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Abstract
In the history of the world, imperialist countries happened to pursue a policy of colonization to 
destroy ethnic consciousness, culture, language, and knowledge. This article comprehensively 
analyzes the literary works of the national leader Alikhan Bokeikhan, who opposed the policy 
of the Russian Empire in the 19th century and its successor, the Soviet government in the 20th 
century that was aimed at gradually destroying the Kazakh people as a distinct group of Kazakh 
people. The research shows that literary translations, critical articles, and folklore samples 
of Bokeikhan greatly contributed to the preservation of Kazakh language, religion, culture, 
national education and literary and cultural heritage, as well as the revival of Kazakh identity 
and preservation of “national memory.” The Soviet government banned using the works of 
Bokeikhan and other Alash followers, a group of Kazakh intellectuals whose democratic and 
progressive views contributed to the development of Kazakh culture, literature and science, and 
even mentioning their names; therefore, those works began to be studied only after Kazakhstan 
gained its independence in 1991. Their works are among the most valuable national cultural 
heritage for the Kazakh people today since every cultural and political initiative of Alash 
intellectuals is fundamental work done to modernize the consciousness of the Kazakh people.
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INTRODUCTION

In the 19th and 20th centuries, the Russian Empire, and later the Soviet government 
in the 20th century, actively intervened in the political life of Turkestan and 
intensively pursued colonization. At that point, educated Kazakhs fought for 
self-determination against the policy of colonization by creating an autonomous 
republic named Alash. Apart from his political activity, Alikhan Bokeikhan, the 
leader and founder of Alash, is renowned for the literary and scientific works he 
wrote to preserve Kazakh identity. 

The existing research on Bokeikhan focuses on his political personality and 
his political steps, however, his works in the field of literature remain neglected. 
Bokeikhan’s notable literary contributions include translations of literary works 
of well-known writers, samples of Kazakh folk literature collected from different 
regions of Kazakh lands, and book reviews. For example, Bokeikhan translated the 
works “Mother Savage” and “Simon’s Papa” by the French writer Guy de Maupassant, 

“Surat Café,” “Prisoner of the Caucasus,” and “Seventy-Seven Examples” by the 
Russian writer Leo Tolstoy, N.A. Marx’s “Legends of Crimea” “[Paigambarga 
hat]” (“Letter to the Prophet,”; our trans.) “Azamat Yusuf” and Anton Chekhov’s 

“Chameleon” into the Kazakh language. Bokeikhan also recorded and published the 
folklore of the Kazakh people such as “Er Sayin,” “Beket Batyr,” and “Myrza Edige” 
transmitted orally through centuries. In addition to the articles “Abai (Ibrahim) 
Kunanbayev,” “Ismail bek Gasprinskyi,” and “G.N. Potanin” related to literary 
figures and literary works, he wrote a critical review of “Woman according to the 
Kyrgyz (in fact, Kazakh) epic “Koblandy” (Note: a separate topic will be devoted 
to the Kyrgyz-Kazakh word and explained below),  “Kalkaman Mamyr,” and “Kara 
Kypchak Kobylany Batyr.” 

These works express Bokeikhan’s humanistic approach and simultaneously show 
his attempt to preserve the Kazakh identity from the colonial policy of the Russian 
Empire, that is, his literary, cultural, and educational work against colonialism. 
These also reveal Bokeikhan’s worldview and aesthetic taste. Therefore, his work in 
this direction requires a comprehensive study.

Most of Bokeikhan’s works were published under his name, while some were 
known under pseudonyms. This article focuses on Bokeikhan’s translations of 
Maupassant’s “The Lame Old Woman’’ and Anton Chekhov’s “Chameleon.” In 
addition, collected folklore samples and a critical literature review titled “[Zhenshina 
v kyrgyzskoi byline Koblandy]” “Image of Women in Kobylany’s Poem” are analyzed. 
These works were taken from the original works of Bokeikhan preserved in the rare 
collections of the Republic of Kazakhstan and from the 15-volume collection of 
Bokeikhan’s works compiled by Sultankhan Akkuly. This collection was studied 
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as it contains all the works published by the author between 1889 and 1927, both 
under his name and under pseudonyms. 

This article examines the mentioned works and are divided into three subtopics: 
literary translations, examples of folklore, and critical literary reviews. It analyzes 
Bokeikhan’s educational work in the struggle against colonialism based on that 
time’s political, cultural, and literary context. The goal is, while studying Bokeikhan’s 
works in the field of literature, to analyze his contribution to the preservation of 
the Kazakh identity of its people against the colonial policy of the Russian Empire 
and Soviet ideology. 

EXPLORATION OF THE INTELLECTUAL LEGACY OF THE INTELLECTUAL LEGACY OF 
ALIKHAN BOKEIKHAN

Bokeikhan’s works became available to the public and became an object of 
research by scientists after 1991 when Kazakhstan proclaimed its independence. 
Subsequently, the life of Bokeikhan is considered chronologically in the works of 
such scholars as Musilim Bazarbaev (1993), Serik KyrAbaiAbaiev (1995), Rymgali 
Nurgali, Rabiga Syzdyk, Sultankhan Akkuly, then Abduali Kaidar; his personality 
and political attitude towards the country are studied in the works of Kenes 
Nurpeyisov, Tursin Zhurtbay, Mambet Koigeldiev, and Tomohiko Uyama. Among 
them, Sultankan Akkuly’s research monographs “Kazakh Land Missing” and 

“Amanat” occupy a special place as these cover Bokeikhan’s life from the moment 
he was born, his studies, his exile, journalistic, political, leadership, and diplomatic 
aspects of his life, and his fate until he was subjected to political persecution. 
Scholars who studied the Alash, such as Dikhan Kamzabekuly, Garifolla Anes, 
and Amangeldi Mektep, analyzed Bokeikhan’s life, personality, and creative work. 
Along with this, in the works on Alash by scholars such as Gulnar Kendirbay, Peter 
Rottier, Steven Sabol, Karpat, Yunus Emre Gürbüz, Ozgezhan Kesizhi, Tomohiko 
Uyama, Bokeikhan’s political personality and political solutions are studied in 
detail. However, Bokeikhan’s works in the field of literature, such as his literary 
translations, collected folk texts, and critical literary reviews written on literary 
works, require a comprehensive study as they contain his educational work and 
humanistic approach to preserve Kazakh identity against colonialism.

Until the end of his life, Bokeikhan worked tirelessly for justice and equality, for 
the bright and independent future of Kazakh people. Under his pseudonym, “Kyr 
balasy,” he states: [“Tiri bolsam, qazaqqa qyzmet etpei qoimaimyn”] (“As long as I 
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am alive, I will not stop serving the Kazakh people”; our trans.) (“About Studying 
in Kazakh”). On the press pages, Bokeikhan touched upon the actual problems of 
the Kazakh, Russian, and European societies at the beginning of the 20th century. 
He considered ways to solve those problems in practice. The Alash party, founded 
in April 1917 under his leadership, started its work in July and did many things for 
Kazakhstan to become a democratic-independent country until it stopped its work 
in 1918 due to the ban from the Soviet [Bolshevik] government.

In 1988, Bokeikhan, whom the Soviet government persecuted as a “nationalist,” 
was rehabilitated. His life, political position, activities, personality, and creativity 
began to be revealed after that. Research conducted since 1988 can be broadly 
divided into two parts. The first is the compilation and publication of Bokeikhan’s 
written heritage, and the second is its academic analysis.

First, all the works of Bokeikhan, published under his name or a pseudonym, 
were collected, and those written in Arabic or Latin script were changed to Cyrillic 
script and published. The first works published in this direction belong to Mambet 
Koigeldiev (1993) and Ushkultai Subhanberdina (1993). Then, in 1995, Musulim 
Bazarbayev and Sultankhan Akkuly collected articles published by Bokeikhan 
under his name and the pseudonym “Kyr balasy” (Bazarbayev and Akkuly, 1995). 
In 2016, the complete collection of Alikhan Bokeihan’s works were published in 15 
volumes, compiled by S. Akkuly.

THE RUSSIAN EMPIRE’S POLICY OF COLONIZATION OF KAZAKHSTAN AND ALIKAN 
BOKEIKHAN’S APPEARANCE IN LITERATURE

In the second half of the 19th century, the Russian Empire fully colonized Kazakhstan 
from a military point of view and pursued a policy of “Russification” of the land-
owning Kazakh people, that is, depriving them of their “historical memory.” Of 
course, the Russian colonizers did not implement this policy overnight: since 
Kazakhstan joined Russia in 1731, the empire studied the Kazakh steppe with great 
dexterity through a number of scientific expeditions over the years. Gradually, in 
1822, through the reform called “The Charter of Siberian Kazakhs,” Russia abolished 
the khanate in the Kazakh steppe and legalized this process through the reforms by 
Emperor Alexander II of July 11, 1867, “On creation of Syr Darya and Zhetisu,” and 
of October 21, 1868 “On the management of Torgai, Ural, Akmola, Semey regions.”

Alikhan Nurmuhameduly Bokeikhan, the leader of the national liberation 
movement of Kazakh people in the second half of the 19th century, the organizer 
of the first political party of Kazakh people Alash, and the comprehensive 
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encyclopedist scientist lived in the years 1870-1937 when the Russian Empire and 
its successor, the Soviet Red Empire, completely colonized then Kazakhstan. The 
colonization policy’s last phase coincided with the beginning of the “Russification” 
policy.

The “Reforma” of February 19, 1861, on the abolition of Serfdom in Inner Russia, 
could not solve any agrarian problem. Due to this, peasant unrest became more 
frequent in Russia. The deadlocked Russian government began to move peasants 
to national areas, such as Kazakhstan, to dampen revolutionary unrest in Russia. 
Thus, the goal of the Russian government was to find a social base to fully colonize 
the national areas.

The migration of peasants from the colonial regions of Russia to Kazakhstan 
began at the end of the 1860s and became widespread in the 1870s. In order to 
resettle the peasants from the interior of Russia, the Tsar’s government seized the 
desirable lands of the nomadic Kazakhs, pushed them to barren regions, and the 
Russian Empire began to implement its colonial policy with brutality.

The Russian Empire’s policy of colonization of the Kazakh country was described 
by the historian Mambet Koygeldiev as follows: 

The dominant trend among the ruling group of the Russian tsarist system in connection 
with the colonized Kazakh society was to keep the Kazakh society as far as possible from 
the path of economic progress. They aimed at two things: firstly, to bring Russian settlers 
to the fertile regions of the Kazakh land, and secondly, to use the natural resources of 
the newly acquired territory as much as possible to meet the needs of the metropolitan 
industry. Such an economic policy of the tsar’s government pushed the economic culture 
of the local population into a crisis. (4)

This description presents the assessment of the Russian Empire’s policy of 
colonization of Kazakhstan in the 19th century by historians of independent 
Kazakhstan from today’s point of view.

The research shows that the colonization policy of the Russian Empire, which 
was carried out through the use of profound cunning and force, aimed at erasing the 
nation’s land, language and culture, ethnic knowledge and national consciousness 
from the memory of the people was viewed differently by different prominent 
Kazakh figures. For example, Abai Kunanbayuly (1845-1904) and Shokan Ualikhanov 
(1835-1865), great thinkers and democrats of the Kazakh people, who lived in the 
second half of the 19th century, and Bokeikhan, who openly fought against the 
colonial system had differing perceptions of the Russian colonization.
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In the second half of the 19th century, trade and production capital began to 
enter Kazakh land, urban centers appeared, and a railway line was constructed. In 
the Kazakh steppe, Kazakh children were educated in only a few Russian schools, 
where interpreters (translators) and minor officials who managed documents in 
Russian institutions were trained, and some of them continued their education 
in higher educational institutions in cities such as Kazan, Petersburg, Moscow, 
Warsaw. A phenomenon completely unknown until that time for the Kazakh 
society emerged: national publications such as Aykap, Kazakh, and Serke appeared. 
Their emergence profoundly changed the political life of the nation. National 
publications taught the people to look critically at social relations and opened the 
way for developing discontent with the Russian authorities. The above-mentioned 
capitalist relations and trade capital, railways, and education served primarily for 
the benefit of the Russian colonists.

Thus, from the second half of the 19th century, the Kazakh steppe began to 
transform. Kunanbayev, a great Kazakh thinker and poet, who considered the 

“symbols of civilization” brought by the Russian colonialists as a source of good 
and “gentle colonization,” wrote in his 25th word of wisdom: “[Oryssha oqu kerek. 
Hikmet te (keremet, gajaiyp, aqyl), mal da, oner de, gylym da bari - orysta tur]” 
(“One should study Russian. Wisdom (wonder, miracle, mind), cattle, art, and 
science are all in Russia”; our trans.) (Kunanbayev, Volume 1 161).

Looking at this, one should not think that Kunanbayev did not fully understand 
the policy of colonization of the Russian Empire. If Kunanbayev did not realize 
the essence of the policy of Russian colonization, he would not have written the 
following statement: “[Ozderindi tuzeler dei almaimyn, oz qolynnan ketken son 
endi oz yrqyn]” (“I can’t say that you can change unless you govern yourself”; our 
trans.)  (Kunanbayev 97). Abai did understand the implications of the policy of 
Russian colonization. However, the poet, who could not show concrete ways to 
fight against Russian colonialism, called his people, who were in his opinion lagging 
behind in education and development, to work, master art, education, and science. 
According to Kunanbayev, the Russian language and culture were the “open window 
to Europe” connecting the Kazakhs lagging behind the world with civilized Europe.

As for Shokan Ualikhanov, another Kazakh thinker and democratic scholar 
who lived in 1835-1865, he wrote in his work “Journal Reform” written in 1861-
1864: “[Songy uaqytta, bizdin ukimetimiz akimshilikterdi, sot qurylymdaryn qaita 
jangyrtuga barynsha ynta-jigerimen kirisip, halyqqa bilim beru maselesine basa 
nazar audardy]” (“Recently, our government has begun with the utmost enthusiasm 
to modernize administrations and judicial structures, emphasized the issue of 
public education”; our trans.) (Ualikhanov, Volume IV 86), expressing gratitude 
for the Russian government’s emphasis on the reform of court cases in the Kazakh 
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steppe and focus on the issues of public education without a deep understanding of 
the Russian Empire’s policy of “gentle colonization” in the Kazakh steppe, thinking 
that Russia’s colonial policy played a progressive role in the cultural and social life 
of the Kazakh people. He also added that, “[1822 jyly Speranskii “Sibir zandary” 
jinagyn qurastyrdy. Ol 1824 jyly Qazaq dalasyna engizildi. Sauatsyz, koshpendi, 
ozindik airyqsha tusinikteri men salttary bar halyqty ai joq, shai joq burokratialyq 
ortalyqtandyruga, onyn barlyq tusiniksiz instansialarymen, tol sipattarymen jane 
qazirge deiin tek qazaqtarga gana emes, sondai-aq orystarga da tusiniksiz kenselik 
ataularyna bagyndyryldy]” (“In 1822, Speransky compiled a collection of “Siberian 
Laws”. It was introduced to the Kazakh steppe in 1824. The illiterate, nomadic people 
with their own unique concepts and traditions were subjected to the bureaucratic 
centralization without any considerations, with all its unclear instances and 
original characteristics incomprehensible not only to the Kazakhs, but also to the 
Russians”; our trans.) (“To become…”). 

Shokan Ualikhanov, in his work “Essay on Judicial Reform,” criticized the 
first reform of the bureaucratic system: the collection of “The Charter on the 
Management of the Siberian Kyrgyz” written by Speransky in 1822, written for 
the purpose of colonizing the Kazakh steppe. Ualikhanov’s opinion on Russia’s 
colonization of Kazakhstan is as follows: “Kazakhstan’s accession to Russia played a 
progressive role in the life of Kazakh people’’. Since the mass settlement of Russian 
peasants to Kazakh land took place in the late 1860s and early 70s, i.e. after Shokan’s 
death in 1865, Shokan explained Russian colonialism not by the word “colonization” 
or “annexation”, but by the word “joining.” In the works of Shokan, the words 

“colonization” or “annexation” were not used at all. In his criticism, Ualikhanov did 
not openly oppose Russian colonialism because the harshest and most decisive 
phase of the Russian colonization policy, i.e., the seizure of fertile Kazakh lands 
by the Russian Empire and the settlement of Russian settlers there, had not yet 
begun. Moreover, Ualikhanov was not a politician: he was a scientist, traveler, and 
geographer.

Basing his claims on the information about Shokan from the Central Asia 
Research Society of Oxford University, Dr. Sultan Khan Akkuly, a researcher 
specializing in Alash history, stated that: “Without Russia’s help, we will remain 
wild Asians. According to the opinion of British scholars, “the first Kazakh national 
leaders had this point of view” (217) and explained that these leaders were Shokan 
Ualikhanov and Abai Kunanbayev. Comparing the political views and positions of 
Ualikhanov and Bokeikhan on independence, Akkuly shares that: 

“Both Shokan and Alikhan felt the responsibility to selflessly serve their native nation 
that lost their political independence. Shokan believed that the reason for the loss 
of the independence of the Kazakh people was due to the development of culture 
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lagging behind civilization, while Alikhan believed that it was due to the cruel and evil 
colonization policy of the Russian Empire and the betrayal of the Kazakh rulers of that 
time.” (“To become…”)

Of course, compared to Ualikhanov, Bokeikhan’s political position was at 
an incomparably higher level. The reason is that Bokeikhan, who lived in the 

“Russification” period of the last phase of the Russian Empire’s colonization 
of Kazakhstan, through his scientific research and statistical expertise, deeply 
understood the goal of the Russian Empire’s colonization of Kazakhstan, founded 
the Alash national democratic party and dreamed of making his country an 
independent state. He was an experienced politician who practiced political 
struggle while in Russia.

In his 1910 research work titled “Kazakhs (Kazakhi),” Bokeikhan wrote about 
the settlement of Russian immigrants in the most fertile region of Kazakhstan. 
According to the governor’s report for 1905, 93,732 people (22%) were settled in 
the Turgai region and 86,376 people (37%) in the Kustanai region (Kyrgyzs 17). 
Peasants comprised 22% in the Turgai region and 37% in the northern districts 
(Kyrgyzs 17). The influx of immigrants in the last three years, especially in 1907, was 
powerful, and the existing relations changed significantly in favor of the peasants 
(Kyrgyzs 17). In 1907, 12,000 families moved to the Akmola region, 3,133 to Turgai 
and Ural regions, 487 to Syrdarya Oblast, 1,987 to Semipalatinsk Oblast, and 1,211 
to Semirechen Oblast, making a total of 18,818 families (Kyrgyzs 18).

In the same work, Bokeikhan wrote about the trampling of the moral human 
rights of the Kazakh people: 

Even under Pleve (Governor General of the Steppe Territory), peasant leaders did not 
accept petitions in the Kazakh language, and only the days of freedom put an end to this. 
In the steppe regions, all correspondence and office work, even in the office of the volost 
governor, were conducted only in Russian. This was done on purpose. As the senior clerk 
in the office of the steppe governor-general told the writer of these lines: “The Kazakhs 
themselves must rise to us; We don’t have to learn their language!” the entire volost and 
the manager himself are in the hands of an illiterate clerk-businessman. (Kyrgyzs 20)

The Russian settlement in the Kazakh steppes intensified, especially in 1905-
1907, during the Stolypin reform. For example, between 1853 and 1905, the tsarist 
government seized 4 million decades of land from the Kazakh peasants, and in 1906-
1907, it seized 17 million decades of land (Kabildinov et al. 173). The land that the 
Russian Empire seized from the Kazakh peasants in one year, i.e., in 1906-1907, was 
4.1 times more than the land that was seized in 52 years. Therefore, the colonization 
of Kazakhstan by the Russian Empire increased fourfold at the beginning of the 
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20th century compared to the second half of the 19th century. Looking at these 
figures, there is a good reason to conclude that the Russian colonialists “gently 
colonized” (Colonization does not happen overnight. It is a slow process that first 
deprives the nation of its language, culture, and customs, and as result it eradicates 
the nation) Kazakhstan in the 19th century compared to the 20th century.

Bokeikhan also understood the “inner kitchen” of the Russian Empire’s 
colonization since he had previously worked with the expedition of F. A. Shcherbina 
in 1896-1903. In 1903-1904, he was invited to S.P. Sheptsov’s expedition first as 
a statistician, and then he headed his own research group within the expedition. 
The basic goal of the expedition was to comprehensively study the Kazakh steppe, 
which had become the object of the settlement policy of the Russian government 
since the 1890s to determine grassland, waters, forest groves, and deserts and to 
make records of the size of houses, stables, livestock, pastures, wintering, and 
cropland. Bokeikhan, who thoroughly studied the Kazakh people and the Kazakh 
steppe as a specialist-statistician, described the findings of his own research in 
his works “Kazakhi,” “[Istoricheskiye sudby kirgizskogo kraya i kulturnyye yego 
uspekhi]” (“Historical Fates of the Kyrgyz Region and Cultural Ego Successes,” our 
trans.) “Rodovye skhemye Karkaralinskogo uezda,” “Obschii ocherk Pavlodarskogo 
uezda,” “[Russkiye poseleniya v glubinke Stepnogo kraya]” (Russian Settlements 
in the Deep of the Steppe Region,” our trans.) “Pereselencheskie nadeli v Akmola 
Region,” and “[Ovtsevodstvo v Stepnom kraye]” (“Sheep Breeding in the Steppe 
Region.”; our trans.)

In 1896-1904, Bokeikhan, who traveled with various scientific expeditions 
and thoroughly studied his native Kazakh steppes and his ethnic Kazakh people, 
came to the important conclusion that firstly, the native land, especially its fertile 
areas suitable for agriculture, should be protected from being transferred to the 
property of settlers from inner Russia, and that it was also necessary to preserve 
the national historical memory of the Kazakh people. He maintained that for this 
purpose, in order to fight against the Russian colonial system, there was a need 
for a national ideology that would increase the political activity of the people with 
low economic and social status and educate those illiterate people who were far 
from understanding their plight. Thus, at the end of the 19th century, the leader 
of the nation, Bokeikhan, placed national ideology at the center of the struggle 
against the colonial policy of the Russian Empire. Moreover, the national ideology’s 
source was in the people’s spiritual wealth. Having deeply understood this problem, 
Bokeikhan, having thoroughly studied the oral literature of the rich Kazakh people, 
laid the foundations of the science of Kazakh folkloristics and Kazakh literary 
criticism, and in order to develop Kazakh written literature, he engaged in literary 
translations.
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Historians who are currently studying “Alashtanu” such as professor M. Koigeldiev, 
Dr. Sultan Khan Akkuly, academician K. Nurpeyisov, explain: “A. Bokeikhan was 
a national leader who fought for the Kazakh land against the colonial Russian 
empire and died on the way” (qtd. in Akkuly 95). We do not disagree.  Bokeikhan 
fought against the Russian colonialists for Kazakh land and worked tirelessly for 
the Kazakh language and literature, the basis of the Kazakh national spirit. It is this 
point that is ignored by modern studies on Bokeikhan.

ABOUT THE KAZAKH ETHNONYM CALLED “KYRGYZ”

In international academia and among scholars studying Kazakh literature and 
history, there is frequent confusion of the Kazakh ethnos with the modern Kyrgyz 
ethnos. This confusion comes from the time when Kazakh and Kyrgyz ethnic 
groups were completely colonized by the Russian Empire and became their vassals 
in the second half of the 19th century. The documents of the Russian Empire’s 
chancellery called the Kazakh ethnic group “Kyrgyz” and the “Kyrgyz” ethnic group 

“chernye” (black) or “stone Kyrgyz” in order to humiliate and insult them. However, 
the Kazakh ethnic group never called themselves “Kyrgyz,” and the Kyrgyz ethnic 
group never called themselves “black” or “stone Kyrgyz.”

As a matter of fact, these two ethnic groups of “Turkic” descent have similar 
lifestyles, but their languages are not closely related. They are two different ethnic 
groups. Modern Kazakhs and Kyrgyz cannot understand each other freely from 
a linguistic point of view. The well-known Turkologist, linguist-scientist Nikolay 
Alexandrovich Baskakov, in the section “Genological classification of Turkic 
languages” of his scientific monograph “Turkskie yazyki” (Turkic languages), refers 
the Kazakh language to the “Kipchak” group of the West-Hun branch of the “Altai” 
group of the Turkic language, and the Kyrgyz language to the “Yakut” group of the 
East-Hun branch of the “Altai” group (Baskakov 177-79). According to oral legends, 
Kyrgyzs from the “Issyk Kol” area that borders the Almaty region of modern 
Kazakhstan, migrated there from the Yenisei region in ancient times.

In any case, the Kazakh and Kyrgyz ethnic groups, who cannot understand each 
other freely from the linguistic point of view, are two separate ethnic groups from 
the genealogical point of view. However, this historical and social situation was not 
considered by the Russian colonialists with their dominant colonial view. These two 
peoples colonized by the Russian invaders—Kazakhs and Kyrgyzs—were recorded 
in the official documents of the Russian Empire: one of them was called “Kyrgyzs,” 
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the other “black” and sometimes “stone Kyrgyzs.” However Kazakh scientists 
cannot find any official documents stating that the Russian colonialists changed the 
historical names of the “Kazakh” and “Kyrgyz” ethnic groups in the Russian state 
archives. There is anecdotal evidence that in order not to confuse the “Cossacks” 
and “Kazakhs” in the army of the Russian colonialists who conquered Kazakhstan, 
they changed the “Kazakh” ethnicity to “Kyrgyz,” and to avoid confusing the 
historical “Kyrgyz” with the “Kazakh” ethnic group, Russians called “Kyrgyz,” the 
historical Kyrgyz, “chernye” (black) or “stone.” All Russian and European scientists 
studying the life and lifestyle of the Kazakh and Kyrgyz ethnic groups in the 18th-
19th centuries, in their works, matched the names of the Kazakh and Kyrgyz ethnic 
groups with the documents in the Russian Imperial Chancellery, calling the Kazakh 
ethnic group “Kyrgyz” and the “Kyrgyz” ethnic group as “chernye” or “stone Kyrgyz.”

A vivid example of this is Shokan Ualikhanov, a great scientist of the Kazakh 
people, whose research about the Kazakh people was only in Russian, although he 
himself was a representative of the Kazakh nation. In his works “Notes on Judicial 
Reform,” “Signs of Shamanism in the Kazakh People” (Volume IV), “About the 
Types of Kazakh Folk Poetry,” “About the Legends and Stories of the Great Juz 
Kazakhs” (Volume I), the Kazakh ethnos was written as “Kyrgyz.” In his work “Notes 
on the Kyrgyz,” he wrote: “Black Kyrgyz call themselves simply “Kyrgyz” and by this 
name they are known to all Central Asian Muslims” (Volume II 8). In addition, 
in his modern “Kyrgyz” ethnography research works “Issyk Kol Diaries” (Volume 
II), “Sabgash Tribe of Kyrgyz” (Volume II) or the epic poem of the Kyrgyz people 

“Manas” (Volume II) he, matching modern historical Kyrgyz with the documents in 
the Russian Imperial Chancellery, wrote “chernye” or “stone Kyrgyz.”

This practice was not only limited to Ualikhanov, but also the Russian scientist 
Pyotr Semenov-Tyan-Shansky, who conducted extensive research on the fauna and 
flora of modern Kyrgyzstan. In “[Puteshestviye v Tyan-Shan. V 1856-1857 godakh]” 
(“Journey to Tien-Shan. In 1856-1857,”; our trans.) Semenov-Tyan-Shansky referred 
to the modern Kyrgyz ethnos as “black Kyrgyz” (148). In fact, even Y. Altynsarin, 
the first educator and writer of the Kazakh nation, published his first textbook 
Kyrgyz Chrestomatiya for school-age Kazakh children in the Kazakh language in 
the Cyrillic alphabet in Orynbor city in 1879. This was a clear manifestation of the 
chauvinist policy of the Russian Empire when people could not call themselves 
by their historical names while living on their own land, but by the name given by 
the colonial Russian Empire with a clear discriminative purpose. Thus, in all the 
scientific studies and documents of the Russian State Chancellery of the 18th-19th 
centuries, the ethnonym “Kazakh” is written under the name “Kyrgyz.”
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However, despite the numerous efforts of the Russian colonists to change the 
historical name of the people, the people kept their historical memory, and Kazakhs 
called themselves “Kazakhs,” and Kyrgyz called themselves “Kyrgyzs”.

In 1888-1905, the supplement of the newspaper Kyrgyzskaya stepnaya gazeta - 
osobye pribavlenie k oblostnym vedomostyam published in the city of Ombi was 
published in the Kazakh language under the name Steppe province newspaper. 

The following are Bokeikhan’s contributions published in that supplement: 

1.	 “[Q oiazyndagy mollalar baiany]” (“The story of the mullahs in K district”; our 
trans.) (Steppe Province Newspaper, no. 19, 12 May 1889 Omby) (in Kazakh); 

“[Mulla v k-skom uezde]” (“Mullah in k-sk county”; our trans.) (Kyrgyzskaya 
stepnaya gazeta osoboe pribavlenie k oblastnym vedomostiam no. 19, 12 May 
1889, Omsk) (in Russian)

2.	 “[Q oiazynyn qyzmettegi qazaq adamdarynyn bir qylgan isi]” (“One thing done 
by the Kazakh people in the service in K district”; our trans.) (Steppe Province 
Newspaper, no. 22, 2 June 1889 Omby) (in Kazakh); “[Iz zhizni Kirgizskikh 
dolzhnostnykh lits K-skogo uyezda]” (“From the life of Kyrgyz officials of the 
K-district”; our trans.) (“Kyrgyzskaya stepnaya gazeta osoboe pribavlenie k 
oblastnym vedomostiam”; no. 22, 2 June 1889, Omsk) (in Russian).

3.	 “[Baspahanaga hat]” (“Letter to the printing house”; our trans.) (Steppe Province 
Newspaper no. 24, 16 June 1889, Omby) (in Kazakh); “[Pismo v redaksiu]” 
(“Letter to the editorial office”; our trans.) (“Kyrgyzskaya stepnaya gazeta 
osoboe pribavlenie k oblastnym vedomostiam” No. 24, 16 June 1889, Omsk) (in 
Russian).

4.	 “[Ashyq hat Japan balasyna]” (“An open letter to a Japan’s child”; our trans.) 
(Steppe Province Newspaper no. 7, 20 Feb. 1900, Omby) (in Kazakh); “[Otkrytoye 
pismo g.Dzhapanovu]” (“Open letter to Mr. Japanov”; our trans.) (“Kyrgyzskaya 
stepnaya gazeta osoboe pribavlenie k oblastnym vedomostiam” no. 7, 20 Feb. 
1900, Omsk) (in Russian).

5.	 “[Anqau elge aramza molla]” (“Dishonest mullah to naive people” our trans.) 
(Steppe Province Newspaper, no. 8 27 Feb. 1900, Omby) (in Kazakh); “[Prostaku 
narodu - prokhozhíy propovednik]” (“Dishonest mullah to naive people”; 
our trans.) (“Kyrgyzskaya stepnaya gazeta osoboe pribavlenie k oblastnym 
vedomostiam” no. 8, 27 Feb. 1900, Omsk) (in Russian).
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Bokeikhan calls the Kazakh ethnic group “Kyrgyz” in his articles published in 
Russian in the “Kyrgyzskaya stepnaya gazeta osoboe pribavlenie k oblastnym 
vedomostiam” in the period between 1888 and 1905, and in the articles published in 
the Kazakh language supplement of this newspaper Steppe Province Newspaper, he 
describes the Kazakh ethnic group as “Kazakh.” Since 1913, in many of his articles 
in the newspaper “Kazakh” published in the Kazakh language, the Kazakh ethnos 
was written by its historical name—“Kazakh.” Since the entire Kazakh ethnic group 
called themselves “Kazakhs,” if Bokeikhan had called the Kazakh ethnic group 

“Kyrgyz” in his articles dedicated to the Kazakh people, written in the Kazakh 
language; none of the representatives of the Kazakh ethnic group would have 
understood these articles of Bokeikhan.

After the February Revolution in 1917 which overthrew the Tsar of Russia 
and during the rule of the “dual power provisional government” established in 
internal Russia, a historical opportunity seemed to be born to gain their national 
independence for all the minorities living in these national regions, such as 
Kazakhstan, which was a colony of the Russian Empire. During that historical 
period, the 1st All-Kazakh Congress, attended by delegates from almost all regions 
of Kazakhstan, was held in Orynbor on July 21-26, 1917. Delegates focused on issues 
of national autonomy, land, preparations for the Constituent Assembly elections, 
and creation of a national political party. Two positions gained priority at the 
congress on national autonomy: the first was the idea of “creating independent 
autonomy” by A. Baitursynuly and M. Dulatuly, the second was the proposal of A. 
Bokeikhan and Zh. Akpaev about “creating regional national autonomy” (Central 
state archive RK 195). 

A month before the start of the congress, a collection of articles with different 
points of view on this so-called “national autonomy” was published in the newspaper 
Kazakh. Kazakh’s June 24 edition states: “If it is clear enough that autonomy is 
necessary, then what is its goal for Kazakhs —state or federal autonomy? Which 
would be more suitable? If we focus on federal autonomy, then what will be its basis? 
Land area? Or a cultural or national identity? Will Kazakhs in federal autonomy 
demand independence in the future? Or will they achieve independence through 
alliances with other nations?” (Kazakh 6)

While A. Baitursynuly and M. Dulatuly spoke about the need to “create an 
independent autonomous state,” Bokeikhan thought about creating a “Kazakh 
national-regional autonomy” within the future “Federal Democratic, Parliamentary 
Republic of Russia” (Kazakh 6). The majority of the delegates of the 1st All-Kazakh 
Congress supported Bokeikhan’s point of view. Per Kazakh: “According to the 
resolution of the 1st All-Kazakh Congress: Kazakh region should receive territorial 
national autonomy” (“To become…”).



Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 45

Kritika Kultura 45 (2024): 45–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

The issue of land was also the main focus of the work of the Congress. On this 
issue, the following resolution was adopted: “The expropriation of land from the 
Kazakh society will be stopped; all confiscated land, as well as all land allotted to 
immigrants, will be returned to the benefit of the Kazakh people, and the process 
of resettlement in the Kazakh steppe will be strictly prohibited” (Kazakh 7).

Kazakh published not only the resolutions of the 1st All-Kazakh Congress held 
in Orynbor between 21-26 July 1917 published by the newspaper Kazakh but also 
in the articles published in the Kazakh-language supplement of the “Kyrgyzskaya 
Stepnaya Gazeta” in 1888, in Steppe Province Newspaper that became a separate 
Kazakh language issue since 1913 there is not a word that the Kazakh ethnic group 
was called “Kyrgyz.” This is the only proof that the Kazakh ethnic group did not call 
themselves “Kyrgyz.”

According to the data of Kazakhstan National Encyclopedia: “On 10 July 1919, V. 
I. Lenin signed a decree on the creation of the “Revolutionary Committee for the 
Management of the Kazakh (Kyrgyz) Territory” (194).

On August 30, 1920, the All-Russia Central Executive Committee (VTsIK) 
adopted a decree on the establishment of the Kazakh (Kyrgyz) Autonomous Soviet 
Socialist Republic as part of the Russian Union of Federal Socialist Republics. 
The name “Kyrgyz” introduced by the tsarist administration was abolished in 
April 1925, and the Kazakhs regained their historical name (Kazakhstan National 
Encyclopedia 194). In the encyclopedic data of Kazakhstan, between 1919 and 1925, 
the word “Kyrgyz” is written in brackets next to the word “Kazakh” in the decrees 
issued by the Soviet government related to the Kazakh ethnic group. In 1925, the 
Kazakh ethnic group regained its historical name. Therefore, until 1925, the word 

“Kyrgyz” written in connection with the Kazakh ethnic group should be understood 
as “Kazakh.” 

As we have already mentioned, the colonial Russian Empire changed the 
historical name of the Kazakh people by writing “Kyrgyz” in all documents. At the 
same time, the Russian colonial forces were pursuing only one thing. They intended 
to deprive the Kazakh people of their “historical Identity,” completely colonize them 
economically and culturally and destroy the Kazakh people as a nation from the 
face of the earth. Deeply understanding the essence of the colonial policy that the 
Russian Empire was applying to the Kazakh people, and in order to preserve the 

“historical Identity” of his nation, Bokeikhan had to professionally engage in literary 
studies, making translations from the best foreign authors, comprehensively 
studying the rich oral literature of the Kazakh people, which preserved a complete 
picture of the national code of the Kazakh people.
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LITERARY WORKS OF ALIKHAN BOKEIKHAN

When we talk about the works and contribution of Bokeikhan to literary studies, 
we will first focus on his literary translations and then literary criticism articles and 
folklore collections. His translations can be divided into works showing religion, 
women’s equality, and humanistic approach visible in each of his literary works.

Bokeikhan translated “A Surat Café,” “The Color of Makar,” and other works on 
the topic of religion published in Russian into Kazakh. The translation of the work 

“Surat Coffee House” by the Russian writer Leo Tolstoy was first published in 1900 
in the 10th issue of the Dala Uyalati (Steppe Province) newspaper, and then in 
1913 under the title “Struggle of Religion” in the first, third and fourth issues of the 
Kazakh newspaper. This story was first published by the French writer Bernardin 
de Saint-Pierre in 1789 under the title “Le café de Surate” (de Saint-Piere 883). In 
1893, translated by the Russian writer Leo Tolstoy, it was published in the magazine 
“Severny Vestnik” under the name “Suratskaya Kofeinya” (Yurtaeva and Kafanova 
203).

The story “A Surat Café” unfolds in a coffee shop in the Indian city of Surat, 
where people from all over the world argue about religion and God. The dispute 
starts with the question that the divine scholar, who was exiled from the king of 
Iran, asked his servant, a person of color: “Do you say there is a God or not?” The 
servant takes out a small wooden stick attached to his waist and says: “There is God, 
here he is. This is my God!’ and shows a branch of the “saint” tree that grows in his 
country. Hearing this story, a person of the Brahma religion asks: “Does God come 
to walk on a person’s waist?” Then the Brahman is criticized by a Jewish person, the 
Jewish person is by a Catholic, a Catholic is by a Protestant, and a Protestant is by 
a representative of the Sunni school of Islam, all of them rejecting what the others 
said and considering their religion is the right one and superior to other religions. 
Everyone wants to own God, and the end of this discussion turns into a dispute. 
The only person who did not participate in the argument and just watched from the 
outside was a Chinese who followed the teachings of Confucius. Confused about 
whose religion is right or wrong and whose side God is on, the brawlers in the Surat 
coffee shop ask this Chinese man to give them the final verdict. 

The Chinese man starts the conversation from afar and tells a story of his own. 
He says that while travelling around the globe in an English ship and coming to 
the city of Surat, he came across a man who was blind in both eyes because that 
man looked too far into the sun. The blind man, who could not see the eyes of the 
sun, decides that there is no sun. Wanting to convince those around him that the 
Sun does not exist, he asked his servant, “What is the sun? If there is a sun, why 
is it dark?” he asked. The servant responded: “Here is my Sun,” and showed the 
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lamp he had made of wood, “I do not need another Sun.” A lame man, who was not 
satisfied with the servant’s answer, called the Sun a ray of light near his village, a 
fisherman disagreed with a lame man, an Indian objected to the fisherman and not 
knowing how to explain what the sun is, in the end, people pressed each other’s 
shortcomings, blamed each other. Each wanted to take the sun to their yard to 
make it fit into their territory. Finally, the sailing master concludes with a scientific 
argument, stating that the Earth revolves around the sun and that not only Earth 
but many other planets revolve around the giant Sun.

The story’s primary purpose is to end the religious dispute to mobilize the people 
of the world to respect each other and their beliefs. Moreover, the only shortcut to 
virtue is studying science. The author underlines the idea that the answers to the 
incomprehensible and mysterious phenomena should be sought through science, 
suggesting therefore to the story’s readers to adopt and follow a secular way of life. 

It is one thing to look at history from today’s perspective, and it is different to 
look at it through the eyes of that time. In the story, through the words of a disciple 
of Confucius, Bernard de Saint-Pierre also makes the following conclusion: “[Kun 
turasynda qandai adasu, aldanu bolsa, Qudai turasynda da sondai adasu, aldanu 
bar. Din turasynda adasu ham ittifaqsyzdyqtyn (yntymaqsyzdyq) tubi namystan, 
ozimshildikten. Har adam Qudai ozimdiki, ia otanymdiki, ia dindesimdiki bolsa 
eken deidi. Kulli duniege syimaityn Ulyq Tanirini ar jurt ozinin gibadathanasyna 
qamagysy keledi. Adamdar ushin Qudaidyn ozi jasagan gibadathanasy – jahan]” 
(“Just as there is delusion and deception about the Sun, there is also such delusion 
and deception about God. The root of confusion and disunity in religion is pride 
and selfishness. Everyone says God belongs to them, their country, or their religion. 
Everyone wants to lock the Great God, who cannot fit into the world, in their temple. 
The world is God’s temple for people”; our trans.) (“Religion and School” 23). The 
author implies that today is the era of science and education, and, undoubtedly, 
answers to various questions shall be solved through science and knowledge. 
He suggests that one should also try to know God through its attribute “Alim” 
(knowledge, science) as science is a shortcut to truth and goodness, and therefore 
the demand of today is to master science (qtd. in “Religion and School” 23). 

Bokeikhan deeply understands this story and adds his own words to the 
translation of Leo Tolstoy to convey it to the reader. The story ends with the 
following: 

Someone’s eyes are blind; someone’s mind is blind. Blind eyes do not see the light. They 
say there is no light, or they think that the light they see is the Sun. Those whose mind 
is blind—they cannot distinguish things, they do not recognize God, say there is no 
God. Thus, someone knows that the tree he holds in his hand and sees with his eyes is 
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God. Any blindness is a disadvantage. Nevertheless, everyone sees the image of their 
blindness. Is it appropriate to insult somebody who is blind? It is also inappropriate to 
insult somebody whose mind is blind. (“To become…”)

Alash leader Bokeikhan emphasizes that it is necessary to put virtue, which leads 
to growth, above all, rather than selfishness and vain pride, which do not increase 
our humanity and spiritual development.

In addition, “A Surat Café” begins with the story of a blind Iranian scientist 
who, after sitting in a coffee shop, asked for “opium” before starting a conversation. 
The opium immediately hit his brain and made him dizzy. In this story, “opium” 
functions as an allusion: If “opium” in the story “Surat Coffee House” by Leo Tolstoy, 
translated by Bokeikhan, is a significant force that stirs thoughts and leads to the 
main controversy, then “religion” is the same.

In 1927, in the article “Religion and School”, published in the magazine New 
School under the pseudonym V, Bokeikhan argued: “According to Marx’s evaluation 
of religion, ‘Religion is an opium that makes people mad and dizzy,’” and after 
providing several arguments concludes: “That is right. Marx’s evaluation was 
correct” (“Religion and School” 23). Religion is a complex topic that has never lost 
its relevance since the beginning of humankind to the present day and beyond. 
At the beginning of the 20th century, when Bokeikhan lived, “religion” found its 
reflection in Kazakh society’s cultural, political, and spiritual life. In comparison, 
the Muslims of Russia, including the Kazakh people, were lagging behind European 
countries regarding education, science, and economy due to the decline of the 
education system that has been taking place in Central Asia for many years. Over 
time, the original method used in the system, “Allah should be known through 
science,” lost its original purpose and was limited to memorizing the surahs of the 
Qur’an. 

Since this method could not meet the requirements of the time, a new model of 
teaching appeared in society. It is called “jadid” (“new method”), while the previous 
one was called “kadym” (“scholastic method”). In Zaripov’s study, “progressives” 
are reformers/ “jadids”, and “traditionalists” are conservatives/ “kadymists” (186). 
At the end of the 19th century and the beginning of the 20th century, disputes and 
debates between jadid and kadym intensified in Central Asia.
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JADIDS AND KADYMISTS

Crimean and Kazan Tatars were the first to introduce the jadid movement through 
the “Jadit” learning method. At the beginning of the 19th century, intellectual 
forces appeared in the Tatar society, which believed that “a society limited only by 
religious organization loses the possibility of full development” (Mukhametshin 8). 
Initially, the universal functions of Islam contributed to the stability of society, but 
over time, the universal mechanism of Islam stagnated and led to a sharp limitation 
of development opportunities in cultural, ideological and other spheres of social 
life. 

The main reason for the limitations of the cultural and spiritual development 
of society in the Muslim world of the 18th to 19th centuries was the kadim (old) 
educational system. Natural sciences such as mathematics, chemistry, physics, and 
biology were not taught in the “steppe” educational system, which was not based 
on a certain grammatical system. 

Ismail Gasprinsky, a Crimean Tatar who invented jadid teaching methods 
and was considered a teacher by the Alash intelligentsia, says the following about 
Russian-Muslim schools: “Half a million Turkic children studied in 16,000 schools 
for 5 years and during this time they could not read and write even a five-line 
poem in the Turkic language. These schools are limited to only reading and 
teaching the Qur’an, worship and prayer” (Kamzabekuly, “Spiritual Foundation” 
86). In 1891, Gasprinsky, in his work “Russian Muslimness,” criticizes the system of 
education which is limited to teaching only the Qur’anic surahs, and writes with 
great anger: “The curriculum of today’s Tatar madrasa is Arabic language, theology 
and scholastics. The method of teaching is ‘drilling into the brain’ and memorizing, 
memorizing and drilling into the brain” (“To become…”).

At the end of the 19th century, the adoption of the modern teaching method by 
the Muslim educational system was one of the most difficult problems that became 
a necessity in the Muslim world.

Gasprinsky continues his critique in his 1891 work titled “Russian Islam”: 

[Sauatty musylmannyn bari, en quryganda 50-60 paiyzy bilse kerek, bir kezderi islamda 
ilmı-tybie (medisina), ilmi-ikmet (fizika), ilmi-kima (himia), ilmi-nabodat (botanika), 
iltmi-nudjum (astronomia), ilmi-endese (geometria), t.b. panderdi oqytqan medreseler 
bolgan. Halifattyq dauirlegen shaqta Bagdat, Kordova, tagy ozge Shygys qalalarynda 
aqyl men tajiribege qatysty gylymdardy oqytqan 20-30 profesory (muderie, mugalim) 
bar medreseler turaly bulyngyr eles pen anyz qalgan. Bugingi tatar medresesinin 
bagdarlamasy - kitabi arab tili, teologia jane sholasika. Oqytu adisi - uryp miga kirgizu 
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jane jattatqyzu; jattatqyzu jane uryp miga kirgizu].  All educated Muslims, at least 50-60 
percent, probably know that in Islam at one time there were madrassas in which subjects 
were taught such as, ilmi-tybiye (medicine), ilmi-ikmet (physics), ilmi-kimya (chemistry), 
ilmi-nabodat (botany), ilmi-mujum (astronomy) and ilmi-endese (geometry), etc. There 
are vague legends that in Baghdad, Cordoba and other eastern cities during the Caliphate 
era there were madrassas with 20-30 professors (muderis, teachers) who taught sciences 
related to reason and experience. The curriculum of today’s Tatar madrasah consists of 
literary Arabic, theology and scholasticism. The method of teaching is to implant it in 
the brain by tapping and memorizing. (qtd. in Kamzabekuly, “Protection of Alash” 70; 
our trans.)

He writes and sharply criticizes scholastic religious madrasas that did not teach 
science in the second half of the 19th century.

Al-Marjani’s concept of the transition of the “gradual” educational system to the 
“usul i jadid” (new method) could be simplified to every Muslim’s ability to ijdihad 
(own interpretation of thinking, expressing a constructive opinion, openness). 
Islam, according to the view of jadid reformists, was initially based on robust 
scientific rationality but later became distorted and stagnated. 

The scholar Mardjani says that recently, thinking mutakallims (the scholars of 
kalam science) have been replaced by blind mukallids (“the blind and followers”), 
and this should be corrected again (Kamzabekuly, “Protection of Alash” 20). 
According to jadidists, the kadym method of study, which was initially created 
for education and religious literacy, led to the rote memorization of the Qur’an’s 
surahs and the blind teaching of the religious sciences.

In addition, the Russian Empire turned religion into ideology’s handmaiden as a 
“dizzy opium.” The old kadym system was in decline and the Russian Empire began 
to take advantage of that situation and implement their ideology to deprive Russian 
Muslims of their language, identity, and religion under their power. The data say 
that:

… extreme positions in various areas were occupied by both reformers and conservatives. 
Kadimists, as a rule, mean opponents of all reforms. However, they can be divided 
concerning cooperation with authorities. ... The majority of Kadimists actively 
cooperated with the authorities. ...Finally, figures such as Hasana-Gaty Gabyashi and the 
absolute majority of supporters of the “usul jadid” (new method) did not participate in 
politics. (Khabutdinov 37) 

The political figure Yusuf Akchura defined the positions of the kadymists as follows: 
firstly, Muslims should never be “Europeanized”: they must keep the way of life that 
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their fathers led (qtd. in Mukhametshin 8). They must study the old disciplines in 
their schools according to the outdated system. Geography, mathematics, history, 
and knowledge of nature are unnecessary. They do not even have to study in their 
language. Arabic is sufficient for them. Secondly, there is no need to train women in 
maktabs (“school” in Arabic: it is usually a Muslim primary school in the countries 
of the East and the Russian Empire. Basically, it taught children reading, writing, 
grammar and Islam) and madrasas (a Muslim secondary religious-educational 
and educational institution which also performs as a Muslim theological seminary; 
students enter the madrasa after graduating from maktab) (qtd. in Mukhametshin 
8). Women need to be taught about religion and how to pray from childhood. They 
will learn everything else they need from their husbands after marriage. Finally, 
studying the Russian language is not recommended, and studying in Russian 
schools is the greatest sin (qtd. in Mukhametshin 8).

When the old kadym system began to decline, new initiatives appeared on 
the part of open-minded Crimean and Kazan Tatar scholars among Russian 
Muslims. At the end of the 19th century and the beginning of the 20th century, the 
Muslim people under the rule of the Russian Empire faced two paths: to live as an 
autonomous state under the Russian Empire, deprived of their religion, language, 
culture, and ancestry with a danger of becoming “Russianized” under the rule of 
Russia and being assimilated into the composition of the Russian people; or to 
restore their language, culture, and national wealth through religion and education, 
that is, to fight. Crimean and Kazan Tatars were the first to fight to solve that urgent 
problem of the life and death of Russian Muslims. Among them, Ismail Gaspyraly, 
a founder of the jadid movement, should be specifically mentioned. 

At the beginning of the 20th century, the emergence of new movements in 
Kazakh society as a result of such religious conflicts directly impacted Bokeikhan’s 
creative work. His translation of “A Surat Café” is also a clear reflection of the 
Kazakh society in which Alikhan lived. “A Surat Café” is an exact representation 
of the situation in Kazakh society, where religious blindness prevailed due to the 
shallowness of science and religious education at the beginning of the 20th century. 
Moreover, the issue raised in the story “A Surat Café” was a movement born out of 
a religious dispute, when at the beginning of the 20th-century Kazakh society was 
divided into two big groups due to the conflict of opinions and religious positions: 
kadym and jadid. It is no coincidence that Bokeikhan presents this complex and 
informative work on religion to the readership. 
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MOVEMENTS AND IMPULSES

Movements and impulses to preserve the language, religion, culture, and traditions 
of other Muslim regions under Russia following Gaspyrali’s method of teaching 
began to show up everywhere. This movement reached the territory of modern 
Kazakhstan through Semipalatinsk, Akmola, Ural, Caspian coast, Syrdarya, 
Zhetysu, Fergana, Samarkand regions (Uzbekistan), and Astrakhan province. 
Scholar of Alash studies, D. Kamzabekuly, wrote about this “renaissance era” of 
Russian Muslims: 

“Modernism” is a synthesis phenomenon of tradition and innovation common to the 
Muslim regions of the Russian Empire. Translating it into simple language would mean 

“renewal” or “taking a new direction to save the country”. In the history of the Muslim 
people of the Russian Empire, the development of the foremost everyday modernist 
movement is not homogeneous. In the 10th year of the 20th century, it further developed 
in Kazakhstan as Alash, in Azerbaijan as Musavat, in Crimea as Milli-Firk, and in 
Tatarstan as Ittifak al-Muslimin. In Uzbekistan (Bukhara, Khiva), it continued to develop 
under the name “Jadidism”, although the content changed somewhat from the beginning.” 
(Kamzabekuly, Spiritual Foundation 54)

Even in the Kazakh steppe, disputes between the supporters of the old system 
and the innovators following the direction of modernism began to rage. The main 
reason for the dispute was the same among the Tatars and Kazakhs: initially, the 
jadids followed the idea of bringing the kadym system to the first correct, direct 
path, which was replaced by “blind” mucallids, deeply thinking mutacallims with 
a humanistic approach. However, the members of kadyms did not want to part 
with the old system, which was formed for their interests. And this only positively 
affected the ideology of the Russian Empire.

A. Baitursynuly, an Alash scholar argues: “[Usul jadit, iaki tote oqu joly bar ekenin 
bilemiz. Biraq sol jol qazaq arasynda az taralgan son, bizdin maqsatymyz da sol 
oqudy qazaq arasyna kobirek jaiu]” (“We know that there is a simple jadit method, 
or a shortcut to study. But since that way is less common among Kazakhs, our 
goal is to spread that education more among Kazakhs”; our trans.) (Baitursynuly 
233). At the beginning of the 20th century, the modern method began to spread 
to Western Kazakhstan through Astrakhan and Orynbor and gradually to other 
regions of Kazakhstan. The largest of the modern schools and madrasahs were 
such educational institutions as Mamaniya, Rasule, and Aktas. In these schools, 
along with Kazakh, Turkish, Arabic, and Russian languages, books and textbooks 
were used to explain the subjects of religion, history, mathematics, zoology, and 
geography on a scientific basis.
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Alash intellectuals, led by Bokeikhan, were among the first supporters and 
users of the new jadid method of reading, not the old kadym method. They were 
among the first to write and publish various textbooks based on it. Bokeikhan 
believed that the Russian Empire used religion in Kazakh society at the beginning 
of the 20th century only to turn it into their ideology. He supported the idea that 
religion should not be mixed with the field of education and that the Europeanized 
education system should be used.

Here it is necessary to reveal the essence of this problem below. Intellectuals of 
Alash used the idea of Gasprinsky’s method of studying jadid: teaching to quickly 
read and write and educating a literate generation through Western science. On 
its basis, A. Baitursynuly also invented a new Kazakh script based on Arabic 
graphics. However, the fact that the Alash intelligentsia supported the method of 
studying jadid does not mean that they supported the entirety of Gasprinsky’s idea, 
including its “panturkist” angle.

We can say that the event that influenced the cultural and spiritual life of Russian 
Muslims in the 10th years of the 20th century was the Muslim congress held in 
December 1914. After this congress, there was a reason to believe that Kazakh 
modernism would turn towards the Alash movement. Although the focus of the 
meeting was to support the military potential that went to the frontlines of World 
War I, the content relates to increased Muslim unity and mobilization, considering 
the explicit transition of Turkish Muslims to one language. The Tatar-Turkish 
language was nominated by the majority as a candidate for this status.

A Turkish writer, poet, politician Ziya Gökalp (1876-1924) wrote: “[Turik – 
ulttyn aty. Ult degenimiz-ozindik madenieti bar top. Bul Jagdaida Turikterdin bir 
gana tili, bir gana madenieti boluy kerek]” (“Turk is the name of a nation. A nation 
is a group with its own culture. In that case, Turks can have only one language, only 
one culture”; our trans.) (Gökalp, Basis 12). The position of Tatar intellectuals and 
Ottoman Turks that they took out of necessity shocked the majority of Kazakh 
intellectuals. Ismail Gaspyraly, a Crimean Tatar intellectual, enlightened publisher, 
politician, founder of jadidism and Pan-Turkism, who was very popular among 
Turkic peoples in the Russian Empire, introduced Turkicism with the motto “Dilde, 
Fikirde, Iste bilik” (“Unity in language, opinion, action”) promoted through his 
Terdzhiman newspaper, and the magazine Shelale (Waterfall) published in Baku 
promoted the Old Ottoman language. Thus, according to Gökalp, “[Bul jagdaida orys 
Turki-Musylmandary ulttyq tilge ulken man bere otyryp, Stambul turik tilin ulttyq 
til retinde qabyldauy kerek]” (“In this case, Russian Turkic-Muslims should attach 
great importance to national languages, accept Istanbul Turkish as the national 
language and study it”; our trans.) (“To become…”). For this purpose, Gasprinsky 
developed a unified Turkic language based on a simplified Turkish language with 
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elements of the Tatar language and called on the Turkic intelligentsia to make every 
effort to preserve the cultural identity of the Turkic peoples (Vasilieva 75). 

The intellectuals of Alash disagreed with Gasprinskyi’s position of “unity in 
language”, i.e. “the common language should be the Turkish-Tatar language,” 
and expressed their neutral views based on “Turkism.” Bokeikhan in his article 

“Congress of Muslims”: published in the newspaper Kazakh stated: 

“It is obvious that this is uncomfortable for our Kazakh people. There is no such 
fundamental country among the Turkic people as our Kazakhs. How can our Muslim 
brothers who have not visited our Kazakh land know our language? We started writing 
books, publishing magazines and newspapers only in the last 3-4 years. Our Kazakh 
people have a clear Turkic language... There are poets like Abai, Shakarim, Mirjakyp, 
and Magzhan, and how can the language of 5 million Kazakhs kneeling in one place stop 
existing? It will be a mistake for our Kazakhs to leave this language and move to Tatar, we 
Kazakhs are not familiar with the Tatar language, the Tatar language is not just another 
language.”

Mass opposition to the idea of speaking in one language, in Turk, began to arise in 
the Kazakh press. Again, in the article “Language and Literature” in the newspaper 
Dala ulayat (1888-1902), Ahmet Baitursynuly expressed his idea that each nation 
should have their own languages: 

“[Turki jurtynyn ishinde qazaq tiliniń kone, sozdik qoryna bai, nagyz til ekeni barshaga 
malim. Shynaiylyǵy men bailygy jagynan bizdin tilimiz Osman jane tatar tilderinen, 
sondai-aq bizge jaqyn halyqtardyń tilderinen aldeqaıda ozyq... Osy tusta biz qazaqtar 
ushin ult retinde oz tilimiz ben adebıetimiz qajet ekenin ashyq aıtuymyz kerek]” Among 
the Turkic clans, it is well known that the Kazakh language is old and rich in vocabulary, 
and that it is a real language. In terms of authenticity and richness, our language is far 
ahead of the languages of Osman and Tatar, and some other languages of the nations 
close to us... At this point, we should make it explicit that for us, Kazakhs, as a nation, 
our own language and literature are necessary. (Volume III)

Although the intellectuals of Alash supported the idea of “brotherhood” of the 
Turkic people in “Turkism,” they did not support the political unity of “one nation, 
one language.” The reason was that they did not want to remain in the shadow of 
the Ottoman Empire/the Tatars and be a “younger brother.” The creation of the 
Alash party was to establish an “independent country with its own nation, language, 
religion and territory.”

In 1913, Bokeikhan who believed that discussions and debates between Kazakhs 
and Turkic peoples on issues of national destiny, Muslimness, language, land, and 
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political orientation were timely and relevant, maintained: “[Pikirtalas bul tabigi 
qubylys zhane omir. Pikirtalas bolmagan jerde osu zhok]” (“Dispute is the nature 
of the world and life. If there is no dispute, life is a crime”; our trans.) (Kyr balasy, 

“About Studying in Kazakh” 12). Only a humanist citizen familiar with world history 
and philosophy could express such an opinion. Turkish unity, as Azerbaijani 
nationalist figure Mahmet Emin Rasul-zade said, “[bul saiası qozgalys emes, gylymi-
filosofialyq, etikalyq mektep nemese madeni birlik ushin kures quraly boldy]” (“was 
not a political movement, but a scientific-philosophical, ethical school, or a means 
of struggle for cultural unity”; our trans.) (qtd. in Seralin 17-18). If it was a scientific-
philosophical school, its participants had the right to express different opinions 
according to the reality of the times. That is why there is no bias or support for 
Turkic unity from the point of view of Alash intellectuals.

Bokeikhan translated Tolstoy’s other works such as “Grain as Big as a Chicken’s 
Egg” (1915), “Hadji-Murat” (1924), “Magnetism,” “Seven Bandits,” “Prisoner in the 
Caucasus,” “Sun” and some others. Realizing that what separates people from each 
other is their pride and selfishness, Bokeikhan expresses his humanistic brotherly 
attitude to all humankind.

At the beginning of the 20th century, the mullah was a teacher of people, a guide, 
and a mentor. However, many of them were too close to the government and lost 
their original duties. This contributed to the colonial policy of the central ideology 
of the Russian Empire, which wanted to deprive colonized people of its religion, 
language, and faith. About this, Bokeikhan said: “[Fransuz, orys ham ozge jurttyn 
tarıhynan korinedi, molla ukimetten aqsha alsa, satylyp ketedi, ruhani is aiaqasty 
bolady. Jalovanie algan mollalar ukimetke jetekshil bolyp, erip ketedi. Bizdin 
qazaq-qyrgyz din isin korkeitetin bolsa, ukimet isinen bolip qoigany on bolady. 
Oryssha ony “otdelenie serkvı ot gosudarstva]” (“It can be seen from the history 
of the French, Russian and other people that if the mullah receives money from 
the government, he will be sold, and the spiritual work will end. The hired mullahs 
become leaders of the government and disappear. If our Kazakh-Kyrgyz religious 
affairs are to be beautified, it would be better to separate them from government 
affairs. In Russian, it is called the “separation of the church from the state”; our 
trans.) (17). He treated this topic very delicately and cautiously because he highly 
valued religion. Moreover, he demanded that the mullahs on the path of religion 
should not follow rigid dogma and correctly explain the religion in depth, saying: 

“[…sredi nashikh magometan” yest takíe khameleony, kotoryye v soveshchaníyakh idut 
s narodom za odno, a kogda razoydutsya po domam nachinayut stoyat zadrugoye. Diya 
etoy tseli oni ne ostanavlivayetsya ni pered chem: sovershenno prevratno tolkuyut 
stikhi Korana i poucheníya Proroka, vozstayut bez vsyakikh granits protiv musul’man-
progressistov, proklinayut vsekh, kto stoit za nauku i za svetskoye obrazovaníe]” (“... 
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there are such chameleons among our Mohammedans who when they are with people 
they stand for one thing, but when they are at home, they start standing for another 
thing. For this purpose, nothing stops them: they completely misinterpret the verses 
of the Koran and the teachings of the Prophet, they rebel against Muslim progressives 
without any limits, they curse everyone who stands for science and secular education”; 
our trans.). (Muslim 11)  

Bokeikhan criticizes the mullahs who change for their benefit at any time, calling 
them “chameleons.”

LITERARY WORKS OF BOKEIKHAN AND CHEKHOV

In translation, Bokeikhan has enough stories in which he criticized not only 
dogmatic religion, but also tyrannical groups and ignorant mullahs. In 1915, 
Bokeikhan translated the story “Chameleon” by the Russian writer and playwright 
Anton Chekhov, known for his satirical stories, into the Kazakh language. The 
translation was published in the 1915 issue no. 140 of Kazakh newspaper under his 
pseudonym Kyr Balasy. The story highlights such qualities as flattery, hypocrisy, 
short-sightedness, discontentment which are inherent in human nature.  

Bokeikhan (1866-1937) and Chekhov (1860-1904) being contemporaries 
highlights the shared awakening between the two writers: the tyranny of the 
imperial country against the people under its control, that is, the reality of Russia. 
Chekhov’s writing encompasses his own country: his stories champion truth and 
justice and do not support the views of the tyrannical officials close to the imperial 
and colonial government. Here, it is worth noting that Bokeikhan and Chekhov 
have similar tastes, harmonious views, and a common position on justice. 

Chekhov, a classic writer of world literature, was a doctor. In his short life, 
Chekhov was a “doctor-writer” and a public figure. According to scholars studying 
Chekhov’s life and work: “He helped people suffering from hunger and tuberculosis, 
children and peasants, and performed charitable work as a representative of the 
board of the Yalta Charitable Society” (Kuzicheva 488). Chekhov never neglected 
the condition of the weak and considered it his civic duty to serve the people as best 
he could. In this regard, the humanist Bokeikhan’s translation of Chekhov’s story 
is not simply about the bitter truth in society but should also be understood as his 
respect for the author. If there is an invisible force that connects the two authors 
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spiritually, we should understand that it is their respectful love for humanity in 
general.

In “Chameleon,” Chekhov compares the injustice and instability caused by 
tyrannical groups in society to the animal that changes the color of its skin at the 
moment of convenience using the image of Ochumelev, he comprehensively and 
profoundly reveals the nature of hypocrites. Bokeikhan did his best to retain the 
idea, plot, and artistic power of Chekhov’s humorous and satirical story to the 
knowledge and understanding of the Kazakh reader.

Translating stories based on humor and sarcasm is always tricky. The reason 
is that humor manifests a different culture of certain people, formed based on 
historical traditions. Russian literary critic E.I. Panchenko writes that “[h]umor is 
not universal and is not understood by everyone. It does not move from one culture 
to another because it is subject to that society’s cognitive, historical, cultural, and 
psychological characteristics. That is why the problem of translating things that 
richly reflect national characteristics, such as humor, anecdotes, and political jokes, 
requires much work” (230).

Through the story “Chameleon,” Chekhov could realistically depict the nature 
of the two-faced Russian society that flatters the officials. Alikhan did not take this 
work by chance. He aimed to reveal the disgusting qualities and bad things in his 
society, such as injustice, cowardice, complaining, hypocrisy, flattery, and short-
sightedness through Chekhov’s “Chameleon.”

LITERARY WORKS OF ALIKHAN BOKEIKHAN AND WOMEN’S RIGHTS 

The topic of women’s equality is the next topic that deserves special attention in 
Bokeikhan’s translations. He translated the works of the French novelist Guy de 
Maupassant from his collection on “The Topic of Women,” “Miss Harriet,” “Mother 
Savage,” and Mamin-Sibiryak’s work “Black Lady” (Kara-Khanum)” (Bokeikhan, 

“Kara-Khanum” 15-24).

A women’s movement was formed at the end of nineteenth to the beginning of 
the twentieth century in the West. Their members were fighting for their economic 
and political rights. The development of productive forces and society led to women 
being drawn into the economic sphere of activity. They were then not only the 
keepers of the hearth but also the workers of factories, plants, and other entities.

In Europe, the representatives of the German social democracy Rosa Luxemburg, 
Clara Zetkin, Emma Irer, and Ottilie Baader stood at the women’s movement’s 
origins. Clara Zetkin (1857–1933) occupied a special place in the social democratic 



Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 58

Kritika Kultura 45 (2024): 58–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

and women’s movement of the late 19th and early 20th centuries. She was the 
undisputed leader of the international women’s social democratic movement. It was 
Clara Zetkin who concretized and supplemented the Marxist ideas concerning the 
ways and means of solving the women’s issue, developed a scheme for organizing 
women workers and attracting them to the social democratic movement, and 
also quite successfully implemented her program in practice. As a member of the 
Social Democratic Party of Germany (SPD), she took a particularly active part in 
organizing the proletarian women’s movement (Andriyanova 8). Such movements 
on women’s equality, which began in Europe in the 19th century, were also reflected 
in the Kazakh land at the beginning of the 20th century.

At the beginning of the 20th century, such topics as the injustice towards 
women, lack of equal rights with men, inability to get an equal education with 
men, marrying off a woman against her will, and polygamy were urgent issues in 
Kazakh society. Bokeikhan brought these topics to the readers through his articles 
published in the press and by translating the stories of classic writers. Through 
his translation of “The Lame Old Woman” by Guy de Maupassant, Bokeikhan 
describes the desperate and defenseless condition of the Kazakh society and the 
Kazakh woman of that period.

The story “Aksak Kempir” describes the painful life of Anesh, an old woman with 
a lame leg who did not see any warmth from others. She was known as a beauty 
during her youth; however, her life got ruined because of the cowardice of her lover. 
Anesh, a gorgeous girl, and Bozdak, a handsome boy from the neighboring village, 
fall in love. One day, Bozdak gets what he is striving for, and two lovers meet in 
the same tent at dusk. However, at night, Bozdak’s older brother came to the roof 
and asked Anesh to jump from the roof so that Bozdak could escape. Fulfilling her 
lover’s wish, Anesh jumped from the roof and broke her leg. Since that day, she 
has been called “lame girl Anesh.” Bozdak does not keep his word and refuses to 
marry Anesh. From that night, the uninteresting and routine life of brave Anesh 
begins. Through the chain of events in the story, a reader can see Anesh’s courage, 
straightforwardness, and loyalty to the man she loves.

In Bokeikhan’s translation, Anesh’s beauty during her youth was comparable to 
Akjunis’s and Bayan’s, other women characters who were victims in Kazakh lyric 
epic poems. Bokeikhan’s choice of words relates the translation to the worldview 
of the Kazakh people. At that time, there were many Kazakh women in Kazakh 
society who, although they did not experience Anesh’s incident, were subjected to 
general injustice and spent their lives only in hardship.

Bokeikhan translated many articles on women’s rights. The choice of those 
articles was not random, and he translated only stories similar to the fate of 
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women in Kazakh society. The reader, reading the stories “Lame Old Woman,” “The 
Recovered Mother,” and “The Black Lady,” felt as if they were looking into a mirror 
of the Kazakh society where they lived.

Women’s equality was reflected in Kazakh literature before the revolution of 
1917. This was touched upon in the novel Bakytsyz Jamal by another leading Alash 
intellectual, public figure, and writer, M. Dulatuly, and in the stories “Kalyn Mal” by 
Kobeev and “Kamar Sulu” by Toraygyrov. The critics rated Bakytsyz Jamal as the 
first novel of that kind. Mass discussion of women’s equality in the press, literature, 
and politics sparked a new movement in Kazakh society. Women’s equality and 
women’s literacy gradually started to be among the urgent issues on the public 
agenda. 

 However, the situation of all women in the Kazakh steppe at the end of the 
19th century and the beginning of the 20th century was not the same. In some 
regions, the rights of women to education were only emerging; hence, it was more 
an exception than rule for girls to get an education. For example, in 1899, in the 
Zhetysu region, in the Mamaniya madrasa, founded by the Maman dance family, at 
the initiative of Seyitbattal and Esengul Turussbekov, girls’ and boys’ classes were 
held side by side. He specially invited Mrs. Fatima from Ufa and opened a girls’ 
class for her. After school, women and girls, especially the wives and daughters-
in-law of the rich, attend the evening club. This Maman family was the first to 
take their women on pilgrimage. In 1895, Turussbek took his wife Kauken on a 
pilgrimage. She was the second daughter-in-law from the Maman family who went 
on a pilgrimage (Almukhametov and Makhmet 117).

The topic of women’s rights, equality, and literacy were included in the concerns 
of the patriotic citizens of that time; the progressive Kazakh intellectuals united 
around the Alash movement. The Alash party, at the initiative of Bokeikhan, 
also raised the issue of the Kazakh woman. At the All-Kazakh Congress held in 
Orynbor in 1917, they demanded providing women with the same political rights 
as men. They also insisted on allowing women to marry of their own free will, 
asking for the consent of the bridegroom as well as the bride when getting married, 
abolishing gifting large livestock to the bride’s parents, abolishing the tradition of a 
man marrying widows of their late brothers, prohibiting the marriage of underage 
girls (setting marriage age for men as 18 years old and for women as 16 years old), 
setting requirements such as obtaining the permission of the first wife to marry a 
second wife (Alash Orda 49-50). Bokeikhan still accepted the conventional way of 
getting married, which was accepted in the traditional Kazakh society. However, 
he strongly criticizes Kazakhs who make the path of Islam according to their 
convenience.
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Thus, the Kazakh scholars, like Western countries in general, knew that 
protecting women’s rights and its significant influence on future generations is one 
of the most relevant topics. A girl is a future mother. Mother is the handle of the next 
generation, and the future generation will depend directly on the mother. Auezov, a 
classic writer of the Kazakh people and Bokeikhan’s ideological companion, wrote 
about this in his article “The Basis of Humanity is a Woman,” emphasizing the role 
of mother in society: 

[...Adam balasy bir ulgi alarda, en aueli shyn juregimen suigen kisisinen kushtep alady. 
Sol suigen kisisinen suiip algan ulgi juregine nyq ornaidy deidi. Bugan qaraganda bizdin 
oi buynymyz qatpai turgan bala kunimizde en aueli eljirep suietin kisi kim? Ol anamyz... 
Bulai bolganda biz adamshylygymyzga irge bolatyn qulyqty akemiz qandai galym 
bolsyn, qoi sauyp, tezek terip jurgen anamyzdan alamyz. Bulai bolganda omirinde adilet, 
marhamet, mahabbat degen narsenin atyn estimegen ananyn hareketi uı ishi men ot 
basynan, gaibat osekten aspagan anadan aq jurek, adal nietti qamqor jan tuuy mumkin 
be?] ...When a human being takes an example, he, first of all, takes it from the person he 
loves with all his heart. He says that the example he received from the person he loves 
will be firmly fixed in his heart. Compared to this, who is the first person we love most 
when we are still children? She is our mother... In this case, we get the basic character 
of our humanity from our mother, who milks sheep and collects dung, regardless of 
whether our father is a scientist. If this is the case, is it possible that a mother who has 
never heard the name of justice, mercy, or love in her life from a mother who has never 
been more than a housekeeper and gossip teller can give birth to a kind-hearted, honest 
and caring soul? (Auezov 23; our trans) 

Alash scholars and Bokeikhan also recognized that the mother is the only important 
person with an enormous fundamental contribution to making the people rich, 
high-spirited, and educated. In their time, these figures created laws protecting 
women’s rights, wrote stories, novels, and prepared artistic translations on women’s 
themes.

Bokeikhan raised the topic of women in his articles on Kazakh folkloric 
examples and literary criticism. His article of literary criticism, “Image of Women 
in the Kobylandy Poem” was published in the Russian language under the title 

“Women according to the Kyrgyz epic “Kobylandy” in the issues of 9.20.05 - 03.06 
of 1899 (under the literary pseudonym of Alikhan Tuzemets) of the newspaper 
Turkestanskie Vedomosti published in Tashkent.

Here, Bokeikhan conducts a critical literary analysis of the folk song “Kara 
Kypchak Kobylandy Batyr” which he collected and shows the status of the Kazakh 
woman and the importance of the Kazakh woman in society through the role of 
Tengrism and Islam in Kazakh society. The main idea of the article is to analyze 
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the religious beliefs of the Kazakh people, who, even though they accepted Islam, 
could not get rid of Tengrism through the image of women in the song, comparing 
the signs of Islam and the ancient Tengrism in the Kazakh people of that era.

The main achievement of Bokeikhan’s research on the image of women are 
firstly, its thorough scientific analysis of the song “Kobylandy” with an approximate 
estimate of the historical time of the events described in the song, and secondly, a 
scholarly analysis of the Kazakh religious beliefs of that period through the image 
of a woman described in the song. 

The author, through the song “Kobylandy,” analyzes how “the pious Kazakh 
woman” became a Muslim when the religion of “godliness” and “Islam” co-existed 
in the Kazakh people, and in analyzing the Muslim Kazakhs’ attitude towards the 

“pious woman,” argues that it was the historical period when the Kazakh people 
entirely accepted Islam. 

Bokeikhan looked at the poem “Kobylandy” through the eyes of indigenous 
person who has a comprehensive education in European languages, full of deep 
love for the oral literature of his people. Reviewing the history of his people 
through the poem “Kobylandy,” he tried to explore the reasons for the persistence 
of the authoritarian, patriarchal, male-dominated interpretations in Islam, which 
deprived women of their freedom and rights. The article underscores that women’s 
freedom is connected national consciousness and independence. The author’s 
reflection on the pitiful fate of the weak Kazakh woman, who has no human rights 
and was burdened with only obligations, profoundly affects the reader’s feelings. 
Therefore, we conclude that this work of Alikhan is among the most valuable works 
in folklore studies of Kazakh literature.

According to Bokeikhan, a woman should have her place in society with equal 
rights because a society that deprives women of their human rights will never reach 
true civilization. Since Bokeikhan authored the first literary article that critically 
analyzes the literary work in Kazakh literature, he is considered the founder of 
Kazakh literary criticism.

FOLKLORE IN ALIKHAN BOKEIKHAN’S WORKS

Heroic songs are the national memory and folklore heritage of the Turkic peoples, 
transmitted orally. Furthermore, Kazakhs, Tatars, Bashkirs, and other Turkic 
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people’s shared history and deep historical memory are rooted in the chronicles, 
heroic epics, and historical legends preserved from the period of the Golden Horde. 
The national identity, beliefs, knowledge, linguistic features, culture, history, and 
general national spirit of the Kazakh people—passed down from generation to 
generation for centuries—are fully reflected in folklore. 

Historical memory was not codified in writing and developed only in oral form for 
several centuries; this had a significant influence on the formation of the historical 
consciousness of the majority of the inhabitants of the Golden Horde. Historical 
memory found its reflection in legends, chronicles, and epics about ancestors 
(Alpysbes 239). Epic poems are one such expression of historical memory. In this 
regard, the Kazakh ethnographer Sh. Ualikhanov said: “The Kaisaks, Uzbeks, and 
Nogaits, who derive themselves from the Golden and Jagatai hordes, have preserved 
several poetic sagas about the heroes of the Horde: Edige, Ir-Kokche, Urake, Chore, 
and others. These people are historical persons.” (Ualikhanov, Volume III 349). 

Moreover, the Russian Empire and its successor the Soviet regime wanted 
to completely erase the folklore heritage of the Golden Horde period from the 
national memory of the Kazakh people. Therefore, during the Soviet period, an 
ideological policy aimed at erasing the Golden Horde from the historical memory 
of its successor nations was carried out: 

In 1944, the study of the history of the Golden Horde was officially banned in the 
USSR. “Edige” (oral literature), a historical-heroic song common to the Kazakh, Nogai, 
Karakalpak, Tatar, and Bashkir peoples, was recognized as reactionary and banned. 
During the Soviet period, historical research in Tatarstan focused mainly on the Bulgar 
state, and the history of the Golden Horde was either poorly presented or not at all. 
Kanysh Satpaev, an outstanding Kazakh scientist who studied the epic “Edige” during the 
Soviet period, was persecuted as well as N. Isanbet who published this epic in Tatarstan. 
(Alpysbes 245)

About the rich literary and cultural heritage of the Kazakh people, Academician 
V.V. Radlov, who studied the Kazakh land at the end of the 19th and the beginning 
of the 20th century, says: 

Songs of the Kyrgyz (Kazakhs were misnamed as “Kyrgyz” in that time) are always sung, 
as well as legends and heroic epics. The singer “olenshi” accompanies “olen” by playing a 
two-stringed instrument reminiscent of a Russian balalaika. Other musical instruments 
are the kobyz, a kind of musical violin, almost exactly like the kobyz minusinsk Tatars 
(this instrument was seen by the buck), the dudka (whistle), and finally, the flute. The 
Kyrgyz stand out among all their neighbors. Speech flows smoothly and freely. Kyrgyz 
has such a mastery of words that he can not only pronounce long improvisations in 
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verses but his ordinary speech is distinguished by a certain rhythm in the construction of 
phrases and periods, so he often writes similar poems. It is full of images, and expressions 
are clear and strong; nothing is surprising in the fact that it is from such people that 
vibrant folk literature arose. (Radlov 332-33)

Bokeikhan knew from the beginning that the rich cultural heritage and national 
memory of his nation, which suffered from injustice and inequality, lies in its folklore, 
he researched it, collected the folklore heritage of the Kazakh people, and put it on 
paper. Among the poems left over from the time of the Golden Horde, Bokeikhan 
recorded the poems “Myrza Edige” and “Er Targyn” and was deeply engaged in 
reviving the Kazakh national memory. Alikhan tried to collect folklore samples in 
their original form because they knew that the heroic songs that appeared during 
the Golden Horde were a great wealth and golden treasure of the Turkic people.

He also codified heroic and love songs: “Er Sayin” (1923), “Beket Batyr” (Divaev), 
“Myrza Edige,” “Er Targyn” (Radlov V.V.), “Kozy Korpesh - Bayan Sulu” (Radlov V.V.), 
“Seventy-seven Parables” (from Aesop and Tolstoy), and “Twenty-three laments” 
(Kyr Balasy and A. Baitursynuly). Bokeikhan recorded another noteworthy folkloric 
song: “Er Sayin.” The titular main character was a hero who preserved the people’s 
independence, cared for them, and truly loved his country. The song also reinforced 
his heroic qualities. In doing so, Bokeikhan made an outstanding contribution to 
the preservation of precious Kazakh heritage.

We begin to understand that over the long history of humankind, man has 
invested an enormous cultural wealth in their language, customs, music, dance, 
visual arts, and social institutions. Kazakh is a nation with a rich cultural heritage 
of oral literature and folklore which cannot be limited to writing and drawing, i.e., 
written literature. Folkloric examples are heroic songs, lyrical epic songs, love songs, 
fairy tales, legends, and other pieces. Bokeikhan’s main goal was to collect samples 
of oral literature spread by word of mouth and search for the Kazakh national code 
in folklore.

National memory is of great importance for restoring historical and cultural 
heritage and the search for national identity, and this memory is reflected in the 
language of that nation. The history, culture, traditions, beliefs, knowledge, and 
cultural heritage of the nation are preserved in the natural language of the nation. 
In order to search for one’s national identity in science, one first turns to historical 
facts. Where there is no historical fact, the national code is sought in the language 
or literature of those people. The role of language in the preservation of cultural 
memory in Europe in the first decade of the 19th century was raised by critics Y. 
Herder and A. von Humboldt in their works, and they began to scientifically study 
this topic of great importance all over the world (Andreeva 4). 



Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 64

Kritika Kultura 45 (2024): 64–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

This line of thinking was carried out in Bokeikhan’s body of work, which shows 
his confidence in the belief that national code of the people is in their language 
and folklore. Bokeikhan collected the rich folklore heritage of the Kazakh people 
to preserve the Kazakhness and did not limit himself to reviving the historical 
memory but studied the history of the songs of heroism and love in folklore. 
Bokeikhan’s articles written at the end of the 19th century and the first quarter of 
the 20th century, titled “Image of Women in the Kobylandy Song,” “Kara Kypchak 
Kobylandy,” “Myrza Edige,” “Batyr Beket,” and “Tarikh Gerik,” suggest that he is 
writing to complete the history of his nation.

Alikhan treated folklore samples very delicately and with special responsibility. 
He believed that every song was the history of the nation. That is why he sometimes 
criticized the improvisation of singers and speakers who added from their thoughts. 
Moreover, if history includes fictional stories, there will be inaccuracies. In his 
literary critique “Kara Kypchak Kobylandy,” Bokeikhan strongly criticizes the poet 
who tried to portray the pious Kobylandy as purely Muslim. He also notes that the 
period of the hero’s life can be misinterpreted with such an error. Also, it is noted 
that the biggest mistake is the narrator’s free use of the things of the time he lived 
in without taking into account the period in which Kobylan lived. As Bokeikhan 
argues: 

[Saldat, suhar, tuime, medal, bal, shai, altyatar – Qobylandy zamanynan kop beri paida 
bolgan narseler. Munyn barin beishara jyrshy ozinen qosyp, jyrdyn korkem turin buzgan. 
Mundai aitushynyn ozinen qosylgan Qobylandy zamanynyn saltyna uilespeıtin, qangybas 
qosymshalar “Qobylandyda” tolyp jatyr. Onyn barin munda jazuga oryn joq... Jogaryda 
jazylgan betterde osyndai qozy qospai, eski zaman saltyn jana zamanga audargan sozder 
tolyp jatyr] “Soldier, rusk, button, medal, honey, tea, revolver—things that appeared 
much later than at the time of Kobylandy. The poor singer added all this himself and 
ruined the artistic form of the song. “Kobylandy” is filled with stray additions added by 
such a narrator, incompatible with the customs of Kobylandy times. There is no place 
to write all of it here... The pages above are full of words that translate the tradition of 
the old age into the new age without adding such words.” (Kyr balasy, Kara kypchak 
kobylandy batyr 15; our trans.) 

Bokeikhan warns that natural history can be misunderstood by such 
misrepresentations and points out that history should be approached from a purely 
scientific point of view, and national memory can be revived through history. The 
peculiarity of his research is that he looks at folklore with great responsibility and 
attaches great importance to the fact that any poem is written with a chain of 
events that happened in life. He predicts the time of Kobylan Batyr’s life through 
historical factors and proves it with evidence and evidence. With this, Bokeikhan 
proves that Kobylandy was the hero who existed in real life.
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Bokeikhan, through his literary and critical articles and folklore samples, 
emphasized the following issues and was able to show the significance and essence 
of national memory as the main idea of his works: firstly, he reviewed the people’s 
history through Kazakh epic poems and tried to determine the historical time 
of the events in the poem through written historical sources; this clearly shows 
his movement to awaken his people’s historical consciousness and preserve their 
identity, their foundation, their roots; secondly, he demands that the authors 
describe the scenes of the people’s life as realistically as possible in folklore samples 
and attaches great importance to the aesthetic education of literary works; and 
finally, by assessing the purity of language, i.e., strictly criticizing foreign words 
and borrowings in literary works, he focuses on the formation of written literary 
language and orientation to Kazakh written literature.

CONCLUSION 

At the beginning of the 20th century, the people colonized by the Russian Empire 
were faced with two paths: to follow the colonial rule of the Russian Empire which 
would eventually lead to losing central values such as religion, language, and culture 
and become “Russianized”; or to peacefully restore language, culture, freedom, and 
spirituality through enlightenment. Bokeikhan served as the leader of the Kazakh 
people and a bright representative of the Alash movement. He and his followers 
chose the latter, since in their opinion, the only way not to become “Russianized” 
was to connect the national spiritual wealth, which was considered national 
memory, with enlightenment. While this paper does not study his political legacy, 
we focused on his works related to education and literature. Among other things, 
we took as a basis for our analysis his artistic translations devoted to religion and 
women’s place in Kazakh society and his collection and curation of folklore samples 
of the Kazakh people. 

If we look at religion, we can see that at the end of the 19th and early 20th 
centuries, Muslims under the rule of the Russian Empire had two points of view 
on religion, and disputes on religious topics intensified across the country. One 
point of view was that of the Kadimists, a group that omitted the mission of joint 
study of science and religious literacy, and the other was that of the Jadidists, 
whose focus was education and enlightenment. However, the Soviet government 
utilized religion as an ideological opiate for the benefit of the imperialist forces. 
Bokeikhan’s aspiration was to secularize religion as he realized the danger of this 
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ideology for the Kazakh people. These views were reflected in his translation of 
Tolstoy’s translation of “A Surat Café” (Le café de Surate). 

Furthermore, his thoughts on women’s equality that were reflected in the 
translation of Guy de Maupassant’s story “The Lame Old Woman” and his other 
critical analyses of literature. Bokeikhan was also deeply engaged in the revival of the 
Kazakh national memory, which the Russian Empire tried to completely erase from 
the memory of the Kazakh people. He collected samples of Kazakh oral literature 
and songs from the time of the Golden Horde, such as “Myrza Edige,” “Er Targyn,” 
which were about the wealth of the Turkic peoples. Thus, the works of Alikhan 
Bokeikhan made a significant contribution to Kazakh literature. They focused on 
religion, women’s inequality (discussed in connection to religious illiteracy and 
religious dogmatism), education, language, spiritual heritage, injustice, and history 
(which he considered as a national heritage). 

The main goal of Bokeikhan’s political struggle against the colonialism of the 
Russian Empire was the creation of an independent Kazakh state. This goal of the 
leader of the nation, Bokeikhan, has been raised and proven many times in the 
studies of international organizations such as the UN and UNESCO. Although almost 
a century has passed since the Bokeikhan’s struggle, his critical contributions are 
surfacing in central discussions in the social sciences of the independent Republic 
of Kazakhstan.



Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 67

Kritika Kultura 45 (2024): 67–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

ACKNOWLEDGEMENTS

The article was prepared within the scope of the project named “AP14870415-
Literature of the Alash period: the context of integrative folklore studies and a new 
scientific paradigm.”



Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 68

Kritika Kultura 45 (2024): 68–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

Works Cited

Akkuly, Sultankhan. “Alikhan Bukeikhan: Qazaq jerinin joqshysy [Alikhan Bukeikhan: 
Mourner of the Kazakh Land].” Azat Publishing House, 2016.

Alash Orda. Qujattar jınaǵy [Alash Orda. Collection of documents]. Aikap, 1992. p. 192.
Almukhametov and Makhmet. “Islami bilim berudin Qazaqstandyq modeli: islamtanu 

gylymynyn otkeni men bugini [Kazakhstan Model of Islamic education: Past and 
Present of Islamic Studies.].”  KazNU Bulletin, vol. 3, no. 57, 2016, pp. 115-19. 

Alpysbaeva, Kimbat. “Nekotoryye obshchiye motivy v tyurkiko-mongolskom 
epose. Svetovoye vostokovedeniye: Ustnyye i pismennyye traditsii v kontekste 
mezhkulturnogo vzaimodeystviya. [Some Common Motifs in the Turkic-Mongolian 
Epic.Light Oriental Studies: Oral and Written traditions in the Context of Intercultural 
Interaction.]/” Materials of the International Scientific Forum, 29 Nov, 2018.

Alpysbes, Makhsat, and Erisheva Tolkyn. “Altyn Orda muragerlerinin tarihi jadysy 
[Historical Memory of the Golden Horde Heirs].” Global Challenges-Scientific 
Solutions: Conference Proceedings, Varna Bulgaria, 12 May 2020, pp. 238-48.

Andreeva, Ekaterina. Kulturnoye naslediye kak yadro kulturnoy pamyati i yego rol v 
sokhranenii dukhovnoy tselostnosti Rossiyskoy tsivilizatsii [Cultural heritage as the 
core of cultural memory and its role in preserving the spiritual integrity of Russian 
civilization.].  Rostov-on-Don, Oct. 2007, https://www.dissercat.com/content/
kulturnoe-nasledie-kak-yadro-kulturnoi-pamyati-i-ego-rol-v-sokhranenii-dukhovnoi-
tselostnost. 

Andriyanova, Anna. “Klara Tsetkin kak redaktor nemetskoy sotsial-demokraticheskoy 
gazety dlya zhenshchin “Gleykheyt” [Klara Zetkin as Editor of the German Social-
Democratic Newspaper for Women “Gleihate”].” Problems of Social Sciences and 
Humanities, vol. 1, no. 18, 2019, pp. 7-12. 

Auezov, Mukhtar. “Adamdyq negizi aiel [The basis of Humanity is a Woman].” Saryarka. no 
12, 5 Sept. 1917.

Baitursynuly, Akhmet. Collection of works in five volumes. Volume 3. Alash, 2005, p. 352.
Baskakov, Nikolay. Tyurkskiye yazyki [Turkic languages]. Moscow, USSR Academy of 

Sciences, Institute of Linguistics “Eastern Literature”, 1960, pp. 177-79. 
Bauitursynuly, Akhmet [published as A. B.]. “Shahzaman myrzaga [to Mr. Shahzaman].” 

Aikap, 10 Oct. 1911, pp. 229-34.
Bokeikhan, Alikhan. “Musylman sezi [Muslim siez].” Kazakh gazati. no 256, 23 Dec, 1917.

———. “Din men mektep [Religion and school].” Zhana mektep. no 1 (16), 1927, pp. 22-24. 
———. Tandamaly [Selective]. Kazakh encyclopedia, 1995 p. 477.
———. “Kirgizy [Kyrgyzs]”. S. Ptg. Forms of national movement in modern states, 1910, pp. 

17-20. 
———. [published as Kyr balasy]. “Qara Qypchak Qobylandy batyr. Adebi syn [Kara 

Kypchak Kobylandy batyr. Literary criticism].” Kazakh gazeti, no. 127, 1915, pp. 5-7.
——— . [published as Kyr balasy]. “Qazaqsha oku jaiynan [About studying in Kazakh].” no. 

14, 16 May 1913, Kazakh gazeti. 

https://www.dissercat.com/content/kulturnoe-nasledie-kak-yadro-kulturnoi-pamyati-i-ego-rol-v-sokhranenii-dukhovnoi-tselostnost
https://www.dissercat.com/content/kulturnoe-nasledie-kak-yadro-kulturnoi-pamyati-i-ego-rol-v-sokhranenii-dukhovnoi-tselostnost
https://www.dissercat.com/content/kulturnoe-nasledie-kak-yadro-kulturnoi-pamyati-i-ego-rol-v-sokhranenii-dukhovnoi-tselostnost


Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 69

Kritika Kultura 45 (2024): 69–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

———. Kara-Khanum. Zhana mektep, 1926, pp. 15-24
Central state archive RK. Fund 366, vol. 2, file 195, Almaty, , p. 198.
Gökalp. To become Turkified, to become islamized, to become muasir. The Turkish nation 

and Turan. A Turkish Dormitory (Türkleşmek, islâmlaşmak, mu‘asirlaşmak. Türk 
milleti ve Turan. Türk Yurdu). 3 Apr. 1914.

Gökalp, Zeytinburnu.  Basis of Turkism. Merey, 2000, p. 130.
Gürbüz Yunus Emre. Caught between nationalism and socialism: The Kazakh Alash Orda 

Movement in continuity (Ph.D. Dissertation). Middle East Technical University, Ankara, 
2007, p. 303. 

Kabildinov, Ziabek and Kaliyev Jabai, Beisenbaev Askar. History of Kazakhstan.  2018, p. 
447.

Kazakh gazeti. 24 June 1917, no. 236. 
———.  Kazakh gazeti. 31 July 1917 no. 238. 
Kazakhstan National Encyclopedia. “Kazakh Encyclopedia,” Chief Editorial Office, vol. 5, 

2003. p. 194.Kamzabekuly, Dikhan. Alashtyn ruhani tugyry [The Spiritual Foundation 
of Alash]. El Shezhire, 2008, p. 363.

Kamzabekuly, Dikhan. (2017). Alash arqauy (zertteu maqalalar). [Protection of Alash 
(research articles)]. Kazakh encyclopedia, p. 408.

Kemal, Karpat. “The Roots of Kazakh Nationalism: Ethnicity, Islam or Land?” Studies on 
Turkish Politics and Society, vol. 94, 2004, pp. 580-611.

Kendirbay, Gulnar. “The National Liberation Movement of the Kazakh Intelligentsia at the 
Beginning of the 20th Century.” Central Asian Survey, vol. 16, no. 4, 1997, pp. 487-515. 
Taylor & Francis Online,  https://doi.org/10.1080/02634939708401009.

Kesici, Özgecan. “The Dilemma in the Nation-Building Process: The Kazakh or 
Kazakhstani Nation?” Journal on Ethnopolitics and Minority Issues in Europe, vol. 10, 
no. 1, 2011, pp. 31-58.

———. “The Alash Movement and the Question of Kazakh Ethnicity.” Nationalities Papers, 
vol. 45, no. 6, 2017, pp. 1135-49, https://doi.org/10.1080/00905992.2017.1320541.

Khabutdinov, Aydar. Tatarskoye obshchestvennoye dvizheniye v rossiyskom soobshchestve, 
konets XVIII - nachalo XX vv. [Tatar social movement in the Russian community, late 
XVIII - early XX centuries]. 2002. https://www.dissercat.com/content/tatarskoe-
obshchestvennoe-dvizhenie-v-rossiiskom-soobshchestve-konets-khviii-nachalo-
khkh-vv. 

Koygeldiev, Mambet. Qazaq eli: ulttiq biregeilikti saqtau jolyndagy kues [Kazakh Country: 
Struggle to Preserve National Identity]. Karatau KB, 2014, p. 432.Kunanbayev, Abai. 
Shigarmalar jinagy [Complete collection of works]. Volume II. Science, 1977, p. 204.

Kuzicheva Alevtina. “Chekhov. Zhizn “otdelnogo cheloveka” [Chekhov: The Life of an 
“Individual].” Molodaya gvardiya, 2010. p. 847.Kunanbayev Abai. II tomdyq shygarmalar 
jinagy. I tom. [Volume II collection of works. Volume I.].  Zhazushi, 1986, p. 231.

Mukhametshin, Rustem Garifzyanovich. Tatar Traditionalism: Features and forms of 
Manifestation, 2005. Meddok, p. 163. 

Muslim. “Semei Musylman aleminen [From Semipalatinsk Muslim world].” Semipalatinski 
listok. 18 Aug, 1906. pp. 2-4. 

https://doi.org/10.1080/02634939708401009
https://doi.org/10.1080/00905992.2017.1320541
https://www.dissercat.com/content/tatarskoe-obshchestvennoe-dvizhenie-v-rossiiskom-soobshchestve-konets-khviii-nachalo-khkh-vv
https://www.dissercat.com/content/tatarskoe-obshchestvennoe-dvizhenie-v-rossiiskom-soobshchestve-konets-khviii-nachalo-khkh-vv
https://www.dissercat.com/content/tatarskoe-obshchestvennoe-dvizhenie-v-rossiiskom-soobshchestve-konets-khviii-nachalo-khkh-vv


Osken, Qamzabekuly, and Nuriman / Bokeikhan’s Literary Preservation� 70

Kritika Kultura 45 (2024): 70–070� © Ateneo de Manila University

<https://archium.ateneo.edu/kk>

Panchenko, Ekaterina. Humour of current moment: problems of understanding and 
translation. Russian Language and Literature in the Space of World Culture, Materials 
of the XIII Congress, MAPRYAL, vol. 12, 2015. p. 380. 

Radlov V.V. (1989). Iz Sibiri [From Siberia]. Moscow, p. 332. 
Rottier, Peter. “The Kazakness of Sedentarization: Promoting Progress as Tradition in 

Response to the Land Problem.” Central Asian Survey, vol. 22, 2003, pp. 67-81.
Sabol, Steven. Russian Colonization of Central Asia and the Genesis of Kazak National 

Conscious. Palgrave Macmillan, 2003.
Semenov-Tyan-Shansky, Petr.  Memuari [Memoirs]. Gos. izd-vo geogr. lit. 1946. p. 552. 
Seralin, Mukhametzhan. “Marjani”. Aykap, 1915, № 2, pp. 17-18. 
Ualikhanov, Shokhan. Collection of works. IV volume. Tolagai group, 2010, p. 348.
Ualikhanov, Chokan. Collected works in five volumes. Volume 3. Alma-Ata: The main edition 

of the Kazakh Soviet Encyclopedia, 1985, p. 416.
Vasilieva, Svetlana “Pantyurkizm na sovremennom etape: teoreticheskaya baza i 

prakticheskaya deyatelnost [Pan-Turkism at the present stage: theoretical basis and 
practical activity].” Text of a scientific article in the specialty “History and Archeology”. 
2011, p. 75.

Yurtaeva, Irina and Kafanova Olga. “Perevody “Suratskoy kofeynoy” Bernardena de Sen-
Pyera (k probleme L.N.Tolstoy i Karamzin) [Translations of “Surat Coffee” Bernardin de 
Saint-Pierre (on the problem of L. N. Tolstoy and Karamzin)].” National Research Tomsk 
State University, Tomsk, 1994, pp. 193-207.

Zaripov, Islam. “Tatarskiye dzhadidy o sootnoshenii religioznykh i svetskikh nalogov [Tatar 
Jadids on the Ratio of Religious and Secular Taxes].”  Scientific notes of Kazan University. 
Volume 156, book 4, 2014. Humanities, pp. 181-88.


