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10. IllanoBax G

EBpasuiicknit HannoHanbHbIH yHUBepcuTeT uM. JI.H. I'ymunesa, r. Acrana, Kazaxcran
e-mail: shapovaluv@gmail.com

BOBAEYEHUE KABAXCTAHCKUX XEHLUUH
B TEPPOPUCTUYECKYIO OPTAHU3ALIUIO UTUA:
DOAKTOP MAEHTUYHOCTU

B cratbe paccmartpuBaeTcs BAMSIHME (hakTOpa MAEHTMUHOCTM HAa BOBAEYEHME Ka3axCTaHCKMX
JKEHLLIMH B TeppopucTuyeckyio opraHmsaumio MITMA, Tak kak cpeam BblexaBlwmx B «Mcaamckoe
roCyAQpCTBO» IpaXKAaH 3HAUMTEAbHOE KOAMYECTBO COCTABASIAM >KEHLLUMHbI U AeTh. Poab dakTopa
MAEHTUYHOCTU MCCAEAYETCS Ha OCHOBE KOHLenumMM (pOPMMPOBAHUS MAEHTUYHOCTM M3BECTHOro
ncuxoaora 3. IPUKCOHA, KOTOPbIMA akLLeHTMPYeT BHMMaHWe Ha BO3PACTHbIX KPU3MCaX MAEHTUUYHOCTU
BO B3aMMOAENCTBUM C MCTOPUYECKMMW M COLIMAAbHBIMM KOHTEKCTaMM. MeTOAOM MCCAEAOBAHMS
SBASIAUCb MHTEPBbIO C >XKEHLUMHaMM, BO3BpaLLeHHbIMU M3 CUMpUK B pamMkax ryMaHWTApHOM onepaumm
«KycaH». [MprumMeHeHne noaxoaa D. DPUKCOHA K Ka3axCTAHCKOMY MaTepuaAy MO3BOAMAO MPUATU K
BbIBOAY, UTO (DOPMMPOBAHME MAEHTMYHOCTM MHOIMX >KEHLUWH Yepe3 3Tarbl BO3PACTHbIX KPU3MCOB
MAEHTUYHOCTU MPOUCXOAMAO MYTEM HAKOMAEHWS HEpELUEeHHbIX KOH(AMKTOB, YTO NPUBEAO K
«CMYTaHHOCTW MAEHTUYHOCTM» M HEraTMBHOM WMAEHTMYHOCTM, OCHOBAHHOM Ha OTYY>XXAEHWW OT
o6L1ecTBa M Ha MOKOAEHUYECKOM PaspbiBe C CEMbeN, C 3THUYECKMMU U KYAbTYPHbIMU TPaAULIMSIMMU,
UTO CrMocoOGCTBOBAAO YS3BUMOCTM nepea uaeonrorvern UMITMA. B ycAOBUSIX MOCTCOBETCKOrO
KOHTEKCTa MAEOAOIMMYECKOrO KpU3MCa, 3aTSHYBLUErocs NnomMcka HOBOWM rOCYAAPCTBEHHOM MAEOAOMMN
M MOCTOSHHOTO pehOPMMPOBaHUS MHCTUTYTOB coumaam3aumm, MIMMA npeasararo MOAOABIM AIOASIM
YMPOLLEHHYIO MAEOAOTMYECKYIO CUCTEMY C YETKMMM OPUEHTMPAMM U HOBYIO MCAGMCKYIO MAEHTUYHOCTb.
AaHHOE NCCAeAOBaHME BbISIBUAO NMPOBAEMHbIE 30HbI B MHCTUTYTaxX COLMAAM3ALIMM, HA KOTOPbIE CAEAYET
006paTUTh BHUMaHME OBLLECTBY U FOCYAAPCTBY AAS CHUXKEHUSI PUCKOB BOBAEUEHMUS MOAOAbIX AIOAEN,
BKAIOYas AEBYLLEK, B PEAUTMO3HO-MOTUBMPOBAHHYIO 3KCTPEMUCTCKYIO MAEOAOTMIO.

KAloueBble cAoBa: MAEHTMYHOCTb, Ka3axCTaHCKWe XeHwuHbl, MITMA, naeoaorns, noctcoBeTckui
KOHTEKCT.

Yu. Shapoval

L.N. Gumilyov Eurasian National University, Astana, Kazakhstan
e-mail: shapovaluv@gmail.com

Involvement of Kazakhstani Women
in the ISIS Terrorist Organisation: Identity Factor

The article considers the influence of the identity factor on the involvement of Kazakhstani women
in the terrorist organization ISIS, as a significant number of women and children were among the citi-
zens who left for the ‘Islamic State’. The role of the identity factor is explored on the basis of the famous
psychologist E. Erikson"s concept of identity formation, who focuses on age-related identity crises in
interaction with historical and social contexts. The research method was interviews with the women re-
turned from Syria as part of the humanitarian operation ‘Jusan’. The application of E. Erikson’s approach
to the Kazakhstani material allowed us to conclude that the identity formation of many women occurred
through the stages of age-related identity crises and accumulation of unresolved conflicts, which led to
“identity confusion” and a negative identity. These identities were based on alienation from society and
on a generational gap with family, with ethnic and cultural traditions, which contributed to vulnerability
to the ISIS ideology. In the post-Soviet context of ideological crisis and the protracted search for a new
state ideology and constant reform of the socialization institutions, ISIS offered young people a simplified
ideological system with clear guidelines and a new Islamic identity. This study has identified problems
in socialization institutions that the society and the state should take into consideration to reduce the
risks of involving young people, including young women, in religiously motivated extremist ideology.

Key words: identity, Kazakhstani women, ISIS, ideology, post-Soviet context.
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Bosreuenne kazaxcTaHCKHX XKEHIWH B TeppopucTideckyro opranusanuio UM dpakrop maeHTrnaHOCTH

1O. LLlanosaa

A.H. Tymmnaes aTbiaarbl Eypasus yATTbIK yHUBepcuTeTi, AcTaHa K., KasakcraH
e-mail: shapovaluv@gmail.com

KasakcraHaplk arieapepai AAULL
TEPPOPUCTIK YibIMbIHA TapTy: GipereiAik chakTopbl

Makanaaa kasakcTaHAbIK, aieapepaid AAMLL TeppopurCTiK yibIMbIHA TapTblAyblHA bIKMaA eTKeH
GiperenAik hakTopAbIH acepi KapacTbipblAFaH, 6MTKEHI «Mcaam MeMAEKeTiHe» KeTKeH azamaTTapAblH
iwiHae 6acbiM GeAiri areapep mMeH 6ararap 6GoAraH. biperenaik hakTopbiHbIH POAI TapuxM >KoHe
SAEYMETTIK KOHTEKCTTEPMEH ©3apa 9PEKETTECYAET| >Kac epeKLleAik AaFAapbICTapbiHa Ha3ap ayAapFaH
GeAriAl MCMXoAOr D. DPUKCOHHbIH TyAFa OGipererAiriHiH KaAbInTacy Ty>KbIpblIMAAMaChl HerisiHae
3epTTeAepi. 3epTrey oaici «KycaH» ryMaHUTapAbIK, orepaumsacbl ascbiHAa CupusSaaH OpaAFaH
aileaaepmeH cyxbaT TypiHae 60AAbL. D. IPUKCOHHDBIH TEOPUSCHIH KA3aKCTaHAIK, MaTepUaAFa KOAAAHY
Ke3iHAE KOerTereH ameAAepAiH XKac epekileAik AaFAapbICTapbiHbIH Ke3eHAepiHeH Ty 6apbICbiHAA KOFam
MeH oTbacblAaH aAlIAKTayFa, YPMaKTblK KATbIHACTbI Y3yre, 3THUKAAbIK >KOHE MOAEHW ASCTYPAEPAEH
KallyAblH ce6ebi 6oAFaH «BipereiAikTiH LaTacybl» >koHe Tepic 6GipereMAiKTiH KaAbINTacybl CbIHAbI
WweLliAMereH KakTbIFbICTAPAbIH >KMHAKTaAybl aTaAMblll aieaaepaid, AAMLL MAEOAOrUACHIHbIH,
AAABIHAQ OCAAAbIK, TaHbITYAApPbIHA >KOA 6epai. [MOCTKEHECTIK MAEBOAOIMSIABIK, AQFAAPBIC >KaF AAMbIHAQ,
>KaHa MEMAEKETTIK MAEOAOTMSHBI Y3aK, iBAECTIPY MEH BAeYMETTEHY MHCTUTYTTapblH YHeMi pecbopmanay
>karaanbiiaa AAMLL >kactapra HakTbl 6aFAapAapbl 6ap XKEeHIAAETIATEH MAEOAOTUSIABIK, XKYMEH] JKaHe
>KaHa MCAAMABIK, BiperenAiKTi yCbiHAbI. ByA 3epTTey skacTapAblH, COHbIH iLIHAE KbI3AAPAbIH AIHU-YOXK A
3KCTPEMMUCTTIK MAEOAOTMSIFA TAPTbIAY BPEKeTTEPIH a3aliTy YLiH KOFaM MeH MeMAEKeT TaparblHaH Ha3ap
Ay AQpPYAbl KaXKeT eTeTiH 9AeYMETTEHY MHCTUTYTTapbIHAAFbI MPOOAEMAAbIK, alMaKTapAbl aHbIKTAAbI.

Ty#in ce3aep: Gipereiaik, KasakcTaHAbIK, aiieaaep, AAULL, naeoaorms, nocTkeHeCTiK KOHTEKCT.

BBenenne

XapakTepusysli COBPEMEHHBIN JKUXAIU3M, H3-
BecTHbI uccnenoBatens O. Pya (Roy, 2017: 33),
OTMEYaeT POCT YWCIIA KEHIIWH B pAgax HKHXa-
JTUCTCKUX opraHu3anmsix ¢ 1990-x romos, 9To mpu-
o0pesio MaccoBbIX xapakrep ¢ nossieHuem WIMJT
Y MPOBO3MIIANNICHHEM MM Xanudara, KyJa KeHIIH-
HBI BBIE3)KAIM KaK C CEMBSIMH, TaK U B OJIUHOYKY.
ITo maHHBIM MeXAyHapOJHOIO LIEHTpa HU3Y4YEHUs
paaukanuzanuu U nomutrdeckoro Hacuaus (ICSR)
He menee 41 490 rpaxman u3 80 cTpaH OTIpaBH-
nuck B Cupun u Upak, Ha TEpPUTOPHUIO TaK HA3bI-
BaeMoro «lcmamMcKkoro rocynapcTa», 4eTBepTh U3
KOTOPBIX OBUTH JKCHIIUHBI W HECOBEPIICHHOJICT-
nue netu (Cook&Vale, 2018: 3). Ilonutnyeckuit
nesTens u uccinenosatens E. Kapwn, mpuHUMaB-
UH HETOCPEACTBCHHOE ydYacTHe B OpTraHW3aIldd
U TPOBEICHUU TYMaHUTapHOU omepanun «Kycan»
[0 BO3BPAIEHUIO Ka3aXCTAHCKUX TPa)</laH U3 30H
TeppopucTrueckoi aktuBHOCTH Cupnn u Mpaka, B
CBOCH KHUTE, OCHOBBIBASICh HAa JAHHBIX Ka3aXCTaH-
CKHUX CIEICITyK0, MPUBOAMT JaHHKIE, uTo 3 Kazax-
cTaHa Bbiexajio Oojee 870 Ka3aXxCTaHCKUX TpaxaaH
0e3 yuera nereii (Kapun, 2020: 20), a Taxxke gaer
nHpopMmarmio, uto ¢ 2015 mo 2017 rox Gonee mo-
JIOBUHBI Ka3aXCTAHIICB, BeIeXaBINX B «lIcimaMmckoe
roCyJapCTBO», COCTABUIIU KCHIIUHBI U HECOBEP-
menHonetrHue netu (Kapun, 2020: 130).

[Tpobnema BOBICUEHUS KEHITUH B SKCTPEMHUCT-
ckue opranuzanuu nogaumaetcss OOH. Tak, B pe-

4

somrornu ['enepanvHoit Accambiien OOH 70/291,
MTOCBSAIIEHHOW [ JT00aIbHON KOHTPTEPPOPUCTHYC-
ckoit crparerun OOH conepkuTcst MpU3bIB K Tro-
cymapcTBaM wieHaMm u cTpykTypam OOH ocoGoe
BHUMaHHE OOpaTUTh Ha (DaKTOPHI, BEAYIIHE K pa-
JIUKaJIU3alMM KEHIIUH C BOBJIEUEHHEM HX B Tep-
POPUCTHUYECKYIO JiesiTeIbHOCTh. (PykoBonICTBO 110
TeHIEPHBIM acreKTaM Mep O0pBOBI ¢ TEPPOPHUIMOM
B paMKax yroyioBHoro npasocyaus, 2019:14), a rak-
JK€ YYUTHIBATh UX B KOHTPTEPPOPUCTUIECKHUX CTpa-
TETHsIX TOCYIapCTB.

Xots Tak HazbiBaeMoe «lciaamckoe rocymap-
CTBOY» TEPPUTOPHATIHLHO OBLJIO pa3rpomiieHo B Mpake
B 2017 rony, a B Cupuu B 2019 roxy, ogHaKo mpo-
JIOJIKAIOT CYIIIECTBOBATH €r0 OTBETBJICHUS, B YaCT-
HocTtH «Bunast Xopacan» B Apranucrate, a Takxe
cyMmeBIue 6exarts O0oeuku, 6oeBuku UI'MJI, 3a-
KIIIOUYEHHBIE B TIOPBMBI, Oekentbl u3 MIT'MJI B mare-
psax Anb-Xonb u Anb-Paik (B OCHOBHOM JKEHIITMHBI
Y IETH), T/Ie IO MHEHUIO MCCIIeToBaTeNel IMEIOTCS
BBICOKHE PUCKH MOBTOpHOU pagukaiu3aruu (Cook,
2023: 51).

Takum oOpa3om, m3ydeHune (akTOpoB BOBIIE-
YEHUS JKCHIIUH B DKUXATUCTCKUE OPTaHU3aIlUH, B
gactHocTH, B UT'WJI siBisiercst akTyanbHOM po0Oiie-
MOH Kak JJis Bcero mupa, Tak u i Kasaxcrana.
[Nonnmanue ¢GaxTOpoB pagvKadIU3alud KESHIIUH
B2XHO B CBETE peaM3allid MPOrpaMMbl peabuiu-
TallMl ¥ PEWHTETPAINH >KEHIIWH, BO3BPAIIEHHBIX
3 Cupuu B Kazaxcran B X0ji¢ TYMaHUTapHOU OIie-
parmu «2Kycan» 1 IPeBEHTUBHBIX MPOTPAMM I10 BO-



10. lanosan

BJICUCHUIO JIIOJICH B PETUTHO3HO-MOTHUBUPOBAHHBIC
HKCTPEMHUCTCKUE TPYIIIIHL.

Oo0ocHoBaHHe BHIOOPa TeMBI, IeJH U 3a1a4

MacimtaObl BOBIIEUEHHS JKCHIIIMH B TaK Ha3bIBa-
emoe «Mcnamckoe rocyaapcTBo» 00yCIOBHIN POCT
WHTEpeca MCCieloBaTeNeil U HKCIepToB K mpoobIie-
M€ paJyvKaIn3aluy XCHIIWH U NPUCOCANHCHUA UX
K JDKUXAIUCTCKUM OpPTaHU3aIUsIM.

[TonbITKM cOCTaBUTH YHUDUITUPOBAHHBIN COITH-
ANBHBIA POQUIIH JaHHBIX JKEHIIWH, KaK U B CIy-
Yyae ¢ IpoQuiieM MYKYHUH-PKUXAJUCTOB, MPUBEIH
OOJIBPIIMHCTBO HCCIIEZOBATENEed K OIPOBEPIKEHUIO
MHOT'UX CTCPCOTUIIOB B OTHOLICHUHN J'IIOZ[GI‘/‘I, YA3BU-
MBIX K HJEOJIOTUN JDKMXaau3Mma. B aToM oTHomte-
HUW, OTHOW W3 WH(POPMATUBHBIX W 000OIIAFOIINX
paboT siBisiercst uccnenoBanue M. Celikmana,
KOTOPOE OIIPOBEPTaeT CIOKUBIIHNECS CTEPEOTHUITBI B
OTHOIIEHUH THUITOJIOTHYECKUX XapaKTEPUCTUK JIKH-
XaJUCTOB. A UMEHHO, YTO ATO MOJIOJIbIE JIIOIU U3
OeIHBIX ceMel ¢ HHU3KUM COLHMATbHO-d)KOHOMHUYE-
CKHAM CTaTyCOM, C HH3KHUM YPOBHEM O0Opa3zoBaHUS,
0e3paboTHbIC, C HAMBHBIMH U YSI3BUMBIMH YMaMHU
U SIBISIIOLIMECS MACCUBHBIMU PELUIMUCHTAMU IPO-
MBIBaHHS MO3TOB, C MEHTAJIBHBIMH PAaCcCTPOHCTBA-
MU (Sageman, 2008: 47-71). B oTHOImIEHNH YPOBHS
UX PEITUTHO3HOCTH U NMPOUCXOXKIECHUS U3 CBETCKUX
VI PETUTHO3HBIX CEMEH, TO OJJHO3HAYHOTO BHIBO/IA
TaKXe HET, TaK KaK MHOTOE 3aBUCEII0 OT reorpadum,
a IMEHHO Te, KTO BhIpociu B EBporme, Obun mpeun-
MYIIIECTBEHHO U3 CBETCKUX CeMEH, a JaHHbIE OTPO-
ca u3 Mupone3un n Mamnaii3zuu mokasajiu, 9YTO MHO-
rue ObUIM M3 PEIMTHO3HBIX CEMEW U C MOJOAOCTH
SIBIISUTACHh PEIMTHO3HBIMHU JIIOJIBMHA, a TaKKe OBLIH
Te, KTO yumiics B meapece. M. CeiijpkmaH oTMedaeT
JIBE YEpPThI, KOTOPbIE CBOMCTBEHHBI OOJIBIIMHCTBY
JOKUXAIMCTOB, B YaCTHOCTH MOJIOJOW BO3pAaCT, B
cpenHeM 25 JeT, ¥ MOBEPXHOCTHOE MpeCTaBIeHNe
o penurud. M. CeilmKkMaH TPUXOAUT K BBIBOAY,
YTO HEOOX0 UM O0Jiee HHIMBUIYAIbHBIA TOAXO0]T K
MCCIIeIOBAHUIO MOTHUBOB U (DaKTOPOB MPHCOCTUHE-
HUST MOJIOJIBIX JIOACH K JDKUXAIUCTCKUM TPyIIaMm,
YUHATHIBAIOIINN JTHYHBIE CHUTYallMd U COLUAIbHBIC
KOHTCEKCTEI, B KOTOPBIX OHU JKUJIN. HaHpI/IMep, B €B-
POTIEHCKOM KOHTEKCTE 3TO CUTYyallus C MUTPaHTaMH
BO BTOPOM TTOKOJICHWH, KOTOPBIE HE CMOTJIN B TIOJI-
HOW Mepe MHTErPUpPOBAThCS B €BpOIeiickoe olIie-
CTBO, MCIIBITHIBAIONINE KPHU3HC HAEHTUYHOCTH, U
HaXOJSIIIHECS B TOMCKE TPUHAIICKHOCTH K TPYTITIe
U «MOPAJIbHOW BCEIIEHHO», KOTOpasi KOppeaupoBa-
na OB ¢ X COOCTBEHHBIM OMBITOM (Sageman, 2008:
71-89). Takum obpazom, M. CeifpkMaH yKa3bIBacT
Ha TIOMCK HMJIEHTHYHOCTH W CMBICI000pasylomen

MOHSITHOM HJEOJIOTMM B KAaueCTBE B3aUMOCBSI3aH-
HBIX ¥ B&KHBIX ()aKTOPOB.

B otHOmIeHnu sxeHInH, BoBiaeueHHbIX B T T,
uccienosarean J. Coarmad 1 M. CMHuT, Hccaeo-
BaB 100 >KEHCKHUX MPOQUICH KCHINH, BRICXaBIITHX
B UT'WJI, mpuxonsar xk cxomubiM ¢ M. Ceilmkama-
HaM BBIBOJIaM. Tak, OHU OTMEYAIOT «3HAYUTEIBHOE
pazHooOpasue B MpOGUIAX KCHIIUH, CTAHOBSIITNX-
Csl PaIUKAIN3UPOBAHHBIMU U MUTPUPOBABIITUMHU B
UI'» (Saltman, Smith, 2015:5) u HEBO3MOXXHOCTH
CO03/1aTh EAMHBIN TPOQHIb TaHHBIX JKEHIIIUH, OCHO-
BBIBAsICH HAa BO3PACTE, STHUYHOCTH, CEMEHHBIX OT-
HOIIIEHUSIX, YPOBHE 00pa30BaHUs UM YPOBHE PEITH-
THO3HOCTH.

Hccnenorarens ae JIna ykazplBaeT HE TOJIBKO Ha
pa3zHoO0pasue B COIUAIBHBIX MPOMUISX KEHIIUH,
npucoenuauBmuxcs k UT'MJI, Ho m Ha pa3HOOOpa-
3ue ux MoTuBOB. [le Jlua cuuraer HeoOOCHOBaH-
HBIM CTEPEOTHUI «HEBECT HKUXaay KaK INIaBHOTO U
BCEOOBSACHSIONIETO MOTHBA BBI€3/Ia dTUX KEHIIWH.
HccnenoBarens nosicHseT: «B To Bpems kak 3amy-
JKECTBO — 9TO BaKHAsl MPAKTUKA >KEHIIUH HOJIep-
skuBaronnx UI'MJI, o0bsIcHEHHE MOTHUBOB YKEHIIMH
TOJIBKO TEPCIIEKTUBON 3aMyKECTBA 3TO YIIPOIIICHUE
CIIOKHOCTH (heHOMEHA, KOTOPBIN YCHIIMBACT CTEepe-
OTHITBI B OTHOIIICHHH JKESHIITMH 1 nciaamay (Seran de
Leed, 2018: 43-44). VTBepxkaas KOMIIIEKCHOCTh
(hakTOpOB pamuKaTU3aIUK KESHITWH, 1e Jlux nenut
WX Ha TPH YPOBHS: MaKpPOYPOBEHb, ME30-YPOBEHD H
MUKpPOYpPOBEHb. MaKpOypOBEHb BKIIIOUAET MEXKIY-
HapOJIHbIC U HALIMOHATIbHBIE KOHTEKCTHI, TAKUEC KaK
pocT uciamo(oOuu, MOJUTHKA 3aMaJHBIX CTPAH T10
OTHOIIEHHUIO K MYCYJIbMaHCKUM TOCYapCTBaM, 4TO
noanuteiBaiio tesuc MI'MJI o Tom, uTo ymma noja
yTpo30i 1 HeoOXOJIMMO BCTaTh Ha ee 3ammry. Ha
HAI[MOHAJILHOM YPOBHE 3TO MOTYT OBITh JACHCTBHUS
MPaBUTEILCTBA, HAMPABICHHBIC HA 3alPET HOCUTH
XUmkad, HUKa0 W OTrpaHWYCHHsI, HajlaracMble Ha
MOKPBITHIX KEHIIMH, YTO MOXXET MPUBECTH K HUX
OTUYXKJCHHUIO WM, BMECTE C JIPYTUMH (aKTOpamH,
K nepeesny B «Mcimamckoe rocynapcto». Ha Mme-
30ypOBHE, MOXKHO BBIICIMTH Takue (PaKTOphI Kak
BIIMSIHUE PEIUTHUO3HBIX PAAUKAIOB U3 COLMATIBHOTO
OKpY> KE€HHS, TIONCK PHUHAIICKHOCTH K TPYyTIIe, KO-
Topasi Obl MPUHSJIA UX C TEIUIOTOW M MOHUMAaHHUEM.
@DakTOpbl MUKPOYPOBHS MOTYT BKJIIOYATh TXKETYIO
JUYHYIO CUTYaIMio, HAlpUMep, CMEPTh OJIM3KOTO
YeJIoBeKa, POOJIeMbl B CEMbE, OIBIT HACUJIMS B Ce-
Mbe. Takke, 3T0 MOXKET OBITh TIOUCK MTPHUKITFOUCHUH
Y pOMaHTHYeCKHH (haKToOp, a UMEHHO KeaHne BbI-
HTH 3aMy’X 3a HACTOSIIEr0 MY>KUHWHY-3aIIUTHUKA
ncinama. JlaHHBIE pa3HOYPOBHEBBIE (DAaKTOPHI, YCH-
JMBas APYT ApPYyra, MOTIM MPHUBECTH K XHUIKpPE B
Tak Ha3eiBaeMoe «Mcmamckoe rocymapctBoy. Cpe-
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TV TIEPEUUCIICHHBIX (DAKTOPOB Ha Pa3HBIX YPOBHSX
OJTHUM W3 3HAYUMBIX (DaKTOPOB SBISIETCS (hAKTOp
HUJICHTUYHOCTH.

B xagectBe 3HAaUMMOro (akTopa BOBICUCHIS
skeHmuH B UI'MJI, uccienoBatean oTMedaroT T'eH-
JIEP-OPUCHTHPOBAHHYIO TIPOTAraHay NaHHOU Tep-
popucthyeckoi opranuzaumu. VccrnemoaTenu
X.Papuk u H. Manuk (Rafiq, Malik, 2015:8-10)
npuBoasaT obemanus UI'WMJI mist skeHIuH, B KO-
TOPBIX TOJYCPKUBACTCS, YTO SKCHIIUHBI HTPAIOT
0oJbIIyI0 poiib B mocTpoeHnn «Mcmamckoro ro-
CyIapCTBay», OTINYHYIO OT MYXXYHH, HO HE MCHEe
3HAUUMYI0. DTa POJIb 3aKIK0Yanach B BOCIUTAHUU
CJICYIONTUX TIOKOJICHUH JHKUXATUCTOB M TIOIICPIK-
Ka MyXel-mkuxanuctoB. Kpome toro, um obermra-
JIA CO3TaHME BO3MOXKHOCTEH TSI peanm3aiiuu ceos
KaK 0JIarOYeCTUBBIX MYCYJIbMAaHOK, YeTO OHU OBLIH
JIATIICHBI B CTPaHe TPOUCXOXKICHUS M3-3a 3aKOHO-
JATeIbHBIX OTPaHUYCHUN, OOpPETeHHUE HOBOTO IIO-
HAMAFOIIETO COIMAIEHOTO OKPY)KCHHSI — CECTEp.
Kak mokaseiBaeT uccnenoBatens X. Xenrart-Zyct
(Khelghat-Doost, 2017: 21-22), nannasi opranusa-
LM UCIONb30BaNa MparMaTHUYEeCKU MOAXOH Hajist
WHKOpIIOpanuu >KeHIH B «Mcmamckoe rocymap-
CTBOY», Mpejajaras UM YTOIMYECKOe OOIIeCTBO, B
KOTOPOM OHH MOTYT BBITIOJTHATH CBOM COITHAIHHBIC
00s13aTeIbCTBA M TMPHUACPIKUBATHCS CTPOTO PEIH-
THO3HBIX TIPEIANMUCAHUHN, CO3/aBas MapayljIeTbHBIC
WHCTUTYTHI JJIsl KCHIIUH ¥, COOTBETCTBEHHO, OJa-
TOMPUATHYIO CPEAY ISl WX WCTIOJNB30BAHMS B Pas3-
JUYHBIX POJISIX, HE TOJIBKO KaK JTOMOXO3SMKY, HO
1 YYHTETs, Bpada, WICHA KEHCKON OpuTaabl «alb-
XaHca», BepOOBIIMKA B COIMAIBHBIX CETAX W JIp.
DT0, M0 MHEHHIO WCCIICIOBATENs, MOKHO paccMa-
TPUBATh KaK BBI30B 3allaJHON MOJEIM SMaHCHUIIA-
umu sxeHmmH (Khelghat -Doost, 2017: 22).

HccnenoBarens Moxamen X.A. (Mohamed,
2017: 130), obobmas nponaranmy UI'MJI B oTHO-
LICHUU KEHIIHUH, TPUXOIUT K BBIBOJLY, UTO, IO CYTH,
OHa obemana >KeHITUHAM-MYCYJIbMaHKaM HOBYIO
MIPHUBJICKATEIBHYIO UJICHTUYHOCTh, & UMCHHO OBITH
JacThIO OOJBITIOrO MpoekTa «lcmaMckoro rocyaap-
CTBa» U, B €ro paMKax, MPUHAJICKATh K CecTpam
HUI'NJI. Moxamen X.A. nuiiet: «YyBCTBO OTHYXK/Ie-
HUs OT OOIecTBa, K KOTOPOMY OHH IIPHHAJICKAT,
HO C KOTOPBIM OHHU ceOs He UACHTUDHUITUPYIOT, TI0-
HCK UCITAMCKON MJCHTUYHOCTHU U YyBCTBA MPUHA-
JIGKHOCTH W CECTPUHCTBA — KITFOYEBBIC (DaKTOPHI
Jutst Beie3ga» (Mohamed, 2017: 130).

UccnenoBarens momutraeckoro uciama O. Pya,
TaKXKe aKTyalU3UpPyeT TEMY UACHTUYHOCTH, Xapak-
TEPU3YsI MPOTIECC PATUKATH3AIIIH MOJIOBIX JIIOICH,
CTAaHOBJICHHE MX «HOBBIMH PaJUKaIaMWU», MPUCOE-

nquauBmmMucs k UT'NJI. O. Pya Ha3bIBaeT ux «pox-
JleHHBIMU BHOBBY» (Roy, 2017: 26), KOHKpeTH3UPYsI
9TO TAKUMH MOHATHSAMHU KaK «ITOKOJIEHUYECKHH pa3-
PBIB», UTO O3HAYAET OTKA3 OT CIIEOBAHUS TPAJUIIHU-
SIM, U/I€IM CBOMX OTIIOB, a TAaKXKE OTKa3 OT I[EHHO-
CTeH M KyJIbTYpHI 00IIIeCTBa, pa3phIB C OOIIECTBOM,
B KOTOPOM OHHU POJHIINCH U KHUBYT, OYHT MOJOZE-
KW, BHYTPEHHUI KOH(IUKT, SCTETU3AINS HACHUIIHS,
CTPEMJIEHHE CTAaTh T€POEM-MCTUTENIEM KaK B BUJIE0-
Wrpax M MOUCK yTOTMYECKOTO 00IIecTBa Kak KOHTP-
o011ecTBa M0 OTHOIICHHUIO K CYHIECTBYIOLIEMY, YTO
OHM W Hauu B uaeonorun «Mcnamckoro rocyaap-
ctBa» (Roy, 2017: 31-32).

Bcee, uro onuceiBaer O. Pya u BrIIeynomMsny-
Thl€ y4Y€HBIe, SIBJISIETCS CBUAETEIBCTBOM KpH3HCA
WUACHTUYHOCTH KaK OJTHOTO U3 3HAYUMBIX (PAKTOPOB
XUKpbI B «lcnamckoe rocynapcTBoy.

esnp HacTOsILIEH CTATBU — UCCIIEAOBATH POJIb
(akTopa MIECHTUIHOCTH B MPOLIECCE BOBICUCHUS
Ka3aXCTaHCKUX KEHIIUH B 9KCTPEMHUCTCKYIO HJIe-
OJIOTHIO M MX Bbl€3/]1a B Tak Ha3biBaemoe «Mcmam-
CKO€ rocynapcTBoy». JlJisi JOCTUXKEHUS LEIU, MBI,
BO-TICPBBIX, PACCMOTPUM KOHIEHIHIO (OPMHUPO-
BaHUS WJIGHTHYHOCTH D. DPUKCOHA KaK MPHU3MY,
yepe3 KOTOPYI0 MbI OyJeM HcClIeaoBaTh Kazax-
CTaHCKUM Matepuai. Bo-BTOphIX, MOKaxkeM Ha
MpuMepe KeicoB Ka3aXCTAaHCKUX >KEHIIHMH-perna-
TPUAHTOK, BO3BPAIICHHBIX B X0/I€ TYMaHUTapHOI
onepaunu «Xycan» ponb GpaxTopa HASHTUIHOCTH
B pemienuu Beie3na B UT'UJI. B-tpethux, paccmo-
TPUM «HOBYIO MEHTAJIBHOCTH», HOBYIO UJECHTHY-
HOCTB, KOTOpYI0 OHHU npuodpenu B «lMcramckom
rocyJ1apCTBEY.

MeTo0a0J10THS HCCJIeTOBAHUSA

B cBsi3u ¢ Tem, 4TO caMoO MOHSITHE UICHTHYHO-
CTHU ABJIICTCA MHOT'OACIICKTHBIM, BKIIIOUYAIOIINM CO-
[IUATBHO-TICUXOJIOTHYECKOE, JTyXOBHO-HPaBCTBCH-
HOE, KYJbTYPOJOIHUECKOE,  COIMOJOTHYECKOE,
MOJIMTUYECKOE U3MEPEHUE ISl PACKPBITUS TEMBI
HCCICI0BaHNA MBI IMPUMCHATIU MEXKAUCHUILIIMHAP-
HBII TOJIXO/.

B xauectBe KOHIOCTITYaJIbHBIX PaMOK CTaTbU
MBI HCIIOJIB30BAJIM KOHIICTIIAIO HJISHTHYHOCTH H
KPpHU3HUCOB HWACHTUYHOCTH H3BECTHOTO IICHUXOJIOTa
D. DpUKCOHA MO HECKOJILKHM IMpuunHam. llepsoe,
D. DPHUKCOH MaeT IEJOCTHOES OMPEICIICHUE HIICH-
TUYHOCTH. VIEHTUYHOCTD, COTIACHO D). DPUKCOHY
(Opuxcon, 2006: 12), — 3T0 camooIpeAeICHNE JTHY-
HOCTH BO BCEM OOraTCTBE €€ OTHOIICHUH K ceOe u
OKpPYXaroIleMy MUPY, LEJIOCTHBIN 00pa3 JINIHOCTH,
BKITFOYAIOIINN CAMOTOX/ICCTBEHHOCTh M OTHECCHHE
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ce0s K rpymiie (MpUHaJIeKHOCTD K TPYIIe), Blajie-
HHUE JINYHOCTHIO, HE3aBUCUMO OT CHUTYAIli U CITO-
COOHOCTB JIMYHOCTH K PELICHHUIO 3a]a4, BO3HUKAIO-
IIMX Ha KaXJI0M dTare pa3BuTus. Bropoe, DpukcoH
paccMmarpuBaeT mpoiecc GOpMUPOBAHUE HICHTHY-
HOCTH Yepe3 MepeKnBaHue YEIOBEKOM Psijia TICHXO-
COIMAJBHBIX KPU3UCOB (KPU3HUCOB HIIEHTHYHOCTH),
B KOTOPBIX OH CTOUT Tepe] HeOOXOAMMOCTBIO pe-
IIEHHs 3aJa4, OT KOTOPBHIX 3aBUCUT YCHEIIHOCTb
WIH HEYCIENIHOCTh Tocienytomen xu3an (Dpuk-
con, 2006: 13-16, 25-26). Tperbe, Ha HopMHIpOBa-
HUE HJIEHTUYHOCTH Ha Pa3HbIX JTamax pa3BUTHUSA
BIUSIOT pa3iuyHble (PaKTOpHI, OT OTHOIICHUH B
CeMbE U «COIMAIFHON TOMOJIOTHH O0OCTAaHOBKH €TI0
nerctBa» (OpukcoH, 2006:70), BkiItoyas KyJIbTypy
pernoHa u 0coOEHHOCTEH COIMANBHBIX U KYJIbTYP-
HBIX HOPM, 10 HICTOPUYECKHUX TIepeMEH U AMHAMUKA
COBpeMEHHOro eMy olriecTBa. YeTBepToe, MOHsTHE
0 HETaTWBHOHN HMJEHTHYHOCTH, KOTOPOE TPE/CTaB-
nseT Ui Hac Gonbinoi mHTepec. [IpenMymiecTBoM
KOHIlenTa O. DpUKCOHA SBISETCS TOKa3 Ipolecca
KPUCTAJUTM3AIMYA HJIEHTHYHOCTH HE TOJNBKO Kak
BHYTPEHHETO TICHXOJIOTMYECKOTO Tpolecca, a Kak
BKJIFOUEHHOTO B MCTOPHUKO-KYJIBTYpPHBIE, COLHAIb-
HBIC U TIOJUTUYECKHE KOHTEKCTHI M HAXOSAIIETOCs
MOJT MX BIIMSTHAEM.

B xagecTBe MeTo/a HCCIEIOBAaHHUS MBI HCIIOJIb-
30BaJI HHTEPBBIO C JKEHIIMHAMH, BO3BPAIICHHBIMHU
n3 Cupunu, KOTOPBIE MBI TIPOBOMITH BMECTE C HCCIIe-
nosateieM M.C. bekmMaran0eToBoi B X0O/i€ HAILIETO
y4acTusi B TyMaHHTapHOHU omeparmu «XKycan», a
TaKKe W B XOJle MHAWBHIYAJHHOTO HMCCIEIOBAHMS
gyepe3 Toj mocie ux Bo3BpauleHus. ColuaibHble
npo(WIH KEHIUH, CTPATETHH PaJUKaIU3alud U
BBIBOJIBI O MOTHBAX BbI€3J]a Ka3aXCTAHCKHUX IKECH-
IIMH TIpe/cTaBieHbl B coBMecTHOM crathe (Illa-
moBay, bekmaranOerosa, 2021) Ha ocHoBe 40 WH-
TepBbI0. Hacrosmias craTesi mpeacTaBisieT Ooiee
JeTalbHOE paccMOTpeHne (pakropa WACHTHYHOCTH
U €ro pOJId B BOBJICYEHUH Ka3aXCTAHCKUX JKEHIIMH
B UT'NJI uepe3 npusmMy KOHUEMIUU KpU3UCA UJIEH-
TUYHOCTH D.DpUKCOHA C KOHKPETHBIMHU ITPUMEpPaMHU
U3 KU3HU ATHX >KeHIH. CoOpaHHBIN AMIUpHde-
CKHAW MaTepuas ObII JOTIOTHEH WCTOPHUSAMH JKU3HU
JKEHIIMH-PENaTPUaHTOK, COJIEPKAIIUMUCS B KHUTE
E. Kapuna, mogpoOHO paccka3biBaroIIei 0 TyMaHH-
TapHO# oneparuu «XKycany.

B pamkax coOurosieHus] KOH(MUICHIIUATBHOCTH
MMeHa KEHIUH, C KOTOPHIMHU MBI TIPOBOJIMIH MH-
TEpBBIO, B TEKCTE CTAThU HE MPHUBOIATCS, a 3aMe-
HSIOTCS OYKBEHHBIMH 0003HaYeHUsMU. DakThl U3
JKU3HU Ka3aXCTaHCKUX JKEHINWH, B3AThIE M3 KHUTH
E. KapuHa, npuBoasTCs ¢ UMMEHAMM JKEHILUH, I10-
CKOJIbKY aBTOP HX OITyOJIMKOBAL.

Pe3yJII)TaTI)I HCCJIeA0BaAHUSA

1. Konmenius kpru3uca HACHTHYHOCTH D. DPHK-
COHA U €€ NMPUMCHEHHUE K U3YUYCHHIO MPOOJIEMBI BO-
BIICUYCHUS KEHIIWH B SKCTPEMHUCTCKHUE OpraHU3aIiH

Hcxons w3 TOrO, 9TO OONBIIMHCTBO HCCIENO-
BaTeliel, Kak ObLJIO MMOKA3aHO BHINIC, YKA3bIBAKOT HA
TeTePOreHHOCTh COLMAIBHOTO POUIIS PaIUKAIIOB,
a TaKkke MX MOTHBOB, TO B&KHO aJaNTHPOBAThH 00-
Jiee KOMITJIEKCHBIN TIOJIX0]1, KOTOPBIi KOMOWHUpYET
BHUMATEIIEHOE HCCIICIOBAaHUE XU3HEHHOTO OIIBITa
TIOAEH, TPUCOCTUHUBIINXCSH K OJKCTPEMHCTCKUM
OpPTraHU3AIUSIM C BIMSHUEM HCTOPUYCCKHUX U COIH-
ANBHBIX KOHTEKCTOB, YTO TIO3BOJHJIO OBl BBISBUTH
o0Ire 4epThl, TJIe 3TO peleBaHTHO. Taxke Takoi
MOJIXOJ] TIO3BOJIUT BBISIBUTH IMPOOJIEMHBIC 30HBI B
o01iecTBe, KOTOpbIE TPEOYIOT 0cO00TO BHUMAHHUS U
pereHus.

B cBoell KOHIENUUU KpU3UCA UJICHTUYHOCTU
D.DpUKCOH BBIJIENISIET BOCEMb BO3PACTHBIX KpPH-
3MCOB WICHTHYHOCTH, Yepe3 KOTOPHIE MPOXOIUT
KaX/IbIi YesoBeK sl JOpMHUPOBAHHUS CBOCH UJICH-
THyHOCTH. [lyTeM nepexuBaHus STUX KPUZHCOB y
gejoBeka (GopMmupyroTcs 0a30BbIC UyBCTBA, 3HA-
HUS, HaBBIKW, TOBEJICHYCCKHUE YCTAHOBKH, IICH-
HOCTHBIC OPUEHTHUPBI, KOTOPHIE IMO3BOJISIOT MPHIi-
TH K IIETTOCTHOMY 00pasy cBOeTo «S1», IOHNMaHUIo
cebs u cBoero mecta B oOmiectBe. Ecin yenosex
HE IPEOJIOJICBACT YCIICITHO Ka) bl BO3PACTHOM
KpH3HUC UACHTHYHOCTH, TO B PE3yNIbTaTe HAKATLIH-
BAOIIUXCSl HEPEIICHHBIX BHYTPCHHUX KOH(IIMK-
TOB, (POPMUPYIOTCS HENPABUIbHbIC HJIEHTU(UKA-
WA A OH MPUXOAHUT K COCTOSHHIO «CITyTAaHHOCTH
UJCHTUYHOCTU», ¥ K HEraTMBHOW WJICHTHUYHOCTH,
YTO O3HA4YaeT HECIIOCOOHOCTh HAWTH CBOE MECTO
B JKM3HH, OTUY)XJIEHHWE OT OOIIEeCTBa W BBICOKHE
PHUCKH JICIMHKBEHTHOTO IMOBEJICHUS, KOTOPOE Ha-
pylIaeT mpaBuiia OOIIECTBEHHOTO MOPs/IKA, HPaB-
CTBEHHO-3THYECKHE HOPMBI OOIIECTBA, COOTBET-
CTBEHHO, BEJET K JIOMYIICHHIO HACUIbCTBEHHBIX
JNEeUCTBUHN U UX ONMPaBAAHUIO.

W3 BOoCbMH KPH3HCOB HIEHTHYHOCTH IIECTh
KPU3UCOB TIPUXOJSATCS Ha TEPUOJ OT POXKICHUS
no 25 ner. IlepBele Tpu KpH3HCAa WAEHTUYHOCTH
MIPUXOMATCS Ha TEPHUOJ OT MIIa[eHYecTBa 10 IIe-
ctu net: 0-18 mecsues; 3-4 roga; 5-6 ner. B atot
[IEPHOJ] BAKHYIO POJIb UTPACT CEMbs, OTHOLICHHS
B CE€Mbe, JIMYHOCTH POJAWTENEH, WX OTHOIICHHE K
pebenky. HeoOX0oauMoO y4YMTBIBATH KYJIbTYPHBIC
U COILMATbHBIE KOHTEKCTBI, B KOTOPBIE JKUBET Ce-
MbsI. D.9pUKCOH OTMEUAET, YTO HYKHO COOTHECTH
JIETCTBO YeJIOBEKa C CYIIECTBOBAaHHEM €r0 CEMBH B
OTIPE/ICTICHHOM perroHe (or, 3amaji, BOCTOK, CeBe-
pe, meHTp-nepudepurs), ¢ MATpAIEH CeMbH, C J0-
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CTYDKEHUSIMU M TIOTEPSIMH CEMbH, YIUTHIBATh, OBLIN
JI1 B CEMBE TIEPEXObl B IPYTYIO PEIUTHIO, & TAKKE
BBISIBUTH, KaKasl 4aCTh CEMbU OKa3bIBajia HanOOJIb-
Iiee BIUSHIE HA peOCHKa.

Crnenytomue Tpu KpU3nca UACHTUIHOCTH TPH-
XOIATCSA, COTJacHO D. DPUKCOHY Ha IIKOJHHBIC
rojel (6-12met), roHOCTH (12-19), Momomocts (20-
25 net). Ctaguu OTpOYEeCTBA M FOHOCTH, KOTOPHIC
MNPpUXOJAATCA Ha JAaHHBIC TPU KpHU3HWCa UIACHTUYHO-
CTH SIBJISIFOTCSI KPUTHYCCKUMHU ISl (POpMUPOBaHUS
HUJEHTUYHOCTH YesioBeka. [IIkonbHbII nepuoa B co-
OTBETCTBUU C KOHIIEMIIHEH D. DPUKCOHA TPEICTaB-
nsieT co00i OYeHb BaXKHBIN 3Tal JKU3HU YeJIOBEKa,
KOTJIa OH OBJIaJIeBaeT 3HAHWSMHU, HABBIKAMH, YCTa-
HOBKaMH, HEHHOCTHBIMHU OpPUECHTHPAMHU, KOTOPLIC
HEOOXOMMBI JUIS TIOCTPOCHHS NaTbHEUIIETO KH3-
HEHHOTO TIPOEKTa B JAaHHOM 0011ecTBe. D. DPUKCOH
MNOAYCPKUBACT, YTO B OTOT HEpHUOA OYCHbL BaKHa
POJIb YUUTENs, KOTOPBIN IPU3BAH TIOMOYb OBJIAJIETh
HEOOXOMMBIMU KOMIIETEHIIUSAMH | TIPEIYyIPEIUTh
HeTpaBUIbHBIE WACHTH(PHUKALNHN, KOTOPBIE BEIYT K
OTUYXKJCHHUIO OT 00mecTBa. OTPOUYECTBO M FOHOCTH
XapaKTepPHU3YIOTCS «CTPACTHBIMHU MTOUCKAMH TEX JTFO-
Jeil u Tex uaei, KOTOPBIM MOXHO BEpUTHY (DpHK-
coH, 2006: 139-140), a Taxke MOUCK UACHTUUHOCTH
Yyepe3 MPUHAIKHOCTh K rpynmnam. s roHomm u
ACBYILIKHW BaXHO B HaHHLIﬁ nepuoa nepexKuBaHuA
OUEPETHOTO KPU3UCA WICHTUYHOCTH OBITh B JBH-
JKEHHUH, Y9aCTBOBATh B JBIKEHHUSIX CBOETO BpeMe-
HH, 9YBCTBOBATb CCGH BaXHBIM. B oTHOmIEHUM 110-
TpeOHOCTH B HUJESIX, TO B HJICOJIOTUIECCKOM TUIaHE B
9TOT TIEPHOA JJISI MOJIOJICKH SIBISIOTCS TPUBJIECKA-
TCJIbHBIMU IIPOCTHIC, HOpOfI TOTAJIUTAPHBIC U KECT-
KHE JIOKTPUHBI, KOTOPHIC AAFOT TOTOBBIC PEIICHUS.
Ecnu rocynmapcTBo He MOXKET MPEIIONKHUTH MOJIO-
JIeKU UJICOJIOTHIO, KOTOPYIO OBl OHa pasienuia, a
TAKXKE BKIFOYUTH MOJIOJBIX JIFOJICH B KOHCTPYKTHB-
HBIE€ BHJIBI JICSITETLHOCTH, B IIO3UTUBHBIC TPYIIITHI, B
BBIMOJIHEHUE 3a/1a4, CTOSIIUX Mepe]] OOIIEeCTBOM U
roCy/1IapcTBOM, TO BO3HUKAIOT MOBBIIICHHBIC PUCKH
(hopMHpOBaHUS HETAaTUBHON MACHTHYHOCTH. Hera-
TUBHAS WJICHTHYHOCTH BBIpaXKaeTcs B PEeHeOpekKH-
TEBPHOM OTHOIICHUU K TeM POJISIM, KOTOPBIE eMy
MpeaIaracT CeMbS U OOIIECTBO. DTO MOXKET OBITh
NPUBECTU K OTYYXIACHUIO OT CCMbH, 3THOKYJIb-
TYPHBIX TPAJUIHNA, OT TPAKIAHCKHX IEHHOCTEH,
o0rmiecTBa B 1eJIOM, KOTOPOE BOCIIPHHUMAETCS KaK
(hanpiuBoe. DPUKCOH OTMEYAET, YTO B 3TOM CIIydae
YEIIOBEK MOXKET Ja)Ke Ha3BaThCs HOBBIM MMEHEM H
3aHOBO PEKOHCTPYHPOBATh CBOM IPOILIOE, COOT-
BE€TCTBCHHO, Q)OpMpreTCH HOBasA HACHTUYHOCTH
HE KaK MPEeMCTBEHHAsI 110 OTHOIICHHIO K MPEIbITY-
mel, a kak orpunaromas ee (Ipukcon, 2006: 182-
183).

DopMUpOBaHUE MJICHTUYHOCTH, HWIH KaK €e
o0o3HauaeT D.DPHUKCOH, «ApaMa pa3BUTHS JIHY-
HocTh» (Opukcon, 2008:9), HAXOAUTCS MO BIUS-
HUEM HCTOPUYECKUX IMEPEMEH W KPHU3HMCOB 0OIIe-
CTBEHHOT'O pa3BUTHA. Eciu 00IIecTBO mepexnBaeT
paauKajlbHbIC IEPEMCHBI, TO YBCIMYUBACTCA PUCK
oOpallieHusT OIPENCICHHON YacTH MOJOICKH K
aIbTEPHATUBHBIM HJICOJIOTHIECKUM ITPOEKTaM, Kak
MMpaBUJIO paguKaJIbHBIM. Pa3BuTHe HOBBIX TEXHO-
JIOTUMA JAaeT BO3MOXHOCTb JHUAECpaM M TpYIIIaM,
HECYIIUM aJIbTEPHATUBHYIO HJICOJIOTHIO, PaCIpO-
CTPAaHUTH CBOC BJIMAHWE U BOBJICKATb B CBOU PSAABI
HEO(DUTOB.

Takum obOpazom, D. DpPUKCOH yKa3blBaeT Ha
KITFOUEBBIC ACTIEKThI POPMUPOBAHNS UICHTHYHOCTH,
Ha KOTOPBIE CTOUT OOpaTHTh BHUMAHUE MPHU aHAJIH-
3€ BOBJICUCHUS JIOJIEH B DKCTPEMHUCTCKHE OpTaHH-
3alli, B JaHHOH cTaThe B (DOKyCE HAIllero BHUMa-
HUS — BOBJICUCHHUE JKCHILUH. DTO CEMbsl U ACTCKUH
OTIBIT; ATO MIKOJA KaK KPUTHYECKH BaXKHBIN JTal,
KOTOPBIN OXBaThIBAET MOAPOCTKOBBIN MEPUOJ; 3TO
COOBITHS TIEPUO/Ia FOHOCTH, BKIJIFOUAsl U3MCHCHHS B
KU3HH, TIEPEE3/Ibl B IPYTON TOPOJ, HOBOE COIIHAIb-
HO€ OKpY)KE€HHE, IPUHAIIEKHOCTD K TPYIIIE, BUIbI
NEeATEIbHOCTH, ABTOPUTETHI, LICHHOCTHBIC OPUCHTH-
PBI; OTO HANWYHE y TOCYJapCTBA HIEOJIOTHUECKOI
CUCTEMBI, KOoTopasi o0ecrieunBana Obl IICHHOCTHYIO
OpUEHTAIIMI0O W BKIIIOYCHHWE B OOIICCTBCHHBIC H
TOCY/IapCTBEHHBIE MPOIECCH; ITO HCTOPUYECKHE
MEPEMECHBI, KOTOPBIC BJIUAIOT HA )KU3HBb YCJIOBCKA U
COIIMANIbHBIC CTPYKTYPBI, B KOTOPBIE OH BKIIFOUCH.

B xoHTEKcTe TEMBI HCCIIEIOBAHUS, CIEIYET JI0-
0aBUTH y4eT TeHAepHbIX ocobeHHOCTEH. Mccmeno-
Barenu J. Cnekxapn u M.Jl. DmieHOepr nposenn
220 TnyOWMHHBIX HMHTEPBBIO C IIOCIIEIOBATEISIMH
NI'NJI, Bxirouas penaTpuaHTOB, OEXKEHIIEB, a TaK-
’K€ 3aKJIIOYCHHBIX B TIOPbMAaXx IO BBISBICHUIO HX
onbita BoBieueHus: B IT'MJI u MOTUBOB Bbie31a Ha
tepputopuio «lcmamckoro rocymapcta». Cpenu
HUX OBUIM TPEICTABWIA Pa3HBIX €BPOICHUCKUX H
HEEBPOTICHCKUX CTpaH, BKimouas Kazaxcran. OHu
BBUICTMIIN TICUXOCOIMAIbHBIE (PAKTOPBI, KOTOPHIC
CIOCOOCTBOBAJIM  YSI3BUMOCTH JIIOJICH Ui BO3-
neiictua UT'WUJI, u, nokaszanu, 4to, NpU CXOAHBIX
q)aKTOan, 3HAYUMOCTb UX JJId MY’KYHH W KCHIIWH
otnuyaercs. Tak, eciu Ui My»X4UH cpean (HakTo-
POB YSI3BUMOCTH IPe0ONIafatoT B OOJNBIIEH cTere-
HU colMalibHBbIe (PAKTOPBI TaKHe Kak 0e3padoTHIIa,
KPUMUHAJIBHOE MPOLLIOE, YIKOHOMUYECKUE MPHUUHU-
HBI, 1 B MEHBIIIEH CTENEHH MCUX0IMOIMOHAIBHEIE.
JIns1 sxeHIH 0COOCHHO Ba)KHBIMU OKA3aJIUCh TICH-
X0AMOIIMOHATIbHBIE (DAKTOPHI ySI3BUMOCTH, B YaCT-
HOCTH Pa3BOJI POJUTEIICH U CeMEHHBIC KOH(IUKTHI,
MpeIbIyIINe TPABMATHIECKUE COOBITHS, BICKYIIINE
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CTpPECC U JENPECCHI0, PAHHEE OTJEIIEHUE OT POIUTE-
ne. Takoke >KeHIIMHBI Ha3bIBAJIU MEPEHKUTHIN OIBIT
OMOIIMOHAJIBHOI'O U (1)I/I3I/I'-ICCKOFO Hacuius, Toraa
KaK Cpelld MYXUYUH TaKUX ObLJI COBCEM MaJICHbKHI
nporeHt (Speckhard, Ellenberg, 2020:97). Jlanubie
nuccjea0BaTe/i OTACIbHO BbIACIUIN MOTUBBI MYK-
YUH W JKEHIIWH, KOTOpBIE MOCITYKUIH HENOCpea-
CTBEHHOM MPUYMHON UX 3MUTrpanuu B «Mcnamckoe
rOCyJIapCTBO», M UepapXusi MOTHBOB UMeJla pa3iu-
yus. Y KEHIIMH MEPBBIMU IO 3HAYUMOCTH MOTHU-
BaMU OBUIM WCIIaMCKas WJISCHTHYHOCTh, CEMEHHBIC
CBs3HM, IMOMOLIb MYCYyJIbMaHaM, POMaHTHUKa, TOTrAa
KaK y MY)XUUH Tpe0OIalatolMiMi MOTHBAMH OBLIH
MOMOIIIb MyCyJIbMaHaM, HCIaMCKasi WACHTUIHOCTb,
TPYAOYCTPOWCTBO, WACONOTHS Xanmudara, IKuxa-
muctckas uaeonorust (Speckhard, Ellenberg, 2020:
106). B 3TOM wcciaemoBaHWH TIPEACTABICHHOCTh
JOZiel ¢ pa3HBIX CTpaH JAaeT HIMPOKYI0 KapTUHY
ySI3BUMOCTEH M MOTHBOB, HO, C JPYTOil CTOpPOHBI,
JTAaeT MEHBIIe BO3MOXKHOCTEH ydecTh cnernmdude-
CKHI KOHTEKCT cTpaH. MccnenoBareny qenaoT pas-
JUYre MEXJy €BPONEHCKHMMU U HEEBPONEHCKUMU
CTpaHaMH, HO CPeJN HEEeBPOIEUCKHUX CTpaH TaKXKe
MHOI'O Pa3jiu4uil B UCTOPUKO-KYJIBTYPHBIX, COLU-
aJbHBIX U HOJUTHUYECKUX KOHTEKCTAX.

2. @akmop udenmuyHoCmu 8 npoyecce 606je-
yeHnus Kazaxcmanckux yxcenuwgun ¢ HI'HJT

3HAUYUTENBHBIA  OOBICHUTENILHBINA  ITOTCHIIN-
aJl KOHIeNnuuu J. DPUKCOHA MOATBEPIKIAETCS CO-
OpaHHBIM Ka3aXCTAHCKUM SMIIHPUYCCKHM MaTEpH-
anioMm. B oTHOIIEHUN CeMBbH, CIIeyeT OTMETHTh, YTO
MHOTHE Ka3aXCTaHCKUE >KCHIIMHBI, COBEPIIUBIINE
XUJKPY, BBIPOCIHM B HEMONHBIX ceMbsix (Kapuw,
2020: 172). Uccnenosarens E. Kapun mpuBomuT
uudpy 39%. D10 TakKe MOATBEPIKIACTCS HAIIUM
UCCIIeJIOBaHNEM. B 4aCTHOCTH, aHHBIC KCHIIUHBI
YKa3bIBaJIH, YTO POJUTENN pa3BEINCh, © OHU BOC-
MUTHIBAJIMCH OJIHUM U3 pojauTeei (B OOJIbIIMHCTBE
CIly4aeB Marepblo), Wiu 0aOyIIKoW W JeTyLIKOH.
E. KapuH onuckIBaeT Keiic 0JJHON U3 KEHIIUH, KO-
TOPYIO B JIETCTBE OpoOCHJIa MaTh, OCTaBHB JI0Yb U
JIByX OpaTheB Ha IOMNEYCHUE OTIA, CTPAJAIOIICTO
ankoromm3aMoM (Kapun, 2020: 173). B Hamewm nc-
clieIoBaHUU, ObUIa MOJIOJAsl JKCHIIIMHA U3 HEMOoJ-
HOW CEeMBH, KOTOpas M3-3a2 alIKOTOJIM3Ma MatepH,
OKazanach B HWHTepHaTe. Takke, ObUTH MOJIOJBIC
JKEHIIMHBI, KOTOPBIC YyKa3blBAJIM Ha KOH(IUKTHI
B CEMbE, CBUCTEISIMH KOTOPBIX OHU ObuTH. B ce-
Mbe 3aKJIa/IBIBAETCS «TyBCTBO 0a3MCHOTO JOBEPHS»
(Opukcon, 2006:106), 4To SABASETCS KPacyroJbHBIM
KaMHEM JIMYHOCTH U OKa3bIBaeT OOJIBINOE BIMSHHUC
Ha (opMHUpOBaHUE HISHTHYHOCTH YenoBeka. Ecim
9yBCTBO 0A3MCHOTO JOBEPHSI CHUKEHO, TO TO BbI-

paxkaeTcsi B OTUYXJICHUH, B yXOje B ce0s, B KOH-
(hauKTEe C APYTUMH WM caMUM co0oi. B aToT ke
nepuoj; GopMupyercsi aBTOHOMHOe «SI» pebeHka,
€ro CaMOOIICHKA, a TaKXKe I'PaHUIBI BO3MOXKHOTO B
cthepe mMopanu. ONBIT KOHGIUKTHOCTH B CEMbE B
Nepuoa TpEX BO3PACTHBIX KPU3HNCOB UACHTUYHOCTHU
(c meproOM MITaJICHUECTBA JI0 ITKOJILHOTO BO3pac-
Ta) BEJIET K B POCTY BHyTpEHHEH KOH(MIMKTHOCTH H
npobsieMam ¢ (POPMUPOBAHUEM HICHTUUHOCTH.

B orHomenun o0pa3oBaHUs, BCE JKEHIIUHBI
MIPOIITA HHCTUTYTHI COITUAIIN3AIINY B BUJE CPETHEH
IIKOJIbI, KOJUIE/[KA, HHCTUTYTa, KPOME TeX, KTO ObLI
BBIBE3CH PEOCHKOM U, COOTBETCTBEHHO, HE OKOHUMIT
cpemHtofo mKkoy. [lo maHHBIM Halero mccienoBa-
Hus, 45% xennuH, BeiexaBmux B UT'WJI, nmenn
BBICIIICE M CpE/IHEe ClenuaabHoe oOpasoBanue, 30
% yumimce B BY3ax nnm kommemkax, ¥ He I0YIHB-
IIUCh, BeieXanu B «VcmamMckoe rocynapctBoy, 13 %
HE MPOJIOIDKHITY yueOy 1Mociie OKOHYaHUS 9 KIIacCOB
u 11 KaccoB, ocTajIbHbIE KEHIIMHBI ObLIIN BBIBE3E-
HBI POJUTENSIMH, Korja yumnuch B mikone (Ilarmo-
Bai, bekmaran6erosa, 2021: 301). OTo Koppemnu-
pyet ¢ nannsiMu E. Kapuna, corimacHo koTopomy
40% wmmena Ha MOMEHT BbIE€3/1a BBICIIIEE U CpEHEE
crienranbHOe 00pa3oBaHue, a cpeiHee umerno 35%
(Kapun, 2020:171). IlomaBnsromiee OOJBITHHCTBO
JKCHIIUMH OKOHYMJIM HIKOJIY, TO €CTbhb IPOLIIU OC-
HOBHOW HWHCTHUTYT COIMAJIM3allU OOIIeCcTBa, HO
HE HallUId CBOE MECTO B OOIIECTBE, HE yCBOWIH
[IEHHOCTH 3TOro OOINEeCTBa, W OKAa3alUCh YS3BH-
MBI JUUISl OKCTPEMHUCTCKOU upeonoruu. llIkonbHbIe
TOJBI W TIEPHOJ IOHOCTH SBISIOTCS BAaKHEUITHMMH
U KPUTHUYHBIMU JJIs1 JOPMUPOBAHHS HACHTHYHO-
cTu. B cirydae ycrenrHoro npoxokIeHusI KpH3HCOB
WICHTUYHOCTH MOJIOZON HYeJOBEK OOpeTaeT Mo3u-
TUBHYIO UJACHTUYHOCTH, MHTCIrpalluiO JIMYHOCTU U
IMOHMMAaHUE CBOETO MecTa B OOIIEeCTBE, a B CIydae
HEYJIaYHOTO TEYEHUS JaHHBIX TIEPUO0B GOPMUPY-
€TCd HCTraTUBHAad UJACHTUYHOCTB, KOTOpasA CONPOBO-
JKIAeTCsl OTUYIKACHUEM OT ce0sl 1 oT obmiecTBa. Ha
IIKOJIEHBIE TOJBI MPUXOIUTCS KPHU3UC MIACHTUIHO-
CTH TIOJIPOCTKOBOI'0 BO3pacTa, KOrjla aKTyalbHbIMU
CTaHOBSTCS BOIIPOCHI MTOUCKA UJACHTUYHOCTH Yepe3
MIPUHAJUICKHOCTH TPYIIIBI U HAIIPABJICHUE YHEPTHH
MOJIPOCTKOB B KOHCTPYKTUBHOE pyciio. B aToT me-
puoJI, Kak oTMedaeT 3. DPUKCOH, IS TIPEOIOJICHUS
Kpusnuca U (GOPMHUPOBAHUS TTO3UTUBHOW WICHTHY-
HOCTH HEOOXOJMM aBTOPHTETHBIM Y4YHTENb, HJIEO-
JIOTUYECKasi CUCTEeMa, Jaolas YCTOWYHBBIE OpH-
SHTHPHI U HJICATbl, BOBJICUCHUE B PA3IMIHBIC BUIBI
pa3BUBAOLLEH U MOJIE3HOM JearesibHOCTH. Mcxons
W3 ATOTO, MIKOJIbHOE 00pa30BaHUE HE MOXKET OBITh
TOJIBKO IepeAadeid 3HAaHWM, a JOJKHO BKIIIOYATh
Bocniutanue. OOpa3oBaHue O3HAYaeT (POPMHUPOBa-
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HUE IIEIOCTHOTO 00pasa, MyTh JAYXOBHOTO CaMoO-
OTIpe/IeTICHHST YEJIOBEKa, YTO MPUBOJUT K MTO3UTHB-
HOW WJAEHTUYHOCTHU. BOJBIION MPOIEHT MOJOABIX
JKEHIIINH, OKOHUYMBIIUX IIKOJIY, HO, OKa3aBIIHUXCS
YSI3BUMBIMH JIJIS1 SKCTPEMHUCTCKON HJICOJIOTHH, CBH-
JETENBCTBYET O MPOOJEMHBIX 30HAaX B TJIABHOM
HUHCTUTYTE COLHUAIN3aLUU, KOTOPhIE MPOXOIAT BCE
MOJIO/IBIE JTFOIH.

M. CeimpxMaH B CBOE€H KHHUIE O HKUXaIU3ME
MOJIPOOHO  aHAM3UPYET BOBICYCHUE B JAHHYIO
WJICOJIOTHIO JIBYX JIEBYIIEK-CECTep, KOTOPHIM OBLIO
1o 13 siet, Kora OHY ObUIH OCYKICHBI 3@ ITOATOTOB-
Ky Tepakta B 2003 rozy, B Pabare (Mapokko). Kusz-
HEHHasi TPACKTOPHS JEBYIIEK MPEACTABISET CO0O0M
HAKOIUICHUE HEPELICHHBIX KOH(IMKTOB, KOTOPHIC
COMNPOBOXKJIATTU KPU3UCHI UACHTUYHOCTH. ITO OIBIT
HEeO0IaronoyYHoON KOH(PJINKTHON KH3HU B CEMbBE C
0a0yIIKOH W JeNyIIKOH, a IOTOM C MaTepbio, 3TO
YXOJ U3 IIKOJBI, YYUTENIS KOTOPOU HE MBITAIUCH
BMeIIaThcsd M OKa3aTh MOMOINb. B pesynbTare m3-
JIATITHSISL SHEPTUS MOAPOCTKOBOTO BO3pacTa M Ke-
JAHUE CAaMOYTBEPIUTHCS Yepe3 MPUHANICKHOCTD K
TpyTIie IPUBEIN WX B PAJUKAIBHOE NCIAMUCTCKOE
OKpY’KE€HHE B OJHOW M3 MEYETeH, Cpeu KOTOPOTO
ObUTH Tak(UPHUTHL. J[eBYIIKHM CTalld MOCEIAaTh CO-
OpaHus, CIymaTh pPaJUKAIbHBIX IPOTIOBEIHHUKOB.
OHU HanUM 371€Ch MPUHSIBIIYIO UX TPYIILY, JIHACPa
TPyMIIBI, KOTOPBIN CTa] TepoeM, 00pa3ioM IS IO~
pakaHus s HUX. Men o cTpagaHuy MyCyJIbMaH,
CTpaBEJIMBOCTH M HEOOXOMMOCTH OOpBOBI JIeTITNn
Ha 0JIaroJ]aTHYIO MTOYBY OTYYXJICHHUS OT OOIIECTRa.
M. CeitpkMaH OTMEUAET, 9YTO OHU OBIITH 3Tl HA MHAP
U TO, 9YTO OHHM YHUTAJIU U CIYIIAIH B ATOU TPYIIIE,
JIaBaJi0 UM UHTEPIPETALUI0 MUPA U PYKOBOJCTBO,
YTO AeNaTh B KU3HU. McTopus uX moBeneHUs Ha
Cyne W, 3aTeM, B TIOPEMHOHN 3aKITIOYCHHUH, TAKKE
MOATBEPKIAIOT, UYTO B PE3yJbTaTe HEPELICHHBIX
KPU3HCOB WICHTUYHOCTH, C(HOpPMHUpOBAIACH HETa-
THUBHASI HICHTUYHOCTh. B cOBpeMeHHOM 0O0IIecTBe
BOBJICUCHHUE MOAPOCTKOB B PEIUTHO3HO-MOTHUBUPO-
BaHHBIE DKCTPEMHCTCKHE TPYIIIBI CTAN0 TpodIe-
MO, KoTopasi TpedyeT OoJiee AeTaIbHOTO UCCIIe0-
BaHMs U BHUMAHUS CO CTOPOHBI FOCYAapCTBa.

Crnenyroomuii nepuoJ KpU3uc UIACHTUYHOCTH —
FOHOCTb, KOTJIa OyIIyFOIasi SHEPIUs MOJIOJIOTO Ye-
JIOBeKa TpeOyeT uJeH 1 uJeaioB, «KMOPAIBHOHN BCe-
JIEHHOW», KOTOPBIE OBl AN SICHYIO KapTHHY MHPY
JUTST FOHOIIIEH M IEBYIIEK C TIOHATHBIMU CMBICIIAMU
1 BO3MOXKHOCTSIMH JIJISl CAMOpEATU3alUU U y4acTust
B BOXHOM Jienie. B ycloOBHAX HeEONpeneIeHHOCTH
OTHOCUTEIBHO TOCYIAPCTBEHHOW HIACOIOTHUU WU
€¢ HeJOCTATOUHON KOPPESIUU C TyXOBHBIMU, KOT-
HUTUBHBIMH, OMOLMOHAIBHBIMU IOTPEOHOCTSIMH
MOJIOJICKH, MOJIOJIBIC JIFOJIA UIIYT aJbTePHATUBHBIC
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uaeoNoruyeckue cucteMbl. OMHON U3 TaKUX alb-
TepHatuB ctana ujaeonorus UT'NJI, nporoBenHUKH
KOTOPOM aKTHBHO JEHWCTBOBAIM U JIO CUX TOp JEH-
CTBYIOT B MEIUAIIPOCTPAHCTBE.

B cnyuyae ¢ Kazaxcranom, u B 11€JI0OM, C MOCT-
COBETCKMM TMPOCTPAHCTBOM, CJEIYET OTMETUTh
OOIIMIT HICOTOTHIECKUN KPU3UC, KOTOPBIN CO3al
YCJOBHSL ISl paiUKAIU3aUU CO3HAHUS MOJIOACKH,
B paMKaX KOTOPOTO YacTh MOJIOJIBIX JIOJIEH 00paTH-
JIach K UJICOJNIOTHH JKuxaau3Ma. B aTom koHTekcTe
cra”HoBUTCS MOHATHBIM Te3uc O. Pya 00 «uciammza-
nuu pagukanusMma» (Roy, 2017: 10), korna o onu-
CBIBACT «HOBBIX PAAUKAIOBY, PA3ACIAIOMINX UACO-
JIOTHIO JKUXAIU3Ma.

Uccnenosarens [1. 'apaeB oTMeUaeT BaXKHOCTh
y4eTa MOCTCOBETCKOI0 KOHTEKCTa AJIs MOHUMAaHUS
PYCCKOSI3bIYHOIO JKMXAU3Ma, [IPOIOBEIHUKH KO-
TOPOTO Yepe3 MOHATHBINH MOCTCOBETCKOMY YeJloBe-
KY S3bIK, 00pa3bl, KOHIICTIIIUY POJABUTAIH JAaHHYIO
nneonoruto (Garaev, 2023: 10, 100). Jlna Kazax-
CTaHa 3TO TaK)Ke aKTyaJbHO, IIOCKOJIBbKY OOJBIINH-
ctBO npucoeauuuBmmuxcs k MI'MJI kazaxcraHckux
FPAKIAH CIyLIAJd PYCCKOSI3BIYHBIX IPOMNOBEIHU-
KOB. Mcxomast U3 HAIMX MHTEPBBIO C SKCHIUHAMU-
penarpuaHTKaMH, OJIMH U3 HauOoJiee MOIYJISIPHBIX
[IPOIIOBEITHUKOB CPEAM HUX, YbH JICKLIUU OHHU pe-
TYJSIPHO CIIyIIAJM, ObUI PYCCKOS3BIUHBIA IPOIIO-
BeqHUK kuxanusma Caupy bypsrckuii (ITonesbie
3anmcu aBTopa, Mait 2019 r.). OH OBUT JTUKBHIN-
poBaH poccuiickumu crerciayxx6amu B 2010 roxy
1o Bo3HuKHOBeHuss MIMJI u mnpoosrnameHus
«HMcmamckoro rocynapctBa» B utoHe 2014 ropa,
HO €ro Meaua-HKUXaJu3M IPOoJIoJIKall BOBJIEKATH
MOJIOZICKb. AHAJIU3 €ro *KU3HU U NPOIOBEACH, TPO-
BeneHubrid /1. ['apaeBsim (Garaev, 2023: 100-105),
JIeJIaeT MOHSATHBIM €T0 MPUBIEKATEILHOCTD JIJIST MO-
JnoabIX Noaei. B ero mpomoBensx 3By4yanu HACU
00 «UCKPEHHOCTH», «CaMOIIOXEPTBOBAHUM», «BE-
JUKKUX JIeax», 4TO TMOAKPEIUISIIOCh ero COOCTBEH-
HOH CMEpPThIO0, KOTOpAasi CTala BOCIPUHUMATHCS KaK
cMepTh MydeHuka. Bce atu maem u ero obpa3 re-
pOsi, TOTOBOTO TMOKEPTBOBATH CBOCH JKU3HBIO Paau
UJCU, COOTBETCTBOBAIM YCTPEMJICHUSM MOJOJBIX
J0JIel B NEPHOJ KpU3Uca UACHTUYHOCTH FOHOIIIE-
ctBa. E.Kapun B cBoeli pabore Ha3piBaeT MMEHa
pajuKaIbHBIX TponoBeaHUKOB JlapsiHa MyO6apo-
Ba, Hasparrynel, Hanupa byxapu, KOTOpBIX Takxke
CIyIIANN KCHIIUHBI-PETIATPUAHTKN 10 BbIE3la B
«Mcnamckoe rocyaapcTBO», U MOYEPIHYIN Y HUX
HIEU «O JDKHUXaAe Ul JKCHIIWH, Kak «0oph0y co
cBOMM HadcoMm (CTpacTsIMH) M COBEpIICHHE XHUJI-
xkpol (nepecenenue)» (Kapun, 2020: 177). Cpenn
Ka3aXCTaHCKUX JKCHIUH-PETIATPHAHTOK OBUIH MO-
JIOZbIE KEHIMHBI, KoTOphIe Bbiexanu B UT'NJI, npu-



10. lanosan

BJICYCHHBIE 00pPa30M reposi — HACTOSLIETO MYCYJIb-
MaHHWHa, 3al{IIAIONIEr0 MyCyJlIbMaH, TOTOBOIO Ha
CaMOIIOKEePTBOBAHKE, YTO KOPPEIHPYET ¢ 00pa3om
u uaesmu Canpa byparckoro. Tak, pecioHaeHTKa
M. BeiexaBmas B UT'UJI, 6yayun cTyqeHTKON YHU-
BEPCUTETA, IeJICHAIIPAaBICHHO McKaa cebe MyKa ¢
TBEPABIMHU HUICOJIOTHYECKIMU YOCKICHUSIMH, HOCH-
tenst unen «lcimaMcKkoro rocyaapcTBay, 1, BRIXOMS
3aMy’X 3a BTOPOTO MyXa, MPEINoYTeHHe OTJaia
MYKYWHE, KOTOPBI MMeN ONbIT OOpHObI 3a 3eMIIN
[Tama (IToeBsie 3amucu aBTOpa, OKTIOPH 2020).

Ilepuon roHoOmIECTBA, KaK IPaBHIIO, COIIPOBO-
KaaeTcs OONBIINMHI U3MEHEHUSIMH B KH3HH MOJIO-
JIOTO YeJIOBeKa, a UMEHHO, MOCTYIUICHHEM B KOJI-
JIeK WIK BhICIIee ydeOHOe 3aBeieHHe, Mepee3 oM
B JIPYroil ropoj, HEOOXOAMMOCTBIO aJalTHPOBATh-
Cs K HOBOMY COIMAIIBHOMY OKPY’>KE€HHIO, B II€JIOM
K B3pOCJIOH XHU3HHU, BHIOUPATh CBOIO KU3HEHHYIO
CTpaTeruto. 3HaAuWTeNbHAsd 4YacTh IKEHIIUH-pena-
TPUAHTOK OKA3aJIaCh B TAKOM )KU3HEHHOM CUTyalluu,
B YaCTHOCTH, B CUTYyaIlMH Nepee3/ia U3 HeOOoJIbIIoro
MOCEIIKa/HEeOONBIIOr0 TOpoIa B OOJBINON TOPO B
CBSI3W ¢ y4eOoH, WM Hadaid padoTaTh, U CPEIU
CBOET0 HOBOT'O COIIMAILHOTO OKPYXKEHHS BCTPETH-
JIM SKCHIIMH, BOBJCKIINX UX B PaJMKAIbHBIC JKCH-
CKHe JpkaMaaThl (0OIIMHA), TAEe OHU CITYIIATH JIKH-
Xa/IUCTCKUX TPOTOBEAHUKOB, UM HaXOAUIH MyXKei
C COOTBETCTBYIOLMMH B3IJIAJaMH, YTO B pe3yJIbTa-
Te TPUBOAMIO K Bbie3ny B «lMcmamckoe rocymap-
ctBOY. Tak, pecrionentka . mpuexana B OOJIBIION
ropoj, MOCTYNUB B YHUBEPCUTET, Havaja mojapada-
THIBAaTh MPOJIABIIOM B OYTHKE B TOPrOBOM IICHTPE U
cTajna o0LIaThCs C KEHIMHOM ¢ coceiHero OyTuKa,
C KOTOPOM OHA Hayaja 4uTaTh HaMa3, 3aTEM OJIeNa
XUkab, 3aTeM CTajla TocemaTh XEHCKHE coOpa-
HUS, TIOTOM €W HallUId JeBYIIKW W3 JKamaara Co-
CTOATENBHOTO MY’Ka, HO C paJUKaIbHBIMU B3TJIsa-
MU, ¥ 4epe3 HECKOJIbKO JIET OHH BMECTE BhIEXaJH B
«Hcnamckoe rocyaapctBoy (IloseBslie 3anncu aBTo-
pa, maii 2019). E. Kapun npuBoIuT Takxe HCTOPUIO
MOJIO/IOM >KeHIIMHBI Manuku Ta)keHOBOM, KOoTopasi
nposkuiia B CHpUH TISITh JIET, B cama cMorJia cOexarth
¢ reppuropun UI'MJI B Typuuro, a 3aTeM BepHyIach
B Kazaxcran. OHa BeIpocia B OJIaroroiryqHo# ce-
Mbe, HO PaHO yexaja U3 POJUTENCKOTO J0Ma, U3
HeOompIoro ropona Kysibcapsl B 00:1acTHOH LIEHTP
ATbIpay, rae mocjae OKOH4YaHusl 9-TH KJIacCOB IIO-
CTYIWJIa B KOJIJIEJK U TIOTaia B HOBOE OKpY’KEHHeE.
Ha cpeMHOI1 kBapTHpE K1ia BMECTE C AEBYIIKaMH,
KOTOpBIE €€ BOBIICKITH B PATUKAIBHYIO UICOIOTHIO,
a 3aTeM MoJJ00palii My’Ka U3 PaJAUKaIbHOTO JKama-
ata (Kapun, 2020: 200-203).

Kax MbI oT™Meuanu, HEM3KHUTHIE TTPEIIeCTBYIO-
HIMe KPU3HUCHI HICHTUYHOCTH, TPOOJIEMHBIC 30HBI B

MHCTUTYTaX COLMAIN3allMU U HEONPEAEIEHHOCTh B
HJEO0JOTMYECKOM CHCTEME TOCyIapcTBa IOBBIIIA-
IOT PpUCKU «CIIYTAHHOCTH HIACHTUYHOCTHU), KOTJa
IOHOIIIa WJIN JIEBYIIKa HE MOTYT HaliTH CBOE MECTO
B obOmiecTBe. D. DPUKCOH OTMEYAET, YTO «CITyTaH-
HOCTb UACHTUYHOCTH» IMPUBOJUT K CIIYTAHHOCTHU
LeHHOCTeH. B 3TOM cuTyanuu BO3HUKAIOT OONIbLINE
PHUCKH TOro (JOPMHUPOBAHUS HETATUBHOW MACHTHY-
HOCTH, KOTOpasi MpeIoaraeT OTBEpKEHHE CEMbH,
KYJBTYpPBI, O0ILIECTBA, TOCYyIapCTBa M MOMCK ajlb-
TEPHATUBHON HJICOJIOTUYECKOM CUCTEMBI, KOTOpas
OBl cTaja OpUEHTUPOM JJIsl POPMUPOBAHHS HOBON
naeHTHYHocTH. Ha Hamr B3rman, sTanm «crnyTaHHO-
CTH MJCHTUYHOCTH» W HEraTUBHOW MIEHTHYHOCTH
MEPEIKUIN MHOTHME MOJIOABIC KCHIIWHBI, BBICXAB-
mue B LTI ¢ My>KbAMU U B OJIUHOUKY.

Cpeny MOTHBOB Bble3/ia OOJIbILIE TOJIOBUHBI Ka-
3axcTaHckux xeHmuH (51%), corjacHo Hamemy
HCCIIEIOBAHNIO, YKa3aJM JKelIaHue kUThb B Mcnam-
CKOM rocyzapcTse, KOTOpoe OHM HasbiBanu Jlayis,
I'JIe BCe, 10 UX CJI0BaM, GYHKIMOHUPYET I10 Iapha-
Ty, B COOTBETCTBHH ¢ HopMaMmu uciama (Lanosan,
bexmaran6erosa, 2021: 312). Uepe3 otpuiianue
CBOEH NPEKHEH JKU3HU U NPEKHEH UICHTUYHOCTH
OHHM MPUIIUIA K UCTAaMCKOW MAEHTUYHOCTH U KapTH-
HE MHUpa B MHTEpIpeTanuu cropoHHukos MT'MJIL.

3. Hosas uoenmuunocmsy Kax ueav «Mcnam-
CK020 20cyoapcmeay

UccnenoBarens O. Pya, xapaxktepusys Ku-
XaJu3M, OTMEYaJl, YTO HOBIIECTBA, KOTOPbIC OBbLIN
BBEJICHBI B HCIAMCKYIO JIOKTPHHY pa3padOoTUHKa-
MU 3TOH HJEOJIOTUH B BUJIE HOBOW MHTEPIIPETALIUU
JoKUXana, Kydpa U Ipyrux MOHITHN, B KOHCUHOM
cyeTe, MPECIeIOBAaTEeNH LeJb HE IPOCTO MPUBIIEYb
JI0/IEN Ha BOWHY C HEBEPHBIMHU, a CO3/1aThb HOBBIN
TUI MYyCYJIbMaH, KOTOpPbIE ObUTH OBl OTOPBAaHBI OT
CBOUX CEMEHHBIX, POJOBBIX, HAI[MOHAJIBHBIX, 3T-
Hudeckux cpszeit (Roy, 2017: 18). Penurus stux
HOBBIX MYCYJIbMaH JIMIICHA KyJbTYPHBIX TPaIULUN
HapoJia, cpea KOTOPOro Mojaydyuia pacnpoCTpaHe-
HHE, YTO OH 0003HAYMII KaK JIEKYJIbTYPAIHIO Peu-
run (Roy, 2017: 12).

Hccnenosanue E. Kapuna u Hame ucciieiona-
HHE TIoATBepkaatoT tezuc o uenu UT'NJIT chopmu-
pOBaTh HOBYIO HJEHTHUYHOCTh, OCHOBaHHYIO Ha I10-
KOJIEHYECKOM Pa3pblBE U JIEKYJIbTYypalUU PEIUTHH.
E. Kapun npuBOAUT UCTOPUIO MOJIOION KEHILUHbI-
penatpuanTku Tonranait Mykeli, KOTopas ydach
B YHHBEPCHTETE, MO3HAKOMUJIACH C OYIyIIUM MY-
KEM-TIPAKTUKYIOIIUM MYCYJIbMaHUHOM, €€ OJIHO-
TPYHIIHAKOM Ha TOT MOMEHT. Clielys ero npumepy,
OHa CTaJla YATaTh Hamas, IMOTOM IO €ro mpocnie
Hazena XWpkab, HeCMOTpPS Ha TO, YTO POJAUTEIN
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ObUIM TIPOTHB, 3aTEM BBINLIA 32 HEro 3amyx. OHa
pacckasbiBaet: «MyX Ha 4-M Kypce MO3HAKOMMIICS
C KaKMMHU-TO MapHSIMH, cajauTamMu, HABEPHOE, KaK
a ceifuac moHuMar. OHM OBITM Ka3axaMu, MOCTap-
1ie Hac, He 3Hal0, OTKYyJa, Toraa 0oco0o He BHHKa-
ma. My pacckasbIBall, BOT, MOJ, OKa3bIBAETCSI, MbI
HEMPaBUIBHO MPAKTHKYEM HClIaM — HY)KHO Tak IO
pemuruu, a He Tak» (Kapun, 2020: 207-208). Beko-
pe myx Belexan B UT'MJI, a 3aTem no3sai ee, U OHa
roexana K My>xy B Cupuro, TJie ee My’K Ioruo, a oHa
MIpoBeJa MATh JIET ¥ BEPHYJIACh Ha POJIMHY B paMKax
ryMaHuTapHo# oneparmn «KycaH-3».

B namem nccnenoBaHuy, pecrioHAeHTKa A. ro-
BOpHJIa, YTO CUMTAET Ka3axCKue OObIuau MIMPKOM,
B YaCTHOCTH NMaJOMHUYECTBO K CBATBIM MECTaM, a
TaKXKe, 10 €e MHEHUIO, JIFOAH, COBEPIIAIONIHE Ta-
JIOMHHYECTBO, BBIXOAAT U3 ucinama (Ilonesbie 3anm-
cu aBTtopa, Mait 2019). Xenmmas! B «cmamMmckom
rocy/apcTBe» OJIEBAINCh BO BCE YEPHOE, IOJIHO-
CTBIO 3aKPBIBAINCH, BKIIOYAs JUMO. KEeHIIMHBI-
penaTpuaHTKH CChUIAIKNCh Ha TO, YTO €CTh XaJIUC, B
KOTOPOM TOBOPHJIOCH, YTO JKEHIIWHBI BPEMEH TPO-
poka Myxamma/ia 01eBaIiCh B UEPHOE KaK BOPOHBI.
MHorue *eHIMHbI, BO3BpaTUBIINCH B KazaxcTan u
MOMEHSIB (PacoH M LBET MYCYJIbMaHCKOTO IOKPBI-
THS Ha OoJiee CBETIIbIC IIBETa, CHaYala YyBCTBOBAJIH
ce0st HeKOM(OPTHO.

[ToarBepxknenuem toro, uro UT'MJI 6pu10 Ha-
LIeJICHO Ha POPMUPOBAHHUE HOBOM MCIaMCKOW HJICH-
TUYHOCTH, SBIISIETCS OOJIBIIIOE BHUMaHHUE, KOTOPOE
OHHU yAeJs padoTe ¢ AETBMH, UX 0Opa30BaHUIO
u Bocnutanuto B ayxe UI'MJIL Ilocne pasrpoma
UI'NJI B Upake Obi 0OHApyKEHBI y4eOHbIE MaTe-
pHITBI 171 00pa30BaHus JeTel Ha TePPUTOPUH TIPO-
BO3IJIAlICHHOr0 Xanudara. Kak oTMeuaroT aBTopsl,
MIpE/ICTAaBUBIIINE aHATIN3 3THX MaTepHAIIOB, yueOHas
nporpamma UI'NJI «mpencrasisier coOoit cucrema-
TH4Yeckoe (popMHpOBaHWE KapTUHBI MHpa, B KOTO-
poli neTsiM gaeTcsi MopaibHasi OCHOBA Ui yOexe-
HUS B TOM, YTO MTOBECTBOBAaHHE U MHUPOBO33PEHHE
Hcnamekoro rocyjapcTBa NpaBauBhl, @ BCE OCTalb-
HOe JIOKHO» (Zeiger et al., 2021: 15), a Takxe, 9T0
«MX JJUYHOCTb TIOJIBEPraeTcs HalaIkaM CO CTOPOHBI
Bpara Win «Ipyroro», W OHU JIOJDKHBI TPHUCOETH-
HUTBbCA K uueHtnuHoctu MI'MJI m ucnons3oBaTh
TaKWe CPEICTBA, KaK HACWINE, YTOOBI 00ECIIeunTh
COXpaHEHHE ce0s U CBOMX CBEPCTHUKOBY» (Zeiger
et al., 2021: 15). KazaxcTanckue >KeHIIHHBI-pemna-
TPUAHTKH PACCKA3bIBAJIM, YTO MATBYHUKOB C 12 jeT
3a0upany B Myackapbl Ha BOCHHYIO ITOJTOTOBKY,
(dopMHpys U3 HUX «IBBAT Xaiudaray», a ¢ AeBOUKa-
MU, KOTOpBIE Ha3bIBAIHCH «KeMUy>KHHAMH XaIuda-
Tay, IPOBOIMIINCH 3aHATHUS IS UX MHIOKTPUHAINH
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Y TIOJITOTOBKU KaK OYIYIIMX KEH JUKUXATUCTOB H
Matepeit Oyymiero nmokonenus «lcnamckoro rocy-
JapCTBay.

SpKuM CBUAETENBCTBOM O IPUHATHE HOBOH
WJIeHTUYHOCTH BhlexaBimmu B UI'NJI aBnsercs To,
YTO OHH CXKUTAII TIACTIOPTa, YTOOBI OKOHYATECIIEHO
pa3opBaTh CBSI3b CO CBOMM IPOLUIBIM, C rocyaap-
CTBOM, TJI¢ OHU POJUIHCH. ITO OBLT )KECT B O3y
HOBOM HJEHTUYHOCTH, MNPUHAIIICKHOCTH K «Uc-
JnaMmckoMy rocyaapctBy». Kak ormeuaer E. Kapun
OHHM CUUTAIN Ce0s MyXa/PKHpPaMH, COBEPIIUBIIH-
Mu XUKpy B «Mcmamckoe rocymapctso» (Kapus,
2020: 18) 1 cBs3bIBAIM CBOIO JANbHEHINYIO KU3HB
1 JKU3Hb CBOUX JETeH ¢ 3TuM TrocymapctBoM. Co-
OTBETCTBEHHO, BO3BPAIICHHBIC KA3aXCTAHCKUE KEH-
IITUHBI ¥ IETH OBLTH 0€3 JOKYMEHTOB, M JOKYMEHTH-
pOBaHUE CTAJI0 OJHOM M3 BaXKHBIX 3a7ad Ipolecca
WX peaOMINTAINN U PCUHTETPAITHH.

Oo6cy:xkaenne

PaznooOpasue B connanbHBIX TPOPMIIX H MO-
THUBaX BbIe3ja >xeHuH B MI'MJI 3acraBnser wuc-
ciemoBarenel WCKaTh Oojiee WHIMBUAYabHBIN
MOJXO0J] K PAacCMOTPEHHUI0 JaHHOTO (eHOMEHa,
YUYUTBIBAFOIIMHA F€TEPOreHHOCTh BHYTPH 3TOM Karte-
TOPUHM JKEHILHH, U y>KE Ha OCHOBE 3TOTO BBISBIIIThH
obmue gepThl. PakTop UIASHTUIHOCTH paccMaTpu-
BAETCS MHOTMMH YUYCHBIMU, BKIFOUYAsl YIIOMSHYTBIX
B CTaThe, KAK OJUH M3 KIIOYEBBIX cpeau (pakTopoB
BOBJIeUEHMS KeHIUH B ujaecojioruto MI'MJI u co-
BEPILICHUS] UMHU XUJDKPBI B MIPOBO3IMJIAIIEHHBIN Xa-
mudar. Ha Hamr B3risi, mpUMEHEHUE KOHIICIIUU
(hopMHUpOBaHUS HUACHTHYHOCTH HW3BECTHOTO IICH-
xojora D. DpUKCcOoHa MO3BOJISIET OoJiee AeTalbHO H
MIyOOKO M3YYHTH POJTh UACHTHYHOCTH KaK 3HAUU-
Moro (pakTopa /IS BbIe3/1a Ka3aXCTaHCKUX JKCHIIHH
B UT'UJI. TlcuxoconuanbHble KPU3UCHI UIEHTUYHO-
CTH, TEPEKUBAHUE KOTOPBIX IMPEICTABISIET COOOM
nepuo 6l GOPMUPOBAHUS UACHTHUYHOCTH YETIOBEKA.
[lecTp 13 BOCBMH KPU3UCOB UAECHTUYHOCTHU IPUXO-
IIATCST HA TIEPUOJT KU3HHU OT POKICHUS 70 25 JeT,
YTO OOBSCHSCT YSI3BUMOCTh UMEHHO MOJIOJBIX JIFO-
JIeH 1711 SKCTPEMUCTCKUX UACOJIOTHI. Y CIIETHOCTh
MPOXOKJAEHUS U MPEOJOJIEHUSI KPU3UCOB UIAECHTHUY-
HOCTH TIPUBOJUT K (DOPMHUPOBAHHUIO TO3UTHBHOMN
UACHTUYHOCTH MOJIOAOTO YEI0BEKA, OTBETCTBEHHO-
O nepej co0oii U HAIIEIIET0 CBOE MECTO B 001IIe-
CTBE, Pa3JeiAIOLIEr0 €ro TPagulud U LEHHOCTH.
B »sTOM oOTHOWmICHWH, MO3WTHUBHAS HICHTHYHOCTH
MPEAIONAraeT MPeeMCTBEHHOCTh C MPEAbIAYIIMMHI
MOKOJIEHUSIMU M BCTPOCHA B €JUHBIA KOHTUHYYM
nepeaaun Tpagulnii, HEeHHOCTeH, cMBICTIOB. B ciy-
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yae, HEpeLICHHOTO W HEMPEOJIOJICHHOIO KpHU3HUca
HJICHTUYHOCTH Ha Ka)K/IOM dTaIle CTAaHOBJICHUS JINY-
HOCTH, HAKAIUIMBACTCS KOH(PJIMKTHOCTD YEJIOBEKA B
OTHOIIEHHUAX C CAMHUM COOOI U ¢ 00IIIECTBOM, UTO B
pe3yibTaTe NPUBOAUT K «CIIyTAHHOCTH HJICHTUYHO-
CTH», KOI'la MOJIOZOM YeJIOBEK HE HAXOJUT CBOEIO
MeCTa B O0IIECTBE U IPUXOANT K HETAaTHBHOH UJICH-
TUYHOCTH, OTBEPrarolie ceMeHble, poi0BbIE, IT-
HUYECKUE, KYJbTYpHBIC CBSI3W M HWIIET albTepHA-
THUBHBIC UJICOJIOTMYECKUE CUCTEMBbl U CYIIECTBYET
OOJIBIIIE PHUCKU BOBJICUCHUS B JKCTPEMHCTCKHUE
HJICOJIOTHH.

Konuenuust 3. DpukcoHa AaeT KIOYEBbIC OpU-
EHTUPBI U1 BHUMATEJIBHOTO U3YUEHUS )KU3HEHHBIX
UCTOpUN Ka3aXCTAaHCKUX KEHIIMH-PETIaTPUAHTOK.
B dacTHOCTH, 3TO AETCTBO M OIBIT MPEOBIBAHUS B
CeMbe, 3aTEM ILIKOJa KAK IVIaBHbIA MHCTUTYT COLU-
aju3alny, KOTOPBIH MPOXOMST BCE TPaKIaHEe CTpa-
HbI, U OMNBIT MPOXOKICHUSI KOTOPOrO COBIAAACT C
KPUTHICCKUMHA JIT (DOPMHUPOBAHUS UIACHTUIHOCTH
MepUoIaMy OTPOYECTBA U IOHOCTH, Jlajee M3MEHe-
HUs1, CBA3aHHBIC C BCTYIUICHHEM B3POCIYIO KU3Hb,
OTJICJICHHEM OT POJIUTEIHCKON CeMbH, yueOol B
koyutepke mim BY3e, Hadano npodeccuoHanbHOR
JIeSITEIbHOCTH, HEOOXOMMOCTh BBICTPaWBaHUS Ca-
MOCTOSITEJILHOT'O )KM3HEHHOT'O TIPOEKTa.

Kak ObU10 MOKa3aHO Ha KOHKPETHBIX IpUME-
pax, 3HAUYUTEIBHOE KOJMYECTBO Ka3aXCTaHCKHUX
JKeHINMH, BblexaBimux B MI'MJI, BeIpocan B HEMOJI-
HBIX CEMbSIX WJIM B KOH(DJIUKTHBIX CEMbSX, 3aTEM B
IIKOJIE ¥ IPYTUX UHCTUTYTaX COLMATMU3AMKU OHU HE
MOJIYYWJIA OPUEHTHPOB, WUIEANOB, LIEHHOCTEH IS
IMOHUMAaHHS ce0sT U CBOETO MECTO B OOIIECTBE, YTO
CIOCOOCTBOBAJIO POCTY OTUYKJICHUS OT OOIIEeCTBA U
COCTOSIHUIO «CITyTAHHOCTH HJICHTUYHOCTU» W LIEH-
HOCTEH, Jajee ciaenoBaio GOpMUPOBAHUE HETaTHB-
HOM HJICHTUYHOCTH, OCHOBAaHHOM Ha ITOKOJICHYE-
CKOM pa3pbIBe U TTOUCKE aIbTEPHATUBHONU CUCTEMBI
UIEH M CMBICTIOB, Y€M BOCIIOJI30BAIUCH IIPOIIO-
BeqHuku u BepOoBmmkn WUIMJI. B orHOmenun
Ka3aXCTAaHCKUX >KCHIIWH, BoBJIcUCHHBIX B MITUJI,
BXHO YYHTHIBATH COLMANBHBIM U TOTUTHYICCKUI
KOHTEKCT, B KOTOPOM TIPOUCXOIUIO0 POPMHUPOBAHHE
HJICHTUYHOCTH MOJIOJIBIX JIFOJICH, @ MIMEHHO IOCTCO-
BETCKHUI KOHTEKCT UCOIOTHUECKOTO KPU3HCa U 10~
HCKH TOCYJapCTBEHHOM HJICOJIOTMH, KOTOPBIC MPO-
JIOJDKAIOTCS 10 HAcTosIIIero BpemeHu. Ilpu srom,
CJemIyeT OTMETHTh, uTo «FIcmaMcKkoe rocy1apcTBo»
CEpPhE3HO 3aHUMANIOCh BOMPOCAMHU HICHTUYHOCTH
MPUEXaBIIUX MYXa/DKUPOB, BKIIIOYas KEHIIUH, O
YeM CBHJICTEIBCTBYET UX TEHIEP-OPUCHTHUPOBAH-
Has Iporara’jaa, u JeTeH, JUisi KOTOPBIX CO37aBa-
JIUCh UHCTUTYTHI COLUATU3ALNHN ISl YCBOCHUSI UMU
nneoyiorun UI'NIJI.

3ak/ouyenne

B pamkax naHHOW CTaThbu MBI PaccMOTpENH
BiIMsHUE (DAaKTOpa MISHTUYHOCTH Ha BOBJICYCHHE
Ka3aXCTAaHCKUX JKCHIIUH B PAJAUKAIBbHYIO HAEO0JIO-
THI0 U Ha MX pEIIeHHEe yeXaTh B TaK Ha3bIBaEMOE
«Mcnamckoe rocyapcTBO» yepe3 Mpru3My KOHIIET-
i (OPMHUPOBAHUS MACHTHUYHOCTH J. DPHUKCOHA.
OCHOBBIBasICh Ha JKU3HEHHBIX HCTOPHSIX Kazax-
CTaHCKUX >KEHIUH-PENaTPHAHTOK, BO3BPAIICHHBIX
B XOJle T'yMaHuTapHO! onepauuu «Kycan» u3 Cu-
PHH, MBI TIOKa3aJi, YTO WX TEePEKNBaHNE KPU3UCOB
UJCHTUYHOCTH COINPOBOXK/JIANIOCH HAKOTJIEHHEM He-
PELICHHBIX KOH(IMKTOB ¥ MOCTEHEHHBIM OTHYXKJIE-
HHEM OT O0IIIeCTBA, YTO MPUBEIIO K (OPMUPOBAHHIO
HEraTUBHOW MJEHTUYHOCTH, Pa3pbIBAOLIC ceMel-
HBIE, 3THUYECKHUE, KYJIBTYPHbIC CBS3H, U YS3BHMO-
ctu s uneonoruu UTUJI, B koTopoit yuuthiBasiach
U poib keHImuH. Creayst KOHIEHIHH . IpUKCOHa
0 BJIMSHUM MCTOPUYECKUX IMEPEMEH, COLHAJIbHBIX,
MTOJIMTUYECKNX, KYJIbTYPHBIX KOHTEKCTOB Ha (op-
MHUpPOBaHUE UJICHTUYHOCTH MOJIOJIOTO YeJIOBEKa Mbl
BBISIBHJIM, YTO KPU3UCHI HICHTUYHOCTH, CBOMCTBEH-
HBbIE MOJOJOMY BO3pPAacTy, Ka3aXCTAaHCKHE KECHIIH-
HBI TIPOXOAMIIN B YCIIOBHUSX MOCTCOBETCKOTO KpH-
3Mca UACOJOTHH U MPOJOJDKAIOLIMMUCS MOUCKaMU
rOCyIapCTBEHHOU MICOJIOTHH B TIOCTIEIHNE IECATH-
nerusi. Kpome Toro, nzydenue ¢axtopa HISHTHY-
HOCTH BBISIBUJIO TPOOJIEMHBIE ACTIEKTHI, CBSI3aHHBIC
C WHCTHTYTaMH COIMATU3aIlii, OCOOEHHO IITKOJIBI,
KOTOpasi OXBaThIBaCT Ba)KHEHIIWE JUIs (HOPMHPO-
BaHUSl WACHTHUYHOCTH NEPHOABI IOIPOCTKOBOIO
BO3pacTa W IOHOCTH W JOJDKHA CHOCOOCTBOBATH
(hopMHPOBaHUIO MTO3UTUBHON MJCHTUYHOCTH Yepe3
Bocniutanue. Takxe, ocoboe BHUMaHKE Hal0 oOpa-
TUTH Ha pa3pabOTKy TOCYIapCTBEHHON HJICOJIOTHH,
KOTOpasi Obl MPEIOKNIA MOJIO/ICKH SICHBIC U YeT-
KM€ OPUEHTHPBI, CMBICIIbI, IEHHOCTH U BO3MOXKHO-
CTH TSI peaTu3aliiil B 00IIEeCTBe.

UccnenoBanue dakropa WACHTHYHOCTH, MPE.-
CTaBJICHHOW B 3TOM CTaThe, HE SIBISICTCA HCUep-
MBIBAIOIIAM.  MHOTOACIeKTHOCTh  KOHIETIIHH
D.DpUKCOHA OTKPHIBACT HOBBLIC MEPCIICKTHBBI IS
JanbHEeNIIero n3yueHus, HanpuMep, 0ojee riry0o-
KOTO MCCIIeZIOBaHUSI KOHTEKCTOB, KOTOPBHIE 0(OpPM-
JSUTM CTAHOBJIEHHE HMJIEHTHYHOCTH Ka3aXCTAaHCKUX
KCHIIMH, BKIIOYas KyJbTypHBIE U COLMAIbHBIC
HOPMBI B OTHOIICHWH POJIM KEHIIMHBI B CEMbE H
o0IIecTBe, TeHICPHBIE CTEPEOTHUIIBI, KOTOphIe 00-
YCIABIMBAIOT ONBIT XCHUIMH W MX >KU3HEHHBIN
MIPOEKT, OCOOCHHOCTH PEIUTHO3HOCTH SKEHIINH H
JpyTrHe.

UccnenoBanue BnusHUsS (PakTopa MIAESHTHIHO-
CTH Ha TIPOIECC BOBJICUCHHS Ka3aXCTAHCKHUX JKEH-
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OIMH B 3KCTPEMHUCTCKYIO HJICOJIOTHIO U BBIE3] B
WUI'NJI, a Takxke UX HOBOW MACHTHYHOCTH, OOpPM-
nennoir UT'WJI, criocoberByror Gonee 3hdexTus-
HOW peaju3alyy NporpaMM peadWIMTalMd U pe-
WHTETPAIH PETIaTPUAHTOB C IIENIBI0 MPEOI0JICHHS
IOKOJICHYCCKOr'0 paspbiBa B UX HACHTUYHOCTU H
BOCCTAaHOBJICHHE TPEEMCTBEHHOCTH HMJCHTUYHO-
CTH, COOTBETCTBEHHO, ()OPMUPOBAHUS ITO3UTHBHON
WACHTHYHOCTH. Tarke, BAXKHO YUUTHIBATH (PAKTOP
HWACHTUYHOCTH NPH OPraHu3alid U NPOBEICHUU
MIPEBEHTUBHOMN pabOTHI C MOJOIEKBIO, YTO MO3BO-
JIUT HC TOJIBKO CHU3UTHL PUCKHU paJuKaain3aluv, HO

1 c(hOpPMUPOBATH Y MOJIOJIBIX JIFOJICH YCTOMYUBOCTD
MPOTHUB BO3JCHCTBUS SKCTPEMUCTCKUX UJIEH.

BaarogapHoCTh U KOH(IUKT HHTEPECOB

CraThs OJITOTOBJICHA B paMKax (hMHAHCHPOBA-
Hust KH MHBO PK (ITI® BR21882428 «Bausiaue
Y MIEPCIEKTHBBI UClIaMa KaK JIyXOBHO-KYJIbTYPHOTO,
MOJIMTUYECKOTO, COIUAILHOTO SIBJICHUS B TIOCTHOP-
MaJIbHBIC BPEMEHa: OMBIT CTpaH bimkHero BocToka
u LlenTpanbHoit Asumy). KoHGIHKT MHTEpecoB Ha
BCEX dTanax MoJroTOBKH CTaThH OTCYTCTBOBAJI.
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ACTIVITIES OF MOSQUES OF KAZAKHSTAN
IN THE FIELD OF RELIGIOUS EDUCATION

The mosques are also making a big influence on the religious stability throughout the territory of our
Republic. This article refines the direct functions of the mosques on the religious sphere of education
and analyses the current work being conducted on this course. The authors highlighted the historical
stages of the mosque development as a religious educational center and defines their contribution on a
spiritual and moral value of society and their support of cultural heritage. A special attention was paid
into modern state of religious education in Kazakhstan, including evaluation of the quality of educational
programs, methods of teaching by using informational technology on abovementioned process. Also
this investigational article presents an actual problems which face the mosques especially in the context
of islam, such as destructive religious movements, radicalism, extremism, xenophobia and separatism.
The authors could analyze the role of the mosques on preventing such phenomenon, mostly in Islam,
proposes the ways of enhancement of work being done on this sphere. The research article views the
effectiveness of work executed by Spiritual Administration of Muslims of Kazakhstan — a major Islamic
religious organization, which operates a significant number of the mosques and prayer halls. The authors
identify the strongest points of this organization on religious educational sphere and propose the im-
provement measures by taking into consideration the modern social demand.

Key words: Mosques of Kazakhstan, the role of mosques, the work of religious education, Islam,
Spiritual Administration of Muslims of Kazakhstan.

A. LLaH6aesa'", XK. KaHTap6aeBa', A>koH MaxoHu?
'9A-Papabu atbiHAaFbl Kasak, yATTbIK yHMBepeuTeTi, AAMaThi K., KasakcraH
2 KaH3ac MeMAekeTTiK yHuBepcuteTi, MaHxaTTeH K., AKL
‘e-mail: shabaya123@mail.ru

Ka3akcTaH meLliTTepiHiH,
AIHM aFapTy CaAaCbIHAAFbI KbI3MET OafbITTapbl

KasakcrtaHaa PecriybAMKacbiHAQ AiHM axyaAAblH OPHbIKTbIAbIFbIHA MELWITTEP A€ YAEC KOCbIM
KeAeal. Makanapa KasakcraHaAarbl MELTTEPAIH AIHM aFapTy caAacbiHAAFbl KbI3MET 6afbITTapsbl
HaKTbIAAHbIM, COA 6aFbITTa >KaCaAbIM XaTKaH XKYMbICTapFa TaAAQy XKacaAaAbl. ABTOpAAP MeLiTTepPAiH,
AiHM BGIAIM OLIaFbl PETIHAE AaMyblHbIH TapuXmM KE3EHAEPIH TaAAar, OAAPAbIH KOFaMHbIH pPyxaHu-
AAAMIepLLIiAIK KYHADBIAbIKTAPbIH KAAbIMTACTbIpyFa >XOHE MOAEHM MypaHbl KOAAAyFa KOCKAH YAECiH
ankbiHAAMAbL. KasakcTaH mMewwitrepiHaeri AiHn 6iaim 6epyAiH Kasipri »kafAaiiblHa, OHbIH iLIIHAE OKY
GarAapAamMaAapblHbiH, canacbiH OaraAayfa, OKbITy 9AICTEMECIHE >XOHe OKY YAEPiCiHAE aknapaTTbik,
TEXHOAOTUSIAAPAbI MaiAAAQHYFa epekllie Ha3ap ayAapblAaAbl. 3epTTeyAe acipece MCAAM KOHTEKCTIHAE
AECTPYKTMBTI AIHM  aFbiMAAP, PaAMKAAM3M, 3KCTPEMM3M, KCEHO(OoOMS >KoHe cenapaTtM3MmeH
KYpec CUaKTbl MeliTTepAiH aAAblHAQ TypFaH ©3eKTi MaceAeAep KepceTiAreH. ABTOpAap aTaAfaH
KYObIABICTAaPAbIH aAAbIH aAYAQFbl MELLITTEPAIH POAIH TaAAar, OCbl GaFbITTarbl XKYMbICTapAbl XKaKCcapTy
6OMbIHLLIA YCbIHbICTAPbIH YCbiHaAbl. COHAAM-aK, MaKaAasa eAiMi3Aeri MewwiTTep MeH HaMmasxaHaAapAbiH,
eAdyip BeAiriH 6ackapaTbiH ipi MCAAMABIK AiHM YiibiIM GOAbIN TabbiAaTbiH Ka3akcTaH MyCbIAMaHAApPbI
AiHM 6acKapMacbIHbIH KYMbICbIHbIH, TMIMAIAITT A€ KapacTbipbiAFaH. ABTOPAAp aTtaAfaH YMbIMHbIH AiHN
6iniM Bepy canacbiHAAFbl >KYMbIChIHbBIH, KYLLTI XKaKTapblH aHbIKTar, KOFaMHbIH, 3aMaHaym CbiH-KaTepAepi
MEH CYpaHbICTapblH ECKEPE OTbIPbIM, OYA KbI3METTi XKETIAAIPY XKOHE XKETIAAIPY WapaAapbiH YCbIHAAbI.

Ty#iH ce3aep: KasakcTaH MeWwiTTepi, MeLWITTEPAiH POAi, AiHM aFapTy >KyMbICbl, ucAaM, KMAB.
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A. LLlan6aesa'", X. KaHTap6aesa', AykoH MaxoHu?
TKa3axcKumi HauMOHaAbHbIN yHUBEpPCUTET nMeHn aab-Dapabm, r. Aamartbl, KasaxcraH

2 KaH3acckui rocy AapCTBeHHbIN yHMBEpCUTeT, I. ManxaTTeH, CLLUA
‘e-mail: shabaya123@mail.ru

AesiteAbHOCTb MeveTei KasaxcraHa
B cthepe peAurmnosHoro o6pasoBaHms

B cTaTbe KOHKpETU3MpPYeTCsl AeSITEAbHOCTb MeueTelt KasaxctaHa B ccepe peArrmosHoro
006pa3oBaHus, aHaAM3MpyeTcst paboTa, NMPOBOAMMAS B 3TOM HarpaBAEHWW. B cTtatbe paccMOTpeHbl
OCHOBHbIE 3Tamnbl Pa3BUTUS MeYeTern KakK LEHTPOB PEeAMIMO3HOro 06pas3oBaHusi, MX BKAAA B
hopMUpoBaHMe AYXOBHO-HPABCTBEHHbIX LIEHHOCTEN O6LLECTBA U MOAAEPKKY KYABTYPHOrO HACAEAMSI.
CeroaHst AyXoBHOe ynpaBAeHWe MyCyAbMaH KasaxcTaHa BXOAMT B COCTaB KPYMHOrO PEeAMIMO3HOro
00bEeAMHEHUS, YIPABASIOLLErO BCEMM MeYeTsMM CTpaHbl. B Haweir ctpaHe, ocobeHHo B cdepe
MCAAMa, CYLLLECTBYIOT NMPOGAEMbI AECTPYKTUBHbBIX PEAUMITMO3HbIX TEYEHUI, PAAUKAAM3MA, IKCTPEMMU3MA,
KceHoobuu, cenapaTrmama, SKCTPEMIM3MA, MOITOMY NMPEACTABASIET MHTEpPEC paboTa MeueTeil B CTpaHe C
HApPOAOM B LIEASIX TPEAOTBPALLEHUS TOAOOHbBIX MPO6AEM. AyXOBHOE yripaBAeHue MycyAbmaH KaszaxcraHa
— KpYyMHas MCAaMcKasi peAMriosHasl opraHmsaums, BaaAetowast 2854 meuetsamu U 357 MOAMTBEHHbIMM
3aAaMM B CTPaHe, @ YUCAEHHOCTb COTPYAHUKOB BO BCEX MEYETSIX COCTaBAseT 4728 yerosek. Kakyto paboTy
OH BEAET B HaNpaBAEHUM PEAUTMO3HOro 06pa3oBaHus, TpebyeT crieurMabHOro nsydeHus. [lotomy Uto
YCTPaHWTb MOPOKU B Chepe peAurum MOXHO TOAbKO MyTeM MOBbILLEHNS PEAMTMO3HONM rPamMOTHOCTU
HapoAQ M C KAXKAbIM FOAOM COBEPLUEHCTBYS HArMpPaBAEHHOCTb PEAMIMO3HOro obpasoBaHusi. ABTOpPbI
AQHAAM3MPYIOT CPepbl YCAYr MeueTeil pecrnyOAMKM MO HArnpaBAEHUMIO PEAMTMO3HOr0 06pas3oBaHMs U

BHOCSIT COOCTBEHHbIE NMPpeAAOXKEHNA MO COBEPLUEHCTBOBAHMIO 3TUX YCAYT.
KAroueBble cAoBa: MeveTn Ka3aXCTaHa, POAb MequeVi, pa60Ta PEANTNO3HOIo o6pa303ava, NCAaM,

AYMK.

Introduction

From the first years of independence, Muslims
of Kazakhstan turned to Islam as their ancestral
religion. The people who renounced atheism felt
the freedom of religious beliefs and began to show
special sympathy for their traditional religion.
The rate of construction of new mosques and reli-
gious schools increased year by year. The topic of
mosques in Kazakhstan, which is based on scien-
tific research, mainly refers to the post-Soviet pe-
riod, although it is known that the construction of
mosques and religious schools in the Kazakh steppe
began with the arrival of Islam. It is natural to ask
what kind of religious education the mosques of the
republic are providing, and whether the results of
such education are visible. For this reason, there is
a need to analyze the religious educational activities
of mosques in the country.

Justification of the choice of articles and goals
and objectives

Even though Kazakhstan is accepted as a civil
state, it is known that vast majority of the population
confess Islamic faith. In this regard Spiritual Ad-
ministration of Muslims of Kazakhstan thoroughly
monitors this huge audience and corresponds reli-
gious clarification in several ways. As religious ex-
tremism, radicalism and terrorism in the territory

of the country has been occurred mainly since the
Islamic factor, it is really important to analyze the
work done by Spiritual Administration of Muslims
of Kazakhstan, identify the areas of activity oh the
mosques and review their particular indicators. Up
to now, it has been established that no works has
been executed on systematic and integrated study of
the mosque activities in Kazakhstan. For this reason,
the main idea if the article is to held investigational
works on religious and educational activity of the
mosques in the territory of Kazakhstan, which is a
part of the Spiritual Administration of Muslims of
Kazakhstan. The main aim the study was to focus on
each area of activity, identified by Spiritual Admin-
istration of Muslims of Kazakhstan, sum the work
done, weigh its effectiveness and work out their own
ways on how to improve in the future.

Scientific research methodology

The article the method of historical analysis
is used for a deeper investigation of the mosques,
and the content analyses method for differentiation
of collected materials. The method of analysis and
sorting of received data was also used. In addition,
the theoretical concepts of native investigations
have been studied, which consider problems that
the mosques faced in the period of getting its
independence, the annual report of the Spiritual
Administration of Muslims of Kazakhstan from
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different regions, annual reports of head of Muftiates,
the concept of religious education development
of the Spiritual Administration of Muslims of
Kazakhstan till 2020, the innovative article done
by the Supreme Mufti H.Taganuly, reports of Local
informative and propaganda group and information
posted on the official sites of the Muftiates.

Main part

A number of scientific articles and works
published in this field show that researchers are
interested in the subject of mosques in Kazakhstan
from various angles. In particular, Sadykova S.Sh.
We consider the architectural models of the first
mosques that were built with the arrival of Islam in
the Kazakh steppe. For example, S. Shklyaeva, in
her study, “Retrospective innovation in the interior
of the mosques of Kazakhstan (1991-2015)”, and the
artist G. Eshkenov’s creative experience. According
to G. The visual analysis of Eshkenov allows us to
determine the stylistic features of the artist’s com-
positional choice. In beautifying the architecture
of mosques with sacral elements, Islamic and Ka-
zakh ornaments were used in calligraphy. The decor
models in the prayer rooms are a clear example of
the artistic approach of “Retrospective Innovation”
in modern regionalism. In addition, the outline of
the distribution of dome ornament patterns in his-
torical and religious buildings is being reworked and
the includes the style of the artist and the syntax of
Kazakh ornament (Shklyaeva, 2016: 37). Sadykova
S.Sh. In the question of the main types of modern
mosques in Kazakhstan, it is argued that in the post-
independence period, many new religious buildings
were built in Kazakhstan, and the study and analysis
of their architecture allows to determine the main
typological characteristics of these objects. They
are: assignment, capacity, functional planning, ar-
chitectural-spatial structure, constructive decision,
location of the object in the city structure. The au-
thor says that one of the main signs of classification
of buildings and constructions is their purpose, and
according to this feature, modern mosques in Ka-
zakhstan are divided into 6 main types: 1. Main city
mosques (juma or cathedral); 2. Quarter mosques
(masjid-juma); 3. Jamaat mosques (mosques of na-
tional Muslim communities); 4. Rural mosques; 5.
On the outskirts of the city (musalla); 6. Mosques of
Islamic cultural centers (Sadykova, 2024). Beiseno-
va A.M., Camoylov paid close attention to the re-
gional characteristics of Almaty mosques in the XIX
— XX centuries. In their study, they found that the
most productive period of mosque construction in
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Kazakhstan was the second half of the XIX century,
marked by the permanent annexation of Kazakh-
stan to Russia, during which the economy devel-
ope, trade and industry developed, and contributed
to the revival of construction activities, in addition,
the diversity of natural and climatic conditions of
the vast territory of Kazakhstan and regional it is
thought that the features of construction influenced
the emergence of mosques with different architec-
tural composition solutions (Beisenova, Samoilov,
2022: 60).

In his scientific article “Mosques of Astana:
Strategies and Practices of Designing New Public
Spaces”, Kikimbaev M. draws attention to the use of
an infrastructural approach that allows to determine
the important aspects of the topography of mosques
in the metropolis, the features of relations between
state authorities, patrons, Muslim clergy and other
interested parties. This contributes to their strength-
ening. directly affecting and developing mosques as
an important public space. It is also predicted that
the practice of opening museums of Islamic culture
next to mosques in the last decade will contribute to
changing the usual image of mosques and increasing
their value as an important object of the infrastruc-
ture of cultural memory in the public mind (Kikim-
baev, 2023:63). K. A. Medeuova, M. J. Kikimbaev,
in his study “Museumization of the mosque: Kazakh
discourse of public spaces”, based on statistical data
from 1990-2021, as well as field data collected be-
tween December 2021 and March 2022, revised the
role of the mosque in Kazakh society and its place
in discourses in public space. He observed how
the cultural memory goes beyond museums, how
the museumization of Kazakh mosques and wider
public space is progressing. The authors document
the new trend of openness of the religious space
in Kazakhstan, where mosques not only perform
the usual religious rituals, but also become a new
public space, a meeting place of the state, religious
and cultural institutions. Expanding the functions
of mosques, including cooperation aimed at using
various local community representatives for broad
social communication, spreading the narrative of re-
ligious values and cultural memory, was analyzed
as individual cases (Medeuova, Kikimbaev, 2022:
149). “Compositional changes in the architecture of
mosques of Kazakhstan in the 9th — 19th centuries.”
in the study, Kasymbekova M.B., Glaudinov B.A.
determined the main changes in the compositional
structures of the architecture of mosques in Kazakh-
stan during these centuries, and tried to identify
certain features in some compositional priorities,
using the example of individual monuments of re-
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ligious architecture in the country (Kasymbekova,
2012: 50) . T.J. Shahuov, M.M. Almenbaev, J.K. In
his article “Methods of evacuation from mosques
with standard fire safety requirements”, Makishev
considered the conditions of worship that compli-
cate the evacuation process. Research on religious
objects, determined the time of evacuation, studied
the demographic composition of the mosque com-
munity. Field monitoring of the flow of people in the
mosque was conducted and defined safe evacuation
criteria for various functional areas of the mosque.
He established a connection between the area and
the size of the functional contingent and proposed to
standardize the width of emergency exits (Shahuov,
Almenbaev, Makishev, 2019: 82). M.K. Bektenova,
L.N. Toktarbekova, in the article “The role of mod-
ern women in the mosque space: the influence of
Islamic feminism”, considered the role and place
of women in the mosque space, gender segregation
(separation), the situations in which Muslim women
face various problems in mosques, and the forma-
tion of the Islamic identity of Muslim women. ana-
lyzed the influence of Islamic feminism (Bektenova,
2023: 163). “The rapid growth of the number of
mosques in the last thirty years is not a phenom-
enon unique to Kazakhstan. This phenomenon fits
well into the wider context of the global Islamic re-
naissance, the post-Soviet resuscitation of cultural,
historical and religious memory and the practice of
investment in prestigious capital” (Kikimbaev, Me-
deuova, 2021: 127). M. Zhuzey, N. Seytakhmetova,
M. Bektenova, Sh. Zhandosova “Mosque in Post-
Soviet Central Asia: sacred and spiritual contexts”
In this case, you will need to know where the mixer
is located and where you will find the role of the
control system. Baylanysty maselelerdi karastyrgan
(Zhuzey, Seytakhmetova, Bektenova, Zhandosova,
2020). If in 1990 the number of mosques in Kazakh-
stan was 46, it increased sharply in the years after
independence. In 2020, the number of mosques was
2,689, and growing at this rate, their total number
increased fifty-eight times over the last thirty years
(table 1).

The number of mosques is not uniform in the
regions. It can be seen that the most are in the Turke-
stan region, and the least are in Astana. (see Table 2).

The authors, who considered the construction
of mosques in Kazakhstan in the years after
independence, formulate and present the following
typology of the main subjects in the construction
of mosques: 1) projects within the framework of
«mosque diplomacy»; 2) projects ordered by state
bodies; 3) projects commissioned by oligarchs and
political elites; 4) projects commissioned by na-

tional diasporas; 5) projects commissioned by rural
settlements and interested communities. At present,
those mentioned can be considered the main sub-
jects of the construction of mosques in Kazakhstan,
they are implementing various participation scenari-
os that contribute to further strengthening the status
of mosques as important forms of public space (Ki-
kimbaev, Medeuova, 2021: 138).

Table 1 — Growth dynamics of Islamic associations in
Kazakhstan (1990-2020) (Kikimbaev, Medeuova, 2021: 127)

Year Number Qf .Islamic Year Number gf .lslamic
associations associations
1990 46 2007 2334
1991 68 2008 2337
1993 296 2009 2 634
1995 483 2010 2697
1996 679 2011 2756
1997 826 2012 2228
1999 1003 2015 2458
2001 1282 2016 2516
2003 1652 2017 2592
2005 1766 2018 2598
2006 1853 2020 2691

Table 2 —Regional index of mosques of Kazakhstan (Kikimbaeyv,
Medeuova, 2021: 127)

No Regions and cities Nur;zeorcﬁat‘tiljimlc
Total 2691
1 Turkestan region 750
2 Almaty region 474
3 Zhamby] region 313
4 East Kazakhstan region 208
5 Kyzylorda region 174
6 Karaganda region 145
7 Shymkent city 106
8 Pavlodar region 94
9 Akmola region 90
10 Aktobe region 68
11 North Kazakhstan region 63
12 Almaty city 52
13 West Kazakhstan region 47
14 Mangistau region 33
15 Atyrau region 31
16 Kostanay region 30
17 Astana city 13
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Now let’s come to the work of mosques in Ka-
zakhstan in the direction of religious education. It is
known from the history of Islam that the main func-
tion of mosques is to provide religious education to
the people. Today, the Religious Administration of
Muslims of Kazakhstan operates as a large religious
association with 2,854 mosques, 357 prayer halls and
its own system of religious education in the country.
In 2022, the number of employees in all mosques
was 4728. In 2021, supreme muft N. Taganuly ap-
proved seven directions of the mosque’s work with-
in the scope of his orientation report at the extended
Toralka meeting of the Religious Board. They are
information and public relations, propaganda, char-
ity, education and personnel potential, ihsan teach-
ing, religion and tradition, work with foreign reli-
gious trends. The chief imams of the mosques are
obliged to report on these seven areas every month.
However, in 2023, these seven directions were reor-
ganized as five directions: “Religion and tradition”,
“Good society”, “Charity and propaganda”, “Re-
ligious education and education” and “Insurance
against foreign religious movements”. Begalinova
K., Ashilova M., Begalinov A. In his study, he gave
extensive information about the spread of religious
extremism and the prevention of them (Begalinova,
2020: 125).

In 2014, Supreme Mufti Ye. Malgazhiuly de-
clared that year as the year of “Religion and Tra-
dition”. In addition to the publication of a special
book entitled “Religion and Tradition”, the Mufti
explained in his address the importance of preserv-
ing the harmony of religion and tradition, and stated
that with the help of mosques, he would carry out
the following activities in this direction: expanding
the use of the mother tongue in society, religious
revival, promotion of rites in harmony with Islam,
teaching young people inculcating national values
and traditional education, promoting the legacy of
important people who praised faith in our history,
teaching mosque visitors the place of customs in
Islamic sharia, respecting traditions, educating the
younger generation in patriotism. In line with the
same direction, as part of the educational work of
mosques, the mosque staff traditionally organizes
the following events: “Ak Bata” blessing contest,
Zharapazan chanting relay race, republican song
mushaira on the theme “Religion and Tradition”,
intellectual competition among young women, nati-
onal and national conducting sports tournaments in
accordance with the Sunnah, etc.

In 2023, a special Department of Religion and
Tradition was opened at the Muftiyat, and the Pub-
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lic Relations, Youth Affairs and Women’s Sectors
are working together. In this project, the following
measures were taken: a republican and regional fo-
rum of elders in each region, the first-ever blessing
contest among the elderly, 3 meetings of the Coun-
cil of Experts established by the Muftiyat, the con-
ference “Doszhan Ishan — an outstanding religious
figure and spiritual educator of Kazakhstan”, “Tra-
ditional Islam in Kazakh spirituality” place” repub-
lican scientific and educational conference, more
than 11,000 events were held throughout the year.
In addition, 15,941 events in the direction of propa-
ganda and literacy, public works and sports across
the Republic, “DINTELLECT” educational contest
on the topic of religion among young Algyrians oc-
curred for the first time in all mosques. In addition,
there were 10,986 events with the participation of
408,828 people including the women, “The status
of women in the Kazakh steppe” on the theme of
the republican women’s forum, the opening of the
women’s club “Shugyla” (Territory of Turkestan),
the 3rd republican competition among girls in re-
citing and reciting the Koran. Finally, the “Tradi-
tion Fest” exhibition was held for the first time in
Almaty. Assoc. Professor Bagasharov K. in the ar-
ticle “The place of ritual in the Quran and hadiths”,
analyzing the place and types of ritual in Islamic
sources, he expresses the following opinion: “Cus-
toms have a specific place in the Quran and Sunnah.
However, the main requirement at this point is that
when the verdicts are set according to the Islamic
legal system, ritual practices that do not contradict
the Shariah evidence and practices are taken into ac-
count. This is because, when giving a verdict in Is-
lamic law, not taking into account the customs of the
local people and the cases approved by the intellec-
tuals creates difficulties for people, and it is contrary
to the purpose of Islamic law” (Bagasharov, 2024).
In 2019, within the framework of the “Religion and
Tradition” project, the author of the books “Pearls
of Kazakh Traditions”, “Travel to the World of Tra-
ditions”, cultural researcher, ethnographer-scientist,
B. Ospan gave a lecture to the congregation on the
topic of Kazakh national traditions.

One of function of mosques is to create a good
society. The demands of any religion is consis-
tent with peace and stability. In the Middle Ages,
al-Farabi, a native of the Kazakh steppe, wrote about
the benevolent city and expressed his dream about
such a good city. Every national intellectual wanted
his country to be happy and worked in that direc-
tion. For this reason, mosques should encourage the
country to do good deeds, initiate good deeds, and
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participate in the humanization of society with their
activities. On this occasion, it is planned to orga-
nize a republican conference on the topic “Islam and
good society”. Religious Department of Muslims of
Kazakhstan has announced 2023 as the “Year of Is-
lam and Good Society” for mosques in the country.
Several volumes are being prepared in this period
under the scientific project “Encyclopedia of Islam”
including the work, “Muslim school in the Kazakh
steppes in the footsteps of the ancestors”, and “Reli-
gion and Tradition.” The republican women’s forum
on the topic, “Women’s status in the Kazakh steppe”
was also organized this month. In 2023, sixty-two
seminars were organized at the district and regional
levels under the theme “A good society begins with
changing yourself.”

According to N.Taganuly, the word “lhsan”
means sincerity. “lhsan” means worshiping God
with fear, sincerity and responsibility as you see
him. The teaching of “lhsan” educates a Muslim
child to be sincere in every act and every act of wor-
ship. In fact, Allah Almighty knows every deed,
word, intention, and even the thoughts of every
person. There is no blessing in action without sin-
cerity. Supreme Mufti N. Taganuly says that Khoja
Akhmet Yasawi and his murids worked hard to form
the doctrine of «lIkhsany». Yasawi combined Turkic
traditions and Islam, thus foreseeing religious and
cultural conflicts. Muftiyat’s book «lhsan — the ba-
sis of spiritual education» contains such large chap-
ters as «lhsan to the Creator», «Personality», «lhsan
and society», and the concept of Thsan is widely ex-
plained by Muslim scholars. 2021 is called the year
of Thsan, and mosques of the country are tasked with
promoting this concept more widely. The following
works have been done on this topic this year. Pub-
lished books include: «Enemy No. 1» (about acquir-
ing a language), «Hakim Abay and ihsan ilimi». 201
articles related to ihsan in different levels of mass
media of the country, 317 infographics on social
networks, 383 video sermons recorded and posted
on networks, and 94 events (round table, seminar)
were held in online and offline formats.

Since charity work is one of the priorities for
mosques, a number of measures have been taken in
this direction. Supreme Mufti N. Taganuly, in his
speech entitled, «The teaching of kindness breeds
virtue», mentioned the following among the char-
ity works done by mosques in 2020: opening 30
bridges and 40 wells in 30 settlements with the help
of sponsors, giving muftia grants to 30 graduates
from disadvantaged families, planting 30 thousand

saplings, in general planting of 1,170,712 saplings
of different types, mobilizing 301,566 people for
these measures, and handing over the keys to 329
shelters to homeless people within the framework of
the republican project «Country’s share in housingy,
etc. During the COVID pandemic, 18 ventilators,
891 oxygen devices, 20 anti-plague clothing, 255
monometers, 528 pulsometers, 60 thermometers,
136,701 face masks and medicines worth 32 mil-
lion tenge were delivered to the appropriate places
as part of the campaign «Give Hope to Life» during
the pandemic. With the www.qurban2020.kz proj-
ect, 81,301 socially disadvantaged families distrib-
uted sacrificial meat. In the annual report of 2022,
payment of the annual tuition fees of 48 students
studying at Nur-Mubarak University with the «Reli-
gious Department of Muslims of Kazakhstan grant»
campaign, 2,200 tons of food aid for 115,997 fami-
lies with the «Taikazan» campaign, donations for
12,951 families with the «Hand to hand» project as-
sisted. 6,490 orphans were helped by the project «If
you see an orphan, don’t eat», and school supplies
were distributed to 17,870 school children from
poor families with the «Road to School» campaign.
With the project «Together in Trouble» blankets
were provided to the villages affected by the flood
in the amount of more than 500,000 tenge, with
the project «Urgent help to Kostanay» 54,006,111
tenge of funds and necessary items were given to
the Kostanay region, which suffered from a cata-
strophic fire, with the project «Give Heat» to Eki-
bastuz thermal power station 29,148,400 tenge
were spent on the accident at the heat transfer sta-
tion, and the necessary tools for additional repair
work were sent. In addition to the weekly Friday
sermon, preaching activities in mosques are re-
quired to be conducted twice a day (after the Friday
and Friday prayers) and special topics are set for it.
It is the responsibility of the imam on duty that day
to explain a verse from the Quran after the morn-
ing prayer, and to preach to the congregation on a
topic determined by the Muftiyat for about fifteen
minutes after the evening prayer. In addition, these
sermons are videotaped and uploaded to social net-
works. In a three-volume book published under the
name «Friday pulpit», domestic Islamic scholars
and theologians have developed ready-made ex-
amples of sermons to be delivered in the mosque
on Friday. Mosques are assigned topics from this
book as annual Friday sermons (see Table 3). Holy
days and nights in the calendar are also taken into
account in the table.
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Table 3 — Topics of sermons delivered during Friday prayers in mosques of the Republic (fixed for 2020) (QMDB resmi saity, 2020)

Friday topics and dates for 2020

No Topics Friday days Religious holidays
1. Repentance is God’s blessing 03.01.2020
Really willingness 10.01.2020

3. Extravagance damage 17.01.2020

4 ;le;oef;sz ;)s morality the beginning (“‘Seven spiritual “Pile* 24.01.2020

5 A man with merit (“ Seven spiritual “Pile * platform by) 31.01.2020

6. | Harmful from habits away let’s be 07.02.2020

7. Mosque is faith nest 14.02.2020

8 Prayer is great worship 21.02.2020

9. To another gratitude say If you don’t get it , tell God can’t 28.02.2020

10. | in Islam of a woman place 06.03.2020

11. | To God said submission (Taslimiyat) 13.03.2020

12. | Various nation and nation to be creation wisdom 20.03.2020 Migraj night (March 21/22)
13. | Wrong faith is from the road will stop 27.03.2020

14. | Honest food 04/03/2020 Night of Baraat (April 8/9)
15. | Believer’s the ideal is artistic character 10.04.2020

16. | Islam is purity religion 17.04.2020

17. | Ramadan is God’s gift 24.04.2020 Fasting start (April 25)
18. | Pende for the fee to be careful 01.05.2020

19. | Zakat in society place 08.05.2020
20. | Dignity of the night property 15.05.2020 Dignity night (May 20/21)
21. | Muslim to Muslim liver 22.05.2020 Fasting say (May 24)
27 g)(:l zllllfn(;ezzlﬁr;slps))ect for the living duty ( to the deceased reward 29.05.2020
3. ;z;gij:l)lgyﬂ)reservation — from faith (“ Seven spiritual “Pile * 05.06.2020
24. | Let’s see of non-acceptance the end 12.06.2020
25. | To the hereafter faith 19.06.2020
26. | human body of the heart place 26.06.2020
27. | Answer unbroken donations 03.07.2020
28. | Five duties one is Hajj 10.07.2020
29. | Child education from the cradle 17.07.2020
30. | Eid Al-Adha (sacrifice day) it is great holiday 24.07.2020 Arab Day (July 30)
31. | Arelative fee 31.07.2020 Sacrifice say day 1
32. | Youth time is deposit 07.08.2020
33. | Lust from temptation beware 14.08.2020
34. | Honest profession 21.08.2020
35. Education is two of the world candles (““Seven spiritual “Pile " 28.08.2020 Day of Ashura (August 29)

platform by)

36. | Heaven belongs to God gift 04.09.2020
37. | Teacher increases 11.09.2020
38, 132 ,;rh; ;og)ztry strength in unity (“Seven spiritual “Pile* 18.09.2020
39. | To the elder respect to the younger izet 25.09.2020

40. | Charity and his types 02.10.2020

41. | Worship and life Ihsan’s place 09.10.2020

42. | Interfaith peace 16.10.2020
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Table continuation

No Topics Friday days Religious holidays
43. | Our Prophet's (peace be upon him) kindness 23.10.2020 Maulit (October 28/29)
44. | To the Prophet said love and healthy don’t say reward 30.10.2020

45. | Napil your worship advantage 06.11.2020

46. | To religion firmness (istikama) 13.11.2020

47. | With the congregation worship of doing reward 20.11.2020

48. | To creation kindness show 27.11.2020

49. | Quran study advantage 04.12.2020

50. Homeland love is from faith (“Seven spiritual “Pile” platform 11.12.2020

by)
51 }lj;t;;(t)}:negj of the work is good (“‘Seven spiritual “Pile’ 18.12.2020
52. | An orphan if you see without eating go 25.12.2020

Until 2020, the Friday sermons, which were
given in each mosque on a free topic, have been
systematized from this year to be given on the same
topic in all mosques. In 2023, 680,751 sermons were
delivered in the country’s mosques, and 17,516,605
people listened to them. The main topics included
in the sermon in 2021 are: Islamic worship, family
science, the history of prophets, the merits of holy
prayers, hadith teachings, [hsan teachings, creed, etc.
In 2023, the Head of the Propaganda Department B.
Berdenuly presented information about preaching
and propaganda activities carried out in mosques
throughout the republic, according to which, in 2023,
128,236 Friday sermons were delivered in mosques
on 52 topics approved, and a total of 723,916 people
were included in the sermon. 274,593 besin sermons,
277,922 money sermons were preached. In order to
guide the mullahs who preach in the mosques, the
Mufti has organized events of various formats at the
republican level on the topics of «Artistic Preaching
Etiquette», «Republican Field Seminary, «Illnesses
of Society» and other topics. In 2022, 704 people
were rehabilitated within the framework of religious
rehabilitation in the direction of «Insurance from
foreign religious movements». As part of the
rehabilitation of adepts who have gone to destructive
trends, and within the framework of informational
activities, members of RANT (Republican informa-
tion and interpretation group) held 645 meetings
with the community, attended by 301,800 people,
and 21,219 meetings were held with members of
ZHANT (Local Information and Interpretation
Team), involving 9,251,362 people. In addition, 60
video sermons were prepared with the participation
of Mulftiyat teachers and published on the Tik-Tok
social network. Today, its total views have reached
2,540,844, The Republican information and inter-

pretation group was established in 2013. ZHANT
is a Local Information and Interpretation Team.
The goal is to provide them with correct religious
information and to answer their questions during
meetings with the people, to help find solutions in
areas where religious problems are complicated, to
involve qualified specialists in rehabilitation work,
to contribute to the prevention of foreign religious
movements, to glorify the Hanafi school, and to
prevent various mistakes. In 2017, RANT mem-
bers held 1,190 meetings in different regions of
the country, attended by 258,416 people. In 2023,
the “RANT and ZHANT platform” was adopted,
which includes issues that should be taken into ac-
count during the outreach work to republican advo-
cacy groups. The “Religious Information Center” is
working in some mosques in the country. People can
contact this center and get answers to their concerns.
In contrast to to Call Centers (33-30-30) opened in
2020, people can come directly to these centers
and meet mosque specialists. In 2023, 24 Kazakh-
speaking preachers and 12 russian-speaking preach-
ers worked in RANT. In order to be admitted to the
RANT, it is mandatory to pass a special certification
at the Central Office of the Religious Department of
Muslims of Kazakhstan. In the first stage of the test,
answering electronic exam questions, jurisprudence,
sira, laws and legislation of the Republic of Kazakh-
stan, history, etc. passing an exam on subjects, and
an oral exam is required in the second stage.

As one of the directions set for mosques is ed-
ucation, mosques are doing a number of works in
this direction. In 2020-2021, 11,137 online lectures
were given to mosque congregations at the level
of republican and regional mosques. 15,678,238
people listened to these lectures. Lipina T.A.,
Shapoval Y.V. In the article entitled “Religious
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education in Kazakhstan: the challenge of the pan-
demic of COVID-19”, he extensively analyzed the
transition of religious education to the online format
during the quarantine (Lipina, 2021: 352). The work
of the direction of religious education and human
resources can be said to be close to this direction.

The Head of the Department of Religious Edu-
cation and Personnel Training S. Seytbekov gave
the following report for 2022: “In the academic
year 2021-2022, the total number of graduates who
graduated from educational institutions of the Re-
ligious Board is 603. 220 of them graduated from
the Nur-Mubarak Egyptian University of Islamic
Culture, and 120 graduates who graduated from the
said university this year entered madrasa-colleges.
217 graduates are employed. Among the rest, there
are those who continued their education and went
to work in other fields. In 2023, the total number
of imams who graduated from the Institute of Islam
is 158. The number of religiously literate mosque
congregations is 18,035. Religious literacy courses
related to mosques include “Memorizing the Koran”
and “Learning to pray”. This year, the Koran memo-
rization course was organized in 905 mosques and
16,721 people participated, while the prayer course
included 17,267 people. The structure of the Islamic
religious education system of Muftiyat is described
in the Concept of Development of Religious Educa-
tion of Muftiyat until 2020:

1. Courses of religious literacy and memoriza-
tion of Quranic surahs;

2. Preparatory courses developed by entrants to
religious educational institutions;

3. Charitable institutions conducting religious
education;

4. Elders who teach professional recitation of
Quranic surahs by heart training centers;

5. Madrasa-colleges providing technical and
professional education;

6. A higher educational institution and post-
higher educational institution providing religious
education educational institutions;

7. Institute for improvement of education and
qualification of imam:s.

Since 2010, the Muftiyat has opened seven cen-
ters for the purpose of training elderly people who
can read the Qur’an competently. They are: “Qawa-
maddin al-Itqani al-Farabi al-Turkistani”, “Ikhlas”,
“Mashhur Yusuf”, “Maral Ishan”, “as-Salam”, “Bal-
abi Qari”, “Kordai” etc. serving with a horse. In ad-
dition, there is Khadisha, an all-girls nursing home.
To train literate elderly people and bring them to the
level where they can compete at the international
level, to participate in national and international
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level competitions, to teach prayers from the Qur’an
to the congregation in mosques during Ramadan, to
perform the function of a beautiful melodious call
to prayer, to raise the dignity of the elderly people
of Kazakhstan, to pass the elderly people through
certain expertise The main goals are to send them
to mosques throughout the republic, improve their
knowledge in the direction of complete memoriza-
tion of the Holy Quran.

Competitions for memorizing and reciting the
Koran have been held since 2000 under the orga-
nization of Religious Department of Muslims of
Kazakhstan. These competitions, which have grown
to the district, region, republic, and even interna-
tional level, are traditionally organized. It is inter-
madrasah and conducted separately among girls. In
2008, 82 elderly people selected from all regions
took part in the contest held in the Central Mosque
of Almaty for the third time. The competition was
held at 4 levels: 5 paragraphs, 10 paragraphs, 30
paragraphs from the Quran. Supreme mufti the
winners of the competition, which was started by
A .Derbisaly and judged by special religious experts,
had to recite 30 bribes. Ersin; 10 para M. S. Herd; 5
pairs of S. Akhmetov. E. Baigabylov on figurative
reading. In 2020, the 1st Inter-Madrasah Republican
Quran Competition was organized. 18 candidates
from 9 madrasahs took part in the competition or-
ganized by “Astana” madrasa and competed in the
categories “para 29-30 and “para 30”. According to
the rules of the competition, the ability to memorize
verses, reading style and the melodious voice of stu-
dents who answered three additional questions were
taken into account. Pupils who became the winners:
“Para 29-30”: Grand prize — “Abu Hanifa Madrasah
College”, A. Relic; Ist place — “Astana Madrasah
College”, N. Nurdaulet; 2nd place — “Saryagash ma-
drasa college”, M. Aydin; 3rd place — Hibatulla At-
Tarazi madrasa college, Konyratbayev B. According
to the title “para 30”: 1st place — “Astana madrasa
college”, Kh. Nurbergen; 2nd place — “Abu Hanifa
Madrasah College”, S. Joy; 3rd place — “Shymkent
madrasa college”, A.Anartaev. The grand prize win-
ner won a trip to the Umrah pilgrimage. The com-
petition of reciting and reciting the Koran among
girls was organized online on the Zoom platform in
2021 due to the pandemic, organized by the Nazik
girls’ club. The teacher of “Iryskeldi Haji” mosque
Z.A. Shamidullakovyna and teacher of “Aq meshit”
mosque. Duisebekovna supervised and as a result A.
Karsybayovna 1st place, B. Aitbaeva 2nd place, A.
Bekmuratova and A. Zhunisovas won the 3rd place.
All were presented with a “Letter of Appreciation”
and given financial gifts. In 2016, for the first time,
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the republican Koran competition among girls was
organized, and the grand prize winner was Grand
Mufti Yerzhan Haji Malgazhiuly A. Anarkul was
presented with a certificate worth 450 thousand
tenge. By the decision of the jury A. Ilespek was
awarded the second place. The prize for the 2nd
place is 370 thousand tenge. G. who deserved the
3rd place. Turganzhan received a certificate of 300
thousand tenge. In addition, all seniors who par-
ticipated in the competition were given a financial
prize. In 2023, on the eve of the Republic Day, the
Religious Department of Muslims of Kazakhstan
organized the Quran competition at the interna-
tional level for the first time. Two old people from
Kazakhstan took part in the competition: A.A., win-
ner of the first prize of the 10th republican compe-
tition for memorizing and reciting the Holy Quran
in Turkestan in the nomination “30 paras”. Zhaliev
(Shymkent city) and the winner of the 11th national
contest held in Kyzylorda in 2022 I. Myrzageldy.
At the international event, a panel of judges was
formed from experienced foreign seniors. The re-
sults of the competition are as follows: 1st place
($20,000) — Tlyas Hajri (Kingdom of Morocco);
2nd place ($ 15,000) — Turpal-Ali Sadykov (Chech-
en Republic of the Russian Federation); 3rd place
($7,000) — Malek Abdullah Albadin (Libya); 3rd
place ($7,000) — Saghd Salim (People’s Democratic
Republic of Algeria); IV place ($ 5,000) — Abdurah-
man Faraj Hafiz Baragi (Arab Republic of Egypt);
5th place ($3,000) — Muhammad Adib bin Ahmed
Razani (Malaysia); A reward of 500 US dollars was
also given to encourage other participants who took
part in the competition. In 2021, on the occasion of
the 10th anniversary of the republican contests for
memorizing and reciting the Holy Quran, the works
“History of Republican Quran Contests”, “I want to
be old” (author M. Aitzhanovna) were published.
The 12th competition of reciting the Qur’an at the
republican level in Kazakhstan was organized in
Aktau in 2023. In order to encourage young people
to memorize and recite the Quran, Religious De-
partment of Muslims of Kazakhstan is giving them
a huge prize fund with the help of sponsors. In 2023,
the total prize fund allocated for memorizing and
recitation of the 12th Republican Quran amounted
to 23,150,000.

According to Khoja, nowadays Muslim peo-
ples in Central Asia read the Koran with Asim’s
reading. Especially, the narration of Hafs, one of
the two famous narrators narrated by Asimyn, is
widely spread. Most of the books of the Quran
that are being published by publishers are printed
with this effort (Kurmanaliyeva , 2023: 129). The

first 32 students graduated from the “ljaza” de-
partment of the “Husamuddin al-Syganaki” Isla-
mic Institute in Almaty, which was opened as a
national center that provides ljazat (certification
or permission) for the elderly. 14 of them from the
capital received an ijaza certificate from Dr. M.H.
Mahmud Muhammad according to the Hafs narra-
tion of Asym’s Qiraqat through Shatibiya, while
18 from Almaty received I. Sh. Al-Mursidi al-
Azharidan received the ljaza certificate through
Shatibiya according to Hafs and Shugba narra-
tions of Asim Qiragat.

Reading and explaining religious scientific books
is one of the aims of spiritual education of mosques
working in the republic. The aim is to increase the
religious literacy of the visitors to the mosque by
giving the popular books of well-known scientists
as lectures to the congregation. “Akmeshit” mosque
teacher A. In his article “Method and system of re-
ligious teaching in the mosque”, Kuanysh mentions
the following conditions: literacy courses are held in
all mosques, from secondary school students to the
elderly. Religious lectures in the mosque are held
in the direction of “Quran — Shariat” (Islamic law).
According to a specially approved lesson schedule,
lessons on the history of Islam, five duties, Arabic
grammar, creed, sira, hadith, and commentary are
held regularly. Lecturers on well-known books at
the central mosque of Almaty city: E. Amir “Tahawi
Creed” and “Ihiyaw Ulumuddin”, E. Shokai “Quran
commentary”, B. Life of Prophet Aliuly “Sira”,
S. Akhmetov “Hanafi jurisprudence”, E. Kokirek-
baev based on the book “Riyadus-Salihin”. During
the quarantine, these lectures were broadcast live
online on the Azan.kz YouTube channel and Ins-
tagram page. In Aktobe, the lecturers at the “Nur
Otash” mosque: N. Smagulov “Figh”, Sh. Umbetov
“Aqida” (beliefs of Islam), chief imam S. Accord-
ing to the book “Safuatu al-tafasir” by Enshibayuly
(author Sabuni). In addition, there are also types of
lectures that are given to the congregation only in
the month of Ramadan. For example, in 2022, on-
line and offline lectures were held in the mosques
of the city of Shymkent under the name ‘“Ramadan
Lectures” following the five and two-day prayers.
Al-Azhar graduate N. Teachers led by Mamedaliyev
B. Zarnuzhi’s “Teacher’s training”, A. He held lec-
tures with Iskandari’s book “Tajul Arus”. In 2020,
one-month lectures entitled “Let’s learn to pray”
were organized in the mosques of Atyrau during Ra-
madan. These lectures, organized in response to the
congregation’s questions about prayer, were held
after the five-day prayer. According to S. Imangali-
yev, the teacher of the central “Imangali” mosque
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in Atyrau, these lectures cover all the mosques of
the region, city, district and village. In 2020, during
the quarantine, the mosques of the West Kazakhstan
region conducted online lectures on the topics of
“Ramadan values”, “Family education”, “Learning
the Quran”. 100 viewers a day participated in online
lectures on the topics “Issues of dispute”, “Religious
organizations banned in our country”, “Teaching of
Hadith” on @parasat k.b.bko and @aqsaidin Ins-
tagram social pages. Shymkent central mosque B.
Shotabekov gave 30 jurisprudence lectures with the
book “Nurul idoh wa najatul aruah”. “S. Lectures
and teachers held every day of the week between

the months of September and December 2022 at the
Gilmani mosque: Kh. Amankulov “The Creed of the
People of the Sunnah”, R. Nakypbekuly “Etiquette
is one third of Islam”, S. Kurbanuly “Teaching of
Kindness and Piety”, S. Khamanuly “Mukhtasar
al-Quduri” (Author Abulhasan Ahmed ibn Muham-
mad al-Quduri), A. Akbayev “Mirqat al-Mafatih”
(Author Mulla al-Qari). In 2018, a number of lec-
tures were held at the Nur Astana Mosque in Astana.
The schedule of lectures is published in the form of
a schedule on the website of the mosque and is also
posted on the bulletin board of the mosque (see:
table 4)

Table 4 — Lecture schedule at Nur Astana Mosque (2018)

Date Time Lectures Teachers Contacts
16.00-17.00 Yerbol Mambetov +7 (778)1207788
Alphabets of the Holy Quran -
16.00-17.00 Maksat Baizak +7(702)9587979
Monday Sec"“d;’rr:;:rr - third Aqida (Belief in Allah) Ruslan Baizakov +7(702)5299909
19.00-21.00 Ilm Al-Hal (A concise manual of Ilyas Otarov +7(775)7207510
third prayer -fourth prayer basic Islamic teachings) Salman Khadirshayev | +7(776)5055554
19.00-21.00 Alphabets of the Holy Quran Dauren Muslimov +7(707)1211591
Tuesday time b fourth and Aqida (Belief in Allah)
ime between fourth an .
fifths prayer [Im Al-Hal (A concise manual of Nariman Isenov +7(775)5622044
basic Islamic teachings)
third prayer — fourth prayer Alphabets of the Holy Quran Salman Khadirshayev +7(776)5055554
Wednesday 19.00-21.00 Aqida (Belief in Allah) Ilyas Otarov +7(775)7207510
time between fourth and Ilm Al-Hal (A concise manual of . .
fifths prayer basic Islamic teachings) Adilkhan Serikbay *1(778)2121161
16.00-17.00 Alphabets of the Holy Quran Maksat Baizak +7(702)9587979
Thursday 19.00-21.00 Aqida (Belief in Allah) Dauren Muslimov +7(707)1211591
time between fourth and Ilm Al—Hal (A concise rpanual of Nariman Isenov 17(775)5622044
fifths prayer basic Islamic teachings)
16.00-17.00 Alphabets of the Holy Quran Yerbol Mambetov +7(778)1207788
Friday third prayer — fourth prayer Aqida (Belief in Allah) Salman Khadirshayev +7(776)5055554
time between fourth and Ilm Al-Hal (A concise manual of . .
+
fifths prayer basic Islamic teachings) Adilkhan Serikbay 7(778)2121161
Alphabets of the Holy Quran Ruslan Baizakov +7(702)5299909
Saturday time between fourth and Aqida (Belief in Allah)
fifths prayer [im Al-Hal (A concise manual of | Nursultan Mamedaliyev | +7(700)4880408
basic Islamic teachings)
Alphabets of the Holy Quran
Sunday time bﬁe;vlvleen fourth and Aqida (Belief in Allah) Nursultan Mamedaliyev | +7(700)4880408
ths prayer Ilm Al-Hal (A concise manual of
basic Islamic teachings)
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It was announced that in 2023, centers for
providing special religious courses will be opened
near all regional mosques. Books such as «Ghibadat
Islamiya» and «Sopy Aldiyar», which were read by
Kazakh intellectuals earlier, are planned to be taught
in those centers.

Research results and discussion

As for the results, it can be said that the religious
education provided by mosques across the republic
have been clarified only in recent years. After N.
Taganuly became the Supreme Mutfti, the directions
of operation of mosques were determined. There is
still room for improvement in the issue of propa-
ganda. This is because some preachers made seri-
ous mistakes while preaching to the congregation in
the mosque, which caused the anger of the people.
Such situations undermine people’s faith in preach-
ers. For this reason, we think that mosques should
have documented norms regarding preaching. It is
better for the council of scholars to jointly discuss
the problem of preachers who have made more than
one mistake in preaching and consider ways of rep-
rimanding them. It would not have been an advan-
tage even if the Council of Ethics had been opened
in the Muftiyat. Famous authors and their books that
are held in mosques also need to be organized and
listed. At present, each mosque decides this on its
own and conducts it within the limits of its capa-
bilities. We are of the opinion that it would be better
to organize the lists of books that can be used as

lectures in the mosque in the direction of Hanafi-
Maturidi and distribute them to the mosques. Since
the teaching of ihsan is a deep level in faith, we be-
lieve that it is still necessary to propagate the simple
truths of faith to the people.

Conclusion

In conclusion, we notice that the directions of
activity of the mosques of Kazakhstan in the field
of religious education were set at seven years, and
then they were reduced to five. The mosques of the
Republic are working extensively within five areas:
“Religion and Tradition”, “Good Society”, “Charity
and Propaganda”, “Religious Education and Educa-
tion” and “Insurance from Foreign Religious Move-
ments». These were established and approved in
2023, and are reported every month. It is clear that
these directions are determined by the religious situ-
ation in Kazakhstan and the internal conditions of
the country’s Muslims. However, in the future, we
would like to suggest that these directions should be
supplemented with a dialogue that will unite Mus-
lim communities in the country and increase mutual
understanding with other faiths in accordance with
state policy. In addition, it is necessary to promote
more materials in mosque sermons in accordance
with the original religious knowledge of the Kazakh
people. Ways to increase the activity of mosques
in social networks and provide religious education
to the community that does not go to the mosque
should also be considered.
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FEATURES OF THE SOCIO-POLITICAL SITUATION
IN ISLAMIC COUNTRIES AFTER GAINING INDEPENDENCE
(informational and religious studies aspects)

The process of establishing Muslim states has been a subject of exploration and research, consider-
ing various accusations and efforts to transform Muslim ideas and institutions. In the context of the study
topic, a number of domestic and foreign orientalists, regional scientists, historians have studied historical
and political factors, in this article it is planned to analyze the religious aspects of the topic by consider-
ing information and religious aspects. The study provides a comprehensive study of theoretical materials,
as well as professional opinions and thoughts of public figures, religious scientists in this region. As a
result of the article, the study examined the participation and role of religious movements and parties in
Arab society (Hamas, Hezbollah, the Muslim Brotherhood, etc.) in the system of public administration,
taking into account social and religious factors in the process of gaining sovereignty of the Middle East
countries. It is clear that the relations between the main directions in Islam, sunnis and shiites, contribut-
ed to the non-preservation of religious identity in the Middle East, and it was found that Muslim thinkers
and public figures were looking for ideas for a common dialogue between the two directions. To date,
in order to conduct a productive study of the main factors of conflicts in the region, it is obvious that a
number of final data in the article indicate understanding the importance of the subject matter in order
to comprehend its significance. The article, which provides practical assistance in the work of specialists
studying the religious situation in this region, has practical significance, contains information about Un-
derstanding the significance of religious elements and their place in society is crucial for gaining insight
into this topic of declaration of independence of such states as Lebanon, Iran, Syria, Egypt.

Key words: middle east, islam, party, arab, factors.
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ToyeAci3AiK aAFaHHaH KeHiHri McAamM eapepiHAeri
KOFAMABIK-CasiCH XaFAAHAbIH, epeKLueAikTepi
(aKnapaTTbIK-AiHTaHYy acrekTiAepi)

byAMakanapa Tasy LLIbiFbiCc eHipiHAET )KeKeAereH MCAaM eAAEPIHIH TOYEACI3AIMH aAy ke3eHAepiMeH
6GafAaHbICTbl MOCEAEAEP KapaCTbiPblAaAbl, COHAAM-AK, MYCbIAMaH MEMAEKETTEPIHIH KaAbINTACYbIHbIH,
TaAPUXM-AIHM epeKILeAiKTEPIHIH JXeKeAereH acrekTiAepi TarAaHaAbl. 3epTTeYAiH TakbipbiObl asicbiHAA
GipKkaTap OTaHAbIK, >XOHE LETEAAIK LWIbIFbICTaHYLLbl, alMaKTaHyLlbl, TapUXLUbl FAABIMAAP TapuxMu,
casicn (pakTopAapAbl 3epTTereH, OCbl MaKaAaAd akMapaTTbIK-AiHM acMeKTIAEPAI KapacTblpy apKblAbl
TaKbIPbIMTbIH AiHM KbIPAAPbIH TAAAQY >KOCTIAPAAHFaH. 3epTTey 6apbiChbiHAQ TEOPETUKAABIK MaTeEpPUaAAaP
MEH Karap, OCbl BHIpAEri KoFam KanpaTKepAepiHiH, AIHTaHyLbl MamMaHAAPAbIH KaciOu mnikipAepiH,
OMAApbIH OpTaFa >KMHAKTAy apKblAbl >KaH->KaKTbl 3epAeAey KapacTbIpbIAFaH. MakaAaHbl a3y
HOTUXKECIHAETT 3epTTey Tasly WbIFbIC EAAEPIHIH ereMeHAIKKe KOA XXeTKi3y 6apblCbiHAAFbl KOFaMAbIK,
AiHM hakTOpAAPAbI €CKEPY apKblAbl apab KOoFaMbIHAAFbI AiHW KO3FaAbICTap MEH MapTUsiAapAbIH (Xamac,
Xe360AAa, MycbiAMaH GaybipAapbl T.6.) MEMAEKETTIK 6ackapy XKyMeciHe KaTbiCyAapbl MEH POAAEPiHE
3epTTey XyprisiareH. Mcaam AiHiHaeri 6acTbl GarbITTap apacbiHAAFbl, CYHHUTTEP MEH LIMUTTEPAIH,
KapbIM-KaTbiHacTapbl Tasly WbIFbICTaFbl AiHM OIPEremAiKTiH CakKTaAMaybiHa bIKMaA eTyli OGOAFaHbl
aHbIK, MYCbIAMaH OMLLbIAAAPbI MEH KOFaM KalpaTkepAepi eki 6arbITTbiH OPTaK, AMAAOT KYPY MAESIAAPbIH
i3AereHi aHbIKTaAAbl. ByriHri TaHaQ, Tasy WblFbICTaFbl KaH>XXaAAaPAbIH 6aCTbl (hakTopAapbiHa HOTUXKEAI
3epTTey XKYprisy YiliH MakaAaaarbl GipkaTap KOPbITbIHAbI MSAIMETTEDP TaKbIPbIMTbIH, ©3EKTIAIriH
KOpPCETIMN OTbIpFaHbl aHbIK. ATaAFaH OHIpAEri AiHW axyaAAbl 3epTTeyLli MaMaHAAPAbBIH, XXYMbICTapblHa
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ic-ky3iHae kemek OepeTiH Makasa Texipnbeaik maHre me, Amsan, MpaH, Crvpusi, MbICbIp CHSKTbI
MEMAEKETTEPAIH TOYEACI3AIK XXapusAayAarbl AiHW (DAaKTOPAAPAbIH OPHbl MEH POAAEPI TypaAbl akmnapaT
KaMTbIAFaH.

Ty#in ce3aep: Tasty LWbIFbIC, MCAAM, NapTHs, apad, hakTopAap.
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OCo6€eHHOCTU PeAUTMO3HO-TTOAMTUYECKON CUTYaLLUU
B MUCAAMCKMX CTPAHAX MOCAE MOAYYEHUS HE3aBUCUMOCTH
(MHdOpMaLMOHHO-PEAUTMOBEAYECKME aCTEKTbI)

B AaHHONM cTatbe paccmatpuBaeTcs MPoOGAEMaTMKa, CBSI3aHHbIX C MNepuoAamMu  obpeTeHus
HEe3aBMCMMOCTU OTAEAbHbBIX MCAAMCKMX CTPaH BAMXKHEBOCTOUHOrO pervoHa, a Tak)ke aHaAM3MPYIOTCS
OTAEAbHble acneKTbl UCTOPUKO-PEAUTMO3HBIX OCOOEHHOCTEN CTAaHOBAEHMSI MyCYAbMaHCKMX FOCYAQPCTB.
B pamkax Tembl MCCAEAOBaHMS PSiA OTEUECTBEHHbIX M 3apyOeXkHbIX BOCTOKOBEAOB, PErMOHOBEAOB,
WUCTOPUKOB M3yYaAlM WCTOPUYECKME, MOAMTMYECKME pakTopbl, B AAHHOWM CTaTbe MAAHMPYETCS
NpoaHaAM3MpoBaTb PEAMIMO3HbIE aCMeKTbl MyTeM PAaCCMOTPEHUS MH(POPMaLIMOHHO-PEANTMOBEAYECKMX
0cobeHHOCTel AQHHOTO Borpoca. B xoae MccaeA0BaHUS MPeAyCMaTPUBAETCSl BCECTOPOHHEE U3yueHue
TEOPETMYECKOr0 MaTeprana, a TakXke MpoecCUOHaAbHbIX MHEHWIA, Pa3MbILLIAEHWIA OBLLLECTBEHHbIX
AesiITeAel,  CMeLMaAUCTOB-PEAMTMOBEAOB AAHHOTO pervoHa. B pesyAbTate mccaepoBaHMS B
CTaTbe PacKpbITbl POPMbI YHACTUS U POAWM PEAMTMO3HBIX ABVMXKEHUI M MApTUil B apabCckmx CTpaHax
(Xamac, Xe36oAAa, Bpatbsi-MycyAbmaHe M Ap.) B CUCTEMY TOCYAAQPCTBEHHOTO YMPABAEHWS MyTem
yyeta OOLLECTBEHHbIX, PEAMTMO3HbIX (DAKTOPOB B MPOLECCE AOCTMXKEHWsI CyBEpEHWTeTa CTpaHamu
yKa3aHHoro pervoHa. OuYeBMAHO, YTO OTHOLUEHMS MEXAY OCHOBHbIMM HarpaBAEHMSIMU B MCAAME,
CYHHWTaMM U LUMUTaMM CMOCOGCTBOBAAM HECOBAIOAEHMIO PEAMIMO3HOM MAEHTUYHOCTM Ha BAMKHEM
BocToke, MyCyAbMaHCKME MbICAUTEAM U OOLLECTBEHHbIE AESTEAN WCKAAM MAEN AAS CO3AAHMS
06Lero AMaAora Mexxay ABYMSI HarlpPaBAEHMSIMM MCAAMCKOM peAUrnu. Ha CeroAHsiHWii AeHb, AAS
NpoBeAEHUS MPOAYKTUBHOIO MCCAEAOBAHMS OCHOBHbIX (hakTOPOB KOH(AMKTOB Ha banykHem BocToke,
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Introduction

It is widely known that numerous historical
events in the Middle East have deep connections
to religious aspects and prevailing state ideologies.
The nations within the Middle Eastern sphere were
significantly influenced by the Ottoman Empire,
with many public and governmental structures
shaped by Sharia principles and the cultural traits
of the region’s inhabitants. Given the strategic,
geographical, ideological, and resource significance
of the area, Western world sought to prioritize their
involvement in this region.

After collapse of the Ottoman Empire,
several European nations pursued strategies to
establish control over Islamic territories in the
East. Geopolitical and economic advantages
served as primary motivations for the occupation
of neighboring countries in the eastern region.
According to historical and socio-economic theories
regarding the development of Islamic nations, the

refusal to remain under colonial dominance by
Western powers, coupled with the aspiration for
sovereignty, proved to be significant and decisive
factors in achieving independence for these states.
The article discusses the analysis of the influence and
influence of religious movements and organizations
in Islamic States on political processes in accordance
with historical and religious aspects.

Justification of the choice of articles and goals
and objectives

It is obvious that today in a number of differ-
ent parts of the globe the socio-political, military
and geopolitical situation in the Middle East is be-
ing paid attention. In this regard, during the devel-
opment of the article, a study of socio-political and
religious aspects of the time of the proclamation of
the sovereignty of the Arab states was carried out in
connection with the peculiarities of the state of reli-
gious affairs in this region. In addition, the research
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article carried out information and religious analysis
related to historical information, as well as social
and religious situations.

Scientific research methodology

After gaining independence, many Islamic
countries have experienced complex religious-
political situations that require a methodological
approach to understand and analyze. This research
aims to examine the religious-political situation
in Islamic countries after gaining independence.
Understanding the religious-political situation
in Islamic countries after gaining independence
requires delving into the historical, religious, and
social intricacies that have shaped the landscape of
these nations. It is essential to consider how the
colonial legacy, the emergence of new political
structures, and religious ideologies have influenced
the power dynamics within these countries.
Furthermore, a comprehensive analysis should
also take into account the diverse interpretations
of Islamic principles and their impact on political
decision-making. By investigating the varying
perspectives of religious leaders, political elites,
and the general populace, a more nuanced
understanding of the interplay between religion
and politics can be achieved. By adopting a
methodological approach that considers these
multifaceted factors, a more comprehensive
understanding of the religious-political situation
in Islamic countries after gaining independence
can be attained. Such in-depth analysis is crucial
for informing effective policies and interventions
aimed at fostering stability and inclusivity within
these diverse and complex societies.

To conduct a comprehensive analysis of the
religious-political situation in Islamic countries
after gaining independence, researchers can employ
various exact methods. One method is a comparative
analysis of different Islamic countries to identify
common patterns and unique developments in their
religious-political dynamics. This may involve
conducting case studies of specific countries and
examining their historical trajectories, political
structures, and religious influences. Another method
involves utilizing content analysis of political
speeches, religious texts, and media representations
to uncover the recurring themes and rhetoric that
shape the religious-political discourse in Islamic
countries. This approach provided valuable
research insights into the way religious and political
narratives interweave and influence public opinion
and policy decisions.
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The use of historical and archival research
to trace the evolution of religious and political
ideologies in Islamic countries provided a deeper
understanding of the factors that have contributed
to the current religious-political situation. These
exact methods have contributed to a comprehensive
and nuanced understanding of the religious-political
situation in Islamic countries, enabling researchers
to identify key factors driving the dynamics and
informing effective policies and interventions.

Main part

The interplay of religion and politics in Middle
East

Thenovelty of this study lies in its comprehensive
analysis of the influence of religious movements
on social and political situations in the Middle
East. Through an interdisciplinary approach, this
research aims to uncover the complex dynamics
and interactions between religious groups and
the broader societal and political landscape in the
region. By delving into the historical, cultural, and
geopolitical factors, this study seeks to shed light
on the unique ways in which religious movements
have shaped and continue to impact the Middle
East. Moreover, by examining the contemporary
relevance and implications of these movements, this
research aims to offer fresh insights and contribute
to the ongoing discourse on religion and society in
the Middle East.

To what extent have religious movements in
the Middle East challenged or reinforced existing
power structures and social hierarchies? How have
religious movements in the Middle East reshaped
the relationship between the state and religion? In
what ways have religious movements in the Middle
East contributed to or detracted from social cohesion
and inter-religious dialogue?

Such statements of problematic issues in
religious-political dynamics in Middle East requires
deep analysis of wide range of materials.

It’s important to note that the relationship
between religion and politics in the Middle East is
complex and multifaceted. While some movements
advocate for a more prominent role of religion in
public life, others focus on promoting social justice,
human rights, and democratic reforms within an
Islamic framework. Leila Austin explores this
complexity by examining the role of Muslim youth
in both Islamic activism and democratic reform
movements (Austin, 2011).

The Middle East has seen a surge in religious
movements that have significantly impacted
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the social and political landscape. One notable
example is the rise of political Islam, which gained
momentum in the latter half of the 20-th century.
This movement seeks to establish Islamic principles
and laws as the foundation of political and social life
(Seif, 2009).

Religious movements in the Middle East have
had a significant impact on social and political
situations in the region. These movements have
not only shaped the religious landscape of the
Middle East but have also played a pivotal role in
influencing the social and political dynamics of the
region. The rise of religious movements has often
been met with both enthusiasm and apprehension,
as they bring about changes in the traditional power
structures and influence the way people perceive
and participate in politics.

The Middle East has seen the emergence
of movements advocating for a wide range of
ideologies, from conservative to progressive, and
their impact has been profound. These movements
have mobilized masses, challenged existing power
structures, and influenced public policies and
governance.

Furthermore, the influence of religious
movements has extended beyond the political realm,
permeating into various aspects of society such as
education, family life, and cultural norms. Their
impact on social cohesion, gender roles, and ethnic
relations has been particularly significant, shaping
the everyday lives of people in the region.

Understanding the intricate relationship
between religious movements and the social and
political landscape of the Middle East is crucial in
comprehending the region’s complexities and the
challenges it faces.

Religious celebrations and festivals also
contribute to the social and cultural identity of
the people in the Middle East. For instance, the
legalization of religious festivals such as Kurban ait
Muslim festivals and the celebration of Ramazan
and Christmas in certain countries have an impact
on cultural cohesion and the expression of religious
identity. The intertwining of religious movements
with social and political situations in the Middle
East can also be observed in the realm of education.
Many of these movements have fostered the
establishment of religious educational institutions,
shaping the intellectual and ideological landscape
of the region. These institutions have often served
as platforms for the dissemination of religious
ideologies, influencing not only the educational
curricula but also the future perspectives of the
younger generations.

Moreover, the impact of religious movements
on ethnic relations has been multifaceted. While
some movements have sought to uphold ethnic
solidarity and identity, others have contributed
to tensions and conflicts, especially in regions
with diverse ethnic compositions. Understanding
these dynamics is essential for comprehending the
complexities of ethnic relations in the Middle East.
The impact of religious movements in the Middle
East cannot be overstated. These movements have
not only influenced the social and political fabric
of the region, but they have also permeated various
aspects of daily life, including art, literature, and
even entertainment.

In terms of entertainment, religious movements
have influenced the types of media and content
that are deemed acceptable within the societal
framework. This has led to the promotion of values
and norms that align with the ideologies of these
movements, thereby shaping the cultural landscape.
Furthermore, the impact of religious movements on
social cohesion and community dynamics cannot be
overlooked. These movements often serve as focal
points for community engagement, providing not
only spiritual guidance but also a sense of belonging
and identity for their adherents. They organize
community events and initiatives that foster a strong
sense of unity among their followers, shaping the
social fabric of the region.

The influence of religious movements also
extends to the legal and judicial systems in the
Middle East. In some cases, these movements have
advocated for the implementation of religious laws
and regulations, impacting the legal frameworks of
the countries in the region. This influence has not
only shaped the legislative landscape but has also
impacted the enforcement and interpretation of
laws, further entwining religious principles with the
governance of the region.

In conclusion, the impact of religious movements
in the Middle East goes beyond the realms of politics
and social dynamics. It has permeated various
aspects of life, from art and literature to community
engagement and legal systems, shaping the region in
multifaceted ways. Understanding the depth of this
influence is crucial for grasping the complexities
of the Middle East’s cultural, social, and political
landscape.

The analysis of the socio-political landscape in
certain regions of the Middle East

Historical reviews reveal that in the 20th century,
Arab countries were subject to colonial control first
by the Ottoman Empire and later by England, France,
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Italy, and Spain. This resulted in a wide range of
colonial policies in the Arab East, sparking different
national liberation movements and forms of political
and state development following independence. As
a result, countries like Algeria, Libya, and Aden
were under direct colonial rule, while Tunisia,
Morocco, Bahrain, and Kuwait were designated
as protectorates. Sudan had a unique status under
condominium, and Syria, Lebanon, Transjordan,
and Palestine were placed under a mandate system.
Although Egypt and Iraq had formal independence,
they were still bound by military and political
treaties with Great Britain. The only countries that
were not subjected to external colonial control were
Saudi Arabia and Yemen.

The late XIX century and the first half of the
XX century significant and profound changes on a
global scale can be seen as well as in the Muslim
Eastern world, including in the Kazakh steppes.
In this era, there was a movement of supporters in
Muslim countries, which suffered a decline in all
aspects of life and fell into a state of dependence on
the power of outside powers, which brought forward
the ideas of updating Islam, adapting it to changes
in society. This movement under the influence of
modernization is also called reformist movements,
however, when it comes to the canons of religion,
such a name contradicts its main dogmas, since
there can be no reform in religion. This name, which
was often given from the point of perspective of
Western Orientalist orientation, was later absorbed
and established in both worldview literature and
methodological literature. In the same way, It is
important to mention that pan-Islamism is also
used in relation to these movements. This trend and
movement, which covered Egypt and Pakistan, the
Ottoman and Russian empires.

In the 1950s and early 1960s, the national
liberation movement led to most Arab countries
becoming active players in regional politics. Egypt
(formally independent since 1922, but effectively
so after the anti-monarchist revolution on July
23, 1952), Libya (1951), Tunisia, Morocco, and
Sudan (1956), Yemen (following the revolution on
September 26, 1962, though nominally independent
since 1919), Iraq (after the July 1958 revolution, but
officially independent since 1932), Mauritania and
Somalia (1960), Kuwait (1961), and Algeria (1962)
all embarked on paths of independent development.
The Egyptian revolution’s approach and tactics,
which aimed to convert formal independence
into tangible autonomy, served as a blueprint for
revolutions in other nations (Beloglazov, 2013:
242).
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The Arab world, known from history, forms
the ethnic basis of the Middle East. As of 2016,
the Arab world is about 350 million people, with
a gross domestic product equal to five trillion
US dollars and about 70 percent of the Earth’s
hydrocarbon wealth (Ostanin, 2022). The political
regimes of the Arab countries currently imply the
aggravation of state structures, political parties,
organizations and informal movements of a socio-
political nature, which can be considered as modern
forms of political life of states in the Arab East as
a whole (Kurpebaeva, 2018). Arab countries have
experienced major population changes (Ganiev,
2014: 2-3). About 30 percent of the population is
young people aged 20-35, this figure indicates a
high number of young people (Dzhemal’, 2004).

Some aspects of research on Islamic states

As Hala Mustafa, an Egyptian doctor of
sciences, observes, the phenomenon of political
Islam, also known as the movement for Islamic
political renewal, encompasses various socio-
political and intellectual dimensions that necessitate
identification, research, and analysis. This movement
originated from the actions of groups that emerged
in Egypt in the late 1920s. Initially spearheaded by
the Muslim Brotherhood, it later saw the addition of
other groups such as al-Jihad and the Islamic Group,
which appeared in the late 1960s, along with other
smaller dissident and independent organizations.

In his review, Dr. Hala, Mustafa provides
various insights into key aspects that enhance the
comprehension of this intricate phenomenon. These
insights encompass:

- The social foundations of the contemporary
Islamic political movement, particularly drawing
from the Egyptian experience;

- The impact of the Iranian model on the
movement’s ideology;

- The stance of Islamic political groups regarding
democracy in the Muslim world.

It is widely recognized that the middle
class significantly shaped modern Egyptian
history, establishing various intellectual trends,
organizations, parties, and political movements—
ranging from the most liberal to the far-left,
including movements of “anger,” “political refusal,”
and “violence.” For many years, they dominated
Egyptian life.

When analyzing the political history of the
Egyptian middle class, several key points must
be noted. Primarily, the middle class has long
experienced instability due to continuous social
movements. Their main concerns included modern
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education, professional growth, and improving
living standards. The stability of the middle class
was directly related to the legality of social struggle
methods: the more legal the methods, the greater
the stability and influence on socio-political life.
Conversely, less legal methods led to inhibited social
movement and increased feelings of discontent
and depression, sometimes resulting in resistance
movements, uprisings, and even outright violence
and terror. This behavior is typical of all radical
Islamic groups, regardless of their organizational
structure.

Despite the challenges and crises, the middle
class remains the main pillar of stability. For instance,
in the late 60s, after the military defeat of 1967, a
powerful movement emerged from the middle class,
rebelling against the existing political system. The
middle class served as the social base for populist
movements like Nasserism, Ba’athism, and other
Arab nationalist movements of the 50s and 60s. In
the 70s, middle-class representatives led Islamic
movements using various methods (informational,
ideological, and organizational) to influence society
and power structures (Subaev, 2014: 98-99).

An example of religious movements in Egypt
is taqgfirism, an ultraradic trend that broke away
from the Egyptian party “Muslim Brotherhood”
(“Thuanul-muslimun”) and received the name “Al-
Takfiru Al-Hijra” (“accusations of irreligion and
moving to another side to preserve their religion”).
This current was founded by Mustafa Shukri, who
was guided by the idea of the forcible seizure of
power by the radical ideologist said Qutb, who
was executed by the Egyptian authorities in 1966.
This ideology, which is seen as the initial stage
of extremist seduction of people, was guided by
all terrorist organizations that emerged after it,
starting with the terrorist organization “Al-Jihad” of
Abdassalyam Faraj, who carried out the murder of
Egyptian President Anuar Sadat.

Abdassalyam Faraj further developed the
theory of taqfir, combining it with the Salafi
creed. In particular, taqfirs pay special attention to
the practice of jihad, developed according to the
Afghan model, in which the leader of state and civil
servants, military and law enforcement officials are
sentenced to “taqfir” (accusation of irreligion) for
the declaration of jihad. That is, all employees of
the above-mentioned state structures are accused of
“irreligious” and their power is recognized as illegal
in terms of reasoning on the basis of Muslim law on
the basis of arrogant ideas. In addition, the taqfirs
accused the secular state and its leaders of becoming
not objects of administrative subordination for

people, but rather objects of religious worship,
declaring them “taguts” — “idols”. This viewpoint
holds a pivotal position within the ideological
frameworks of the taqfirs, serving as the cornerstone
for psychologically influencing the religious mindset
of individual Muslims. (Zhumaly, 2016: 104-105).

Summary of Iran’s Political Model

During the 1970s, there was a notable rise in
militant Islamist movements across many Muslim-
majority countries. This trend reached its peak with
the Iranian Revolution in February 1979, which
saw the overthrow of the secular Shah regime and
the establishment of an Islamic Republic guided
by Ayatollah Khomeini’s teachings. These events
prompted a significant reevaluation of Islam’s
role: what was once viewed as a conservative and
declining force against modernization became a
focal point of global attention, with both aspirations
and concerns. The Islamist movement, previously
underestimated, was now seen as a revolutionary
force with ambiguous outlines but perceived as
radical and anti-Western (Jiinis, 2010: 65).

Scholars focusing on the Middle East have
proposed various interpretations of the Islamic
revival and autonomy. The term “Islamic
awakening” encompasses a wide spectrum of
religious ideals and historical epochs within Muslim
civilization. Presently, it denotes the politicization
of Islam and the infusion of Islamic principles
into politics, spurred by the setbacks experienced
during the efforts to establish Western-style secular
nation-states in the Eastern regions during the 1970s
(Lapidus, 2002: 521-523). Within the global political
landscape, the genesis of the “Islamic awakening”
can be traced back to 1979: the Islamic Revolution
in Iran, which elevated religion to a pivotal role”
(Munavvarov, Shnajder-Deters, 2002: 10).

Based on research findings, it appears evident
that the “Islamic awakening” should be perceived
as a developing phenomenon that not only aligns
with the broader concept of the “religious revival”
but also significantly shapes its essence. Within this
ongoing progression, marked by historical shifts,
three distinct stages become apparent: firstly, during
the 1970s and 1980s, the rise of the Islamic influence
in global politics via regional developments in the
Middle East; secondly, spanning from 1990 to 2000,
the surge of Islamist extremism alongside heightened
concerns over international terrorism; and finally,
from 2010 to 2020, the emergence of “Islamism
2.0” coupled with active involvement of Islamists in
the “color revolutions” (Baitenova, Zhorabek, 2023:
8-9). Simultaneously, it is important to emphasize
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that all these stages continue to influence the socio-
political and religious aspects of the studied region.

Monarchical forms of Arab countries

According to research conducted by Russian
scholars, the development of the geopolitical
landscape in the Middle East during the 20th and
early 21st centuries involved more than just the
establishment of new sovereign states. It also
encompassed shifts in governmental structures.
While many states in this region already had
established governance systems upon gaining
independence, there were several instances where
this was not the case. For instance, some monarchies
were replaced by republics following revolutions
(Egypt — 1953, Iraq — 1958, Iran — 1979).

Generally, excluding Lebanon, the Arab
republics are marked by the presence of enduring
authoritarian single-party systems led by influential
and charismatic figures who often consolidate the
roles of both state and party leader. Notably, figures
like Saddam Hussein in Iraq (1979 — 2003) and
Hosni Mubarak in Egypt (1981 — 2011) exemplify
this trend. Syria stands out as a quintessential
“monarchical republic,” where Bashar al-Assad
succeeded his father Hafez al-Assad in 2000 after
his four-decade reign. In the realm of monarchies,
a distinct regional characteristic emerges wherein
the entire ruling family or clan plays a significant
role rather than just the monarch. In certain Arab
monarchies, these ruling families or affiliated clans
have maintained authority for extensive periods,
spanning even centuries, as seen in Bahrain since
1782 and Qatar. (Pochta, 2008: 69).

Possible causes of protest movements in Arab
countries

The evolution of socio-political awareness
in the Arab nations of the Middle East during the
transition from the twentieth to the twenty-first
century is influenced by several interrelated factors.
Firstly, the concept of solidarity within the Arab
and Islamic communities, coupled with a long
history of resistance against the Christian world,
including celebrated victories over the Crusaders
and opposition to European colonial expansion,
has deeply entrenched itself in the collective Arab
psyche. Secondly, the onset of Westernization
and modernization since the nineteenth century
has exerted significant influence on diverse social
strata and the overall fabric of Arab society. Each
Arab state, with its unique historical trajectory,
ethnic and religious makeup, is characterized by
distinct national customs and traditions. Moreover,
the fundamental elements of Arab identity,
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encompassing shared beliefs, linguistic unity,
territorial ties, and common ancestry, further
contribute to shaping their worldview and behavior
and certain general principles are formed that are
associated with the historical fate. Thus, majority of
the Arabic people are interested in the globalization
processes and political changes imposed by the
West (Sapronova, 2013: 239).

Results and discussion

Most governments across the region have
acknowledged the significance of political Islam
and are endeavoring to integrate its moderate faction
into the current state framework, particularly within
the social and intellectual domains, while staunchly
opposing any Islamist efforts to influence political
decisions.

Presently, numerous regimes in the Arab-
Muslim nations of the Middle East find themselves
in a precarious position. On one hand, they extend
support to movements like Hamas in Palestine,
Hezbollah in Lebanon, and Islamic resistance
groups in Iraq and Afghanistan, yet they frequently
clamp down severely on Islamic opposition, even of
a moderate nature, within their own borders.

A pivotal factor shaping the contemporary
political landscape of Arab countries is the distinct
role of the state, which remains the primary entity
defining the objectives and trajectories of political
and economic evolution in society. It’s worth noting
that none of the Arab nations can be deemed as a
homogeneous political entity, given the presence of
national, ethnic, and religious diversities.

Moreover, historical relations play a crucial role
in shaping the region’s modern political dynamics.
This enables various political factions, adept at
leveraging ethnic and religious factors, to sway the
sentiments of followers or representatives of specific
faiths or ethnicities, thereby engendering complex
and entrenched political scenarios (Sapronova,
2015:9).

Conclusion

In S. Huntington's renowned book “The Clash
of Civilizations”, in chapter “Islamic Renaissance,”
expresses: “A huge number of Muslims refer to
Islam as the source of identity, meaning, legitimacy,
development, power and hope, which was expressed
by the slogan “Islam is the solution.” The Islamic
Renaissance in its scope and depth is the latest a
phase in the adaptation of Islamic civilization to the
West, an attempt to find a “solution” not in Western
ideologies, but in Islam” (Hantington, 2003: 162).
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According to A.V. Beloglazov, a researcher at
Kazan University, within the broader context of the
Islamic renaissance, Islam is exerting a growing and
more active influence on global political dynamics.
It’s notable that the term “desecularization,” coined
by American theologian George Weigel to denote the
increasing role of religion and religious institutions
in society and politics, is predominantly applied in
reference to the Islamic world.

Presently, Islam is actively shaping international
relations, particularly evident in the responses of
Muslim nations to the West’s political and cultural
expansion. The Islamic world addresses political,
economic, social, theological, and cultural challenges
not only through interstate diplomacy but also
increasingly through Islamic organizations, which
are assuming a significant role in contemporary
international politics. Surprisingly, Western politics
has also contributed to the heightened influence of
Islam, Muslim nations, and Islamic organizations in
global political affairs. Notably, Muslim countries
have become more engaged in addressing global
issues, exemplified by the invitation of Saudi Arabia,
Turkey, and Indonesia—three Muslim-majority
nations—to the G20 summit to address matters
related to the global financial crisis (Kurpebaeva,
2018: 97-98).

The Islamic principle in the Middle East by
taking as a basis as a leader several parties were
formed. There in the ranks: “Hamas”, “Hezbollah”,
“Fatah”, “Brothers Muslims”. Lebanon serving
party Hezbollah (Allah the party). Today, this party
has been talked about when the United Lebanese
Shiite organization describes. Hezbollah party ideas
of Iran in the middle of the XX-th century. | am in
Iraq among the Shiites is the result of a set of views
you can judge. The main party although political
power is concentrated in the region Strengthened
in Iran. Hezbollah movement Khomeini went under
the name Ayatollah, 1979 in from the victory of the
Islamic Revolution later settled in the region (Jonah,
2010: 1-2).

Democratic changes in Muslim countries cause
considerable debate and disagreement within
their traditional communities. As a result, Islamic
political factions are gaining traction, promoting
a fresh mindset marked by values like tolerance,
inclusivity, and diversity. Islamic discourse,
drawn from historical interactions between various
movements and organizations within the Islamic
world, often emphasizes religious Unitarianism as a
cornerstone of political dominance.

Islamic countries exhibit diverse social and
political layers shaped by centuries-old social
relations and varying levels of religious values

and beliefs. In the contemporary world, Islamic
countries embody a range of governmental forms,
value ideals, and spiritual and cultural paradigms
within their social structures. An examination of
fundamental approaches in the socio-political milieu
yields several historical trends:

- Islamic movements aspire to establish state-
level governance fully aligned with religious canons.

- When legal and political avenues for openly
propagating their ideology are lacking, Islamic
movements may resort to clandestine activities.

- Political actions and participation in elections
to governmental bodies serve as avenues for
Islamic movements to advance their candidates
and implement their programs in pursuit of
predetermined political objectives.

Including such political parties and movements
as “Hamas,” “Hezbollah,” “Fatah,” and the “Muslim
Brotherhood,” which have gained significant
recognition across Arab nations and exert influence
on their geopolitical landscape and domestic affairs.
It is also common to assume that the Centers and
governing bodies of these parties are coordinated
from abroad. In this aspect, it’s crucial to consider
the reality that all religious movements of the arab
states and the Middle East are not just organizations
aimed at creating a theocratic state system, but
movements that implement the geopolitical tasks of
external foreign centers.

It is firmly believed that the Arab Caliphate
represented the earliest example of a globalist liberal
society in human history. This was founded on the
idea of uniform laws applicable to all inhabitants
across its territories within the Islamic world.
Consequently, the contemporary West is viewed as
the political successor to the caliphate, serving as
the initial model for modernity (Kepel, 2004: 58).

Russian scholar V. Naumkin delineates three
primary perspectives on the role of Islam in
contemporary global politics:

1. The Islamic world is perceived as a unified
collective entity, encompassing Muslim nations,
international Islamic organizations, national Muslim
groups, and Muslim communities. The West is
commonly portrayed as the antithesis to the Islamic
world. However, this view overlooks the existence
of Muslim communities within the West.

2. The aforementioned states and transnational
entities can function as independent actors,
occasionally aligning against the West in specific
circumstances.

3. Islam is regarded as a global actor within
a civilizational framework. In this context, the
significance of Islam transcends state or non-state
institutions, as their actions are primarily driven by
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goals and objectives distinct from religious ones
(Sadiki, 2018: 30; Totten, 2012: 23; Zhumaly, 2016:
7).

Kazakh researchers believe that Initially, the
term “islamis-mus” (“Islamism’), which refers to
the religion of Islam, was first formed in English in
1697 and in 1712. This term is present in the Pai in
the decision of the US Supreme Court in the case
of InreRoss (1891). At the onset of the twentieth
century, the short and pure Arabic word “Islam”
de Gen displaced this term. In addition, according
to studies in the 1938 Encyclopedia of Islam by
Orientalist scholars, the term” Islamism “ was not
used in English (Yakovlev, 2013: 9-10).

Generally, Islamism and religious devotion are
viewed as distinctive features within religiously
oriented public factions, political parties, and
movements. It’s evident that these ideologies don’t

wholly represent the official stances of the Middle
Eastern region or individual Arab states. We hold
the belief that various disintegration processes in
the era of integration in the humanitarian, education,
science, economy, geopolitics in the Jahanian world
should be resolved within the framework of human
principles within the scope of international legal
documents.
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REVITALIZATION OF RELIGIOUS CONSCIOUSNESS
OF THE YOUTH OF THE REPUBLIC OF KAZAKHSTAN

In its pedagogical quintessence Islam enlightened a human race instilled in him the aptitudes of
teaching, handwriting and creation; began to aggrandizement authenticity and creativity, recognizing
them as values; titled scientists prerogative believers; needle-shaped elsewhere the assistance of the
enlightened on top of the uneducated; established the consecrated Quran as a miracle of his consider-
able clairvoyant and taught him to behave and be convinced correctly. Islam identifies the characteristic
impersonation of instruction and cry out scientists the beneficiaries of the Prophet, attributes obligatory
instruction to a moslem and a moslem woman, difficult to contemplate from the provenience to the bor-
derline of get-up-and-go and if you pauperization to go a far-reaching course of action to China. Islam’s
characteristic establishment for instruction led to the emergence of an integral wandflower of profes-
sionals in Sunnah and jurists, philosophers, man of letters and man of letters Sufis, encyclopedists and
scientists, the well-controlled sprightliness of each of whom contained instructional styles, undergrounds
and goals. Exploitation includes the self-reformation of an individual from the beginning to the end of his
life. get-up-and-go on environment is by oneself a second for a human race and in consequence every
individual from immaturity should influence what is virtually important, valuable, charismatic for him
personally, what they are in proper shape for his gray matter consistence and vital spirit to recrudesce
harmoniously in conformation with his aptitudes and desires. fundamental of all, it is all-important for
the self-reformation of the vital spirit to exterminate each the representation je ne sais quoi that break
through in a individual if you do not elbow grease on by itself — laziness, rudeness, envy, defamation of
character amour proper cruelty.

Key words: education, Islam, spirituality, morality, faith, intelligence, self-improvement.
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KasakcraH Pecny6Amnkachl xxacTapbiHbIH,
AIHM CaHaCbIH peBUMTaAM3aLMsIAAY

O3iHiH NeAarormkasblk, MaHi GOWbIHLLIA MCAAMM KICiHI TOpOMEAenAl, OFaH OKYy MEH >KasyAbl, Kypy
DAFABIAAPbIH MEHTePTEA, LWbIHABIK, MeH LWbIFAPMALLbIABIKTbI KYPMETTEN, OAAPAbl KYHABIAbIKTAP Aer
TaHbIAbI; FAABIMAAPABI LLbIHAMbI CEHYLLIIAED Aer aTaAbl; GiAiMcizaepre KaparaHaa GiAriL apamMAAPAbIH
apTbIKLWbIAbIFbIH KepceTTi; KypaH Koepimai Myxammea nanrambapAbiH KepeMeTi Aern TaHblAbl Ad
JKAKCbIAbIK, >KacayFa YMpeTTi. Micaam AiHI BiAIMHIH POAIH XKOFapbl ABpeXxere KeTepeai api FaAbiIMAAPAbI
MNarrambapAbiH Myparepaepi Aern TaHuAbl, 9pbip MyCbIAMaH ep MeH aieAre GiAiM aay meH Gepai
MIHAETTENAI, Tan GecikTeH xep Oecikke AeniH OKyAbl, TiINTEH kepek OOAFaH >Karaanmaa Kbitanra
WblFaH 6eTaAbIC >XYPYAI biHTA eTeai. McaamHbiH GiAiMre AereH aca KamKOPAbIFbl XaaucTep 6eH
3aHrepAepAiH, rAoCodTapAbIH, >KasyLibiAap 6eH NMyBAMLMCTEPAIH, COMbIAAPAbIH, SHLUMKAOMEAUCTED
MeH FaAbIMAAPAbIH, BGIATIPAEPIHIH TyTac raAakTMKaCblHA SKEAEAI, OAAPAbIH BPKANCHICbIHbIH, FbIAbIMM iCi
GiAIK 6epy CTUAbAEPIH, TOCIAAEPI MEH MaKCaTTapbiH KaMTHUAbL. ©OpKeHAEY KiCiHiH TipAiK 60ibl 63iH-63i
XKETIAAIPYIH KamTuAbl. XKepaeri emip — OyA neHae yiuiH Gipey-mipey C€aT, COHAbIKTaH HyCKa Kaymer
Nnep3eHT KesiHeH ©3i YIUIH eAiH Herisri, 6araAbl, TaPTbIMAbI HOPCEHI, OHbIH aKbIA-OMbl, AeHeci 6eH
MaHbl OHbIH KabiAeTTepi MneH TiAeKTepiHe YMAECIMAI YHACbIMABI TYPAE AamyFa 93ip eKeHiH aHbIKTaybl
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TMic. EAiH 8yeAi, KayMeTTiH e3iH-63i XeTiAAIpYi YLIiH, apa3-Kypas Ci3 63iHi36eH Lwapya >kacamacaHpi3,
neHaeAe TabbiC 60AATbIH GapLIbIAbIK, TOMEH KACUETTEPAI-KAAKAYAbIK, AOKIPAIK, Kbi3FaHbIll, >aAad
KIATTEY, aCKaKTbIK, KATbIre3AIKTI KypTy Kepek.
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PeBuTaAM3aL s pEAMTMO3HOTO CO3HAHUSI MOAOAEXHU
Pecny6Amkn KazaxcraH

[To cBoei nNpenoAaBaTEAbCKOM CYLLIHOCTUM MCAAM BbIKOPMMA YEAOBEKA, BOCMMTAA €MY HaBbIKM
npenoAaBaHusl, MMCbMa M CO3MAAHMS;, 3aMep3 MoumTaTbh MpaBAy M TBOPYECTBO, MpU3HaBas MX
LIEHHOCTSMM; HAaMMEHOBaA FPaMOTEEB HECOMHEHHO BEPYIOLLIMMU; COPUEHTUPOBAA AAS NPEBOCXOACTBO
MHTEAAEKTYaAbHbIX HaKaHyHe HeoOpa3oBaHHbIMU; MPUHAA HEMPUKOCHOBEHHbIM KopaH 4yAOM cBoer
3HameHunToM [NpeackasaTteAb U MOATOBOPUA Ero KOHKPETHO OPYAOBaTb M MbICAUTb. Mcaam pacrno3HaeT
CMeumaAm3mMpoBaHHYIO 3HAUMMOCTEN CO3AAHMS M HapekaeT rpamMoTeeB npeemMHukamm [1popoka,
NPUNMCbIBAET HENMpPEMEHHOEe MPOCBELLEHNE MaroMeTaHUHY WM MYCYAbMAHCKOWM >KEHLLUMHE, crpalinBas
3aHMMATbCS C KOAbIOEAM MPeA KOHEL, XKM3HM U, €XXEAM HYXKHO, MPEANPUHITbL HECKOHYAEMbI KOHELL
B Kurtan. CneumaAmMampoBaHHas rnevasb Mcaama 060 06pasoBaHMM MOBEPrAd K MOSIBAEHUIO LIEAbHOM
MAESIAbI  CMELMAANCTOB XaAMCOB M MNPaBoOBeAOB, (DUAOCO(OB, OGEAAETPUCTOB M MYBAMUMUCTOK,
cydmeB, 3HUMKAONEAMCTOB M YYEHbIX, aKaAEMMUecKasi akTUBHOCTb AIOOOrO M30 KaKMX 3aKAlOYaAa
NPOCBETUTEAbHbIE CTUAM, TEXHOAOTUMU U LeAn. DopMMpoBaHMe NMOAPA3yMEBAET COBEPLLEHCTBOBAHUE
ASIABKY BO Bpemsi BCel ero >ku3Hu. XXMU3HepAesaTeAbHOCTb AAS 3EMAE — 3TO BCEr0 MCKAKUYUTEAbHO
MIHOBEHME AAS YEAOBEKA, M MO3TOMY BCSIKMIA YEAOBEK C PAHHUX AET BbIHYXKAEH OMPEAEAUTb, UTO
SABASIETCA HaMbOAEE 3HAYMTEAbHbIM, LEHHbIM, YBAEKATEAbHbIM HEMOCPEACTBEHHO PaAM HErO, AAS
Yero oH rotoBs, Aabbl €ro pasym, TEAO M XapakTepa CAa’KEHHO PaCcKPyUYMBAAUCh B COFAACOBAHbE C €ro
CMOCOBGHOCTAMM U XKeAaHusamu. [pexxae, AAS CAMOCOBEPLLEHCTBOBAHUS AABM AOAXKHO BbIPBaThb BCErAa
FHYCHble KauyeCTBa, KaKMe BO3HMKAIOT B YEAOBEKE, €XXEAN He AENCTBOBATb MO-HaA COOOM, — A€Hb,
rpy6oCTb, 3aBUCTb, KAEBETY, FOPAbIHIO, >KECTOKOCTb.

KaloueBble cAoBa: 00pasoBaHMe, MCAAM, AYXOBHOCTb, HPaBCTBEHHOCTb, Bepa, WMHTEAAEKT,
CaMOCOBEpLLEHCTBOBAHUE, 3A0POBbIN 00pPa3 XKU3HM.

Introduction

The instruction of broad-mindedness in the
teaching of Islam is advised the beyond compare
bleeding heart of worship. Contemplations and
thinking, in turn, continuance a consequence of in-
tellectual activity, circumstance as a factor of intel-
lectual exploitation and aggrandizement of intellec-
tual potential. In over-the-counter brief conversation
individual of the fountainheads of the exploitation
of broad-mindedness are subject matters and enqui-
ries that exhilarate an individual to think. in conse-
quence a individual is pleased in indefinite distance
to mirror on the occurrence of the introduction of the
environment and wild blue yonder heavenly body
daydream and phoebus apollo minerals, plants, ani-
mals, human race himself, the heavenly body and
the narration of tribes, and in this manner consider-
ation is focused on the exploitation of his intellec-
tual potentiality (Al-Muntahab, 2001: 619).

The appropriateness is outstanding to the be in

requirements of collective practice, which press for
a well-controlled compassionate of the processes
captivating accommodation in the ecclesiastical
get-up-and-go of society. In contemporary
conditions, the interestingness of general public
in the possibilities available to sovereign state for
the ecclesiastical revivification of sovereign state is
expanding and decorous deeper.

Individual of the far-reaching subject matters
in the instruction of a dispassionate individual is
machine-accessible with the exploitation of the
conscientious expression and fulfilment of the
ecclesiastical be in want of the individual. On
account of the fulfilment of demand is related
with the organization of relations with others, in
Islamic education, individual of the far-reaching
instructional point of view is advised to be the
exploitation of the collective aspect, captivating
into explanation tolerance. Relations with over-
the-counter general public pauperization tolerance,
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appreciation and interest. Islam brings out tolerance,
appreciation and interestingness in the essential
nature of an individual and perceives insignificancy
bounteous innovational than tolerance, taking into
consideration appreciation for over-the-counter
general public as the justification of characteristic
and collective ethical motive of a human race
recognizing it as the appurtenant justification for
the aggrandizement of the ecclesiastical explanation
in a person. Therein system, exploitation and
ecclesiastical aggrandizement are the virtually
influential course of action to comparative
faultlessness (Al-Ghazali, 2008: 192).

The consequences of the psychoanalysis of
internal and strange drudgeries on indefinite point of
view appropriate us to resolve that the delimitation
of the instructional functions of broad-mindedness
in Islam has been inconsiderable studied. On the
other hand, the delimitation of the instructional
potentiality of Islam in the materialization of a
dispassionate mental state of a contemporary
individual to the heavenly body does not treasure
trove becoming reporting in the intellectual and
pedagogical literature.

Taking into account the possibility of
victimization the instructional potentiality of belief
in contemporary ecclesiastical practice, it is all-
important to specifically contemplate the couplings
of well-controlled teaching and the transaction
of conscientious materialization of temperament
in churchgoing acquaintance and treasure trove
substantial distance of their interplay in the attentions
of (Al-Muntahab, 2001: 622).

Justification of the choice of articles and goals
and objectives

The determination of the glance at to distinguish
the instructional potentiality of Islam in the
materialization of a dispassionate mental state of
contemporary awkward age in the particularization
of conditions, ways, customaries and undergrounds
of organizing and implementing performances
for the absorption of collective and conscientious
experience, prescriptive documents, instructional
and instructional programs baccilar on the
justification of the qualifications of the teaching of
Islam.

Pedagogy, as a particularly baccilar system,
brings out in conformation with the qualifications
of the time, on the justification of the accepted
progression in the combination of educators and
undergraduates in progression to carry through
trustworthy substitutions in the materialization of
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the temperament of the enlightened (Isakhan 2014:
391).

Today, tremendous substitutions are captivating
accommodation in pedagogy; teaching is ultimately
decorous a characteristic well-controlled system.
On the authority of the contemporary definition,
teaching is a multifarious body of knowledge
and is intimately accompanying other sciences
subdivisions.

The accepted ecclesiastical convention in
Kazakhstan is Islam sect contemporary of the
madhhab of Abu Hanifa, which conforms to ethnical
conventions of the ladies and gentlemen sustenance
on this solid ground and bounteous accepting of the
terrestrial configuration of the state. On the other
hand, the actuality of the emergence and functioning
of any churchgoing repositioning of non-traditional
communication on nowadays bring into being
an opposition with the predominant Kazakhstan
ecclesiastical traditions. Subsequently a broadcast
of revolutionary pounce upon in contradistinctive
municipalities of the sovereign state studying
extraordinarily considerable consideration was
paying to the churchgoing condition consideration
in Kazakhstan. During the glance at respondents
were asked if what is the churchgoing condition in
the sovereign state as an integral and in the territory
the responder directly. The the greater part of take
the measure of participators from each territories
acknowledge the condition in Kazakhstan stable,
and do not contemplate no apparent threats.

Kazakhstan is a multi-religious sovereign state
and in consequence, the interrogatory churchgoing
broad-mindedness is extremely important. Educating
public from an ahead of time generation in the
sprightliness of churchgoing broad-mindedness
should be individual of fundamental employers
of instructional programs. For Kazakhstan with
its polyoicous (multinational, multi-religious)
inhabitant in a churchgoing environment,
which numerals approximately 46 churchgoing
movements, broad-mindedness and changelessness
of churchgoing relationships is individual of the
influential assignments of the state. Therein look
at a belonging for studying the commensurate of
churchgoing broad-mindedness of the country’s
inhabitant is a substantial occlusion research. In
this manner according to the take the measure of
result, it is apparent that in our in sovereign state
churchgoing broad-mindedness is considerably
high-pitched level.

Specialization of point of view in the
churchgoing environment and acknowledgment
legislation on churchgoing cults led to the
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emergence new, antecedently little known
churchgoing movements. Confessional pluralism
has be remodeled a far-reaching characteristic of
contemporary churchgoing condition in Kazakhstan.
At the corresponding time, for the contemporary
churchgoing condition in Kazakhstan is defined
by the emergence and invigorating of fundamental
churchgoing communities, revivification of centers
non-traditional beliefs, increasing consequence of
strange proselytizer repositioning and augmentation
of the collective representation of denominational
putting together exceptionally for youthfulness
account. On the other hand, the largest establishment
is invigorating the movements of annihilative
religious order and cults of the contemporary
generations. The jeopardy is that the Kazakh
adolescent public for whom belief is progressively
decorous an expenditure suggestion predilection
that modulates collective behavior, psychology
indication and philosophic mental state to high
spirits extremely indistinct substitutes for where
the occupation is between conventional belief and
pseudo-religiosity.

Currently, the impersonation of churchgoing
communities in the socio-political get-up-and-
go of the sovereign state has increased. The
undermentioned constituents furnish to this: ethno-
confessional engagements supported on churchgoing
grounds; the emergence of the theologiser
movement; the materialization in Islamic and
over-the-counter nations where Muslims live, of a
governmental orientation supported on churchgoing
ideas; fundamental and all the more revolutionary
performances that chalk up be remodelled bounteous
patronise on a international scale; ever-changing
the accommodation of churchgoing originations
in the universal extension of the preceding council
republics; aggrandizement of heavenly body
churchgoing consciousness.

The contemplate of the disputed point of
interplay between collection and belief has not by
oneself theoretical, on the other hand furthermore
functional significance. During the council
amplitude of exploitation of our sovereign State,
the state’s mental state in relation to belief was
supported on the Marxist-Leninist worldview, and in
consequence, its impersonation was underestimated,
and belief itself was opposed to against to law. This
treatise reconnoiters the interplay of collection
and religion, captivating into explanation the
transnational characteristics of the commonwealth
of Kazakhstan and the formal propinquity of an
across-the-board diversification of churchgoing
denominations. Belief amuses oneself a substantial

impersonation in control collective relations. The
contemplate of these emanations is indispensable
for betraying the specifics of the communication
between collection and religion. The significance
of the interplay between collection and belief as
individual of the principal regulators of collective
relationships is revealed considerably full in the
well-controlled literature.

In contemporary conditions, belief carrys well-
organized representatives of contradistinctive
nationalities who be a member of to individual or
another faith; therein look at people’s concupiscence
for circumstantial nationally indistinguishable
values, including churchgoing ones, arbitrates the
aggrandizement of governmental self-awareness,
which furnishes at the contemporaneous stagecoach
to the pauperization to constitute representations of
efficacious sovereign state permissible principle of
confessional relationships inside the sovereign state
with the familiarity of administration institutions.

Nowadays we are time to come to distinguish
that universal procedure is a belonging for control
and optimizing diverse, recurrently contradictory,
economic, collective and ecclesiastical relations.
The sovereign state does not configuration non-
military sovereign state on the other hand bring into
being weathers for its conventional development.
We be required to acknowledge the terrestrial
sovereign state not by oneself as a establish of
effectiveness and governmental relations, on
the other hand furthermore as a trustworthy
classification of sophistication of sovereign state
and the individual, a transaction of values in which
unsusceptibility and responsibility, self-fulfillment
in concordance with the accomplishment of the
characteristic good, unification and humanitarianism
take possession of a substantial place. therein look
at we pauperization a large-minded announcement
of ecclesiastical renewal, supported on inscrutable
respectfulness for the governmental ethnical
inheritance and churchgoing traditions, heavenly
body antiauthoritarian standards, and world-wide
anthropoid values. Virtually likely, this should be
intimately related the philosophical facilitate of the
strategical administration of the country. On the
authority of the approximation of the imagination of
sovereign State, the principal predominance should
be the sprightliness of convention and patriotism, the
sprightliness of renewal, competitor and victory. In
Kazakhstan, severals churchgoing conventions are
identified with ethnical ones and are so intimately
woven into the existences of public that they chalk
up be remodeled a fundamental belonging of the
knowingness of the people. This recommends that
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the humanitarian potentiality of beliefs be required
to be euphemistic pre-owned to contraption the
progression of collective modernization.

Scientific research methodology

The take the measure of was conducted
surrounded by adolescent public superannuated
18 to 35 second childhood surrounded by
representatives of contradistinctive nationalities
(80% — Kazakhs, 18% — Russians, 2% — over-
the-counter nationalities). Another characteristic
of this take the measure of is that the collections
psychoanalysis was carried elsewhere captivating
into explanation the substantial determination
of each voter who took belonging in the

study. Therein course of action it testament be
approximately

accomplishable to transact

elsewhere analyses transversely contradistinctive
collective congregations and classes. Individual of
the principal of the contemplate was to distinguish
the contemporary churchgoing constitution of
the inhabitant of the premeditated regions. The
commensurate of religiousism of the inhabitant
of the surveyed territories as an integral look
according to this: approximately 8-10 pct of
respondent occupation atheistical views, and 26%
of altogether churchgoing respondents. The the
greater part of take the measure of participators
acknowledge themselves religious; on the other
hand do not participate in take part in in churchgoing
get-up-and-go (28%). Those who are fascinated in
religion, on the other hand do not acknowledge
themselves churchgoing — 32% and 4% responded
that chalk up difficultness in answering (Figure 1).

" [ don't think myself to be
religious person

I'm interested religion

5 | consider myself religious

* I consider myself religious, and
regularly I participate in
religious life

Figure 1 — Survey of Kazakhstani youth on the attitude to religion

These are the results of the study for
Kazakhstan as a whole. In a regional context,
this indicator looks blurry. That is, the level of
religiosity differs by region. This can be seen in

Table 1 — Attitudes towards religion by region of Kazakhstan (%)

Table 1. In Astana and Oskemen, the percentage
of those who consider themselves believers who
perform all rituals of worship is higher than in
other regions.

Survey questions Almaty Astana Oskemen
I don’t think myself to be religious person 11 9 8
I’m interested religion 34 32 36
I consider myself religious 33 24 20
I consider myself religious, and regularly I participate in religious life 20 26 26
Difficulty with answer 8 9 10
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Main part

In the contemporary heavenly body the
contemplate of the participation of Islamic
instruction and upbringing, which progressively
invites the consideration of professionals in
teaching and the determination of which is the
publishing of severals publications and magazines,
testifies to the considerables grandness of the
belief of Islam in anthropoid education. Scientists,
taking into consideration the predicaments and
characteristics of Islamic education, distinguish
a character of the virtually far-reaching social,
conscientious and conscientious point of view of
this schoolhouse of education. When studying the
predicaments of Islamic instruction and upbringing,
it was constitute that virtually point of view chalk
up a self-governing source and materialization
and they are in no course of action machine-
accessible with the well-controlled understructures
of contemporary teaching (Bahadori). In over-
the-counter brief conversation Islamic instruction
and training has for the virtually belonging an
perfected form, it non-standard in to deprivation to
abstracted a individual from substantial get-up-and-
go and invites his consideration exceptionally to the
afterlife, patch human race was created by infinite
spirit for get-up-and-go and the amelioration of the
dry land and the amelioration of the environment
press for innovational and innovational elbow
grease and introduction is contradistinctive from
the preceding get-up-and-go both in configuration
and in cognitive operation by its novelty. as a result
it is this expression of anthropoid get-up-and-
go that should be the paragraph of characteristic
consideration of pedagogical science. It should be
noted, on the other hand that each contemporary
anthropoid horse sense aimed in its essential nature
and cognitive operation at achieving innovativeness
in high spirits is not formulated without shrill argues
with and conversations between specialists, during
which the distinguishing characteristics of each
prime mover his sovereignty and mental health are
manifested, which objectively be like the ecclesiastic
interrogation of human race and ambrosial angels,
in which the human race was on top. as a result the
adding to self-development and the pauperization
for never-ending intellectual self-reformation of a
individual are precondition by infinite spirit himself
(Bahadori, 2009a: 142).

It is all-important to remonstrate hither that
any researchers, as a disadvantage, communication
the limitations of well-controlled discs and
universities, on the other hand virtually occupation

the persuasion that each this, if insensitive, is
leastways not ugly.

Let’s come across individual example. A hardly
any second childhood ago, apublication by J. Stefenzi
entitled “The eruditeness cognitive semantics in an
intellectual experiment” was publicized in America.
Therein book, the communicator investigates
the drudgeries of indefinite scientists publicized
on top of the yesteryear 35-second childhood
on the intellectual point of view of learning. On
the authority of him, hundreds of researchers are
intermeshed therein-disputed point in America
and appreciable achiever has been achieved. e.g.,
by oneself on video receiver training, he refers to
allude to to the conclusions of 399 researchers,
on the authority of the proportion of classes — 281
authors, etc. As it put in an appearance from the
publication by J. Stephenzi, it under consideration
the undermentioned constituents (Bahadori, 2009b:
110).

Classes (presence or non-presence of students),
etc. on the authority of a contemplate by the
corresponding author, thither was no able-bodied
connectedness between these factors, consequently
the accomplishments in the instructional cognitive
semantics were furthermore negligible. On the
other hand, do not despair. Conceivably thither
testament or literary draw nigh a continuance when
the authenticity of continuance testament achieve a
victory in this environment as well. On the other hand
for this it is all-important to possess a truchearted
will, appreciation and inscription to the elect course
of action — eruditeness and education, search through
examine and instauration — mastering the heavenly
body accomplishments of body of knowledge and
application and rising commandment methods. It
should be remembered that every undergraduate
has a filthy rich privileged heavenly body and he or
literary draw nigh to schoolhouse with considerable
confidence and bright side continuance trustworthy
that here, he testament comprehend his full of years
mental picture with the helping hand of a teacher. It
is all-important to deposit instruction and training
in schoolhouse in much a course of action that
the children’s hallucinations of schoolchildren or
literary draw nigh prerogative (Benin, 2010: 106).

It is confidence in Allah and his Prophet,
observation of each ecclesiastic regulations for
Muslims is the principal responsibility and at the
corresponding continuance the largest contribution
of God. In the deed of these unwritten law the
schoolhouse amuses oneself a considerable role.
In conformation with God’s advice, children are
taught trustworthiness and authenticity in Islamic
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schools. On the authority of enthusiasts of Islam,
undergraduates should incessantly contemplate
the exhortations of the clairvoyant of Islam and
conformation their existences on their justification
(Gulchur, 2008: 76).

Researchers of Islamic teaching are positive
that sophistication has much effectiveness and
assistance and on its justification it testament be
accomplishable to perpendicular a construction
from the commencement of the emergence of Islam
to the present.

The sophistication that emerged in Muhammad’s
mud-brick extension and business agreement to
this day after day underneath the consequence of
the sophistication of Islam, invites bounteous and
bounteous people’s consideration every year, and
in consequence both from the characteristic of
conception of conception and from the characteristic
of conception of practice, he differences to
conformation a sovereign state of constitutionality
and broad-mindedness on environment (Danilyuk,
2010: 12).

The selflessness and the highest ethical
motive of human race his unsusceptibility and at
the corresponding continuance responsibleness
previously infinite spirit get-up-and-go according
to the consecrated publications and traditions, the
application of body of knowledge and forward-
looking acquaintance of general public and the
concupiscence for their extremely adding to the
disallowance of each varieties of oppression, and
appreciation of effectiveness and political, economic,
collective and ethnical constitutionality — each well-
organized make certain the homogeneousness of the
nation.

Results and discussion

So even more so that they themselves
could as the crow flies cognitive semantics the
enlightenment conventional from contradistinctive
root and resuscitate contemporary conclusions. The
exploitation of the effectiveness of ratiocinative in
an individual testament at the end of the day activity
him into a persevering person. When a contemporary
undertaking put in an appearance so that he buoy
exactly manipulate the disposition and predispose
the determination (Zuheyli, 2009: 211).

In churchgoing texts, eruditeness is mentioned
collectively thinking. On account of eruditeness
without ratiocinative is useless, furthermore
“thinking without eruditeness 1is impossible”.
Thanks to the principal fountainhead of ratiocinative
is the processing of enlightenment in the gray
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matter and eruditeness consists of the absorption
of information. The contemplate of much body of
knowledge as confidence in the Lord, his angels, his
publication and his clairvoyant and on the day after
day of discrimination is advised the commencement
of prerogative confidence and is mandatory. On
the other hand thither are over-the-counter body
of knowledge on the contemplate of which the
evaluation of Shariah Islam upon be contingent and
not anyone of the body of knowledge is an exclusion
to this rule.

The search through examine for the course of
action of eruditeness from the characteristic of
conception of Islam, in itself, is the commencement
of a bounteous error-free contemplate of thinking,
which in our churchgoing circumstance has a higher
measure and gradation. Thinking, as it was indicated,
in differentiate to learning, and is an indefatigable
operation of a human race during which introductory
enlightenment is clarified and undertakings as the
commencement of the termination (Karabanova,
2010: 10).

The consciousness is much an anthropoid
power, individual of the virtually far-reaching
demonstrations of which is the advertisement of the
denomination of the Lord, that is, the differentiation
between hold together and counterfactual
surrounded by the enlightenment and concepts
available in the mind. The consciousness so
conforms to its denomination when it accomplishes
the assistance of a sieve, that is, it colanders
elsewhere each the beyond compare from the
ingress information. Islamic training and instruction
starts out with invigorating the understructures of
consciousness and ratiocinative in an individual
and brings out further. undermentioned this
initiative, it is all-important to appropriate over-
the-counter far-reaching movements to accomplish
the highest approximation of churchgoing
instruction and education, that is, the instruction of
a beyond compare human race which we testament
compare notes further. From the characteristic of
conception of Mutahhari, the secondment principal
substitute Islamic instruction is to cultivate the
clandestine aptitudes of a person. Individual of
the predominances of Islamic anthropology state
of affairs that the essential nature of an individual
does not dwell of deficient and good, and the
sovereign ballads fine-tune trustworthy deportment
and beliefs in the essential nature of each
individual previously his birth. Although much a
commandment is underlying in every human race
on the other hand general public be dissimilar and
in severals cases, the transliteration of a person’s
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potentiality strengths into thoroughgoing ones
press for characteristic instruction and training
(Kojaspirova, 2005: 21).

Mutahhari is satisfied that the instruction of
broad-mindedness is not by oneself the exploitation
of existing anthropoid abilities. If an individual
studies something from the outside, it is by oneself
all-important to aggregate enlightenment and
teachings to his unconditioned essential nature
and in this manner accumulation in a superior way
capability and an accelerated marchland on the
course of action of perfection. Much a declaration
that an individual is a priori blessed with a character
of unconditioned consciousness furthermore has
enthusiasts surrounded by occidental philosophers.
Surrounded by them, the illustrious European
Athenian Immanuel philosopher find credible
that an individual is severally confidential with
indefinite principled teachings and their proofs, and
previously someone from the elsewhere starts out
to differentiate him approximately conscientious
duties, he already be acquainted with his duties.
He critically find credible that deed cocksureness
conscientious regulations from acquaintance buoy
by oneself American man conscientious action.

What the sovereign has deposit into
an individual as unconditioned beliefs is
extraordinarily positive, and in progression
to carry through perfection, he be in want of
insignificancy on the other hand the exploitation
of his unconditioned abilities. The scholar
concludes from this brief conversation that the
instructional transaction of Islam is principally
baccalaureate from perspectives and theories.
Whatever transaction of instruction that does
not correspond with the privileged individualism
and the articulation of sense of right and wrong
testament never come after all the more if it is
imposed by forcefulness (Koichuev, 2009: 132).

Conclusion

Another antioxidant of instruction and training
in Islam is that as a determination of becoming
training, conscientious moralities, intellectual
aptitudes demonstrate themselves in an individual,
and his vital spirit into the possession of euphemistic
pre-owned to them. Several of the considerable
theoreticians of occidental teaching be credulous
that convention is, in principle, a contradiction
aspect. The person is satisfied that it is not
extremely prerogative to attraction an ecumenical
determination that a convention always has a
contradiction aspect. Because of the convention is

dual-laned into cardinal parts: substantial and non-
aggressive (Kondakov, 2010: 15).

The substantial convention is that an
individual is not underneath the consequence of
an international factor, on the other hand as a
determination of repetitions reiterations and bring
to bear accomplishes an instrumentality better.
e.g., you cannot now become versed to bang out
drop by drop as a determination of bring to bear
the expertness of handwriting is developed. Several
intellectual aptitudes much as courageousness and
courageousness are furthermore advised substantial
habits. The person is satisfied that the perceives
of philosopher and painter do not interrelate to
substantial habits.

Generally, the greater part of the inhabitant-
surveyed pass over cocksureness assessments
in the environment of interplay between
sovereign state and religion. The consequence of
conventional confidences has dilated importantly
and business agreement to increase. Generally, at
the moment belief is detected to a in a superior
way proportion as an ethnocultural phenomenon,
on the other hand the character of “deep believers”
is already considerably substantial and it buoy be
expropriated that it testament aggrandizement in
the time to come many decades. Fundamental of
all, this applies to Islam. belief is at the moment
viewed unquestionably population, which
have in mind this fix up with provision reasons
for increasing receptivity, i. general public
volitionally acknowledge churchgoing wvalues,
be credulous that ecclesiastics of churchgoing
persuasions deliver a sermon exceptionally
cocksureness values.

A study of the religious consciousness of young
people has shown that despite the fact that many
young people consider themselves believers, there
are very few really believers among them, since
external religiosity prevails over internal and only
some of them follow all the requirements of religion
and strive to live in accordance with religious
requirements and prescriptions. But it should be
noted that the level of religiosity is decreasing,
and the number of atheists is increasing. The low
level of education and culture, the lack of desire to
know the basics of religious doctrine and attitude to
religion only as a means or tool necessary to gain
self-confidence and improve their status, indicates
the absence of deep religious needs, feelings and
beliefs among modern Kazakh youth. Therefore,
serious preventive work should be carried out
among young people, preventing the manifestation
of religious fundamentalism and involvement

47



Revitalization of religious consciousness of the youth of the Republic of Kazakhstan

in radical and extremist groups or sects, and
educational work among schoolchildren, college
and university students aimed at increasing their
self-awareness, religious education and religious
culture. However, our study was conducted in only
one region, so it would be interesting to see what
the situation in the country as a whole is, as well
as compare some regions with each other in order
to identify differences in religious orientations and
motives for youth conversion to religion.

In conclusion, we note that the growth of
religiosity among young people is explained by the
fact that religion is gaining special importance:

1. Religion acts as an element of national
culture, is perceived as a factor of generational
continuity, respect for ancestors, their spiritual
heritage. It is through religion that a significant part
of the population seeks to revive traditional values
and moral principles.

2. The role and place of religion in the system of
public relations are changing. Perhaps this is a way
of protection or a kind of response to the aggressive
“invasion” of globalization.

3. The religious factor plays an important role in
the process of personal formation of young people,
the formation of their life orientations, social and
civicself-realization. Inthe process of socialization of
young people, religious values occupy an important
place, and the value potential of religion is due to
the fact that it helps to prevent negative phenomena
such as alcoholism, drug addiction, etc. Today, the
priority in society is to carry out information and
propaganda work with a wide audience. An audience
to create an atmosphere of rejection of the ideas of
terrorism and extremism. Full-scale implementation
is needed Concepts of youth policy, solving social
problems, real, systematic and effective work with
young people.
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PREVENTION OF RELIGIOUS EXTREMISM AND TERRORISM
IN THE CONTEXT OF THE CONFRONTATION
BETWEEN SECULARISM AND RELIGIOUS SYMBOLISM

This article examines the problem of the relationship between the model of secularism and religious
symbolism in the context of the risk of religious radicalization in Kazakhstan. This topic is especially
relevant at the present time in conditions of geopolitical turbulence in the Eurasian region. Due to
the complex nature of the problem, three main components are distinguished: 1) consideration of the
features of the French model of secularism applied in Kazakhstan; 2) analysis of external destructive
religious influence on Kazakhstan; 3) the alleged religious and ideological risks existing in Kazakhstan.
Summarizing these three components, a general conclusion is drawn about the necessary measures that
should be taken to relieve the «degree of tension» between secular principles and religious symbolism,
which can reduce and/or neutralize the risks of extremist, and, as a consequence, terrorist actions on
the territory of Kazakhstan. In Kazakhstan, measures are being taken to counter the so-called destructive
religious movements/organizations (abbreviated as DRM/DRO). However, there is no legal definition for
this concept. In public discourse, DRM/DRO are contrasted with «traditional religions», the definition
of which also does not exist in domestic legislation. Legally, there is only a list of prohibited (extremist,
terrorist) organizations and a list of registered religious associations on the territory of Kazakhstan. One
way or another, realities dictate to the state and society the need to counteract destructive religious
influence. It should be noted that destructive behavior comes from a destructive ideology. The purpose
of the work is to identify ideological risks for the religious situation in Kazakhstan, as well as to apply
preventive measures to eliminate religious and ideological threats. The article describes the existing risks
for the state in the field of ideological prevention of religious extremism and terrorism, and provides ap-
propriate recommendations that are of theoretical and practical benefit.

Key words: extremism, terrorism, laicism, religion, securitization.
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OA-Dapabu aTbiHAAFbI Ka3ak, yATTbIK, YyHUBEpPCUTETI, AAMaThl K., KasakcraH
“e-mail: farabi.nurbekuly@inbox.ru

3aibIPABIABIK, TEH AiHU CUMBOAM3MHIH, apaCbIHAAFbI
KAQpPCbIAACTBIK, )KaFAaibIHAAQ AiHM SKCTPEMU3M
MeH TePPOPU3MHIH, aAABIH any

BbyAa Makarapa KasakcTaHAAFbl AiHM paAMKaAA@HY Kayrni KOHTEKCTIHAE 3aMbIPAbIAbIK, MOAEAI MeH
AIHVM CMMBOAM3MHIH, apakaTblHaCbl MACEAECi KapacTblpblAaAbl. ByA TakbIpbIn acipece Ka3ipri yakbITTa
Eypasus aiimarbiHAAFbl reocasicvt TYpOYAEHTTIAIK XKaFAaiblHAQ ©3eKTi 6OAbIN OTbIP. MaCeAeHiH KYpAEAI
cunaTbiHa 6aAaHbBICTbI YL HEri3ri KypamAac 6eAikTep axbipaTbiraabl: 1) KasakcraHAa KOAAAHbBIAATbIH
hpaHLLy3AbIK 3aMbIPABIABIK, YATICIHIH epeKLUeAiKTepiH kapacTblipy; 2) KasakcTaHFa CbIpTKbl AECTPYKTUBTI
AiHM bIKNAAAbI Taasay; 3) KasakcraHaarbl 6OAXKAMABI AiHU KOHE MAEOAOrMsIAbIK, Tayekeaaep. Ocbl
YW KypayllblHbl KOCa KeAe, 3aMbIpAbl KAFMAATTAp MeEH AIHWM CMMBOAM3M apacblHAAFbl <LUMEAEHIC
ADPEXECIH» SXEHIAAETY YLLiH KAaBbIAAQHATBIH KAXKETTi lapaAap TyPaAbl XKaArbl KOPbITbIHABI XKaCaAaAbl,
6yA 6oAca KasakcraH ayMarblHAQ SKCTPEMM3M KOPIHICTEPIHIH, COHbIH HOTUXKECI peTiHAE TEPPOPUCTIK
opeKeTTepPAiH nanaa 60Ay KayinTepiH a3anTyra xXoHe/Hemece GenTapanTaHAbIPYFa MyMKIHAIK 6epeTiH.
KasakcTaHAQ AECTPYKTMBTI Aen aTaAaTblH AiHM aFbiIMAapra/yibiMaapra (KbiCKapTbiAFaHaa — AAA/
AAY) Kapcbl wapasap KabbiapaaHyad. AAanaa GYA YFbIMHbIH, 3aHABIK aHbIKTamachl >KOK,. Kofamabik,
anckypcta AAA/AAY «ASCTYPAI AiHAEpre» Kapcbl KOMbIAAAbBI, COHFbIHbIH, aHbIKTamMacbl AQ OTaHABIK,
3aHHamaAa >KoK. 3aHAbl TypAe KasakcTaH aymarblHAQ ThIbIM CaAblHFaH (3KCTPEMUCTIK, TEPPOPUCTIK)
YIbIMAQPAbIH, Ti3iMi MeH TipkeAreH AiHu 6ipAaecTikTepain Tisimi faHa 6ap. Kaaam 6oaraHaa AQ,
6OAMBICTAP MEMAEKET MEeH KOFaMFa AECTPYKTMBTI AiHM bIKMAaAFa KAPChl TYPY KAXKETTIAIMH TaAan eTeAl.
AeCTpyKTUBTI iC-opeKeT AeCTPYKTUBTI MAEOAOTUSIAQH TYbIHAQMTBIHBIH aiMTa KeTy Kepek. XKYMbICTbIH,
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MakcaTbl — KasakcTaHAaFbl AiHM axyaAFa TOHIN TypFaH MAEOAOTUSIABIK TOYEKEAAEPAI aHbIKTAy, COHAQN-
aK, AIHW YK8HEe MAEOAOTMSIAbIK, KAaTEPAEPAI XKOI0 YLIH aAAbIH @Ay LLIApaAapblH KOAAAHY. Makarasa
AiHM 3KCTPEMM3M MEH TEPPOPU3MHIH MAEOAOTUSIAbIK, aAABIH aAy CaAaCbIHAAFbl MEMAEKET YLLIiH OpPbIH
AAbIM OTbIPFaH KayinTep CUMMNaTTaAbiM, TEOPUSIAIK, KOHE MPaKTUKAAbIK, ManAacbl 6ap TMICTi YCbIHbICTap
GepiAreH.

TyiiH ce3aep: 3KCTPEMU3M, TEPPOPU3M, AAMLIM3M, AiH, CEKblOpUTU3ALIMS.
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MpodrrakTHKA PEAUTMO3HOI0 SKCTPEMHU3MaA M TEPPOPH3MA
B YCAOBMSIX MPOTUBOCTOSIHUSI CBETCKOCTH
M PEAMIMO3HOIO0 CUMBOAM3MA

B AaHHOM cTaTbe paccMaTprBaeTCsl NPOOAEMA COOTHOLLIEHWSI MOAEAM CBETCKOCTU U PEAUTUO3HOTO
CUMBOAM3MA B YCAOBMSIX PUCKA PEAMIMO3HOM paAamkaAm3aumun B KasaxcraHe. AaHHas Tema oco6o
aKTyaAbHA B HACTOSLLMIA MOMEHT BPDEMEHM B YCAOBUSIX FT€OMOAMTUYECKOM TYPOYAEHTHOCTU B EBPA3UICKOM
pernoHe. B CBSI3M C KOMMAEKCHbIM XapakTepoM MPOOAEMbI BbIAEASIOTCS TP OCHOBHbIE KOMIMOHEHTbI:
1) paccmoTpeHre ocobeHHOCTen (paHLy3CKOM MOAEAM CBETCKOCTM, MpumeHsiemon B KasaxcraHe;
2) aHaAM3 BHELLHEero AeCTPYKTMBHOIMO PEAMIMO3HOro BAMAHMS Ha KasaxcTaH; 3) npeanoAaraembie
PEAUTMO3HO-MAEOAOTMYECKME PUCKM, MMetoLLecs B Ka3axcTaHe. CyMMMPY$ AaHHbIE TPU KOMMOHEHTbI
AEAQeTCs 06LLMIA BbIBOA O HEOOXOAMMbIX MEPAX, KOTOPbIE CAEAYET MPEANPUHSITb AASI CHTUS «FPAAyca
Hanps>keHns» MeXKAYy CBETCKMMM MPUHLMMAMU U PEAUTMO3HBIM CMMBOAM3MOM, YTO MOXET CHU3UTb
W/MAM HENTPAAM30BaTb PUCKM MPOSIBAEHUSI SKCTPEMMUCTCKMX, M, KaK CAEACTBME, TEPPOPUCTUUECKMX
AENCTBUI Ha Tepputopun KasaxctaHa. B PK npuHMMaloTcs mMepbl Mo MpOTMBOAEMCTBMIO Tak
Ha3blBaeMbIM AECTPYKTUBHbIM PEAMTMO3HbIM TeUeHMsIM/OpraHmM3aLmsam (COKpaLeHHO, COOTBETCTBEHHO
— APT/APO). OaHaKo, IOpUAMYECKM HET OMPEAEAEHMs AQHHOMY MOHATHIO. B 06LecTBeEHHOM AMCKypce
APT/APO npoTMBOMOCTABASIIOTCS «TPAAMLMOHHbIE PEAMTMM», OMNPEAEAEHMsSI KOTOPbIM TakXe He
CyLLeCTBYeT B OTEYECTBEHHOM 3aKOHOoAATeAbCTBe. IOpMANYECKM eCTb TOAbKO CMMCOK 3arnpeLLeHHbIX
(3KCTPEMMUCTCKMX, TEPPOPUCTUYUECKMX) OPraHM3aumii U CMIUCOK 3aPErmcTPUPOBAHHbBIX PEAUTMO3HbIX
ob6beanHeHnii Ha Tepputopun KasaxctaHa. Tak MAM MHauve, peaauy AUKTYIOT TOCYAQpPCTBY M
o6u1ecTBy HEOOXOAMMOCTb MPOTUBOAENCTBUS AECTPYKTUBHOMY PEAMIMO3HOMY BAMsIHWIO. CAaeayeTt
OTMETUTb, UYTO AECTPYKTUBHOE MOBEAEHME MCXOAMUT OT AECTPYKTUBHOM MAEOAOrMU. Lleabio paboTbl
SBASIETCS OMPEAEAEHNE MAEOAOTMUYECKMX PUCKOB AAS PEAMTMO3HONM cuTyaumm B KasaxcTaHe, a Takxke
NMPYMEHEHNEe MPEBEHTMBHBIX MEP MO MCKAIOYEHMIO PEAUTMO3HO-MAEOAOTMYECKMX Yrpo3. B craTbe
OMUCBHIBAIOTCS CYLLECTBYIOLLME PUCKM AASI TOCYAQPCTBA B Chepe MAEOAOrMYECcKOn NPOMUAAKTUKM
PEAUIMO3HOI0 3KCTPEMM3MA M TEPPOPM3MA, M AQIOTCS COOTBETCTBYIOLME PEKOMEHAALMM, KOTOPble
HeCyT TeOpPeTUYECKYIO M NMPAKTUYECKYIO MOAb3Y.

KAtoueBble cAoBa: 3KCTPEMU3M, TEPPOPU3M, AAULIM3M, PEAUTUS, CEKbIOPUTU3ALIMS.

Introduction

According to paragraph 1 of Article 1 of the
Constitution, the Republic of Kazakhstan is
proclaimed as a secular, legal and democratic state
in which the highest values are the person, his life,
rights and freedoms. Accordingly, the country has
established freedom of religion and prohibits
discrimination on religious grounds. A clear
indicator of the pluralism of Kazakhstani society is
that representatives of more than 130 ethnic groups
and 18 registered religious denominations live in
the state. If unregistered ones are taken into
account, the number of denominations will increase
even more. In this regard, the preservation of

interfaith and interethnic peace and agreement is a
vital condition for the existence of the state. Work
in this vein does not lose its relevance. The Law
«On Countering Terrorism» has been in force in
the Republic of Kazakhstan since 1999, and in
2005 the Law «On Countering to Extremism» was
also adopted. The latest Law defines religious
extremism: «incitement of religious discord of
strife, as well as related with violence or incitement
to violence, as well as use of any religious practice,
causing a threat to security, life, health, morality or
rights and freedoms of citizens (religious
extremism)» (The Law of the Republic of
Kazakhstan, 2005). As is known, extremism and
terrorism are interrelated phenomena; the former
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can give rise to the latter: a call to incite religious
hatred can lead to terrorist acts. In this regard, it is
extremely necessary to suppress extremist
manifestations. However, at the same time, what
can often be missed is that extremist behavior is a
consequence of extremist ideology. It is necessary
to nip extremism and terrorism in the bud — by
neutralizing destructive ideology.

Justification of the choice of articles and
goals and objectives

One of the urgent tasks of the modern world,
and Kazakhstan, in particular, is the prevention of
religious extremism and terrorism. In conditions of
confrontation between secular principles and
religious foundations, this issue may become even
more heated. The issue of security is also important
at the regional level. Kazakhstan is a member of
the Collective Security Treaty Organization
(CSTO) and the Shanghai Cooperation
Organization (SCO). The CSTO has «The List of
organizations recognized as terrorist and extremist
in the member states of the Collective Security
Treaty Organization», and the SCO has «The
Shanghai Cooperation Organization Convention on
Countering Extremism». The security of an
individual state largely depends on regional
security. This is especially noticeable in the period
of globalization, when the issue of information
security is acute, since at the moment there are
practically no obstacles in the world to the
dissemination of information, including destructive
information. it can be mentioned that the Law «On
National Security of the Republic of Kazakhstan»
mentions «information security» among six types
of security. Thus, the lack of measures to prevent
destructive informational ideological influence can
cause significant damage to the security of a
particular state. Every year, Muslim representatives
raise the issue of schoolgirls wearing the hijab in
schools, despite the secular nature of school
education and Order No. 26 of the Minister of
Education and Science of the Republic of
Kazakhstan dated January 14, 2016, which declares
the inadmissibility of including religious symbolics
in school uniforms. Also, there is a request from
Muslims to open prayer rooms within the walls of
government institutions, military units, public
schools, colleges and universities, despite the
official ban prescribed in the Law of the Republic
of Kazakhstan «On Religious Activities and
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Religious Associations» dated October 11, 2011
No. 483-1V. In this regard, the authors set a goal to
comprehensively study this problem. It is not
uncommon for destructive religious organizations
and movements to hide behind Islam, but, of
course, not only this religion. However, the authors
focus on extremism and terrorism under the guise
of Islam, due to the relevance of this topic in the
region. Due to the complexity of the topic, the
following tasks were set: 1) analyze the features of
the French model of secularism used in the
Republic of Kazakhstan; 2) consider the current (!)
external destructive religious influence exerted on
the Republic of Kazakhstan; 3) identify religious
and ideological risks for Kazakhstan. Together,
these three components provide a comprehensive
vision of the problem of preventing religious
extremism and terrorism in the context of
confrontation between secularism and religious
symbolism. Accordingly, the main part of the
article is divided into these three components.

Scientific research methodology

Modern scientific methods of cognition are
used in the research, including the comparative
method, source analysis, the principle of
historicism, complex analysis, systematization
method, and deduction. The comparative method is
necessary to identify correspondences and
contradictions between the legal systems of
different states and different eras. Analysis of the
historical background of a phenomenon can help to
identify further trends in the development of this
phenomenon. At the same time, a comprehensive
analysis of all factors (socio-political, historical,
ideological, geographical) influencing the religious
situation allows us to form the most complete
picture of reality.

Results and discussions

The relationship between the French model of
secularism and religious symbolism

Despite  growing  geopolitical  tensions,
Kazakhstan remains an oasis of stability. In the
Eurasian space, accumulating contradictions
(including religious ones) often result in armed
clashes. There is an escalation of the Palestinian-
Israeli conflict in the Middle East, which has
political and religious overtones. External actors
also intervene in the conflict. For Central Asia, the
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«Taliban» (from Pashto ¢4 — students», those
«who studying in madrasah; the organization’s
activities on the territory of Kazakhstan were
prohibited by a decision of the Supreme Court of
the Republic of Kazakhstan dated March15, 2005;
however, on December 29, 2023, the official
representative of the Ministry of Foreign Affairs of
the Republic of Kazakhstan announced a decision
to exclude the «Taliban» from the list of prohibited
organizations) movement that has gained power in
Afghanistan is causing concern. One of the
conditions for maintaining stability is adherence to
the principle of secularism. This term needs to be
defined.

Secularism (from the Latin «saecularis»
meaning «century-old, hundred-year-old; worldly»)
is a government system in which the state is
separated from religion. The state does not interfere
in the affairs of religion, and religion does not
interfere in the affairs of the state, in contrast to
theocratic or clerical government systems, where a
particular religion officially dominates. At the same
time, this is not an atheistic system, since there is
no official propaganda of atheism and there is
freedom of choice of religion. In general, there are
two models of secularism — Anglo-Saxon and
French (Kuznetsov, 2013: 44). The Republic of
Kazakhstan uses the French model known as
laicism (from the French «laicité» — «secularismy).
This model is different in that it seeks to exclude
religious symbolics in government institutions:
schools, military installations, municipal buildings,
et cetera, as well as from public space (Kuru, 2009:
103). Thus, religious neutrality and equality are
achieved, and the dominance of any religious
denomination is excluded.

Based on this vision, paragraph 13 of Article 2
of «The Requirements for compulsory school
uniforms for secondary education organizationsy,
approved by Order of the Minister of Education
and Science of the Republic of Kazakhstan dated
January 14, 2016 No. 26, states the following:
«Inclusion of elements of clothing of religious
affiliation of various religious denominations in
school form is not allowed» (Qazaqstan Respub-
likasy Bilim zhane gylym ministrligi, 2016).

A similar rule, but at the legal level, exists in
France. In 2004, the French Republic passed a law
prohibiting the wearing of religious clothing in
school (République frangaise, 2004). In 2009, the
European Court of Human Rights (ECtHR)
received six complaints against France alleging that

the Law was discriminatory and infringed on
freedom of religion, but the ECtHR rejected these
complaints as unfounded. Thus, such legislative
practices in FEurope are not considered
discriminatory (Cour européenne des droits de
I'homme, 2009).

Also, from September 4, 2023, the wearing of
abaya and qamis in public schools is separately
prohibited in France.

Abaya (colloquially and more commonly in
Arabic: ke ‘abayah, especially in literary Arabic:
s:lie ‘aba'ah; plural ©lbe ‘abayat, Slebe ‘aba'at),
sometimes also called aba, is a simple, free new
outerwear, essentially a robe-like dress worn by
some women in parts of the Muslim world,
including North Africa, the Horn of Africa, the
Arabian Peninsula and much of the Middle East.
(Yarwood, 1978)

Qamis (from Arabic () is men's Muslim
traditional clothing in the form of a long shirt.
Semantically, the word (s means «shirt» (Lane,
1885).

Previously, the abaya and qamis were
considered primarily traditional clothing, rather
than religious, as a result of which their wearing in
French schools was not prohibited.

Also, the Law of the Republic of Kazakhstan
«On Religious Activities and Religious Associa-
tions» dated October 11, 2011 No. 483-IV stipu-
lates a ban on religious services within the walls of
military units, government institutions, schools,
universities, colleges and universities, et cetera.

Thus, in  «Chapter 3. RELIGIOUS
ACTIVITIES IN THE REPUBLIC OF
KAZAKHSTAN», «Article 7. Religious rites and
ceremoniesy, the following is stated:

«3. Conduct (commission) public worship,
religious rites, ceremonies, and (or) meetings, as
well as the implementation of missionary activity
are not allowed in the territory and buildings of:

1) state bodies, organizations, except as
provided in paragraphs 2 and 4 of this Article

2) the Armed Forces, other troops and military
formations, judicial and law enforcement agencies,
and other services related to public safety,
protection of life and health of individuals;

3) the organizations of education, except for the
spiritual (religious) educational institutions» (The
Republic of Kazakhstan, 2011).

A similar situation is observed in France. Thus, in
2023, it became known that in some schools in
France, schoolchildren performed namaz (Muslim
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prayer), as a result of which the French Minister of
National Education and Youth Affairs, Pape Ndiaye,
and the mayor of Nice, Christian Estrosi, condemned
such an act, despite the fact that in the legislation The
Republic does not have a literal ban on prayer within
the walls of schools. A joint appeal was published by
the minister and the mayor of Nice:

A similar situation is observed in France. Thus,
in 2023, it became known that in some schools in

r g
MINISTERE ;‘* it
DE 'EDUCATION 1 mj
NATIONALE A

ET DE LA JEUNESSE
. VILLE DE NICE

France, schoolchildren performed salah (Muslim
prayer), as a result of which the French Minister of
National Education and Youth, Pap Ndiaye, and the
Mayor of Nice, Christian Estrosi, condemned such
an act, despite the fact that in the legislation The
Republic does not have a literal ban on prayer
within the walls of schools. On June 17, 2023, a
joint appeal was published by the Minister and the
Mayor of Nice (Ndiaye, 2023):

Paris, le 16 juin 2023,

DECLARATION COMMUNE DE PAP NDIAYE, MINISTRE DE L'EDUCATION NATIONALE
ET DE LA JEUNESSE, ET CHRISTIAN ESTROSI, MAIRE DE LA VILLE DE NICE

Des atteintes trés graves au principe de laicité se sont déroulées dans trois écoles élémentaires de Nice, un collége

et un lycée des Alpes-Maritimes.

Quelgues éléves ont organisé des temps religieux et de priéres pendant la pause méridienne.

Dés que les faits sont survenus, les parents ont été convogqués par les directeurs des écoles concernées et les équipes
académigues valeurs de la République immédiatement mobilisées. Des séquences spécifiques sur la laicité ont été
organisées dans le cadre de I'enseignement moral et civique a l'attention de tous les éléves des écoles concernées.

De tels faits sont intolérables dans I'Ecole de la République et doivent faire 'objet d'une réponse ferme, collective
et résolue. L'Ecole de la République est un sanctuaire pour tous nos enfants, il est de notre devoir de la protéger de tout

entrisme religieux.

Une enguéte de I'Inspection générale est diligentée pour établir précisément les faits et en tirer les conclusions utiles.
Par ailleurs, les équipes valeurs de la République resteront mobilisées dans toutes les écoles concernées pour assurer

de maniére pérenne le plein respect du principe de laicité.

Le Ministére de I'Education nationale et de la Jeunesse et la Ville de Mice rappellent que le principe de laicité s'impose

sur le temps de classe comme sur le temps périscolaire.

C'est pourquoi, en plus des formations déja organisées par I'éducation nationale d'une part et la ville de Nice d'autre
part, a destination de leurs personnels respectifs, sur le sujet de la laicité et de ses enjeux a I'école, le Ministre

de I'Education nationale et le Maire de Nice ont décidé conjointement que les formations « laicité et valeurs de la
République » feront désormais I'objet d'un module commun réunissant I'ensemble des personnels,

Au niveau national, des mesures complémentaires seront concertées avec les associations d'élus locaux dés
la prochaine instance de dialogue avec les collectivités territoriales qui se tiendra le 3 juillet prochain. Gouvernament
et élus locaux partagent tous une méme boussole : le principe de laicité n'est pas négociable dans notre République.

Figure 1 — Text of a joint appeal from the French Minister of National Education
and Youth, Pape Ndiaye, and the Mayor of Nice, Christian Estrosi.

Translation of the appeal:

«JOINT DECLARATION BY PAP NDIAYE,
MINISTER OF NATIONAL EDUCATION AND
YOUTH, AND CHRISTIAN ESTROSI, MAYOR
OF THE CITY OF NICE

Very serious attacks on the principle of
secularism took place in three elementary schools
in Nice, a middle school and a high school in the
Alpes-Maritimes. Some  students organized
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religious and prayer times during the lunch break.
As soon as the facts occurred, the parents were
summoned by the directors of the schools
concerned and the academic teams of the Republic
were immediately mobilized. Specific sequences
on secularism were organized as part of moral and
civic education for all students in the schools
concerned. Such facts are intolerable in the School
of the Republic and must be the subject of a firm,
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collective and resolute response. The School of the
Republic is a sanctuary for all our children, it is our
duty to protect it from any religious entryism. An
investigation by the General Inspectorate is carried
out to precisely establish the facts and draw useful
conclusions. Furthermore, the Republic's values
teams will remain mobilized in all the schools
concerned to ensure full respect for the principle of
secularism in the long term. The Ministry of
National Education and Youth and the City of Nice
point out that the principle of secularism applies to
both classroom and extracurricular time. This is
why, in addition to the training already organized
by the national education system on the one hand
and the city of Nice on the other hand, for their
respective staff, on the subject of secularism and its
challenges to school, the Minister of National
Education and the Mayor of Nice have jointly
decided that the «Secularism and values of the
Republic» training courses will now be the subject
of a common module bringing together all staff. At
the national level, additional measures will be
coordinated with associations of local elected
officials from the next instance of dialogue with
local authorities which will be held on July 3.
Government and local elected officials all share the
same compass: the principle of secularism is non-
negotiable in our Republicy.

In the Republic of Kazakhstan, there is a
request from some Muslim representatives to open
prayer rooms within the walls of military units,
government institutions, schools, universities,
colleges and universities, et cetera, despite the
official ban. Moreover, recommendations to allow
the wearing of the hijab in schools and to open
prayer rooms within the walls of government
institutions are made both by representatives of the
republican  religious  association  «Spiritual
Administration of Muslims of Kazakhstan» (RRA
«SAMK»; the only registered Muslim religious
association on the territory of the Republic of
Kazakhstan) officially registered in the territory of
the Republic of Kazakhstan, and by civil activists,
human rights activists, and Salafis. So, specifically
in the case of the hijab, on September 11, 2023, the
press service of the SAMK reported that it had
given appropriate recommendations to the
authorized body on the issue of the hijab. The
recommendations of this organization are as
follows: to allow the wearing of scarves in blue and
white colors («Qazaqstan musylmandary dini
basqarmasy» respublikalyq dini birlestigi, 2023).

That is a case when both representatives of the
official Muslim religious association and
representatives of the informal part of Muslim
society agreed on a common position — to allow
students to wear clothes with religious
paraphernalia within the school walls (it does not
matter what color the clothes are, the very fact of
the recommendation about permission is
important). In essence, there is a confrontation
between the principles of the French model of
secularism and religious symbolism.

The influence of external power on Central
Asia

The situation is gradually heating up. There is a
risk of further religiously motivated radicalization,
which is vital for the state to consider, and
preventive measures are necessary. It is should add
here the wunstable international situation and
geopolitical turbulence. There is an influence of the
«Deoband» school in Central and South Asia.

«Deobandismy» or the «Deobandi» movement
(Urdu x5 (is a revivalist movement in Sunni
Islam that adheres to the Hanafi madhhab )school (
of figh )Islamic jurisprudence) (Commins ,2006;
Ingram, 2018). It was formed at the end of the 19th
century around the Muslim educational center
«Darul Uloom Deoband» (Urdu s aslall s
which means «Abode of Knowledge»), in the city
of Deoband (Saharanpur district, Uttar Pradesh,
Republic of India), from which the name came
(Puri, 2009: 19-22; Syed, 2016: 139; Asthana,
2009: 66). The movement was founded by
Muhammad Qasim Nanawtawi, Rashid Ahmad ibn
Hidayat Ahmad Ayyubi Ansari Gangohi and other
figures after the Indian Rebellion of 1857-8 (Lewis,
1991: 205). The movement called for the aban-
donment of grave worship, idolatry/polytheism (the
Arabic &5%), and sought to protect «orthodox»
Sunni Islam from innovation (the Arabic 4&), as
well as Sunni Muslims of South Asia from non-
Muslim influence. At the same time, it sought to
«protect» conservative Muslim teachings from
modernist, secular ideas.

The movement was heavily funded by Saudi
Arabia from the early 1980s to the early 2000s
(Sareen, 2005: 282). As a result, Salafist Sunni
ideas penetrated «Deobandi». Pakistan also
strongly supported the Mujahideen movement in
the fight against the Soviet Union in Afghanistan.
It should be mentioned that many well-known
leaders of the «Taliban» terrorist organization
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studied in «Deoband» schools (Abbas, 2011: 33-
34). A «Deoband» figure like Sami-ul-Haq is
called the «Father of Taliban» because his
seminary «Darul Uloom Haqganiya» has produced
many «Talibany leaders and commanders. Also, a
graduate of Darul Uloom Deoband is Maulana
Ilyas Kandhlawi, the founder of the now extremist
organization «Jamaat Tabligh» (Urdu <eles il
— «Society of Preachers»), the organization’s
activities are prohibited in Kazakhstan by the
decision of the Saryarka District Court of Astana
on February 26, 2013. The organization was
founded in Delhi, India in 1926 (Ahmad, 1994:
512). The headquarters of the organization is in the
city of Raiwind in the Islamic Republic of
Pakistan. The propaganda activities of the founder
and organization are focused primarily on «ethnic»
Muslims rather than on representatives of other
religions. This is explained by the fact that the
slogan of the founder of the organization was the
words: «! s Jelue ! sllus o )y, which means in
Urdu: «O Muslims! Become Muslims [for reals]!»
Thus, the organization aims to increase the
religiosity of Muslims in their understanding. The
organization’s proselytizing activities in the post-
Soviet space and, in particular, in Kazakhstan
began after the collapse of the Soviet Union of
Socialist Republics in 1991. Filling the ideological
vacuum, this transnational organization actively
carried out its destructive activities on the territory
of the Republic of Kazakhstan until its ban in 2013.
The organization is prohibited in the member states
of the Shanghai Cooperation Organization, with the
exception of the Kyrgyz Republic, where the
organization officially operates. Members of the
organization from different countries periodically
organize meetings in countries such as India,
Pakistan, Bangladesh and Malaysia. Speaking
about the connection between «Jamaat Tabligh»
and extremism, a number of researchers highlight
the rejection of secularism by members of this
organization (Silber, 2011: 37-38), as well as the
fact that the organization’s teachings are fertile
ground for further radicalization (Burki, 2013),
since an impressive number of Islamist extremists
were previously members of «Tablighi Jamaat»
(Alexiev, 2005).

The following notable individuals were
involved or were official members of the
organization: former Presidents of Pakistan Farooq
Leghari, Muhammad Rafiq Tarar, former President
of India Dr. Zakir Hussain, former Minister of
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Punjab Province of Pakistan — Pervaiz Elahi and
others.

There are also cases where the activities of this
organization jeopardized biological safety. Thus,
during the COVID-19 coronavirus pandemic, the
organization organized an international mass
religious gathering in a mosque in Kuala Lumpur,
Malaysia, from February 27 to March 1, 2020. This
congregation of «Jamaat Tablighi» has been linked
to more than 620 cases of COVID-19, making it
the largest known epicenter of virus transmission in
Southeast Asia. Also, «Jamaat Tablighi» has
emerged as one of the major coronavirus hotspots
in India after it was found that nearly 20% of the
positive cases out of over 2000 cases detected in
India originated from «Jamaat Tablighi». The
«Jamaat Tablighi» organization became India's first
coronavirus «superspreader»: as of April 4, 2020,
1,023 positive coronavirus cases were associated
with the «Jamaat Tablighi», which is 30% of
positive cases. On April 18, 2020, the central
government stated that 4,291 cases, representing
29,8% of India's total 14,378 confirmed COVID-19
cases, were linked to «Jamaat Tablighi». Thus, in
the region there is a significant influence of the
large Deoband movement, which has a destructive
influence and is a generator of various dangerous
organizations. This movement also created the
following organizations: «Ulema-I-Hind», «Jamiat
Ulema-e-Islamy, «Majlis-e-Ahrar-e-Islamy,
«Lashkar-e-Jhangvi», «Tehrik-i-Taliban Pakistany,
«Sipah-e-Sahabay. Deoband's jihadist
interpretation of Islam poses a danger to the region.
Also, one should take into account the fact that in
Pakistan and India many high-ranking officials are
in one way or another connected with this
movement.

Religious and ideological risks

The extremist-radical ideas generated by the
theologians of the «Deobandi» movement have a
risk for Central Asia, and particularly Kazakhstan.
Such formal characteristics as adherence to the
Hanafi school of figh, the Maturidi ageedah (creed)
and the Nagshbandi order make Deobandis
formally indistinguishable from adherents of the
so-called «traditional Islamy, which makes it easier
for Deobandis to mimic the local religious context.
This provides fertile ground for religiously
motivated radicalization. In addition, religious
sources can be wused for radicalization. For
example, in the classical Hanafi book «Mukhtasar
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al-Quduri», there are the following lines in the
section «_dl QUSy (Book of Military Campaigns)
on naoe 731

Oe i Ul e B A e HE 1D A e s B sl
gron|
(Al-Quduri, 1997: 231):

Translation: «Jihad is a collective obligation;
when a group of the people establish it, [the
obligation] lapses from the rest, but if none of them
establish it, [then] all of the people are guilty of
wrongdoing by its omission. Fighting unbelievers
is obligatory, even it they do not initiate it against
us» (Kiani, 2010: 542).

There are other lines that will not be given in
this article. It is not difficult to predict what can
happen in the mind of a practicing Muslim when
reading these lines literally. There is no
information about the official reinterpretation of
these lines by modern domestic theologians. This
work has not been fully translated into Kazakh and
Russian but is taught in the original language in
religious educational institutions, including in
Kazakhstan. All over the world, and in Kazakhstan,
there is a problem of stagnation of theology,
although it is recognized as a secular science. And
any secular science must have stages of its
development. As we know, the Republic of
Kazakhstan allocates grants from the state budget
for such a group of educational programs as
«Religion and Theology». Further, there is a risk
that radicals will take advantage of the position of
the Hanafi madhhab, about which the following is
written in the Preamble of the Law «On Religious
Activities and Religious Associations»: «This
Law... recognizes the historical role of Hanafi
Islam and Orthodox Christianity in the
development of culture and spiritual life of the
people...». Moreover, in practice there are cases of
Salafis calling themselves Hanafis. Oddly enough,
theoretically there is no contradiction in this, since
Salafism relates primarily to Agedah (creed), and
Hanafism relates to figh (jurisprudence). Thus, a
practicing religious person can recite prayer
according to Hanafi figh and believe, like the
Salafis, that, for example, God is literally in
heaven. That is, he may be a Hanafi without being
a Maturidi, as is traditionally found. Due to the
radicalization of religious people, the securitization
of Islam may increase. Securitization is a process in
which a certain object is recognized as a threat to
security (in our case, state security) (Buzan,
Weaver, de Wilde, 1998: 25).

1 -
Gghin al g aalg
LN Nl S R

Conclusion

An analysis of the internal political and social
situation in Kazakhstan, as well as the geopolitical
situation, helps to identify a number of specific
problems: 1) the problem of the relationship
between the French model of secularism and
religious demonstrative behavior in the context of
growing conservative religiosity; 2) the growing
influence of the «Deobandi» movement in Central
Asia, including Kazakhstan; 3) the risk of
Deobandis mimicking the religious context of
Kazakhstan in conditions of coincidence of their
formal religious identity with representatives of
local «traditional Islam»; 4) the absence or low
level of a renovationist approach in Islamic
theology as a basis for the growth of radical-
conservative ideas. It should be noted that any
radical  orthodox  religious  discourse is
distinguished by the fact that it rejects any
renewalist approaches in religion (as was
mentioned above with the example of the
«Deobandi» movement). It is easy to predict that
with the growth of radical-conservative religiosity,
the question of the relationship between the French
model of secularism and demonstrative religious
behavior in government institutions and secular
educational institutions will become increasingly
acute. In this regard, the current situation naturally
leads to the conclusion that in order to balance
and/or prevent radical conservative religiosity, it is
necessary to develop modern approaches in
theological science. If we talk about international
experience, then similar developments can be
found in such works of prominent world scientists
as «Islam and Modernity: Transformation of an

Intellectual ~ Tradition»  (author:  professor,
philosopher,  theologian  Fazlur =~ Rahman),
«Kopannueckuit TyMaHU3M. TonepanTHo-

TUTIOpAJTMCTCKHE  yCTaHOBKW» (author: professor,
Doctor of Philosophy, Islamic scholar T. K.
Ibragim) and other works. Among domestic works,
one can note the translation of the Quran into
Russian performed by S. B. Ryszhanov using a
new approach. At the same time, it should be noted
that in fact, the bearers of the «radical-
conservativey, «fundamental» Muslim worldview
often, in practice and in theory, contradict the
primary source of Islam. As is known, certain
banned organizations call for abandoning national,
including Kazakh, self-identification, and calling
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themselves the nation of Islam, building a
worldwide theocratic/clerical caliphate. This is
even though this concept directly contradicts the
primary source of Islam — the Quran. The 22nd
verse of the 30th surah of the Quran says that the
division of people into nations, the difference of
languages and skin color is the idea and sign of
God (Al-Quran al-Karim, 2007: 406). Also, in
verse 92 surah 4 of the Quran it is clearly shown
that believers can be representatives of different
nations, that is, faith does not determine a nation —
these are different categories. In addition, adherents
of destructive ideology call for unconstitutional
actions, for example: hatred on religious grounds,
the construction of a state where they will kill
«infidelsy,  «apostates» (in  their  narrow
understanding), et cetera. This is all even though in
verse 256 of surah 2 of the Quran clearly proclaims
freedom of religion (Al-Quran al-Karim, 2007: 42).
In the same vein, one can look at the issue of
religious demonstrative behavior and the issue of
«Muslim clothing» (consider the original social
function of this or that clothing among the pre-
Islamic Arabs, analyze the nature of the use of this

or that type of clothing mentioned in the original
source of religion). Thus, on the one hand, the
bearers of the  «radical  conservativey,
«fundamental» worldview do not accept the
renovationist approach, and on the other hand, they
contradict the basic source, the foundation of their
religion. Thus, for radicalization and for
destructive, extremist religious ideology, fertile
ground is nescience of the primary source of the
Islamic religion, religious illiteracy, in a word —
ignorance, retrograde. Accordingly, everything
opposite to the above is a kind of «antidote» for
such a destructive ideology. Only an ideology can
effectively counter another ideology. If religious
scholars, Islamic scholars and theologians develop
at the academic level a renovationist and at the
same time fundamental approach based on the
original source of Islam, then we can expect
effective ideological opposition to extremist-
terrorist ideology hiding behind Islam, and
effective work on deradicalization. As a result, the
tension between secularism and religious
symbolism can be relieved.
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RELIGIOUS INTEGRATION
AND DISINTEGRATION FUNCTIONS:
THE EXAMPLE OF KAZAKHSTANI STUDIES

The article delves into the examination of the integration and disintegration functions of religion
within Kazakh society. Authors endeavor to address this issue by drawing upon the research conduct-
ed by Russian scholars. To delineate the role of the evolution of Tengrianism and Islam in Kazakhstan’s
history and the formation of the religious worldview of the Kazakh people, the perspectives of 19th-
century and contemporary scholars are scrutinized. Employing comparative historical and structural-
functional methods, the study unveils the potential impact of these religions on the socio-spiritual
development of society. The article poses inquiries regarding the conflicting perceptions of traditional
Islam’s authority, precipitated by the actions of contemporary politicized radical Islamic factions, the
proliferation of Islamophobia, and the low levels of education and religious literacy within society.
Additionally, emphasis is placed on the activities of Neotengrians seeking to alter the tenets of Tengri-
antva and the missionary endeavors of neo-Protestant religious associations. Throughout the investiga-
tion, the authors assert that the activities of religions in Kazakhstan have contributed to an elevation
in the religiosity of the populace, prompting shifts in the ethno-confessional landscape, and fostering
trends in the dissemination of Islamophobias and Islamic radical ideologies. To safeguard religious
stability and spiritual cohesion within the nation, the state is urged to incorporate religious education
into secondary schools, specialized, and higher educational institutions, alongside the development of
scientific frameworks aimed at reconciling the tensions between traditionalism and innovation within
society.

Key words: religion, Kazakh society, religious integration, disintegration, Tengrianism, Islam, tradi-
tion.
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AJHHIH, MHTErpauMsAbIK KoHe Ae3UHTerpauMsAbiK (PyHKLMSAAAPDI:
Ka3aKCTaHABIK, 3epTTeyAep MbiCaAbIHAQ

Makanapa KasakTaHAbIK,  KOFAMAAFbl  AIHHIH  MHTErpaumsAblK, — >KoHe  Ae3UMHTerpaumsiAbIk,
yHKUMSAAAPbI TaAAaHaAbl. ABTOpAap OYA MaceAeHi OTaHAbIK, FaAbIMAAPABIH 3epTTeyAepiHe cyieHe
OTbIPbIN allyFa ThipbiCaAbl. KasakcTaH TapuXbIHAAFbl TOHIPLIIAAIK MEH MCAAMHbIH 3BOAIOLMSCbIHbIH
Ka3ak, XaAKblHbIH AiHM AYHWETaHbIMbIHbIH KAAbINTACYybIHAAFbl OPbIHbIH aHbIKTay MakcaTbiHAQ XIX
FacblpAarbl arapTyliblAapAaH bacrtarn, Kasipri KeseHAEeri FaAbiIMAAPAbIH K&3KapacTapbl caparnTaAaAbl.
3epTTeyAe CaAbICTbIPMAAbI — TAPUXMABIK, KOHE KYPbIAbIMABIK-(DYHKLIMOHAAABIK, 8AIC apKbIAbl aTaAFaH
AIHAEPAIH KOFaMHbIH, 8AEYMETTIK-PyXaHU AaMyblHa 8cep eTy oAeyeTi aHblKTaAaAbl. MakaAaaa Kasipri
CasiCMAAHFaH PaAMKaAAbl MCAAAMAbIK, OaFbITTapAblH SPEKETTEPiHIH CaAAapPbiHAH ABCTYPAI MCAAMHbIH
6eAeAiHe KaTbICTbl KaWLIbIAbIKTbI KO3KapacTapAblH, OOAYbl TypaAbl, eAAEri MCAAMOMOBUSHBIH 6cyi,
KOFamaarbl BIAIM MEH AiHM cayaTTbIAbIKTbIH TOMEH AEHremni TypaAbl maceAae ketepireai. CoHmeH
KOCa, KOFamAa KasakKTapAblH €XEeAri CeHiMi TOHIpLLIAAIKTI FbIAbIMM TaHbIMMEH cabaKTacTbIpbIr
OHbIH Ma3MyHbIH ©3repTyre TbiPbICKaH TOMTAPAbIH >X8HE HEONpPOTECTaHTTbIK AiHM GipAeCTiKTepAiH
MMCCUMOHEPAIK  KbIBMETTEPIHIH OEACEHAIAIK TaHbITybl artan KepceTireai. 3epTrey 0GapbiCbiHAQ
aBTOpAap KaszakcTaHAAFbl AIHAEPAIH KbISMETTEPIHIH, HOTMXKECIHAE XaAbIKTbIH AIHAQPAbIK AEHremni
©CTi, 3THOKOH(ECCHMOHAAAbI KYPbIAbIMbI ©3repyAe >KoHe MCAAMOMUOUSIABIK, MCAAMABIK, PAAMKAAADBIK,
MAEOAOTUSIAAPABIH, TapaAy ypAicTtepi 6ap AereH KopbITbiHAbIFA KeAeAi. EAiMizaeri AiHM TypakTbIAbIK,
neH pyxaHu GIpAIKTI cakTay yuwiH MEeMAEKeT AiH TypaAbl OiAIMAI OpTa MeKTerTe, apHayAbl >XeHe
JKOFapFbl OKY OpbIHAAPbIHAA BEpyAi icke acblpybl KEpeK >KOHe Ae KOFaMAaFbl ASCTYPLUIAAIK MeH
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MHTerpaumoHHble U Ae3UHTErpaLMoOHHbIe (DYHKLLMU PEAUTUU:
Ha NMpUMmepe Ka3axCTaHCKMX UCCAeAOBAHUI

B cTaTbe aHaAAM3MPYIOTCS MHTErpalMoOHHble WM  AE3MHTErpaumoHHble (YHKUMM PEeAUrnn B
Ka3axckom o6uiecTBe. ABTOPbl MbITAOTCS PACKpbIThb 3Ty MPOOAEMY, OMUPAasiCb Ha WCCAEAOBaHMS
OTevyeCTBeHHbIX YueHblX. C LLeAblO ONpeAeAeHUs POAM SBOAIOLIMM TEHIPUAHCTBA M MCAAMa B MCTOPUMU
KaszaxcraHa 1 B (hpOpMMPOBaHMMN PEAMIMO3HOIO MMPOBO33PEHMS Ka3axCKOro HapoAa aHAaAM3MPYIOTCS
B3rAgAbl yyeHblx XIX Beka M COBpeMeHHOro rnepuoaa. B MccaeA0BaHMM C MOMOLLBIO CPAaBHUTEAbLHO
— MCTOPUYHOIO U CTPYKTYPHO-(PYHKLIMOHAABHOIO METOAOB BbISBASETCS TMOTEHLMAA BAUSHUS
YKa3aHHbIX PEAMIMIA Ha COLMAAbHO-AYXOBHOE pa3BuTue obuectsa. B cratbe noaHMMaeTcs BOMpoc o
HAaAMUMKM MPOTUBOPEUMBBIX B3FASAOB Ha aBTOPUTET TPAAMLMOHHOIO MCAAMa BCAEACTBUE AENCTBUI
COBPEMEHHbIX MOAUTU3MPOBAHHBIX PAAMKAAbHbBIX MCAAAMCKMX HarpaBAE€HUA, O pocTe McAamodobun
B CTpaHE, O HM3KOM ypoBHE 06pa3oBaHUsl M PEAMIMO3HOM FPaMOTHOCTM B ofuiecTse. BmecTe ¢ Tem,
NOAYEPKMBAETCS aKTMBHOCTb HEOTEHIPUMAHUEB B OOLLECTBE MbITABLUMXCS M3MEHUTb COAep KaHue
TEHrpUaHTBa M MUCCUOHEPCKOM AESITEABHOCTHU HEOTNPOTECTAHTCKMX PEAMUTMO3HbIX 06beAnHeHUI. B xoae
MCCAEAOBaAHMS aBTOPbI NMPUXOAST K BbIBOAY, UTO B pe3yAbTaTe AedTeAbHOCTU peAmruii B KasaxctaHe
MOBbLICUACS YPOBEHb PEAMIMO3HOCTU HACEAEHWMS, MEHSeTCs 3THOKOH(ECCUMOHaAbHasi CTPYKTypa M
CYLLECTBYIOT TEHAEHLUMM PACnpOCTPaAHEHUS MCAAMOMUIA M MCAAMCKON PAAMKAAbHON MAEOAOTUI. AAS
COXPaHEHUs PEAUTMO3HOM CTaBUALHOCTM M AYXOBHOIO EAMHCTBA B CTPaHe rocyAapCTBy HEOOGXOAMMO
OCYLLECTBASITb MepeAaqy 3HaHWl O PEAMIMM B CPEAHEN LUKOAE, CreLMaAbHbIX M BbICLIMX y4eBHbIX
3aBeAeHMsIX, a Takxke pa3pabaTbiBaTb HAYUHbIE KOHLEMLMK, NMO3BOASIOLME PA3PELIUTL NMPOTUBOpPEUMs
MEXAY TPaAMLMOHAAM3MOM U MHHOBALIMU B OOLLECTBE.

KAtoueBble caoBa: pPeAnrmndg, Kasaxckoe O6UJ,eCTBO, PEAUTNO3HAA MHTErpaund, Ae3mHTerpauus,

TEHIrpnMaHCTBO, MCAaM, TPaAMLNA.

Introduction

Religion and its societal impacts serve as the
subject of study for scholars across various disci-
plines. Textbooks in religious studies introduce the-
ories and concepts explaining the social functions of
religion, as proposed by representatives of diverse
philosophical and sociological schools. A compre-
hensive analysis of these interpretations and theories
regarding the social functions of religion, put forth
by different researchers in various historical epochs,
proves highly beneficial for illustrating the influence
of religion on specific societies and individuals. Si-
multaneously, it enables the illumination of previ-
ously unexplored facets of religion’s functioning
in society. Within the realm of scholarly inquiry,
numerous functions of religion are contemplated,
including its role in shaping worldviews, providing
compensation, facilitating communication, regula-
tion, integration, and disintegration, as well as nur-
turing cultural practices. In this discourse, we par-
ticularly focus on the integrative and disintegrative
functions of religion in society, drawing conclusions
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predominantly through an analysis of the works of
Kazakhstani scholars.

Justification of the choice of articles and goals
and objectives

A significant amount of literature is now dedi-
cated to the subject of religion. Despite its complex-
ity, the issue of religion has garnered interest from
the general public, including believers and religious
scholars. Religion serves as a vital spiritual source
that shapes social identity, corrects behavior, and
enhances human responsibility. In the context of
modern social relations, where diverse ideas and
worldviews are presented, individuals are tasked
with determining their own paths. Disagreements
regarding the role of religion in society, particu-
larly the role of Islam, and the absence of a unified
stance between the people and the state concerning
the activities of non-traditional religious movements
highlight the existence of numerous unresolved is-
sues. While Kazakhstan has developed a normative
and legal framework for the operation of religious
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associations to some extent, the status of religion,
its true role in societal life, and its impact on the
socio-political and spiritual spheres remain subjects
of ongoing debate, characterized by conflicting per-
spectives (Borbassova, 2010: 49). Our objective is
to analyze the uncertainty surrounding the role of re-
ligion in Kazakhstan, particularly the negative con-
sequences associated with religion and the scientific
conclusions related to emerging trends in the current
religious landscape of our country.

To comprehend the root causes and repercus-
sions of these issues, it is imperative to ascertain
the position of religion in the lives of Kazakhstan’s
people as a whole, focusing on the positive or nega-
tive influence of religious worldviews on societal
development. Additionally, the task involves evalu-
ating the status of traditional religion alongside new
religious trends and tendencies in modern religious
consciousness, drawing insights from the works of
domestic scholars.

Research methodology

The article employs a comparative historical
method to analyze the integration and disintegration
functions of religion within Kazakh society. This
method enables the examination of the varying lev-
els of influence exerted by religions prevalent in Ka-
zakhstan at different periods on the Kazakh society.
Consequently, an evaluation is provided regarding
the distinctive features of the religious worldview of
the Kazakh people, as well as the types of religious
practices and missionary endeavors.

Furthermore, the structural and functional
method allows for the consideration of religious
phenomena and processes within society as an inter-
connected system, thereby illuminating the specific
functional purposes of each element of religion.
This entails an analysis of the influence of norms
and values propagated through religious ideology
on individuals, including the extent to which reli-
gion fosters social cohesion or engenders deviant
behavior.

Main part

The encyclopedic Dictionary of religious stud-
ies defines the “Integrative-disintegrative function
of religion” as the ability of religion to unite individ-
uals, groups, and institutions while also distinguish-
ing them from one another. Integration facilitates
stability and cohesion at both the individual and
societal levels, whereas disintegration undermines

these aspects, leading to weakening. The integra-
tive function operates in contexts where a shared
religious faith is recognized, promoting unity. Con-
versely, religion serves a disintegrative function
when conflicting tendencies exist within religious
consciousness and behavior, or when diverse and
conflicting denominations emerge within social
groups and society.

The evolution of philosophical and sociologi-
cal thought has further elucidated the concept of the
integration-disintegration function of religion by ex-
ploring religion’s impact on society. This develop-
ment has allowed for an examination of the factors
contributing to either the stabilization or disintegra-
tion of society (Baitenova, Sakbaeva, 2017: 7).

The social perspective on religion has played
a significant role in shaping the field of Religious
Science, particularly among Soviet-era domestic re-
searchers. Scholars of the XIX century, such as Sh.
Ualikhanov, made substantial contributions to the
advancement of Religious Science by studying reli-
gion and its various components.

Sh. Ualikhanov’s research sheds light on
Tengrism as an ancient belief system among the Ka-
zakh people, which held a significant place in the
worldview and customs of the ancient Turks. He ob-
served that the Kazakhs worshipped both Allah and
Tengri equally, even before they were acquainted
with the teachings of Muhammad. They practiced
rituals such as sacrificing to Muslim saints and ho-
noring Khojas, while also venerating fire and calling
upon both Muslim angels and shamanistic spirits.
Ualikhanov viewed this syncretism positively, see-
ing it as a harmonious blending of religious traditi-
ons within Kazakh society (Ualikhanov, 1985: 48).

This perspective on religious syncretism in Ka-
zakh society finds resonance with the views of Aca-
demician A. Nysanbayev.

The traditional Turkic worldview is characteri-
zed by syncretism, encompassing various forms of
folk thought that transcend religious or philosophi-
cal categories. This syncretism represents an initial
compromise between diverse worldviews, embod-
ying rationality and folk wisdom within people’s
minds. During the era of Al-Farabi, the traditional
worldview of Turks epitomized this syncretic fu-
sion, blending Islam with ancient rituals and cults,
a phenomenon known as “Double faith.” Ritual
complexes deeply ingrained in daily life fostered the
interaction of diverse perspectives, fostering cons-
tant spiritual revitalization. Al-Farabi’s works serve
as evidence of this cultural synthesis (Nysanbayev,
2016: 64).
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Academician Garifolla Yessim argues that Is-
lam and Tengrianism lack qualitative opposition in
terms of worldview. He suggests that the simulta-
neous worship of Allah and Tengri by the Kazakh
people reflects a synthesis of Islamic and Tengrian
worldviews in their minds (Garifolla, 2006: 9). This
notion resonates with the thoughts of Shokan, who
contends that countries embracing Islam and Mus-
lim culture uphold Quranic values in public life, le-
gal systems, and international relations.

Shokan emphasizes Islam’s pervasive influence
across political, social, and economic spheres, inclu-
ding its role in shaping spiritual life within society.In
analyzing the religious landscape of East Turkestan,
Beisenov observes a unique phenomenon: despite
the presence of Islam, its influence, advantages, and
prestige in this region pale in comparison to other
Muslim countries. This assessment sheds light on
the religious dynamics and societal implications in
East Turkestan during that period (Beisenov, 2011:
86).

Shokan Ualikhanov’s perspectives on Islam
evoke varied interpretations among contemporary
scholars. P. Suleimenov’s work, “Muslims in the
Steppe,” articulates concerns about the social, cul-
tural, and spiritual evolution of Kazakh society un-
der Islamic influence. He notes a perceived lack of
deep penetration of Islam into the Kazakh psyche,
warning of potential societal divisions. Suleimenov
underscores the persistence of traditional Shamanic
practices alongside Islamic rituals, drawing paral-
lels to Russia’s historical period of dual religion.
He emphasizes the increasing assimilation of Ka-
zakh identity into a broader Muslim framework, a
trend that resonates with contemporary Kazakhstan
(Suleimenov, 2015: 88). Suleimenov also suggests
that Russia viewed the strengthening of Islam in Ka-
zakhstan as disadvantageous, aligning with Shokan
Ualikhanov’s opposition to the spread of Islam in
the Kazakh steppes, which he believed served Rus-
sia’s colonial interests by hindering Kazakh-Russi-
an unity (Sairanuly, 2023).

Islam gained traction among the Kazakh popula-
tion towards the late 18th century, a period notably
marked by the reign of Catherine II. Historical docu-
ments indicate state funding for mosque construction
and school openings during this time, as highlighted
by Kenzhaliyev and Dauletova. Shokan Ualikha-
nov offers contrasting views on Islam’s societal role
during this era. He acknowledges state support for
Islamic education in 1822, which included the es-
tablishment of schools and madrasas. However, he
also warns of the potential negative consequences of
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Islam’s influence, attributing them to the actions of
illiterate mullahs and the corrupt policies of Tsarist
authorities, which he predicts could lead to societal
disintegration in the future (Borbassova, 2023: 50).

Ualikhanov further delineates the origins of Is-
lam in Siberia, where Tatars from Kazan and Cent-
ral Asian pilgrims played pivotal roles. He critiques
the influx of Tatar seminarians for propagating what
he perceives as dogmatic beliefs and steering Ka-
zakhs towards religious devotion.

It’s worth noting the dual nature of the concept
of “Brought by the Tatars.” One perspective highli-
ghts the positive impact of Islam, such as the promo-
tion of literacy among Kazakhs through Arabic and
the proliferation of books printed in Arabic script.
Shokan Ualikhanov recognized the progressive inf-
luence of the Arabic alphabet on literacy and know-
ledge-seeking among Kazakhs. He emphasized its
broader cultural significance beyond the Quran,
including its connection to ancient Greek culture
and Arabic literature. Ualikhanov noted that access
to Tatar literature allowed Kazakh youth to engage
with various literary works in the Chagatai dialect of
Turkish (Gabdullin, 1988: 25).

Conversely, Ualikhanov criticized certain Tatar
mullahs for their regressive interpretation of Islam
and their imposition of fanaticism on the Kazakh
people. He condemned their narrow-minded appro-
ach and their focus solely on economic gain. Ualik-
hanov warned of the dangers posed by the spread
of Tatar Islam in Kazakhstan, likening it to the By-
zantine era’s influence on Russian civilization. He
advocated for the establishment of Russian schools
to counteract the influence of Tatar schools and mul-
lahs, suggesting that the Kazakh people needed to
move beyond the limitations imposed by Tatar re-
ligious ideas to achieve progress and enlightenment
(Gabdullin, 1988: 31).

In the article “A Muslim in the Steppe,” Sho-
kan Ualikhanov also criticizes the arbitrary spread
of Christianity in Kazakhstan through missionaries
and priests. He describes how the local population
feared Orthodox believers to the extent that they
abandoned areas abundant in resources, such as the
banks of the Ob River, due to the oppressive beha-
vior of Christian missionaries and priests. Kazakhs
even complained to Prince Shcherbatov about the
robberies and corrupt practices of these missionaries
and priests. (Gabdullin, 1988: 49).

Furthermore, Shokan highlights the blind devo-
tion of some Kazakhs to their rulers, believing them
to possess sacred qualities regardless of their sinful
actions. This blind allegiance was akin to the vene-
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ration of the pope by Catholics (Ualikhanov, 1980:
170).

Shokan’s critique of religious leaders who dis-
torted the essence of Islam earned him the title of
an anticlerical warrior, as described by O.A. Segiz-
bayev, who saw him as an open fighter against such
corruption within the clergy (Segizbayev, 1996:
201).

Despite the challenges posed by external reli-
gious influences, Islam remained deeply ingrained
in Kazakh customs, traditions, and way of thinking.
M.S. Orynbekov emphasizes that Islam has been an
integral part of Kazakh life for over thirteen centu-
ries, shaping their culture, worldview, and philosop-
hy (Orynbekov, 2005: 17).

Indeed, the religious system of the Kazakhs
cannot be viewed as interchangeable types, as they
have evolved through syncretism and interaction
with each other over specific historical periods. Pro-
fessor T. Gabitov provides compelling examples to
support this notion. He suggests that Tengrianism
and the veneration of ghouls incorporated Muslim
content and formed a comprehensive and complex
cultural phenomenon. This perspective aligns with
the views expressed by Shokan, as mentioned ear-
lier (Gabitov, 2013: 115).

Results and discussion

Scientists also hold differing assessments of Is-
lam and Tengrism in the contemporary era. Z. Na-
uryzbayeva highlights that “at the spiritual level, the
National idea for Muslims signifies that our secular
state is committed to the principle of monotheism.
Essentially, it calls for a great Jihad—a holy war aga-
inst the internal forces of darkness. Simultaneous-
ly, the National idea mandates that Muslims exhibit
boundless respect for the history and culture of our
ancestors, acknowledging that the spiritual tradition
of the steppe—Tengrism—is not pagan but a branch
of the divine tradition” (Nauryzbayeva, 2010), un-
derscoring the role of Tengrism in the modern Ka-
zakh worldview. On the other hand, I. Mukan and
E. Mukatai argue that “after the adoption of Islam,
the significance of Tengri faith for the Turks is me-
rely historical. In other words, the indigenous faith
of our ancestors held importance only in the pre-Is-
lamic era, and its significance was diminished af-
ter the adoption of Islam” (Mukan, Mukatai, 2023:
156). They also cite researchers such as D. Kydyra-
li, E. Ongarov, D. Kenzhetai, and A. Abilgazy who
subscribe to this viewpoint.

“In their recent book ‘Tengrianism in the Reli-
gious Knowledge of the Kazakh People,” K. Zatov,
A. Ryskieva, and T. Abylov examine the perspecti-
ves of Kazakh scholars on Tengrianism and the ro-
les of Tengrianism and Islam in contemporary Ka-
zakh society” (Zatov, Ryskaliyeva, Abylov, 2023:
164). Without delving into all the analyses provi-
ded, we chose to focus on the authors’ conclusions.
It is undeniable that divine faith and archaic cul-
ture hold significant positions in the mythological
worldview of the Kazakh people. However, valid
questions arise regarding the appropriateness of re-
viving ancient layers of national consciousness and
making them the nucleus of the National Bregei,
and whether this process can facilitate the soci-
o-cultural, political, and economic modernization
of contemporary Kazakhstan. Conversely, such ex-
tensive theological discussions undoubtedly cont-
ribute to the development of Kazakh society, in-
tertwining its consciousness and mental capacities
in perpetual contradictions” (Zatov, Ryskaliyeva,
Abylov, 2023: 169).

The authors present objective critical observa-
tions regarding the contemporary Divine reconst-
ruction in their study. “It is worth noting that initi-
ally, Tengri groups placed significant emphasis on
traditional Kazakh values and customs. However,
Tengri’s pronouncements are rife with hateful and
notably anti-Islamic sentiments” (Zatov, Ryskaliye-
va, Abylov, 2023: 170). Utilizing social networks,
Tengri propagates its own ideologies through the
International Research Foundation in Russian, dis-
seminating scientific and academic information
about Tengri. Furthermore, the authors expose va-
rious methods by which groups operating through
the Kazakh Internet pollute the consciousness of the
population. Toktar conducts a scholarly evaluation
of Beisenbinov’s book “The Sacred Kazakh system
Akikat” and delivers lectures on both the Youtube
channel and Arman Nurmukhanbetov’s channel
“Areke Neonomad”.

Regarding the issue of religious literacy in mo-
dern society, in the latter half of the 19th century,
the problem of literacy resurfaced in the Kazakh
steppe. While schools assisted in teaching reading
and letter recognition, religion tainted the pure
consciousness of the people, and missionary acti-
vities were conducted through schools as part of
the colonial policy of the Tsarist authorities. The
education provided in these schools was rooted in
“fiction and scholasticism,” devoid of truth, as no-
ted by the educator.
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In his critique of religious fanaticism in Kazakh
society, Ybyrai Altynsarin’s views closely align
with those of Shokan. Ybyrai also highlights the fu-
tile attempts of shamans in his time to perform fe-
ats like flying, healing illnesses by knocking on the
chest, or providing protection through amulets. He
remarks:

“For headaches, shamans,
Will you bring it,

Killing an innocent animal,
So that the demon will flee
Obtain the amulet.

In ignorance of the matter,
Without understanding.”

Under the guise of Islam, religious leaders who
consider themselves educated — mullahs, engage in
disputes with the Masters. Ibrai launches an open at-
tack on them, boldly asserting to their faces that they
are slaves of the kulyn, malicious, and evil:

“Mullah from a degenerate land,
You’re a big one.

Don’t pretend to be too important,
You’re not the true God.

Without seeing someone firsthand,
You must testify.”

“Mullahs not only exhibit unique human “quali-
ties” but also violate the natural Kazakh language,”
emphasizes the spiritual wealth of the people. They
are perpetrators of language violation. Meanwhile,
Moldovans remark that Kazakhs are encountering
increasing difficulty in dealing with such individu-
als. This is because they are deeply troubled by the
encouragement they receive from dominant figures,
and by the swift punishment meted out by the “ho-
nor of the mold” to “infidels” as soon as Kazakhs or
fellow countrymen.

Abai’s critique extends beyond religion, the
clergy, and religious educational institutions. He
recognized that the primary focus of educational
efforts should be to liberate people’s consciousness
from darkness and the influence of religion. “The
most crucial aspect of this,” says Ibrai, “is to prevent
the imposition of Tatar fanaticism (Islam) on the
Kazakhs.”According to the educator, the primary
means of emancipating people’s consciousness from
the influence of religion is education. This is why
Abai placed greater emphasis on the establishment
of schools than other reformers (Gabdullin,
1988: 104). The teachings of Khoja Ahmed
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Yasawi, adeptly blending Islamic principles with
traditional Turkic beliefs, gave rise to the doctrine
of “Khal,” which enables individuals to maintain
their spiritual unity and existence in the “alimsak”
even in this world, despite linguistic and religious
differences (Nurmuratov, Diyarbek, 2015: 123).
The dissemination of Yasawi’s Islamic worldview
in Kazakhstan has made a significant contribution
to the society’s spiritual development. Through the
celebration of love for God, Yasawi’s teachings have
instilled in people a profound love for the world and
for one another. It is natural, therefore, that thinkers
such as Abai and Shakarim, who subscribe to this
viewpoint, are dissatisfied with the manifestation of
Islam in Kazakhstan.

Abai understands that the role of religion in
society is to unify all of humanity. He values a
person’s attitude towards their surroundings, judging
it based on their capacity for love and justice:

“Love gave birth to mankind

So love God, sweeter than life itself.

This is the essence of religion, and upon careful consider-
ation, one can anticipate

Two worlds; this is the assurance of truth — Haq.
However, three factors disrupt this harmony:

Greed, arrogance, and love for falsehood”

(Nurmuratov, Diyarbek, 2015: 124)

According to Abai, since faith forms the
foundation of religion, he placed particular
emphasis on the faith of individuals. He recognized
that the future of Kazakh society hinges greatly on
public religious consciousness. With a profound
understanding of Islamic teachings, Abai delineates
Muslim faith into two categories. “Yakini Iman”
denotes true, genuine faith, which emerges from
reasoning, evidence, and knowledge. In contrast,
“Taklidi Iman” represents faith based on imitation,
devoid of rationality or evidence, but rather reliant
on blind adherence to what the clergy dictate..

After examining two forms of faith, Abai as-
serts that true faith is synonymous with knowledge.
Furthermore, he suggests that faith, when com-
bined with ethical and moral principles, embodies
conscience and shame. Abai states, “He who has
shame—there is faith; he who has no shame, he has no
faith.” Additionally, Abay engages in debates with
Muslim scholars, aiming to demonstrate their lack
of true understanding of faith. According to Abai,
the faith of the clergy is characterized by deceit and
dishonesty. He criticizes them for swearing false
oaths and manipulating truth, declaring, “White is
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black, or black is white, lies are true.” Abai express-
es resentment towards mullahs, portraying them as
two-faced merchants of their religion who seek to
maintain the populace in ignorance.

Abai criticizes the tradition of pilgrimages dur-
ing his era. He suggests that the main goal of pil-
grims in his time was to present themselves as su-
perhuman, “a person on the path of peace, rather
than a person on the path of God.” Furthermore,
upon their return, working people should be referred
to not by their former title “bayeken,” but by the
title “Aulie kazheken.” The issues Abai addressed a
century ago are recurring in Kazakh society today.
Mass pilgrimages by individuals who do not fully
uphold their religious duties, coupled with the ac-
tions of groups exploiting these religious journeys
for profit, have led to mistrust and suspicion towards
Islam among the population.

In Shakarim’s perspective, the lines “religion is
one brother to man” and “those who break it and
create hostile weapons are not adherents of religion”
continue to hold their significance. Specifically,
Shakarim Kudaiberdiuly expressed these sentiments
in the collection “Imanym”:

«All religions at that time were bad,

None of them are straight

The Origins of World Religions

In three things hugging

God is there, conscience is true, Judgment Day is true»

The root cause of the wars during that period is
traced and correctly identified in conflicts masked
by religion. Indeed, the country and its lands have
been stained with blood and massacres due to tu-
multuous religious tensions. Achieving peace
among representatives of different religions within
one country remains an elusive dream for human-
ity (Nurmuratov, Diyarbek, 2015: 123). It is evident
that the activities of extremist religious movements
emerging in Kazakhstan in recent years serve as a
prime example of this ongoing issue.

These movements advocated for absolute sub-
mission to Islam and urged adherence to the lifestyle
and beliefs of the early Muslim community. They
encouraged Kazakh people to abandon or disregard
values that aligned with their national identity, as-
serting that the “local” Islam passed down from gen-
eration to generation had undergone significant alter-
ations. Similar to practices in Arab countries, these
movements insisted on adherence to Sharia law,
which contradicted local customs. Consequently,
they promoted a foreign way of life and culture that

was alien to the Kazakh people. The consequences
of such misguided religious ideology among some
young individuals are evident in the recent events in
Aktobe and Almaty. A series of terrorist attacks oc-
curred in 2011-2012, followed by further incidents
in 2016 in Almaty and Aktobe, resulting in loss of
life and injuries to many individuals.

In modern Kazakh society, the perception of
Islam is highly contentious and politicized, serv-
ing as a focal point in the ideological struggle for
power. The limited theoretical understanding of
Islam has contributed to a negative portrayal of
the religion, often associated with aggression and
animosity. Bakhytzhan Satershinov noted the in-
creasing prevalence of Islamophobia in his writ-
ings (Satershinov, 2014: 89). Islamic scholar Askar
Sabdin and political scientist Rasul Zhumaly also
observe the widespread presence of Islamophobia
in Kazakhstan. They argue against linking terror-
ist attacks in the country with traditional Islam,
emphasizing the need to differentiate between le-
gitimate religious practices and criminal activities
masquerading as religious acts. The growth of Is-
lamophobia, they assert, can be attributed to the
inadequate state of education and religious literacy
in the nation (Kosenov, 2011).

The transition period witnessed deep and radi-
cal transformations across all sectors of society, in-
cluding the spiritual realm and religious conscious-
ness. The collapse of the Soviet totalitarian system
and atheistic ideology triggered profound shifts in
societal values. Ideological uncertainty and social
upheaval during this period fostered feelings of
fear and confusion among the populace. Addition-
ally, religious illiteracy, gaps in the law regarding
religious faith and associations established in 1992,
shortage of religious experts and qualified theolo-
gians, and the vigorous missionary activities of reli-
gious movements collectively contributed to a nega-
tive impact on the religious landscape of the country
and the formation of religious consciousness.

Since the 1990s, the Russian Orthodox Church
and neoprotestant religious associations have ac-
tively pursued missionary “evangelization” efforts
in Kazakhstan. This phenomenon has been the sub-
ject of special scientific research projects, resulting
in publications led by scholars such as N.Zh. Bai-
tenova, K.M. Borbassova, and A. D. Kurmanali-
yeva (Baitenova, 2009: 45). These works not only
analyze the teachings and religious practices of new
religious movements in Kazakhstan but also docu-
ment the presence of proselytism in their missionary
activities.
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Through the examination of diverse catalysts
and motivations prompting the establishment of re-
ligious movements during that era, as well as their
capacity to draw followers (including instances of
departure due to deception), it was demonstrated
that the underlying reasons for this phenomenon
were shaped by socio-political, economic, and psy-
chological factors.

The majority of members in new religious mo-
vements comprise isolated elderly individuals and
young people seeking companionship and commu-
nity. Younger members often express interest in
opportunities such as learning a foreign language at
no cost, experiencing modern music during wors-
hip, traveling to countries like Korea or the United
States sponsored by the organization, and obtaining
exemptions from military service obligations (Kur-
manaliyeva, Utebaeva, Askenuly, 2018: 104).

Kazakhstan is assuming a new, often politically
charged status. Within the expert community, there
exist mutually exclusive perspectives regarding its
role and functions as a social institution, the legal-
ization of religious organizations, and consequently,
the formulation of State-confessional policies.

Religion in contemporary Kazakhstan serves as
a significant factor in socialization, fostering both
the resurgence of traditional ethno-confessional
identities and the broadening of avenues for tran-
sitioning to different religious denominations. This
duality underscores its prominent role as one of the
evident directions in religiosity (Borbassova, 2009:
103).

Despite the demonstrated stability of these trends
and the rise in new religious organization neophytes
(GDO), experts tend to avoid discussing the scale
of these processes. Issues pertaining to the criteria
for classifying GDO as religious entities, within the
expansive interpretation of international law norms,
and the utilization of Political Technologies as a po-
tent tool, remain largely unaddressed (Burova, 2014:
85). Leaders of these new movements and religious
organizations swiftly capitalize on fluctuations in
public sentiment, promptly critiquing the perceived
vices of the “sinful” world, while positioning them-
selves as advocates of monotheistic saviors and pur-
veyors of profound wisdom and morality.

Religion in contemporary Kazakhstan serves as
a significant factor in socialization, facilitating both
the revitalization of traditional ethno-confessional
identities and the broadening of avenues for adopt-
ing religious affiliations. This dual role underscores
its importance as one of the most prominent facets
of religiosity in the country.
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Despite the demonstrated stability of prevailing
trends and the increasing number of new religious
organization adherents, experts refrain from quanti-
fying the scale of these processes. Issues surround-
ing the criteria for categorizing these organizations
as religions, within the broader interpretation of
international law norms, and the utilization of Po-
litical Technologies as effective tools remain largely
unexplored (Burova, 2014: 178). Leaders of these
new movements and religious organizations swiftly
capitalize on fluctuations in public sentiment, cri-
tiquing the perceived vices of the “sinful” world
while positioning themselves as advocates of mono-
theistic saviors, purveyors of profound wisdom, and
morality.

Conclusion

Through historical and comparative analysis
of the works of Kazakhstani researchers, we have
reached several conclusions regarding the integra-
tion and disintegration functions of religions preva-
lent in Kazakh society. These conclusions shed light
on the roles these religions play in shaping social
cohesion and fragmentation.

They delve deeply into various aspects of Ten-
grianism, including its philosophy, history, and
shamanistic practices. Notable scholars in this field
include S. Akatai, N. Ayupov, A. Kodar, M. Oryn-
bekov, Z. Nauryzbayeva, tracing back to the works
of Sh. Ualikhanov. These researchers posit that Ten-
gri faith underwent syncretism with the advent of
Islam, resulting in a reinterpretation and evolution
of its beliefs and practices.

Simultaneously, there emerged groups within
modern society attempting to redefine the concept
of divinity by integrating it with scientific under-
standing. Consequently, “Tengrianism” evolved
into a natural philosophical worldview. Contem-
porary Tengrianism endeavors to merge these
natural philosophical concepts with Islamic rituals
such as fasting, prayer, and funeral rites, thereby
shaping a novel religious framework. Adherents to
this movement often reject the positive influence
of Islam on Kazakh spirituality, viewing it instead
as a foreign religion imposed on Kazakh people to
maintain subjugation (Zatov, Ryskaliyeva, Aby-
lov, 2023: 183).

Some researchers acknowledge Tengrism’s
historical significance in Kazakh culture but argue
against its relevance in the contemporary Kazakh
worldview. They propose a perspective suggesting
that Kazakh people willingly embraced Islam upon
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its introduction to the Kazakh steppes. Research in
this area encompasses the broader scope of Islamic
history, Islamic studies, Islam’s impact on the Ka-
zakh steppe, the perspectives of intellectuals on Is-
lamic religion in Kazakh territory, the current state
of Islam, and the necessity for its ongoing enhance-
ment.

When analyzing the religious and psychological
climate within the collective consciousness of the
population, it’s essential to consider the spectrum
of religious beliefs. With over 70% of the country
identifying as Muslims, distinct groups emerge:

1. Those who embrace fervent or fanatical inter-
pretations of Islam.

2. Individuals who align with a more secularist
interpretation of Islam, emphasizing a separation of
religion from state affairs.

3. Those who identify as Muslim but do not
strictly adhere to religious practices or teachings.

4. People who maintain a neutral stance towards
Islam or outright reject its principles.

These diverse perspectives reflect the multifac-
eted nature of religious belief within the society,
each contributing to the overall religious and psy-
chological landscape of the nation..

Following the collapse of atheistic ideologies,
Kazakhstan witnessed the emergence of various
religious educational institutions, ranging from
small boarding schools to universities. This de-
velopment highlights the divergence between the
educational system’s approach to religion and the
prevailing religious and psychological climate.
The former, rooted in religious philosophy, fo-
cuses on disseminating Islamic teachings, preach-
ing, and promoting religious ideals. In contrast,
the latter, grounded in the philosophy of religion,
rejects the propagation of secularism, fanaticism,
and the exaggerated glorification of religious be-
liefs (Gabitov, 2013: 116).

Another significant concern revolves around the
missionary endeavors of emerging religious groups.
Presently, the missionary efforts of Protestant orga-
nizations represent a direct cultural and social influ-
ence stemming from Western civilization. This ac-
tivity is reshaping the ethno-confessional landscape
across various regions, prompting the formation of
ethno-political stances that endorse states foster-
ing the growth of non-traditional religious entities.
Consequently, it becomes imperative to scrutinize

missionary activities within the broader framework
of national security maintenance (Kurmanaliyeva,
Utebaeva, 2015: 235).

Religious values deeply ingrained in individu-
als’ minds shape their behavior. Consequently, by
introducing pseudo-religious doctrines into the col-
lective consciousness of citizens in independent
nations, it becomes feasible to manipulate these
countries in the future using the classic strategy of
controlled conflict. Simultaneously, there’s also the
exertion of pressure through the dissemination of
radical religious movements with historical roots.
Terrorism rooted in religious ideologies serves as
a distinct manifestation of certain effects stemming
from geopolitical processes.

Islamic ideologies encompass a spectrum of po-
litical views, ranging from radicalism to positions
and values that emphasize faith in Allah, obedience,
moderation, compromise, loyalty to authorities, and
tolerance. While radicals often co-opt and distort
these ideologies, they can also serve as the founda-
tion for countering extremism and terrorism. Draw-
ing from the teachings of Imam Abu Hanifa, there’s
an opportunity to oppose radical Islamic ideology
by promoting the principles of Sunnism within the
Hanafi School of thought. This approach aims to re-
claim and redirect Islamic ideologies towards peace,
moderation, and cooperation, countering the ex-
tremist interpretations that threaten the stability and
harmony within Muslim communities and beyond
(Burova, 2013: 87).

In conclusion, the integration of religious lit-
eracy into mainstream education is essential. This
involves equipping individuals with the knowledge
to recognize and understand various world religions,
both traditional and emerging, alongside the ability
to discern pseudo-religions and extremist groups.
By doing so, individuals can develop what has
been termed ‘information immunity’ against radical
ideologies (Baitenova, 2017: 5). Hence, the imple-
mentation of a ‘Religious Studies’ course becomes
pertinent, serving as a primary tool for cultivating
religious literacy among young people. However,
it’s imperative to extend religious education beyond
schools to encompass specialized and higher edu-
cational institutions. This broader approach ensures
that individuals continue to deepen their under-
standing of religion, fostering critical thinking and
resilience against extremist ideas.
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THE BELIEF SYSTEM OF THE DEOBAND SCHOOL
AND ITS POSITION TOWARDS SALAFISM

The Deoband school, which emerged in India, has become one of the topical issues recently. Groups
are emerging in Kazakhstan who believe that Deobandism is correct and adhere to it. Spread of this ide-
ology in our country was mainly due to the people who studied at the centers of this ideology, which are
mainly Pakistan. Muslims in countries such as Pakistan, India and Afghanistan often follow Abu Hanifa
school, Maturidi creed and are conservative in religious issues. In turn, the Kazakh people throughout
the history combined religion and traditions. Therefore, the spread of Deobandi religious concepts in the
Kazakh land creates certain misunderstandings. This is probably due to the fact that the religious views
of the Deobandis are contrary to the Kazakh worldview. Research is needed to determine how and why
these contradictions are emerging. Despite the relevance of the problem, there are almost no research
on this topic in our country. The skeleton of any religious ideology is a matter of faith, therefore for this
article as a research topic has been chosen Deobandi’s faith. The purpose of the article is to determine
what belief system the Deoband school adhere to and how they relate to Salafism. The article contains
a brief history of Deobandism, its belief system and the views of Deoband scholars on the prominent
scholars of Salafism like Sheikh Ibn Taymiyyah. Also, the influence of Maturidi and Ash’ari belief systems
on the Deobandis and generally their views on Wahhabism are analyzed.

Key words: Deoband, Islam, Salafism, India, Iman.
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AeobaHA MeKTeOiHiH, ceHimM Xyiteci
KdHe CoAdhM3Mre KaTbICTbl YCTaHbIMbI

Ty6i YHaicTaHFa 6apbin TipeAeTiH AeobaHAMS MeKTeDI COHFbl yaKbITTa ©3eKTi TaKbIPbINTAPAbIH
GipiHe arHaabin oTbip. Cebebi eaimispe AeobaHAMS 6GarFblTbiH AYPbIC CaHAMTbIH >K8HE YyCTaHaTblH
TonTap nanMaa 6OAAbl. BYA MAEOAOTMSIHBIH >KailblAybliHA HerisiHeH [lakicTaH cekiaAi AeobaHams
MAEOAOTMSICbIHbIH OLIAKTapbIHAQ OKbIM KEAreH asamaTTapAblH, MYPbIHAbIK, OOAFaHbl GEAriAI XKOWT.
[MakicTaH, YHAICTaH XKaHe AyFaHCTaH CeKiAAl eAAepAEri MyCbiAMaHAap Kebite D0y XaHuda MasxabbiH,
MaTypUAM aKMAACBIH YCTaHaAbl XXOHE AiHM MBCEAEAEPAE KOHCEPBATMBTI GOAbIN KeAeAi. O3 keseriHae
Ka3aK, XaAKbl Tapmx GOMbIHWA AiH MEH ABCTYPAI KaTap aabin >ypreH eA. COHAbIKTaH TaburaTbiHaH
KOHCepBaTuBTI AeobaHAMS MarbiMbIHbIH Ka3ak, >XepiHAe TapaAybl OeAriAi 6ip OAKbBIAbIKTAp MeH
TycCiHGeyLiAiKTep Tyfbi3bin  OTbIp. byraH AeobBaHAbIKTapAbIH  AiHM  KO3KapacTapbiHbIH  Kasak,
AYHMETaHbIMbIHA Kanllbl KeAeTiHi ceben 6oAca kepek. KailibIAbIKTapAblH KalAaH >koHe He yLliH
TYbIHAQM XATKAHbIH aHbIKTAy YLiH FbIAbIMW 3epTTEYAep KaXKeT. MaceAeHiH e3eKTiAiriHe KapamacTaH
eAiMi3Ae OCbl TaKbIPbINKA KATbICTbl 3€PTTEYAEP XKOKTbIH Kacbl. ByA XXeMT ocbl GarbiTTarbl FblAbIMM
>KYMbICTapAbIH, MaHbI3blH apTTbipaAbl AereH ce3. Ke3 KeAreH AiHM MAEOAOTMSHbIH KAHKACbl CEHiM
MaceAeci BOAbIN CaHaAaTbIHAbIKTAH, OCbl MakaAaAa AeoHOAHAMSIHbIH CEHIM >KYMeCi KOAFa aAbiHbIM
OTbIp. MakaAaHblH MakcaTbl AeobaHAMS MekTeBiHIH akMAACBIHbIH KaHAAM OaFbiTTa eKeHiH aiKbIHAQY
>K&HE OHbIH CaAd(U3MIe KaHLLAAbIKTbI KaTbiCbl 6ap ekeHiH awy. Cebebi Ae0O6aHAbIKTapAbIH CEHIMAE
SLUFAPUAIK MeH caraM3MAIKKE >KaKblH ekeHi 3epTTey 6apbiCbiHAQ aHbIKTaAbIM OTbIp. Makaraaa
AeobaHa MeKTebiHIH CeHIM XXyMeci, KbiCKallla TaprXbl, AGOOAHAbIK, FyAamaapAbliH M6H Tarimums cekinai
Ccord(M3MHIH BeAAl BKiasepiHe KATbICTbl K@3KapacTapbl KamTbiAaabl. CoHAal-ak, Ae0BaHABIKTapAbIH
MaTypUAM MEH SLLFAPUAIKTEH aAFaH acepAepi, yaxabuamre KaTblCTbl OM-MiKipAepi capanTaAaAbl.

Tyiin ce3aep: AeobaHa, MCAaM, canadmaM, YHAICTaH, MMaH.
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The belief system of Deobandi School and its position towards Salafism
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Cucrema BepoBaHUI A€00aHAMIHCKON LUKOADI
M ee OTHOLLEeHHe K caracpmusmy

AeobaHAMMCKas LWKOAA Gepylias cBoe HavyaAo B MIHAMM, B MOCA€AHEe Bpemsi CTaAa OAHOM U3
AKTYaAbHbIX TeM. DTO CBY3aHO C TE€M, B UTO B Halleil CTpaHe eCTb rpyrnrbl, KOTOPble CAEAYIOT 3TOMY
HarpaBAeHuIo. WM3BeCcTHO, UYTO pacnpocCTpaHEeHWEM 3TOM MAEOAOTUMU PYKOBOAMAM B OCHOBHOM
rpaxkaaHe, o0yJyaBLIMECS B LIEHTPax A€00aHAMICKON MAEGOAOTMM, TakMX Kak [lakmctaH. MycyAbmaHe
B TaKMX CTpaHax, Kak lMakuctaH, MHAMS 1 AdpraHncTaH, B OCHOBHOM CAEAYIOT LKoAe ABy XaHudbl,
Bepoy4yeHuio MaTypuam, 1 KOHCepBATMBHbI B PEAMIMO3HbIX Bomnpocax. B cBolo ouvepeab, Ka3axckuit
HapoA WCTOPUYECKM $GBASIETCS CTPaHOM, TA€ COCYLWEeCTBYIOT peAnrng u Tpaamumun. [losatomy
pacrnpoCcTpaHeHMe KOHCEPBATMBHOIO MO CBOE CyTM Ae0BaHAMIMCKOrO HarpaBAE€HMsl Ha Ka3axCKOM
3EMAE Bbl3bIBaeT OMNpeAeAeHHble NMPOOAEMbl. BeposiTHO, 3TO CBSA3aHO C TEM, YTO PEAUTMO3HbIE B3rASIAbI
NMPUBEPKEHLIEB ACOBAHAMIICKOM LIKOAbI MPOTMBOPEYAT Ka3axCKOMY MMPOBO33peHuio. HeoOxoamMbl
HayYHble MCCAEAOBAHMS, YTOObI BbISICHUTb, KaK M MOYEMY BO3HMKAIOT 3TU NpoTUBopeuns. HecMoTtps Ha
aKTYyaAbHOCTb MPOOAEMbI, MCCAEAOBAHMIA HA 3Ty TEMY B Hallleil CTpaHe npakTUyecku HeT. DTOT pakT
MOBbILIAET 3HAYMMOCTb HayUHbIX PaboT B 3TOM HanpaBAeHMU. [TOCKOAbKY OCHOBa Al0BOI PEAUTMO3HOM
MAEOAOTMM — 3TO BOMPOC YBEXAEHMI, B 3TOM CTaTbe pPacCMaTpMBAETCs cucTema ybexkaeHui
AEOBAHAMNCKOM LIKOAbI. LleAb CTaTbu — BbISIBUTb HanpaBAEHHOCTb BEPOYYEHUsI AeO0OaHAMIACKON
LLKOAbI M PacCMOTPETL ee CBA3b C Caradhn3MoM. B xoae nccaepoBaHMS BbIIBUAACH CBSI3b B BOMPOCAaXx
aKkblAbl Ae0GaHAM3MA C allapy3MOM U carahusmMoM. B cTatbe npeacTaBAeHa cuctema BepoybGexAeHui
AEOBAHAMINCKOM LIKOAbI, KpaTKasi MCTOPUS M B3TASAbl YYEHbIX-ACO00AHAMTOB Ha TakMX BUAHbBIX
npeactaBuTeAen casausma, kak MOH Tanmmums. TakKe aHaAM3MPYeETCa BAMSHME MaTypUAM3Ma M

allapv3ma Ha npuBep >keHLIEB A0OAHAMCKON LLKOAbI M MUX MHEHWe O Baxabusme.
KatoueBble croBa: AeobaHa, MCAaM, carapuam, MHAMS, MMaH.

Introduction

After the fall of the Great Mughal Empire in
1858, India became a British colony. At this point,
Muslims in India were considered the second largest
group after Hindus who followed the traditional Hin-
du religion. As a result of the religious and cultural
expansion and colonization of the British, which be-
gan in the second half of the 19th century, among
the Muslims of India and Sindh (today’s India, Paki-
stan, and Bangladesh), conservative religious lead-
ers began to appear who were against colonialism
and the Christian propaganda and modernism (Ha-
mid, 2005: 39). In 1857-1859 there were uprisings
against the colonial power. But public upheavals
and armed uprisings failed. In 1866, Dar al-Ulum
Deoband madrasah was founded in Deoband vil-
lage, which was located 150 kilometers from Delhi,
under the leadershep of Muhammed Qasim Nanau-
tawi (Ozcan, 1993: 554). Because after the fall of
the Great Mughal Empire, which ruled over India
and Sind for more than 3 centuries and was founded
by Muslim Turks, the power passed completely into
the hands of the British, the local Muslims who fol-
lowed the Hanafi madhab realized that their spiritual
and religious identities were in danger. Thus, in or-
der to protect themselves from the religious and cul-
tural expansion of the colonial British and local In-
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dians, who began to surround them from all sides, as
well as to resist the delusions, negative beliefs and
heresies that began to spread among the local Mus-
lim community, they founded the Deoband school
which taught Islamic sciences on the basis of a con-
servative, classical education system (Al-Qasimi
2000: 33). A researcher of Deobandism Atif Suhail
says: “When Darul Uloom Deoband was founded by
Nanautawi some claimed that it is merely “attempt
to foster traditional religious imaginaries.” Others
insisted that Deobandism “has inspired modern re-
vivals of Islamic fundamentalism.” But the reality
is that the Deoband movement sought to revive the
community of Sunni orthodoxy, strongly opposing
non-Islamic elements in Islamic culture and soci-
ety and fostering tendencies of selfassertion” (Sid-
diqui, 2020: 43). It is worth to mention that Darul
Uloom Deoband, instead of collecting funds from
royal or noble families (like madrasahs did before),
preferred to receive public donations, which had a
twofold effect: it allowed the madrasah to make its
own decisions, on the other hand, the general public
to identify themselves with him (Akhtar, 2022: 88).

The motto of Dar al-Ulum Deoband was “firm
adherence to religion, including strict adherence to
the Hanafi School, preservation of antiquity (old
traditions) and protection of the Sunnah (from her-
esies).” Muhammed Ubaidullah al-Qasimi from



A. Akimkhanov et al.

Deoband states the most important principle and
mission of the academic policy of Dar al-Ulum De-
band as follows: “The main result expected from the
subjects studied by our students is the formation of
scholars and society who guide Muslims, especially
in religious matters and in general worldly affairs...
All this is realized on the basis of the Quran and
the Sunnah, and on the basis of pure Islamic faith,
which is free from all types of error and heresy.
That is why this University is based on teachings
that help Islamic subjects to understand the Qur’an
and Sunnah and their meaning. And, does not pay
much attention to technical, that is modern sciences
(Metcalf, 1982: 32). Because in the Indian subconti-
nent there are more and more institutes and universi-
ties that teach modern sciences. Those educational
institutions are producing many generations who
compete with each other to achieve trivial worldly
goals such as prestige, fame and position. Because
those educational institutions produce intellectu-
als whose appearance and appearance are Indian,
but whose thinking and knowledge and experience
are western. This is as the member of the commis-
sion that oversees the field of education during the
British colonial period openly stated the goal of his
government, saying: “Our duty is to produce intel-
lectuals who are Indian in appearance and English in
mind.” Here, opposition to this in the path of Islam
took place through the founding of this University
by the scientists and scholars of our country. Their
goal there was to produce an intelligentsia whose
appearance and color were Indian, whose mind and
heart were Hijaz, and whose goals and life skills
were Mohammedan”.

Politically, the Deobandis generally supported
the Ottoman Empire against the British. Because
they saw the Ottomans as the last bastion of Mus-
lims. Therefore, when the Ottoman Empire was de-
feated by the Entente countries in the First World
War, Indian Muslims were greatly disappointed
(Reetz, 2007: 142). In general, it can be said that
the Deobandis were politically active. For example,
Deoband intellectuals founded political organiza-
tions such as Jamiat-e-Ulama-e-Hind and Jamiat-
e-Ulema-e-Islam. While one faction supported the
Muslim League’s demand for a separate Muslim
region, the other collaborated with the Indian Na-
tional Congress to oppose subcontinental partition
(Momen, Ebrahimi, Hassan, 2023: 68). Also the
Indian subcontinent and East Bengal, between the
late 1910s and early 1920s, saw the emergence of
the Khilafat Movement, led largely by the scholars
of Deoband. The Khilafat Movement aimed to pre-
serve the Ottoman Empire and the symbolic Turkish

Caliphate after World War I (Nazrul, 2022: 183).
Deoband scholars accepted politics as an important
component of life and considered it necessary to en-
gage in it purposefully. If we pay attention to the po-
litical aspect of the Deobandian system in general,
it can be seen that the category of ulama was more
active than Daru-1 Uloom Deoband as an institution
(Abdilkhakim, 2022: 149).

Justification of the choice of article and goals
and objectives

At the present time, the study of religious
currents and directions in the region of Kazakhstan
is becoming an urgent issue. One of them is the
direction of Deobandism, which is gaining influence
in Central Asian countries. Deobandism, which
appeared in India in the second half of the 19th
century, was active in our country in the form of
the Tablighi Jamaat. Although tablighs are banned
in the current Republic of Kazakhstan, it is known
that there are Muslim communities that follow the
Deobandian ideology. After the seizure of power
in Afghanistan by the Taliban movement, which
is related to Deobandism, the relevance of this
topic has increased. In this regard, we believe that
it is very important to conduct research on the
circumstances and prospects of this direction, which
has not yet lost its influence in Central Asia and has
a strong position in neighboring countries such as
Kyrgyzstan.

The purpose of this article, “The Belief
System of the Deoband school and its Position
towards Salafism” is to analyze the belief system,
ideological direction and principles of Deobandism,
and to determine how much it corresponds to the
traditional Maturidi or ‘Ashari schools of faith. At
the same time, it is said that although Deobandis
adhere to Hanafi in Islamic law, they are close to
Salafism in faith, we aim to determine how true this
is. In order to achieve this goal, the article briefly
discusses the history of the Deoband school, as
well as the fundamentals and creedal positions of
the Deoband school, the positions of the Deoband
scholars regarding prominent representatives of
Salafism.

The object of the research is to make a theological
analysis and clarify the belief system of the Deoband
school and its position in relation to Salafism.

Scientific research methodology

The article provides a theological analysis of
the Deoband school’s religious belief system and
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positions on Salafism. In order to determine and
clarify the theological positions of this school, first
of all, it is very important to study the scientific
genealogy of Deoband scholars and to find out
the religious consciousness formed on its basis.
Because the religious and theological conclusions
of any religious school originate from a certain
religious consciousness. From this point of view, in
the article, based on the scientific genealogy of the
scholars of Deoband, after studying the influence of
the Ahl al-Hadith school on them, we concluded that
the belief system of the Deoband school is based
on theocentrist religious consciousness typical
of the Ahl al-Hadith school. That is why the later
representatives of the Deoband school, which was
formed and developed on the platform of the Hanafi
madhhab, in general accept the creedal positions
of the Salafi direction as well as the Maturidi and
Ash’ari beliefs. We determined these conclusions
based on the thoughts and views of the main
scholars of the Salafi direction in the works of
Deoband scholars. In addition, through theological
analysis and differentiation, we demonstrated that
the later Deoband scholars accepted the Salafi
religious doctrine as correct, but did not succumb
to Takfiri consciousness. Theological analysis and
differentiation, hermeneutic method, retrospective
and comparative analysis methods are used in this
study. In the article, Islamic terms are given on the
basis of the original.

Main part

Although the religious concept and educational
system of the Deoband madrasahs was formed on the
basis of the Hanafi school, it was greatly influenced
by the Ahl al-Hadith (the people of hadith) school in
India. Because the Deoband scholars trace their sci-
entific genealogy to the spiritual leader of the school
of hadith in the Indian subcontinent, the famous
muhaddith scholar Shah Waliullah al-Dahlawi, his
son Sheikh Abdulaziz al-Dahlawi and Sheikh Abdu-
laziz’s great-nephew Sheikh Muhammad Ishaq, his
brother’s son al-Allama, Muhi as-Sunna as- Sayyid
Ismail al-Shahid and his student al-Said Ahmad ibn
Irfan al-Shahid. At the same time, the group known
as “Ahl al-Hadith” or known as “Ghair Mugqalli-
din” by the Deobandis, who are recognized as non-
sectarian in Indian land, claim that their teachings
originate from Shah Waliullah al-Dahlawi and his
grandson Muhi al-Sunna al-Said al-Shahid Ismail
ibn Abdulghani (An-Nadui, 1950: 109). Thus, Deo-
bandis and representatives of the Indian “Ahl al-Ha-
dith” who came from the same scientific genealogy
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are opposed to each other in the matter of adher-
ence to madhhab, while Deobandis call their oppo-
nents “ghair mugqallidin” (non- madhabians), their
opponents label them as taqlidists, i.e. followers of
Abu Hanifa, not directly of the Prophet. Even the
first-generation scholars of ghair mugqallidin from
India , leaving aside the Deobandis who followed
the school of Abu Hanifa, denounced Najdi Sheikh
Muhammad ibn Abdulwahhab himself as a Taqlid
follower of the Hanbali school (Al-Qasimi, 2000:
19). And it can be said that the dealings of the later
non-Mugqallids with the Salafis were not bad, prob-
ably because of the influence of Salafi Albanianism.
However, for the Deobandis, who hated bid’a (new
religious thing in shariah) and religious khurafa
(unfounded stories, legends, false beliefs), it is bet-
ter to fight with heretical Barelwis, Indo-Pakistani
Shi’as, and Ahmadis, even though they are Hanafi
in their madhhab, rather than fighting with a small
number of non-madhabian people. For both of these
groups, who are descended from the same scientif-
ic genealogy, but are in conflict with each other in
the issue of adherence to madhabs, opposing shirk,
bid’a and religious khurafa is considered one of the
main goals in the path of religion. The Deobandis
were obsessed with the concept of bid’a. Although
in Islam, bid’a is generally divided into good (bid’a
hasana) and bad bid’a (bid’a sayyia'), there are no
such concepts for the Deobandis, who consider all
actions contrary to the Sunnah as bid’a in a negative
sense (Tariqg Moj, 2007: 170).

The religious activity of Shah Waliullah al-Dah-
lawi and his sons, grandsons and their students who
continued his scientific path is to appeal to follow
the Islamic religion in accordance with Arab reli-
gious consciousness and knowledge, to fight against
religious beliefs that are not Islamic, and heresies
that arose among Muslims under the influence of
other religions and cultures. It consisted of such
goals as fighting against foreign beliefs, opposing
modernism and western thinking brought by the
colonialists, not imitating and not being similar to
those of other religions, sticking to the Qur’an and
the Sunnah as much as possible, keeping the religion
as it was held by the first generation of Muslims, and
purifying it of bid’as and khurafas. These principles
can be said to be common to all Muhaddith scholars
of the Indian subcontinent, whether they belong to
the Deoband school or not, who were guided by the
teachings of Shah Waliullah al-Dahlawi.

Therefore, considering that the Salafi-Wahhabis
came from the “Ahl al-Hadith” school, which is
based on the theocentric and irrational religious
consciousness, specifically from the Hanbali school,
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there is no need to be surprised at the emergence
of believers from the Deoband school, whose reli-
gious consciousness and understanding are similar
to the Salafis, even though the name is Hanafi. Be-
cause it is known that radical religious views and
positions arise from a certain religious-cognitive
consciousness. For example, it is known that the
religious consciousness common to all radicals is
irrational and literalist religious consciousness. In
other words, radicalization is a natural phenomenon
of any religions that have the mentioned religious
consciousness, regardless of the traditional madhab.
It is undeniable that this religious consciousness is
common to all Salafi-Wahhabis.

So the problem is the religious-cognitive con-
sciousness that plays a big role in understanding
religion and religious texts in general. According-
ly, as a result of the more or less influence of the
representatives of “Ahl al-Hadith” who are distin-
guished by their irrational, theocentric and literalist
religious consciousness, as well as their own hadith
methodology, it can be said that the emergence of
groups with radical religious views such as the Tali-
ban, Tablighi Jamaat, and Inkar Yaqin among the
Hanafis in the Indian subcontinent is a natural phe-
nomenon. No radical views or groups emerged from
the Hanafi-Maturidis, who were guided by the ratio-
nal and anthropocentric (human-centered) religious
teachings, the theory of taweel (explanation and
elucidation of the religious text) and hadith meth-
odology of Imam Abu Hanifa and Imam Maturidi.
Each of these religious-cognitive consciousness and
concepts contributes in its own way to the scientific
methodology and concept of religious belief and
jurisprudential schools, respectively, to the forma-
tion of religious concepts and positions of believers.
This is especially relevant in the doctrine of creed,
which forms the basis of religious ideology.

Results and discussion

Since the Deobandis are generally represen-
tatives of the Hanafi madhab, it may immediately
come to mind that they adhere to the Maturidi creed
in their faith. However, Indian scholar Sheikh al-
Mugri Muhammad Taib (1897-1983), former rector
of the Islamic University “Dar al-Ulum Deoband” in
his book “Religious Orientation and Sectarian Posi-
tions of Deoband Scholars” says “Deoband scholars
are neither Ash’ari nor Maturidi, they only follow the
middle path (between the two)”” and he describes the
methodology and positions of the Deobandis in the
creed as follows: “And now, as for the Kalam issues,
the Deoband scholars had a moderate and compre-

hensive position in those issues as well. Instead of
complaining, criticizing, rejecting and abandoning
others in matters of the creed, they chose the way
of maximum coordination and elimination of con-
tradictions. So in this matter, a legitimate question
arises whether Deoband scholars first follow Abu al-
Hasan Ali al-Ash’ari (324/936 AD) or Abu Mansur
Muhammad al-Maturidi (333/944 AD). The answer
is that Deoband scholars are generally recognized
as Maturidis, although some of them consider them-
selves to be Ash’arites. First of all, Shah Waliullah
Ahmad ibn Abdurrahim al-Dahlawi, whose reli-
gious discourse is clearly Ash’arite, is their great-
est teacher who left them a scientific legacy. That
is why they consider themselves to be Ash’arites.
Secondly, Deoband scholars base their lectures,
writings and religious discourses on Ash’ari posi-
tions. However, (looking at their position of trying
to combine the two schools and maintain the middle
of both) it is better to describe them as Maturidis
who are inclined towards Ash’arism, which they
themselves admit (Al-Mugqri, 2012: 253). As such,
they are followers of Ash’ari and Maturidi com-
bined. After studying all their research on this issue,
it is clear that the differences of opinion between
Ash’aris and Maturidis are ultimately differences of
form (“Khilafat Surya”)...”. Al-Mugqri shows how to
reconcile the two schools of faith on the example of
disputed topics between the Maturidis and Ash’aris,
such as “husn-qubh” (good and bad), the rise and
fall of faith, and human strength (istitaghat).

In fact, the tendency to harmonize the creedal
concepts of Maturidi and Ash’aria schools of faith
began in the Middle Ages. From “al-Qasida al-
Nuniya” of Tajuddin al-Subki (771/1370 AD), a
prominent representative of the Shafi’i madhhab
and Ash’ari school, as well as from the commentar-
ies of Ash’ari and Hanafi-Maturidi scholars on each
other’s texts, such as Imam al-Taftazanis “Com-
mentary on the Nasafi creed”, the tendency to har-
monize the two schools can be clearly seen. Schol-
ars have called this period in the history of Kalam
teaching “markhalatul-majj” (the period of fusion of
two schools) (Ayub Ali, 1983: 305-306). As aresult,
the representatives of the two schools, who during
the period when they were just getting to know each
other (markhalatu-t-taaruf) strongly criticized each
other’s religious positions and even accused each
other of bid’a, understood each other’s logic and
views, and agreed that the differences between them
are only on branch issues and that most of them are
“verbal” differences, that is, there is no reason to ac-
cuse each other of bid’a and delusion (Akimhanov,
2019: 109). In this way, Maturidism and Ash’arism
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were formed on the platform of the four figh madh-
habs of Ahl al-Sunnah direction and were adopted
as a developed dual faith school. However, today’s
Salafis want to prove that they are the only Ahl al-
Sunnah by putting forward a number of creedal is-
sues that are the basis for the principled scientific
debate between the Maturidis and the Ash’aris, argu-
ing that “both of them do not belong to the direction
of Ahl al-Sunnah, because there is a contradiction
in creedal issues between them.” Of course, from a
purely scientific point of view, this is an unfounded
and too incorrect conclusion. Because when we do a
theologically deep comparative analysis of the fun-
damental issues between the two schools, such as
“husn-qubh” (good and bad), “recognition of God
by reason”, “state of a person in Judgment Day
whom the religion did not reach”, “the attribute of
takwin (creating)”, in the end, it can be seen that
two schools are more closer to each other than other
directions. However, we cannot say that Deoband
scholars’ acceptance of Maturidism and Ash’arism
as equals and reconciliation of controversial issues
between the two is based on pure theological, com-
parativist in-depth analysis made by Kalam Scholars
such as al-Fanhari, Sadru Shari, and Ibn Qutlubu.
Because the Deobandis mainly give priority to figh,
hadith and Qur’anic teachings and treat creed/kalam
as an additional teaching. This can be clearly seen
in the educational programs in Deoband Madrasahs
and Higher Education Institutions.

The positions of the Deoband scholars regard-
ing prominent representatives of Salafism

Deoband scholars especially praise Ibn Taymi-
yyah and his distinguished disciple Ibn al-Qayyim
al-Jawziyya, valuing their place in science and ad-
dressing their religious views. For example, al-
Asghadi al-Qasimi writes about Ibn Taymiyyah
as follows: “As for Ibn Taymiyyah, we have de-
termined and studied his condition and found that
he is well-versed in the Book of God, linguistic
and Shariah meanings, also we found that he is a
memory keeper of the Sunnah of the Messenger of
God and the scientific heritage of the Salaf-Salih,
and has a good knowledge of their linguistic and
Shariah meanings..., he is a defender of the creed
of Ahl as-Sunnah, and there is no information about
him committing any sin (fisq) or bid’a. Of course, he
did not mention the known issues that caused him
to be oppressed, although he had evidence from the
Qur’an, Sunnah and the words of the Salaf-Salih
regarding all those issues...”. It is known that one
of the issues that caused Ibn Taymiyyah to be op-
pressed is the issue of Mutashabih (ambiguous) at-
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tributes related to Allah, including “Istawa ‘ala al-
Arsh” (“He established Himself above the throne”,
Surah Sajda, 4) and “Nuzul” (to descend). Because
of his own beliefs about Mutashabih attributes, had
some discussions with Ash’ari scholars who were
his contemporaries, and finally, because he did not
back down from his position, he was brought to the
Shariah court in Egypt by the judges of the Maliki,
Hanafi and Shafi’i schools and imprisoned. Then
his creed is strictly prohibited by law. It is known
that Ibn Taymiyyah and his student Ibn al-Qayyim
al-Jawziyya had “shazz” (unusual) views from the
framework of the four madhhabs on many issues
related to creed, figh and Sufism, apart from the
mentioned mutashabih attributes. Scholars of Deo-
band have also said this. Initially many Deoband
scholars also had a critical opinion about the men-
tioned sheikh and his disciple, as well as Muham-
mad ibn Abdulwahahhab and his followers, but the
later Deobandis argued that the previous Deobandi
scholars had an excuse to criticize. Because Deo-
bandis were not aware of the books of Ibn Taymi-
yyah and his students. They learned their views and
messages mainly through Sheikh Ahmed ibn Hajar
al-Makki (974 AH). However, they heard the posi-
tions of Ibn Taymiyyah not directly from his books,
but only based on the narrations that reached them.
In the past, there was no opportunity to establish a
close relationship between India and Arab countries,
and the books of Ibn Taymiyyah and Ibn al-Qayyim
were not widely printed and distributed as they are
today. And later, the works of these scientists spread
widely to Muslim countries, and it can be said that
Deobandis got hold of them and read them, they
justified, defended, and even glorified them. We
can clearly see this from the words of Muhammad
al-Qasimi: “In their works and studies, Deoband
scholars called Sheikh Ibn Taymiyyah a “flag bearer
against bid’as” and glorified him and his wise stu-
dent Sheikh Ibn al-Qayyim al-Jawziyya according
to their greatness and spoke with special respect.
These are the famous scientists of the first genera-
tion and legendary figures in the annals of knowl-
edge of this community. Our scientists who follow
them still use the books and researches of these two
Sheikhs and refer to the works and scientific find-
ings of both of them in their speeches” (Al-Qasimi,
2000: 728)

Sheikh Muhaddith Abdulaziz al-Dehlawi, one
of the spiritual teachers who stood at the beginning
of the history of knowledge of Deoband scholars,
when he heard bad words of his students about Mu-
hammad ibn Abdulwahhab, he disliked their behav-
ior and said: “Sheikh (Muhammad ibn Abdulwah-
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hab) is a true, perfect Muslim and a follower of the
Sunnah. Also Ibn Taymiyyah and Ibn al-Qayyim
were also true and perfect Muslims. However, they
are human and can make mistakes. We can’t say a
bad word about them.”

Also, Sheikh Rashid Ahmad al-Kankuhi (d.
1905), one of the two scholars who founded Darul
Uloom Deoband, was asked about the Muhammad
ibn Abdulwahhab, he replied: “He was a good per-
son. | heard that he was a follower of the Hanbali
madhab, followed the hadith and strictly forbade
bid’a and shirk, but he was a strict person by na-
ture.” In another word: “Indeed, those who follow
Muhammad ibn Abdulwahhab are called Wahhabis.
Their beliefs were correct and good. The schools
of jurisprudence are Hanbali. However, there was
hardness (tashaddud) in his nature. Those who fol-
low him are good people, but those who go beyond
the limit are different, they have gone astray. All of
them have the same creed, the difference between
them is only in the actions related to the Hanafi,
Shafi’i, Maliki and Hanbali madhhabs.”

Originally, in India, the name Wahhabi/Wah-
habist was given to non-madhabian groups, later
this name was given to the Hanafis (Deobandis) who
strongly adhered to the Sunnah, opposed to bid’a,
religious rituals not approved by the Shariah, and
visiting the graves of saints. From this we under-
stand that those who call the Deobandis Wahhabi
are Barelwi who are identified with extreme Sufism.
A similar situation is happening in our country to-
day. It is known that even spiritualist sufi tariqats
(the Sufi doctrine or path of spiritual learning) in
Kazakhstan consider imams and preachers who are
not like them, who do not follow their pirs as Wah-
habis.

The reason why many Deoband scholars have a
critical position about Muhammad ibn Abdulwahab
and his followers is that, as mentioned in the previ-
ous topic, in the past, the works of Najd scholars
were not as widely published as they are today, on
the contrary, the books of scholars such as Sheikh ibn
Dahlan, who mostly rejected the Wahhabi doctrine,
and commentaries of Sheikh ibn Abidin on Al-Durr
al-Mukhtar was widely distributed among the Deo-
band scholars. Even in the past, when the Deoband
scholars went to Mecca and Medina to perform the
Hajj, they would find works written mainly against
Muhammad ibn Abdulwahab and his followers.
This is how the later Deobandis, citing the above-
mentioned reasons, say that the first generation of
Deobandis were indecisive on this issue. And then,
after the works of Najd scholars spread widely, after
accessing and reading them, the attitude of Deoband

scholars towards Najd scholars changed radically.
This tendency can be clearly seen in the letters and
articles of a number of Deoband scholars. For ex-
ample, Muhaddith Khalil Ahmad al-Saharanfuri (d.
1927), who was one of the famous scholars of Darul
Uloom Deoband, wrote to Zafar Ali Khan, editor-in-
chief of “Zamindar” newspaper from Medina, say-
ing that Sheikh Ibn Taymiyyah and Inb al-Qayyim
were great imams recognized by Deoband scholars.
He praised Shaykh Abdullah ibn Balhid, a neighbor
and chairman of the local court, who read the books
of the two imams a lot, as a great religious scholar
who acted on hadith (bi zahir al-hadith), was against
bid’a, and held monotheism and prophethood as the
basis of his creed, and said about the Najdis follow-
ing: “According to my observation, in general I did
not notice anything that deviated from the creed of
Ahl al-Sunnah...,” he also said that the situation of
the Najdis is very good in religious practice” (An-
Nughmani, 1980: 62). And in his letter to Sheikh
Muhammad Yaqub, saying that the Saudi govern-
ment, especially Sultan Ibn Saud, is a very religious
and reasonable person, he welcomed the destruction
of all the graves and mausoleums in the country, and
even said that it was obligatory to do so, and it was
carried out by the fatwa of the scholars there. From
these letters, it can be clearly seen that the author
attaches great importance to the concepts of “bid’a”,
“amal bi zahir al-hadith” (to act according to the ex-
ternal meaning of the hadith), “tawheed”(oneness
of God), “shirk” (idolatry or polytheism), as well
as that he is against the construction of graves and
mausoleums.

Prominent scholars of the Deoband school,
such as Muhammad Manzoor al-Nugmani and his
teacher Karim Bakhsh al-Sanbahli, claim that there
is a great similarity between the spiritual leader of
the Najdis, Muhammad ibn Abdulwahab al-Najdi,
and one of the leaders of the Deobandis, Sheikh
Ismail Abdulghani al-Shahid al-Hindi, in terms of
their religious views and positions. Particularly, the
main works of both of them, the books “Kitab al-
Tawheed” and “Taqwiyat al-Iman” are considered
to be very similar, even identical, in terms of their
purpose and content. It is said that the main reason
that prompted religious leaders, one from Najd and
the other from India, to write these works was the
period in which they lived and the religious situation
in society and the condition of Muslims. Both of
them were especially glorified by the people of Najd
and Deoband as individuals who raised the banner
of “true Tawheed and Sunnah” and opposed the re-
ligious superstitions and bid’a prevalent among the
Muslims (especially sufis), as well as grave wor-
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shiping and worshiping ghosts. As a result, some
Deobandis, who read extensively about the life,
religious personality and religious positions of Mu-
hammed ibn Abdulwahhab, and read his works and
those of his followers, found out that there are many
similarities between him and the religious person-
ality and positions of their spiritual leader, such as
Ismail al-Shahid, and generally favored the Najd
school (Al-Qasimi, 2000: 743).

Because of the above-mentioned religious
figures and positions of the spiritual leaders and
scholars who founded the Deoband school, the
Deobandis were nicknamed “Wahhabis” by the
extreme sufis of Badayun and Barelwi. Barelwi
leader Ahmad Rida Khan criticized founder of the
Deoband school Muhammad Qasim al-Nanautawi
(1833-1880), Rashid Ahmad al-Kankuhi (1829-
1905), Khalil Ahmad al-Saharanfuri (1853-1920)
and Ashraf Ali al-Thanwi (1863-1943). He argued
that these were the followers of Muhammad ibn
Abdulwahab, who raised the banner of Wahhabism
in the Indian subcontinent, and therefore they were
unbelievers who had left the religion, and those who
did not call them unbelievers and who doubted their
unbelief were just as unbelievers as them. In this
regard, he issued a fatwa and even made a special
trip to Mecca and Medina in 1905 and confirmed
this fatwa to the scholars there (Al-Mubarakfuri,
2021: 37). Later, his murids named that fatwa as
“Husamu-I-Haramein” (Sword of the Two Holy
Mosques) and distributed it in India. At that time,
scholars in Mecca and Medina believed Ahmad
Rida Khan’s words and accepted him as a religious
figure fighting against the Wahhabis in India. Such
support of the scholars of the Holy Land probably
arose from the opposition to the Wahhabi rebellion
that had stirred up the land of Arabia exactly one
century before that time.

The British colonialists at that time were also
interested in the further development of such
irreconcilable enmity and hatred among the Indian
Muslims. Because from the day when the British
declared India as their colony, the first people who
opposed them and organized an armed uprising
were mostly local Muslims. In this way, the British
tried to use the religious situation effectively for
their own interests by creating a division among
the Muslims who threatened their imperial goals
and political plans. The British, who supported the
Saudi tribe of Najd and the “religious reformer”
Muhammad ibn Abdulwahab from Najd against the
caliphate in Arabia facing the Ottoman caliphate,
called the Muslims who rebelled against them in
India, including the religious figures who were
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at the beginning of the Deoband school and their
supporters, as Wahhabis and pitted the sufis against
them. Unfortunately, there is still a rift between
the Barelwi and the Deobandis in Pakistan and
India. While the Barelwi label the Deobandis as
Wahhabis, the Deobandis accuse them of grave/
ghost worshipers and heretics.

At this point, a very important difference
between the Deobandis and the Wahhabis of Najd
can be observed. No matter how much the Deobandis
accuse the extreme sufis who accuse them of
heresy, as grave/ghost worshippers, superstitious
and heretical, they do not accuse them of heresy,
because the Deoband scholars doesn’t consider any
Muslim or group of Muslims who face the Qibla
(ahl al-Qibla) as a disbeliver until they utter a word
of clear disbelief (al-kuftr al-sarih) or commit a clear
disbelief. For example, Sheikh Khalil Ahmad al-
Saharanfuri said: “We do not charge Muslims who
commit bid’a with kufr until they reject any ruling
on religious duties. We exercise utmost caution in
passing judgment on them (i.e., their faith). This is
our steadfast position, the usual position of our great
scholars!” (As-Saharanfuri , 2004: 14). Also, Sheikh
al-Thanwi (1863-1943) in the Delhi-based Huda
magazine (November, 1995 issue) said: “Although
they (Barelwi) accuse us of kufr, we do not accuse
them of same. Our position is to show utmost caution
and prudence in judging someone as a disbeliever,
because if someone is actually a disbeliever, and yet
we do not condemn him as a disbeliever, so what?!
And if we call someone a disbeliever, but the truth is
the opposite, then it is very dangerous! That is why
we did not accuse the Qadiyani themselves of kufr.
And they would accuse us of blasphemy. However,
when their situation was clarified and the truth was
revealed, that is, when it became clear to us that
they consider Mirza Ahmad a prophet, we issued
a fatwa regarding them as infidels. Because this is
clearly kufr. As for their other religious views, we
have tried to interpret them as much as possible. As
for the Barelwi, we consider them to be misguided
(from the path of Ahl al-Sunnah). All those who
go astray (from the path of Ahl al-Sunnah) are not
disbelievers” (Al-Thanwi, 2015: 348). Once, when
one of disciples wanted to blaspheme the Barelwi,
Sheikh al-Tahanawi stopped him, saying: “We
accept the accusations they made against us because
they said them only because of their great love and
passion for the Prophet, and we treat them with
forgiveness.”

The teaching of Najd Wahhabis is ultimately
based on Takfiri consciousness, which is why they
are called Neo-Kharijites. On the basis of the triple
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“tawheed” concept, which originated from Ibn
Taymiyyah and was later revived by Muhammad
ibn Abdulwahab, the Muslim ummah was accused
of blasphemy, such as associating partners with God
and denying the names and attributes of God, and
as a result, the lives and property of Muslims who
did not adhere to the mentioned triple “tawheed”
creed were allowed to be taken away. Also, at the
root of mass accusations of blasphemy against
Muslims who do not adhere to the Wahhabi creed is
the Hashwi concept of faith, including the principle
that “faith and deed are one” and the principle of
being guided only by divine judgments and laws in
the affairs of this world and the hereafter, based on
the slogan of the early Muhakkims, “la hukma illa
lillah.” On the basis of these radical religious theories
and principles, Najd scholars were distinguished by
their radical views against other Muslims. Deoband
scholars accepted the religious teachings of Ibn
Taymiyyah and Muhammad ibn Abdulwahhab
as correct, but they did not succumb to the Takfir
mentality like them.

Conclusion

As we seen from the research, the Deobandis
adhere to the Abu Hanifa Madhhab in Islamic
jurisprudence (figh), but they do not follow a certain
classical schools in the matter of creed (ageedah).
Even the Deobandis do not seem to care much
about it; the main thing is not to leave the circle
of Ahl al-Sunnah wal Jama’ah (arsumm marsiHa). It
seems like for them, whether someone is Maturidi
or Ashari is a secondary issue. As Salafism, if we
consider the position of Deoband scholars towards
the Wahhabi leaders and their religious teachings
from a historical point of view, we can see that
the Deoband scholars who lived at the end of the
19th and the beginning of the 20th century were
mainly against the Wahhabi doctrine, and their
position from the second half of the 20th century
to the present is clearly the opposite. Today,
some scholars claim that the religious-ideological

evolution of the Deoband school consists of two
periods, and divide these two periods into two,
before and after Sheikh Muhammad Yusuf al-
Binuri (Binuri, 1978: 7-61). From this it can be
understood that Deobandis (especially today’s
Deobandis) determine their position, including
their position on religious-ideological issues,
according to the religious-ideological positions of
Hijaz, that is, Haramein scholars. In other words,
the religious and ideological conjuncture in the
holy Mecca and Medina is important for them.
That is probably why the Deobandis generally do
not look at the Salafi school and consider their
religious convictions to be correct at their level.

In today’s Salafi/Wahhabi direction, especially
among the representatives of extremist groups such
as “Takfir wal-Hijra” and “ISIS” who openly adhere
to the takfir creed, there is a tendency to issue creedal
rulings on faith and disbelief on the issue of the
relationship between faith and action, as well as on
the issue of obedience to Shariah laws and secular
laws. Strictly speaking, calling Muslims who do not
fulfill the obligations of Islam, especially those who
do not pray, as infidels by considering “action as
a condition for the correctness of faith,” accusing
Muslims who consider Shariah laws as legitimate as
well as secular laws with taghutism and blasphemy,
is a characteristic of all radical and extremist groups
that are guided by Salafi ideology today. Even those
who call themselves serious Salafis have this takfir
mentality at the root of their religious beliefs. And
in the religious positions and views of Deoband
scholars, such takfiri consciousness is not visible.
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On-Dapabu areiHaarel Kazak YITTHIK YHUBEPCUTETI, AnMaThl K., Kazakcran
e-mail: kanafeva.shynar@gmail.com

KA3IPT1 MIOKICTAHAATbBI 9THUKAADBIK
XOHE AIHA A3LUBIAbIKTAPAbIH AUCKYPCbI

byA 3epTTey Kasipri [NekicTaH MEMAEKETIHIH AiHM a3LLbIAbIKTAPFa KATbICTbl CasiCaTbiH aHbIKTaYyAbIH,
Kenbip KpUTepUMAEpiH 3epTTenAi. 3epTTey AiHM a3LLbIAbIKTAP MEH 3THMKAAbIK, TONTapAbl AMHAMMKAADIK,
MPOLECCYaAAbIK, PEASILMAABIK, KOHTEKCTIK, CUTYaLMSABIK, PETIHAE KabblAAAy epeKLIEAIKTEPIH KOPCETTI.
XaAbIK, CaHaFbl MEH OAAQPAbIH KOPCETKILLITEPIH TaAAdY HOTUXKeECIHAE [NaKiCTaHHbIH AiHM a3WbIAbIKTapFa
KaTbICTbl 3aHHaMaAbIK, 6a3aCbl, OAAPAbIH, reorpaUsIAbIK, OPHaAACybl KapaAAbl. AiHM a3LbIAbIKTapAbIH,
CaHblHa KaTbICTbl aAAHAAYLLbIAbIK, TyAblpFaH 2017 XKbIAFbl XaAblK, CaHarblHA YAKEH MOH OepiAai.
Makaraaa caHbl, LWbIFY Teri, 3aHAbIAbIFbI XXOHE SAEYMETTIK MopTebeci GOMbIHLIA AiHM a3LUbIAbIKTAP
apacblHAAFbl XXKOHE OAAPAbIH, iLiHAEr GipHeLle MaHbI3AbI albiPMaLLIbIAbIKTAP KOPCETIAreH. byA Makaa
MNekicTaHHbiH Mcaamabaa, Aaxop >koHe [lewaBap KaraAapbiHAAFbl AQAAAbIK, 3€PTTEYAEPAIH, HaKTb
anTKkaHaa [MNewaBap yHMBepcUTeTiHIH [TaKicTaHAbI 3epTTey OpTaAbIFbIHbIH, MPOogeccopAapbiMeH (DOKYC-
TONTbIK, Cyx0at oHe [MeHaxkabn Xoax [apx 3epTrey opTaAbiFbiHbIH AMPEKTOPbI Mkbaa Kaitcepmer
>KYPri3iAreH >XapTbiAai KYPbIAbIMABIK, Cyx0aT HoTuxKeAepiHe HerizaeAreH. COHABIKTaH GYA 3epTTeyAiH
MakcaTbl [ToKiCTaHHbIH AIHM a3WWbIABIKTAP MEH 3THMKAAbIK, TOMTApPFa KATbICTbl CAsiCaTbiH KYKbIKTbIK,
0a3a KOHTEKCTiHAE ally GOAbIN TabbliAaAbl. [MoKiCTaH OKIMLLIAIMHIH 3aHHaMaAbIK, 6a3acbl MeH aliblk,
casicaTblH 3epTTey, COHAAM-aK, AiHW a3lWbIAbIKTAPAbIH, >KaFAalblH TAAAQy OCbl 3€PTTEYAIH Herisri
MakcaTblHa aHaAAbl. TapMxHamMaAblK, TaAAQy MEH CaAbICTbIPMaAbl TapuXM AMCKYPC BAICiHE cyrieHe
OTbIPbIM, YATTbIK, MEMAEKET, AEMOKPATUS >XOHE XaAblKapaAblK, casicaT KOHLUENUUsAapbl ascbiHAQ AiHM
a3LWbIAbIKTAP KaTeropmscbl MEH NMPOBAEMaChIHbIH, ManAa 60AybiHa Gara GepiAAi.

Tyjitin ce3aep: [NokicTaH, AiHM a3WbIAbIKTAP, 3STHMKAAbIK, TOMTap, 3aHHaMaAbIK, 6a3a, XaAblK, CaHafbl.

Sh. Kanafyeva

Al-Farabi Kazakh National University, Almaty, Kazakhstan
e-mail: kanafeva.shynar@gmail.com

Discourse of Ethnic and Religious Minorities
in Modern Pakistan

This study examines the Pakistani state’s policy towards religious minorities and some criteria for
identifying ethnic groups. The study revealed the characteristics of perceptions of religious minorities
and ethnic groups as dynamic, processual, relational, contextual, situational and intersectional. By ana-
lyzing the censuses and their indicators, Pakistan’s legal framework for religious minorities, their geo-
graphical location is revealed. Much attention is paid to the 2017 census, which has raised issues regard-
ing the size of religious minorities. The article cites several important differences in numbers, origins,
legitimacy, and social status among religious minorities. This article is based on field research in cities
of Pakistan such as Lahore, Peshawar, and Islamabad, where focus group interviews were conducted
with professors at the Pakistan Study Center, University of Peshawar, and a semi-structured interview
with Igbal Kaiser, Director of the Punjabi Khoj Garh Research Center.Thus, the purpose of this study
was to reveal Pakistan’s policy towards religious minorities and ethnic groups in the context of the legal
framework. The study of the legislative framework and overt policies of the Pakistani administration as
well as analyzing the status of religious minorities were the main objectives of this study. On the basis of
historiographical analysis and comparative-historical discourse method, the emergence of the category
and problem of religious minorities in the context of concepts of nation-state, democracy and interna-
tional politics is assessed.

Key words: Pakistan, religious minorities, ethnic groups, legislative framework, census.
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AMCKYpC 3THUYECKMX U PEAMTMO3HbIX MEHbLUMHCTB
B coBpeMeHHOM [lakucrtaHe

B AaQHHOM mMCCAEAOBaHMM PACCMATPMBAIOTCH HEKOTOpble KPUTEPUM OMPEAEAEHWUS MOAUTUKM
COBPEMEHHOI 0 MaKMCTAHCKOro roCyAQpPCTBa B OTHOLLEHNM PEAMIMO3HbIX MEHBLUMHCTB. MccAaepoBaHMe
NMoKas3aA0 0COBEHHOCTU BOCMPUSATUS PEAUTMO3HbLIX MEHBLLIMHCTB M STHUYECKMX FPYI KaK AMHAMUYHDbIX,
NPoLEeCcCyaAbHbIX, PEASILLMOHHbIX, KOHTEKCTYaAbHbIX, CUTYaTUBHbIX M MEXCEKTOPaAbHbIX. B pe3yAbTaTe
aHaAM3a Mepenuceil HaceAEHUS U MX MoKasaTeAel packpbiTa 3akoHoAaTeAbHas 6asza [lakucraHa B
OTHOLLEHNN PEAUTMO3HBIX MEHbLUMHCTB, WX reorpapmyeckoe pacrnoAo>keHue. boAbllioe BHMMaHMe
yAeAeHo nepenuncn HaceaeHns 2017 ropa, B pe3yAbTaTe uYero BO3HMKAM MPOOAEMbl B OTHOLLEHWM
UMCAEHHOCTM PEAUTMO3HbIX MEHDBLUMHCTB. B cTaTbe NpMBOAATCS HECKOAbKO BaXKHbIX Pa3AMYMiA
B UMCAEHHOCTM, TMPOMUCXOXKAEHUM, AErMTUMHOCTM W COLIMAABHOM CTaTyCe MEXXAY PEeAMIMO3HbIX
MEHbLUMHCTB. AaHHAag CTaTbs OCHOBAHA Ha pe3yAbTaTax MOAEBbIX MCCAEAOBAHMIA B TakKMX FOpPOAAX
lMakucraHa, kak Mcaamabas, Aaxop u [lewaBap rAe BeAUCb (POKYC-TpyrrnoBOe MWHTEPBbIO C
npoceccopamu NakmncraHckoro yue6Horo LueHTpa yHusepcuteta [letaBap v MOAYCTPYKTYpPUpPOBaHHOE
uHTepsbio ¢ Mkbarom Karnsepom, ampektopom MccaepoBateabckoro ueHtpa «[leHakabu Kxoax
lapx». Takum 06pasoM, LEAbI0O AQHHOTO MCCAEAOBAHMS SBMAOCH pacKpbiTve MOAMTMKM [lakmncraHa B
OTHOLIEHUM PEAMTMO3HbBIX MEHbIUMHCTB M 3THUYECKMX TPy B KOHTEKCTE 3aKOHOAATEAbHOM 6asbl.
M3yueHne 3aKOHOAATEAbHOM Gasbl U OTKPbITOM MOAMTMKM aAMMHUCTpaumm [lakucraHa, a TaK e
QHaAM3 CTaTyca PEAMIMO3HBIX MEHbBLUMHCTB SBUAMCb OCHOBHbIMM 3aAdavaMM AQHHOTO MCCAEAOBAHMS.
Ha ocHoBe ncTopmorpamryeckoro aHaAnsa 1 METOAQ CPAaBHUTEAbHO-MCTOPUYECKOTO AMCKYpCa AaHa
OLleHKa BO3HUMKHOBEHMIO KAaTEropmm 1 npobAEMbl PEAUTMO3HbBIX MEHbLUMHCTB B KOHTEKCTE KOHLLENUmit

HAUMOHAAbHOIO rocyAapCTtBa, AEMOKpPaThn 1 Me)KAyHapOAHOVI NMOAUTUKN.
KAroueBble croBa: naKVICTaH, PEANUTNO3HbIE MEHBLLUMHCTBA, 3THNYECKKMeE Irpynrbl, 3aKOHOAATE€AbHa4

6a3a, nepernncb HaCeAeHm4.

Kipicne

Kaszipri [lokicTaHHBIH TapuXbl OTAPIIBUIIBIK
casicaTTaH KeHiHri KyOblIIMajbl KYpbUIBIMAAPH! Oap
WITTBIK MEMJIEKET KypyFa OarbITTalIFaH Kypeli Ke-
3eHaepacH orTi. byrinri tanma [lokicTanra KbI3bI-
FYIIBUIBIK Treorpadusuiblk TYprbian Kaszakcranra
JKaKbIH OO0y TIO3HMIIMSCHIHAH, OTAHIBIK Tayapiap-
JIBIH SKCIIOPTTHIK HAPBIFbIHA MIBIFAPY/IaH, KOTITEICH
JIOCTYPJIi PECMH JKOHE OeMpecMu JIIHU MHCTUTYT-
Tap/aH, KeplIiiec MeMJIEKETTeP/AiH HIeOIOTHs-
JBIK KYpPaMbIHA dCEep €TETiH a3lIbUIBIKTAp/AbIH Oap
0onybiMeH cumartanajsl. [lokicTaH arbl JIHH UHC-
TUTYTTap MEH a3UIbUIBIKTAP/IBIH KaFIalbIH TaJlai
OTBIPHIT, OYJI MaKayia JIOCTYPIi JIHA HHCTHTYTTap-
JIbIH KapbIM-KaThIHACKI MEH ©3apa BIKMAJIbI JKOHE
JKaNITBI JHAI CasCHsUIaHABIPY Mocesenepi meHoe-
piHIIe KapacThIpabl.

[TokicTranaa 6ec Herisri ATHO-aMaKThIK KaybIM-
JACTHIK Oap: TeH:kadwiep, MymTyHIap, CHHIUIED,
OenyKUIIEp KOHE MyXaJKUpJiep, coHmai-ak Oip-
Helre marbiH TonTtap 6ap. COHBIMEH KaTap, axMaju-
niep, XpUCTUAHAap, WHAYCTAp, KaJlanrap, napceuiap
JKOHE CUKXTEP CHSKTHI JIIHU KOHE CEKTAIBIK TOTITap,
oJlap MCMAWJIHUTTEp MeH OoXpajiap CHUSKTHI IIUUT-
tepureH kypanraH (Fuchs Maria-Magdalena, Fuchs
Simon Wolfgang, 2020: 18). [TokicTan KOFaMbIHBIH

OYJ1 KYpbUIBIMBI OYKiJ XaJBIKTBIH IIIKi KaThIHAC-
TapblHa, COHJAH-aK IMIKI casch TYPaKTHUIBIFBIHA,
YITapaliblK JKOHE JiHAPAJIBIK KaThIHACTAPFA YIIKEH
acep ereni. MyHbI A3aMaTTBhIK KOHE CasiCH KYKBIK-
Tap Typajibl XajablKapalblK MakKkT MMeH DKOHOMHKa-
JIBIK, QJICYMETTIK JKOHE MOJICHU KYKBIKTAp TYpalibl
XaIlbIKapajblK TaKTiHi, COHJIali-aK afaM KYKbIKTaphl
JKOHIHJETT 0acka Ja Kyarrapiabl parudukanmsia-
MaraH [loKiCTaHHBIH YCTaHBIMBI JI9JIEIN 00JIa aiajibl
(KomuTeT 1Mo JTUKBHIAIIMH PACCOBOW AMCKPUMUHA-
uuu, 2010).

[TokicTan ©3iHIH JiHH, KOIKOH(ECCUSIBIK
JKOHE JTHOTUIMIK OpPTYPIITIriMeH epeKieiIeHel,
MYH/Ia XaJbIKThIH CaHaChbl MEH ©3IH/IK albIpbLI-
MAaIlIBUIBIFEI PECMU XKOHE OeHpecMu JiHU WHCTH-
TYTTapbIH BIKIAIBIHAA €KeHi aHbIK. 2023 JKBUIFBI
XaJIbIK CaHarbl EJIJIH XaJKbIHBIH caHblH 241,49
MUJUTHOH Jien Oaraiaiijibl, Oy XaubIKTeiH 90 ma-
WBI3bI MYCBIJIMaH oHe ollap OipHelle TOKTpUHa-
JBIK TONTapfa JXaTaThlH [IoKiCTaH KOFaMbIHBIH
KYPACNIUIIriT MEH JWHAMU3MIH aWKbIHIAW Tycei
(Pakistan Bureau of Statistics, 2023). Enne cys-
HHATTIK MYCBUIMAHIAp KETEKI OpBIHAAPIBI He-
JieHce, IUIT TeH 3iKipLIil MYChIIMaHaap KaHaan
na Oip KeMCITYIIIIKKe YIIbIpan TYpajbl. O3epi
[ToxicTaHHBIH MYCBIJIMAH €MECIIi3 JeN CaHAWTHIH
KaJlalll, Tapchl KOHE CHUKXTEP JIe MEMIICKCTTiH
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Kasipri [TokicTanmarbl STHUKAIBIK YKOHE TIHHU a3IIBUTBIKTAP/IBIH JHCKYPCHI

HET13I1 dTHUKAJIBIK-AIHA TOOBI OOMIBII TaOBLIAIEL.
COHBIMEH KaTap, ITOKICTaHABIKTAPIBIH KOITIIii-
Il ypay TiiHAE COUJICHTIHIH HeMece TYCIHETiHiH
aTam eTy Kepek, Oipak ypAy TiliH XalbIKThIH 10
MaiipI3bl FaHa MaijanaHajbl, KalFaHaapbl aiiMak-
TBIK TUIZEpJe COMIeli, COHBIMEH KaTap JualieK-
TUKAIIBIK ePeKIICTIKTEpl O6ap, oap/AblH apachiHaa
Oenrymxunep, neHmpKaduiep, MymTyHap, CHHIXH-
nep xkoHe 1.0 (Pakistan Bureau of Statistics, 2023).
Ypay TiniHae ceieiTiHnep Heri3iHeH YHAICTaH-
HaH KeJIreH UMMUIpaHTTap Hemece 1947 >XbUibl
OesiHy Ke3iHJe KaJlFaH WHAYCTap YPIaKTaphbl.
Ocsinaiinna, 0eliHy )KoHE KEHIHT1 )KbUIIaphl OClIeH
aJFaH KelIi-KoH canaapiapsl [[okicTaHHBIH arey-
METTIK-MOJICHU KOHE STHHUKAJBIK TUTFOPATU3MIHE
aliTapnbikTail ynecin kocTsl (Baiinpaiix, 2014: 34).
by ginu sxoHe TULMIK opTYpaidik Oyrinri kyHi [To-
KICTaHHBIH YJITTBIK Oipereiirine yMThUIATBIH MO-
3aMKaJIbIK MEMJICKET EKeHIH, COHBIMEH 0ipre pecMu
JKoHe OelpecMU MHCTUTYTTApIBIH POJi YIT KYpy
HEMeCe KaJIllbl ATHUKAJIBIK COHKECTIK MPOIeCiHIe
MaHBI3/[bl aCTIEKT OOJIBIT TaOBUIATHIHBIH TaFbI Oip
peT KepceTei, ocipece MeHKa0uIep apachIHIaFbI
yAepicTep/i MbIcall peTiHIe aTayFa OoJabl.

Ocpiran OalIaHBICTBI OYJT FRITBIMU 3€PTTEY Ja-
JIAJTBIK KYMBICTApFa, TIHA MEKeMeEIepIiH oKIaepi-
MeH cyx0Oatrtapra xoHe [lokictan KoHCTUTYHHSCHI,
JeKIapanysiap MeH KaObUIaHFaH 3aHIap CUSKTHI
pecMHU KY>KaTTap/bsl 3epTTEyre HETi3JelITeH, COHbI-
MeH Oipre pecCMH HHCTUTYTTapFa KaThICThI CHITATTa-
Mayapzpl anryra OarpitTtanrad. COHbBIH INIH/E AIHHA
A3MIBUTBIKTAP/IBIH MMO3UIMAChIHA Oaca Hazap ayja-
PBUIATBIH «IIOKICTAH YITHIHBIHY Oipiryi MEH YJITTBIK
Oipereiiniri Mocenenepi OOWBIHIIA JiHM MHCTHTYT-
TapJIblH albIPMAIIBUIBIKTAPBI 3€PTTEY HBICAHBI 00-
JIBIIT TAOBUIBL.

3eprrey MakcaTThl Typae [IokicTaH CHUSKTHI K-
MYJITTHl MEMJICKETTIH KYPBUTYBIHBIH TAPUXHU ACTICK-
TiIEp1 Typabl KaNIbl MOJTIMETTEP/Il KAMThIMAIbI,
TEK OHBIH JIEMOKPATHUSUIBIK )KOHE 3aHBIPIIBI MEMJIe-
KET peTiH/le PEeCMHU KaJlbIIITACYbIHBIH acIeKTUIEpiH
TajnjlayFa, COHBIH HOTHXKECIHIE OpTYpJi KoHdec-
cUsiapaiblK KOHE JTHHKAIBIK TMpoOIeMaiap/IbiH
Ma3MYHJIBIK CHIIATBIH anryFa OarbITTanajibl. by
TOCUT PECMU MHCTUTYTTAp MBICAIBIHIA JIHU YKOHE
STHUKAJIBIK a3IIBUIBIKTAp/IbIH JKaFIalblH 3epTTey
MacelesepiH KAMTUTBIH 3epTTey/IiH HaKThl MiHJIET-
TEPiH KOKOFa KOMEKTECTI. JKaF/1aliblH aHbIKTAY; CKiH-
IIi: pecMu JiHH HMHCTHTYTTapAblH IlokicTaHHBIH
YITTHIK Oipereiiyiri Macenenepine ocepiH Tannay
Oouell TaObULABL. Makanama ITokicTaHHBIH 3aHHA-
MaJbIK aKTUIepl HETi3iHIe JIHU a3lIbUIBIKTAPIbIH
OpHBI MCH POJIi JKoHE OJIapIbIH pecMH MopTedeci
KapacThIPbLUIAIBI.

86

MakxkananblH MakcaThl Kasipri [lokicranmarsr mii-
HU-3THUKAJIBIK a3MIbLIBIKTAPFa KATHICTHI 3aHHAMA-
JIBIK aKTIIeP/Il TaJAay MbICATIbIHA JIHU-3THUKAJIBIK
canagarbl peCMU MHCTUTYTTAP/IbIH EPEKIICTIKTEPiH
3epTTey Ooibim Tabbutagsl. Herisri macene — KO-
JTAHBICTaFbl KYKBIKTHIK HH(PaKypbUIbIMHBIH [lo-
KICTaHHBIH HETI3r1 JIHU-3THUKAIBIK TONTAPBIHBIH,
aram aWTKaHIa TEHIKAOTapIbIH TiHH-3THUKAIBIK
COMKECTUIIK MPOIIECTEPiHe KAHIIAIBIKTBI 9Cep eTe-
TIHIH aHBIKTAyJbl JXKOHE YJITTBIK MEMJICKET KYpy
MEH TYPaKTBUIBIK YIEpICIH TYCIHY YIIiH MaHBI3/IBI
OOJIBITT caHaIa k.

FouabiMu 3epTTey daicHamMachl

AnFa KOWFaH MakKCaTThl KY3€re achlpy YIIiH
omicHaManbIK TypFeinan Jyrmac HopTTeiH (amepu-
KaH/IBIK SKOHOMHCT, TAPUXIIIBI )KOHE YKOHOMHKA Ca-
nachkl OoiibiHIIAa HoOenb CHIAMBIFBIHBIH J1aypeaThl)
TOCUTI KOJIAHBUIIBI, OCBIFAH Colkec «OeipecMu
WHCTUTYTTAap KOHBEHIMSIAP HEMECe MiHe3-KYJIBIK
KozIeKcTepi Typinzeri Oelfipecmu mekTeysep OoJbII
TaOBLIAMBI, a1 PECMH WHCTUTYTTAp. aJaMaapablH
e3/1epi 931pIIeHTIH epexenep TYPiHAETl pecMHU IIeK-
Teyaep» aereH oiabl anra taptkaH (North, 1990:
92). Panmonanapl TaHmay TEOPHSACHIH TaiianaHa
oTbIphl, [Jyrnac HopT nmHCTUTYTTAapABl alaM TaH-
JaybIHAAFbl HIEKTEYJep Aen Tycineai. Ockl OarbITThI
YCTaHa OTHIPHII, OJ PECMH CasiCi WHCTHTYTTapJbl
CasiCu MIHE3-KYJIBIKTBI IIEKTEHTIH PECMH epexeiep
Jier, an OefpecMu casich MHCTUTYTTapAbl CasCH Mi-
HE3-KWIBIKTBI MMEKTCHTIH OepecMu epekesep Ier
aHbIKTaiabl. backaiia aiTKaHJa, peCMU UHCTUTYT-
Tap «pecMH JeN KEHIHCH TaHbUIFaH apHajap ap-
KBUIBI KYPBUIFAH YKOHE OCpiJIeTIH MaFbIHAa AIbIK
Koau(pUKaIMIaHFaH» epekenep OOJbII Ta0bLIa bl
(Lowndes, 1996: 184).

Ocpinaiima, pecMu xoHe OelipecMru WHCTHTYT-
TapJblH OpTaK Oenrijepi Oap: ojap agaMHbBIH Mi-
HE3-KYIKBIH IIEKTEH 1, 3aHIbIIBIKKA He )KOHE 03apa
OpEKeTTEeCY iH KYpPBUIBIMBI O0JBIT TaObuTaabl. by
OarpITTa CaJbICTHIPMAlbl cascaTTarbl OelpecMu
WHCTUTYTTAP/Abl KOHIENTyalIn3alusiayFa IKOHE
OJIapIbl CaJBICTBIPMAIIBl  CasiCaTTaHYIbIH HETi3Ti
arbIMBIHA €HT13yTe ThIPBICKAaH XelbMKe MeH JIeBuII-
KHii eTe MaHbI3/bI yiiec KockaH (Helmke, Levitsky,
2003). bapaplk OCHI 3UATKEPIIK KYII-XKIrep WHC-
TUTYTTap Typajbl HEFYPJbIM JKarJaiibl TYCiHyre
MYMKIHJIK Oepefi, o1 Ka3ip pecMu xoHe OeiipecMu
WHCTUTYTTAP/Abl AKBIH a)KbIPaTaIbl.

3eprreymiiep Katapbinaa P. Hukonc (Nichols,
2008: 266) nen ®.Yorkunc (Watkins, 2003: 59-63)
[lokicranmarel OelipecMH WHCTUTYTTapra OaiiyaH-
FaH STHUKAJBIK KOHE JIHM a3LIbUIBIKTAPJIBIH MIp-
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TeOeciHe, OJIapIbIH TUIIIK albIPMAIIBUIBIKTAPEl MCH
e3apa opeKeTTecy MaceleNnepiHe YIKeH KoHUT 0e-
reH. by aBropnap e3 eHOeKTepiHIe MyImTyHIap-
JBIH TYPMBIC-TIpIIIIiriHe, oylapAblH KaiitazanoOac
MOJICHUETIHE, MIHW a3IIBUIBIKTAPMEH KapbIM-Ka-
TBIHACBIHA epeKine KoHi OenreH. [lymTyHaapIbH
KOILIi-KOH CasCaTBIHBIH TApPUXbIH 3€PTTEH OTBIPHII,
O0ip FaHa MBICAIIBI KenTipe OTBIphIT, P.Hwukomc
HaKThLIAM, JAajIbIK 3epTTeyiep Herizinae [lemBap
MeH Jlaxopaarbl pecMu jkoHe OefipecMu T1iHU MEKe-
MeJIep apachbIHIaFbl KApbIM-KaTbIHACTBIH aCIIEKTiIe-
pin 3epnenered. An 'epman Kpeiitiman giHu jKoHe
TUIAIK afbIpMaIIBIIBIKTAp MOCENeNepiHe epeKiIe
Hazap aynapsein, [loxicTanmarel JiHU a3MIBUIBIKTAP-
Fa KaTBICTHI 3aHHAMAITBIK 0a3aHbIH MpoOJIeMallapbiH
e3apa OaitnanbicTeiprad (Kreutzmann, 2005: 24).

Makasiaia caHAbIK KOHE CallaIblK 3€pTTey dMIic-
Tepi Je 63 IeHreninie Konaanbuibl. Herisri nepek-
ke3aepre 2017 KbIIFBI YATTHIK CaHAK MaTepHaia-
po1, 2023 KBUTFBI UG PIIBIK CaHAK, CTATHCTUKAIIBIK
nepektep, [TokicTaHHBIH MEMJICKETTIK OpraHaapbl-
HBIH €CeNTepi, 3aHHAMAaJIbIK aKTiJiep, aTarn alTKaH/aa
[Tokictan KoHcTUTyHsACHHBIH epexenepi (1973)
JKoHe Oacka ja aepekkesnep kipesi. Camnaibik 3epT-
Tey omicTepine aBTOpAbIH 2023 KBUIABIH MaMbIp
arieraaa Jlaxop men IlemaBapma eTkisreH cyxOar-
Tapbl HOTWXKEJIEPl MEH JANaNbIK SKCIICTUIHS MaTe-
puanzapsl Kipesi.

Cyx0aTThIH €Ki Typi Xyprizinmi: 1) KaTeICyIIbI
cyx0aTbl 2) TepEeHICTUITeH )KapThlIai KYPbUTBIMIBIK
cyx0at. 2023 xbuiasiy 14 coyipinae [lemasap yuu-
BepcuTeTiHiH [loKicTaHABI 3epTTEy OPTATBIFBIHBIH
npogeccopiiapbiMeH (POKYC-TONTHIK CyX0aT Kypri-
3inai (eTki3y opHbl: IlemaBap kamacel, cyxOaTThIH
y3akTeiFel: 60 MuHyT). 2023 *BUTFEI 16 caoyipae
JKEPTUTIKTI YHBIMAAP MEH MapTHSIapIbIH KETEKIITi-
nepiMeH (OKYC-TONTHIK CyXxOaT *Kypri3ingi (eTkizy
opusbl: Ilemasap, Yapcaanuu aynassl, XamtaHrap,
akyp Kane aybuibl, oHrimMenecy y3akTeirbl — 120
MuHyT) (Afzal Shah Khamosh — Pakistan Mazdoor
Kisan party, Amil Wali Khan — Awami National
Party, Hayat Roghani-Mafkora Research center,
Barrister Hasham Babar advocate — Qomi Wattan
Party). 2023 xbUIIbIH 3 MaMBIPBIHIA JKYPHAJIHCT
JxaBun Axmennen (Kuwait times ara »ypHaIucTi)
JKapThUTall KYPBUIBIMIBIK CyX0aT *ypri3inai (eTki-
3y opHbI — Mcnamaban aynansl, banu ["ana aypursl,
cyx0at y3akTeirel — 45 MunyT). [lenmxadn Xomk
I'apx 3epTTey OpTaNBIFBIHBIH AUPEKTOpbl WKkOan
Kaitzepmen (opHanackan sxepi — Jlaxop aymgaHbIH-
narel KaxHa aylaHBIHBIH OpPTaNbIFl, OHrIMeNecy
y3aKkThIFbl — 60 MuHyT). Cyx0ar )00a KaTbICYIIbI-
cel on-®apabu arernarel Kaz¥yY UleireicTany da-
KyJIbTETiHIH 2 Kypc maructpanTsl H. XKapGockiHo-

BaMeH OipJecim, »xo0a xerekirici mpodeccop JL.IT.
EpexemieBameH anfpIH aja d3ipieHTeH cayalHama
HETi3iHAe JKy3ere achlpbullbl. [lokicTaHIarbl yiI-
TapalbIK JKOHE JiHApaJbIK KaTbIHACTApABIH HEri3ri
TeHICHIMSIIAPbIH KaH-)KaKThl KAMTUTBIH CypaKTap-
JIbl KAMTBIJIBL.

AybI3lIa MaTepualIblH Herisri Oemiri Tike-
Jeil cypay apKbUIBI abIH[BI, OCHI TYCTA JKHHAKTAY
o/licTeMeCiH KbICKAIlla TaHBICTBIPY/IbI KOH KOPJIIK.
Jananslk 3epTTeyNepaiH KOIiiri Tikeixed ypay
TUTiHAES KYprizunmi. XXYMBICTBIH HETI3Ti MakcaThl
QIIJIBIH ajia KOWBUTFaH CypaKTapra jxkayamn Tady yiiH
MYMKIHJITIHIIE KO SHriMeNecylIiiepMer cyxoat
aiy Oonnbl. bipaeme per Goxran Oy cyxOarrtap
elIKaHAall cayallHaMaHbl TiKeJeW KoyjgaHOaid, Ka-
pamaibIM QHriMeNecy TYpiHAE JKY3ere achIPbUIAbI.
OHriMeNecyIiHiH HeTaTUBTI OMBI MEH Tepic MiKip
KaJBITACTRIPMAay MaKcaThIHJa ajJIbIH aja cayal-
Hama npaibiHaanael. COHBIMEH Katap, TEeK KasKeTTi
aKMmapaTThl Te3 allyFa MYJUIENi aJaM CHSKTBI ocep
KaJJIpIpMay YIIH eMiH epKiH cyX0at Kyprizy aJici
KOJIJaHbUIAbl. Matepuanasl skuHayapH Oy Oipiia-
Ma >KaHaMma OfiCi aBTOp TaparblHAH JKEKE TKIpH-
Oeci HerisiHae TaHOaNIbI, OJ TIKeJIeH, alIbIH aja
TYKBIPBIMJIAIFAH CYpaKTapMeH XXYMBIC icTey He-
Mece oHTIMeNecyIijiep apachlH/a TYCIHOCYIIITiKKe
OKEJIII COKTBIPYbI MYMKIH MUFBULIAH ayiak 0oy
MaKcaTbIHJa JXy3ere achlpbulbl. JKaimbl ainraHna
PECHOH/ICHTTIH aBTOpFa JETeH OH KO3KapachlH Ka-
JBIITACTBIPY JKOHE COJ apKbUIbI OJIApIBIH JKayarl-
TapbIHBIH CalachblHA OCEP €Ty OPEKeTi KacajJbl.
OchIFaH KapaMacTaH, STHUKAJIBIK JKOHE JiHU KO3Ka-
pactapbl Typaibl CypalfaH KONTEreH PecroHICHT-
Tep IlokicTaHHBIH KYPBUIYBIHBIH KHBIH KYHAEPIH,
TIITi Oip JIHU TOIT OKIIAEPIHIH Oip-0ipiHe Kay 00JI-
FaHbIH YHeMi ecke aibl. JKayan Oepy OapbIChIHIA
OJIapAbIH KaHIIAIBIKTHl ajlaHJaraHbl KoHE KOHbUI-
FaH CypaKTapra eTe SMOIHMOHAIIBI TYpIE Kayam
Oepreni aHbIK KopiHin Typabl. CoFaH KapaMmacTaH,
cyx0OaTTacKaH PECIIOHJICHTTEP OCHI 3epPTTEYi KyII-
Tar, oHriMeNIepiH JpIOBIC Ka3y KYPBUIFBICHIHA JKa3y-
Fa pykcar Oepzi. OWTKeH1 pecMH TYpJe alifbiH ana
KeJiciM >kacaiupel. PecrioHmeHTTepaiH jkayanTapbl
SMOITHOHAJIABI Ce3iMAepMEH Oipre Karap jKypce e
JKOHE 0JIap OCHI 3epTTeyliH OOBEKTHBTIITIHE acep
eTe ajaThlH 0oJjica Ja, (PaKTONOTHSUIBIK MaTepual-
Jap STHUKAJIBIK YKOHE IHU a3IIBLIBIKTap MACEIIeci-
HiH, COHJIali-aK pecMH XoHe OefipecMH MHCTHTYT-
TapJblH KbI3METIHIH HaKThl KOPIHICIH KOPCETKEHIH
aTan OTKEH JKOH.

3epTTeyre TapThUIFaH PECHOHICHTTEP/IIH aThbl-
’KOHI, STHUKABIK JKOHE TalmabIK TeT1, JiHi, KOciOl,
TYPFBUIBIKTHI JKepi JKOHE OTOACBUIBIK XKaFIaibl Ty-
payibl MaJIIMETTEpMEH KaTap OJIapJblH ara-0adaiia-
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PBIHBIH HIBIFY TET1, aHa TUTIHACT OLTIM JeHTeill, aHa
TLTIH OlTyi, OHBIH TeTi, I9CTYPi, TETiH OLTy Typassl
KYpJeli TakplpelnTap KaMmThUiael. COHBIMEH Oipre
Oacka Tinzepai MeHrepy ACHIeii, yil JKarnaibiaa,
JIOCTapBIMEH JKOHE KOPIIiIEPIMEH KapbIM-KaThIHAC
Ke3iHae TUIAI KOJJaHyJaFbl EpEeKIIeNIKTepl MEH
Oacka AiHM a3IIBUIBIK OKIIAEpiHe JereH Ke3Kapac-
Tapbl J1a OCHI cayallHaMaHbIH MeHOepiHe TapTHIIIbL.
MyHpali, eTe HA31K TaKbIphITap OOHBIHINIA YCTIPT
aKnapar any/sl OoJpIpMay YILIiH PeCHOHACHTTEpre
OipHerre peT Oapy *oHE alIbIK MMIKip amMacy Ke3iH-
Jie JKaKChl jKacallaTbIH €pKiH KapbIM-KAThIHAC aT-
Mocdepacsl KaxeT 0ombl. ConapplH inmiHe 0i3re
asiHOal koMekTeckeH [lokicTaH ¥ITTBHIK CTy/IGHTTED
(benepausCHIHBIH aKIapar xoHe xadap Tapary Ke-
HIHJIETI OPTABIK XaTIIbICH! JIykMaH AXMeT ecimii
CTYJEHTTIH KOCKaH YJIECIH epeKIle aTtayra OoJabl.
Keii sxarnmaiina HarbI3 JOCTBIKKA allHAJIFaH OCBIHIAl
TBIFBI3 KAPBIM-KAaThIHACTBIH apKACBIHJA XKEPTiTiKTi
XQJIBIKTBIH KYHACIIKTI eMipiHe apajlachlIl, OJIapabIH
alTKaHIApBIH 63 OaKbUIAYJIapbIMMEH CABICTHIPYFa
MYMKIHIIK TyJbl. Op Kell CallblH PEeCHOHACHTTEP-
MCH COMIIECKCHHEH KEHIH pEecIOHACHTTEepPre KOH-
TEHT-TaJ/Iay >KYPri3uial KoHe MaTepuajiap Kas-
0a TypiHe anbIHABL. OWUTKEeHi, MyHJal ayKbIMAaFrbl
3epTTeyre YakbIT TalIIbUIBIFEl OackiM Oonsl. [le-
IeHMEH, COFaH KapamacTaH 3epPTTey YKYMBICHIHBIH
OapIIbIK KEIICHIH KaMTyFa KYII KYMcallabl. OpHHE,
TaHIaFaH 9MiCTiH JIe KEMIITIK TYCTaphl O0Ibl. bi-
piHIIiIeH, OYJI OTe KOI eHOCKTI KaKeT eTeTiH Mpo-
ecc, acipece oenrini 6ip cebentepmen Oenriii O6ip
PENOH/ICHTIIEH JKYMBIC Oip Ke3[eCyMeH MIeKTeNeTiH
JKaFaiiapa ochkl 3epTTey/e 1310 KaiabIpbl. Exin-
hrizieH, OyJ1 oic MOTIHAEPAl TiKesel ka3yFa MyM-
KiHIIK OepMe[ii, HOTMKECIHIE OCHI 3epTTeyie Ke-
TIpIJIT€H OMIPITIK OKUFAIap.IbIH OapIIbIFbl OacTalKbl
MaTepHaJIbIH TiKeJIeH aynapMacsl emec, 0ip Heme-
ce OipHerIe XYpri3ireH oHTiIMeIePIiH KUBIHTHIFBI
OOJIBIN TAObUIAEI.

HoTu:xesepi skoHe TaJKbLIaMa

Ilokicmannbly dMHUKAIBIK JicoHe OIHU a3ULbl-
JABIKMAP CAnacblHOagbl 3ayHamansik bazacol. Kesin-
ne [lokicran bpurtan MMIIEpUSCHIHBIH OTapbl Ooa
OTBIPHIIT, STHUKAJIBIK )KOHE JIIHU a3IIbIIBIKTaPFa TCH
KYKBIKTBI KaMTaMmachl3 €TETiH MYCHUIMaHIapIbIH
KOIIIUITiH caKkTall OTBIPBIN, MPOrPECCUBTI, Je-
MOKPATHUSIJIBIK, KOHE TOJEPAHTTHI MEMIICKET O0ITy-
16l ke3aemi. Kesinge ITokictan Oacmibichl JI>KUHHA
QJIEYMETTIK-3KOHOMHUKAJIBIK 0AChIMIIBIKTAPFa YJIKEH
MOH OepJii KoHE XaJbIKapaJIbIK KaybIMIACTHIKTHI
TIHACPIIH TEHAINT MEH YJITapaiblK BIHTBIMAKTHI
KamMTamach3 ety Makcatbiaga 1947 xeutrsl 11 Ta-
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MbI311a Oipinmi Kypbuitail skuHabICIHIa COMIEreH
cesinze: «...Cizdep mayencizcizoep, cizdep 2uba-
damxananapvinvized bapyaa epikmicizoep, meuim-
mepinizee nemece Illakicman memnexeminoezi Kes
Keneen odacka eubaoam opwviHOApbiHa bapa ana-
co130ap. Cizoep Ke3 keleen OiHee, Kacmaza Hemece
OiH OKINi OOYbIHLI3Z MYMKIH — OHBIY MeMAeKem ici-
He eul Kamvlcovl JicoK... Biz ocvl neeizei Kazuoaoan
bacmaiimvls: 0i3 Oapimiz Oip Memiekemmiy azama-
MBbLMbL3 JCIHE MeH KYKblLIbl asamameimuls. Menin
ovbimuia, 0i3 myHsl 0i30iH AI0LIMBI30A UOeal pe-
miHOe caKmaybvimbl3 KepeK HcaHe YaKvin ome Keje
UHOYCmMapowiy UHOYVUZMOIL, Al MYCbLIMAHOBIKIMAH
bac mapmyvl MymKiH, O¥1 OiHU MagvlHadd emec,
oUmKeHi OYI1 ap A0AMHbBIH JiceKe CeHiMi, Oipak casacu
MagviHada memiekemmiy OIp azamammapul pemin-
Oe Kaneanwvimwiz abzany (demmumon, 2020: 4-8).

byn xyxar Oyrinme IIokicTaHHBIH JKapFbl-
ChI OOJIBINT caHANAJbl koHE J/)KHHHAHBIH JiH MCH
MEMJICKETTIH peii Typajbl Ke3KapachlH KepceTe-
mi. Anaiima XX raceipasiH 70-80 sKbUIAapbIHIA
[TokicTaHHBIH pecMy OWIIri IiHM a3MIBUIBIKTapFa
KO3KapachklH ©3TepTTi, OV pecMH KoHe OelpecMu
JIIHA MEKEeMEJIep/IiH KbI3METIH KYHIEHTTi. ByriHri
TaH/1a MOKICTaHABIKTAPABIH PECMHU KOHE KOFaMIBIK
Ke3KapacTapeIHIAFbI OYII e3repic Typaisl OipHere
FBUIBIMU TiKipaep 6ap. OmapnbiH KeibipeynepiHi
mikipiame, llokicTanra cypaHbIC HETI3iHEH My-
CBUTMAHAAp TYPaTBhIH TPOBHHIMSIAPFA HETi3/1eN-
I'eH JKOHE HCJIaMJIBIK POMI3Jep/i KOJAaH/Ibl, OChI-
Jaiia MyChUIMaHJapFa KaThICThI Ma)KOPHUTAPIIBIK
KO3KapacThl cakTaabl. MyChIMaH JTUTAChIHBIH a3-
HIBUTBIKTapFa OepreH KemuIIiKTepiHe KapamacTa,
OHBIH MYCBUIMaHBIK CEHIMI OTapIIbULIBIK KOHE
Ka3ipri Ke3eHIepae I¢ auThUIabl. backa ke3kapac
VITHIBUIIBIKKA KATBICTHI JIIHU JKOHE JIMOEPaIbIK
YCTaHBIMJIAp apachIHJAFbl TYPAKThl KAWIIBIIBIKTHI
KapacTblpajibl. MychlUIMaH JIUTachl xoHe Jlxamaar-
-e-Mcnamu cHAKTBI 0acka Ja HMCIaMIBIK MapTusi-
Jap CHSAKTHI, YHJICTAaHHBIH YJITTHIK KOHTpECi WH-
nyn3MHIH MaxacabacbiHa jkoHE 0acka Ja OChIFaH
yKcac (hyHIAMEHTAMCTIK TONTAapFa Kapchl IIbIK-
Thl. MOJIEPHUCTIK KYIUTEPAiH HMHEPLUS, CAPKBLTY
YKoHE OBITHIPAHKBUIBIK apKBUIBI AJIcipeyi Oacekernec
KYIITEpAiH OMITIKKE jKeTyiHe MyMKiHIiK Oepai. YH-
JicTaHIarbel HHAyCTapAblH bxaparus XKanara map-
TUSACHI CUSKTHI [loKicTaHAaFel MCIIAMIIBUT KYIITEP
ochbunaiima OHTYCTIK A3USHBIH TapUXbIH 03/ICPiHIH
JIiIHU CeHIMJIepiHe colikec Kaifta »xa3nsl (benokpe-
Hunkni, 2015: 15-34). backa 3eprreymrinep 6osca
Oip)KaKTBUIBIKTBIH TUTIOPATU3MHEH JKOFapbl OOy
H9KOHOMHMKAJIBIK KQHE casicu cebenrtepre Oaianbic-
THI JIeTl caHaimpl. MyHmal capamnmbuiapaslH IiKi-
piHIIe, OyKapaHbIH KaJFachll KaTKaH SKOHOMHKa-
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JIBIK KOHE CasiCH KYKBIKTapbIHAH aibIPhUTY KapChl
KYIITEpre OHCHI3 Jia «OATBICTAHBIN KETKEHY» 3JIe-
MEHTTEepre XeHUIIeTinreH Oonca aa Oanama YCbI-
HATBIHJBIKTAH, OJapAbl XEHyre MYMKIHIIK Oepmi
(Moaddel, 2022: 188). Keneci caparmmisr Ton 6ojica
KceHO(OOUSHBIH TaMbIpbl OHTYCTIK A3HUSUIBIK OpTa
TamnThIH MiHE31 MEH YMTBUIBICBIH/IA KAThIp JCT ca-
HaWIBI, OJIap YIIiH afMaKTHIK JKOHE CEKTaJIBIK Oipe-
TeIJTiK OIPIHII Ke3EKTe Kala bl

KemmrimikTep MEH CTUTMAaTH3aIlUSHBI €CKepe
OTBIPHITN, OEHPECMH HHCTUTYTTAPABIH 0OJIiTi OOJIBIIT
TaOBUIATBIH KaybIMJACTBIKTAp Aa3MIBUIBIK PETiHIe
TaHBUIFBICH KEJIMEW/Ii, COHABIKTAH OJap ©3/epiHiH
STHHUKAIIBIK HEMecCe [[iHU THICTUIIriH KepceTIey-
re ThIpbICAAbI Jien anWTyra Oosaabl. [lokicTaHmarsl
a3MIBUIBIKTAD CJIJIIH KaJbl XaJKbIHBIH IIaMaMeH
8% Kypaiapl nen aiTyra 0oJajbl XKoHE ojlapra ax-
Majauiiep, Oaxainap, OyIMCTEp, XpHCTHAHAAP,
WHAyCTap, JDKalHIep, KanamTap (YUTpajibliaH),
napceiiap MeH cukxTep Kipexi (Tomprakanos, 2009:
21). Ti3iMIie KOPCETUITeH 3THUKAJBIK KaybIM/ac-
THIKTapJIbIH OPKAWCHICHIH/IA a3IIBUIBIKTAP/IBIH KY-
KBIKTapBIH KOPFAUTHIH ©3ACpiHiH OeHpEeCMU HHCTH-
TyTTapsl 6ap. COHBIMEH KaTap, opOip KaybIMAACTHIK
1IIIHIE KacTa, Tal »oHe IiH, COHAal-aK Kac, STHU-
KaJIbIK, )KBIHBIC, 2y dKOHE Kajla albIPMAaIIbUIBIKTA-
pbl Oap. Ke3 kenreH cymep kacra KiaccupUKaIMsIChI
nikipranac maceneci Oomnbln TabbutaAbl. MbIcamsl,
XPUCTHAH MiHIH YCTaHATHIH 4 maite3 [lokicTan xai-
KBIHBIH apachIHJIa KATOJIHUKTIK )KOHE POTECTAHTTHIK
KoH(]eccusmap apacsigaa mamamen 50/50 Oeminy
Oap. IlemaBap cuskTel Kanamap MeH baxaBammyp,
Xaiinapaban, PaBanmunanu xone Kserra aymanna-
PBIHIA OpKAIllaH dPTYPIIi canaiap/a KYMBIC icTeH-
TiH XpUCTHAHIAPIBIH alTapiIbIKTall caHbl OOJFaH
(Sookhdeo, 1999: 336).

3epTTey HOTHXKECiHAE OyIaucTep MEH JKaii-
HUWJIEP Typalibl HAKTHI JACPEKTEp Ta0y KUBIHFA COK-
ThI, O©TKEH] CTATUCTHKAIIBIK MOJIIMETTEP YCHIHBLI-
MaraH JKOHE OJIap TYpajbl KaJIbl MAIIMETTED a3.
Byt sTHUKAIBIK TOTITap ©31epiH KOFaMHBIH IITiHIS
KOpPCEeTKIJIepl KeaMeiai. OpruHe OHBbIH OOBKTUBTI
JKoHE CyOBEKTHBTI ceGenTepi OaplIbUIBIK: OipiH-
mrineH, [lokicTaH CHIHABI MYCBUIMAHABIK OachbIM
eJ1/Ie ©3JICPiHIH JIHU EPEKIICIIKTePIH aifa TapTy
HEMece KepceTy oIl KyHIe ACHiH KayinTi OoJbIm
TaOBUTAABI;, CKIHINIICH aTalfaH ITIHASPOIH epeK-
HICJIIKTEPiHE Coiikec 0Oy Jia bIKTUMaJl. ONTKeH1
OynaucTep MeH JDKaWHHIIED MOKICTAHJBIK MIApT-
Tapia cyx06aTKka TapThUIMaJIbl JKOHE OCBIFaH COMKec
KOFaMJla ©3JIepiH CaKTBIKIIEH YCTalabl. AXMajau-
Jep, KepiciHile, CeHIM MoceneciHe OalIaHBICTHI
KOIMIUTIKTIH HazapblHga ckeH. KemnrereH axma-
JIUAIep ©3/IepiHiH JKeKe OachlH alllbIK JKapusia-

MaWJbl J)KOHE OYKIN XallbIKTHIH AYIITaHJbIK Ha3a-
pBIHAH ayiaK OO0Jy YIIiH TOI OOJIBII KUHATIMAKNIbI
(ITnemros, 2005: 236).

[TokicTaHHBIH KYKBIKTBIK KYHeci opIaiibiM Ty-
paKkTBl OoMaraH oHE OYTiHAC ITHHKAIBIK JKOHE
JUHHU a31IbUIBIKTAPBIH JKaFIalbIH aybl3 TOITHIPHII
aiiryra kenmeiini. Erep Iloxicran Koncturyuuscel-
HBIH TapUXbIHA Ha3ap ayaapcak, o OipHeIe peT Ky-
LI1H >KOW/IBI )KOHE Herisri 3agHaManbl [ToKicTaHHBIH
KeWiHri Oacipliapsl ONapIblH KaKETTUTIKTEpiHe
coiikec Tyserin kenmi. Engig amramker Konctury-
IUSICHI OH JKBUIFa JKYBIK TaJIKbUIAylaH Kehin 1956
JKBUTBI KaOBUTIAH/IBI, OipaK eKi KbUIIaH Kedin My-
xamme]l Aiffo0 XaHHBIH TOHKEPICIMEH OJ1 yaKbITIIA
tokTatbuiel (Khan, 2007: 138).

Myxammen Aiiro0 xaH [Tokictan ockepu KymiTe-
piHiH 6ac Koy0acIIbICH OOJIIBI, comaH Keiin 1958-
1969 k. MemIleKeT MPEe3UACHTI, OHBIH TYCHIHJIA
PEXKHUMHIH 631, IIHU KOHE 3THUKAJIBIK a3IIbUIBIKTap-
Fa KaTeIHACKHI ChIHM Ooanl. Coman Oepi 1962 xoHe
1973 *xblnapsl MyJiieM skaHa eki KonetuTynus xa-
3puLbL. [lokicTanabH KoHCTHTYIIMSICBIHA OYTiHHIH
o3inae IlapaamMeHTTiH yIITeH eki OeJiri FaHa Ty3e-
TyJiep €HTi3e anajipl; caillaHFaH JKoHe oCKepHu Oac-
IbLIAp OHBI ©3 MaKCATTapbIHA Call CaBICTHIPMAIIBI
TYpAe OHail e3repre anjbpl. Mbicainbl, 1973 KbUIFbI
Koncrurymus 17 pet esreprinui. Ocbl e3repictep-
IiH opKalChIChIHA QJiJIET OpraHaapsl €3 KeJIiciMiH
oepai. Om conbiMeH Oipre IlokicTaHmarbsl ocKepH
TOHKEPICTEP/IIH OPKANCHICBIH ©31HIH «KAKETTUIIK
JIOKTPUHACHIHY» KOJIJAaHY apKbUIBI 3aHIACTBIPIIbI
(Khan, 2005: 237). Heri3ri 3agHamMaibsIk 0a3a 3THH-
KaJIbIK JKOHE JIIHU a3IIbUIBIKTap/IbIH OeHpPecMU UHC-
TUTYTTapbIH €CETIKe alyJIbl KO3IEMEH/Il Ien alTyra
Ooabl.

JKorapeia alTbUIFaH KYPBUTBIMABIK cyx0aT Oa-
peiceinaa pecrionnieHT MkOan Kaiizepain cesinen
[lokicranHbIH Heri3ri 3aHsl — KOHCTUTYNIHSHBIH
oTapibyl ¥ JIbIOpUTAHMS OKIMIIUIIT JalbIHIaFaH
«OKeMici» ekeHiH Oalikanplk. OHBIH alTybIHIIA, [1o-
KiCTaH XaJIKbl HETI3T1 3aHIapabl KOJIIaManIbl, Kepi-
ClHIIIe, OJ1ap ©3/ICPiHIH ICTYPJIi 3aHAaPbIH KYpMET-
TEM, COFaH Colikec eMip cypeni. Meicanbl, xayar
OepymIiHiH ce3iHe KaparaHJa, OJAPbIH TaWUIAIBIK
3aHbI (erwkaduiep) «IlaHuas Ty O0J/IbI, OHBIH HICH-
OepiHAe pyJacTapAblH «KaHIbI KBIPFBIHFA» JKOII
Oepmey xkoHe 0acka dTHHKAIIBIK JKOHE JiHH a3IIbl-
JIBIKTApFa TO3IMIUIIK TAHBITATHIH JISCTYPJII MIHIET-
Tep Oap.

Oceiran kapamactal Ilokicran bama KyKpIKTa-
pBI Typaiibl KOHBEHIIUS, HOCUIIIK KEMCITYIIUTIKTIH
OapIIBIK HBICAHIAPBIH KO0, TEHOIIN/] KBUIMBICHIHBIH
QIJIBIH ally JKOHE JKazanay, a3anTayra Kapchl )KOHE
0acka KaTpIres, aJaMreplliTikKe )KaTHalTelH HeMe-
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CE ap-HaAMBICThI KOPJIAUTHIH KaphIM-KaThIHAC HEME-
ce Kazaay, JKOHOMUKAJBIK, QJIEYMETTIK KOHE MO-
JICHN KYKBIKTap Typajbl XallbIKapajblK MaKT YKOHE
A3aMaTTBIK XK9oHE CasiCH KYKBIKTap TypaJIbl XallbIKa-
paIBIK TIAKT CBHIHJIBI KY)KaTTapra KOJI KoliFaH 0ola-
ThIH. Anaiina, [TokictaH oiienepre KaThICThI KEM-
CITYIITIKTIH OapyiblK HBICAHAAPBIH KO TYpPajbl
KOHBCHITHS KOHE OOCKBIHIAp MopTeOeciHe KaThIC-
ThI KOHBEHIIUS CHSIKTBI HET13T1 KOHBEHIUSUIIAPFa oIl
KOJI KOMFaH KOK. AJI ucjaaM JiHIH MEMJIEKETTIK IiH
Jien skapusutaynan Oenex, KoHcTuTynms niHu oKiji-
JIep MEH MEKeMeJiepre epekiie Moprede OepMmerii,
JIOCTYPJIi MHCTUTYTTap OHBIH KOJIAHBUTY asiChbIHA
OarpraOai e (Konmosa, 2019: 18). Ockl sxarmai bl
capasaiTeia OoJicak, [TokicTaH ChIHIBI MEMIICKETTIH
IiHAE YATapablK MeH AiHApalbIK apaKaTblHACTAP
ol KYHTe IeliH o3 menriMiH Tanmai kenemi. OChI-
FaH Koca, 3epTTey KYprizy OapbIChIHIA IMOKiCTaH-
JBIKTAp/IbIH KOHAK)KAWIBUIBIFEI MEH MOJICHHUETTE-
PiHIH 63apa aHpBIIMAIIBUIBIKTAPEl 0aChIM KOPIHII.
Ocipece Oyl ypiic kacraapajblk OaijaHbICTapia
HaKThl 0alKaapl. ©O37epiH KOFaphl CAHAWTHIH Kac-
Tajap TOMEHTI (Ka3ipri karmaija KeJe TOIT) TOIl
OKIJIJIEpiHe JIETeH KaThIHACKI MEH JIIHU YCTaHbIM/Ia-
PBI TEPEH 3epTTEYAl KaXKeT eTei.

2023 xbuabiH 23 cayipinge con Mkbdan Kaiizep
cayaJlHamMa CYpakTapblHa AMOIIMOHAJIBI CTHIIbJIE
KayaOBIH JKaIFaCThIP/IbI, MyHAa [loKicTaHHBIH AT-
HUKAJIBIK JJAMYBIHBIH TAPUXH OKHUFAlIapbIHA KAThIC-
ThI OIpiHII CYpaKTa JIiHK a3MIBUTBIKTApFa KaThIre3-
JiKneH Kapay (akTilepiH KenTipin, 0TOachuIapIblH
OeJiHyl, ONapIbIH apachlHIAFBl ©3apa OalaHbIC-
Tap, oTOACkIHBIH Oip Oemiri YHIicTaHaa kajca, ai
Kelbipeynepi MycbuiMaHablK [lokicTanma Kauibin
Kalybl ChIHABI. MyChUIMaHABIK OiTiM Oepy ikyiie-
CiH JKOHE JKYMBIC 1CTEN TYpFaH J[iIHH MEKeMelepIiH
(Menpecenep/iH) cebenrepi MEH 3aMaHayH KbI3Me-
TiH JTONEIACUTIH ACPEKKO3ICPIi 3€PTTEH OTHIPHIIL,
OJIApABIH TaHBIMAJJIBIFBI JKbUI CaHaIl apThIN Kele-
TiHIH Tinre THEK eTTi. OChl MOCceeH] 3epTTel Keme
XQNBIKTBIH €H KeIel TOmTaphl MEH JKEeTiM Oajamap
oJlapAbl )KOFapbl MOOMJIBJIUTIK MHCTUTYTHI PETiHIIE
KapacThIpajibl, OMTKEH] MeIpecenep IiH KON UIiriH-
Jie TeriH OKy, Tamak >koHe Oacmana Oap. Typai ak-
napar keszepine caiikec, [Tokicranna 4,1 MUUTHOH-
HaH acTaM OUTIM alywbUiap OChl MYCBUIMAaHIBIK
Menpecenepae 0ixim ambimn keneni eker (Butt, 2012:
387-407). byn menpecenep/iH OapibiFbl IePIIiK xKe-
KEMEHIIIK KapKbUIaHIBIPhUIAABI JKOHE YKIMETTIH
OaxplIayblHIA eMec. Menpecenepae UclaM JiHiH
Oypmasayibl KOJJAWTBIH OUTIKTLIIN KOK TYJIEK-
TEp IIBIFAJBl JIETCH ajaHJayNIbLIIBIK KONTeH Oepi
ANTBUTBIN KeJie JKATKAHJIBIKTAH, OJapJibl MOJCPHU-
3alusuIayFa KONTereH opeKeTTep Kacayjbl, Oipax
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HOTIDKE ©3Tepicci3 Kaybll Keledi. bysr mucimaMHbIH
pecMmu KoHe OeiipecMH MHCTUTYTTap >KyHeciHueri
pedtin amaabl. An [lokicTaHaarsl COHFBI OKHFaap,
MbIcanbl, 2023 KbULIbIH 4 MaMBIpbIHAA alThl a3-
MIBUTBIK, MYFATIMIHIH 0JITipinyi, CHHI MTaTBIHIAFbI
Muprmyp-Xac KajlachlHAarbl AXMajus MEIIITiHIH
Kupaysl xkoHe ['mnrur bantucranHeiH AcTtope Ka-
JIACBIHA a3MIBUTBIK JKaCTap IbIH OITIPLITyi a3IIBLTBIK
KYKBIKTapbIHBIH OacbuiraHbiH kepcereai. COHbIMEH
Katap, 2023 xbutFel 26 coyipae Jlaxop Gacmaces
KITyOBIHBIH JKaHBIH/IA JKaJIFaH KYMIPIIK icTepi MEeH
MXKOYpJIl JIIHTe KeJyre Kapchl a3IIbUIBIK KaybIM-
JACTBIKTAPBIHBIH HAapa3bUIBIKTAphl a3IIBUIBIKTapFa
KAaTBICTBl KEH TapalifaH KEeMCITYIIUIIK MaceJeciH
xoHe [lokicTaHHBIH OeHpecMH MHCTHTYTTapbIHBIH
Moprebecin aiikeinaiabpl (Several Teachers Killed
In Outburst Of Sectarian Violence In Northwestern
Pakistan).

Ilokicmanneiy 2017 icwinest Xanvlk caHadvl
JHrcoHe myviHOazan macenenep. MycelIMaH eMecTep-
re o3 JliHiHe cail Jaybic Oepyre MyYMKIHAIK OepeTiH
OipbiHFail caiinay xyieci [lokicranna 2002 KbUibl
raHa eHri3inreH. OCbIFaH KapaMacTaH, YITTHIK caii-
JlayFa KaThICy VIIIH Kal JIiH eKiJi eKeHIIr Kapusi-
nanysl kepek. 2017 xbuibl [TokicTanaa XanpIK caHa-
FBI OTTI, OJI JIHU a3IIBIIBIKTAp apachklHaa Oipkarap
Hapa3bUIbIK TyAbIpAbL. bysl caHak cailnayibuiap/ibl
niHu Oenrinepi OOMBIHIIA KEMCITyre Heri3 OOJIbL.
JliHM a3MmBLIBIKTap SMHTPAIUsIFa JKOHE MOKOypIi
Typle HuciaMIbl KaObulgayra KapamacTaH, CaHak
HOTIDKEJEepl KYTIITeHHEH TeMeH Ooel aeiii. Ka-
paumnae TypatbiH JKoraprbl COTTHIH 3aHrepi Hwur
KemaB 1998 X butFpl caHakTa WHAyCTap CaHbl 2
MUJUIMOHFA KYBIKTaFraHbIH aitanel. Anmaitna 2017
KBUIFBI XanbIK caHarbl 20 »XKpUIma OHBIH TEK 3,5
MUJUTHOHFa JIeliH eckeHiH kepcerTi. KemaB wH-
JTyCTapJIbIH aybUIABIK JKEpIep/e TYPAThIHBIH JKOHE
Tyy JI€HTeli JKOFapbl €KeHIH €CKepe OTBIPHIT, OyII
caHjap aWTapibIKTail TeMeH OaranaHfaH Jemn ca-
Haipl. O Kelni-KOH XaJblK CAaHBIHBIH TOMEH OCYiH
TYCIHAIpMEWII nIenm KyIOiKTeHemi »oHe JIkeiko0
XPUCTHAHJAD JCT KYAIKTCHIeHIeH, a3 caHaK O0JIybI
MYMKIiH JiereH oipl anmFa taptaasl. On [lokicTan-
HBIH AJTaM KYKBIKTaphI YKOHIHIETI KOMACCHUSICBIHBIH
ecebiHe clITeMe ’Kacall, COHFBI alITBl XEUIIa Y H-
nicTanra HeOOpi 8 MBIH aflaM KOHBIC ayJapFaHbIH
alTTHI. byKapaslK akmapaT KypalgapbIHBIH Xadap-
JIAybIHINA, KY3JIETeH MoKicTaHAbIK uHaycrap 2019
JKBUTBI Y HIIICTAaHHBIH YITIIBUT bxapatust J[>xaHata
MapTHACBIHBIH VKIMETIHIH OJIapFa BH3a KOHE YHIII
a3aMaTThIFbIHA KOJI Oepy Typasibl YCHIHBICBIH Ka-
ObuTaABI. AJlaiifa, oapabIH KeMIIiIiri cojan oepi
KeNnTereH yprakrap emip cypredH CHUHIKE Opajibl
(Wazir, Goujon, 2019: 21).



1. Kanagnera

Jinn azmpuisikTap [okicTaHHBIH pecMH yKime-
TiHE KIIIripiM caijay OKPYTITEepiH TapTyFa KoHe
accambOnesinap MeH CeHaTrTa a3 OpbIH 0eiryre MyM-
KiHAIK OepreHaiKTeH, OYpBIHFBI YKIMETTEep 1e 03
caHIapblH a3 xabapiaraH nen caHahmel. Kasipri
YaKpITTa JiHH a3IIBUIBIKTAp TeK 33 pe3epBTiK KH-
HaJBIC OpHBI MeH TOpPT CeHAT OpPBIHBIH TaJall eTe
amanel. CHKXTep apachlH/Ia KOTT Hapa3bUIBIK OOJI/IbI,
onap jaa JoOOHCTIK KyII-KirepiHe KapamacTaH, YKi-
MeT 2017 KBUTFBI XaJIbIK CaHAFbI KE31H/Ie 0JIap YIIiH
IiHd OaraH KypMaFaHbIHa KOHLTI Kauasl. OHBIH Op-
HBIHA OJ1 OJIap/Ibl «0acKalap IbIH» KaTapblHA KOCTHI.
2017 xKbUIFBI XaJIbIK caHarbl AJIbIHAA [[oKICTAaHHBIH
Cuxx keHeciHiH xetekmrici Capmap Pamemr Cuarx
MaiMJIEMe/Ie YKIMETTIH CUKXTEP/i Ti3iMIe eHIri3y-
JIeH 0ac TapTybl «KOFaMfa JIETeH KYPMETTIH MYJI-
JIeM KOKTBIFBIH» KepceTTi. [TokictanusiH NADRA
MamiMeTi OoiibiHIIa, enje 6146 CHKX TipKenreH,
Ooys1 1947 xputbl e OeIiHTeH Ke3/eri 2 MUIITHOHFa
KyBIK. KYKBIK KOpFaymisIapAplH alTybIHIIA, HETi-
sineH Xaiibep-IlaxtynxBa men [lenmka0Ora Typa-
THIH KONTETeH CHUKXTEP WCIIAMIIBUT COJIBIPIIAPIbIH
ma0ybuIIapel MEH OWIIKTIH KeMCITYiHEeH KYTBUTY
yurin [lokicraHHaH Kamibinm KeTkeH. CHKX Kaybl-
MBbIHA JIETeH 1311 HUeTTiH Oenrici perinae [lokicran
2019 xburer Kaprapmyp momizin amTsl, 0y YHic-
TaHna TypathiH cukxtepre Ilokicranubiy [lenmka-
OBIHIAFBI KQKBUIBIK OpPBIHIIAPBIHA OapyFa MYMKIiH-
IIiK OEpeTiH BU3aChI3 OAFBIT OOJIBIN caHaIa bl (Mup,
2019).

CUKXTep CHUSKThI, AXMaausl KaybIMBbIHBIH KEil-
Oip JKeTeKIIijepi e caHaK OJIAPABIH CaHBIH JKETE
Oaramamaran OONybl MYMKiH, ©HTKEHI KOMILLIIri
©3JICpiHIH JIHH KO3KapacTapblH KaChIPaJIbl I CCH-
nipmi. Axmanunepai 1974 xwurel [TokicTaH MychLUT-
MaH eMEeC JIeM JKapusIaabl )KOHE OJlapFa KOFAMIIBIK
OpBIHJIAPJIa MCIAMJIbl YCTaHyFa THIHBIM CaJIBIH]IBI.
[Tenmxa0OTarsl AXMaaus KaMaraTBIHBIH JKETEKIIICl
Kamap Cyreiiman o3 mikipiH ObUTaiIna aniblK aiT-
TbL: «bi3 Kacuemmi Kypannuvly kowipmecin caxmaii
anmaimols. biz onvl ayoapa aimaiimulz Hemece Oa-
cuin wvleapa armatimels. bizoiy neeisin xanayuiol-
mo13 (Mupsa Fynam Axmao) scaszan 6apnvix Ki-
Manmap «Hcexk KepywliliKk mMamepuaivly peminoe
MBIULIM CANLIHEAH HCIHE MONMbIY AIMbl Myuleci
(Axmaoummep) Kypan yiipemyee apexemmenzeHi
yuin mypmeoe omuipy» (Karim, 2017: 39).

CoHFBI XaNlBIK CaHarbl OOMBIHINA, «TIHHA a3IIbI-
JBIKTapy (OapibIK MYCBIJIMaH eMeC KaybIMJap) Jer
aTajaTblH XaIbIK caHbl 1981 KBUIbI JKaIIIBI XaIbIK-
ToIH 3,32%-b1H Kypaca, 1998 >xbutel on 3,73%-ra
Jieiiin ecTi, aim 2017 5KbUTBI OTapABIH CaHbI a3aifFaH.
3,52%. 2017 xbLIpI MYCBUIMaH e€Mec JIiHU Oipiec-

TIKTEP/IiH KNIkl CaHbl 7,32 MUJUTHOH/BI KYPaJbl,
OHBIH iMTiH/Ie XprUcTHaHAap (2,64 MUILTHOH), UHTYC-
tap (3,6 mwnon), Axmanuiep (0,19 mMwiron),
MoitpiHaanFan kactanap (0,85 MuwmmnoH), «Oacka
nianep» agammapsl (0,04 mummmon) (Karim, 2017:
41).

Ocepiran cylieHe oTbIpbin, 2017 KBUIFBI Xa-
JBIK CaHAFBIHBIH HOTHXKeNepi 0apiblK ATHHKAIBIK
JKOHE JIHU a3IIbUIBIKTAP/Abl ajaHAaThil, PECMH
XKoHe OelipecMH MHCTHTYTTapAbl KymenTTi. Onap
OYJI CaHaKTBIH HOTIDKEIEPiH MOWBIHIAMAIbl, Ke-
picinme ITokicTaHn yKiMETIH OJlapibl KalTa Kapay-
Fa JKOHE OapibIK KYKBIKTBIK HOPMAaJIapJbl €CKepe
OTBIPHIT, KalTanam caHak JKYprizy KyHiH Oenri-
neyre maxoypieni. Hotmwxkecinme 2023 sxbuibl [1o-
KicTaH/1a KaiiTaJama XaJblK CaHaFbl )KYpri3inii, Oi-
pak omaitH ¢popmarra. Ockirad Kapamactas, 2023
JKBUIFBI XaJIbIK CaHaFbl JKaJIbl [[oKiCTaHHBIH ATHH-
KaJIBIK JKOHE JIIHHM a3IIbUTBIKTAPIbIH KYKBIKTAPbIH
e3repTyTe KoHe KailTa aHbIKTayFa JailblH eKeHiH
KOPCETTI.

KopbITBIHIBI K9HE TY:KBIPpbIMAAMA

[TokicTanma opTypili XaJabIKapalbIK JKOHE YIIT-
THIK YKIMETTIK eMeC YHAbIMIap, KYKBIK KOPFayIIbl-
Jap MEH JIIHU YUBIMJIAp eNJIeTi IiHU CeHiM OocTaH-
JIBIFBIHBIH JICHTCHIH JKaKcapTyFa JKOHE KyFbIHFA
YIIBIparaH KaybIMIACTBIKTApAbl 3aHMEH KaMmTaMa-
ChbI3 €Tyre XKYMbIC icTeii. JlereHMeH, a3zaMaTThIK
KOFaM OKUIJIepi XaIbIKTBIH 0Call TONTAphIHA KOMEK
KOpCeTy KaylliHe YIIbIpalibl, OUTKEHi OJIap/bIH
KBI3METIH YKIMET JKiTi Kamaranaizapl. [lokictaH-
HBIH KYKBIK KOpFay opraHaapbl MeH Oapiay opraH-
Japbl CIIeT] OIIMCHIIIIK TIEH 30PJIBIK-30MOBLTBIK
KBUIMBICTAPBIMEH KYPECy YUIIH TYpPaKThl HICHIiMIi
JKY3ere achlpy MYMKIHIITIH IIEKTeM, KYKBIK KOp-
FaymipbUIap MEH a3aMaTThIK OeJICeHAUTep/IiH KyIl-
TEI YKOFAJIBIN KeTyiMeH TaHbiMajl. COHBIMEH Kartap,
JKaKbIHJAa OWIIKTEH KybUIFaH XaH YKIMETi JiHH
TONTAp/Ibl THIHBIITAHABIPY Ke3ine [lokicranna 3a-
HBIPIBl KYHIBUIBIKTAP/bl €HTi3yMEH KypecTi. XaH
YKIMETI IIeTeN/IeH Kap KbUIaH bIPHLIATHIH KOTITCTCH
YKIMETTIK eMec YiHBIMIap bl MEMJIEKETTIH JKayIapbl
peTiHge Oenriner, ojiap UCIaM LIiMAEpiHEe KaHIIbI
KEJNeTiH JIMOepaNIbIK KYHIBUIBIKTApABl HACHXaT-
Talael Jlen OoJnKaimpl, Oyl INTATTBIH KOHCEpBa-
TUBTI TONTapblHAH KaObLjanraH oHriMe. COHFBI
OipHerIe )KpuIIa KeM JereH e 18 xanbiKkapaiblK YKi-
METTIK eMeC VHBIM koHe Tarbl 20 YIfbIM >KaOBUIIBI,
OyJI T'yMaHHUTAPIIBIK )KYMBICKA Kayill TOHAIPII KoHE
eJJIeT1 OIITICH IITIK TICH JIIHA TO30SYIIUTIKIICH THIM-
Il Kypecyre YIIKeH KHBIHIBIK TYFBI3]IBL.
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SPACE AND TIME AS REPRESENTATIONS
OF MYTHO-RELIGIOUS CONSCIOUSNESS

After the collapse of the USSR, the worldview guidelines of a person in the post-Soviet era lost their
values. Man was forced to rethink his ideological guidelines and spiritual values. What a person believed
in has become worthless. Man again faced the question of establishing new ideological guidelines and
spiritual values. Thus, the questions became actual — what is sacred and sacred in human existence,
where are their sources. Where is the guarantee that after a certain time they will not depreciate? Con-
sequently, issues of myth making are still relevant today. In this article, the authors have set themselves
the following goal — to analyze the influence of mythological and religious worldview universals on the
existence of modern man. Depending on this, a person determines his role and place in the world. The
influence of these universals not only determine a person’s place in the world, but also give a visual
picture of the world, that is, its time and space of existence. The scientific and practical significance of
this study is due to the fact that post-Soviet people, having “freed themselves” from some ideals blindly,
did not believe other false ideals. Without spiritual guidelines and worldviews, a person wanders in
the labyrinths of freedom. An example of this is such negative phenomena of our time as terrorism and
religious extremism.

Key words: myth, religious consciousness, mythological time, sacred time, social space.
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KeHicTik neH yakbIT MUPOAOIUSIADIK,
)KOHe AiHM caHaHbIH, 6eiiHeAepi peTiHAe

KCPO blablpaFaHHaH KeiiH MOCTKEHECTIK ASYIPAEri aAaMHbIH AYHMETAHbIMADIK, HYCKAyAapbl 63
KYHAbIAbIKTapbIH >KOFAATTbl. AAaM 63iHiH MAEOAOIMSAbIK, HYCKayAapbl MEH PyXaHW KYHAbIAbIKTAPbIH
KanTa Kapayra MoxOyp 60AAbl. AAAMHbIH CEHIeHi TYKKE TYPFbICbI3 6OAbIN KaAAbl. AAAMHBIH aAAbIHAA
TaFrbl AQ XKaHa MAEOAOTMSIAbIK, GaFAapAap MeH PyXaHu KYHABIAbIKTapAbl OPHATy MOCEAEC TYPAbI.
OcblAaniia, apam 6GOAMBICBIHAA HE KACMETTI, He KMeAi, OAapAblH KanHap Ke3Aepi Kamaa Aerex
cypakTap e3ekTi 60AAbl. BeAriai 6ip yakpITTaH KeiliH OAaPAbIH, KYHCbI3pAaHOACbIHA KemiAaiK Kaiaa?
Aemek, Mmd >kacay maceaeAepi OYriHri KyHi Ae e3ekTi. ByA MakaAaaa aBTOpAap ©3 aAAblHA MblHaAAi
MaKcaT KOMAbl — MU(OAOTUSIAbIK, XKSHE AiHM AYHMETaHbIMAbIK, oMbOebanTapAblH Kas3ipri apamHbiH
60AMbICbIHA BcepiH Taaaay. OcbiFaH GainAaHbICTbI aAAM ©3iHIH AYHUEAETT POAI MEH OPHbIH aHbIKTaNAbI.
byA ombebanTapablH ocepi aAaMHbIH SAEMAEri OPHbIH aHbIKTan KaHa KOMMarAbl, COHbIMeH Gipre
SAEMHIH KepHeki 6elHeciH GepeAi, 9FHM OHbIH ©Mip CYpYy yakbiTbl MEH KeHiCTiri. bByA 3epTTeyaiH
FBIAbIMU-TOXKIPNOEAIK MaHbI3AbIAbIFbI MOCTKEHECTIK ASYIpPAEri apsaMAapAblH Kenbip maeaspapaAaH
COKbIPABIKNEH «BOCaTbiAbIM», 6acka >KaAraH Maeaspapra ceHbeyiMeH GalAaHbICTbl. PyxaHn OGarbiT-
6arAapCbl3, AYHUETaHbIMCbI3 aaaM OOCTaHABIK, AAOUPUHTTEPIH Ke3eai. OFaH MbICaA PETIHAE TEPPOPU3EM,
AIHM 3KCTPEMMU3M CUSIKTbI 3aMaHbIMbI3AbIH, KEAEHCI3 KYObIAbICTapPbIH ainTyFa OOAAAbI.

Ty#in ce3aep: MU, AiHM caHa, MUAOAOTUSIABIK, YaKbIT, CaKPaAAbl YaKbIT, SAEYMETTIK KeHICTiK.
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IMpocTpaHCTBO M BpemMs Kak NpeACTaBA€HUS
MU O-PEAUTMO3HOro CO3HaHUS

INocae pasBara CCCP mMrpoBO33peyeckmne OpueHTUPbI YEAOBEKA MOCTCOBETCKOM 3MOXU YTPaTUAM
CBOM LEHHOCTU. YeAoBeKk OblA BbIHYXXAEH MEPEOCMbICAUTb CBOM MUPOBO33PEHUECKME OPUEHTMPbI
M AYXOBHblE LIEHHOCTU. TO, BO UTO BEPUA YeAOBeK, 06ecleHUAOCh. [lepea YeAOBEeKOM BHOBb CTaA
BOMPOC 00 YTBEPXKAEHWM HOBbIX MMUPOBO33PEHUYECKMX OPUEHTUMPOB M  AYXOBHbIX LEHHOCTEN.
TemM cambIM aKTyaAM3UMPOBAAMCb BOMPOChI — YTO XK€ B YEAOBEUYECKOM ObITUM €CTb CBSILLEHHOro U
CakpaAbHOro, rAe MX MCTOKU. [Ae rapaHTUsi TOMy, UTO uyepe3 OrnpeAeAeHHOe BpemMsi OHM Takxke He
obecueHsaTcs. CAeAOBaTeAbHO, BOMPOCHI MU(OTBOPUECTBA aKTyaAbHbl M CEroAHs. B AaHHOM cTaTbe
aBTOPbI MOCTaBMAM MEPeA COO0M CAEAYIOLLYIO LIEAb — MPOAHAAM3MPOBAThL BAMSIHUE MUDOAOTMUYUECKMX U
PEAMTMO3HbBIX MMPOBO33PEHUYECKMX YHUBEPCAAMIA HA OblTME COBPEMEHHOTO YeAoBeka. B 3aBucmmocTm
OT 3TOr0 YeAOBEK OMpPeAeAsieT CBOIO POAb M MeCTO B Mupe. BAmsiHME yKasaHHbIX YHMBEpPCAAUI He
MPOCTO OMPEAEASIOT MECTO YEAOBEKa B MMPE, HO M AQIOT HArASAHYIO KapTUHY MUpa, TO eCTb ero
BPeMs 1 MPOCTPAHCTBO ObITUS. HayuHo-npakTMyeckas 3HaUMMOCTb 3TOr0 MCCAEAOBaHNS 06YCAOBAEHA
TEM, UYTO MOCTCOBETCKMUIA YEAOBEK «OCBOOOAMBLLUMCH» OT OAHMX MAEAAOB CAEMO, HEe MOBEPUA APYTMM
AKerAearam. be3 AyXOBHbIX OPUMEHTMPOB U MUPOBO33PEHUYECKMX YCTAHOBOK YEAOBEK OAYXKAQET B
AabUpUHTaxX cCBOGOAbI. [1pMMEPOM YEMY MOTYT CAY>KMUTb Takue HeraT1BHble (DeHOMEHbI COBPEMEHHOCTH,

KaK Teppopm3M 1 PEAUTMO3HbBINA SKCTPEMMU3M.

KAroueBble cAoBa: MVICb, PEANTNO3HOE CO3HaHUe, MVICbO/\OI'l/ILIeCKOE BpeM4, CaKpaAbHOE Bpem4,

CouMaAbHOE NMPOCTPaHCTBO.

Introduction

Initially, natural relations dominated in connec-
tions and relationships between people, that is, in his
individual life activity, a person was guided by natu-
ral relations. Both an individual and any type of his
social existence had an adaptive nature of his exis-
tence. The main activities that ensured the relation-
ship of archaic man with the nature around him were
hunting, gathering, and subsequently shepherding.
In the conditions of an archaic community, relation-
ships between people were formed on the basis of
consanguinity. Here a person was born into pre-de-
termined and rigidly fixed social relations. Natural-
ly, therefore, the goals of his activities were given to
him as if from the outside. As a result, he became an
executor or functionary of these goals given to him
from the outside, and the norms organizing and reg-
ulating his joint activities with his peers became ac-
tual subjects of activity. So, the norms that organize
and regulate the individual life activity of archaic
man in an environment with his own kind are pre-
sented in his consciousness in the form of traditions,
which he perceived as unchangeable and eternally
given. As a result, M. Eliade comes to the following
conclusion. An ancient man in his actions, rituals,
customs, traditions, that is, in his entire way of life,
pursues one goal — to annul elapsed time, to abolish
history by constantly returning to its time, by repeat-
ing the cosmogonic act. “Man becomes aware of the
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sacred because it itself, shows itself, as something
wholly different from the profane” (Eliade, 1961:
11). Man tried to neutralize and eliminate any mani-
festations of time as a creative-production process
and relationship. This is most clearly represented in
the celebration of the New Year. For archaic people,
the New Year is a special ritual through which the
destruction of worldly (historical) time was carried
out. Therefore, in a certain sense, it can be argued
that for a person in an archaic society, that is, a per-
son who guides natural relations, space and time do
not exist.

According to M. Eliade, space is the dominant
principle in the life of ancient man, it is the sphere
of structured, harmonious existence. All significant
life events were interpreted by him through liken-
ing them to an act of cosmogony. “It may be said,
in general, that the majority of the sacred and ritual
trees that we meet with in the history of religions are
only replicas, imperfect copies of this exemplary ar-
chetype, the Cosmic Tree” (Eliade, 1991: 44). In an
eternal, motionless cosmos, that is, timeless, archaic
man could exist in a continuous present, indepen-
dent of the past and not entailing a natural future.

Justification of the choice of articles and goals
and objectives

The purpose of the study is to analyze space and
time as ideological guidelines of human religious
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consciousness in the archaic and medieval era.
Based on this, it is necessary to reveal space and
time as forms of sacred (religious) human activity
for the production and reproduction of human
existence and endowing it with meaning-forming
values and imperatives. The relationship to space
and time is the form of a person’s relationship to the
manifestation of the sacred and sacred, that is, that
which gives a person’s life meaning and value.

The loss of the universal meaning and value
of existence, not only of an individual person, but
also of all humanity, is an ideological crisis that
is a characteristic feature of modernity. Being in
a spiritual vacuum, a person recreates old images,
and rethinks the historical process and his place
in it. Therefore, mythological and religious ideas
must be subjected to historical and philosophical
analysis in order to determine their modifications
in the consciousness of modern man. To reveal the
extent to which these ideas have undergone changes
in the consciousness of modern man is the task of
this work.

Scientific research methodology

The theoretical and methodological basis is the
activity approach, which, in the context of the idea
of society as a self-organizing and self-developing
system, made it possible to consider space and time
as forms of organization of human religious activity.
A comparative method was also used, consisting of
a comparison of various spatio-temporal forms of
religious activity.

To identify the deep essence of phenomena,
their meanings and place in human consciousness,
the phenomenological method was used. The
hermeneutic method was used to interpret and
interpret the myths. With the help of these methods,
the sacred and sacred were revealed not only in
the consciousness of ancient man, but also their
presence in the consciousness of modern man.

Main part

On the formation of religious thinking

Regarding the very origin of religious thinking,
religion as a social institution, we generally have
many assumptions, but scattered specifics, and
therefore an endless number of discussions on this
matter. How and when ancient man broke down
in favor of explaining everything through God,
we generally know little. All we have is that “we
have very little idea of how, in empirical terms, this
particular miracle is accomplished. We just know

that it is done, annually, weekly, daily, for some
people almost hourly; and we have an enormous
ethnographic literature to demonstrate it” (Geertz,
1993: 90). So, this is all we can boast of today. In
an archaic society, norms (traditions) are primarily
aimed at organizing the joint activities of people in
order to satisfy nature-conforming needs, that is,
their main goal is to preserve the integrity of their
natural existence. “One notion that is generally
taken to be characteristic of all that is religious is the
notion of the supernatural” (Durkheim, 1995: 22).
Here, Durkheim brightly manifests that “the sacred—
profane dichotomy is not equivalent to good—evil,
as the sacred could be either good or evil, and the
profane could be either as well” (Pals, 1996: 99).
And therefore, the formation of social (supernatural)
existence itself, and social space (time) as well,
was out of the question for them. Here, in fact, one
approach was clear, which was expressed in the fact
that at some point a person began to deify absolutely
everything. “If nothing was divine then all things
were, the world itself” (Wallace, 1984: 412).

So, if the time of a person’s life is something
unique, individual, personified, then this contradicts
the eternal archetypes that determine everything.
As a result, in his mythological worldview, man
sets as his main goal the abolition, destruction of
worldly, historical, profane time. Thus, he destroys
himself as a unique individuality, that is, it is not
he, but the immortal race that has real existence.
Here a very important division appears in man’s
very relationship to God, nature and himself. This is
the separation between the sacred and the profane.
“The profane world consists of all that people can
know through their senses; it is the natural world
of everyday life that people experience as either
comprehensible or at least ultimately knowable —
the Lebenswelt or lifeworld” (Berger, 1973: 15).
The sacred and the profane are the result of the
interaction of opposites, but on an abstract, mental
level, since “everything in his world lives on the
very border of its opposite” (Bakhtin, 1984: 176).
Therefore, it is important here to understand the
very essence of the historical development of the
thinking systems of all humankind.

Sacred time itself is the time of prototypes,
archetypes, the time of creation by the first person of
all traditions, customs, norms of behavior, etc. and
so on. “Religion gives to person socially sanctioned
forms of actualization of unconscious mental
processes through archetypal images” (Baitenova,
Demeuova, Jung, 2015: 7). Consequently, sacred
time is the absolutized social space of ancient man.
After all, only strict adherence to customs and
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traditions could be a guarantee of survival, hence
the power of traditions for ancient man. In this
way, religious thinking, religious behavior and, as
a consequence, religious language are formed. In
this relation, religious behavior “says through its
own language” that the world is as homo religious
would see it, whether or not the real-life participants
in religious behavior are aware of it” (Ellwood,
1999: 104). Consequently, myth is the social reality
of ancient man, that is, the social space in which he
lives. The world of ancient man is not in change and
formation, i.e. he is motionless, and even eternal.
Man lives in space, but not in time. Space is space,
order, or structured being. Pure time was identified
with the endlessly changing and structure less Chaos,
i.e. with the fact that there is nothing permanent and
enduring. First creation, i.e. time, as the act of the
beginning of life, was interpreted by ancient man as
the emergence of harmony from chaos, space from
time.

As a result, for ancient man, the space of his life
had priority over the time of his life, and he tried with
all his might to preserve this dominance of the space
of his life. Since in a society where “production
and consumption were of a natural nature and were
limited to satisfying immediate “natural” needs,
changes in the conditions of production, forms
and methods of activity occurred very slowly, they
were passed on almost unchanged from generation
to generation. And since socio-historical time did
not change significantly, the task of society was to
preserve the existing state or time, that is, no longer
time, but the space of common life. Consequently,
the time of life of an archaic person does not change,
since it, constantly being annulled, is reproduced
in an unchanged state as the time of first creation,
1.e. Time for ancient man was, as it were, invariant.
The conservation of the life time of an archaic
person ultimately leads to the conservation of the
space of his life. This is reflected in the fact that
a person begins to occupy a certain position in
the community, which, according to tradition, is
inherited, passed on from generation to generation.
The space of traditional society is strictly and rigidly
subordinated. This is a relationship of personal
dependence, where and when a person becomes a
hostage to himself, his alienated essence.

K. Marx, analyzing archaic forms of unification
of people, comes to the following conclusion:
“The goal of all these communities is preservation,
i.e. reproduction of the individuals forming the
community as owners, i.e. their reproduction under
the same objective mode of existence, which at the
same time establishes the relations of the members of
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the community to each other and therefore forms the
community itself. But this reproduction is inevitably
at the same time both the production anew of the
old form and its destruction.” Thus, if the old form
of communication is reproduced, i.e. the space and
time of a community’s life do not change, and then
what is meant by its destruction?

In archaic society, according to K. Marx,
agricultural labor was the dominant labor. And it
is the land, i.e. a certain space turned out to be a
mediating, connecting link both between man and
man, and between man and nature. “For archaic
man, the land, first of all, acted as a kind of bond
that made it possible to combine these two attributes
of settled life: naturalness and sociality.” The
consciousness of archaic man could not help but
think of man outside a certain territory — the earth.
Proof of this, for example, can be the fact that to the
names of great philosophers, thinkers or sages the
name of the city or locality from which they came
was added as a surname. For example, Heraclitus of
Ephesus, since from the city of Ephesus, Diogenes
of Sinope (from Sinope), as well as Zeno of Elea,
Thales of Miletus, Pittacus of Mytilene, etc. and so
on.

For ancient man, the earth was the space of his
life. We emphasize space, not the time of his life.
Therefore, ancient man could not even imagine
himself outside this certain territory; he merged with
it, i.e. identified himself with it, did not distinguish
between himself and the land, which “contributed
to the emergence of such a social phenomenon as
place-centrism,” notes V.S. Baturin (Baturin, 2002:
49). Here one should not understand “place”, “land”,
“space” either purely physically or purely socially. It
is only modern man who divides physical and social
space as a matter of course. For ancient man, they
are fused, syncretic; one has not yet separated from
the other. Man discovered even astronomical time
only because the natural process and the production
process were fused at the initial stage of human
development. In the era when agricultural labor
dominated, the production process was subordinated
to natural cycles, i.e. natural time. Agrarian time is
natural time, not eventful, which is why it does not
need precise measurement and is not amenable to
it. It was a time of people who have not mastered
nature, but obey its rhythm.

Therefore, a community is always associated
with a certain territory, but it cannot constantly
reproduce itself in a limited territory, because
over time it is not able to feed an ever-increasing
population. And if the space and time of her life,
labor productivity, etc. remained unchanged, then
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there is only one way for the further movement of
these communities — colonization, the seizure of new
lands, that is, the development of new territories.
Not only the community, but also all pre-capitalist
societies were characterized by the predominance of
the extensive method of production over the intensive
one, i.e. the development of labor productivity was
accomplished mainly by quantitative methods.
Therefore, the real reason for all the wars of that
time, including the Crusades, was the seizure and
development of new spaces, new territories, only
through the conquest of which was the further
development of a self-preserving social whole
possible. But one should not make an unambiguous
conclusion that people’s social relations did not
change at all. Changes occurred, but for significant
changes to occur in the development of society and
man, millennia were needed. Therefore, K. Marx
writes that this destruction was at the same time the
preservation of the old social form, since it was not
new dimensions of social space and time that were
being mastered, but only new territories were being
conquered.

People whose economy was based on a nomadic
lifestyle are no exception to the rule. The seasonality
of migrations naturally copied the rhythms of nature.
But, like sedentary peoples, they also regularly,
if not more often, clashed over good pastures.
Consequently, the basic properties and parameters
of the space and time of life of a nomadic society
did not differ significantly from sedentary societies.
Even if we assume that the empirical ideas about
space and time of nomadic peoples are in some way
different from sedentary peoples, then categorical
analysis largely shows their similarities. A
distinctive feature of the views of these societies on
the nature of social space and time from the ideas
of modern man is a negative attitude towards any
changes, i.e. to time, and maintaining the existing
way of organizing social life, i.e. spaces of shared
life. So, the logic of the individual life activity of
archaic man was aimed at preserving the existing
state, i.e. for the reproduction of the existing social
whole.

Spatiotemporal existence of human being

Christianity proposed and introduced into life a
completely new artificial way of organizing people.
If in an archaic community the basis for uniting
people was consanguineous ties, and in antiquity
the social status of a free citizen, then in religion
(Christianity) this connecting principle of a new
type of social space was faith. Faith unites people.
Apparently, it was no coincidence that it was

believed that someone who could not renounce his
mother, father, or members of his family could not
get into this space, since it is not consanguineous,
but rather spiritual grounds that underlie the unity
and unification of people. Outside of this religious
community based on faith, the existence of an
individual in the Middle Ages turned out to be
almost impossible. According to Hegel’s witty
remark, religious (Christian) consciousness is a torn
consciousness. In it, with the dominance of old ideas
on the nature of space and time, a different attitude
towards them is formed. This equally applies to the
Christian God (who was Yahweh) himself. “Yahweh
1s both kind and wrathful; the God of the Christian
mystics and theologians is terrible and gentle at
once” (Eliade, 1976: 450). For the first time, a person
begins to comprehend his existence from the position
of time, that is, he places himself not only in space,
but also in time. For a medieval person, time appears
as the story of the salvation of the soul, that is, as a
time of personal salvation. It is no coincidence that
Augustine, in his Confession, where he talks about
his mental suffering and torment until his soul found
peace in the Christian faith, considers the problem
of time and space in such detail. Augustine, in this
regard, turns human thinking from knowledge of
nature in its pure form to the understanding that it
is necessary to consider nature through the prism of
religious thinking. Since Augustine was sure that
“it was God’s grace that had been his prime mover
in that way, it was a spontaneous expression of his
heart that cast his self-recollection into the form of'a
sustained prayer to God” (Augustine, 1955: 5); and
in this regard, Augustine’s position was a kind of
turning point in the history of the development of
thinking and paradigm shifts.

In principle, the spatio-temporal existence of
a medieval man is the opposite of the existence of
an ancient Greek. Thus, in the image of a person
in the ancient chronotope, as M.M. Bakhtin notes,
there was and could not be anything intimate-
private, secret-personal, turned towards himself,
fundamentally lonely. A person here is open in all
directions, he is entirely outside, there is nothing
in him “for himself alone” there is nothing that is
not subject to public-state control and reference.
Here everything was entirely public. Thus, antiquity
dissolves the human in the social (polis), the lifetime
of the ancient Greek is subordinated to the space of
his life, and free time itself, as such, is considered
only in the sphere of politics. Christianity radically
changes this ratio. She puts the emphasis not on the
external, but on the internal in a person, not on the
social, but on the individual-spiritual. Consequently,
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the value of a person’s life is associated not with
the spatial parameters of his existence, but with the
orientation toward achieving immortality by his
soul. Hence the goal of human life is the salvation
of one’s soul. In this regard, the time of life for a
medieval person is the sphere of his intimate and
personal life. Every action of a person in the space
surrounding him determines the nature of his future
afterlife.

Initially, in the history of the development of
society, social space had priority over social time.
All characteristics of social time — the time during
which a person’s social life flows — were considered
through the prism of socio-spatial (social) refraction.
Therefore, it will not be an exaggeration if we can
say that social time has been absorbed into social
space. If the time of an ancient person “either does
not move or rotates in a circle”, then Christianity
breaks the cyclical mythological time. Before
this, time was clearly represented either in the
form of a point or in the form of a circle, because
everything repeats itself (a point is a more abstract
expression of time as a circle (wheel)), therefore it
was one-dimensional, but Christianity, having laid
the beginning of time, set the point in motion , or
breaks the circle, i.e. lays down a new image of
time — linear, the essential characteristic of which
is irreversibility and uniqueness. Thus Christian
historical time is also mythological. Although it is
linear, it is not infinite, since history is inevitably
approaching its end — the Last Judgment. Despite
this, the merit of religion is that it opened another
dimension of time, namely the future.

It should be noted that the basis for the formation
of the concepts of social space and social time is
human social activity. But collective activity and
social relations are also the basis of space and time
as categorical forms. Categories, according to K.
Marx, reflect social relations, that is, the social
relations of people determine the categorical system
of thinking. But at the same time, categories are also
forms of spiritual (creative) human activity (Kant).
Therefore, a person who has developed his ability to
think to the categorical level is able to regulate and
organize his activities, including social activities. In
this regard, in all so-called pre-capitalist formations,
space and time are categories, but not categories of
spiritual (creative) human activity, but categories
of culture. Thus, space and time are not abstract
concepts, not forms of a person’s “I”’, not forms of
his creative activity, but the content of ideas in which
he believed and in which he actually lived. Or, to
put it differently, space and time are not factors of
development, not forms of consciousness and self-
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awareness, not universal forms of all being, i.e.
the world, but its special parts. Since the unity and
integrity of the world, for example, in the medieval
worldview, were determined by its creation, but the
creator himself and his “spark” — the soul — were
believed to exist outside of time and space.

The man of the Middle Ages in his daily
activities and life was guided by them (categories
of culture), that is, they performed a certain social-
regulatory function, but at the same time their
influence on human activity and communication
manifested itself spontaneously and unconsciously.
Consequently, space and time as categories of
culture are unique regulators of social activity.
In this regard, time and space can influence a
person’s understanding of culture and in the sense
that by mixing these categories, a person can
create social multiculturalism. The latter implies
various multicultural institutions, such as tolerant
education, politics, interpersonal connections, etc.
“If in multiculturalism the main goal is to celebrate
differences, then multicultural education has the
same goals and spirit” (Sugeng Bayu Wahyono
and other, 2022: 474). In his daily life, the man of
the Middle Ages obeyed them, they were naturally
implied in his activity and communication, but at the
same time they were not reflected, did not become
the property of consciousness. The complete
revolution in the Middle Ages from the polis,
public, spatial existence of a person to his personal,
intimate, internal, temporary existence does not
mean that thereby his internal subjectivity (soul)
was developed in a person, for it is just a “spark” of
God, i.e. e. manifestation of his essence. Or, to put
it differently, it is not man himself who does good
and virtuous deeds and deeds, but God, i.e. man is
just a tool and a means of manifestation of his will.
Consequently, subjectivity is not attributed to man
himself, but only to God, and therefore his entire
inner, spiritual existence is a manifestation of the
divine in him.

Results and discussion

Man did not have independence; his Self
was completely dissolved in the supersensible,
otherworldly. Space and time were perceived by
man as forms of manifestation of the sacred and
sacred. Man did not have self-worth, but acted only
as a manifestation or mediator of his supersensible
destiny. As a result of this, in a relationship of
personal dependence, a person’s life activity, in
general, was not aimed at self-development, but
only at the self-preservation of the social whole.
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Therefore, social space acquires a certain priority
over social time, and communication subordinates
activity.

The main results of the article are the following
theses:

- the influence of religious ideas on the
formation of individual space directly affects the
development of social-suprasubjective connections
of the individual;

- a person’s social space and time are largely
derived from his perception of the basic principles
according to which his internal sense of reality is
built, including religious ideas;

- in many ways, a person’s religious principles
are created under the influence of the understanding
of sacredness as such.

Conclusion

To sum up, with the dominance of relationships
of personal dependence, society had almost
unlimited dominance over man. Man did not have
independence; his Self was completely dissolved
in the social Self. Man did not have self-worth,
but acted only as a manifestation of the will of the
social whole, that is, all his value was reduced to
functionality, to a means of expressing the will of
the Society. And therefore his entire consciousness
was entirely tribal, clan, polis, social. This was
largely determined by the fact that these methods
of organizing people were characterized by poor
development of productive forces. Since social
forms of existence were just being formed and
separated from the natural existence of man, then,
naturally, the nature of human activity was aimed
at their preservation, since the preservation of the
community guaranteed the preservation of the
lives of its individual members. As a result, in a
relationship of personal dependence, a person’s
life activity, in general, was not aimed at self-
development, but only at the self-preservation of
the social whole. Therefore, social space acquires a

certain priority over social time, and communication
subordinates activity.

Thus, we can draw the following conclusion: if
time is the inner feeling of'a person (Kant), then space
is the intuition ofthe social in a person. Consequently,
as soon as a person began to consciously relate to
time, he contrasted the individual and the social, i.e.
opposed himself to the social whole, distinguished
himself as a separate individual. But in doing
so, man opposed himself not only to society, but
also to nature. Consequently, man, through time,
also distinguished between the natural and the
social, i.e. time is not only a prerequisite for the
identification of man as a separate individual, but
also a prerequisite for the formation of man as a
social being. With the awareness of time comes
the end of the tribal, archaic consciousness. This is
also important not only within the framework of the
ontogeny of an individual, but also of social space,
state building, and the formation of democratic
societies. This is especially important for our young
state. “In public and political discourse, the issue of
religion is constantly present, and the influence of
religion is scaled up in everyday practices. This is
the specificity of the post secular period of religion
in modern conditions” (Burova, Sagikyzy, Hejazi,
2022: 24). Everyone knows that Kazakhstan is still
in the transit stage of forming a state worldview.
This worldview requires that it contains some so-
called pillars, thanks to which we can talk about
the creation of a full-fledged and self-sufficient
Kazakh society. Here, a special role can be assigned
to national identity. “Therefore, to regenerate the
national culture, shaped by different historical
phases, all relevant variables that have contributed
to its formation are essential” (Bilal Ahmad Malik,
2023: 396). All this together gives a more complete
understanding of what time and space are, both
in terms of their influence on the life world of an
individual person, and the degree of influence of
spatio-temporal factors on the further development
of society.
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HucTuTyT QUriocopun U COIUOIOTHH
Hanunonansnoit Axanemun Hayk Asep6Gaiinxkana, I. baky, AzepOaiimxan
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MPOBAEMbl MOHOAUTHOCTH
MOPAAU U PEAUTUU

B cTaTbe akLeHTUpyeTCs BHUMaHWe Ha aHaAM3€e B3aMMOCBSI3M MOPAAU U PEAMTUW, PACCMaTPUBAIOTCS
B3rASIAbl OTAEABHbIX MBICAWTEAEN Ha crieumduyeckre YyepTbl B PACCMOTPEHUM COOTHOLLEHUS MOPaAK
M PEAUTMK, a TaKXKe PeAMrus paccMaTpuBaeTCsl Kak MCTOUYHMK HPABCTBEHHbIX LeHHOCTen. AeAaeTcs
BbIBOA, UTO AaXKe (PMAOCOMDbI, KOTOPbIE MCCAEAOBAAM MOPAAb M PEAUTUIO B OTAEABHOCTH, MPUXOAMNAM B
UTOre K MbICAM 00 MX EAMHCTBE, MOHOAUTHOCTU. B CcTaTbe Tak >ke NpoaHaAM3UMpPOBaHO BAUSHWE MOPAAU
W peAuMrnm Apyr Ha Apyra. B ctatbe B Takom ke pakypce paccMaTprBalOTCSl BOMPOChI COOTHOLLIEHUS
pasyma 1 Bepbl, 6yayun hopmor o6LLEeCTBEHHOrO CO3HAHMS, PACKPbIBAETCS CYyTh HEPA3PbIBHOWM CBSI3M
3TUX ABYX MOHSTUI. AEAaeTCsl BbIBOA O TOM, UTO YTBEPAMBLUMECS 3HaHUS (POPMUPYIOT PaLMOHAABHbIN
B3rASA Ha OKPY>KaOLWLMIA MUP. BMecTe ¢ 3TMM YeAoBeK MO3HaeT MUP C MOMOLLbIO OKPY>KaloLWero mmpa.
C 3TOW TOUKM 3peHUs Bepa HOCUT Pa3BETBAEHHbIM XapakTep U B LIEAOM SIBASIETCS CBSI3bIBalOLLMM 3BEHOM
MEXXAY YEAOBEKOM M 006LLeCTBOM. B CylwlHOCTH, Bepa CTOMT Bbillle CaMOro YeAOBEKA U MPOSIBASIETCS B
CYLLLEECTBOBAHMMW HPABCTBEHHbIX LLEHHOCTeN. YeAOBeK XMBET M TBOPUT HE TOAbKO AAS Ce6sl, OH AeAaeT
3TO U PaAM APYTMX. B 3TOM 1 3aKAlOUAEeTCS C TOUKM 3PeHUs BepPbl CMbICA KU3HM.

KAtoueBble cAOBa: KyAbTypa, MOpaAb, 3TWKA, HPABCTBEHHOCTb, LEHHOCTW, YeAOBeK, 0OLLECTBO,
B3aMMOCBSI3b.

Z. Agaeva
Institute of Philosophy and Sociology

of Azerbaijan National Academy of Science, Baku, Azerbaizhan
e-mail: ziba.agayeba57@gmail.com

Problems of monolithy of morality and religion

The article focuses on the analysis of the relationship between morality and religion, considers the
views of individual thinkers on specific features in considering the relationship between morality and
religion, and considers religion as a source of moral values. It is concluded that even philosophers who
studied morality and religion separately, eventually came to consider their unity, solidity. The article also
analyzes the influence of morality and religion on each other. In the article, in the same perspective, the
issues of the relationship between reason and faith are considered; being a form of public consciousness,
the essence of the inextricable connection between these two concepts is revealed. It is concluded that
established knowledge forms a rational view of the world around. At the same time, a person learns the
world with the help of the surrounding world. From this point of view, faith has a branched character
and, in general, is a connecting link between a person and society. In essence, faith stands above the
person himself and is manifested in the existence of moral values. Man lives and creates not only for
himself; he does it for the sake of others. This is the meaning of life from the point of view of faith.

Key words: culture, morality, ethics, morality, values, person, society, relationship.
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JKOHE DAEYMETTaHy UHCTUTYTbI, Baky K., O3ipbaikar
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Mopaab xaHe AiH MOHOAMTTIAIr Maceaeci

Makanaaa MMaHABIABIK, EH AIHHIH apakaTblHACbIH TaAAdyFa 6aca Ha3ap ayAApPbIAbIM, aAAMrepLLiAiK
NeH AiHHIH apakaTbiHAChIH KAPACTbIPyAafbl HakTbl GeAriaepre »eke OMLIbIAAAPAbBIH, KO3KapacTapbl
KApacTbIpbIAAAbl, COHbIMEH KaTap AiH aAamrepuliAik KYHABIAbIKTAapAbIH KalHap Ke3i peTiHAe
KapacTbipbiraAbl. MopaAb MeH AiHAI 6ip-6ipiHeH GeAek 3epTTereH MAOCOMTAPAbIH ©3i aKbIpblHAA
OAapAbIH, 6iPTYTACTbIFbIH MOMbIHAQM, TYTACTbIFbIH KApacTbipa 6acTaAbl AEreH KOPbITbIHAbBI XKaCaAaAbl.
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3. AraeBa

CoHpar-ak, MakaAasa MMaHAbIAbIK, MeH AiHHIH 6ip-6ipiHe acepi ae TaapaaHaAbl. OCbl TypPFblAAH aBTOP
MakKaAaAa akblA MeH CEHIMHIH apakaTbiHACbl MBCEAEAepi KapacCTbipbin, KOFAMAbIK, CaHaHbIH 6ip Typi
PeTiHAE aAa OTbIPbIM, OCbl €Ki YFbIMHbIH a>Kblpamac 6aiAaHbICbIHbIH MaHiH aluaAbl. CoHbIMEH Gipre aaam
KOpLLUAFaH AYHMEHIH KeMeriMeH AYHMEeHi TaHWAbl Ael KeAe, KaAbiNTacKaH GiAiM KopluaraH AyHuere
pauMoHaAAbl Ke&3KapacTbl KAAbIMTACTbIpaAbl A€reH KOpbITbIHAbI »Kacanabl. OcCbl TypFblAQH aAFaHAQ
MMaH TapMakTaAfaH CMMaTKa Me >KOHEe >KaArbl aAFaHAQ aAaM MeH KOoFamAbl 6aliAaHbICTbIpyLIbl GybIH
60oAaAbI AT TY>KbIPbIMAAMADI. HeriziHAe MMaH aaamHbIH ©3iHEH XKOFapbl TYPaAbl >kaHe asamrepLiAik
KYHADIABIKTapAbIH, 6OAYbIMEH KOpPiHiC 6epeai. AAam 63i YLLiH FaHa eMip CypeAi api 63i yLliH FaHa emec,
e3reAep YILiH Ae eHbeKTeHeAl. MIMaHABIAbIK, TYPFbICbIHAH 6MIPAIH MBHI A€ OCbl.
TyiiiH ce3aep: MOAEHMET, MOPaAb, 3TUKA, MOPaAb, KYHABIAbIKTAP, aAaM, KOFaM, KapbiM-KaTbIHAC.

BBenenue

IIpoGmema penuruu B COBpeMEHHOM MHpE 3a-
HuUMaeT ocoboe Mecto. Kak npomnoBeHUKN 00XKbe-
T0 3aKOHA, KIIACCUKHU (DMIOCO(PHH PEIUTHH B CBOE
BpEMsi, TaK U B COBPEMEHHBII MTePHO;] OOIBITHHCTBO
YUYEHBIX MPOBOJSIINX HCCIEJOBAHUS B 3TOH 00Ma-
CTH, WUIIYT TOYKY COTMPUKOCHOBEHUS MOPAIH U Pe-
JIMTHHU. DTO JIeJIA€TCs IJIsl TOr0, YTOOBI 00ECIIEUUTh
YCTOMUHUBOCTb MOPAJIBHBIX LIEHHOCTEH B COOTBET-
CTBUU C YCTAHOBJICHHOU peIUrueil MOpaiu ¥ dTHKH,
KOTOPBIE SIBISIFOTCSI HEOTHEMIIEMON JacThIO JIF000i
penuruy, ee pyHraMeHToM, sapoM. Tak, Harmpumep,
¢panmysckuil yuensiii C. MockoBUYM B CBOEM HC-
cinenoBaHnn «bor co3man MamImHy», MOKa3bIBAeT:
«penurusi Kak oOIIecTBO BOCHPUHHUMAET cebs Kak
JUYHOCTH W TI03BOJISIET HAM XUTh BMecTe» (Mocko-
BruH, 1998). B aToM KOHTEKCTE, BEeMUKHH (hrmocod,
mpiciuTens M. KaHT yacTo TOBOpHI 0 BHYTPEHHEM
roJioce, «KaTeropuyHOM MMITepaTHBEY» 00’KeCTBEH-
HOW TPUPOJIBI YEJI0BEKA, €r0 JYXOBHOM IPHU3BAHUU
(Conosbes, 2005). Tlo MHEHUIO MBICTUTEIS, YEIO-
BEK TIOJIOH JyXOBHOHW TUCIHILIMHBI, €My ITOMOTIIN
B OTOM JPEBHHE TEKCTHl apaMHUYECKUX PEIHUTHH,
CBSIIEHHBIX KHUT, M B cypax Kopana u B xaaucax
TaK ke MPHUCYTCTBYET uaes bora u cyriecTBoBaHue
3arpoOHOM KU3HU, UIes TUIYHOCTH U TTOBEICHUS.

O0ocHoBaHHEe BHIOOPA TeMBbI U LeJIH M 3212491

Mopanb u penurusi Bcerna BIusuId Ha Gopmu-
pOBaHHE IIEHHOCTHO-CEMAaHTHYECKUX OTHOIICHHH
YeyioBeKa 10 OTHOIIeHWI0 K Mupy. @umocodsr ot
JIPEBHOCTH J0 HACTOSIIETO BPEMEHH, TaK WU MHA-
4e, B CBOMX TPAKTaTaxX MBITAUCH aeKBATHO ITOHSTh
CyTh 3THX OTHOMEHUH. C 0JTHOM CTOPOHEI, IICHHOCT-
HOE OTHOIIIEHUE YETIOBEKA K MUPY CBS3aHO C MUPOM
00513aTeJBbCTB, a C IPYroi — IIEHHOCTHASI HHTEPIIpE-
Talys MUpa BCeraa ObUTa CBs3aHa C MUPOM OBITHA,
TO €CTb C CYUICCTBCHHBLIM IMOHUMAHUEM MHpa 065[-
3aTeNbCTBA M €T0 PO B CUCTEME ITO3HABATEIBHOM
1 TIPaAKTUYCCKOHN YEIIOBEUECKOHN nesTenbHOCTH. OT-
OpocHB Bce YCIIOBHOCTH, aBTOP MOCTABUII 3Ty TPO-

OJieMy, pacIIupui W YIJIyOWJI TpaHUIIBI aHAIN3a
JTAaHHBIX BOTIPOCOB, 00paTUB 0c000e BHUMAaHUE H3-
VYICHHIO COITMOJIOTHUECKUX U PUITOCOPCKUX KOpHEH
penurund. B Hacrosiiei cratbe paccMaTpuUBAETCA
(unocodus penuruu, KOTopas cieiiana OrpoOMHBIN
IIyTh B CBOEM Pa3BUTHH, M MTOITOMY MBI MOTJIH OBI
NOMBITAaTHCA BBIABUTH 3aKOHOMEPHOCTHU U MPUHIINA-
bl 3TOTO TyTH. OCHOBHBIE BOIIPOCHI 3TO CBSI3aHBI
CO CIIO)KHBIM MHPOBO33PEHHEM MEXTy MOpPAbIO,
peNuruen u pasymoM, U JIeJal0TCs MONBITKA OTBE-
TUTh Ha BOIPOCHI, BO3HHUKAIOIINE B OTHOIICHUSX
MEXIy MOpajbio W penurnedl, OCHOBHBIM 3aKITIO-
YEHHEM JIAaHHOW CTaThu OyJIeT MOIbITKa 000CHOBA-
HUs1, Hen30eKHAsS B3SIIIMOCBS3b MEXKy MOPAJbI0
penurum.

Hayunasi MmeTog0J10rMsI HCC/IeJOBAHUI

MeTomO0IOTHYECKOM OCHOBOM CTaThHU SIBISCTCS
MIpU3HAHKUE TIPUHIIMIA a0COIIOTHOCTH MOPAIH, I10-
3BOJIAIONIETO pacCMaTPHUBATh HPABCTBEHHYIO KH3Hb
YEeJIOBEeKa KaK CTPEMJICHHE K MPOSBICHUIO CBOESH
BhICIIEH cymrHOCTH. Duinocodckuii MeTox Mmo3Bo-
JWT TIPOAHATU3UPOBATh B3TIIAIBI MBICIATEICH Ha
COOTHOIIICHHE MOpalu U penuruu. JlumanexkTuue-
CKH METOJ TIOMOT TIPY ySICHEHUH TIPOTHBOPEUHBO-
ro XapakTepa COOTHOIICHUS MOPAJId M PEIUTHU. B
HCCIIeIOBATEIbCKON pabdoTe MPUMEHSETCs psil Ha-
YYHBIX TIOJIXOJIOB I METO/IOB, BKIIOYAsi B TOM YHCIIE
CHUCTEMHO-CTPYKTYPHBIN aHaIN3, METOILI CPaBHU-
TEJIBHOTO ¥ TEOPETUUECKOTO aHATH3A.

Pe3yabTarsl U 00cyxaeHUE

Bzaumocsnzo mopanu u peaueuu 6 ghunocoghuu

Bormnpocy 0 npoucxoxaeHuu Mopaiu U IpeJaH-
HOCTH CBOEW penuruu nuiuer nucareib Men Tomi-
coH. Ilo ero MHEHMIO, UMEIOTCSI TPU MOMYJISIPHBIX
BapHaHTa, PACKPBIBAIONIUX MPOOIEMYy CBA3H pe-
JIUTUW U MOpAaJu: MEpPBbId BapUaHT, «aBTOHOMUSD,
TO €CTh, «CCBUIKA Ha HJACI0 AYXOBHOCTU PEJIUTUU
1 OCHOBBIBAETCSl IPU 3TOM HE TOJIBKO HA HE3aBU-
CUMOCTb YMa)»; BTOPOM BapHaHT, «FE€TEPOHOMUS»,
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TO €CTh MOpPAJBHBINA 3aKOH, OCHOBBIBAIOIIMICS Ha
BHEUTHUX HCTOYHWKAX (HAampuUMep, KyJIbTyphl), Ha
BO3JICHCTBUE PEIIMIMU U KYJIbTYpPHBIX LIEHHOCTEM;
TpETUil BApUAHT, KTEOHOMHUS», TO €CTh HCTOUHUKOM
nyxoBHOCTH siBisieTcss cam bor (Tommcon, 2001:
6-7).

YacTp nccrnenoBareseil 1eiar0T MOMBITKY OIle-
HUTh POJIb PEJIUTUU B JKU3HU JtoJiel. «B mocnen-
HUE TOJIbl, PACTET MHTEPEC K Pa3UYHbIM acleKTaM
JTYXOBHOH >KU3HH, OyJIb TO COBPEMEHHBIEC WIIN JIPEB-
Hue obmiecTBa. Porms Muda u putyana B npeBHHE
BpEMEHa JI0OKa3bIBaeT, YTO PEJMTHUsS SBISETCS He-
OTBEMJIEMOM YacThIO KYJBTYPBl U Ba)KHOM COCTaB-
nrone ApeBHed nuBMIM3anud. Mudbel U puTy-
anbl (TpajuLUu), pErJaMeHTHPYIOLIHe MOPSIOK B
MHpE U 001IeCTBE, OOBACHIIOT CUCTEMY LIEHHOCTEH
U HOPM, paspelieHuil u 3anpeToB. OHU SBISIOTCS
CBOCOOpPa3HOW CHCTEMOW IMU(PPOBAaHUSI HaCleane
nponwioro. CnoxHasi CAMBOJIMKA MU(OIOTHH U pe-
JIUTHY, SIBIAETCS BAXKHOHM 4acThIO KyJBTYPHBIX JO-
CTIKEHUI coBpeMeHHOro yenoBeka» (MoBcyMoBa,
2011: 5). C nogoOHBIM MHEHUEM HEJNb3sl HE COTJa-
CUThCs. J[eHCTBUTENBHO, JYXOBHOCTh U KYJBTYpa,
KPENKO MepervieTeHbl ¢ penurueil. JyxoBHOCTh U
peNurus mnepeceKkaroTcsl B TOUKe, Tie A KaXI0ro
W3 HUX BOTIPOC O CMBICIIE YeIIOBEUECKOH JKU3HHU, U3
obmero kpyra mpoOieM, SBISETCS Ype3BbIUAIHO
BaKHBIM. Hampumep, MbIcIUTENDs IEBATHAALATOTO
BeKa, Bequkuil pycckuil nucarens JI.H. Toncroit
Oy/aydu BEpYyIOIIUM XPHUCTHAHUHOM, B CBOEM IIPO-
m3Benenun «Mcnosenpy (1878-1882) co3man Tak
HasbIBaeMOE PEJIMTHO3HO — MyXOBHOE ydyeHue. Ha-
MUCAaHUE ATOTO POMaHa COBIAJIO C TITYOOKUM KPH3H-
coM B AyxoBHOM xku3nu JIba Toncroro. B cnoxxubIit
U ce0sl TIepro]| KpU3Kca MUCcaTeNb UIIET OTBETHI
Ha [TOCTaBJICHHBIE CAMHM TIepe]l CO00 BOMHYIOLIHE
€ro Ha 3TOT MEPUO]I KHU3HU BOIPOCHI: B YEM CMBICI
JKU3HU, KaKOBa TITyOMHA Pa3HHUIIEI MEXIY JT00pOM
U 37I0M, YTO TaKO€ CMepTh, KaKoBa Mepa JII0OBU K
KHU3HH U CTpaxa CMEpPTH, KaK CTaThb 0eCCMEPTHBIM?
(Tomcroii, 1989: 414). B pesynbrate, CBsIIEHHBINH
CuHop (T.H. peIUTHO3HAS LIEH3ypa) OOBSBUI ATOT
POMaH IJIalllaTaeéM «aHTUXPHUCTUAHCKOTO» epeTHYe-
CKOTO YYEHHS U 3aIPETHII €T0 H3/IaHNe.

JI. Touncroit, JI. ®eiiepbax, U. Kant, CriuHo3a
CUMTAJIH, YTO €CJIN OT PEJIUTHH BBIUECTh CaMy PEIH-
THIO, BEpY, TO Ha €€ MECTE OCTaHETCS TOJIBKO JIUIIIb
Mopais. Mcropudeckue (akThl CBUACTEIBCTBYIOT
0 TOM, YTO JYXOBHOCTb CIIOCOOHA YKUTh B OTIIEJIb-
HOCTH OT pEJWTuH, He3aBUCHUMO OT Hee. Mcropus
3HAaeT CTpaHbl, B KOTOPHIX T'OCIOACTBOBAIO MHO-
ro0oxue, KOTOpble MOJApUIIM MHUPY BEIHKHE Y-
XOBHbIe jAocTikeHus. JpeBHsia ['perust siBisieTcs
Haubosee SPKUM MPUMEPOM OTMEYEHHOTrO. 37ech
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n00poTa, MyIpoCThb, CIIPABEJIMBOCTh, MYKECTBEH-
HOCTbH OBUTH MTPUHATHI B KA4ECTBE HOPM TIOBEJICHUS,
MMEHHO 3]Iech OblIa pa3padoTaHa KOHLEIIIHS 30J10-
TOTO MpaBWJIa MOPAJIM U JAHO ONPEJEIICHUE MOHS-
THS DTUKH. M B Hatie Bpemsi, TepeyucIIeHHbIC BBIIIE
LIEHHOCTH COXPAHSAIOT CBOE 3HAUEHUE U COCTABJISAIOT
00raTCTBO BCETO YEIIOBEYECTBA.

Hpyroili mpumep, HAEONOrM LEPKBU IMpPHU3HA-
mu Onukypa (ok. 341-270 mo H.3.) aTencToM 3a
€ro yHHKaJbHOE, OTIIMYHOE O OOTOCIIOBHS yUCHHE.
DNUKyp IPUHUMAET CYIIECTBOBaHUE OOTOB, OH Be-
PUT B UX OECCMEpPTHYIO M CUACTIIMBYIO CYITHOCTb.
I1o ero mpencraBiaeHUsIM OOTH MPOKUBAIOT B THXUX
MPOCTPAHCTBAX MEXIYy MHpPAaMH M KaTeTOPHUYECKH
HE BMEIIMBAIOTCS B JKM3HENEATENbHOCTh JIIOJEH.
OAmHOTO TOJBKO 3TOrO MOCTyJara ObUIO 10CTaTO4-
HO, JUIS TOTO YTOOBI BBI3BATh MPOTECT HICOIOTOB
nepkoBu. C UX TOYKU 3peHMs DNUKYp areuct. Ta-
KO€ 3aKJIIOUEHHE JIeTIaeTcs TOJIBKO JIMIIb Ha OCHOBA-
HUU TOTO, YTO OH OTPHUIIAET BMEMIATEIHCTBO OOTOB
B JKU3HB JIIOJIEH, a 3TO B CBOIO OuYepe/b O3HAUaeT,
YTO OTAENUBIIAACA OT PEIUTHU HPABCTBEHHOCTD,
yke Oombire He penurus. Mapkc B CBOeH JTOKTOp-
CKOHMl JuccepTaliMi BIEpPBBIE HA3bIBACT OIHKYpa
«TIEPBBIM IepoeM, PaCTONTABLIMM U Pa3pyLIMBIINM
KYJBT OOTOBY.

Juist Toro, 4To0bl OBITH HPAaBCTBEHHBIM U BOOO-
111€ )KUTh B HDAaBCTBEHHOM MHpE, HaJI0 CAMOMY OBITh
OJIMIIETBOPEHUEM MOPAJIH M JYXOBHOCTH. DTO HE
BO3MOYKHO TSI HE 00JIaIafoIero TaKUMU KadecTBa-
MU 4enoBeka. [lyis 000CHOBaHMS HJIIEH CYLIECTBO-
BaHus bora JlekapToM OB BBIIBUHYT CIIEAYIOIHIA
noctynat (exapt, 1989): cymectBoBanue bora u
peUru HeoOXOJMMO YEJIOBEKY MAJsl YCTpaHEHHUs
COMHEHHUH ¥ pa3penieHusi HeOCUIBHBIX ITPOOIIEM.

B GonbliMHCTBE CilydaeB yelioBeyecKas KHU3Hb
ompenenseTcsa AByMs (akTopamMu. ITO YM U Bepa.
Bripakasice ciioBamu Mimama Anm: «Het GombImiero
OorarctBa, ueM pazym». (IToTomy 4To OH MOKa3bI-
BaeT MyTh K CIIOKOMCTBHIO M CUACTHIO B MHUpE U B
[lotrycToponneit xu3uu). Ilpenen Humers — He-
BexkecTBO. (HeBexecTBeHHBIN YeOBEK BBIHYK/IEH,
JUISL TOCTHMKEHHS CBOMX IleJiel, MPOCUTHh MOMOIIN
y apyrux. Ilpepocreperaiite nroaeil oT coBepiie-
HUS HCZIOCTOI‘/’IHLIX U HETIPUTIIAJIHBIX HOCTYHKOB).
Her 3aBera nyuie, yem ObITh mopsaouHbiM. Her
MOJICPKKHU JIydIlle, YeM JaTh MPaBHIBHBIA COBET.
(ITpaBunbHOE pelieHne AOCTUTaeTcsl B CIEACTBUU
koHcynpTanui)» (Seyyid Razi, 2007: 709).

Pasym u Bepa, Oyayun popmamu 00IIIECTBEHHO-
0 CO3HaHWs, HEPA3PBIBHO CBA3AHBI APYL C APYIOM.
VYTBepauBIIMECS 3HAHUS (POPMUPYIOT PalrOHAb-
HBII B3IV Ha OKpyXarouuii Mup. Bmecre ¢ atum
YeJOBeK MO3HAET MUP C TIOMOIIBI0 OKPYKAIOIIETO



3. AraeBa

Mupa. C 3TOM TOYKU 3peHHUs BEpa HOCUT Pa3BET-
BJICHHBIM XapakTep U B LIEJIOM SIBJISIETCS CBSI3bIBA-
IOLUM 3BEHOM MEXKIY YCJIIOBEKOM M OOIIECTBOM.
B cymHocTH, Bepa CTOUT BBHIIIE CaMOTO YE€JIOBEKa
U TPOSIBISETCS B CYLIECTBOBAHWU HPABCTBEHHBIX
LeHHOCTe. YenoBeK *KUBET U TBOPUT HE TOJIBKO
JUTst ceOs1, OH JIeNaeT 3TO U paju APyrux. B atom u
3aKJII0YACTCS C TOYKU 3PEHUST BEPBI CMBICIT KU3HH.

TToHsiTHE BEpBI YXOAUT CBOMMU KOPHSMU B I10-
HATHUS 100pa W 3J1a, HAa €r0 OCHOBAaHUH PErYJIHpY-
I0TCSI BHYTPEHHHE KauecTBa yesoBeka. MIHpIMHU ci10-
BaMH, Bepa ecTh ()opMa pa3BUTHs OOIIECTBEHHON
CTOpPOHBI YenoBedeckor cymHoctn (Qasimzado,
1999: 124).

Bynyuu cocraBHOH YacTbio OOIIECTBA, TIPOIKH-
BaHHUE YEJIOBEKa B OOINECTBE B OJMHOYECTBE HOCHUT
CJIOKHBIN XapakTep. TakuMm oO0pa3om, Bepa IPOTH-
BOPEUYUT MHIMBHIYyaIu3alluu 4veyioBeka. Bce, 4To
HE 3alpeuieHO0 UHIWBHUIYAIU3MOM, TO Pa3pellieHo;
JIPYTUMU CJIOBaMH, BCE pa3peliaeTcs Aes1aTh, TOJIb-
KO IIpU 3TOM OCTaBaTbCs OCBO60)KI[GHHI)IM OT OT-
BETCTBEHHOCTH.

Kak w3BecTHO OONBIIMHCTBO HCCIEIOBATENEH
CUUTACT, YTO UMEHHO TaKOE TOJI0KEHUE CYIIEeCTBO-
BaJIO B MO3JHUM mepuo pa3BuTHs JpeBHEPUMCKOI
Nmnepun. Ilorps3umue B MHAUBUAYAIU3ME, €IU-
HOJIMYWH, KAaJHOCTHU, aMOPaAJIbHOCTH, KECTOKOCTH,
Hacuimu oOmiectBo JlpeHero Puma, HaumHas co
BTOPOH IOJOBHHBI YETBEPTOrO BEKA, NMPUHUMAET
XPUCTHUAHCTBO. Kaxk BUIHO, UCTOPUA MOBTOPACTCA

(Eliade, 1997: 355).

Penueus kax ucmoynux HpagcmeenHvix YeHHo-
cmeil

Pemurus — oamH M3 OCHOBHBIX HCTOYHHUKOB
HPABCTBEHHBIX IIEHHOCTEH, KOTOPhIE B CBOIO OYe-
peIb SABISIIOTCS HE TOJIBKO MEKPEIUTMO3HBIMU LIEH-
HOCTSIMHM, HO B TOXK€ BpeMs OTJIUYAIOTCS Tpagullu-
SIMA MHOTOOOPAa3HbIX HAapOJIOB BHYTPU Pa3IMYHBIX
penuruid. OJHAKO B PEIUTHMO3HO- HPABCTBEHHBIX
CHCTEeMax ecTh OOIUEe TEeMBI, KOTOPBIE OTOXKIECT-
BIISIIOTCSI U TIOJIBEPTAIOTCSI KPUTHUKE. DTH BBICKA3bI-
BaHUs HE COCTABIISIOT COCTABHYIO YacTh KaKOK-JINOO
PEIUTHO3HO-HPABCTBEHHON CUCTEMBI, XOTSI U MOTJIN
CTaTh COCTABHOW YaCTbhIO HEKOTOPBIX HE PEIUTHO3-
HO — HPAaBCTBEHHBIX CUCTEM. TeM HE MEHee, HEll0-
CTaTKU OCHOBHBIX PEJIMTHUO3HO — HPABCTBEHHBIX CH-
CTE€M, B HEKOTOPBIX Clly4asix Jal0T OCHOBAHUE IS
OTpPULAHUA WUJEU, KOTOPask BBIPAXKAETCSA B TOM, YTO
«peJIUrUsl SBJISETCS OCHOBHBIM MCTOYHHMKOM pEJIu-
THO3HBIX U HPaBCTBEHHBIX LIEHHOCTE». Beskas pe-
JINTUO3HO — HPaBCTBEHHAsl CUCTEMA OCHOBBIBAETCS
Ha ujiee 0 TOM, YTO, MOPaJbHbIE U JTYXOBHBIE II€H-
HOCTH, TOcJaHHble borom, pacmpocTpaHstoTcs Ha

Bce yenoBedyecTBO. TakuM oOpa3oM, HECMOTPS Ha
TO, C Yb€W CTOPOHBI HE ONPEIEISIINCh OBl Te WIH
HHBIC PEIUTHO3HO — HPABCTBEHHBIC IIEHHOCTH, B KO-
HEYHOM MTOT€ OHU NOTYUHEHBI bory.

B penuruno3Ho-HpaBCTBEHHBIX OTHOLLIEHUSX He-
MOCTyIIaHWE W COMHEHHUS HEeJOMyCTHUMBI. Tem He
MEHee, HCTUHHASI JYXOBHOCTD 3aKJII0UaeTCs HE MPO-
CTO B IIOCITYILIAHUHU: YEJIOBEK, HECYIUNA MOPAIbHYIO
OTBETCTBEHHOCTh JIOJKHBI OBITh PEIIUTEILHBIMU
B CBOEM BbIOOpE. 3a HEMOCIyIIaHUEe PETUTHO3HO-
HpPaBCTBEHHAsl CHCTEMa IPEAyCMaTpUBAET HaKa-
3aHME, UHOT/Ia BIIOTH JO TMOKM3HEHHOTO 3aKIIIo-
yeHust. VICTUHHBIA MOpallbHBIA BBIOOP, HE MOXKET
3aBHCETh OT KeJaHWs n30eXaTh HaKa3aH!Us.

Tem He MeHee, MBI CUMTAEM, YTO TOKU3HCH-
HOE HaKa3aHHUE 33 HE3HAUUTEIbHBIC TPEXH, CAMO 10
cebe HOCUT aMOpalbHBIA Xapaktep. B Takom ciry-
yae CMepTHas Ka3Hb 32 KPaXy ¥ BOPOBCTBO, MOKHO
cunTaTh O0Jiee CIpaBEJIUBBIM IIPUTOBOPOM.

HapaBnue ¢ Hakazanmem mpobiiemMa Harpakie-
HUS TOCITYITHBIX TaK K€ TIOIYUHSIETCS ONpeeIICH-
HBIM MpaBuiaM. OAHAKO UCTUHHBIA HPABCTBEHHBIN
BBIOODP HE MOXET PYKOBOJICTBOBATHCS HAACKION Ha
Harpaay NPWKA3HEHHYIO WIH JKU3HB IMOTYCTOPOH-
HIOK0. Eciu yenoBek JienaetT HpaBCTBEHHBIN BBHIOOD
TOJIFKO JIMIIb W3-32 HATPaJbl, €ro BEIOOP OCHOBAH
HE Ha HPaBCTBEHHbIE IEHHOCTH, & PYKOBOJICTBYETCS
CcOOCTBEHHBIMH HHTEpECAMH, B OOLIEM, Ha STOU3ME.

[lo yTBepkIeHUIO OOTOCIOBOB, PETUTHO3HO
HPaBCTBEHHBIC IIECHHOCTH HAMHOTO BBIIIE CBETCKUX,
aTEUCTUYECKUX LieHHOocTell. HecmoTps Ha TO, 4TO
KaXJas U3 PeIUruii CBOM PEJIUTHO3HbIE LIECHHOCTU
CTaBUT BBIILIE LIECHHOCTEH IPYrUX PEJIUIHi, KaTero-
PUYHBI B CBOEH YBEPEHHOCTH O MPEBOCXOACTBE pe-
JIUTMO3HBIX LICHHOCTEH HaJl aTeUCTUYECKUMU.

B xu3HM Ka)Xx7a0ro Hapoja Bepa, JyXOBHOCTh U
KYJIbTYpa Hepa3pbhIBHO CBSI3aHbI APYT € Ipyrom. Pasz-
PBIB 3TOrO0 OPraHUYECKOT0 €AMHCTBA MOXKET IPUBE-
CTH K IUIa4eBHBIM pe3ynbTaTaMm. OyHaaMeHT yero-
BEUECKOU CYIIHOCTH IOJKHA COCTABISITH MOPAJb.
A 3TO HEBO3MOXKHO 03 ydacTusi pesurun. Toiabpko
PEeTUTHS, SBISSACH KPETIKUM MOPATHHBIM CTEPIKHEM,
JIAeT JIIOASIM CBEICHUS U TBEPAbIC PEKOMEHAALNH O
MOPAJIbHBIX LIEHHOCTSIX.

3auem dYenoBek xkuBeT? Kakumu 1EeHHOCTSIMHU
OH TIPH 3TOM PYKOBOJCTBYeTCs? —10A0OHOTO pona
BOIIPOCHl BOJIHYIOT MPEACTaBUTENECH pa3IMUHBIX
koH(peccuit. OT OTBeTa Ha 3TH BOMPOCH 3aBUCHUT
Oyaymiee 1enoH IMBIITH3AIIH.

BHyTpeHHSIT MOpasib 4eIOBEKa H3HAYAIBHO
UppalnyoHalbHa M, KaK W3BECTHO,0CHOBBIBAETCS
Ha Tojoce coBecTU. VIMEHHO B peluruu BHYTpPEH-
HUE MOpaJbHBIE 3aKOHBI MPUHUMAIOT (HOpMy KOH-
KPETHBIX PAIMOHATBHBIX KATETOPUH KyIbTYPHI H, B
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KOHEYHOM HTOT€, B OOINECTBE MPUHUMAIOT (HOpMy
3aKOHOB. Bce 3akoHbI OCHOBaHbI Ha Mopaiu. Eciou
OHHU HE OTBCUAIOT NPpHUHIUIIAM MOPAaJIbHbBIX 3aKOHOB,
3aKOHKI 00IIecTBa He paborarT. B denoBeueckom
o0I1ecTBe JyXOBHOCTD, CEMbsI COCTABIISIIOT OCHOBY
CylI€CTBOBaHUs HUBUJIN3al[UH.

MopanbHble LEHHOCTH U MOpPAJbHBIC MOTH-
BBl 3aHUMAIOT Ba)XHOE M HMCKIIIOUYUTEIFHOE MECTO
B CepJlle Ka)xJ0To 4eaoBeKa. JTO, OJHUM CIOBOM
MOXHO Ha3BaTh JIyXOBHOCTbIO. HpaBCTBEHHOCTH
HOCHT XapakTep peryJsTHBHONH KaTerOpWH, OHa,
HCIOJIb3Yyd 3alpe€Tbl W OrpaHUYCHUSA, OICHUBA-
€T TIOCTYIIKH JIFOJIeH, el X Ha JI0OphIe U 3JbIe,
IUIOXHE U HejomycTuMble. HapaBHe ¢ cocTpanaHu-
€M B Cep/lax JIro/iel, HpaBCTBEHHOCTh (POPMHUPYET
MIOHSITUS UCTHHBI, CIIPAaBEUIMBOCTH U YTBEPKIATh
W7eabl KPacoOTHI.

Hcropust MHTEINIEKTYaIbHOIO Pa3BUTHUS YEJIO-
BEUECTBA HOCHUT SIPKO BBIPAKCHHBIA PETUTHO3HO-
HpPaBCTBEHHBIA Xapakrepa. Jloau Ha Bcex ararax
Pa3BUTUA UCTOPUU NBITAJIMCh, OCHOBBLIBAACH Ha 3a-
KOHAX PeJUTHU-00IIeCTBa-HPABCTBEHHOCTH Pa3bl-
CKaTh MyTH W TEHACHINH IS yIydIIeHUS Pa3ind-
HBIX OTTEHKOB XKU3HH. [Ipu 3TOM (hopmupyeTcst ux
TICUXOJIOTHYECKUI XapaKTep U CyObEKTHUBHOE OTHO-
[IeHUEe Ha PeINTHO3HO-HPABCTBEHHBIE IIEHHOCTH. B
STOW CBSI3U ICTETHUYECKAs OICHKA KaK ObI OCTaeTCs
B TEHU, MOPAJIbHbBIC, TYXOBHBIC CTOPOHBI KU3HU Ha-
MHOTO TIPEBOCXO/IAT HaJl BHEIITHUM BHJIOM.

C mpu3MBI pETUTHO3HBIX IICHHOCTEH, HECMOTPS
Ha pa3inuuusi YOSKIACHUH M BEPOBAHUIA, KOTOPHIC
MOTYT BapbHpPOBAThCS, B IIEJTIOM BCE ITH JIFOIH, CUH-
TAXOTCS BEPYIOLIUMHU.

Penurust yTBepkmaeT o0s3aTeNbHBIE MOPaib-
HbIE IIEHHOCTH 1 BRIpa)kKaeT TpeOOoBaHMNE MTPU3HAHUSA
€IMHOTO Havaja. 3/1ech cujla €JMHOTO Havaja pac-
TBOPSICTCS] ¢ UCTUHHOW CUJION yXa UCTUHBL. Penu-
THO3HBIE HACTPOEHHU IPUBOJIAT K IPU3HAHUIO BBIC-
J1105D.¢ HGHHOCTGP'I KOCMHYCCKHUMH, UMCIOIIIMMHU BHEC
YeJI0BEUECKOE 3HAUCHHE.

Jro6oe MupoBO33peHne, T uuean HOCHT Bee-
ro JIMIIb OTHOCUTEIHHOE 3HAUYCHHE, HE 3aBUCHUMO
OT COIMPOBOXKAAIOMIMX PEIUTHI0 U MOPOXKIAIOIIUX
ee TCUXOoJIOTHYeCKHX ((PEeKTOB, TEPsIET CBOC 3HA-
YeHHe M HeceT 0e3 PeTUrno3Hoe, aTeUCTHYECKOe
3HAYCHUE.

B menom gemnoBeky He 9yXIbI KaKk TEOpETHYE-
CKHC 1 3CTCTUYCCKUC MOTHBBI, TaK U PECIIUTUO3HBIC
LICHHOCTHU. YenoBeK OIICHMBACT UCTUHY U KPACOTY
HE TOJBKO C TOYKH 3PEHUS PETUTHO3HBIX IIEHHO-
CTeM, OH TaKKe ITO JIENIAeT U C IMPU3MBI 00IIIeYeIIo-
BEUECKUX IIEHHOCTEH. Penurust TpedyeT oT yenoBe-
Ka «100BU K bory, oTIIMYHOe OTHOIIIEHHE YeJI0BeKa
K MHUPY, 3€MHOH KU3HWY», 3aCTABISICT MO-IPYTOMY
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B3TJISTHYTh Ha OKPYXKAIOIIUN MUD, 0€3 FOPUCTUKITUH,
0e3/10Ka3aTenbHO NMPU3HATH BCE MEepednciIeHHoe. B
9TOM CKPBIBACTCS HEBECPOATHAA U FHY6OKa$I HUCTHHA.

Ecin yenoBedeckast CyIIHOCTh OrpaHHYCHA
Y3KHUM BHYTPEHHHM COJIEpXKaHHEM, €CIH CyOBek-
THUBHBIC YCJIIOBCUCCKHEC KCIIaHUS ABIAIOTCA CSIAUH-
CTBEHHBIM KPUTEPUEM JUISl 3EMHOW MPAKTUKHU, TOTAA
PENMTHO3HO-HPABCTBEHHBIE [IEHHOCTH OTOWIYT Ha
3aJIHUH I1J1aH, yCTyTasi CBOE MECTh ATOU3MY.

B nenom, Bce kakue-muO0 OOBEKTUBHBIC IICH-
HOCTH YEJIOBEUCCKOU NeATeILHOCTH (HAIIpP., O0BEKT
PEUTUO3HBIX YOCKICHUH WIH HAITMOHATILHOTO JI0-
CTOWHCTBA M T.J.), HOCSANINE CyOBEKTUBHOE 3HAYE-
HUE, HalpaBJeHbl Ha 00ECIedYeHne U pealn3anunio
JUYHBIX TOTPEOHOCTEH.

JIto6ast Bepa, HE3aBUCUMO OT COJICPIKAHHUSI CO3-
JTAeT CBOM COOCTBEHHBIE MOpaJIbHBIE HOPMEI. VHBI-
MU CJIOBaMH, OT BEPYIOIIEro TpeOyeTcs B CBOCH
JKU3HU U JICATEIBHOCTH, B CBOMX MHTEpecax W Io-
KEJIAaHUSAX YETKO OIMPENEeNNUTh T'PaHU XOPOIIETO H
TIOXOTO.

Mopaiib, OCHOBaHHasl Ha Bepe B OOBEKTUBHBIC
[IEHHOCTH W Ha NPHU3HAHWW BHYTPEHHEH CBATOCTH
JIIO0OW 1IeJIM, B CPaBHEHHHM C BEPOH MPU3HACTCS
HOPMOW U CPEJICTBOM cltykeHus. [loaTomy, HeEcMo-
Tps Ha TO, YTO KU3HB BEPYIOIIEr0 CTPOTO PETIaMeH-
TUPYETCSl PEIMTHO3HOW MOPANbIO, 3[1eCh MOPAlb
HE CaMOCTOSTEIIbHA W WrPaeT POjb IMOCPEIHHKA.
Kaxmoe MopanbsHOE TpeOOBaHHE MOYKET 3/1eCh OBITh
000CHOBaHO, THOO0 JHUIIEHO KOHEYHOH remn. Mmen-
HO TIOATOMY, PEJIUTHO3HAS MOpajbh HE MPETCHIYET
HU Ha MHCTHU(UKAIUIO, HI HAa OTpHUIaHKE. TOIBKO
B OJTHOM clly4ae, B Cily4ae OTCYTCTBHUSI aOCOJIOT-
HBIX IIEHHOCTEH — TO €CTh IMPEIOCTABICHUE B TiC-
pHOI CYOBEKTHBHBIX YEIIOBEUYECKHUX TMOTpeOHOCTEH
U TpeOOBaHUM, BCIEACTBUM JIOTHYECKOTO HECOOT-
BETCTBUS 3aKOHA, MOPAJIb SIBJISIETCS TICUXOJIOTHYEC-
CKOWM OCHOBOH MHPOBO33PCHUS, KaK HEM3OCKHBIH
mporiecc. Tam, T/ie 4eI0BeK cBoe «S1», CBOU JA0CTH-
JKEHUS U LIEJIA HE CBS3BIBACT C HEMOCPEICTBECHHBIM
y4acTHEM MOPATBHBIX IIEHHOCTEH, KOTOPHIE 110 CBO-
€My 3HAYCHUIO NPHUPABHUBAIOTCA K CY6T)CKTI/IBHLIM
TpeOOBAHUSIM |, SIBIIICTCS IPEIMETOM CyOBEKTUB-
HBIX HHTEPECOB, TAKUE KaK — KEePTBa, 0ECKOPBICTHE,
ACKCTU3M, CAMOJIMIICHN A, OHHU HC 3aBUCAT OT Xapak-
Tepa CYXJCHUH, TaK KaK B POTUBHOM CITydae OHU
HE TOAMAIAIOT IO OTBETCTBEHHOCTH KOTO-TH0O0,
HUKOMY JPYrOMYy HE IIOCWJIBHO U HE UCIOJHUMO. B
ATOM CiIydYae IeJH WK Ujeall He BOCIPUHUMAIOTCS
KaK 00s3aTeNbHbIE IIEHHOCTH, OHU BOCTIPUHUMAIOT-
Cs KaK MOAYMHCHHUE U CIIYKCHUC. 9t10 3HA4YUT, 4TO
MOpaJib HE TOJILKO 3aHUMAeT Ba)KHOE MECTO, OHa
B TOXKE BpeMs MpeBpalaeT pasyM B aOCOIIOTHOTO
cyabio. JINIIEHHBIX BEphI B a0CONMIOTHBIC IICHHOCTH



3. AraeBa

JOJICH HeNb3s Ha3BaTh aMOPAJbHBIMH, OE3HpaB-
CTBCHHBIMHU.

Penurns sxe He MOXKeT BCTaTh Ha OJIWH YPOBCHb
¢ OE3HPaBCTBEHHOCTHIO, ATH JIBA TIOHATHUS B3aUMO
UCKITIOYAIOT JAPYT Jpyra, TaKk Kak Takue 0O0BhEKTHB-
HBIX [IEHHOCTH Kak JII0OBb, Bepa, yOexkIeHus, OC-
HOBaHHBI Ha peiuruu. [ JyXOBHO OOHHUIIABIIUX
JOZIeH, KU3Hb HE HOCHUT OOBEKTHUBHBIA BHYTpEH-
HUM CMBICIT. I[J'IS[ HUX CIMHCTBCHHBIM, IIPUHOCALIUM
CYacThe SIBISETCS MaTepHajbHOE OJIaronoiyvue,
YeNIOBEK HAIPABJISIET BCE CBOM YCHIIHSI Ha o0ecrieue-
HHUE CBOUX CyOBEKTHBHBIX MOTPEOHOCTEH M BCsUe-
CKHAMU CHJIaMU BeJIeT OECIOImaaHy0 00ph0y ¢ mpe-
MIATCTBHSIMH, BCTAlOMUMU riepe HuM (Mahmudov,
1998: 59).

Ha manr B3risi, 3Ta MBICIE XOTh JIOTUYECKH U
TUIOXO apryMEHTHPOBAHA, ¢ TICHXOJIOTHYECKOH CTO-
POHBI TIOBEJICHUE TAKOTO YeJIOBEKa KPETKO CBSA3aHO
HENsIMH OCYXIeHUs. B 3T0il 1ienu ocykaeHuil B ca-
MOM JIeJIe TIpOCIIeKUBaETCs Oe3Bepre U 0e3MepHOE
y)KECTOUECHUE MOPAJIbHBIX TPEOOBAHHM, KITFOUEBBIM
(akTOpOM TPU STOM CTAHOBATCS OCCIPUHITHII-
HOCTh, OTPHIIaHHE OOBCKTHBHOW PAa3HUIBI MEXKIY
JOOpOM | 37I0M, U BBICOKasi YeCTHOCTh B UCIIOJIHE-
HUY IMIIUPUYECKUX TPUHIUNOB. [y Takoro 4erno-
BEKa CJIOBO «KYJBTYypa» B IOJIHOM CMBICIIE CIIOBA,
CBETJIOC MOHITHE «MOPAJIBY, UYXKIIbI.

B mernom, cBs3b MEXIY pelUTHEHd U KYyJIbTY-
pOM HACTOJILKO MOHOJIMTHA, YTO MOXKHO Ha3BaTh
uX IBYMsi Oeperamu OJHOW peku. biuzocts penn-
TUH U KYJBTYpPbl PaCKPBIBACTCS B KYJIBTYPHBIX MPO-
sBreHusX. OJIHAKO PEJUTHsl OKa3bIBACT CHIIBHOE
BBO3/ICHCTBHE HAa MOpaJlbHOE KayecTBO OOIIECTBa.
B nr000# penuruu WM peuruo3HbIX BO33PEHUSIX
€CTh 3HAUUTEIIbHASI CTEIICHh MOPATbHO-HPABCTBCH-
Horo Havana (Block, 1962: 1908).

BrusiHue penurum HaONIOIAETCS HE TOJIBKO BO
B3aMMOOTHOIIICHUU YeJIOBeKa ¢ boroM, oHa Takxke
perynupyeT B3auMO/JICHCTBUE YeJIOBEKa KaK B pam-
Kax, Tak U 32 paMKaMH CaMOW PeJTUTHH.

bor cam mo cebe mpencTaBiseT BOIUIOIICHHE
HPaBCTBEHHOCTH, TO3TOMY TpeOOBaHUE BBIIOJHE-
HUS €70 MOPAJILHBIX HOPM TEMH, KTO B HETO BEpyeT
HEOOXOAMMO.

3ak/ouyenne

B ocHoBe BceXx MOHOTEHCTHUECKHX PEJIUTHl
SIPKO BBIPAXKEHHOE HPABCTBEHHOE Havano. B Hux
¢ OOJBIIMM yBa)KEHHUEM U JTFOOOBBIO 0OeperarTcs
o0rieueoBeYeckre MopanbHble HOPMBL. Tak, Jro-
0OBb K MaTEpHU U POJIMHE, IPEIAHHOCTh CEMbE, TPY-
JIOI00ME, TOCTEIIPUUMCTBO, YBaXKCHHE K CTapIINM
W JIp. TPUYUCIAIOTCS K CBSIIEHHBIM MOPAIbHBIM
HOopMmaM. B penuruu, Tak ke, Kak U B OOBIICHHOU
JKU3HU TIEPEUYHCIICHHBIE BBIIIE HOPMbI BBITIOTHSIOT-
CSl M UTYTCSI.

Bo Bce Bpemena penurusi oOnagana MOIIBIO
JIepKaTh JIIOEeH B paMKax MOpaju, co3daBaia yc-
JIOBHA TSI X COBMECTHOTO MpoXxuBaHus. OTHAKO
B TIpoIlecce r100alin3alnu B 00IIECTBE YKPEIUISOT-
Csl M HAYMHAIOT MPeo0aaTh MPUHIIMITEI «BCE IS
ce0s1», «4TO BBITOJTHO, TO yIOOHOY, KOTOPHIE B HTO-
re TMPUBOIAT K YCTAHOBJICHUIO WHIUBUIYaTU3MA.
OO1IeCTBO aTOMH3UPYETCS, JTUYHBIC MBICIH, JINY-
HbIE HHTEPECHI MTPEBPAIIAIOTCA B JOMUHAHTHL. Vet
MPOIECC MOCTEIIEHHOTO OTYYKJICHHUS O0IIEeCTBA OT
TPaJUIIUOHHBIX HOPM MOPAJIH.

B urore Ha paBHee ¢ pacnazioM TpagUIIMOHHBIX
OTHOIICHUN MEXIy JIOABMH HAOIIOAeTCsS MPO-
Lecc MOpajJbHOM aTOMHU3alUU — IpoLecC pacmanaa
HpPaBCTBEHHBIX CBs3ei. [lomoOHBIE Mporecchl oc-
Na0JISIOT OOIIECTBO U MPHUBOJAT K WHIIUBUIYAITH3-
My, OCHaOJSIFOT B3aWMOOTHOIICHHSI WHIUBUIYyMa
Y Pa3IUYHBIX CONMAIBHBIX TPYMI. DTO K€ B CBOIO
ouepelb 000CTPSAET KPUMHUHOTCHHYIO OOCTaHOBKY
B O0IIECTBE, CO3/Ia€T YCIOBHS, CIIOCOOCTBYIOIIHE
yHaaKy OOIIenpu3HAaHHBIX HOPM MOPAITH.

YckopeHue mpoliecca aTOMH3aluu B ciaadopas-
BHUTBIX CTPaHaX CTAHOBUTCS MPUYHHOM COIUAIBHO-
ro ynazgka. IlomooHoe o0mecTBO BO3MOKHO TOITBKO
B BBICOKOPA3BUTHIX OOIIECTBaX, C OTHOCHUTEIHHO
BBICOKMM YpPOBHeM Onaromonyuus. B mporuBHOM
CIy4ae 3TOT MPOIECC CTAHOBHUTCS MPUYMHOM HeCTa-
OwibHOCTH. DYHKIIMOHUPOBAHUE ATOMU3UPOBAHHO-
ro o0IIecTBa yCKOPEHHO MPUBOJIUT K 00OCTPEHHUIO
BHYTPEHHHUX MPOTHBOPEYNH, MPOTUBOCTOSHUIO Ha-
ceJIeHus, colanbHOMY B3pbIBY (JIncnukuH, Llemne-
nuH, 2001).
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ABTOPAAPTA APHAATAH MOAIMET
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peutansl. XKyitere Tipkeny Hemece Kipy «Marepuangapas! xkibepy» OeiMiHIe KO KETiMII.

KoppecnonneHmys aBTopsl Ky pHaIIFa Kapysulay YIIiH iIece XaT YChIHyFa MiHAETTi.

ABTOpJIapFa KOHBIJIATHIH TAJIANTap:

e Penakropnap aJKackl )KypHAJABIH FEUIBIMU OarbITHl OOMBIHINA LIrepijie skapusuianOaraH Makayanapasl KaObuigaiasl. Ma-
kananap TEK sxypnan caiiteiabiy (Open Journal System Hemece Editorial Manager) ¢yHKIMoHab! apKbUIBI JKYKTEITeH JKaraaiia
(doc, .docx, .rtf) popmarTapsiHia MEKTPOH/IBI HYCKAIA YCHIHBUIA/IbL.

e [llpudr exmemi — 12 (apumarna, Tyiin cesznep (5), aneduerrep Tizimi — 10, Tabmuna Tekcti — 9-11), mpudt — Times New
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HIepiHeH acraysl KaxeT (keit xargaina 30%).

e Makasa keseMi (aBTopiap Typajibl MIiMeT, TAaKbIPBIObL, aHJIaTIIa, TYHiH CO3/1ep MeH 91e0ueTTep Ti3iMiH KOcIaraHia) aiey-
METTIK-TyMaHUTapibIK OarbiTTap yimiH 3000 cesnen kem Oommaysl opi 7000 ce3neH acmaybl Kepek.

Maxkasa KypbLIBIMBI (MaKaaaHbl pacivmaey ymin YJII'I-Hi KongaHbIHbI3):

Anzawrpr 6em:

e bipinmi xomnna — FTAMP Hewmipi (grnti.ru), TypaigaHysl — cOJ JKaK IIETKe Kapaid, IpH(T — KaJIbIH.

e Makaia TakeIpbIOb! (Tek Makana Tutinne BAC OPIIITEPMEH, aynapiaamaps! Onerrerineil) MakajaaHbIH MOHI MEH Ma3My-
HBIH aliKBIHJIAI TYPYBI KOKET jKOHE OKbIPMAaHHBIH Ha3apblH aylapapiibikTaid 00Iys! KakeT. TaKbIphIT KbICKA, aKHapaTThl 0OIyHI opi
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Amnnarna kypbutbiMbl kenecigeit MIHJIETTI tapmakTapabl KaMTHIBL:
3epTTey TaKbIPBIObI XKaMIIBI Kipiciie co3,

FrutbiMu 3epTTeynin MakcarTsl, HeTi3ri OarbITTapbl MEH OHBI,

JKYMBICTBIH FBUTBIMHU 5KOHE TOKIPUOETIK MOHIHIH KBICKAIIIA CHIIATTAMACHI,

3epTTey 9iCHAMaChIHBIH KbICKAIla CHIIATTaMachl,

3epTTey JKYMBICHIHBIH HETI3T1 HOTIKeIepi, Tajaynap MeH KOPBITBIHABLIAP,

JKyprisinren 3epTreynis KYHIBUIBIFBI (QTAIMBIII )KYMBICTBIH COWKeC O1TiM caachiHa KOCKaH YIeci),
JKyMBIC KOPBITBIHIBICHIHBIH TOKIPUOEIIK MOHI.

Tyitin ce3/TipkecTep — Ka3ak, OpBIC JKOHE aFbUIIIBIH TUTIHIE 5-7 co3.

Kipicne kesecifeii Heri3ri 3eMEHTTEP/ICH KYpaiaibl:
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3BIFYIIBUIBIKIICH aHBIKTAIAbl, OipaK KOMBUIFAH CypaKTapFa TOJBIMJbI KayanThlH 0OJMayblHAH TaKBIPBINTHIH TCOPHSUIBIK HEMECe
TOKIPUOEITIK MaHBI3IBUTBIFBIMEH JTQNIJIICHE]T.

e JKYMBICBIHBI3IBIH HBICAHBI, TIOHI, MAKCAThI, MIHIETI, 9JIiCi, TOCLII, OOKAMbl MEH MaHBI3BIIBUIBIFBIH aHBIKTAY. 3€PTTCY MaK-
carhl TE3UC JdJeIIepiMeH OaliIaHbICThI, SFHU 3ePTTEY TIOHIH aBTOpP TaHJAaFaH aClEKTi/Ie YChIHY OOJBIN TaObLIa/IbL.

e Marepuasl MEH 9iCTEp — MaTepUaIAP/IbIH CUIIATTAMACHIHAH JKOHE )KYMBIC OapBICHIHAH, COHJIal-aK KOJJIaHbUIFaH d/IiCTep-
JIH TOJBIK CUTIATTAMACHIHAH TYPAJIbI.

e 3epTTey MaTepHabIHBIH CHIIATTAMACHI OHBIH CaHJIBIK YKOHE CalalbIK jKaFbIHAH OcifHeneHyiH Oinnipeai. MarepuaibH CH-
[aTTaMacsl — 3epTTey HOTIKEJIepl MEH 9IICTepiHIH CEHIMALTITH aHBIKTAWTBIH (haKTOpIIapAbIH Oipi OoNbIMTa0bUIa b

e by Genimzie MoceleHIH Kaail 3epTTelreHi OasHaanaapl: OyphIH sKapUsUIaHFaH MPOIeAypatapasl KaiTaaaMailTbIH MoTi-
METTep; MaTepUaap MeH dICTEPIl KOJIaHy Ke3iH/1e MIHICTTI TYp/Ie )KaHAIBIK SHTi3y apKbUIbI )Ka0IBIKTHI COUKECTCHIIpY (Oarmap-
JIaMaJIbIK JKacaKTay) *KoHE MaTepHasIap/IblH CHITATTaMachl KOJIaHbUIAIbI.

e FrutbiMu ofiicTemere:

® 3epTTelly CYParbl/CypaKTapsbl;

e rumnoresa (Te3uc);

® 3eprTey Ke3eHepi:
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® 3epTTey dJicTepi;

® 3epTTey HOTHXKeIepi.

e Ornebuer mwoysl OeTiMiHJe MIEeTeIIK aBTOPIapAbIH aFbUIIIBIH TUTIHJET] 3epTTey TaKbIPBIOBIHAAFEI 1prefl JKoHe jKaHa eH-
OexTepi (keMiHAe 15 yMBIC), FRUIBIMHU YJIECI TYPFBICBIHAH OCBI )KYMBICTapFa TajlJdy, COHAANH-aK MaKaJIaHbI3/a TOJIBIKTBIPBUIFAH
3epTTey KeMIIUTIKTepi KAMTBUTYBI KepeK.

e [llsrrapmara KaThICHI )KOK KOIITEreH ciiTeMelsep/IiH O0Iybl HeMece ©3iHi3/IiH XKETICTIKTepiHi3 Typajbl, alIbIHFbI JKYMBICKI-
HbI3Fa cintemenepiin 6omysina JKOJI BEPIMEM/IL

e Horkerep oHe TaJKbuIay 0eJiMi — CI3[iH 3epTTey HOTIIKENepiHi3Al Tajjiayra jKoHe MiKipTasacyra MYMKIHJIIK Oepei.
3eprTey OapbICHIHIA allbIHFAH HOTHOKENIEp TypPasibl KOPBITHIH/BI Oepijiesi, Heri3ri MoHi ambuiaael. Opi Oyi1 MaKalaHbIH MaHbBI3IbI
Genimaepiniy 6ipi. OHIA oapIbIH KYMBICHIHBIH HOTIDKEIEPiH Tajlial, COlKec HOTIKENIePiH aJIbIHFBI )KYMBICBIMEH, TaJIayaaphbl
MEH KOPBITBIH/IBUIAPBIMEH CAJIBICTBHIPFAH/Ia TATKbUIAY KaXKeT.

e KOpBITBIH/IBI, HITHXKE — OCBI KE3SHIET] JKYMBIC HOTI)KEIICPIH JKHHAKTAY JKOHE KOPBITHIHABLIAY; aBTOP ajlFa KOIFaH TYXKbI-
PBIMHBIH PACTHIFBIH JKOHE aJIbIHFAH HOTIDKEIEPl €CKepe OTBIPBII, FBUIBIMU OUTIMHIH ©3repyi Typajbl aBTOP/BIH KOPBITHIHJIBICHIH
pacray. KopbITBIHABI aOCTpakTiyii GoJIMayBl KepeK, oJap/bl Oenriii Oip FBUIBIMU CalaJarbl 3epTTey HOTIIKEIEPiH KOPBITHIHIbLIAY
YILiH, YCBIHBICTAP/IbI HEMECe OfIaH dpi KYMBIC iCTey MYMKIH/IKTEPIH CHIIATTall OTHIPHIIN KOJIAAHY KepeK.

e KOpBITBIHABIHBIH KYPBUIBIMBIHA: 3€PTTEY/IIH MaKcaTTapel MeH aiicrepi Kannai? Hotmkenepi kangaid? Kangai TyYKbIpbIM-
nap 6ap? Jlamyzsl eHrizy, KojiaHy nepcrieKTUBaIapbl MEH MYMKIHJIIKTepi KaHaai? iereH cypakrap O0Iysl Kepek.

e [laiinananpurran oeduerTep Ti3iMi HeMece OMOIMOTPadUSUIBIK Ti3iM JKapaThUIBICTaHY-TEXHUKAIBIK OarbITTap OOMBIHIIA
onebuertepain keM aerenye 10 araynapbslHaH JKOHE AJIEYMETTIK-IYMAaHHTApIbIK OarbITTap OOifbIHIIA 15 araymapiaaH Typajisl, al
aFBUIIIBIH TUTIHAET] TaKBIPBIITAPIBIH JKaIIbI caHbl keMinge 50% Gomysl kepek. Erep anebuertep TizimMiHae KMpHLIHIaa OepiireH
enOekTep OoJIca, ciaremenep Ti3iMiH eKi HYCKaJla YChIHY KaKeT: OipiHIIiCci — TYITHYCKaJa, eKiHIIici — pOMaHH3alisIIaHFaH aadaBuT-
Te (TpaHciuTepanus — http://www.translit.ru).

e Pomanmsanmsuianran onbnmorpadus keseciei 60iysl Kepek: aBTop (J1ap) (TpaHciuTepanus) — (Kakiia imiHjge *Kbu1) —
TpaHCINTepalHsUIaHFaH HYCKaJarbl MaKaja TaKbIPhIObI [MaKaia TaKbIPHIOBIH aFbUIIIBIH TiJIIHE TOPT OYPBIMITHI JKaKIIara ayaapy],
OpBIC TUTIHJIET] JIepeKKO3/1iH aTaysl (TpaHCINTEpalys HeMece aFbUIIIBIH) aTaybl — 6ap Oolca), aFbUIIIBIH TUTIHJET] 0achlIBIM M-
METTepi.

Mpuicanvr: Gokhberg, L., Kuznetsova, T. (2011) Strategiya-2020: novye kontury rossiiskoi innovatsionnoi politiki [Strategy
2020: New Outlines of Innovation Policy]. Foresight-Russia, vol. 5, no 4. — 8-30. [laiinanansuiran oe0uerTep Ti3iMi angaBUTTIK
toprinte kenripineni api TEK motiHre cinTeme jkacairaH )KyMbICTap FaHA KOPCETLIE/.

e T'OCT 7.1-2003 coiikec opbIC XxaHe Ka3ak Tiaepinaeri onoimmorpadus et «budmmorpadusuisik sxa3oda. bubmmorpadus-
nBIK cunarrama. JKanmsl Tananrap xoHe KypacTeipy epexeniepi » (FJKBCCBK rizimine enren OachuibIMIapra KOWBUIATHIH TAJAIT).

e Pomanm3anmsulanraH OMOIMOTrpadMsIHBIH CTWII, COHIAH-aK QJICYMETTIK-TyMaHHTapIIbIK cajlajlapFa apHaJFaH arbUIIIBIH
(backa merei) TUTIHIETI IepeKKo3Iep — AMEpHUKaHABIK CHXOJIOTHSIIBIK KaybiMaacTsIK (http://www.apastyle.org/) yarici naiinana-
HBUIA/IBL.

Byt Genimjie MBIHAIAp €CKEpiTyi Kepek:

®  FHUIBIMHBIH OCBHI CAJIAChIH/IA KAPBIKKOPICH XKOHE aBTOP IIBIFapMAIIBUIBIFBIHA HET13eIreH Heri3ri FUIBIMU OachuIbIMAaap,
QIIIBIHFBI KaTapiibl 3epTTey 9JIiCTepi cliuTeMere ablHa b,

® 93 cHOCKTEpIiHI3re IaMaJiaH ThIC CLITEME )Kacay/aH ayliak OOJIbIHbBI3;

e  TMJI/KCPO aBropnapbsIHEIH OackUIBIMAAphIHA IIAMaJIaH THIC CIIITEME JKacaylaH ayJlaK OOJIBIHBI3, dJIEMIIK TIXKipHOeH] KO-
JIaHBIHBI3;

e OuOmorpadusUIBIK TiziMze Oenriii meTeNik aBTopiIap MeH 3epTTeylIiep MaKkaia TaKbIPIOs! OOWBIHINIA MIBIFApFaH ipreii
JKQHE ©3€KTi KYMBICTAp OOJIYBI KEepeK.

®  OJeyMeTTIK-TYMaHUTapIIbIK OaFbITTaFbl MOTIHTE CLITEMeNlep MATIH iNIiHAe JKaKIIaHBIH iMIiHae OipiHIINI aBTOPHI, NIBIKKAH
JKBUTBL: TapaKThIH (OeTTep/in) cansl kopcerineni. Mbicausl, (3aneccknii, 1991: 25). Erep onebuerrep Tiziminge 0ip aBTopAbIH Oip
JKBUT 1IITHJIE JKapysIaHFaH OipHeIIe yMbICH 00Jica, IIBIKKAH JKBIIBIHA «a», «O» opmi jkoHe T.0. Oenri KoWbutansl. Meicansr, (Ca-
nyosa, 2001a: 15), (Camyosa, 20016: 22). XapatbeuisicTany MakajlaJlapbl YIIIH clITeMelniep TOPTOYPBIIITH XKaKIIana KelTipireH,
MOTIHTe ClITeMesep KeNTipireH >KYMbICTap KOpCeTUIreH iel HoMipIeHe .

Bbuodnnorpadusnsik cinremenepai pacimaey ymin Mendeley Reference Manager KypaJibIH naiiiajiana ajaacbis.

Makauia :xxkapusiiay KyHbl — 2000 Tenre/6et (doc, .docx, .rtf) A4 hopmarrapbiHia SIEKTPOHIBI HYCKA/a YCHIHBLIAIBI).
PexBu3urrep:

«on-Dapabu atbiHarel Kazak YITTHIK YHUBEPCHTET» KOMMEPIHSIIBIK €MEC aKIIMOHEPIIK KOFaMbI
Hunexc 050040

MekeHnxaii: AjMarsl K., Onb-Dapabu naHrbuIbL, 71

BMH 990140001154

KBE 16

AO «First Heartland Jysan Bank»

NHK KZ19998CTB0000567141 — Texre

MUK KZ40998CTB0000567151 — USD

BUK TSESKZKA
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