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LEXICO-SEMANTIC FEATURES OF CULTURAL SCRIPTONYMS
(Based on Local Ritual Ceremonies)

The article discusses the lexical and semantic features of scriptonyms in the cultural code, which are
formed on the basis local ritual ceremonies.The study aims to analyze the lexical and semantic specificity
of secondary-meaning scriptonyms that originate from regional ritual ceremonies. Information related to
regional procedures is transformed into linguo-cultural codes, aiding in the identification of the unique-
ness of regional ethno-linguistic consciousness and the decryption of encoded information within these
codes. This demonstrates the originality of our research. The scientific significance of the research lies in
separately considering linguistic units (scriptonyms) formed on the basis of local rituals.

To identify the diatopic (local) variants of scriptonyms, the article compared and studied the ritu-
als and sacred names that originating from four regions of Kazakhstan: South, East, West, and Central
Kazakhstan. It was found that the depiction of the universe in a regional language is influenced by the
characteristics of the geographical area, the customs of the people, and the mutual cultural influences of
ethnic groups. The scriptonyms, linguocultural, and conceptual concepts formed based on local ritual
ceremonies analyzed in the research can serve to elucidate the etymology of native words in the Kazakh
language and aid in the development of dialectological dictionaries. This demonstrates the value and
practical significance of the study. Through the research: the relationships and distinctions between the
concepts of tradition, customs, and ritual ceremonies were delineated; the term “code” was examined
from a linguocultural perspective; ritual ceremonies were explored as a pivotal source in shaping cultural
codes (scriptonyms) with substantial informational influence; and the characteristics of regional ethno-
linguistic consciousness were elucidated through the analysis of scriptonyms derived from local ritual
ceremonies.The article employs qualitative analysis, including content analysis, to examine and reveal
the etymology of the linguistic units of the sacred code that have developed in relation to rituals.

Keywords: scriptonyms, linguo-cultural codes, ritual ceremonies, rites, traditions and customs, sa-
cred names, language codes, ethno-linguistic consciousness.
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MaaeHU KOATbI CKPMIITOHUMAEPATH, AEKCMKA-CEMAHTUKAADIK, €peKLLeAri
(KepriAikTi FypbINTbIK pacimAep HeriziHae)

Makanaaa >epriAikTi FypbINTbIK, PACIMAEP Heri3iHAe KAAbIMTAaCKaH MBAEHW KOATbl CKPUMTOHUM-
AEPAIH AEKCMKa-CEMAHTUKAABIK, epeKLLIEAIKTEPI KapacTbIpbIAAAbl. 3epTTeyAiH MakcaTbl — alMaKThbIK,
FYPbINTbIK, POCiMAEPAEH 6acTay aAaTbiH, €KiHLLI MaFblHAAbI CKPUMTOHUMAEPAIH A€KCMKa-CeMaHTUKa-
ABIK, epeKLLIEeAIriH Taasay. AMMaKTbIK, paciMaepre KaTbICTbl akmnapaT AMHITBOMOAEHM KOATapFa TpaHC-
hopMaLMsiAaHaAbl, OA KOATAPAAFbI LUIMPPAEHTEH aKnapaTTapAbl ally — aiMakTbIK, 3THOTIAAIK CaHaHbIH
GiperenAirii aHblkTayra KemekTeceAi. byA 3epTTeyMisaiH ©3iKTIAIrH KepceTeAi. 3epTTeyAiH FbIAbIMMI
MaHbI3ABIAbIFbl — XXEPriAIKTI FYPbINTbIK, POCIMAEPAIH HEri3iHAE KAAbINTACKAH TIAAIK BGipAIKTEPAIH, (CK-
PUNTOHUMAEPAIH) >Xeke-papa 0eAin KapacTbIpblAyblHAQ. MakaAaAa CKPUNTOHUMAEPAIH AMATOMTbI
(>KepriAikTi) BapMaHTTapbiH aHbikTay YiuiH KasakcTaHHbiH, 6ec anmarbi: OHTycTikK, LUbiFbic, Batbic
>xoHe OpTaablk, KasakcraHAQ Ke3AECeTiH PaCIMAEP MEH OAap YMbITKbl GOAFaH CakpaAAbl aTayAap ca-
ABICTbIPbIAbIM, 3€PTTEAAI. AMMAaKTbIK TIAAEri Faram BerHeciHe reorpadusiAbiK, ayAaHHbIH, ePeKLLEeAiri,
XaAbIKTbIH, CAAT-)KOPAAFbIAAPbl, 3STHOCTaPAbIH 63apa MOAEHM bIKMaAbl 8CEp eTeTiHi aHbIKTaAAbl. 3epT-
Tey >KYMbICbIHAQ TaAA@HFAH >KePriAiKTi FYPbINTbIK, POCIMAEP Heri3iHAEe KAAbINTaCKaH CKPUMTOHUMAEP
MEH OAapfa OepiAreH AMHIBOMAEHM-KOHLENTYAAABIK, TYCIHIKTEPAI Ka3ak, TIAIHIH TOA CO3AEPIHIH 3TU-
MOAOTUSICbIH TYCIHAIPYAE, AMAAEKTOAOTMSIABIK, CO3AIKTEDP TY3yAE KOAAAHYFa 60AaAbl. by 3epTTeyaix
KYHADBIABIFbIH >K&HE NMPaKTUKAAbIK, MAHbI3ABIAbIFbIH KOPCETEAI. 3epTTEYAIH HOTUXKECIHAE: CAAT-ASCTYP
>KOHE DAET-FYPbIM, FYPbINTbIK, PACIM YFbIMAAPbIHbIH, 6aAaHbIChI MEH aibIPMALLIbIAbIFbI CAPAaAAHADI; KOA
TEPMUHI AMHTBOMBAEHU acneKkTiAe TaAAAHAbBI; FYPbINTLIK POCIMAEP aKNapaTTbIK, KyaTbl KYLUTi MBAEHM
KOATapAbl (CKPUNTOHUMAEPAI) KAAbINTAaCTbIpYLUbl KO3 PETIHAE KapacCTbIPbIAAbI; XKEPTiAIKTI FypbINTbIK,
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paciMAEep Heri3iHAE KaAbIMTACKaH CKPUMTOHUMAEPAIT TAaAAQY apKbIAbl alMaKTbIK, STHOAAIAAIK CaHAHbIH,
epeklleAikTepi aHbIKTaAAbl. MaKaAaAa XXepriAiKTi FyPbINTbIK, paCiMAEpre KaTbICTbl eKiHWIAIK MaFblHaFa
me BOAFaH TIAAIK KOAAQHbICTAPAbIH MarFbIHACBIH allly YLUiH CaraAblK, COHbIH ilLIHAE KOHTEHT-TaAAQy
DAICI KOAAAHDBIAADI.

TyiiH ce3aep: CKPUNTOHUMAEP, AMHTOMBAEHU KOATAp, FYPbINTbIK POCIMAEP, CAaAT-ASCTYP, Cak-
paAAbl atayAap, TiAAIK KOATAP, 3THOTIAAIK caHa.
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AeKcuKo-cemaHTHM4eckas cneumgmka CKpUNTOHMMOB C KYAbTYPHbIM KOAOM
(Ha OCHOBE MECTHbIX PUTYaAbHbIX 0OPSAOB)

B cTaThe paccMaTpuBalOTCS AEKCUKO-CEMaHTUYeckue OCOGEHHOCTU CKPUMTOHUMOB, CCPOPMMPO-
BABLUMXCSl HA OCHOBE AOKAAbHbIX PUTYaAbHbIX 06PSIAOB. LleAblo MCCAEAOBaHMS IBASIETCS aHAAM3 AeK-
CUKO-CEeMaHTUYeCKOM Creumnmkm CKpUNTOHMMOB CO BTOPUYUHbBIM 3HAaUYEHEeM, KOTOpble 6epyT HauaAo OT
PErnmoHaAbHbBIX PUTYaAbHbIX 00psA0B. MHopMaLms, OTHOCALAACS K PEerMoHaAbHbIM 06psiaam, npe-
006pasyeTcs B AMHIBOKYAbTYPHbIE KOAbI, KOTOPbIE MOMOTalOT BbISIBUTb YHUKAAbHOCTb PErMOHAABHOMO
3THOS3bIKOBOTO CO3HAHMS. DTO MOKa3blBAET aKTYaAbHOCTb Hallero UCCAeAOBaHus. HayuHas 3Haum-
MOCTb MCCAEAOBaHMS 3aKAIOUAETCSI B OTAEAbHOM PACCMOTPEHUM S3bIKOBbIX eAMHUL, (CKPUMTOHMMOB),
CcpOPMMPOBAHHBIX HA OCHOBE AOKAAbHbIX PUTYaAbHbIX OOPSAOB. AAS OMPEAEAEHUS AMATOMUUECKMX
BapMAHTOB CKPMMTOHUMOB CPaBHMBAAMCH M M3YUYaAUCb PUTYaAbl, BCTPEYaloLLMecs B MSTU peryMoHax:
IO>HOM, BocTouHoM, 3anapaHom m LleHTpaabHOoM KasaxcTaHe, M cakpaAbHble Ha3BaHMs, B KOTOPbIX
OHM BbIAM MHULIMMPOBaHbI. YCTAHOBAEHO, YTO Ha 3THOS3bIKOBYIO KapPTUHY PErMOHAAbHOIO $13bIKA BAM-
geT crneumdmka reorpadMueckoro panoHa, obbidav HapoAQ, B3aMMHOE KYAbTYPHOE BAUSIHME STHOCOB.
AVHIBOKYAbTYPOAOTMUECKME MOHATHS, CDOPMMPOBAHHBIE HA OCHOBE AOKAAbHbIX OOPSIAOB, MPOAHAAM-
3MPOBaHHbIX B MICCAEAOBATEALCKOIM paboTe, MOryT ObITh MCMOAL30BaHbI B MHTEPPETALMU STUMOAOT UK
MCKOHHBIX CAOB Ka3axCKOro $i3blka, B (pOPMMPOBAHMU AMAAEKTOAOTMUECKMX CAOBapei. To noAvep-
KMBaeT LIEHHOCTb M MPaKTUUYEeCKylo 3HAaUYMMOCTb MCCAEAOBAHMS. B pesyabTate mccaepoBaHUs: AMd-
hepeHUMPYIOTCSl CBSI3U M Pa3AMuMs MOHSTUIA 0OblUYai M PUTYaAbHbIA 00PSIA; aHAAM3MPYETCS TEPMUH
KOA B AMHTBOKYAbTYPHOM aCrekTe; pUTyaAbHble 0OPSAbl pACCMATPUBAIOTCS KakK MCTOYHMK (hOpMUpPOBa-
HWS KYAbTYPHbIX KOAOB (CKPUMTOHMMOB); Yepe3 aHaAU3 CKPUMTOHUMOB, CPOPMMPOBAHHbBIX HA OCHOBE
MECTHbIX PUTYyaAbHbIX OOPSAOB, BbISIBASIOTCS OCOOEHHOCTU PErMOHAABHOIO 3THOS3bIYHOIO CO3HAHUS.
B cTtaTbe MCNOAb30BaAACS METOA KaUeCTBEHHOIO, B TOM UYMCAE KOHTEHT-aHaAM3a, AAS PACKPbITUSI CMbIC-
AQ 93bIKOBbIX MPUMEHEHUI, KOTOPbIE MPUOBPEAN BTOPUUHOE 3HAUEHUE MO OTHOLLIEHMIO K MECTHbIM pPii-
TyaAbHbIM 0OPSAAM.

KAtoueBble CAOBa: CKPUMTOHMMbI, SI3bIKOBbIE KOAbBI, PUTYaAbHble 0OPSIAbI, PUTYaAbl, CakKpaAbHble
MMeHa, $13bIKOBble KOAbI, 3THOSI3bIKOBOE CO3HaHMe.

Introduction

The term “code” initially originated in the scien-
tific and technical realm (e.g., Morse code, genetic
code). However, today, when seeking to uncover the
deeper meaning of certain phenomena and symbols,
we often refer to the concept of a cultural code. Uali
(2021) notes that there are two different codes (lin-
guistic and cultural codes) in the language character.
The scholar says that in the study of the meaning
of linguistic symbols, it is necessary to be able to
distinguish between these concepts (Uali, 2021).
Zholshaeva (2016) offers the terms notion and con-
cept in defining the cultural code. She explains that
the scope of the notion is much narrower and em-
phasizes that the concept has cognitive components.
So, if “notion” in Zholshaeva’s (2016) study refers
to a language symbol, then we consider “concept”

or “cultural semantics” as a cultural code. Baiteli-
yeva (2022) comments that “the content and main
arguments of the problems that define the essence
of the nation through language are highlighted in
the cultural code of the nation” emphasizing that by
decrypting the cultural code, it becomes possible to
determine the information embedded in the linguo-
cultural symbol.

According to Chekasov (2018: 106), “cultural
codes help to understand the meaning of certain
cultural phenomena”. This implies that codes not
only determine the relationship between the symbol
and its meaning but also aid in revealing the secrets
behind hidden names and symbols. Lotman (2001)
asserts that if we regard culture as “genetic informa-
tion of a higher level” and perceive each component
of the cultural entity as a text, it possesses a con-
textual significance, and its meaning can be decod-
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ed and reinterpreted. According to these scientific
viewpoints, the cultural code is a system of unique
archetypes, values and images that characterize the
uniqueness and mentality of the people, their spiri-
tual principles, filtered in the course of their histori-
cal development (Hyatt & Simons, 1999). Mankee-
va (2018) says that the history, spiritual and cultural
wealth, worldview, customs, and traditions of a peo-
ple are reflected in the content of a word. Therefore,
we can regard these concepts as codes and utilize
them in analyzing the ethno-linguistic essence of a
nation. If we regard ritual ceremonies as an essential
component of culture, we deduce that the vocabu-
lary associated with such ceremonies constitutes sa-
cred linguo-cultural codes that illuminate the spiri-
tual and cultural essence of the people.

Despite detailed studies on the cultural code and
ritual ceremonies in Kazakh linguistics, codes de-
rived from ritual ceremonies, which have evolved
or gained secondary meanings, have not been thor-
oughly investigated thus far. Examining these codes
enables the identification of the uniqueness of each
nation’s ethno-linguistic consciousness, the nuances
in cognition and comprehension shaped by their en-
vironment, disparities in world perception, creation,
and overall understanding.

Materials and methods

The article draws upon the conclusions of such
scholars as Hyatt & Simons (1999), Lotman (2001),
Zholshaeva (2016), Mankeeva (2018), Chekasov
(2018), Uali (2021) and, as a theoretical foundation
for analyzing the concept of the code in the linguo-
cultural context. The codes arising from traditional
rituals that hold sacred and symbolic significance
and a thorough analysis of their types and charac-
teristics was conducted on the basis of scholarly
insights of Stuart-Fox & David (2002), Assman
(2004), Josserand & Hopkins (2005), Tolstoy and
etc., (2013), Qaidar (2014), Zholdasov (2017), Ma-
tyzhanov (2021), Baiteliyeva (2022). In the article
“scriptonyms” are defined as linguistic expressions
(lingovcultural codes), formed in connection with
the main attributes of ritual ceremonies, games,
holidays, representing the cultural identity of each
nation, which acquired secondary meaning as a re-
sult of the linguocreative activity of the language
(Knuf, 1980; Wierzbicka, 2002; Bykova, 2005;
Khorokhordina & Bykova, 2015; Galona, 2018;
Murzinova, 2021).

The article employs qualitative analysis, in-
cluding content analysis, to examine and reveal the

etymology of the linguistic units of the sacred code
that have developed in relation to rituals. First, data
were collected on local rituals in the regions un-
der study and classified into thematic groups. Sec-
ondly, an analysis of the linguistic units related to
the collected rituals was conducted, and the current
state of their usage was determined. Thirdly, to de-
termine the secondary meanings of the linguistic
units related to regional rituals, research was car-
ried out using phraseological, etymological, and
explanatory dictionaries. Fourthly, examples from
fiction and mass media were selected to substanti-
ate that the chosen linguistic units have acquired a
secondary meaning.

Literature review

Language, through cultural codes, shapes the
image of the universe in an individual’s mind, serv-
ing as a unifier of an ethnic group and distinguish-
ing it from others. Qaidar (2014) identifies this role
of language as a “cumulative function”. The scholar
associates the significance of this term with the idea
that language fosters a connection between genera-
tions, establishing a “golden bridge” between the
past and the future. Telia (1977) asserts that this as-
pect of language function will find clearer expres-
sion in ethno-linguistic semantics. It will also be
linked to traditional, contemporary, archaic, or new-
ly developed national-cultural information, which is
accumulated within the consciousness of an ethnic
group about the world and preserved in language
units as a national idiom. According to scholars, lin-
guo-cultural codes within a linguistic sign not only
accumulate and convey culturally significant infor-
mation but also reinforce the connection between
generations.

Before we explore the cultural code formed
based on ritual ceremonies, let’s first define what
constitutes a ritual ceremony within the ethno-cul-
tural heritage of a community. It’s essential to un-
derstand why it differs from the broader concept of
tradition and to elucidate the distinctions between
tradition and ritual ceremony.

The relationship and difference between the
concepts of “traditions and customs” and “ritual
ceremony”. In scientific literature, there are opin-
ions suggesting that traditions and customs com-
prise a collection of rituals developed since ancient
times, influenced by the beliefs, daily ceremonies,
and worldview of a particular nation (Zholdasov,
2017), reflecting the societal norms and the natural
order of life.
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The concept of tradition itself is defined as “a
set of socio-cultural values, traditions, and spiritual
heritage transmitted from generation to generation,
historically formed, and preserved within the social
environment” (QTAS, 4-tom). The Political Ex-
planatory Dictionary defines tradition as the value
system of a society or social group, arguing that it
encompasses a broader scope than customs (STS).
From this perspective, we propose tradition as an
alternative to the concept of culture. While culture
is a broader concept, tradition can be viewed as the
cultural inheritance of life passed down from our
ancestors.

The concept of ritual is defined in dictionaries as
“collective actions performed in a customary man-
ner and sequence, influenced by social necessity,
customary principles, norms, superstitions, and pro-
hibitions” (QEKUADYJ). It emphasizes the signifi-
cance of ritual across all aspects of an ethnic group’s
life, highlighting its distinct organization and execu-
tion, which has evolved over centuries. In essence,
through ritual, members of ethnic groups impart to
future generations the principles and values inher-
ited from their ancestors (Rappaport, 1998; 1999).
Indeed, drawing from these conclusions, it becomes
apparent that traditions encompass a broader spec-
trum than rituals, serving a cumulative and orga-
nizing function (Grimes, 2014). In essence, a ritual
comprises a collection of several ritual ceremonies.
For instance, the wedding tradition holds paramount
importance in the life of the Kazakh people, com-
prising numerous rituals performed in a specific se-
quence (such as ceipra cany (rite of putting earrings
on a bride), xp13 y3ary (bride’s departure ceremo-
ny), oTKa Maii Kyto (pours oil onto the fire), beramap
(rite of unveiling), and cenem cany (the rite of bridal
greeting). If we consider the ritual as a whole, then
the ritual will be a part of it.

Now let’s explain why we took it as a ritual
ceremony, not customs. In dictionaries, the concept
of habit is considered as anusual, habitual activity
(QTAS 2-tom). A habit is an action performed re-
flexively. The ceremony is recognized as the estab-
lished procedure, order, and method of performing
a certain action (QTKSS). Additionally, in scien-
tific literature, the ceremony is regarded as a ritual,
a scenario (Zhakhan, 2021), defining it as a “set of
rules” (Matytzhanov, 2021) that establish the order
of actions. Based on the provided opinions, ritual
ceremonies can be understood as a system of rules
and principles comprising a specific sequence of
well-established actions (scenario type). These cer-
emonies are utilized by representatives of a particu-

lar ethno-cultural group to address significant social
issues and establish public order.

Formation of linguocultural codes in linguis-
tic elements related to ritual ceremonies. It is
known that an individual, as a representative of
a certain ethnic group, recognizes and perceives
the environment in accordance with the values,
principles that are formed in the environment in
which he lives. These principles are drawn from
the collective cultural memory of their people. And
ritual ceremonies are one of the earliest and main
forms of cultural memory of the people. Through
the repeated “performance of ritual ceremonies
associated with certain beliefs, cultural memory
was formed and passed down from generation to
generation” (Assman, 2004: 20). Indeed, as time
progresses, the original significance of ritual cer-
emonies may undergo transformations, leading to
changes in the actions they entail or the meanings
they convey. It’s evident that such evolutions will
also influence the linguistic elements associated
with these ritual ceremonies. Scholars report that
“under the influence of various religious and cul-
tural changes, certain prohibitions and beliefs, the
primordial code meaning of the material world ex-
pands, the previous ones begin to be forgotten and
move away from sacral activity, and the meaning
of some elements of the national worldview dark-
ens and remains a relic of the past” (Saykenova and
etc., 2023: 95).

According to Josserand & Hopkins (2005:
407) texts pertaining to ritual ceremonies can be
preserved through the usage of ancient words and
archaic language units, morphemes, which are not
extensively employed in modern language. Accord-
ing to Stuart-Fox & David (2002), each stage of the
ritual ceremony is condensed into a single key word.
Both scholars argue that these linguistic units can
serve as keys to unlocking the underlying meanings
of early ritual ceremonies and beliefs. They con-
tend that such analysis aids in comprehending the
social and religious systems of antiquity. In studies
conducted in this field, it has been concluded that,
in comparison to other aspects of folk culture, ob-
jects associated with ritual ceremonies and the roles
performed by participants tend to endure over time
(James, 1985). This longevity is believed to stem
from the repetitive nature of ritual ceremonies.
Hence, we cannot assert that the original encoded
meanings of language units pertaining to ritual cer-
emonies will be entirely lost. Through linguistic
and etymological analyses, it remains possible to
decipher these original encoded meanings. This is



Lexico-Semantic Features of Cultural Scriptonyms

attributed to the cumulative function of language, as
noted by the aforementioned scholars.

Then, language does not convey all the infor-
mation associated with rituals. Only an established,
structured language code transmits language units
from generation to generation. The study of cultural
codes, possessing such powerful informational ca-
pacity, enables us to determine the uniqueness of
ethnic groups and the specifics of ethnolinguistic
consciousness. The ritual ceremonies formed cen-
turies ago convey the worldview of people from
that era. In essence, one can “understand the world
through cultural codes formed by these rituals, gain-
ing deeper insights into the knowledge accumulated
within the language and passed down from genera-
tion to generation throughout the history of a spe-
cific community” (Maslova, 2015: 103).

Linguistic scientists highlight that “any phenom-
enon with symbolic significance can serve as a cul-
tural code”. These codes may “manifest in relation
to various aspects such as space, time, objects (both
man-made and environmental), animals, specific
actions, and linguistic elements (including songs,
proverbs, riddles, and phraseology)” (Lubimova &
Bayanova, 2013:106). Agreeing with the scholar’s
viewpoint, we can assert that any element associ-
ated with a ritual ceremony (be it a participant, cer-
emonial object, timing, or location) holds symbolic
significance. Tolstoy and etc., (2013) categorizes
codes stemming from ritual ceremonies into distinct
groups. According to this scholar, within ritual cer-
emonies, one can discern the actional, real or ma-
terial, verbal, personal, locative, temporal, musical
codes. Notably, verbal, tangible, and conventional
codes are prevalent, with their semantic potency be-
ing particularly prominent.

Formation and concept of the term scriptonym.
While some scholars perceive ritual ceremonies as
a sequence of specific actions (Knuf, 1980), cogni-
tive linguistics acknowledges them as scenarios or
scripts. The concept of “linguocultural script” was
initially introduced by Wierzbicka (2002) to de-
scribe the speech activity and cognitive processes
of people belonging to a particular cultural group.
The scholar posits that cultural scripts are “one-sid-
ed opinions about actions understandable to every-
one in the language, right or wrong, which can or
cannot be performed” i.e., “the norm of standard-
ized behavior of representatives of an ethnic group
(including speech activity) under certain commu-
nication contexts” (Wierzbicka, 2002: 8). Bykova
(2005) expands the meaning of this concept and in-
troduces the term “scriptonyms” to denote linguistic

elements that originated from ritual ceremonies and
have acquired secondary meanings. Khorokhordina
& Bykova (2015) confirming the opinion of the
scholar, defines rituals as customary repetitive ac-
tions conducted within a specific culture, possess-
ing scenario-like characteristics. Furthermore, she
identifies language units shaped in connection with
these rituals as scriptonyms. In English-language
studies, the phenomenon of language units acquir-
ing a secondary meaning in connection with ritual
ceremonies is examined under the concept of “se-
mantic shift” (Galona, 2018).

Among Kazakh scholars, Smagulova (2010)
does not employ the term “scriptonym” in her re-
search. Nonetheless, she expresses the opinion that
linguistic units attain a secondary meaning in con-
nection with ritual ceremonies. The scholar associ-
ates the emergence of this secondary meaning with
the function of linguocreativity of language. It is said
that changes in the course of historical, cultural, and
social development reconsider values from a differ-
ent angle and revive linguistic and cultural frame-
works. It is also argued that the linguistic unit (eth-
nophraseologism in G.Smagulova’s study) acquires
a new meaning and character, with the example
given that the language unit “rycaykecep” formed
in relation to the ceremony of Tycaykecep (to cut
ties — a tradition to celebrate the first attempts of a
child to walk), has been revitalized based on similar
contexts and is now used in the sense of presentation
(Smagulova, 2010). Murzinova (2021) expresses
the opinion that rituals and rites, which are based
on actions, performances, and scenes, are reflected
in language through scriptonyms. Confirming the
opinions of these scientists, scriptonyms are lin-
guistic expressions (lingovcultural codes), formed
in connection with the main attributes of ritual cer-
emonies, games, holidays, representing the cultural
identity of each nation, which acquired secondary
meaning as a result of the linguocreative activity of
the language. Scholars such as Bykova (2005) and
Khorokhordina & Bykova (2015) discuss the pri-
mary and secondary meaningfulness of scriptonyms
in their works. However, it is important to note
that lexical units associated with ritual ceremonies
are often elevated to symbolic and codified status.
Consequently, linguistic units related to ritual cer-
emonies typically carry a higher sacral significance
compared to everyday phrases. For instance, while
a “chest” may refer to a common item in everyday
life, it takes on a different meaning within the con-
text of a ritual ceremony, such as symbolizing the
social status of a girl’s family during the tradition
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of presenting a dowry to the groom’s family. Con-
sequently, we acknowledge that all language units
associated with ritual ceremonies carry some degree
of secondary meaning. Bykova & Khorokhordina
(2015) emphasize the notable onomastic character-
istics of ethnoconnotative scriptonyms, highlight-
ing that the structure of ethnoconnotation entails a

feature of “marker distinctive sign /locus/-regional
affiliation and use in a certain environment /social
dialect/” (Khorokhordina & Bykova 2015: 57).
Based on this distinction, scriptonyms are catego-
rized into diatopic, diastratic, and diachronic types,
depending on their specific areas of application (see
diagram 1).

Scriptonyms

Scriptonyms, which within the
diastratic—linguocultural space,
served as the foundation for ritual
ceremonies exclusive to a specific
social group, namely, a nation

Diachronic scriptonyms formed
the basis of rituals emerging from
events across various historical
periods during the political and
social evolution of society.

Diatopic scriptonyms — created
based on the names of rituals,
holidays, and ceremonies related
to games, which are unique to a
specific administrative-territorial
center.

Diagram 1 — Division of scriptonyms by regional affiliation

(based on the theory of Khorokhordina & Bykova)

In this research, we will delve more extensive-
ly into the lexical and semantic characteristics of
scriptonyms derived from local ritual ceremonies.
Throughout historical development, data pertaining
to regional ceremonies undergoes transformation
into linguistic units, or linguocultural codes. Conse-
quently, deciphering encrypted information within
such codes aids in identifying the distinctiveness of
regional ethno-linguistic consciousness.

Results and Discussion

When discussing the diatopic variant of script-
onyms, we consider not only ritual ceremonies that
have different names in various regions, but also
those specific to particular local administrative ar-
eas. These are the sacred names from which they
originated. The regional language’s depiction of the
universe is shaped by the geographical area’s spe-
cifics, natural and climatic conditions, superstitions,
prohibitions, rituals of the local population, and the
cultural interactions among different ethnic groups.
In our study, we will try to reveal the peculiarities
of each region, analyzing local ritual ceremonies in
the regions of South Kazakhstan (Shymkent, Kyzy-
lorda), Zhetysu region, Central Kazakhstan, West
Kazakhstan.

In the agricultural regions of Kazakhstan, di-
verse ritual ceremonies take place on the threshing

floor. Today, the sequence in which these rituals oc-
cur has shifted, leading to an expansion in the mean-
ing of linguistic units associated with them, acquir-
ing secondary meaning.

Regional ritual ceremonies associated with
farming and the scriptonyms derived from them.

Kwipman xanoay (bloodletting on a threshing
floor) is an agricultural ritual ceremonial in the
southern regions of Kazakhstan, aimed at enhancing
the yield of crops. “During the early stages of land
cultivation and crop planting to secure a bountiful
harvest, people would sacrifice animals and mix
their blood with water, then sprinkle it onto the fields
or threshing floors” (Bolatova, 1993:149). Through
the blood absorbed into the earth, people sought to
gain the favor of the spirits and Dihan Baba (Kazakh
preislamic deity of farming — author). Even today,
residents of the southern region continue to perform
the ritual of bloodletting on the threshing floor. In
some areas, it is commemorated as a celebration of
gratitude for the harvested crops, while in others, it
is observed as a pre-sowing ritual, serving as a sac-
rificial offering:

Slaughtering animals with the belief that it will
ensure a bountiful harvest (Shymk., Bog.) (QTAS).

This tradition held particular significance in
southern Kazakhstan in the past. A farmer would
sacrifice an animal at the threshing floor, where
wheat, millet, etc., are gathered and stacked. They
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would then invite people from their village to par-
take in the bloodletting and celebration. (QTAS).
The sacral significance of the word “xanoay”
holds great informational power here. In its pri-
mary sense, “xanday” refers to sacrifice, rather than
merely spraying the blood of slaughtered animals in
the fields. The term “xsipman xanday” carried an ac-
tional code, implying a specific meaning or purpose.
The Kazakh people have always placed great im-
portance on the tradition of giving ceibaea (cvibaza
refers to a portion of the animal that is slaughtered

for the winter, specifically preserved for relatives,
in-laws, and elders who reside far away), shares, and
zakat. This stems from the hospitality and generos-
ity ingrained in Kazakh culture. When it comes to
cvibaza, we take into account not only reserving the
prime cuts of the slaughtered animal for esteemed
guests but also contributing to other shared benefits.
Depending on the geographical and economic pecu-
liarities of each region of Kazakhstan, these rituals
exhibit unique characteristics in their implementa-
tion and name (refer to table 1).

Table 1 — Ritual ceremonies performed in various regions of Kazakhstan for the purpose of giving sybaga, shares, and Zakat, and
linguistic units (scriptonyms) formed in connection with them that carry a secondary meaning

Name

Meaning

Did it have a secondary meaning? What?

Rituals associated with sybagas, shares, and Zakat in the context of agriculture.

Keycen (Q-orda:

Jal., Qaz., Qarm.,
Aral; Jamb.: Shu,
Mer., Qord., Lug.;
Shyg.Qaz.: Zais.)

An ancient tradition in the lives of
farmers involves giving a share,
(typically in the form of grain) to the
person who arrives when the grain is
being winnowed (QTAS).

The meaning of the word “reycen” was expanded and acquired the
second meaning-donation, contribution. There is a proverb in the
Kazakh literature: “Kep xemxken epinwex xeycen cypayea epinedi”
(The proverb implies that someone is incredibly lazy, to the extent
that they won’t even make the effort to claim his rightful share or
portion of the harvest). In this context, the word “keycen ” means
“share .

For example:

1. Kapa xapea eymvipviven neee meni enuedin? Hemien scanmoln
maycoimaiumoii mankansl men keyceni? (Why have you measured
my life against that of a black crow? What kind of person am I, left
with an inexhaustive share (keycen)?) (M. Magataev).

2. Keycen kynax cypail KeneeH scankayobly am 0opoacvlHOal ay3sl
vipcuvin keminmi (The lazy person’s mouth which was as big as a
horse’s feedbag, who came to ask for his share, was parched due to
the hot weather) (B. Qydyrbekuly, Shoiynqulaq).

Axxyna (Aral, Q-
orda)

The portion, sybaga or keusen, given

by the farmer to poor, impoverished

people at no charge during the grain
harvesting season (QEKUAD)J)

Today, the word “axkyna” carries the meaning of “in vain” or
“waste ”. As “axxyra’ is provided free of charge at the threshing
floor to people in poor conditions as alms or a charitable deed,

the underlying concept of giving freely formed the basis for its
secondary meaning of “in vain” or “waste”. For example: JKazovieyni
oya cy [Taneap] 6yoan 0a kywmi, 6yoan 0a mon 601ein aKKyia
bonvin azadw (In the summer, the water of Talgar flows even stronger
and more abundantly, seemingly wasteful) (M. Auezov, Qarash-
qarash).

Kvipmanmyn
(Q.orda: Jal., Syr.,
Qarm.)

A “vipmanmyn” is a portion or su-
perstitious share that is given once the
winnowing of the grain on the thresh-

ing floor is complete. Additionally,
in the Atyrau and Mangistau regions,

“wotpmanmyn’” is also used to refer to
donations made to the poor and physi-

cally challenged individuals (QTAS)

A secondary meaning does not exist; it is solely used within the
context of a ritual ceremony

Kosin kawmei
(Zhamb.: Shu,
Mer., Lug.,
Moiyn., Qord.)

The portion of grain that is given to
those who ask for it when the har-
vesting is complete (QTAS)

A secondary meaning does not exist; it is solely used within the
context of a ritual ceremony. The ritual of giving “xosn kawmer” is
now forgotten.

Jouiex (Turikm.:
Krasn., Tash.)

a reward or keusen that is given for
everyone from the threshing floor
(QTAS)

A secondary meaning does not exist; it is solely used within the
context of a ritual ceremony. The ritual of “Osuiex H6epy” is now
forgotten.
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Continuation of the table

Name

Meaning

Did it have a secondary meaning? What?

Kencen (Shyg.

The share given to the person who

A secondary meaning does not exist; it is solely used within the

Qaz., Kursh.; arrived when the grain was first win- context of a ritual ceremon
Aug.) nowed (QTAS) Y
The share of gram that.ls gtven t-o A secondary meaning does not exist; it is solely used within the
Kynax (Sem., those who ask for it during the win- . . y L.
. . . . context of a ritual ceremony. The ritual of “xyrax 6epy” is now
Abai) nowing of the grain on the threshing foreotten
floor (QTAS) gotten.
lecme Gepy The custom of giving gifts or sybaga | A secondary meaning does not exist; it is solely used within the

(Zhezq., Agad.)

from the harvest to people who come
during harvesting (QTAS)

context of a ritual ceremony. The ritual of “decme Hepy” is now
forgotten.

Kenen (Shyg.

A small amount of grain that people

The term ritual of “xenen 6epy” lacks a secondary meaning and
is now forgotten, remaining solely within the framework of a

Qaz., Zais.) request during the threshing process ceremonial ritual
. A small amount of grain is givento | . . ., . .
byupex (Oral, ] . . ‘byupex 6epy” does not have a secondary meaning and is now for-
people who ask for it during the win- . o .
Chap.) . gotten, being used solely within the framework of a ritual ceremony.
nowing process.
The term “xon y3ix” originating from a ritual ceremony, has
broadened in meaning. Originally, “xon y3ix ” referred to a portion
given to those who requested grain when wheat was packaged.
Today, its meaning has expanded to denote a sybaga or share
obtained from anything.
For example:
1. Kaiimana xazak Oizee Ootieeciner wauibln Jcamranod,
Hativmanmail iniy cazan moim Kypblea KO y3iK Kaaovipmazan 6a?
Kon ysix (Koksh A small amount of wheat given (While the Kazakh, unknown to us, was giving us a share from the
¥ " to those who request it during the | horse race, didn’t your brother Naimantai give you at least “xon
Q.tu) q g y givey

packing process.

y3ix’?) (A Kekilbaev).

2. [laycol anvik wiblebln, KenkeH a2aumarn Jeacaieanbli
bineendikmen “0ombbIpanOvl Mazawn Ku' oen cypasanoa OnimMHiy
aynblHaK anvin KaumKan “Konyzicim” 6oacwin 0en Ka3ax caimoli
renoeney mapmaosi (When he heard that the dombra’s voice was
clear and realized it was made of dried wood, he expressed his
desire to obtain it. However, the owner refused to give it to him,
stating that it would be “xoz yzix” he received from Alim village)
(A.Kekilbaev).

The rituals of giving sybagas, shares, and zakat in relation to livestock and fisheries

Orni coibaza
(Q.orda: Aral, Syr.,
Qarm.)

The share given to orphans and wid-

ows who do not have a breadwinner

in fishing villages (Kenzheakhmetu-
ly, 2006)

In fiction, the phrase “eui cpibara” is used to signify a share that is
received without having worked for it. For example: Cyiiey xkapmmur
couinatimoit scypm Umoicemec Jcymulc icmemece 0e, OHbl yaecheH
Kanowipmatl, Kbic 6otivl i coibaza 6enin ken edi (The people who
respect the old man Suyeu, even though his son Itzhemes does not
work, do not exclude him from receiving a share; they would give
him “exi cvibaza” throughout the winter) (A.Nurpeiysov).

Hviwak ywumor

It is a type of sybaga given to the
person who arrives while the animal

It does not have a secondary meaning; it is used only within the

Qo P P g i | ek e Th s o hing "t s i
' (QTAS)

Apomvipmka The type of sybaga given to neigh- | It does not have a secondary meaning; it is used only within the

(Zhezq., Uly.; bors from the slaughtered animal for | framework of a ritual rite. The ritual of “apomeipmka 6epy” is now

Res., Omby) winter (QTAS) one of the forgotten rituals.

Coipanevt (Aqt.,
Jur.; Gur., Mang.;
Q.orda, Aral;
Turikm.)

Sybagas, booties, or shares taken
from hunters, businessmen, etc.
(QTAS)

It does not have a secondary meaning; it is used only within the
framework of a ritual rite.

Kblmbizmypoinowix
(Shu, Merki)

“The tradition of inviting guests to
drink kymys after milking a mare for
the first time” (Akbay, 2013: 309)

It does not have a secondary meaning; it is used only within the
framework of a ritual rite.
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The birth of a child and their upbringing,
funeral rites, and second-meaning scriptonyms
formed based on these rituals. The Kazakh people
have always placed special emphasis on blessing
their young children by aqgsakals (elders), country-
worthy bi-orators, and brave heroes. The Kazakh
proverb “baramenen en kerepep, KanObpMeHeH
xkep kxerepep” (English equivalent: A blessing

from the aged is like a jewel of gold) exempli-
fies this belief. Various ritual ceremonies were
conducted with the hope that they would guide
the child into adulthood, imbuing them with the
qualities of renowned and respected individuals.
Each region of Kazakhstan has distinct charac-
teristics in how these ritual ceremonies are per-
formed (Table 2).

Table 2 — Rituals performed to receive blessings and the scriptonyms associated with them

Name

Meaning

Did it have a secondary meaning? What?

Y3zeneioen emxizy

The child, on their 40th day after birth, is passed
through the stirrup of a famous person — a poet,
orator, or hero. The person riding the horse withdraws

It does not have a secondary meaning; it is used

(there is no specific
regional affiliation)

dictionary describes this ritual as being caused by an
indigenous form of contagious magic. It is said to
transmit the positive qualities of authoritative figures
to young children.

(QEKUADY).

(Western Qa- their right leg from the stirrup. The swaddled child only within the framework of a ritual rite. This ritual
zaqstan, Altai, is passed through the strap of a horse. Such a rite is is n}:)w one of the foreotten rituals '
Tarbagatai) found in Central Kazakhstan and Zhetisu, but it is not g
as revered as in the East and not practiced at all in
Western Kazakhstan.
This ritual is still performed today, where the
person giving the blessing spits into the young
child’s mouth. Today, based on this ceremony, a
common expression in our language is “as if they
In many regions of Kazakhstan, there is a ritual of spit %n'eachvother syr’r’zouth (“0ip —6%p THIY Gysbina
spitting into the mouth (Auzyna tukirtu), which myKipin Koitzanoai ) used to describe peoplg who
. is still practiced today to receive a blessing. The resemble each other in appearance and P ehavp "
Aysvina mykipmy For example: bacmankwioa Kackwipbaii oxemizoen

exeyi olcynmapul cazvlamail, Oip-0ipiniy ay3viHa
myKipin Kotizanoail Oip dcepoer uiblebln, Kemnipiepi
Oe 0Ip-0IpiHCi3 woll iwnetl, OCbIHULA AYbI3HCALACKAH
mamynvikmapeina en may Kaiamuinowl (At first,

he stayed together with our father Kaskyrbay, ap-
pearing as if they had spit in each other’s mouths,
and their old wives did not drink tea without each
other; the village was surprised by their friendship)
(adebiportal.kz)

Konvina cy gyio
(South Kazakhstan,
Shymbkent)

In central Kazakhstan, the concept of receiving
blessings from adults is associated with the ritual of
passing under the stirrups, while in South Kazakh-
stan, including the Shymkent region, there is a ritual
of pouring water into the hands of adults. The differ-
ence is that the stirrup ritual is performed for a child
after their 40th day since birth, whereas the ritual of
pouring water into hands is performed by teenage
children. Moreover, this latter ritual continues to be
practiced at large parties and gatherings.

The phrase has a secondary meaning, which

refers to serving somebody for personal gain.

For example: by koxen keweei ocvinay Axkmona
MEOUYUHATBIK, UHCIUMYmMbLH Oimipin, Kiley
Keyoecine HaH NiCKeH opblc, eepell binciumepin
namanan, conapowly KOIbIHA CY KYUbIN JCYpIn,
oyeli CaHumapiblK-3nudemMuoIoUsIblK, CMancaza
bacmuix 6010v1 (This man recently graduated from
the Akmola Medical Institute and became the head
of the sanitary and epidemiological station, dealing
with conceited Russians and know-it-all Jews and
“pouring water into their hands”) (D. Doszhan Zhan
téttr).

2. Acoipwin aiimmol 0emeHi3, Kazipei mayoa

yam mocenecin uieutyee keneenoe Lllu Kunnuy
Haszapbaesmoiy Konvina cy Kyivin 6epe aimai
kanowt! (Don’t accuse me of exaggeration, but
when it comes to solving the nation’s problems, Shi
Zhinpin has proven unable to pour water into Naz-
arbayev’s hands! (here the phrase means: not being
as good or competent as someone else) (abai.kz).
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Continuation of the table

Name Meaning

Did it have a secondary meaning? What?

Taxvimeinan emkizy

The ceremony of passing a child’s cradle under
the hips is practiced among Kazakhs in Turkmeni-

It does not have a secondary meaning; it is used

CapKbIMbIH dce2izy
(there is no specific
regional affiliation)

gli(az;lfllilsegifdt:e stan, symbolizing the blessing of a person who has solely within the framework of a ritual rite. Today,
t . & achieved great respect or longevity within the com- | this ritual is rarely performed.
Turkmenistan) .
munity.
When a cherished guest visits the house, it is custom-
Aynams, ary to roll the child over to where the guest is lying or

sitting so that the child will resemble the guest. Ad-
ditionally, there is another ritual where leftover food
from the plate of a batyrs, whose name is renowned
throughout the country, is eaten by a child in hopes
that they will become as brave as the batyr.

It does not have a secondary meaning; it is used
solely within the framework of a ritual rite. Today,
this ritual is rarely performed.

If we compare the linguistic units related to ritu-
als of receiving blessings such as passing through
the stirrup (y3eneicinen omkizy), pouring water into
the hands (konvina cy kyro), spitting into the mouth
(aysvina myxipmy), rolling over (aynamy), and eat-
ing leftover food (capxvimuin ocecizy), we see that
not all of them have a secondary meaning. Here,
only the linguistic unit formed based on the rituals
of pouring water into the hands (konvina cy kymw)
and spitting into the mouth (ayzvina mykipmy), as
a scriptonym, expanded its sacral-symbolic mean-
ing and acquired a secondary meaning. The rituals
of rolling over (aynamy), passing through the stir-
rup (y3eneicinen omkizy), passing a child in a cradle
under the hips of a person (maxvimvinan emkisy),
and giving leftovers of a cherished guest to a child
(capxvimuin ocezizy) are rarely performed today; it
can even be said that they are forgotten.

The ritual known as winde kyzem is still pre-
served and performed in the East Kazakhstan region.
(QAGSD, 2001: 120). Older sisters and grandmoth-
ers did not participate in this ceremony; all respon-
sibilities were entrusted to the younger generation.
According to Akhmetov (2009), in accordance with
our ancestors’ beliefs, young people guarded the
child, who had just entered the world, at night by
lighting candles to protect them from the influence of
demons. (Akhmetov, 2009). Additionally, through-
out the night they sang, played the dombra, and had
fun. These activities formed the basis for calling the
young people who performed the duties of the winoe
kyzem “shildehana guards”. This ritual acquired a
secondary meaning, creating a figurative image of
entertainers. For example: [llinoexana kyzemkenoep
o2an mazvl 0a oH aummulpa armail Kotiovl (Those
who guarded the shildehana could not make him
sing again (K. Mubarak. Aidyn songy kuntizbesi).

Kvipmuic orcoipmy — is performed when wealthy
elderly people die. Money is distributed or pieces of
cloth are handed out as tabarik (gift) to those gath-
ered at the funeral. This ritual is still practiced today
in the Enbekshikazakh, Kegen, and Karatal districts.
The individuals distributing the cloth scraps are
called jyrtyssy. A scriptonym with an actional code
“orcoipmuicoin orceipmet”’ s formed based on this
ritual, which has a secondary meaning of protect-
ing someone’s interests. For example: Toouiyuubiy
mapmam — mapmuicein, Kapavinely  orcbipmam
arceipmulcewit, Meweyodiy metiipin  Kanovipam (1.
Zhansygyrov) it can be translated into English: I
will solve the conflicts of my people, will protect
the interests of the poor, and show kindness towards
backward people). I'epoavo bencep ynmvi b6acka
Oonca 0a KazaKmolH HCLIPMBLCHIH HCHIPMBIN, COHbIH
myHoin mynoan emmi (Despite being of a different
nationality, Harold Belger protected the interests of
the Kazakhs (kazaxmoiy orcoipmoicoli scolpmmol)
and showed concern for them (el.kz).

bocipe — is one of the oldest customs of our peo-
ple. The child’s grandparents or parents dedicate an
animal, usually a foal or a bull, to the child, marking
it as his. According to the custom, bassire is reserved
solely for the needs of this child, as it is considered
his property (Agbai, 2013: 91). This custom is still
preserved in the south of Kazakhstan. However, be-
cause the animal, specially marked and passed into
the child’s property, was used exclusively for their
needs, the word “bocipe” acquired a secondary
meaning of “proprietary, privately owned”. In the
Zhambyl, Shu, Kordai, Shymkent, and Arys regions,
the word “hocipe” is used to mean “intended for
somebody, privately owned” (DS). In the Uly Zhuz
of Kazakhs and Kyrgyz, itis called “6acipe manwt” or
“bananviy bocipeci”. In the Middle Zhuz and Junior
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Zhuz, they say “we designated cattle to a child” or
“we marked a foal to be the child’s horse”, but these
expressions do not contain the word “bocipe”. For
example: Cocwin 01 .1000CUA0aA KYPYIbl MenecKonka
YHiNeOl, KeH aCNAHHbIH OHMYCIIK JHCapmMblCbl OYHLIH
bocipeci, manviCc HCYIOBI30APLL OAp, OUMAHBICDL
JicoHe bap — acnanovl wapian kemeoi, cOOaH MyH
opmacwinoa mecexkke oOacvii Oip-ax Kosowl. byn
cemvalda counecy, Culpracy caimia auHaIMaean
(He looks through the telescope set on the loggia at
the southern half of the wide sky as his “Bacipe”,
observing familiar and unfamiliar stars. Then, he
navigates across the sky and lays his head on the bed
at midnight. In this household, it is not customary to
share secrets) (A. Tarazi).

Kepicy — a ritual widely practiced in the West
Kazakhstan region. Every year on March 14th,
Western Kazakhstanis perform the rite known as
“Kepicy” or “Aman mepexeci”. Relatives and neigh-
bors greet each other by chest-to-chest embrace to
celebrate the beginning of spring and the safe pas-
sage of all family members through the severe win-
ter. On this day, people set aside all arguments and
conflicts, asking each other about their well-being
and wishing them “a happy year”. Although the rit-
ual of “xepicy” is still preserved in the western re-
gions, the term “xopicy” as an actional code has ex-
panded, and inquiring about well-being has acquired
a secondary meaning. This word is used in Aktobe,
Uralsk, Atyrau, and Mangistau. According to schol-
ars, the ritual of “korisu” is practiced in the south-
ern regions of Kazakhstan during funerals, while in
the western regions it is practiced to inquire about
well-being. For instance, In the context of greet-
ing: Cen maean neee kepicneticiy? (Why don’t you
ask me about my well-being?) (Oral, Qazt.) Men
ooicexeymen Kopicken ok exenumin eoti (I haven’t
greeted with the grandmother) (Aqt., Oiyl) (QTAS).
In the context of expressing condolences: hyz 6oc
Kepeinec, UMBIPKbUIJICOIHHAH — OOUbIH  MbICKAPbL
ycman, apanacnaii scyp eoi. Ana 0ip sicolivl amansl
0ip ayvinea kepickeni bapa kanowvl (He was avoiding
conflicts and not socializing with relatives, but that
year he had to visit the village to express his condo-
lences) (A. Kekilbaev).

Konakacwet — is a customary way of serving food
during funerals. After a person’s death, their loved
ones gather with relatives and village elders to decide
on the burial arrangements, assign responsibilities
for serving guests, and organize tasks such as dish
preparation and table setting. A dinner organized for
such arrangements is called “xonaxacwer” in Kazaly,
Zhasaly, and Zhetysu regions, “winzoexana” in Kar-
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makshinsky district, and “mocruxam” in Shieli and
Zhanakorgan districts. Initially, “xornaxacer” was a
meal for people who gathered to discuss the funeral
arrangements of the deceased, but now it serves as
a meal for those who come to express condolences
in many places, including the Zhetysu and Almaty
regions. Some public figures criticize the current
practice of “xonaxacwt” as being too lavish and ele-
vated to the status of a celebration. We have already
noted that the regional language’s perception of the
universe is influenced by the geographical specif-
ics and cultural interactions among different ethnic
groups. In Shieli and Zhanakorgan districts, naming
“xonaxacor” as “mocauxam” is likely due to the
proximity of these settlements to the border with
Uzbekistan. In Uzbekistan, a “mocauxam” is con-
vened for meetings related to the funeral arrange-
ments of the deceased. Although the meaning of the
word “xomaxacet” has not changed drastically, it
has evolved from referring to the meal served during
initial consultations to now denote food provided to
those expressing condolences.

The lexical and semantic characteristics of
scriptonyms within cultural codes, derived from lo-
cal ritual ceremonies, were examined. The concept
of cultural code was interpreted as a tool for ex-
pressing the intellectual identity of each nation. The
relationship and specificity of the concepts of ritual
and ritual ceremonies were also delineated.

To identify diatopic variants of scriptonyms,
the rituals and sacral names originating from four
regions of Kazakhstan: South Kazakhstan, East Ka-
zakhstan, West Kazakhstan, Central Kazakhstan,
and others — were compared and studied in the ar-
ticle. For example, in West Kazakhstan and South
Kazakhstan, there is a ritual called “xepicy” (see-
ing). However, the locations, procedures, and the se-
mantic nuances of the scriptonyms associated with
them differ. In Western Kazakhstan, the ritual of
“rxopicy” is performed to inquire about well-being,
whereas in the South, it is performed to express con-
dolences to the loved ones of the deceased. It was
also discovered that certain ritual ceremonies and
the secondary-meaning scriptonyms formed around
them are unique to specific regions. For instance,
the ceremonial of giving a child “6ocipe” is still ob-
served in southern regions of Kazakhstan. This ritu-
al has also developed a secondary meaning of denot-
ing a special, proprietary substance, leading to the
creation of a scriptonym for something belonging
to someone. Neither the custom of giving “Hocipe”
nor the scriptonyms derived from it are found in
western regions of Kazakhstan. Additionally, it was
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observed that the regional language’s perception of
the universe is shaped by geographical specifics,
natural and climatic conditions, local rituals, and the
cultural exchange between different ethnic groups.
For instance, in the Zhetysu and Kazaly regions, the
death ritual is referred to as “xornaxacwer”, whereas
in the Shieli and Zhanakorgan regions it is called
“mocauxam”. This difference is likely influenced
by the proximity of these regions to Uzbekistan. In
Uzbekistan, there is a ritual known as “mocauxam”
where a meeting is convened to organize the funeral
of the deceased.

The regional identity of settlements also influ-
ences the formation of sacral secondary language
units. For example, it has been observed that in re-
gions with a well-developed agricultural economy,
ritual ceremonies related to agriculture are more
prevalent. In these regions, linguistic units such as
“share”, and ‘“zakat” are associated with profes-
sional agricultural ceremonies. For instance, keycen,
AKKYAA, KbIDMAHmyn, KOsiH Kauimol, 0oUeK, KenceH,
Kynax, oecme bepy, xenew, oyupex, kon y3ik. In re-
gions focused on animal husbandry, language units
such as “share”, and “zakat” are associated with
the local economy. For example: o111 cvibaza, nviwax
YUIMbL, APOMBIPMKQ, CHIPANbl, KbIMbIZMYPLIHObIK.
Simultaneously, it has been established that although
the same procedure is called differently in different
regions, not all language units related to them carry
the same sacral significance and symbolism. For in-
stance, when comparing established linguistic units
associated with rituals such as xwipmanmyn, xosm
Kawimbl , 09leK, KenceH, Kyiax, oecme 6epy, KeneH,
OyUpeK, nvluar yumel, apomvlpmya, colpanesl, and
KuimuIsMypbinobix found in various regions for dis-
tributing shares, zakat, or sybaga to socially disad-
vantaged individuals, the terms xeycen, axxyna, oni
cvibaea, and xon y3ik have expanded in meaning to
also signify alms or share.

In each region of Kazakhstan, ritual ceremonies
performed to receive blessings from esteemed indi-
viduals such as yzeyeioen emxizy, Konvina cy gyro,
aysvlHa myKipmy, MaxKbIMbIHAH OMKI3Y, AyHAmy,
capxwuimuln dicezizy were analyzed. As a result, it
was found that among these rituals, the language
units formed based on the rituals of xoawsina cy gyio
and ayswina myxipmy have expanded in meaning,
leading to the formation of scriptonyms. Today,
the phrase xorvina cy gyro in Kazakh has acquired
a negative secondary meaning, referring to serving
one’s own interests. Meanwhile, 6ip-6ipiniy aysvina
mykipin Kotieanoaii is used to describe people with
similar behavior. The ritual of xorwsina cy kyro here

is associated with the concepts of service, respect
for elders, and blessings, emphasizing the ethno-
linguistic consciousness specific to the southern re-
gion.

Conclusion

The informational potency of scriptonyms re-
lated to ritual practices and their sacral-symbolic
codes, which elucidate the early spiritual and cul-
tural life of people, will be significant. These lin-
guocultural codes assist in uncovering and compre-
hending the meanings of various informational and
cultural phenomena within the language corpus.

In our research, our aim was to analyze the lexi-
cal and semantic characteristics of scriptonyms that
carry secondary meanings, particularly focusing on
regional ritual practices. In pursuing this objective,
we differentiated between the concepts of tradition
and ritual ceremony. Furthermore, we examined the
concept of code terms from a linguocultural per-
spective, recognizing ritual ceremonies as pivotal in
the formation of cultural codes (scriptonyms) with
significant informational influence. Our analysis
focused on ritual ceremonies and the scriptonyms
derived from them in relation to sybaga, Zakat,
childbirth, child upbringing, and funeral rites across
various regions of Kazakhstan. It was observed that
the distinctiveness of regional ritual ceremonies in-
fluences the linguistic corpus of the same region,
leading to the emergence of scriptonyms with sec-
ondary meanings.

The theoretical contribution of this study draws
upon the theories of O. Bykova and Khorokhoro-
dina. The study presents theoretical conclusions
regarding the formation of linguistic units (script-
onyms) and their lexical and semantic specificity,
originating from ritual practices in Kazakh lan-
guage studies, which now also carry secondary
meanings.

Practically, we believe that the scriptonyms ana-
lyzed in our research and the linguocultural concepts
attributed to them can be valuable for compiling
etymological dictionaries. They can also help to ex-
plain the essence of language units whose meanings
may be unclear to advanced learners of the Kazakh
language. Additionally, these findings can assist in
analyzing the meanings of various dialectal expres-
sions used by poets and writers.

Due to the widespread presence of ritual cer-
emonies across various aspects of people’s lives in
the region, our study could not equally cover all of
them. Therefore, we propose that future research
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should focus on individually studying regional examining the language units formed in relation to
ritual ceremonies associated with events such as  these ceremonies, we aim to derive the most valu-
childbirth, weddings, funerals, cooking, and daily  able theoretical and practical conclusions. This will
life, especially those unique to specific regions. By  be the primary direction of our future work.
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