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ISLAMIC MODELS AND MODERNISATION
OF ISLAMIC MIND

The aim of this article is to analyze the religious situation in Kazakhstan since gaining indepen-
dence, including examining the role of Islam and its models in the world. It also provides for the search
for modernization of the Islamic world and its characteristic model for our region. The Islamic world is
located on a very large geographical territory, encompassing representatives of many nationalities and
ethnic groups, each with its own language and culture. Therefore, the religious culture of each nation is
completely different from each other. To study the diversity of the Islamic world, the authors turn to the
views of the American Islamic scholar K. Ernest. After examining these models, we emphasize that any
model needs modernization. The work examines the projects “Critique of the Arab mind” by M. Jabiri
and “Critique of the Islamic mind” by M. Arkoun, presented on the topic of modernizing the Islamic
world. Despite the fact that in the Islamic world there are many models and common points, Arkoun
proposes modernization through these common points. M. Jabiri emphasizes the impossibility of mod-
ernization without studying the mind and consciousness. By extending his views on the epistemological
gap, the authors explore the problem of reuniting Islam that emerged in the Kazakh steppe. This gap
will be filled by a revival of the views and positions of Jadidism and Alash intelligentsia. The idea of the
possibility of restoration through the connection of modernity with the Muslim model, which Abay and
Shakarim adhered too is summarized.

Key words: consciousness, Jabiri, K. Ernest, Arab mind, Kazakh Islamic studies, Arkoun.
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Ucaam moaeabaepi xkaHe McAaam aKbIAbIHbIH, MOAEPHHU3ALUSACDI

ByA MakaAaHbiH MakcaTbl — KasakCTaHHbIH TOYEACI3AIK aaFaHHaH 6epri yakbITTarbl AiHW >KaFAaifa
capariTama >kacay, OHbIH, illiHAe VIcAaM AiHIHIH peAiHE TOKTaAa OTbIPbIN OHbIH, BAEMAE KaAbINTacKaH
MoAeAbAepiH KapacTblpy. CoHbiMeH KaTap McAam aAemiHiH, MOAEepHM3aumMsCbl MeH OHbIH 6i3re TaH
YATICIH I3AeCTipyal Ae ke3aeAreH. Mcaam aaemi eTe yAkeH reorpadmsiAblk, aiMakTa OpHaAacKaH,
KOMNTereH yAT MEH YAbIC BKIAAEPIH KaMTUAbI K8HE 8P XaAbIKTblH ©3iHe ToH TiAi MeH MaAeHueTi 6ap.
CoHablkTaH Mcaam aaemi Gip-OipiHe MyAae yKcamairiabl. McAam 8AeMiHiH ap TYPAIAIriH 3eptTey
MakCaTblHAQ aBTOPAAP aMePMKAAbIK, MCAAMTaHYLWbl FaAbiM K. DpHeCTTiH Ke3kapacTapblHa >KYriHreH.
ByA MoAeAbAEPAIT KapacTbipa KeAe, Kai MOAEAb OOAMACbIH MOAEPHM3ALMSAQYAbl KQXKET eTeTiHAIriHe
TOKTaAFaH. McaaM aAeMiHiH MoAEepHM3aUMSICbl KOHIHAE YCbiHbIAFAH M. DKabupumain, «Apab akblAbiHa
CblH» >k8He M. ApKYHHbIH «MCAaM aKkbIAbIHA CbiH» KOOaAapbl KapacTbipbiAFaH. APKyH Mcaam aaemiHae
KAAbINTAaCKaH MOAEAbAEPAIH KO GOAFaHblHa KapamacTaH OAapAbiH OpTak, TycTapbl 6ap ekeHiH, COA
OpTaK, TyCTapbl apKblAbl MOAEPHM3ALMSIAQYAbI YCbiHaAbl. M. XKabmpu akbIA MeH CaHaHbl 3epTTemMeniHLLe
MOAEPHM3aLMIAQY AbIH MYMKIH eMecTiriHe TokTaAaabl. COHbIMEH KaTap OHbIH, 3MMCTEMOAOIUSABIK, Y3iK
TYpaAbl Ke3KapacTapblH TapkaTa KeAe Kasak, AAAaCblHAQ KaAbIMTackaH McAaamabl Y3iAreH >KepiHeH
KanTa >KaAFay MeCeAeciHe TOKTaAFaH. Bya y3ikTi >kaAray >XX8AMTLIIAAIK MeH AAall 3USAbIAAPbIHbIH
Ke3KapacTapbl MEH YCTaHbIMAAPbIH KaiTa >KaHFbIPTY apKbiAbl 60AMak. Aban, LLIskepiMaep ycTaHFaH
MYCbIAMaHABIK, MOAEAbATH OYTiHI i KYHMeH 6aiiAaHbICTbIPbIAYbI aPKbIAbI GOAAAbI A@TeH OM TYMIHAEATEH.

Ty#in ce3aep: caHa, M. XKabupu, K. IpHecT, apab akpblAbl, Ka3akCTaHAbIK, MCAAMTaHy, M. ApKyH.
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Moaean Ucrama u moaepHusaumns Mcaamckoro pasyma

LleAb AQHHOW CTaTbW — MPOAHAAM3UPOBATb PEAUTMO3HYIO CUTYALMIO C MOMeHTa obpeTeHms Kasax-
CTAHOM He3aBMCUMOCTM, B TOM YUNCAE PACCMOTPETb CAOXKMBLLMECS B MMPE MOAEAM MCAAMa, OCTAaHOBMB-
LLIMCb HA ero PoAu. Tak>ke NpeAyCMaTpMBaeTCs MOMCK MOAEPHM3aLMM MCAAMCKOTO MMpPa U ero Xapak-
TEPHOW AASl PErMoHa MOAEAU. MCAQMCKMI MUP pacripoCTpaHeH Ha oYeHb BOAbLLION reorpadmyeckon
TEPPUTOPUM, BKAIOUAET B Ce65 MPEACTaBUTEAEN MHOTMX HALMOHAABHOCTEN M STHOCOB, NMPUYEM KaXKAas
M3 HUX MMeeT CBOM $I3bIK U KyAbTYpY. [103TOMy peAnrnosHas KyAbTypa KaKAOro HapoAa COBEPLUEHHO
OTAMYAIOTCS APYT OT Apyra. AAs U3ydyeHusi MHOroo6pasusi ICAQMCKOro M1pa aBToOpbl 06paLLAoTCs K
B3rASlAQM amepuKkaHckoro ncaamoseaa K. DpHecta. PaccMOTpeB 3T MOAEAM, aKLLEHTUPYIOT BHUMaHWe
Ha TOM, UTO At06GAsi MOAEAL HYXKAQETCS B MOAEpHU3aumn. B paboTe paccMoTpeHbl npoekTbl «Kputuka
apabckoro cosHaHusi» M. Axkabupu u «KpuTmka MCAQMCKOro co3HaHusi» M. ApKyHa, NpeACTaBAEHHbIe
Ha TeMy MOAEPHM3ALIMM MCAAMCKOrO MMpa. APKYH NMPeAnoAaraeT, YTo HECMOTPS Ha TO, UTO B UCAAM-
CKOM MUPE CYLLIECTBYET MHOXECTBO MOAEAEN, Y HUX eCTb O6LLME TOUKM U MOAEPHM3ALIMSA AOAXKHA OCY-
LECTBASTLCS Yepe3 3Tu oblume Toukn. M. Axkabupu noAYepKMBaET HEBO3MOXHOCTb MOAEPHMU3ALMM
6e3 M3yueHus padyma 1 Co3HaHus. PackpbiB ero B3rasiAbl Mpo 3MMCTEMOAOrMUYECKMIA Pa3pblB, aBTOPbI
UCCAEAYIOT MPOBAEMY eAMHEHMS MCAAMA, CCDOPMMPOBABLLErOCS B Ka3axCKom CTenu. DToT paspbi Oy-
AET BOCMOAHEH BO3POXKAEHMEM B3MASIAOB M MO3ULMINA AXKAAMAM3MA M AAALLICKON MHTEAAUTeHUMn. Pesio-
MUPYeTCs MAES BO3MO>KHOCTU BOCCTAHOBAEHMS MOCPEACTBOM CBSI3M COBPEMEHHOCTU C MyCYAbMAHCKOM
MOAEABIO, KOTOPYIO NpuAeps>kuBaAnch A6an u LLlakapum.

KatoueBble croBa: co3HaHune, M. Axkabupu, K. pHecT, apabCkmi pasym, KazaxCTaHCKOe MCAAMO-

BeaeHre, M. ApKyH.

Introduction

Since gaining independence, various unprec-
edented trends have begun to appear in Kazakhstan,
especially in the fields of culture and religion. Start-
ing with diplomatic relations with the international
community, there has been wide-ranging coopera-
tion in the areas of trade, culture and arts, science,
and education. Different cultures and religions
started to penetrate the country after the opening of
borders. Religion plays a significant role and carries
great authority among the people of Central Asia
(Smagulov, 2017: 112).

Among them were those who came with good
intentions and those with negative intentions.
Since gaining independence, our country has been
continuously flooded with a large influx of mis-
sionaries. Even though some were banned, oth-
ers came under a different name. Not only major
world religions, but also all their branches have
joined this trend. For example, branches of Chris-
tianity that have not reached us, probably do not
exist. The call to Christianity is a situation that
occurred in history. On the eve, the Tsarist gov-
ernment is implementing a policy of coercion of
the peoples of Central Asia to convert to Chris-
tianity. However, this policy does not bring any
results. From this, we can see that the peoples

of Central Asia, including the Kazakhs, are very
devoted to Islam. During the time of Alihan Bu-
kaykhanov, missionaries of the Slavonic Church
were actively working in the Kazakh steppe.
However, their efforts proved to be ineffective,
as they reported that no one accepts Christianity
except for orphans who happened to be in Russian
villages (Saktaganova, 2008: 8).

Representatives of Hindu and Buddhist reli-
gions, which have nothing to do with us, have not
passed us by. Missionaries calling on Krishna are a
bright example of this. In addition, there are many
people in the country who engage in missionary ac-
tivities under the guise of yoga and meditation.

Our equal openness to the Western and Eastern
worlds has paved the way for some Western sys-
tems of thought, psychology, as well as agnostic and
atheistic views to take on a different format. In re-
cent years, the trend of imitating Korean culture is
gaining strength among young people. Perhaps this
phenomenon is legitimate. But for the countries of
Central Asia, including Kazakhstan, the place of Is-
lam is completely special.

Kazakhstan is a multi-ethnic and multi-confes-
sional state. Islam, as the dominant religion among
the various ethnic groups living in Kazakhstan,
plays an important role in uniting Kazakh society
(Ongarov, 2013: 8).
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However, if we consider the views of Shala-
bayev and Lukpanov on changes in the sphere of
religion:

“Over the years of independence, significant
radical changes have taken place in various spheres
of society. A. 1. Lukpanov briefly summarized the
changes that have occurred in the sphere of religion
in the years after gaining independence as follows:
A) Real opportunities have been created for indi-
viduals and religious associations to freely practice
their religion” (Ongarov, 2013: 8). Many religious
denominations work and worship in places such as
churches, mosques, temples, religious educational
institutions, etc. The prestige of religion has in-
creased in Kazakh society, with Islam gaining great
authority and positive public opinion. An optimal
model of state and religion, specific to Kazakhstan,
has been formed and its further development has
been justified (Shalabayev, 2020: 54-55).

Although we agree with most of these points,
we believe that the last one should be approached
critically. It is true that Islam has gained a great rep-
utation and received positive public opinion. How-
ever, it is premature to talk about a unified model of
Islam characteristic of the Kazakh steppe. The rea-
son is that different models of Islam have started to
penetrate our country since gaining independence.
Since Islam has coexisted with different cultures
for a thousand years, each place has its own unique
characteristics. Therefore, while the main duties and
conditions of faith in Islam are the same, the ways
of following it are different. If we look at it from
the basic perspective of religion and tradition, they
are two different things and each has its own mean-
ing, but there are times when the respective parts or
areas between tradition and religion overlap. On the
one hand, religion comes from “normative revela-
tion” while tradition comes from “man-made”, so
that tradition tends to change according to develop-
ments and changing times. This, according to Jacob,
allows the assimilation of religious behavior in ev-
eryday life that is adapted to the prevailing tradi-
tion (Yakub, 2013: 140). There are Western scholars
who have studied this. For example, an American
scholar named K. Ernest. Now we will focus on the
main views of K. Ernest on the Islamic world. We
will also consider some research and projects pro-
posed to modernize the Islamic world.

Justification of the choice of articles and goals
and objectives

The Islamic world is located on a very large
geographical territory, encompassing representa-
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tives of many nationalities and ethnic groups, each
with its own language and culture. Therefore, the
religious culture of each nation is completely dif-
ferent from each other. To study the diversity of
the Islamic world, then we turn to the views of the
American Islamic scholar K. Ernest. The work ex-
amines the projects “Critique of the Arab mind” by
M. Jabiri and “Critique of the Islamic mind” by M.
Arkoun, presented on the topic of modernizing the
Islamic world. Despite the fact that in the Islamic
world there are many models and common points,
Arkoun proposes modernization through these com-
mon points. M. Jabiri emphasizes the impossibility
of modernization without studying the mind and
consciousness. By extending his views on the epis-
temological gap, we explore the problem of reunit-
ing Islam that emerged in the Kazakh steppe. This
gap should be filled by a revival of the views and
positions of Jadidism and Alash intelligentsia, Abay
and Shakarim.

Scientific research methodology

The article uses methods of philosophical and
religious sciences: historical reconstruction, herme-
neutical and comparative analysis, induction, deduc-
tion, and comparative-analytical method. The ratio-
nal intention behind using these methods is that they
allowed to reveal the meaning of Islamic religious
consciousness and its models, religious phenomena
as a continuous process forming the spiritual-moral
worldview of a person.

K. Ernest and the Islamic World

The main views of K. Ernest are as follows:

1. He disagrees with European orientalists. They
looked at Muslim societies only from the outside.
Their descriptions of Muslim society are diverse,
specific, and unstable.

2. The Islamic world is no longer the same. It is
not even similar, let alone the same. For example,
the Chechens and Malays, Egyptians and Afghans
— peoples with completely different cultures. It is
difficult to find even a purely Muslim society today.
The whole world has become a small village.

3. It is mistaken to think that aggression is inher-
ent only in Islam. The Old Testament also has sto-
ries full of aggression. Moreover, we should not for-
get the wars in Europe due to religion. At the same
time, aggression can arise in any society.

4. Islam is a multifaceted religion. It does not
just belong to Arabs, Persians, or Turks. One of the
proofs of this is 500 million people of Indian origin
(Muhetdinov, 2020: 28-30).
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As Ernest says, orientalist research cannot sat-
isfy even the Muslim population of Kazakhstan. The
descriptions given to Muslims by orientalists do not
correspond to the way of life of our ancestors who
lived in the desert.

According to Ernest’s second point of view, the
Islamic world is no longer the same. It is not just
different, but definitely not the same. The model of
Islam reflected in the Kazakh steppe has its own pe-
culiarities. The method of passing Islam to the next
generation also differs. The transmission of Islam
from generation to generation lies in its deep pen-
etration into traditions. Religious values have been
integrated into the way of life and have become a
tradition without losing their core content.

According to the third point of view of Ernest,
aggression is not only related to the religion of Islam.
If we focus on this point of view, the three invented
stories of Islam and aggression in the Kazakh steppe
are incompatible concepts. Our ancestors, who did
not value their own lives, were guided by the main
principle of not attacking others, let alone showing
aggression towards anyone. It is very difficult to
find wars and conflicts among our ancestors that oc-
curred in history due to their religious beliefs. Thus,
the problem of religious extremism has nothing to
do with Islam as practiced in the Kazakh steppe.

According to the fourth point of view of Ernest,
Islam is a multifaceted religion. The fourth point,
apparently, summarizes the above arguments. Ac-
cording to Emest, Islam is not unique to the Arab
or Persian world. It cannot be denied that many re-
ligious terms have come into the Kazakh language
from Persian and Arabic languages. Words related
to education come from Arabic, and words related
to worship come from Persian.

As we can see from Erest’s viewpoints, al-
though Islam is one, there are different ways of fol-
lowing it. Since the way of life and culture of Islamic
countries are completely intertwined with religion,
it is sometimes difficult to distinguish what is from
religion and what is from culture. In general, Islam
came to our country through two or three paths.

- Through obtaining education abroad by our
compatriots, especially specialized religious educa-
tion;

- Through those who came to preach religion;

- Studying certain Islamic teachings when trav-
eling abroad for education, trade, tourism. When
our fellow citizens, who are very eager for Islam,
travel to another country, when they see certain val-
ues and teachings of Islam, their eyes light up and
they learn from it. Although they went to study other
professions, there are many people who also studied

Islamic teachings. For example, visiting countries
such as Britain and America, close interaction with
Muslim communities was very helpful. Addition-
ally, traveling to holy places such as Mecca and Me-
dina for prayer also became a reason for adopting
one of these models.

Let’s consider the Islamic models that have
come to our country, dividing them into sever-
al groups. The first one can be called the “Arab
model”. An example of Islam from Arab countries.
Along with religious propagandists from Arab
countries, this happened thanks to our compatriots
who visit Arab countries and get education. Our
citizens studied in Egypt, Saudi Arabia, Yemen,
Libya, Jordan among 22 Arab countries. The pecu-
liarity of these countries is that they follow differ-
ent schools of Shafi’i criticism or do not follow any
schools at all or in teaching the 4 madhabs equally.
Although there are some followers of the Hanafi
School, there are almost no Arab countries that
fully adhere to the Hanafi School. From a doctrinal
point of view, they follow the doctrine of Ash’ari,
not the doctrine of Maturidi. It is distinguished by
an education system based on the study of clas-
sical literature in Arabic. Since these educational
institutions are located in Arab countries, it is be-
lieved that they are closest to understanding the
basic sources of Islam. In terms of culture, these
countries are far from us. There are many different
aspects, from food to clothing.

One of the Islamic models that has come to our
country is the model from Turkey. The character-
istic of Turkey is that it adheres to Hanafi figh and
Maturidism in its beliefs. The peculiarity of the edu-
cational system is the teaching of the Turkish equiv-
alent of Islamic literature. Another peculiar feature
of this country is that in addition to Islamic teach-
ings, it also teaches a range of social and humanitar-
ian subjects. For example, it can be seen that the cur-
riculum of “Theology”, that is, religious education,
in Turkey includes various subjects.

In Central Asia, that is, in the region of Uzbeki-
stan, Kyrgyzstan, and Tajikistan, the education sys-
tem, including madrasas, has its own characteristics.
Along with the local language, the education system
is formed by translating classical texts into Arabic in
educational systems. It is based on teaching Arabic
language, aimed at teaching and understanding the
basic texts of the Hanafi madhhab and the beliefs of
Maturidi.

At the same time, it is known that the model of
Islam originating from countries such as Afghani-
stan, Pakistan, and Bangladesh is completely differ-
ent. Regardless of which country Islam comes from,
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there is a pattern of merging some concepts and cul-
tures of that country.

This suggests that while the Islamic world has
common features, there are also many differences.
An analysis of the Islamic world is needed, balanc-
ing its commonalities and differences. This is be-
cause the Islamic world currently lags behind in its
values, is economically weak, and significantly lags
behind in science and technology. Conceptual re-
search and projects for the restoration of the Islamic
world are necessary. Are there similar research and
projects in the Islamic world? If so, why are we not
achieving the expected results from them?

M. Jabiri and modern Islamic studies

According to M. Jabiri, a Moroccan scientist,
there are a lot of shortcomings in contemporary Is-
lamic studies. It can be said that there are no fully re-
searched scientific projects that will lead the Islamic
world forward. After the absence of such good stud-
ies, it was replaced by Orientalist, Salafi (Wahhabi),
leftist, tribalist studies. They, too, do not bring new
things, but repeat the templates before them. They
are researches that are conducted not to bring news
to science, but to try to prove their ideologies (Jabiri,
1983: 3).

Therefore, it is necessary to objectively study all
areas of Arab-Islamic culture. In order to be objec-
tive, it is necessary to get rid of established ideologi-
cal templates.

Jabiri further says that in order to get rid of these
patterns, it is necessary to study the mind, that is,
consciousness. More precisely, he wrote a 4-vol-
ume work on this, focusing on where and how to
look for the axioms formed in our minds. The title
of his work is “Critique of the Arab mind”. His Syr-
ian colleague, who disagreed with his analysis and
expertise, wrote a 5-volume work in response to him
(Rassas, 2019: 10).

M. Jabiri is a Moroccan thinker who has done
extensive research on contemporary Islamic studies.
In short, his project calls for a critical look at the
“mind” and “consciousness”, the thinking system,
which is the cause of those problems, before exam-
ining the problems in the Islamic world. He claims
that most of the factors that caused the decline of the
Islamic world are ideological mistakes. His project
“Critique of the Arab mind” is considered to be a
project of great interest in the Islamic world. This is
because dozens of dissertations, many scientific ar-
ticles and monographs were published in connection
with his project. One of these researchers is a sci-
entist from Algeria named Mohammed Arkoun. He
is the author of the project “Critique of the Islamic
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mind”. According to him, there are many models of
following Islam. But he divides the models accord-
ing to currents in the Islamic world.

Islamic mind and its modernization

Mohammed Arkoun’s point of view is different
from the thoughts of modern thinkers. This differ-
ence is reflected in his critical project called “Is-
lamic mind” (Mukhetdinov, 2017). In this project,
he criticizes the way of understanding Islam and the
use of reason in its implementation. In his opinion,
it is more correct to say Islamic minds rather than
Islamic intelligence. This is because the thinking
system of the Islamic world is completely different
from each other (Halilu, 2014). As proof of this, the
positions of the Sunni direction and the Shia direc-
tion are completely different. Currents and groups
formed in the history of Islam are a clear proof of
this. However, all Muslims have common charac-
teristics. If we change these common characteris-
tics, then we can modernize the mindset of the Is-
lamic world (Megharbi, 2020: 230). The change of
common characteristics will be realized as follows:
Modern Islam is subject to revelation, and its official
representatives are religious people and jurists. This
mind, guided only by religious people and jurists,
is only one-sided. In other words, religious authori-
tarianism. He calls to abandon the mind that thinks
in this way, the established system of thinking, to
use the methodologies established in humanitarian
teachings in the West, to think within the framework
of the Western mind (Khaled & Miloud, 2020: ??).
The backwardness of the Islamic world is that Mus-
lims cannot go beyond medieval research methods.
Because of thinking with medieval stereotypes, it
cannot keep up with the modern times. He is of the
opinion that we can form a new Islamic mind by ap-
plying the scientific research methods developed in
the West in Islamic knowledge and keep up with the
modernist era (Masrahi, 2007: 130).

Arkoun proposes new types of mind, “Future
mind”, “Independent mind” as a new stage of clas-
sical Islamic mind. The New Mind calls for an
understanding of Islam through modern scientific
methods. It will be a mind that will rethink things
that are forbidden to think about in the history of
Islam, think differently from the system of thinking
established in the history of Islam. This mind does
not call for a return to the ancient scientific heritage
(turas). He even urges not to turn to turas if it is pos-
sible. By criticizing one-sided thinking, it allows for
different points of view on the same issue. In other
words, if the study of the main sources of Islam is
re-examined with Western research methods, a new
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page of intellectual life will be opened for the Islam-
ic world. Among Western methods, it is believed
that research methods of social sciences should be
used.

Arkoun urges us to engage in all kinds of science
necessary to understand the Qur’an. In this way, a
new worldview is formed. Since the consciousness
formed until now is a dogmatic orthodox conscious-
ness, it is necessary to reconsider it. This task will
be performed by a new mind proposed by Arkoun
(Lakehal, 2019: 109).

This project, proposed by Arkoun, will com-
pletely transform the Islamic opinion into a new
consciousness, a new system of thinking, and mod-
ernize it. However, there are many people who do
not agree with the views expressed by Arkoun. His
project leads to the rejection of all the scientific heri-
tage and scientific research methods that have been
established in the Islamic world until now. There-
fore, to change the mindset of the Islamic world, in-
cluding Muslims, this project has some points that
can be taken, but there are also points that cannot be
accepted. For example, abandoning the science of
“usul figh”, which is the basis of Islamic law, means
the complete abolition of Islamic law. In the same
way, not referring to the teaching of hadith leads to
killing the second source of Islam, “Sunnah”. And if
Muslims deviate from the Sunnah, it leads to a mis-
understanding of the first source, the Qur’an. The
Qur’an was not completely revealed immediately.
For 23 years, it was immersed in the Sunnah. That
is, in the end, it leads to forget the Qur’an, to look at
the Qur’an with great suspicion, to the point of not
understanding it at all. In conclusion, we cannot ful-
ly agree with Arkoun’s modernization project. We
agree with the first part of his project and oppose the
second part.

Results and discussion

Since the Islamic world has almost completely
passed the colonial system, one of the problems
common to the entire Islamic world is the break-
down of Islamic studies and the Islamic education
system. Jabiri says that there is an epistemological
break in the Islamic world. This means that we have
lost our roots in the study of Islam. The trend of sep-
arating from Islam for several decades and even for
a century or two is directly related to the CIS coun-
tries, including Kazakhstan. Since the Soviet period,
our country has been separated from Islamic studies.
Before independence, the most recent studies and
reflections on religion stopped with the Jadidists,
Abai, Shakarim, Mashhur Yusup and Alash intellec-

tuals. That is, the last true manifestation of Islam in
the Kazakh steppe ended with this. This means that
if we want to modernize our own model of Islam, we
should start re-examining these individuals.

For example, Jadidism was a progressive trend
that proposed to restructure the system of educa-
tional work in Muslim schools, which has remained
unchanged for centuries, in accordance with modern
requirements (Bizhanova, 2017: 157).

We should not forget that there is a good ex-
ample of the modernization we are looking for in
our own history. “Examples include the curriculum
and program of the European school, examination,
use of desks and blackboards, visual aids, etc. began
to use the elements. As far as secular subjects are
concerned, it was not an innovation from the Islamic
point of view. The secular component was present in
the Muslim educational system from the beginning
(from the Caliphate era, that is, it was used in me-
dieval madrasahs). Due to the fault of later clerics,
the concept of “teaching” (knowledge, science) in
Islam began to be interpreted in a narrow sense only
as religion and religious law (Sabirgaliyeva, 2022:
90). That is, the moderns, who understood that it is
wrong to consider the teachings of natural sciences
such as physics and mathematics separately from
Islamic teachings, did not separate the teachings
into religious and non-religious ones. This was one
of the main positions of Abai, Shakarim and Alash
intellectuals. Carrying science and religion side by
side is exactly the model we aspire to. To achieve
this goal, of course, it is inseparable from the his-
tory of the Islamic civilization which has reached
the peak of glory in various aspects (Hatta, 2021).

Conclusion

In this study, we looked at the place of Islam for
the people of Kazakhstan. We noted that our ances-
tors adhered to this religion since medieval times.
Based on Ernest’s views, we understood that the Is-
lamic world is very vast and each geographic region
has its own characteristics. That is, we noticed that
there are many models of following Islam, among
which we have three-four models.

In our article, we mentioned that Jabiri is dissat-
isfied with the Islamic studies conducted in the Is-
lamic world, and that after the absence of truly qual-
ity research, they have been replaced by low-quality
studies. Like Ernest, Jabiri also proved that oriental
studies are not suitable for the Islamic world.

Like Jabiri, Arkoun also stated that the Islamic
world needs modernization in terms of scientific
research, and proposed a modernization project.
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According to his proposal, Islam should be studied
using Western methods of scientific research, and
he called for abandoning centuries-old studies. In
the article, we mentioned that we cannot fully agree
with this project. On the contrary, it is necessary to
acknowledge that there is a significant epistemolog-
ical gap in the Islamic world and to overcome this
gap. This viewpoint is a concept of M. Jabiri.

This concept corresponds to our religious cli-
mate. We want to draw your attention to the fact
that the revival of the model of Islam formed within
the framework of traditions and culture is a relevant
task for our country. Jadidism, Islam followed by
Abai and Shakarim, Islam proposed by Alash in-
tellectuals, is very necessary today. For example,
Abai directly and indirectly addressed religious and
doctrinal themes, revealing his beliefs through his
poetry (Mukhitdinov & Abzhalov, 2024). In mod-
ern Kazakhstan, Abai is considered a symbol of the
national spirit, and his ideas about education, mo-
rality, critical understanding of culture and tradition
continue to shape the national consciousness of Ka-
zakhs, helping them navigate the complex world of
globalization and social change. The philosophical

views of the thinker, the innermost essence and core
of which is ethics, are a significant contribution to
the creation of a national picture of the world and
a national worldview of the Kazakh ethnos (Barly-
bayeva, Nussipova, 2024: 12). There are many prob-
lems in the modern Islamic world. As a society that
returned to Islam, we need to accept the basic Islam,
and not transfer the problems of Muslims in other
countries to our own. Therefore, we believe that the
most urgent task is the revival of the established
model of Islam in our country and the reunification
of the broken parts. It is a fact, however, that most
of the Muslim countries, including the petro-dollar
rich countries, are still faced with development is-
sues (Jan, Asutay, 2019).
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