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Abstract

The aim of this paper is to interpret Abai Kunanbaev’s work Qara Soz as an example of literary-historical
lamentation. To this end, the paper will apply Armenian historian Albert Stepanyan’s theory of lament studies
developed from his original reading of Moses Khorenatsi’'s lamentation or Voghb. To examine Abai’s text

as a lamentation it will be necessary to apply concepts and models of interpretation, which is possible
through inter-textual reading. Albert Stepanyan's original reading of Moses Khorenatsi's lamentation should
be comprehended as a model for how we might better read Abai. To this end, the study distinguishes the
historical, philosophical, religious and social layers of influences in Armenian and Kazakh laments. In both
cases, the authors lamented the negative image of their societies within a state of crisis. However, it is argued
that these laments are not mere complaints, but instead a petition for help in employing a vision for the
future. The solutions offered to the problems in the Qara Soz are mainly concerned with the human virtues of

cultural exertion, education, and self-recognition.
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Introduction

The origin of lament texts can be dated
back to the social, historical, literary,
ritualistic and philosophical experiences
of ancient societies. Throughout history,
the lament genre has penetrated different
religious books, e.g., Bible, Koran, etc.
Laments are not a mere demonstration
of the complaint, but instead, a paradigm

aiming at providing assistance and ways
for overcoming the crisis of a nation or
community by not letting the following
turn into a ‘tragedy’. The lamentation

by the representative of this community
aims to emphasize the shortcomings and
complications of their ‘own community’
that pushed them into a sociopolitical
and cultural crisis. Lament aims to make
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one recognize his or her weaknesses
and problems, and by pointing out
contrasts seeks to provide opportunities
for engagement in the process of self-
creation.

This idea, placed at the heart of
this study, will be held as a paradigm
in conducting a comparative analysis
between the Armenian and Kazakh
lamentations written in an entirely different
period by the intellectuals of fundamentally
different societies. However, the primary
focus will be on the Kazakh lamentation
entitled Kapa Ce3 (Black Word) written
by 19th century Kazakh intellectual Abai
(Ibrahim) Kunanbaev's (Qunanbayuli)
(Kunanbaey, 1945).

The author of the Armenian lamentation
is Moses Khorenatsi (410-490s) — the
father of Armenian Historiography.

Moses Khorenatsi's book “History of

the Armenians” consists of three parts.
The first part deals with the origin of the
Armenians and ends with the conquest

of Alexander the Great. The second

part concerns the history of Parthian
Persia and conversion of Armenians

to Christianity in A.D. 301. The final

part - «Lament over the removal of the
Armenian throne from Arsacid family and
the archbishopric from the family of Saint
Gregor» or Voghb - represents one of the
most catastrophic events of Armenia when
with the collapse of Arshakuni dynasty in
428 A.D (Khorenatsi, 1981). The style of
Khorenatsi's third book appears to have
been influenced by the literary lament-
genre based works of the Neo-Platonic
Jewish philosopher Philo of Alexandria (c.
20 B.C. - A.D. 50). The lament of Moses
Khorenatsi was also profoundly influenced
by Biblical lament texts, which similarly
demonstrate the constructive and assistive

nature of such kinds of lamentations.
Abai Kunanbaev (1845-1904) is
considered patriarch of the Kazakh
literature. In addition to his primary
religious education at madrasas, he
attended a Russian school. Despite
Russian cultural influences — including
personal communication with Russian
poets and exiled politicians — he was
familiar with the works of Islamic (Al-
Farabi, Nizami, and Navoi) as well as
Western philosophers (Socrates, Aristotle,
Plato, Kant, and Hegel). The Qara Soz,
consisting of 45 short philosophical
tractates or words, is one of the most
well-known works of Abai Kunanabeuv. It
was written by Abai throughout his life
and was published only after his death.
A small part of his tractates from Qara
Soz was published in 1918 by the journal
Abai. Later in 1945, in commemoration of
100th anniversary of Abai Kunanbaeyv, the
Qara Soz was published with a Russian
translation by Viktor Shklovski (Kunanbaey,
1945). It has also has been translated into
Russian by the Kazakh writers Satimjan
Sanbaev (1970) and Rolan Seisenbaev
(1992-93)2.

Methods

The Qara Soz reflects the social,
cultural and political situation in Kazakh
society after the process of annexation
of Kazakh steppe into Imperial Russian
had been completed. Russian Imperial
policies (urban, educational, agricultural,
administrative, etc.), which were, in
essence, modernistic, clashed with the
tradition of Kazakh mobile pastoralism
and this caused the bulk of challenges for
the Kazakhs. Thus, in the work of Abai,
the issues under scrutiny are concerned
with the inter-societal relations of Kazakh

2 Despite Qara Soz literary means black word, all of these authors provided different translations. Shklovski’s translation was
entilteld as Hasunauus (Edification), Sanbaev translated it as Cnosa nasunanusi (Words of Edification) and Seisenbaev as Kuura

ciioB (Book of Words).
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people shaped by daily, religious, moral,
educational, economic and cultural

influences. Abai saw mobile pastoralism as

outdated and less competitive in the world
and advised his fellow Kazakhs to take a
step forward by acquiring education and

science and by learning languages such as

Russian.

We can better interpret and understand
Abai's text within the context of
lament studies. To read Abai's text as
a lamentation, we need to apply some
theoretical concepts and models of
interpretation, which is possible through
intertextual reading. Intertextuality is
one of the methods to put fundamentally
different text in one framework. In this
particular case, the Kazakh text will
be read in the light of the Armenian
lamentation. Intertextual model of
interpretation is essential to avoid any
attempt at labeling the comparison of
the 19th century Kazakh lamentation
with the 5th-century Armenian historical
lamentation as ‘speculative’.

Indeed, at first glance, under such
substantial chronological break, the
comparison between these authors could
be perceived as ambitious. However,
the paradigm of interpretation through
the prism of lament study genre erases
chronological and socio-cultural borders
and offers a model for figuring out the
interplay between the Armenian and
Kazakh lamentations. The works of
Khorenatsi and Kunanbaev being both
written in the historical and literary genres
of laments are in a state of mutual relation
with history. It is noteworthy that the ideas
outlined by Abai Kunanbaev in his lament
— to come up with fear or unwillingness

of being changed in overcoming a chaotic
state of the society— have already

been represented in the work of Moses
Khorenatsi fourteen centuries ago3.

However, this is the first attempt to
apply the lament study framework to
examine the Qara Soz, which became
possible by the application of the
theoretical model of interpretation of
the laments text developed by Albert
Stepanyan. Stepanyan has introduced
his theoretical-intertextual model of the
interpretation of lament texts in work
entitled On the basic ldea of the History of
the Armenians by Moses Khorenatsi [1].
So, Albert Stepanyan's original reading
of a lamentation by Moses Khorenatsi
will be used as a model of how we might
better read Abai. Albert Stepanyan as
one of the best experts in Greco-Armeno-
Roman history consciously drew on the
model present in the Greek historical-
philosophical tradition, in which lament is
not just a verbal expression of emotion,
complains or of social ills; instead, itis a
(genre) model or framework applicable to
many different cases.

Stepanyan's theory is based on the
semanticity of lament, which in fact offers
algorithm of actions not to repeat the
things or as Stepanyan conceptualized
anti orders that pushed society into
chaos or sociopolitical and cultural crisis.
In interpreting the semantic codes of
Khorenatsi’s lament, Albert Stepanyan
distinguishes three anti-orders. The first
anti-order was the result of the anti-
intellectual activity of teachers, students,
clergy and monks, the second anti-order
was the result of the anti-spiritual activity
of warriors, princes, kings, and judges

3 Considering the fact that the work of Moses Khorenatsi have been internationally published since the 17th century-first by
Tovma Vanandetsi in Amsterdam in 1675, and then translated into Russian in 1809 in St. Petersburg -it can be supposed that
Abai, being an outstanding enlightened person of his time, could have read the lament of Moses Khorenatsi. See (Khorenatsi,
History of Armenia, 1695), (Khorenatsi, Armyanskaya istoria, sochinennaya Moisee Khorenskom, s kratkim geograficheskim
opisaniem Drevnei Armenii, 1809). Moreover, the Kipchak — language of different religious and ethnic communities — being
used by the Armenian and Kazakh nations in medieval ages became not only a unique source of interrelationships but also an
interesting example of the partnership of languages and religions. [43], [44], [45].
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but the third anti-order was represented

by the egoistic and lazy laity [1, p.185-
187]. To define the concept of anti-order
Stepanyan relies on Greek philosophical
thought borrowing Phlio and Plato's
notions of cosmic collapse caused by
moral erosion of humankind. In general,
anti-order is a chaotic state of community
and men similar to a sick organism without
harmonic balance and order whose
disease has reached its height [1, p.184-
185]. To Stepanyan faults of every man,
from laity to kings, could be overcome

only via self-recognition and intellectual
desires, which could hardly happen without
education.

The idea and characteristics of anti-
orders in the Armenian lament serve as a
paradigm in analyzing the crisis of Kazakh
society described by Abai Kunanbaev.
This paradigm would be important
in interpreting the critique of Abai as
constructive, visionary, rather than as
deconstructive, discouraging and failing [2,
p. 36].

Additionally, to make the sympathetic
link between the Armenian and Kazakh
laments more apparent, the study
emphasizes on the ideas shared by
both Khorenatsi and Abai as evident
in the historical, philosophical and
religious layers of the laments. In their
lamentations, the authors prioritized
critical thinking that results in apophatic
acceptance of the problematic issues of
their societies to find solutions to different
social, cultural, economic and political
problems.

Results

LAYERS OF LAMENTS

The Historical layer of Laments
Historical experience has pivotal

importance in understanding not only the
details of particular nations and societies
but also the foundations and inspiring
factors of various cultural, historical and
literary texts or vice versa. Thus, despite
cultural and historical differences, the
interpretation of such kinds of works
helps to offer new texts and open up new
methods for analyzing specific periods of
history. The historical layer of the Abai's
Qara Soz contains various circumstances
confirming the disruption of harmonic
balance and order of the Kazakh society,
which pushed Abai to write down his
lamentation.

In the 19th century, Kazakh society was
already under Tsarist Russian control. The
Kazakh's incorporation into the Russian
Empire had started in the 18th century.
Three tribal agglomerations of Kazakhstan*
[3, p. 91] had established a political union
with the Tsarist Empire, in which the
elder tribal agglomeration was trying to
preserve its independence in the time of
the Russian military conquest of Tashkent
in 1865, Samarkand and Bukhara in 1873
and Kokand in 1876 [4, p. 35]. Among the
reasons for dependence on Russian power
was the weak sense of national unity of
the Kazakhs demonstrated since the 15th
century. As Abai describe in word 6;

«According to a Kazakh proverb “the
unity is the foundation of success, and of
welfare —life”. But in what kind of country
the unity and welfare are possible, a
Kazakh does not know. A Kazakh thinks
that unity is in common food, common
clothing and in common wealth».

(KasaKTblH 6ip MaKanbl: “OHep angbl —
GipniK, bipbiC angbl — Tipnik ” genai. bipnik
KaHlan enje 6onafbl, Kantce TaTy 6onaapl
— 6invengi. Kasak onnanabl: 6ipnik at
OpTaK, ac opTaK, KWMiM opTaK, AoyneT opTaK

* The formation of tribal agglomerations is considered the significant phenomenon of Kazakh history. With respect to this, the
integration of Kazakhs into three Zhuz (alliances of tribes, agglomerations) or hordes: Greater Horde (¥ny »xy3), Middle Horde
(Opra xky3) and Little Horde (Kiwui »ky3) is of central importance in understanding different phenomena (economic, political,

social, judiciary etc.) of the Kazakh history.
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6onca exkeH gengi) [5, BipiHW ces].

In other words, Kazakhs’ social
organization did not function by the
shared national interests, but rather by the
economic and social interests of different
social groups or tribal agglomerations. As
for Abai, such kinds of relations have an
apocalyptic effect on the Kazakh society,
and he went to write, «The greatest bane
is the sale of unity for products [livestock]»
(Bipnik manfa catblnica aHTYpPFaHAbIKTbIH
6acbl ocbl) [5, 6ipiHW ce3]. The urgency
of Abai had deep roots, and apparently,
these were among the encouraging factors
that stimulated him to keep the corrupt
relationships of different societal spheres
in the center of his lament.

First of all, at that time, the Kazaks
were faced with ethnic identity challenges
given by the policies of Tsarist Russia.
Indeed, the suzerainty of the Kazakh
steppe by Russian authorities contained
a package of colonial challenges likely to
cause fundamental transformations in
the Kazakh society. All of the problems
described by Abai were derived from
the poorly organized state and national
institutions [3, pp. 90-91], [6, pp. 51-53],
[7, pp. 318-319]. Without strong national
institutions, the Kazaks' national unity and
identity were very vulnerable to foreign
challenges. So, this case of disruption of
a harmonic balance and order in Kazakh
society, which pushed them into cultural
and social crisis, which Stepanyan would
call anti-order.

Nevertheless, according to Stepanyan's
theory if one takes different algorithm of
actions anti-order can also turn into an
opportunity. By this logic, the disrupted
Kazakh order could serve as a space
for generating intellectual and cultural
activities, which in turn would lead to
national identity.

According to Stepanyan's theory lament
can guide a society to solve the problems
and to cope with social ills. For example,
for Khorenatsi the cultural experience of
the Armenian nation was seen as a unique
source that could provide the functional
foundation for cultural and intellectual
activity for overcoming chaos and re-
establishing former statehood® [8, p. 93].
To identify the evidentiary basis for the
mentioned idea, it is enough to take into
consideration the fundamental works of
church fathers dated in the fifth century
(The Golden Age of the Armenian culture),
which included references to the concept
of the "nation-state" [9, p. 167]. Thus, as
Stepanyan thinks, Khorenatsi lived during
anti-time of his lament, which as a space
of anti-values results in distortion of a
harmonic balance of Armenians causing
the collapse of the Arsacid kingdom [10,
pp. 29-30]. If Khorenatsi's anti-time was
a result of disturbance of deeply-rooted,
historical sense of national unity, then
Abai's anti-time was the result of lack of
or weak sense of such unity. Khorenatsi
had already withessed the once unity
of the Armenians and lamented the
crisis of the Armenian society, while Abai
did not witness the former unity of the
Kazakhs and criticised the factors that
prevented the establishment of national
unity and balance among the Kazakhs.
Indeed, the contexts are different but,
but characteristics of anti-order were the
same.

Philosophical layer of Laments

The philosophical layer is quite
essential for interpreting Abai's
lamentation. Neo-platonic philosophical
thoughts constitute the common
framework that can put Armenian and
Kazakh laments in a comparable line.
However, the deciphering of the neo-

> After Armenia’s partition between Roman Empire and Sasanian Iran for the first time in centuries Armenia found itself without

a king.
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Platonic influence of the Kazakh lament
is not the only evidence to argue that Abai
was familiar with Greek philosophical
thought. By including the famous
conversation between the Socrates and his
pupil, the scholar Aristodemos in the Word
27 of his lamentation Abai tried to stress
his awareness of Greek philosophical mind
[5].

According to Stepanyan, most of
the ideas expressed in the History of
Armenia were not coined directly by Moses
Khorenatsi, but as Stepanyan argues
were derived from Greek philosophical
experience [1, pp. 188-189]. Concerning
this, the philosophical thought of Philo of
Alexandria is of evidentiary significance.
While describing the corrupt relations
in Armenian society, Khorenatsi starts
with the description of catastrophic
manifestation of nature; «spring has
become dry, summer very rainy, autumn
like winter, and winter has become
veryicy [...]» [11, p. 452]. Such kinds of
approaches — to connect catastrophe with
irregularities of the seasons — had been
widely used by Greek philosophers (and
then by Philo) to describe the imbalance of
human harmony. The Greek philosophical
thought had a significant influence on
Stepanyan's theory of anti-order. According
to Greek philosophical thought (Philo and
Plato), anti-order is a part of a universal
collapse that includes cosmos, social
community, and man. The role of man is
more than central in these catastrophes
because as Plato puts these are results of
moral erosion of mankind, who have not
ordered their lives precisely [1, p.184].

What is interesting is that since the
9th century Greek philosophical thought
has great influence on the development
of Muslim world, i.e., Greek philosophical

texts of Aristotle, Plato and others were
translated into Arabic in the Bayt al-

Hikma (House of Wisdom) of Baghdad

and to some extent that was due to
Muslim World that West «custodianship of
classical wisdom and its generation of new
knowledge in cartography, medicine, and
philosophy as well as in mathematics and
optics» [12, pp. 51-52].

One of the great philosophers of
Islamic civilization, Al-Farabi (c. 878-c.
950 AD), was born in the ancient district
of Farab, and in present-day Kazakhstan
is perceived by the Kazakh people as a
Kazakh philosopher®. It is important to
note that Abai is considered a follower
of Al-Farabi, whose philosophy, similar
to Greek philosophical thought,” [13,

p. 83] is based on the ideas of human
harmony and perfection, [14, pp. 112-
113] enlightenment, moral purification,
the triumph of knowledge, etc [2, p. 7].
One of the most vivid pillars of Al- Farabi's
philosophy is concerned with a theory
for the origin of language. To Al Farabi,
the mastery of languages has a central
place in the process of learning and in
understanding the outer world and other
cultures [15, pp. 10-15]. Similarly, Abai
saw the learning of languages (primarily
Russian) as one of the creative ways to
overcome the crisis of Kazakh society
and advised his compatriots to learn new
languages to understand new meanings
and concepts for proper development.

Of course, one can find the influence of
Al-Farabi on Abai exaggerated. The case of
Al-Farabi is taken into consideration, not
because of Kazakh's perception of Abai
as a follower of Al-Farabi, but to show the
possible influence of neo-Platonism on
Abai's worldview. Two arguments led us to
take Al-Farabi into the examination. Firstly,

5In Addition Abu Nasr al-Farabi depicted on 1 Kazakhstani Tenge (issued in 1993)

"Due to his philosophical mind, Al-Farabi became known as “second Aristotle”, “the second Master”, “Eastern Aristotle” etc.
and it was due to Al-Farabi (and particularly his philosophical explanation of human and divine phenomena) that a dialogue
between philosophical minds of ancient West and Islamic East was established.
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there are similarities between Al-Farabi
and Abai's philosophical thoughts, which
we tried to emphasize (God-man relations,
etc.). Abai knew Arabic, and the works of
Al-Farabi were considered inseparable part
of Islamic or Arabic philosophical thought.
Next, the intellectual Islam or Sufism

has its root from Neo-Platonism. This
explanation can be assumptive until we
can provide a proof of this. As a proof can
be the familiarity of Abai with Neo-Platonic
philosophical works, in which one can

find the algorithm of action in overcoming
chaos by means of —«order» and by
rejecting «anti-order».

On the other hand, according to Abai's
friend Eugenie Petrovich Michaelis he
was interested in western philosophy
[16]. Moreover, with the help of Michalis
(by his advice ) he found New York
University Professor John W. Draper's
translated work entitled History Of The
Intellectual Development Of Europe (1869)
in two volumes [17, p. 1935]. Abai's
acquaintance with Draper's book confirms
American journalist-traveler, George
Kennan:

«| was told about an elderly Kazakh
Ibrahim Konobaye (Abai Kunanbayev), who
visited the library and read Mill, Buckle,
Draper, and others. At the first meeting, he
surprised me witha request to talk
about induction and deduction. He, it turns
out, became very interested in English and
Western European philosophers. When
we once started talking about Draper's
book “The History of the Intellectual
Development of Europe” he revealed a
great knowledge of the subject» [18, p. 26-
27].

After looking at this book, one can argue
that Abai was familiar with Neo-Platonic
ideas. This book changed worldview and

value system and increased his interest
in classical philosophy. The VIl chapter

of Draper's book The Greek Age of
Intellectual Decrepitude focuses on Neo-
Platonism, where you can find a paragraph
on Philo of Alexandria [19, pp. 207-216].
The unigueness of Albert Stepanyan's
reading of Abai is that he is the first
scholar in the world who interpreted the
historical text of Khorenatsi within the
context of neo-Platonic texts (like the text
of Philo of Alexandria). Before Stepanyan,
Khorenatsi's 3rd book was considered
just a historical text about the social

and political problems of the Armenian
nation. However, Stepanyan's reading of
Khorenatsi shows that some expressions
in Armenian lament have a direct link
with the some of the historical works of
Philo of Alexandria. In the Chapter XVI

of Draper's work (in 2nd Volume)- The
Age Of Faith In The West The Western or
Intellectual Attack On Italian System; The
intellectual Condition of Christendom
contrasted with that of Arabian Spain-
there is a paragraph on the Philosophy of
Algazzali [20, pp. 26-50]. This can provide
us with another opportunity to assume
that Abai was familiar with the philosophy
of Al-Farabi because the Philosophy of
Algazzali is based on the criticism of
Al-Farbi's philosophy by which Al-Farabi
tried to achieve a synthesis between the
Quran and the methods and discoveries of
classical philosophy.

By criticizing material desires and anti-
intellectual activities of the ruling elite, e.g.
biis (Adat judges), volostnoi (a community
leader) etc., as will be shown later in this
study, Abai tried to point out the deviation
of rulers from the way to moral excellence
and virtues that would turn out to be
guaranteed for good life or happinessin a

8 After the formation of the Semipalatinsk Regional Statistical Committee in 1878, Michaelis became the first secretary that
committee. In 1886, by the request of Michaelis, Abai Kunanbayev became a member of the Semipalatinsk regional statistical

committee hence becoming good friends.

9This information has been set down by many Kazakh encyclopedic articles dedicated to Abai Kuanabaev.
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society. In fact, it was due to the absence
of such kinds of values that rulers could
not provide opportunities to achieve
balance in society. Of course, such kinds
of representations are not a novelty in the
philosophical thought, but instead, they
found a place first in the works of Plato
Republic, then in St. the Augustine’s City
of God. However, to show the Neo-platonic
link with Abai's lament in this regard, it
is enough to look at Al Farabi's work On
Perfect State, in which he brings values
and virtues that should encourage rulers
to possess full intellectual perfection [21,
p. 241]. Likewise, the forms of critique of
rulers by Khorenatsi — the punishment of
rulers for their blasphemous arrogance,
injustice, and anti-God activities — were
also apparent in the philosophical writings
of Philo on Emperor Augustus and Emperor
Gaius [22, p. 192].

Religious layer of Laments

The discourse on specific religious
themes can be considered a distinct layer
of influence on the Armenian and Kazakh
laments. Indeed, in contrast to Abai,
Khorenatsi's text has been much more
highly influenced by the idea of religiosity.
Moreover, it should not be forgotten that
Moses Khorenatsi was himself a church
father and his intellectuality was rooted
in the Christian experience of the 5th
century. Taking into consideration the high
influence of the Bible on Khorenatsi's
lamentation, G. Sargsyan distinguishes
some references from the Biblical texts,
e.g. the works of the Prophets Jeremiah
and Zakaria as well as the Apocalypse
of Saint John (Revelation) to emphasize
the influence of Biblical texts and ideas
on Moses Khorenatsi’s interpretation of
Armenian History [23, pp. 128-129].

Likewise, Abai was influenced by

Islamic religious texts. Although Abai’s
worldview has been profoundly affected

by Russian culture, he had received

his primary education from an Islamic
religious institution, the madrassa, and
was familiar with the philosophical thought
of the West, e.g., Socrates, Aristotle, and
Byron. In particular, the ideas of purity®
[24, p. 94-95], true faith, and love in God
are of central importance in the lament

of Abai. Accordingly, in most of his Words,
Abai emphasized the weak sense of purity
among the Kazakhs to refer to various
problems of Kazakh society. Concerning
this, it can be argued that the discourse on
purity* in Abai’s thinking may have derived
from the texts of the Qur'an [25, p. 27].

As we already mentioned Biblical texts,
mainly the lament prayer genre, have an
enormous impact on the development
of the historical and literary genre of
lamentations. Because Abai was familiar
with Islamic ideas (he mostly advocated for
liberal Islam), a question arises whether
Qur’anic texts could contain lament genre
of prayers that would, in turn, have some
influence on the work of Abai? The answer
to this question can be discovered in the
work of Nancy C. Lee Lyrics of Lament:
From Tragedy to Transformation [26], where
she tried to point out references related
to lament prayer. With respect to this, she
referred to the Al-Fatihah, first Surah of the
Qur’an and the fifth verse to emphasize
petition to God for help and then to call
attention to a lament prayer she stressed
the sixth verse; “Show us the straight way”
[26, pp. 130-133].

Many scholars are likely to think that
by using Islamic ideas Abai tried to put
Islam at the heart of Kazakh identity [27,
p. 8]. It is especially evident in the Word
13, in which Abai criticizes a dichotomy of

"Note that the idea of purity is present in many Islamic texts. In addition, there are even scholars refer to this idea to decipher the

name of Kazakh (white, pure). For more details see [24, p. 94-95].

" Moreover, sometimes, the discourse on purity is emphasized by many scholars to decipher various historical, literary and

religious lament texts of different periods.
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Kazakh's faith, which is demonstrated in
real and artificial manners [5, OH ywWiHLWi
ce3]. However, notably, Abai tries to employ
religious texts and ideas or more concretely
the discourse on real belief in Allah to
attract Kazakhs towards science and
education. Likewise, in 38 Word, he writes,
«First of all you should love God. Science
is the image of God. He [Allah] is the truth,
and the love of God gives birth to justice
and truth». (AHbIH YLWWiH 01 AnnaHblH 63iHe
ralwblKTblK KepeK. FoinbiM — AnnaHbiH 6ip
cunaTbl, 0/ XakUKaT, OFaH FalbIKTbIK ©3i
[ie Xxaknblk ham agamabiK ayp) [5, 0ThbI3
ceriziHwi ces].

Semantically speaking, this method
was also used by Khorenatsi when he
tried to bring biblical ideas into intellectual
motion by using the experience of Greek
philosophy [28, p. 380]. Moreover, the
social aspects of lament once more come
to verify that religious thinking left some
traces in the work of Abai. The borders of
Kazakh's religious thinking have not been
restricted merely to Islam: as it is known,
Central Asia is a region of multidisciplinary
influences that historically has been
affected by different religious ideologies,
e.g., Shamanism, Tengriism, Buddhism,
Zoroastrianism, and Christianity.

The Ideas of Anti-Order in the
Laments of Khorenatsi and Abai

In interpreting the Armenian lament,
Albert Stepanyan distinguishes three anti-
orders introduced, which caused chaotic
relationships in Armenian Society. Albert
Stepanyan goes on to say that the first
anti-order manifests the anti-intellect [11,
p. 452], which is demonstrated by the
activity of teachers, monks, clergy, and
students, who were under the control of
material desires'? [1, p. 185].

In the case of analysis of Qara Soz, we
can notice that education and teacher-

student relationships are considered
central ideas of the Kazakh lament too.
Abai starts his lament with an appeal that
it is quite a difficult to find a sophisticated
person among the Kazakhs to speak with.
He went on to write;

«To get involved in science [education]?
No, even if you deal with science, there
will be found no man who can understand
you. And, then to whom shall | pass what
I know and to whom will | ask what | do
not know myself?» (FblibiM 6ary? MoK,
FblNbIM OaFapfa Aa Fbl/ibiIM CO3iH cennecep
allaM XOK. binreHiHai KiMre ynpeTeciH,
6inMereHiHAi KiMHeH cypancbiH?) [5, 6ipiHLW
ce3l.

In the Kazakh lament the corrupt
nature of Islamic religious fathers is among
the reasons of the establishment of anti-
order in the Kazakh society, which Abai
described in the following way:

«Today’s mullahs are the enemies of
sophisticated people [...]. Most of their
students by learning a bit of Arab and
Persian and some shappy sentences
[prayers] by heart become self-opinioned
considering themselves as distinctive,
and instead of providing the help they
harm people». (byn 3amMaHHbIH Monianapbl
XaKUM aTtblHa gywnaH éonagbl. [...]
OnapfblH, WOKIPTTEPIHIH KO6I Bipa3 Fapab-
napcblgaH Tin ynpeHce, 6ipni-}KapbiM
60/bIMCbI3CO3 Haxac YUpPeEHce, CoOFaH M3
605bIM, 63iHE 63rellenik 6epemiH gen
aype 601bIN, }KypTKa Nanaacbl TMMEK TYTin,
TYPNi-TypAni 3apapnap xacun Keinagwl) [D,
OTbI3 ceri3iHu ce3].

Then he warns Kazakhs that «they
(mullahs) are fake intellectuals and can
give anything else apart from damage».
(Onap — duTHa FanbiM, 6ynapaaH
3ajlangaH 6acka el HopcellbliKnamnasbl) [5,
OTbI3 ceri3iHw ce3]. Similar to Khorenatsi,
as an intellectual Abai understood that

12«Students are lazy to study and eager to teach, they are “theologians before they have any comprehension”».
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under crisis the smallest thing that he
could do was to provide writing texts
that would help Kazakhs and their future
generations to become involved in
culturally defined processes of behaving
and education. This is especially clearly
articulated in the following words of Abai:
«| could not put up with this situation.
Afterward, | decided to write down my
thoughts on paper; the white paper and
black ink will console me and if somebody
finds any necessary words, let him write
down or read [memorize], but if not, they
will stay with me. And, now | am occupied
with this thing only». (OHbI 4a epMeK Kbina
anmajbiM. AKbIpbl OMNabiM: OCbl OMbiMa
KeNnreH Hopcenepi Karasra xa3a 6epeMiH,
akK Kafras 6eH Kapa CUSHbI epMEK KblanblH,
KiMZe KiM illiHeH KepekKTi ce3 Tanca,
Ka3blMN aNncblH, 1 OKbICbIH, KEPETI XOK aece,
63 €ce3iM e3iMJiKi AediM Ae, akblpbl OCbIFaH
6ainaabiM, eHfli MyHaH 6acKa ewwo6ip
HYMbICbIM ¥OK) [5, 6ipiHLI ce3].

In the quote of Abai, the processes
of writing and memorizing are rooted in
thought of Neo-Platonism, which had
already found a place in the philosophical
work of Al-Frabi, Book of Letters, in
which the author states «They [nations]
use writing to set down in books what is
difficult to memorize, what they cannot
ensure not to forget over the course of
time, what they seek to safeguard for
future generations» [15, p. 12]. Thus, this
tends to show how a memory triggered by
a particular writing space can make the
truth, moral and cultural values present.
Likewise, Moses Khorenatsi's scholarly
activity was directed towards the attempt
to outline new paradigm of the identity of
the Armenians in the space of writing [1, p.
193].

In Stepanyan's theory, second anti-

26

order in the Armenian society was caused
by anti-spirit incorporated in the soldiers,
princes (rulers), judges and kings [1, p.
186]. Khorenatsi described warriors as
«false boasters, lovers of ease, haters of
weapon» (uiwuuindp, wyntipng, htpwmwutipp,
ghtmwntiwgp), princes (rulers) as «ra
pacious, avaricious and greedy, rebellious,
companions of thieves» (4d1hp, 4OOhp,
duunp, wmquihp, wyumudpp, gnnuljhg
gnnng), and judges as «inhuman, false,
deceitful and venal» (miwnnhp, uniwp,
Juwipnnp, Juywnwnnip) [11, p. 452].

This category of anti-order was evident
in the Kazakh society too, which is
lamented by Abai while describing heads of
volosts (60nbic) — sultans or members of
aristocracy — and (6u) judges, of his time:

«One is bii, another — ruler. If they
decided to get education and wisdom,
they could hardly have such occupations.
They consider themselves as matchless
and exemplary with an ability to teach
others. [...] Their heads are busy only with
a couple of concerns: whether superiors
cannot punish us, can we harm thieves
(surrounding us), we may stir up hostility
among people and take advantage of
[different deals]». (Bipey — 60nbic, Bipey
— 6u1. OnapablH, aKbl1 YAPEHENIH, HacuxaT
TbiHAaWbIH AlereH olbl 60J1ca, 0N OpbIHFa
cannaHbIn Ta }ypmec eai. Onap e3aepi ae
03[blKKiciMi3, e3iMi3 6ipeyre ynri 6epin,
aKblN anTaMbl3 Aen cannaHabl. ©3aepi
TY3€enin XeTKeH, eHai enai Tysepniri-ak
KanfaH. [...]bacbiHaa e3iHfiK yMbICbl 6ap:
Y/IbIFbIMbI3Fa Ka3anbl 60/1bIN Kanambl3 6a,
SIKW engeri 6y3akblnapbiMbl3abl GYAiHAIpIn
anambi3 6a, SK1 XxanKbiMbl3bl 6yA4ipin
anambi3 6a, AKM 63iMi3 LWbIFbIHAAN,
LUbIFbIHBIMbI3Abl TONTbIPA aiMan Kanambi3
6a?— fnereH ebiHe Kapau 6ipeyai
XeTINTeniH, 6ipeyai KyTblNTanblH gereH
OEenHETIHIH 6api 6acbiHaa, KOMbl TUMEN))
[5, ceriziHwi ce3].
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The Kazakh bii had the role of judges
(mainly Adat judges) in the Kazakh society;
however, in contrast to judges who act by
prescribed regulations and instructions,
the 19th Kazakh biis were guided by the
norms of adat or customary law and were
engaged only in some cases outlined by
Russian staff [6, p. 61]. Since the sense
of justice is considered the main quality
of being appointed to the authoritative
position of biis [29, p. 51], any unjust
action was perceived by Abai as a detour
route from a direct course of biis’ activity
and as a result «they (biis) were framing up
the honest people of the steppe». (Engeri
*aKcbl agamaapblH, 6apiHiH YCTiHEH
6eKep, oTipiK “WwanTbl, Tanaabl” AereH ap
TYPNi YrofIOBHbIM iC KEPCETIiN, apbi3 6epeai)
[5, ywiHwi ce3]. To Abai it is the departure
from a tradition of customary law that
caused anti-order, which Abai tried to
describe in the following sentence:

«Not everyone can enforce justice.

In order to take a council on the top of
Mountain Kultobe, as we say, it is quite
crucial to have knowledge of all the laws
inherited by our ancestors, e.g., Kasym
Khan's “Righteous Pathway”, Esim Khan's
“Ancient Pathway” and Az-Tauke Khan's
“Seven Canons” created during the
council held on top of Mountain Kul». (byn
OuNiK aereH 6i3aiH Kasak iwiHae apbip
CannaHfFaH KiCiHiH KoNblHAH Kenmenai.
byFaH 6ypblHFbl KacbiM xaHHbIH “KacKa
}onbl”, EciM XaHHbIH, “ECKi *konbiH”, ©3
ToyKe xaHHbIH “Kyn TebeHiH 6acbiHaa
KyHIe KeHec” 6onfaHaa “MeTi xaprbicblH”
7 6inMeK KepekK) [5, ywiHwi ce3s].

Injustice and the fact that power is
gained through the process of palm
greasing shattered not only the order but
also lost the link between mutual respect
and interpersonal trust [5, *unbipMa
eKiHwWwi ce3]. It should be noted that

the demonstration of anti-spirit among
the rulers had sourced from corrupt
relationships around ordinary people. For
example, Abai uses the term shame?®®

in emphasizing the right way of life that
every Kazak has to live [11, p. 452];

«Let the life in which there is no shame
disappear» (ApaaH KETKEH COH, Tipi 60/bInN
YPreHi KYpbICbIH) [5, KMblpMa TOFbI3

iHWi ce3] because according to well-
known Kazakh national proverb «There is
shame, there is faith» (¥aTKimae 6onca,
MMaH coHAa) [D, OTbI3 anThliHLLi ce3].

Next, Abai, without mentioning a separate
category of people, complained that

there was no shame among the people
surrounding him [5, OTbI3 anTbliHLWi co3].
The condemnation of all people without
any specific occupation is described as the
cause of third anti-order in Stepanyan's
theory. According to Stepanyan laity that
incorporates the corporeal principle of a
wicked soul represented the third anti-
order in Armenian society, which also was
sourced from people’s faithlessness and
preferences of material values [1, p. 187].

Different Words of Abai, like Al-Farabi's
philosophical thought, touch upon the
relationships between faith and science,
man and God, as well as real and blind
faiths. Particularly, by the following words
Abai tried to express Kazakhs' unserious
attitude towards God:

A Kazakh does not worry whether his
prayers satisfy God or not. He imitates
others, i.e., he touches the head upon the
ground and then lifts his head up. He deals
with God as a lender [merchant]; «that is all
| have, take if you want, but if not, don’t ask
me to procure livestock from somewhere».
(Kasak KyawbiblFbiM KyaarFa nanbiKTbl
60/1ca eKeH en KaMm Xemenai. Tek xypT
KblnFaHabl KblabIM, *bIFbINbIN TYpca
6onfaHbl. Caygarep HECUECIH XKuns

1¥In condemnation of judges, Khorenatsi expresses his words in the following way: «And everyone thoroughly misses love and
shame» (6] pupaniit wn hwuwpuy judkbtgnibg uhpny b wd n e ny).
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Kenreuge, «tanKkaHbiM OcCbl, OiTTiM Agen,
ancaH — an anTnece caraH 60a xepaeH
Man Ka3aMmblH 6a»? AeWTyFblHbl 601YLWbI eAi
row) [5, OH anTbIHLWbI CO3].

Discussion

The discourse on social ills and
various problems of laity prevails over the
discourse on kings and warriors across
the paragraphs in Abai's lament. It has
a logical explanation. First of all, there
were no powerful and long-lasting Kazakh
kingdoms in the steppe throughout the
history. Secondly, it is more than obvious
that it would be very difficult for Abai to
write about more or less available Kazakh
warriors of the 19th century who were
in the process of social struggle against
Tsarist Russian rule in a period of history
when the political and cultural life of
Kazakhs were shaped by Russian imperial
ideologies and policies'* [30, p. 276-284].
However, it should be noted that Abai
sometimes referred to warriors (batyr), not
as a distinct category, but as adjective or
sign of certain quality that he would like
Kazakhs to possess.

Knowledge and Intellectual Activity:
Methods of Overcoming Crisis

One of the positive aspects of the
laments concerns the opportunities that
could come with a chaotic form of society.
Knowledge and intellectual efforts can
be unique medium in overcoming anti-
orders. Behind the reasons of anti-order in
chaotic Armenian society lie anti-values of
rational, psychic and corporeal principles
incorporated by those who are under the
control of material desire [1, p. 185].

Likewise, when Abai doubts whether
he would see «at least one day, when the
theft, lying, backbiting, and falseness
would disappear among Kazakhs, when
the Kazakhs will study art and accumulate

wealth through fair and honest ways»? He
had in his mind material desires that could
make an obstacle for Kazakhs to open
their minds to knowledge. Later, in word 32
Abai would write:

«Those who want to get an education
should follow certain preconditions.
Preconditions, in turn, are consisting
of requirements that should be
acknowledged. If you do not have
knowledge of these, you will not even
discover it from somewhere. It should be
understood that if one acquire science and
education, it would be possible to look for
all the interesting things of life». (binim-
FbIIbIM YMPEHOEKKE Tanan Kbinyllbliapra
ayen 6inMeK KepeK. TananTtblH 63iHiH 6ipa3
wapTrapbl 6ap. Onapabl 6iNMeEK KepekK.
Onapabl 6inmMen, isgereHMeH Tabblimac.
9yen — 6iniM-FblsibiM Tabblfica, AYHUEHIH,
Oip KbI3bIKTbl HOPCECIHE e KepeK bonap
efli fen i3geMecKe KepekK) [D, OTbI3 eKiHLWi
ces].

From the words of Abai, we can
conclude that solutions to all the problems
of Kazakh society are rooted in the
deficiencies of education. Hence, Abai
goes on to think that education is the most
crucial precondition in establishing good
life or happiness in society. The following
quote from Al Frabi shows that Abai as a
follower of Al Farabi — a pseudonym given
by Kazakhs— remained true to his calling;

«The human things through which
nations and citizens of cities attain
earthly happiness in this life and supreme
happiness in the life beyond are of four
kinds: theoretical virtues, deliberative
virtues, moral virtues, and practical arts.
Theoretical virtues consist in the sciences
whose ultimate purpose is to make the
beings and what they contain intelligible

" Although most of the Kazakh’s social and political protests had not transformed into a national liberation struggle, the
struggle of Kennesary Kasymov (1837-1847) being free from the elements of fundamental Islam, distinguished itself from other
movements born due to disruption of mobile pastoral lifestyle and had the concrete aim to redefine Kazakhs’ national borders.
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with certainty [...]» [31, p. 13].

As for Abai, the concepts of intellectual
perfection and educational activity are
of central importance not only for the
development of Kazakh rulers but also
for ordinary people. As described in the
Word 10, education established not only
the borders of worldview and the beliefs
of individuals but also the welfare of
society and the right form of relations
within a family. By criticizing illegal ways
of accumulating wealth, Abai wrote;
«Assuming you have chosen this path [to
accumulate wealth or acquire livestock
by harrying, begging and cheating others].
All right, use it to achieve education, if
not for you, then for your child. There
can be neither faith nor welfare without
education». (XoLl, COUTIN Xypin-ak man
TanTblH 6anblabiH. Con Manabl capbin
KblnbIM, FblIbIM Taby Kepek. O3iHe
TabblMaca 6anaH, TancblH. FblibIMCbI3
axXUpPET Te XOK, IYHUE [1€ }OK) [D, OHbIHLbI
ces].

Thus, from this point of view, it
can be concluded that Abai touches upon
contemporary problems concerning human
capital. The mechanism offered by Abai
— investment in human capital by means
of education — provides answers to the
questions how generations of wealthy
elites (sometimes illegal and criminal)
legitimate their inherited wealth and power.

Also, Abai's lament even contains
some elements of human resource
management. To Abai, there is still an
opportunity to correct Kazakhs whose
parents are under the control of material
desires. To this end Abai wrote;

«First of all, it is necessary to have great
power [strong ruler] to threaten adults
and coercively take away their sons, and
then send them to madrassas [schools]
by compelling their parents to pay for
education. There are countless scientific

areas in the world, and every scientific
area has its school. It is necessary to send
one of them [Kazak's sons] in one path

of knowledge, the other — a different».
(Oyen — 6eK 30p eKiMET, Kap/blK KOJiblHAA
6ap Kici KepekK. YIKeHAEPiIH KOPKbITbIM,
*ac 6ananapblH €pikci3 KongapblHaH
anbin, Meapecenepre 6epin, GipiH on o,
OipiH 6yN Konfa canbin, AYyHUeae ecencis
FbINbIMHBbIH, Xoaapbl 6ap, con apbip xonaa
6ip Mmegpece 6ap, conapra T034bIPbIM,
OipiH CeH B6yN }onabl YUPEH, CEH 0N

OJIAbl YAPEH [en ¥onfa canbif, MyHAafbl
XallblKKa WbIFbIHbIH TONeTIN ibepce, xaTTa
Kbl3gapapbl Aa eH 6on1mMaca MycCbl/iMaH
FblNIbIMbIHA XiOepir, *aKcbl AiH TaHbIPAbIK
KblNbIN YUpEeTce, COHAA COJ KacTap XeTir,
Oyn aTanapbl KapTalbin Ce3AeH KanfaHaa
Ty3esnce 6onap egi) [D, KblpblK BipiHLWi ce3].

The idea of being educated for
Abai was not associated with Islam, but
rather with secular Russian education.
Russianness as a representation of
otherness would challenge the traditions,
identity, and ethnicity of Kazakhs. However,
Russian education was perceived by Abai
as an appropriate answer to that challenge
that in turn could endow Kazakhs
identity with new values and dimensions.
Concerning this Abai writes;

«tis necessary to learn Russian. It
contains wisdom, wealth, art and science.
To escape disadvantage and reach to a
common good, it is necessary to learn the
language, to get education and science.
[...] Their language [Russian] will open your
eyes to the world». (OpbiClUa OKY Kepek,
XMKMET Te, Man Aa, eHep e, FbibiM Aa
— 6opi opbIcTa Typ. 3apapbliHaH KalllblK
6o/yFa, nanacbliHa opTak 6onyFa TifliH,
OKYbIH, Fbl/IbIMbIH BiIMEK KepeK. AHbIH, YLLIH
oflap AYHWEHIH, TiniH 6inai, MyHaan 6onbl.
CeH OHbIH, TiNiH 6iNceH, KOKIPEK-Ke3iH,
alwbinagpl) [5, Xublpma 6eciHuWi ceas].
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Abai's intellectual heritage had great
influence on the development of future
intellectuals of Kazakhstan. History
showed that if Kazakhs followed the advice
of Abai, they have been added themselves
into the constellations of the Kazakh
intellectuals. In this context, the words
of outstanding Kazakh writer, translator,
historian composer and philosopher
Shakarim Kudaiberdiev (1858-1931) are
excellent case in point;

«The deceased Abai became an idol for
me. By following him, | timely pulled away
from intertribal dissension and humiliating
infighting, | have chosen the way of truth
and justice, engaged in scientific activity»
[32, p. 98], see also [33]. «Kymunpom ans
MEHS CTasl NOKOMHbIM ABan. Cneagysa emy,
PaHO OTCTPaHMACS 51 OT MEXPOJOBOW
pacnpu 1 YHU3UTENbHbIX MEXA0YCOOML,
n36pan NyTb UCTUHbLI U CNPaBEA/IMBOCTH,
3aHANCA HayKaMmy.

On Misinterpretation of Abai’s
Words on Learning of Russian
Language

Due to Abai's heavy emphasis on
the Russian language, some scholars in
their analysis do use Abai as an example
of a Russia-oriented intellectual. Soviet
Historians of non-Russian people saw their
task in describing the superiority and high
influence of Russian culture over non-
Russian people and intelligentsia. Lowell
Tillett, in his book The great friendship:
Soviet historians on the non-Russian
nationalities, touches upon these issues
and as evidentiary proof brings a quote
from a Soviet encyclopedia article on Abai:

«Representatives of the Russian
democratic intelligentsia-Chernyshevskiss'
pupil Mikaelis, N. I. Dolgopolov and others,
who were exiled in Semipalatinsk, were
the friend and teachers of Abai. They
played a decisive role in the intellectual

30

development of Abai, helping him study
the works of the great Russian writers and
thinkers Pushkin, Lermontov, Nekrasov,
Pisarev, Saltykov-Shchedrin, Tolstoi,
Turgeneyv, Chernyshevskii, and Dobroliubov,
which contributed to the formation of the
views of the poet-enlightener» [34, pp.
391-392].

Such approaches began to be used
much more widely during the post-WWII
period when the Communist party put
forward the motto of the «friendships
of peoples». The book of Soviet Kazakh
historian Beisembiev, M1poBo3peHue
Abas KyHaH6aeBa, (The World View of
Abai Kunanbaev) supported the argument
of most of the Soviet historians that
Abai’s worldview had been fully under
the influence of Russian language and
culture [35]. Abai’'s words, mainly from
Black Word, have been widely cited by both
Soviet Kazakh and contemporary western
intellectuals who aim to emphasize
the progressive influence of Russian
language and culture on the Kazakh’s
worldviews and national identity. The case
of Soviet Kazakh historian Bekmakhanov
is an excellent example of this point. In
his book Kazakhstan from the 1820s
through the 1840s, written in 1947,
Bekmakhanov idealized Kenesary and
qualified his movement against tsarist
Russian authorities in the Kazakh steppe
as a progressive rebellion that aimed at
establishing a unified government [34,
pp. 111-112]. Bekmakhanov was blamed
for his nationalistic work and criticized by
the party and most of the Soviet Kazakh
historians. Later, in 1957, in one of his
works to “correct” his error, to emphasize
the creative influence of Russians on
the Kazakh people and to please his
Russian audience, Bekmakhanov would
use the words of Abai concerning Russian
education of Kazakhs [36, p. 239].
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Another author who tried to
use Abai to support the Soviet axiom of
the friendship of the peoples was the
prominent Kazakh literary writer Mukhtar
Auezov. It should be stated that the
intellectual activity and works of Abai have
been disseminated among the Kazakhs
by Mukhtar Auezov via his two-volume
historical novel titled A6awn (Abai) and A6awn
*onbl (Path of Abai), in which he from
time to time used the discourse on Abai
as being a Pro-Russian enlightener [37,
p. 559, 605]. The same accent exists in
the works of many contemporary western
scholars, who also used the term ‘pro-
Russian’ in describing the cultural activity
of Abai. Martha Brill Olcott, in her work The
Kazakhs, argues that due to Abai’s pro-
Russian worldview he was comprehended
as a national hero by Soviets [38, p.
105]. Although Tillet understood all of the
divergences concerning interpretation of
Abai’s intellectual activity, he also used the
words of Abai «Learn from Russians- that
is key to life» as a epigraph or the 17th
chapter of his book, which focuses on the
Soviet interpretation of the discourses of
Russian superiority in the works of Soviet
historians of the non-Russian peoples
[34, p. 382]. Interestingly, Bhavan Dave in
her book Kazakhstan: Ethnicity, language,
and power again uses the words of Abai,
e.g. «to learn Russian is to open your eyes
to the world» as a headline in describing
Russian hegemony in Kazakhstan in
chapter three [4, p. 50]. Although the
epigraph is the first impression an author
makes on a reader, none of these authors
provided reference directly to Abai’s
work Qara Soz, but instead they took
his quote from already cited materials.
A sentence cut from its original context
will undoubtedly change its meaning and
cannot be understood fully as the author
intended.

Later in this study, it will be shown
that investigation of Abai's texts from a
lament studies point of view — considering
lament as a petition for help — will raise
new research questions and approaches
to revise the image of Abai as a pro-
Russian enlightener coined by Soviet
historiography. Moreover, it will help
to avoid misunderstandings regarding
misinterpretations of Abai's words on the
study of the Russian language and thus
provide a remedial reading of Abai's Qara
Soz.

There will be found some scholars
who would try to interpret the words above
of Abai through the prism of postcolonial
thought, but one should keep in mind the
historical background of Kazakh society
of that time. It should not be forgotten
that Kazakh society had been situated
in the periphery of the Russian Empire,
which, of course, for Kazakhs then
became the primary medium in conducting
relationships with the external world.
Abai's outlined civilizing process using
Russian education could be interpreted as
a legitimating act of the imperial civilizing
mission of Tsarist Russia. By disagreeing
with this statement, the study puts forward
new approach of analyzing the discourse
on Russian education in Abai's Words. Of
course, Abai as an intellectual enjoyed
the respect of Russian authorities, but
his propaganda of Russian education
should not be confused with propaganda
for Russian colonial ideologies or pro-
Russianness, which sometimes derives
from Soviet historiography. Abai has been
blamed even by his contemporaries for his
efforts to send Kazakh children to Russian
schools [39, p. 301]. To avoid such kinds
of misunderstandings and comprehend
the full picture, one should go back to the
Soviet Kazakh historiography, when most
of the ideas concerning national, ethnic
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and traditional relations were entered
into the textbook under the control of
Communist Party.

Neither Soviet nor contemporary
scholars took the Black Word of Abai into
investigation from a lamental point of view.
This, virtually, would lead us to think that
Abai did not consider the Russian language
as a colonial medium of interpretation;
rather he saw it as key to the gates of
interpretation of values surrounding
them. Alternatively, by the words of Abai
«Russian science and arts are the key to
the world; by mastering this key, the world
will be more accessible for you [kazakhs]».
(OpbICTbIH Fbl/IbIMU, OHEPI — AYHUEHIH, KiNnTi,
OHbI BGiNreHre ayHne ap3aHblpak Tyceai) [5,
*ublpMa 6eciHwi ce3]. As described in the
Word 8, one of the drawbacks of Kazakhs
was connected with the weak culture of
learning from others [5, cerisiHwi ce3], and
then he continues in 39 Word;

«|f we had in our behaviors these
two characteristics [diligence and
decisiveness, ability to learn from others]
of our ancestors we would be able to join
the ranks of other nations. But, since
we do not have such kinds of behavioral
characteristics, our whole life is likely to be
not a normal human life, but a thing that
stretches to emptiness». (Ocbl KyHTinep
e3re MiHe3re ocbl epmenen inrepi 6apa
aTKaHblHa Kapawn, con atanapbiMbl3/blH
€Ki FaHa Tayip MiHe3iH }oFanTtnamn Typcak,
6i3 [le eN KaTapblHa Kipep eaik, MiHe3 XOK,
©0/IFaHCOH, 9/ YUPEHTreH eHepiMi3[iH,
6opi Ae agaMLLblIbIKKa YKCaManabl,
CanTaHAbIKKa TapTbin 6apagbl) [5, OThI3
TOFbI3bIHLLbI CO3].

To Abai, the study of the Russian
language was not only an opportunity
to break stereotypes of their imagined
“heights of perfection” but also to take

advantage of Russian language and culture
and become more enlightened. Some of
the Kazaks' problems, described by Abai
in Word 14, are not the results of their
lack of intelligence, but rather that they
do not have the courage and fortitude to
take and follow wise advice [5, TOPTiHLLI
ce3]. The text of Abai establishes some
perspectives for the development of the
Kazakh nation. Abai inclined to think
that learning the languages and cultures
of other nation makes an individual not
only enlightened but also an equal to that
nation: «By learning language and culture
of other nations an individual becomes
equal among them, hence escaping
the senseless cringe» (Op6ipeyaiH, TiNiH
©HEPIH BINreH Kici COHbIMEHEH BipaenniK
JafyacblHa Kipegi, aca apcbi3faHa
}anblHOanabl) [D, KubipMa 6eCiHLLi co3].
Indeed, no one can reject the influence
of Russianness — apart from problems
caused by the Russian language in the
wake of post-Soviet nation-building — on
Kazakhs’ social and cultural development.
After a century the ideas of Abai — to learn
foreign languages to get knowledge —
would be used by the President Nursultan
Nazarbaev, during one of his annual
addresses to the Kazakhstani people, in
which he particularly pointed out: <\We need
the English language to enter the global
arena. Out of 10 million books published in
the world, 85% is in English. The science,
all the new developments, and information
— they are all in English nowadays» [40]*°.
Thus, it can be concluded that
among the reasons for the crisis of
Kazakh society Abai outlined inability or
unwillingness of the Kazakhs to provide
appropriate responses to the challenges
given by history. To put it more precisely,
the incorporation of secular education

" Moreover, the dissemination of English language among Kazakh at different levels is a part of independent Kazakhstan’s
trilingual policy. See Official Site of the President of the Republic of Kazakhstan, Events of 14.12.2012, Address by the President
of the Republic of Kazakhstan, Leader of the Nation, N. Nazarbayev, Strategy “Kazakhstan-2050": new political course of the

established state.
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into Kazakh reality was due to Russian
conquest; it was during the Russian
conquest that Kazakh girls received the
right to school education. The problem of
being colonized or civilized via the active
use of Russian language was out of Abai’s
research interest, at least in the Black
Word.

After independence, it became evident
that Russian rule over the Kazakh steppe
had left enormous traces; Russian-
speaking people constitute the majority
of Kazakhstan’s population, which in turn
weakened links between Kazakhs’ ethnic
and cultural definitions. Nevertheless,
the post-Soviet identity crisis provided a
foundation to adopt a visionary process
of nation-building in Kazakhstan. To turn
visions into a reality, contemporary leaders
of Kazakhstan set-up specific missions
of long-run educational processes. Thus,
chaos as a part of a social construction
of educational reality has potential in
organizing reproduction of the social
order [41, p. 1]. Likewise, in his work
Rituals of Chaos — written more or less
in a lament genre — Carlos Monsivais
in describing a life in Mexico City, where
material desires, crime, and overcrowding
blurred ideas of morality, patriotism,
religiosity and nationality, concludes with
an optimistic and opportunistic idea, e.g.
«the perfectioning of order begins in chaos»
[42].

Conclusion

To sum up, the interpretation of the
Abai's lamentation through the prism of
Stepanyan's theoretical concepts of anti-
orders in the current paper provides new
insight into understanding and rethinking
lament aspect of Qara Soz. The intertextual
examination of historical, religious and
philosophical layers of the Kazakh and
Armenian laments set forth mechanisms to
establish linkage between different texts.

Stepanyan's theoretical concepts
extracted from his original and theoretical
reading of Khorenatsi's lamentation turns
Qara Soz into a text with unique algorithms
for overcoming different challenges and
treating social ills of Kazakh society.

This is an algorithm with a potential to
generate cultural production in society.
The paper argued that gaining good
education could counterweigh sources of
backwardness and anti-order in the Kazakh
society. Concerning this Abai criticized
the unwillingness or inability of Kazakhs
to make a step forward, to overcome
traditional modus vivendi and establish

a new kind of rule (or modern way of life),
that would put Kazakhs in a competitive
relationship with the developed people

of the World. That is why Abai provided
numerous references to the mobile
pastoral lifestyle of Kazakhs in describing
the reasons for social, educational and
cultural problems. Nevertheless, Abai
emphasized the process of intellectual
activity and self-recognition in coming up
with solutions to problems.

Similarly, throughout his words it
became more than evident that Abai
wanted to see Kazakhs endowed with
the educational virtues and through the
propagation of education, Abai tried to
set-up idea of self-awareness amongst
Kazakhs that would create a vision for
future development.

Abai perceived the learning of Russian
language as a starting point in generating
intellectual activity among Kazakhs. So,
after the examination of Qara Soz as a
lament text, we can conclude that Abai was
more a pro-Kazakh than, as represented in
Soviet historiography, a pro-Russian writer.

In summing up, all of the criticisms
of Kazakhs by Abai aimed at providing
a model for overcoming the crisis by
means of ‘apophatic affirmation’ of social,
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cultural and intellectual problems. In

verification under the light of innovative

fact, it became prophetic for the Kazakh educational policies of independent
society. This view is primarily a matter of Kazakhstan.
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MxkpTuyaH H.
EpeBaH MemneKeTTik YHuBepcuteTti, AbMmeHusigarsl AMEPUKaH YHUBEPCHUTETI.
EpeBaH, ApmeHus.

ABAA K¥HAHBAEBTbIH" KAPA CO3[1EPI" APMSAIH JAMEHTALMACDLIH AJIbGEPT CTEMAHAAHHBIH
UHTEPNPETALUANIAY TEOPUACDHI AACBIHAA

AHpaaTna

Byn *ymbICTbiH MaKcaTbl AGan KyHaH6aeBTbIH "Kapa ce3aepi” oaebu-tapuxm naMmeHTauns yarici (koinay,
CbIKTay) MblcanblHAa TYCiHAipy 60nbin Tabblnaabl. Ocbl MaKcaTTa 3epTTeyae apMsiH TapuxLwbicbl Anbb6epT
CrenaHsiHHbIH, Mouncen XopeHauu HeMece Bor6a nameHTaumMaCbiHHbIH anfallKbl OKblIbIMbI HETi3iHAE
KypacTbIpbl/ifaH laMeHTaLuMs Teopusacbl NanganaHbinagbl. AbanbliH MOTiHIH NaMeHTauus peTiHae KapacTbipy
YLWIiH MaTiHapasnblK OKY apKbliibl MYMKiH 601aTblH TYCIHAIPYAIH TYKblpbiMAaMachkl MEH MHTEPNPUTALIUA YATICIH
KonaaHy KaxeTt. Moucen XopeHaunaid nameHTtaumscobl Anb6epT CTenaHAaHHbIH anfalwKbl OKblaybl, 6i3re
AbGanabl oypbIC OKbIM-TaHy YArici peTiHae KabblngaHbin oTblp. OCbl MaKcaTTa 3epTTeyae apMsH XoHe Kasak
NamMeHTaumsanapbliHAarbl Tapuxu, GUnocoduanbiK, AiHU XoHe aNeyMeTTiK KabaTTap acepnepi aHblKTanaabl. EKi
aFganga fa aBTopsap AaFdapbic XKaFqanbliHAa 63 KOFaMAapbliHbIH, XaFbIMCbI3 UMUAXKIHE Hapa3bliblK 6inaipai.
[ereHmeH, 6yn WarbiMap ¥aw faHa WaFbiM eMec, OHblH OpHblHa 60M1allak NanbiMblH NanjanaHyra Kemek
peTiHaeri neTuums geyre 6onagbl. Kapa ces KitabblHAaFbl Mocenenepai Welwly YiiH yCbiHbUIFaH Wwewimaep,
Heri3iHeH MaeHu WKeneHic, 6inim Bepy XKaHe 63iH-63i TaHy agaMrepLinik KyHAbUIbIKTapbiMeH 6aniaHbICTbl.
Tipek ce3gep: AGai KyHaHb6aeB, Moncen XopeHauu, aHTU-TopTiN, NaMmeHTauus, Topbue, 3USTKEPSiK KbISMET.

MxkpTuyaH H.
EpeaHcKkuii FocyaapcTBeHHbIN YHUBEPCUTET, AMEPUKaHCKUIN YHUBepCcUTET B ADMEHUN
EpeBaH, ApmeHus

«KHUTA CJ10B (CJIOBA HASUAAHUSA)» ABAAl KYHAHBAEBA B CBETE <TEOPUU MHTEPINPETALIUMA
JIAMEHTALIUX APMEHUM» ANIbBEPTA CTENAHAHA

AHHOTaUMA

Llenbto gaHHoM paboThl SBASETCA MHTepnpeTauns paboTel Abas KyHaHGaeBa «KHUra cnoB» Kak npumep
NIMTEpaTypHO-UCTOPMUYECKON NaMeHTaLmm (NnaY, cteHaHue). C aTom uenbto B ctatbe 6yaeT ucnonb3oBaHa
Teopusa NameHTaunm apmMsaHCKOro McTopuKa AnbbepTa CtenaHsHa, padpaboTaHHas Ha OCHOBE ero
nepBoHaYvyaNnbHOro NpPoYTeHUs nameHTaumm Mounces XopeHauu unmn Borba. HYTobbl paccMoTpeTb TEKCT Abas B
KayecTBe NlaMeHTaL MK, Heo6X0ANMO BYAET MPUMEHUTb KOHLIENLMK U MOAENN UHTEPMNPETALIMHK, YTO BOSMOMKHO
NOCPEACTBOM MEKTEKCTOBOIO YTeHus. [lepBoHavYanbHoe YyTeHne Anbbeptom CTenaHIHOM laMeHTaL MK
Mowucesa XopeHaun A0MIKHO 6biTb BOCMPUHATO Kak o6paseL, Toro, Kak Ham nydule yutatb A6as. C 3ToMn uenbio
B UCCNefoBaHUN BbILENAIOTCA MCTOpUYEecKue, PUnocodCKue, penrmo3Hble 1 coLalbHble CII0M BAUSAHWUIA

B apMSHCKMX M Ka3axCKUX laMeHTaL M. B 0601x ciyyYasx aBTOPbl CETOBaN Ha HEraTUBHbIM UMUK CBOMX
06LLEeCTB B YCNOBUAX Kpu3nuca. TeM He MeHee, yTBEPKAAETCS, YTO 3TU anobbl He MPOCTO anobbl, HO BMECTO
3TOro NETULMS 3a NOMOLLb B UCMONb30BaHWUM BUAEeHUS 6yaywiero. PelueHns, npeanioxKeHHble Ans pelweHus
npo6nem B KHWUre cn1oB, B OCHOBHOM CBSi3aHbl C 4eI0BEYECKMMU JOCTOMHCTBAMM KYNbTYPHOrO HaMPSXKEHUS,
06pas30BaHUs U CaMOMO3HaHUS.

KnioueBble cnoBa: A6ai KyHaH6aeB, Mouncel XopeHalu, aHTU-NoPAAoK, NaMeHTauus, BocnuTaHue,
WHTENNEeKTyanbHas 4edaTeNlbHOCTb.
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