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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 «McaamM MEMAEKeTiHe» KeTKeH azamaTTapAblH
iwiHae 6acbiM GeAiri areapep mMeH 6ararap 6GoAraH. biperenaik hakTopbiHbIH POAI Tapuxm >KoHe
SAEYMETTIK KOHTEKCTTEPMEH ©63apa 9PEKEeTTECYAET| XKac epeKLleAik AaFAapbICTapbiHa Ha3ap ayAapFaH
GeAriAl MCMXOAOr D. DPUKCOHHbIH TyAFa OGipererAiriHiH KaAbInTacy Ty>KbipblIMAAMaChl HerisiHae
3epTTeAepi. 3epTrey oaici «KycaH» ryMaHUTapAbIK, ornepaumsacbl ascbiHAa CupusSaaH opaAFaH
aileaaepmeH cyxbaT TypiHae 60AAbL. D. IPUKCOHHbBIH TEOPUSCHIH KA3aKCTaHAIK, MaTepUaAFa KOAAAHY
KEe3iHAE KONTereH ameAAepAiH XKac epekileAik AarAapbICTapbiHbIH Ke3eHAepiHeH 6Ty 6apbICbIHAA KOFam
MeH oTbacblAaH aAllAKTayFa, 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, i3AECTIPY MEH BAeYMETTEeHY MHCTUTYTTapblH YHeMi pecbopmanay
skaraanbiiaa AAMLL >kactapra HakTbl 6aFAapAapbl 6ap XKEeHIAAETIATEH MAEOAOTUSIABIK, XKYMEH] JKaHe
>KaHa MCAAMABIK, BiperenAiKTi yCbiHAbI. ByA 3epTTey skacTapAblH, COHbIH iLIHAE KbI3AAPAbIH AIHU-YOXKA|
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-
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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-
HUE JINYHOCTHIO, HE3aBIUCUMO OT CUTYAIli U CITO-
COOHOCTB JIMYHOCTH K PELICHHUIO 3324, BO3HUKAIO-
HIMX Ha KaXKJIO0M dTare pa3BuTus. Bropoe, Dpukcon
paccMarpuBaeT Impoiecc GOopMUPOBaHUE HICHTHY-
HOCTH Uepe3 MepeknBaHue YeIOBEKOM Psijia TICHXO-
COLMANIBHBIX KPU3HCOB (KPU3HCOB WACHTUYHOCTH),
B KOTOPBIX OH CTOUT Tepe]] He0OXOIMMOCTBIO pe-
IIeHHs 3aJa4, OT KOTOPBIX 3aBUCUT YCHEIIHOCTb
WIN HEYCIIEIHOCTh MOCIeayomen Ku3Hu (Dpuk-
con, 2006: 13-16, 25-26). Tperbe, Ha HopMHpPOBa-
HUE WACHTHUYHOCTH HAa pa3HBIX dTanax pa3BUTHUS
BJIMAIOT Pa3in4Hble (AKTOpPBL, OT OTHOLICHUH B
CeMbE U «COIMAIHFHON TOMOJIOTHH OOCTAHOBKH €TI0
netctBa» (OpukcoH, 2006:70), Bkitoyas KyJIbTypy
peruoHa u 0COOCHHOCTEH COUUANBHBIX U KYJIBTYp-
HBIX HOPM, /10 HICTOPUYECKHX TIepeMEH U AMHAMUKA
COBpeMEeHHOro eMy o0riecTBa. YeTBeproe, MOHITHE
0 HETraTMBHOM WAECHTHMYHOCTH, KOTOPOE IMPEICTaB-
nseT Ui Hac Oonbinoi mHTepec. [IpenMymiecTBom
KOHIlenTa D. DpUKCOHA SBJSETCS TOKa3 Ipolecca
KPUCTAUIM3aLUH WACHTHYHOCTH HE TOJBKO Kak
BHYTPEHHETO IICHXOJIOTHMYECKOTO Ipollecca, a Kak
BKJIFOYEHHOTO B MCTOPHKO-KYJIbTYpPHBIE, COLMAIb-
HbIC ¥ MOJUTHYECKUE KOHTEKCTBI U HAXOMASALICTOCS
TOJT MX BIIMSTHAEM.

B xadecTBe MeTo/na HCCIIEIOBAHNUS MBI HCIIOJb-
30BaJIM MHTEPBBIO C )KEHIIMHAMH, BO3BPAILICHHBIMU
n3 Cupuu, KOTOPBIE MBI IIPOBOIMITN BMECTE C HCCIIe-
nosareneM M.C. bekmaran6eToBoii B X0/1€ HaIlero
y4acTusi B TYMaHHTapHOU omeparmu «XKycan», a
TaKkKe W B XOJe WHAWBHIYaJHHOTO HMCCIEIOBAHHUS
yepe3 Toj mocie ux Bo3BpamleHus. CoruanbHble
npo(WIH KEHIUH, CTPATETHH PaJUKaIU3aUd U
BBIBOJIBI O MOTHBAaX BbI€3/]a Ka3aXCTAHCKHUX IKECH-
IIMH TIpe/cTaBieHbl B coBMmecTHOM crathe (Illa-
noBas, bekmaran6erosa, 2021) Ha ocHOBe 40 WH-
TepBbI0. Hacrosimiasi craTesi mpeactaBisieT Ooiee
JeTalbHOE paccMOTpeHne (pakropa WACHTHYHOCTH
M €ro POJIM B BOBJICUCHUHU Ka3aXCTAHCKHUX JKCHIINH
B UT'MJI uepe3 npusmMy KOHUENUIUU KPU3UCA UJICH-
TUYHOCTH D.DPHUKCOHA C KOHKPETHBIMHU MTPUMEpPaMHU
U3 JKU3HU 3THX KeHIIMH. COOpaHHbIM >MIIUpUde-
CKHAW MaTepuas ObLI JOTIOJHEH WCTOPHUSAMH JKU3HU
JKEHIMH-PENaTPHaHTOK, COACPIKAIIUMUCS B KHUTE
E. Kapuna, mopo6Ho pacckasbIBarolei 0 ryMaHH-
TapHOU onepaunu «Kycam».

B pamkax cobmrogeHust KOHQUICHIUATEHOCTH
MMEHa JKCHIIUH, ¢ KOTOPBIMH MbI MPOBOAMIN HH-
TEPBBIO, B TEKCTE CTAThU HE MPHUBOIATCS, a 3aMe-
HSIOTCS OYKBEHHBIMH 0003HaueHHsAMH. DakTbl U3
JKU3HHM Ka3aXCTaHCKUX JKCHIIHMH, B3AThIC U3 KHUTH
E. Kapuna, npuBoasTCs ¢ UMEHaMU >KEHIIUH, I10-
CKOJIbKY aBTOP HX OITyOJIHKOBAI.

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



10. lanosan

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-
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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

11



Bosreuenne kazaxcTaHCKHX XKEHIWH B TeppopucTideckyro opranusanuio UM dpakrop maeHTrnaHOCTH

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 has also a big influence on the religious stability throughout the territory of the Repub-
lic of Kazakhstan. This article refines the direct functions of the mosques on the religious sphere of educa-
tion 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 Spiritual Administration of
Muslims of Kazakhstan is a large Islamic religious organization that includes 2,854 mosques and 357
prayer rooms in the country. The number of employees in all mosques is 4,728 people. 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 improvement 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. LLlaH6aesa'”", XK. KaHTap6aeBa', A>koH MaxoHu?
'9A-Papabu atbiHAaFbl Kasak, yATTbIK yHMBepeuTeTi, AAMaThi K., KasakcraH
2 KaH3ac MeMAeKeTTiK yHuBepcuteTi, MaHxaTTeH K., AKLL
‘e-mail: shabaya123@mail.ru

Ka3akcTaH mewliTTepiHiH,
AIHM aFapTy CaAaCbIHAAFbI KbI3MET OafbITTapbl

KasakcraH Pecny6AmMKacbiHAQ AiHM axyaAAblH OPHbIKTbIAbIFbIHA MELLITTEP A€ YAEC KOCbIM KEAEAI.
Makanapa KasakcraHaarbl MELITTEPAIH AIHM aFapTy CaAaCbIHAAFbI KbI3MET GarbITTapbl HAKTbIAAHBIM,
COA 6arbITTa >KAaCaAbIM >aTKaH >XYMbICTapFa TaAAQy >kacaAaAbl. ABTOPAAP MELLTTEPAIH AiHM GiAiM
OlIafFbl PETIHAE AAMYbIHbIH, TapuXM Ke3eHAEpPiH TaAAar, OAAPAbIH KOFaMHbIH, pPyXaHW-aAamrepLUiAik
KYHADBIABIKTApPbIH KAAbINTACTbIPYyFa XOHE MOAEHW MypaHbl KOAAAYFa KOCKAH YAECIH arKbIHAAMADI.
KaszakcraHmewittepiHaeri AiHn 6iAiM 6epyaiH KasipriskaraaibiHa, OHbIH iLiHAE OKY OarAapAaManapbiHbIH,
canacbliH 0araAayfa, OKbITy SAICTEMECIHE >XOHE OKY YAEpICiHAE aKmnapaTTblK, TEXHOAOTMSIAAPAbI
narAaAaHyfa epekile Ha3ap ayAapblAaAbl. 3epTTeyAe acipece MCAaM KOHTEKCTIHAE AeCTPYKTUBTI AiHM
arbIMAApP, PAAMKAAM3M, SKCTPEMM3M, KCEHOMOOMS >kaHe cenapaTM3MMeEH KYPeC CUSIKTbl MELiTTePAIH,
AAAbIHAQ TYPFaH ©3€KTi MOCeAeAep KOPCETIAreH. ABTOpPAAp aTaAFaH KyObIAbICTAPAbIH aAAbIH aAyAafbl
MELLITTEPAIH, POAIH TaaAar, OCbl 6aFbITTaFbl XKYMbICTapPAbI XKaKCapTy OOMbIHLLA YCbIHBICTAPbIH GepeAi.
KasakcraH MycbiIAMaHA@pbl AiHM 6ackapmacbiHa eAimizaeri 2854 mewiT neH 357 HamasxaHa >kaTaTbiH
ipi MCAAQMABIK, AIHM YIbiM, OapAbIK, MELLITTEPAEri KbI3METKepAep CaHbl 4728 aaamMAbl KypanAbl.
Makanraaa eaimizaeri MewiTTep MeH HamasxaHaAapAbiH eA8Yip GeAiriH 6ackapaTtbiH ipi MCAAMABIK, AiHM
y¥bIM 60AbIN TabblAaTbiH KasakcraH MyCbIAMaHAQPbI AiHM 6ACKAPMAChIHbIH, )KYMbICbIHBIH, TUIMAIAITT A€
KapacTbipbIAFaH. ABTOPAAp aTaAfaH YMbIMHbIH AiHM 6iAiM 6epy caAacbiHAAFb! XKYMbICbIHbIH, 6acbiMABI
>KaKTapblH aHbIKTar, KOFaMHbIH 3amaHayu CbIH-KATEPAEPI MEH CypaHbICTapblH eckepe OTbIpbir, OyA
KbI3METTi >XKEeTIAAIPY LApaAapbiH YCbIHAADI.

Ty#iH ce3aep: KasakcTaH MewiTTepi, MeLWITTEPAiH POAI, AiHM aFapTy >KyMbICbl, ucAaM, KMAB.
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AesiteAbHOCTb MeveTei KasaxcraHa
B cthepe peAurmnosHoro o6pasoBaHms

B cTaTbe paccmaTpurBaeTcs AeSTeAbHOCTb MedeTein Pecnybamku KasaxcraH B cchepe peAnrnosHoro
006pa3oBaHus, aHaAM3MpyeTcst paboTa, NMPOBOAMMAS B 3TOM HarpaBAEHWW. B cTtatbe paccMOTpeHbl
OCHOBHbIE 3Tamnbl Pa3BUTUS MeYeTern KakK LEHTPOB PEeAMIMO3HOro 06pas3oBaHusi, MX BKAAA B
hopMUpoBaHMe AYXOBHO-HPABCTBEHHbIX LIEHHOCTE OOLWEeCcTBa U MOAAEPIKKY KYABTYPHOIrO HAaCAEAMSI.
CeroaHst AyxoBHOe yrnpaBAeHue MycyAbMaH KasaxcTaHa BXOAMT B COCTaB KPYMHOrO PEAMIMO3HOro
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
HapOAOM B LIEASIX IPEAOTBPALLEHMS TOAOGHbIX MPpoHAeM. AyXOBHOE yrpaBAeHMe MyCcyAbmaH KasaxcraHa
— KpYyMHas MCAaMcKasi peAMriosHasl opraHmsaums, BaaAetowast 2854 meuetsamu U 357 MOAMTBEHHbIMM
3aAaMM B CTPaHe, a UMCAEHHOCTb COTPYAHMKOB BO BCEX MeUeTsIX COCTaBAsieT 4728 yeaoBek. Kakyio
paboTy OH BEAeT B HAMpaBAEHWM PEAMIMO3HOro 00pa3oBaHus, TpebyeT CreuraAbHOro M3yueHus.
[NoToMy UTO yCTpaHUTb OWMOKM B CPepe PeAUrn MOXKHO TOAbKO MyTeMm MOBbILLEHUS PEAUTMO3HON
rpaMOTHOCTM M C KaXXAbIM FOAOM COBEPLUEHCTBYS HAMPAaBAEHHOCTb PEAUMIMO3HOIO 06pPa30BaHMS.
ABTOPbI AHAAM3UPYIOT Chepbl YCAYT MeUyeTen pecnyOAMKI MO HarpaBAEHUIO PEAUTMO3HOr0 06pa3oBaHus

M BHOCAT COOCTBEHHbIE NMPpeAAOXKEHNA MO COBEPLUEHCTBOBAHUIO 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 imams.

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; 1st 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 Middle East Muslim States has been a subject of exploration and research,
considering 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
considering 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, contributed
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 compre-
hend 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 Understanding 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 AaHHOM CTaTbe paccMaTpuBaetcsl npoOAemMaTMKa, CBsi3aHHas C MepuroAamu  oBpeTeHus
HEe3aBMCHMMOCTU OTAEABHbBIX MCAAMCKMX CTPaH BAMXKHEBOCTOUHOrO pervoHa, a Tak)ke aHaAM3MPYIOTCS
OTAEAbHble acneKTbl UICTOPUKO-PEAUTMO3HBIX 0COOEHHOCTEN CTaHOBAEHMSI MyCYAbMaHCKMX FOCYAQPCTB.
B pamkax Tembl MCCAEAOBaHMS PSiA OTEUECTBEHHbIX M 3apyOeXkHbIX BOCTOKOBEAOB, PErMOHOBEAOB,
WUCTOPUKOB M3YYaAM WUCTOPUYECKME, MOAMTMYECKME pakTopbl, B AAHHOWM CTaTbe MAAHMPYETCS
NpoaHaAn3MpoBaTb PEAMIMO3HbIE aCMeKTbl MyTeM PAacCMOTPEHUS MH(POPMaLIMOHHO-PEANTMOBEAYECKMX
0cobeHHOCTel AQHHOTO BOMpoca. B xoae MccaeaA0BaHUS MPeAyCMaTPUBAETCSl BCECTOPOHHEE U3yyeHue
TEOPETMYECKOrO MaTeprana, a Takxke MpoecCUOHaAbHbIX MHEHWIA, Pa3MbILLIAEHWIA OBLLLECTBEHHbIX
AesiTeAel,  CMeLMaAUCTOB-PEAMTMOBEAOB AAHHOTO pervoHa. B pesyAbTate wmccaepOBaHMS B
CTaTbe PacKpbITbl POPMbI YHACTUS U POAWM PEAMTMO3HBIX ABVMXKEHUI M MApTUil B apabCkmMx 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 MAEHTUUYHOCTM Ha BAMKHEM
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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

31



Features of the socio-political situation in Islamic countries after gaining independence

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.

32

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

The revitalization of religious consciousness among Kazakhstani youth is a complex phenomenon
that plays a crucial role in shaping the socio-cultural and moral development of future generations. This
study explores the factors contributing to this revitalization, focusing on the influence of education,
media, family traditions, and religious institutions in a predominantly Muslim society with a rich mul-
ticultural heritage. The research examines how these elements interact to shape the religious attitudes
and behaviors of young people, while also considering the impact of global trends such as digitalization
and the internet. The study highlights the importance of religious education, dialogue, and community
involvement in fostering a balanced and informed religious identity among youth. It also addresses the
need for balancing religious values with modernity and tolerance in a pluralistic society. The findings
emphasize the significance of understanding the mechanisms behind the revitalization of religious con-
sciousness and developing appropriate strategies to support positive religious growth, as it has broader
implications for national unity, social cohesion, and the moral foundations of Kazakhstani society. The
insights provided by this research are valuable for policymakers, educators, and religious leaders in de-
signing initiatives that promote religious understanding, tolerance, and moral integrity among the youth,
contributing to the overall development of a harmonious and spiritually grounded society in Kazakhstan.

Key words: education, Islam, spirituality, morality, faith.
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KasakcraH Pecny6AmnKachl XkacTapbiHbIH,
AIHM CaHaCbIH peBMTaAM3aLMsIAQY

KasakcTaHAbIK, KaCTapAbIH, AiHM CaHACbIH >XaHAAHAbIPY — 60AaLLAK, YPraKTbiH, 9AEYMETTIK-MOAEHM
>KOHE aAAMIEPLLIAIK AAMYbIH KAAbINTACTbIPYAQ LLELLYLLIT POA aTKapaTbiH KYPAEAI KyObIAbIC. ByA 3epTTey ocbl
>KaHAQHYFa bIKMaA eTeTiH (DaKTOPAAPAbI 3epTTeNA, GiAiM 6epyaiH, BykapaAblk aknapar KyparAapblHbIH,
OTOACBIABIK, ADCTYPAEPAIH >K8HE AIHW MHCTUTYTTapAbIH Heri3iHeH Kken MOAEHMeTTi mypacbl Oap
MycbiAMaH KOFambliHA@FbI bIKMaAbiHa Ha3ap ayAapaAbl. 3epTrey OYA SAEMEHTTEpAIH >KacTapAblH AiHM
Ke3KapacTapbl MeH MiHE3-KYAKbIH KAAbINTACTbIPY YLUIH ©3apa 9peKeTTecyiH 3epTTelrAl, COHbIMEH KaTap
UMPAAHABIPY >KOHE MHTEPHET CUSIKTbI >XahaHAbIK, TEHAEHLMSIAAPAbIH 9CEepiH KapacTbipaabl. 3epTTey
>KacTap apacbiHAQ TEHAECTIPIAreH XXeHe aknapaTTaHAbIPbIAFAH AiHW GiperenAikTi KaAbINTacTbipyFa AiHN
TOpPOMEHIH, AMAAOTTbIH XKOHE KOFaMAACTbIKTbIH KATbICYbIHbIH MaHbI3AbIAbIFbIH KepceTeai. OA CoHAal-aK,
MAIOPAAUCTIK KOFaMA@Fbl AiHM KYHABIAbIKTapAbl Ka3ipri 3aMaHMeH >XoHe TOAEPaHTTbIAbIKINEH TEHECTIpyY
K@XeTTIAINH KapacTbipaAbl. KOpbITbIHAbIAQ AIHM CAaHaHbl XXKQHAQHABIPYAbIH TETIKTEPIH TYCIHYAIH >XeHe
OH AIHM ©cyAi KOAAQYAbIH TUICTI CTpaTervsiAapblH 93ipAeYAiH MaHbI3AbIAbIFbIH KepCeTeAi, enTKeHi
OYA YATTbIK, OipAIKKE, 8A€YMETTIK OipAIKKe XOHe Ka3aKCTaHAbIK KOFaMHbIH MOPAAbAbIK, HerispepiHe
KeHipek acep eTeai. OCbl 3epTTeyA€e KEATIPIAreH TY>KbIPbIMAAP CasicCaTKepAep, aFapTyLUbIAap XeHe AiHM
AMAEPAEP YLLIH >KacTap apacbliHAA AiHW TYCIHICTIKKE, TO3IMAIAIKKE YX8HE MOPAAbADIK, TYTAaCTbIKKA bIKMaA
eteTiH, Ka3zakcraHAaFbl YMAECIMAT >K8He pyxaHW Heri3AeAreH KOFaMHbIH XKaArbl AaMyblHA bIKMAA eTeTiH
6GacTamanapAbl 93ipAeyAe KyHAbI 6OAbIM TabblAaAbl.
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PeBuTaAM3aLMsi pEAUTMO3HOTO CO3HAHUSI MOAOAEXKHU
Pecny6Auku KazaxcraH

BospoerHme PEAUTNO3HOI0 CO3HaHMA CpeAn Ka3axCTaHCKOM MOAOAEXMU npeACTaBAdeT cobon
CAOXKHOE 94BA€HMe, KOTOpOoe WUrpaeT pewaruyio pPOAb B CbOle/IpOBaHl/IM COUMOKYAbLTYPHOIro wu
HPaBCTBEHHOI'O Pa3BUTUA 6yAyU.lMX NMOKOAeHWI. B AAHHOM NCCAEAOBAHUN PAaCCMaTPMBAOTCA CbaKTOpbl,
CI'IOCO6CTBleLLlMe 3TOMY BO3POXXAEHUIO, C aKUEHTOM Ha BAUAHNE O6pa3OBaHl/19|, CpeACTB MacCcoBOM
VIHqI)OpMaU,VII/I, CeMenHbIX TpaAMLI,Ml;I 1N PEANTNO3HbLIX MHCTUTYTOB B NpenmyueCTBEHHO MYyCYAbMaHCKOM
O6LLLeCTBe c 6oraTbim MYABTUKYABTYPHbIM HaCA€AMEM. B NCCAEAOBaHNKN pPaCCMATPUMBAETCA, KaK 3TU
IAEMEHTDI B3al/lMOAel7|CTByIOT, d_)OpMMpyﬂ PEAUTNO3HbIE B3rAsdAbl 1M NMOBeAEHNEe MOAOAbIX AlOAEN, A
TaK>Ke BAMSHME TakMX FAOOAAbHbIX TEHAEHUMN, Kak LLMCprBl/BaLI,I/Iﬂ " [/IHTepHeT. B NCCAEAOBaAHUN
NMnoAYepKMBaeTCa Ba’>KHOCTb PEAMTMO3HOro O6pa3OBaHVI9I, AMaAOra mn y4dactums O6LI_LeCTBeHHOCTl/I B
CbOpMVIpOBaHI/Il/I C6aAaHCVIpOBaHHO[7| M OCO3HAHHOM peAl/Il’l/IO3HOl71 NMAEGHTUYHOCTU CpEAN MOAOAEXKMN. B
HEM TaK>Xe roBOpuUTCda O HeO6XOAI/IMOCTM C6aAaHCVIpOBaTb PEANUTNO3HbIE LEHHOCTUN C COBPEMEHHOCTbIO
N TeprnMMOCTbIO B MAIOPAANCTUYECKOM O6LLI,eCTBe. nOAyLIeHHbIe PEe3yAbTaTbl MOAYEPKMBAIOT Ba>XHOCTb
NMOHNMMaHNA MeXaHM3MOB, AeXXallX B OCHOBE BO3POXXAEHUNA PEAUTMO3HOIo CO3HaHUA, U pa3pa60TKM
COOTBETCTBYIOLWNX CTpaTerMVI AAS TIOAAEPXKKN MO3UTUBHOIO PEeAUrmMo3HOro pocCta, NMOCKOAbKY 3TO
nmeer 6oaee LLIMPOKME NMOCAEACTBUA AAA HAUMOHAAbHOIoO €AMHCTBQ, COUMAABHOM CMAOYEHHOCTU U
MOPAAbHbIX OCHOB Ka3aXCTaHCKOIro O6U.LECTBa. BblBOAbI, NMOAYY€HHbIe B pe3yAbTaTe 3TOIro MCCAEAOBaHNS,
ABAAIOTCA LE€HHbIMN AAG MOAUTUKOB, NMEeAaroroB M peAnrmo3HbiX AMAEPOB MNMpu pa3pa60TKe MHUUNATUB,
CHOCO6CTBleU.lMX PEAUTNO3HOMY B3aMMOINOHMMaHUMIO, TeprnnMMoCTn u MOpaAbHOVI YNCTOTE CpeAn

MOAOAEXM, CMOCOOCTBYS FAPMOHMYHOMY M AYXOBHOMY pa3BuTHio obluectsa B KasaxcraHe.
KatoueBble cAoBa: 06pa3oBaHme, MCAaM, AYXOBHOCTb, HDABCTBEHHOCTb, BEpA.

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,
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
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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
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
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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
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
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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
the humanitarian potentiality of beliefs be required
to be euphemistic pre-owned to contraption the
progression of collective modernization.
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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
accomplishable to  approximately 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 partin 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

44



M. Zeinesh et al.

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
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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.

O.-O®. boaamxaH", K. buiumaHos

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,
MEeMAEKEeT MNeH KOoFamFa AECTPYKTUBTI AiHM bIKMaAFa KQpCbl TYPY KaXXeTTIAIrH Taaan eTeai. 2KyMbICTbIH
Makcatbl — KasakcTaHAaFbl AiHM axyaAFa TOHIM TYpFaH MAEOAOTMSAbIK, TOYEKEAAEPAI aHbIKTay, COHAAN-

50 © 2024 Al-Farabi Kazakh National University


https://doi.org/10.26577//EJRS.2024.v38.i2.r5
https://orcid.org/0009-0001-7463-4765
https://orcid.org/0000-0002-6188-6189

A.-F. Bolatzhan, K. Bishmanov

aK, AIHW XK8HEe MAEOAOIMSIAbIK, KAaTEPAEPAI XKOI0 YLWIH aAAbIH @Ay LLIAPaAapblH KOAAAHY. Makaraasa
AiHW 3KCTPEMM3M MEH TEPPOPU3MHIH MAEOAOTUSIAbIK, aAABIH aAy CaAaCbIHAAFbl MEMAEKET YLLIiH OpPbIH
AAbIM OTbIPFaH KayinTep CUMMNaTTaAbiM, TEOPUSIABIK, KOHE MPaKTUKAAbIK, ManAachl 6ap TMICTi YCbIHbICTap
GepiAreH.

TyitiH ce3aep: 3KCTPEMU3M, TEPPOPU3M, AAMLIM3M, AiH, CEKbIOpUTU3aLMS.

A.-®. boaatxaHn’, K. buiumaHos

Kasaxckuin HauMOHaAbHbIM yHMBEpCUTeT nmern aab-MDapabm, r. Aamarsl, Kasaxcran
“e-mail: farabi.nurbekuly@inbox.ru

MpodrrakTHKA PEAUTMO3HOI0 SKCTPEMHU3MaA M TeEPPOPH3Ma
B YCAOBMSIX MPOTUBOCTOSIHUSI CBETCKOCTH
M PEAMIMO3HOIO0 CUMBOAM3MA

B AaHHOM cTaTbe paccMaTprBaEeTCsl NPOOAEMA COOTHOLLIEHWSI MOAEAM CBETCKOCTU U PEAUTUO3HOTO
CUMBOAM3MA B YCAOBMSIX PUCKA PEAMITMO3HOM paAamkaAm3aumun B KasaxcraHe. AaHHas Tema oco6o
aKTyaAbHa B HACTOSILUMIA MOMEHT B YCAOBMSIX T€OMOAUTMYECKON TYpPOYAEHTHOCTU B €BPa3MIMCKOM
pernoHe. B CBSI3M C KOMMAEKCHbIM XapakTepoM MPOOAEMbI BbIAEASIOTCS TP OCHOBHbIE KOMIMOHEHTbI:
1) paccmoTpeHre ocobeHHOCTen (paHLy3CKOM MOAEAM CBETCKOCTM, MpumeHsiemon B KasaxcraHe;
2) aHaAM3 BHELLHEero AeCTPYKTMBHOIO PEAMTMO3HOro BAMSHMS Ha KasaxcTaH; 3) npeanoAaraembie
PEAUTMO3HO-MAEOAOTMYECKME PUCKM, MetoLLmecs B KasaxcTaHe. CyMMUPY S AQHHbIE TPEX KOMIMOHEHTOB
AEAQeTCs 06LLMIA BbIBOA O HEOOXOAMMbIX MEPAX, KOTOPbIE CAEAYET MPEANPUHSITb AASI CHSITUS «FPAAyca
HaMNps>KEHHOCTW» MEXAY CBETCKMMM NMPUHLIMMAMKU 1 PEAUTMO3HBIM CUMBOAM3MOM, YTO MOXKET CHU3UTb
W/MAM HENTPAAM30BaTb PUCKM MPOSIBAEHUSI SKCTPEMMUCTCKMX, M, KaK CAEACTBME, TEPPOPUCTUUECKMX
AENCTBUI Ha Tepputopumn KasaxctaHa. B PK npuHMMaloTcs mepbl Mo MpOTMBOAEMCTBMIO Tak
Ha3blBaeMbIM AECTPYKTUBHbIM PEAMUTMO3HbIM TeUeHMsIM/oOpraHmM3aumsam (CoOKpaleHHO, COOTBETCTBEHHO
— APT/APO). OaHako, IOpUAMYECKM HET OMPEAEAEHMS AQHHOMY MOHATHMIO. B 06LecTBeHHOM AMcKypce
APT/APO npoTMBOMOCTABASIIOTCS «TPAAMLMOHHbIE PEAUTMM», OMPEAEAEHMSI KOTOPbIM TakXe He
CyLLeCTBYeT B OTEYECTBEHHOM 3aKOHoAaTeAbcTBe. IOpMANYECKM eCTb TOAbKO CMMCOK 3arnpeLLeHHbIX
(3KCTPEMMUCTCKMX, TEPPOPUCTUYUECKMX) OPraHM3aumii U CIUCOK 3aPErmcTPUPOBAHHbBIX PEANTMO3HbIX
ob6beanHeHuii Ha Tepputopun KasaxctaHa. Tak MAM MHauve, peaauy AUKTYIOT TOCYAQpCTBY M
o6L1ecTBy HEOOXOAMMOCTb MPOTUBOAENCTBUS AECTPYKTUBHOMY PEAMIMO3HOMY BAMsIHWIO. CAaeayeTt
OTMETWTb, UTO AECTPYKTUBHOE MOBEAEHME MCXOAMUT OT AECTPYKTUBHOM MAEOAOrMU. LleAbio paboTbl
SBASIETCS OMPEAEAEHNE MAEOAOTMUYECKMX PUCKOB AAS PEAMITMO3HOM cuTyaumm B KasaxcTaHe, a Takxke
NMPUMEHEHNEe MPEBEHTMBHBIX MEP MO MCKAIOYEHMIO PEAUTMO3HO-MAEOAOTMYECKMX Yrpo3. B craTbe
OMMCBHIBAIOTCS CYLLECTBYIOLLME PUCKM AASI TOCYAQPCTBA B Chepe MAEOAOrMYEeCcKOn NPOMUAAKTUKM
PEAMIMO3HOr0 3KCTPEMM3MA M TEPPOPU3MA, M AQIOTCS COOTBETCTBYIOLME PEKOMEHAALIMM, KOTOpble
HeCyT TeOPeTUYECKYIO 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 (~axd) 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 Haqqganiya» 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 -
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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

57



Prevention of religious extremism and terrorism in the context of the confrontation between secularism...

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 con-
ducted by domestic scholars. To delineate the role of the evolution of Tengrianism and Islam in Ka-
zakhstan'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 Tengrism and the missionary endeavors of neo-Protestant religious associations. Throughout the
investigation, 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 education
about religion 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 KasakCTaHAbIK, ~ KOFaMAAFbl  AIHHIH  MHTErpauMsAblK, —>KOHEe Ae3UMHTerpaumsiAbIk,
yHKUMSAAAPLI TaAAaHaAbl. ABTOpAap OYA MaCeAeHi OTaHAbIK, FAaAbIMAAPAbIH 3epTTeyAepiHe cyiheHe
OTbIPbIN allyFa ThipbiCaAbl. KasakcTaH TapuXbIHAAFbl TOHIPLIIAAIK MEH MCAAMHbIH 3BOAIOLMSCbIHbIH
Ka3ak, XaAKblHbIH AiHW AYHMETaHbIMbIHbIH KAAbINTACYbIHAQFbl OPbIHbIH aHbIKTAy MakcaTbiHAaa XIX
FacblpAarbl arapTyliblAapAaH bacrtarn, Kasipri KeseHAEeri FaAbiIMAAPAbIH K&3KapacTapbl caparnTaAaAbl.
3epTTeyAe CaAbICTbIPMAAbI TAPUXMABIK, >KOHE KYPbIAbIMABIK-(DYHKLUMOHAAADIK, ©AIC apKbIAbl aTaAFaH
AIHAEPAIH KOFaMHbIH, 8AEYMETTIK-PyXaHU AaMyblHa 8cep eTy oAeyeTi aHblKTaAaAbl. MakaAaaa Kasipri
CasiCMAAHFaH paAMKaAAbl MCAaAAMAbIK, BarbITTapAblH BPEKETTEPIHIH CaAAapPbIHAH ASCTYPAI MCAAMHbIH
6eAeAiHe KaTbICTbl KaMLIbIAbIKTbI K&3KapacTapAblH OOAybl TypaAbl, eAAEri  MCAAMOGQOOMSIHbIH 6cyi,
KOFamaarbl GiAIM MEH AiHM cayaTTbIAbIKTbIH TOMEH AeHreiri Typaabl MaceAe keTepiaeai. CoHaai-
aK, KOFaMAQ KasakTapAblH €XEAri CeHiMi TOHIPLIAAIKTI FbIAbIMM TaHbIMMEH CabaKTaCTbIPbIM OHbIH
Ma3MyHbIH ©3repTyre TbIpbICKAH TOMTapAbIH >kK8HE HEOMNPOTECTaHTTbIK, AiHM OGipAeCTiKTepAiH
MMCCUMOHEPAIK  KbIBMETTEPIHIH OEACEHAIAIK TaHbITybl artan KepceTireai. 3epTrey 0GapbiCbiHAQ
aBTOpAap KaszakcTaHAAFbl AIHAEPAIH KbISMETTEPIHIH, HOTMXKECIHAE XaAbIKTbIH AIHAQPAbIK AEHremni
ecin, 3THOKOH(ECCMOHAAABI KYPbIAbIMbI ©3repyAe XK8HE MCAAMOMUOMSIABIK, MCAAMABIK PaAMKAAAbI
MAEOAOTUSIAAPABIH, TapaAy ypAicTepi 6ap AereH KOpbITbiHAbIFA KeAeai. EAIMI3Aeri AiHM TypakTbIAbIK,
NneH pyxaHu OipAIKTI cakTay YWiH MEMAEKEeT AiH TypaAbl OiAIMAI OpTa MeKTernTe, apHayAbl >K@He
JKOFapFbl OKY OpbIHAAPbIHAQ OepyAi icke acblpybl Kepek >kaHe A€ KOFamMAarbl 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
B3rAsiAbl YueHblX XIX Beka M coBpeMeHHOro nepmoaa. B nccaepaoBaHMM € MOMOLLBbIO CPABHUTEAbHO-
MCTOPUYECKOTO W CTPYKTYPHO-(DYHKLMOHAABHOIO METOAOB  BbISIBASIETCS MOTEHLUMAA  BAMSHWS
YKa3aHHbIX PEAMIMiA Ha COLMAAbHO-AYXOBHOE pa3Butue obuiectBa. B cratbe noaHumaertcs Bomnpoc
0 HaAMYMM MPOTMBOPEUMBBIX B3FAIAOB 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 HEOTEHrpuaHUeB B OOLECTBE MbITAIOWMXCS M3MEHUTh COAep KaHue
AP€EBHell Bepbl Ka3axOB TEHrpyMaHCTBa M  MWUCCMOHEPCKOM AESTEAbHOCTM HEONpPOTECTaHTCKMX
PEeAUTMO3HbIX 0ObeAMHeHWI. B xoae MCCAeAOBaHMS aBTOPbI MPUXOAST K BbIBOAY, UTO B pe3yAbTare
AESTeAbHOCTM peAurnii B KazaxcTaHe MOBbICUACS YPOBEHb PEAMIMO3HOCTM HACEAEHUs, MeHSeTCs
STHOKOH(PECCMOHAAbHAs CTPYKTYpa M CYLIECTBYIOT TEHAEHLUMM PaCcrpoOCTpaHeHns McAamodobumin u
MCAQMCKOM PAAMKAABHOM MAEOAOTUI. AASI COXPaHEHWsI PEAMIMO3HOM CTaBUABHOCTM U AYXOBHOMO
€AMHCTBA B CTpaHe roCyAapCTBY HEOBXOAMMO OCYLLECTBASTHL NepeAavy 3HaHWIA O PEAUTUU B CPEAHEeN
LIKOAE, CMeLMaAbHbIX U BbICLIMX yueOHbIX 3aBeAEeHUsIX, a TakxKe pa3pabaTbiBaTb HAYUHbIE KOHLEMNLMUMN,
MO3BOASIOLLME Pa3peLlmTb MPOTUBOPEUUS MEXKAY TPAAMLIMOHAAM3MOM M MHHOBALMSIMM B OOLLLECTBE..

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 perspec-
tives of Kazakh scholars on Tengrianism and the
roles of Tengrianism and Islam in contemporary
Kazakh society” (Zatov, Ryskaliyeva, Abylov,
2023: 164). Without delving into all the analyses
provided, we chose to focus on the authors’ conc-
lusions. It is undeniable that divine faith and archa-
ic culture hold significant positions in the mytho-
logical worldview of the Kazakh people. However,
valid questions arise regarding the appropriateness
of reviving ancient layers of national conscious-
ness and making them the nucleus of the National
Bregei, and whether this process can facilitate the
socio-cultural, political, and economic moderni-
zation of contemporary Kazakhstan. Conversely,
such extensive theological discussions undoub-
tedly contribute to the development of Kazakh
society, intertwining its consciousness and mental
capacities in perpetual contradictions” (Zatov, Ry-
skaliyeva, 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.

68

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. This is because re-
search has revealed that the Deoban school representatives are close to Ash'arism and Salafism in their
beliefs 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 lbn 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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Hyp-My6apak Ervnet ncaam maaeHueTi yHuBepcuteTi, AAMarsl K., KasakcraH
‘e-mail: burhanhakim01@gmail.com

AeobaHA MeKTeOiHiH, ceHimM Xyiteci
KdHe CoAdhMaMre KaTbICTbl YCTaHbIMbI

Ty6i YHaictaHnra 6apbin TipeaeTiH AeobaHAMS MeKTeOi COHFbl yakKbITTa ©3€KTi TaKbIPbINTAPAbIH,
GipiHe arHaabin oTblp. Cebebi eaimizpae AeobaHAMS GarFbITbiH AYPbIC CaHaMTbIH XX8HE YyCTaHaTblH
TonTap naMaa 6GOAAbl. ByA maeoAorusiHbIH, >karbiAyblHa HerisiHeH [lakicTaH cekinai AeobaHaums
MAEOAOTMSICbIHbIH OLIAKTapbIHAQ OKbIM KEAreH asamMaTTapAblH MYPbIHABIK OGOAFaHbl GEATiAi >KaWT.
[MakictaH, YHAICTaH >kaHe AyFaHCTaH CEeKiAAl eAAEPAETi MyCbiIAMaHAAP KebiHe ©6y XaHnda mashabbiH,
Matypuam akMAACbiH YCTaHaAbl XKOHE AIHUM MBCEAEAEPAE KOHCEPBATMBTI OOAbIN KeAeAl. O3 keseriHae
Ka3aK, XaAKbl Tapnx OOMbIHIIA AiH MEH ASCTYPAI KaTtap aabim >xypreH eA. COHAbIKTaH TaburaTbiHaH
KOHCepBaTuBTI AeobaHAMS MarbIMbIHbIH Ka3ak, >KepiHAe TapaAybl OeAriAi 6ip OAKbIAbIKTAp MeH
TYCiHOEeyLiAIKTEP TYfbi3blM  OTbIP. byFaH AE06aHABIKTAPAbIH AiHM  Ke3KapacTapblHbIH — Kasak,
AYHMETaHbIMbIHA Kailibl KeAeTiHi ceben 6oAca kepek. KailibIAbIKTapAblH KaAaH >keHe He YLliH
TYbIHAQM XATKAHbIH aHbIKTay YLWiH FbIAbIMU 3epTTeyAep KaXkeT. MaceAeHiH e3eKTiAiriHe KapamacTaH
eAIMIi3Ae OCbl TakbIpPbINKa KaTbICTbl 3€PTTEYAEP >KOKTbIH Kacbl. ByA >keMT oCbl GarbITTarbl FbIAbIMM
>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 anKblHAQY
>KOHE OHbIH, COABMM3BMIe KaHLIAAbIKTbI KaTbiCbl 6ap ekeHiH awy. Cebebi aAeo0baHAbIKTAPAbIH CEHIMi
SLUFAPUAIK MeH caraM3MAIKKE >KaKblH ekeHi 3epTTey 6apbiCbiHAQ aHbIKTaAbIM OTbIp. Makaraaa
AeobaHa MekTeDiHIH CEHIM XKYMEeCi, KbiCKalla TaprXbl, AeOBaHABIK FyAamaapAbiH MOH Torimms cekinai
CcoAd(M3MHIH BeAal BKiaaepiHe KaTbICTbl K&3KapacTapbl KaMTbiraAbl. CoHAalM-aK, Ae0OaHABIKTapAbIH
MaTypUAM MEH BLLFAPUAIKTEH aAFaH acepAepi, yaxabuamre KaTblCTbl OM-MiKipAepi capanTaAaAbl.

Tyiin ce3aep: AeobaHa, MCAaM, caradmaM, 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

AeobaHaMCKas LWKoAA OGepylias cBoe Havarao B MHAMM, B MocAeaHee Bpemsi cTaAa OAHOM U3
aKTYaAbHbIX TeM. DTO CBSI3aHO C TeM, B UTO B Hallei CTpaHe eCTb IPyrrbl, KOTOPble BEPSAT U CAEAYIOT
3TOMY HarnpaBAeHMio. M3BeCTHO, UTO pacrnpoCcTpaHeHWEM 3TOM MAEOAOrMU PYKOBOAMAM B OCHOBHOM
rpaxkaaHe, o0yyaBLIMECs B LEHTPax A€06aHAMIICKON MAEOAOTMM, Takmx Kak [akucraH. MycyAbmaHe
B TakMx CTpaHax, kak lMakucTaH, MHAMS 1 AdraHuMCTaH, B OCHOBHOM CAEAYIOT LiKoAe AGY XaHudbl,
Bepoy4yeHuio MaTypuam, 1 KOHCepBATMBHbI B PEAMIMO3HbIX Bomnpocax. B cBolo ouvepeab, Ka3axckuit
HapoA WCTOPUYECKM SIBAIETCS CTPaHOM, TAE COCYLLECTBYIOT peAuMrus u Tpaauumn. [losaTtomy
pacrnpoCcTpaHeHMe KOHCEPBATMBHOIO MO CBOE CyTM Ae0BaHAMIMCKOrO HarpaBAE€HMsl Ha Ka3axCKOM
3EMAE BbI3bIBaeT OMNPeAEAEHHbIe NMPOBGAEMbl. BEpOSITHO, 3TO CBA3aHO C TEM, YTO PEAUTMO3HbIE B3MASIAbI
NMPUBEPKEHLIEB ACOBAHAMIICKOM LIKOAbI MPOTMBOPEYAT Ka3axCKOMY MMPOBO33peHuio. HeoOxoamMbl
Hay4Hble MCCAEAOBaHMS, UTOObI BbISICHWUTb, KaK M MOYeMYy BO3HMKAIOT 3TW NpoTMBopeums. HecmoTps
Ha aKTyaAbHOCTb MPOOAEMbI, UCCAEAOBAHMIA HA 3Ty TEMYy B Hallei CTpaHe MpPakTUUeckKu HeT. ITOoT
(hakT MOBbIAET 3HAUYMMOCTb Hay4HbIX PaboOT B 3TOM HanpaBAeHWMM. [TOCKOAbKY OCHOBa AKOOOM
PEAUTMO3HOM MAEOAOTMM — 3TO BOMPOC YOEXAEHMI, B 3TOM CTaTbe pPacCMaTpMBaeTCs cCUcTema
ybexxaeHnin  Ae0B6aHAMMCKOM WKOAbL. LleAb cTaTbM — BbISBUTb HaMpPaBAEHHOCTb BEpPOyYeHUs
AE00aHAMIICKON LLIKOAbI M PAaCCMOTPETb ee CBA3b C caradm3MOM. B xoae mMccaepoBaHMS BbiSBUAACD
CBS3b B BOMPOCax akblAbl Ae06aHAM3MA C alapu3MOM M caradm3MOM. B ctatbe npeacTaBaeHa cuctema
BEPOYOEXKAEHMIN ACOBAHAMIICKONM LLUKOAbI, KpaTKas MCTOPUS M B3MASIAbI YYEHbIX-AC06aHANTOB TaKMX
BMAHbIX MpeAcTaBuTeAeit caradmama, kak MoH Tanmus. Takoke aHaAM3MPYeTCs BAMSIHUE MaTypUAM3Ma

M alapu3ma Ha NnpuBep>KeHLEeB Ae06aHAMCKONM WKOAbI M MX MHEHME MO BaxaOu3my.
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
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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 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 aAaHHOM MccAeAOBaHMM pacCMaTPUBAIOTCS HEKOTOPbIE KPUTEPUM OMpeAeAeHUs MOAUTUKMU
COBPEMEHHOI0 MaKMCTAaHCKOrO rOCYyAQPCTBa B OTHOLLEHUW PEAUTMO3HbIX MEHbLUMHCTB. MccaepoBaHMe
MoKa3aA0 0COBEHHOCTU BOCTIPUSATUSA PEAUTMO3HbBIX MEHBLIMHCTB M 3THUUYECKMX TPYIN KaK AMHAMUYHbIX,
MPOLLECCYaAbHbIX, PEASILMOHHbIX, KOHTEKCTYaAbHbIX, CUTYaTMBHbIX. B pe3yAbTaTe aHaAM3a nepenuceit
HaCeAEHNS U X MoKasaTeAel packpbiTa 3aKoHOAaTeAbHas 6a3a [lakmMcTaHa B OTHOLIEHMM PEAMTMO3HbBIX
MEHbBLLMHCTB, UX reorpacuyeckoe pacrnoAoxeHne. boAblLoe BHMMaHWe yAEAEHO NepenncK HaCeAeHNS
2017 ropa, B pe3yAbTaTe 4ero BO3HMKAM MPOOGAEMbl B OTHOLIEHWWM UYMCAEHHOCTU PEeAMIMO3HbIX
MEHbLUMHCTB. B cTaTbe NpPUBOASTCS HECKOAbLKO Ba)KHbIX PA3AMUMIA B UNCAEHHOCTM, NMPOUCXOXKAEHUM,
AErMTUMHOCTM M COLMAAbHOM CTaTyCe PEAMIMO3HbIX MEeHbLUMHCTB. AaHHasi CTaTbs OCHOBaHa Ha
pe3yAbTaTax MOAEBbIX MCCAEAOBAHMI B Takux ropoaax [lakucraHa, kak WMcaamabaa, Aaxop um
[MewaBap rae BeAuCb (HOKYC-TpynnoBoe WMHTEpPBbIO C npodeccopamn [lakMCTaHCKOro y4ye6HOro
LeHTpa yHuBepcuteTa [lewaBap M MOAYCTPYKTYpUpOBaHHOE WHTepBbio C MkbHarom Kaitzepom,
AMpEKTOpoM MccaeaoBaTeAbckoro LeHTpa «MeHaxkabu Kxoasx Fapx». Taknm 06pasom, LIeAbIO AQHHOMO
MCCAEAOBAHUS 9BUAOCH PacKpbITUe MOAUTUKM [akncTaHa B OTHOLLEHWM PEAMTMO3HbIX MEHBLUMHCTB U
STHUYECKMX FPYMIN B KOHTEKCTE 3aKOHOAATEAbHOM 0a3bl. M3yuyeHne 3aKOHOAATEAbHOM 6a3bl M OTKPbITOM
MOAUTUKM aAMUHUCTPauUMK [akucTaHa, a Tak )ke aHaAM3 cTaTyca PeAUrmo3HbIX MEHbLUMHCTB IBUAMCH
OCHOBHbIMM 33aAa4aMKn AQHHOIO MCCAeAOBaHMS. Ha ocHoBe ncTtopuorpadgmyeckoro aHaAmM3a n MeToaa
CPaBHUTEABHO-MCTOPMYECKOTO AMCKYPCA AaHa OLEHKA BO3HWKHOBEHMIO KaTeropmm u MnpobBAembl
PEAUIMO3HbIX MEHbLUIMHCTB B KOHTEKCTe KOHLENUMI HaUMOHAAbHOro roCyAapcTBa, AEMOKpaTum WU
MEXXAYHapPOAHOM MOAUTUKM.

KAroueBble cAoBa: [1akMcTaH, peAMrMo3Hble MeHbLUMHCTBA, 3THUYECKME TPYIbl, 3aKOHOAATEAbHas
6asa, nepenncb HaceAeHus.

Kipicne

Kaszipri [lokicTaHHBIH TapuXbl OTAPIIBUIIBIK
casicaTTaH KeHiHri KyOblIIMajbl KYpbUIBIMAAPH! Oap
YITTBIK MEMJICKET KypyFa OarbITTalFaH KypJesi

Ke3eHuepaeH otTi. byrinri Ttapma [lokicranra
KBI3bIFYIIBLTBIK reorpausiIbIK TYPFBIIaH
Kazakcranra  JkakplH  OONy  TO3HIUSICHIHAH,

OTaHJBIK TayaplapAblH HKCIOPTTHIK HapbIFbIHA

HIBIFApy/laH, KONTEreH JAJCTYpJi pecMH KoHE
OeifpecMu  JiHM  WHCTUTYTTap/iaH, KepIIiiec
MEMJIEKETTepAIH WJICONIOTHSLITBIK KypambIHa

ocep eTeTiH a3MWbUIBIKTapAblH Oap OoiybIMEeH
cunarrtanazael. llokicTaHmarbl IiHM HHCTUTYTTap
MEH a3IIbUIBIKTAP/IbIH KaFIaibIH Talail OTHIPHII,
Oyn Makanma J9CTYpJli  JOiHM HMHCTHUTYTTapIbIH
KapbIM-KaTbIHAChl MECH ©3apa BIKIIAJIbI KOHE KaJIIIbl
JUHAI  CasICHSUIAHIBIPY Macesenepi IIeHOepiHe
KapacThIpabl.

IlokicTanga Oec  Herisri  3THO-alMaKTBIK
KaybIMJIACTBIK ~Oap: TMeHkaduiep, NYyIITyHJAP,
CHUHIWIEp, OelyKuiIep JKOHE MyXaJDKupiep,
coHJiaii-ak OipHerie marsiH TonTap 6ap. COHbBIMEH
Katap, axmajwiep, XpUCTHAHIAp, HHIycTap,
KaJalrap, mapcbuiap >KOHE CHKXTEpP CHUSKTBHI JiHU
JKOHE CEKTaJIbIK TONTap, OJap HCMAaWJIMTTEp MEH
Ooxpanap CcHSKTHI mmuTTepAeH KypainraH (Fuchs

Maria-Magdalena, Fuchs Simon Wolfgang, 2020:
18). TlokicTan KOFaMbIHBIH OYJI KYPBUIBIMBI OYKiJI
XaJIBIKTBIH 1ITKI KaThIHACTApbIHA, COHJAM-aK IIIKi
CasiCH TYPaKThUIBIFBIHA, YIITAPAITBIK )KOHE i HAPAITBIK
KaThIHACTApFa YIKEH ocep eTedi. MyHbI A3aMaTThIK
JKOHE CasiCH KYKBIKTap Typalibl XallbIKapajblK MaKT
reH DKOHOMHUKAIBIK, OJEYMETTIK JKOHE MOJCHH
KYKBIKTap Typasbl XaIbIKAPAIBIK TaKTiHi, COHIANH-aK
ajJiaM KYKBIKTaphbl )KOHIHJeTi 0acKa Ja Ky>KaTTap/Ibl
patudukanusuiamarad  [lokicTaHHBIH ~ YCTaHBIMBI
monen Ooma amanel (KomMuTeT 1O JMKBHIAIIAN
paccoBoii tuckpumuHanuu, 2010).

[TokicTaH e31HiH 1iHHA, KONTKOH()ECCHSITBIK )KOHE
STHOTUIIIK SPTYPIAUTITIMEH epeKiesIeHei, MyHaa
XaJIBIKTBIH CAHACHI MEH ©31H/[iK Al bIPbLIMAIIT bLTBIFbI
pecMu xkoHe OeilipecMH MiHU WHCTUTYTTapHbIH
BIKHAJBIHAA €KeHl aHbIK. 2023 JKBUIFBI XaJIBIK
caHarbl eJIiH XaJIKBIHBIH caHblH 241,49 Mumanod
nen Oaramaijpl, Oy XanmbIKTBIH 90 TalbI3bI
MYCBIJIMaH oHE oJjap OipHemie JOKTPHUHAIBIK
TonTapra  kaTtarblH  [lokicTaH  KOFaMbBIHBIH
KYpPAENUIiri MeH IWHAMHU3MiH aWKbIHIAH Tycemi
(Pakistan Bureau of Statistics, 2023). Enne
CYHHHUTTIK MYCBUIMaHJAp JKCTEKII OPBIHAAPIbI
WeJIeHCe, IIHIT TIeH 3iKipIIijl MyChbIIMaHAap KaHai
na Oip KeMCITYIIIIKKe YIIbIpan Typaasl. O31epin
[TokicTaHHBIH MYCBUIMAH €MECIIi3 JIeN CaHaWThIH
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Kasipri [TokicTanmarbl STHUKAIBIK YKOHE TIHHU a3IIBUTBIKTAP/IBIH JHCKYPCHI

KaJlalll, Tapchl KOHE CHUKXTEP JIe MEMIICKETTiH
HETI3r1 dTHUKAJIBIK-TIHA TOOBI OOJIBIIT TaObUIABI.
CoHBIMEH KaTap, MOKiCTaHJbIKTAPIbIH KOIIIIIiri
ypOy TimiHAE COWJICHTIHIH HeMece TYCIHETiHiH
aTan eTy Kepek, Oipak ypAy TuUIiH XaJbIKTBIH
10 maitei3el FaHa malgamaHanbl, KaJIFaHIaphbl
alMaKTBIK TUIJEpJle COMIel i, COHBIMEH KaTap
MUAJICKTUKAIBIK epeKIIeTikTepl 0ap, oJapablH
apaceIHaa OemymKumep, TIeHIKa0umep,
MymTyHaap, cuaaxuinep xxoHe 1.0 (Pakistan Bureau
of Statistics, 2023). Ypay Tinminne ceunelTinaep
HeriziHeH YHIICTaHHAH KEJIreH HMMHUIPaHTTap
Hemece 1947 >xpuibl OesiHy Ke3iHIE KalFaH
uHayctap  ypmakrtapel.  Ochutaiima, — OeriHy
JKOHE KEWIHT1 KbUIgapbl OejieH ajifaH KelIli-KOH
cannapiapel [lokicTaHHBIH QJIEYMETTIK-MOJICHU
JKOHE OTHUKAIBIK IUTIOpATM3MiHE alTapibIKTal
yiecin koctel (Batinpaiix, 2014: 34). Byn ainu
KOHE TULIIK opTYpuiijtik Oyrinri kyHi [1okicTaHHBIH
VITTHIK Oipereiiirine YMTBUIATBIH MO3aHuKaJIBIK
MEMJIEKET CKEeHIH, COHbIMEH Oipre pecMu KoHE
OciipecMH WHCTUTYTTapAblH peyi YIT Kypy
HEeMece JKIIBl dTHUKAIBIK COMKECTIK MPOIIeCiHIe
MaHBI3/Ibl ACTEKT OOJIBIN TaOBUIATHIHBIH TaFbl OIp
peT KepceTe/i, acipece neHpKaduiIep apachlHIaFbl
yZAepicTepi MbIcall peTiHe aTayFa Oonabl.
Ocpiran OalIaHBICTBI OYJI FBUIBIMH 3EpPTTEY
JaaiblK ~ JKYMBICTapFa, JIIHU  MEKeMelepaiH
oKinmepiMeH  cyxOarrapra  xkoHe  IlokicTan
KoHcTuTyusicl, JIeKJIaparusiiap MeH
KaObUIaHFaH 3aHJAP CUSKTHI PECMH KY)XKaTTap.Ibl
3epTTeyre HeTi3/elreH, COHBIMEH Oipre pecmu
WHCTUTYTTapFa KAThICThI CHIATTaMayapjbl allyra
OarpiTTasFad. COHBIH iMIH/IE IIHU a3IBUTBIKTap IbIH
MO3UIMSIChIHA Oaca Ha3ap ayJapbhlUIaThlH «IIOKICTaH

WITBIHBIHY) ~ Olpiryli MEH YITTBIK Oipereiiri
Mocenenepi  OOMBIHIIA JIHW  HHCTUTYTTapIbIH
albIpMAIIBIIBIKTAPhl  3€PTTEY HBICAHBI  OOJIBII
TaOBUIIEL.

3eprrey Makcarthl Typae I[lokicTaH CHSKTBI
KOIYJITTBl MEMJICKETTIH KYPBUIYBIHBIH TapuXu
acrieKTizepl  Typajbl  Kallbl  MONIIMETTEpi
KaMTBIMa#JIbl, TEK  OHBIH  JIEMOKPATUSIBIK
JKOHE  3albIpJIbl  MEMIIEKET  PETIHIE  PeCMH
KaJIBIIITACYBIHBIH aCIEKTUIEPIH TajjiayFa, COHBIH
HOTHXKECIHAE OpTYPJi KOoH(eccusapanblK KoHE
DTHHUKAJIBIK pobIeMaap by Ma3MYH/JIbIK
CUNAThIH ainyra OarbITTananbl. bysn Tocin pecMu
WHCTUTYTTAp MBICAIBIHAA JIHH JKOHE 3THUKAJBIK
A3MIBUTBIKTAP/IBIH KAFIANUbIH 3epTTeYy MoceselepiH
KAMTHUTBIH 3€PTTEY/IH HAKThl MIHJICTTEPIH KOIOFa
KOMEKTECTi. JKarJalblH aHBIKTAay; CKIHIII: PEeCMH
JIHH ~ UHCTHTYTTapAblH  IToKiCTAHHBIH  VJITTBIK
Oipereiinniri mMacenesepiHe ocepiH Tangay OOJbII
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TaObUIbl. Makanana [lokiCTaHHBIH 3aHHAMAaIBIK
aKTiIepi HETI3iHAE MIHW a3IIBUIBIKTAPIBIH OPHBI

MEH peJli IKOHE OJlapJblH pecMU MapTedeci
KapacThIPbLIAIbI.
MakanaHnblH MakcaThl Ka3ipri [lokicTaHmarbl

JIHU-3THUKAJIBIK a3MIbUIBIKTAPFa KaThICTBI
3aHHAMAJBIK aKTUIEp/i TajiJay MbBICAJIBIHIA JIHH-
STHUKAIBIK CANaJarbl PECMU HWHCTUTYTTAPJIbIH
EPeKIICTIKTepiH  3epTTey  OOJBIN  TaOBLIAJIBL.
Herisri wmocenme — KOJJAHBICTaFbl KYKBIKTHIK
MH(PPpaKYPBUTEIMHBIH [ToxicTaHHBIH HET'13T1
JIHU-3THUKAIBIK TONTAPBIHBIH, aTan aWTKaHIa
MEH/DKAOTApAbIH  JIHU-3THUKAIBIK  COMKECTUIIK
IpolecTepine  KaHMANBIKTBI ~ ocep  eTeTIHIH
AHBIKTAy/Ibl KOHE YJITTHIK MEMJIEKET KYPY MEH
TYPaKTBUIBIK YIEpICiH TYCiHY YVIIIH MaHBI3IbI
0O0JIBITI CaHaJaIbI.

FernbiMu 3epTrey ogicHamacsl

Arnra KOWFaH MakcaTThl JKYy3€re achIpy
YIIH ojicHaManblK Typrbigan [lyrimac HopTteig
(amMepuKaHABIK  OKOHOMHCT, TApHUXIIBl  JKOHE
YKOHOMHMKA cajtachl 0oiibIHIITa HOOEb CHIABIFBIHBIH
Jlaypeartbl) TOCUIl KOJJAAHBUIIBI, OCBIFAH COMKEC
«OelipecMH HMHCTHTYTTap KOHBCHITHSUIAp HEMece

MiHE3-KYJIBIK KOJEKCTepl TypiHzaeri OeipecMu
niekreyjgep  Oosbim  TaObLIaAbl, al  pecMu
WHCTUTYTTAp. aJaMIapiblH e37epi 93ipieiTin

epexeniep TYPIHIErl pPEeCcMHU IICKTEyJep» JereH
oiinel anra TapTkaH (North, 1990: 92). Panuonan s
TaHJay TEOPHSICHIH NaijaiaHa oOTbIpbi, Jlyriac
Hopr wHcTUTyTTapasl agam  TaHJAybIHAAFbI
nrekreyaep gen TyciHeni. Ocbl OaFbITTBI ycTaHa
OTBIPBIT, OJ PECMHU CAsCH WHCTUTYTTAPHbI Casich
MiHE3-KYJIBIKTBI  IIEKTEHTIH pPecMH  epexernep
ner, ajn OelpecMH casich HMHCTUTYTTapAbl casicu
MIiHE3-KYJIBIKTBI IHEKTEHTIH OeHpecMu epexernep
JIell  aHbIKTalbpl. backama ailTKaH#a, pecMu
HHCTUTYTTap «PECMHU JIeM KEHIHeH TaHbUIFaH
apHaJlap apKbUIBI KYPBUIFAH JKoHE OepisieTiH
MaFblHa/Ia allblK KOAW(UKAIMSIAHFaH» epexerep
6ombi TadbbIans! (Lowndes, 1996: 184).
Ochburaifma, pecMu JKOHE OcitpecMu
WHCTUTYTTapAbIH OpTaKk Oenriiepi Oap: omnap
aJlaMHBIH MIiHE3-KYJIKbIH IIEKTeH T, 3aHIbUIBIKKA
Me JKOHE e3apa 9PEeKEeTTECYMiH KYPBUIBIMBI OOJIBII
TaOb1a1b1. Byt 0arbITTa canbICTHIPMAITBI CasiCATTaFbI
OelipecMH MHCTUTYTTapAbl KOHIICTITY AJTU3aIUsIIayFa
JKOHE ONlapJibl CAIBICTBIPMAJbBl  CasCATTAHYIbIH
HETI3ri aFbIMbIHA €HT13yTe THIPBICKAH XelbMKE MEH
JleBurnkuit ete MaHbBBIBI yiec kKockaH (Helmke,
Levitsky, 2003). bapiblk OCBI 3HUATKEPINIK KYII-
KIrep MHCTUTYTTap Typasibl HEFYPJIbIM JKaFdai bl
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TYCiHyre MyMKiHIIK Oepeni, 01 Ka3ip pecMH >KoHe
OeiipecMH HHCTUTYTTAapbl AKBIH aXKbIPATaIbI.
3eprreymiep Katapbinaa P. Hukonc (Nichols,
2008: 266) nen ®.Yorkunc (Watkins, 2003: 59-
63) [Ilokicranmarsl OelipecMH WHCTHUTYTTapra
OaiiylaHFaH STHUKAJBIK JKOHE JIHH a3IIbUIBIKTAP IbIH
MopTeOeciHe, oJapAbIH TIIIK albIPMAaLIbUIBIKTAPBI
MEH ©3apa OpEKeTTeCY MOCENeNIepiHe  YIIKEeH
KeHin OenreH. byn aBropmap e3 eHOekTepiHjie
NYWTYHIAPABIH — TYPMBIC-TipLIUIIriHe, —OJIAPIBIH
KaiTamanOac MOICHUETIHE, MIHW a3IIbUIBIKTapMEH
KapbIM-KaThIHACBIHA  €PEKIle  KOHUI  OeJireH.
[lymTyHIapaplH KeIi-KOH CasCaThIHBIH TapUXbIH
3epTTeld OTHIPBIN, Oip FaHA MBICAIIBI KENTipe
oThIpbIn, P.HuKosC HaKThUIAI, JajajiblK 3epTTeyIep
Herizinge IlemBap men Jlaxopnarel pecMH KoHE
OciipecMH MiHM MEKEMeEJIep apachIHIArbl KapbIM-
KaThIHACTBIH aCHEKTIIepiH 3epaenereH. An ['epman
Kpeiitiman [IiHM JK9HE TUAIK alblpMalIbUIBIKTap
MocerernepiHe epeKIie Hazap ayJaphii,
IMokicTanmarsl JIHU  a3MIBUIBIKTApFa  KATBICTHI
3aHHAMaJbIK Oa3aHbIH TpolsieManapblH  e3apa
baitmanpicTeiprad (Kreutzmann, 2005: 24).
Makanaga caHABIK J>KOHE CamlalblK 3epTTey
omictepi nme 3  JeHrediHae  KOJJaHBUIIBIL.
Herisri nmepexke3mepre 2017 >KBUIFBI  YITTBIK
canak Matepuamaapbl, 2023 KbUIFBI UPPIBIK
CaHaK, CTaTHCTHKAIBIK jaepekrep, [lokicTaHHBIH
MEMJICKETTIK opraHapbIHBIH ecernTepi,
3aHHAMAaJIBIK aKTiIep, aranm aiTkanga [lokicTan
Koncrurynusceinbiz epexenepi (1973) sxone dacka
Ja nepekkesnep Kipemi. Camansik 3epTTey SaicTepine
aBTopabiH 2023 KBUIABIH MaMbIp aifbiHga Jlaxop
MmeH [lemaBapna eTki3reH cyxOaTTapbl HOTHXKEIEPi
MEH JaJTAJTBIK SKCTICAHUIINS MaTepruaIaaphl Kipemi.
Cyx0OarThlH  eki  Typi okyprizimmi: 1)
KaTBICYIIBI CYX0aThl 2) TEPEHJCTUITeH >KapThUIal
KypbUTBIMABIK cyx0at. 2023 xpuinsiH 14 coyipinme
[Memaap ynuBepcuteriHiH [lokicTaHapl 3epTTEy
OPTaJILIFBIHBIH IpodeccopiiapbiMeH (POKyC-TONTHIK
cyx0ar xyprizinai (eTkizy opHsl: [lemasap Kanacsl,
cyx0arThiH y3aKThiFbl: 60 MunyT). 2023 KbUTFBI 16
coyipJie JKeprulikTi yHbIMIap MEH MapTHsUIAPIbIH
JKETEKIIIepiMeH (POKYC-TONTHIK CYX0aT Ky pri3iai
(etkizy opmubl: [lemaBap, YapcagnuH ayjaaHbl,
Xamranrap, lllakyp Kame aybuiel, oHrimenecy
y3aKkTeIFel — 120 munyT) (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 sxbuiablH 3 MaMbIpbIH/Ia
xypHamuet JlxaBun Axmennen (Kuwait times
ara XypHAJIHCTI) >KapThlUTall KYPBUIBIMABIK CyX0aT
Kyprizinai (etkizy opHel — Mcnamaban ayaaHsl,

banu ['ana aybuiel, cyx0aT y3aKThIFEl — 45 MUHYT).
[Menmxadbu Xomk ['apx 3epTTey OpTaIBIFBIHBIH
mupektopbl Mkban Kaiizepmen (opHaiackaH sxepi —
Jlaxop aynanpiagarel KaxHa ay1aHbIHBIH OPTaJIBIFbI,
oHriMenecy y3akThirbl — 60 MuHyT). Cyx0aT x00a
KaTeiCylibichl  on-Dapabu  areiHgarsl  Kaz¥YV
IeirpicTany (aKyabTeTiHIH 2 Kypc MaruCTpaHThI
H. XapboceiHOBaMeH Oipiecim, x00a KETEKIIici
npodeccop JLI. EpekemeBamen angpiH —ana
o3ipJIeHreH cayaliHaMa HeT131H/e )Ky3ere aChbIPbUIIBI.
[TokicTanmarbl  YITapaiblK JKOHE  IiHAPAIIBIK
KaThIHACTAP/IbIH HETI3r TEeHICHIMSIIAPbIH JKaH-
JKAKThI KAMTUTBIH CYPaKTap bl KAMTHIJIBL.

AybI3la MaTepHuasIbIH HEri3ri 0eiri Tikesei
Cypay apKbUIBl aJbIHIBL, OChl TYCTa >KHHAKTAY
o/licTeMeCiH KbICKAIla TaHBICTBIPY/IbI KOH KOPIIK.
Jananpik 3epTTeyiepaiH KONIIiIir Tikenend ypry
TiTiHAE KYpriziai. XKYMBICTBIH HEri3ri MakcaThl
QJIJIBIH aJIa KOMBUIFaH CypaKTapra jkayar Taly yIiH
MYMKIHITIHIIIE KOIT SHTIMeNeCylIIepMeH cyx0aT
airy Oonnbl. Bipaeme per Oonran Oy cyxbarrap
SNIKAHNIA cayallHaMaHbl TiKeled KoJaaHOaii,
KaparraiibIM oHTiMernecy  TypiHZe Ky3ere
aChIPbULIbI. OHIIMENECYIIIHIH HETaTUBTI OWbI MEH
Tepic MiKip KaJBIITACTHIPMAy MaKCAThIHIA aJlJIbIH
ana cayaynHama naibiHaanasl. COHbIMEH KaTap, TeK
Ka)KETT1 aKIMapaTThl TE3 aJTyFa MYJIEII a1aM CHSIKTHI
ocep KaJaplpMay YIIiH €MiH epKiH cyX0ar Kyprizy
omici KOommaHpUIIBl. MaTepuanbsl KWHAYIBIH Oyl
Oipiiama »aHama oJici aBTOp TaparblHAH JKEKE
TOXKIipuOeci HETi3iHJAe TaHJAIIbl, OJ TiKeJeH,
QNIBIH  aja  TYXKBIPBIMJAIFaH  CypaKTapMeH
JKYMBIC ICTEY HEMece QHTriMeNecyllijep apachiHia
TYCIHOCYWIUTIKKE  OKENiN  COKTBIPYBl ~ MYMKIiH
NUFBUIIAH  ayinaKk 0oy MakcaThlHIA JKY3ere
aceIppUIIbl.  JKanmbl  anfaHga  pECTIOHIEHTTIH
aBTODFa JIETCH OH KO3KapachlH KAJIBIITACTBIPY KOHE
COJI apKbUTBI OJIAP[IBIH JKayanTapbIHBIH CallachlHa
ocep ery opekeri kacangbl. OCblFaH KapaMmacTa,
STHUKAJBIK JKOHE JiHM Ke3KapacTapbl Typasbl
CypaiFaH KemnTereH pecrnoHaeHTTep [lokicTaHHBIH
KYPBUTYBIHBIH KMBIH KYHAEPIH, TiNTi Oip AiHU TOI
eKinaepinin Oip-OipiHe xay OONFaHbIH YHEMi
ecke amppl. JKayam Oepy OapbIChIHAA OJap.IBIH
KaHIIANBIKTE  allaHJlaFaHbl ~ JKOHE  KOWBLIFaH
CypaKkTapra eTe¢ OMOLMOHAJABl TYpAE Kayamn
Oepreni aHBIK KopiHinm TypAsl. CoFaH KapaMacTaH,
cyx0aTTackaH pECIOHJCHTTEp OChl  3epTTey[i
KYNTaIr, 9HrIMeJepiH ABIOBIC a3y KYpBUIFBICHIHA
Kazyra pykcar Oepai. OUTKeHI pecMu Typhe
AJNJIbIH aJla KeNiCciM Kacajjibl. PecroHaeHTTep i
KayanTapbl 3MOLHMOHAJABI ce3imMuepMeH Oipre
Karap JKypce [ieé JKOHE OJap OCHl 3epTTEeYAiH
OOBEKTUBTUIITIHE dcep eTe ajaTelH Oojca Ja,
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Kasipri [TokicTanmarbl STHUKAIBIK YKOHE TIHHU a3IIBUTBIKTAP/IBIH JHCKYPCHI

(aKTONOTUSIIBIK MaTepualiiap STHHUKAJBIK JKOHE
IHU a3IIBUIBIKTAp MOCEINICCiHIH, COHIai-aK pecMu
JKoHEe OeHpecMu HMHCTUTYTTap/blH KbI3METIHIH
HaKTBl KOPIHICIH KOPCETKEHIH aTalr 6TKEH JKOH.

3eprTeyre  TapTBUIFAH  PECIIOHACHTTEPIH
aTBI-)KOHI, STHUKAJLIK JKOHE TaWIMajbIK TETi, MiHi,
KociOl, TYPFBUIBIKTBI Kepi JKoHE OTOACBUIBIK

JKaraalbl Typanbl MOJIIIMETTEPMEH KaTap OJapJIbiH
aTa-0a0ajapblHBIH IIBIFy TEri, aHa TUIIHZICTI
OimiM fAeHreiti, aHa TuTiH Oinyi, OHBIH Teri,
JIOCTYPi, TETiH OiMy Typasibl KYypJedi TaKbIPBIIITap
kamTbuibl. CoHbIMEH Oipre 0Oacka Tiepi
MEHrepy JAeHreii, yd KarmaiblHAa, JOCTapbIMEH
JKOHE KOpIIIepiIMEH KapbIM-KaThIHAC —KE3iHIe
TUII  KOJJAHyJarbl epeKnIelikTepi MeH Oacka
JUHU a3MIbUIBIK OKUIIEpiHe JETeH Ke3KapacTaphbl
Ja OCBhl cayaJHaMaHBIH [IeHOepiHe TapThULIbI.
MyHpali, eTe HO31K TaKbIphITap OOHBIHINIA YCTIPT
aKmapar aiyJsl OoJIsIpMay YIIIH PECIIOHICHTTEePTe
OipHemre per Oapy oHE amIbIK MIKip aiMacy
Ke31HJIe JKaKChl JKacalaThlH €PKiH KapbIM-KaThIHAC
atMocgepacel Kaxer Oommbl. ConapJblH ImIiHIe
Oisre asguOaii kemekreckeH Ilokicran YnTTHIK
CTyJeHTTEp (efepalisChIHbIH aKmapaT ®oHe Xxabap
TapaTy JKOHIHJErT OpTaNbIK XaTIibichkl JIyKMaH
AXMeT eciMAl CTyIeHTTIH KOCKaH YJECiH epeKIie
arayra Oomanel. Keil »xarmaiijia Harbl3 JOCTBIKKA
affHalFaH OCBIHAAH TBHIFBI3 KapbIM-KATHIHACTHIH
apKachlHIA JKEPTUTIKTI XaJBIKTBIH  KYHACIIKTI
eMipiHE apajiachll, OJIAPJbIH aWTKAHIApbIH ©3
0aKpLIayIapbIMMEH CAIBICTBIPYFa MYMKIH/IIK TYIbI.
Op Kelll CailblH PECIOHJICHTTEPMEH CONIIECKEHHEH
KeWiH peCIIOHICHTTEPre KOHTEHT-TaNAAY KYPri3iiui
JKOHE MaTepuayap kaz0a TypiHE  aJbIHJBL
OliTKeHi, MYHAail ayKbIMIArbl 3epTTEeyTe YaKbIT
TAIIIbUIBIFEI  O0ackiM OoJibl.  JlereHMeH, coraH
KapaMacTaH 3epTTeY KYMBICBIHBIH OapIIbIK KeIICHIH
KaMTyFa KYII )KYMCalIbl. OpHHE, TaHaFaH dJICTiH
Jie KeMIIIiK Tycrapbl 0onabl. bipinmiaeH, Oy ete
Ken eHOEKTI KaKeT eTeTiH mpolecc, acipece Oenrini
0ip cebenrrepmen Oenrisi Oip PEITOHACHTIICH KYMBIC
0ip Ke3mecyMeH WICKTENETiH KaFjalnapia OChl
3epTTeyAe 13iH Kanuelpabl. ExiHmmigeH, Oyi ojic
MOTIHIEPAI TiKeJIeH jasyra MYMKIHIIK OepMei,
HOTHIKECIHJIE OCHI 3epPTTEYJEC KENTIPUIreH eMipIiK
OKUFaJapAblH OapJibIFbl OacTanKpl MaTepUAIIIBIH
TiKelel aymapmacel emec, Oip Hemece OipHere

KYPTi3iireH OHriMeNepIiH IKUBIHTBIFBl  OOJIBII
TaObLIa IBI.

Hoatu:kesepi sxoHe TaJKblIaMAa

Ilokicmannely ~ dMHUKAMLIK — JcoHe  OiHU

asuwsliivlkmap canacviHoazvl 3AHHAMAJILIK bazacol.
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Kesinme Ilokictan bputan  UMIEpUSCHIHBIH
oTapbl 0o0Jla OTBIPHIN, DTHUKAIBIK KOHE JiHH
aslIbUIBIKTapFa  TE€H  KYKBIKTBI  KaMTaMmachbI3

eTeTiH MYCBHUIMAHIAP/JBIH KOIIIriH — cakTai
OTBIPBIIN, IPOTPECCUBTI, JEMOKPATHSIBIK IKOHE
TOJICPAHTTBI MeMJIEKeT Oouynbl Ke3nenmi. Kesinme
Ilokictan  Oacmpicel  JKUHHA — QIEYMETTIiK-
OKOHOMHKAJBIK  OachIMABIKTApFa  YJIKEH  MOH
Oepal  KOHE  XalbIKAPAJIBIK  KaybIMIACTBIKTHI
MUHACPAIH TEHIIrT MEH YJITapajblK BIHTHIMAKThI
KamMTamachl3 €Ty MakcarbiHga 1947 xpursl 11

tambizga  Oipinmi  Kypeuitalh  sKuHanbIChIHAA
ceineren cesinge: «...Cizdep mayeicizcizoep;
cizoep 2ubadamxananapviyblzed bapyea

epikmicizoep, mewimmepinizee nemece Illoxicman
Memnekeminoezi Ke3 KeleeH Oacka ubaoam
opuvinoapuina oapa anacvizoap. Cizoep Ke3 Kencen
Oinee, kacmaza Hemece OiH oKLl OOLYbIHbLZ MYMKIH
— OHbIH MeMjleKem iciHe eul Kamulcbl JHCOK... bi3
ocbl Hezizel Kaguoadan bacmatimvi3. 0i3 Oapimis Oip
MeMIeKemmiy a3amMamolMbl3 HCoHe Mmel KYKblibl
asamamoimovlz. Meniy otbivmwa, 0i3 myHvl 0i30iH
andvimMulz30a udeai peminoe CakmaybiMvl3 Kepek
JiCoOHe YaKvlm eme Kejle UHOYCmapovly UHOYU3MOI,
an MYCOLIMAHOLIKMAH 6ac mapmyvl MYMKiH, OYi
OiHU MagviHada emec, OUmMKeHi OYi ap A0aAMHbIY
Jicexe ceHimi, OipaK cascu MagblHada MemieKemmiy
0ip azamammapel peminoe KaieaHbiMbls ad3an»
(demumon, 2020: 4-8).

Bbyn xyxkar Oyringe IlokicTaHHBIH >KapFbICHI

Oonbil  caHamajbpl  JkoHe  JDKUHHAHBIH — IH
MEH MEMJICKETTIH peyi Typaiabl Ke3KapachlH
kepcereni. Aumaiina XX  raceipapiH - 70-80

KeuaapeiHaa [lokicTaHHBIH pecMu OWIITi  JiHU
a3IIBUTBIKTapFa KO3KapachlH ©3TepTTi, OWI pecMu
KoHe OelpecMH [IIHU MEKEMENEePAiH KbhI3METiH
KymeWrri. ByriHri TaHma TMOKiCTaHABIKTAPIIbIH
pECMHU KOHE KOFaMJIBIK Ke3KapacTapbIHIarbl Oyl
e3repic Typaibl OipHelle FBUIBIMH TIKipiep Oap.
OmapneiH Kelbipeynepinin mikipinme, [Tokicranra
CYpaHBIC  HETI3IHEH MYCBUIMaHIap  TYPaThIH
MPOBUHIUSIIAPFA HETI3JICNINCH JKOHE HCIIaMJIbIK
paMmi3aepi KoJaH bl OChLIaiIa MyChUIMaHapFa
KATBICTBl Ma)KOPUTAPIIBIK KO3KAPACTBI CAKTAJIbI.
MyChUIMaH JIMTAaChIHBIH a3IIbUIBIKTApFa OepreH
KeMUJTIKTepiHe KapaMacTaH, OHbIH MYCBUIMaHJIBIK
CEHIMI OTapUIBUIABIK JKOHE Kazipri Ke3eHaepAe Ie
anThU1Ibl. backa Kke3Kapac YITIIBUIIBIKKA KAThICThI
JIIHU YKOHE THOepabIK YCTaHBIMIAP apacChIH/AFbI
TYPaKThl KaWIIBUIBIKTBI KapacThipajabl. MycChIIMaH
yuracel kxoHe [Ikamaat-e-lcnmamMu CHSKTBI Oacka
Jla WCIaMJIBIK TapTUsUIAp CHUSKTHL, Y HJIICTAaHHBIH
WITTHIK KOHTpeci WHAyW3MHIH MaxacabacbiHa
XKoHe 0acka J1a OChIFaH yKcac (yHIaMEHTaIHCTIK
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TONTapFa KapChl MBIKTHL. MOJIEPHUCTIK KYIITEPAIH
WHEPIHS, CAPKbLTY KOHE OBITHIPAHKBUIBIK apKbIIbI
ancipeyi Ooacekenec KYIITEPIiH OWIIIKKE XETyiHe
MYMKIHAIK Oepai. YHIICTaHIAFbl WHIYCTap/IbIH
bxapatus XKanata mapTusichl CHSIKTBI [[okicTaHIaFbI
MCJIaMIIbUT KYIITep ochutaiiia OHTYCTIK A3USHBIH
TapUXbIH ©3[CpiHIH MJiHM CeHIMJIepiHe ColKec
Kaiita ska3gel  (bemokpenwmmkmii, 2015: 15-34).
backa 3eprreyurisiep 0Oosica Oip»KaKTHUIBIKTBIH
TUTFOPATM3MHEH KOFaphl OOIYbl AKOHOMHUKAIBIK
JKOHE casich ceOerrepre OailIaHBICTBI ACTT CAHANTBI.
MyHpaii capammbuIap/IiblH MiKipiHIIe, OyKapaHbIH
JKAJIFAChITl YKAaTKAH SKOHOMHUKAJIBIK JKOHE CasiCH
KYKBIKTAPbIHAH  afbIpbUTy  Kapchl  KyIITepre
OHCBI3 J1a «OaTBICTAaHBI KETKEH» JIIEMEHTTEpre
JKEHUTIETUITeH OoJica /1a OailaMa YChIHATBIH/IBIKTaH,
onapbl JKeHyre MyMkiaaik oepzai (Moaddel, 2022:
188). Kereci capariibl Ton 6051ca KCeHOGOOUSIHBIH
TamMbIpbl OHTYCTIK A3MSUIBIK OpTa TanTbIH MiHe3i
MEH YMTBUIBICHIH/IA JKATBIP JICT CaHAWIbI, oJap
YIIiH aifMaKTBIK )KOHE CEKTANBIK Oipereitik OipiHi
KE3eKTe KaJlabl.

KemmrimikTep MEH CTUTMATH3AIlUSHBI €CKepe
OTBIPHIT, OEHPECMU HHCTHTYTTAPABIH 06Iiri 0OIBIT
TaOBUIATHIH KAaYBIMJIACTBIKTAD a3IIBUIBIK PETiHIC
TaHBUIFBICH KEJIMEH i, COHIIBIKTAH OJIap ©3JepiHiH
STHHUKAJIBIK HEMECE JIIHUA THICTUIINH KOepCeTneyre
THIpBICATBI Jen aiTyra Oomnanabl. [lokicTaHnarsl
A3MIBUTBIKTAP EJJIIH KaJIbl XaJKbIHBIH IaMaMeH
8%  Kypaiinel gen  aWTyra  OoJIajpl  JKOHE
onmapra axmanuiiep, Oaxaitmap, Oymaucrep,
XpUCTHAHJAP, WHAyCTap, JDKaiHIep, Kaiamrap
(unTpanpaaH), TapceUIAp MEH CHUKXTep Kipemi
(Tombrukanos, 2009: 21). Tizimae KepceTireH
STHUKAIBIK KaybIMJACTBIKTAPJIBIH OPKaNUCHICHIH I
a3MIBLIBIKTAP IbIH KYKBIKTapbIH KOpFaiThIH
e3/1epiHiH OelipecMu HHCTUTYTTaphl Oap. COHbIMEH
Karap, opOip KaybIMAACTHIK iITIiH/IE KacTa, Tall )KoHe
JliH, COH/Iali-aK )Kac, STHUKAJIBIK, )KbIHBIC, Ay bLT JKOHE
Kaja adbpIpMaInbUIBIKTapel 0ap. Kes3 kenreH cymnep
KacTa KJIacCH(PHUKAIUACH MiKipTayiac Moceseci
Oosbil  TaObUIAZBI. MpbICANIbI, XPHUCTHAH JIiHIH
ycTaHaThIH 4 maiibi3 [lokicTaH XalKbIHBIH apachiHa
KAaTOJHMKTIK JKOHE NPOTECTAHTTHIK KOHpeccHsutap
apaceiga mamamen 50/50 Geminy Oap. [lemasap
CUSIKTHI Kananmap MeH baxapammyp, XaiimapaOan,
Papannmuuau  xoHe — KBerra  ayjnaHjapbiHia
opKalllaH oJpTYpJii cajajapja JKYMBIC ICTCHTIH
XPUCTHAHNAP/BIH ~ aWTapibIKTall CcaHbl OOJIFaH
(Sookhdeo, 1999: 336).

3epTTey  HOTHDKECIHIE  OyIIUCTep  MEH
JOKAWHWIEP Typasibl HAKTHI JIepeKTep Ta0y KUbIHFA
COKTBI, OWTKEHI CTAaTHCTHKAJIBIK MOIIMETTEP
YCHIHBIIMAFaH JKOHE OJap Typalbl O KaJIbl

MOJIIMETTEp a3. Bysl 3THHKaNBIK TONTap ©37CpiH
KOFaMHBIH 1ITiHIE KOPCETKIIepl KeIMeHIi. OpuHe
OHBIH OOBKTHBTI >KoHE CyOBEKTHBTI cebentepi
OapmbLIbIK:  OipiHmnigeH, [lokicTam — CBIHIBI
MYCBUIMAHIBIK OachIM elje ©3IepiHiH JiHd
epeKILeNTIKTepiH aiFa TapTy Hemece Kopcery oii
KYHTe JICWiH KayinTi 00BN TaObUIa b, €KIHITIACH
aTaJFaH IiHIEPAiIH epeKIIeNiKTepiHe ColKec O0ITyh
Jla BIKTUMaJ. OUTKEeHI Oy IuCTep MEH JPKAHUIIED
MOKICTaHABIK MapTTapAa cyx0aTka TapThUIMaJIbI
JKOHE OCBIFaH ColiKec KOoFama ©3/IepiH CaKTHIKIICH
YCTaiabl. Axmanunep, KepiciHiie, CEeHIM
MoceleciHe OaiIaHbICThl KOMINUTIKTIH Ha3apblHAa
ekeH. Kemreren axmamuiiiep o37C¢piHIH IKEKe
0acblH amblK KapusUlaMaibpl  JKOHE  OYKiI
XaJNBIKTBIH JYIIMAHBIK Ha3apblHaH ayliak 0oy
yurie Tom Oonbin xkuHanmMaiael (Ilmemos, 2005:
236).

[lokicTaHHBIH KYKBIKTHIK JKYHeCi opaalbiM
TYpaKTBl OOJIMaraH »>KOHE OYTIHAC OSTHUKAIBIK
JKOHE JIIHM a3MIbLIBIKTAPJbIH JKaFJaiblH  aybl3
TONTHIPBINT aiiTyra kenmeiai. Erep Ilokicran
KoHCTHTYIMSACHIHBIH TapuXblHA Hazap aynapcak,
oil OipHelIe peT KYIUIIH >KOWIbl JKOHE Herisri
3aHHaMaHbl [lokicTaHHBIH KeHiHTI OacuIblIaphl
OJIApABIH KKETTUTIKTEPIHE COMKEC TY3ETill KEIIi.
Ennin anramkel KOHCTUTYIHSCHI OH YKBUIFA JKYBIK
TanKpUIaygaH Keiin 1956 ixbutbl KaOBUITAHIEI,
OipaK eKi KpUIIaH KeiH MyxaMmMen Ai00 XaHHBIH
TOHKepiciMeH o yakeiTiia TokTaThuinel (Khan,
2007: 138).

Myxammen Airo60 xan Ilokicram ockepu
KYIITEPiHiH 0ac KOJ0aCIIbIChl 0OJIbI, COJIaH KeUiH
1958-1969 xk. MeMIEeKeT Mpe3uJeHTi, OHBIH
TYCBIHIA PESKUMHIH ©31, JIHH JKOHE STHUKAIBIK
a3lIbUIBIKTAPFa KaThIHACKI ChIHM Oojiabl. CojmaH
oepi 1962 xone 1973 »Kpuimapbl MYJIEM KaHa
exi Koncturymms  xaseuimel.  [lokicTaHHBIH
KoucTurynusiceina 0yrinuig e3inae [TapiaMeHTTiH
YIWITEH €Ki Oeiri raHa Ty3eTyJIep €HTi3e anajbl;
cailllaHFaH »J>KOHE oCcKepu Oacmipiap OHBI €3
MakcaTTapblHa cail CalbICThIpMalibl TYpPJE OHaMl
e3repte anabl. Mbicansl, 1973 xputrsl Konctutyius
17 pet e3repringi. Ockl e3repicTepIiH oOpKaiChICHIHA
QJIIIET OpraHaapsl 63 KemiciMin 6epai. Oy COHbIMEH
Oipre IlokicTaHmarbl OoCKEpPH TOHKEPICTEPIiH
OPKaHCBHICHIH ©31HIH «KKETTUTIK JTOKTPHUHACHIHY»
KoyJiaHy apkbuibl 3aHmacteipasl  (Khan, 2005:
237). Heri3ri 3aHHaManbIK 0a3a 3THUKAJIBIK KOHE
JHU a3MIBUTBIKTapIbIH OeHpECMH MHCTUTYTTapbIH
€cerike ary bl Ko3/IeMe/ i ien alTyra 0onaibl.

JKorappiga aWTBUIFAaH KYPBUIBIMIBIK —CyXOaT
OapriceiHIa pecioHaeHT Mkban Kaitzepain ce3ineH
[TokicranHbIH Heri3ri 3aHbl — KOHCTUTYIHSHBIH
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oTapubul ¥ IpIOpUTAaHUS OKIMUIUITT JaibIHIaFaH
«KeMici» ekeHiH OaikamelK. OHBIH aWTYBIHIIA,
[TokicTaH XajKbpl HETi3ri 3aHAap/bl KOJIaMaiibl,
KepiciHlle, onap ©3lepiHiH IoCTYpJli 3aHIapblH
KYPMETTEN, COFaH Coifkec eMip cypexdi. MpIcaibl,
Jkayar OepylIiHIH Ce3iHe KaparaHnua, OJIapJbIH
Talnanelk  3aHbl  (memxabunep) — «llaHuasTy
00J11bI, OHBIH IIEHOEPIHAE pPYyJIacTapIblH «KaHIbI
KBIPFBIHFA» JKOJI OepMey »oHe 0acka 3THUKAJIBIK
JKOHE JIIHM a3MIbUIBIKTApFa TO3IMIIIIIK TAHBITATHIH
TIOCTYpIIl MiHAETTEp Oap.

Ocepiran kapamacrat [Tokicran bana KyKbIKTaps!
Typajibl KOHBEHIHS, HOCUIIIK KEMCITYIIUTIKTIH
OapIBIK HBICAHIAPBIH KO0, TEHOIN]] KBUIMBICHIHBIH
AJJIBIH aJly KOHE JKa3ayay, a3anrayra Kapchl )KOHE
Oacka KaTbIre3, aJaMIeplIiIiKKe IKaTIalThIH
HEMece ap-HaMBICTHI KOPJIANTBIH KapbIM-KaTbIHAC
HEMece a3aay, SKOHOMHUKAJIBIK, QJIEYMETTIK KOHE
MOJICHH KYKBIKTap Typasbl XalbIKApalblK ITaKT
KoHEe A3aMaTTHIK JKOHE CasCH KYKBIKTap Typasibl
XaJIbIKApasIblK AKT ChIHJIbI KY)KaTTapFa KoJ KOWFaH
OonateiH. Anaiina, [lokictan oifengepre KaThICTHI
KEeMCITYIIITIKTIH OapIIbIK HEICAHIAPIH KOO TYPaJIBI
KOHBEHIIHS %oHE OOCKBIHIAp MOPTEOECiHE KAThICTHI
KOHBEHITUSI CHSKTBl HETI3r1 KOHBEHIIWSUIApFa oi
KOJ KOWFaH JKOK. AJ WciaM JiHIH MEMIIEKETTIK
JUH Jien kapusutayian Oesek, KoHcTuTynus AiHH
OKUIIep MEH MeEKeMeJepre epekiie wMopTede
Oepmeiii, T9CTYpIIi MHCTUTYTTAP OHBIH KOJIIAHBLTY
asiceiHa OarbiHOalel (Konmora, 2019: 18). Ocsl
JKaFIaiIbl capayalThiH Ooscak, [[okicTaH CHIHIIBI
MEMJICKETTIH IIIiHAC YITApPaIBIK TICH IiHAPAIIBIK
apakaTbIHacTap 9J1i KyHre JCHiH 63 MIeIIIMIH Tarman
kenemi. OchIFaH KOca, 3ePTTEY KYPrizy OapbhIChIHIA
MIOKICTAHABIKTAP/BIH ~ KOHAKKAWIBUIBIFBI ~ MEH
MOJICHUETTEPIHIH  ©3apa  alpbUIMAIIBUIBIKTaphI
OaceIM KepiHAl. Ocipece Oy ypJic KacTaapaibIK
OailraHbICTap/Ia HAKTHI OalKaI bl O31CepiH )KOFaphl
CaHAWTBIH KacTajap TeMeHT1 (Kas3ipri jxarjaiiia
KeJlel TOT) TOI OKUIAEepiHEe JIETeH KaThIHACKI MCH
IHU YCTaHBIMIAPHI TEPEH 3ePTTEY/Ii KAXKET eTell.

2023 xbuiabiH 23 cayipinae con Mkban Kaitzep
cayajHaMa CypaKTapblHa SMOIMOHAJIBI CTUJIBJIC
KayaOBIH OKanFacTeIpAsl, MyHAa IloxicTaHHBIH
STHUKAJIBIK JaMYbIHBIH TapUXU OKUFaJapbiHA
KaTBICTBl OipiHIII cypakTa JiHM a3LIbUIBIKTapFa
KaTBITE3MIIKIIEH  Kapay  (¢akTiulepiH  KenTipim,
orOachUIapAblH O6JiHyi, OJIapJbIH apachIHIarbl
e3apa OainaneicTap, oTOachiHbIH Oip Oemiri
YHpicranga Kajica, an Kenoipeyepi MyChbUIMaH IbIK
[TokicTanaa KaJbill Kaaybl ChIHIBI MYCBUIMaH/IBIK
O1im Oepy JKyieciH koHe JKYMBIC iCTel TYPFaH AiHU
MeKeMeNepaiH (Meapecenepain) cebentepi MeH
3aMaHayd KbI3METiH JQJICNJCHTIH JepeKKe3aepi
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3epTTEl OTBIPHIN, ONAPJABIH TAHBIMAIIBIFBI JKBLI
caHall apThI KeJeTiHiH Tinre THEeK eTTi. OCH
MOCEJICHI 3epTTeil Kelie XallbIKThIH ©H Kejel
TONTAaphl MEH KETiM Oajanap oJiapJbl JKOFapbl
MOOWJIBMIINIIK MHCTUTYTHI PETIHIE KapacThIPajbl,
OMTKEeHI  MeJpeceNiep/iiH  KOMIIUTTiHAC TeriH
OKy, TaMak >kxoHe Oacmana Oap. Typni akmapar
Ke3aepine coiikec, Ilokicranma 4,1 MHUUTHOHHAH
acTaM OUTIM  alymbuiap OChl  MYCBIIMAaHIBIK
Mezpecenepae Ourim  anmeim keneni exkeH (Butt,
2012: 387-407). byn wenpecenepaid OapIIbIFbI
JIEPJIIK JKEKeMEHIINK Kap)KbUIaHIABIPBUIAbl JKOHE
yKimMeTTiH OakpuiayelHAa emec. Meapecenepae
uciIaM JiHIH OypMaiayabl KOJIaWTBIH OUTIKTLIIT
JKOK TYJICKTEp MIbIFajbl JCreH alaHIaylIbLIbIK
KenTeH Oepl aWTBUIBIT Kejie JKaTKAH/IBIKTaH,
onapjibl MOJCPHHU3AIUSIIAYyFa KONTETCH OpPEKeTTep
Kacangpl, Oipak HOTHXKE ©3repicci3 KalbIl KeJeli.
Byt ucnamMHBIH pecMu )koHE OefpecMu HHCTUTYTTap
JKy#ecinmeri pesrin amanbl. A [TokicTaHIaFbI COHFBI
okuranap, Meicanbl, 2023 KbpUIABIH 4 MaMBIPBIHIA
anTel a3IIBUIBIK MYFamiMiHiH enTipinyi, Cunz
mraTbiHAarsl Mupnyp-Xac KanacbliHAarbl AXMaaus
MEIIITiIHIH Kupaybl xoHe [wirut BanTucraHHbIH
Acrope  KamacblHIA  a3UIBUIBIK  JKACTap/bIH
OIITIpiTyl a3MIBUIBIK KYKBIKTAPBIHBIH OaChIIFaHBIH
kepcereni. ConbiMeH katap, 2023 kputFbl 26
coyipae Jlaxop Oacmace3 KIyOBIHBIH JKaHBIHAA
JKaFaH KYIIPIIK icTepi MEH MOKOYpii [iHTe
KeJyre Kapchl a3lIbLIBIK KaybIMIACThIKTAPbIHBIH

Hapa3bUIBIKTAPhI a3MIBUTBIKTApFa KATBICTBI
KeH TapalfaH KeMCITYIIUTIK MoceleciH KoHe
[MokicTaHHBIH ~ O€HpecMH  HMHCTHTYTTapbIHBIH

Moprebecin atikeinaiabpl (Several Teachers Killed
In Outburst Of Sectarian Violence In Northwestern
Pakistan).

Ilokicmanneiy 2017 icwinest Xanvlk caHadvl
Jicone  mywlnoazan — Macenenep.  MYCbIIMaH
emecrepre o3 JiHiHe cail gayelc  Oepyre
MYMKIHIIK OepeTiH OipblHFail caifmay xyiieci
[okicranma 2002 >xputbl FaHa eHri3inreH. OcbiFan
KapaMacTaH, YITTBIK caijayFa KaTbICy YIIiH Kai
IiH eKiTl eKeHAiri >kapusianysl kepek. 2017
Kbkl ITokicTaHma XalbIK caHarbl OTTI, OJ IiHH

a3MIBIBIKTAD  apachliHaa Oipkartap Hapas3bUIbIK
TyabIpAbl. by caHak cainaymeuiapael - JTiHU
Oenriyepi OOWBIHIIIA KeMCITyre Heri3 OOJIbI.

JliHu a3MIbUIBIKTAP SMUIPAIUSFa JKOHE MOKOypIi
TypJe uciaMIbl KaObuigayra KapamacTaH, CaHak
HOTWKENEepl KyTUITEHHEH TOMEH OOJabl JCHI.
Kapauune Ttyparbin JKoraprbl COTTBIH 3aHrepi
Hun KemaB 1998 bInFbl caHakTa MHIyCTap CaHBbI
2 MWIIMOHFAa JKYBIKTaFaHBIH aWTanbl. Aunaiiga
2017 xpurrbl XanblK caHarbl 20 JKbIIIa OHBIH TEK



1. Kanagnera

3,5 MWUIMOHFa JIeliH eckeHiH kepceTti. Kemas
WHAYCTapAblH aybUINBIK JKepiepae TYpPaTHIHBIH
JKOHE TYY JCHIeii )KOFapbl EKEHIH eCKepe OTBIPBIIL,
Oy1 caHmap adTapibIKTail TeMeH OarallaHFaH el
caHaiinpl. On KOIIi-KOH XaJibIK CAHBIHBIH TOMEH
oCyiH TYCIHIIpMEWII Jenm KYIIKTCHEIl IKOoHe
JkelikoO XpucTHaHIAp AeN KyAiKTeHIeHJeH, a3
caHak OOJybl MYMKiH JIET€H OWIIbI ajfa TapTaJbl.
On [lokicraHHBIH AfaM KYKBIKTapbl JKOHIHJCTI
KOMUCCHSICBIHBIH, eceOiHe ciiTeMe »Kacarl, COHFBI
aNTHl JKBUIMA YHAICTaHFa HeOopi 8 MBIH agam
KOHBIC ayJapraHblH alTThl. ByKapanblK aknapar
KYpaJIapbIHBIH xa0apIaybIHIIa, KY3/IeTeH
nokictauablK uHIycTap 2019 xputhl Y HAICTaHHBIH
yarmeul - bxapatus  JkaHata  MapTUSCHIHBIH
YKIMETiHiH Olapra BH3a >KOHE YH[I a3aMaTThIFbIHA
JKOJT Oepy Typajibl YCHIHBICHIH KaObUTIaabl. Anaiiia,
oNapbIH KOMIIUIIr colaH Oepi KenTereH yprakrap
emip cypred Cunake opannel (Wazir, Goujon,
2019: 21).

Jinn  asmbuibikTap  [IoKiCTaHHBIH — pecMU
yKiMeTiHe KiliripiMm caiiay OKpyrTepiH TapTyFra
JKoHe accambOrnesutap MeH CeHarra a3 OpbIH Oeiyre
MYMKIHJIK OepreH/iKTeH, OYpBIHFBI YKIMETTep e
©3 caHJapbIH a3 xabapiaraH jen caHaiael. Ka3zipri
yakpITTa [[IHM a3MIBUIBIKTap TeK 33 pe3epBTiK
JKUHAJIBIC OpHBI MeH TOPT CEeHAT OPBIHBIH TaJall eTe
amajel. CHKXTEp apachlHJIa KOIl Hapa3bUIbIK OOJIJIbI,
olap na JOOOHWCTIK KyII-KirepiHe KapamacTaH,
ykimer 2017 KbIIFBI XaNbIK CaHaFbl Ke3iHIe oJiap
YIIiH JiHM OaraH KypMaraHblHA KOHLT KaJbl.
OHBIH OpHBIHA OJ OJapael  «OacKarTapIabIH»
KatapbiHa KOCTBI. 2017 JKBUIFBI XalbIK CaHaFbI
anapinga IokicranueiH CHKX KEHECIHIH )KETEKIIICl
Capmap Pamem CuHrX Momimaemene YKIMETTIH
CUKXTEp/Ii Ti3iMre eHrizy/ieH 0ac TapTybl «KOFaMFa
JISTEH KYPMETTIH MYJIJIEM >KOKTBIFBIH» KOPCETTI.
IToxictanaely, NADRA  momimeri  OolibIHIIIA,
enne 6146 cukx TtipkeiareH, Oy 1947 KbUibl el
OemiHreH Ke3zeri 2 MIUIMOHFa KYBIK. KYKBIK
KOpFaymIblIapblH aiTybIHINA, HETi3iHeH Xaiibep-
[TaxTynxBa men IlenmmkaOTa TypaThlH KONTEreH
CUKXTEp HCIAMIIBUI COJBIPIAPABIH MA0YbLUIAAPHI
MeH OWIIKTIH KeMCITyiHeH KYThUTy  YIIiH
IMokicranHan Kambil KeTKeH. CHKX KaybIMbIHA
JereH i3ri muerTiy Oenrici perinae [lokicran 2019
*KbuTbl Kaprapmyp memizin amrel, Oy YHaicTaHIa
Typatbid cukxtepre [TokictanHbiH [TeHaKaObIHIAFbI
KaXBUIBIK OpPBIHAAPbIHA OapyFa MYMKIHAIK OepeTiH
BH3achI3 OareIT OOJBIT caHamans! (Mup, 2019).

Cukxrtep CHSKTBI, AXMagusi KaybIMBIHBIH
KeHOIip jKeTeKILiIepi 1e CaHak oJIapIbIH CaAHBIH KETe
Oaraimamarad OOJIybI MYMKiH, OMTKEeHI KOTIILIITi

©3/ICpiHIH [iHU KOe3KapacTapblH KachIpajbl JIel
ceamipmi. Axmammnepmi 1974 xwuter  [lokicTan
MYCBUIMaH €MecC JeMN J>Kapusiiaabl KOHE oJapra
KOFaMJIbIK OpBIHJIAPJIa UCIaMJIbl YCTaHYFa ThIABIM
canbrabl. [lermxadTarel AXManus KaMaraThIHBIH
xerekurici Kamap Cyneliman o3 mikipiH Obutaiiina
amblK ~ aTThl:  «bi3  xacuemmi  Kypaumeiy
Kowipmecin cakmail armaiumols. biz ousvl ayoapa
ATMAiMb3 Hemece 0acbin wbleapa AIMAlMbl3.
bi30iy neeizin xanaywoimoiz (Mupsza fynam Axmao)
Jrcazean  Oapnvlk  Kimanmap — «ocex  KOpYWiiK
mMamepuanvly peminoe MuliUblM CALbIHEAH JHCIHE
monmuly aimel myuieci (Axmadummep) Kypan
ylpemyee apekemmeHeeHi YuiH mypmeoe Ombipy»
(Karim, 2017: 39).

CoHFBI XaJNBIK CaHaFbl OOWBIHING, <JIIHU
a3MIBUIBIKTAPY (0apITBIK MYCBIJIMAH €MeC KaybIM/Iap)
eIl aTalaThIH XaJbIK caHbl 1981 KBUIBI >KaJIIbI
XanbIKTBIH  3,32%-b1H Kypaca, 1998 xblmbl on
3,73%-¥a neitin ocTi, ain 2017 KBIIBI OJTAPIBIH CaHbI
azaitras. 3,52%. 2017 >kbUTbl MYCBUTMaH eMecC JiHU
OipJeCTIKTepAiH JKaNmbl CaHbl 7,32 MUJLTHOHIBI
Kypanel, OHBIH IimiHAEe XpuctHaHmap (2,64
MWJIJTHOH), uHAycTap (3,6 MWIIHOH), AXMmaauiep
(0,19 wmumnmon), MowbiHmanran kacrtamap (0,85
MHJUTHOH), «0acka miHmep» amammapsl (0,04
muuon) (Karim, 2017: 41).

OcpiraH cylieHe oTbIpbIn, 2017 KBUIFBI XaJIbIK
CaHaFbIHBIH  HOTIDKEJEpi OapiblK  ATHHKAIBIK
JKOHE JIHU a3IIbUIBIKTAP/Abl ajaHAaThil, PECMHU
XKoHe OelipecMH MHCTHTYTTapAbl KymenTTi. Onap
OVJI CaHAKTBIH HOTIDKEIIEPIH MOWBIHIAMAJbI,
kepicinmie [lokicTaH YKIMETIH oJjiapiabl KaiTa
Kapayra JKoHE OapiblK KYKBIKTHIK HOpMajap/ibl
ecKepe OTBIPHIN, KalTajam caHak XXYprizy KyHiH
oeinrineyre MmoxOypieai. Hotmwxkecinae 2023 xbliabl
[TokicTanma KaliTamama XajablK CaHaFbI XKYPTi3iii,
Oipak onmaiH ¢opmarta. OcbIFaH KapamacTaH,
2023 >KbUIFBI XaJIBIK CaHaFrbl sKairbl [1oKicTaHHBIH
STHUKAIBIK  KOHE  JIHM  a3UIbUIBIKTap/IbIH
KYKBIKTapbIH ©3repTyre j>KoHEe KalTa aHBIKTayFa
JIafbIH €KCHIH KOPCETTI.

KopbITBIHIBI K9HE TY:KBIPpbIMAAMA

[TokicTanaa opTYpITi XaIbIKAPAIIBIK )KOHE YIITTHIK
YKIMETTIK eMec YUbIMIap, KYKbIK KOpFayIIbuiap MCH
JUHU YUBIMJIAP €T IIHU CEeHIM OOCTaH IbIFbIHBIH
JICHTeHiH >KaKcapTyFa >KOHE KyFbIHFA YIIIBIparaH
KaybIMJIACTBIKTAP/Abl 3aHMEH KamMTaMachl3 eTyre
JKYMBIC icTedmi. JlereHMeH, a3aMarThlK KOFam
OKUIJIepl XaNbIKTBIH OCaJ TONTApbIHA KOMEK
KOpCeTy KaylliHe YIIbIpalibl, OWTKEHi OJIapIbIH
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KBI3METIH YKIMET XKiTi Kajaranai el [[okicTaHHBIH
KYKBIK KOpFay opraHuapbl MeH Oapiay opraHjapbl
eNJIerl  OIIMEHAUNIK TEH  30pPJIbIK-30MOBLIBIK
KBUIMBICTAPBIMEH KYPECy YIIiH TYpPaKThl HISTIiMIi

JKY3ere acblpy MYMKIHAIMH MIEKTeN, KYKBIK
KOpFaymipljlap MEH a3aMaTThIK OeJICeHIUIepaiH
KYIITEN >XOFajbll KeTyiMeH TaHbiMan. COHbIMEH
KaTtap, >KakplHJIa OWIIKTeH KybUIFaH XaH YKIMeTi

JUHU TONTap.bl THIHBIITAHBIPY Ke3iHe [lokicTanma 3albIpIibl KYHABUIBIKTap/Ibl €HII3yMEeH KypecTi. XaH
YKIMeTi IIeTeNIeH Kap KbUIaHBIPHUIATEIH KONTEreH YKIMETTIK eMec YWBIMIapabl MEeMIIEKETTIH JKayJapsl
peTinae Oenriiern, oylap UCIaM UTiIMIEpiHe KaWIIbl KeJIeTIH JTUOepaIablK KYHIBUIBIKTApAbl HACHXATTAH b
Jen 0OoJpKaibl, OYJI MITATThIH KOHCEPBATHBTI TONTApPbIHAH KaObU1naHFaH oHriMe. COHFBI OipHeIIe Kbuiaa
KeM JieTeHnie 18 XaplkapallblK YKIMETTIK eMec YibIM jkoHe Tarbl 20 YHBIM jKaObUIIbI, OYJI TYMaHUTAPIBIK
JKYMBICKA Kayill TOHAIPAl JKOHE eJIJeri OINNEHAUIIK MeH JIHM Te30CYIIUNKIICH THIMII KYpecyre YiKeH
KHUBIHJIBIK TYFBI3/IBL.
Anzbic
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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.

M. LLymaTtoBa'’, 2. LLlymaTos?
'LLI. YeauxeHoB yHuBepcuTeTi, KekleTay k., KaszakcraH

2KP T)KM M. FaBAyAAMH aTbiHAaFbl A3amMaTTbIK, KOpFay akaaemusicnl, Kekweray k., KasakcraH
“e-mail: akisheva_mika@mail.ru

KeHicTik neH yakbIT MUPOAOIUSIADIK,
)KOHe AiHM caHaHbIH, 6eiiHeAepi peTiHAe

KCPO blablpaFaHHaH KeWiH MOCTKEHECTIK ASYipAEri aAaMHbIH AYHMETAHbIMADIK, HYCKayAapbl 63
KYHADBIABIKTapbIH >XOFAATTbl. AAAM 63iHiH MAEOAOTMUSAbIK, HYCKAyAapbl MEH PyXaHW KYHAbIAbIKTAPbIH
Kanta Kapayra MeXXOyp 6GOAAbl. AAAMAbIH CEHIM >KYPreHiHiH 6apAblFbl KYHCbI3 GOAbIM  LWbIKTbI.
AAAMHbIH aAAbIHAQ Tafbl AQ KaHA MAEOAOMMSAbIK, 0araapAap MEH PyXaHM KYHABIAbIKTApAbl OpHaTy
maceaeci Typabl. Ocbiraiiia, aaamMm GOAMbBICbIHAA HE KACUETTI, HE KMEAi, OAapAbIH, KaiHap Ke3Aepi
Kanaa AereH cypakrtap e3ekTi 00AAbl. BeAriai 6ip yakbiTTaH KeliH OAapAblH KYHCbI3AaHOACbIHA
KeniApik Kanaa? Aemek, M1 >xacay maceaeAepi OYriHri KyHi ae e3ekTi. bya Makarapa aBTopaAap e3
AaAAbIHA MblHaAaM MakcaT KOMAbl — MMMDOAOTUSIABIK, >K8HE AiHM AYHMETaHbIMABIK, omMbebanTapAbiH
Kasipri aaamHbiH, 60AMbICbIHA acepiH Taaaay. OcbiFaH GaiAaHbICTbI aAaM ©3iHIH AYHMEAEri peAi MeH
OPHbIH aHbIKTalAbl. bya ambebantapAbiH, 8Cepi aAaMHbIH, SAEMAETT OPHbIH aHbIKTan KaHa KOoMMaiAbl,
CoHbIMeH bGipre aAemHiH KepHeki GeirHeciH Gepeai, SFHM OHbIH eMip CYpYy YakbITbl MeH KeHICTiri.
ByA 3epTTeyAiH FbIAbIMU-TOXIPUOEAIK MaHbI3ABIAbIFbI MOCTKEHECTIK ASYIpAEri aAaMAAPAbIH, Keinbip
MAEAAAAPAAH COKbIPAbIKMNEH «BocaTblAbIM», 6acka >KaAraH MAeaspapra ceHbeyiMeH OGaiAaHbICTb.
PyxaHn 6arbIT-0afraapCbl3, AYHMETAHbIMCbI3 aaaM 60CTaHAbIK, AABUMPUHTTEPIH Ke3eai. OFaH MbliCaA
PETIHAE TEPPOPU3M, AIHM 3KCTPEMM3M CUSKTbl 3aMaHbIMbI3AbIH KEAEHCI3 KyObIAbICTapbIH anTyFra
60AAADI.

Ty#in ce3aep: MU, AiHM caHa, MUAOAOTUSIABIK, YaKbIT, CAKPaAAbl YaKbIT, SAEYMETTIK KEeHICTiK.
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IMpocTpaHcTBO M Bpemsi Kak 06pa3bl
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 OMPEAEASIIOT MECTO YEeAOBEKa B MUPE, HO U AQIOT HarASAHYIO KapTUHY MUPa, TO eCTb Bpems
M MPOCTPAHCTBO ero ObITus. HayuHo-npakTuyeckas 3HaYMMOCTb 3TOr0 MCCAEAOBaHUSI 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

98

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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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 PEAUTUW, PACCMATPUBAIOTCS
B3rASIAbl OTAEABHbIX MBICAWTEAEN Ha crieumduyeckre YyepTbl B PACCMOTPEHUM COOTHOLLEHUS MOPaAK
M PeAUTMK, a TaKXKe PeAMrms paccMaTpuBaeTCsl Kak MCTOUYHMK HPABCTBEHHbIX LeHHOCTen. AeAaeTcs
BbIBOA, UTO AaXKe (PMAOCOMDbI, KOTOPbIE MCCAEAOBAAM MOPAAb M PEAUTUIO B OTAEABHOCTH, MPUXOANAU B
UTOre K MbICAM 00 MX EAMHCTBE, MOHOAMTHOCTU. B CcTaTbe Tak >ke NpoaHaAM3MpPOBaHO BAUSHWE MOPAAU
W peAmMrum Apyr Ha Apyra. B ctatbe B Takom ke pakypce paccMaTprBalOTCSl BOMPOCbI COOTHOLLIEHUS
pasyma 1 Bepbl, 6yayun hopmor o6LLEeCTBEHHOrO CO3HAHMS, PACKPbIBAETCS CYyTh HEPA3PbIBHOM CBSI3W
3TUX ABYX MOHSTUI. ABTOP MPUMXOAMT K BbIBOAY O TOM, YTO YTBEPAMBLUMECS 3HAHUS (DOPMUPYIOT
paUMOHaAbHbINA B3rASA Ha OKpy>Kalowmin Mup. BmecTe ¢ 3TMM ueAoBeKk MO3HAET MMP C MOMOLLbIO
okpy>katoutero mupa. C 3Tol TOUKM 3peHnsl Bepa HOCUT Pa3BETBAEHHbIM XapaKTep M B LLIEAOM SIBASETCS
CB$I3bIBAIOLLMM 3BEHOM MEXAY YEAOBEKOM M 00OLLecCTBOM. B cywHOCTM, Bepa CTOMT Bbille Camoro
YyeAOBeKa M MPOSIBASIETCS Yepe3 HPaBCTBEHHble LLEHHOCTU. YeAoBeK XKMBET U TBOPWUT HE TOABKO AAS
cebs, OH AEAAET 3TO U PaAM APYTUX. B 3TOM M 3aKAIOUAETCS C TOUKM 3PEHUS BEPbI CMbICA KM3HMU.

KAtoueBble cAOBa: KyAbTypa, MOpaAb, 3TWKA, HPABCTBEHHOCTb, LEHHOCTW, YeAOBeK, OOLLECTBO,
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. From this point
of view, faith has a branched character and, in general, is a connecting link between a person and soci-
ety. 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.

3. AraeBa
O3ipb6aitkaH YATTbIK, FbiAbIM AKaaemMusiChiHbIH Praocodus

JKOHE DAEYMETTaHy UHCTUTYTbI, Baky K., O3ipbaikar
e-mail: ziba.agayeba57@gmail.com

Mopaab xaHe AiH MOHOAMTTIAIr Maceaeci

Makanaaa MMaHABIABIK, EH AIHHIH apakaTbIHACbIH TaAAdyFa 6aca Ha3ap ayAApPbIAbIM, aAaMrepLUiAiK
NeH AiHHIH apaKaTbIHACbIH 3ePTTEYAE HaK Thl GEATIAEpPiH KOPCETKEH KEKE OMLLIBIAAAPADIH KO3KapacTapbl
KapacTbipbiAaAbl. AiH aaaMrepLUiAik KYHAbIABIKTapAbIH KaiHap Ke3i peTiHAe Ty>XKblpbIMAaAaAbl. Mopaab
MEH AiHAI 6ip-6ipiHeH GeAek 3epTTereH (MAOCOMTAPAbIH 631 aKbIPbIHAA OAAPAbIH OipTYTaCTbIFbIH
MOWMbIHAQAbI AETEH KOPbITbIHABI )kacarasbl. COHAQM-aK, MakaAaAa MMaHABIABIK, NMeH AiHHIH 6ip-6ipiHe
acepi Ae TaapaHaabl. Ocbl TYPFbIAGH aBTOP MaKaAaAa akbIA MEH CEHIMHIH, apakaTblHaCbl M&CEAeAepi
KapacTbipbif, KOFAMABIK, CaHaHblH 6ip Typi peTiHAEe aAa OTbIpbiM, OCbl €Ki YFbIMHbIH aXblpamac
6aiAQHbICbIHbIH, MBHIH alllaabl. AAaM KopLUaFaH AYHMEHIH K&MeriMeH AYHWeHi TaHWABI, KAAbINTacKaH
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6iAIM KOpLUAFaH AyHMEre pauMoHaAAbl KO3KapacTbl KAAbINTACTbIPAAbl AEME€H KOPbITbIHAbBI >KacarAbl.
Ocbl TYpFbIA@QH aAFaHAQ MMaH TapMakTaAFaH CUMaTKA Me >KaHe >KaArMbl aAFaHAA aAaM MeH KOFaMAbI
6aAaHbICTbIPYLIbI OyblH GOAAAbI A€M TY>KbIPbIMAAMABI. HerisiHAe MMaH aAaMHbIH ©3iHeH >KOfapbl
TYPaAbl )XK8He apaaMrepLLiAik KYHAbIAbIKTapAbIH 60AYbIMEH KOpiHIC 6epeai. Aaam e3i yiuiH emip cypeai
api e31 YWiH FaHa emec, e3reAep YLLiH Ae. MIMaHABIAbIK, TYPFbICbIHAH ©MipAiH MOHI A€ OCbl.

Ty#iH ce3aep: MOAEHMET, MOPaAb, 3TMKA, MOPaAb, KYHABIABIKTAP, aAaM, KOFaM, KapbiM-KaTbIHaC.

BBenenue

[IpoGmema penuruu B COBpEeMEHHOM MHpE 3a-
HuUMaeT ocoboe Mecto. Kak nmpomoBeHUKN 00XKbe-
To 3aKOHA, KIIACCUKHU (DMIOCO(PHH PEIUTHH B CBOE
BpeMsi, TaK U B COBPEMEHHBII ITePHO;] OOIBITHHCTBO
YUYEHBIX MPOBOJSIIMX HCCIEJOBAHUS B 3TOH 00Ma-
CTH, UIIYT TOYKY COTMPUKOCHOBEHUS MOPAIHU U Pe-
JIMTHHU. DTO JIEJIA€TCs IJIsl TOr0, YTOOBI 00ECIIEUUTh
YCTOMUHUBOCTb MOPAJIBHBIX LIEHHOCTEH B COOTBET-
CTBUU C YCTAHOBJICHHOU peIUrrueil MOpaiy ¥ dTHKH,
KOTOPBIC SIBISTFOTCSI HEOTHEMIIEMON JacThIO JIF000i
penuruy, ee pyHraMeHToM, sapoM. Tak, Hampumep,
¢panmysckuil yuensiii C. MockoBUYM B CBOEM HC-
cienoBannn «bor co3man MamimHy», MOKa3bIBAET:
«penurusi Kak oOIIecTBO BOCHPUHHUMAET cebs Kak
JUYHOCTH U TI03BOJISIET HAM XUTh BMecTe» (Mocko-
BruH, 1998). B aToM KOHTEKCTE, BEeMUKHH (humocod,
MmpiciuTens M. KaHT yacTo TOBOpHI 0 BHYTPEHHEM
roJjioce, «KaTeropuyHOM MMIIepaTHBE» 00’KEeCTBEH-
HOW TPUPOJIBI YEJIOBEKA, €r0 JYXOBHOM IPU3BAHUU
(Conosbes, 2005). Ilo MHEHUIO MBICTUTEINS, YEIO-
BEK TIOJIOH JTyXOBHOHW TUCIHILIMHBI, €My ITOMOTIIN
B OTOM JPEBHHE TEKCTHl apaMHUYECKUX PEHTHH,
CBSIIIEHHBIX KHUT, U B cypax Kopana u B xaaucax
TakK ke MPHUCYTCTBYET uaes bora u cyrecTBoBaHue
3arpoOHO KMU3HU, HJIes INIHOCTH U TTOBEICHUS.

O0ocHoBaHHE BLIOOPA TeMBbI U LeJIH M 3212491

Mopanb u penurusi Bcerna BIusud Ha Gopmu-
pOBaHHE IIEHHOCTHO-CEMAaHTHUYECKUX OTHOIICHHH
YesioBeKa M0 OTHOLICHWIO K Mupy. ®umocodsr ot
JIPEBHOCTH JI0 HACTOSIIETO BPEMEHHU, TaK WU WHA-
4e, B CBOMX TPAKTaTaxX MBITAIUCH aEKBATHO ITOHSTh
CyTh 3THX OTHOMEHUH. C 0JTHOM CTOPOHEI, IICHHOCT-
HOE OTHOIIIEHUE YEJIOBEKA K MUPY CBSI3aHO C MUPOM
00513aTeIBbCTB, a C IPYroi — IIEHHOCTHAsI HHTEPIIpe-
Talus MUpa Bceraa ObuTa CBs3aHa C MUPOM OBITHA,
TO €CTb C CYUICCTBCHHBLIM IMOHUMAHUEM MHpPa 0651-
3aTeNbCTBA M €T0 PO B CUCTEME ITO3HABATEIILHOM
1 MIPAKTUYCCKOHN YEIIOBEUECKOHN nesTenbHOCTH. OT-
OpocHB Bce YCIIOBHOCTH, aBTOP IOCTABUII 3Ty TPO-
OyieMy, pacIIMpwil W YIIIyOWJI TPaHWIIBl aHAIIM3a
JTAHHBIX BOIIPOCOB, OOpAaTHB 0c000E BHUMAHUE W3-

YUEHHIO COI[MOIOTHUECKUX U (PHUI0COPCKUX KOPHEH
penuruu. B HacTosmiel craThe paccMaTpUBacTCS
(umocodust penurun, KOTopas cieiiajga OrpOMHBII
IyTh B CBOEM Pa3BUTHU, M MOITOMY MBI MOTJIU ObI
MOMBITATHCS BBISBUTH 3aKOHOMEPHOCTH M MPUHIIH-
el 3TOr0 1myTH. OCHOBHBIC BOMPOCHI CBS3aHBI CO
CIIO’)KHBIM MHPOBO33PEHHEM MEXIy MOpajblo, pe-
JIMTHEH U Pa3yMOM, U JICTAI0TCS MOMBITKH OTBETHTh
Ha BOIMPOCHI, BO3HUKAIOIIUE B OTHOIICHHUAX MEKIY
Mopajbio u penuruei, OCHOBHBIM 3aKJIFOUECHHEM
JTAHHOW cTaThU OY/ICT MOMBITKa 000CHOBAHUS, HEH3-
OexHast B3aHMOCBS3b MEXKILy MOPAIIbIO H PEITUTHH.

Hayuynasi MmeTog0J10TMsI HCC/IEOBAHUI

MeTom0IOTHYECKOM OCHOBOM CTaThU SIBJISCTCS
MIpU3HAHKUE MPHUHIIMTA a0COIOTHOCTH MOPAIH, I10-
3BOJIAIONIECTO pacCMaTPHUBATh HPABCTBEHHYIO KH3Hb
YEeJIOBEeKa KaK CTPEMJICHHE K MPOSBICHUIO CBOESH
BhBICIIEH CymrHOCTH. Dunocodckuii MeTox Mmo3Bo-
JWT TIPOAHATU3UPOBATh B3TIISAIBI MBICIATEICH Ha
COOTHOIIICHHE MOpalu U penuruu. JluanexkTuue-
CKH METOJI IOMOT TIpH BSICHEHUH TIPOTHBOPEUHBO-
ro XapakTepa COOTHOIICHUS MOPANId M PEIUTHU. B
HCCIIeIOBATEIbCKON paboTe MPUMEHSETCs psijl Ha-
YYHBIX TIOJIXOJIOB I METO/IOB, BKIIOYAsi B TOM YHCIIE
CHUCTEMHO-CTPYKTYPHBIN aHaJIN3, METOILI CPaBHU-
TEJIBHOTO U TEOPETUUECKOTO aHATH3A.

Pe3yabTarsl U 00cyxK/aeHUE

Bzaumocsnzo mopanu u peaueuu ¢ ghunocoghuu

Bormpocy 0 npoucxoxaeHun Mopaiid U IpeiaH-
HOCTHM CBOEW penuruu numet nucarenab Men Towmr-
coH. [1o ero MHEHHUIO, UMEIOTCS TPU MOMYJISIPHBIX Ba-
pHUaHTa, pPacKpPBIBAIONINX MPOOJIEMY CBSA3U PETUTHU
1 MOpaJi: TIepBbIi BapHUaHT, «aBTOHOMHUS», TO €CTh,
«CCBUIKA HA UJICI0 TyXOBHOCTH PEJIUTHHU U OCHOBBI-
BAETCS [IPU 3TOM HE TOJIBKO HA HE3aBUCUMOCTb yMay;
BTOpOH BapHaHT, «TE€TEPOHOMUS», TO €CTh MOpallb-
HBIM 3aKOH, OCHOBBIBAIOIIMICS HA BHEHIHUX HCTOY-
HUKax (HalmpuMmep, KyJbTyphl), Ha BO3ACUCTBUE Pe-
JIMTUU U KYJIBTYPHBIX LEHHOCTEW; TPETUN BAPUAHT,
«T€OHOMHUS», TO €CTh UCTOYHUKOM JYyXOBHOCTH SIB-
nsietes cam bor (Tomricon, 2001: 6-7).
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YacTe uccienoBaTeNnei AenaT MOMBITKY Olle-
HUTBH POJIb PEJIUTUU B KU3HU Jtojeh. «B nmocuen-
HUE TOJbl, PaCTeT MHTEpPeC K Pa3INYHBIM acIeK-
TaM JYXOBHOH XH3HH, OyAb TO COBPEMEHHBIC
unu apeBHHE obmiectBa. Ponp muda u putyana B
JIpEBHUE BpeMeHa JI0Ka3bIBAET, YTO PEIUTHS SIBIIS-
€TCsl HEOTHEMJIEMON YacThIO KYJIbTYPBl U BaXKHOU
COCTaBIIAIOIICH NpeBHEH mMuBHIM3anud. Mudbsl u
puTyansl (TpaJMLIMM), PETIaMEHTHPYIOIIHe II0-
PSAAOK B MHpE U OOIIECTBE, OOBACHSIIOT CUCTEMY
IICHHOCTEH M HOpM, pa3penieHuil u 3anpeTo. OHU
SIBIISIIOTCSL CBOCOOpa3Hol cucteMoi mudpoBaHus
Hacieaue npomutoro. CrokHas CHMBOJMKA MH-
(omornm u penuruu, SBISETCS BAXKHOW YACTHIO
KYJIBTYPHBIX JOCTH)KEHHH COBPEMEHHOTO YeJo-
Beka» (MoscymoBa, 2011: 5). C mogoOHBIM MHe-
HHUEM HENlb3sl HE corjacutbes. JelCTBUTENBHO,
JIyXOBHOCTb M KYJIbTYypa, KPENKO IMEpeIuIeTeHbI ¢
penuruei. JlyXoOBHOCTb M PEIUTUs MEPECeKaroTCs
B TOYKE, T/Ie JUTs KaXKI0T'0 U3 HUX BOIIPOC O CMBIC-
Jie YeIIOBEYeCKON KU3HHU, U3 OO0IIero Kpyra mpo-
OyieM, SIBIIIeTCS Ype3BBIYAHO BaxxHBIM. Hampu-
Mep, MBICIIUTENb JAEBATHAAINATOTO BEKa, BEITUKHMA
pycckuii mucatens JI.H. Toncroit Oyayum Bepy-
IOIIMM XPUCTHAHUHOM, B CBOEM IIPOU3BEACHHUU
«HcmoBenpb» (1878-1882) co3man Tak Ha3pIBaeMOe
peIUTHo3HO — JyXOoBHOE yueHue. Hamucanue 31o-
ro poMaHa COBMAJIO0 C IITyOOKHM KPHU3HCOM B Iy-
x0oBHOH xu3HU JIbBa Tosctoro. B ciioxHbIl s
ce0s mepuoJ| Kpu3uca MHucaTeNb HIIET OTBETHl Ha
MIOCTaBJICHHBIC CAMHMM Iepel co0O0i BOJNHYIOIINE
€ro Ha TOT MEePHUO/I )KU3HU BOIIPOCHI: B Y€M CMBICI
JKU3HH, KaKOBa IIyOMHA Pa3HUIIBI MEXIY T100poM
U 3JI0M, 4TO TaKO€ CMEpTh, KaKOBa Mepa JII0OBU K
JKU3HH U CTpaxa CMEPTH, KaKk CTaTh OeccMepTHBIM?
(Toncroit, 1989: 414). B pesynbrate, CBAIICHHBII
Cunon (T.H. peIUrno3Has LHeH3ypa) 0OBABUI ATOT
pOMaH rijamataeM «aHTHXPUCTHAHCKOTO» €peTH-
YECKOT0 YUEHHUS U 3alpeTui ero u3aaHue.

JI. Toncroi, JI. ®detiepbax, U. Kant, CriuHo3a
CUHTAJIH, YTO €CII OT PEJIUTHH BBIUECTh CaMy Peiu-
THIO, BEpY, TO Ha €€ MECTe OCTaHETCS TOJBKO JIUIIIb
Mopains. Mcropudeckue (akThl CBUACTEIBCTBYIOT
0 TOM, YTO AYXOBHOCTH CITOCOOHA HUTh B OT/EIb-
HOCTH OT PEJWruH, He3aBUCHUMO OT Hee. Mcropus
3HAeT CTpaHbl, B KOTOPBHIX TOCIOACTBOBAIO MHO-
ro00XKue, KOTOpble TOJapWiIH MHPY BEJIHUKHE JTy-
XOBHbIe poctmxkeHus. [peBHsiss I'penust sBiasercs
HauOoJee SIPKUM TPUMEPOM OTMEUEHHOTo. 37ech
I00pOTa, MYJIPOCTh, CIIPABEIMBOCTh, MY>KECTBEH-
HOCTb OBLITH IPUHSTHI B KAYECTBE HOPM TTOBEJICHHS,
HWMEHHO 3]1eCh OblIa pazpadoTaHa KOHLEHIHS 30J10-
TOTO TIPaBWJIa MOPAJIA U JIaHO OTIpefesieHNe MOHS-
TUS 3TUKU. W B Halle Bpemsi, epeyrcieHHbIe BBIIIE
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LIEHHOCTH COXPAHSIOT CBOE 3HAUEHUE U COCTABJISAIOT
00raTCTBO BCEr0 UEJIOBEUECTRA.

Hpyroil nmpumep, UIEOIOrH LUEPKBU MPU3HAIU
Onukypa (ok. 341-270 10 H.3.) aTEeHCTOM 3a €ro
YHHMKaJIbHOE, OTIMYHOE OT OOroC/IOBHS Y4YEHHE.
OnuKyp NpUHUMaET CyIIeCTBOBaHHE OOroB, OH Be-
pPHUT B UX OECCMEPTHYIO U CYACTIUBYIO CYIIHOCTb.
Ilo ero mpencraBieHUsIM OOI'M IPOKUBAIOT B TUXUX
MIPOCTPAHCTBAX MEXKIYy MHpPaMH M KaTerOpHUYecKU
HE BMEIIMBAIOTCS B JKU3HENEATEIBHOCTD JIIOJCH.
OAHOro TOJBKO 3TOrO IOCTyJaTa ObUIO 10CTaTO4-
HO, JUIS TOTO YTOOBI BBI3BAaTh MPOTECT HJICOJIOTOB
nepkBu. C X TOUYKH 3peHust DNuKyp ateuct. Takoe
3aKJIFOYEHHUE JIEJaeTCsl TOJNBKO JHMINb Ha OCHOBa-
HUH TOTO, YTO OH OTPHUIIAET BMEIIATEIHLCTBO OOTOB
B JKU3HB JIIOJIEH, a 3TO B CBOIO OUEPE]b O3HAUAET,
YTO OTAEIUBIIAACA OT PEIUTHU HPABCTBEHHOCTD,
yke Gombiie He penurus. Mapkc B cBOe€i JOKTOp-
CKOM JuccepTallid BIEPBBIE HA3bIBAET OIHKYpa
«TIEPBBIM I'epOEM, PACTONTABIIUM M pa3pyLIMBIIUM
KYJIbT OOTOBY.

st Toro, 94To0OBI OBITH HPAaBCTBEHHBIM U BOOO-
111€ )KUTh B HDAaBCTBEHHOM MHpE, HaJJ0 CAMOMY OBITh
OJIMIIETBOPEHUEM MOPAJIH M JYXOBHOCTH. DTO HE
BO3MOXHO JUIsl HE 00J1aaloIero TaKUMY KauecTBa-
MU yenoBeka. [lyii 000CHOBaHMS HIEH CYLIECTBO-
BaHust bora JlexapToM ObUT BEIIBUHYT CIEIYIOMINN
nocrynat (Jexapt, 1989): cymectBoBanue bora u
penurud HeoOXOOMMO 4YEJOBEKY AJsl yCTpaHEHHUs
COMHEHHH ¥ pa3pelieHust HeMOCHIBHBIX TIPOOIIEM.

B GonbmMHCTBE citydaeB yesioBeyecKas KHU3Hb
ompenessierca AByMs (akTopamMu. ITO yM U Bepa.
Bripaxasice cnoBamu Mmama Anm: «Het Gounblirero
OoratcTBa, ueM pazym». (IloTomy uTo OH MOKa3bI-
BaeT MyTh K CIIOKOMCTBHIO M CYACTBIO B MHUpE U B
[Toryctoponneit xu3nu). Ilpenen Humers: — He-
BexkecTBO. (HeBeskecTBeHHBIN YeOBEK BBIHYKICH,
JUIsL JOCTWIKEHHSI CBOMX IIeNIeH, MPOCUTH IOMOIIN
y apyrux. IIpenocreperaiite naroaeil oT coBeplie-
HUSI HEJOCTOWHBIX M HEMPUTIISAHBIX TOCTYIKOB).
Her 3aBera myume, yem ObITH mopsaouHbIM. Het
MOJIEPKKHU JIydIlle, YeM JaTh MPaBHIBHBIA COBET.
(ITpaBunbHOE pelICHHE JOCTUTACTCS B CIEACTBUU
koHCyIbTanui)» (Seyyid Razi, 2007: 709).

Pazym u Bepa, Oyayun ¢popmMaMu 00IECTBEHHO-
TO CO3HaHMsI, HEPA3pPbIBHO CBS3aHbI APYT C APYTOM.
VYTBepauBLIMECs 3HAHUS (POPMUPYIOT PallOHANb-
HBII B3IJIsJ HA OKpyXarouuii Mup. Bmecre ¢ atum
YeJIOBEK MO3HAET MUP C TIOMOIIBI0 OKPYXKAIOIIEro
mupa. C 5TON TOYKU 3pEHHUs BEpa HOCUT pas3BeT-
BJICHHBIN XapakTep W B IEJIOM SIBISETCS CBS3bIBa-
IOLIMM 3BEHOM MEXIY YEJIOBEKOM M OOIIECTBOM.
B cymHoCcTH, BEpa CTOMT BBIIIE CaMOTO 4Y€JIOBEKa
U TIPOSIBIIIETCS B CYIIECTBOBAHWM HPABCTBEHHBIX



3. AraeBa

HeHHocTell. YenoBek >KMBET W TBOPUT HE TOJIBKO
JUTst ce0s1, OH JeNlaeT TO U paju APyrux. B aTom u
3aKJII0YAeTCs C TOYKU 3PEHUSI BEPHI CMBICIT JKU3HH.

[lonsTHE BEpbl yXOAUT CBOMMHU KOPHSIMH B I10-
HATHUS 100pa W 3I1a, HAa €r0 OCHOBAaHUH PETyIHpY-
I0TCSl BHYTPEHHHUE KauecTBa yenoBeka. HpIMu cito-
BaMH, Bepa ecTh (opMma pa3BUTHs OOILECCTBEHHON
CTOpPOHBI d4enoBedeckor cymHoct (Qasimzado,
1999: 124).

Bynyun cocraBHOl dacTbio 00IIECTBA, TIPOKH-
BaHHUE YeIIOBeKa B OOIECTBE B OAMHOYECTBE HOCHUT
CIIOKHBIN Xapaktep. TakuM oOpa3oM, Bepa MpOTH-
BOPEUYUT WHAMBHIyalIu3aluu denoBeka. Bee, uto
HE 3alpelieHO MHJMBHIYAIU3MOM, TO Pa3pelleHO;
JIPYTMMH CJIOBaMH, BCE pa3pelraercs J1enarh, TOIb-
KO IIPHU 3TOM OCTaBaThCSl OCBOOOXKICHHBIM OT OT-
BETCTBEHHOCTH.

Kak u3BecTHO OOJBUIMHCTBO HCCIEAOBATEICH
CUMTAET, YTO UMEHHO TaKOE MOJIOKEHUE CYIIECTBO-
BaJIO B MO3JHUHN Nepro pa3BUTHs JIpeBHEPUMCKOI
Nmnepun. Ilorpssumme B MHAMBUAYAIU3ME, €IU-
HOJIMYMH, KaJHOCTH, aMOPAIbHOCTH, KECTOKOCTH,
Hacuuu oOmiecTBO JlpeBHero Puma, HaumHas co
BTOpPOM TOJIOBMHBI YETBEPTOrO0 BeKa, MPUHUMAET
XpucTHaHcTBO. Kak BHAHO, HCTOPHS MOBTOPSIETCS
(Eliade, 1997: 355).

Penueus xax ucmounux HpagcmeenHvlx yeHHo-
cmet

Penurust — oguH W3 OCHOBHBIX HCTOYHUKOB
HPABCTBCHHBIX IIEHHOCTEH, KOTOPBIE B CBOIO OYe-
peab SABIAIOTCS HE TOJBKO MEKPEIUTHOZHBIMHU
[IEHHOCTSIMHU, HO B TOKE BPEMsS OTIUYAIOTCS Tpa-
JTUIUSMA MHOTOOOpPAa3HBIX HApOJIOB BHYTPH pas-
TU9HBIX penuruii. OHaKO B PETUTHO3HO- HPaB-
CTBCHHBIX CHUCTEMaxX €CTh OOIIME TEeMbI, KOTOPHIE
OTOKJIECTBIISIIOTCS U MTOJBEPraloTCsl KPUTHKE. DTH
BBICKa3bIBaHMS HE COCTABIIAIOT COCTaBHYIO YacTh
KaKOW-TH00 PEeIMTHO3HO-HPABCTBEHHOW CHCTE-
MBI, XOTS U MOTIJIM CTaThb COCTaBHOM 4YacThiO He-
KOTOPBIX HE PEUTHO3HO — HPABCTBEHHBIX CHCTEM.
TeMm He MeHee, HeJOCTATKH OCHOBHBIX PEITUTHO3HO
— HPABCTBEHHBIX CHCTEM, B HEKOTOPBIX CIydasx
JAI0T OCHOBAaHHWE IS OTPHUIIAHUS HJEH, KOTOPAs
BBIPAKACTCS B TOM, UTO «PETUTHS SIBISETCS OCHOB-
HBIM UCTOYHUKOM PEIUTHO3HBIX U HPABCTBEHHBIX
LIeHHOCTeM». Bcskas penuruo3Ho — HPaBCTBEH-
Hasl CUCTEMa OCHOBBIBACTCSl HA MJIEE O TOM, HTO,
MOpaJbHbIE U TyXOBHBIC IICHHOCTH, IMOCJIAHHBIC
Borom, pacnpocTpaHsOTCS Ha BCE YEIOBEYECTBO.
Takum 006pa3om, HECMOTPS Ha TO, C UbEH CTOPOHBI
HE OTPEJEISUIUCh Obl T WJIH WHBIC PEITUTHO3HO —
HPaBCTBEHHBIE IEHHOCTH, B KOHEYHOM HTOTE OHU
noaurMHeHsl bory.

B penuruo3Ho-HpaBCTBEHHBIX OTHOLLICHUSAX HE-
[OCIyLIaHUE M COMHEHHMSI HEJOIyCTHUMBL. TeM He
MeHee, UICTUHHAS JyXOBHOCTD 3aKJII0UaeTCs HE MPO-
CTO B MOCITYIIIAHUU: YEJIOBEK, HECYIIUNA MOPATbHYIO
OTBETCTBEHHOCTh JIOJDKHBI OBITh PEIIUTETEHBIMU
B CBOEM BBEIOOpE. 3a HEMOCTYIIAaHHE PEITUTHO3HO-
HPaBCTBEHHAs CHUCTEMa IMPEAyCMaTpUBACT HaKa-
3aHUE, UHOI/A BIUIOTh O MOKU3HEHHOI'O 3aKJIIO-
yeHust. VICTUHHBIN MOpalbHBIA BBIOOP, HE MOXKET
3aBHUCETh OT KeJaHUs M30ekKaTh HaKa3aHUs.

Tem He MeHee, Mbl CUATAEM, YTO IOKU3HEH-
HOE€ HaKa3aHHe 3a He3HAUUTEIbHBIE TPEXH, CAMO 110
cebe HOCUT aMOpalibHBIA xapakrep. B Takom ciry-
yae CMEpPTHas Ka3Hb 33 KPaXXy U BOPOBCTBO, MOKHO
cuMTaTh 00Jiee CIPaBEJIUBBIM IPUTOBOPOM.

HapaBnue ¢ HakazaHuem mpoOliieMa Harpaxe-
HHUS MOCIIYIIHBIX TaK K€ NOMYUHSETCS ONpPEEIICH-
HBIM TnpaBmiiaM. OHaKO NCTUHHBIN HPaBCTBEHHBIN
BBIOODP HE MOXET PYKOBOJICTBOBAThCS HAJCKION HA
Harpaay NPUKU3HEHHYIO WM KU3Hb IOTYCTOPOH-
HIOt0. Eciu 4enoBek JiesiaeT HpaBCTBEHHBIN BBIOOD
TOJILKO JIMIIb M3-32 HArpajibl, €ro BEIOOP OCHOBaH
HE Ha HPaBCTBEHHBIE LIECHHOCTH, & PyKOBOJICTBYETCS
COOCTBEHHBIMU HHTEPECAMH, B 00IIIEM, Ha TOU3ME.

[lo yTBepkIeHHIO OOTOCIOBOB, PEIUTHO3HO
HPaBCTBEHHBIE LICHHOCTU HAMHOIO BBIIIE CBETCKUX,
aTeucTHYecKux lLeHHoctel. HecmoTpst Ha TO, 4TO
KaXKJasi U3 PelIUruil CBOM PEIUTHO3HbIC [IEHHOCTU
CTaBUT BBIIIE [IEHHOCTEH NPYTUX PEJIUTUi, KaTero-
pUYHBI B CBOCH YBEPEHHOCTH O MIPEBOCXOJCTBE pe-
JUTHO3HBIX LICHHOCTEH HaJl aTEUCTUYCCKUMU.

B xu3HM Kaxq0ro HapoJzia Bepa, JyXOBHOCTb U
KyJIbTYpa HEPa3pbIBHO CBSI3aHBI IPYT C IPyToM. Pa3-
PBIB 3TOr0 OPraHUYECKOTO €AMHCTBA MOXKET IPUBE-
CTH K IUIAYEBHBIM pe3ysbTataM. OyHJaMEeHT 4yeno-
BEYECKOW CYUIHOCTH JOJDKHA COCTaBJISTh MOPAb.
A 3TO HEBO3MOXXHO 03 ydacTusi pesiuruu. Toiabpko
pEeAUTHsL, SBISAACH KPEIKUM MOPAJIbHBIM CTEPKHEM,
JIAET JIFOSIM CBEIICHUS U TBEPAbIC PEKOMEHIAINH O
MOPAJIbHBIX LIEHHOCTSIX.

3auem yenoBek kuBeT? Kakumm IeHHOCTSIMH
OH TIPH 3TOM PYKOBOJCTBYeTCs1? —1000HOTO pona
BOIIPOCHI BOJIHYIOT MPEACTaBUTEICH pa3IUnYHBIX
koH(peccuit. OT oTBeTa Ha 3TH BOMPOCHI 3aBHCHUT
Oyaylee 1enoi MUBUIN3AIHH.

BuyTpenusis Mopaib ueloBeKa H3HAYAIBHO
HppalMOHalIbHA U, KaK HW3BECTHO,0CHOBBIBACTCS
Ha roJioce coBeCTU. VIMEHHO B pEJIUTHH BHYTPEH-
HUE MOpaJbHBIC 3aKOHBI MPUHUMAIOT (HOPMY KOH-
KPETHBIX pallMOHAIBHBIX KaTErOpuil KyJbTYyphl U, B
KOHEYHOM HTOTe, B OOIIeCTBE MPUHUMAIOT (HOpMY
3aK0HOB. Bce 3akoHBI OcCHOBaHBI Ha Mopanu. Eciu
OHM HE OTBEYAIOT IPUHLIMIIAM MOPAJIBHBIX 3aKOHOB,
3aKoHBI O0IIecTBa He paboraioT. B uenoBeueckom
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00IIeCTBE AYXOBHOCTb, CEMbSl COCTABIISIFOT OCHOBY
CYILIECTBOBAHUS [IUBHIIN3ALINH.

MopanbHble LEHHOCTM W MOpPAJIbHBIE MOTH-
Bbl 3aHMMAlOT BA)KHOE U UCKIIIOUUTEIBHOE MECTO
B CEpALe KAKIOro 4elIoBeKa. JTO, OJHUM CIOBOM
MOXHO Ha3BaTh JyXOBHOCTbHO. HpaBCTBEHHOCTH
HOCHUT XapakTep pEeryJsITHBHOM KaTeropuu, OHa,
HCIIONB3Ysl 3alpeTbl W OTPaHHYCHMs], OLEHHUBA-
€T TIOCTYTIKH JIIOJIeH, e UX Ha J00phie U 3Ible,
jIoxue u HejpomycruMele. HapaBHe ¢ cocTpanaHu-
€M B cepAlax JIJel, HpaBCTBEHHOCTh (hOPMHUPYET
[IOHSATUSL UCTUHBI, CIPABEAJIMBOCTU U YTBEPKIAET
njeansl KpacoThl.

HcTopust MHTEIUIEKTYaJIbHOTO Pa3BUTHS YEIIO-
BEUECTBA HOCHUT SIPKO BBIPAXKCHHBIN PEIUTHO3HO-
HpaBCTBEHHBIN Xapakrep. Jlronm Ha Bcex a3Tamax
Pa3BHUTHUS MCTOPUU MBITAINCH, OCHOBBIBAsICh HA 3a-
KOHaxX peJIMTUU-00IeCTBAa-HPABCTBEHHOCTH Pa3bl-
CKaTh IMMyTH U TEHJIEHIUH Ul yIy4lIeHUs pa3ind-
HBIX OTTEHKOB ku3HH. IIpu sTOM (hopmupyercst ux
MICUXOJIOTHYECKHUI XapaKTep 1 CyObeKTHBHOE OTHO-
LIEHUE Ha PEIUTHO3HO-HPABCTBEHHBIEC LICHHOCTH. B
9TOH CBS3U 3CTETUYECKAs OLIEHKA Kak Obl ocTaeTcs
B TEHU, MOPAJIbHBIE, TyXOBHBIE CTOPOHBI JKU3HU Ha-
MHOTI'O IIPEBOCXOMST HAJl BHELTHUM BUJOM.

C npu3MBbl peIMTrUO3HbIX IEHHOCTEH, HECMOTPS
Ha pa3nuuusi yOeKJICHWH W BEPOBaHHH, KOTOpHIC
MOT'YT BapbUPOBATHCS, B LIEJIOM BCE TH JIFOJU, CUU-
TaIOTCS BEPYIOLIMMH.

Penurus yTtBepkmaer o0s3aTesibHBIE MOpPalib-
HBIC IIGHHOCTH U BBIpakKaeT TpeOOBaHHE PU3HAHNUS
€IMHOT0 Havaja. 3/1eCh CHJa €MHOTO HaJaja pac-
TBOPSIETCS] ¢ UCTUHHOW CWJIOHN JlyXa UCTUHBIL. Penn-
THO3HbIE HACTPOEHUSI MPUBOJIAT K MPU3HAHUIO BBIC-
MIMX LEHHOCTEH KOCMUYECKHUMH, HMEIOIIMMH BHE
YEJI0BEUECKOE 3HAUCHUE.

Jlrob6oe MuUpOBO33peHHME, IIe Ueal HOCUT BCe-
IO JHIIb OTHOCUTEIBHOE 3HAYCHHE, HE 3aBUCHUMO
OT COIIPOBOXAAOIIMX PEJIUTHUI0 U MOPOXKIAOIINX
ee TCUXOJIOTHYECKUX PPEKTOB, TEPsIET CBOE 3HA-
YEHHE W HeceT 0e3 PEIMrHO3HOE, aTeHMCTHYECKOe
3HAYEHUE.

B nenom dennoBeky He 4y:KJbl KaK TeOpeTHUYe-
CKHE U 3CTETHYECKHE MOTHBBI, TAK U PEITUTHO3HBIC
LIEHHOCTH. YeJIOBEK OLIEHUBAET MUCTUHY U Kpaco-
Ty HE TOJIBKO C TOYKHU 3PEHHS PEJIMTHO3HBIX LEH-
HOCTEH, OH TaKKe 3TO JAEJaeT U C MPHU3MbI 00IIe-
Yel0OBeUeCKUX IeHHOCcTe. Pemurus tpebyer oT
YeloBeKa «io0BU K bory, oTinmyHoe OTHOLICHHE
YeJloBeKa K MHpPY, 3€MHOM JKH3HW», 3acCTaBIISIET
MO-JPYTroMYy B3TJISTHYTh Ha OKPYKaIOUIMH MUp, 0e3
IOPUCIUKINH, 0€37]0Ka3aTebHO IPU3HATh BCE TIe-
pedHCcIeHHOE. B 3TOM CKpBIBaeTCA HEBEPOATHAS U
rirybokasi UCTHHA.
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Ecin yenoBedeckast CyIIHOCTh OrpaHHYCHA
Y3KHUM BHYTPEHHHM COJIEpXKaHHEM, €CIH CyOhek-
THUBHBIC YCJIIOBCUCCKHEC KCIIaHUS ABIAINOTCA CSIAUH-
CTBEHHBIM KPUTEPUEM JUIS 3MHOW MPAKTUKH, TOTAA
PENMTHO3HO-HPABCTBEHHBIE [IEHHOCTH OTOWIYT Ha
3aJJHUH TUIaH, YCTyIasi CBO€ MECTO ATOU3MY.

B nenom, Bce xakue-1M00 OOBbEKTUBHBIC LICH-
HOCTH YEJIOBEUCCKOM NEATeTLHOCTH (HAIIpP., O0BEKT
PETUTUO3HBIX YOCKICHUH WIH HAITMOHATILHOTO JI0-
CTOMHCTBA M T.J.), HOCSIINE CYOBEKTHBHOE 3HAYeE-
HUE, HaIpaBJeHbl Ha 00ECNeUeHne U pean3anunio
JUYHBIX TOTPEOHOCTEH.

Jlrobas Bepa, HE3aBUCUMO OT COJCPIKAHUS CO3-
JTAeT CBOM COOCTBEHHBIE MOpaJIbHBIE HOPMEI. HBI-
MU CJIOBaMH, OT BEpYIOIIETro Tpedyercs B CBOCH
JKU3HU U JICATEIBHOCTH, B CBOMX MHTEpecax W Io-
KEJIAaHUSIX YETKO OIPENEeNNUTh T'PaHU XOPOIIETO H
TIOXOTO.

Mopanb, oCHOBaHHas Ha Bepe B 00BCKTUBHBIC
[IEHHOCTH M Ha TNPU3HAHUU BHYTPEHHEHW CBSITO-
CTH JIF00OH 1eNH, B CPaBHEHUHU C BEpOW NMpHU3HA-
eTCsl HOPMOM M CPEICTBOM cirykeHus. [loaTomy,
HECMOTpPSI Ha TO, YTO XU3Hb BEPYIOUIETO CTPOTO
periaMeHTHPYeTCsl peTUTHO3HON MOpallblo, 3/1eCh
MOpalib HE CaMOCTOSITeIbHA U HTPAET POJIb TO-
cpeanmnka. Kaxmgoe mopambHOe TpeGoBaHWE MO-
JKET 3/1eCh OBITh 00OCHOBAHO, JHOO JUIIEHO KO-
HEYHOH 1enu. VIMEeHHO NO3TOMY, peIMruo3Has
MOpaJlb HE MpPETeHAYeT HU Ha MUCTH(HUKALHUIO,
HU Ha oTpuuanue. ToONbKO B OJHOM cllydae, B
cilydae OTCYTCTBHS aOCOJIOTHBIX IIEHHOCTEH —
TO €CTh TPENOCTaBJICHUE B TEPHO] CYOBEKTHB-
HBIX YeJIOBEYECKUX MOTpeOHOCTel U TpeOOBaHNUH,
BCJICAACTBHM JIOTHYECKOT'O HECOOTBETCTBHUS 3a-
KOHa, MOpajb ABISIETCS IICHXOJOTHYECKON OCHO-
BOH MHPOBO33pEHHUS, Kak HEM30EKHBIH IMpolecc.
Tam, rae demoBek CBOE «SI», CBOM JOCTHIKEHUS
Y TeJU HE CBA3BIBACT C HEMOCPEACTBEHHBIM yda-
CTUEM MOpAaJIbHBIX HeHHOCTeﬁ, KOTOpHBIC IO CBOC-
My 3HAQYCHHIO MPUPABHUBAIOTCS K CYOBEKTUBHBIM
TpeOOBaHUSAM U, SBIISIETCS PEIMETOM CYOBEKTHB-
HBIX MHTEPECOB, TaKWe KaK — KepTBa, OECKOPBI-
CTHE, aCKeTH3M, CaMOJUIICHHS, OHU HE 3aBUCST
OT XapakTepa CYXIeHWH, Tak Kak B IMPOTHBHOM
clIy4yae OHH HE MOAMAJAI0T 10 OTBETCTBEHHOCTh
KOro-i1100, HUKOMY JAPYyromMy HE HMOCHIBHO M HE
WCIIOTHUMO. B 2TOM cirydae 1enu Wiu ujaean He
BOCIIPUHUMAIOTCA KakK O6H3aTeHBHble OECHHOCTH,
OHU BOCIIPUHUMAIOTCS KaK IMOJYMHEHUE U CITyKe-
HUe. DTO 3HAYUT, YTO MOPaIb HE TOJIBKO 3aHUMa-
€T Ba)KHOE MECTO, OHa B TOKE BPEMsl MPEBPAIACT
pasyM B aOCOJIOTHOTO CyJIblo. JIMIIEHHBIX BEpHI
B a0CONIOTHBIE TIEHHOCTH JIIO/IEH HEllb3sl Ha3BaTh
aMopaJIbHbIMU, 663HpaBCTBeHHI)IMI/I.



3. AraeBa

Penurus ke HE MOXKET BCTAaTh Ha OJIMH YPOBCHb
¢ Oe3HPaBCTBEHHOCTHIO, ITH JIBA TIOHATHUS B3aUMO
UCKJIFOYAIOT JPYT APYyra, Tak Kak Takue OObEKTHB-
HBbIC IICHHOCTH KakK JIFOOBb, Bepa, yOexkIeHUs, Oc-
HOBaHHBI Ha penuruu. s JyXoBHO OOHHUIIABITUX
JIO/IeH, J)KU3Hb HE HOCHUT OOBEKTUBHBIH BHYTpEH-
HUM cMbIcH. J{J1s1 HUX € IMHCTBEHHBIM, TPUHOCSIIIM
cYacThe SBISETCS MaTepHajbHOe OJlaromnoiydue,
YeJIOBEK HAIPABJISICT BCE CBOM YCUIIHS Ha o0ecreye-
HUE CBOMX CyOBEKTHUBHBIX MOTPEOHOCTEH U BCsUE-
CKHMH CHJIaMH BeJIeT OecIomaanyo 00ps0y ¢ mpe-
MATCTBUSAMHU, BCTaromumu nepe Hum (Mahmudov,
1998: 59).

Ha nam B3risa, 5Ta MBICIB XOTh JIOTHUECKH
U IUIOXO apryMEHTUPOBAaHA, ¢ ICUXOJOTMYECKOMN
CTOPOHBI TOBEJCHUE TAaKOTO YEJIOBEKa KPEIKO
CBSI3aHO LEMSIMU OCYKIEHHUs. B 3TOM menu ocyx-
JICHUH B cCaMOM JieJie IPOCJIeKUBACTCS Oe3Bepue
u 0e3MepHOE yKECTOUYCHHE MOPaIbHBIX TPeOOBa-
HUH, KIIOYEBBIM (PAKTOPOM TPU ITOM CTAHOBSTCS
OeCIPUHLIUITHOCTH, OTPHUIIAHHE OOBEKTUBHOM pas-
HUIBI MEXIy JOOpPOM W 3]I0M, U BBICOKas 4eCT-
HOCTHh B UCIOJHEHUW IMIUPHUECKUX MPUHIIUIIOB.
Jlist Takoro 4esjoBeKa CIIOBO «KYJIbTypa» B IMOJ-
HOM CMBICJIC CJIOBA, CBETJIOE MOHSATHE «MOPAIIh),
YYKIBL.

B nenom, cBS3b MEXIy pelnMrued U KyJbTy-
POl HACTOJIBPKO MOHOJIMTHA, YTO MOKHO Ha3BaTh UX
IByMsI OeperaMu OJJHOW peKu. bim3ocTs penurun u
KYJBTYPBl PaCKpbIBACTCS B KYJIbTYPHBIX IIPOSIBIIC-
HusiX. OJTHAKO PEJIUTHUs OKa3bIBACT CHIILHOE BO3IICH-
CTBHE Ha MOpaJIbHOE KaduecTBO oO1mIecTBa. B moboit
peiurnn Wi peIuTuO3HBIX BO33PCHUAX €CTh 3HA-
YHUTEIbHAsl CTEIIEHbh MOPAJIbHO-HPABCTBEHHOTO Ha-
gana (Block, 1962: 1908).

BinsiHue penuruu HaOIIOMAETCS HE TOJBKO BO
B3aMMOOTHOIIICHUH YejoBeKa ¢ borom, oHa Taxxke
peryimpyeT B3aNMOJCHCTBHE YeIOBeKa Kak B paM-
Kax, Tak U 32 paMKaMH CaMOU PEJTUTHH.

Bor cam mo cebe mpeacTaBiseT BOILIONICHHUE
HPaBCTBEHHOCTH, MO3TOMY TpeOOBaHWE BBITIOIHE-
HUA €TI0 MOPAJIbHBIX HOPM TEMH, KTO B HET'O BEPYET
HEO0XOMMO.

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 paBHE ¢ pacmajoM TpagUIHOHHBIX
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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e JKyMBICBIHBI3IBIH HBICAHBI, IIOHI, MAaKcaThl, MIHJETI, 9MICi, TACUIi, OOKaMBbl MEH MaHBI3BIIBUIBIFBIH aHBIKTAY. 3epTTey
MaKcaThl TE3HC JAANENICPIMEH OalIaHBICThI, SIFHU 3ePTTEY MOHIH aBTOP TaH/IaFaH aCIeKTiJe YChIHY OOJBIN TaObLIa b

e Marepuan MeH OiCTep — MaTepHaNIapIblH CUIATTaMAChIHAH JKOHE JXYMbIC OapbhIChIHAH, COHJAH-aK KOJNJIaHBUIFaH
SMICTEpPAIH TONBIK CHIIATTaMAaChIHAH TYPAJIbL.

e 3epTTey MaTepHaNbIHBIH CHIIATTaMachl OHBIH CAHJBIK JKOHE CallalblK jKarblHaH OelHeneHyiH Oinnmipeni. Marepuanubiy
CHITaTTaMachl — 3epPTTey HATIKENIEPi MEH dIICTEPiHIH CEeHIMIUIITIH aHBIKTAHTHIH (hakTopiIapbIH Oipi 00BN Ta0bBUIa b

e byn Oenimae MoceleHIH Kalail 3epTTelreHi OasHIanaubl: OYpPBIH JKapusUIaHFaH MpoIeaypaiapisl KaiTaaaMalThIH
MOJIIMETTep; MaTepuajap MeH diCTepAi KoiJaHy Ke3iHIe MIHAETTI Typ/e JKaHAIBIK €HTi3y apKbLIbI KaOIbIKTEl COUKECTEHIIPY
(barmapnamainslk )kacakTay) sKoHe MaTepHaIap/IbIH CHIIaTTaMachl KOJIaHbLIa bl

e FruibiMu oxicTemere:

® 3epTTely Cyparbl/CypaKkTaphbl;

e rumnoresa (Te3uc);

® 3epTTey Ke3eHIepi:
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® 3epTTey dJicTepi;

® 3epTTey HOTHXKeIepi.

e Ornebuer moaysl OeJiMiHJE IISTENIIK aBTOPIApAbIH aFbUIIIBIH TUIIHIET] 3epTTey TaKbIPBIOBIHIAFHI iprei jKoHe JKaHa
eHoekTepi (keMiHye 15 )KyMBIC), FRUIBIMH YJIECi TYPFBICEIHAH OCHI XKYMbICTapFa TaJjay, COHai-aK MaKaJaHbI31a TOIBIKTBIPBUIFAH
3epTTey KeMIIUTIKTepi KAMTBUTYBI KepeK.

e [llprrapmara KaTbICBl JKOK KOITETeH CLITeMeNepliH OOJXybl HeMece ©3iHI3[IH JKeTICTIKTepIiHi3 Typajbl, aJbIHFBI
JKYMBICBIHBI3FA cinTeMenepain 6onysHa XKOJI BEPIIMEM/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/ABI, HOTHKE — OCHI Ke3EHJETl JKYMbBIC HOTIDKEIEPiH >KMHAKTAy >KOHE KOPBITHIHIBUIAY; aBTOp ajiFa KOHraH
TYKBIPBIMHBIH PACTBIFBIH JKOHE AJIBIHFAH HOTHIKENEP/Ii €CKepe OTHIPHIIL, FEUIBIMH O1TIMHIH 03repyi Typaibl aBTOPABIH KOPBITHIH/IBICEIH
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 KOpBITHIH/BIHBIH KYPBUIBIMBIHA: 3CPTTEYAIH MakcarTapbl MeH omictepi Kanman? Hotwkenepi kanman? Kannait
TYXKbIpeIMAAp 6ap? JlaMyssl eHrizy, KojiaHy nepcrieKTHBaIapbl MEH MYMKIHJIIKTepl KaHaaii? 1eren cypaxkrap 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
endekTep Oosica, ciTemMernep Ti3iMiH eKi HyCKa/la YChIHY KaKeT: OipiHIIici — TYITHYCKaaa, eKiHIIiCi — pOMaHH3alMsUIaHFaH al(aBuTTe
(TpancimTepanus — 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 TUTHJETI JepeKKo3/iH aTaybl (TpaHCIUTEpalMsi HEMece aFbUIIBIH) araybl — Oap Oosica), aFbUIMIBIH TUTIHIETT 0achUIBIM
MOJIIMETTEPI.

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 ['OCT 7.1-2003 caiikec opbIC xKaHe Ka3ak Tiepineri onoimnorpadus ctumi «bubmuorpadusiibik xkazoa. bubmuorpadusibi
cunarrama. JKaimel TananTap xaHe KypacTeipy epexenepi » (FXKBCCBK rizimine eHreH 6achlIbIMaapra KOWBUIATBHIH TaJIall).

e Pomanm3anmsulanraH OMOIMOTrpadMsIHBIH CTWII, COHIAH-aK QJICYMETTIK-TyMaHHTapIIbIK cajlajlapFa apHaJFaH arbUIIIBIH
(backa mierenm) TLMIHAEri JepeKKesnep — AMEPHKAHJIBIK IICHXOJIOTHSUIBIK KaybiMuacTslK (http://www.apastyle.org/) yurici
Tai1asanbuIa 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 aBropnapbHbIH OachUIbIMIApbIHA IIaMajJaH TBHIC CLITEMe jkacaylaH ayllaK OOJIBIHBI3, JIEMIIK TXKipHOeHi
KOJIJIaHBIHBI3;

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: MApaKThIH (OeTTepiH) caHbl kopceTineni. Mbicabl, (3anecckmii, 1991: 25). Erep oneOuerrep TiziMiHIe Oip aBTOPIIBIH
0ip Kb imIiHJe KapusulaHFaH OipHeIe XYMBICH 0oJIca, IIBIKKAH JKBUIBIHA «a», «0» opmi jkoHe T.0. Genri KoHbuiaasl. Melcasl,
(Canyosa, 2001a: 15), (Cagyosa, 20016: 22). YKapaTsuisicTaHy MakajiaJapsl YIIiH CiITeMenep TOPTOYPHIIITHI XKAaKIIIa1a KeITipiireH,
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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