asan or Esen, while Hussein took
the form Osen (Usen). The spread of Islamic names during this period was selective and was mainly
associated with the elite strata of society, such as the clergy and the educated aristocracy.

A new decisive stage in the Islamization of vast steppe territories is connected with the
establishment and strengthening of the Jochi Ulus (Golden Horde). The first attempt to make Islam
the state religion of the Golden Horde was made by Berke Khan. After converting to Islam in the
middle of the 13th century, he became a murid (Sufi novice) of the Bukharian sheikh Shams al-din
al-Baharzi, who belonged to the Kubraviya tariga. But this initiative of the khan did not find support
among his entourage, and the next ruler from the Genghis Khan dynasty was no longer a Muslim.
One of the reasons for the failure of the first attempt at Islamization is probably the fact that the
teachings of the Kubraviya tariqa originated in a Persian-speaking environment based on the culture
of settled peoples, which was alien to the nomadic Turkic-Mongols (Podvizhniki islama, 2003: 327).

However, the declaration of Islam as the state religion by Uzbek Khan (1313—1341) became a
turning point in history. This political act legitimized Islam as an official ideology and consolidated
it as the basis of the socio-political life of the nomadic aristocracy.

Materials and Methods

The study is based on a set of written and ethnographic sources, such as”Nasab-nameh” and
shezhire, as well as published parts of the work of Sayf ad-din Akhsikenti”Majmu at-Tawarikh”
related to the history, genealogy, and spiritual traditions of the Turkic peoples.

During the research and writing of this work, a comparative analytical method was used, which
made it possible to compare data from various types of sources, identify stable elements in the
genealogical tradition of the Kazakhs and the nature of the nominative components of’khoja”
and”’sopy” using the example of the Argyns. In this way, we have attempted to explain the status of
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the first ancestors of the Kazakh Argyns, such as Karakhoja and Dairkhoja, and the origin of the
element”’sopy” in the names of Argyn children: Aksopy, Sarysopy, Aryksopy, Nadirsopy, and
Karasopy. They became the atalyk tulga (first ancestors) of large Kazakh clans, such as Kanzhygaly,
Tobykty, and Atygai. Unlike shezhire, where they are represented as links in a genealogical chain,
Majmu at-Tawarikh shows them as historical figures, participants in the campaigns of Tokhtamysh
Khan and companions of Manas.

Discussion

Sufism, or Islamic mysticism, has long attracted the attention of both Islamic scholars and those
who are interested in the culture of the Muslim East. There are many sources on the history and
philosophy of Sufism. Most of them consist of publications and studies of written sources of
Sufism, biographies of prominent persons, analyses of the spiritual and ritual practices of Sufi
communities in various regions of the world.

An oral tradition, historical folklore, and genealogies among the Kazakh people were created
and preserved in a living folk tradition thanks to the art of folk storytellers and keepers of ancient
traditions. At the request of Ch. Ch. Valikhanov, a well-known expert on Kazakh life, M. Shormanov
collected a wealth of material on shezhire, which was later passed on to G. N. Potanin, who published
them in his book (Potanin, 2005). Genealogical traditions were also recorded by many pre-
revolutionary Russian historians and travelers.

Among those who established the formation of a new written tradition of history, we should
single out such scholars as Sh. Kudaiberdyuly, K. Khalid, M.J. Kopeyev, N. Naushabayeyv,
M. Tynyshpaev. We should also highlight the names of professional historians who used Kazakh
folklore materials as a historical source, E. Bekmakhanov, A.H. Margulan, M.S. Mukanov. In
addition,”Nasab-nameh” and the genealogical traditions of the Khojas were studied in the works of
A.K. Muminov, Z. Zhandarbek.

Sufism played a key role in the spread of Islamic anthroponymy among the steppe elite and the
displacement of pre-Muslim names (Podvizhniki islama, 2003: 327, 328). Sufism is a mystical and
ascetic trend in Islam. It aims at the spiritual development of the individual, inner purification,
and the fight against vices through specific ritual practices. The term”Sufism” comes from the Arabic
at-tasawwuf, which means the pursuit of spiritual perfection and mystical knowledge of God
(Abirova, Rysbekova, 2012: 11).

Historically, Sufism originated in the Middle East by the 7th century as an ascetic movement
(“zuhd”); adherents of this movement sought to renounce the pleasures of this life and focus on the
inner spiritual life (Yaremba, 2021). However, due to its mystical orientation and criticism of
formal piety, Sufism was initially persecuted by Orthodox Islamic theologians, who accused Sufis of
heresy. Sufism gained wide recognition and development, becoming an independent movement
with its own philosophy, ethics, and organizational structures only by the 10th—12th centuries. During
this period, tariqa orders (brotherhoods) were formed; they comprised communities of Sufis under
the leadership of spiritual mentors (sheikhs, pirs) who passed on their teachings to their students
(murids) through spiritual succession (silsila). The concept of silsila is an important aspect of the Sufi
tradition of spiritual succession, which ascends the authority of Sufi sheikhs to the Prophet
Muhammad through a chain of teachers and students.

This line of succession is often traced through the twelve Shia imams in the Sufi genealogies
of Central Asia, which emphasizes the spiritual legitimacy of the sheikhs as direct successors of the
Prophet Muhammad through his grandson Hasan ibn Ali. The biographies of the twelve imams
included in the work”Majmu at-Tawarikh” served as hagiographic texts as well as a tool for
legitimising the spiritual authority of Sufi mentors (Akerov, 2017). It also demonstrated the
continuity of the transmission of spiritual knowledge and baraka (blessing) from the Prophet to
modern sheikhs.

The active spread of Sufism in Central Asia occurred between the 9th and 12th centuries. It was
connected with the activities of prominent sheikhs such as Khoja Ahmed Yasawi, who lived in
Yassy (Turkestan), and Burhanaddin Kylych, who lived in Uzgen. The distinctive character of
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Sufi preaching in the Turkic environment was based on its missionary approach and the integration
of pre-Islamic traditions and customs into the Islamic context; it was not imposed through radical or
violent methods (Abirova, Rysbekova, 2012: 12—-14).

Sufi sheikhs did not demand an immediate rejection of the usual rituals, but gradually integrated
Islamic norms into the nomadic worldview. Unlike official, legalistic Islam, Sufi tarigas
(brotherhoods) operated more flexibly and effectively within a nomadic environment. Their success
was due to several factors: nonviolent missionary activity, when sermons were conducted in Turkic
languages and adapted to local cultural traditions. Moreover, Sufi sheikhs did not require immediate
abandonment of customary practices, but gradually integrated Islamic norms into the existing
worldview; the organizational structure of tariqas consisted of hierarchically organized communities
with a clear master-student system (murshid-murid). This allowed them to create stable networks of
influence that extended beyond individual tribes and clans; cultural syncretism, whereby Sufism
organically incorporated elements of Turkic spirituality — such as ancestor worship, reverence for
natural objects, shamanic practices — into the Islamic context. Nauryz is a clear example. Despite its
pagan and Zoroastrian background, the festival did not disappear after the spread of Islam among
the Turkic peoples; it continued to exist, but already within a new religious reading, including a Sufi
one, which gave it additional legitimacy in the Islamic environment (Abirova, Rysbekova, 2012: 13).
By the 14th—15th centuries, Sufi brotherhoods had already taken firm root in the main centers of
Transoxiana, above all in Bukhara, Samarkand, and the Ferghana Valley. The strongest positions
belonged to the Yasawiya, Nagshbandiya, Kubraviya, and Ishkiya tarigas. Their role was not limited
to spiritual guidance and the transmission of ethical teachings. They were also deeply involved in
politics. At the courts of the Jochid rulers and related dynasties — the Sheibanids, Tuka-Timurids, and
Ashtarkhanids — Sufi sheikhs often acted as advisers, influenced decision-making, sanctioned
campaigns, participated in treaty practices, and strengthened rulers* authority through their own
spiritual prestige (Akerov, 2017: 344). The same process can be seen in the cult of sacred places.
Mausoleums of revered figures such as Khoja Ahmed Yasawi in Turkestan, Arystan Bab in the
Otrar oasis, and Zangi Ata near Tashkent turned into important centers of pilgrimage and religious
life, and through this the place of Sufism in Turkic culture became even stronger (Abirova,
Rysbekova, 2012: 11-15). In the case of Kazakhstan, it was precisely the Sufi tariqas that gave an
institutional form to the Turkic and Golden Horde mausoleum tradition.

Sufism developed a flexible and adaptive approach toward these historical sites, considering
mausoleums as maqams — “places of presence” of baraka (blessing), visits to which were interpreted
as a form of pious memory and spiritual guidance, reflecting the syncretic nature of the region*s
religious culture.

Ancestor worship, sacred mausoleums, reverence for natural places, and even shamanic
practices were not displaced by Islam in the Turkic steppe. They were absorbed into the Islamic
framework and continued to exist within it, which made Sufism especially understandable and
acceptable in the nomadic milieu. In this sense, Sufism was perceived not as an external religion
imposed from outside, but as a spiritual tradition that adapted to the cultural world of the Turkic
peoples.

The traces of Sufi motifs can also be found in the tribal traditions recorded in”Nasab-nameh”.
The term”Nasab-nameh” consists of two components — the Arabic”’nasab”, meaning lineage or origin,
and the Old Iranian”nameh”, meaning chronicle, record, document. Thus, the”Nasab-nameh” is a
source recording genealogical information in the form of a sequence of ancestral names linked by
kinship ties. Like shezhire, nasab-nameh can exist in both written and oral transmission, although the
term itself initially implies written record. With the spread of Arabic and Persian among the Turkic
peoples who had adopted Islam, the term”Nasab-nameh” became widely used, referring both to
individual genealogical records and to entire sections within various writings. The”Nasab-nameh”
played a significant role in legitimizing political power and religious authority. The ruling dynasties
and leaders of the Sufi tarigas compiled genealogies tracing their origins to prestigious ancestors -
the Prophet Muhammad, his companions, or legendary rulers. In this regard, genealogical
manuscripts of the sacred families of Central Asia functioned not only as records of lineage, but also
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as instruments of ancestral Islamization and hereditary spiritual legitimacy (DeWeese, 2025: 97-120).
The existence of several versions of the same genealogy, which either complement or contradict one
another, reflects both the process of knowledge accumulation and competition for symbolic capital.
As aresult of this work, detailed genealogical texts were created with a clear sequence of generations,
indicating the progenitors and lines of origin.

In Turkic communities, the concepts of’Nasab-nameh” and”shezhire” were often conflated,
reflecting the complex interaction of the Islamic written tradition and pre-Islamic forms of preserving
genealogical memory. Different Turkic peoples developed their own terminology. For instance,
Kazakhs and Kyrgyz mostly use the term”shezhire” (from Arabic”’shajara” — tree), whereas among
the Khojas, who stand outside the traditional system of the zhuz, the term”Nasab-nameh” is more
common. Although the”Nasab-nameh” was recorded mainly in written form, such documented
genealogies are found predominantly among the”white bone” estates, that is, among the Tore and
Khojas, who carefully recorded their family trees to preserve the memory of their descendants. At the
same time, we cannot exclude the existence of’Nasab-nameh” in other Kazakh clans, although the
term”shezhire” is more common among them; this denotes a historical source that includes traditions,
legends and a genealogical chain explaining the origin of a particular clan or tribe. Among the Turkic
peoples,”’Nasab-nameh” was written down in Chagatai, Persian, and Arabic. Such genealogies have
been found since the time of the Jochi Ulus and its successor states, such as the Sheibanid and
Ashtarkhanid states, where the sources contain the genealogies of the khans and their dynasties.
The”Nasab-nameh” of the Khojas can be traced back to the time of the disciples of Khoja Ahmad
Yasawi, which indicates the early spread of the practice of recording genealogy in the Sufi
environment.

As an example of’Nasab-nameh”, we can mention the work of Mashkhur-Zhusup
Kopeyev”Shezhire of the Kazakhs”, where he described the legend of the formation of the Kazakh
Middle Zhuz. According to this legend, Zhanarys, the legendary founder of the Middle (Orta) Zhuz,
had two wives, but he had no children for a long time. One day, six khojas came to him, and he
received them with honors and slaughtered six rams for them. The guests brought him good news that
he would become the father of six sons. In honor of this joyful prophecy, Zhanarys named his sons
after these khojas: Akkozha, Darakozha, Aktamberdykozha, Karakozha, Yesimkulkozha,
Kasymkozha (Kopeiuly, 2007: 11-12). This legend demonstrates how Sufis and spiritual authorities
were perceived as bearers of baraka (blessing) and patrons of the family, capable of influencing the
fate of people and ensuring the well-being of offspring.

However, it should be noted that the legend of the emergence of the Middle (Orta) Zhuz itself
was recorded much later and does not have a clear time frame; as a result, it has a mythical and
legendary character and represents one of the many versions of the formation of all three Zhuz
divisions and the Kazakh people. The legend was recorded by Mashkhur-Zhusup Kopeev in the 19th
century, several centuries later. One factor complicating the interpretation of this source is that the
tradition was transmitted orally. Consequently, this means that there is a significant possibility
that the original legend may have changed during transmission over several centuries. However, it
should be noted that usually shezhire and ancestral traditions contain a certain degree of truth,
although this may have been distorted due to the fact that each narrator of this story may have
added something of their own. Probably, this legend primarily served an ideological function,
justifying the unity and common origin of the Kazakhs of the Middle Zhuz. It may also help explain
why these six clans appear within a single zhuz structure and why the Middle Zhuz is viewed as
part of the broader Kazakh ethnic whole together with the Junior Zhuz (Kishi Zhuz) and the Senior
Zhuz (Uly Zhuz). The problem, however, lies elsewhere. A clear chronological frame is missing, and
the historical context itself remains uncertain.

The difficulty here lies in the absence of a clear chronological frame and a firm historical
context. Without dates and without reference to concrete events, this legend cannot be treated as a
reliable basis for reconstructing actual history. Still, behind its mythological layer there is a cultural
reality that is hard to ignore: in the 14th—15th centuries Sufi saints and spiritual authorities were
indeed regarded in Turkic society as bearers of baraka and as patrons of clans. In that sense, the legend
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preserves not so much an exact record of events as an important indication of the social atmosphere
of the period, when Sufism was actively taking root in the Kazakh steppe. What appears in it is the
idea of Kazakh unity and the memory of shared spiritual foundations.

Sufi sheikhs occupied a place that went far beyond the religious sphere alone. They were not
limited to teaching disciples and passing on moral and religious instruction. Their place was much
broader, and in public as well as political life they remained highly influential figures. This is
especially visible in the ties linking the Nagshbandi tariqa to the khans of the Jochi Ulus, Tokhtamysh
among them. A considerable part of the Golden Horde elite consisted of murids of Naqgshbandi
sheikhs. Thus, these processes show that religion became part of the people*s culture and a political
force that also shaped religious consciousness.

Results

The influence of Sufism was evident not only in the spiritual and political spheres, but also in
the naming practices of Turkic societies. Parents sought to give their children names of revered
saints and spiritual authorities, hoping for their patronage and intercession. This gave rise to a group
of names with religious elements, including both personal names (Yasawi, Ahmed) and composite
forms with the components”’khoja” and”’sopy”. This indicated affiliation with the Sufi environment
or the spiritual status of the bearer of the name. The emergence of these names in family genealogies
indicates the deep integration of the Sufi tradition into the ancestral culture and the fact that religion
became part of the collective identity of the people. Such genealogical information is contained in
the”Majmu at-tawarih” for the Ishkiya tariqa, demonstrating the typical nature of this practice in the
Sufi literature of Central Asia.

“Majmu at-Tawarikh” (“Collection of Stories) was written in the Ferghana Valley in the late
15th to mid-16th centuries (Sabitov, 2017: 579). The work is associated with S. Akhsikendi and his
son Nurmukhammed, but what matters here is also the milieu in which it emerged. Sayf ad-Din was
connected directly with the Sufi environment as a murid of Sheikh Said Mir Jalil, the head of the
Ishkiya tariqa in Ferghana. This circumstance itself shaped the angle of the narrative. The text was
written with the sanction of a spiritual mentor, and because of that its perspective was not simply
historical, but internally rooted in the Sufi tradition. Sayf ad-Din did not finish the work; after his
death, Nurmukhammed continued it and added biographies of later Sufi sheikhs. In the preface,
Sayf ad-Din states that he relied on written sources (“Tarikh-i Jahan-gushai”,”Qisas al-
Anbiya”,” Tarikh-1 Moghulia”) and oral traditions from informants Utemish Haji and Baba Ali Khitai,
the murid Said Mir Jalil, who told the legends about Tokhtamysh Khan (Akerov, 2017: 12). The
source was introduced into scientific discourse at the end of the 19th century.

Zh. Sabitov writes about three well-known manuscripts: the first one is held at Leningrad
University, the second manuscript at the Institute of Asian Peoples, and the third was discovered in
Bishkek in 1968 (Sabitov, 2017: 578-579). For the study of the spiritual traditions of the 14th—15th
centuries, the value of this source lies in the fact that it records the living practice of integrating
Sufism into the Turkic ancestral culture from within the Sufi community.

Majmu at-Tawarikh includes Islamic sacred history (the legend of the”ray of prophecy”),
biographies of the twelve imams (from Jafar as-Sadiq to Mahdi), genealogies of Sufi sheikhs of the
cities of Kasan and Shirkent (Akerov, 2017: 12), as well as historical and epic stories related to the
Turkic peoples of the 14th—15th centuries. Such a structure legitimized spiritual authority and
confirmed the existence of baraka. The most important aspect is the extension of the concept of
kinship. Accordingly, blood ties are intertwined with spiritual ones, the disciples of one sheikh were
considered”brothers”, and the Turkic nobility integrated into the order through the establishment of
spiritual kinship with the Seyids and Khojas.

The fragments in”Majmu at-Tawarikh” about Aykhoja (Temirkhoja, Akzhol Biy) and his son
Karakhoja, who were the ancestors of the Argyn family, are valuable for us. Aykhoja received the
nickname”Temirkhoja” (“Iron Khoja™) after numerous battles (Akerov, 2017: 52). This nickname
combines military valor and spiritual status, marking the dual identity of a warrior and a Sufi. When
he was old, Aikhoja went to Shirkent (center of the Ishkiya Tariga), where he was met by Sheikh Said
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Jalaliddin. A year later, he died, and was buried in Chartak near Shirkent. The funeral practice
demonstrates religious syncretism: it was”as” (funeral feast) with the sacrifice of sheep and horses
(steppe custom), the funeral prayer”’janaza” was performed and the Quran was recited (Islamic rite),
the ceremony was led by a sheikh, and the burial site became an object of pilgrimage (Sufi element)
(Akerov, 2017: 53-54). This fact shows that Islamization did not abolish ancestral traditions, but
sacralized them.

Karakhoja continued his father*s activities. Khan Tokhtamysh assigned him to guard the border
territories and entrusted him with the city of Manasia. The text mentions that the spirit of Aikhoja
appeared to Karakhoja in his dreams, warning him of danger. For example, Aykhoja warned of an
attack on Manasia. This fact reflects the synthesis of the ancient Turkic cult of the”aruakhs” (ancestral
spirits) and the Sufi veneration of the awliye (saints). The ancestor of the clan was perceived as a Sufi
saint, and his name with the element’khoja” became the bearer of sacred power. The mention of
spiritual kinship deserves special attention:”’Said Jalaliddin and Karakozho were cousins... Mir Said
Jafar and Aikozho were the sons of Said Mahammad” (Akerov, 2017: 55). That was a spiritual
brotherhood, where the concept of’kinship” extended to the students of a single mentor.

According to”Majmu at-Tawarikh”, M. J. Kopeev*s and S. Kudaiberdiev‘’s shezhire, as well as
the notes of G. N. Potanin from M. Shormanov and M. Tynyshpayev, in traditional historiography,
the formation of the Argyns as a tribal community dates back to the middle to the end of the 14th
century and the beginning of the 15th century. Also, the interpretation of individual anthroponyms of
Argyn genealogy still continues to be discussed by researchers. The names of the Argyn ancestors
Aikhoja (Temirkhoja, Akzhol Biy) and his son Karakhoja were directly connected with the structure
of the Ishkiya Sufi tariga, which operated in the Ferghana Valley. According to”’Majmu at-Tawarikh”,
Aykhoja and Karakhoja participated in the military campaigns of Khan Tokhtamysh (Akerov, 2017:
319, 320) and maintained close ties with murids of the Nagshbandi tariqa. Their ties also extended to
the sheikhs of Shirkent, which functioned as the principal center of the Ishkiya tariqa in the Ferghana
Valley. Karakhoja*s position was connected not only with this spiritual milieu, but also with the
political tasks assigned to him by Tokhtamysh Khan. He was entrusted with the defense of the frontier
adjacent to Moghulistan, and for that purpose the city of Manasia was established, where Karakhoja
guarded the eastern borders together with the legendary Manas. After his death, Aikhoja was buried
in Shirkent in accordance with the Muslim tradition of burying janaza (Akerov, 2017: 52), which
indicates his recognition as a member of the spiritual community. Control over the border territories
provided the Argyn elite with close contacts with the Sufi centers of the Ferghana Valley, such as
Shirkent and Kasan. This geographical proximity contributed to the integration of the Argyns into the
Ishkiya tariga. Despite their differences in geographical centers of influence, the Nagshbandi and
Ishkiya tariqas were spiritually close and actively interacted with each other (Devin Dee Wies, 2001:
211-233). Since the founder of the Ishkiya tariqa, Sayid Jalal ad-Din, studied in Samarkand, the center
of the Nagshbandi tradition, spiritual ties were created between the two brotherhoods. This also
allowed the Argyn elite to integrate into the Ishkiya milieu, which maintained relations with the circle
of Khan Tokhtamysh and was closely connected with Nagshbandiya (Karimov, Karimova, 2025: 395—
403).

Etymologically, the term”khoja” originates from the Iranian word khwaja —
“lord”,”teacher”,”master”, ’respectable man” (Entsiklopedicheskii slovar, 1903: 473). This word was
assimilated into a wide range of Turkic languages by means of the Iranian written and oral tradition:
hoca in Ottoman, xo0‘“ja in Uzbek, and kozha in Kazakh. Differences in phonetics reflect local
adaptations, but the semantic core has remained stable, including components of respect, status,
scholarship, and spiritual authority. In the written sources of Central Asia, the element”’khoja” is often
used to refer to people with religious knowledge or social prestige, which confirms the deep roots of
this term in the cultural structure of the region.

Most researchers believe that the etymology of the term”sopy” is related to the Arabic word
stifl, meaning”Sufi” or’mystic”’, which came to the Turkic languages from the Iranian sifi/sofi. In
Turkic languages,”’sopa” means a shekpen or chapan (traditional coat) made of camel“s fur. Perhaps
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the chapan was an element of the clothing of Tengrian priests. We believe that ethnologists, as well
as linguists and orientalists, still need to study the etymology of this concept.

In the Kazakh tradition, the concept”sopy” became a common designation for a person
associated with the practices of spiritual purification, zikr, asceticism, and internal discipline. Its
meanings reflect not only the institution of Sufism as a religious trend, but also a broader cultural
orientation towards piety, humility and the pursuit of spiritual perfection. The word”sopy” in folk
tradition can have both a strictly religious, descriptive, and evaluative meaning, denoting a person
who is”God-fearing” or’especially pious” (Entsiklopedicheskii slovar, 1903: 129).”Sopy” was
perceived as a person who had moved from external rituals to internal self-improvement, a person
who strives to”purify the heart” and combine this world*“s practices with spiritual goals. This
symbolism has been steadily preserved and transmitted through oral tradition, texts of instruction,
biographies of Sufis and local traditions.

Both terms, despite their common Islamic origin, were integrated into the Turkic environment
in different ways.”Khoja” turned out to be more strongly associated with institutionalized religiosity
and social authority, while”sopy” was associated with individual spiritual practice and mystical
traditions. This difference determines the difference in their symbolic functions: the first is associated
with teaching, official knowledge, and continuity; the second is connected with inner searching, pious
discipline, and personal spiritual experience. At the same time, both elements have become
entrenched in stable symbolic models associated with sacred geography and collective memory,
including mausoleums and other archaeological and sacred complexes.

Mausoleums associated with the revered”sopy” or’’khoja” served as key sites of local religious
practice, where personal names acquired the status of symbolic markers of holiness, knowledge and
spiritual legitimacy. Within the context of the project”’Interdisciplinary Research of the Golden Horde
Religious Memorials of the Sarysu-Tengiz watershed”, such sites are considered as material carriers
of cultural codes, enabling us to trace the transformation of the sacred semantics of names in the
Golden Horde architectural and ritual environment. Thus, the analysis of memorial complexes reveals
the interconnection between the onomastic traditions of the Argyns and the institutionalization of
spiritual practices within the region*s socio-cultural context.

The Argyns constitute the largest tribe of Kazakhs; however, their origin and genesis remain a
matter of debate. Some researchers trace their origin to the Huns (ar-guns), whilst others consider
them as descendants of the Basmyls (as a collective term meaning”mottled”), and so on. This study
does not aim to examine the origin of the Argyns; however, we would like to present the findings of
a genetic study, conducted by a group of Kazakhstani scientists, not to trace the Argyns* lineage back
to ancient times, but to demonstrate their connection with Sufi tariqgas even before the emergence of
the Kazakh Khanate.”The ancestral homeland of the G1 (proto-Argyn) haplogroup in the Eurasian
Steppe is dated to the Early Iron Age (3, 000 years ago), whilst its expansion into the Kazakh gene
pool occurred 470—750 years ago” (Zhabagin et al., 2016: 68).

The genealogical structure of the Argyns, as recorded in various versions of Shezhire,
demonstrates both common points of convergence and variability in the details of the account. The
versions of shezhire by Sh. Kudaiberdiev and G. N. Potanin (recorded from M. Shormanov) basically
coincide. It should be noted that Sh. Kudaiberdiev based his assumptions on the legend of the great
migration of the Kazakhs, linked to the death of Akzhol at the hands of Karakipchak Koblandy, which
allegedly led to the migration of the most numerous group from Abulkhair, and they established the
Kazakh Khanate on the territory of Moghulistan. However, this version is not absolute truth, but
reflects the author*s attempt to build a logical connection between various legends.

G. N. Potanin, as an ethnographer, recorded shezhire from the words of the Kazakh biy (judge)
Musa Shormanov and documented the main branches of the Argyn genealogy, beginning with
Karakhoja and his sons (Potanin, 2005: 133). According to these sources, the ancestor of the Argyns
is Kodan (in other interpretations, Kotan — S. R.), followed by Dairkhoja (Akzhol), from whom
Karakhoja was born. Then Meiram was born to Karakhoja“s elder wife, while Karasopy, Kenzhesopy
(Aksopy), and Basentiyn were born from his younger wife, Momyn. From Meiram*s elder wife were
born Kuandyk, Suyundik, Begendik, and Shegendik; from his younger wife, Bolat was born. By the

...l



Asian Journal ”Steppe Panorama” 2026. 13 (3)

third generation, names containing the elements”’khoja” and”’sopy” had already disappeared: the sons
of Aksopy (Kenzhesopy) are Kanzhygaly and Tobykty, the sons of Kuandyk are Altai, Karpyk,
Temish and Barushy. The descendants of Karasopy, Aksopy (Kenzhesopy), and Sarysopy became
popularly known as”Zhety Momyn” (the Seven of Momyn), named after their grandmother
(Kudaiberdyuly, 1990: 78).

M. Zh. Kopeyev‘s version differs slightly from the previous ones. According to his account,
Meiram is not the son of Karakhoja, but the grandson of Argyn himself, through the intermediate link
Kodan (Kopeiuly, 2007: 12). Furthermore, Mashhur records names with”sopy” already among
Argyn“s children from his wife Momyn: Aksopy (Kanzhygaly and Tobykty are his descendants),
Sarysopy (the Atygai clan), Aryksopy (no descendants left), Nadirsopy (no descendants), Karasopy
(Karaul and Basentiyn clans) (Kopeiuly, 2007: 14). Thus, in Mashkhour*s version, Sufi onomastics
rises higher and covers a wider range of names, including names with color components: Aksopy
(white), Karasopy (black), Sarysopy (yellow).

It should be mentioned that according to M. -Zh. Kopeev, Sh. Kudaiberdiev, and G.N. Potanin,
the name Kodan is the same anthroponym in Argyn shezhire and is recorded as Kodan (Kodan taishi)
as the father of Dairkhoja and grandfather of Karakhoja (Kopeiuly, 2007: 15; Potanin, 2005: 133).
Despite the differences in details, all three versions have some key points: the names of the ancestors
contain”’khoja” (Dairkhoja, Karakhoja), the extensive use of”’sopy”, and in the third generation the
Sufi onomastic component disappeared. This dynamic shows the time frame of the Argyns* active
connection with the Sufis at the end of the 14th - the first half of the 15th centuries.

At the same time, we consider it necessary to point out that Kodan (Kotan), Dairkhoja (Akzhol),
and Karakhoja are not necessarily contemporaries of this period. Perhaps the names of the ancestors
were repeated in shezhire, as occurred among the Kazakhs and other Turkic peoples.

In the sources, the name Dairkhoja appears under several names reflecting various aspects of
his personality and the historical contexts of the records. The name Dairkhoja consists of two
components:”Dair” and”’khoja”.”Dair” is a Turkic version of the Arabic name Tahir, which can
mean”’bird” or’persistent”. It can also be translated as’bright” or’pure”.”Khoja”, as we have
mentioned above, goes back to the Iranian’khwaja” — “lord”,”’teacher”,”master”, ’respectable
person”. Thus, the name Dairkhoja can be interpreted as’bright teacher” or’pure mentor”, which
emphasizes the spiritual status of its bearer. In folk memory, the name Dairkhoja was transformed
into the Kazakh Akzhol biy. The component”Ak” means”white”, and”zhol” means”the way”, that
1s,”the bright path” or”the person following the white path”. The white color in Kazakh culture is a
sacred symbol of purity, righteousness and spiritual perfection. That is why the folk form of the name
kept the original semantics of spiritual enlightenment and moral purity.

According to”Majmu at-Tawarikh”, the name is written in two ways: as Aikhoja and
Temirkhoja. Aikhoja semantically corresponds to the Kazakh Akzhol, because”ai” means’moon” in
Turkic languagess, which is also associated with light and purity. The nickname Temirkhoja
(“Iron Khoja”) appeared due to combat experience: the source reports that Aikhoja fought a lot,
and”’there was no living place on his body without scratches or scars”, for which he was given the
epithet”temir” — “iron” (Akerov, 2017: 52). This nickname emphasizes physical endurance and
military valor, but does not negate the spiritual status indicated by the”khoja” element.

All versions of the name—Dairkhoja, Aikhoja, Temirkhoja, and Akzhol—share a common
semantic basis: the symbolism of light, spiritual purity, and the righteous path. In”Majmu at-
Tawarikh”, the”khoja” element is present in all variants, except for the folk form of the name
Akzhol, but its spiritual meaning remained, which confirms the correspondence between Akzhol*s
image and the image of Aikhoja/Temirkhoja in the tribal traditions (Akerov, 2017: 52). The name
Dairkhoja continues to be recorded in the works of M. Tynyshpayev and Sh. Kudaiberdiyev, which
preserves the original form in the written tradition (Alpysbes, 2013).

Although there are discrepancies among versions of Argyn shezhire, Shakarim Kudaiberdiev
and Mashkhur Zhusup Kopeev*s versions show more consistency in key genealogical nodes.
At the same time, the figure of Argyn agha remains controversial and requires a separate source
analysis, which goes beyond the scope of this study. Versions of the Argyn‘s shezhire, recorded by
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two leading experts on the Kazakh genealogical tradition, generally coincide at the main nodal
points, and thus the shezhire data reveal the following structure: the first generation (late 14th — early
15th centuries) — Akzhol Biy (Dairkhoja) and his son Karakhoja, bearers of names with the
element”’khoja”; the second generation (early-mid 15th century) — Meiramsopy, Aksopy, Karasopy,
Aryksopy, Nadirsopy and others, the last generation with a”sopy” (Sufi) component in their names;
the third generation (the middle to the end of the 15th century) — Tobykty, Kanzhygaly, Kuandyk,
Begendik and others, in whose names the elements”khoja” and”sopy” are absent. According to
Kadyrgali Zhalairi, Karakhoja died in battle with Khan Tokhtamysh near Tyumen in 1405-1406
(Zhalairi, 1997: 11, 42, 115).

Karakhoja occupies a central place in the Argyn“s genealogy, because all the main subclans
originate from him. His name is mentioned in Kazakh historiography, particularly in the”Collection
of History” by Kadyrgali Zhalairi, as well as in the Timurid source”Zafar-nama” by Sharaf ad-Din
Yezdi, where he appears as one of the faithful nukers of Khan Tokhtamysh (Yazdi, 2008). The name
Karakhoja consists of two components:”’kara” and’khoja”. The’kara” component has a multi-layered
semantics in Turkic languages. On a superficial level, it means”black” and can indicate a social origin,
for example,”’kara budun” — common people,”’karasuyek” — black bone, that is, commoners. However,
in a spiritual and symbolic context,”’kara” means”’powerful” or”formidable”, which especially
characterizes military leaders and batyrs (warriors). The”khoja” element in his name means”lord”
or”teacher”, which indicates his spiritual status and belonging to the Sufi milieu. Thus, the name
Karakhoja combines military power (“kara” as a symbol of strength) and spiritual authority (“khoja”
as a marker of religious knowledge), reflecting the dual nature of his status as a warrior and spiritual
mentor.

His sons, who were born at the beginning of the 15th century, still retained their connection
with the Sufi tradition of their fathers, which was reflected in their names with the element”’sopy™.

The eldest son of Karakhoja, Meiramsopy, is not mentioned in well-known historical sources,
except for some similarities with Sakha shezhire, where the name Meiram suppu occurs (Ushnitsky,
2019: 39-44). The component”meiram” means’holiday”,”feast day” and is a variation of the
word”’bayram” in Turkic languagess. This name indicates the joyful circumstances of birth or
symbolizes blessing and joy for a family. In combination with’sopy”, the name Meiramsopy
means”festive” or’blessed” Sufi, a person whose life is associated with spiritual joy and religious
piety. The name Aksopy is derived from the”ak” component, which is a symbol of purity,
righteousness and spiritual enlightenment, as with Akzhol (Dairkhoja), his grandfather. The white
color in Turkic symbolism has always been associated with a sacred, pure and righteous path
(Kopeiuly, 2007: 13). In combination with the”sopy” element, the name indicates belonging to the
Sufi milieu and emphasizes the spiritual purity of its bearer. In Shakarim*s shezhire, the same person
appears under the name Kenzhesopy (Kudaiberdyuly, 1990: 78), where”’kenje” means”’the youngest
child in the family”. The variation of the name reflects the practice of the oral tradition, when one
person could be named differently depending on the context: by spiritual qualities (Aksopy) or by the
order of birth (Kenzhesopy). Karasopy“s name is derived from the”kara” component, which, as
shown above, means not only color, but also symbolizes strength, might and power. In combination
with”’sopy”, the name can be interpreted as”a powerful Sufi” or”a strong mystic”, which emphasizes
the combination of physical and spiritual strength.

Nadirsopy*s name has the Arabic root’nadir”, meaning”rare”,”unique”,”unusual”,”precious”.
In combination with the”sopy” element, the name can be interpreted as a’rare Sufi” or”’precious
mystic”, which emphasizes the special spiritual significance of its bearer. Such a name could be given
to a child whose birth was perceived as a special blessing or a sign of divine grace.

Tanbisopy*“s name has a complex etymology and can be interpreted as”one who unites body
and spirit” or”’an ascetic who preserves body discipline”. In the Kazakh language, the word”tan”
means”body”. The suffix”-bi” can be an affixal morpheme that gives the meaning a certain quality
or completeness. In general,”Tanbi” can be understood as”’one whose destiny is the body” or’’the
body in fullness/harmony”, which may indicate physical strength, health, or completeness. On the
other hand, considering the Islamic and Sufi traditions,”tan” could have a figurative meaning of”
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the body as the container of the soul”, which emphasizes spiritual discipline or concern for the
purity of the body. Sufi practice involved not only spiritual purification, but also control over bodily
desires, moderation in food, and physical discipline. Thus, the name of Tanbisopy can symbolize
harmony between body and spiritual nature, which is one of the key principles of Sufi ethics.

The name Sarysopy is an important onomastic element within the Argyn family structure and
reflects both semantic and ideological features of the early period of the clan*“s formation. The
component”sary” has a multi-layered semantics in Turkic languages. It means”yellow”, but”sary”
could have the meanings”middle”,”stable”,”soft” or’calm” in ancient Turkic symbolism. It also acts
as a marker of age or hierarchical position.”Sary” was used as a characteristic of a person with a light
appearance or a moderate, reasonable character in a number of Turkic and Kipchak traditions. In
Kazakh spiritual culture, the word”sary” was often associated with the stability of the family, its
continuation, and in some contexts — with land and space (i. e. Saryarka). Thus, Sarysopy*s name
could carry the meaning of”’a composed, balanced Sufi” or”a righteous man connected with land and
clan”. In combination with the”sopy” element, the name emphasizes belonging to the Sufi spiritual
surroundings and indicates the qualities of moderation, stability and spiritual maturity.

The name Aryksopy is formed on the basis of the ancient Turkic word”aryk”, which has several
meanings associated primarily with purity, lightness and separation from the mundane. The direct
meanings of’aryk™ are”thin”,”slender” or”lightweight”, but this word was often associated with
asceticism, abstinence from excess and physical moderation in the spiritual and cultural tradition of
the Turks. In this regard,”aryk” component can be considered as an indication of an ascetic ideal or
physical and spiritual discipline, which fits into the context of 15th-century Sufi practice, where
moderation, purification and self-control were fundamental virtues. In combination with the”sopy”
element, Aryksopy*“s name can be interpreted as”an ascetic Sufi” or”a mystic practicing body
abstinence” which reflects the key values of the Sufi spiritual tradition.

The third generation already lived in different historical and geographical conditions.

A significant part of the Argyns returned from the territories bordering Moghulistan to the
northern steppe region of Saryarka, where their summer pastures were located, after the collapse of
the Golden Horde, the weakening of Moghulistan and the fall of the Khanate of Abulkhair (1468).
The main areas of their settlement are the territories of Kokshetau, Yerementau, Karkaraly Mountains,
Ulytau and other mountain ranges of Central, Northern and Northeastern Kazakhstan. This migration
was crucial for the transformation of the anthroponymic tradition. After moving to Saryarka, the
Argyns found themselves far from the main Sufi centers of the Ferghana Valley, Shirkent, Kasan, and
Uzgen, and also from the Syrdarya region with Turkestan, Otrar, and Sairam, where saintly
mausoleums, khanagahs, and tarigas were concentrated (Karimov, Karimova, 2025: 395-403).

This changed the religious setting quite noticeably. In the south, where the principal spiritual
centers remained, the cult of saints continued to function actively and Sufi communities preserved
their position. In the steppe and low-mountain landscape of Saryarka, by contrast, religious life took
on a more moderate character. After moving to Saryarka, the Argyns found themselves outside the
spaces where sheikhs and their murids were active, so Sufi onomastic markers gradually lost their
social relevance. As a result, parents began to give their children names of the Kazakh anthroponymic
tradition without specific Sufi markings. Thus, the specific Sufi onomastic tradition associated with
spiritual affiliation and links to the tariqa lost its relevance in the new conditions.

Conclusion

In the course of our research, we came to the conclusion that names with the elements”’khoja”
and”’sopy” in the Argyn tribe were markers of a specific historical period, the second half of the 14th
— first half of the 15th centuries, when the Argyn elite was integrated into the Sufi structures of the
Ferghana Valley and maintained close ties with the tariqa of Ishkiya. These names did not become a
stable tradition reproduced over the centuries, but reflected a temporary spiritual affiliation
determined by the specific political and geographical conditions of the Golden Horde era. However,
these names have been preserved in Argyn“s shezhire as a memory. This allows us to reconstruct the
spiritual and cultural ties of the clan with the Sufi tradition and to understand the mechanisms of
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formation of ancestral anthroponymy (the practice of giving names) during the transitional period of
the Islamization of Turkic societies in Central Asia.

“Majmu at-Tawarikh”, as a Sufi hagiography, allows us to reconstruct the spiritual context of
the appearance of the element’khoja” in the names of the Argyn ancestors. A comparative analysis
demonstrated a unique case. Unlike the khoja clan, in which the”’khoja” element has been reproduced
for centuries, the Sufi onomastic markers in Argyn genealogy are limited to a specific historical
period: the era of connection with the Ishkiya tariqa.

It should also be taken into account that the work was created in the 16th century, and the
described events relate to the 14th — 15th centuries (with a gap of 100-200 years), and there may have
been folkloric distortions. Moreover, the author relied on oral traditions and focused on spiritual
aspects. Nevertheless, these epistemological conventions do not negate the value of the source, as
Sufi discourse allows us to see religious practices from within.

The hypothesis concerning the anthroponyms Kodan and Karakhoja deserves special attention
in a deeper investigation of their historical roots. The toponymic coincidence of these names with the
hillforts Khotan and Kara-Khoja in East Turkestan suggests that these anthroponyms could reflect
not only historical figures of the 14th—15th centuries, but also migrations of the Hunnic period.
The legend, recorded by M. Zh. Kopeyev, could be based on archaic traditions about the eastern
Huns who left Central Kazakhstan and settled in Eastern Turkestan. Given the political weight the
Nagshbandi tariqa had in Central Asia during the 14th—15th centuries, the possibility of contacts
between the Argyn elite and influential Sufi circles can hardly be ruled out. This line of connection
remains plausible, although it still requires further study.

References

Abirova, Rysbekova, 2012 — Abirova B. I., Rysbekova Sh. S. Sufizm v Tsentral“noi Azii (Sufism in Central Asia).
KazNU Bulletin. Philosophy, Cultural Studies and Political Science Series. No. 2 (39). Almaty: KazNU imeni al*“-Farabi,
2012. P. 11-15. (In Russ.).

Akerov, 2017 — Akerov T. A. Madzhmu at-Tavarikh kak istoricheskii istochnik (polnyi perevod, analiz i
kommentarii) (Madzhmu at-Tavarikh as a Historical Source (Complete Translation, Analysis and Commentary)).
Bishkek: Zh. Balasagyn KNU, 2017. 348 p. (In Russ.)

Alpysbes, 2013 — Alpysbes M. A. Shezhire kazakhov: istochniki i traditsii: uchebnik dlya vuzovskikh i
poslevuzovskikh spetskursov (Shezhire of the Kazakhs: Sources and Traditions: Textbook for University and Postgraduate
Special Courses). Astana: [P “BG-Print*, 2013. 240 p. (In Russ.).

DeWees, 2001 — DeWees, D. Mashaikh-i turki Khvadzha-gan: pereosmyslenie svyazei mezhdu sufiiskimi
traditsiyami lasaviia i Nakshbandiia (Mashaikh-i Turki Khwaja-gan: Rethinking the Links between the Yasawiya and
Nagshbandiya Sufi Traditions). In: Sufizm v Tsentral*“noi Azii (zarubezhnye issledovaniya pamyati F. Maiera) (Sufism in
Central Asia (Foreign Studies in Memory of F. Meyer)). Ed. by A. A. Khismatulin. Saint Petersburg: Saint Petersburg
State University: Faculty of Philology, 2001. P. 211-233. (In Russ.).

DeWeese De, 2025 — DeWeese, D. Narratives of Conquest and Genealogies of Custody among the Sacred Families
of Central Asia: Manuscript Charters of Ancestral Islamization and Hereditary Privilege. In: Friedrich M., Quenzer J.
(eds.). Genealogical Manuscripts in Cross-Cultural Perspective. Berlin; Boston: De Gruyter, 2025. P. 97-120. DOI: 10.
1515/9783111382876-004.

Entsiklopedicheskii slovar, 1903 — Entsiklopedicheskii slovar® Brokgauza i Efrona (Brockhaus and Efron
Encyclopedic Dictionary). 86 vols. Vol. 37 (73). Saint Petersburg: F. A. Brokgauz & 1. A. Efron JSC, 1903. 478 p. (In
Russ.).

Karimov, Karimova, 2025 — Karimov N. I, Karimova R. U. Bakha ad-Din Nakshband: sotsial“no-eticheskaia
doktrina i politicheskaia rol* nakshbandiiskoi traditsii v Tsentral“noi Azii (Baha ad-Din Nagshband: Socio-Ethical
Doctrine and the Political Role of the Nagshbandi Tradition in Central Asia). Kazakhstanskoe vostokovedenie. Strany
Tsentral“noi Azii: istoriya i kul“tura. Vol. 15. No. 3. Almaty: R. B. Suleimenov Institute of Oriental Studies, 2025. P. 395—
403. (In Russ.).

Kopeiuly, 2007 — Kopeiuly M. Zh. Qazaq shezhiresi (Kazakh Genealogy). 2™ rev. edition. Astana: Altyn kitap,
2007. 233 p. (In Kaz.).

Podvizhniki islama, 2003 — Podvizhniki islama: kul “t sviatykh i sufizm v Srednei Azii i na Kavkaze (Devotees of
Islam: The Cult of Saints and Sufism in Central Asia and the Caucasus). M.: Vostochnaia literatura RAS, 2003. 336 p. (In
Russ.).

Potanin, 2005 — Potanin G. N. Trudy po etnografii i fol“kloru (Works on Ethnography and Folklore). Pavlodar:
EKO, 2005. 252 p. (In Russ.).

...____________________________________________________JR


https://doi.org/10.1515/9783111382876-004
https://doi.org/10.1515/9783111382876-004

Asian Journal ”Steppe Panorama” 2026. 13 (3)

Sabitov, 2017 — Sabitov Zh. M. “Madzhmu at-Tavarikh“ kak istoricheskii istochnik po istorii Ulusa Dzhuchi
(“Madzhmu at-Tavarikh* as a Historical Source on the History of the Ulus of Jochi). Zolotoordynskoe obozrenie. Vol. 5.
No. 3.2017. P. 577-590. DOI: 10. 22378/2313-6197. 2017-5-3. 577-590. (In Russ.).

Ushnitsky, 2019 — Ushnitsky V. V. Geokul“turnyi kod ustnoi istorii sakha: gipoteza P. A. Oiunskogo ob Aral“skoi
prarodine naroda (The Geocultural Code of Sakha Oral History: P. A. Oiunsky*s Hypothesis on the Aral Ancestral
Homeland of the People). North-East Bulletin of Humanities. No. 2 (27). 2019. P. 39—-44. DOI: 10. 25693/SVGV. 2019.
02.27. 04. (In Russ.).

Kudaiberdyuly, 1990 — Kudaiberdyuly Sh. Rodoslovnaia tiurkov, kazakhov, kirgizov. Dinastii khanov (Genealogy
of the Turks, Kazakhs, and Kyrgyz. Dynasties of the Khans). Transl. by B. Kairbekov. Alma-Ata: SP “Dastan®, 1990. 120
p- (In Russ.).

Yaremba, 2021 — Yaremba M. Genezis sufizma i ego razvitie na protyazhenii vekov (The Genesis of Sufism and
Its Development over the Centuries). Studia Humanitatis. No. 1. 2021. URL: https: //st-hum. ru/content/yaremba-m-
genezis-sufizma-i-ego-razvitie-na-protyazhenii-vekov. (access date: 14. 01. 2026). (In Russ.).

Yazdi, 2008 — Yazdi Sharaf ad-Din Ali. Zatar-name. Kniga pobed (Zafar-nameh. The Book of Victories). Tashkent:
SANAT, 2008. 519 p. (In Russ.).

Zhabagin et al.,, 2016 — Zhabagin M.K., Sabitov Zh.M., Agdzhoian A.A., Yusupov Yu. M., Bogunov Yu.V,
Lavryashina M. B., Tazhigulova I.M., Akil*“zhanova A.R., Zhumadilov Zh.Sh., Balanovskii O.P, Balanovskaya E.V.
Genezis krupneishei rodoplemennoi gruppy kazakhov-argynov v kontekste populyatsionnoi genetiki (The Genesis of the
Largest Kazakh Tribal Group, the Argyns, in the Context of Population Genetics). Vestnik Moskovskogo universiteta.
Seriya XXIII. Antropologiya. No. 4. M.: M. V. Lomonosov Moscow State University, 2016. P. 59—68. (In Russ.).

Zhalairi, 1997 — Zhalairi Q. Shezhireler zhinagy (Collection of Genealogies). Almaty: Atamura, 1997. 128 p.
(In Kaz.)

Jlureparypa

Abuposa, PricoexoBa, 2012 — Abuposa b. U., Peicoexosa L. C. Cypusm B Llentpansuoit Asun // Bectauk KasHY.
Cepus dunocopun, Kynsryposoruu u nonutonoruu. Ne 2 (39). Anmarsr: KasHY umenn anb-®apabu, 2012. C. 11-15.

AxepoB, 2017 — Axepos T. A. Mamxmy ar-TaBapux Kak HCTOPUYECKHI MCTOUYHUK (TIOJHBIA MEpeBOJ], aHAIN3 U
xomMmeHTapun). bumxkex: KHY um. XK. banacarsina, 2017. 348 c.

Anmeicoec, 2013 — Annvicoec M. A. lllexupe Ka3axoB: UCTOYHUKU M TPAAMIMM: YYEOHHK IJISi By30BCKUX H
MOCJIeBY30BCKHX cnenkypcoB. Acrana: UIT «BG-Print», 2013. 240 c.

Hesun du VYuc, 2001 — Jesun Ju Yuc. Mamaux-u Typku XBaJKa-TaH: NEPEOCMBICICHHUE CBA3EH MEXIy
cyuiickumu Tpaauuuamu Macapmita u Hakm6anmuiia / Cypusm B LlenTpanbHoii Asun (3apyGesKHble HCCIEIOBAHHS
namsata @. Maifepa) / orB. pen. A.A. Xucmarynun. Caukr-IlerepOypr: @unonoruyeckuii dakymnsrer CIIOI'Y, 2001.
C.211-233.

Kabarun u ap., 2016 — JKabaeun M.K., Cabumos JK.M., A2oxcoan A.A., KOcynos KO.M., boeynos IO.B.,
Jlaspswuna M.bB., Tasxcueynosa U.M., Axurvocanosa A.P., Kymaounos K.I1I., bananoscxui O.11., banranosckas E.B.
lenesnc kpymHEHIIEH POAOINIEMEHHON TPYIITHI Ka3aXOB-apT'BIHOB B KOHTEKCTE TOMYIALNOHHONW TeHeTHkH // BecTHHK
Mockoscxoro yauepcutera. Cepust XXIII. Anrpononorus. Ne 4. M.: MI'Y umenu M. B. Jlomonocogsa, 2016. C. 59-68.

Kanaiieip, 1997 — JKanaiiep K. lllexipenep xunarsl. Anmatsl: Atamypa, 1997. 128 6.

Wasau, 2008 — Hazou lapag ao-Tun Anu. 3abap-uame. Kuura nobex. Tamkent: SANAT, 2008. 519 c.

Kapumos, Kapumosa, 2025 — Kapumos H. U., Kapumosa P. V. baxa an-/lun Hakmbann: conuanbHO-3THYECKAs
JIOKTPUHA U MOJIMTHYECKas Poiib HaKmOanauickoi Tpaauimu B LlentpansrHoii Asun // KazaxcTanckoe BOCTOKOBE/ICHHE.
Crpanbl LlenTtpansHoit Asum: ucropuss u Kyasrypa. T. 15. Ne 3. Anmarel: MHCTUTYT BOCTOKOBEAEHUS HMMEHU
P.b. Cyneiimenosa, 2025. C. 395-403.

Keneitynbl, 2007 — Konetiynvr M. JK. Kazax mexipeci. 2-mi 0ac., TonbIK. Acrana: AnTeH kitar, 2007. 233 6.

IMonemwxuuku uciama, 2003 — TloaBmKHUKK UcIama: KyJasT CBATHIX U cydusm B Cpeanerd Asuu u Ha Kaskase.
M.: Bocrounas iureparypa PAH, 2003. 336 c.

[orauun, 2005 — IHomanun I H. Tpyas! nio atHorpaduu u dosskiopy. [Tasmogap: IKO, 2005. 252 c.

Caburos, 2017 — Cabumos JK. M. «Mamxmy ar-TaBapux» Kak HCTOPUYECKUIT HCTOUHHK 110 HCTOpUH Yiryca JKydn

// 3omotoopasiHCcKOe 00o3perue. T. 5. Ne 3. 2017. C. 577-590. DOI: 10. 22378/2313-6197. 2017-5-3. 577-590.

Ymuunkuit, 2019 — Ywnuyxuii B. B. T'eokynbTypHBIH Kol yCTHOM BcTopuu caxa: runoresa I1. A. OityHckoro o6
Apasbckoil npaponune Hapopa // CeBepo-Bocrounblit rymanuTapusiii BectHuk. Ne 2 (27). 2019. C. 39-44. DOI: 10.
25693/SVGV. 2019. 02. 27. 04.

Kynaii6epaprynsl, 1990 — Kyodatibepoviynwt L1l. PopocnoBHast TIOPKOB, Ka3axoB, KUPru30B. IMHACTUH XaHOB / TIep.
b. Kanp6exopa. Anma-Ara: CII «/lactan», 1990. 120 c.

DHIUKIONEINYEeCKHi cl10Bapk, 1903 — Dnyurnoneduueckuii croéaps bpoxeaysa u E¢ppona. 86 1. T. 37 (73). CaHkT-
[erepOypr: AO ®. A. bpoxkrays u U. A. Eppon, 1903. 478 c.

Spemb6a, 2021 — Apemba M. Tenesuc cydusmMa u ero pa3BUTHE Ha IPOTshKeHUH BekoB // Studia Humanitatis. No 1.
2021. (Onexrponnsii pecypc). URL: https: //st-hum. ru/content/yaremba-m-genezis-sufizma-i-ego-razvitie-na-
protyazhenii-vekov (mara oopamenus: 14. 01. 2026).

T 906


https://doi.org/10.22378/2313-6197.2017-5-3.577-590
https://igi.ysn.ru/wp-content/uploads/2023/08/str-39-44.pdf
https://igi.ysn.ru/wp-content/uploads/2023/08/str-39-44.pdf
https://st-hum.ru/content/yaremba-m-genezis-sufizma-i-ego-razvitie-na-protyazhenii-vekov
https://st-hum.ru/content/yaremba-m-genezis-sufizma-i-ego-razvitie-na-protyazhenii-vekov
https://doi.org/10.22378/2313-6197.2017-5-3.577-590
https://igi.ysn.ru/wp-content/uploads/2023/08/str-39-44.pdf
https://igi.ysn.ru/wp-content/uploads/2023/08/str-39-44.pdf
https://st-hum.ru/content/yaremba-m-genezis-sufizma-i-ego-razvitie-na-protyazhenii-vekov
https://st-hum.ru/content/yaremba-m-genezis-sufizma-i-ego-razvitie-na-protyazhenii-vekov

Asian Journal ”Steppe Panorama” 2026. 13 (3)

DeWeese D., 2025 — DeWeese D. Narratives of Conquest and Genealogies of Custody among the Sacred Families
of Central Asia: Manuscript Charters of Ancestral Islamization and Hereditary Privilege // In: Friedrich M., Quenzer J.
(eds.). Genealogical Manuscripts in Cross-Cultural Perspective. Berlin; Boston: De Gruyter, 2025. Pp. 97-120. DOI: 10.
1515/9783111382876-004.


https://doi.org/10.1515/9783111382876-004
https://doi.org/10.1515/9783111382876-004

Asian Journal ”Steppe Panorama” 2026. 13 (3)

CONTENTS

HISTORIOGRAPHY AND SOURCE STUDIES
Alpysbes M.A., Khumarzakh A., Kara A.
THE LETTER OF GUYUK KHAN AS A HISTORICAL SOURCE .......c.coeveiriieeieeieieieseeis s 608

HISTORY
Batyrbayeva M., Donninghaus V.
THE HISTORY OF THE FORMATION OF CIVIL AVIATION IN KAZAKHSTAN (1920-1940) .....cccccecvevivennnnens 626
Bekenova A.A., Mukhatova O.Kh.
COMBATING CRIME AMONG HOMELESS

CHILDREN IN KAZAKHSTAN IN THE 19208 ..ottt ettt sttt et st 642
Berlibay E., Zhubanyshov B., Smanova A.

THE CONSEQUENCES OF REPRESSION IN KAZAKHSTAN (1920-1950) ....cevevtiriiriinienenieienienieteieeeeeeeeieeieenens 659
Zhirenov A.A., Kalan E.

EMIR OF KHOREZM HUSSEIN SUFI IN HIS WORK “TAVARIKH-I GUZIDE-I NUSRAT-NAMEH* ................. 677

Kapbarova G.Sh., Amirbek A.A., Giindogdu A.

SETTLEMENT AND SOCIAL ADAPTATION OF KANDAS IN SOUTHERN KAZAKHSTAN:

REGIONAL DYNAMICS AND THE IMPACT OF MIGRATION POLICY (2000-2023) .....cccceceeererinenenieneniennens 689
Kapayeva A.T., Kassymova D.B., Konkabayeva A.N.

SOCIAL POLICY AND WOMEN*“S HEALTH IN KAZAKHSTAN IN THE 1920S-1930S:

A HISTORICAL-SOCTAL ANALYSIS ..ottt ettt ettt e eb e s 705
Mamytova S.N., Shayakhmet N.U., Batalov K.K.

USE OF SNOW AND SNOW RETENTION PRACTICES IN THE ECONOMY

OF THE KAZAKHS IN THE IRTYSH REGION (LATE 19TH — EARLY 20TH CENTURY ....ccccovevieviirieeeieeen. 725
Nurymbetova G.R., Abzhanov Kh.M.
POLITICAL REPRESSION IN KAZAKHSTAN: THE FATE OF S. SEIFULLIN ....ccoceiiniiiiieieieeceneneceeee 738

Ospanova R.R., Murzakhodzhayev K.
ACTIVITIES OF SECULAR AND MUSLIM EDUCATIONAL INSTITUTIONS
IN THE SEMIRECHYE REGION AT THE TURN OF THE XIX-XX CENTURIES

(INTERDISCIPLINARY ANALYSIS BASED ON ARCHIVAL DOCUMENTS) ...c.ooveiiiiiiiniiieiieieneenieeneeenienes 753
Saktaganova Z.G., Zhagypar A.B., Baigozhina G.M.
OME ASPECTS OF “DISSENT*“ AMONG THE YOUTH OF KARAGANDA IN 1940—1945 ......ccccceevinnenncenencnn 772

Satenova M., Shotanova G., Zhetpisbay N.

ON THE DEVELOPMENT OF DOMESTIC ARCHEOGRAPHY BASED

ON DOCUMENTARY PUBLICATIONS OF THE 18TH—19TH CENTURIES ......cccccceiitiinininieeeeeeeeeeeeee 789
Toraigyrov E.M., Dzhumashev A.M.

THE ZHATAKS OF THE IRTYSH REGION AND THE TEN-VERST BELT

IN THE SECOND HALF OF THE 19TH—-EARLY 20TH CENTURIES ......ccceoctiininininieneneceeeeeeeeeeeieeie e 806
Tuleshova U.Zh., Galimov E.A.

IMPERIAL POWER AND QAZAQ ELITES: MAIN DIRECTIONS OF THE HISTORIOGRAPHICAL

STUDY OF THE INSTITUTION OF SULTAN-RULERS IN THE JUNIOR ZHUZ .......ccccccoveiniiniineincineeienens 821
Tursun Kh.M., Khazretalikyzy R., Kapbarova G.M.

THE HISTORICAL PSYCHOLOGY OF FORCED NOMADIC DISPLACEMENT ......ccccecviiiniininenneeeseeee 840
Cherepanov K.V., Omarova G.A., Ualtaeva A.S.

THE FORMATION OF ALMATY AS THE POLITICAL CENTER OF KAZAKHSTAN (1920S-30S) ..cccvecveeeenene 854
Shashayev A.K., Kurmanalina N.N., Belous S.G.

POLICE ACTIVITIES DURING THE 1916 UPRISING IN THE SEMIRECHESK REGION ........ccccccecninininenennne 876

ETHNOLOGY/ANTHROPOLOGY
Razdykov S.Z., Sydygaliyev S.M., Khainazarov B.B.
ONOMASTIC ELEMENTS OF SUFI ORIGIN IN THE GENEALOGY

OF KAZAKH CLANS IN THE XIV=XV CENTURIES ......cctstirtiiiieiettne ettt 892
Samashev S.K., Sapashev O.S., Seitkhanuly Sh.
TAMGAS AND EAR MARKS (EN) OF THE KAZAKHS OF MONGOLIA .....c.ccocectiiirieinieiniieeieeeeese s 908

Sapatayev S.A., Kartayeva T.E., Orynbasar B.K.
SEASONAL SETTLEMENTS OF THE DULAT TRIBE
IN THE VALLEYS OF THE SHU-ILE AND TALAS RIVERS ....ccooiiiiiiiiiieieece et 926



Asian Journal ”Steppe Panorama” 2026. 13 (3)

MA3MYHBI

TAPUXHAMA KOHE JEPEKTAHY
Asmbicoec MLA., Xymap3ax A. Kapa O.
KYUIK XAHHBIH XATbBI - TAPUXU JEPEK KO3I PETIH/IE .......ccioiiieee e 608

TAPUX
Batbip6aeBa M., /Iénnunrxayc B.
KA3AKCTAHIA ASAMATTBIK ABUALIMAHBIH KAJIBIIITACY TAPUXBI (19201940 JKXK.) .oovvvevviniicninens 626
BexenoBa A.A., MyxartoBa O. X.
1920-KbIUIZAPJJATBI KASAKCTAH/IAFBI TAHACBI3 -

BAJTAJIAP KBIJIMBICBIHA KAPCBI KYPEC .......oiiiiiiiiieeceet sttt 642
Bepuiibaii E., )Ky6aneimos b., CmanoBa A.
KA3AKCTAHAAFBI KYFBIH-CYPI'THIHIH 3APJIAIITAPBI (1920-1950 3KIK.) w.cvvevveeienieiierinienienienieniesienieneeneenennne 659

Kupenos A.A., Kanan 3.

«TAYAPUXU I'Y3UJAE-U HYCPAT HAME»

LIBIFAPMACBIHJIAFBI XOPE3M OMIPI XYCEMH CYDU .....oouiiiiiiie e 677
Kanoaposa I'.I1l., AMupbek A.A., I'ynaoray A.

OHTYCTIK KABAKCTAHJJAFTbI KAHJJACTAP/IbIH KOHBICTAHYbI

MEH SJIEVMETTIK BEMIM/IEJIYT: AMMAKTBIK JUHAMHKACHI

JKOHE KOUII-KOH CASCATDBIHBIH OCEPT (2000—2023 JKIK.) .o .viiniiii e e e 689
Kanaesa A.T., KacbimoBa /I.b., Konkataera A.H.

KA3AKCTAHJAFBI 1920-1930-KbIUIJAPJIAYBI OJIEYMETTIK CASICAT

JKOHE OMEJJIEP JEHCAVJIBIFbI: TAPUXU-OJIEYMETTIK TATIIAY ..ot 705
MawmsiToBa C.H., Hlasgxmer H.Y., batagos K.K.

EPTIC ©6HIPI KABAKTAPBIHBIH ITAPY ALLIBIJIBIFBIHIA

KAP/IbI IAMJIAJIAHY )XOHE KAP TOKTATY TOXIPUBEJIEPI (XIX F. COHbI — XX F. BACBI)...................725
Hyprbivmberosa I'.P., 90:xkxanos X.M. .
KA3AKCTAHJATBI CAACU KVEBIH-CYPI'TH: C. CEUOYJIIIMH TAFABIPBI ... ... 738

Ocnanosa P.P., Myp3axoaxaes K.

XIX-XX FACBIPJIAP TOFBICBIHJIA XXETICY ©HIPIHJIETT 3AMBIPJIbI

KOHE M¥CBIUIIMAH/IBIK OKY OPBIH/IAPBIHBIH KBI3SMETI

(APXUBTIK K¥KATTAP HETT3IHJE ITOHAPAJIBIK TAJIZIAY) o et 753
Caxraranosa 3.F., ’Karpinap 9.b., Baiiro:xuna I'.M.

1940-1945 XbUIJAPJAFbI KAPAFAH/IbI 2)KACTAPHI APACBIH/IAFBI

«O3TEIE OMJIAYJIbIH» KEMBIP ACTIEKTITIEPT .....oouui ittt 772
CatenoBa M., llloranosa I'., Kernicoai H.

XVII-XIX FF. K¥2KATTBIK ) KAPUAJITAHBIMAAP HETT3IHAET'T OTAH/IBIK

APXEOT'PADOUSHDBIH JAMYBI TYPAJTIBL. .....oniiiiiiiieeeete ettt et 789
Topaiirsipos E.M., Ixymames A.M.

XIX FACBIPABIH EKIHILI )KAPTBICHI — XX FACBIP/IbIH BACBIHAAFBI

EPTIC ©HIPI MEH EPTIC OH HTAKBIPBIM/IBIK BEJIIEYIHAEIT JKATAKTAP......ouiiiiiiicieeeecencnce 806
Tyaewosa Y. 7K., 'anumos E.A.

UMITEPMAJIBIK BUJIIK )KOHE KA3AK OJIMTACHI: KIHII XXY3/JEI'T BUJIEVIII

CYJITAHAAP MHCTUTYTbBIH TAPUXHAMAJIBIK 3EPTTEYAIH HET'I3T'T BAFBITTAPHI.............................821
Typcyn X. M., Xa3petaaikei3sl P., Kan6aposa I'. M.

MOXBYPJII AYA KOITY ATH TAPUXU ITICUXOJIOTUSICHI ..o 840
Yepenanos K.B., Omaposa I'.A., Yanraesa A.C.

AJIMATBIHBIH KASAKCTAHHBIH, CASICH OPTAJIBIFBI PETIHAE KAJIBIIITACYHBI (1920-30 XKXK.) ............ 854
IMamaes 9.K., Kypmanaauna H.H., Benoyc C.I'.

XKETICY OBJIBICBIHAAFBI 1916 XXbIUIFbI KOTEPIJIIC KESIHAEI'T ITOJIMINSA KBIBMETT .....c..coveviiiienee 876

STHOJOTI'USI/AHTPOITIOJIO0OTI' U1
Pa3apikoB C.3., CoiabiramueB C. M., Xaiina3zapos b.b.
XIV-XV FACBIPJIAPJAYBI KA3AK PYJIAPBI INEXKIPECIH/ET'T

COIIBUIBIK TEKTI OHOMACTUKAJIBIK DJIEMEHTTEP.......c.oiiiiiiiiieceeeeeeee ettt 892
Camames C.K., Canames O.C., CeititxanyJsbi L.
MOHFOJINS KASAKTAPBIHBIH, EH-TAHBAJIAPDL. .......ooiiiiiiiiiiceeieeeeeeeeteete ettt et e 908

CanaraeB C.9., Kapraesa T.E., Opsin6acap b.K. .
HIY-1JIE XKOHE TAJIAC ©3EHJIEPI AHFAPJIAPBIHIAYTBI JIYJIAT TAUITACBIHBIH
MEPSIM/IIK KOHDBICTAPDBI ..ottt ettt b et bbb et e bt et et eb e e bt ebeebesbesaen 926

.. Ui



Asian Journal ”Steppe Panorama” 2026. 13 (3)

COJEPKAHUE

HUCTOPUOTI'PA®UA U UCTOYHUKOBEJIEHUE
Ammnbicoec M.A., Xymap3ax A. Kapa A. .
MNCBbMO XAHA I'VIOKA KAK UCTOPMYECKUM UCTOUHHUK .......cooiiiiiiiiiii i 608

NCTOPUA
Batbip6aeBa M., /Iénnunrxayc B.
UCTOPHS CTAHOBJIEHUA TPAXIAHCKOM ABUALIMU B KABAXCTAHE (1920-1940TT.) ................... 626
BexenoBa A.A., MyxartoBa O.X.
BOPBBA C IIPECTYITHOCTBIO BE3IIPM30PHbBIX JIETEN

BKA3AXCTAHE B 1920-X T OIIAX ... ettt e e e 642
Bepummoaii E., ’Kyboansimos b., CmanoBa A.

TIOCJIEACTBUSA PEINPECCHUI B KABAXCTAHE (1920-1950 TT.) ...oveiiiiiiiiieie e 659
Kupenos A.A., Kanan

SMUP XOPE3MA XYCENH CY®U B ITPOU3BEJEHNUM « TABAPUXU I'Y3UE-U HYCPAT HAME» .......... 677

Kanoapoga I'.I1l., AMupoek A.A., 'longoray A.

PACCEJIEHUE N COUUAJIBHAS AJATITAIINA KAHOAACOB B TO)KHOM KA3AXCTAHE:

PETMOHAJIBHA S1 JUHAMUKA U BJIMSIHUE MUT PALIMOHHOM OJIUTUKHU (20002023 TT.) ............... 689
KamnaeBa A.T., KacbimoBa /I.b., KonkadaeBa A. H.

COLUAJIBHA A ITOJINTUKA U XKEHCKOE 310POBBE B KA3ZAXCTAHE B 1920-1930-EIT.:
UCTOPUKO-COLIMATIBHBIM AHATIMIB. ...t 705
MambiToBa C.H., Hlasixmer H.Y., batanos K.K.

HUCIIOJIbB3OBAHUE CHEI'A U IIPAKTHUKH CHEI'O3AIEPY)KAHUS B XO3ICTBE

KA3AXOB ITPUUPTBIIIBA (KOHEILL XIX — HAUAJIO XX BEKA) ...t 725
Hyprbivmberosa I'.P., AG:xanoB X.M. .
[NOJIMTUYECKHUE PEITPECCUU B KA3AXCTAHE: CYJIbBA C. CEUOYJIIIMHA. .. .. ..ot 738

Ocnanosa P.P., Myp3axoaxaes K.

JIEATEJIBHOCTb CBETCKUX U MYCYJIbBMAHCKUX OBPA3OBATEJIbHBIX YUPEXEHUIA

B PETMOHE CEMUPEYBE HA PYBEXE XIX 1 XX BEKOB (MEXIUCLUITJIMHAPHBI

AHAJIN3 HA OCHOBE APXVBHBIX JIOKYMEHTOB). ... oottt 753
Caxraranosa 3. I'., Karpimap A.B., Baiiroxuna I'.M.

HEKOTOPBIE ACTIEKTBI «MTHAKOMBICJIU S

CPEJIU MOJIOJEXU KAPATAHJIBI B 19401945 TOMIAX ...ivnniiie e, 772
CarenoBa M., llloranosa I'., Kernuco6aii H.

O PA3BUTUM OTEYECTBEHHOM APXEOTPA®HU HA OCHOBE JIOKYMEHTAJIbHBIX

IYBJIMKALIAM XVII=XIX BB. ...t s s s s e eee s seeean 789
Topaiirsipos E.M., /lxymames A.M.

YKATAKU ITIPUUAPTHILIBS U JECATUBEPCTHOM ITOJIOCHI

BO 2-U TTOJIOBUHE XIX-HAUAJIE XX BB. .....ccoiiiiiiiiiiiie e 806
Tynemona Y. K., I'anumos E.A.

NMIIEPCKAS BJIACTD N1 KABAXCKAS 3JINTA: OCHOBHBIE HATIPABJIEHU S
UCTOPUOTI'PAGUYECKOI'O U3YUEHUS MHCTUTYTA CYJITAHOB-TIPABUTEJIEN

1 0 00 IO A 7 2 N N 821
Typeyn X.M., Xa3peraaukbi3sl P., Kan6aposa I'.M.

NCTOPUYECKAS IICUXOJIOT U BBIHYXKAEHHOI'O OTKOUYEBAHUSA ... 840
Yepenanos K.B., Omaposa I'.A., YanaraeBa A.C.

®OPMHNPOBAHUE AJIMA-ATA KAK ITIOJIMTUYECKOI'O HEHTPA KA3AXCTAHA (1920-30-EIT) ......... 854

IMMamaes A.K., Kypmanaauna H.H., Benoyc C.I'.
AEATEJIBHOCTD HOJIMIUN B ITEPUOJ] BOCCTAHUS 1916 TOZIA
B CEMHUPEUYEHCKOM OBJIACTH ..ottt e e 876

STHOJOTI'USI/AHTPOITIOJIO0OTI' U1
PazapikoB C.3., Coiabiranaues C. M., Xaﬁﬂaiapon b.b.
OHOMACTHNYECKME DJIEMEHTHBI CY®UNCKOI'O ITPOUCXOXIEHN S

B I'EHEAJIOT'MU KAZAXCKHUX POJIOB XIV=XV BB........ ittt sttt sbe e be e ene e 892
Camames C.K., Canames O.C., CeiiurxanyJsi 111.

TAMI'YI 1 EH KABAXOB MOHITOJITI ....... .ottt ettt ettt et sve et sveesaesssessassaesaaessebeessasseessenseenns 908
Canaraes C.A., Kapraesa T.E., Opsinoacap B.K.

CE30HHBLIE ITOCEJIEHUA IVIEMEHU IVJIAT B IOJIMHAX PEKITY-UJIEUTAJIACA ..o, 926

T 949



Asian Journal ”Steppe Panorama” 2026. 13 (3)

ASIAN JOURNAL «STEPPE PANORAMA»
2026. 13(2)

bac peoaxmop:
Kaosuiaunos 3.E.

Komnvromepoe bemmezen.
3ukupbaesa B.C.

Kypuoinmaiiwwicol scone bacnazepi:
Kazakcran Pecybnukach! FruibiM skoHE KOFapbl O11iM MUHHCTPIIT FpUTbIM KOMHTETI
[I.II. YonuxaHoB aTeIHAarbl Tapux skoHe 3THONOrUs HHCTUTYTHI LIDKK PMK

Peoaxyus men bacnanviy mexen-sicaiiol:

050010, Kazakcran Pecrrybnukacel, Anmmatsl K., [lleBuenko xemr., 28-yii
KP F2KBM FK IILIII. YonuxanoB aTteiHaarel Tapux xoHe 3THonorus nHCTUTYyThl [LIIDKK PMK

XKypuan caiiter: https: //ajspiie. com

LI.II. Yonuxanos at. T:xOU OacelraH:
050010 Kazakcran PeciyOnnkacel, AnMarsi K., [lleBuenko keiir., 28-yit


https://ajspiie.com/

