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ISLAM AS THE STATE IDEOLOGY OF THE GOLDEN HORDE: STAGES
OF FORMATION AND THE ROLE OF SUFI ORDERS

Annotation. This article provides a comprehensive analysis of the institutionalization of Islam
within the state and social structures of the Ulus of Jochi (the Golden Horde). The study examines the
political aspects of religious transformation from the reign of Batu Khan to Uzbeg Khan. The central
focus of the paper is to identify the factors that facilitated the penetration of Islam into nomadic society.
The author highlights the unique role of Sufi orders (Yassawiya, Kubrawiya, Nagshbandiya) in
disseminating Islamic teachings across the Golden Horde. Furthermore, the article analyzes the
instrumentalization of Islam as a tool for state centralization and its significance in foreign policy,
particularly regarding the alliance with the Mamluk Sultanate. The study concludes by describing the
decisive role of Islam within the bureaucratic system of the Golden Horde.
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Introduction

In the medieval history of Eurasia, the Golden Horde (Ulus of Jochi) stood as a unique
state entity characterized not only by its military and political prowess but also by its complex
spiritual and cultural transformations. Established as a direct successor to the Mongol Empire,
this ulus initially relied on the traditional Tengrist beliefs of nomads and the legal codes of
the Yassa. However, within a single century, it evolved into the primary northern bastion of
Islamic civilization. The development of Islam in the Golden Horde was not merely a shift in
religious affiliation; it represented a fundamental renewal of the empire’s ideological
direction, administrative governance, judiciary, and socio-cultural identity.

Studying the process of Islamization in the Dasht-i Qipchaq steppe during the 13th and
14th centuries is of paramount importance for understanding the spiritual foundations of
modern Kazakh statehood. Today, both domestic and international historiography are
developing new perspectives on the Golden Horde’s relations with the Islamic world, the
religious policies of the khans, and the influence of Sufi orders on nomadic society.
Nevertheless, the internal political prerequisites for elevating Islam to the level of state
ideology, and its role as a bulwark against separatist tendencies, require deeper scholarly
inquiry. In this regard, the primary objective of this article is to view the Islamization of the
nomadic empire not merely as an elite preference, but as a logical outcome of state
institutionalization.
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While the policy of "religious tolerance™ established during the reign of Batu Khan
allowed various confessions to coexist freely within the Golden Horde, the subsequent
centralization of the state and the growth of urban culture necessitated a unified and
sophisticated ideological system. The conversion of Berke Khan to Islam marked the first
major turning point in the history of the Ulus of Jochi, pivoting the state’s geopolitical
orientation toward the Muslim world. This process reached its zenith under Uzbeg Khan,
when Islam attained official state status.

Materials and Methods

The source base of this research comprises medieval written monuments in Arabic,
Persian, Turkic, and Russian languages, as well as contemporary historiographical studies.
Several groups of sources providing data on the religious and political history of the Golden
Horde were utilized during the study. Primary focus was given to the works of 13th and 14th-
century Muslim authors. Specifically, Minhaj-ad-Din Juzjani's Tabaqat-i Nasiri enabled an
investigation into Berke Khan’s conversion to Islam and his initial religious initiatives, while
Rashid al-Din’s Jami' al-tawarikh served as a foundation for analyzing the evolution of
religious stances and internal political conflicts within the Jochid dynasty. Furthermore, the
collection of Arabic and Persian accounts compiled by V.G. Tisenhausen (including works by
al-Umari, 1bn Khaldun, al-Magrizi, etc.) was extensively used to examine the
institutionalization of Islam in the Golden Horde. Russian chronicles (such as the Laurentian
Codex) facilitated a comparative study of the Horde’s religious policy in the context of its
relations with the Christian world and the privileges granted to the Orthodox Church.

The following scientific methods were employed during the research:

Historical-Comparative Method: This method allowed for a comparison of the
religious situation during different periods of the Golden Horde (from Batu Khan to Uzbeg
Khan), identifying political continuity and shifts in Islam’s attainment of state status. For
instance, the distinction between Berke Khan’s personal piety and Uzbeg Khan’s state-level
reforms was analyzed through this approach.

Source-Critical Analysis: This was applied to differentiate subjective perspectives
and religious legends in medieval sources from concrete historical facts. Eulogies and
legendary narratives by Muslim authors regarding Berke or Uzbeg Khan were critically
evaluated and cross-referenced with the logical sequence of historical events.

Systems Approach: The penetration of Islam was examined not merely as a religious
process, but as an interconnected system of elements involving public administration, the
judicial system (Sharia), diplomacy, and economics (the role of merchants). This helped
reveal the institutional role of Islam in transforming a nomadic empire into a bureaucratic
state.

Retrospective Method: By linking modern Muslim traditions and Sufi orders
(YYassawiya, Nagshbandiya) in the territory of contemporary Kazakhstan back to the Golden
Horde era, this method allowed for the study of spiritual continuity.

The methodological foundation of the research is rooted in the principles of objectivity
and historicism. This comprehensive methodological framework ensures a multi-faceted,
neutral, and scientifically grounded analysis of the Islamization process within the Golden
Horde.

Research Results

Batu Khan (1242-1256), the founder of the Golden Horde, governed the Ulus of Jochi
in strict accordance with the Yassa laws of Genghis Khan. Consequently, he maintained a
policy of religious tolerance, granting freedom to all faiths within his domain and facilitating
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their expansion. The unification of the diverse peoples and religions of the Dasht-i Qipchaq
steppe under the single state of the Jochids—alongside the established security and stability—
provided a fertile ground for global monotheistic religions with developed canons and
ideologies to take root.

The succession of the Christian-leaning Sartag following Batu Khan’s death caused
significant anxiety among the Muslims of the Horde, as Sartaq’s hostility toward Muslims
was well known throughout the Ulus. Furthermore, his refusal to receive his Muslim cousin
Berke, allegedly stating, "You are a Muslim, and | am a Christian; it is loathsome for me even
to look upon your face,"[1] his attempts to marginalize Muslims who held key state positions
under Batu, and his persecution of Muslim merchants who enjoyed substantial privileges, led
the majority to support Berke Khan. Bolstered by the backing of wealthy Muslim merchants
and aristocrats dissatisfied with Sartaq’s overt pro-Christian stance, Berke seized power in a
short period. Thus, the first Muslim from the House of Genghis ascended the throne of the
Ulus of Jochi.

Various records and legends exist regarding Berke (Bereke), who came to power
approximately between 1256 and 1257[2]. The renowned scholar Juzjani wrote of his
conversion: "When Berke was born, his father (Jochi) said: 'l will give this son of mine to be
suckled only by a Muslim woman, for he was born a Muslim and shall drink only the milk of
a Muslim woman.' ... When he reached the age for education, he studied under the most
learned imams and jurists in the country. After completing his studies in Khujand, he was
appointed commander of all the Muslim forces in the Ulus."[3]. Most scholars suggest that
Berke embraced Islam around the 1240s.[4]. This is supported by accounts of Berke attending
the Pan-Mongol Kurultai in 1246 on behalf of his brother, where it was noted that meat in his
quarters was prepared according to Muslim rites[5]. Similarly, the traveler William of
Rubruck, who visited Batu’s camp in 1253, reported that Berke had prohibited the
consumption of pork in his own court[6]. Generally, all Muslim sources emphasize his deep
piety and his steadfast adherence to the five daily prayers. Later, under the influence of the
famous Sufi Sheikh Sayf al-Din Bakharzi in Bukhara, he became a murid (disciple) and began
following the Hanafi school of jurisprudence[7].

During his reign, Muslims retained all the high-ranking state positions they had acquired
during the time of Batu Khan. This arrangement persisted until the final days of the Golden
Horde. In the realm of trade—the backbone of the state treasury—Berke granted complete
freedom to Muslim merchants. In foreign policy, he maintained an Islamic orientation; in
1260/61, he dispatched envoys to the Mamluk Sultan Baibars, who was then at war with
Hulagu, to form a military alliance against the Hulaguids and their ally, Byzantium[8]. That
same year, he invaded the Caucasus with a large army and nearly annihilated the Hulaguid
forces near the Kura River[9]. This action effectively prevented Hulagu from concentrating
his full strength against Egypt, forcing him to fight on two fronts. Consequently, Berke began
to project himself on the international stage as a protector of the Islamic world.

Berke Khan’s pro-Islamic policies quickly yielded results. Mosques and madrasas were
constructed in the cities of the Ulus of Jochi, and their architectural appearance began to
resemble the Muslim cities of Central Asia. Berke’s close relatives, the supporting nobility,
and his personal troops almost entirely converted to Islam. He granted his mentor, the Sufi
Bakharzi, and other Sufis the freedom to preach throughout the Ulus of Jochi and took
responsibility for their safety. Thus, Berke Khan’s ascension to the throne became a primary
factor in the rapid dissemination of Islam within the Golden Horde.
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Mangu-Temur (1266-1280), who succeeded Berke Khan, did not introduce any
significant changes to the state policies established by his predecessor, despite not being a
Muslim himself. Muslims maintained their positions within the administration; however, the
lack of proactive support similar to that of Berke Khan’s reign caused the spread of Islam to
decelerate. His successor, Tuda-Mangu (1280-1287), was a Muslim distinguished by his
profound piety. Surrounding himself with Sufis and religious scholars, he delegated state
affairs entirely to Nogai, the influential tumenbasy (commander of ten thousand) and ruler of
the western territories of the Golden Horde. Ultimately, Tuda-Mangu abdicated the throne to
pursue a Sufi ascetic lifestyle. His brother, Tole-Buga (1287-1292), who assumed the throne
next, attempted to resist being a puppet of Nogai and the powerful aristocracy, leading to an
armed conflict. Nogai emerged victorious and installed Toqta (1292-1312) as the khan[10].

Thus, by the end of the 13th century, Nogai had effectively concentrated state power in
his own hands[11]. There were several reasons for his rise as the most influential figure in the
state. Previous khans had attempted to centralize the government and consolidate power,
which inevitably restricted the rights of the nomadic tribal nobility. Their reliance on the
Muslim population in this endeavor, combined with a pro-Islamic policy and a high
concentration of Muslims in the administration, provoked resentment among traditionalist
groups who still adhered to Tengrism. These groups rallied around Nogai to weaken
monarchical authority, achieving temporary success. However, the dominance of the feudal
lords under Nogai’s leadership was short-lived. Discontent grew among the Muslim elite
whose influence was waning, the pro-Islamic aristocracy, and the descendants of Batu who
refused to remain puppets. These factions united under Togta Khan and initiated an open
struggle against Nogai. This conflict, spanning from 1299 to 1302, resulted in a total victory
for Toqta [10].

Regarding the religious affiliation of Toqta Khan, although he initially practiced
Tengrism, itis evident that he converted to Islam prior to consolidating his rule. A coin minted
in 1293 refers to him by the title Nasir ad-Din Allah (Helper of the Religion of Allah)[12].
During his reign, Togta Khan strengthened the weakened central authority and preserved the
Golden Horde from fracturing into separate autonomous uluses. In doing so, he established a
robust foundation for his successor, Uzbeg Khan. Broadly speaking, while the khans who
followed Berke did not always advocate for Islam as overtly as he had, they continued to
provide favorable conditions for its expansion. They consistently relied on the Muslim
populace for state administration and maintained friendly relations with Mamluk Egypt in
foreign policy, positioning themselves as protectors of Islam. It is perhaps for this reason that
no contemporary Muslim author ever categorized the Ulus of Jochi as Dar al-Harb (the Abode
of War/infidel state).

Initially, while Islam held complete dominance in Khwarazm, Bulgaria, and the lower
reaches of the Syr Darya, the vast steppe regions inhabited by nomads remained primarily
under the influence of Tengrism and Shamanism, while Christianity’s presence was more
pronounced along the Black Sea coast. The traditional beliefs of the Turks and Mongols,
collectively referred to as Tengrism, served as the principal religion of the nomads of the
Dasht-i Qipchag during this period. Despite being surrounded by Muslim and Christian states
with advanced urban cultures, the Qipchaq tribes did not immediately succumb to their
influence. Following the Jochid conquest, the arrival of nomadic Turkic and Mongol tribes
practicing traditional beliefs seemed to breathe new life into a waning Tengrism. In the
western provinces, the influence of Orthodoxy was initially so significant that in 1263, Berke
Khan permitted the establishment of a diocese in Sarai,[13] placing it under state protection
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and granting it tax exemptions. Furthermore, he strictly forbade Russian princes from
interfering with church property. Additionally, during the early period of Jochid rule,
Buddhists were found among the aristocracy arriving from Mongolia.

Despite these circumstances, Islam emerged from among these global and local faiths
to achieve dominance and elevate itself to the status of a state religion within the Ulus of Jochi.
Several factors contributed to the rapid transformation of Islam into such an influential force:
First, I1slam was already firmly established in two key regions within the territory where the
Golden Horde emerged—Khwarazm and Bulgaria. Located at the southern and northern
extremities of the Ulus respectively, these regions exerted powerful religious and cultural
influence over the neighboring nomadic tribes. Second, the role of Sufism and the Hanafi
school (madhhab) was crucial. The nomadic tribes of the Dasht-i Qipchag, who had resisted
Islam for centuries, converted within a mere fifty years due to the missionary efforts of Sufis.
The Hanafi school also played a vital role, as it was the most flexible of the legal schools and
capable of adapting to local traditions. Third, Muslim clergy and merchants consistently
supported the centralization policies of the khans, regardless of who was in power. In contrast,
the nomadic aristocracy, prone to separatism, relied on traditionalism (Tengrism) in their
power struggles. Consequently, to consolidate their authority, the khans consistently
supported Islam and its propagators. Fourth, geopolitical events compelled the Golden Horde
to form alliances with Islamic nations and engage in conflicts with Christian powers. This
undoubtedly fostered a positive perception of Islam among the peoples of the Ulus of Jochi
and revitalized cultural and spiritual ties with the Muslim world.

Following the death of Toqta, the nomadic feudal lords of the steppe, whose power had
significantly waned during his reign, attempted a final resurgence to reclaim their ancestral
rights. Rallying under the banner of Tengrism, they sought to enthrone EIl-Basmish.
Conversely, the Muslim faction, which had gained substantial strength and desired a Muslim
on the throne—most notably Emir Temir-Qutlugh of Khwarazm—supported Uzbeg, the
contender for the throne. In the brief ensuing conflict, Uzbeg’s supporters emerged victorious,
and he was proclaimed Khan. With his ascension in 1312, Islam was elevated to the status of
the state religion[14].

By this time, Islam had become so influential that Uzbeg Khan began an overt struggle
against the remnants of Tengrism and Shamanism. This policy aimed both to facilitate the
conversion of nomadic tribes that had not yet embraced Islam and to dismantle the ideological
base of the steppe feudal lords who constantly leaned toward separatism. Although powerful
uprisings broke out across the Ulus in response, Uzbeg Khan suppressed them swiftly and
decisively.

Upon taking the throne, Uzbeg Khan began a fundamental transformation of the Golden
Horde, starting with public administration and the judiciary. He divided the state into uluses
and permitted hereditary succession. State matters, previously handled in dynastic kurultais,
were now managed by a Divan composed of his appointees. He further decreed that judicial
proceedings be conducted according to Sharia law rather than the Yassa. The significance of
Sharia grew to such an extent that Uzbeg Khan sent a special envoy to the Sultan of Egypt
requesting books on figh (jurisprudence). Thus, under Uzbeg Khan, the Golden Horde evolved
into a true Muslim state with a bureaucratic system of governance.

Let us now examine more broadly the question: "By what means did Islam spread
within the Golden Horde?" Generally, several branches and legal schools (madhhabs) of Islam
disseminated across the territory of the Golden Horde. While the Shafi'i school was prevalent
in the Caucasus and Shia influence was noted in parts of Central Asia, the Hanafi school was
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dominant in Khwarazm and Bulgaria. Nevertheless, among these, the Hanafi madhhab played
the most significant role in the establishment of Islam within the Ulus of Jochi and the
formation of Golden Horde culture. In particular, Hanafi scholars from the Khwarazm
region—which served as a hub for science and education at the time—played a pivotal role.
Thanks to their efforts, the principles and traditions of the Hanafi school spread throughout
the Dasht-i Qipchaq and enjoyed state support beginning from the reign of Berke Khan.
Consequently, a distinct school of Hanafi jurisprudence began to take shape in Sarai, the
capital of the Ulus.

The renowned Russian scholar Vasily Bartold attributed the spread of Islam in the
Dasht-i Qipchaq steppe primarily to the active endeavors of Sufis and, secondarily, to the
profound influence exerted by Muslim sedentary regions on neighboring nomadic tribes[15].
Indeed, the Sufi movement holds an exceptional place in the dissemination of Islam across
the Dasht-i Qipchag. Sufism is a mystical-ascetic trend within Islam. Unlike the fagihs
(Jurists) who adhered strictly to written texts and established religious norms, Sufis were
characterized by the absence of rigid dogmatic frameworks. That is, each Sufi followed their
own path to spiritual truth. Every Sufi master necessarily had disciples (murids) who were
required to obey them in all matters. The number of disciples for famous Sufis could reach
into the thousands; thus, Sufis with such a devoted following possessed immense political and
spiritual influence.

Among the nomadic Turks of the Dasht-i Qipchag, Central Asian Sufi orders occupied
a central position. In particular, the Yassawiya order, founded by Khoja Ahmed Yasawi
(known as Hazrat Sultan) of Turkestan; the Nagshbandiya order, founded by Baha-ud-Din
Nagshband of Bukhara; and the Kubrawiya order, founded by Najm-ud-Din Kubra of
Khwarazm, became widely influential[16]. Due to the efforts of these three orders, no Turkic
tribe in the Dasht-i Qipchag remained outside the fold of Islam. Many Sufis who had received
their education in Bukhara, Samarkand, and Khwarazm dedicated their lives to proselytizing
among the nomadic Turks. Their ascetic lifestyle and narratives regarding the afterlife and the
terrors of hell had a profound impact on the nomads. Numerous historical sources and folk
oral literature contain accounts of a single Sufi converting an entire clan to Islam. Similar
information is found in Muslim written records; for instance, a Sufi named Hussein Bek, a
representative of the Yassawi order from Turkmenistan, was instrumental in the total
conversion of the Bashkir tribes[17]. Such was his prestige that after his death, Janibek Khan
himself ordered the construction of a grand mausoleum for him near present-day Ufa.

These mausoleums, where saints were interred, soon became centers for the further
spread of Islam among the nomads. Sufis influenced not only the common people but also the
khans of the Golden Horde. The fact that Berke Khan became a murid of Sayf al-Din Bakharzi,
and that Uzbeg Khan sought the counsel of his mentor, Sheikh El-Miskari, in all matters,
speaks volumes. Thus, Sufism gradually became an integral part of the nomadic identity in
the Great Steppe. One characteristic of the Sufi worldview was its ability to transform local
traditions without contradicting core religious beliefs. As a result, people who previously
sought aid from mountains, rocks, or trees began to seek intercession from Islamic saints.
Shamans, in turn, began to incorporate Quranic verses into their rituals and invoke spirits for
healing through an Islamic lens. In this manner, Islam steadily displaced the remnants of
Tengrism. By the mid-14th century, Islam had lost its status as a "newly arrived" religion for
the peoples of the Golden Horde and had become a fundamental component of their culture
and daily life.
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Conclusion

A comprehensive analysis of the development of Islam during the Golden Horde era
reveals that this phenomenon represented a strategic ideological turning point with profound
significance in Eurasian history. The Islamization of the Ulus of Jochi was not merely a
confessional choice but a logical outcome of the empire’s transition from a nomadic steppe
structure to a classic bureaucratic Muslim state. As identified in this study, Islam played a
decisive role in shaping the Golden Horde’s state identity, strengthening centralized authority,
and enhancing its prestige on the international stage. This journey, which began with the
period of religious tolerance under Batu Khan, acquired a political direction during the reign
of Berke Khan and achieved full institutionalization through the reforms of Uzbeg Khan.

The data analyzed in this article highlight two primary factors in the Islamization of the
Golden Horde. First is the state-political factor: the khans (Berke, Toqta, Uzbeg) utilized Islam
as a unifying ideological force to counter the nomadic aristocracy’s tendencies toward
separatism. The introduction of Sharia law and the formation of the Divan system reinforced
the state’s legal foundations, aligning it with the leading Muslim civilizations of the time.
Second is the socio-spiritual factor, namely the missionary activities of Sufi orders
(‘Yassawiya, Kubrawiya, Nagshbandiya). The flexibility and mystical depth of Sufi teachings
allowed Islam to be seamlessly integrated into the worldview of nomadic tribes, facilitating
the reinterpretation of the spiritual foundations of Tengrism and Shamanism within a Muslim
context.

The results of this research demonstrate that the triumph of Islam in the Golden Horde
was the fruit of a spiritual synthesis between sedentary urban culture and the nomadic way of
life. The religious influence that emanated from ancient Muslim centers such as Khwarazm
and Bulgaria gradually permeated the entire Dasht-i Qipchaqg, forging a new type of Muslim
identity. This process, in turn, became the spiritual and cultural backbone of the subsequent
Kazakh Khanate and other Turkic states. Thus, Islam in the era of the Golden Horde stands as
the primary historical factor that defined the spiritual landscape of modern Kazakhstan and
laid the groundwork for our national mentality and culture. In summary, the history of the
Islamization of the Ulus of Jochi is a vivid manifestation of the replacement of harsh steppe
laws with spiritual and legal enlightenment, marking the triumph of a powerful Muslim
civilization in the heart of Eurasia.
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Axan K., Tomoyaoray T.
HCJIAM KAK TOCYJAPCTBEHHAS UJIEOJIOTI A 30JI0TOM OP/IbI: DTAIbI
CTAHOBJIEHUS M POJIb CY®UNCKNUX TAPUKATOB

AHHoTauus. B 1anHoi cTaTbe BCECTOPOHHE aHATU3UPYETCS MPOLIECC MHCTUTYUOHAIN3ALNN
ucliaMa B TOCYAapCTBCHHOW M 0O0IIecTBeHHON cTpykType Yayca Jxyuu (3omortoii Opasl). B xoze
WCCIICZIOBAHUS PACCMATPUBAIOTCS MOJUTHYECKUE aCIIEKThI PEIIMTHO3HON TpaHcopManuu B TEpUOT
orT mpaBieHus bary-xana 1o VY30ek-xaHa. OCHOBHas Ieb CTaThbM — BBIABICHHE (PAKTOPOB,
CHOCOOCTBOBABIIMX TMPOHUKHOBEHHIO HCJIaMa B KOYEBOE OOIIECTBO. ABTOPBI  OMPEACISIIOT
YHUKAJIbHYIO poib cy¢uiickux Tapukatos (fcaBus, Kyopasus, Hakibanaust) B pacnpocTpaHSHUH
ucnama B 3onotoit Opae. Taxke aHanu3UpyeTca 3HAUCHUE HCcTaMa KaK UHCTPYMEHTA [IEHTpaau3aluu
TOCYZIapCTBa U €ro POJib BO BHEIIHEH monuTHke (cor03 ¢ MaMITIOKCKUM cynTaHaToMm). B pesynbrare
WCCIICZIOBAHUST XapaKTePU3yeTCs pellaromas pojib Uciiama B OIOpPOKPATHUYECKONW CUCTeMe 30JI0TOH
Oppl.

Karwuesslie caoBa: 3omoras Opna, Ynyc JIxyun, Bepke-xan, Y30ek-xaH, uciam, cypusm,
rocyaapcTBeHHas uneonorus, Jemr-u-Kumuaxk.

Axan K., Tomoyaoray T.
AJITBIH OPJAHBIH MEMJIEKETTIK HAEOJOIUACHI PETIHAEI'T UCJIAM:
KAJIBIIITACY KESEHJIEPI MEH COIIBIJIBIK TAPUKATTAP/bBIH POJII
Anparna. byn makananga JKomrel ¥abiceiablH, (AnTeiH Opaa) MEMITEKETTIK JKOHE KOFAMJIBIK
KYpbUTBIMBIHAAFBl McnaM [iHIHIH WHCTUTYLHOHANAAHY IMPOLeci KaH-KaKThl TalaHaAbl. 3epTTey
OappicbiHa bary xaHHaH Oacran ©O30€k XaHHBIH OWIIriHE JCHIHTI apaibIKTarbl JiHH
TpaHC(OPMAIUSHBIH CasCH acTEKTiIepi KapacThpbliagsl. MakagaHbIH HETi3ri MaKkcaThl — KOIIMe
Koramra VclamMHBIH eHyiHe BIKNan eTkeH (akropiapapl aHbIKTay. ABTopiap AnteiH Oppamarsl
WcnamMHBIH TapanyblHIa CONMBUIBIK TapuKaTTapabiH (Sccayws, KyOpasus, HakmOanmus) atkapran
Oipereii peiiH alikeiHpaiiapl. Conpaii-ak, MciaaMm NiHIHIH MEMIIEKETTI OPTaNBIKTaHIBIPY KypaslblHa
alfHaITY bl JKOHE CBIPTKBI casicarTarbl (MoMIIyK CyJITaHAaTBIMEH OJ1aK) MaHBI3bI CapanTalaibl. 3epTTey
Hotmwxkecinge Mcmam giniHiH AnteiH OppaHblH OIOpPOKPaTHSUIIBIK OKYHECIHIETi IMemymi pei
CHIAaTTaNabl.
Kinr ce3nep: Antein Opna, Xombr ¥ieicel, bepke xan, ©30ex xan, McnaM JiHi, CONBLIBIK,
MeMJieKkeTTiK uaeonorus, Hemri Kpimmak.
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