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The cognitive meaning of the concept of “death” in Shakarim’s poems

This article examines the cognitive meaning of the concept of “death” in the poetry of Shakarim
Kudaiberdiuly. The study aims to explore the linguistic features that shape the understanding of “death” in
Shakarim’s works. Within the framework of linguoculturology, the research seeks to establish the relationship
between language and culture by analyzing the concept’s structure, semantic and informational fields,
cognitive essence, and research methodology. The study draws upon Shakarim Kudaiberdiuly’s poetry, as
well as phraseological, explanatory, ethnolinguistic, and ethnographic dictionaries as primary sources. The
scientific and methodological basis of the study is grounded in findings from cognitive linguistics and
psycholinguistics. The novelty of this research lies in providing a comprehensive description of the concept
of “death” through cognitive and linguocultural analysis. The theoretical value of the results is revealed in
demonstrating the relevance of the worldview in Shakarim’s poems through the concept of “death”, and the
materials will serve as a foundation for future research in cognitive linguistics and linguoculturology. The
article explores the conceptual field of “death” as presented in dictionary definitions, following the
methodology of conceptual analysis by V.A. Maslova. It examines the concept’s reflection in phraseological
units and proverbs, highlighting its linguistic and cultural significance in Shakarim Kudaiberdiuly’s poetry.
The study employs textual analysis and comparative-historical methods to systematically analyze proverbs
and sayings about life within the poems, revealing their semantic features and cognitive significance. The
findings contribute to a deeper understanding of the spiritual values of the Kazakh people and offer insights
for their adaptation in contemporary contexts.
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Introduction

By examining the concept of “death” in the poetry of Shakarim Kudaiberdiuly, one can explore a
fundamental linguistic theme studied since ancient times—the relationship between language and thought.
As the scholar Zh. Mankeeva states that “It is well known that the thought conveyed through language
reflects the speaker’s spiritual and pragmatic system of cognition, culture, psychology, life experience, and
more” [1; 192]. The worldview of each nation, unique to it, is reflected in concepts and symbols,
phraseology of national shades. Many researchers emphasize the need to study the relationship between the
native language of an individual and his worldview. As a result, various culturally significant concepts are
identified that provide rich information about a particular linguistic community, such as national behavior,
ethnographic data [2; 66]. O. Naumovska, who studied the concept of “death” in Ukrainian folk tales, says:
“the study of the transmission of the concept of “death” in the artistic space is one of the tools for
understanding the worldview of our ancestors and the laws of life and death” [3; 70]. Therefore, through the
concept of “death” in Shakarim’s poems, we can get acquainted with the knowledge and culture of the
nation. In the language about the term concept, there are various definitions that complement each other.

A. Islam, in his research work “Linguistic Picture of the World in the Context of National Culture”,
explains that the concept of Islam serves as a key element in shaping the national worldview due to its
dominant cultural influence. He states that “A concept is a compact and profoundly meaningful reality
embedded in ethnocultural consciousness, passed down through generations, and expressing the centuries-
old understanding of essence and the national cultural values of a particular nation” [4; 15]. The scientist
emphasizes that identifying national identity and the common features of concepts with complex linguistic
structures requires studying their linguistic expression, etymology, synonymy and antonymy, phraseology,
and the way linguistic personalities convey them. This approach enables us to understand their unique
“language” and determine their place in human cognition. Therefore, through a cognitive analysis of
concepts in Shakarim’s poems, we can also get acquainted with the thought, life experience, psychology of
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the Kazakh people in that era. This leads to the fact that on the basis of the cumulative function of language,
learning from the past, getting rid of the tasks of the poet’s criticized character, recognizing the nature of the
nation’s existence, and reviving spiritual sources in our subconscious.

B.l. Nurdauletova defines the term concept as “concept is a cognitive, educational system of an
individual, a language collective about the world, creation, its various objects and phenomena on the basis of
life experience, educational sphere (vision, cognition), perceived and formed by the culture of the social
environment in which he lives” [5; 59].

R.M. Frumkina, in her work “Psycholinguistics” states that “the term concept is ideal for understanding
the hidden ultimate essence of the word, it allows us to move away from the normal logic of the concept in
our mind” [6; 45]. Therefore, behind the literal meaning of words there is a deep secret associated with the
consciousness of the people who consume this word. And at the same time offers several cognitive
approaches aimed at understanding the ultimate meaning of the word:

A) in the study of the whole, the details that make up its unit are important. Together with a separate
consideration of the whole, we also look for its essence in its particles within itself;

B) each phenomenon has its own reality: the concept has a material layer. At the same time, the reality
of one concept is expressed in different ways, and they should also be taken into account when
understanding the essence of a particular thing;

B) it is important to delve into the historical development of any phenomenon and, at the same time, to
analyze it systematically and logically in order to avoid arbitrary historical interpretations;

C) science describes the “finished” world, and at the same time science, describing the world, “creates”
it [6; 39].

V.A. Maslova clarifies the intrinsic nature of the concept by stating “The number of linguistic units
recognized as concepts is limited, as not every sign or name of a phenomenon qualifies as a concept. A
concept must represent real phenomena that are significant and valuable to a particular culture, expressed
through various linguistic units, and embedded in proverbs, poetry, and prose. As linguistic symbols and
emblems, they highlight the essence of a text, situation, or knowledge that gave rise to them, serving as
carriers of a people’s cultural memory” [7; 38]. That is, its nature is emotional, connotative, axiological, the
language has its own “name”. The object of study of cognitive linguistics is concepts that are very important
in the organization of the entire conceptual system, form a conceptual field and are characterized as its
origin. Such concepts include time, space, number, death, life, freedom, truth and knowledge, etc. [7; 52].

In the study of the Kazakh worldview, the conceptual field of death can be examined through linguistic
expressions in the poetry of Shakarim Kudaiberdiuly. Researcher T. Shunbay highlights death as “one of the
central concepts in Shakarim’s work”, identifying it as a microconcept of death. He notes that “by portraying
the justice of Allah and the injustice of Kokenai, death is framed within a theological and philosophical
context, interwoven with the notions of justice and injustice” [8; 31]. In research on this topic, J. Vilarroig-
Martin says that “First of all, we highlight the discovery that life is an element of death compared to other
interpretations of death that are less adapted to the reality of life, because death makes us realize the infinity
of life and makes every moment especially valuable” [9; 1182]. Therefore, from this point of view, it is
noteworthy that death in Shakarim’s poems is described as a part of a whole life, which connects a person
forever.

The research employed conceptual analysis, linguistic analysis, and historical-comparative methods.
The stages of the study included selecting the topic, defining the objectives, reviewing relevant literature,
collecting and analyzing data, discussing the findings, drawing conclusions, and offering recommendations.

Material and methods

In the analysis of the concept of “death” in Shakarim’s poems, we will focus on the transfer of such
synonymous concepts as “death”, “fate”, “white death”, “black earth” through proverbs and phraseological
phrases that form its conceptual field. The article used the texts included in the first volume of the three-
volume collection of Shakarim’s works “Do not worry, my thoughts, do not worry”. In particular, “Birth,
dying is the true death of fate”, “My poems after Abai’s death”, “When | was born for the first time”,
“Maksut is inappropriate”, “Who is not spoiled when criticized”, “Kalkaman-Mamyr”, “Kryz King”, “Dead
mood, still life”. At the same time, the research drew upon the views of T. Shanbai on Shakarim’s creative
work, as well as the conclusions of scholars such as K.A. Zhamanbayeva, Zh. Mankeeva, and A. Islam.

In the article the historical-comparative method, generalizations, conceptual and analytical analysis
were used. Specifically, the historical-comparative method was used to compare Shakarim’s interpretation of
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death with the ideas of Zhusup Balasagun, Khoja Akhmet Yassawi, and the insights of mythologist
S.A. Kondybai. Conceptual analysis helped to identify the semantic and informational dimensions of the
concept of “death™.

Results and their discussion

Before analyzing the concept of “death” in the poet’s poems, let’s dwell on how it was used in ancient
writings, in the worldview of our ancient ancestors. For example, in the saga of the outstanding poet, thinker
and scientist Zhusup Balasagun, who lived in the XI century “Kutty Bilik”, he describes death as a “long
journey that one does not return”, “a place where there is no escape ”, he says that if a message comes, he
prepares, learns about the bottom of the pit and gathers (translation by A. Kuryshzhanuly):

One day, when the time of death draws near,

And the final homeland is decreed for you and me,

If the bitterness of the soul’s agony is felt before death,

With what face shall | stand before Khizr? [11; 36].

How long have | walked: my life is empty, waste,

It turns out that death awaits in the end.

At the bottom of death will definitely come fry,

The fly of a living being marches the soul [10; 124].

And yet in the writings of Sultan Kul Khoja Ahmed Yasawi, death is the “main homeland”, that is, the
grave, that side, the other world, the path to the power of Allah:

One day, when the time of death draws near,

And the final homeland is decreed for you and me,

If the bitterness of the soul’s agony is felt before death,

With what face shall | stand before Khizr? [11; 36].

Here, at the age of sixty-three, lasaui accepted Sunnah, fought with his wounds, entered the Earth,
seized the world of light, and sang the dhikr to his Creator because he loved the truth, died alone and burned
alone. That is, according to Sufi knowledge, death is the only way to achieve the truth.

The following structural elements of death can be cited. First, death is obviously a natural phenomenon,
the termination of the existence of the biological body of a person. Secondly, death is a turning point in
existence, a conscious beginning, a sign of human qualities. Thirdly, death is an increase in human age and
reaching the end of a measured life. Fourthly, death is the bloody shock of the deadly threat, the decisive
moment of surrender of the soul. Fifth, the motivation for death is diverse, caused by various diseases of the
body and spirit. Sixth, such qualities as conscience and lack of commitment, which in the figurative sense are
equivalent to death, are also characterized. According to such a broad structure of death, they can be
considered as a separate semantic and informational field. Therefore, recognizing death as a basic concept,
we will focus on its semantic and informational field. The concepts that reveal the essence of the concept of
“death” in Shakarim’s poems can be represented by drawing as follows in Figure:
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Figure. Microconceptions in the concept of “death”.
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In the dictionary of the Kazakh literary language, the concept of “death” is described as “cessation of
heartbeat”, “end of life” [12; 144], in the National Encyclopedia of Kazakhstan, “death” is the end of a
person’s life in the world, a predetermined destination according to the ancient belief, associated with the
“words fate”, “written on the forehead”, “destiny”, “it is destined” [13; 103]. And the concept of “death” in
the National Encyclopedia of Kazakhstan defines this world as the end of human existence, the inevitable
departure of a person from this world, sudden death, inevitable by the will of Allah [13; 192].

One of the names for the central point is “6fit”, and the name for the circle is “on”. Here, “on” > “ont” >
“ol” changes phonetically, meaning “ont” transforms into “ol”. The term “ol”, which denotes a circle,
signifies a certain boundary. When a person crosses this boundary — i.e., when they die — where do they
go? Naturally, they move toward the center of the circle. The name of the circle’s center is “ol” (“oltir”, “ol
et”, meaning “to kill” or “to make dead”). Its protoform is “ont”, which is related to the root “ontos”,
forming the basis of the term “ontology” (the study of being). From this, it follows that to die means to
know, to understand [14; 238], and simply gives an example of the point of transformation of Pende into a
person, that is, the Sufi path. The researcher draws attention to the fact that here the final destination of the
Sufi test is death, and it is given a completely different meaning, a different interpretation [13; 103].

In order to become a mature person, Sufi knowledge teaches to walk through several valleys and
perceive death as one of the stages of personal development and maturity: the first is the valley of search
(where you go through various dangers and give up your subject desires). The second is the valley of love
(surrender with all your soul to the longing for your beloved). The third is the knowledge of the eyes (here
the direct perception of the light of Truth and the beginning of the knowledge of your God). The fourth is the
valley of separation (liberation from your desires and dependence on the world). The fifth is the valley of
connection (here the feeling of the uniqueness of things and ideas manifested in different ways. Understand
that your previous knowledge is not worth it). The sixth is the valley of admiration (where knowledge is
replaced by love, that is, the dominance of the heart, not the mind). The seventh is the valley of death
(finding your place). The principles of Sufi knowledge, which are inherent in the Kazakh nature and
correspond to its nature, are consonant with the thoughts of Shakarim’s poems. For this reason, Shakarim
promotes learning not to grieve about death, not to focus on death, to accept it as a normal world, to leave a
mark on it and live a conscious life.

It is true that as soon as a person was born, the bottom will say goodbye to this light world. A naturally
forgetful human being, knowing this simple truth, can sometimes be tied to the world and driven out of his
mind. And Shakarim Haji conveys by combining black and white that when the will of man is “birth, death
— fate”, which does not follow, there is a time period in our will to choose between these two, that is,
between the two “nothingness”, which does not obey us:

Birth, death — the true death of fate,

The middle is life, the absence of two heads.

Between the two nos like Miss

A little older than the ancestors called life [15; 200].

The poet describes the phenomenon of “birth, death” of opposite essence, which is not subject to the
human being, performed against his will, as “like a miss” and compares it to a miss that is visible to the
naked eye, but does not hold hands. We see that coming into this world is a mysterious act that, like a miss,
does not obey the will of a person, which he cannot control himself. However, man has the full right to spend
“everything” hidden between these two non-existence, that is, the essence of existence.

The poet uses a lot of metaphors and words of opposite meaning in his description of death. For
example, the concept of black and white is combined in the poem after Abai passed away:

The white death written by your destiny,

Did you get rid of it?

The enemy is better than your neighbor,

The closest is the black earth [15; 19].

Here, the poet shows an intellectual posture in accordance with the national identity and sensory
perception inherent in his search for knowledge of the essence of the world in the transfer of the birth-death
law of life. The preference for phraseological phrases white death, black earth enhances the feeling of fear
and makes you feel that the last breath is near. Thus, white becomes a symbol of death. In Shakarim, this
phrase was repeated several times (the white death of Allah, the white death written by your fate), and the
word death and white formed an association. In the Kazakh concept, the customs of white covering and
wrapping in a white shroud are also associated with this color. And it is known that the word black is a
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symbol of suffering in folklore. In addition to the literal meaning of color, the word black is defined in the
dictionary as “a handkerchief of black color, which puts the dead in another as a sign of mourning” [16;
477].

Ethnogrof S. Kenzheakhmetuly dwells on the ritual “black sewing”, which is performed when a person
dies. There, a black flag is hung on the house where the man died, that is, “black is sewn”. For a whole year,
lamentations are sung in it at home, those who see the black flag turn specially and pray. Only after a year is
the rite of blackening performed. That is, the black flag is taken, broken and set on fire [13; 208]. Here death
is associated with black.

Cutting the umbilical cord —

Thus, a young life is severed.

Worapping in a white cloth —

A shroud is made of such a product [15; 253], the lines say that cutting off the umbilical cord is like
cutting off a young life, and wrapping a baby in a white diaper is the same as wrapping a corpse in a white
shroud.

Go out without flaming,

Stay old in the work of Allah. [15; 21]

Gather your senses, think early,

Death has come — | have perished. [15; 22]

Here it is proposed to “give in to the work of Allah”, that is, to submit to death and accept it, using the
verb fade as part of the phraseologisms ashes, fire, bouquet, light of life, light of eyes, star, which is
associated with death.

Gather your senses, think early,

Death has come — | have perished, saying this he also warns to prepare for the death early [15; 22].
Death is a factor that brings a person to his senses and leads to eternal life.

If your partner is insatiable,

Stick sand in your eyes [15; 36]. Here, by the phraseological phrase “you are on your way”, we notice
that a person’s desire hints at lust, and he says that in case of insatiability, be ready to “pour sand into your
eyes”, that is, to die, to be buried in the black arth [17; 262].

“He who hides his illness will die without death ”, they say,

And this is what keeps bringing misery to the Kazakh. Here, too, there is a Kazakh proverb “the one
who hides his illness dies” [18; 53]. Occasionally, the author modifies the proverb by replacing one of its
components with a variant word (e.g., illness), transforming the original three-part structure into a four-part
one through the insertion of an additional word (non-fatal), thus expanding the overall composition.

In this poem, the words disease and death have an artistic function in metaphorical use, rather than
literal meaning. The poet uses this use to convey the vices of a person, to describe his ugly nature. Bad habits
in a person, unpleasant behavior, behavior in character do not bother like a disease, but no matter how much
you hide it, one day it will show itself and fall into the abyss. It warns you that you will bring harm to
yourself, and you will suffer and suffer from it.

Did you chase the missing,

Have you passed all souls [15; 19]. It is based on the Kazakh proverb “Do not regret the past, do not
chase the past” [18; 160]. According to the author’s personal use of the word, there is an occasional feature,
that is, the use of the composition and construction of proverbs. In this case, the proverb took on a free-
phrase character and approached the spoken language. It can be said that it was used to accurately convey the
contextual meaning of the proverb, expand its content and strengthen its expressive tone [19; 100].

Let it be as Mambetey once said,

“The male lamb is a sacrifice ” — where is it now? [15; 39]

That is, it alludes to things that have already happened, that the will of a person does not go, that he
cannot change. Since this world is temporarily given to us, trying to get to the bottom of it is like chasing the
missing and longing for the missing. In the end, when you meet a white death, live as if you do not regret
your past, know the value of every moment and every breath in this world.

The ethnolinguistic motivation of this proverb, which is mentioned in folk wisdom, is that the literal
meaning is about cattle sacrificed to the way of God, and in the figurative sense it alludes to men who
sacrifice their souls for their country and put their heads in a race. The song “Kalkaman-Mamyr” tells about
the sacrifice of Kalkaman for the sake of the ankle tribe in preserving the peace of the country.

Though Salon himself has perished, his words are true,

148 BecTHuk KaparaHguHcKoro yHmBepcuTteTa



The cognitive meaning of the concept of “death”...

| urge the youth to understand them [15; 302].

| encourage young people to understand it [15; 302].

In these lines from the translation of “King Crysis”, the proverb “even if the good himself dies, his
word does not die” [18; 162] is used by the author not as a whole, but only one part. In this way, it was used
to adapt the proverb to the expression of the poem and give the tone of speech. It can be seen that not every
proverb is chosen, but those that are widespread within the country and have great social significance. Salon
replaces the King’s name as a synonym for “good”, and also conveys the word “immortal” with the word
“right”. This is also one of the proofs of the fact that death in the poet’s knowledge is not a lifesaver, but
perpetuates the memory of the people through his words.

The young boys and girls are apart, joking and laughing in delight.

But the cruel, dead heart, would not rise even if | woke it. Or:

The lifeless land’s bones, were revived by the blossoming leaves.

But my wounded heart alone, shall never bloom like these.

Shakarim Kudaiberdiuly, as if feeling death, describes it too closely and in a clear, figurative language.
In describing the psychological states of a person, we also find ways of ranking in the poet’s poem,
intertwined with psychological parallelism. For example, in the poem “Dead mood, life without horses”, the
poet’s sad state is paralleled by the state of beautiful nature and forms a figurative picture of a defiant
essence:

The country moved from wintering, fluttering about to move.

A broken heart twitched, and left alone without healing [15; 25]. The poet’s broken heart does not heal,
even if the weather improves and the country becomes more comfortable to move.

The young boys and girls are apart, joking and laughing in delight.

But the cruel, dead heart, would not rise even if | woke it. Or:

The lifeless land’s bones, were revived by the blossoming leaves.

But my wounded heart alone, shall never bloom like these.

Although mother earth wakes up, nature babbles, cattle calves, weaves from soul and shines light on the
face of the earth, blood comes out of the poet’s sad heart every time he grieves. When the zhailau itself was
burning like a burning fire, the poet’s heart went out, but the fire was extinguished.

This passage explores the cognitive and emotional dimensions of an Akyn—a traditional Kazakh po-
et—in their proximity to an exalted state, as analyzed by K. Zhamanbayeva. According to her research, the
use of language reflects the natural forces inherent in human beings, referred to as “exalted forces” or
“ascension”. A key idea is that individuals become aware of their own value when they encounter these
uplifting forces. Zhamanbayeva suggests that such moments activate the instinct of self-preservation, which
is closely linked to emotions like fear and sadness. However, rather than leading to despair, these emotions,
if they do not overwhelm the soul, give rise to a “sweet state”” within the human heart.

This perspective implies that the Akyn’s creative expression is deeply connected to the experience of
overcoming suffering and fear, ultimately leading to a heightened, almost transcendental, emotional
state [20; 90]. The author links this exalted state to the concept of awakening, akin to an intellectual vision
emerging from the embrace of death. This idea resonates with the Sufi notion of the “field of death”, where
the soul, having traversed this transformative experience, begins to create harmony and order within itself.

Within this framework, intuition is not paralyzed by the awareness of death but instead perceives it
without fear. Suffering, once transmuted into a pure form of knowledge, becomes something profound and
cherished. The outcome is a deep inner peace—an unshakable inner world, a heightened clarity—something
pure, something vast, and yet, paradoxically, something that stirs an inexplicable horror. Such overwhelming
profundity inevitably leads to the collapse of rational thought: “Because you deny everything, everything is
false, everything is fleeting” [20; 90]. This state is vividly reflected in the poems of Shakarim, which we
have taken as our example.

The study reveals that in his poetry, Shakarim perceives death not as an end, but as a soul friend—an
entity with which he communicates and contemplates. He presents death as a path to knowledge and a
crucial stage in achieving the rank of the perfect person or complete person (tolyq adam), a concept also
emphasized by Abai. More precisely, in Shakarim’s understanding, death represents a stage of maturity that
fosters individuality. It first urges a person to seek truth and abandon worldly desires, then leads to the
realization of the insignificance of past worldly knowledge. This journey ultimately leads to unity with
others and, most importantly, to a transformation where knowledge becomes inseparable from love—guiding
one to follow the heart rather than the mind. Shakarim’s poetry conveys these ideas not as propaganda, but as
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an honest expression of his soul, driven by truth and sincere intentions, shaped by his depth of
understanding.

Through his verses, one can grasp the life lessons of the Kazakh people, deeply rooted in Sufi
wisdom—the courage to face the wolf even in the face of death, the tranquility found in surrender, a natural
inclination toward growth and transformation, and a simple life grounded in common sense and wisdom.

Conclusion

The concept of “death”, which is found in Shakarim’s poems, is associated with the concepts of “a
place without escape”, “a long journey that nobody will not return” and “the main homeland” in the
writings of lasaui, that is, the grave, the sight, the other world, the path to the power of Allah, sung in the
saga of Joseph Balasagun “Kutty Bilik”.

In the description of death, the poet uses psychological parallelism, opposition attitudes (white product
(diaper)—shroud), metaphor (cutting the umbilical cord—dying). The meaning of death is revealed through
proverbs and sayings, phraseological phrases used in poems. The entolinguistic motivation of proverbs
complements the text according to what the poet thinks. In the textual meaning and use of proverbs, without
changing their composition, external structure, use them as they are (“Male lamb is a sacrifice ), replace the
components with variant words (“He who hides his illness will die without death ), use the components more
concisely (“Though Salon himself has perished, his words are true ”), spread the composition and structure
of proverbs (“Did you reach what you were chasing?”) is met. Through the concepts of “death”, “fate”,
“sacrifice”, which are included in the conceptual field of the concept of “death”, and phraseological phrases
white death, black earth, fade, die, stick sand in your eyes, the meaning of death in folk knowledge becomes
clear. In the course of the study, it was found that death in Shakarim’s conclusion is not a cessation of the
heartbeat, the end of life, but rather a part of life, a spiritual bridge connecting eternity. He himself is
intertwined with such concepts as the eternal return to his homeland in the knowledge of the people, the
achievement of wisdom in the knowledge of Sufism, attachment to the truth.

The findings of the article can be applied in higher education institutions and schools in the teaching of
literature, philosophy, and cultural studies. Moreover, the article may serve as a foundation for further
scholarly research focused on a deeper exploration of Shakarim’s legacy. In the context of modern society, it
contributes to shaping an attitude toward death rooted in national wisdom, encouraging its understanding as a
natural stage of human life, and promoting a meaningful approach to living. This, in turn, enables a more
profound appreciation of Shakarim’s philosophical and literary contributions. It is because the concept was
helped to approach the culture and worldview of a people, who is to support the target language, as represent
the look of a man inside [21; 118].

Shakarim’s reflections on death serve as a spiritual bridge connecting the traditional Kazakh worldview,
Islamic Sufism, and both Western and Eastern philosophical traditions. Rather than denying death, he seeks
to reveal its deeper meaning, guiding individuals toward a path of faith, reason, and justice. This represents a
profound expression of national thought within the broader context of global philosophy.
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HIoxapim eseHaepinaeri «eaiM» KOHIENTICiHIiH TAHBIMIBIK MIHI

Maxkanana Hlokxopim KynaitGepaiynbl enenmepiHaeri «OmiM» KOHLENTICIHIH TaHBIMIBIK MOHI TaJIaHFaH.
3eprreynin Makcatel — lllokopim enenmepiHAeri «OmiM» KOHIENTICIHIH MaFbIHACHIH YFBIHYAAFBI TUIIIK
epeKIIeTIKTepAi aHBIKTay. 3epTTey/e JIMHIBOMSACHUETTAHY asChIHIA TiI MEH MOJCHHUETTIH OailIaHBICHIH
AHBIKTayFa, KOHLENT YFBIMBIH, OHBIH KYPBUIBIMBI MEH 3€pTTEy QICiH, «OIiM» KOHLENTICIHIH MaFbIHAJIBIK-
aKMapaTThIK OpiCiH, TAaHBIMIBIK MOHIH aHBIKTayFa TanmbIHbIC jkacamanabl. [llokepim KynaiGepaiyisiHbIH
eneHyiepi MeH (hpa3eosOTHsIIbIK, TYCIHIIpME, STHOJIMHIBHCTHKANBIK, STHOTPAQHSIIBIK CO3MIKTEp 3epTTey
MaTepHalbl PETiHAE KapacTHIPBULABL. 3epTTEyHiH FBUIBIMH-O/iCHAMANBIK HETi31 peTiHAe KOTHUTHUBTI
JIMHIBUCTHKA, ICUXOJMHTBUCTHKA OOMBIHIIIA JKa3bUIFaH 3epTTEyIepaeri FhUIBIMU TYXKbIPbIMIAp OacIIbUIbIKKA
anbHABL. FBUTBIME 3€pTTeyIiH >KaHAJBIFBl «OJiM» KOHIIETITICIHE TaHBIMABIK JKOHE JMHTBOMOICHU Tajnay
apKBUIBI KeIIeHAl cumarramMa OepymeH KepiHemi. 3epTTey HOTHXKENEpPIHIH TEOPHSIBIK KYHIBUIBIFBI —
[Iskopim eneHaepinaeri ayHue OelHECIHIH «eJliM» KOHIENTICI apKbUIbl ©3eKTEeNyi aHBIKTaJIbl, 3epTTey
MaTepHalliapbl KOTHUTUBTI JIMHTBUCTHKA MEH JIMHIBOMSICHHETTAHY CajaChIHIAArbl OoJaliak 3epTreynepre
Heri3 Oomanpl. Maxkanaga B.A. MaciioBaHbIH KOHLENTyalJbl Tanjay oJicTeMeci Heri3iHge ce3zik
aHBIKTaMalap/a YChIHBUIFaH KOHIICTITUTIK epici, OHBIH (pa3eoSOTUsIIbIK OipJIikTep MEH MaKal-MITelaepac
KkepiHic Oepyi »xoHe IllokopiM eneHIepiHAEri «oOJIiM» KOHIENTICIHIH TUIAIK-TMHIBOMOJICHH TallAaybl
YCHIHBUTAJBL. 3epTTey OMiCTeMeci PeTiHAe MOTIHIIK Tanaay, CaabICTBIPMAIBI-TApUXH OMIiCTEeP KOJTAHBUIIBL
XKymbic GapbiChIHIA ©JEHIAEPAEri OMip Typaibl MaKal-MOTEJACp JKYHesl TypAe TajgaHbIN, MarbIHAJbIK
epeKIIenikTepi MeH TaHBIMABIK MOHI aHBIKTAIIBL. DByl TYXKBIpbIMAAp Ka3aK XaJKbIHBIH pyXaHH
KYHIIBUTBIKTApPBIH TYCIHYTE Yiiec KOCaJbl JKOHE ONapIpl OYTiHTI 3aMaH KaXeTTUTIKTepiHe cail Oeiimueyre
MYMKiH/IiK Oepei.

Kinm ce30ep: xoHient, Mmetadopa, SMOIHS, MaKaI-MITeN, (pa3eoqOrH3M.
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ITo3HaBaTe/IbHBIN XapaKTep KOHLENTa «cMepTh» B cTuxax llakapuma

B craTbe aHanmm3mpyercs mo3HaBaTeNbHAs CYTh KOHIIENTa «cMepTh» B ctuxax lllakapuma KynaitGepmiyst.
Iens nccnenoBanus — BBIIBUTH OCOOCHHOCTH B ITOHMMAaHHH CMBICTIA KOHIIENITa «CMEPTh» B MO3THUECKOM
Haciennu llakapnma. B paboTe ObUIH pEeqNPHUHSTHI OMBITKY B PAMKax JIMHTBOKYJIBTYPOJIOTHH OIPEIETATD
CBSI3b SI3bIKAa U KYJBTYpPBI, PACKPBITh IIOHATUE KOHIIENTA, €r0 CTPYKTYPY M METOABI UCCIIEOBAHUS, a TaKKe
MO3HABAaTENbHYI0 CYTh KOHIIENTa «CMEPTb». MarepuaaoM HCCIEIOBaHUS TOCIYXHUIN CTHXOTBOPEHUS
II. Kynaiibepaplynsl, a Takxke (pa3colorHYeCKHe, IOSCHUTEIbHBIE, AITHONMHIBUCTHYECKHE |
STHorpaduyeckue cioBapd. HaydHO-METONONOTHYECKYI0 OCHOBY HCCIENOBAaHMS COCTABHIM TPYIBl MO
KOTHUTHBHOH JMHIBUCTHKE M NCHUXOJIMHIBHCTHKE. HayuHas HOBH3HA pabOTHI 3aK/II0YACTCSl B KOMIUIEKCHOI
XapaKTePUCTHKE KOHIIENTA «CMEPTb» IIOCPEACTBOM KOTHHUTUBHOIO U JIMHTBOKYJIBTYPHOIO aHalu3a.
Teopernueckass 3HAUUMOCTb MCCICAOBaHUSA OINpENENACTCA aKTyalu3alded KapTUHBl MUpa B I033UHU
[Ilakapnma dYepe3 KOHIENT «CMEpPTHb», MaTepHalbl HCCIENOBAHHS IIOCTY)KaT OCHOBOW Ui Oymymmx
HCCIIeIOBaHNI B 00JIaCTH KOTHUTHBHOH JIMHI'BUCTUKH M JIMHTBOKYJIBTYPOJIOTHH. B nccnenoBanum, ommpasch
Ha METOJIUKY KOHIIENTyalTbHOTo aHanu3a B.A. MacnoBoii, IpoBeJeHO KOHLENTYalIbHOE MOJIe, OTPaKEHHOE B
CIIOBAapHBIX OMNpEIENeHHsAX, (pa3eoqoru3mMax M IOCIOBHIAX, M MPOBEACH SA3bIKOBO-TMHTBOKYIBTYPHBII
aHaJIN3 KOHIETITa «CMepTh» B cTuxax [llakapuma.

Knioueswvie cnosa: xoHuent, meradopa, 3MOIHs, OCIOBUIA, ()PA3COTOTH3M.

References

1 Mankeeva, Zh. A. (2014). Qazaq til biliminin maseleleri [Problems of Kazakh linguistics]. Almaty: Abzal-ai baspasy [in Ka-
zakh].

2 Kartzhan, N. E., Issakova, S. S., & Kenzhemuratova, S. K. (2024). Linguistic representation of the concept of “Mental
activity” in the Kazakh fairy-tale discourse. Bulletin of the Eurasian Humanities Institute, 3, 63-79. DOI
https://doi.org/10.55808/1999-4214.2024-3.06

3 Naumovska, O. (2020). Concept of <“death” in Ukrainian fairy tales. Bibliotekarz Podlaski, 4, 69-86.
https://doi.org/10.36770/bp.546

4 lIslam, A. I. (2004). Ulttyq madeniet konteksindegi dunienin tildik sureti (salystyrmaly-salgastyrmaly lingvomadeni
saraptama) [Linguistic picture of the world in the context of national culture (comparative linguistic and cultural expertise)]. Extend-
ed abstract of Doctor’s thesis. Almaty [in Kazakh].

5 Nurdauletova, B. I. (2011). Kognitivtik lingvistika [Cognitive Linguistics]. Almaty: KR ZhOO gauymdastygy [in Kazakh].

6 Frumkina, R. M. (2007). Psikholingvistika [Psycholinguistics]. Moscow: Izdatelskii tsentr Akademiia [in Russian].

7 Maslova, V. A. (2007). Vvedenie v kognitivnuiu lingvistiku [Introduction to cognitive linguistics]. Moscow: Flinta: Nauka [in
Russian].

8 Shunbai, T. K. (2009). Ugym madenieti (Shakarim shygarmashylygy aiasynda) [Concept Culture (in the context of
Shakarim’s work)]. Almaty: Rarity [in Kazakh].

9 Vilarroig-Martin, J. (2020). Antropologia del hombre mortal y morituro. A propdsito de la muerte en Julian Marias.
Pensamiento. Revista De Investigacion E Informacion Filosofica, 291, 1173-1183. https://doi.org/10.14422/pen.v76.i291.y2020.018

10 Balasagun, Zh. (2019). Quitty Bilik [Blessed education]. Almaty: BRK Press [in Kazakh].
11 Yassayu, A. (2010). Diuani khikmet [Ancestors’ wisdom]. Almaty: Nurly alem [in Kazakh].

12 Mankeeva, Zh., Bizakov, S., & Zhunisbek, A. (2009). Qazaq adebi tilinin sozdigi [Dictionary of the Kazakh literary
language]. Almaty: Arys [in Kazakh].

13 (2003). Qazagstan. Ulttyq entsiklopediia [Kazakhstan. National Encyclopedia]. Almaty: Qazaq entsiklopediiasynyn Bas
redaktsiiasy [in Kazakh].

14 Kondybai, S. A. (2004). Argygazaq mythology [The mythology of the ancestors of the Kazakhs]. Almaty: “Daik Press”
baspasy [in Kazakh].

15 (2008). Kudaiberdiuly Shahkarim shugarmalarynyn ush tomdyk zhinagy T.1: Qazhyma, oiym, gazhyma [A three-volume
collection of works by Kudaiberdiuly Shahkarim Vol. 1: Do not worry my thoughts, do not worry]. Almaty: Abai klyby [in Kazakh].

16 Kenzheakhmetuly, S. (2013). Qazaqtyn salt-dasturleri men adet-guryptary [Traditions and customs of the Kazakh people].
Almaty: Atamura [in Kazakh].

17 Kenesbayev, I. (1977). Qazaq tilinin frazeologiialyq sozdigi [Phraseological Dictionary of the Kazakh language]. Almaty,
Qazaq SSR-nin Gylym baspasy [in Kazakh].

18 (2010). Babalar sozi. Zhuz tomdyq. T. 66: Qazaq maqal-matelderi [Words of ancestors. One hundred volumes. Vol. 66:
Kazakh proverbs and sayings]. Astana: Foliant [in Kazakh].

152 BecTHuk KaparaHgmHckoro yHMBepcuTteTa


https://doi.org/10.55808/1999-4214.2024-3.06
https://doi.org/10.36770/bp.546
https://doi.org/10.14422/pen.v76.i291.y2020.018

The cognitive meaning of the concept of “death”...

19 Dinaeva, B. B. (2013). Qazaq maqal-matelderinin pragma-kognitivtik aspektisi [Pragma-cognitive aspect of Kazakh
Proverbs]. Astana [in Kazakh].

20 Zhamanbayeva, K. A. (1998). Til qoldanysynyn kognitivtik negizderi: emotsiia, simvol, tildik sana [Cognitive Foundations of
Language Use: emotion, symbol, language consciousness]. Almaty [in Kazakh].

21 Sultagubiyeva, A., Avakova, R., & Kortabayeva, G. (2015). Concept “Heart” in the Language Picture of World. International
Journal of Humanities Social Sciences and Education (IJHSSE), 2, 1, 116-120. www.arcjournals.org

Information about the authors

Amanbekkyzy, Zhansaya — PhD student in “Philology”, L.N.Gumilyov Eurasian National
University, Astana, Kazakhstan. E-mail: zhandau06@gmail.com; ORCID: https://orcid.org/0009-0005-6828-
4542

Syzdykova, Gulbarshyn Olzhabaevna — Doctor of Philology, Professor, L.N. Gumilyov Eurasian
National University, Astana, Kazakhstan. E-mail: go.syzdykova@mail.ru; ORCID: https://orcid.org/0000-
0001-6365-0113

Husainova, Layla Midkhatovna — Doctor of Philology, Professor, Bashkir State Pedagogical Univer-
sity named after M. Akmulla, Ufa, Russia. E-mail: lejla-kh@yandex.ru; ORCID: https://orcid.org/0000-
0002-7571-8143

Cepus «dunonorusax. 2025, 30, 4(120) 153


http://www.arcjournals.org/
mailto:zhandau06@gmail.com
https://orcid.org/0009-0005-6828-4542
https://orcid.org/0009-0005-6828-4542
mailto:go.syzdykova@mail.ru
https://orcid.org/0000-0001-6365-0113
https://orcid.org/0000-0001-6365-0113
mailto:lejla-kh@yandex.ru
https://orcid.org/0000-0002-7571-8143
https://orcid.org/0000-0002-7571-8143

