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Abstract Myth has been and continues to be an enigma to science, and its interest has

led to an endless number of theories, concepts, and new questions. One of them

is the phenomenon of myth when it is infinite through its semantic interpretation

of the world without giving up its symbolic character. If for a long time the concepts
of “myth” and “logic” were conceptually opposed, the linguistic paradigm of cultural
philosophy, born in the womb of postmetaphysics, has opened the possibility of fully
thinking through the logic of myth.

In Friedrich Nietzsche's philosophy, myth is total — it is in language and style, among

the means of logical constructions of his texts, etc., because for him the existence

of the world itself is semiotic. The phenomenology of Edmund Husserl, Martin Heidegger,
spoke about the myth in the key of finding and recreating their primary meanings

as the reference concepts of ontology. The philosophy of symbolic forms by Ernst
Cassirer, as well as the apology of the logic of myth by Alexey Losev, Yakov Golosovker
are considered in terms of justification of the symbolic nature of myth as a manifestation
of the symbolic language of sacral character.

The “mythology” term used in this work does not claim to be a concept, but its legitimacy
is based on the teaching of Claude Levi-Strauss, “charged” ideas of existential philosophy,
which contributed to the discovery of the phenomenon of “handiness” as manifestations
of immediate sensitivity to the world as existence. The ideas about the sacred nature

of the symbol, which are further developed in this article, served as a basis for the possibility
of speaking about mythology as a method of encoding the sacred, which is particularly
significant and peculiar in the symbol. It is assumed that the symbolic exists in the space
of the sacred, whose loss transforms it into a sign.

Authors have read Keywords: myth, postmetaphysics, mythologique, mythological thought, semiotics,

and approved B
the final version Symb0|lsm'

of the manuscript itoe . Qai [ : .
and declare that Cite: Naurzbayeva, A.; Saikeneva, D. The Semiotic Potential of Mythology:

there is no conflict Post-Metaphysical Version // Saryn. — 2023. - Vol. 11. = No. 1. - PP. 60-72.
of interests. DOI: 10.59850/SARYN.1.11.2023.12.

Received: 27.01.2023 Revised: 06.02.2023 Accepted: 07.02.2023

Commons Attribution-NonCommercial-NoDerivatives License (http://creativecommons.org/licenses/by-nc-nd/4.0/), which permits non-commercial re-use,

‘ 60 ‘ © 2023 The Author(s). Published by Kurmangazy Kazakh National Conservatory. This is an Open Access article distributed under the terms of the Creative
distribution, and reproduction in any medium, provided the original work is properly cited, and is not altered, transformed, or built upon in any way.



No. 1. 2023 C_Sapyn

Introduction. Within the classical paradigm of scientific knowledge of scientific
knowledge, the terms "myth” and “logic” are at odds with their conceptual meanings.
Meanwhile, the postmetaphysical discourse of science recognizes behind myth its form
of “rationality” and behind logic its alternative, non-classical forms. Postmetaphysics

has had a significant impact on the humanitarian sphere as a whole and on the formation
of its philosophical and scientific discourse. Therefore, myth has been recognized

as a fundamental cultural phenomenon in the postclassical period and, accordingly,

has become the object of study and current issues of the language of cultural forms.

As you know, the most scientific approaches to the study of myth, its historical
and cultural interpretations, and each time open new aspects of this phenomenon
and questions about its knowledge in one or another methodological key. In this regard,
the myth, which serves as an object of study in various fields of socio-humanistic science,
opens new frontiers of research interest in the semiotic dimension due to the recognition
of the symbolic nature of its language. In this context, it would also be appropriate
to question the semiotic character of myth in terms of the phylogenesis of culture
as an iconic process.

"Mythologiques” — under this name was published a four-volume work of the famous
French scientist and founder of structural anthropology Claude Levi-Strauss [Levi-Strauss,
2006]. This title of the book of the scientist, who developed models of analysis that
attributed to him logical forms of mythological thinking, influenced the use of the term
“mythology” as applied to the object of study in this article. But in contrast to its use
by Claude Levi-Strauss as the name of the cycle of his works, the meaning of which can
presumably be associated with the totality of the scientist's ideas, the article attempts
to prove the validity of the interpretation of “mythologiques” as a conceptual concept.

Because of the multi-valued components of the word “mythologique” — "myth”
and "logic"- and the variability of their semantic compatibility in the paradigmatic
dimensions of science, there is also a need to establish its scientific correctness
as a concept. The focus of these problems determines the circle of theoretical
and methodological foundations for the study of this topic. The theoretical
and methodological core of the research consists of ideas of representatives of post-
metaphysical philosophy (Friedrich Nietzsche, Martin Heidegger, Hans-Georg Gadamer,
Ernst Cassirer, etc.), concepts of theorists of various aspects of myth, mythological
thought (Alexey Losev, Yury Golosovker, Vyacheslav Ivanov, Vladimir Toporov, Claude
Levi-Strauss).

"Mythologique” can be seen in different aspects of its understanding: and as a doctrine
of myth associated with the study of so-called mythological thought, that is, the thinking
of the people of archaic culture, which is entirely consistent with the ideas of structural
anthropology Claude Levi-Strauss. Not to the structural method itself in the approach
to the analysis of the logic of myth, where totemic codes are distinguished as logical
forms and their relationships are studied, their combinatorics, hypothetically the structure
of myth itself can be positioned, for example, as a special kind of logic of the principles
of coding its nuclear semantic interpretations.
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In this context, the cultural semiotic theories about the ritual origin of the myth
should also be taken into account (Vyacheslav lvanov, Vladimir Toporov). Vladimir
Toporov [Toporov, 1995] believed that in the bowels of the proto-myth, an intermediate
form between ritual and myth, a language as such was formed, in which there was
a connection between the signifier and the signified, expressed in sound: the ritual gave
its important characteristics and was the basis for the formation of language as a sign
system.

The peculiarity of the "wordless” ritual is that it exists as a particular form
of organization of the sacred world: ritual and sacrality are mutually dependent.

Hence the assumption that ritual is the original form of the system of symbolic forms
that establishes the semantic core of the sacred. Myth has the same property when
understood in its own sense. Sacrality is a property of the hierophany of the world,
anchored in the properties of a sign designed to establish an algorithm that supports
key information. Therefore, both the ritual as an action and the myth as a word have
the property of a sacral sign that carries in itself an original semiotic potential, similar
to the value of the module in information systems.

As noted by Alexey Pyatigorskiy [Pyatigorskiy, 1996], the myth is based on the intention
of the text. The culture is the result of the sum of the detached consciousness, which
in one way or another is represented in the signs of the cultural text. Like the thread
of Ariadne, this consciousness leads to the luminosity in which the face of the desired
image of culture manifests itself, which is first purified in the myth and then subjected
to intellectual interpretation. This state was considered by Edmund Husserl as “the original
natural form of culture, which has its universal practical framework — when the world
is recognized as a universal horizon and thematized in a mythologically meaningful way”
[Husserl, 309]. This universal practical frame of myth is hidden in a special way in every
form of cultural language, with the help of which the image of the world is “written”.

In the phenomenology of cognition, the image of the world appears as a constitutive
element of being: it has a creative character, it presents itself as a process of creation
of the world, which objectifies it in symbolic form.

The phenomenological doctrine of myth also articulates the idea of its meaning,
based on the Aristotelian definition of myth as action, interpreted under the aspect
of logical category. The question of whether mythology can be considered as the basis
of the semiotic process of the language of cultural forms also influenced the aim
of this work.

Thus, the aim of the study is to demonstrate the specificity of the symbolic property
of the logic of myth, which is the basis of the universal method of encoding cultural
forms and has the potential for meaning variability.

Methods. Man, first attempting to enter into an invisible dialogue with nature, takes

the first step in his human form of existence by creating his own everyday world,

which is both given (fixed) and transient (changing). This world appears, on the one hand,
as a particular topos whose appearance can only be guessed at in “description,” “naming,”
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“signifying.” The myth, then, is a kind of universal “topography” of being in the world.
The mutability of the world of being correlates with the change of the structure

of the topos, as a result of the confusion caused by the invisible chronos, whose
description is subject to human language, but only in the symbolic form of its meaning
inherited from the archaic myth. Is it not so that the linguistic space itself appears

as an infinite interpretation of the sign, which Michel Foucault [Foucault, 152-153]
calls "topological space,” and behind it, there is an infinite equipment and generation
of meanings.

Ancient man inscribed himself on the face of the natural world, trying to master
its language and to know its mystery in signs. All these manipulations have formed
a culture of syncretism, in which the dialogue with nature — a projection of the world
of nature and the example of the natural world on itself. Perhaps this can be called
the mythological “rationality” of human consciousness, which has not exhausted
the need for dialogue but has used only one of the possibilities of his situation.

On this basis, human language arises, through which the people now create together
their existential world in a possible dialogue among each other, which gets each time
its new "humanized” sense.

At the same time, the necessity of dialogue with the natural world does not end,
and the law never ends, no matter how one tries to distance oneself from it, to place
oneself above it, to hide under the power of culture or to oppose it with culture.
Culture, as the strangeness of human existence, cannot separate itself from nature,
and its own being is impossible outside the space of the world of being and human
being. Man himself is in constant confrontation with the fact that man in his
consciousness at a certain stage of his history “divided” the opposite sides of his
understanding of the world, calling them “culture” and “nature,” which once were
in the logical harmony of the mythological world view.

The French anthropologist Claude Levi-Strauss referred to mythological thinking
as "wild thinking” and pointed out the peculiarity that the strategy for knowing
the universe is to recognize both its physical and semantic properties. In connection
with this conceptual framework, he develops the idea of “zuhandenheit” (handiness)
as a fundamentally intelligent activity of the mediation process between nature
and culture, “which in speculation could be the science we prefer to call ‘primary’
rather than primitive” [Levi-Strauss, 126]. Of course, mythology is not science
in the classical sense. Mythology expresses the attitude of life toward the world
of being.

In Martin Heidegger's ontological interpretation, handiness is considered
in the work “Being and Time" as an "ontological-categorical determination of Being
as it is 'in itself'. "Handiness is ‘existent’ by virtue of its existence” [Heidegger, 91].

For handiness is characterized by its everydayness, its invisibility, by which its essence
is found when no other finished weapons (tools, etc.) are at hand. The meaning

of handiness of Martin Heidegger in this interpretation finds its similarity in the idea
of Claude Levi-Strauss about the long work of the “disinterested” mind of the man
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of the traditional society, which discovers the means that the Greeks meant by the term
“techne” in the next available ones through the efforts of the mind.

"However, the gradual desacralization of the world, in which the entire cosmos
is considered a sacred space, leads to its secularization and to the birth of the concept
of “reality” in the womb of the totality of history, that is, to the domination of the culture
of linear discourse. In this situation, the mythological is no longer the inner impulse
for the intensity of the world. As Hans-Georg Gadamer stated, “in order to recognize
myth as a vital condition of every culture, it required only one step, which Nietzsche
took in his second "Untimely Meditation.” Culture can develop only in a horizon defined
by myth. The disease of modernity is a historical disease, and it consists, in his opinion,
in the destruction of this closed horizon by transgression of history, that is, by habituation
to thinking under the sign of new and new values” [Gadamer, 25].

Metaphysics, dealing with abstract categories of “pure mind” and ignoring dialectics,
could not convince in defining the essence of existence. This was one of the signs
of the crisis of metaphysical discourse, in which myth and reality proved to be concepts
with antinomic meanings and transcended with reality, and culture and nature were
at the opposite poles of value-oriented metaphysics. Myth was placed on the periphery
of the epistemological coordinates of science as a narrative of archaic knowledge
about the world of primitive thought.

Postmetaphysics, which critically understands its predecessor, in turn updates myth
and its new reading as a form of life, that is, it seeks a “new ontology” in the infinite,
according to Nietzsche's definition, “interpretability of the world”: myth returns
to the forefront of culture and its humanitarian thought. Myth acquires the status
of an object of multiple cognitive interest, both as a form of consciousness, as a mode
of thought, and as the language of culture.

Results and Discussion. In his work "Dialectics of Myth,” Alexey Losev asserts the purely
ontological character of myth. He considered it as an immediate manifestation of being
itself and established the supremacy of myth over logic, which follows myth. “It is always
the case that what is provable and deducible is based on what is unproven and self-
evident; and mythology is mythology only when it is unproven, when it cannot be
proven and is not to be proven. Thus, among the philosophical constructions,

which are to realize the scientific experience in the new philosophy, there is a very
definite mythology” [Losev, 412] — wrote the philosopher, proving the immutability

of mythology in the world of understanding, in the image of the world of scientific
knowledge. This is evident in the examples given by Alexey Losev of the coexistence

of the scientific knowledge of Newtonian homogeneous space and the principles

of Einstein’s theory of heterogeneous spaces, which would not have been possible

if science had rejected the myths "associated with werewolfism”. In this way, the scientist
expressed the idea that science does not arise from myth but is itself mythological,

in the symbolic nature of the world expressed through the language of concepts,

rather than in principles, approaches, revealed patterns, etc., which distinguishes science
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from myth. If we also explain Alexey Losev's ideas about the symbol as the eidos
of the world, we can assume that mythology is a way of representing the world
through the language of the world itself and not through concepts about it.”

If Alexey Losev developed questions of dialectics of myth, then Yury Golosovker
focused on the study of logic of myth, which, in his opinion, does not obey the laws
of formal logic. He describes mythological thought as a creative cognitive activity
with its own logic, which is determined by the imagination operating in the space
of meaning. "The imagination of the myth creator, which scientifically, a priori, oedipally
knows or unconsciously anticipates what will later be known and even scientifically
recognized, cannot think its elementary concepts or its images only formally,
as a mathematician does. Since imagination does not separate itself from its images
and concepts of their content, there are no concepts in myth” [Golosovker, 74].

The concept of Yury Golosovker connects with the position of Aleksandr Losev
the understanding of the paradigmatic basis of mythologique as it is thought
with its special logic — "enigmatic” (enigma from ancient Greece — a riddle)
with its own mythological semantics in the mode of dialectical logic. A detailed
interpretation of this position of the scientist can appear in the following formula:
a sign — a riddle, meaning — interpretation, its revelation or understanding.
In the generalization of both positions there is a thesis: myth — the world as it is,
its imprint with the hidden keys to reveal its riddles. The language of myth is not
mentioned, but all the essential elements are present: logic, semantics, paradigms,
keys that point to the symbolic basis of this phenomenon. The ability to express
the “language of being” is the main characteristic of the semiotics of myth: myth
is directed both to the real and to the transcendent, whose integrity is preserved
by the signs of the sacred world.

Ernst Cassirer, a prominent representative of post-Kantian philosophy, in his Philosophy
of Symbolic Forms [Cassirer, 2011] considered myth as an autonomous symbolic form
of culture, as a system that represents a certain way of modeling the world around it.
Even though the methodological bases of the representatives of two different
philosophical systems differ, the ideas of Ernst Cassirer regarding the recognition
of the symbolic nature of language were connected with the thoughts of Friedrich
Nietzsche, whose texts are deliberately mythological, since life itself manifested itself
for him as a myth-making and semiotic process.

An example of this is the manipulation of Friedrich Nietzsche in the game of meanings
with the name of the protagonist of his philosophical works. Trying to “restore”
the authentic name of his hero by rejecting his naming by the Greeks — "Zoroastr” —
which associated him with the term "astron” (star), the philosopher showed the way how
the signs of fire were elevated in cloning to the divine light of the stellar and intelligent
cosmos. Thus, the transition from mythology to Socratic logic took place. It is not
a coincidence that this at first sight philological step of Nietzsche goes back to his
intention to establish the fundamental logic of the language of myth, in which he
looked for a form identical with his reflection of thoughts.
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On the basis of the concept of Gaston Bachelard about the “Prometheus complex”
as the Oedipus complex of the mental life, i. e. about the "will to intellectuality” inherent
in man, the essence of the reincarnation of Zarathustra in the Zoroastr of the Hellenistic
world can be explained. He brings, like Prometheus, the fire of knowledge, i. e. the secret
of the celestial deities. The fire gets its mythologically defined niche because it is realized
in the human world as a “more public than natural being” [Bachelard, 23]. Of course,
the analysis of the mythological intertext must not be limited to an inventory
of the mythically connoted structures without uncovering their historical semantics:
through the diachronic reconstruction of the worldview of the periods of mythopoetic
proto-conceptualization, it is possible to discover the structures and semantic potential
of the mythological intertext [Chystiak, Kochinska, 605].

Zarathustra is a conceptual figure of Friedrich Nietzsche's philosophy, paradigmatically,
not historically related to Prometheus. But if the name Zarathustra has its genuine
"history” of prophecy, the fate of the mythical Prometheus and the origin of his name
remain a mystery for which he and the myth have no absolute arc. We can, however, allow
some relatively verifiable conjectures: Zarathustra and Prometheus are linked by a topos
that represents the East, more specifically Central Asia, in a culture where Indo-Aryan
and Turkic-Mongol traditions were intertwined with antiquity.

That the mythological origins of Prometheus come from the East is supported by facts
of cultural history. European scholars have based their works on the premise that Central
Asian nomads introduced fire-related metal production skills to the Western world.
Prometheus is organically integrated into the Greek pantheon because of his belief
in the magical power of fire. In the space of the archaic paradigm, the myth of Prometheus
is etiological and is meant to “explain” the sacred function of fire as a sign of its divine
origin. The origins of the mythical thief of fire — “the birthplace of iron” Scythia.

“The connection of shaman — hero — blacksmith is confirmed by both Indo-European
and Turkic-Mongolian sources. This proves that the original technical skills of man
were sacred religious-mythological representations” [Cardini, 87].

Apart from its cultural-historical content, this statement by the Italian scholar supports
the idea that myth is potentially dormant because of the universality of the symbols
of the system of its language. A symbolic myth is always a sacred world characterized
by a certain logic of its understanding. Thus, Claude Levi-Strauss, turning to the problem
of mythological thinking, which is actively discussed in the science of the 20th century,
concluded that the logical mechanisms of mythological thinking produce iconic systems.
On the one hand, such thinking has its own logical peculiarity, which the scientist sees
in metaphor, logical "bricolage” on the sensual level, and on the other —in the ability
to generalize, classify, analyze. Thus, myth is inherent in symbolism, which is in balance
between idea and image, "ideal” and “real.” On this peculiarity of the myth, its symbolic
character, which uses the rhetoric of the language of both scientific and unscientific
argumentation, Sven Hroar Klempe remarks [Klempe, 216]. To refute the theory
of “illogical” mythological thinking, Claude Levi-Strauss proposes to consider the “Neolithic
paradox” as “the mastery of the great arts of civilization: pottery, weaving, agriculture,
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and domestication of animals,” not to mention the “processing of natural copper
by forging, which appeared several thousand years before metallurgy and already
required very advanced technical skills” [Levi-Strauss, 124-125].

The “Neolithic paradox” as a fact of cultural history illustrates the strategy
of “independence” of mythological thinking, its ontological nature "handiness” — attitude
of immediate sensitivity to the surrounding world, to its materiality. According to Martin
Heidegger's fundamental ontology, the thing is the very presence of the world, the world
is present in things as its own being, i. e. the thing is part of being. The anthropological
version of the mythological thinking of Claude Levi-Strauss and the thinking of Martin
Heidegger about the phenomenology of the thing have passed the point of the ontological
"dimension” of the sacred world. There are well-known considerations of Martin Heidegger
about the cup as things which are real by their “capacity” [Martin Heidegger, 1993].
But as soon as the cup appears as an object, its materiality is replaced by the meaning
of filling this vessel with any substance. While the “cupness” of the cup is enclosed
in an offering. Such understanding of the matter is lost because the thinking
is in the closed dimension of the sacred, because “the openness of being has not
approached man”. The sacred is meaningful because it is thought in the immediate
proximity of being. Man of the new epoch has lost the sacred character of being
and the alienation from its foundations has surrounded him with the profane world.
The thing becomes an object with forgotten sacred semantics. The world of forgotten
sacrality represents an existing being, without phenomenal differences, without
ontological meaning. Mythology, on the other hand, focuses on the meaning
of the sacred object as the guardian of the meaning of existence.

Conclusion. Modern science broadens its areas of interest and progressively impacts
the emergence of new cultural practices. It is open to compatibility with different
dimensions of the world and forms of its being, which is typical of the discourse
of postmetaphysics to “overcome” the strict limits of the method. This speaks to the fact
that postmetaphysics sought a tangible, living being in philosophy and found it in myth
because there nature is not opposed to culture.

Semiotics, having secured the possibility of playing "different degrees of reality
of being itself,” i. e. the latent potential of mythology, has abandoned the subordination
of metaphysics to rationality and its “"doctrines” about the homogeneous space of being,
and has revived the scientific legitimacy of myth as a cultural text, narrative, worldview,
etc. The myth appears as an idea expressed through the language of symbols, excluding
a clear interpretation. It knows and signals, in the sense of “signifies,” the concealment
of being.

The postmetaphysical humanitarian discourse has found in mythology, in the symbolism
of myth, a strategy for overcoming the metaphysics of rationality and its language.
For this reason, the philosophy of culture and the "linguistic” turn of science have revived
the interest in myth. In the object of scientific analysis, the questions about learning
the language of cultural forms endowed with internal connections to myth, its logical
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structures, and symbolic foundations, were actualized. The ontological image of the world,
which is not linear in the structure of its vision, is reflected and projected in the logic
of myth, whose semiotic discourse serves the revelation of things encoded in its symbolic

language.

This paves the way for uncovering the diversity of the language of different cultural
forms, the potential of their meaning-making. For culture is not fixed once and for all
but becomes a sign text in its infinite variety and variability of meanings.

The results of this study, the conducted analysis of the basic concepts of the philosophy

of myth, mythological language, have both theoretical and practical applicability
and research perspective. Also in the practice of teaching and study of disciplines

in the philosophy of culture, semiotics, cultural anthropology, phenomenology will apply
the theoretical and methodological part of this article. The article also has its practical
significance in the conceptual underpinning of the study in the field of ethnosemiotics.
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Anbmupa Hayp3baeBa

KypmarHFasel ameiHOarsl Kasak yimmelk koHcepsamopuscsi (Aimamel, Kazakcmar)

[vHapa CankeHeBa

Abbinali xaH amelHOarsl Kasak xanelKapaasik KAMelHacmap xaHe anem mindepi yHusepcumemi
(Anmamel, Kazakcmat)

MudonormaHbIH ceMMoTUKaNbIK, d/1eyeTi:
nocrmeTtadusnkanbik Hycka

AHpatna Mud FbinbIM yLLiH Xymbak xaHe conait 6onbin Kana 6epesi, ofaH AereH Kbi3blFyLLbIbIK
TeopuANapablH, TYKblipbiIMAaManapAblH, XXaHe XaHa cypakTapablH, WeKCi3 XXUbIHTbIFbIH
Tyzblpazbl. OHbIH 6ipi — MU KyObINbICHI, €erep ©3iHiH CUMBOABIK TabuFaTbiMeH
aXeblpacnaca, o1 d1emae ceMaHTUKaNblK TYCIHAIPY LIEKCi3AiriH >acblpagbl. Erep «Mud»
XAHe «IoTuKa» yFbiMAapbl y3aK yakbIT 60Mbl KOHLeNTyan bl Kapama-Kapchl ke3kapacTa
6oca, oHAa NnocTMeTadum3anKa ascbiHAa AyHMEre KeareH MageHneT GuaocodmsachbiHbIH,
JNINHIBUCTMKAAbIK Napagmrmachkl MUGOTIH, JOrMKachl Typanbl XXaH-XXakTbl NarbiMaay
MYMKIHZAITIH aluazabl.

®pugpux Huulwe punocopusaceiHgasbl Mue 6ip TyTac — on Tin MeH CTU/bAE, OHbIH
MaTIHAEPIHIH NOrVKanblK KypbIbIMAAPbI KypanAapbiHblH KaTapbliHAa XaHe T.6., onTKeHi
OJ1 YLUiH 9N1EMHIH ©3i ceMunoTMKanblk 6obin Kenedi. 3aMyHZa Myccepagid, MapTuH
XangerrepgiH, GeHOMEHONOrNAChI OHTONOMMAHBIH, HETI3ri yFbiMAapbl PeTiHAe onapAblH
HacTankbl MafblHanapblH Taby xaHe KalnTa Kypy KinTiHAeri M1 Typanbl aiita 6actazbl.
SpHcT KaccnpepgiH cumBongblk dopmManapbiHbiH, punocoduscel, Anekcelr JToceBTiH,
fikoB FonocoBkepaiH MUOTIK A0rMKacbiH, MUDTIH CUMBOABIK TabUFaTbIH Herizaey
acnekTiCiHAE AFHW OHbIH, aKblH KAaCWETTININH CUMBOAABIK TinAl MaHubecTTey peTiHae
KepceTesi.

Mudonorvka-6yn >KyMbiCTa KONAAHbINATBIH YFbIM TEPMUHHIH MapTebeciH Tanan eTnengi,
6ipak, OHbIH, 3aHAbIIbIFbI 3K3UCTEHLMaNAbI dunocodus naesnapbiMeH «3apsaaransaH»
Knop NleBn-CTpoccTbiH, iniMAepiMEH HerigenreH, 6yn «koa acTbl» KyOblbICbIH anemre
Tikenen cesiMTangblKTblH KOPIHICi peTiHAe alyFa biknan eTTi. Ocbl Makanaga CMMBOAbIH,
KacueTTi TabufaTbl Typasbl naeanap MndOora Typanbl dHTIMe XYPri3y MyMKIHAIMH
CUMBOAZaFbl KaCUETTI, epeKLle MaHbI3Zbl XaHe 3aTTblK KOATay 94iCi peTiHAe Heri3aei.
CvMBOAAbIK KacKeT KeHICTiKTe 6ap >KaHe OHbIH, XOFfaybl OHbl benrire ainHangbipazbl

JereH 6omkam bap.
AsTOpnap

KonxasbarbI Tipek ce3dep: Mo, noctmeTadmsnka, Mudonormka, MMGOAOrMsbIK olinay, CEMMOTUKA,
COHFbl HYCKaCbIH
OKbIM KynTazbl CUMBONABIK.
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KAKTbIFBICHIHbIH Aatiekces ywiH: Hayp36aeBa, A. b.; CalikeHeBa, [. K. MudonormsHbiH, ceMmoTmKanbik,
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Anbmupa Hayp3baeBa

Kasaxckas HayuoHaeHas koHcepsamopusa umeHu Kypmaraa3sel (Aamamel, Kazaxcman)

[AvHapa CankeHeBa

Kasaxckuli yHusepcumem mexo0yHapoOHbIX OMHOWeHUl U MUpo8bIx 3bikos uMeHU Abblaali XaHa
(Anmamel, Kazaxcmat)

CemunoTtnueckmi noteHunan MI/Iq)O.I'IOFI/IKl/Ii I'IOCTMETaq)I/IBI/Il-IECKaﬂ BepcunA

Mud 6bin 1 OCTAETCA 3arafkon AN HayKW, MOPOXKAAIOLLEN CBOUM UHTEPECOM K HEMY
H6eCcKOHEeYHOE MHOXECTBO Kak TEOPUIA U KOHLEMLMIA, Tak M HOBbIX BOMPOCOB. OAnH

M3 HWUX — B YeM KpoeTcs deHoMeH MUda, ecim OH BeCKOHeUYEeH CBOe CEMaHTNUECKOM
WHTepnpeTaLmen M1pa, Mpu 3TOM He paccTatoLLMNCsA CO CBOEN CUMBONNYECKOMN
npupoaon. Ecam noHAaTUs «Mud» 1 «noruka» Aoaroe Bpems HaxoAWINCh B HEKOTOPOW
KOHUEeNTyaabHO npOTVIBOI'IO}'IO)KHOI?I ANCNO3nL UK, TO A3blIKOBaA NapajgunrmMma q)I/IJ'IOCOCbVIVI
Ky/IbTypbl, POXAEHHas B NOHe NOCTMETaPU3MKKM, OTKPbIIa BO3SMOXHOCTb BCEMEPHO
paccyxaatb 0 norvke muda.

Mud B punocodpummn Ppugpuxa Hulie ToTaneH — OH B A3blKe U CTUAE, B UMCNe CPEACTB
NOrMYeCcKnX NOCTPOEHUIA ero TEKCTOB U T. M., MOCKOJIbKY A8 Hero caMo CyllecTBoBaHue
Mupa ceMmotnuHo. PeHomeHonoruna amMyHaa Nyccepas, MapTuHa Xangerrepa
3aroBopwuaa o Mude B KaroUe NMoncka U BOCCO3aHNSA NX MEPBUYHbBIX 3HaYEHUI Kak
OMOPHbIX MOHATUI oHTONOTUKN. Punocodus cumeoanyeckux dopm dpHcta Kaccupepa,
Kak v anosnorua normkn muda Anekces Jlocesa, ikoea [0n0coBKepa, pacCMOTPEHbI

B acnekTe 060CHOBaHMS 3HaKOBOW MPUPOAbI MUuda Kak MaHUdeCTUpyroLero beitne
CMMBONINYECKMM A3bIKOM €ro OCA3aeMyto cakpaibHOCTb.

Mwudonorvka — NoHATWE, NCNONb3yeMoe B aHHOW paboTe, He NpeTeHAyeT Ha cTaTyc
TEePMWUHa, HO IETMTUMHOCTbL ero obocHoBbIBaeTcs yuyeHrem Knoga Jleen-Crpocca,
«3aPAXKEHHBIM» UAEAMU 3K3UCTEHLMaNbHOM prnocodun, KOTopble COAENCTBOBANN
pPackpbITUO GEeHOMEHA «MOAPYHHOCTU» KaK NPOABAEHNA HEMOCPeACTBEHHOM
UYBCTBEHHOCTU K MUPY Kak CylieMy. Pa3BopaumnBaemble janee B JaHHOW CTaTbe Ugen

0 caKpaibHOM NPUPOAE CMMBOA CYXXMUAM 06OCHOBaHMEM BO3MOXHOCTN BECTU
pa3roBop o MUpONOrnke Kak o cnocobe KOANPOBaHUA CakpanbHOro, 0cob0 3HaUMMOro
1 BeLLHOro B cumBoie. [lenaetca npeanonoxeHune, YTo CUMBOIMYECKOe BbITyeT

B MPOCTPAHCTBE CakpaibHOro, NoTeps KOTOPOro npeobpasyeT ero B 3HaK.

Knrouessle cnoea: Mnd, noctmetadusnka, Mndoaornka, Mmbonornyeckoe MblllaeHune,
CeMUOTHKa, CUMBOJIMYECKOE.

Ana yumuposaHus: Hayp3baesa, A. b.; CaiikeHeBa, /1. K. CemmnoTtnueckunin noteHuman
Mudonormku: noctmetapusnyeckas sepcms // Saryn. —2023. - T. 11. —= N2 1. - C. 60-72.
—DOI: 10.59850/SARYN.1.11.2023.12.
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