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Abstract

Ethnographic findings of Russian colonial representatives are the main sources for
studying the Steppe inhabitants from the time of their first contact with the Russian Empire
until the Bolsheviks came to power in 1917. Generally, such ethnographic accounts bring
biases and prejudices to describing the nomads’ traditions and mores, portraying them as
“backward people”, who need to be civilized according to “European standards”.

By implementing content method analysis, my research paper aims to scrutinize the
extent of partiality, inaccuracies, and contradictions between different ethnographic narratives
to learn more about the Kazakhs of the 19" century, the time of the intensive incorporation of

the Steppe in the Russian Imperial colonial system.
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Introduction

“Can the Subalterns speak?” is a prominent essay by Gayatri Spivak, in which she questions
the validity of primarily white and mostly European ethnographers in adequately addressing
the customs, traditions, and religions of the natives. One of the essay’s key points is that the
distortion of data that reflects the nature of research objects occurs due to the different world
perceptions between white scholars and native peoples. The narratives of the metropolitan
ethnographers frequently displayed the indigenous as deprived of any civilization and
therefore needing to be colonized and brought to civility. In terms of Kazakh Steppe, in
academic and scientific circles, the voluminous paper “The description of the Kirgiz-Kazak,
or Kirgiz - Kaisak, hordes, and steppes” by Aleksey Levshin is considered the authoritative
one, which compiled fragmented information about the Kazakhs into one holistic one and
presented it to the European audience. For his part, Aleksey Levshin is very confident in
terms of the credibility of his research sources. Thus, in the preface of his paper, he asserts the
following: “The circumstances under which | gathered data were so favorable and sources so
credible, and finally, | repeat, so little is known about the Kazakh Hordes that | found my
obligation to shed light on their past and current conditions.””*

Levshin’s research papers were published in 1832 as the outcome of his three-year academic
efforts. He was quite dramatic in his findings about Kazakhs’ mores and traditions, and the
reading audience was swayed by Levshin’s negativity. Two years earlier, another Russian
high-ranking military official, Semyon Bronevskii, published the work with some positive
comments about Kazakhs’ social behavior, despite not being fully favorable to Kazakhs.
Unlike Levshin, who conducted his research mostly at libraries and archives, Bronevskii

wrote his notes after direct observation of Kazakhs, which lasted for 20 years. Then, why was

! JleBiunn, «Onucanue kupau3s - Ka3aubux, wiu KUpeu3-Kaucaykux opo u cmeneti», 3-4.



Levshin so negative about the Kazakhs’ moral traits based on what he called “credible
sources” while at the same time neglecting Bronevskii’s eyewitness memos? Alima
Bissenova partially answers this question. “In pre-revolutionary Russia, ethnography was
perhaps even more of a “servant of colonialism” than anywhere else because knowledge about
the culture of “Asians” was collected and produced most often by colonial officials,”? - she
writes - “Their activities in the administrative apparatus or the army gave them access to the
field and the opportunity to communicate with the natives; however, the need to solve
imperial tasks often distorted or clouded the scientist's view.”® Here, it is essential to note that
the thesis does not make clear academic gradation of who can be called Russian
ethnographers. In my case, it is rather all officials, military personnel, missionaries, and
doctors. Thus, I would like to draw attention to the fact that I apply the term “ethnographers”
based on the ethnographic work they produced and not on their educational and academic
credentials.

My research follows a similar line of argument and explores the scale and features of
“ethnographic distortions” through a qualitative content analysis method. | compare data from
the Russian ethnographers’ research papers, then assess their language tone (negative,
positive, or neutral) and the rhetoric they used to justify the colonization of the Kazakh
steppe. | will try to find the answers to the questions: What did Russian ethnographers think
about Kazakh religion, traditions, and lifestyle? How did they depict Kazakhs in their
researchers' findings, and how did those findings support the colonization of the Kazakh
steppe? Were there any contradictory narratives and statements in their papers while

describing the Kazakhs? My research timeframe is the 19" century period.

2 Bucenosa, «IloJie ¥ 5KU3Hb: Pa3MBILUIEHHS «YKOPEHEHHOT0» aHTPOIIOJIoray, 134,
3 lbid



Literature review

The literature review is to cover two sections. The first section explores the literature
of Kazakhstani and Russian authors after 1991, and the second part touches upon the research
papers of scholars at international institutions. It is worth noting that although Soviet
historiography also paid substantial attention to the Russian Empire’s ethnography of
Kazakhs, | abstained from reviewing the Soviet period literature for two reasons. The first
reason is that studying Soviet Kazakh ethnography is beyond the scope of my research
project. The second reason is the strong influence of Marxist-Leninist ideology. What | mean
by the Leninist—Marxist ideology is that it is doubtful to consider the Kazakh nomadic society
of the 19" century through the lens of the Leninist-Marxist ideology of class struggle. As an
example, consider the work of the Soviet historian Ermukhan Bekmakhanov, “The Accession
of Kazakhstan to Russia”, date of publication 1957. In the introduction of the book, the author
several times focuses on the presence of class struggle between the feudal stratum and the
working class in pre-revolutionary Kazakhstan. Hence, the theory of class struggle in
Marxism implies the presence of the bourgeoisie and the working class, but the Kazakhs of
the 19" century had neither a class of the bourgeoisie nor a class of workers in factories. My
position when arguing about the excessive influence of Marxist-Leninist ideology is that
Soviet scientists were under duress to interpret history from the point of view of the
communist ideology of the class struggle, where it was necessary to divide society into
oppressors and oppressed. At the same time, | argue that in the Kazakh society of the 19™
century, there were internal conflicts and internecine strife, but they were more of a tribal
nature, and therefore the theory of class struggle is simply not applicable to of the nomads of

that time.



Part 1: Literature of Kazakhstani and Russian Authors

This section of the literature review covers research papers by Kazakhstani and Russian
authors after the dissolution of the Soviet Empire. In this regard, the most comprehensive
approach to studying the ethnography field in Kazakhstan is taken by Kurmanbek
Kosanbayev in the monograph “The History of Formation and Development of Ethnography
of Kazakhstan (XVI11-XX centuries).” The monograph highlights three core phases of
Kazakh ethnography development: Imperial (tsarist), Soviet, and contemporary (an
independent stage development). According to my research goals, the literature review
primarily covers the tsarist’s period ethnography. Kosanbayev touches upon the research
papers of such Russian ethnographers as lvan Andreev, Grigoriy Spasskii, Vasily Radlov,
Egor Meyendorff, Fedor Herman, Aleksey Levshin, Ivan Blaramberg, Vasily Grigoriev, Pyotr
Semenov-Tyan-Shansky, Grigory Potanin, Nikolai Grodekov, and other tsarist
representatives. By considering the papers of these ethnographers, Kosanbayev pays primary
attention to the domestic and economic aspects reflected in the ethnographic works. One of
the monograph's points is that Russian ethnography has negative and positive connotations in
representing Kazakhs’ lives and traditions. Further, Kosanbayev reflects two different
opinions: the first is in Ivan Yavorsky’s work “Central Asia: Russia’s Cultural Successes and
Challenges in It”, which conveys clear chauvinistic and colonial expressions* and the second
is in the arguments of Vasily Radlov, who claims that Russia in the Steppe is dealing with a
stage of civilization opposite to the culture of settled peoples and that it is needed to look at

Kazakhs’ actions and behavior from a different perspective.®

Further, according to Kosanbayev, Russian ethnographic science did a lot to collect,

systematize, classify, and analyze factual data on the traditional way of life, mores, customs,

* Kocaubaes, «Hcmopus cmanosnenus u paseumus smuozpaguu Kazaxcmana (XVIII-XX s6.)», 28.
5 Pansos, U3 Cubupu.



rituals, and many elements of material and spiritual culture. But the downsides of this
historical period are frequent superficial judgments about many complex aspects of the
Nomads’ history, culture, and ethnography. Often, the assessments of the Kazakh ethnic
group include attributions of savagery, ignorance, inertia, laziness, cruelty, unsociability,
stubbornness, and many other negative features. Of course, these are manifested elements of
both methodological Eurocentrism and great-power chauvinism, especially among those
representatives of the Russian bureaucracy who visited the Kazakh lands only on rare
occasions. At the same time, those Russian officials, officers, scientists, teachers, and doctors
who had lived next to the Kazakhs for a long time expressed themselves as more restrained,
democratic, and friendly. They made a significant contribution to the formation of the

scientific and ethnographic study of the Kazakh people.®

The monograph mentioned above is not Kurmanbek Kosanbayev’s sole effort to explore
the area of the ethnography of the Kazakh Steppe. In 2019 he collaborated with Aisha
Begalieva and published another paper named “The History of the Study of Ethnography of
the People of Turkestan in the Works of pre-revolutionary Russian Researchers in the XVIII -
early XX Centuries”. In this paper, the authors distance themselves from Russian ethnography
criticizing Kazakhs and try to display only positive connotations reflected in Russian pre-
revolutionary writings. However, in light of the tense relationships between the natives and
Slavic settlers, especially on land-related issues, it seems quite arguable when the authors
assert that the tsarist government prevented the rapprochement between the Russian and
Kazakh peoples. Moreover, according to the authors’ point of view, tsarism repeatedly
resorted to inciting national discord and enmity, inciting Kazakhs against Russian peasants

and vice versa.” Nevertheless, in the authors’ opinion, the historical ties between the Kazakh

¢ Kocaubaes, «Hcmopus cmanosnenus u paseumus smuozpaguu Kazaxcmana (XVIIN-XX s6.)», 34 - 35
7 Kocaubaes and Beranuesa, «HMcmopus uzyuenus smuozpaguu napoda Typxecmana 6 mpyoax
dopesonoyuonnsix poccutickux ucciedogamenett XVIII - nauana XX sexos».
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and Russian peoples, based on the commonality of their historical destinies and their joint
struggle against foreign invaders, were strengthened yearly and not violated under any
circumstances.®  Also, the main weakness of the study is the position of Kosanbayev and
Begalieva in exploring Russian ethnographers’ only positive reflections relatable to the
nomads. This means the authors state that the majority of democratically-minded Russian
researchers, due to their honesty, decency, and responsibility to historical science, could not
mislead the scientific community, who were deeply interested in the rich history and
ethnography of the peoples of Central Asia.® However, that statement, to some degree,
contradicts Alima Bissenova’s standpoint mentioned in the introduction of the thesis that
Russian researchers were also “servants of colonialism.”'% What is also worth noting that this
monograph fails to mention the ethnographic notes of Semyon Bronevskii, Lev Meyer,
Nikolai Krasovskii, and Vladimir Tronov, who deserve particular attention from the

perspective of learning about Kazakhs of that period.

Nursan Alimbay and Bolat Smagulov study the works of Russian researchers on the
Customary Law of the Kazakhs (late 18" — early 20™ centuries). They explore the research
papers of the chief Russian ethnographers who had contributed to codifying and systematizing
the Kazakh legal system and studying the core norms of the Customary Law of the Kazakhs
that regulated civic, family, and intercommunity relationships in Kazakh society before
introducing the colonial judicial system. The authors highlight the importance of studying the
customary law, which role in the life of the traditional society due to the absence of a
centralized state apparatus was essential. Accordingly, in the nomadic society, the institutions,

norms, and principles of customary legal norms were almost the only regulators of life as an

& Ibid.
° Ibid.
19 Bucenosa, «IloJie U KU3Hb: pa3MBIILIEHUS «YKOPEHEHHOTO» aHTPOMONIOray, 134,
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ethnic group.!! Unlike other Kazakhstani researchers who neglected Bronevskii’s
ethnographic notes, Alimbay and Smagulov studied Bronevskii and, based on his findings,

argue that Islamic ideology permeated significantly into the Kazakh society of that period.!2

Rustem Dosmurzinov praises the famous ethnographer Grigory Potanin (1835-1920)
for his rigorous folklore studies, including genealogical legends and oral and musical folk
heritage of the Kazakhs. Along with Potanin’s enormous contribution to studying Kazakhs’
cultural heritage, Dosmurzinov points out that Potanin treated the Kazakh people and their
culture with great reverence.'® According to him, Potanin belongs to the cohort of progressive
Russian scientists of the humanistic, democratic, educational direction. Thus, Potanin’s
assertion that “Russian intelligentsia must take measures to protect natives from extinction, to
make them capable of self-preservation... inspire self—confidence, concern for their future”*

demonstrates his favorable and impartial attitude toward the Kazakhs.

Another Kazakhstani historian, Jaras Ermekbay, notes that the local branch of the
Russian Geographical Society and other statistical committees that studied the Kazakh steppe
until 1917 contributed to gathering historical and cultural data and ethnographic data relatable
to the Kazakhs.® The author lists the names of principal Russian ethnographers and their
papers whose findings of Kazakhs made known to the World previously obscured vast
Central Asian region and culture and traditions of its habitants. Ermekbay is also one of the
few scholars who mentions the ethnographic contribution of the renowned Russo — Ukrainian
painter and poet Taras Shevchenko during his ten years of exile in the Kazakh steppe. At the

same time, | argue that the paper suffers from an accurate representation of Chokan

11 Alimbay and Smagulov, “Contribution of Russian Researchers in the Collection and Study of
Materials on the Customary Law of the Kazakhs (late 18" — early 20" centuries)”, 85.

12 1bid, 88 — 89.

13 Tocmyp3uHoB, «DTHOTpadus Ka3axckoro Hapona B padorax I'puropus Hukosaesuua [TotanuHa»,
107.

1% Tloranun, «/loxnan 3anaguo-Cubupckoro otaenenus Pycckoro reorpaduueckoro obuiectsa», 35.

15 Epmexo6aii, «M3 ucropum nsydenus kazaxckoro kpas Poccuiickoit umnepun 8 XVII-X1X Bexax», 81.
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Valikhanov’s viewpoints about Aleksey Levshin's monograph. The author asserts that
Valikhanov named Levshin the Herodotus of the Kazakh people and praised his monograph
as an invaluable scientific asset.!® While it is a fact that Valikhanov, in his letter to Professor
Ilya Berezin, called Levshin “Herodotus of our people” (“thanks to Herodotus of our people
Levshin),” there is no evidence that he thought highly of his work. In light of Valikhanov’s
strong disagreement with Levshin’s views on the religiosity of the Kazakhs mentioned by
Alima Bissenova,'8 such kinds of inaccuracies falsely increase the credibility of Levshin’s

ethnographic research may, and to a certain extent, disorient readers.

Unlike Alima Bissenova, Abilseit Muktar highly praises Levshin’s knowledge of
Kazakhs. For instance, Bissenova writes that there is no direct and explicit data on how often,
how far, and under what circumstances Aleksey Levshin traveled to the Steppe to observe the
Kazakh.'® On the other hand, Muktar asserts Levshin’s collected his material in direct
communication with the Kazakhs during the diplomatic service in the Orenburg Border
Commission (1820-1822).2° Bissenova cites Irina Erofeeva, who also asserts that “we should
bear in mind that Levshin had relatively little direct contact with the Kazakh people
themselves, and therefore did not have any serious grounds for broad generalizations and
categorical statements.”?! Another serious contradiction occurs when Abilseit misquotes
Levshin and changes the meaning of the text’s context from negative to more favorable. Thus,
in Levshin’s statement: “Had Rousseau lived for several months in the Kazaks hordes and
known these people well... so close to the state of his natural man, then, perhaps, then we

would not have read his arguments about the inequality of people and the harm of the

16 1bid.

17 Banuxanos, CoGpanue counnenuii B nsatu Tomax, T.1, 164,

18 Bucenosa, «IloJje ¥ )KU3HD: Pa3MBIILIEHNS «YKOPEHEHHOTO» aHTpOMonoray, 135,

9 1bid, 135.

20 Mykrap, «[eponot kasaxckuii creneii — Anekceiit Upaknuesuy JleBiuny», 165.

2L Epoeesa, «ITocnecnosue. A.W.JleBuinn u ero paora «Onucanue KUPru3-Ka3aubux, WK KUPTU3-
Kalcallkux opz u crenei, 585.
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sciences...”? Muktar after ellipsis missed the words “through ignorance, rudeness,
carelessness, and impulses of passion” which negatively characterize Kazakh people.? By
doing that, Muktar may have intended to change the flow of Levshin’s work from negative to
positive. Consequently, his whole article pursues the objective of extolling Levshin’s
endeavors without revealing Levshin’s overt Eurocentric approaches to studying Kazakhs. In
addition to that, I contend that Levshin’s monograph has at least two explicit calls to support
colonization of the steppe, which I will discuss in the chapter on the Kazakhs’ mores and

traditions (Chapter 3 of the thesis).

Another researcher, Olga Gundova takes a somewhat different view on Aleksey
Levshin. She says he subscribed to the theory, according to which Kazakhs” world—historical
development lagged behind a civilized society, and the image of Kazakhs was represented
with such features as savagery, excessive greed, cruelty, vindictiveness, ignorance, untidiness,
and other negative qualities. Such a negative picture of the Kazakhs resulted from the
dominance in the Russian public of the Enlightenment philosophy, characterized by the clash
of the concepts of “savagery” and “civilization” where non—European peoples ranked at a

lower stage of historical development.?*

Nevertheless, | want to point out that Aleksey Levshin’s scientific endeavors must be
respected. Thus, Alima Bissenova points out that Levshin was the first to take on a holistic
view of the Kazakhs, “who at that time were not united politically or, perhaps, even
ethnically.? By supporting this statement, Paolo Sartori and Pavel Shablei also point out that

Levshin, who had access to various archives, could successfully systematize and synthesize

2 Jlepmmn, «Onucanue Kupeus-Ka3aubux, Uiu KUpauz-Kaucaykux opo u cmeneii», 68.

2 Mykrap, «'eponot kasaxckuii creneit — Anexcei Upaxinuesud JleBmuny», 169.

24 TynnoBa, «O6pa3 Ka3axCKOTo HapoJa U Ka3axCKoi cren... B «ONUCaHuu KUPTru3-Ka3aubKx, W
KUprus-kaiicalukux, opa u creneit» AWM. Jlesmmunay, 132.

%5 Bucenosa, «Iloyie ¥ )KU3Hb: PA3MBIILIEHUS «YKOPEHEHHOT0» aHTPOIOIora», 134,
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several materials his predecessors prepared.? Further, their book “Empire Experiments: Adat,
Sharia and Knowledge Production in the Kazakh Steppe” emphasizes Russian ethnographers'
efforts in codifying and systematizing Adat and Sharia law in the Customary Law of the
Kazakhs for better ruling the Steppe. Amid these discussions, the most valuable narrative is
about the scientific study of Russian colonial official Ivan Osmolovskii, who, despite his huge
research efforts has mostly been understudied due to the closeness of his research findings to
the wider scientific community. The authors highlight Osmolovskii’s thorough approach to
systematizing the Nomadic norms. Osmolovskii considered it necessary to record what the
informants told him and carry out preliminary testing of the prepared materials on their
“target audience.”?” As an example, they cite the situation when Osmolovskii one day, having
learned about the meeting of biys and honorary Kazakhs in the Mikhailovsky fortification,
considered it necessary to read his collection publicly and ask “if they find a lack of it or

something contrary to the Kirgiz way of life.”?®

Regarding the other literature of the post — Soviet Russian scholars, the article “Some
Issues of Studying Kazakhs of Asian Russia by Russian Researchers of the 19" Century” by
Evgeniy Dmitrienko deserves consideration. It focuses primarily on the Russian researchers
who explored the Kazakhs’ judicial norms and system. The author asserts that the review of
the works of Russian authors determines the relevance, peculiarity, objectivity, sovereignty,
and subjectivity when considering certain aspects of Kazakh life.2° Thus, Russian researchers,
considered professionals, came to the Kazakh Steppe to collect, describe, systematize, and
publish material on the Nomads, and their efforts deserve respect and attention of

descendants.

26 Capropu and ITa6meit, «Dxcnepumenmol umnepuu: aoam, Wapuam u npou3600Cme0 3HANULL 6
Kaszaxcrot cmenu», 75.

27 1bid., 109

28 1bid., 110.

29 Jimutprenko, «HekoTopbie BOIPOCH U3yUeHUs Ka3aXxoB A3naTckoi Pocchu poccuiickumu
uccaegosatensamu XIX Bekay, 42.
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The last source considering which I would like to end this section is the article by
Anna Afanasyeva, “Qazaq Religious Beliefs in the Writings of Russian Doctors during the
Imperial Age (1731-1917)”. The author’s research endeavors explore the accounts written by
Russian colonial doctors working in the Kazakh steppe in the 19" century. Afanasyeva argues
that despite having various mistakes and distortions, those describings include many benefits
because doctors had not obliged to gauge the level of Islamization of the Kazakhs, in
comparison to Orthodox missionaries, who had to exonerate their failures or inspire others to
conduct missionary activities among the Nomads. Further, the article widens the scope of
research studies by comparing and observing nomads’ religious faith from medical points of
view. That means, being professional medical workers, Russian doctors observed how
Kazakhs were practicing their religious feelings, either Islamic or shamanistic for healing and
other medical purposes; this to a certain extent helps us estimate the degree of connection of

the Nomads to Islam religion or other non — Islamic beliefs.

Overall, the literature about Russian ethnographers, written by post-Soviet
Kazakhstani and Russian scholars emphasizes mostly the substantial contribution and role of

Imperial ethnographers in forming Kazakh ethnography.

However, at the same time, little ink has been spilled on critically evaluating the
Russian ethnographers’ findings in a broader context. In other words, they have mainly
accumulated their studies around Levshin’s legacy and consequently paid scant attention to
other Russian colonial ethnographic materials. Moreover, the literature of Kazakhstani
scholars touches upon specifically “scientific”” aspects with no significant conclusions
relatable to Russian ethnographers’ justification of the Empire’s expansion into the Steppe,
intrusion into Kazakhs’ lives, and harshened tsarist colonial policy. In addition to that, there

are no noticeable references to the issue of Orientalism and considerations of it. Kazakhstani

16



authors do not discuss any oriental views of Russian ethnographers of the Steppe inhabitants
and how those views influenced their descriptions of the nomads’ lives, mores, religious
beliefs, and social behavior. Thus, | argue that, from that point of view, the post-Soviet
literature differs from approaches adopted by international, primarily Western scholars. And

their points of view are considered in the next section of the literature review.

Part 2. Literature of International Scholars

Unlike most Kazakhstani and Russian scholars, international scholars present a more
complex picture of the tsarist ethnographers’ efforts that reveal the Empire’s affairs to
systemize the Steppe's administrative, economic, and colonial governance. Additionally, they
also present a broader picture of the adherence of Kazakhs to Islam, another noticeable point
that differs in the literature of the international scholars from the findings of their Kazakhstani

and Russian colleagues.

One of those comprehensive papers is the book “Knowledge and the Ends of Empire:
Kazak Intermediaries and Russian Rule on the Steppe, 1731-1917” by Ian W.Campbell, who
explores economic, religious, demographic, social, and land-related issues arising in the
Kazakh Steppe in the 18", 19" and the beginning of 20" centuries. Thus according to
Campbell’s assertion, in the 19" century, vigorous attempts to study the Kazakh steppe were
made by Russian military officers Peter Shangin and Karl Meier, who gathered corresponding
data during their travel to the khanates of Central Asia.>® Further, regarding Aleksey
Levshin’s monograph, Campbell’s position is slightly ambivalent. Thus, on the one hand, the
author asserts that the three-volume monograph resulted from Levshin’s ethnographic
observations of the Nomads and rigorous exploration of Orenburg’s archive. On the other

hand, Campbell states that the monograph rested on “two years of archival and library

29 Campbell, “Knowledge and the ends of empire: Kazak Intermediaries and Russian rule on the
steppe, 1731-1917”, 16.
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research in St. Petersburg.”®! Thus, it is not clear, according to the author’s point of view, t0
what extent Levshin approached the secondary resources of other authors and data gatherers
rather than his observation notes. Nevertheless, Campbell calls Levshin’s work
groundbreaking.®? What is worth noting here is that Campbell does not hesitate to openly
speak out Russian imperial ethnographers’ narratives about Kazakhs’ mores and traditions,
unlike most Kazakhstan and Russian scholars. The author highlights that the significant chunk
of description about the character of Kazakh people was grounded in their nomadism and
similarly pessimistic. These gross generalizations of Kazakhs’ character consist of Rychkov’s
accusation of ignorance and cunning; Shangin’s views of cruelty; according to Bardanes and
Pallas, the Nomads’ excessive suspiciousness towards strangers; and Levshin’s description of
Kazakhs’ cowardice and greediness.®® Campbell points out that the imperial Russian
observers were ethnocentric and observed the Kazakhs’ lives through a sedentary European

worldview.

Additionally, it is essential to mention that Campbell is one of the few scholars
discussing the research outcomes of the lesser—known Russian anthropological observers,
Vladimir Tronov and Nikolay Zeland. The results of both observations were to some degree
identical and represented a grim picture of the so—called “lower animal life”** that Kazakhs
led. As a result, emotional language, such as primitive lifestyle, ignorance, laziness,
immorality, and other negative connotations describing Kazakhs, prevailed in those two

Russian ethnographers’ research findings.®® In addition, Campbell asserts that, according to

31 1bid.
32 1bid.
 1bid., 28.
3 1bid., 95.
% 1bid.
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Russian ethnographers, fundamental backwardness of the Steppe was impossible to overcome

by any means of regulation and policy.%

Another important area to consider is colonial ethnographers’ views regarding the
degree of the permeation of Islam into the Kazakh Steppe. Campbell states that in the middle
of the 19" century, all available data represented that Kazakhs from all corners of the Steppe
were barely Muslims.®” Moreover, the paper raises the discussion of Russian colonial officials
about the religiosity of Kazakhs; in other words, colonial military and civil representatives
doubted to what extent the Kazakhs were true Muslims. The author cites Meyer, who claimed
that many Kazakhs had only a vague understanding of Islam religion canons, and the nomadic
lifestyle and the surrounding environment of different confessions was the reason.®® Further,
the argumentations of such colonial officials as Krasovskii and Pashino are represented. The
former argues that “the Kazak should be considered a Muslim in appearance only, and only
temporarily,”®® and the according to the latter’s opinion, polygyny was the actual reason for
the conversion of Kazakhs to Islam.*® Robert Crews expresses a similar assumption and states
that Russian ethnographers were doubtful about Kazakh’s affiliation with Islam. They assert
that Catherine’s religious policy was inadequate in introducing Islam among the nomads who
had a blurred understanding of the faith or whose sympathy for Islam was subtle.*! At the
same time, along with Alima Bissenova, Campbell provides Chokan Valikhanov’s strong
disagreement with the aforementioned colonial standpoints of Kazakhs’ religiosity, especially

with Aleksey Levshin’s assertions, to which Valikhanov writes his counter—argumentations.*?

% 1bid., 35.

37 1bid., 49.

38 Meitep, Marepuan, 228.

39 Kpacosckuii, 1:391. 84.

40 Tamuno, “TypkecTanckuil kpait 1866 r.”

41 Crews, “For Prophet and Tsar Islam and Empire in Russia and Central Asia”, 195.

42 Campbell, “Knowledge and the ends of empire: Kazak Intermediaries and Russian rule on the
steppe, 1731-1917”, 50;
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For his part, Alexander Morrison makes a substantial effort to explore understudied
ethnographic literature related to the colonization of the Kazakh steppe, namely the report of
the Commission for the Inspection of the Turkestan Region led by Senator Count Konstantin
Konstantinovich von der Pahlen (1861-1923). Despite the absence of practical
implementation and being mainly forgotten after its publishing, the report became a valuable
data source available for historians from Soviet archives in Russia and Uzbekistan.*® The
information shed light on many negative spots that had taken place in the so—called Turkestan
region, such as rampant corruption, arrogance, incompetence of local colonial officials, and

breaches of the law during the design and implementation of a settlement policy.

Similarly, Daniel Brower tries to uncover another previously neglected historical
discussion of the contribution of Governor-general Kaufman to the development of
ethnographic knowledge in the Turkestan region during his province's rule. Brower asserts
that during Kaufman’s period in Turkestan (1867—-1882), ethnography received substantial
attention. Kaufman called on ethnographic data for imperial purposes, with so-called
“scientific findings” integral parts of his colonial endeavors.** By organizing ethnographic,
archaeological, and geological expeditions inside the region and holding an oriental exhibition
in St. Petersburg, Kaufman made a significant effort to search for and invite civilian
specialists, orientalists, and scholars across the Empire to help develop and promote science
in the colony. One particular initiative to portray exotic and little-known Turkestan subjects
that deserves special attention is the artwork by painter Vasily Vereshchagin, creation of
which was possible only through Kaufman’s active administrative and financial support.

According to Brower, an oriental art similar to ethnography, the project named “Turkestan

42 Morrison, “Sowing the Seed of National Strife in This Alien Region”: The Pahlen Report and Pereselenie in
Turkestan, 1908-19107, 1.
4 Brower, “Turkestan and the Fate of the Russian Empire”, 44.
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Series” provided metropolitan citizens with realistic pictures of their recently conquered

colony.®

Along with the authors Paolo Sartori and Pavel Shablei, who were mentioned earlier,
Virginia Martin in her book, “Law and Custom in the Steppe. The Kazakhs of the Middle
Horde and Russian Colonialism in the Nineteenth Century” thoroughly studied the area of the
Nomads’ customary law (Adat) through the lens of Russian colonial ethnographers.
Accordingly, Martin describes how Russian ethnographers perceived Kazakhs’ traditional law
institutions and how Russian colonial authorities attempted to govern the nomads by
institutionalizing both, Adat and Russian colonial legislation. In addition to that, I argue that
Martin takes a rigorous approach to studying barymta, the nomads’ legitimate judicial
instrument of securing social justice in the fragile Kazakh society. Thus, Martin’s main merit
is that she explores barymta from the point of view that is opposite of the core conception
represented by the Russian colonial side. Hence, when the Russian colonial administration
and lawmakers regarded barymta as a crime,*® Martin argues that it was “a legitimate custom
sanctioned by Adat”.*” To buttress her point Martin refers to “the official in the colonial
administration in Turkestan Ivan Ibragimov, who described a case of barymta committed in
response to the breakdown of tamyrstvo, a strong bond of friendship symbolically consecrated
by the exchange of gifts”.*® Accordingly, Martin argues that barymta is rather Adat regulated
“self-justice and integral part of the system”*° than “arbitrary and unregulated” law practice,

as Aleksey Levshin asserts.>

% |pid., 49.
% |pid., 140.
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Overall, international institution scholars are more willing to relate ethnographic
findings of tsarist representatives to colonial policies in administrative, religious, economic,
and land-related areas. Additionally, they are free to speak out about the negative attitude that

the majority of Russian ethnographers practiced to represent the peoples of the Steppe.

Conclusion

The Literature Review attempts to examine the literature of Russian ethnographers in
the 19" century in two contexts: the perception of colonial ethnography by post-Soviet
Kazakhstani and Russian scholars on the one hand, and international scholars on the other.
Succinct overviews of study-related research papers demonstrate that the majority of
contemporary Kazakhstani and Russian scientists are still stuck in the framework of Soviet
conception; thus, if they make some attempts to challenge colonial ethnographic pasts, they
do so only timidly. Unlike their counterparts, international scholars try to make more complex
data overviews, explore a wider variety of ethnographic resources, and readily adapt a

postcolonial frame to their study of colonial ethnography on the Kazakh steppe.

Research design and hypotheses

In order to answer the research question in due manner, | argue that conventional
qualitative content analysis is the most helpful research design to exploit. Cengiz and
Karlsson define qualitative content analysis as “a research method that is useful for the
subjective interpretation of the content of text data through the systematic classification
process of coding and identifying themes or patterns”.>! The data for coding and analyzing is
extracted from the materials of Russian ethnographers, whose research endeavors are

considered in chapter 1 of the thesis.

%1 Cengiz and Eklund, ‘“Portrayal of immigrants in Danish media— A qualitative content analysis”, 45.
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The hypothesis to achieve research goals is the doctrine of justification of colonialism
when colonizers provide moral, cultural, religious, and economic pieces of evidence to
substantiate their colonial policies, no matter how brutal and inhumane those actions may be.
Thus, the hypothesis reflects the assumption that natives are primitive and barbarian or even
non - or less than human; therefore, they can be treated accordingly. The claim of Hanke “if
the Indians were considered barbarians, almost anything could be justly done to them by
Spaniards. ... even in this twentieth century, the excuse given by Peruvian upper classes for
their harsh treatment of the Indian is that they are animals, not men”>? acts as the basis of this
hypothesis. In addition to that claim, Boucher points out that the accounts of anthropologists
and explorers, who had been visiting Australia in the 19" century, depicted Australian
Aboriginals as non-human beings and if as human, their place on the scale of civilization was
so low that they could not be treated with civility.>® Moreover, those Aboriginals were
regarded as extremely dangerous beings with no humanity patterns and civilization signs that
their extermination rather than slavery would be better. Besides this, the case of South Africa
needs to mention, where its infamous president Paul Kruger spoke towards blacks or the
Kaffir “They are not men”, he exclaimed, “they are mere creatures. They have no more a soul
than a monkey has”.>* Contemporary claims of this nature are regarded as offensive and
condemned internationally, yet in the era of colonialism and imperialism those assertions
were legitimate and were just a means of confirming the superiority of white colonialists over
other persons of color. Correspondingly to this hypothesis, my research project attempts to

find out whether there are racial or other superior connotations in the narratives of the Russian

52 Hanke, “The First Social Experiments in America”, 12-13.
%3 Boucher, “Invoking a world of ideas theory and interpretation in the justification of colonialism”, 19.
54 Holmes, “The life story of the President of the Transvaal”’, 65.
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ethnographers, travelers, and anthropologists in portraying Kazakhs when such accounts

justified colonialism by highlighting Russians’ supremacy over the steppe inhabitants.

Also, I argue that since my main research problem is related to the issue of
colonialism, I need to consider the aspects of Orientalism. It is undeniably true that, regarding
the theme of Orientalism, Edward Said's book “Orientalism” is the methodological
centerpiece. For centuries, Said says, Orientalism remained a hegemonic discourse for
Europeans, formed and developed quite naturally, but preserving the idea of the supremacy of
the "Western man™ in his relations with the “East”. In addition, Said cites many examples
from the history of the 18" and 19" centuries colonial policy, when "academic orientalism"
served the state interests and justified colonization. At the same time, the “orientalists” -
scientists themselves turned into a special workshop, which allegedly possessed special,
unique knowledge about the East and without which the state authorities could not do their
Eastern policy.>® This Said's idea interconnects with Alima Bissenova's interpretation of
Russian colonial representatives as “servants of colonialism”.>® One of the first and adamant
opponents of Edward Said was the well - known American orientalist B. Lewis, whose
criticism begins with the boundaries of the studied "East" defined by Said, as well as Oriental
studies. On the one hand, Lewis speaks of an incorrect “narrowing of the East to the Middle
East, and the Middle East to its Arabic part, excluding Turkology, Iranian studies, and
Semiology”.%’

Regarding Russian Orientalism, Said practically does not consider it. In his book, Said
mentions Russia and the Soviet Union only about ten times. However, both Said himself and

many followers of his concept unequivocally attribute Russian ideas about the "East" to the

55 Cobones, «McTopuorpadust pOCCHICKOr0 OPUEHTAIN3MA: K BOIIPOCY O METOIOJIOTHN
nccaenoBanusay, 40.
%6 Bucenosa, «I1oie ¥ KU3Hb: Pa3MBINIIEHHS «yKOPEHEHHOTO» aHTPOMNoNoray, 134.

s7 Cobones, «Mcroprorpadust pocCHHCKOr0 OPUEHTAM3MA: K BOIPOCY O METO/I0JIOTHH
HCcenoBaHusay, 41.
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same "Western™ Orientalism, associate it with colonial conquests — primarily in the Caucasus
and Central Asia— and put Russia on a par with Great Britain, France, and other colonial

powers.®

From this account, I find the research efforts of Nathaniel Knight about Russian
ethnographer Vasilii Grigoriev valuable. Knight refers to Grigoriev as a colonial administrator
rather than an ethnographer and argues that Orientalism was an essential component of
Grigoriev's vision.*® This vision manifested in the idea that Russia carried out the "civilization
mission" by bringing the light of civilization to the remote inhabitants of the East ®° mainly
due to the superiority of the Russian culture over Central Asian.®! In the same vein as most
Russian ethnographers and colonial officials at that time, Grigoriev was driven by stereotypes
regarding Islam, which he associated with fanaticism and violence.®? As a result, Knight
argues that Russian Orientalism was the centerpiece of Russian ethnography, in which the
language of seeking "differences" prevailed over the finding of the diversity of the Eurasian
cultures.®® However, Knight also states that Orientalism in Russia had a unique, different
character from "Western" Orientalism; accordingly, Said's concept does not fit well on
Russian soil. This idea prompted the discussion, where the well-known specialist on Central
Asia, Adeeb Khalid, provides a counterexample, according to which the activity of orientalist
Nikolay Ostroumov in the service of the empire in Tashkent developed the ideas of Said
about Russia and proved that Russian Orientalism is very similar to Western and hardly has

such a "specificity” that would allow us to talk about the uniqueness of this phenomenon.

%8 Ibid., 45.

9 Knight, “Grigor'ev in Orenburg, 1851-1862: Russian Orientalism in the Service of Empire?”, 79.
€ 1bid., 81.
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2 1bid., 91.

& Ibid., 98.

& Cob6ones, «Mcroprorpadus poCCUHCKOro OPHEHTAIU3MA: K BOIIPOCY O METOIOJIOTUH
HUCCIen0BaHuay, 47.
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Here it should be mentioned an American scientist Willard Sunderland, who created
several publications on Russia's colonial policy towards the steppe peoples and Central Asia.
Perhaps even more consistently than other scientists, Sunderland insists on the actual colonial
status of "Asian" territories within the empire, including Siberia, the VVolga Region, the Urals,
and the Northern Black Sea region. He tries to prove that even if Russia never had a colonial
ministry, it had every chance to be created, and consequently, ignoring or non-recognition by
the Russians of the imperialist nature of their actions only prevents them from "revealing"

their true colonialist inclinations.®®

Canadian historian David Schimmelpenninck van der Oye takes a different perspective
on Russian Orientalism from that of Khalid and writes that Russia itself is an Orient for the
West. In his monograph "Russian Orientalism. Asia in the Russian Mind from Peter the Great
to the Emigration”, the Canadian scholar considers the relations between Russia and Orient
from pre-Ordyn times and ends with Aleksandr Prokhanov and Genadij Zyuganov. The
Russian Eurocentrism is not entirely "pure™ and combines with oriental connotations. For the
West, Russia is the cliché, which Karl Marx defines as "semi-Asiatic" and an "Oriental
despotism."% Schimmelpenninck's arguments find their validity in the confrontation of Russia
with the so-called "collective West," where the war in Ukraine, as the political, ideological,
and cultural disagreement that has reached its highest point since the dissolution of the Soviet
Union, to a certain extent shows that the western world has never regarded Russia as its equal
and not an oriental counterpart. In Western eyes, Russia is still an oriental despotic country
that is trying to revive its colonial imperial might, and the recent call from Ukrainian
President Zelensky to rename Russia Muscovy is a reference to the oriental historical memory

of the Russian nation.

85 Sunderland, “Taming the wild field: colonization and empire on the Russian steppe . 227 - 228.
8 Schimmelpenninck, “Russian Orientalism. Asia in the Russian Mind from Peter the Great to the
Emigration”.
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Chapter 1. Introduction to Russian Ethnographers

Introduction

Earlier in my methodology chapter, | stated that Imperial ethnography provides
sufficient data on the role of ethnographers in justifying colonization. | hypothesize that
Russian ethnographers in the 19" century depicted the Kazakhs partially and thus called for
the colonization of the nomads by abolishing their traditional social institutions, which were
considered primitive and backward. For instance, the bibliographic index of articles
concerning the ethnography of the Kazakh and Kyrgyz from the author Aleksey Haruzin
includes 289 pages of ethnographical materials from the 18" and 19" centuries. At the same
time, asserting that all materials have appropriate relevance or availability for conducting
comparative data analysis and subsequently receiving desirable academic outcomes would be
misleading. Unfortunately, many materials are accessible neither in paper nor in digital
format. Thus, in the data gathering process and further thoughtful materials evaluation, |
compiled ninety ethnographic research papers for data coding and analysis. In this chapter, |
will introduce the readers to the authors whose ethnographies | will analyze and tell about
their personal and professional backgrounds. The cohort of Russian ethnographers who |
present in the thesis varies from military and civil colonial officials to medical workers and

representatives of the Russian Orthodox clergy.

Furthermore, along with revealing information about the authors of the ethnographic
paper, | provide brief explanations to show how this chapter supports the thesis research
goals. 1 list these materials chronologically according to the date of publication. Personal and
academic data about authors are primarily derived from open sources. However, in some
instances, the identity of the paper’s author was not available; thus, in that case, broader

attention was channeled to the research paper itself because it is my conviction that the lack of
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information about the author is not a valid reason to disregard the ethnographic paper if it has
a particular academic interest and approachable for the aims of the thesis. Thus, the first part
of the text is the name of the ethnographic paper, and then it is followed by information about

the author and a concise interpretation of the paper and its relevance to the thesis.

1.1.Introduction to Russian Ethnographers

The first author and source to study is the essay “About the Kirgiz” (O Kupzuszax) by
the Fedor German, who was born in 1789 in Tomsk Province, went to serve in the military
and achieved the rank of a colonel. He died in St. Petersburg on July 3, 1852, after a long and
severe illness. He came to the Kazakh steppe in 1817, when he was appointed adjutant to the
Orenburg Military governor and commander of a separate Orenburg corps P.K.Essen. The
latter entrusted him with the border part of his chancellery.®’ In his publications, German first
considered the beliefs of the Kazakhs, their customs, and the causes and consequences of
barymta. In his note, Fedor German writes: “These people are called Kirgiz - Kaysaks, lead a
nomadic life in felt huts, called kibitkas, and are divided into three Hordes: Great, Middle and
Younger. We will mainly talk about the latter”.®® Based on the last sentence, it can be
assumed that the Kazakhs of the Younger Horde were Fedor German’s core research area.
The materials were published in the journal Herald of Europe, issues 21 in 1821, 3, 4, and 22
in 1822. Herald of Europe was one of the first Russian literary and political magazines,
published in Moscow from 1802 to 1830 in two issues a month. The founder of the magazine
was Nikolay Karamzin. The magazine was published in Moscow for the noble intelligentsia.

Accordingly, German’s ethnographic materials were for an educated European audience.

®” TlonoBuos, Monzanesckuii, and Kypaomos, «Pycckuii 6uorpaduueckuii ciopapby, 443.
88 Tepman, «O Kuprusax», 2.
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For the thesis, issues 3 and 4, dated February 22, 1822, are the most significant
assistance. In issue 3, Fedor German touches upon the Nomads’ religious affairs, more
precisely, the Kazakhs’ controversial and superficial attitude to Islam and their firm rejection
of the efforts to convert them to Christianity. Moreover, in that sense, German’s publications
are valuable in terms of narratives about the Scottish Bible Society, notably, about the
Society’s futile efforts to spread the Catholic religion among the Kazakhs. What is
particularly helpful for this thesis is that the author provides vivid examples of how the
Nomads observed Islam from various facets and dismissed European missionary proposals.
Also, in that issue, the author provides the norms of the Customary Law Adat relatable to the
interpretation and punishment of criminal deeds such as insulting women, mutilation, theft,
and murder. Issue 4 concentrates on the Kazakhs’ traits, mores, and traditions that present
valuable data for grasping the Nomads’ behavioral patterns. Thus, among the Nomads’
different features of behavior, the aspect that should mostly be stressed is the Kazakhs’ robust
attachment to nomadism, which according to the author’s narratives, was more substantial

than any colonial efforts to settle even the most impoverished part of Kazakh society.

In 1939 in St. Petersburg, Pavel Svinyin, the editor of Otechestvennye Zapiski,
published in his journal “The Notes of Major General Bronevsky about the Kirgiz - Kaysaks
of the Middle Horde” (3anucku I'enepan — matiopa bponescrkoeo o Kupeus-Katicakax
Cpeoneui Opowt). Otechestvennyya Zapiski is a Russian literary magazine of the XIX century.
It was published in St. Petersburg from 1818 to 1884 (with interruptions). One of the first
Russian “thick” magazines, which had a significant impact on the literary life and public
thought in Russia. The author was Semyon Bronevsky, Lieutenant General, senator, and
renowned figure of the Siberian Region. He was born in 1786 and died on February 14, 1858.
By Speransky’s special favor, in 1823, he was promoted to colonel and appointed the first

chief of the newly formed Omsk region, which included several regions that are now part of
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Kazakhstan: Akmola, eastern Kazakhstan, Karaganda, Pavlodar, and northern Kazakhstan
regions. Promoted four years later, on January 8, 1935, to Major General by personal decree
of Emperor Nicholas I, Bronevsky assumed the post of Governor-General and commander of
the troops of Eastern Siberia. In the history of Siberia, Bronevsky’s long-term activity has
left a lasting mark. He established the first Russian colonies in the Kazakh steppe. The
Siberian line Cossack army owes its structure to him. He also carried out the government’s
thoughts on forming combat forces in Eastern Siberia, which had not existed under the former
civilian authorities.®® The core research field of this colonial ethnographer was the Kazakhs
of the Middle Horde. Overall, “The Notes...” consist of three parts; each includes a wide
range of precious data relatable to almost all aspects of the Nomads’ lifestyle. The most
valuable chapters for the thesis research objectives are about Kirgiz, Kirgiz’s lifestyle, mores,
spiritual rites, women, pleasures, public spectacles, and the laws. Notably, the chapter
“Mores” includes the variation of data which broadly characterizes the Nomads and provides
almost all their traits. What is worth noting here is that Bronevsky mainly narrates his
observations, making his notes more credible and reliable for the purposes of research project.
“Description of Kirgiz — Kazak or Kirgiz — Kaysak hordes and steppes” (Onucanue
KUp2u3z-Kazaubux uiu kupeus-katcaykux opo u cmeneit) by the author Alexey Levshin is
ethnographic research that includes voluminously compiled data about the nomads. Moreover,
many Kazakh scholars point out the credibility given to him by Chokan Valikhanov, who, in
his letter to Professor Vladimir Berezin, writes, “So thinks Herodotus of our people
Levshin.”’® This aspect plays an additional role in enhancing the academic recognition of
Levshin’s monographs. Alexey Levshin, a member of the State Council and a Doctor of
Technical Sciences, was born in 1798 and died in the estate of Kursk Province on September

16, 1879. After receiving his education at Kharkiv University, he entered the College of

8 TTonosnos, Moazanesckuii, and Kypatomos, «Pycckuii Guorpaduueckuii ciosapby, 669.
66 BammxaHoB, «CoOpaHue COYMHEHHH B ISITH TOMaX. - AnMa-Ata: OcHoBHOe u3nanue Kazaxckoit
COBETCKOW SHIMKJIONEe Uy, 164.
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Foreign Affairs service with a master’s degree (1818) and enrolled in the Asian Department.
Further, in 1820, he was appointed to serve under the chairman of the Orenburg Border
Commission and began to analyze the archive of Kirghiz affairs.”* As an outcome of such
analysis, the research above emerged. For the first time, the monograph was published in St.
Petersburg in 1832 with a circulation of 400 copies and was further translated into several
foreign languages. Levshin’s monograph consists of three parts. In the first part, the author
collected all the geographical data about the Kazakh steppe. The second and third parts of the
book are devoted to the historical and ethnographic review of the Kazakh people.”? The
research sites are the territory of the Kazakhs of the Younger Horde, archives of Orenburg
and St. Petersburg, and information from the Orenburg Border Commission. Without
exaggeration, the monograph is an invaluable source of information that provides abundant
materials for comparative data analysis. At the same time, the chapters most usable for our
research are Faith and Superstition, Mores, and Upbringing. Additionally, | argue that the
main reason for Levshin’s success, which determined his entire subsequent fate in academia
and, to a large extent, in the public office, was directly related to this monograph, which
includes detailed historical, cultural, and ethnographic information that surpassed all the
studies on Kazakhs written at that time. The monograph was published in St. Petersburg in
1832 by Karl Kral Printing House and mainly was targeted at an educated Russian audience.
The ethnographic notes “Military statistical review of the Kirgiz — Kaisak
(Bukeevskaya) and Trans—Ural (Malaya) lands Hordes” (Boenno — cmamucmuueckoe
0603penue 3emnu Kupeus — Kaiicaxos (bykeesckoii) u 3aypanvckoii (Manot) Opowst) Was
compiled by the author lIvan Blaramberg. He was born in 1800 and died in 1878. He was a
memoirist and an orientalist. He served in Orenburg under Vasiliy Perovsky. The family of

Blaramberg was originally from the Netherlands. In 1820 he entered the University of Hesse.

"I onosuos, Moazanesckuii, and Kyparomos, «Pycckuil 6uorpaduueckuii ciosapby.
2 Ycropust AktioGuHCKO# o6nmacty, «Jleun A M. Omnucanue KMpru3 - Ka3aubyX, WIH KMPTH3-
Kaifcaukux, opa u creneil. Usnanue 1832 roga».
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In the spring of 1823, Blaramberg arrived in St. Petersburg and then moved to Moscow,
where he studied Russian, history, geography, mathematics, and other disciplines for a year.
In 1824, Johann Blaramberg transferred to Russian citizenship and became Ivan Fedorovich.
Blaramberg graduated from the Institute of the Corps of Railway Engineers (1828) in
Moscow. After serving in the Caucasus, he participated in an expedition to study the coasts of
the Caspian Sea. In 1840, he was assigned to a Separate Orenburg Regiment. Since January
1841, he had been in Orenburg, where he became a loyal assistant to the Orenburg governor,
Vasiliy Perovsky, carrying out military and diplomatic assignments by organizing the
protection of diplomatic missions, choosing places for the construction of fortifications,
conducting topographic surveys, and preparing for the Ak Meshet campaign.” In his
statistical review, Blaramberg used primary resources such as Hanikov’s note, the captain of
the General Staff Romanov’s notes, the natural history of the Orenburg Region by Professor
Eversman, and other official documents from different local private enterprises.’* Although
Blaramberg’s military statistical review primarily focused on geographical and economic
aspects, the data about nomads’ medical, nomadic, and military spheres of life also represents
valuable meanings. The notes were published in Orenburg in 1848. They represent
information about the Kazakh, who resided in the Orenburg region (Bukeevskaya and Trans—
Ural Hordes), and thus were mostly for a local audience.

Another ethnographic compilation that is used for the aims of research project is
“Materials for Geography and Statistics of Russia collected by officers of the General Staff.
Kirgiz Steppe of the Orenburg Department” (Mamepuanwst ons eceocpagpuu u cmamucmuxu
Poccuu, coopannvie ogpuyepamu cenepanvrozo wmaoba. Kupeuscxas cmens Openoypackozo
sedomcmea) by Lieutenant - General Lev Meyer. For several years, he actively participated in

the activities of the Orenburg Department of the Russian Geographical Society. The materials

8 Openbyprckas 06macth, «[lamsTHbie nathl OpeHOYprekoil 06acTu «Anpenb» § anpens».
"4 Bnapambepr, «BoeHHo — crarucTHueckoe 06o3penue 3emun Kuprus — Kaiicakos (BykeeBckoii) u
3aypanbckoit (Manoit) Opasi», 2-3.
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were compiled based on other printed sources, such as Levshin, Blaramberg, Nebolsin,
Eversman, and Muravyev, i.e., the author primarily collected information from secondary
sources. The core aspect that needs to mention is that the author warns the audience that his
research endeavors include many inaccuracies and errors made due to the finance deficiency
and overlapping military and study purposes.” At the same time, the distinctive character of
the materials is that it includes more sophisticated economic explanations of the colony’s
industrial and commercial fields. Regarding relevance to the thesis objectives, the chapters on
religious education, mental education, and mores and customs are the most practical. Even
though many narrative points, incredibly relatable to the Kazakhs’ mores and traditions, are
the simple repetitiveness of other Russian ethnographers (Aleksey Levshin particularly), some
moments about the Nomads’ oath signing bring a different perspective for research analysis.
Materials were published in St. Petersburg in 1865 by the printing houses of Neumann and
Persona and mostly targeted a European audience.

“The Description of Kirgiz — Kaysakov” (Onucanue Kupeus — Kaiicaxos) is written by
the author Ilya Kazantsev (born and death dates are unknown ~ XIX century), who was a
Russian scientist - ethnographer. In the 1830s-1850s, he worked in the border chancellery of
the Orenburg and Samara General governorships. He was a member of the Russian
Geographical Society. He studied the history and ethnography of the Orenburg Kazakhs of the
Younger Horde, their ancestral composition, origin, and interrelationships with the Russians.
In 1838, in the St. Petersburg Vedomosty, he published an article about the Kazakhs of the
Inner or Bokeev Horde and the functioning of their Barymta. He gave valuable information
about the customs of the Kazakhs, their hospitality, rituals associated with the birth of a child

and migration, and the history of the origin and meaning of the term “Kirgiz - Kaysaks.”’® He

71 Metiep, «Marepuaisl st reorpaduu U CTaTUCTUKHA Poccuu, coOpaHHbIe opuIlepaMu TeHEPaTbHOTO
mraba. Kuprusckas crens OpeHOYpPrcKOro BEJOMCTBAY.
76 KazaxcraHckas HallMOHAIbHAs SHIUKIONeans, S.V. «Kazanues Wibst MuxaitnoBud».
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knew the khans of the Younger Horde Shergazy and Dzhangir’’. Presumably, he collected his
data and wrote his observations based on his own (fieldwork) experience. The most valuable
parts of the essay for my research are named Orenburg or Trans — Ural Kirghiz — Kaysaks and
Kirgiz Barymta; and Sultan Baymukhamet. The paper’s core aspect is that Ilya Kazantsev
tries to address the characteristics of the Kazakhs peculiar to the inhabitants of the middle and
western parts; in other words, he tries to identify the regional behavioral attributes of the
Nomads. The materials were published in St. Petersburg in 1867 by printing House of the
Partnership “Obshestvenaya Pol’za” and mostly targeted an educated Russian public.
“Materials for geography and statistics of Russia collected by officers of the General
Staff. The region of the Siberian Kirgiz” (Mamepuanvr ons ceoepagpuu u cmamucmuxu
Poccuu, cobpannvie ogpuyepamu cenepanvrozco wimaba. Obracme Cubupckux Kupeusog) are
the result of the research efforts of Lieutenant Colonel Nikolai Krasovsky, who was born in
1833 and died in 1886. Biographically he is known as a hero of the Russian-Turkish War
(1878-79). He graduated from the 2nd Cadet Corps and Infantry School in 1853 and the
Imperial Nicholas Academy of the General Staff in 1860. He obtained the military rank of
lieutenant colonel in 1861. His working background includes holding a position as an officer
of the General Staff for special assignments as Commander of the Kazan Military District
between 1861 and 1865 and as a military head of the Voronezh Province from 1865-73.
Further, he worked as Chief of Staff of the 36th Infantry Division in 1873-79 and participated
in the Russian-Turkish War, which took place between 1878 and 79.”® The materials mainly
were the compilation of the research efforts of other Russian ethnographers; however, what is
worth noting here is that in terms of Kazakh history, the author, along with referring to
Russian historian-orientalist Velyaminov Zernov cites Tarihi Rashidi as the source of learning

the Nomads’ historical narrative. | argue that this distinctive feature differentiates his study

77 Kazanues, «Onucanne Kuprus — KaiicakoB».
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from Levshin’s monographs, which lack such references. Regarding the thesis's research
purposes, the chapter describing the physical and moral characteristics of the inhabitants
represents the most valuable source of data and analysis. That chapter mostly touches upon
the Nomads’ attitude toward religion, the status of women and children in the Nomads’ social
hierarchy, relations between spouses, and other domestic issues within Kazakh families. The
notes were published in St. Petersburg in 1868 by the printing houses of Tranchel, Retger and
Schneider. The materials’ main target audience was Russian readers.

“Turgay region and its structure” (Typeaiickas obracme u ee yempoticmeso) 1S the
essay written by an Orenburg citizen and a colonel of the Orenburg Cossack army Fyodor
Lobysevich. Besides the paper about Turgay, he is known as the author of the historical and
statistical notes: “Orenburg”, “The Description of the Khiva expedition in 1873, and “The
progressive movement to Central Asia in Trade and diplomatic - military relations.” In the
paper about Turgay, the author analyzes the first two years of his life in the new Turgay
region, which included almost the entire territory of the modern Aktobe region.”® Moreover,
the author discusses the result and hindrances of implementing the reform of provisional
regulation in the Kazakh steppe. For this research, Lobysevich’s paper is helpful because it
gives us a glimpse of the Nomad’s mores, the treatment of women, and Russian colonial
policies. According to Fyodor Lobysevich’s assertion, his sources consisted of the author’s
observations and the archive of the former border commission. Besides that, the author argues
that promoting the Russian language and Russian education curriculum would be highly
useful for raising the mental and moral development of the Kazakh people®. In other words,
Fyodor Lobysevich advocated for the Russification of the Kazakh steppe. In addition, the

author was against Bashkirs’ and Tatars’ Islamic missionary activities in the Steppe; however,

" Ucropus AktroGuHcKoii obnactu, «Jlo6bicesnu @. Typraiickas o61acThb U ee ycTpoicTBO. BoeHHBIiH
coopruk 1871 roma».
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he found building mosques in the Steppe permanently and assigning Mullahs to serve there
practically helpful. At the end of his paper, by discussing Turgay territorial aspect regulation,
Lobysevych provides his recommendations and suggestions for better territory organization.
The essay was published in Orenburg in 1871 in Voeniyii Sbornik , issue 4. Voeniyii Sbornik
was a monthly military magazine in the Russian language and the official organ of the
Ministry of War of the Russian Empire. The magazine was subject to general censorship; a
mandatory subscription was prescribed for all headquarters, starting with the headquarters of
individual battalions.

The ethnographic essay “Notes on the Kirgiz Court” (3amemxu o kupeuzckom cyoe) is
the research outcome of lvan (Shakhimardan Miryasovich) Ibragimov, who was born in 1841
and died in 1891. He came from the Orenburg province and was brought up in the Siberian
cadet corps, then in the Omsk semi-battalion of military translators from the Tatar language.
His service and class rank began in 1856 as a sultan clerk of the Kokchetav district order.
Further, since November 30, 1867, he had been a translator of Persian and Tatar languages at
the office of the Turkestan Governor - General in Tashkent. Then, from April 19 to June 9,
1868, he participated in the campaign against the Bukhara Khanate and was a personal
interpreter for the commander of the troops. Speaking about his academic endeavors, it is
worth mentioning that he was the author of several publications of an ethnographic nature, the
first of which appeared in 1870. In 1871 his article about mullahs — in the Kirgiz (Kazakh)
steppe appeared. In 1872 he published an essay about the Kazakhs of the Great Horde. In
1874, notes on the Khiva Turkmens and Kirgiz were published. He compiled and published
the first publication in Central Asia in Uzbek — “Calendar for 187178, Since April 24, 1882,
he had been a full state councilor, a military officer, a translator, an ethnographer, and an

employee of the Russian and national press of Turkestan. According to the author, the essay

81 Turtomarsl Pocceuiickoit umnepuun, «Mean VBanosuy (Illaxumapaan Mupsicosuy) U6parumMos».
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“Notes on the Kirgiz Court” was based on observations during his residence among the
Kazakh of the Middle Horde.®2 The notes are helpful for the thesis research purposes as they
give a perspective on the inner mechanisms of customary litigation practice. Most valuable
about the notes’ narrative is that the author’s transcription and explanation of barymta differs
from traditional Russian viewpoints. Thus, according to the author’s assertion, barymta is not
a criminal deed but a practice incorporated into the Nomads’ customary law, Adat. This
discovery is essential in contextualizing Adat practices versus Russian colonial legislation to
understand the legitimacy of barymta. The notes were published in St. Petersburg in 1878
and mostly targeted an educated Russian audience.

Another valuable source to analyze is “Kirgiz. Ethnological essay” (Kupeusuor.
Omuonoeuueckuti ouepx), which was authored by the colonial medical worker Nikolay
Zeland. The years of life were from 1833 to 1902. After graduating from the St. Petersburg
Academy of Medicine in 1859, he worked in various Kazakhstan regions. 18821888, he was
an ordinator in the Orenburg military hospital and the Turkestan Region. Nikolay Zeland
published articles on various topics (sanitation and hygiene) in the newspaper “Steppe
Region.” The next place of his work was Semirechye, where he was first assigned as a
regional doctor. Then during the 12 following years, from 1888 to 1896, he worked as an
assistant to the Turkestan regional naval inspector. Nikolay Zeland is the author of works in
medicine and anthropology. “Kirgiz. Ethnological essay” characterizes the temperament of
the Kazakh people as sanguine. This work is the first study of the psychological
characteristics of the Kazakh people in the Russian Empire.2® More precisely, the essay is a
historical and ethnological study mainly about the Kazakhs of the Semirechye region. In
addition, the paper includes a description of the nature of the Tien Shan, the population's

lifestyle, the peculiarities of nutrition, crafts, economic life, marriage, parenting, social life,

82 16parumoB, «3aMeTKH O KHPIH3CKOM CYE».
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and administrative structure, as well as other anthropological information. At the end of the
essay are seven tables with anthropological and metric data. The most precious chapters for
the thesis research objectives are Lifestyle, Nutrition, Crafts, Marriage, Parenting, Social Life,
Physical type, Temperament, and Moral and Mental development. The place of publication
was St. Petersburg and the year of publication was 1885. The essay was primarily for a
Russian audience.

“Materials for studying the legal customs of the Kirgiz. Substantive law”
(Mamepuanvl ons uzyuenus puduueckux obviuaes Kupeusos. Mamepuanvroe npaso) Was
compiled by a member of the Semipalatinsk Statistical Committee and local judge Peter
Makovetsky. According to the information from KSU “Regional Universal Library named
after Abay” Makovetsky devoted a lot of time to the ethnographic study of the Kazakh
people. He was friends with Abay and many political exiles, among whom stood out for their
extraordinary abilities: Cherniy, Gross, Dolgopolov, and others. In 1887, at the general
meeting of the Statistical Committee, Makovetsky put forward a whole program of scientific
and ethnographic research in the Semipalatinsk region. The General Meeting of the
committee approved this initiative of the proposal and invited him to appeal to officials and
individuals of the region with a request to collect scientific materials on his program.
However, soon Makovetsky, like some exiles, left Semipalatinsk, and no one continued his
work.8* “Materials for studying the legal customs of the Kirgiz. Substantive law” consists of
three sections: Family law, Property law, and Criminal law. Information was collected since
1882 in the Semipalatinsk region based on a particular program. Then the data were
summarized by Peter Makovetsky, and the study results were published in the issue. This was

up-to-date information about the rules and customs of the Kazakh people.®® For the thesis

84 O6nacrnas yausepcansHas 6ubnmoreka KI'Y umenn Abas, «135 ner co aus o6pasoBanus
oOmnacTHOTO craTucTHYecKoro komurera (1878)».
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research purposes the section Family Law, Contractual relations, and Crimes against the
Individual represent the particular interest. Materials were published in Omsk in 1886 by the
printing office of the district headquarters. Accordingly, the materials were locally scaled.
Nikolay Balkashin, who was born in 1840 and died on 12 October 1887, authored an
ethnography titled “About the Kirgiz and in general and about Muslims who are subjects of
Russia” (O Kupruzax u BooO1ie, o nmoasiacTHeix Poccun mycynbemanax). Balkashin joined
the office of the Moscow Governor - General; then, he performed the duties of librarian and
an assistant director of the Demidovsky Law Lyceum. From 1875 to 1882, he was an official
of special assignments at the main directorate of Western Siberia, and, finally, from 1882 to
his death, he was the Russian consul in Chuguchak. Balkashin authored the following work:
“From the People’s Passions”, a drama in 4 acts (in “Conversation,” 1872, book 6); “On
shipping in the Gulf of Ob and the maritime trade of Western Siberia with Europe in 1877-
1879” (in “Notes of the West Siberian Department of Imp. Russ. Geographical Society”,
1879, book. I and 1880, Book I1); “Was Ermak granted a prince” (ib., Book I1); “Trade
movement between Western Siberia, Central Asia, and the Chinese possessions” (ib., 1881,
Book I11); “On the research of the Kirgiz Horde” (in “lzvestia Imperial Russian Geographical
Socie,” 1882, vol. XVIII); “About the Kirgiz and in general and about Muslims who are
subjected to Russia,” (St. Petersburg, 1887). In addition, he participated in the compilation of
the “Chronological Index of Events Related to the History of Western Siberia” by F.N.
Usov.2® The essay “About the Kirgiz and in General and about Muslim Subjects of Russia” is
devoted to Islam in Russia. About twenty pages on Pp. 18-38 are dedicated to Kazakhs. The
statistical data is available. For the thesis research purposes, the data provided in the essay is

valuable for understanding the religiosity of the nomads compared to other Muslims of that

8 TTonosnos, Moazanesckuii, and Kyparomos, «Pycckuii Guorpaduueckuii ciosapsy», 796.
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time Russian Empire. The essay was published in St. Petersburg in 1887 by the Printing
House of the Ministry of Internal Affairs and targeted educated Russian public.

Vladimir Tronov, a doctor and an inspector of the medical unit of the Altai district,
wrote another valuable ethnographic essay titled “Materials on Anthropology and Ethnology
of the Kirgiz” (Mamepuanvl no anmpononoeuu u smuonoeuu kupeus) and “Customs and
customary law of the Kirgiz” (O6bruau u 00b19HOE 1paBo Kupru3s). Tronov was born in 1851
and died in 1920. He graduated from the Imperial Kazan University and began his
professional medical activity in 1876. According to unofficial information, he served in the
military department. On February 23, 1890, he entered the service in the Altai District under
the department of His Imperial Majesty's Cabinet. From 1890-1898, Vladimir Tronov was a
doctor at the Zmeinogorsk Hospital, the Loktevskaya Pharmacy, and in the Ridder Hospital.
In 1898-1901, he was a doctor at the disposal of the head of the Altai factories, with the duties
of a doctor at the Zmeinogorsk hospital. From 1901 to 1905, he served in a similar position as
a doctor at the Suzun Hospital. From 1905 - 1910, he was an inspector of the medical unit of
the Altai District and lived in Barnaul on Pushkinskaya Street. After the abolition of the
medical department, he retired. On April 2, 1912, behind the staff, he finally retired from
service.” “Materials on Anthropology and Ethnology of the Kirgiz” was published in
separate number 2 issue 17 volume Notes of the Russian Geographical Society on the
Department of Ethnography, under the editorship of the well-known orientalist Nikolay
Veselovsky. The essay provides data on anthropometric measurements and information on the
life of Kazakhs who lived in the Zaisan district of the Semipalatinsk region in the 19"
century. The author provides narratives about the Nomads’ customs and traditions and
medical and anthropological data. What is worth mentioning here is that almost

unconsciously, Vladimir Tronov, in his essay, makes a racial evolutionist statement:

87 O¢umansuslii caiit Anraiickoro kpas, «Bragumup Jimurpuesuy Tpounos (1851-1920), spau,
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“Standing at a low level of development, the Kirgiz in the struggle for existence must give
way to their neighbors, more cultured”.8 Further, in the essay, the author mostly negatively
represents the Kazakh people; thus, in terms of gauging the degree of bias and prejudges of
Russian ethnographers about the Kazakhs’ lifestyle, this essay addresses the thesis research
purposes. The essay was published in St. Petersburg in 1891 and pursued the goal of
introducing a European audience to the life and customs of the Middle Horde Kazakhs.

“Life and Customs of the Kirgiz” (Foim u npaswr kupeusos) is the outcome of a research
compilation by the children’s writer Alexander Smirnov. Aleksander Smirnov was born in
1854 and died in 1900. A number of his stories appeared in “Family Evenings,” “Family and
School,” “Spring,” “Children’s Reading,” “Leisure and Business,” and other children’s and
folk publications. The book “Life and Customs of the Kirgiz” includes chapters of useable
information for data analysis, particularly relevant to the Nomads’ mores and domestic issues.
The author's narratives are distinguished by their relative neutrality and the absence of overt
bias and negativity toward the Kazakh people. Thus, learning other stories besides other
negatively permeated Russian research narratives would be helpful for the thesis research
endeavors. The essay was published in St. Petersburg in 1892 by the Printing house of A.
Katansky and mostly targeted a Russian-reading audience.

The essay “Folk customs that had, and partly still have, the force of law in the Small

Kirgiz Horde” (Hapoonvie obviuau, umesuive, a omuacmu u Hoihe umerowue, 8 Manoii
Kupeusckoti opoe cuny 3axona) is written by the author Lev Balluzek. His military rank was
Lieutenant General; he was born in 1822 in Karlsruhe, and died at the beginning of 1879.
Upon completion of the course at the Mikhailovsky Artillery School in 1843, he was released
into the horse artillery and, being listed according to the latter, was soon assigned to the staff

of the Feldzeichmeister General, from where in 1849, he was appointed to be under Grand
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Duke Mikhail Pavlovich. After the death of the Grand Duke, he was sent to the Caucasus to
conduct experiments on rockets, where, remaining two years, he participated in many
expeditions.®® Also, he was a diplomat, the first permanent representative of Russia in China,
the first head of the Turgay region, and a chairman of the Orenburg Department of the
Russian Geographical Society. The essay was published in Kazan in 1871, and thus was read
by specialists.

Regarding the paper, the most distinctive feature that differentiates it from other
Russian ethnographical materials is that it was indeed the research outcome of Kazakh
officials who served in the Tsarist colonial administration. One was Sultan Seidalin, who is
mentioned in the author’s book. Thus, Fedorovich Balluzek performed the role of materials
compiler, and the actual researchers were the Nomads themselves. That factor, to a certain
degree, increases the credibility and validity of the paper. For the thesis research objectives,
the most useable chapters of the books are customs regarding the violation of the rules of
kalymmal, barymta, and solving murder cases.

“Causes of unrest in the Kirgiz steppes. The Kirgiz question” (IIpuuunet éonnenuii 6
kupeusckux cmensix. Kupeuszckuii sonpoc) IS a newspaper article written by the author Lev
Arasansky. There is no available information in the open resources relatable to the personal or
professional characteristics of Lev Arasansky. For that reason, the attention is more focused
on the newspaper Sovremenaya Letopis (Cospemennas nemonucs) that published the article.
The newspaper in 1861-1862 was published as an appendix to the Russkii Vestnik and then
since 1863 as an appendix to the Moscovskie Vedomosti. The article criticizes the colonial
administrative system and refers to the incompatibility of the newly implemented colonial
orders with the Nomads’ customs and their mental understanding of society’s functioning

organization. Lev Arasansky argues that the Nomads are harboring a feeling of dislike and
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disgust for the new order, and a myriad of commanding persons have put the Kazakhs at a
dead end so that they do not know whom to go to appeal.*® In addition, the author’s boldest
argumentation is that nomadic people cannot be governed according to European models. For
those people, the main advantage of any social system is simplicity and clarity in
relationships.! Besides that, the article provides data on the religiosity of the Kazakhs, which
IS attractive to my research. The essay was published in the newspaper Sovremenaya Letopis
in 1869. It had local context and thus its core audience were local readers.

The ethnographic paper “Ordinary family law of the Kirgiz” (O6wviunoe cemetinoe
npaso kupeus) Was a compilation result generated by the author Nikolay Malyshev. Although
no information was found about the author, the material represents a particular study interest
for the thesis research purposes. The paper is a thorough 100 — page work on the core aspects
of the life of the Kazakh people. It consists of the elements relatable to the customary Kazakh
law and its characteristics, the general nature of marriage, the status of the Kazakh woman,
matchmaking and wedding, customs regarding the violation of the rules of matchmaking,
conditions for marriage: religion, parental consent, age, kinship, number of wives, kalym,
personal and property relations between spouses, personal and property relations between
parents and children, adoption and foster son — in — law, illegitimate, termination of marriage,
divorce, and custody. The appendix contains several specific cases from the practice of the
Kazakh People’s Court, as well as 146 proverbs on the topics of Kazakh family law.% It is a
high — quality material. The author is one of few Russian ethnographers who, besides
describing the features of the common Kirgiz law, also describe the influence of Sharia and
Russian legislation on it. In addition, | want to highlight the author’s statement, which is not

present in other Russian ethnographers’ observations, that Barymta, despite being mainly

% Apacanckuii, «[[pM4MHBI BOJHEHUH B KUPIU3CKUX CTeMsIX. KAPru3cKuii BOmpoc».

% Ibid.

92 Ucropust AKTrOOUHCKOHN o6nactu, «Masimes H. O6bunoe cemelinoe npaso kuprus. [lyGnukanus
1902».

43



characterized by colonial authorities as an illegal action, was adopted by them as the one
effective means to govern the Nomads. The paper was published in Yaroslavl’ in 1902 by the
Printing House of the Provincial Government.

The essay “About the domestic life of the Kirgiz of the Turgay region” (O 6vime
kupeuzoe Typeatickou obaacmu) 1S Written by a Russian publicist, an official (state councilor)
and a public figure, a teacher, a chairman of the Kyiv Department of the Russian Assembly
Boris Yuzefovich. The years of his life were from 1843 to 1911. He was born in the family’s
estate in the village of Sosinovka of the Piryatinsky district, Poltava province; he was the son
of a participant in the Patriotic War of 1812, a prominent historian and public figure, trustee
of the Kyiv School District Mikhail Yuzefovich (1802 — 1889). On March 8, 1877, Boris
Yuzefovich was appointed to the post of a supernumerary official of special assignments
under the Orenburg Governor — General Kryzhanovsky, on whose behalf, after three months,
he went to the Turgay region. During this three — month — long ethnographic expedition, he
collected information about nomadic Kazakhs’ household, economic, and sanitary living
conditions.*® Yuzefovich’s research findings are valuable in terms of providing the different
narratives that are ignored mainly by other Russian ethnographers, namely the interconnection
between kalymmal (payment for a bride) and dowry (commodities given to bride); thus,
according to the author’s observation daughters’ dowry almost always exceed the price
received for a daughter bride, and Kazakh fathers treat their daughter fairly and do not deprive
them of feasible material assistance.®* Besides that, the paper includes usable data about
Kazakhs' attitudes toward kinship connections, religious affairs, behavior, and family
relations.

“Essays on the Inner Kirgiz Horde” (Ouepku Buympenneti kupeuszckoii opovt) Was

generated by the author Alexander Alektorov. He was born in 1861 and died in 1919. The son

93 Xpowo, “buorpapuueckuii ykazarens. bopuc Muxaiinosuu IOzedouy”.
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of a priest, he was educated at the Penza Theological Seminary. He was an Orenburg teacher
and a local historian, an author of many printed works on the history and ethnography of the
Orenburg Region and Kazakhstan. In March 1883, he was appointed to the post of teacher-
inspector in the 4 — class school of Orsk. However, at his request in August of the same year,
he was transferred to Orenburg and became a teacher at the city’s 2 — class school under the
Orenburg Teachers’ Institute. At this time, Alexander Alektorov became interested in local
affairs and joined the work of studying the materials of the archive of the Orenburg Governor-
General. Soon his publications on the history, geography, and ethnography of the Orenburg
Region began to appear, based on the study of literary and archival sources. In 1882, his
“History of the Orenburg Province” was published in the newspaper “Orenburg Leaflet,”
published in a separate edition in 1883. In 1884, the same newspaper published a
“Geographical sketch of the Orenburg province”; in 1885 — an article, “Bashkirs.” In 1886 —
“Kalmyks” and “Kirgiz.” On October 6, 1886, Alektorov was appointed to the post of
inspector of Kirgiz (Kazakh) schools in the Inner Bukeev Horde and moved to the Khan’s
headquarters in Rynpeski. He worked there for eight years, and during this time, he published
many articles in various newspapers and magazines. Further, in 1887, he (under the
pseudonym Aleksey Petrov) published an article, “The Capture of the Kokand Fortress Ak -
Mosque” in the Orenburg Leaflet, in which he gave information based on archival materials
about the relations of the Kazakhs with the Kokand people in 1842-1854. On July 1, 1894,
Aleksander Alektorov was appointed inspector of Kazakh schools in the Turgay region. In
1902 he was transferred to the post of director of public schools in the Akmola and
Semipalatinsk regions. His pedagogical activity resulted from the study “Essays on Public
Education in the Turgay Region: The Chronicle of 1744-1898,” published in Orenburg in

1900 (in three issues).% For thesis research purposes, the most valuable chapters of the essay
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are those on the religious and moral life of the Kirgiz, diseases prevalent in the horde, and
medical care. The essay was published in the newspaper News of the Orenburg Department of
the Imperial Russian Geographical Society, Issue No.2 in 1893. Accordingly it had local
context and targeted local readers.

The essay “The Kirgiz of Akmola Region” (Kupeusvlr Akmoaunckou obnacmu) is a
series about the daily life of the Kirgiz of Akmola Region that was published in the
newspaper “The government bulletin” (/Ipasumenvcmeennuiii gecmuux) in 1885, in issues 8,
9 and 13. The newspaper’s brief description is that it is a daily newspaper of the General
Directorate for Press Affairs, established on October 27, 1868. It was published in St.
Petersburg from January 1, 1869, to February 26, 1917 (March 11), daily, except for Mondays
and other post-holidays; it replaced the newspaper Severnaya Pochta. It included government
orders, reports from State Council and Council of Ministers meetings, internal and
administrative news, telegrams, and information about charitable institutions and scientific
societies in the city and Zemstvo, voter lists, circulation tables, stock indexes, and weather
forecasts.® As we can see, the core content of the newspaper consisted of official
announcements and reports; thus, the previous description of Kazakhs in the Akmola region is
also a highly reliable source for the thesis research objectives. As part of its data available for
content analysis, the report includes aspects regarding the education and religious obligations
of Kazakhs, as well as daily domestic matters. The essay’s core audience are government
administrators and bureaucrats.

The ethnographic notes “From a notebook. Ethnographic notes. Kirgiz proverbs” (/13
3anUCHOU KHUMCKU. DmHoepaghuueckue 3amemxu. Kupeusckue nocrosuywt) is the result of
research efforts written by Major General Karl Gern. He was born around 1816, was

descended from Vitebsk province nobility, was Lutheran, and attended the Main Engineering
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School. He was assigned to the General Staff at the end of it on December 9, 1842, and
returned to service in Orenburg on January 7, 1843. Further, he was entrusted with drawing
up maps of the Orenburg Region. On March 9, 1844, he was promoted to lieutenant with a
transfer to the General Staff. On March 30, he was appointed acting divisional quartermaster
of the 22nd Infantry Division (approved with the production of staff captains on April 7,
1846). From May to September of the same year, 1844, he participated in an expedition
against the rebellious Kazakh Sultan Kenessary Kasimov. Under his leadership, the steppe
was photographed over 9,000 square miles. Karl Gern participated in the compilation of the
“Military Statistical Review of the Orenburg Province” (St. Petersburg, 1848). In the
“Russian Archive” of 1898 (volume 11, pages 550-555), his letter to Lazarevsky was printed
(reprinted in The Kyiv Antiquity of 1899, No. 2) with information about the stay in exile in
the Orenburg Region of the poet Shevchenko, who was on good terms with Karl Gern and in
1850 lived for some time in his apartment.®” His ethnographic notes have such valuable
research interest for Kazakhstani ethnographic studies that in 2006, a group of Kazakhstani
scholars Arin, Ismagulov, Agigali, Shalekenov, and Artikbayev published the book
“Kazakhs’ Behavior and Mores” by compiling Karl Gern’s research efforts. Regarding the
thesis’s research purposes, particular precious aspects are Karl Gern’s narratives of barymta,
which provide a slightly different understanding of such a custom from other Russian colonial

representatives.

The essay “The Oath of the Kirgiz before the Russian Court (/Ipucsea kupeus nepeo
pycexkum cyoom) is a compilation of research by the Russian scientist, archaeologist, and
ethnographer lvan Anichkov. He was born in 1863; the year of his death is unknown. lvan
Anichkov, in 1888, graduated from the Faculty of Oriental Languages at St. Petersburg

University. Then, his work career proceeded in the scientific institutions of Turkestan and

9 MMonosuos, Moazanesckuii, and Kypatomos, «Pycckuii Onorpadudeckuii ciosapb», 442,
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Orenburg. His articles mostly describe the stone sculptures, mounds, and other archaeological
monuments near Merke, Kostanay, Kazaly counties, the Turgay region, and the ancient city
site in the Besagash settlement Aulieata, Taraz, and the Sauran Tower. In one of his works,
“Forgotten Land, the Collapse of the National Economy in the Kirgiz Steppes”, he describes
the difficult situation of the Kazakh people. In addition, lvan Anichkov criticizes the Russian
colonialists, writing that “the Kazakh people had no plan so far as to leave their fate so
unnoticed than under the rule of Russia.” He followed the “Russification” policy and
respected the Kazakhs' customs. In his work “Essays on the Life of the People in Turkestan,”
he portrays the way of life of the Kazakhs. Along with the above-mentioned papers, it is
worth noting his article “Kirgiz batyr Zhankozha Nurmukhamedov” in which he provides
accurate information about the uprising of the Kazakhs throughout the Syrdarya in 1896.
Another of his notable articles, “Monuments of Kirgiz Folk Art,” published in “Kazan
University's Scientific Notes” contains a wealth of historical and ethnographic information
about the nomads. Regarding the relevance of his findings to the thesis’s purposes, the
valuable connection is that Ivan Anichkov explored different aspects of Kazakh religiosity, or
more precisely, he did not categorically assert that Kazakhs are “bad Muslims” but tried to
learn the peculiarities of the Kazakhs approach to Islam according to the specificity of local
traditions and mentality. Moreover, Ivan Anichkov’s paper brings precious research prospects
to grasp the institution of orphanages and custody in the Kazakh steppe. The essay was
published in the Journal of the Ministry of Justice in 1898. The journal was published
monthly in St. Petersburg, edited by A.M. Troitsky. The core target audience were imperial

bureaucrats and administrators.

“Notes of the Missionary, Priest Efrem Elisiev” (3anucku muccuonepa, cesumennuxa
Egpem Enucves) were written by an orthodox priest, Efrem Elisiev, who undertook a mission

in the Kazakh steppe to convert Kazakhs to Orthodoxy. He was a baptized Tatar, and his

48



notes were primarily published in Pravoslavniy Blagovestnik and Tserkovnye Vedomosty at
the end of the 19" century. Pravoslavniy Blagovestnik was a magazine published since 1893
by the Orthodox Missionary Society in Moscow, two books a month. The editor was Nikolay
Komarov. Tserkovnye Vedomosti was a weekly magazine (published since 1888), by the
official organ of the Holy Synod. An unofficial part (“Additions to Ts. Vedomosti”’) contains
words selected from the works of the patristic, sermons of modern pastors of the Russian
Church and articles of theological and church-historical content. According to this
information, the magazines were for the orthodox crlergy and educated orthodocx public.
Efrem Elisiev was a core actor in his narratives and described events that he directly
witnessed and observed. The centerpiece of his notes is the religious aspects of Kazakhs,
namely how they practiced Islam and how the religion reflected the daily lives of the nomads.
In addition, the notes touch upon the issue of the rejection of Orthodoxy by the majority of
Kazakhs. Because these notes were written by a religious official who opposed Islam to a
certain extent, any positive remarks he has made about the Kazakhs' Islamic religiosity can be
construed as credible sources of information in this thesis.
Conclusion

The chapter introduces the readers to the Russian ethnographers whose narratives are
analyzed in the thesis. Thus, the core information about the personal and educational
backgrounds of Russian colonial military and civil officials and the focal points of their paper
is provided. Moreover, | am convinced that understanding Russian ethnographers' background
and “conditions of writing” will facilitate a better understanding of their narratives and aid the

audience in comprehending the thesis objectives.
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Chapter 2. The religiosity of the Kazakhs through the lens of Russian Ethnographers

Introduction

The aspects of the religiosity of the Kazakhs have occupied significant parts in the
narratives of 19'"-century Russian ethnographers. Expectedly, the general tone of those
accounts in a broad context was negative and diminishing, with Kazakhs referred to as
Muslims in name only, whose Islamic canon observations intertwined with remnants of
shamanism. Hence, in this thesis’s chapter, | aim to explore the profundity of the Russian
ethnographers’ stories about the Nomads’ religious affiliation and the common association of
their religiosity with superficiality, or on the contrary, I try to ascertain counter arguments that
may dismiss the above — mentioned assumption of the Kazakhs’ negligence in the Islamic
affairs. Unlike the situation in the Caucasus, in the case of the Kazakh Nomads Russian
colonial vision did not regard Islam as a factor that posed a significant threat to the Empire’s
colonial presence in the steppe. That assumption is buttressed by the fact that, unlike
Chechens and Bashkirs, the Kazakhs did not call for the Holy War (Jihad) against the colonial
presence in their territories. Moreover, even Sultan Kenessary Kasymov, who led the uprising
against Russians and strived to practice Islamic slogans by calling the Kazakhs to fight the
infidels, failed to be heard by the majority of the steppe inhabitants.®® Further, what is worth
noting here is that in the Steppe colonization period, the colonial policies imposed on Islam
were never palpably well — defined or sustained. Notably, at the initial point of establishing
the relationship between the Empire and its new vassal, colonial authorities considered the
oath taken upon the Quran by Kazakh Khans as an essential attribute of submission and

allegiance.®® In addition to that, Robert Crews points out that Catherine the Great associated

% Malikov, “Tsars, Cossacks, and Nomads. In Tsars, Cossacks, and Nomads ', 98.

% Noda, “The Kazakh Khanates between the Russian and Qing Empires: Central Eurasian
international relations during the eighteenth and nineteenth centuries”, 58.
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Islam with civility and subsequent policies of sponsoring the building of mosques and Islamic
schooling institutions in the area adjacent to the Orenburg frontline.® However, by
intensifying the colonial burden, particularly in the late eighteenth and mid-nineteenth
centuries, Islam came to be perceived as a rival force,?* which allegedly encouraged
disobedience of the steppe peoples to the central colonial authorities. The head of the
Orenburg Borderlands Commission (1854 - 1859), Vasilii Grigorev, conveyed such anti-
Islamic rhetoric, which | mentioned in the literature review’s earlier part. Grigorev was a
strong proponent of imposing the Russian culture as a civilizing force on the steppe
inhabitants. Hence, regarding Islam, he believed that Islam had been the central obstacle to
the Russian colonial advancement among the Kazakhs.1%

Furthermore, concerning territoriality, the chapter tries to examine Yury Malikov’s
suggestion that Kazakhs’ religious attributes varied from region to region when the author
argues that different variants of practicing Islamic beliefs by the Kazakhs residing in different
steppe areas averted the formation of affiliation to each other and hampered the religious
unification of all steppe Nomads.'® The mentioned - above Orenburg frontline mainly
included the Kazakhs of the Younger Horde, which was the central research area for most
ethnographic literature exploring the religious nature of the Nomads. Critical ethnographical
findings of Feodor German, Aleksey Levshin, Lev Meyer, Nikolay Blamberg, lliya Kazansev,
and many others were based on their Younger Horde experience. Further, the Russian
ethnographers’ efforts connected to the religious pattern of the Kazakhs of the Middle Horde
were the materials compiled by such ethnographers as Semyon Bronevsky, Ivan Ibragimov,
and Nikolay Krasovsky. The ethnographic narratives of an orthodox priest, Efrem Elisiev, and

the research outcomes of colonial medicine representatives Vladimir Tronov accumulated

100 Crews, “For Prophet and Tsar Islam and Empire in Russia and Central Asia”, 199.

101 bid., 198.

102 Knight, “Grigor'ev in Orenburg, 1851-1862: Russian Orientalism in the Service of Empire?”, 91.
103 Malikov, “Tsars, Cossacks, and Nomads. In Tsars, Cossacks, and Nomads”, 97,
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data about the religious life of the nomads in eastern Kazakhstan, such as Semipatinsk and the
Zaisan district, which are also recognized as Middle Horde areas. Nikolay Zeland’s
ethnographic outcome is mostly about the Semirechye Kazakhs, who tend to recognized as
the Great Horde inhabitants. Accordingly, by examining chronological and territorial factors,
this chapter attempts to discover the differences in the religiosity of the Kazakhs according to
their geographical place and historical period. At the same time, despite my rigorous efforts, |
could not place ethnographic materials by some Russian authors regarding the territoriality of
the Kazakhs they studied. Thus, one separate chapter will speak about the religiosity of the
Nomads in general without making references to their places of residency.

The structure of the chapter is as follows; firstly, | will ascertain data relevant to the
religiosity of Nomads in the Russian ethnographers’ research efforts according to their
territoriality and chronology. Then by making a content analysis, | will determine analogies
and contradictions between these research findings to examine the extent of biases presented
in ethnographical papers. Consequently, to achieve the intended outcome, | will apply four
evaluation criteria: total absence, weak (poor, superficial), proper (intense, profound)
religious affiliation, and the superstitious views of the Younger and Middle Hordes Nomads.
The fourth criterion about the aspect of superstitions of nomads will be considered in the
context of paganism.

Regarding my arguments of the chapter, | argue that Russian ethnographers, in their
narratives, only retranslated one general preconception about Kazakhs’ weak affiliation to
Islam and propensity to superstition. Having a lack of knowledge concerning the canons of
the religion of Islam and how Islamic norms intertwined with the customary beliefs of the
Nomads, Russian ethnographers failed to comprehend in due manner the accurate picture of
the religious nature of the steppe inhabitants. Thus, they operated in the framework of the

general notion of Nomads’ superficiality or absence of religiosity. Moreover, their research
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findings ignored studying Kazakhs’ religious authorities and institutions; as Allen Frank
argues, they adhered to the notion that, unlike the Muslims from the Volga - Ural realm and
Central Asia, Kazakhs are only nominal Muslims without the emotional and social attachment

to Islam.104

2.1. The Younger Horde Kazakhs’ religiosity as described by Russian Ethnographers

This chapter focuses on the Russian ethnographical materials of the Kazakhs who
resided in the Younger Horde territory. As the thesis research objectives cover only the 19"
century period, the first Russian ethnographer whose accounts are considered is Fedor
German, who published his research outcomes in the journal Herald of Europe in 1822. Thus,
German makes a strong statement asserting the absence of Kazakhs religious beliefs, such as
“Kirgiz do not pray at all and do not know any religion” («Kupeussi 6006uje ne morames u ne
snarom nukxaxoii penueuu»),'% however, he asserts an exception for those Kazakhs who were
brought up or lived for a long time in Bukhara, Khiva, and other Central Asia. % Further,
German backs his claims by proving similar statements: “Having, generally speaking, no
faith, the Kirgiz are very superstitious” («He umes, cosops 60obwe, nuxaxoii eepwvi, Kupeu3zol
gecoma cyesepnu») %’ and “Professing no religion” («ue ucnoseoyiowee nuxaxoii penueuu).'%
Hence, data analysis shows that German argues for the absence of formal religious affiliation
among the Younger Horde Kazakhs except for a few and their particular predisposition to
superstition. At the same time, he states that the Islamic Ulama institution existed in the
Younger Horde: the representatives of Muslim clergy — eleven people had been sent and

appointed by the colonial government.'% Moreover, in his narratives, the author states but

1043, Frank, “Islamic scholars among the Kereys of Northern Kazakhstan, 1680-1850”, 5.
195 Tepman, «O Kuprusax», 218.
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does not explain why the missionary efforts of the Scottish Bible Society failed in
spreading the Catholic religion among the Orenburg frontline Kazakhs.

The well — monograph of Aleksey Levshin, “Description of Kirgiz-Kazak or Kirgiz-
Kaysak Hordes and Steppes” (Onucanue kupeus-kazauvbux uiu Kupeus-Kacaykux opo u
cmeneit) published in St. Petersburg in 1832 by Karl Kral Printing House. In a general sense,
Levshin follows Fedor German’s standpoint in describing the religious affiliation of the
Younger Horde Kazakh people. He describes the Nomads’ religious beliefs in the chapter
called “Faith and Superstition” (Bepa u cyesepue). At the beginning of his chapter, Levshin
questions whether the Kazakhs are Mohammedans, Manichaeans, or Pagans (Macomemare,
Manuxesne unu s3orunuxi)?*°

Aleksey Levshin’s central assertion, which corresponds to German’s statements, is that
Kazakhs do not adhere to Islamic tenets: “The Kirgiz do not observe fasts and ablutions”
(«nocmoe u omosenus, Kupeuzor ne cobniooarom»)'tt, “They find it difficult to pray five times
a day” («monumucs no namo pas Ha 0eHb, HAX00AM OHU ONs cebs 3ampyOHUMENbHLIM»), 1
and “Some do not observe any religious rites at all” («nexomopuie sce coscem Hukakux
06ps006 penuzuu ne cobrodaiom»).!t? Regarding the Nomads’ tendency to superstition,
Levshin writes the following: “They believe in sorcerers” («sepsim kondynam»).*** However,
some of Aleksey Levshin’s statements oppose Fedor German’s claims about the total absence
of religiosity among the Kazakhs. These assertions are: “They all have a concept of a Higher
Being in general” («sce onu 6006we umeiom nonsmue o Bvicuiem cywecmee»)''®, “they

classify themselves as Sunnis” («camu cebs npuuucisiom k Cyunumam»),**® and “They go to

worship them (graves), read prayers over them” («Ownu e30sm um (Mo2unbt) NOKIOHAMBCS,

110 Jlepiuun, «Onucanue kupaus - Ka3aubux wil KUp2u3-Katicaykux opo u cmenei», 52.
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yumame Hao numu moarumenr»).'’ Consequently, I argue that these Levshin’s assertions
advocate for the Nomads’ formal religious affiliation criterion. At the same time, some of
Levshin’s statements do not allow us to certainly assert whether what Kazakhs believe is a
nexus of Islamic canon or nomadic superstitions. Some other comments that they “recognize
the existence of many other spirits” («npusnaiom cywecmsosanie mo2ux opyaux 0yxoe»)*e
and “to appease the evil spirit, they read prayers, offer sacrifices to him, holding out their
hands up, begging him to be lenient” («dza ymupomeopenus 31020 oyxa uumarom mMoaumest,
APUHOCSM eMY JCEPMEBbL, NPOMALUBASL PYKU 88ePX, 3AKIUHAIOM €20 Dblmb
cnucxooumenvuuim») sShow some Islamic affiliation.*® After analyzing Aleksey Levshin’s
materials regarding the religiosity of Kazakhs, it is hard not to disagree with Chokan
Valikhanov, who states that “the former was too carried away by the ignorance of the people
he described.”*?® My arguments correspond to Valikhanov’s assertion that “Levshin does
have a vague comprehension of the essence of the Kazakhs’ religiosity by asserting that
witchcraft, deception, and divination are part of the religion of the Kirgiz-Kaysaks; however,
they are not part of religion but only superstition, which exists among the people of all
faiths.”1?! Due to Aleksey Levshin’s unfamiliarity with the Kazakh language and lack of
knowledge about the Islamic canons, he does not provide an accurate interpretation of the
word “Xyoaii.”*?? Thus, Aleksey Levshin interpreted the term «Xyoaii» as a good deity who
cares about the happiness of people (Boacecmeo 6razoe nexywezocs o cuacmoe n0deii) s,
which indeed is the Kazakh word (although borrowed from Persian) for “Allah.” This

argument is validated in the essay of another Russian ethnographer, Semyon Bronevsky,

whose observations are relatable to the Middle Horde Kazakhs. Thus, he observes the
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religious nature of Kazakhs as follows: “They often repeated from the depths of the soul,
alla!” («4acmo noemopsiemozo uz enybunv oywu, arna'».)?* Accordingly, the Kazakhs were
practicing the term «azza» as the canonical language in their ordinary lives. Hence, | argue
that the expressions «Xyoau» in Levshin’s account and «azza» in Bronevky’s notes have the
same meaning and, to a certain degree, confirm the obvious connection between the Nomads’
religiosity and the religion of Islam. Bruce Privratsky supports my hypothesis and argues that
the Persian version of God is Quday, and Alla is the term borrowed from Arabic; both words
are synonyms and mean the one God of Islamic monotheism.1%

Another valuable source for content analysis is “Materials for Geography and Statistics
of Russia Collected by Officers of the General Staff. Kirgiz Steppe of the Orenburg
Department” (Mamepuanwt ons eeoepaghuu u cmamucmuxu Poccuu, coopannvle oghuyepamu
eenepanvroo wmaba. Kupeusckas cmens Openbypeckozo sedomcmesa). The author is Lev
Meyer; the materials were published in St. Petersburg in 1865 by the printing house of E.
Neumann and F. Persona. One of the chapters in the monograph chapter named Religious
Education (Perueuosnoe obpasosanue) is devoted to the religious education of the Orenburg
region’s nomadic population. In contrast to Fedor German and Aleksey Levshin, Meyer does
not insist categorically on the absence of any religious faith among the Nomads who lived in
the Orenburg region. His research findings mainly convey the poor religiosity of the Kazakhs
rather than its total absence. He writes “[The Kazakh] is not developed in religious aspects
and he does not know what kind of religious sense he holds” («xe pazsum ¢ perueuosnom
OMHOWEHUU U cAM onpe()eﬂeHHo He 3Haem KAaKoz2o pelucuo3Hoco moJKa 6ep9fcumc;z»)126,
“Has only a very vague understanding of the existence of two interpretations of

Mohammedanism: Sunni and Shiite” («umeem monvro 6ecbma cmymuoe nowsimue o

122 BponeBckuit, «3anucku I'enepan — matiopa bponesckoco o Kupeus — Kaiicaxax Cpeoneit Opovi»,
171.

125 privratsky, “Muslim Turkistan: Kazak religion and collective memory ”, 77.
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cyuwecmeosanue 06yx moakoe Maz2oMemancmea: CyHHUmcko2o0 u wiuumckozo»)*?’, and
“Despite such a weak development of religious ideas among them and the absence of a
Mohammedan spiritual hierarchy, Christianity among the Kirgiz is very little spread” («xe
cmMomps Ha makoe ciaboe pazgumue perucuo3HbIX Uoell 8 Hapooe U OMcymcmeuu
MA20MemancKou OYX08HOU UePapxXuu, XpUCMUaHCmME0 Mexcoy KUpeu3amu, 6ecbMa Mo
pacnpocmpansemcs»).t?® However, it is essential to note that Meyer’s research findings, to
some extent, contradict each other. Namely, in opposition to the statements that | mentioned
earlier, he also reports witnessing Kazakhs performing their religious duties: “The Kirgiz
perform the prayers prescribed by the Mohammedan religion quite regularly, but they observe
few fasts because of their innate voracity” (moaumest, npeonucanmnvle MacomemancKkoi
penucuelt, Kup2usbl meopsam 0068016HO UCNPABHO, HO NOCIMO8 MAJI0 COOMI00arom, no NPpUdUHe

)12% and “Along with the spread of wealth and settlement,

BPOAHCOEHHOU NPOHCOPAUBOCHIU UX
religion will become more important among the Kirgiz” (emecme ¢ pacnpocmpanernuem
6oeamemea u ocednocmu, penueus nouydum mexcoy Kupeuzamu 6onvuee snauenue) >
Further, I find one of Meyer’s claims, “They deviate from the rules of Mohammedanism, and
make images of animals and children in these tombs” («omcmynarom om npasun
Ma2oMemancmea, u 0enaron 6 HMux 2poOHUYAX U306PANHCEHUS HCUBOMHBIX U Oemeti») 3!
relatable to the criterion of superstition traits existence among the nomadic peoples. In
addition, I argue that another of Meyer’s research findings is quite controversial in its actual
meaning, which does not correspond to the weak or proper criterion of the Nomads’ religious
affiliations. Hence, the assertion “They do not particularly honor the Mohammedan holidays,

but they observe some fasts (Uraza) and celebrate certain days” («ue ocobenno umym

MA2oMemancKue npazoOHuUKU, 0OHAKo cobooarom Hekomopwvie nocmul (Yypasa), u npazoHyom
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useecmuwie onu»)*3? does not provide a clear understanding of what kinds of Islamic
celebrations the Kazakhs ignored and what types of holiday days they accordingly observed
fasting (Uraza). Moreover, there is a lack of concrete explanation of the meaning of the vague
term “certain days” («uzeecmmuvie Onu»). In addition, | argue that the principal reason for this
is that Meyer was a military official lacking any religious education, especially regarding
Islam. In addition, as said in the previous chapter, the author only compiled the research
outcomes of other Russian ethnographers without spending time (i.e., conducting fieldwork)
among Kazakhs. Consequently, in many instances, the note only reflects others’ ideas and
findings, and as the author admits himself, the materials also include many inaccuracies and
errors.

The next highly regarded Russian researcher of Kazakhs is Ilya Kazantsev, a colonel
who served in the offices of the chief heads of the Orenburg Region for over 20 years and
who personally knew the khans of Shergazy and Dzhangir. In his ethnographic paper, “The
Description of Kirgiz-Kaysakov” (Onucanue Kupeus-Kaiticaxos), he provides pertinent
information about the Nomads’ religious beliefs, which simultaneously reflect three
evaluation criteria: both strong and poor connection to Islam, and superstitions of the Younger
Horde Kazakhs religious faith. Thus, speaking about Orenburg or Trans-Ural Kazakhs’
formal religious affiliation, Kazantsev asserts that they “profess the Mohammedan religion”
(«Hcnosedarom mazomemanckyio penuzuio»)* and then regarding the weakness of the
Kazakhs religious faith, the ethnographer states that “the Kirgiz are not too afraid of violating
the oath taken through the mullah according to the Quran” («uapywenue npucsieu, npunsimot
uepes MYy no anKopamy, Kupaussl He cauuwikom cmpawames»).t3* Furthermore, taking into
consideration superstition as the third criterion, Kazantsev’s assertion is as follows: “They are

extremely superstitious, inclined to divination and believe in sorcerers” (onu upessviuatino
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cyesepHbl, npugepcennl k soposicoe u sepsam xordynam).r>® The named author is the second
examined ethnographer, along with Meyer, whose narratives address no evidence of the total
absence of religious faith among the Younger Horde Kazakhs. At the same time, the content
analysis of Kazantsev’s materials shows that the author rewrites other ethnographers’ notes
without making his research effort to study the Nomads’ faith patterns. As evidence, two
cases about the religiosity of the Kazakhs have been presented in both German’ and
Kazantsev’s notes. The first case depicts the situation when an alleged sorcerer persuaded
Kazakhs to attack the Russian caravan and assured the attackers that he had turned the
Russians’ canon into clay by God — given power to him. But when Russians, during the
assault, fired shots and wounded many Kazakhs, the sorcerer’s fraud was revealed, and he
was further ashamed and banished. The second case relates to the failed mission of the
Scottish Bible Society to distribute the Bible among the Orenburg Kazakhs. Accordingly, my
argument is that Kazantsev’s materials only retranslate the same vision about the religiosity of
the Kazakhs as other Russian sources without delving into the issue for a more detailed
examination.

Despite having collected important information about the household, economic, and
sanitary living conditions of nomadic Kazakhs of the Turgay region, a Russian publicist,
Boris Yuzefovich, has left scant descriptions of the nomads' religiosity in his ethnographic
paper “About the Domestic Life of the Kirgiz of the Turgay Region” (O 6vime xupeuszos
Typeatickou obracmu). As a result, his paper reflects only two brief narratives of the nomads'
faith, both of which apply to the criterion of proper religious observation by the nomadic
population of the Turgay area. The first of Yuzefovich’s assertions are, “The isolation in
which the Mohammedan faith puts the Kirghiz, however, does not lead to fanaticism”

(3aMKHymOCmb, 6 KaKyi cmaeum Kupeusa MACOMEMAHRCKAA 6epa He eedem, 00HAKO K
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ganamuzmy) 13 and the author’s second claim is relatable to Islamic ritual practice: “Prayers,
according to the Muslim custom, are performed by them five times a day” («Moaumeot, no
MYCYIIbMAHCKOMY 06bI4Al0, COBEPUIAIOMCA UM NAMb pa3 6 Oenb»). ' At the same time, it is
essential to note that Yuzefovich acknowledges that his research paper only represents a
general area of the nomads’ lifestyle; thus, it remains unclear how profoundly the
ethnographer studied the religiosity of the nomads in question. However, despite the scarcity
of narratives, Yuzefovich provides some valuable accounts about the presence of Islamic
institutions in the Turgay region, which evidences that an Islamic social and educational
network operated among the Younger Horde Kazakhs. Thus, the author first mentions that
local parishioners invited him to visit a mosque, but he refused to do so due to the absence of
clean shoes. Concerning the Islamic institutions of the region, the author also notes that in all
districts of lletsk uezd except for Tuztubink, mosques and schools (madrassas) were
present.’®® To a certain degree, these research findings prove that at least in the middle of the
second half of the 19" century, Kazakhs living in the lletsk uezd of the Turgay region had
access to the basic level of Islamic education. It is worth noting that Yuzefovich is one of the
few Russian ethnographers who pays attention to the existence of Islamic institutions in the
Steppe, which is critical to understanding the nomadic population's affiliation with Islam.
“Essays on the Inner Kirgiz Horde” (Ouepku Buympenneti kupeusckoii opoet) by the
author Alexander Alektorov, which was published in the 3-d issue of Izvestie of the Orenburg
Department of the Imperial Russian Geographical Society in 1894, devotes a comprehensive
chapter to the religious and moral life of the Bukeev Horde Kazakhs. The chapter, along with
the narratives about Khan Dzhangir’s efforts to enhance the role of Islam in the daily life of
Kazakhs, pictures how the celebration of the Islamic religious holiday Kurban — Bayram was

held in the Horde. Then, his narrative concerning Islam has a connotation of the weakness of
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the Nomads in religious issues when Alektorov asserts that the Bukeev Horde Kazakhs were
inappropriate Muslims. The author’s assertion about that is the following “The Kirgiz, except
for very few sultans and Khojas, had almost no religious beliefs and were very bad
Mohammedans (according to the Sunni sense)” (Kupeusbi, 3a uckiouenuem eecoma He
MHO2UX CYIMAHO6 U XOOO:‘CEIJ, He Umelu noumu HUKAKux pejiucuO3Hblx y6€JfC()€HMIZ u OviIU
oueHb nioxumMu Mazomemanami (no cynnumckomy moaxy)».13 Further, Alektorov considers
the spread of Islam among the nomads as a factor hampering the latter's rapprochement with
the neighboring Russian Christian population.'* In that regard, Alektorov’s assertion
corresponds with Grigoriev’s vision about the role of Islam in thwarting colonization of the
steppe region.

Ivan Anichkov is the last Russian ethnographer whose research endeavors about the
Younger Horde Kazakhs’ religiosity | will consider. He published the article “The Oath of the
Kirgiz before the Russian Court” (Ilpucsiea kupeus nepeo pycckum cyoom) in the Journal of
the Ministry of Justice in 1898. What distinguishes the material from the other
aforementioned ethnographic papers is that Anichkov disagrees with the general notion of the
superficiality of the Nomads in religious affairs and argues that Kazakhs were as appropriate
adherents of Islam as any other Islamic nation. This point witnesses the next Anichkov’s
statement that “the Kirgiz, as confessors of the Mohammedan religion, are just as legitimate
Muslims as other nations” («kupeuswl, kax ucno8eOHUKU MACOMEMAHCKOU peuull, MaKue Hce
npasomepHvie MycylbMane, Kax u npouue napoowi»).** Further, Anichkov provides two
assertions explaining the falsity of the Russian general perception of the Nomads’ religious
poorness. Such statements are, “If it seems to us that the Kirgiz are bad Muslims, then this is
due to the fact that we do not separate the religious side from the social side” («Ecau nam

Kascemcs, 4mo Kupcusvl nioxue mycyjibmane, mo 3mao npoucxodum om moeo, 4no mvl He

139 Anexropos, «OQuepku Buympenneti Kupausckoi opowi», 6.
190 1bid., 7.
141 Aunuxos, «IIpucsra KUPru3 Mepes pycCKuM Cyaomy», 34.
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pazoensiem penuuo3nyio cmopoty om coyuanbroi»)**? and “the demands of the
Mohammedan religion did not absorb the life of the Kirgiz, in the sense of everyday life, and
if Islam penetrated into their midst and made great conquests, then this sphere of activity was
limited to the religious side, not having to cover their social system” («mpeb6osanue
MA20MEeMAaAHCKOT peéiucuu He nocaomuiiu HCU3Hb Kupcu3oe, 6 CmMblcie IHCUMELICK020 00UX00a u,
eciu Mcnam npunuk 6 ux cpedy u coenan 6onvuuue 3a80e6anust, mo sma cgepa
oessmenbHoOCmu OZcPpaAHU4UIIOCH peﬂueuo3H0ﬁ Cm0p0H011, He ycnes oxeamunib ux couuaﬂbezﬁ
cmpoii»).1* That means Kazakhs properly held the Islamic ritual canons, such as praying five
prayers daily and fasting. Still, they preferred to follow traditional nomadic traditions and
customs (kalymmal, barymta). At the same time, according to this author’s statement, the role
of Islam is elevated in the steppe: “Islam is increasingly seizing the Kirgiz masses, and the
views of Sharia are reflected in them” «mycyrbmancmeo 6ce unmencusnee 3axsamoiéaem 6
CB0U PYKU KUPSUZCKUE MACCHL U 832150bL WAPUAMA OMPANCAIOMCSL 8 Hux.» Regarding the
evaluation criteria, | argue that these assertions by Anichkov correspond to the rare view of
the Nomads’ formal religious affiliation. Moreover, the author is among a few Russian
ethnographers who describe the functioning of Islamic social and educational institutions
(mosques and madrasas) in the steppe, as well as the existence of the Ulama (the Islamic
scholars) such as Ishans, Sufis, and Akhuns.*® By asserting that, Anichkov additionally
argues that those Islamic tendencies were brought and implemented by outsiders, such as
Tatars and Central Asians.'*® According to Allen Frank, such a statement is the general
standpoint among scholars on Kazakh history. However, Frank, to a certain extent, questions

this popular viewpoint and argues that the Ulama as the religious stratum had already been

142 1pid., 33.
143 1pid., 34.
144 1bid., 29.
145 1bid., 33.
196 1bid., 33
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established long before the Tatars and Central Asians religiously approached the Kazakh

steppe. 14’

2.2 The Middle Horde Kazakhs’ religiosity, as described by Russian Ethnographers

The chapter about the religiosity of the Middle Horde Nomads begins with “The notes
of Major General Bronevsky about the Kirgiz-Kaysaks of the Middle Horde” (3anucku
Ienepan — matiopa bponescrkoeo o Kupeus — Kaiicakax Cpeoneit Opowt) by the author
Semyon Bronevsky, which was published in the journal Otechestvennye zapiski in 1830.
Bronevsky, from 1822 to 1938, was the head of the Omsk region. The region was under the
governorship of Western Siberia, which administered the Siberian Kirghiz, who belonged to
the Middle Horde. Concerning the Middle Horde Kazakhs’ religious faith, Bronevsky is not
wordy enough; however, although he provides only basic interpretations without delving into
the details, his notes include some precious observations that shed light on the presence of the
Islamic institutions among the Nomads and the aspects of observing the latter, the Islamic
practices such as the prayer five times a day.

In general, his religious narratives differ little from Aleksey Levshins’s descriptions of
the Nomad's beliefs and primarily reflect the Nomads’ superstitions and lack of “proper”
religion. Thus, speaking of the Kazakhs’ religious weaknesses, Bronevsky asserts that the
Nomads are “true ignoramuses in religion” («ucmunnvie nesexcu 6 penueuu»)**® and “He
rarely knows any prayer and has an idea about the Quran; they do not express external
reverence for God at all” («pedko 3naem, kakyro 1ubo monumsy u umerom nousmue o Kopane,
HapyaicHo2o Gozonoumenus onu 6oece He uzvaensiom»).X*® And the second facet relatable to

the Nomads’ proclivity to superstition or paganism can be seen in the following Semyon

147, Frank, “Islamic scholars among the Kereys of Northern Kazakhstan, 1680-1850”, 5.
198 Bponesckuid, «3anucku Ienepan — maiiopa Bponesckozo o Kupaus — Katicaxax Cpedneii Opowi»,

171.
199 1bid.
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Bronevsky’s claims “The Kirgiz are drowning in ignorance and superstition; they are
Mohammedans only in name” («Kupeu3swvl ymonaiom 6 negesicecmae u cyegepuu; OHU Cymb

)10 and “The inner worship of God consists of

Maeomemane moabKo no HA38AHUIO»
superstitions and prejudices” («Brympennee 60conoumernue cocmoum u3 cyegeputi u
npedpaccyokos»).®t Hence, somehow Bronevsky’s scant ethnographic findings provide
enough evidence to conclude that the Middle Horde’s nomadic population, although calling
themselves Muslims, were ignorant of the Islamic religious rituals and canons. However, a
more thorough analysis of Bronevsky’s materials reveals the author’s poor comprehension of
the nomad’s religious life, the Islamic religious institutions, and the peculiarities of observing
the Islamic rituals by the nomadic population and the nomadic lifestyle in general. Bronevsky
states that “Kirgiz—Kaysaks, although professing the religion of Mahomet, essentially
ignorant of it; they keep Akhuns, Mullahs, and Khojas in the Volosts, but do not have any
mosques” («Kupeusvi-Katicaku, xoms ucnosedyrom 3akon Mazomema, Ho cymb He8exCcObl 8
nem, Axynoe, Mynnoe u Xooaceii codepaicam 6 010CMX, HO Hem Y Hux Hu meuemeti») >,
Thus, despite his repetitiveness about flat Kazakh affiliation to Islam, the author admits the
presence of the Ulama (the Islamic clergy and scholars) among the Nomads. And the absence
of permanently built mosques per se does not mean that the Kazakhs did not have mosques in
their way for such religious practice. The Kazakhs, being nomads and leading a nomadic
lifestyle, had their interpretation of the mosque’s function. Thus, according to the canons of
Islam, mosques may be the place of collective convention and prayers everywhere except for
dirty places such as toilets and bathing rooms; therefore, the Nomads used yurts as the place
of gathering and performing communal Islamic rituals such as Friday prayers. Accordingly,

the mosque was either a separate yurt constructed primarily to observe Islamic practices or a

yurt where a Mullah or other representative of the local Islamic clergy was living. Spasskii, in

130 1bid.
131 bid.

152 Bponesckuid, «3anucku Ienepan — maiiopa Bponesckozo o Kupaus — Katicaxax Cpeoneii Opowr», 96.
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his observation, proves that aspect by asserting that some well-off Kazakhs set up a yurt for a
mosque while his aul (nomadic encampment) was out on the steppe.r®® In the same vein, the
Turkestan Teachers’ Seminary’s pupil, Bukin Ish-Mohammed, states that among the Nomads,
the mosque was replaced by an ordinary Kazakh’s kibitka (yurt).?>*

And Semyon Brovevsky, in his ethnographic observation, to some extent proves this
assumption as well as the assertion that the Kazakhs were properly performing namaz, one of
the five mandatory canonical pillars of the religion of Islam; thus, he writes as follows: “In
any aul, a Mullah, or in case of his absence, one of the honorable elders who knows the law
better, by coming out of the yurt, calls some prayers loudly five times a day. Then everyone
suspended their chores, falls on their knees and prays” («so scsxom ayne, Myana, unu 3a
HeumeHuem eco, 00UH U3 NOYEMHbIX cmapukose, bonee 3Hai0u;ud 3AKOH, nsimbs pas 6 CYmKu,
6bIO0S U3 H0opnibl, cPOMKO KpUdunit HeKomopbvble MOJiumaeosl. Tozeoa 6ce, ocmaeJiAisl 3AHAMUA,
noeepearomcs Ha Koiena u neckonbko monames»).r>° This author’s observation provides a
great explanation of the Middle Horde Kazakhs' formal affiliation to Islam, both
institutionally and canonically. Thus, my argumentations from those sentences are as follows
K60 6cAKOM ayne, My/zjza, uiu 3a HeumeHuem eco, 00UH U3 NOYEMHbIX cmapuxkos, bonee
suarowutl 3axon» “in any aul, a Mullah, or case of absence of him, one of the honorable
elders, who knows the law more” means each Kazakh settlement had its own Ulama, who was
represented by a Mullah or other person recognized within the community as the most
proficient in knowledge of Islam religion to be the representative of local Islamic clergy; then
(«nsime pasz 6 cymxu, 6ulLii0s U3 IOPMbL ZPOMKO Kpuuum Hekomopwvle moaumessi») “by coming
out of the yurt calls some prayers loudly five times a day” means “the yurt” was the place for

collective prayers either a mosque or a Mullah’s living place, and “calling some prayers

133 Criacckuit, «IToTpeGHOCTBLIO PABOCIABHON MUCCHIY, 6.
154 Bykun, «DU3MYECKOE U YMCTBEHHOE BOCIIUTAHUE Y KUPTU3», 10.
1%5 Bponerckuit, «3anucku enepan — maiiopa Bponescrozo o Kupaus — Katicaxax Cpedneii Opowi», 95
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loudly five times a day” nothing else but calling “Azan” the canonical call for the five daily
prayers in Islam religion; and the last part of the observation, “Then everyone suspended their
chores, falls on their knees, and prays” («Toeoa 6ce, ocmasnsis 3ausamust, nosepearomcst Ha
KOJIeHA U HecKoIbko Moasimesa») means that all Aul’s inhabitants living in that particular
settlement suspended their deals and started to pray, where “falls on their knees”
(«nosepearomes na konena») nothing else but the performance of namaz. As a result,
according to my arguments, the aforementioned Semyon Bronevsky’s ethnographic
observation, particularly in the last section discussing the aspect of observing the five daily
prayers by every member of the local Kazakh community, calls into question the general
perception of Kazakhs as superficial Muslims who ignore Islamic canonical rituals. Further in
this thesis chapter, these research outcomes will be compared with other Russian
ethnographical materials concerning the Middle Horde Kazakhs’ religious beliefs.

Another Russian ethnographer who compiled data on the Middle Horde Kazakhs’
religiosity was a colonial military officer, Nikolai Krasovsky. In the same vein as Semyon
Bronevsky’s research findings, the paper “Materials for Geography and Statistics of Russia
Collected by Officers of the General Staff. The Region of the Siberian Kirgiz” (Mamepuanut
onsa eeoepaguu u cmamucmuxu Poccuu, cobpannsie ogpuyepamu eenepaibHo2o wmaoba.
Obnacms Cubupcrkux Kupeuszos) does not include ample information concerning the religion
of the Middle Horde Kazakhs in question. Accordingly, he points out that the nomadic Middle
Horde people, although recognizing themselves as adherents of the Islamic religion and
observing Islamic ritual practice, were indeed weak in their religious convictions. It is evident
from the following Krasovsky’s assertions: “ritual, performing prayer, etc., he is ready to give
up everything tomorrow” («obpsionocms, npu cosepuienuu Hamaza u npodee, 20Mmoe 3a8mpa

ance ece 6pocumv»)**® and “a Kirgiz should be considered a Mohammedan only in appearance,

154 KpacoBckuil, «Mamepuanvt 0ns ceoepagpuu u cmamucmuxu Poccuu, cobpannvie opuyepamu
eenepanvrozo wimaba. Obnacms Cubupckux Kupeuzoe», 392,
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and a temporary one” («kupeusa 00aHCHO CUUMaAmMb MOILKO NO HAPYHCHOCMU
Mazomemanurom u npumom epemennvim»). >’ Reflecting on the general colonial perception of
the lack of hygiene among the Kazakhs and their laziness, the author makes a subsequent
claim that “only laziness can explain why a Kirgiz-Mohammedan, who regularly performs
prayer, even five times a day, never does ablution” («moasro nenvio u mosicno 06vschume,
noyemy Kupcus—macomemdaHuH, uCnpaero coeeputast Hamas, NOJIOJICEHHbLIL 0adice NAmb pas e
Oenb, Hu pa3y He denaem omoeeHue») 8 corresponds to the criterion that Kazakhs were proper
and diligent in some of their Islamic rituals but not in others. What is worth noting here is that
Krasovsky, who, as the mentioned-above ethnographer from the Younger Horde Meyer, was
also a military officer obtaining only military education from the Second Cadet Corps and
Infantry School and the Imperial Nicholas Academy of the General Staff. Thus, | argue that
his academic background did not allow him properly comprehend the nuances of the
religiosity of the Nomads. Hence, Krasovsky prefers using the term Mohammedan
(macomemane) instead of naming adherents of the Islam religion as Muslims, along with

Meyer and other Russian ethnographers, who lacked knowledge of the Islam religion.

Reflecting the previously mentioned materials, the ethnographic essay “The Kirgiz of
Akmola region” (Kupeusvr Akmonunckoit oonacmu) does not provide much data that may shed
light on the religious faith of the Middle Horde Kazakhs in a broader context. On many
points, the essay reflects Nikolay Krasovsky’s assumptions about the Nomads’ superficial
attitude towards the Islam religion. Thus, the statement “In religious terms, the Kirgiz cannot
be called true Mohammedans” («B penueuoznom omuouienuu Kup2u3o8 Helb3s Ha36amb
ucmunnoimu macomemanamu») 2 is an example of such an analogy. What needs to be

pointed out is that the essay proves that the Middle Horde Kazakhs practiced Islamic rituals.

157 1bid., 391.
158 |bid., 401.
159 “The Kirgiz of Akmola region” (Kuprussl AKMOIMHCKO# 06J1aCTH).
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Still, similarly to Nikolay Krasovsky’s arguments, it associates the Nomads with darkness and
ignorance. It is evident from this assertion of the essay: “With a nomadic lifestyle and
illiteracy, they mainly focus their religious concepts on the blind observance of rituals” («/Ipu
KOUe8oM 0bpaze JHCusHU u 6e32pamomHOCmu, OHU NPEUMYUECIBEHHO COCPEOOMaiusarom
C60U peNuzUo3Hble NOHAMUA HA ClenoM cobrodenuu 06pa0oe»).1%0 On the other hand, the
essay provides the information that “their winter quarters should be kept as clean as possible,
to which they are forced by their religious rites of daily fivefold prayer and ablution” («ux
SUMOBKU COOEPIACAMBCSL NO 603MONCHOCIU 8 YUCTNOME, K YeM) UX NPUHYICOAIOM UX
penuzuo3snbie 06padbl exceOHesH020 NAMUKPAMHO20 MoteHus u omosenusa»)t®t which, to a
certain degree, disagrees with Krasovsky’s assumption about the Kazakhs’ poor sanitary

conditions and proves that the latter held the Islamic rituals in due manner.

Vladimir Tronov, who anthropologically studied the Kazakhs of the Zaisan district of
Semipalatinsk and reflected research findings in his essay “Materials on Anthropology and
Ethnology of the Kirgiz” (Mamepuanwst no anmpononozuu u smuonocuu xupeus), obviously
only paraphrases Nikolay Zeland’s assumptions regarding the religiosity of the Middle Horde
Kazakhs. His statements are similar to Zeland’s, where Tronov argues that Kazakhs, although
recognizing themselves as Muslims, lacked the understanding necessary to comprehend the
dogmas of Islam. Tronov writes: “The Kirghiz are Mohammedans by religion, but in essence,
the religion of Mahomet is as little known to them as any other” («no sepoucnosedanuio
Kupecusbl MacomemaHe, Ho 6 CYWHocmu peiucuu Macomema um maxoice mano useecmHd, Kak

u scaxas opyeas»)'? and “only the ceremonial side of religion is known, but its essence, its

180" Ibid.
161 1bid.

162 Tponos, «Mamepuanst no anmponono2uu u smuoao2uu Kkupeus», 17.
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dogmas are inaccessible to the understanding of the Kirghiz” («uzéecmna monvro o6psoosas
CmMOpoOHa peiucuu, CyuHocms Jice ee, ee ooamambl He()OClel’lel NOHUMAHUIO Kup2u3»).163

What is worth noting here is that Vladimir Tronov, being a colonial medical
representative and not being religiously educated, may have introduced some distortions in
their findings concerning Kazakhs’ religious faith. Fortunately, for my thesis research, I have
access to the accounts of an orthodox priest, Efrem Elisiev, who can be considered the
primary source of information related to the Middle Horde Kazakhs’ religious beliefs.

The orthodox priest Efrem Elisiev (E¢pem Enucvesa) published his ethnographic
materials relatable to the Kazakhs’ religious faith in Pravoslavniy Blagovestnik and Serkovnye
Vedomosty at the end of the 19" century. The centerpieces of his research endeavors were the
areas of Semipalatinsk and Ust-Kamenogorsk regions. | argue that his findings are the most
valuable and credible narratives among all available ethnographic sources due to their
particular directivity to religious issues. First and foremost, it is crucial to point out that in the
first chapter of his notes Elisiev firmly disapproves of all previously circulated Russian
ethnographic assumptions asserting the superficial Islamization of Kazakhs. It is evident from
the following statements:

Until now, I have repeatedly heard and read that the Kirgiz are not as passionate as the
Muslim Tatars. According to rumors, | knew that the Kirgiz, although Muslims, were
only touched by Islam on the outer, ritual side and that, therefore, the Kirgiz steppes
could serve as a favorable soil for sowing the word of God. The Kirgiz are only
external executors of the law and the rites of Islam. Many never perform namaz
(prayers); they do all the rak’ahs (bows) clumsily when they do. Unfortunately, this
idea of the Kirgiz is often far from being true. The Kirgiz often display the same blind
devotion to Islam as the fanatical Tatars”

(,ZZO CUX nop mue H€00HOKpal’l’ZHO npuxodszCb cavluiams U Yumamas, Uno Kupcusvbl He
maxk gpanamuunsl, KaKk mycyibmancmeyrowue mamapwi. [lo cryxam, mue 6vi10
U368€CMHO, Unio Kupcusbl Xomsd u MyCcyjibmane, Ho MyCYJi1bMAaAHCME0 KOCH)Y10Cb UX
MOJIbKO 8HeuHell, 00Ps0060L CIMOPOHOU U UMO, NOIMOMY, KUPSUICKUE CMenu MO2ym
cyatcums yOOOHOU noYsol 015 cesiHus ciosa booicvs. Kupeuzvl monvko sHewnue
ucnojlHumeaiu 3aKoHa u 05])}1061 MYCYJIbMAHCMEA. Mnozue u3 nux nuxozoa ne

coBepuIaom HAMAa308 (MOIUMS), COBEPULAs HAMA3, 0elalom 8ce paKasmvl (NOKIOHbL)
neymeno. K cooicanenuro, maxoe npedcmasienue o Kup2usax 4acmo 0anieko He

163 1bid.
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coomeemcmeyem oelicmeumenbHoCmu. Kupeu3bz 3avacmyro npoAsAliom maKkyro Juce
cnenyto npedanHocmos Mcnamy, kak ¢hanamuxu — mamapbl).164
Elisiev’s statements show what misconceptions regarding Kazakhs’ religiosity

established among Russian colonial officials and ethnographers and to what extent those
prejudices and biases distorted the portrait of Kazakhs’ religiosity by depicting them as a
nation of nominal Muslims. Further, the priest witnessed his observations that Kazakhs
prayed at the time when Elisiev hosted the nomads. Elisiev states that “at the appointed time,
at night, the Kirgiz got up for prayers” («B ypounvle uacwl, HOubI0, KUp2U3bl 6CMABANU HA
namaswi»).*% Elisiev provides no significant evidence that his missionary efforts to baptize
Kazakhs resulted in any tangible results regarding his missionary activities to introduce the
inhabitants of the Middle Horde to the Orthodox religion. The notes mainly represent a few
cases when Kazakhs voluntarily agreed to be converted to Orthodoxy; on other occasions, the
Nomads preferred to stay cold and indifferent to Elisiev’s preaching. In addition, according to
Elisiev’s accounts, Kazakhs were sometimes inclined to radically treat someone of their tribe
for changing their religion from Islam to Christianity, including executing a convert. The

priest depicted one such case in the Zaisan district.

2.3 The Great Horde Kazakhs’ religiosity, as described by Russian Ethnographers

“Kirgiz: An Ethnological essay” (Kupeuswvl. Odmuonocuueckuii ouepx) by the author
Nikolay Zeland is an ethnographic narrative mainly about the Kazakhs of the Semirecheye
region, who tend to be recognized as the Great Horde Kazakhs. As stated earlier in the first
chapter of the thesis, Zeland was the first colonial representative of the Russian Empire who
thoroughly explored the Kazakh nomadic people’s anthropological, psychological, and

physical characteristics. Concerning the narratives about the religiosity of the Kazakhs of the

164 EnucbeB, «3anKMCcKM MUCCHOHEPa», 4 - 5.
185 |bid., 19.
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Semirech’e region, the research results do not substantially differ from the ethnographic
stories regarding the nomads, either the Younger or Middle hordes. Thus, the descriptions of
the Great Horde Kazakhs’ religious features correspond to the two evaluation criteria: their
poor knowledge of Islam and their propensity to superstition and shamanism. About the
religious ignorance of the Semirecheye inhabitants, Zeland points out the following: “The
Kirgiz consider themselves Sunni Mohammedans, but in general they are indifferent to
dogmatic issues and are little familiar with them” («Kupeuszer cebs cuumarom macomemanamu
— CYHRUmamu, Ho 60061/1/;6 OHU pCIGHOOyWHbl K 0oemMamu4eckum eonpocam u mauio ¢ Humu
suaxomwr»).*®® Although Zeland’s assertion, “The main rites, however, are performed, they
perform prayer according to Muslim rules and keep large fasts, too, however, not always
carefully” («Inasuvie 06psi0bl 6npouem ucnoaHsIOmM, MEOPSM MOIUMEY NO MYCYIbMAHCKUM
npasuiam u oepaicam 6ovuiue HOCHbl, Modice NpoueM He 8ce20d aKKypamH0>>)167 admits the
Kazakhs professing the core Islamic religious prescriptions, it does so with a caveat about the
latter’s carelessness in such religious issues. At the same time, the author provides
information that Sharia law was practiced among the Kazakhs, at least in marriage affairs.
The named author in his essay writes as follows: “The marriage takes place through the
mullah, who reads appropriate prayers and performs some rituals” («6paxocouemanue
npoucxooum npu nocpeocmee MyJivl, KOMOpwvlil yumaem nooxoosujue MOoaIumensl u
cosepuiaem nexomopwie 06psa061»). %8 Another author’s narrative about the existence of
religious institutions and authorities in the Great Horde areas may be considered doubtful and
arguable. Zeland narrated that “mullahs are present in the steppe, but there are few of them,
and they are uneducated; the theological knowledge of most of them consists in memorizing a
few prayers from the Quran. There are very few mosques” («wyntsl ecmo 6 cmenu, HO ux

MAJIO U OHU MATIOcpAMOMHKbl, 0020C108CKOE 3HAHUE DONBUUHCIEA UX 3AKTI0YAENCS 8

166 Benmann, «Kupeusvl. dmuozpaguueckuit ouepr», 31.
167 1bid.
168 1bid., 26.
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3ayyeHuu Heckonvko moaums u3 Kopana. Meuemeti ouens mano»).® Hence, it seems the
author fell into the same trap of limited knowledge about Islam as many other Russian
ethnographers. Without specific knowledge of Islam, how could he assess the Mullahs’
literacy or their proficiency in the dogmas of the Islamic religion? Further, on the issue of
mosques, it is also quite vague what kinds of mosques the author mentioned as | argue in the
case of Semyon Bronevsky’s observations, a mosque, in the Nomads’ view, could be a yurt
constructed for collective prayers. Overall, Zeland’s academic background does not assure us

that his narratives accurately depict the religiosity of the Great Horde Kazakhs.

Further, touching on the narratives of the essay about the superstition or shamanistic
nature of existence among the Great Horde Kazakhs, the following three of Zeland’s
statements may be taken into consideration: “The Muslim rites of the Kirgiz are still mixed
with the remnants of paganism” («uycyabmarnckue 0b6psdvl y Kupeus ewe nepemenyeHul ¢
ocmamkamu azeiuecmea»)t’?, “respect for burial places among the Kirgiz almost reaches the
degree of religious worship” («ysasrcenue k mecmam nocpebenus y Kupeus noumu 0ocmueaem
cmenenu penueuosnozo kyrema»)t't and “Kirgiz often pray on graves” («ua moeunax kupeuzbol
nepeoxo meopam monumsy»).1’2 At the same time, | argue that the last two author’s assertions
falsely associated the Kazakhs’ respect for burial places and praying on graves as acts of
paganism. According to the canons of Islam, “visiting graves in Islam is an encouraged action
for both men and women.”1® Hence, inadequate knowledge of the Islamic tenets led to false

assumptions and prejudice and resulted in picturing of Kazakh Muslims as pagans.

169 bid., 31 - 32.
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2.4 The Kazakhs’ religiosity, as described by Russian Ethnographers without territory
identification

The last chapter relates to the ethnographic narratives of Russian colonial
representatives whose ties to the territory remain unidentified. The first of those descriptions
in question is Nikolay Balkashin’s work “About the Kirgiz and in general and about Muslims
who are subjected to Russia” (O Kupeuzax u eoobwe, o noosracmuulx Poccuu mycynomanax).
Thus, despite calling Kazakhs in a traditional prejudiced colonial style a backward nation, his
ethnographic narratives correlate with the criterion of the Nomads having proper bonds with
the Islamic faith. Hence, he claims that “The dark Kirgiz people believe that there is a great
God and Mohammed is his prophet; there is the Quran, which contains the divine teaching;
there is an afterlife and eternal bliss” («Temmwiti kupeuszckuit Hapoo eepum, umo ecmo enuKuil
boe u Mazomem eco npopox;, ecmv Kopan, 3axnouarowutl 6 cebe bodxxcecmseeHuoe yuenue,
ecmb 3a2pobHas JcuzHb u geunoe brascencmeo»).t’™ Although there is no evidence that
Balkashin was somehow proficient in the knowledge of the canons of Islam, by this sentence,
he rightfully highlights the core dogmas of the Islam religion. He thus subsequently proves
that the Kazakhs were as familiar with those dogmas as any other Muslim nation.

In addition to that, Balkashin states that Kazakhs correctly observed religious rituals,
namely praying and fasting, as prescribed by the Islamic canons. It is evident to us from the
following author’s statements: “To achieve it, one must observe circumcision and fasting, and
perform the prayer, i.e., pray” («/[ns docmudicenus e2o 00#cHO cobOIams 0Ope3aHus u
nocmol, u cosepuiams Hamasz, m.e. moaumuca»)t’, “The property provision of a woman is a
God-pleasing matter” («HMmywecmeennoe obecneuenue diceHuunbl 6020y200H0e 0eno») e,

and “These beliefs are equally unshakable among the Kirgiz” («9mu éeposanus oounarxoeo

174 Bankammn, «O Kuprusax u BooOuie, 0 HoABIACTHEIX Poccnu MycynbManax», 32.
175 |bid.
176 | bid.

73



neswvlbnumbl y kupeuzoe»).t’” However, in general, Balkashin’s point of view concerning the
Kazakhs was questionable regarding the prospects of rapprochement of Kazakh and Russian
peoples when the paper’s author finally pointed out that “The Kirgiz represent a peaceful, but
alien to Russia Muslim people” («Kupeuszvi npedcmagisiom noka MupHulil, HO 4yicoblil
Poccuu mycynomanckuii Hapoo»).t’8

The essay “Life and Customs of the Kirgiz” (bsim u npaswi kupeuzoe) by the author
Alexander Smirnov abstains from the tone of negativity that is usual for the majority of
Russian ethnographic materials regarding the Kazakhs. The latter, in their religious beliefs
and practices, are represented as Muslims, properly holding Islamic practices but at the same
time not deprived of having some superstitious characteristics. This assumption is palpable
from the following Smirnov’s statements: “having performed ablution and prayer, as their
faith prescribes to them” («ceepuus omosenue u morumsy, kax um npeonucvieaem ux
eepa»)t’®, “The Kirgiz profess the Mohammedan faith'8 and “does ablution and performs
prayer” («denaem omosenue u cosepuiaem morumay»). '8! Speaking about the aspects of
Kazakhs’ inclination to superstition, Smirnov provided two claims: “And even now, there are
many various pagan superstitions and prejudices preserved in their beliefs” («oa u meneps 6
UX 8EPOBAHUAX COXPAHULOCH MHO20 BCEB03MONCHBIX AZbIYECKUX CYesepull U
npedpaccyokos»)'? and “they worship them (graves) and offer sacrifices” («onu
noxnonsiomes um (Mozunam) u npurnocam xcepmeswi»). 8 Thus, Smirnov’s narratives
regarding the Kazakhs’ religious beliefs correspond to the criteria of presenting formal

religious affiliation and manifesting superstitious features.
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In contrast to Alexander Smirnov’s ethnographic narratives, Lev Arasansky, in his
notes, “Causes of unrest in the Kirgiz steppes. The Kirgiz question” (IIpuuunul 6onnenuii 6
kupeuzckux cmensx. Kupeusckuii éonpoc) 1S more pessimistic in depicting the religiosity of
the Kazakhs. Although Kazakhs call themselves Muslims, Arasansky describes them as weak
in religious matters. These two statements reflect the essay's findings, “they have no idea
about religion, although they are considered Mohammedans” («o peaueuu onu ne umerom
HUKAK020 Nousimust, xomsi u cuumaromes macomemarnamu») and “This indifference to religion
clearly shows both the savagery of the disposition and the apathy to which these people have
been reduced by the scarcity of material resources and the despotism of the rulers” («2mo
paeHodymue K penucuu JICHO nokasvléaem Ka OUKOCMb Hpaesa, maxk u my anamuro 00
KOMOpOUi 008e0eH dMOMm HApPOO CKYOHOCHbIO MAMEPUAIbHBIX CPEOCME U 0eCHOMUZMOM
npasumenei»).*® Consequently, only one of four criteria is useable for Arasansky’s notes,
which is the Kazakhs’ weakness in religious issues.

And the last material considering the religiosity of Kazakhs without territory
identification is the ethnographic essay “Kirgiz’s Domestic Law” (O6wiunoe cemeiinoe npaso
kupeu3s) by the author Nikolay Malyshev. The article aims to examine the customary
traditions of the steppe's inhabitants from various facets, including social and legislative
relations within family and tribe. Regarding the religious aspects, Malyshev covers little,
mainly the prospects of marriage and family. Thus, concerning the place of religion in the
Nomads' domestic relations, Malyshev provides the following narratives: "In their home life,
the Kirgiz do not observe the precepts of the Koran, allowing comparatively greater freedom
for women" («6 ceoeti domawneii scuznu kKupeuswl He cobmodaiom npeonucarus Kopana,
donyckas cpasHumensHo 6oabuyIo c60600y 0ns rHcenuyun»)*, “One of the first and main

conditions for a Kirgiz marriage is the unity of religion” («O0num uz nepguvix u enasHvix

184 Apacanckuii, «[IpHYUHBI BOMHEHUH B KAPTU3CKUX CTerstX. KUprusckuii Bompocy.
185 Manbiwies, «OQ0vbiunoe cemetinoe npago kupaus», 4.
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yenoguil O 3aKoueHus bpaka Kupeus a6iaemcs eOuHcmeo eepoucnogeoanus») 8 and “A
marriage that does not satisfy this condition is recognized as illegal and immediately
terminated” (Bpax, He y00871emeopsaowull 3mMomy YCio8uto, NPU3HAemcst He3aKOHHbIM U
Hemeonenno pacmopeaemca»). 8’ As can be seen, such statements represent the positivity of
the Islamic dogmas in the Kazakh institution of marriage and family. However, in converse to
the assertions mentioned above, the essay has the statement, “Marriage among the Kirgiz is
devoid of religious significance. It is simply a civil agreement, the most important condition
of which is a kalym” («bpak y kupeus auwen perueuosnoco snavenus. On ecmos npocmo
2padicoanckas coenxa, camoe 2iaeHoe Yciosiue komopol aenaemcs karim») 88, which to a
certain extent lessens the interconnection of the Islam religion to the customary law of the
Nomads. Hence, after analyzing Malishev’s narratives, I argue that two criteria can be
applied: the formal affiliations of the Nomads to the Islam religion and the weakness of the
Islamic legislative canons in the daily beliefs of the nomadic people. In other words, the
Islamic norms, according to the author of the essay, only had legislative meaning without
being an inalienable part of the Kazakhs’ faith.

Conclusion

This chapter attempts to analyze the narratives and materials of the Russian colonial
ethnographers in the context of the religious affiliation of the Kazakhs living in the territory
of the Younger, Middle, and Great Hordes. Thus, to accomplish this goal, | separate all
available resources into four categories according to their attachment to historical chronology
and territoriality. The first three categories of narratives are distributed according to the
division of Kazakhstan territory into the Younger, Middle, and Great Hordes. The last fourth

category devotes to ethnographic findings in which territorial affiliation remains unknown.
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Further, the data-analysis process includes four evaluation criteria applied to grasp the
migratory population’s absence, poorness, and decency of religiosity according to the
mentioned-above territorial factor. The fourth criterion regards the context of the Nomads'
inclination toward superstition or shamanism. Hence, juxtaposing the pieces of data produces
the following outcome: Fedor German’s ethnographic narratives advocate the total absence of
any religiosity among the Younger Horde Kazakhs. Then, by refusing any Islamic values to
Kazakhs, German argues for the overall tendency of the Kazakhs to superstition. The
materials of other Russian ethnographers do not support German’s first finding. Still, his
superstition-related aspect echoes in many narratives concerning the Younger, the Middle, or

the Great Horde Kazakhs.

Most ethnographic accounts mirror each other regarding the poorness of the three
Horde Kazakhs in religious affairs. The poorness in this context means the weak attachment
of the nomads to the Islam religion. Thus, while the narratives acknowledge the Kazakhs'
observation of Islam-prescribed rituals such as five prayers and fasting, Russian
ethnographers are primarily pessimistic about the nomadic worshippers' sincerity in their
Islamic faith. What is worth mentioning here is that Russian ethnographers mainly
retranslated each other's accounts without producing their own research findings. The 19"
century was the period of intensive incorporation of the steppe inhabitants into the Russian
colonial system, and accordingly, Kazakh society underwent its own transformation in
political, social, and religious spheres. Despite that fact, Russian ethnographers tend to depict
that transformation, and thus many of their accounts describing the Kazakhs’ religiosity
remained unchanged mainly during the whole 19" century. For example, Aleksey Levshin’s
or Semyon Bronevsky’s accounts claiming Kazakhs’ weak Islamic religious features, dated in
the first half of the 19" century, found a similar narrative in the accounts of Vladimir Tronov

or Nikolay Zeland, which are dated at the end of the 19" century. Thus, it is doubtful that the
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religious traits of Kazakhs did not transform, even though during this 80—year period the
steppe experienced a huge influx of Tatar Islamic missionaries and a wave of mosque and
madrassa construction, especially in the space of urban settlements. The account of Ahmad-
Walt al-Qazani describing the Islamic history of Semipalatinsk provides information about
the network of Islamic institutions in that time Semipalatinsk and the names and educational
background of the Ulama working as imams in mosques and madrassas. Additionally, the
manuscript allows the researchers to learn the alternative narratives which somehow dismiss

the cliché that Kazakh were “lightly” Islamized.®

The common conclusion drawn by most Russian ethnographers is that the Kazakhs
were Muslims in name only rather than in essence, regardless of what horde of residency the
nomadic people were. At the same time, other Russian ethnographers’ voices belong to the
pens of Boris Yuzefovich and Ivan Anichkov, whose research findings advocate for the
persistence of the Kazakhs in their ties to the Islamic religious canons. And the most strongly
stated assertion in this regard is made by the orthodox priest Efrem Elisiev, whose primary
mission was to baptize Kazakhs: that all assumptions concerning the superficial attitude and
carelessness of the Nomads in the Islam religion did not meet the expected reality and the
latter was further considered “fanatical” in their faith as many other Islamic nations. In
addition to that, I argue that their ethnographic outcomes differ from others because, unlike
other Russian ethnographers who studied Kazakhs through archive documents (like Aleksey
Levshin) or compiled the research outcomes of other ethnographers (like Lev Meyer or
Nikolay Krasovsky), Boris Yuzefovich and Efrem Elisiev wrote their narratives after direct
observation of the nomads. Especially, it is related to the ethnographic results of the orthodox
priest Efrem Elisiev, whose ethnographic activities were closely intertwined with his direct

missionary endeavors. As stated earlier, Elisiev, before his journey to the steppe, believed that

189 Qazani, Ahmad-Wali al, Qurban ‘alf Halid1, and Allen J. Frank. "Materials for the Islamic history of
Semipalatinsk: two manuscripts by Ahmad-Wali al-Qazani and Qurban ‘alt Khalidi", 3.
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Kazakhs were nominal Muslims and that no excessive effort was needed to bring them to
Orthodoxy. However, later on, this delusion disappeared when Elisiev started encountering
and observing the nomads in their close proximity. Accordingly, the Russian ethnographic
community in general was repeating the cliché about the superficial Islamization of the
Kazakhs that was formed by the first cohort of Russian ethnographers such as Fedor German,
Aleksey Levshin, and Semen Bronevsky. And the ethnographers, such as Boris Yuzefovich,
Ivan Anichkov, and Efrem Elisiev, who went beyond this firmly established perception,

produced different accounts where the Kazakhs were not lightly Islamized.
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Chapter 3. Kazakh Nomads’ Customs and Mores through the Lens of Russian
Ethnographers

Introduction

The third chapter examines Russian ethnographic accounts of the lifestyle and
traditions of the Kazakh nomads. As a general rule, such narratives reflect negativity and
prejudice, as the words “backwardness” and “primitiveness” are the most frequently
encountered terms in the language of Russian ethnographers. In many cases, Europeans'
biased, permeated attitude towards natives is the common trend. David Boucher argues that in
the context of colonialism, the meeting of Europeans with other non — European natives is the
contact of a higher civilization with a lower one.'® To a certain extent, Russian
ethnographical narratives correspond with anthropological accounts of travelers to Australia,
who depicted Australian indigenous people as non — or less than human. When described as
human, Aboriginals are still placed at such a low level of civilization that they could hardly be
respected with civility. And the final verdict of those accounts was that the Australian natives,
with no noticeable features of culture, should have been exterminated rather than enslaved.!
In many instances, the Russian ethnographic materials reflect similar tendencies of treating
the Kazakhs as the native people holding a low point on the scale of civilization; however,
these accounts abstain from any call for the extermination of natives, except for Vladimir
Tronov, whose essay makes the genocidal assertion that the Kazakhs are standing at a
deficient level of development and that in the struggle for existence, they must give way to
their more cultured neighbors.

Further, as expected, there are no anticipations that Russian ethnographers, the
majority of whom were either military or civilian imperial servants, would treat the steppe

inhabitants as equals to Russians. As stated earlier in the introduction, finding the presence of

19 Boucher, “Invoking a world of ideas theory and interpretation in the justification of colonialism”,
19.
191 |bid.
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prejudices and Eurocentrism is not the chief purpose of this thesis, but rather understanding
the level and the way of formation of such biases is the intended research outcome. Hence, |
strive to find out what the backwardness and primitiveness of the Kazakhs mean for the
Russians. In other words, what may seem backward to Europeans, for the steppe inhabitants,
may be complex and even sophisticated families, and inter-tribal relations that were vital to
surviving in the harsh climate and economic steppe environment. The customs of

barimta or kalymmal may be considered as two cases. Thus, in Russian accounts, the
description of these customs is filled with negativity; however, both traditional practices were
unalienable and intrinsic parts of Kazakh judicial, social, and economic sustainability. Hence,
the central argument of this chapter is that Kazakh mores and traditions were not as simple as
Russian ethnographers tend to depict.

Furthermore, similarly to the second chapter of the thesis, the Russian ethnographic
sources are analyzed based on the territories they describe. Thus, accounts about the Younger
Horde Kazakhs are based on the ethnographic findings of Fedor German, Aleksey Levshin,
Lev Meyer, Nikolay Blamberg, Iliya Kazantsev, and many others. Further, the narratives of
Semyon Brovevsky, Ivan Ibragimov, and Nikolay Krasovsky describe the mores and
traditions of the Kazakhs of the Middle Horde. And materials about the Kazakhs who resided
in the territory of the Great Horde are attributed to the colonial doctor Nikolay Zeland, and
Semipalatinsk Statistical Committee member and local judge Peter Makovetsky.

The roadmap of my research chapter is as follows: firstly, | am going to ascertain
pieces of data that are relevant to the mores and traditions of nomads in the Russian
ethnographers’ research efforts according to their territoriality, and by doing that I will
determine analogies and contradictions between these research findings to examine the extent

of biases in analyzed ethnographic papers about the Nomads’ mores and traditions.
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The core argument of my chapter is that the majority of such so-called ethnographers,
who were either military or civilian colonial officials, reflect undue prejudices and unproven
standpoints that were Eurocentric and superficial without a deep understanding of native
cultural patterns and aim to discredit Kazakhs, their mores, and social behaviors to justify the
colonization of the Kazakhs’ steppe.

3.1 The Younger Horde Kazakhs’ mores and traditions as described by Russian
Ethnographers

This part focuses on the Russian ethnographic materials of the Kazakhs who resided in
the Younger Horde territory. As the thesis research efforts cover only the 19" century period,
the first Russian ethnographer whose accounts are considered is Fedor German, who
published his research outcomes in the journal Herald of Europe in 1822. Regarding the
mores of the Younger Horde Kazakhs, German mainly delineates “savagery” as the critical
character distinguishing the Nomads from other civilized nations. Thus, at the beginning of
his essay, the named ethnographer characterizes the nomads as follows: “wild as its nature,
harsh as its climate, numerous, brave and once rich” («ouxuti kax e2o npupooa, cyposwiii kax
€20 KIuMam, MHO20YUCIEeHHbLU, Xpaopblll U HeKo20d 602ambn7»).192 Further, German writes
several times about the brutal nature of the Kazakhs by using the following statements,
“obeying no authority and having no civil institutions” («uenosunyroweecs nukaxoi éracmu,
He umeroujee HUKaKUux epancoanckux ycmarogienuu»)”, “Kirgiz’s passion for pillage” («s
cmpacmu Kupeuzoe k xuwenuam»)'®®, and “He values his freedom dearly” («dopozo yenum
o ceoto c60600y»).1%* However, by asserting that the Kazakhs hold a chaotic way of life, in
his materials, German provides several excerpts from Kazakhs customary laws, which

regulate the criminal misdemeanors of the Nomads. Thus, by doing so, German somewhat

192 Tepman, «O Kupruzax», 123.
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agrees that the Kazakhs “obeyed some conditional provisions” («nosunosanuce nekomopuim
yenoenwim nonoacenusam»).t%® Consequently, their social interactions were not disordered as
Fedor German tends to depict. The example is the aspect of women’s rights negligence in
Kazakh society, according to which a girl is described as a non—human being deprived of any
natural rights and treated only as a human semi-slave or a commodity to sell. An example of
this is an account of a colonel of the Orenburg Cossack army and the author of the essay
“Turgay Region and its structure” (Typeatickas obaacme u ee ycmpoiicmso) Fyodor
Lobysevich, who concerning this aspect writes the following, “The moral state of the Kirgiz
woman, for the same reasons, and due to her very position among the people, according to the
meaning of the Quran, is also in the most pitiful and humiliating position” («Hpascmeennoe
cocmosrue K‘upZMS’CKOIZ HCEHWIUHDBL, NO MeM Jice npudunam, u gcreocmeue camozo
NOJIOJMCEeRUA ee 6 cpeae Hapoda, no CMbslCLy KopaHa, HAXOOUMCS MOXCE 8 CAMOM HCATIKOM U
yruzumensrom nonodcenuu»).% But the accounts of “Kirgiz’s Domestic Law” (O6wiunoe
cemetinoe npaso kupeus) by the author Nikolay Malyshev portray a much gloomier picture of
the woman’s fate in a Kazakh nomadic society. Thus, Malyshev writes the following
assertions, “Buying a wife is also a widespread phenomenon” («nokynka scenvt maxice
upeseviuaiino pacnpocmpanennoe agrenue»)®’ “the miserable, difficult situation of the
Kirgiz woman proves only the pitiful state of the Kirgiz people, immersed in the darkness of
ignorance and darkness” («orcankoe drce, msicenoe noodxcenue KUPSU3CKOU HCeHUJUNDL,
00Ka3bl6Aem MOJILKO NEYAIbHOE COCMOSIHUE KUp2cu3CKoco Hapoda, NOCPYHCEHHO2O 68 MPAK
neseacecmea u memnome») %8, “The Kirgiz woman is a disenfranchised being, not even a
person, but something faceless”'% and the worst description is that “A woman is obliged to

fulfill everything, even the wildest whims of her husband. Otherwise she will have to be

195 Ibid., 220.
196 JTo6wiceBnu, «Typraiickas 061acTh U €€ yCTPOKCTBOY.

197 Manpimes, «OObIMHOE CEMENHOE TIPABO KUPru3», 10.
198 1bid., 11.
199 1bid., 12.

83



tortured endlessly” («wKenwuna obsizana ucnonnusme 6ce, daxce camvle OUKUE NPUXOMU
c60€20 MYydica, unaue eti npudemcs no0eepeHymbca ucmasanuam ez xonya»).2° However, in
contradiction to the generally distorted perception about the low state of women, German
notes that “Insulting a chaste woman was prosecuted as murder” («ockopbnenue
YeNLOMYOPEHHOIL JCEHWUHBL NPECIe008anoch KaxK youticmeo»),?! which shows that women’s
dignity and honor was highly respected and protected in the nomadic society. Therefore, I
could argue that women’s rights were not wholly neglected. Also, many other narratives that
deal with women’s position among the Middle Horde Kazakhs support German’s
ethnographic accounts.

The second case is relatable to the personal trait of the Kazakhs, which is bravery.
Hence, the essay’s author depicted the Kazakhs as brave people. In one of his narrates
German describes that a handful of nomads armed with only sticks and stones were ready to
fight against one large Russian military regiment possessing 200 rifles and two canons.?%? In
addition to German’s account buttressing the brave personal traits of the Nomads, it would be
helpful to mention Ivan Blaramberg’s statement that “They fought to the death, wishing to
part with their lives rather than with the lands of their ancestors” («oparucey nacmepme,
DICeNas NYHILE PACCIMAMBCSA C JICUSHBIO, HEJNCeNU ¢ KouesbeM npedkoe»).? These authors’
statements contradict Aleksey Levshin’s assertion that “The Kirgiz are not warriors, but only
armed thieves, or shepherds” («Kupeuzwvl ne ounwl, HO MOILKO OOPYIHCEHHBIE BOPbI, UTU
nacmyxu»)?®* and Ilya Kazantsev’s claim that “The Kirgiz, on the contrary, are absolute
cowards” («Kupeusvt, nanpomus, cosepuwennvie mpycor»).2%® Thus, | argue that Fedor

German’s given information is more trustworthy because it provides the circumstances under
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which the incident happened and the rank and name of the Russian military officer (Captain
Tsiolkovsky) involved in the conflict with the Kazakhs. In contrast, Levshin’s and
Kazantsev’s accounts have neither of these mentioned details but only their subjective
assumptions without any evidence provided.

Further, in many cases, even though Aleksey Levshin’s monograph “Description of
Kirgiz-Kazak or Kirgiz-Kaysak hordes and steppes” (Onucanue kupeus-kazauvux unu kupaus-
Katicaykux opo u cmeneti) 1S a recognized primary source covering many facets of the mores
and traditions of the Kazakhs, it reflects a great degree of negativity towards the natives.
Moreover, | argue that Levshin is somewhat afflicted by Eurocentrism ideas when he is
evaluating the indigenous steppe population, particularly the natives’ physical features,
through the lens of Europeans. It is evident from the following author’s assertions, “Kirgiz
beauties, they do not amaze Europeans” («xpacasuy Kupeusckux, mo on ne nopaxjcarom
Esponeiiyes»)?®® and “They do not satisfy our perceptions of beauty” («ue yoosremsopsiom
nousmuam nawum o kpacome»).?°" In addition to that, | contend that Aleksey Levshin’s
monograph has at least two explicit calls to support the colonization of the steppe; thus, in one
of his statements describing the natural resources of the Kazakhs, he claims that “but they
keep these treasures, for posterity or educated peoples” («no, onu xpansam cus cokposuwa,
011 NOMOMCMEa un 011 Hapodoe obpazoseannbix»).2% In that context, Levshin indicates
natural resources as metals; according to him, the semi—savage Kazakh hordes are incapable
of mining.2%® Accordingly, | argue that under the term “educated peoples,” he explicitly
implies the Russian nation, “which over time will not fail to dig up underground treasures”
(«komopuie co epemenem He npemunym paspovims noozemusie k1aowi»).?° The second call

concerns the alleged absence of a central authority, which may hold the order among the
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Kazakhs. This moment Levshin describes in the following fashion, “These vices exist because
there are no forces to keep them, there is no power that would subdue them and take care of
the commonwealth” («nopoku cue cywecmeyrom monvko nomomy, umo nem cui yoepircanmo
OHbBIX, HEem 61ACMU, KOMopasl Obl YRPOWaAna ux u neKuacs 06 oouem 6naze»). 2t Fyodor
Lobysevich holds a similar to Levshin’s viewpoint relatable to the colonization of the steppe;
thus, his statements are as follows, “The Kirgiz steppe, with proper exploitation of it, is the
richest source of the state; but two conditions are necessary for this: perfect provision of the
welfare of the Kirgiz people and its Russification” («Kupeusckas cmens, npu npasuibHoil
IKCNIyamayuu ee, ecmv 602ametiuiuil UCMOYHUK 20CYOAPCMEd,; HO OJis IM020 HeoOX00UMbL
08a ycnosusl: cogepuiennoe obecneuerue 01a20coCMOsIHUSL KUPSUZCKO20 HApoOd u oOpyceHue
e20»).2'2 However, Levshin’s and Lobysevich’s claims differ because the latter overtly calls
for the Russification of the steppe inhabitants. In contrast, the former does not hold such kind
of opinion. Consequently, my argument is that according to the authors, due to the Nomads’
inability to sustain any central order, which leads them to live under darkness and ignorance,
the assistance provided by the Russian Empire by introducing to them central authority and
Russian culture is the essential condition that may bring civilization and prosperity to the
inhabitants of the steppe.

Furthermore, Aleksey Levshin’s centerpiece description of the Nomads is, “These
people, through ignorance, rudeness, carelessness and impulses of passion, are so close to the
state of their natural man” («rapoo ceil, no negesxcecmsy, epyoocmu, becneynocmu u
nopsleam cmpacmu cnioJjlib OU3K0 FZO@XO@}ZLL!MZZ K COCMOAHUIO €20 ecmecni6erHHoco
uenosexa»).?*> Moreover, | argue that Levshin is overly predisposed to vilify the Kazakhs that
some of his accounts resemble more fairy tales rather than serious academic research

endeavors. As an example, in one of his accounts, Levshin writes, “The elder’s throat was cut,
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and after collecting it, they drank it by handfuls” («cmapetiwune pazpesanu eopno, u coopas
ezo, copcmamu nunu e2o»)** no more than the alleged fiction of the author because there is no
any evidence presented in archival or other written or oral sources that Kazakhs had a
tradition to drink human blood in the 19" century. In addition, to mention the author’s fiction,
| argue that there is another Levshin’s account depicting the Nomads’ customs, the validity of
which is under great suspicion. The first custom is relatable to the practices of burial and
commemoration; thus, according to the author, the wife or wives of a deceased gathered daily
for a long time, in the morning and evening, to cry, scream, and scratch their faces in front of
an idol, or a blockhead, who, dressed in a dead man’s dress, serves as dead man’s image for
the weeping people.?’® In the chapter about the Nomads’ clothes, Levshin writes about
another strange custom of nomads: “Many pass rings through the nasal cartilage to their
beloved children of both sexes” («Mnoeue npodesarom nobumvim demsim ceoum 060e20 noia
Konbya uepes nocosoll xpsauy»).?*® And again, no accounts from other Russian ethnographers
could prove the existence of such a custom among the Kazakhs.

Furthermore, some of Aleksey Levshin’s narratives correspond to mentioned-above
Fedor German’s portrayals describing the Nomads’ savage nature, which are, “Having
become rooted in rudeness, they are afraid of everything that could soften them” («3akopenes
6 2pybocmu, 6oAMCs 6ce2o Mozo, Ymo Mozio 6ul ux cmaeuumsb»)?t’, “They think that
greatness consists in cruelty alone” («dymarom, umo eenuuue cocmoum 6 00HOl

Y218 and “The brave must shed blood forever” («xpabpuiii donsrcen seuro

JHcecmorocmu»
nponusams kpoeb»).2t® Thus, according to these Levshin’s descriptions, Kazakhs are

merciless people possessing a proclivity to excessive physical violence and cruelty. However,

214 |bid., 88.
215 |bid., 110.
216 |bid., 45.
217 |bid., 69.
218 |bid.
219 |bid.

87



at the same time, Levshin asserts that “reverence for the elderly is the best feature of his
character” («noumenue Kk cmapuxam cymo ayuwue yepmui e2o xapaxmepa»)??°. Therefore, |
am questioning why bloodthirsty and cruel steppe inhabitants should respect in their best
manner the weakest and most vulnerable human part of nomadic society. It is essential to note
that Levshin emphasizes that respect for older people is not just good; it is the best trait of the
Kazakhs. Consequently, | argue that Levshin exaggerates and somewhat embellishes the cruel
nature of the natives.

At the same time, it would not be correct to assert for sure that the Kazakhs of the
Younger Horde at the beginning of the 19" century were peaceful enough to welcome the
intruders. Numerous accounts tell of locals attacking Russians. As in one of his narratives,
German writes that Colonel Baron Meyendorff, returning from Bukhara under cover of a light
detachment of 50 Cossacks, also experienced on his way, even not so far from our borders,
the stubbornness of the Nomads.??! Here | argue that it would be relevant to provide
ethnographical observations by a Russian publicist Boris Yuzefovich written in the
ethnographic paper “About the domestic life of the Kirgiz of the Turgay region” (O 6vime
xupeusoe Typeaiickoii ob6nacmu). His accounts, which are dated at the end of the 19" century,
represent the Younger Horde Kazakhs in the following manner, “Kirgiz people are calm,
docile, lazy, not loving trials” («Kupeuswvl napoo cnoxotinwiiil, cMUpHblil, 1eHUBbLL, He
nobswuli maxce6»).222 Hence, the comparative analysis of these accounts at the beginning
and end of the 19" century shows that the character of the Younger Horde Kazakhs changed
over the century from aggressive to more peaceful, from brutal steppe militants to more docile
subjects of the Russian Empire.

What is worth noting here is that there is an agreement between Fedor German and

Aleksey Levshin’s narratives about the Nomads’ love for freedom; thus, along with German’s
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assertion that “He values his freedom dearly” («dopozo yenum on ceoio c60600y»)??, Levshin
gives somewhat the similar account “value their rude independence above all the benefits of
the world” («yenswux 2py6yio ceoio nezasucumocms suiie 6cex buae mupa»).??*

Further, examining the contradictions between Levshin’s research findings and those of
other Russian ethnographers concerning the integrity of the Younger Horde Kazakhs is
essential. Thus, describing the Nomads’ trait, Levshin writes as follows, “Having received
what they want, they no longer think about the fulfillment of this word” («nonyuus

225 and “in a nation that has

Jcenaemoe, OHU yace He OyMaiom 00 ucnonnenuu OaHHO20 Cl06a»
such rules of honesty, there are no solid agreements” («g rapode umerowem maxkue npasuia
yecmuocmi, Hem npounblx 002060poe»).??® Hence, Levshin argues that the Kazakhs were
dishonest and inclined to breach taken oaths and promises. However, Lieutenant-General Lev
Meyer, who actively participated in the activities of the Orenburg Department of the Russian
Geographical Society, provides different narratives, which are “In general, the oath, since it
occurs between the Kirgiz, is fundamental and keeps sacred” («soobwe npucsiea, koo ckopo
OHA npoucxoaum Meofcdy Kupeuzamu, umeem 6eCobmMda 6A}HCHOE 3HAYEHUE U COXPAHAEem
ceamo»)??" and “in the case of a false oath, a rare Kirgiz decides on such sacrilege” («s ciyuae
JIOJCHOU NpUCsA2U peOKUll KUPeU3 peuaenmcs Ha maxkoe ce;zmomamcme'o»).228 Supporting
Meyer’s claims, a member of the Russian Geographical Society, Ilya Kazantsev, writes
similar ethnographical observations, “they are firm in the fulfillment of their promises: having

given their word, they keep it sacred” («meepoul 6 ucnonnenuu céoux obewanuii: oasuiu

1060, oHu ceamo e2o depacam»)??® and “A Kirgiz do not use someone else’s belongings if it
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is entrusted to him for saving” («Kupeusey ne socnonv3yemcs uyxicoil eujpio, eciu OHA
nopyuena emy na coxpanenue»).>>0 Consequently, taking into consideration the last two
ethnographic accounts, which are firm in their position about the decency of the Kazakhs in
honoring oath-taking obligations, Levshin’s statements that assert otherwise are under
significant doubt about their validity.

And the last issue that is worth covering is the accounts describing the barymta custom,
which was widely practiced by the Nomads of three Hordes. Fedor German depicts the
custom as “This evil took deep roots and reflected on the poverty of the Nomads” («Cue 310
nycmuno 21y6oxue KopHu u ompasunocs na nuwgeme Opovinyee»).3! lliya Kazantsev
describes the process of barymta in the following manner: “Redeemed, half-naked, with wild
cries, they destroyed everything; neither sex, nor age, nor strong, nor weak, there was no
mercy from them” (Mckynnennvie, nonynacue, ¢ Oukumu 60NJISAMU, OHU UCMPEOTISU 6CE; HU
HOJLY, HU 803DACMY, HU CULLHOMY, HU CI1AOOMY, OM HUX He ObLIO nou;aébl»).232 Furthermore, in
his monograph, Aleksey Levshin is even more rigid in depicting the custom and calls it the
mischief that ruins and corrupts the Nomads.?*® In addition, Levshin implies that the vices
such as plundering and illegal livestock seizing are honorable deeds in the nomadic
environment. People who are the most skillful in them are not despised, but the most
respectful persons possess the name batyr.23* And at this custom depiction, Levshin makes an
emotional statement, “Here is Kirgiz heroism! Here is their concept of the greatness of the
soul!” («Bom zepousm Kupeusckuii! Bom nonsmue ux o éenuyuu oywu!»). %% Thus, according

to Levshin’s understanding, the Nomads had a distorted comprehension of generally accepted
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moral values; evil deeds are perceived by the latter as benign acts, which consequently
generates Levshin’s resentment towards the deviant morality of the Kazakhs.

On the contrary, Lieutenant General Lev Balluzek describes barymta in a slightly
different light than the ethnographers mentioned above. He writes: “Barymta means taking
out the thief, paying him, as they say, with his coin, i.e., stealing or stealing from him an
equal stolen by him” («bapanma, 3nauum vimeweHue opy, oniamy emy, KaK 2060pUmbCs,
€co ance MOHemOﬁ, m.e. YeOHOM Ulu NOXUWernuem y Heco pasHoco pra@eHHOZO um
camum»).?® Hence, Balluzek highlights two key principal aspects that define barymta: the
first is that action must be taken explicitly against a wrongdoer who initially committed a
transgression, and the second is the number of animals seized from the culprit party must be
equal to the livestock stolen by the latter. Accordingly, the barymta is not a usual action
pursuing the goal of plundering or seizing someone’s property. Still, it is a highly regulated
and complicated act under stringent conditions. Most importantly, such a custom can be
undertaken only with permission from the chief tribal authorities (biys).®’ In addition to that,
the accounts of the participant of an expedition against the rebellious Kazakh Sultan
Kenessary Kasymov and the author of the essay “From a notebook. Ethnographic notes.
Kirgiz proverbs” (M3 sanucnoii knusicku. Imuoepaghuueckue 3amemxu. Kupeuzckue
nocnosuyst) 8 Major General Karl Gern buttress Balluzek research endeavors. Thus, as stated
by Gern “Barymtachs, for the most part, act on their own initiative, with the aim of self-
compensation for unsatisfied (certainly fair claims)” («bapviumauu, no 6orvuion yacmu,
Oeﬁcmeyiom no ceoetl uruyuamuee, C yeiavbro CCZMO@OSHCZZpaOfCOQHu}Z no H€y006ﬂ€m€0p€HHblM
(nenpemenno cnpaseonusvim uckam»).>8 Here, particular attention must be paid to the words

“fairly unsatisfied claims,” which in this context mean the unfairly disregarded rights of the
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offended party, which, in the legal framework of barymta custom, has the right to restore
justice by seizing some livestock from the perpetrator. So, according to Balluzek and Gern,
barymta is not an act of plundering and illegally appropriating someone’s property, as
German and Levshin claim, but rather an instrument by which justice is restored, with all the
essential characteristics of having the discourse of customary law of the Nomads.
3.2 The Middle Horde Kazakhs’ mores and traditions, as described by Russian
Ethnographers

| want to open this chapter with “The Notes of Major General Bronevsky about the
Kirgiz — Kaysaks of the Middle Horde” (3anucku I'enepan — maiiopa Bponesckozo o Kupeus
— Kaiicaxax Cpeoneir Opowt) by the author Semyon Bronevsky, which was published in the
journal Otechestvennye zapiski in 1830. From 1822 to 1938, Bronevsky was the head of the
Omsk region; the notes are the outcome of his observation and interconnection with the local
population. In the same vein as Russian ethnographers, who depicted the Younger Horde
Kazakhs, Bronevsky portrays the Middle Horde Kazakhs, writing “The people are illiterate
and ignorant” («Hapoo 6esepamomuuiii u nesexcecmeennwiii»).>> However, the core contrast
between the depictions of the two Hordes is that according to Bronevsky’s notes, the Middle
Horde Kazakhs “do not dare to attack the Russians in any way” («owuu nukax ne
omeasicusaromes nanadams na Poccuan»)?*® and “made them safe as our neighbors”
(«coenanu ux bezonacuvimu nHawumu cocedamu»).’** Thus, although Bronevsky’s “Notes...”
are written approximately at the same time as Aleksey Levshin’s monograph, they disagree
with each other on the peaceful nature of the Nomads. Levshin claims that “A European who
would take it into his head to wander through their hordes without armed cover will inevitably

meet captivity” («Esponeey, komopwiil b1 630yMai CMpaHCmMeosans no opoam ux 6es
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600PYIICEHHO20 NPUKPLIMUSL, HEMUHYeMO 6cmpemum Hesomio»).2*2 Consequently, | argue that
incorporating the Middle Horde Kazakhs into the Russian imperial system as the actual
subjects of the Empire became much earlier than the Younger Horde Kazakhs, who stayed the
nominal Empire’s subjects until almost the second half of the 19" century.

Further, I argue that Semyon Bronevsky’s several ethnographic points have
discrepancies with other Russian ethnographers who also observed the mores and customs of
the Middle Horde Kazakhs. The first such disagreement is relatable to the position of a
woman in Kazakh nomadic society. Hence, as claimed by Brovevsky, Kazakh men are
“Female tyrants” («Tupanui scencrozo nona»).?** However, Lieutenant Colonel Nikolay
Krasovsky, in his paper “Materials for geography and statistics of Russia collected by officers
of the General Staff. The region of the Siberian Kirgiz” (Mamepuanwvt ons ceocpaguu u
cmamucmuxu Poccuu, coopannvle ogpuyepamu eenepanvhozo wmaba. Ooracmes Cubupckux
Kupeuzos) does not agree with such a claim. Accordingly, Krasovsky’s counter—arguments
are as follows “The Kirgiz is not a tyrant in his family at all” («xupeus 6osce ne mupan 6
ceoem cemelicmee»)®**, “the treatment of wives stipulated by the custom is strictly observed
by him” («ycmanosnennoe obviuaem obpawenue c scenami cobnooaemcs um cmpozo»)’*,
and “beatings and harassment of various kinds could take place in their domestic life, but
nothing like this happens” («nobou u npumecnenus paznuunoeo pooa moziu 6l uMems
MeCmo 6 UX XO3AUCMBEHHOM 6blmy, HO MleCdy mem Hu4e20 no0obHO20 He cxzyltaemcg»)ms.
Moreover, as lvan Ibragimov mentions in his essay “Notes on the Kirgiz Court” (3amemxu o
kupeusckom cyoe), “Widows of noble persons who are respected in the steppe decide court

Cases” («8006bl 3HAMHBIX 0COO, NOIL3VIOUUXCS 8 CIENU YBANCEHUEeM, peuarom cyoednbie
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oena»).?*” Consequently, it proves that women in Kazakh nomadic society were not oppressed
society strata but even had, on some occasions, privileged rights, as in the case of Ibragimov’s
accounts, judicial rights.

The second discrepancy corresponds to the widely practiced custom of barymta, which
Semyon Bronevsky categorizes somewhat similarly to the ethnographers Fedor German,
Aleksey Levshin, and Iliya Kazantsev, who describe such tradition practiced in the Younger
Horde. According to the author’s claim, “this dreadful craft weakens the Horde and ruins
some Volosts” («amom nenasucmuwiii npomvicen npusen 8 ociavienue Opoy u pazopui
nexomopule sonocmu»).>*® Hence, if Bronevsky considers barymta as an act that had to a
certain extent, economic features, Ivan Ibragimov describes it as a judicial undertaking. Thus,
as claimed by Ibragimov, “the Kirgiz look at barymta as an incentive measure” («ua 6apanmy
Kupausol cmompsam kax na mepy nobyoumensuyio»).?*® This statement debunks Bronevsky’s
postulate about the vindictive character of the custom.?° Moreover, by referring to colonial
legislation, Bronevsky equates the tradition to a felony. On the contrary, Ibragimov argues
that Russian colonial understanding of the essence of barymta is not pertinent to the Nomads
because as he claims that “they live according to their laws and concepts, established as a
result of their lifestyle, views, and conditions of their life” («onu orcusym no ceoum saxonam u
NOHAMUAM, YCIMAHOBUBUUUMCAL ecreocmeue ux 06pa3a HCU3HU, 632]1}2006, yCJZOGZ/lZZ ux
6uima»). %t Accordingly, lbragimov highlights the causes of barymta, which implies it is part
of the litigation process but not a misdemeanor. He describes it as follows, “Kirgiz do not like
red tape in solving cases” («Kupeusst ne n106sm eonokumst 6 pewreruu 0en»)>>? and “an

impatient Kirgiz, when his defendant evades the decision of the case, forces him to appear in
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court by practicing a barymta” («wemepnenuswiti Kupeus, kocoa e2o omeemuuk yKioHsIemcst
om pewienus 0ena, 3acmagiaem e2o Aumusca 6 cyo bapanmoii»).?>3 Hence, it is evident

that barymta was committed not to plunder or take revenge but as a litigation instrument to
resolve the dispute promptly and quickly. This point of view can be supported by the essay
“Causes of unrest in the Kirgiz steppes. The Kirgiz question” (/Ipuuunul 6onnenuii 6
kupeusckux cmensix. Kupeuszckuii sonpoc) penned by the author Lev Arasansky. As stated by
Arasansky, “Wild, nomadic people cannot be governed according to European models”
(«OuKUM, KOUEBbIM HAPOOOM, HeNb35 YNPAGnAmb No esponetickum obpasyam»)>* and “for
such people, the main advantage of any social system is simplicity and clarity in
relationships” («dzs maxux n0oeil enasnoe 0OCMOUHCMBO BCAK020 0OUECBEHHO20 CIMPOsL —
npocmo u sAcHocms 6 omuouenusAx»).2> Furthermore, in lvan Ibragimov’s essay, the process
of barymta has an explanation that dismisses Semyon Bronevsky’s assertion about the
criminal feature of the custom. Thus, the former asserts that “With a barymta, strictly
speaking, not all livestock are seized at all, but only that part of it that is equal to the claimed
claim” («llpu 6apanme, cmpo2o 2060psi, y2oHsiemcsi e 6ecb 6000ue CKom, a MoJbKO ma
yacme e2o, Komopas pasnaemcs 3asenennomy ucky»)>° and what is the most intrinsic to
highlight is that “barymta, seizing of cattle from the defendant, which is returned to the owner
who appeared during the proceedings” («6apanma, yeon y omeemuuxa ckoma, Komopbiii npu
pasbupamenscmee dena 6osspayaemcs aeusuemycs xo3aury»).2>’ Consequently, | argue that
Semyon Bronevsky and other Russian ethnographers, who advocate for the criminal and
devastating character of barymta, were, to a certain degree, lacking complete comprehension

of nomadic customary law and the way of life of Kazakhs as such.
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3.3 The Great Horde Kazakhs’ mores and traditions as described by Russian
Ethnographers

| open the part about the Great Horde Kazakhs with the work of Nikolay Zeland called
“Kirgiz. Ethnological Essay” (Kupeusoel. Dmnonocuueckuii ouepx). The essay generates
particular interest because it thoroughly describes the Kazakh nomadic people’s
anthropological, psychological, and metric characteristics. Thus, it is difficult to assert that
Zeland’s materials differ significantly in depicting the mores and customs of the Great Horde
Kazakhs from the accounts of other Russian ethnographers. However, in the general sense, his
research outcomes are less permeated by negativity toward the natives rather than the
materials about the Kazakhs of Younger and Middle Hordes. Hence, Zeland describes the
positive personality traits of the local native population, namely the inhabitants of the
Semirech e region in the following manner, “among his commendable qualities should be
attributed: honesty, compassion, hospitality, sobriety, and patience in suffering” («x uucnre ezco
noxXeajibHblX Kavecme, CJze()yem onmHecmu. 4YecnHocmy, cocmpadameﬂbHocmb,
20CMEeNnPUUMCmeo, mpe3eocms U mepnerue npu nepeHeceruu cmpadaHuLZ»).258 Further,
laying out the Kazakhs’ honesty, the author explains it as follows, “the honesty of the Kirgiz
is also conveyed in the fact that, despite their own needs, they pay off their usurers from
among the Russians and Sart as soon as possible” (vecmuocms kKupeuzos évipasicaemcsi
maxKoice 6 mom, 4uno OHU He CMOmMp:A Ha Hyafcdy, npu nep@oﬁ BO3MOICHOCMIU pACNIAYUBAIONICA
co ceoumu Mupoedamu u3 uucia pycckux u capmos»).?° In addition to that, Zeland provides
fascinating points related to the bravery of the Kazakhs. As considered earlier, particularly in
the case of the Younger Horde Kazakhs, many Russian ethnographers were skeptical
regarding the courage of nomads. Thus, according to them, Kazakhs are cowards, and one

Russian Cossack could easily beat up to ten Kazakhs. Zeland delves into the theme by asking:
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“Are Kazakhs courageous?”’?%° The answer to this question debunks the assumption of the
poor military prowess of the Nomads. Consequently, Zeland argues that “The Kirgiz, in the
form of a disciplined and well-armed army, would compete in bravery with everyone”
(«Kupeuszvl 6 6ude OUCYUNTUHUPOBAHHO2O U XOPOULO B0OPYICEHHO20 BOUCKA NOMSALANUCH Obl 6
xpabpocmu ¢ kem y200rH0»)?%! and “A Kirgiz who stands face to face with death, meets it
calmly” («Kupeus cmoawuii 1uyom K auyy co cMepmuio, 6cmpedaen ee CHoKoliHo»).?%2
However, Zeland’s colleague and contemporary Vladimir Tronov, in his essay
“Materials on Anthropology and Ethnology of the Kirgiz” (Mamepuanst no anmpononocuu u
amnonoeuu kupeus) strongly disagree with such Zeland’s depiction of Kazakh morality. As I
already mentioned in earlier chapters, Tronov writes about “a deficient level of development
of the Kazakhs?%® and makes assumptions that “the Kirgiz concepts of morality are deficient
and the requirements for it are also low” («nousmus kupeus o npascmeenHocmu oueHb HU3KU
u mpebosanus K neli maxoice nHegvicoko cmoam»)?®*, “A Kirgiz is first at all deceitful,
flattering” («xupeus npeoicde écezo nacusuiii, tocmusniii»)?®® . The most negative one is “the
Kirgiz live the only almost lower animal life” («kupeus srcusem eouncmeenno noumu nuzuieti
oicusommoii dcusnbio»).2%® Thus, it remains unknown why, despite being both medical workers
and studying local neighboring populations in similar periods, Zeland and Tronov generated
two different narratives. Zealand’s essay is written more favorably towards the Kazakhs,
while on the contrary, VIadimir Tronov tends to represent the Kazakhs in a negative light.
Furthermore, regarding Nikolay Zeland’s essay, it is most noticeable that the author
pays substantial attention to the morality of the Nomads about intoxicants such as alcohol,

narcotics, and tobacco. Also, even briefly, Zeland touches upon the issues of sexual relations

260 |hid., 68.

261 1pid., 69.

262 |pid.

263 TpoHoB, «Mamepuanbt no aHMPONOIO2UU U IMHOIOSUU KUP2U3», 8.
264 1bid.

265 |hid., 10.

266 |hid., 12.

97



within nomadic societies. These two domains of study somewhat remain uncovered by most
other Russian ethnographers, no matter what Hordes’ Kazakhs they describe. Thus, regarding
intoxicants, Zeland asserts as follows, Thee Kirgiz people are still not affected by stimulants
and intoxicants” («kupeusckuil HapoO 00 Cux Nop He NOOBEPIHCEH BIUIHUIO 8030YAHCOAIOWUX U
odypmanusaiowux cpedcms»)?®’ and “unaccustomed to poisoning the nervous system with
vodka, opium, and tobacco” («uenpusviuka k ompasienuo HepeHOL cucmembl 600KOI, ONUEM
u mabaxom»).?®® Speaking about the morality of the Nomads in sexual affairs, Zeland
provides such descriptions, “if a wife happens, in the absence of her husband, to accept a
lover, the husband looks the other way” («ecau srcene cnyuumocs, 6 omcymemeuu myoica,
NPUHAMDb TI0BOGHUKA, MYIIC CMOMPUM HA MO CKE03b nanbybi»)?®®, “such extramarital sins
contributed mainly to the spread of syphilis among the Kirgiz” («makue snebpaunvie epewiku
CnOCOOCMB08ANIU 211ABHBIM 00PA30M PACNPOCMPAHEHUIO MEHCOY KUPSUZAMU 01,tqbwzuca»)270
and “Sodomy among the Kirghiz is completely out of custom, just like bestiality,
masturbation, and prostitution” («Myarcenosrcemeo y kupeus cogepuieHHO He 8 06bluae MmouHo
maxaice Kax CKOMonodIccmeo, onanusm u npocmumyyus»).2’ Here it is noticeable that Zeland
points out two different prospects, where the aspects of abstaining the steppe inhabitants from
intoxicants and sexual vices such as sodomy, bestiality, masturbation, and prostitution are
covered only by him. As a result, I could not discover in the scope of my research project any
similar accounts relatable to these issues from other Russian ethnographic sources; therefore,
no further reports may substantiate or dismiss these Zeland’s observations. Concerning the
existence of adultery and addressing it as the core cause of widespread syphilis among the
Kazakhs of the Great Horde, in that case, these Zeland assertions are under significant doubt.

Thus, in the essay “Materials for studying the legal customs of the Kirgiz. Substantive law”
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(Mamepuanvl ons uzyuenus puouyeckux obvruaes Kupeuzos. Mamepuanvnoe npaso) the
Semipalatinsk Statistical Committee and local judge Peter Makovetsky point out that
“adultery committed solely to have children is not considered by the Kirgiz as a violation of
marital fidelity” («npenrobodesnus, cosepuaemvie eOuncmeenno ¢ yenvio umems oemell, He
CUUMAIOMCSL KUP2UZAMU HAPYULEHUSAMU CYRPYHCECKOU 6’epﬁocmu»).272 Further, Makovetsky
asserts that according to the customary law of the Nomads, the breach of marital agreement
accompanied by violence was counted as a felony.2’® In the case of adultery between a
married woman and a bachelor, the punishment was hanging for a man,?’* and self-injurious
punishments, such as cutting off the ear, nose, and lips and tearing the nostrils, for a married
man for adultery with an unmarried girl.2”®> Consequently, resting on Peter Makovetsky’s
research endeavors, it could be argued that the Nomads had little tolerance for adultery and
punished it harshly. Moreover, there is no substantial evidence that the Nomads led a
depraved life, and such immorality was a principal cause of syphilis occurrence.

The aspects of the suffering of the steppe inhabitants from syphilis are another issue to
examine. As stated earlier, Nikolay Zeland names cheating in sexual relationships as a chief
cause for the disease’s occurrence; somewhat, his colleague Vladimir Tronov provides similar
testimonies and asserts that frequently the whole family and nomadic encampments were
infected by syphilis, and according to his medical observations, one-third of Kazakhs suffered
from the infection, where congenital pathology and cohabitation are listed as the leading
causes for the epidemic.?’® “Unbridled sexual relations” («pasuyszdannocms 6 nonoeuvix
omuowenusx»)?’" is also called by Tronov the reason for disease happening. In addition to

that, Tronov points out that dirtiness, the absence of medical aid, and the sensitivity of the
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Nomads’ organisms to contagions are the core factors for the pathology.?’® However, what is
worth noting here is that along with the connection between the Kazakhs’ sexual relations and
syphilis, Tronov states that there is no valid statistical data that could substantiate his
assertion about the scale of the disease persistence in the nomadic society.?’®

Another pivotal moment to discuss is covering women’s status among the Great Horde
nomads Vladimir Tronov is quite radical in describing such an issue. His accounts are as
follows: “The Kirgiz are above all a despot, a despot over his wife and his loved ones”
(«xupeus, npesicoe ecezo decnom, decnom HAd ceoell Jcerotll u Hao ceoumu Gauskumu»)* and
“the position of a woman in the family is the most humiliated” («nonoowcenue srcenwunvt 6
cemve camoe yuudicennoe»).?8t In his terms, Nikolay Zeland partially agrees with Tronov’s
claims and asserts that “the position of men and women among the Kirgiz is far from equal”
(«nonodicenue MyacuuHblL U JceHuRbl Y Kupeus oanexo ne pagnonpasroe»)?? and “after all,
she is considered a servant of her husband” («sce maxu ona cuumaemcsa ciyzoii mysxca»).?8
At the same time, Zeland contests the inferior status of women by claiming that “however, it
cannot be said that the treatment of wives was rude and despotic” («renwv3s enpouem,
ckazamu, 4umobul obpauerue c Jcenami 6uiio 2pyboe u decnomuyeckoe»).?8* And one of
Zeland’s most interesting points regarding women’s roles in family affairs is that “a Kirgiz
woman actually determines the center of gravity in family affairs, and her husband is often
guided by her advice” («Kupeuska paxmuuecku onpedensem yenmp msaxcecmu 6 CeMeluHblx
denax, u mysic Hepedko pykogodcmeyemcs ee cosemamu»).?%® Peter Makovetsky delivers three

similar arguments considering women’s position in society, which are close to Zeland’s
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assertions, in the following manner: “Being restricted by the legal custom in her property and
social rights, the Kirgiz woman has won a very advantageous position for herself” («b5yoyuu
02PAHUYEHHOU CO CMOPOHbL NPABOBO2O 00bLIYASA 8 CEOUX UMYUECTNEEHHBIX U 0OUECEEHHbIX
npasax, KUp2u3CcKas JceHwuHa omeoesaia cebe 6ecbma bi200Hoe nonodxcenue»),’ “All the
property and the entire household lie in her hands” («ece umywecmeso u ece xossicmeo
neacum Ha ee pykax»)?8’, and the most valuable accounts is that “the real, actual owner of the
house remains his wife and she manages everything at her discretion, reducing her husband to
the degree of the nominal owner and head of the household” («nacmosiwum, paxmuueckum
XO3AUHOM OOMA OCMAEMCSL HCEHA €20 U OHA YNPABIsem 8cem, N0 C80eMY YCMOMPEHUIO,
HU36005 MYJICA HA CIMENnenb HOMUHAILHO20 XO3SUHA U 21a6a xo3aiicmea»).?® The
aforementioned - Makovetsky’s ethnographic observations confirm, to some extent, that
women’s status in a nomadic society’s social hierarchy was not as low as many Russian
ethnographers portray.

Furthermore, it is essential to study inconsistencies between Peter Makovetsky’s and
Vladimir Tronov’s narratives concerning social and economic interconnection within a
nomadic community. Hence, Makovetsky’s research efforts do not agree with Tronov’s
statements that “no one humiliates a Kirgiz as much as a Kirgiz, no one exploits as much as
the same Kirgiz” («nuxmo max ne yHudicaem Kupausa, Kak KUpeu3s dce, HUKmo makx He
srcnayamupyem, kax mom dxce kupeus»)?°. Arguing differently, Makovetsky states that “A
rich Kirgiz considers it his duty every summer to provide not only non-property relatives but
also many acquaintances with the necessary cattle” («boeamuiii kupeusz cuumaem ceoum

007120M Kadicooe 1emo CHab0Uumv He moJjibKO HeUMYWeCMBEeHHbIX POOCMBEHHUKOS, HO U
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MHO2UX 3HAKOMBIX Heobx00umbim ckomom»)?® and “no remuneration is taken, and for the
taker, there is only an obligation to return the cattle safely” («sosznacpasicoenus nuxarxoeo ne
6epemcg U 015 83561ULe20 cyugecmeyent mojlbKo obs13annocmo 603epamumbsb CKoni 6
coxpannocmu»).?*! Nikolay Zeland also agrees with Peter Makovetsky, and his statement
about peaceful relations between members of nomadic society is as follows: “When a Kirgiz
gives loans, he usually does not take interest” («xoeda kupeus oaem 6 3aiimoi, on
obbIKHOBeHHO He bepem npoyenmos»).22 What is worth noting here is that | think Vladimir
Tronov is excessively biased towards the natives due to the language of his research
outcomes, which is overwhelmingly dramatic and negative in tone with comments such as “a
very low level of development,” “purely animal needs,” and “almost lower animal life 2%
Conclusion

The chapter compiles the core ideas of how Russian ethnographic narratives view the
mores and customs of the Kazakhs in the 19" century from various perspectives. The
compilation demonstrates substantial variation in those accounts from negative to positive;
some Russian ethnographers describe the Kazakhs in an unduly biased manner, and their
emotional and prejudiced language prevails over ethnographic neutrality. Aleksey Levshin’s
and Vladimir Tronov’s research endeavors are explicit examples of such negativity. They
showed how arrogantly Russian colonial representatives treated the local native population.
Thus, according to their excessively partial accounts, the nomads were stuck in their social
and cultural evolution, and there were no other purposes of life for the nomads except
digestive. As Vladimir Tronov claims sentimentally, “the Kirgiz does not see pleasure above

food” («BwiIie eapl KUPTU3 YAOBOJILCTBHS HE BI/IIII/IT»).294 For this cohort of ethnographers,

290 Makoseukuii, «Mamepuansl 015 usyuenus opuouueckux obviuaes Kupeuzos. Mamepuanvnoe
npaeo», 52.

21 pid.

2 3enann, «Kupauzol. dmuozpaguueckuii ouepx», 68.

293 |bid., 16.

29 |bid.

102



“backwardness” is a chief term in characterizing the nomads’ mores and customs. Arguing on
the contrary, another group of Russian ethnographers was more impartial, and their position
in the best manner conveys a full State Councilor and a military officer, Ivan Ibragimov,
whose message corresponds with my chapter’s central argument that steppe inhabitants are
living according to their laws and concepts, established as a result of their lifestyle, views, and
conditions of their lives.?® Barymta custom is provided as a vivid instance, which some
Russians observe as a plundering action and a destructive force in the society, but others view
it as a sophisticated litigation instrument for the restoration of social and judicial justice in the
fragile nomadic society.

Conclusion of the Thesis

My main goal in writing this thesis was to discover the types of colonial biases
brought by ethnographic studies of the Kazakhs from the perspectives of Russian travelers
and imperial officials in the 19" century. | pursued this goal by analyzing and juxtaposing the
ethnographic materials and discovering whether there are agreements or disagreements
between their narratives.

In the scope of my research, I use the term “Russian ethnographers,” which is not an
explicit academic term because not all authors whose materials | analyzed can be called
ethnographers in the strict academic sense of this word. Still, I call them “Russian
ethnographers” based on the ethnographic works they produced and their general
predisposition to think of themselves as people of science and enlightenment — not based on
their educational background and academic credentials. Thus, to make the audience more
acquainted with sources and their authors, | devoted a chapter named “Introduction to Russian

Ethnographers,” where | provide essential information about authors’ personal, educational,

29 VIGparuMoB, «3amemku 0 KUp2usckom cyoe», 4.
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and professional backgrounds. Additionally, | briefly touch on what parts of the materials are
the most valuable for my research objectives.

Then, | argue that the research problem is connected to the colonial past of the Kazakh
nation and needs to be studied more rigorously to reveal new previously ignored dimensions
of the colonial ethnography of the Kazakh Steppe. These new prospects would help us
understand whether Kazakhs’ mores and traditions were indeed so primitive and backward
that they needed to be “civilized,” or conversely, Kazakhs had had strongly regulated and
highly organized social relationships.

In the second chapter of the thesis, | argue that most Russian ethnographers
transmitted generally accepted assumptions about Kazakhs’ weak affiliation to Islam and
propensity to superstition. This happened first due to the lack of understanding of the Islamic
tenets and canons and, secondly, a lack of knowledge of the customary beliefs of the Nomads,
which were intertwined with Islam. Russian ethnographers failed to construct a
comprehensive picture of the religious nature of the steppe inhabitants. Accordingly, they
operated within the scope of the nomads’ superficiality or the absence of any sense of Islamic
religiosity.

The overall conclusion of the second chapter is that most Russian ethnographers argue
that the Kazakhs were Muslims in name only, no matter what area the Nomads resided in. At
the same time, the second chapter provides the voices of some other Russian ethnographers,
such as Boris Yuzefovich and Ivan Anichkov, whose research findings advocate for robust
ties to the religion of Islam. At the same time, the orthodox priest Efrem Elisiev makes a
strong assertion related to Kazakhs’ Islamic credentials, according to all assumptions
circulated in Russian ethnographic circles about the superficial attitude and carelessness of the
Nomads in the Islam religion is false. He concludes that the Kazakhs are as “fanatical” in their

faith as many other Islamic nations.
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In the third chapter of the thesis, I discussed the Russian ethnographers’ narratives
about the mores and traditions of the Kazakhs. The core argument of my chapter is that most
of these ethnographers were unduly prejudiced towards the natives and thus discredited their
mores and social behaviors. Accordingly, the emotional and dramatic language of some
Russian ethnographers, such as Aleksey Levshin and Vladimir Tronov, prevails over
academic neutrality. Their excessively partial accounts assert the nomads were stuck on the
“low level” of social and cultural evolution. For this group of ethnographers, “primitiveness”
is a core feature that characterizes the nomads’ mores and social behavior. Another group of
Russian ethnographers was more favorable toward the nomads. Their position is best
expressed by the military officer lvan Ibragimov, whose ethnographic writings depict steppe
inhabitants as living according to their laws and concepts, established as the result of their

lifestyle, views, and conditions of life.

And the final point on which I would like to conclude my thesis is its possible
limitations. The first limitation is the principle of territoriality by separating ethnographic
materials according to the division of the Kazakhs into the Great, Middle, and Younger
Hordes. Thus, the research outcomes do not identify the differences in Russian ethnographers’
accounts between Kazakhs’ religious beliefs, mores, and traditions according to where they
reside. This means that, to a certain degree, Russian ethnographers’ research findings
retranslate each other and do not provide noticeable points about the differences in customs
and traditions of the Kazakhs from different hordes and the extent of their attachment to the

Islamic canons.

The second limitation is that all the data used for content analysis is in Russian. What is
worth mentioning here is that some phrases of the Russian language used by the authors are

outdated and have changed in terms of lexicology and grammar. Thus, to properly grasp the
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meaning of words and phrases, | read and explored the data in the context of the entire chapter
or paragraph. Additionally, to avoid poor translation from Russian to English, | wrote
ethnographic pieces of data both in their original Russian context and their English

translations.

And the last limitation is my role as a researcher, which may bring its own biases that
misinterpret research findings. According to Corbin and Strauss, a research analyst may bring
prejudices, beliefs, and presumptions to the research because individuals’ mindsets
correspond with their cultures, contemporary living times, gender, and their experience and
training background.?% Thus, | was straightforward in minimizing the limitation by providing

analyzed data in direct quotations from authors without paraphrasing their research narratives.
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