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Abstract

This work is devoted to a comprehensive analysis of the institutes of
kalyn mal (Kazakh traditional bridewealth or kalym) and mahr within the
context of Kazakh customary law and Islamic legal norms. The authors
examine the historical roots, terminology, and evolution of these institutes,
conducting a comparative analysis of traditional Kazakh customs and Sharia
requirements. The article details the functions of kalyn mal as a social and
symbolic tool for strengthening kinship ties, as well as its inseparable link
with the preparation of the dowry (jasau). Special attention is paid to the
issue of the modernization of these practices in contemporary society,
particularly considering high divorce rates. The research substantiates
the need for institutional transformation: it is proposed to consider kalyn
mal as a form of mahr, ensuring the financial protection of women, and
to record such agreements officially. The work analyzes legal aspects,
including judicial practice in Kazakhstan, where wedding offerings are
often recognized as voluntary gifts, which complicates their return in the
event of a dispute. In conclusion, specific recommendations for reforming
traditions are proposed, such as opening joint bank accounts and moving
away from burdensome formalities that do not benefit the family unit. This
approach aims to transform archaic rites into an effective mechanism of
social protection that meets modern legal and spiritual challenges.

Keywords: kalyn mal; mahr; Islamic law; Kazakh traditions; family
modernization.
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Ka3sak gacTypiii KYKbIFbIHA KaJIbIH MaJl )KoHe ucaaMaarsl Mahip Macerneci:
MOJiepHH3alMsI MYMKIHAIKTepi

AnpaTtia

Byl SKYMBIC KasaKTbIH oJeT-FypPhIll KYKBIFBI MeEH HCIaMABIK KYKBIKTBIK HOpMaap
AsICBIHZIAFBI KQJIBIH MaJl )KoHe Mahip HHCTUTYTTaphIH KellleH i TaJgayFa apHajJfraH. ABTopiaap Oy
HHCTUTYTTap[blH, TAPUXH TaMBIPBIH, TEPMHUHOJIOTHSICHIH JKoHE 3BOJIOLMSCHIH 3€PTTeH OTBHIPHIII,
JACTYpJIi Kasak CajlT-HaCcTypJiepi MeH LIapUfaT TajallTapblHA CaJIBICTBIPMAaIbl Taafay Xypriseni.
MaxaJsaza KalblH MaJIfbIH TYBICTBIK, 6ailaHbICTap/ibl HEIFAaUTY/AFbl 9J1€yMEeTTiK JKoHe CUMBOJIJIBIK
pesi, coHfan-aK OHBIH KbI3 )KacaybIMeH a’kKblpaMac 6aiIaHbICH eIKeH-TersKelli KapacThPhUIFaH.
Epexiiie Hazap aXpIpacy JeHreli >koraphl Kasipri KoraMarsl, 6yi1 TaXipubenepii MofgepHU3ausIay
MaceJleciHe aypappUiafbl. 3epTTeyAe HHCTUTYIIMOHANJABIK TpaHCOOpPMAaIUSHBIH, KaKeTTiiri
HeTi3enreH: KajlblH MaIAbl aHMeNiH KapKbUIBIK KayiIllCi3fmiriH KamTamMmachel3 eTeTiH Mahippiy
6ip Typi peTiHIe KapacTHIPy XoHe MYHJaH KeJliciMepni pecMH TypAe KejiciM-IIapTIieH 6eKiTy
yceIHBUTaAbI. JKyMbicTa KasakcraHarbl COT NIPAKTHUKACH TalflaHaZbl, OHMla YHIIEHY TOMBIHIAFBI
CHI-cUsnIaTTap KebiHece epiKTi CHIMIIBIK, peTiH/le TAHBUIBIIL, OJIapZbI fayJiibl JKarganiia Kepi Kautapy
KYKBIKTBIK TYPFBIIaH KUBIHJBIK TYABIPaTBIHBI aWThUIaAbl. MaKaslaHBIH, COHBIHAA, AICTYpJIepai
pedopMarnay G60UBIHIIA HAKTHl YCHIHBICTAp OGepiireH, MBICAJIBL: OipiecKeH GaHKTIK IIOTTap auly
JK9He jKac orbachlHa Iaiaachl )KOK ayblp GopMasIbAbUIBIKTapAaH 6ac TapTy. Byl apXaHKasIbIK
caJITTapAbl Kasipri 3aMaHfbl KYKBIKTHIK )KoHe PyXaHHU TajlallTapra cai KeJleTiH aJIeyMeTTiK Kopray
MeXaHHU3MiHe allHAJIIBIPyFa MYMKIiHJIiK 6epefi.

Tyitid cesmep: KaiblH Mai; Mahip; HciIaM KYKBIFBI, KasakK [I9CTypJiepi; OTOGAachIH
MOJIEPHHU3aLIHSIIAY.

IIpo6GeMa KaJblH MaJI B Ka3aXCKOM OOBIYHOM IIpaBe U Maxpa B HCJIaMCKOM IIpaBe:
NePCIeKTUBBI MO ePHU3ALHH

AHHOTaIHUs

B aHHOM pab0Te IPOBOAUTCS KOMIUIEKCHBIM aHAIM3 MHCTUTYTOB KaJIbIH MaJI M Maxpa BKOHTEKCTe
Ka3axXCKOT0 OOBIYHOIO IIPaBa U MCIIAMCKHX IIPaBOBBIX HOPM. ABTOPBI HCCIIELYIOT TEPMHHOJIOTHIO,
HCTOPHYECKHe KOPHH U 9BOJIIOLIUIO 3THX ITOHATHH, IIPOBOJIS CPaBHUTEIBHBIA aHAJIN3 TPAJUIIHOHHBIX
Ka3axCKUX 0Obl4aeB W TpeOGOBAaHUM IapuaTa. B cTaTbe IMOAPOOHO paccMaTpPUBAIOTCA QYHKIUU
KaJIBIH MaJl KaK COIJMaJIBHOTO U CHMBOJIMYECKOI0 HHCTPYMEHTA YKPeIUUIeHUS PO/ICTBEHHBIX CBsI3€eH,
a TarKe ero Hepa3pbIBHAS CBSI3b C IIOATOTOBKOM MPUAAHOTO (Kacay). Oco60e BHUMaHUeE yAEIsAEeTCs
BOIIPOCY MOJIePHHU3aIlMH [JAHHBIX NPAKTHK B YCIOBHUSIX COBPEMEHHOIO OOIIECTBA M BHICOKOTO
YPOBHS PasBOJi0B. ABTOPEI 060CHOBBEIBAIOT HEOOXOAUMOCTh HHCTUTYIIHOHAIBHON TpaHCGOPMaIlHU:
IpefjaraeTcs paccMaTpUBaTh KaJblH Maa Kak ¢dopMy Maxpa, ob6ecliequBamIinyi0 GUHaHCOBYIO
3aLUTY JKeHIIUHE], U QUKCUPOBATh TaKHe COrJIallleHHs: 0QUIIUaIIbHO Yepe3 6pauyHble KOHTPaKTHL.
B pabore aHanusupyeTcs cyjebOHas IpaKTHKa KasaxcTaHa, Ifie cBazieOHble IIOJHOIIEHHs 4acTo
NIPU3HAIOTCS OOPOBOJILHBIMU lapaMH, YTO 3aTPYyAHSET UX BO3BPAT B IPaBOBOM I10JI€. B 3aK/II04UeHUH
IIpe/JIOKeHBl KOHKPeTHBhle pPeKOMeHJallMH: IIpUpaBHUBaHHEe KaJblH Majl K Maxpy Ha ypOBHe
PEJIMTHO3HBIX U IIPaBOBBIX KOHCYJIbTALIUH; HCIIOJIb30BaHHE COBMECTHBIX OAHKOBCKHUX CUETOB HJIH
$oH70B 17151 06ecrieyeHHs IPO3PaYHOCTH BBIILIAT; 0TKA3 OT 06peMeHUTeIbHBIX GOPMaIbHOCTEH, He
NIPHUHOCSIIHUX PeasybHOH I0JIb3bI MOJIOJIOM CeMbe. ITO IIO3BOJIUT IIPeBPaTHTh apXauyHble 00ps/IbI
B 9QPeKTHUBHBIM MeXaHU3M COIMaJIbHOH 3aIUTHI, COOTBETCTBYIOIIHUI COBPEMEHHBIM IIPaBOBLIM H
JYXOBHBIM BBI30BaM.

KitioueBrle ci10Ba: KajablH Majl; Maxp; HCIIaMCKOe€ IIpaBO; Ka3aXCKHue Tpagullui; MOJEePHHU3aIlUsA
CeMbH.
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Introduction

The tradition of giving the bride a large gift during the wedding is an ancient practice common
in many countries and religions. Although it is commonly called “mahir” in Arabic, it has many other
names and alternatives such as sadaq, nihlah, farizah, tawla, hiba, ajr, akr, alaik, nikah, and hars (‘Abd
al-Hamid, 2017, p. 126). In Hebrew, it’s called mohar, and in Syriac, mahra. In Judaism, a mohar is a
sum of money or property paid to the girl’s father. The Holy Quran also narrates that Prophet Musa
served for years in the house of his probationer, Prophet Shu’aiba, to marry one of his two daughters.
The Mishnah and Talmud also specify the amount of the dowry. Even in the Age of Ignorance, the
dowry was paid to the girl’s father and guardians (Ates, 2014, pp. 251-253). In Islamic law, dowry is
considered a private matter, the exclusive property of the woman. However, the custom of giving
a dowry or transferring it to the father remains widespread, and laws and articles are sometimes
passed to prohibit this practice (Ceker, 2016, pp. 89-90). There are no texts in classical works that
directly prohibit the gifting of anything other than a dowry.

This is called a “Bride price / Bride wealth”, and the act of paying it is called a “dowry”. According
to historical and anthropological data, in many traditional African societies, the groom’s family
pays the bride’s family in the form of livestock. A dowry has not only economic but also social and
symbolic significance: it serves as a guarantee of good behavior, a sign of respect, and strengthens
family ties. For example, dowries can include livestock (horned animals), clothing, food, or other
valuables. Furthermore, dowries may have conditions for their return - in the event of a divorce, a
certain portion of the property paid may be returned (Britannica Editors, 2014). It’s quite possible
that this practice was introduced to other peoples under the influence of Islam, or that it was common
in ancient religions and cultures. Anthropologists have shown that dowries were most common in
agricultural societies, where land ownership was highly valued (University of Hawaii at Manoa, n.d.).
In many Eurasian cultures, especially in agrarian societies, the bride’s family gives the groom a house,
land, money, etc. This practice is closely linked to social stratification and the inheritance system. For
example, in Roman law, a woman’s family gave a gift to her husband or future spouse; later, a system
called “dowry” arose. Anthropological research has shown that dowries and similar practices existed
in ancient civilizations: Egypt, Mesopotamia, ancient Hebrew cultures, and Inca and Aztec societies.
Among Germanic tribes, for a marriage to be considered legal, the groom had to pay a “dos” (dowry)
to the other party. Furthermore, Roman and Byzantine law had a system called “donatio propter
nuptias” - gifts and obligations associated with marriage (Scott, 1911). The social role of a dowry is
not only an economic gift but also ensures the security and financial independence of a woman.

Materials and Methods

This study, based on historical and ethnographic data collected from the population, presents
a comparative analysis of the form of dowry and its application in traditional Kazakh society, as
well as its religious and legal nature. By collecting the experiences of each region, it is hoped to
identify common problems, as well as shared principles and rules. The study made extensive use
of comparative legal analysis. This method allowed for a comparison of the enforcement function
of dowry in traditional Kazakh society, its size, and composition (for example, the “forty-seven
horses” system) with dowry requirements under Sharia law. The connection between kalym and
such social institutions as “dowry” and “obligatory gift to a grandson / granddaughter from sisters
or daughters” was analyzed from a historical and anthropological point of view. An important part
of the methodology is aimed at identifying common legal principles and norms, as well as collecting
local experience in each region. To analyze the current situation, a sociological and legislative review
was conducted. The research methodology is based on proposing mechanisms for institutional
transformation by comparing traditional archaic norms with international experience (for example,
the Dowry Prohibition Act in India) and modern academic research in Kazakhstan and Turkey.
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Results and Discussion

Kalyn mal is a form of gift-giving that has long been practiced among the Kazakhs. The bride price
was a set of animals, the size of which was determined by the state or society and divided into species
so that they could be purchased without bargaining (Tauuly, 2017, pp. 275-276). They used animals
to exchange gifts. They primarily used sterile animals for payments. Thus, the purpose of genetically
protecting livestock by passing them from hand to hand was their breeding.

A Bashkir researcher who studied Kazakh life says the following about the dowry: “When
determining the size of a Kazakh dowry, it’s important to know the ransom. According to custom,
the ransom for a young man was one hundred horses and six good camels, one slave or maid, white
armor, a good gun, a black horse, and a woven carpet. The ransom for a woman was considered half
the ransom”. That is, fifty horses, three good camels, a black horse, and a thick carpet are given as
a dowry. This is how the fifty horses are calculated, which are now considered the woman’s price.
Three horses are replaced by valuable clothing, which the groom gives her as a gift upon his first
arrival. The remaining forty-seven horses are given as a dowry. According to this tradition, kalyn mal
is designated as forty-seven, thirty-seven, twenty-seven, and seventeen, depending on the situation.
Kalyn mal can be divided into the following sections: 1) Ten good horses, 2) Foaled mare - 16 heads,
3) Colt/ filly (3 years) — 7 heads, 4) Yearling (2 years) — 7 heads, 5) Barren mare — 1 head, 6) preferably
a one horse or a camel, 7) four heads of good (full-fledged) cattle — then all together it will be 47.
When counting livestock, Kazakhs strictly adhere to specific numbers and species. The final stage
is a blessing ritual: each participant holds their palms open and then rubs them across their faces,
symbolizing mutual agreement and confirming the agreement reached (Ibragimov, 2006, p. 22). The
fact that the number and size of kalyn mal are strictly regulated throughout Kazakhstan indicates that
this was not done by the people themselves, but by state authorities. The amount of kalyn mal has
historically been determined by khans and biys.

L.K. Poltoratskaya, in an article written in 1860 and published in 1878, writes: “The optimal
number of livestock should be one hundred baytals (unbred filly). The quantity is calculated solely
based on the number of livestock”. For example, a camel is worth five barren mares and two foals,
a riding mare is worth two horses, a jockey is worth one or two camels, and a racehorse is worth
one camel, sometimes three. In addition to the kalyn mal, a shield, a gun, or an eagle is given as a
reward. The number of kalyn mal below this is seventy-seven, sixty-seven, forty-seven, thirty-seven,
and twenty-seven baytals. However, this can vary depending on the agreement. Poor people pay a
quarter of this kalyn mal. The size of the kalyn mal is equal to the amount of the dowry. Sometimes the
dowry is greater than the kalyn mal. If the dowry is insufficient, a higher amount may be requested
(Polotaratskaya, 2006, p. 43).

On the one hand, in addition to the livestock provided to the herd, four things are required: a
gun, armor, a camel, and a mount. Each of these is considered equivalent to five black cows or five
baytals and is called a “good head”. Later, when the use of these four things declined, they were
replaced by livestock (Argynbaev, 1973, p. 241). Before the wedding, several rituals and payments are
performed, such as: ata kushi (symbolic support from the older generation), ilu (a gift given by the
groom at his first visit to the bride), siit akysy (“milk fee”, compensation for feeding the bride with
her mother’s milk), and 6ltiri (a monetary or material payment according to customary rules). All this
must be done. At least according to the Kazakh proverb: “A headscarf won’t become a fur coat, but
it will become a sign of respect”. Even if the amount paid isn’t the same, traditionally, she receives
something in return.

According to Y. Altynsarin’s notes, the agreed-upon number of livestock is forty-seven head. In
some regions, this number reaches fifty head. The average family owns thirty-seven head of livestock
(Altynsarin, 1955, pp. 247-248). According to information provided by Kurbangali Khalidi: “When a
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lump sum payment is made, children may still be young, even in the crib. In such cases, payment can
be made in installments for each year”. When a wedding takes place, gifts of clothing and accessories
are given, and the ceremony is held. From this point on, the bride’s side also begins preparing for the
wedding and continues until the wedding itself. There is a popular proverb about preparing a girl
for her wedding: “If you start at six, it will be too early; at seven, it will be enough; and after ten, it
will be too late” (Khalidi, 1992, pp. 170-182). Since the bride is obligated to prepare a dowry, the fact
that the dowry is paid in installments makes it clear that the promise must be fulfilled and that this
agreement entails a debt. Elsewhere, Kurbangali states that the dowry can reach fifty baytals, and
depending on the situation, it can be seventeen, twenty-seven, thirty-seven, or forty-seven baytals.
After fifty, there is no specific limit, but it can reach five hundred (Khalidi, 1992, pp. 39-40; Berem,
2006, p. 80). Ethnographers and Russian researchers Ibragimov, Tronov, Meyer, Grodekov, Divaev,
Kozlov also noted the preservation of the numbers seventeen, twenty-seven, thirty-seven and forty-
seven (Kustanaev, 1894, pp. 68-69).

There are various theories regarding the meaning of the number seven. For example, when a girl
was born, Kazakhs would ask her father for forty-seven or thirty-seven head of cattle. Thisis 40 x 7 =
280, meaning each week lasts seven days, equivalent to nine months and nine days, or the equivalent
of giving alms daily (Yelubaev, 1996, p. 78). According to the works of P. Makovetskiy, I. Ibragimov,
Yu. Altynsarin, A. I. Levshin and Grodekov, this arrangement of numbers is explained by the fact that
the Kazakhs considered the number seven sacred (Argynbaev, 1973, pp. 268-270; Téleubaeva, 2010,
pp- 105-110).

According to the research of K. Mukhanov, in accordance with the principles of Yesim Khan’s
“Eski Joly” (Primordial Path) and Kasym Khan’s “Qasqa Joly” (Bright Path), the value of men was
determined by the amount of livestock paid to them, while according to the “Zhety Zhargy” (Seven
Charters), the value of men was determined by the number of camels and sheep, and the value of
women was half of this amount (Kenjealiev, 2005, p. 123).

In the Hanafi and other madhhabs, one of the most important duties in marriage is fulfilling
mutual obligations and providing a dowry. As the head of the family, the man cares for the woman
and oversees her activities, such as leaving the house (Al-Kasani, 2010, Vol. 2, p. 331). The concept
of possession and retention under one’s control is present in this context. However, no viewpoint
equating this with the appropriation of property in trade has been expressed. However, the nature of
kalym in Kazakh law is similar. There’s even a connection between diyya and kalyn, as both involve
the concepts of ownership, care, and responsibility. For example, the reason a man cannot marry his
slave is that, since ownership takes precedence over the marriage contract, marriage is unnecessary.

Russian researchers and those who examined Kazakh culture from an external perspective
interpreted kalym as the “sale” of a daughter by her parents. However, in practice, the kalym couldn’t
be paid without a dowry ceremony for the girl. Such payments and gifts within family relationships
are a form of mutual assistance and should be considered ways to strengthen family ties. Article 86 of
the Kazakh Civil Procedure Code, compiled in Omsk in 1824 by order of the Russian Empire, stipulates
that if a husband Kkills his wife, he is obligated to pay half a qun (for causing death or injury, either
intentionally or through negligence, the guilty party was subject to payment of “qun”), or fifty horses,
to her relatives (Dulatbekov, 2006, p. 102). Thus, although the value of the dowry is equal to the value
of the person, it is not considered a purchase and is not like a contract of sale, since even if the dowry
is paid, this does not mean a complete severance of relations with relatives. Only after explaining
the rationale for the contract within Muslim legal methodology can a comparison with a commercial
contract be made, clarifying the terms “dhimmat” (confirmation) and “badal” (payment).

The purpose of requiring parental consent for marriage is to protect a woman’s property and
religious rights, as well as to safeguard her from potential disadvantage. This also allows for her to be
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placed under her father’s guardianship if she is unable to independently protect her property interests
(Al-Kasani, 2010, Vol. 2, p. 248). According to the Hanafi madhhab, if a girl’s father forbids her from
receiving mahr, she is not permitted to receive it. Her husband cannot force her to refuse to take her
as his property and give her to her father. However, if he does not forbid her, this is considered the
girl’s consent, and her father is permitted to receive the mahr. Generally, an adult girl is embarrassed
to forbid her father from accepting the mahr. The father, having received the mahr, prepares a dowry
for his daughter along with his own property. This custom is not observed among widows, and the
responsibility for preparing the dowry falls on the father only once (Al-Sarakhsi, 1993, Vol. 5, p. 3). On
the one hand, the husband is not granted the right to protect the mahr. If the girl is young and unable
to protect herself, it is first given to her father, and if there is no father, then to the person appointed
by the father; if there is no father, then to the grandfather; and if there is no grandfather, then to the
person appointed by the grandfather. If the girl has reached the age of majority, meaning she has the
right to own her own property, she does not give it to her parents but keeps it for herself, appoints
a guardian, or gives it to someone else of her own choosing (‘Abd al-Hamid, 2017, pp. 155-156; Al-
Kasani, 2010, Vol. 2, p. 240). Among Kazakhs, the reason for transferring the kalym to the father stems
precisely from these customs. From a functional perspective, mahr can also be comparable to the
payment made for the transfer of the bride to the husband. Considering that among Uzbeks, Tajiks,
and Turkmens, kalyn mal developed as mahr, and considering that the Kazakh marriage rite makes
no mention of mahr, one can conclude that kalyn mal was considered its equivalent. On the other
hand, according to written sources, in the event of a divorce due to the woman’s failure to fulfill her
duties, her indecent or uncooperative behavior, she returned to her parents’ home with a full dowry
(Toleubaeva, 2010, p. 69). This situation is like the situation in Islamic law, where the entire marriage
gift is returned upon divorce.

In his note on the issue of divorce in Kazakh customs, F. Lazarevsky writes: “When such situations
arise, the biys are informed about it”. Judges make decisions only if the charges are proven. In divorce
cases, it is determined whether sexual relations took place. If sexual intercourse is known to have
occurred, one-third of the kalyn mal is returned to the man. If there was no sexual intercourse, the
kalyn mal is returned. If one of the two dies, half of the kalyn mal is returned in the same manner.
This may vary depending on the agreement between the two parties. If both parties deem it fair, the
entire kalyn mal paid is returned in full. This most often occurs in the event of a refusal by the bride’s
family. If the refusal comes from the groom’s side, the gifts and kalyn mal paid are not refundable.
Furthermore, if the bride’s family files a complaint, the biy court imposes both financial and corporal
punishment on the guilty party for infringing their honor and dignity” (Lazarevskii, 2006, Vol. 2, p.
169). It follows from this that the Kazakhs viewed the kalyn mal as a replacement for the mahr.

Islamic law views many contracts, starting with marriage contracts, as contracts for the purchase
and sale of property. The mahr is called the istimta“ (right of use) fee. In classical figh literature, the
marriage contract is compared to property deeds, and the basis of such an act is called milk al-mut‘ah
(the right to marital cohabitation arising after the conclusion of nikah) (Al-Kasani, 2010, Vol. 2, p. 339;
Ibn Nujaym, 1997, Vol. 3, p. 85; Ibn ‘Abidin, 2014, Vol. 2, p. 4). We understand that a contract must be
based on something that has real value.

We also learned that the Kazakhs calculated the kalyn mal in cattle, and if there were no cattle
to pay, the man became “kiish kiiyéu” (worked for the bride’s family). Mahr also includes property
or items given as compensation. Paying mahr through hard work is also permissible. It is considered
acceptable to give mahr for anything that can be valued in monetary terms (Al-Kasani, 2010, Vol. 2,
p. 412).

The previous sections indicated that if the girl was not a virgin, the groom had the option of
demanding the return of the kalyn mal and refusing the marriage. In Islamic law, various views
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have been advanced regarding the return of the mahr if the girl was not a virgin. However, even if
the girl assumed to be a virgin at the time of marriage turns out to be otherwise, the marriage is still
considered valid, and the groom has no right of choice in this matter (Al-Bazzazi, 2009, Vol. 1, p. 120).

According to Islamic law, the following is very important: if a married man has property, he pays
the mahr from his own property. If he has no property of his own, the father pays it in his stead by
way of guarantee. Otherwise, the girl has no right to demand the mahr from the groom’s father. If
the groom was betrothed as a child and was allocated property, the father pays it not from his own
property, but from his son’s, since he is the manager of that property (‘Abd al-Hamid, 2017, p. 161). In
this case, the mahr is at the disposal of the father, who is the guardian of the girl, who is considered
a minor, and other relatives with representation in the girl’s relatives. Furthermore, close relatives,
such as the mother or brother, as well as the groom himself, have no right to leave the mahr to
the girl. A mahr paid to a father, grandfather or their heirs is considered paid. When a girl reaches
puberty, she cannot demand a dowry from her groom. This is because it is considered to have already
been transferred to its rightful owner. The responsibility for preserving and protecting the young
girl’s dowry lies with her. However, she can transfer her property into guardianship with anyone she
wishes. If the girl is a virgin, she does not have to openly utter the word “guardianship”. Her consent
to the transfer of property into guardianship is considered her consent (‘Abd al-Hamid, 2017, pp. 155—
156). As we mentioned above, this rule can be observed in the payment and maintenance of mahr
among Kazakhs. For example, a father pays the mahr on behalf of his son through his representative
or guardian. A daughter’s mahr is guarded by a person explicitly and tacitly authorized by the father
and daughter. After all, generally and traditionally, minors do not have their own property. Girls also
do not have the right or ability to protect their property.

Regarding the amount of dowry in Islamic law, according to the Hanafi madhhab, it cannot
be less than ten dirhams. Imam Malik holds that it is three dirhams. According to the Shafi’i and
Hanbali schools, there is no minimum limit. There is also no uniform maximum limit. Ten dirhams
is equivalent to approximately four grams of gold (‘Abd al-Hamid, 2017, p. 129). In Islamic law, mahr,
which is considered obligatory (wajib), is divided into two types: mahr musamma (established, agreed
upon) and mahr misl (established based on the mahr in the region or among peers). Within these
two types, four categories are distinguished: the minimum established amount and the minimum
mahr. Furthermore, depending on whether the mahr is paid or returned, it can be considered in three
forms: full mahr, half mahr, and mut’ah, which is less than half the mahr.

1. Mahr musamma is the mahr stipulated in the current marriage contract.

2. Mahr misl is required in the following circumstances: 1) at the time of the agreement, neither
the authorized representatives nor the spouses themselves had come to an agreement; 2) during
the nikah ceremony, since the exact size of the mahr was not determined; 3) Mufawwida — the
determination of the amount of mahr is left to the husband, but the husband did not specify it
(tafwid al-mahr / unspecified mahr); 4) If during the agreements says that will not take mahr; 5)
The mahr is a ghayr mutagawwim - a thing that has no value, is inaccessible, or is of benefit that
cannot be assessed; 6) If the bride price is set at a level less than the dowry accepted in a given
region, without the permission of the girl’s parents (guardians), then if the parents object, the
mahr will be increased to a misl.

3. The payment of the lesser of the two amounts — Mahr Misl and Mahr Musamma - is possible in
the following cases: If the contract is terminated but the terms of the contract are valid (tasmiya
sahih), then after the actual marriage, the smaller of the two dowries is paid. However, if the
minimum dowry is less than ten dirhames, it is increased by ten dirhams, even if the parents do
not object (‘Abd al-Hamid, 2017, pp. 135-136).
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In this case, any mahr is required, be it musamma or other forms: 1. After marriage and
cohabitation, or even in the absence of cohabitation and seclusion, if one of the spouses dies; 2. If
both parties enter into marital relations after the marriage contract has been declared invalid, and
if the condition is true, a minimum amount of mahr misl and mahr musamma is required; 3. After a
dubious marital cohabitation, it is necessary to pay mahr misl.

If the marriage is concluded and the amount of the dowry is determined, but a divorce or
separation occurs before sexual intercourse, half of the dowry is returned. In cases where the amount
of the dowry is not clearly defined, or if the divorce occurred due to the ex-husband’s fault or because
of separation, a certain amount of the dowry must be donated.

In these two cases, mahr is not issued: 1. Divorce before sexual intercourse after a fasid (illegal,
unfounded) marriage; 2. A divorce that occurs due to the woman’s fault, even if the conditions of
the marriage were properly fulfilled. This means a divorce that occurs due to her choice, refusal,
rejection of one of the sacred religions, or an act that demeans her honor. As a result, she cannot
receive the mahr (‘Abd al-Hamid, 2017, pp. 141-152).

Dowry — household furniture and items prepared in the bride’s house

The following explanations are given in the work of G. Bonch-Osmolovsky, who studied the
formation and traditions of the Turkic peoples and nations in the late 1920s of the 20th centuries:
“A dowry is a quantity of livestock and property prepared for the bride, equal to the kalyn mal paid
by the groom, and sometimes more. The root of the word “dowry” (zhasau in Kazakh) comes from
the Arabic word “jahaza” («>). The word “aw” (meaning “house”) is added to it” (Bonch-Osmolovskii,
1926, p. 109). This assumption by G. Osmolovskiy appears to be incorrect, since “zhas” means “young”,
“new”, and “fresh”. And the word “au” should have denoted “au”, “eu”, “iib”, and “iiy” in Old Turkic.
It’s possible that the Ottoman Turk word “cheyz” derived from the word “zhakhaza” (zhakhaza
meaning household utensils).

L.F. Balluzek’s writings on dressmaking describe the following: “A very beautiful carriage, a
beautiful headscarf, bed linens, and dishes are prepared for the girl. Among them are many items.
All the girl’s relatives, and sometimes even villagers, help with the dressmaking process” (Ballyuzek,
2006, p. 39). For example, the following items may be included in the “zhasau”: horses, camels, a yurt,
harness and other riding equipment, blankets, spoons and plates, a cauldron, a chest, a large chest,
bed linen, girls’ clothing, products made from animal skins, carpets, bale felt coverings, woven rugs
(alasha), patterned felt carpets-syrmaks (Makovetskii, 2001, p. 114).

Kurbangali Khalidi says: “Wealthy people complete the traditional Kazakh house (otau), which
consists of six kerege, nine camels, a carpet, and nine pieces of fabric. Some prepare twenty camels,
forty felts, forty carpets, household furniture, and a yurt” (Khalidi, 1992, pp. 39-43). F. Lazarevsky
also wrote that the house prepared for the wedding was as beautiful and elegant as the yurts of the
khans and sultans, and the size of the wedding celebration was determined at the discretion of the
girl’s father and depended on his wealth, and, as a rule, was equal to the dowry given (Lazarevskii,
2006, Vol. 2, p. 149).

As for the general opinion of researchers regarding the size of the dowry, they did not name
a specific, precise size (Makovetskii, 2001, p. 9). Therefore, there was no requirement for a kalyn
mal; everyone considered it obligatory. The recipient of the kalyn mal accepted it as a mahr and
transferred it in the form of household items and various furniture.

According to Islamic law, a dowry is considered the girl’s private property, given only to her and
not to be spent without the permission of the groom and her father. However, there is nothing wrong
with the girl giving permission to spend it with her groom or giving it to her representative. We have
already discussed the father’s role in the dowry issue in the section on dowry. In Fatwa al-Bazzaziyya,
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Imam Jamaluddin, author of the book Muhit, issued a fatwa stating that if a wealthy man gives a
girl’s father a significant sum of money for wedding expenses and a dowry, but the father sends his
daughter away without preparing the dowry, the groom has the right to demand the dowry from the
father. This fatwa was also adopted by the imams (Al-Bazzazi, 2009, Vol. 1, p. 113).

In fatwa books, the term “dest-peyman” (pledged mahr / customary marital promise) is the name
given to the mahr muajjal, who was provided by the groom (Devellioglu, 1970). Some say this is unfair
or illegal. If we consider the kalyn mal as a mahr, then since there is no explicit prohibition on a
father preparing a dowry for his daughter as a gift, as described in the section on dowry, this shows
that Kazakh custom does not carry any risks associated with Sharia law. At the same time, there is no
command or requirement in Islamic law obliging a father to prepare a dowry. We see that Kazakh
custom does not stipulate any special penalties or taxes for failure to prepare a dowry.

Just as in Islamic law, the mahr belongs to the girl, in Kazakh tradition, the girl is the owner of
the property. In the event of a divorce, she has the right to reclaim the property. There is reason to
believe that the main purpose and secret of giving a mahr is to improve the girl’s financial situation
and to encourage her to address social issues. This demonstrates that she is the owner of the property
and is in a liquid state. As we have seen from sacred texts, the kalyn mal is equal to or greater than the
dowry. This means that the kalyn mal is not the price or norm for purchasing a girl. Article 86 of the
regulations prepared for the Kazakhs in 1824 states that if a man kills a girl (woman, bride), he must
pay half the price, or fifty horses, to her relatives (Dulatbekov, 2006, p. 102). Thus, it can be concluded
that even if the bride price was paid, it did not completely sever ties with relatives and did not reflect
the full value of the person.

Another custom that strengthens and regulates the relationship between the parties is the
zhien akysy, or “kyryk shubar”. Sometimes it is also called the “zhienkuyryk”. It consists of forty
head of cattle, which the naghashy (maternal kin) is obligated to hand over to the zhien (maternal
niece, nephew) and which the zhien has the right to receive at any time convenient for him or her
(Nisipoqasuly & Japaraly, 2011, Vol. IV, p. 63). Kazakhs pay special attention to their nephews and
nieces. They try not to alienate or offend them when fulfilling their requests. If their wishes are not
fulfilled, they are considered guilty and blamed. In fact, this custom is so interesting that it attracted
the attention of a Russian researcher. For example, L. F. Balluzek wrote that a nephew or niece can
get what they want by asking their uncle three times. No one can stop them (Ballyuzek, 2006, p. 235).
It is most often given to the first (eldest) maternal niece or nephew. It may also be regarded as a share
allocated by the wife’s relatives (Tauuly, 2017, p. 316).

Conclusion

Currently, due to traditionalism on the one hand and religious tendencies on the other, dowry
and related phenomena are once again entering the public sphere, although not the legal sphere. This
trend persists not only in Muslim and Kazakh societies, but also in many other countries and societies.
Some modern studies analyze the legal and social impact of dowry on women. For example, the
article “Does bride price harm women?” shows that in some societies, kalyn mal can limit women’s
freedom, but in other cases it is an economic resource that strengthens women’s social position. There
are studies that discuss how modernization and urbanization are changing these traditions in some
places: the form, method of giving, and size of gifts are changing (Brandl & Colleran, 2024). In some
countries, laws also influence this area: for example, regulations have emerged governing traditional
dowry or kalyn mal schemes.

The researchers’ main conclusion is that social ties are strengthened: kalyn mal, or wedding gifts,
not only strengthen family ties but also create economic and social ties between clans or kinship
groups. In terms of value and symbolism, objects used in practice (livestock, money, jewelry) have not
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only economic value but also symbolic significance — a sign of respect, honor, and consent. They are
also viewed as guarantees of security and legal protection. Some concepts view them as compensation
for labor and reproductive services. In Islamic law, the right of use is called milk al-mut‘ah. This is
often used to explain the rationale for a classical contract.

Over time and as society develops, these traditions evolve — their form, meaning, the possibility
of returning the gift, and legal regulation change. Therefore, institutional transformation is urgently
needed. It is known that for several centuries, this was considered a restriction of women’s rights, and
a struggle was waged against it. Clear manifestations of this phenomenon still exist in Kazakh society
and public opinion. Some countries have laws specifically prohibiting it. For example, India has the
Dowry Prohibition Act, 1961. This law is aimed at prohibiting the giving and receiving of traditional
dowry or kalyn mal. It aims to put an end to crimes against women, such as “dowry harassment” and
“dowry deaths”, both in practice and through legal measures (Dowry Prohibition Act, 1961).

Transforming mahr into a “financial guarantee for women” is a legally and theoretically sound
proposal. In recent years, academic research has discussed the idea of reviving mahr as a payment
that serves as financial protection or insurance for women. Mechanisms have been proposed for
formalizing it as a specific, enforceable requirement in the marriage contract, allowing for temporary/
monthly payments, or investing it in a secure fund. New research has emerged on the topic of “mahr
circulation through financial instruments” in the Turkish context (Okumus & Glimis, 2023). This
necessity stems from the large number of victims in practical life. The fact is that in Kazakh society,
the costs of weddings, wedding ceremonies, and gifts are not so high as to be ignored. Since legal
authorities view all these as verbally agreed-upon gifts, ordinary people often suffer as a result.

Legislation and case law dictate what must be formalized and executed as a contract. Western
courts (USA, UK, Germany, and others) sometimes view mahr demands as contractual obligations;
this case law examines ways to enforce mahr obligations. However, authors and lawyers argue that it
is more effective to regulate mahr under the family law statute (written legal systems) than to treat it
as a simple agreement (Raman, 2024).

In Kazakhstan, disputes over kalyn mal (kalym) and dowry arise, but they are not systematically
published in official statistics (annual data for the entire country). In most cases, such disputes are
resolved at the local level — at the family or village level; only in major or exceptional cases do they
reach the courts. Dispute resolution is possible through the binding legal acts of the Civil Code.

Judicial practice often reaches a certain conclusion: in many cases, courts recognize kalyn mal
(items given during a celebration) as a “gift” and do not always accept it back. However, depending
on the specific circumstances and evidence of the case, the court’s decision may vary. Since gifts are
given voluntarily, the court often rejects them (BAQ.KZ, 2021). A lawsuit can only be filed if the case
involves fraud. However, it’s no secret that the kalyn mal tradition is widespread among couples.
According to a survey, 70% of respondents confirmed having given or received a kalyn mal (Inform.
kz, 2025). The problem lies not in expressing positive or negative opinions, but in general practice.
Today, the divorce rate among Kazakh youth is alarming. Half of married young people are divorced.
For most Turkic peoples, this figure may be close. The issue of family is complex in many ways.
Beyond the spiritual aspect of its stability, it is also directly linked to the socio-economic situation. In
such a situation, the importance of providing advice on modernization from a religious perspective is
a guarantee of its stabilization. For example, the Spiritual Administration of Muslims of Kazakhstan
(SAMK) expressed its socio-religious opinion on the comparison of kalyn mal and mahr, as well as
the possibility of considering kalyn mal as mahr. Some statements by the SAMK stated that “if kalyn
mal is provided by the husband, the wife may accept it as mahr and use it at her own discretion”. In
conclusion, the following suggestions can be made.
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Firstly, according to the proposal of the spiritual administration, consider kalyn mal and mahr to
be the same, and conclude an official agreement to prevent any consequences.

Second, establish a joint fund or bank account for both parties, which will be used for mahr or
its equivalent. Strengthen support for two-parent families over single-parent families (in the event of
divorce, death of one spouse, or disability).

Third, initiate public discussion about ending formal practices that lead to gender discrimination
or create a one-sided burden and do not benefit young families.
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Abstract

The question of the state occupies an important place in the history of
Islamic political thought, both theoretically and practically. Medieval
Muslim thinkers developed profound and systematic views on the
essence of political authority, its legal foundations, and the religious and
normative aspects of governing society. In this context, the teachings
of al-Mawardi, Abu Hamid al-Ghazali, and Ibn Taymiyyah on the state
constitute an important intellectual legacy, defining the main directions
of Islamic political philosophy. Although these thinkers lived in different
historical periods and under different political conditions, the goals of
the state and political authority, the relationship between religion and
politics, the responsibility of the ruler, and social justice are reflected in
their works as common themes. Al-Mawardi views the state as a political
institution implementing the norms of Sharia and explains the legal and
administrative foundations of the caliphate. Al-Ghazali explains religion
and the state as interdependent structures that cannot exist without each
other, emphasizing that their harmony is the main guarantee of social order
and stability. Ibn Taymiyyah believed that the primary task of political
authority is to establish justice and protect the general interests of society.
This article, through a comparative analysis, examines the views of these
thinkers on the state and determines their contribution to the development
of Islamic political thought.

Keywords: Islamic political thought; state; power; al-Mawardi; al-Ghazali;
Ibn Taymiyyah.
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HcnaMpapIK casscu oii1arbl MeMJIEKET KOHIEIIITHSICHI: KJIaCCHKAJIBIK Oﬁ].HBIJII[ﬂp
K63Kapachbl

Axparma
Vcnam casicu OMBIHBIH TapUXBIHAA MEMJIEKET MaceJleCi TEOPUSIEIK 9pi TPaKTUKAJBIK TYPFbIAaH

MaHBI3[Bl OPBIH ajsafbl. OpTarachIpiIbIK, MYCHUIMaH OHINBUIAAPH CasCH OWIIKTIH MoHI, OHBIH
KYKBIKTHIK Herisfepi, KoraMAbl 6acKapyAblH SiHU-HOPMATHUBTIK eJIIeMzepi Typasbl TepeH api
JKyHeni KesKapacTap KaIbIITacTEIpABL. OCHI TYPFBIAA 9/1-Mayapay, 00y Xamuy, ain-Fasanu sxkeHe I6H
TallMUSHBIH, MeMJIEKET TypasIbl iTiMAepi UCIaMABIK casich GHUIOCOQUSHBIH, Herisri 6arpITTaphblH
AUKBIHANTBIH MaHBI3[bl MHTEJ/UIEKTYAJIBIK Mypa Oosbll Tabbulafbl. By oHIIbUIAAD SPTYpPIIi
TapUXU KeseHJep MEH CasCH >Karfainapza eMip CypreHiMeH, oJapApblH eHOeKTepiHge MeMieKeT
IIeH casCy OWIIKTIH MakKcaThl, IiH MeH CasCaTThlH apaKaTblHAChl, OWJIEYIIiHIH XayalKepIIiIiri
JKoHe KOFaM[BIK 9[iJIeTTINIIK MaceJiesiepi OpTaK TaKBIPBII peTiHfe KopiHic Ta6amel. on-Mayapnu
MeMJIEKeTTI IlapufaT HOpMaJlapblH JKy3ere achlpaThblH CasiCH HMHCTHUTYT PeTiH[e KapacThIPHIII,
xanudaT GUIITiHIH KYKBIKTHIK JKoHe 9KIMIIIIIK Heri3fepiH HaKThUIAIl KepceTeqi. on-fasanu AiH
MeH MeMJIeKeTTi 6ip-6ipiHCci3 eMip cype aJIMaMThHIH, 63apa ToyenAi KYpPhUIBIMAAP Aell TYCiHAipim,
OJIapAblH YHIeCiMAUTIr KOFaM/BIK TOPTII IIeH TYPaKTBUIBIKTHIH 6ACTHl Kellijli eKeHiH aTall eTef.
A V6H TaiiMus casicM OWIIKTIH Herisri MiHJeTi 9AUIeTTUIIKTI OpHATy >XoHe KOFaMHBIH OpPTaK
MY/JleCiH Kopray Jell naieiMaanabl. Ocbl MaKajlafia aTaJifaH OMIIBUIaPABIH, MeMJIeKeT Typaslbl
K63KapacTapbl CIBICTEIPMAJIBL TaJIfay d/ici apKplIBI 3ePTTeIIl, OJIapAbIH UC/IaM CasiCH OMBIHBIH
JaMybIHa KOCKaH yJieci alKbIHaIa (bl

TyiiiH ce3mep: UCTaM/IBIK CasiCH OH; MeMJIeKeT; OUIIiK; an-Mayapzay; an-Fasanu; 6H Talimus.

KoHneniusa rocyJapcTBa B HCJIaMCKOM MOJIMTHYECKON MBICITH:
B3IJISIABI KJIACCHYECKHUX MBICTHTEJIEH

AHHOTaIUs

Bormpoc o rocyapcTse 3aHUMaeT BaKHOe MECTO B UCTOPHUH HCIaMCKOM IOJIMTHYECKON MEBICIH,
KaK B TeOPEeTHYECKOM, TaK U B IPAKTHYECKOM IUTaHe. Cpe/{HeBeKOBLIE MYCYJIbMaHCKHE MBICITUTEIN
paspaboTanu IIy60KHe M CHUCTeMaTH4deCKHe B3IJISIABl Ha CYILIHOCTb IIOJIMTUYECKOH BIIaCTH, eé
TIPaBOBEIE OCHOBBI, & TAXOKE PEIUTHO3HBIe H HOPMAaTHBHEIE aCIIEKTEHI yIIpaBIeHHs 00111eCTBOM. B aTOM
KOHTEKCTe yueHUs aib-MaBapau, A6y Xamuja anb-I'asanu u U6H TaliMUH 0 TOCyZapCTBe SIBIISIOTCS
Ba)XHBIM HMHTeJUIEKTyaJIbHLEIM HacllefjueM, OIpeelIS0llUM OCHOBHBIe HAIlpaBJIeHUs HCIaMCKOH
TIOJIUTUYECKOH Qumocoduu. XOTd 3TH MBICIUTENIH KUIH B PasHble UCTOPUYECKHE NEPHOABI U
IIPH PasHBIX ITOJIUTUYECKUX YCIOBHUAX, LieJIM FOCYAapCcTBa U IOJIMTHUYECKOH BIaCTH, B3aUMOCBSI3b
PeJIMTHH U IOJIUTHKH, OTBETCTBEHHOCTDb IIPaBUTeJIS M COL[HAJIbHAasl CIIPaBeyINBOCTL OTPa’KeHEI B
ux paboTax Kak o6miue TeMbl. Anb-MaBapAH pacCMaTpUBAeT TOCYAAapCTBO KaK IOJIUTHYECKUH
HHCTUTYT, peajIM3yIOLIU{ HOPMEI LIapHaTa, U pasbsCHsET IIPpaBOBLIe H aAMUHHUCTPATHBHEIE OCHOBEI
xanudarta. Anp-T'asanu 06bICHSIET PEIUTHIO U TOCYAAapCTBO KaK B3aMMO3aBUCHUMBIE CTPYKTYPEL, He
CIIOCOGHBIE CYyIeCTBOBATh APYT 6e3 Apyra, U MOAYEePKUBAET, YTO UX TaPMOHHUS SIBJISETCS IJIaBHOH
rapaHTHeH OOIeCTBEHHOTO MOpsAKa U cTabmIbHOCTH. M6H TaliMHs CUMTAJI, 4TO IJIaBHas 3a/iada
TIOJIMTUYECKOH BJIACTH — YCTAHOBJIEHHE CIIPaBe[JIMBOCTH M 3allUTa OOLIUX MHTEPEeCOB OOIeCTBa.
B paHHOHM cTaTbhe IIOCPE[CTBOM CPaBHUTEJIBLHOTO aHaJIM3a pPacCMaTPHBAIOTCA B3IVIAABI 3THX
MBICIIUTeJIeH Ha TOCYy[apCTBO M OIpefe/seTcs UX BKIAJ B PasBUTHE UCIAMCKOH IIOJIUTHYECKOH
MBICJIH.

KmoueBsle ci10Ba: UCJIaMCKas IIOJIMTHYECKask MBIC/b; TOCYapCTBO; BIIaCTh; ajlb-MaBap/H; ajlb-
Tasanu; U6H TaliMus.
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Kipicme

HcnaMparel MeMJIeKeTTiK YHBIMAACY/IBIH Iaiifja 60JIybIHA KATHICTHI MYChUIMAaH OHINBIIZAPHI
MeH IIBIFBICTAaHYIIbBUIAP apachlH/ia apTYpJIi Ke3KapacTtap 6ap. bip ke3kapac 60HBIHIIA, MEMJIEKET
XIKpajaH (622 k.) KeliH maia 60146l XKaHe Cosl Ke3feri MaguHa KOFaMbl MeMJIEKETTIiH 6apiIbIK,
6enrinepiHe TONBIK Me 601abl. Backa 6ip Ke3Kapac G0MBIHINA, Oy Ke3feri yHbeIMacy JKkaMmaraTKa
Keb6ipek ToH 60y1bI, MyxaMMep, TaliraM6ap AiHU 6aCIIBIIBIKTE OPHATTHI.

ITelH  MoHiHJE, OCHl 3epTTeyiMiszie KapacThIPBII OThIPFaH OpTaFachIpibIK, MYCBHIJIMaH
OMIIIBUIIAPBIHEIH, OAPJIBIFEL YIT1 peTiHfe anraH Taxipube, KypaH MeH MyxaMMe] naiirambapabiy
CYHHETiHeH 6acTay ajaThIH aJIFallIKbI MCIaM MeMJIEKETI Ke3eHiH/ie )kaThlp. MyxaMmMep naiirambap
«KOHCTUTYLMSUIBIKKYKaT» iell caHalaThIH MaiuHa KeliciMiH JafibIH/Iay apKBUIBI MY ChIIMaHIapMeH
KaTap, MyCbUIMaH eMeCTep/i ie KAMTUTBIH CasiCH KYPBUIBIM KypAbl. Ilalirambap ayipi kaHe casich
YUBIM OJIaH 9pi JaMbIFaH TOPT Xajuda Ke3eHi hciaM KoraMJapbIHBIH, MeMJIEKeT, 6acKapy >KoHe
casiCH ereMeH/[IiK Typasbl Ke3KapacTapbhIHBIH HETi3iH KajaraH Yari 60BN Ta6bUIaibl. OMayHuiIep
MeH AbbGacuiep KeseHepiMeH KaTap MeMJIeKeT HHCTUTYIIMOHAJIIaHbIII, COJI Ke3/eri Karganapsa,
MdJIeHUETKe JXK9He JI9CTypiiepre caiikec 6erii 6ip KypbUIBIMFa Ue 60JIbI.

HcmaM KyKBIFBL cajlachblHJa JKa3bUIFaH eHOeKTep/e, acipece «an-AxkaMy ac-CyiaTaHuiia» )XoHe
«ac-Cuscary am-Illapruiia» >kaHpJIapbIHAAFEl eHOeKTep/e, 6ip KaFblHAH, CasiCh OHIiKKe KaThICTHI
HaKTHI JKaFfaiizap MeH ToXipubenepze GaiiKajifaH aybITKy/lIap HUcaaM Karujaaapbl TYPFBICHIHAH
6arasaHazpl )kaHe KypaHn MeH CyHHeTKe HerisjiesireH casicaT IeH MeMJIeKeT TeOpPUSICHIH JKacayFa
9peKeT KacaJla/ibl; eKiHIIIi JKaFbIHaH, 6aChIM aJIeyMeTTiK-CcasiCH JKarfaiiap MeH OWIiKTiH KbICBIMBIH
ecKepe OTHIPHII, HaKTHI J)XaFfai 6enrini 6ip MarslHaZja 3aH4aCThIPBLIa/bI JKOHE MeMJIEKETTI TYCiHy
CasiCH IIBIHJBIKTHI HMCJIaM KYKBIFBl TYPFBICHIHAH TYCiHAIPY peTiHje YChIHBUIAABL. AJl, IIHU3MJE
MeMJIeKeT O6acCIIBICHIH TaradbIHAyAbl CEHIM Macesleci peTiHJe KapacTHpaTBIHABIKTAH, cascaTKa
KaTBICTHI Kelibip Macesiesnep KajaM/a (Mc1aM TeOJOoTUSICBIHAA) 1a KapaCThIpPhUIafbL.

Hcinam dunocodrapsl, acipece an-dapabujeH 6acrall, UCIaM MdJieHH TapHUXbl TYPFBICHIHAH
eTe KYHJIbI, epeKIie casch QUIOCOQUSHEI JaMBITTHL. OJiap casicaTThl Tap MarblHaJa KYKBIKTapZbl
OeJIeTiH, 9JIEyMETTIiK OIip/IiKTi CaKTaUTHIH JXOHE >KayallKepIIUTiKTepZAi peTTeHTiH 6acKapymblH
dU3MKaJBIK TYpi peTiHIe KapacThIpyMeH ILieKTenaMefi. COHBIMEH KaTap OHBl KOFaMZarkbl apoip
alaMHBIH pyXaHU JaMYBIHBIH 6apJIbIK MYMKIH/IKTEPiH 3€pTTENUTIH II0H peTiHe KapacThIPHL.

CoHBIMEH Karap, «CasicaTHaMa» JKaHPBIHAAFbI IIbIFapMaiapa MeMJIEKET YFbIMbI KYKBIKTBIK
HnjeaJlnu3MHEH ThIC, 0O0BEKTHBTI TapPHUXH AoCTYPJIEP MEH JXUHaKTaJIFaH Ta>KipH6enepre HeI‘i3JIETII‘eH
HUHCTUTYT peTiHJIe YCBIHBLIIaIbI.

OcrutappaH 6eJiex, aJIeyMeTTaHYJIBIK 9[iCTi KOJIJaHa OTBIPHII, MeMJIEKETTi TaOUFH api TapuxHu
WHCTUTYT peTiHAe KabslngaraHaap fa 6onasl. Byi sepTreyze 6i3 uciaM casicl OHbl TapUXBIH/LAFBI
OCBl 9PTYPJIi Ke3KapacTapZpblH IiIIiHEH opTa faceIpjapAarbl €H TaHBIMaJl MYCBUIMAaH [iH
FaJIBIMJIapHl — an-Mayapay, ann-Fasanu skoHe U6H TaiMUSTHBIH, — MeMJIEKeT TYPabl TYKbIPhIMaPhIH
CaJIBICTBIPMAaJIbl TYpAeEe KapacTelpaMbl3. Ce3ci3, onapabplH MeMJyeKeT Typajbl TYCiHITiHIH apTypii
eNIIeMepiH Kepy YIIiH 6GapiblK eHOeKTepiH 3epfeney OpPBIHALL 6omap eni. JlereHMeH, Oy
3epTTeyne 6i3 ranbIMAapAblH MeMJIeKeT Typajibl Ke3KapaChlH KepCeTeTiH Heri3ri eHOeKTepiH
CaJIBICTBIPMAJIbI TYP/Ae KapacTeIpelaaasl. OcelIaiina, oJ1apAblH MeMJIEKETTiH 6Mip Cypy MaKCaThl,
OMJIIK HepapXUsChl, MeMJIeKeT GaCIIBICBIHEIH, KaHAal Herisri cumaTTtaMasapbl 607ybl KepeKTiri
JK9He MeMJIeKeT IIeH /iiH apaceIHAAaFel KapbIM-KAThIHAC Typajbl Ke3KapacTapsl TaJlJaHa bl

Marepuanagap MeH JicTep

Byn 3epTTeyhiH, oficHaMalbIK Heri3iH TapUXU-TaHBIMABIK, CaJBICTBIPMaJIBI, MATIHAIK
(repMeHeBTHKAILIK) JXoHe HOPMATHUBTIK Talfay aficTepi Kypaabl. AJABIMEH TapUXU-TaHBIMBIK
afic apKbUIBI an-MayapnH, an-Fasanu MeH VI6H TaMHUSHBIH MeMJIEKET Typasibl Ke3KapacTaphl
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OJIapAbIH, 6Mip CypreH [ayipiHiH aJleyMeTTiK, casiCH XoHe MJ[IeHH KOHTEKCTiHMe KapacCThIPBII/HL.
Byn Tacinm MciaM casiCH OWBIHBIH KaJIBIITACy epeKUIeIiKTepiH JXoHe aTajifaH OWINbUIAAPABIH
K63KapacTapblHBIH, TapUXHU HeTi3ZepiH alKbIHIayFa MYMKiH/JIK Gepefi. 3epTTeyiH Herisri afici
peTiHfe caibICTBIpMAalbl Talfay KOJNLAaHBUIABL ATall aliTKaHfa, ai-MayapAuniH «aI-AXKaM ac-
CynraHuiia», on-fasanupiy «at-TU6GPY a1-Mac6yk», I6H TalMUSHBIH «ac-CuscaTy aw-Ilapruiia»
CUSIKTBI eHOeKTepiHeri MeMeKeT, 6WIiK, 6acKapy, afineT, MeMyeKeT 6acCIIBICEIHBIH, MiHETTEpI
MeH JKayallKepIlIiIiri Macesesepi e3apa CaJbICThIPELIA OTHIPHIIN TaJlfaHaAbL.

T'epMeHEBTUKAIBIK Tajjay 9Jici apKbUIBI KIAaCCUKAIBIK AepeKKe3deperi Herisri yreIMaap
MeH TYKBIPEIMZAp Ma3MYH/BIK TYPFbIIaH 3epesieH T i. ABTOpIapAblH KOJIJaHFaH KaTeropusijapsl
HciiaM KYKBIKTBIK JK9He CasiCH oY JKyHeci meHbepine HHTepHpeTalusIaHa b,

3epTTey 6apbICBIH/IA HOPMAaTHUBTIK-casiCH Taijay dici Ae mafimanaHeUIAbL. Byl afiic MeMiiekeT
TleH 6WIiKKe KaThICTHI K63KapacTapabl UCTIaM/IbIK KYKBIKTHIK-T[iHU Karuianap Herisinze 6aranayra,
OJIapZAbIH, TEOPUSIIIHIK JKoHe IIpaKTUKaIbIK MaHbI3BIH aHBIKTayFa MYMKIiHJIK 6epefi. HoTmkeciHze
3epTTey sficHaMacel Mayapau MeH Hu3aMy/IMYITIiKTiH MeMJIEKeT Typaslbl Ke3KapacTapblH KellleH i
TYpZe TaJljayra )KoHe OJIapblH UCIaM CasCH ONBI TapUXbIHAFbl OPHBIH aKBIHIayFa OaFbEITTaI/ bl

HoaTtHiKeep ’)KoHe TaJIKbLIay

HcimaM KYKBIFBl TYPFBICBIHAH MeMJIeKeT TaKBIPBIOBIH ajfalll KapacThIpFaH FaJbIMapAbIH
6acbiHa O0y-m-XacaH an-Mayapau (974-1058) xenepi. oi-MayapAu KeIlTereH [iH UIiMpepiH
MeHTepreH ryjaMa 6osraH. JlereHMeH OHBIH KoCiOHM KBI3MeTI MCIIaMHBIH KYKBIKTBIK JKyHeci MeH
TEOJIOTUSCH] )Kal/bl eHOeKTep Ka3yMeH FaHa IiekTenMeni. O e3 6utiMid A66acu xanudanapbiHa
KBI3MET eTy 6apBICBIH/AA iC KY3iHAe MaifanlaHbL. Ol-Mayapauziyg casicaT IIeH KYKBIK CalaChIHaFbl
€H aTaKThl eHberi «oy-AXKaMy ac-CyJTaHuMa ya aj-yunanary af-gIuHuka» («BHIIiK YKiM/iepi )KoHe
JiHM 6acKapy») el aTanajbl. Bys eH6eK CYHHHUTTIK casiCH JOKTPHHAHBIH HAaKTHl MasMyHaMachl
60JbIIl caHasafbl. XanudaT Typasbl TIMHIH TEOPETHKTEpi aTalfaH eHOeKKe apHalbIiM oJl-
MayapAuzieH COH, CiITeMe jKacall OThIpafbl. TpakTat, JKajllbl aafaH/a, MYCBIMaHABIK CasiCH OHfa
KYHi OyTiHre fieliH acep eTKeH «HUClIaM MeMJIeKeTi» TeOpHUSCHIH TYCiHAipMeK G0JIFaH asfallKhbl
TaJIIIBIHBIC PeTiHfe KabbuigaHaAbsl. COHBIMEH KaTap, oj-MayapAufiy cascaT Typaisl «HacuxaTyi-
Mynyk» («IlaTimianapra HacuxaT»), «Tachui aH-Ha3ap ya TabKUII 93-3adap ¢u axmaKuiI-MyJIKU ya
CHSICaTUII-MYJIK» («BUIIIK axytarbl MeH OGUIIIK casgcaThl Typaslbl Ke3KapacThl OHANIaTy JKoHe XKeHiCTi
Te3feTy»), «KayaHHH aJI-yH3apaTH ya 9C-CHACATY SJI-MYJIKH 8y 97190y a/1-yo3uUp» («Ya3ipIlik 3aHapsl
>K9He GUJIIK casicaThl HeMece Ya3ipZiH a/1e6i») aTThI eH6ekTepi 6ap (Salman, 2001, p. 208).

on-Mayapau MeMJIEKETTiH KbI3MeT eTy IIapTTapblHBIH Oipi peTiHAe KofaM 6MipiHiH
OGapiBIK acleKTiiepiH KaMTUTBIH OopiHe OpTaK 9JIeyMETTiK 9[AieTTiIIKTI aTam KepceTeni. Byn
NIPUHIUI eIfieTi asaMaTTap apacelHAAFel e3apa KapbIM-KaThIHACIleH KaTap, OWIIK IIeH XaJbIK
KapbeIM-KaThIHACBIHBIH, HeTi3iHfe JKaTeIp. [JiHHIH epexXenepi >kaHe KYIUTI Guieyiri KaMTaMachl3
eTeTiH 9JIeyMeTTiK 9AiIeTTIIiK MIPUHIIUIIIHe CcaiiKkec, apbip MeMJIeKeT a3aMaThl eJfliH Ke3-KeJreH
TYKIIipiHZe 63iH Kayilci3 ce3inyi THic. [JiH, KYLITi 6MIeyIIiHiH OUJIiTi )KoHE 9JIEYyMETTIiK o iJIeTTiIiK
MIPUHLUIII a3aMaTTap >KaFgalbIHBIH JKOFaphUIayblHa, 6aK-1oyJIeTKe )XeTyiHe MYMKIH/IiK jKacaizbl.
Ocsl aTaraH $paKTOpIiap 63 Ke3eTiHJe eNiH JaMybl MeH iIIKi TYpaKThUIBIFEIHA ceOell 60Iabl.

on-MayapAu MeMJIEKeTTerl XalbIKTBIH, KapbIM-KaTbIHACBIHBIH, MOPAIABIK KbIpPBIHA YJIKEH
MoH Oepfi. Opb6ip afaMHBIH, KaMbBIPBIMABI iCc jkKacaysl MeH 6acKajaapAbl COFfaH BIHTaJIaHABIPY
IIPUHLMIIIH 0J1 HeTi3ri MopaJsib peTiHze caHaabl. CoHfan-aK, apbip ajaM kaMaH icTepzi )kacamaysl
JKoHe OHBI 0OacKaJapAplH >KacayblHa OereT O0Iybl THIC. Byl MeMieKeT XaJIKbIHBIH, KapbIM-
KaTbhIHACBIH/Ia MaHBI3/bI OPBIH ajaThIH MOPaAbIK KaFuAaHkl ai-Mayapau Kypas asgTeiga (Qur’an,
3:104) wmerispeini, oHzma ObUlail HeniHeni: «CeHAephiH apajapblHAa >XaKCbUIBIKKA MIaKBIPHIII,
JKaMaHJBIKTaH THIATHIH Gip KaybIM GOJICHIH...».
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MewmrekeTTi 6ackKapy VIIiH MeMJIEKeTTiK KbI3MeTKepJepAiH Hepapxuschl KaxeT. BTk
CaTBICHIHBIH, 6aceIHAA Xanuda Typajabl j)KoHe OfaH OGapiblFbl GafblHaAbl. Mayapau XanupaHbIH
KBI3METIH/ETI JlayasbIMZAbl TYJIfajapAbl TepT Herisri caHaTKa Oesiefi: >Kalmbl oKIMIITIK
6wriri 6ap xanmudaHblH Haubi yasipsiep; Genrimi 6ip aymakTapZa HaKTH oKiMIIiliK 6Guiiri 6ap
NIPOBUHLMSIAPABIH, alMaKTap/blH KoHe KajlaJlapAblH oKiMepi (eMipiepi); sKajlIbl Macesienepie
apHaiibl 9KiMIIUTIK 6wtiri 6ap 6ac Kassl, 6ac Konbaciisl, IlleKapa KOpFayLIbIapsl MEH CaIBIK JKoHe
3eKeT )KHHayIIbUIap; eJ1 HeMece aliMaKk ilriH/ieri HaKTHl Macesenepze apHaisl oKiMIIiTik 6utiri 6ap
Kasbljap, CaJIbIK JKoHE 3eKeT JKMHAyIIbUIap, IleKapa KOpFayIIbuIaphl JKoHe 9CKep K0o16acuIbliapbl
(Al-Mawardi, 1979a, pp. 55-56).

MemieKeT 6aCIIBICBIHEIH, KOJIBIH/IA, a1-Mayapau 60MbIHIIAG, AiHU sKoHe 3aHBIPIIbl OMIIK KaTap
LIOFBIpIaHaibl. OHBIH, MeMJIEKETI XanudablK el aTajlazbl, 01 60JIMalbIHINIA, AiHU epesKkesiep MeH
3agJap TONBIK OpbeIHAAaNIMaiAbl. Xanuda 6UIIiri KoraMAbIK TYPaKTBUIBIK, YIIiH Ka)KeTTi. Xanudara
xanslK KypaH asteiHa (Qur’an, 4:59) caiikec 6arbIHYHI THIC: «Ya, UMaHabpUIap! Ajtara 6arbIHBIHAD,
ITairambapra 6arbIHBIHAD J)KoHe COHZal-aK 63 apanapblHarel OUIIIK HejlepiHe fe...».

MewmriekeTTe XaaupaHbIH 607Tybl MaHBI3AbUIBIFBIHA GaiilIaHBICTHL 9-Mayapay, OHBI caiinay Aa
aca MaHBI3IHI ic Aem caHaiifwl. Cailziay XaabIKTBIH apHaiibl exingepi (Acxaby am-AK[ yo a71-Xai)
apKBUIBL JKy3ere acafbl. bymap XanblK ceHiMiHe Me GoiFfaH cayaTTHl JKoHe 9JiN ajamjap 60Iysl
Kepek. CoHZjal-aK XanuaHbIH OpPHIH TafblHa YMIiTKep e Genrimi 6ip Tanantapfa codikec GOTyBI
THic. ©3 Ke3eTiHfe YMiTKep afin, en 6ackapy iciH 6ineTiH >koHe KypaH MeH CyHHeT GOMBIHIIA
YKiM eTe anmaTelH afjaM 00iyel KakeT. COHBIMeH KaTap, xanuda 6apiblK MeMieKeT 6acKapyra
KaXXeTTi — 6aThUIIBIK, TOPETiK, MEMJIEKETTI KOpFal aiy KacueTTepiHe me 60Iybl Kepek. YMITKepAiH
JleHCayJIBIFBIHA a MoH 6epinezi. OHBIH /eHI cay KaHe TOH/IK aKayiapsl 60Maysl THiC. COHFBICBIH
an-Mayap[u UCIIaMHBIH CeHiMiHe GailaHBICTHI Xanuda 60JIyFa JalbIKTEl YMiTKepAiH MyxaMmes
nadramM6ap/blH PyBl — KypalblllITaH MIBIFYEI LIAPT el caHaias! (Al-Mawardi, 1979a, pp. 4-5).

XanudaHblH 6eKiTinyi calinaylsUiapAblH OpTaK LIENTiMi HOTH)KECI MeH OolapAblH TapalblHaH
afaniblK aHTBIH (6GaiifaT) 6epyi apKbUIBL JKy3ere acajbl. [lereHMeH ai1-Mayapau aTafaH 6Ganara
KajaThblH OWIIK TYpiHiH JKOFapela aTajfaH IIapTTapfa CoMKec Kejce 3aHAblI OOJATHIHIBIFEIH
adTagbl. OUTKeHI anm-Mayapau eMip CypreH 3aMaHfa OYKil MYCBUIMAH ajeMiHfe OWIIK TeK
JUHACTUSIIBIK JKOJIMEH OepiieTiH MOHapXUsjlapFa aybICKaH efi.

Xanuda caiilaHFaHHAH COH, KeJleCi KbI3SMeTTep/ii aTKapyra MiHeTTi 601azpbl:

— IlTapuraT epeXXeNepiHiH Xy3ere acyslH KaMTaMachl3 eTefii. Xanuda KypaHnra caiikec 6oi1raH
’)KoHe MYCBUIMaH YMOeTiHiH 6apiblK Oenmenzi FamaeIMAapbl 6ip aybI3flaH KeliCKeH [AiHHIH
TaJallTapblH JaMBITy¥a MiHeTTi. OHBIH MiHJIeTiHe [iH Ta3aJIbIFel YIIIiH Kypecy MeH OfaH eHeTiH
>KaHAJIBIKTapAaH (6uaraT) caKTay Jga Kipesi;

— AsaMaTTapAblH JKeKe MeHIIIKTepi MeH JYHHe-MYJIKiH Ke3-KejIleH 3aHCBI3 TapThIIl aly[aH
KOpray;

— ByKi XalBIKTBL 6Mip Cypyre KasKeTTi Herisri KypajajapMeH KaMTaMackl3 eTy;

— MeMJ1eKeTTi CEIPTKBI MIa6ybUIIaH KOPFay JKoHe IIeKapaHHl OeKiTy;

—JKayppiH 11abybIIbL Ke3iH/le 9CKepH iCTi XXYprisy;

— CaJtBIK TYPJIEPiH (3€KeT, XXU3bA T.0.) JKUHAY/B YHBIMIACTHIPY;

— O3 KbI3METTepiH acelpa naianaH6aynapsl YIIiH MeMJIEKeTTiK KbI3MeTKepJIep/ i >KeTKIIiK
Ti fleHrelie 6aKeIay;

- Kepeii-micKiHzepai fiHHIH 6eKiTKeH 9JIEYMETTIK TeJleMiepiMeH KaMTaMachI3 eTy;
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— BaprnbeIK Herisri MeMJIeKeTTiK JXKoHe IiHM MiHJeTTepAi e3i aTKapysl XoHe GacKaslapAblH
CaTKBIH[BIFEIHAH CaKTaHY VIIIH OJapApbl ellIKiMre TancsipMaysl (Al-Mawardi, 1979a, pp. 22-23).

on-MayapAounaiH TeOpUSICHIHAA MYCBUIMAaH MeMJIEKEeTI OacCIIbICBIHBIH, KY3BIpeTi KeH
6osFaHBIMEH, ab6COMIOTTi eMec. Ce6e6i yMOeT KemiciMi 601bIHITA XanudaFa (MMaMFa) TEK aTKaPYLLIL
JKoHe COT OWIiriHig 6enrinmi 6ip 6esiri raHa TamceIpbUIafbl. Bipak xanuda 3aHHaMaHBI KypyZa
6acTaMalIbUIABIK KYKBIKKA He 60y1a ajlMaifbl, 6TKeHI MyCbUIMaH MeMJIeKeTiHiH 6acThl 3aHBI
mapuraT 60bII caHanagpl. [llapuraT — KaCUETTi e3repMec 3aH, aa Xxanuda ofaH e3repTysiep MeH
TONBIKTBIPYJIap €Hri3e aTMalbl el ecenTesieni. COHBIMEH KaTap XaJaudaHblH [iH FaabIMIapPbIHBIH
(mymxkTahunarepmid) KemiciMiMeH HeMece IIaTyajap HeTri3iHAe CasCU-KYKBIKTBIK JK9HE COT
MaceJleNIepiHie JKapJIblK IIbIFapyFa MYMKIHZITI 60mafpl. Xanuda Owiiri abCcomIOTTI cUIIaTKa Hue
eMec, o1 6opiHeH OYpBIH MeMJIeKeTTerl HeTisri [JiHW 3aHFa 6arblHyBl THic. Ocklnaima xanuda
OWJIITiHIH IIeKapachl GenrijieHefi. AJABIMEH OJ LIapHUfaTKa OarbIHYBI THIC, COCBIH OCBHI OHIIIKTI
CeHiIl TalChIpfaH MYCBUIMaH yMOeTi aJfplH/a KayalKepLIUIiKTIi MOUHBIHA ajnafbl. 9i-Mayapau
GOMBIHINA, OCHI apKBUIBL XaaudaHbIH KbI3METI JiHU 3aHbI cCaKTay¥a OaFbITTaIafbl.

Xanuda e3 MiHETTEPIH OpPBIHAAY Ke3iH/e KOFaMHBIH, MOHBIHCYHYBl MEH KeMerTiHe he GOIybl
Kepek. Oi yuiiH xanuda dAUIETTUIIKTEH aybBITKBIMAYHL JKoHe eIllKaHAal (QU3MKa/IbIK KeMiCTiri
6o1Maybl Kepek (Al-Mawardi, 1979a, pp. 55-56). XanbIKTeIH MiHZeTiHe Xanudara ce3ci3 GarbIHY
MeH OHBI Ko/fay Kipeni. Anmaiijla MyHJjaii ce3ci3 GaFbIHBIIITHUIBIKKA Xaauda XasblK, TapallblHaH
ue GOJIyBI YIIiH icTe AiHM 3aHIapAbl TOJIBIK JXy3ere achlpysl THic. Erep xanuda OiHU epeskenepxi
63 HoIlciciHe Gepinmin, ambelK 6y3a 6acraca, OHBIH 63 JlayasbIMbIHA JIaHBIKTBUIBIFEI Macesleci
TYBIHAAUABL. JlereHMeH GyJ1 HeraTUBTI QaKTijiep/ii TUSHAKTEI 3epTTell, [ajeney KaxeT. COHbBIMEH
KaTap, XanupaHbIH OMIiKTe KaTybIHBIH KYKBIKTHIK KyaTTBUIBIFEI €Ki XKaFialijia aJIcipelifi: erep oHIa
aHBIK QU3MKaJIBIK KEMIIiTiKTep 60jIica JKaHe 011 63 iciHfe 6acKajapfa Tayenni OG0B, KybIpIIaK
6uleyirire aiiHasca.

on-Mayapau MeMiieKeTTe xanudazaH 0acKa YJIKeH Ky3bIpeTKe He, OHBIH, KeHecllijiepi MeH
LIelTiMepiH OpBIHAAYIIBL PETiHAE ya3ipaepai aTaiabl. Ya3ip xanudara 6arbIHBIIITH TYJIFa, COFaH
KapamacTaH 6eirini 6ip 6MiIiK neH 6acKapyhblH TypsiaepiHe ue 6omafpl. Xanuda OUIIKTIH 6acTh
TYJIFachl 60JIFaHBIMEH, OJ1 GMIIIK KBI3MeTiH O6acKajapAblH KOMETIHCI3 JKaIFbI3 aTKapa aJMaifbl.
OcBI KbI3METTep/A1 Heri3fiey YIIiH OHIIBUI «eKijeTTi yasipiik» (yusapaTy aT-Tadyun), «aTKapyLlbl
ya3ipiik» (yusapary aT-TaH(U3), COHIaN-aK aMipiepiH OMIiriHe KaTHICTH «MIMaparTy aJI-UCTUK)a»,
«MMaparty a/-UCTHIa», «<MMaparTy aJI-Xacca» TepMHUHJePiHiH MarblHajIapblH HaKThUIay KaXeT Jell
caHanwl. By onmapAblH Ky3bIPETiHIH asChIH Oenrinern, 60Jybl BIKTUMAJl KeJliCHeyLIUTiKTep MeH
Heri3ci3 aibInTayaapAblH aJIIbIH ajlyFa MYMKIHZIK 6epefi.

oJy-Mayappu e3iHiH «KayaHHHY ajI-Yu3apa» aTThl LIBIFapMachIH/la OHBIH KBISMETTIK KY3BIpeTiH
aMKBIHJIANUTHIH «ya3ip» CO3iHIH YIII MaFrbIHACHI GapBIH alTaIbl.

1. Yusp (Kyk). Vasip xanudaHBIH KeHeclrici 60IFaHABIKTaH OFaH JKayallKepIIiTiKTiH YIKeH
caJiIMa¥bl TyCexi.

2. A3p (apKa). ApKaHBIH ToH/I YCTall TYPaThIHBI CEKIJIZL ya3ip MeMIeKeTT] ycTanIbl.

3.Vazap (r1ana). Va3ip — xanudaHbIH KUbIH JKafgaiaapia KeHec CypanThIH maHackel (Al-Mawardi,
1979b, pp. 137-138).

MeMJieKeTTerTi yasipAiH eneyii KbI3MeTiHe 6aiIaHbICThI, OHBIH aTaJIMBIIII JIaya3bIMFa JTIaWbIKTHI
60JTyHI YIIIiH 6enrisi 6ip KacueTTepre ve 601ysl Kepek. AJITBIMEH OJI TaKya, 91T aflaM 60JIyHl Kepek.
XanubaHblH ya3ip/i TaralbIHAaraHHAH COH, OFaH 6AaCThl MiHJeT aTKapYLIbUIBIK KBI3METTI JKy3ere
achBIpaThIH Ka)KeTTi KaZpiiepAi TaHaay KYKTenemIi.

oJyI-MayapzH ya3ipiepiH exi caHaThIH aTalfpbl:
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1. Yusapary at-Tadyupn. Byn caHaT KeH Ky3bIpeTKe He, Kelibip MeMJIeKeTTiK icTepfi memryze
xanudazaH TayesCi3 apeKkeT eTe ajafbl. [lereHMeH OHBIH, KbI3MeTi XanuaHBIH TapallblHaH
6akpuiayfa Gonmaael. On-Mayapgau 6y yasipiik TypiHze ya3ip suMMHufeH (eniH MychUIMaH
emMec XaJKhl) fie 60J1a alaTHIHBIFBIH alTa bl

2. Yusapaty aT-TaHQU3. Byl caHaTTHIH KY3bIpeT asiChl MIEKTEYIIi, TeK aTKapYILIbLUIBIK KEI3METT1
icke aceipapsl. Onap enpe XxanudpaHbIH OYHPBIKTaPEIHBIH iC J)KY3iH/e )Xy3ere acyblHa JKayallThlL.
O3pirineH menIiM Kabeligay KYKbIFEL 0JIapa )XoK,. YusapaTyT-TaHpuaze yasip TeK MyCbUIMaH
raHa 6osa anange! (Al-Mawardi, 1979b, p. 138).

BapinbIK ye3ipyiep ep JKbBIHBICHIHAH GOIYBI Kepek JKoHe 63 MiHJETTepiH ajjan aTKapysl THIC.
Vazipnep xamupaMeH KapbIM-KaThIHACHI allbIK OOJIBIN, OHBI KOJIAAI, OFaH KapChl IIBIFATHIH
icTepzeH anbic GOTYHI KaXKeT.

on-Mayapay, aiiMak GaciibuiapbiHa fa V/IKeH Ky3bIpeT Oepinyi Kepek feifi. Onap 3eKeTTiH,
JKHHAJIYBIHA, CEHIIl TaIlCBIPBUIFAH 9CKePH JKacaKThl OacKapyra, JiHM 3aHIapAbl Oy3yIIbLIapZbl
’Kasasiay IapajapbslH OPEIHAAYFa, )KyMa HaMasapblH 6TKi3yre KayalTsl 60718 1Bl

on-Mayapnu e3 eHOerinfie Cojl [AdyipZie OpBIH alfaH casiCH OMWIIK KaTbIHaCTapBIHHIH,
IIBIHAWEI KOpiHiCiHe KapaMa-KapcChl TypJeri sKkafmaiasl cunatraiapl. Cebebi o KeseHae Abb6acu
xanudachIHbIH OUJIITI 96/1eH aJIcipereH efli. on-Mayapau A66acunepiy 6uIiri MeH 6efiesiH KaTa
KaJIllbIHA KeJITipyre THIPBICHII, XaJIM(paHbl IIBIH MAHIH/IEr] «MMaH eTyILIIepiH aMipi» AeHreliHe
KalTaprbeIChl Kenefi. Ocbutaiiiia Xanuda eMipjie IIbIHaWbl OHIeyIn 60JIMaraHbIMEH, TEOPUSIIIBIK
TYpPFBIaH KaWTaJlaH >KeKe-fapa OwWIiK HeciHe amHamazapl (Helmiati, 2021). Backalra alTKaH[a,
on-MayapZu HaKThl eMip Cypylli MeMJIeKeTTi eMec, MyCbUIMaH MeMJIEKeTiHIH YJITiCiHe Kol MoH
GepreH. COHBIMEH Koca, HaKTHl OPBIH aJIFaH ’Kafjaiifa 6alIaHBICTB )KOOAHBIH, )Ky3€re aCybIHBIH,
KHUBIHIIBUIBIFBIH TYCiHe OTBIPHII, OJI 63 TEOPHUSAChIHA CasACH TaKipube aneMeHTTepi: Xanudpa MeH
aMipJsiep KapbeIM-KaThIHACBIH, KUBIH JKaffaisiapra KapamMacTaHd XajaudaHblH MYChIJIMaH YMOETiHIH
6acIIbICHl OOJBINT KaJly MYMKIHJIri HeMece OHBIH, OMJIIKTI TapThINl ajJyIIbl KYIIKe KaTbIHACHIH
KOCKaH.

«XymKaTy an-ucinaM» (MclaMHBIH f9Jlelll) aTaHFaH Kejecl ryjgama 96y Xamuy on-Fasamu
(1058-1111) opra faceIpJBIK MYCBUIMAH OHINBUIZAPBIHBIH apachblHAArbl €H aTaKTbUIapBIHBIH,
6ipi. Onm 130-gaH actaM [AiHU-QUIOCOPUSIIBIK IIBIFapMajapAblH, aBTOpPHL. On e3 eHOeKTepiHfe
MeMJIEKETTiH KbI3MeTi MeH KYPBUIBIMEIL, casicaT IIeH MOpaJjlb MaceslesepiHe Koll KoHil 6eneni. OHBIH
eHOeKTepiHzeri uesyIap TeK MYCbUIMAaH FaJbIM/iapPbIHA eMeC, eyPOIaIbIK XPUCTHAH FaIbIM/aphIHa
acep etTi (Sandybaev, 2020, p. 68). MemJiekeT Typassl Fasanuziy TaHbBIMaJI HIBIFapMajlapbIHBIH 6ipi
«AT-TUOPY 9/1-MacOyK U HaCUXATH 9JI-MYJIyK» el aTala bl

Fasanunaig MeMileKeT sKaiibl Ko3KapacTaphIH/ia 3STHKA MeH MOpaJlb MaceJleCiHe MaHBI3/Ibl OPBIH
6epinreH (Breidy, 2025). O KciiaM [iHiHIH epeXXesiepiHe KypbUIFaH THICTI MOpaIbAbIK KaCHETTePCi3
9[UIETTI MeMJIeKeTTi KYpy MeH OHBI 6acKapy MYMKIH eMec [ell ecenTeni. [JiHU jXKoHe NYHUEIK
Hapcesep, IiH MeH cascaT Fasanue 6ip-6ipiMeH akblpaMac 6aiianbicTa 60aabl. COHBIMEH KaTap
OHBIH K63KapacTapblHaH CONBIILIK KYHABIIBIKTaPAbI 6aliKayra 601aipl.

Fasanupiy aWTybIHIIA, €H JXKaKChl Owieyllisiep MeH casicaTKepiep KymainbiH enmminepi —
nafiramb6aprnap 6onrad. Ce6e6i omap TyeIHAAFaH MaceslellepiiH 9K30TEPUKAIBIK (CBIPTKBI, aHBIK)
JKoHe 330TepUKabIK (illlKi, )KaChIPBIH) acHeKTiIepid 6iim, ofin memriM KaObUIgall OThIPFaH. Al
xanuda, CyJITaH CHUSAKTHL 6acKa Owleylliiep MeMyeKeT KBI3SMETiHIH TeK 3K30TEepPHUKaJIbIK >XKaFbIH
raHa Oinmenii. COHABIKTaH Fasamum MeMJIeKeT iCTepiH JKyprisyze [iH raJsIMIapbBIHBIH peiliHe aca
YIKeH MoH Gepefi. FameiMpap — maiirambapiapAblH, MHPAacKOpsIapel, ojlapra GarbIHFaH IYpPBIC.
daxkuhrep MeH ryslaManap OwiIeyLIiylepiH KeHeclIiaepi peTinfge MeMJIEKEeTTiK OHIiK CaTHICBIHZA
MaHBI3[BI OPBIH anafsl (Seker, 2008, p. 44). By Tycra gaHarei ¢priocodprap 6acKapaTeIH U eal bl
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MeMJIEKETTI eJIeCTEeTKEeH eXKeJITi TpeK OUIIbUIIaphl GUIOCOQUICEIHBIH, 3IeMeHTTepi KepiHic 6epyi
MYMKiH. OcbIfaH yKcac npuHIunrep an-®apabu ¢uiocodusceiaa ga 6ap.

Fazanu OGuieylIiHiH KyIITi 6WIIITiHIH >KaKTaylUIbICel 60Jica [a, TUPAHABIK OacKapyra KapChl
60Jbl. BUJIEYLIiHIH KYIIIi MEH aJfbIP/IBbIFEL 9iETTLIIK CeKiIi )KaFbIM/IbI KACUETTEPMEH acTachIIl
JKaTybl KepeK. OAIIeTTUIIKTIH 631 AiH KalWHapnapbelHaH 6actay anazgbl. COHABIKTAH AiH OMiIeyIIi
JYHUETAaHBIMBIHBIH HeTi3i G0JIBII TaObUIALEL )XKOHE OJ1 OHBI KOpFay VIIiH 6apibIK KYIIiH CaTybl
KakeT. Erep OuseylIife afinfik 6oyca, OHAA XajblK Ta JaMbII, KepKeieni. On 6o1Maca, KyHsesic
IeH Ky/1AbplpayFa ypeiHags! (Seker, 2008, p. 39).

Buneynii Keiiie 63-03iHe aiieTCi3/iK )Kacaybl MyMKiH. Kypal anasiaa Toybara KeneTiH 60:1ca,
OYJI 9[iNeTCI3iKTIH XaJbIKKa KaThICHI O0JIMaraH[BIKTAH OJ1 Kellipinefi. [lereHMeH IaTLIaHBIH
apinmeTci3ziri xambpIKKa KaTHICTEI 60TYHI Ja MYMKiH. MacesleH, aTIIaHBIH KYIITiIepiH aJIci3fepre,
6alapAblH Kefenepre aIiMKeTTIiK jKacayblHa Kol 6epyi CUAKTBL. MyHAal afineTcisfmikTi Anna
KelmipMeisi. BapablK GuieyIriep MeMJIeKeTTiK KbI3MeTKe JTalbIKThI eMec alaMAapAbl OpHBIHaH
aJIBIN, JKYMBICKA Typa JKOJJarbl TaKyajlap MeH FaJbIMAapAbl, JaHBIKTHl TY/IFajlapAbl TapTybl
THiC. OfineTci3NiKTiH Ke3-KelreH KepiHiciMeH Kypecy apbip 6mieyiriHiH Herisri MiHAeTi 6O
TabbIIa k.

Buneymniinepre ToH KacHueTTepAiH iuliHAge ¢akuhTep MeH FylaMajlapMeH KaphIM-KaTBIHACTa
601y ma >katansl (Seker, 2008, p. 71). Confaii-aK HUeTi Ty3y eMec afjaMapAaH ajabIC O0IBII, alryFa
OepinyfeH caKTaHybI, XaJIKbIHBIH, JKaFJalblH O1TiM, oJlapAa TybIHAAFaH Maceieep/ii HIelIin OTEIPY
THic. MeMJIeKeTTe TOPTINTiH CaKTaIyhl YIIiH KYIITiK KYPBUIBIMAapPHEL 60TyBI KaXKeT.

Fasanu ocel eHberiHfe naTiagapra 63 yaKplTTaphlH CaybIK-calipaHMeH eTKi3beylepiH HeMece
oJ1IapAbl 6Te a3 MeJIIIep/e FaHa pyKcaT eTyJIepiH HacuxaT peTiHje aiTazpl. Ce6ebi LIeKTeH ThIC TOH-
JyMaHHBIH XaJIbIK IIeH MeMJIeKeTKe 3USH/IBUIBIFBIHBIH, Al eTeKTeH acaThIHBIFbIH eCKepTe/Ii.

Fasanu TeOKpaTUSUIBIK MeMJIEKeTTiH >KaKTayIIBICHl G0ifbl. Oy CyITaHAApZAbl «AJUIaHBIH
JKepperi KejeHkesepi» peTiHAe KapacTteIpAbl (Al-Ghazali, 1988, p. 43). OceiraH GaijIaHBICTHL OJI
Kynmait agamsaTKa OMWIIKTIH eKi TypiH 6eppi gen caHaraH. BipiHmmici — ajaMpapra KYTKapbLTy
KOJIBIH KOPCeTETiH NairaMbapiiapAblH pyXaHHU KoHe MeMJIEKeTTiK ueanbl OUIiri. Ay eKiHIIiCI —
MeMJIeKeTTiH AYPBIC JKYMBIC icTeyiHe KaFfali Kacall, OHJja OY/IiKTiH OPBIH aJIMaybIH KaZaraaaliThIH
Cy/ITaHzap, naTiajsap MeH xanudanapasly ouniri. By Kacuertep 6uieyirire Kygait TapansiHaH
6epineni. COHABIKTAaH MeMJIEKETTiH opb6ip TYPFBIHBI MAaTIiIafa OarbIHBIN, OHBIH OYHPBIKTapBIH
OpPBIHAIAYHI KepeK. Buieynrinepre Kapcel 6yJIik 6acrayra skoi 6epinMeisi.

Fasanu MeMmiekeTTiH, Herisri QyHKUUsUIApBl peTiHJEe asaMaTTapAblH 6MipiHe, apbl MeH
abBIPOMBIHA, )KeKe MEHIIIITiHe KOJI CYFbUTYlaH KOpFay Al aTaiibl. MeMJIeKeTTe 9JIeyMeTTiK TEHCI3IIK
JKOMBLIIBIN, TYPFBIHJAPFa OYJI IYHHEIIK )KoHe aKbIPEeTTiK eMipre KakKeTTi skaFai )kacaaysl Kepek.

Fasanmu MeMJekeTTi JIypeIiC OacKapMay, HaJaHOBIKTHIH, GesleH, aIybl, JXOFapbl OMIIK
amaJoHJapeIHAa KabineTTi KafpiapAblH O60inMayel enni KypAbIMFa cydpeini. Buimikti Hapman
ajaMpiapra TallChIPy a3fbIHABIKKA aiblll Kejle[li, KOoFaM axjaku TYPFBIaH TeMeHIelni Ie,
HOTWKECiHJle MEMJIEKETTIH Ky/layblHa cebell 60J1a/ibl Aell ecenTe i,

on-Mayapau cuUsAKTH Fasanu fe uMaM-xanudaHbIH TY/IFacblHa )XKoHe MeMJIeKeT GacIlbIChIHA
JIAaWBIKTBUIEIK KPUTEpHIliHe MaH 6eppi. By Kpurepuiinepai Fazanu Tyma )XKaHe Xype naiifa 60nran
Jlen exire 6enefi. YMITKepAiH TyMa KacueTTepi: 1) 6anurat )XacelHAa 601y, 2) aKbplUI-eci Ty3y 6011y,
3) asaTt 6011y, 4) ep KBIHBICTHI 6011y, 5) KypaWbIlll pybIHaH 0601y, 6) leHCaY/IbIFBIHBIH, (ECTY )KoHEe Kepy
KabineTiHiH) 601yHl. JKype maiga 60J1aTHIH KacueTTepre Keyeciiepni >KaTKeI3aAbl: 1) 6aThUIABIK,
2) keMenpiK, 3) TaKyanblK, 4) FansIMIBIK (Al-Ghazali, 2001, pp. 162-173).

Fasamu MeMJIeKeTTiK OWIIK caThICBIHAAFBl MaHBI3[BI OPBIHABI ya3ipiepre Gepeni. Vasip —
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NaTIIaHbIH CyHeHIll )XoHe OHBIH, KeHeclici. COHABIKTaH 01 TaKya, KaUbIpBIM/BL, CayaTThl KoHe
apin amaM 6Gonybl KepeK. IlaTiIaHBIH KaTelIiKTepiH aHFapraH Ke3ze OJI oyJapAbl abaiiian Ty3eTin
Ki6epyi, OHBIH ChIpJapbIH CaKTayhl, XaJIBIKTHEI 6acKapy icTepiHzie oFaH KeMeKIli 601ybl KepeK. Con
apKbUIBI KOFaM/ia 9J1€yMeTTiK 9[Ii/IeTTisIiK ITeH ax/IaKTHIH 6eKyiHe jkafmail jkacaybl KepeK. CoraH
calikrec, Fasanu yasipziy, GipiHImi KesekTe 611iMi, Tokipr6eri >koHe 6aThUI aiaM 60JTyEI KasKeT Jell
caHazbl. By KacueTTepci3 o1 83 MiHeTTEPiH TOJBIK aTKapa ajaMmanasl (Al-Ghazali, 1988, pp. 83-84).

HcnaMparel casicH OHfa cy6erli yec KOCKaH Ty/IFa aTaKThl ryjnaMa ¢pakuh TakuagguH AxXMap,
u6H Tanimus (1263-1328) eni. I6H TaliMus UciaM MeMJIEKETTUTIK TapUXBIHAAFHL €H aybIp Ke3eHe
eMip cypzi. MycsuIMaH efnfiepi o1 KeseHie MOHFOJI MaNKBIHIIBUIBIFBIHEIH, aybIp 3apanTapblHaH
9JIi aiiplFa KoWMaraH 60jaTbIH. MOHFOJ MIANKBIHIIBUIBIFBIHAH MYCBUIMaH MeEMJIEKeTTiIiriMeH
KaTap, MaJleHHETi MeH FBUIBIMBI ayblp COKKBI JKereH efi. CyHHU HCIaM OWJITiHIH poMisiHael
6onraH Wpakrarel A66acu xanudaTel eMip CypyiH TOKTaTThl. MayapAuZiH TyChIHAa OacTairaH
9JIeyMeTTiK-CasiCU Jarfapuic, HOH TaMUSIHBIH TYCBIHAA OJAH CalbIH OPIIiZi )KaHEe HUCIaM dJIeMiH
TOJIBIK, KYJIIBIpay¥a ajblll KeJi.

W6H TaliMus e3iHiH 6apJbIK caHaIbl FYMBIPBIH HCJIaM dJIeMiH/le OPHIH ajifaH OCHl alaTTapAaH
LIBIFY JKOJINAPBIH i3/ecTipill, OYPBIHFEl YIBUIBIKTHL KalTa >KaHOaHABIpyra apHazbl (Alsuhaymi
& Atallah, 2025). OpuHe, OHBIH, AYHUETAaHBIMBIHBIH Herisi uciaaM maiHi 60aabl. [JiHHEH 071 eMipfiH
6apJIbIK cajaapblH KyTKapY/bIH KaIFbI3 )KOJIBIH Kep/i. Anaiina, MyxamMme] nalirambap fyHUeeH
©TKeH COH, GipHellle FachIp/laH KeliH uciiaM 6ipTyTac ij1iM cunmaThIHaH aUpPBUIBII, TYPJIi aFeIMaap
MeH Mashabrapra GesiHin KeTKeH efi. MI6H TaiiMusg MyHJai OesiHYIIITIK HCIaMHBIH KaiiTa
>KaHAaHybIHa elI6ip MyMKiHAIK 6epMeifi men caHazbl. COHIOBIKTAH Ja O OPBIH ajfaH KHUBIH
KargaiiaH IIBIFYABIH JKOJIBI MYCBUIMaHAApZAbIH alIfalllKpl OyBIHBI YCTaHFaH OipTyTac [iHTe
KaHuTy el caHaAbl. ByJl HiesdHBIH sKaKTayIIbICEl PETiHe 01 UCIaMU Mypaslap/bl KaiTa capantai
OTHIPHII, KOIITereH JYHUETaHBIM KoHe KYKBIK TaKbIPHIOBIHIAFRI IIBIFAapMasiap jka3fbl. Maszha6ka
Ge/IIHYIIITIKTIH HCIaMfa KayinTi el caHaFaH[BIKTAH, XaJbIKTHIH IIbIHAWBI [iH HAeaIfapsl
Herisinze 6ipiryid Kamagel. M6H TaliMus [liHTe KelliHHeH eHTreH OUAFaTTapAbl (KaHaJIbIKTap/ibl)
JKoHe OPTOMOKCAaJIABI eMec AiHU imiMAaep/i aysIp ceiHFa anpsl (Ibn Taymiyyah, 2005, pp. 53-58).

V6H TaiiMusi MeMJIEKET, OHBIH, KYPbUIBIMBI MeH KBI3MeTi KalJbl IIpo6ieManapra aca y/lIKeH
MoH 6Geppai. MI6H TallMus e3iHiH MeMIJIeKeT, casicaT >Xalabl Ke3KapacTapbhlH «ac-CusicaTy all-
IMMapruiia» aTTel KiTabbIHAA ’Kas3aAbl. OHBIH Oy cajmafarbl Ke3KapacblHa KATThl 9CEpi TUTI3TeH
e3iHiH 3aMaHJachl, MOHFoJJjapfa ToHTapbic 6epreH Meicblp MeH Illamparbl MoMIIYK CYJITaHBI
Beribapric 60nmpl. Backa MycpUIMaHAap CUAKTHL MO6H Taiimus ga Beili6apbICTBIH, GaThIP/IbIFBIHA
LIeKci3 pusa 6onraH. M6H TaiiMus 6y CyJITAaHHaH HUCJIaM dJIeMiHiH KaiiTa >KaHAaHy IPOIeCiHiH
6acTanysl yITiciH Keppi (Ali-zade, 2004, p. 196).

V61 TaliMUSHBIH [iKipiHIle, MeMJIeKeT Kypy Herisri MakcaT eMec, 01 TeK JiHM MakKcaTTapra
JKeTy Kypasbl. MeMJyleKeT JXKoHe OHBIH OaCIIbUIBIFEL IiH MeH KymaiabiH GyHpHIKTaphIH OPEIHAAYFaA
MiHzeTTi. [IiHAi opHAaTy MeMiIeKeTTiK OWIIK apKpUIBI MYMKiH 6Gosnanmbl. THiciHIle, MeMJIeKeT —
MYCBUIMaH/apAbIH OCBHl [IlYHHE MeH aKbIpeTKe KaTBhICTHI iCTepiH JKy3ere acblpaThIH MeXaHU3MHIH
arays! (Eryigit, 2018, p. 75).

V6H TariMusl MeMJIEKETTiH MiHZETTI Typhe 6uneyini (xanuda, CyiTaH) apKbUIbl 6aCKapPbUTYEI
KEepeKTiriH aiiTagel. MeMieKeTTe OUJIeyIIiHiH 601yl MaHbI3AbUIBIFBI COHIIABIKTEIL, TillTi «OMITIKCi3
6ip TyHHeH, Hamap OuieylIiMeH OOJFaH ajlbIC >KBUIABIH JKaKCHl €KeHZIriH» adTafbl. Bipak
MaTIIAaHBIH JKaJIFbI3 631 MeMJIEKeTTiK OacKapyMeH alHajibica anMaifpl. COHOBIKTAH 9pKIM 63
MiHJIeTiHe )KayalKepPLITIriH ce3iHeTiH OMIIiK uepapXusChl KaXeT. Byl nepapXUsiHkl efi 6ackapy
VIIiH THICTi KafiprapAasl TaHAAayAbIH, MaHbI3BUIBIFEIH Oi/IeTiH OUieyili TaHgalael. Erep o HarbI3
JIAaWBIKTHL 6acKapy KaJpJiapblH TaHJAad ajnMaca, OHAA OHBIH JKeKe OefeiMeH Koca MEMJIEKETTIH,
TYpJIi cajajnapblHa Kayin TeHefi. Ockl TycTa VI6H TalMUSHEIH, Tarbl 6ip KBI3BIKTHL KO3Kapackl ajira
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weiFaAsl. OHBIH aWTybIHIIA, 6ip yaKbITTa ap TYp/i MYCHBUIMaH enjepiHfe GipHelre xanuda 6oma
anaap! (Ekinci & Pilatin, 2025, p. 204).

Conpaii-ak I6H TaliMust MeMJIEKETTIH KYIITi JK9He JKeTKUIIKTI fleHreliie MaTepruagblK 6a3acel
60JIybl KEPEeKTiriH adTafpl. O MeMJIEKETTI KOprayfa JKoHe OapiiblK, asaMaTTapablH KYKBIKTHIK
KOpFaJyblHa YJIKEH MaH 6epfii. Cos ce6enTi aTKapyLIbl COT )KoHe 9KIMIIITiK opraH/iapFa o1 IapuraT
NIPUHITUIITEPiHe HeTi3enreH MOpaAbK TajlanTap Kosabl.

BapnbIK iIIKI ’K9He CHIPTKBI CasCH COTCi3[iKTep, COFBICTapAarkl JXeHiicTepre cebell 601a1bl.
ConpblKTaH HMO6H TaliMusg MeMJIEKeTTIK TopPTINTI KYpyAblH TeK MyxamMme[n MnairaMOapiblH
JKoHe aJIfalllKbl TOPT XajludaHBIH, MeMJIeKeTTi 6acKapy yiriciHe Heriszmeyzi 6aca aTazmel. Byn
Ke3eH/i OJI IIbIHANWEI J)KoHe KeMIIJIiKCi3 ucaaMablK 6acKapy gell caHaiasl (Anjum, 2012, pp. 8-9).
MewMmriekeTTiK 6acKapy JXyHeciHiH HerisiH KanayIisl IPUHLIUI peTiHAe Kesneci KypaH asTTapblH
KenTipeni: «HerisiHeH Aiia ceHJepre aMaHaTTapAbl 63 JIAWBIKTBI OpPHBIHA TaIICBIPYJIapHIH/IbI
JK9He aJlaMJapAblH apacblHa OWIIIK KbUJICAHAApP, SAINAIKIEeH OWIIK KBUIyJIapbhIHIBI aMip eTexi.
PaceIHfia AJjia ceHZiepre HeH/iel )KaKChl yarbl3 6epefi. IIIaKcis Ata, TOMBIK, €CTYIII, THIM KbIPaFHL.
O MyMiHfep. Aytara 60# YCHIHBIN, IlafirambGapra api e3fepiHHeH 6GoiFaH aMip HesepiHe 6o
yceIHBIHap. CoHfla erep 6ip Hapcere TajaccaHfap, OHBI AjlaFa, TafifaMbapra YChIHBIHIAp: Erep
ceHJlep Asara, aKbIpeT KyHiHe MMaH KeJTipreH 6oscaHpgap. MiHe ochbl, KalBIpJIbl Ja HITHKeJe
>KaKChl» (Qur’an, 4:58-59).

V6H TaiiMus eyl 6ACIIBICHI PETiHME cayaTTHl JK9He TaXKipubeni, 6aphIHINA JadbIKTHL afaM/bl
JIYpHIC TaHAayfa YJIKeH MoH 6epepi. BUWIiK oFaH YMTBUIATBIHAPABIH eMeC, MeMJIEKETTI JiH pyXbIHA
TOJIBIK, ColiKec 6acKapa ajaThIHapPAbIH KOJIBIH/A 60Tysl Kepek. MayapAu XoHe Jie 6acKa MYCbUIMaH
OMIIIBUIIA PBIHAAFEI CUSIKTHI, TAHAAYA Bl CeHiMTe He 60IFaH apHalibl MyCEUIMaH YMOETiIHIH eKiIepi
(Ynyn-aMmp) Ky3ere acelpajgpl. M6H TaliMusl onapra apHaiibl Tanantap Koszabl. OlapAblH TakKya,
ToXKipubeni xaHe 6iiMl 60mysl THic. Erep yinyn-aMp 6apiblK Oyl TajanTapra cail Keamece, OHZA
JIaWBIKTHI OUIeyIIi caiiiaHb6aibl 1a, 6YJI 63 Ke3eTriHjie MeMJIEKETTIH dJICipeyiHe alblll KeJlefi.

Buneyniiniyg (MMaMHBIH) caiyiaybl ajJfblH-ajla LIENIIin KofMaM, afin eTyi Kepek. MaMzbl
caliayza >KepiiK, PY/IBIK, YITTBHIK >KoHe 0acKa [a CYOBeKTHBTI KpuUTepHiliep 6acCLIbUIBIKKA
anbplHGaysl THic. I6H TalMus, erep UMaM/bIKKa €H JIAUBIKTHL afilaM TaHjaiMaca, 6y yiy ai-
aMp VIIiH ayblp KYHo GOJIBIN TaOBUIATHIHABIFBIH adTazbl. MyHIal karfaija UMaMHBIH OPHBIH
JIaWBIKCHI3 a/laM HeJleHTeH 60J1a/ibl JKoHe 9/1iIeTCi3[iK OpBIH anafbl. Erep yiiy aim-aMp/blH IiKipi eH,
JIaHBIKTHL €Ki YMIiTKepre TOKTall, TaHAayAaH KWHAJCa, OH/ia kepebGe TacTasbIll, el 6aCIIbUIBIFbIHA
eH JTaiBIKTH YMiTKepAiH 6ipi Tagmanazasl (ibn Teymiyye, 1985, pp. 37-43).

W6H TaiiMusi MeMJeKeT OacCIIBICHIH (MMaMZBI) KaCHEeTTi 3aHHBIH KOPFAyIIbICHI PETiHAE
FfaHa eMec, OipiHIII Ke3eKTe OHBIH, OPBIHJAYIIBICH Jlell caHaiael. lllapuraT afaMHBIH JKeKe )KoHe
9JIeyMeTTiK eMipiHiH 6apibIK cajaChlH KaMTYIIB O0BIN Tabbsutiafbl. [lapuraTThl 6ACHIBIIBIKKA
ajza OTHIPHIN, XaJBIKTBIH UMaMfa OafblHYBI OeJrii IapTTapMeH jKy3ere acajabl. MeMJIeKeTTeri
JYHUEIIK JKoHe [OiHU canajapfarbl TYpPaKTBUIBIK TYCBIHZA, OacIIblfa Kapchl KeTepilicke KO
OepinMeiifii. BUIikKe Kapchl KeTepinicTi TinTi eH TaKya Typa ajaM 06ackKapca f[a, OfaH epyre
6onmaiiel. KoramMia OpBIH anaThlH 6eiibepeKeTCi3[iKTiH, 3USHBI, KOTEePUTIiCTiH NaijacblHaH K6l
6omaabl. U6H TalMUSHBIH O/ Ke3Kapachkl COJI 3aMaHJarkl MYCBIJIMaH KOFaMbIH/A Naiifia 601FaH
OYJIiKIIiI TOnTapFa KaPChUIBIFBIHAH aHThIIFAH CUSIKTHI.

V6H TaiiMus 6UIeyIIiHIH TapyUaT 6eJrijiereH Kei6ip KeI3MeTTepAi 6y3faH KyHHIH e3iH[e, erep
OJ1 CBIPTKBI )KayMeH COFBICHIIL, IIleKapa Oy TIHAIriH KOpFall )Kypce, OFaH KapChl KeTepiyre 601Manibl
Jell caHaiasl. Ocwlnaiina, 071 MYCBUIMaH KOFaMBIHBIH y3aK Mep3iM[i KejlelleK IaifanaphlH,
uaeannsl 6uneyIiHi OMIIIKKe KelTipyheri 6ip COTTIK YMTBUIBICBIHAH >XOraphl Kosiabl (Laoust,
2021, p. 4). BynaH n6H TalMUSHBIH Ke3-KeJIreH OYJIiKKe, KoTepIiCKe )KoHe TOHKepicTepre KapcChl
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60FaHIBIFBIH CEHIM/II TYpAe aiiTyra 601afbl. Apel Kapai H6H TaiiMus, 6uieyini 6UIiKKe KeJlreH
COH, OHBIH, KOFaMia [iH epesKejlepiHe Heri3fieJreH TOPTIIl IeH aJIeyMeTTiK afiIAIKTI Koamaysl
MiHZIeTTi Aell jKa3agpl. IMaM GUIIiTiHiH, MaKcaThl MeMJIEKETTiH, 607y MaKcaThbl CeKinfi, JiHHIH
IIBIHaWBI PyXbl MeH Kymall 3aHBIHBIH YCTEM/ITi 60IYHI YIIiH.

MeMJieKeTTiH Heri3ri KbI3MeTi — JiHU 3aHJap HerisiHfAe XaabIKThIH KYKbIKTaphlH KaMTaMachl3
€Ty J)KoHe 9JIEYyMETTIK 9 JIeTCI3AiKTI K010. I6H TalilMUsI MeMJIeKeT aJIfbIMEH 63 a3aMaTTapbIHbIH
MaTepHaIABIK KarfalblH ’Kacayra MIHIETTI JIell caHaWObl. Op TYPJIi 9JIEYMETTIK TeJIEMEpPMeEH,
JKYMBIC aKBICBIMEH KaMTaMacChI3 eTilIin, asaMaTTap apachlHOArbl ICKEpiIiK KaThIHACTapra
MYMKIHJiKTep >kacanybsl KepeK. COHBIMEH KaTap, MeMJIEKeT aypyxXaHa, KeIip, KON T.0. CUSIKTHI
KOFaM[IBIK, OOBEKTiIep KYpPBUIBICBIMEH aHHajbICybl KepeK. VOH Talimus 6uieymn ominfikTi
MYMKIHJITiHIIIe KaMTaMachI3 eTyi Kepek [Oell caHauAbl. Anaifa upeanasl 6acKapyhbl apKallaH
OpHAaTy MYMKiH eMec eKeHiH Jie MOUBIHAAH b Buileyi eH JKaKChl HOTHUKeTe KETYTe ThIPHICY KepPeK
’oHe 6yJI OHBIH JKayaIlKepIILiIiri fen anbiKTaizs! (Ibn Teymiyye, 1985, pp. 43-51).

W6H TaiiMus G0HBIHIIIA, MEMJIEKETTIH MaHBI3Abl MiHIeTTEPiHiH 6ipiHe enfiH 3KOHOMHUKAJIBIK
JaMyblHa TOJIBIK >Karfall >kacay skaraabl. OJl yIIiH a3aMaTTapfa KaXeTTi 3KOHOMUKAJIBIK
epkiHAikTep 6epinyi Kepek. By MeMJIeKeTTiH 6apJiblK 9KOHOMHUKAJBIK KOpCeTKIIITePiHiH ecyi MeH
asaMaTTapAblH 9J-ayKaThIHBIH apTybIHA ajbIll Kelay TUic. M6H TaliMus asaMaTTapZblH iCKepiik
6esiceHIiIIriH MeMJIeKeT TapallbIHaH AiHU 3aHAapZAbl 6y36aca, IIeKTey AYPHIC eMec Jlell CaHaWIbI
(Ekinci & Pilatin, 2025, p. 206). ORIIBIIABIH, 94/IETTIIIKKE Ko3Kapachkl KeJlecifie: «9aiIIiK — acllal
MeH JKep/li yCTall TypaThIH Karyua. MeMJIeKeTTiH eMip cypyi e coraH 6aiIaHbICThI». By TYOKBIPEIM
9[IVIETTIJIIK MHCTUTYTBHIHBIH, TeK JKeKe TYJIFa VIIiH FaHa eMeC, COHbIMEH KaTap aJIeyMETTIK >KoHe
casiCHl TIpTinl YIIiH [ie eH MaHBI3bl HUHCTUTYT eKeHiH KepceTeri. CoOHABIKTaH M6H TaliMus afin
6acKapy/Ibl Ky3ere achlpMaiThIH 6GHJIeyIIiyIepIiH eMipi y3aKKa CossUIMai/Ibl Jen Maximaeii (Ibn
Teymiyye, 1985, pp. 93-106).

V6H TaliMusg MeMJIeKeTTiH Tarbl O0ip MaHBI3[OBl KbI3MeTiHe KOpFfaHy KabijeTi MeH CBIPTKHI
arpeccusiiaH CaKTaHy MYMKIHZITIH KeTepyZi >KaTKbI3a[bl. Buseylni MeMJIEKETTI KOpFay VIIiH
COFBICYZaH Kalllaybl Kepek Jlell caHa[bl. O3 eMipiHe Jie CBIPTKHBI AYIINaHFa Kapchl TYpy YIIiH
OusIeyLIiIepAi COFBICYFa IIAKBIPHII, 631 JIe COFBICKAH Ke3fepi 6onabl. Meicansl, 1303 >KbLIBL [laMack
KaJlackIHa 6achIll Kipyre JadbIHAAJIBII JKaTKAH MOHFOII 6uiieyirici FazaH xaHFa Kapcel 16H TaiMus
MaMnyK cyiaTaHbl a1-Maiik aH-Hacelp Myxammepn u6H KanayslHMeH (1293-1294; 1299-1309; 1310-
1341 »ok. 6wiIiK KypraH) Ke3pecy yuriH Kaupre 6apafpl. CyJITAHHBIH COFBICYFa KYJIBIKCBI3[BIFBIH
KepreH VI6H TaliMusl OHBI KeJleci ce3fepMeH eckepTefi: «Erep ci3 [TaMbI COFBICTA KOPFaMacaHbI3,
6i3 6el6IiT yaKbITTa OHBIH, HEIFMETTepiHeH ITalaaHaTHH KaHa CyITaHAbl TaHgauMBbI3» (Eryigit,
2018, p. 13). OcHI Ke3fecyLiH HaTWKeciHAe N6H TaliMUs Cy/ITaHBI COFBICYFa KOHAipeai.

V61 TaliMHUs1 9KOHOMUKAJIBIK, CasiCH J)KoHe 9CKepPH CHUIIATTaFrbl MacesenepAi LIellyAiH Herisri
6a3uci KoFaMHBIH 3TUKaJIBIK J)XKoHe MOpPaJJBIK HerisfepiH GekiTy men caHaiifbpl. OHBIH OHBIHIIA,
JIiHHIH uAeangapblHa KYpBUIFAaH MoOpajbAbl ycTaHy, Kymaiira IIsiHaiibl KYJIIIBIIBIK €Ty, apobip
asaMaTThlH, STUKAJIBIK KacHUeTTepiH [iHre CoMKeC KbUIYH, PYKCaT eTUIreHJepMeH JKypiIl,
THIMBIM CaJIBIHFaHZApAaH CaKTaHYbl KOFaM[BIK 6Mip/iH Kes3-KeJITeH CaylaChIHAA¥bl TYPili KYKBIK
Oy3YILIBUIBIKTBIH OPBIH alyblHa TabUFU Typhe Kefepri 6oimamel. MemiekeT KoraMja KYHa MeH
asFBIHAABIKKA KON OepMeyziH GapiblK IIapajapblH jkacall, 63 azamMaTTapblH Kypaiira GarelHy
PYXBIHIa Topbueneyi THic.

KOpBITBIHABI

oJI-MayapAu HcIaM CasiCH OMBIHBIH, KJIaCCUKAJIBIK, OKiJli peTiHAe MeMJIeKeTTiH TYPaKTHUIbIFbI
MeH KOFfaM/bIK ToOPTINTIH caKTaJlyblH XanudaT HHCTUTYTHIMEH TiKejleH G6GalIaHBICTHIPAZbL.
OHBIH IiKipiHIle, MeMJIeKeT — JiHU MiHJeTTepAiH OpBIHAaJIYBIH KaMTaMachl3 eTeTiH Herisri
KypaJs. BacIIsIHBIH 3aHIBL 60/IYEl IIaPUFAT TajlallTapblHa Call 9peKeT eTyiMeH JKoHe 9[ieTTiiKTL
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KaMTaMachl3 eTyiMeH adKbIHAanajgbl. on-MayapAu 6ackKapy KYPBUIBIMBIH HaKThl KYKBIKTBIK
HOpMaJlapMeH JXyieJlel, GUJIiK IIeH KOoFaM apachlHAAFEl KaTBIHACTHI J)KayallKepIIilik KaFujachbIHa
Herispmedai. OCel TYPFBIZIAH aJlfaH/ia, OHBIH MeMJIeKeT TypaJlbl Ke3KapacTaphl HCIIaMABIK KYKBIKTHIK
MeMJIeKeT KOHLENIUAChIHBIH KaJbIITaCyblHa eJIeyii yjiec KOCTHL. ol-Mayap[H YCBIHFaH CasiCH
MOJenb KeHiHTrl mcrnaM OoHIIbBIIJaphlHA TEOPHUSUIBIK HeETi3 OOJIBIN, OpTaFachIpiBIK MYChUIMaH
KOoFaM/lapbIHarkl 6acKapy TakipubeciHe BIKIIAT €TTi.

Ay 96y Xamup, an-Fasanu MeMJIEKET MaCeJIECiH MOPaIbAbIK-3TUKAJBIK KEIPBIHAH KapaCTHIPHITI,
OWJIIKTIH pyXaHHU Heri3fepiHe epekine MoH 6epeni. OHBIH OMBIHIIA, JiH MeH MeMJIeKeT 6ip-6ipiH
TOJBIKTBIPATHIH €Ki TipeK 60BN TabbUIaJbl: OiH — HEri3, aJl MeMJIeKeT — COJI Heri3mi KOpFalThIH
Kypan. BacKapyIIbIHBEIH, 6acTel MiHJETI — 3i/leT OpHATy, KOFaM/ia TOpPTINl IeH TYPaKThUIBIKTHI
KaMTaMachI3 eTy ’KoHe XaJIbIKTHIH, 9J1-ayKaThIH apTThIPY. OJ-Fa3any OWIIKTIH JIETUTUM/IJIITIH TEK
KYKBIKTHIK HOpMaJlapMeH eMec, OWIeyIIiHiH afJaMTIeplIiliK KacueTTepiMeH Jie 6afiIaHbICTBIPALbL.
Ochl Ke3KapacTaphbl apKbUIBL OJ1 HCJIAM CasiCH OMBIH[IAa MOpasibfa HeTi3fenreH 6acKapy MOJeJliH
YCBIH/IBI J)K9HE MeMJIeKeT IIeH KOFaM apachlHAArHl YIIeCciMIUTIKTI caKTayblH, MaHbI3bIH KOPCeTTi.

V6H TaMHUSHBIH MeMJIeKeT TypaIbl Ke3KapacTaphl LIapHUFATTHl 6acKapyAblH 6acThl eslieMi
peTiHfie KapacThIpaThIH IIparMaTHUKaJbIK OafrbITTHl Oinfipermi. O MeMJIEKETTI MaKcaT eMec,
IiHHIH KarujajapblH JKy3ere achlpaThlH Kypaa [ell TycCiHAipezni. MeMiieKeTTiH 3aH[BLIBIFBL
OWIeylLIiHiH ofiNeTTisirine, mapufaT HOpMaJapblH OpBIHJAybIHA JXoHe KOFaMIBIK MYAJeHi
KOprayblHa 6aiyiaHbICThL. I6H TaliMUs KOFaMHBIH TY3€/1yiH JKeKe aJlaMHBbIH JiHU )XKoHe MOPaJIbJIbIK
JKayalKeplIiiriMmeH 6aiaHBICTBIPBIN, OUAFAT IIeH afacyLIBUIBIKTap[aH apbUIYABIH, MaHbBI3BIH
aral Kepcerefii. OHBIH Ko3KapacTaphl 63 [AayipiHJeri casiCH )XKoHe aJIeyMeTTiK JKarjakiapra skayarll
PEeTiHEe KaJbINITACHIII KaHa KOMMai, KeHiHTi Ke3eHaepaeri HCIaMIbIK CasiCH )KoHe KOFaM/IbIK OHFa
TepeH bIKIIaJI eTTi.

JKanmel KOPBITBIHABUIANW Keje, an-Mayapau, o0y Xamup an-Fasanu >koHe M6H TallMUSIHBIH
MeMJIeKeT Typajbl Ke3KapacTaphsl HCJIaM CasiCH OWBIHBIH 9PTYPJIi KpIpPJIapbIH allbIll KOPCeTeTiH,
e3apa cabakTac oapi OipiH-0ipi TONBIKTBIPATBIH TEOPHUSUIBIK JXyHesiep OOJBIN TabGbLIambl. YIII
OMINBUIBIH, K63KapacTapblH CajbICTBIPMAibl Tajlfay HCIaM CasCH [9CTYpiH/Ee MeMJIEKeTTiH
TeK GMJIIK Kypasbl eMec, IiHHU, KYKBIKTHIK JKoHe 3THKAJbIK JKayallKepIIiTiK )XYKTeJIreH UHCTUTYT
peTiHfe KabpUiTaHFaHBIH KepceTedi. OCH TYKBIPBIMAAP Ka3ipri 3aMaHFbI UCIaM CasiCH OMbI MEH
6acKapy MaceJlelepiH FEUIBIMU TYPFHIZIaH 3epAeseyae MaHbI3bl TEOPUSIIBIK HeTi3 60j1a anabl.

ABTOpIapabIH yiIeci

BipiHmri aBTop — MaKaja MaTiHiH Xa3y, afjie6HueTTepre LI0Iy )Xacay, MOTiHA] pefaKiysiay.

EKiHIII aBTOp — MaKajla MOTiHIH jKa3dy, TeXHHUKAJIBIK pPaciMjey, XaT-xabap >Xypridy, MakKajaaHb
JKYKTEY.
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Abstract

The origins of the Bashkirs as a tribal group date back to the ancient sources
of Herodotus and Ptolemy, and references to them are found in Chinese,
Arabic, and Persian chronicles. Their formation occurred amid complex
ethnic and migratory processes across the Eurasian steppe, the Volga
region, and the Urals. The first mentions of the Tatars date back to the 6th-
9th centuries. Bashkirs and Tatars belong to the Turkic peoples of Eurasia
and have close historical and cultural ties. Their ethnogenesis is complex.
The ties of the Bashkirs and Tatars with Central Asia have deep historical
roots (migration, cultural exchange, trade, education, and religious
activity). After Kazakhstan’s joining to Russia, Tatar merchants, scholars,
and religious figures played an important role in the development of cities,
culture, education, and Islam. Tatars are one of the largest ethnic groups
in Kazakhstan. Bashkirs are also represented, but in smaller numbers. The
country has a network of ethnocultural centers that maintain the traditions
of their peoples. In this regard, this article will examine the activities of
Tatar-Bashkir ethnocultural centers, their identity, and religious affiliation.
It concludes that Tatars and Bashkirs are active participants in state-
confessional relations in Kazakhstan, identify with Sunni Islam, and make
a valuable contribution to the country’s ethnocultural landscape and the
development of their ethnic group.

Keywords: Bashkirs; Tatars; cultural landscape; Islam; religious identity.
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KasaKcTaHHBIH TaTap-6alIKypT I THOMJ/IEHH OpTaIbIKTaphl:
TapHUXBbI, Oipereiriri ;kaHe AiHi

Axparma
BamKypTTapAbplH TaWIaablK, TOI peTiHAeri mbiry Teri I'epopoT meH IlToneMelniH exxenri

JlepeKkKe3fepiHeH 6acTay asnajbl, )KoHe oylap Typajbl ciiTeMesep KbITal, apab >XaHe IIapChl
mexipesnepinge Kesgeceni. OmaphblH, KanelnTacybl Eypasus panmacel, Efin 60#BI JKeHe Opain
OGOMBIHAFEl KYPZeJli STHUKAILIK JXKoHe KOIIi-KOH ITpoIjecTepi asgchiHza 60146l TaTapiaap Typasbl
anramKel gepekrep VI-IX racelpiappa Kesgeceni. bBallkypTTap MeH TaTtapiap EypasusiHbeIH TYpKi
XaJIBIKTaphblHA JKaTajbl, 0Jlap TapHUXHU JKoHe MoJleHH OaiaHbicTapra He. OnapfblH 3THOTeHesi
KypZeni. BamiKypTrrap MeH TaTapiapzblH OpTanblK AsHsIMeH OaHIaHBICBIHBIH TepeH TapHXH
TaMBbIpJIapkl 6ap (Kelli-KOH, Ma[leHH ajMacy, cayza, 6ijiM 6epy >koHe [iHU KbI3MeT). KasaKcTaH
Peceiire KOCBUIFAHHAH KeHiH TaTap cayZzarepsiepi, frajabIMZaphbl >KoHe [iH KadpaTkepiepi
KajlaJlapablH, MO[eHUETTIH, 6is1iM 6epyZiH XKoHe MCIaMHBIH JaMybIHIAa MaHBI3Abl PeJl aTKapZbl.
TaTapnap — KasakcTaHJarbl €H ipi STHUKAJBIK TOIITapAbIH 6ipi, a1 6allIKypTTap a3 caHza Keszecesi.
Enfie o3 YITTapbIHBIH [ICTYPJIEPIH CAKTAUTHIH 3THOMOMEHH OpTAJBIKTap Xejici 6ap. OceiraH
6alyIaHBICTHI, 6YJI MaKajaJia TaTap-0alIKypT 3STHOMJJEHHU OPTaJIbIKTapbIHBIH KBI3METi, 0JapablH
Gipereiiniri >koHe OiHW THeCUTiliri KapacTelpbelUiafbl. Makanazga TaTapiap MeH O6allIKypTTapablH
KasakcTaHgarel MeMJIeKeTTiK-KOHQeCCUsUIBIK KaThIHacTapra OeJICeH[i KaThICyLUbLIap eKeHJIri,
CYHHUTTIK HCIaMMeH Oipereiiri skoHe eyfiiH, STHOMJJeHU JIaHAIadThIHA JKoHe 63 3THHUKAJLIK
TOOBIHBIH laMYBIHA KYH/IBI YJIeC KOCATBIHBI Typajlbl KOPBITHIH/IEI )KacaIfaH.

TyiiiH ce3mep: 6aIIKypTTap; TaTapjiap; MofeHHU JaHAUIadT; ucaaM; AiHU 6ipereiik.

TaTapo-6alIKHPCKHE ITHOKYJIBTYpPHBIE IIeHTpHI KasaxcTraHa:
HCTOPHS, HIEHTHYHOCTD U PETUTHS

AHHOTaIUs

O6pa3oBaHMe OallIKMpP KaK INIEMeHHOH IPYINIBl YXOAWUT B JApeBHHe HCTOYHHKH I'epopora,
IITonemMes W JaHHBIE 0 HUX YIIOMHHAIOTCS B KUTAMCKUX, apabCKUX, ITEPCHMICKUX XPOHHUKax. VX
dbopMHupOBaHME IIPOMUCXOAUIIO B YCIOBHUAX CJIOKHBIX I3THHYECKUX, MUIPAIMOHHBIX IIPOIIECCOB
Ha TeppuTOpuH EBpasuiickoil creny, IIoBoibKkesa ¥ Ypasa. [lepBele yIIOMHHAHUSA O TaTapax
BOCXO[AT K VI-IX BB. BalIKuphl U TaTapbl OTHOCATCA K TIOPKCKUM HapogaMm EBpasuu U uMerT
6JIM3KHe HCTOPUKO-KYJIBTYPHBIE CBSI3U. MX 3THOTeHe3 SBJISIeTCI MHOTOKOMIIOHEHTHBIM. CBSI3H
Gamkup U Tartap C lleHTpaspHOU A3Weld HMMEIT IJIyOOKHE HCTOPUYECKHEe KOPHU (MUTpaLus,
KYJIBTYPHBIH 06MeH, TOPTOBJIs, 06pa3oBaHUe, PeJIUTHO3HAas [IesiTeJIbHOCTD). ITocie pucoeuHEeHUS
KasaxcraHa K PoccuM TaTapcKue KyIIIbl, YUeHble U PeJIMTHO3HBIE [iesiTeId UIPajd BakKHYI0 POJIb
B Pa3sBUTHUHU T'OPOMIOB, KyJIbTYpPEl, 06pa30oBaHusl U HciaaMa. TaTaphl SIBISIOTCS OJHHUM H3 KPYIIHBIX
3THOCOB B KasaxcTraHe. BalllKUpBI TaxKe IpefCTaBJIeHbl, HO B MEHLIIHUX ITOKasaTelsaX. B cTpaHe
JleHCTBYeT CeThb 3THOKYJILTYPHBIX I[€HTPOB, KOTOPLIE IIOAAEPKUBAIOT TPAaJULIUU CBOMX HAPOLOB.
B 3TO# CBSI3H, B CTaTbe OYJleT pacCMOTpPEHA [IesTeJIbHOCTh TaTapo-0aIlIKMPCKUX ITHOKYJIBTYPHBIX
LIEHTPOB, HJEHTHYHOCTb M PeJIUTHO3Hasg IPHHAIEXHOCTb. B cTaTbe [AelaeTcs BBIBOM, 4YTO
TaTapsl U OAIIKUPHl SBJISIOTCS aKTUBHBIMHM y4aCTHUKAaMH TOCYapCTBEHHO-KOH(QECCHOHAIbHBIX
oTHoIIeHUH B KazaxcTaHe, HAEHTUOHULIIUPYIOT Cebs1 C CYHHUTCKUM HCIIaMOM, BHOCSAT LIeHHBIH BKJIa[
B 9THOKYJIBTYPHBIH JIaHAIIAdT CTPaHbI M pa3BUTHE CBOETO 3THOCA.

KioueBrie cioBa: 6aI.HKI/Ipr; TaTaphl, KyanyprIfI JIaH,E[]J.Ia(l)T; Hcnawm; PEeJIUTruo3Has
HIEeHTHUYHOCTD.
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Introduction

In a multi-religious and multi-ethnic society such as Kazakhstan, religion and ethnicity are two
significant factors that profoundly influence social processes. Religion and ethnicity are resources for
identifying individuals and social groups, and forms of organizing social relations. Moreover, religion
and ethnicity are ideological foundations through which people perceive the social world, evaluate
it, and give it meaning. Religion and ethnicity shape the culture of ethnic groups, promote their self-
preservation, and prevent assimilation (Zharkynbekova et al, 2025).

The history of the Tatars and Bashkirs in Kazakhstan has deep historical roots, reflected in
the works of these ethnic groups themselves. Various historical contexts of their emergence and
contributions to the country’s development are noted. Among the main characteristics that unite
Kazakhs, Tatars, and Bashkirs are their shared Turkic heritage and religion - Islam (Lewis, 1997, p.
219). However, the focus is primarily on representatives of the Tatar and Bashkir ethnic groups, who
have not assimilated or blended with other peoples through intermarriage (and there are many of
these), but have managed to preserve their ethnic identity (Makhmutov, 2023, p. 130). The desire to
preserve their ethnic identity and roots was historically expressed in the pre-Soviet period through
compact settlements in certain territories, as, for example, a Tatar settlement could always be found
in any city in Kazakhstan. In modern conditions, ethnocultural centers play a significant role in
uniting the Tatars and Bashkirs.

The 20th anniversary of the Assembly of the People of Kazakhstan in 2015 was accompanied
by another important date for the Tatars and Bashkirs of Kazakhstan: the 25th anniversary of the
establishment of the first Tatar-Bashkir community centers. According to the latest census 218 653
(1,1 %) Tatars and 19,834 Bashkirs live in Kazakhstan (Bureau of National Statistics, 2021, p. 11).

Currently, there are 26 Tatar and Tatar-Bashkir national and cultural organizations in Kazakhstan.
The largest national association of Tatars and Bashkirs is the Association of Tatar and Tatar-Bashkir
Public and Cultural Centers of Kazakhstan “Idel”, which unites 18 national and cultural centers in
15 regions of Kazakhstan and is one of the co-founders and a full member of the Assembly of the
People of Kazakhstan (Plenipotentiary Representation of the Republic of Tatarstan in the Republic
of Kazakhstan, n.d.). All these organizations were created in different organizational and legal forms
(republican public association, center for humanitarian development, association, cultural center,
etc.).

Materials and Methods

In the context of the study of ethnicity and religion, the ethno-symbolic approach is, in our
opinion, the most relevant, since cultural codes, myths, and collective memory, to a greater or lesser
extent, contain a religious component.

The first approach views ethnicity and religion as analogous phenomena. Ethnicity and religion
represent fundamental resources and forms of social and cultural identification, meaning they are
ways of identifying oneself and others and constructing similarities and differences between social
groups. Ethnicity and religion also serve as ways of framing and organizing social relations, serving
as a source of societal segmentation based on ethnic and religious criteria.

The second approach examines the influence of religion on the formation and strengthening of
ethnic groups, as well as the ideologies of nation-states. Religious motives, narratives, and symbols,
having been transferred to the political sphere, have been actively used and continue to be used to
construct both ethno-national and national ideologies.

The third approach views religion as intertwined with ethnicity. The first type of intertwining of
religion and ethnicity is represented by the coincidence of religious and ethno-national or national
boundaries.
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The fourth approach to the relationship between religion and ethnicity, as well as nationalism,
focuses not simply on the use of religiously charged language and religious imagery that frame ethnic
(national) discourse, but on the phenomenon of religious nationalism, where religion defines the
content of ethnicity. Religion produces a total order capable of regulating every aspect of life. Religious
nationalism unites the state, territory, and culture primarily through a focus on the family. It defends
the traditional family as a key aspect of social reproduction and moral socialization against economic
and cultural forces that weaken their power and socializing force. It adheres to the traditional gender
division of labor within and outside the family.

The empirical material is based on fieldwork conducted by the author in Kazakhstan between
2017 and 2025, including interviews, observations, content analysis and archival notes.

All approaches represent promising areas of research and outline a wide range of questions that
can be raised regarding the relationship between such multidimensional phenomena as “religion”,
“ethnicity”, and “nationalism”.

Results and Discussion

Research into the historical role, ethnogenesis, and cultural and religious contributions of the
Bashkirs and Tatars in Central Asia is relevant for this multiethnic region. The results of such research
are reflected in the scientific articles of the following scholars: Makhmutov Z. A., Razhepaeva F. Z.,
Sultangalieva G. S., Shabley P., Karpov D., Safiullina R., Filatov S., Imamutdinova Z. A., Yemelyanova
G., and others. These studies cover both regional and local aspects:

— the formation of Tatar communities in the region, including in Kazakhstan (Makhmutov, 2020,
p- 97-98);

— contribution to socio-economic development (Makhmutov, 2021, p. 68);
— deportation, numbers and geographical distribution (Razhepaeva, 2021, p. 93);

—atheadministrative and educationalrole ofthe Tatar mullahsin the Kazakh steppe (Sultangalieva,
2020, p. 485);

— the role of Tatar madrassas and charitable organizations in some cities of Kazakhstan (Shablei,
2020, p. 80);

- comparative studies of Turkic languages and cultures, digital linguistics (Karpov, 2026);
— Turkism: identity, ideology and politics (Yemelianova, 2025, p. 8);

The activities of Tatars and Bashkirs in Kazakhstan are manifested through the work of various
organizations and centers.

The Association’s work in Kazakhstan is focused on the revival and promotion of Tatar and
Bashkir cultures, the preservation of traditions, customs, and rituals, and the study of history and
languages. The promotion of Tatar and Bashkir cultures is aimed at ensuring intercultural dialogue
and developing interethnic cultural relations.

Two independent ethnocultural associations work in Astana: the Tatar-Bashkir Ethnocultural
Center “Tan” and the Tatar Educational and Cultural Center “Duslyk”. These were the focus of our
research over the three years of the project.

The ethnocultural centers pay special attention to the history of the Tatars and Bashkirs in
Kazakhstan. Historical ties with Kazakhstan are linked with events of Ivan the Terrible’s capture of
Kazan, when Tatars were forced to flee the bloody policies of the Russian Tsar, marked the beginning
of the Tatar-Bashkir migration. The next wave of active migration to Kazakhstan dates to the 18th and
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19th centuries and is attributed to various reasons, such as fleeing conscription and the heavy tax
burden of the Russian Empire. Another reason for the migration of Tatars and Bashkirs during this
period is the development of trade and economic relations, which contributed to the development of
Kazakhstan’s culture, including the construction of mosques, the opening of madrassas, and literacy
education.

A major wave of migration during the Soviet era is associated with the 1950s and 1960s, the
period of development of virgin and fallow lands.

As noted above, respondents and the reviewed material note the influence of Tatars and Bashkirs
on the development of Islam and Muslim education in the history of Kazakhstan. Although the websites
of Tatar-Bashkir ethnocultural associations do not specifically mention or emphasize religion, and
only generally acknowledge the importance of reviving spiritual values, the importance of religious
elements as an integral part of culture is still present. In September 2015, seven materials dedicated
to Qur’an Bayram, the main Muslim religious holiday, were posted on these websites. These included
materials on a charity event run by the Tatar-Bashkir Cultural Center “Tan”, congratulations from the
Presidents of Kazakhstan and Tatarstan, congratulations from the Supreme Muftis of Kazakhstan and
Tatarstan, a summary and description of the holiday itself, and material on the opening of the Moscow
Cathedral Mosque. Interestingly, along with the material on Kurban Bayram, a general description
of the holiday, Unysh Bayram, is provided — a harvest festival, the so-called autumn Sabantuy. The
material states that Unysh Bayram is associated with the autumnal equinox, which falls on September
23rd, and has been celebrated since ancient times, before the Tatars adopted Islam. This year, Unysh
Bayram was supposed to fall on the eve of Kurban Bayram, but we did not specifically note its
celebration, perhaps due to the greater significance of the Muslim holiday.

A content analysis of the collection “Tatars in the North of Kazakhstan (history and modernity)”,
compiled from various press materials, allows us to see that, starting around 1999, references to
events related to religious themes began to appear, such as, for example, charity during the month
of Ramadan, restoration work in the Din-Muhammad mosque (Bikmukhametova, 2004). The work
of Z. Makhmutov, published in 2017, “History of the Tatars of Astana”, contains much more material
related to the religious context (Makhmutov, 2017, pp. 195-196). The introduction itself begins with
the words: “Bismillah irrahman irrahim”. The appendices of the book note many important events in
the history of the Tatars of Astana related to religion, as well as memorable religious sites and famous
religious figures. Thus, we can notice an increasing interest in religion year after year.

Today, it’s worth noting the increasingly active work of the centers related to religious aspects.
One example is the international scientific and practical conference held in September 2016 in
Semey on the topic: “The Defining Role of Islam in the Preservation and Development of the Tatar
Community. The Role of Tatars in the Spread of Islam in Eurasia.” This conference was initiated by
the Irtysh Union of Tatars and Bashkirs “Khak” Association in Semey. The conference was dedicated
to the memory of Shakirzhan Gilfanovich Sabitov (1913-2001), popularly known as Kari Abzyi. The
conference program described him as “Imam-Khatib, a public figure, Muslim scholar, and expert on
the Holy Quran, who brought the light of Islam to the city’s oldest mosque, the Blue Wooden Mosque
— Agach Machet. Kari Abzy was known, respected, and loved not only in Semipalatinsk but also far
beyond its borders” (Safiullina, 2016). The conference was attended by scholars, public figures, and
religious figures from Kazakhstan and Tatarstan. The wide range of topics presented for discussion
is also noteworthy.

The turn of representatives of ethnocultural centers to the historical past is not simply a tribute
to memory, but also an attempt to revive and reconstruct glorious deeds and traditional norms that
would serve as the basis for the preservation of diasporas.
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One common thread among Tatar-Bashkir centers in various cities of Kazakhstan is their attempt
to collect historical information about the activities of prominent individuals who contributed to the
development of Kazakhstan. In fact, all sources mention both their contribution to the economy and
the development of education, which historically primarily included religious education through
the construction of mosques, and maktabs and madrassas attached to them. For example: “With the
revival of trade, starting in the 18th century, permanent trading posts began to appear in Kazakh
settlements, followed by mosques with mullahs. Maktabs and madrassas were opened at the mosques,
where both Tatar and Kazakh children were educated” (Khairullin, 2015, p. 6).

Historical references and interviews with representatives of Tatar-Bashkir ethnocultural centers
attest to the importance of restoring mosques destroyed during the Soviet era. In cities with a large
Tatar diaspora, such as Semey, Petropavlovsk, Pavlodar, and Uralsk, many mosques were built in the
pre-Soviet period. According to respondents, the construction of a separate mosque by one person
was considered a Tatar specialty, and it was a matter of honor for a successful merchant to build
a mosque with a madrasah. In Semey, according to various sources, there are between 11 and 18
mosques built before the October Revolution of 1917. In Petropavlovsk city, it is believed that the
first Tatar Mosque was built in 1795. In total, there were up to 12 mosques here. Moreover, in three
of them, the initial only girls were educated. Historical records also indicate that an eight-grade girls’
school operated here.

The history of mosques, madrassas, and maktabs during the Soviet era appears roughly similar,
as described, for example, in Fail Shaygatarov’s article, “The Din Muhammad Mosque - 150 Years”:
“During the Stalinist repressions, the minaret was demolished from the ancient mosque. The building
was rebuilt as a dormitory. During the war, it served as barracks for soldiers, then as a gymnasium,
and before being handed over to the faithful, it was used as an entertainment venue. Only on March
31, 1996, by decision of the regional Akimat (local executive body of state power), the building and its
adjacent land were transferred to the Petropavlovsk Tatar-Bashkir Muslim Community. Much credit
for this goes to the late war veteran and local historian Rashid Tyncharov and the community elder,
the renowned lawyer Khamit Safimov. Today, the mosque is thriving. A classroom has been opened
here, where mugalim (teacher) Rauza Davletgireeva teaches women how to read namaz and verses
from the Koran. We hope that this monument from distant antiquity-the mosque-will, with the help
of the townspeople, be preserved for posterity and fulfill its purpose: to introduce parishioners to
spiritual life and a knowledge of Islam” (Khairullin, 2015, pp. 138-139).

I use this lengthy quotation to illustrate a couple of other general points. First, issues of religious
revival are of a selfless nature when leaders are found who consider it their life’s work to revive a
mosque, the traces of which were carefully erased during the Soviet period of militant atheism.

Another example of this is the work of Yannat Nizamutdinova, chair of the Tatar educational
and cultural center “Duslyk” in Astana, aimed at recreating the Tatar Green Mosque, which she
has been working on for the past three years. Second, I would like to note the frequent reference
in biographical narratives of Tatars and Bashkirs to the role of women in the transmission and
dissemination of religious knowledge and practices. While historically the main religious actors were
Tatar male mullahs, now women are taking the forefront. Yannat Nizamutdinova even enrolled in the
Kazan Higher Muslim Madrasah Muhammadiyah. The main goal of her studies, she says, is to gain
knowledge of the intricacies of religion and help resolve religious issues in society.

Our three-year field research on the interaction of ethnic and religious factors in the life of Tatar-
Bashkir centers was closely linked to the Tatar Educational and Cultural Center “Duslyk” in Astana
(Tatar Educational Cultural Center “Duslyk”, n.d.). The center’s director and ideological inspirer is
the Yannat Askhatovna Nizamutdinova. She has extensive experience in community work. In 2010,
she opened the NGO “Center for Women of the World”, and in 2013, she founded “Duslyk”. She is the
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Chairperson of the Mothers’ Association under the Assembly of the People of Kazakhstan and Vice
President of the Association of Tatars and Bashkirs of Kazakhstan. In 2017, she was elected Chairperson
of the women’s organization “Ak Kalfak”. Religion is a spiritual component of Yannat Nizamutdinova’s
personal life; she prays, fasts, and has made the Hajj to Mecca four times. He is currently memorizing
the Surah Yasin, which, according to our field observations, occupies a special place in the spiritual
practice of Tatar Muslims.

The activities of the Duslyk Center are diverse and a significant place is occupied by issues of
promoting ethnic and religious — Muslim culture. This turn to religious roots is connected to the common
processes of spiritual revival in the post-Soviet space, as well as attempts to restore and reconstruct
traditional values and rituals. Among these, we have highlighted the Salavat and Shamail practices
associated with Tatar Islam in Duslyk’s work.

Salavatis a blessing and greeting to the Prophet. During fieldwork, we witnessed Tatar grandmothers
singing Salavat during iftar — the breaking of the fast during the month of Ramadan. This seven-fold
chant is performed during celebrations of Mawlid, Ayt, and Ramadan. There are many different
Salavat chants among different peoples. We recorded the following text sung by Tatar grandmothers:
“Allahumma salli ‘ala sayyidina Muhammadin wa ‘ala ali Muhammadan wa sahbihi wa sallim”. The
performance of Salavat was banned during Soviet times, but this tradition is currently being revived.
There has also been a revival of munajat chants — songs with religious and ethical content.

Another tradition being revived is the art of Shamail among Astana artists, supported by Duslyk.
The word “Shamail” is originally of Arabic origin and literally means “qualities, virtues”. It can be
assumed that the term “Shamail”, meaning “sacred picture”, has also become established in the culture
of the Kazan Tatars.

Unlike Arabic popular prints and Persian Shamails, Tatar Shamail images fundamentally rejected
(and still reject) images ofliving beings and the religious and worshipful functions associated with them.
Shamail in Sunni Tatar culture is a religious symbol based on the art of Arabic calligraphy, executed
as an easel painting. Arabic-graphic text, mainly of religious content or images of religious buildings,
presented in Shamails, can be made on various materials — ink or printing on paper, in the form of
embroidery on fabric, oil paints on glass or canvas.

In its public activities, “Duslyk”, paying tribute to history, studies the contribution of Tatars
to the development of Astana (Makhmutov, 2017, p. 194). One of the projects being promoted is the
restoration of the Green Mosque, of which only the walls of an ancient fence remain. It is in the old
center of the capital, at the intersection of Republic Avenue and Abay Street. The mosque itself was
built in the late 19th century; some sources date its opening to 1887. The wooden mosque was named
“Tatar” because it was built with his own funds by one of Akmola’s wealthiest Tatar merchants, Nurkei
Zabirov, and “green” because it was painted with green oil paint. According to some reports, merchants
Baimukhamet Koshchegulov, Mursalim Mirkamalov, and Khusain Begishev also donated money for the
mosque’s construction.

After the mosque’s closure and reconstruction, it housed the House of Pioneers for a long time.
When it was moved to the square, the mosque was demolished, and a three-story residential building
was built in its place.

Yannat Askhatovna and “Duslyk” held a special roundtable discussion on “Islam: Traditions and
Modernity” during the month of Ramadan, July 10, 2015. Among the invited guests were Baimukhambet
Koshchegulov’s great-granddaughter, Lyudmila Ganievna Sukhray, her younger sister, Irina, and
Dilyara, Khusain Begishev’s great-granddaughter. The main topic of the roundtable was the history of
the Green Mosque. According to Yannat, “According to legend, the sacred spirit of the city resides here,
bestowing good luck and fulfilling one’s deepest desires. Today, only a fence remains as a reminder of
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this religious building”. Marat Absemetov, Director General of the National Archives of the Republic
of Kazakhstan, recounts an interesting legend in his book, “A City with a Thousand-Year History”.
According to the renowned scholar, while laying the wall around the mosque, builders from Bukhara
inscribed the name “Allah” into individual bricks.

The idea of restoring the Green Mosque, according to Yannat Askhatovna, is not new; several
attempts were made back in Soviet times. And she is actively trying to implement this idea. This very
location has been chosen as the starting point for a tour of Tatar sites organized by the Duslyk Tatar
Educational Cultural Center in Astana. From the fence of the former mosque, visitors are led to the
darkened log structure of a Tatar school from the late 19th century, then shown a modern gymnasium,
which now houses a Tatar Sunday school.

Then they are taken to the site of Sabantuy celebrations and to the monument to the victims of the
Holodomor and repressions. According to the tour guide, this monument is directly connected to the
Akmola camp for the wives of traitors to the homeland, where 70 Tatar women were imprisoned.

The need to revive religious practices is also linked to life-cycle rituals. During an interview with
Yannat Nizamutdinova, a high demand for funeral rites according to Tatar canons was noted. To address
this “problem of passing into the other world” (as the respondent put it), a network of women and
grandmothers has been organized to assist with the funeral arrangements, deciding what to purchase,
how to perform the ablution, and much more.

The activities of “Duslyk” are one example of the work of Tatar-Bashkir ethnocultural centers, which
promote not only the culture, traditions, and language of the Tatars and Bashkirs, but also strengthen
interethnic and interfaith harmony.

The Soviet period of religious denial had different impacts on the lives of different people. The
collected materials from numerous interviews demonstrate different trajectories of religiosity. As a
rule, people from rural areas or from environments where most diaspora representatives were present,
or with stable family positions, were able to maintain and convey their religious identity even during
the Soviet era, albeit secretly from the prying eyes of a harsh society.

City dwellers, or those from families where parents were highly educated and career-oriented, found
it more difficult to maintain religiosity. I will provide the most striking examples from the interviews.
A Tatar respondent recounted how she nearly had to give up her party card because someone reported
her for circumcising her son. When summoned to the district party committee, she was forced to
declare that since the party only cared about her party card and the endangered health of her child,
which required circumcision, was of no importance, she was forced to leave the Communist Party of
the Soviet Union. She had circumcised her second son in a village far from the city, while on vacation.

But to be fair, it should be noted that Soviet atheist propaganda also had a strong influence on
consciousness and identity. For example, a respondent, also a Tatar, came from a family of atheist party
workers and described how awkward it was for her to raise her hands while reciting dua.

Today, Islam is actively reviving in the practices of ethnocultural centers. Native languages, as well
as the fundamentals of Islam, are studied in Sunday schools, and traditional values are being revived.
For example, in Semey, there is a Tatar children’s art school under the direction of G.G. Akhunjanov. He
also organized the annual Tatar and Bashkir song festival “Irtysh Monnary” (“Melodies of the Irtysh”).
Beginning in 1989, the Petropavlovsk regional television station aired a weekly program, “Isyanmesez”,
hosted by R.G. Bikmukhametova. These are reports from holidays and charity events that were held
jointly with the Din-Muhammad Mosque, stories about Muslim traditions, famous fellow countrymen,
the Tatar class of the School of National Revival, and poetry compositions, as well as musical programs
dedicated to the poets and writers of Tatarstan.
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G. Tukay’s song-hymn, and suddenly one of the participants said, “Why don’t we ever sing the
fourth verse, connected with our religion?” and began singing herself.

Since then, Tukay’s anthem has been performed in its entirety in Astana. I think it’s appropriate
to quote his words here in translation:

“Oh, how good is my native language, the language of my father and mother,
Through you, I have forever understood so many things in this world!

First, my mother sang in this language, rocking the cradle,

And then, my grandmother tried to soothe me with fairy tales.

Native language, you helped me understand both joy from a young age,

And the pain of the soul, when my eyes darken, the clear light fades.

You, my native language, helped me utter my first prayer:

Forgive me, my father and mother, be generous, my God!” (Tukay, 1999, p. 2).

Thus, although the primary activities of Tatar-Bashkir ethno-cultural centers are socio-cultural
in nature, religion also plays a significant role. Most events are associated with the great sons of the
Tatar people — in honor of Kayum Nasyri, Gabdulla Tukai, and Musa Jalil. For example, in Astana,
many events are associated with the name of the outstanding Tatar poet Gabdulla Tukai, to whom a
project dedicated to the 130th anniversary of his birth, “Tukayev Spring”, was dedicated. The project
was implemented from April to June 2016. Rinat Dusumov was the project’s author. The series of
events included the first Tukay Dictation in Astana, the first Tukay Film Week in Astana, a children’s
performance based on the poem “Shurale”, a poetry evening by Gabdulla Tukay, the “Min Tatarcha
Seyloshom” campaign, a literary and musical evening “Tukay’s Eternal Spring”, a video flash mob
“Astana Reads Tukay” (YouTube, Facebook, VKontakte), an exhibition of Tatar literature and applied
arts “We Think of You Day and Night, My Native People!”, a book exhibition “Gabdulla Tukay”, and a
photo exhibition “Tukay Spring 2016”. In August 2016, “Tukay Spring” was presented at the Alley of
Projects of the World Forum of Tatar Youth in Kazan and was recommended for use by ethnocultural
associations in Central Asia.

Much of their time is also taken up by everyday issues related to the life of an individual. Issues
related to the natural life cycle often arise, including those related to birth, joyful events such as
weddings, and sad events such as illness and death. All rituals are also fundamentally linked to
religion. The Tatars and Bashkirs of Kazakhstan support and celebrate all events of the Muslim
calendar cycle. These include Ramadan, Eid al-Adha, Ashura, and Mawlid. Secular holidays, such as
New Year’s, March 8, and Victory Day, are actively celebrated. As Nizamutdinova says: “Our activities
are not religious, but rather socio-cultural in nature, but at their core lies our religiosity, a faith that
calls for goodness, education, and the upbringing of the younger generation” (Author’s fieldwork,
2017-2025).

Conclusion

Research shows that Bashkirs and Tatars have made a significant contribution to the development
of many cities in the country. Historical and cultural monuments, such as Tatar settlements, have
been preserved in many cities across Kazakhstan, and Tatar mosques are still active. Descendants
of Tatar mullahs remained in the country and continue to contribute to Kazakhstan’s development.

In general, Bashkirs and Tatars are full citizens of the Republic of Kazakhstan. Their rights are
guaranteed by the Constitution and protected by the country’s legislation. Several ethnocultural
centers operate throughout the country to preserve and develop their identity, cultural, and religious
affiliation. These centers also collaborate within the Central Asian region. Religious affiliation is
predominantly SunniIslam. Among these ethnic groups there are Sufis. Some Sufis from Bashkortostan
and Tatarstan come to make a pilgrimage to the Mausoleum of H.A. Yasawi and other historical sites
in Turkestan (Temirbayeva et al, 2021, p. 109).
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Tatars and Bashkirs consider themselves part of Kazakhstani society. While recognizing their
historical homelands, they also pay profound respect to Kazakhstan and the Kazakh people, as
evidenced by field research. Rashida Gazizovna Davletkildeeva, an honorary citizen of Petropavlovsk
and an honored teacher of Kazakhstan, says: “Tatars are not guests in Kazakhstan; this is our common
home, which we built together” (Bikmukhametova, 2004, p. 114).

In the modern world, we are witnessing a global process of politicization of religion and ethnicity,
where political goals are achieved through the manipulation of religious and ethnic sentiments,
exploiting the enormous symbolic mobilization potential of religion and ethnicity. In this regard, it is
important to maintain harmony and interethnic accord to build spiritual security and peace.
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Abstract

This article comprehensively analyzes the concept of politics in Maturidi’s
worldview, which is considered one of the most important schools of
thought in the Islamic theological tradition. Although Abu Mansur al-
Maturidi’s belief system is known primarily as a rational-theological
school striving to harmonize reason and revelation, his sociopolitical
views also played a significant role in the formation of Islamic civilization.
This study examines the concepts of authority, governance, justice, public
order, and human responsibility in Maturidi’s teachings. Specifically, it
analyzes his interpretation of politics as an independent social sphere, not
entirely dependent on religious dogma but bound by ethical and religious
principles. Maturidi’s worldview particularly emphasizes the place of
reason in politics and its importance in maintaining social harmony and
stability. Furthermore, the issue of the legitimacy of power is examined
in relation to the principles of protecting the interests of the people, just
governance, and the prevention of evil. This article analyzes the place of
Maturidi’s political thought within the Sunni tradition, its interdependence
with the Hanafi school of law, and its influence on political discourse in
contemporary Muslim societies. The results demonstrate the intellectual
potential of Maturidi’s worldview for shifting politics away from theological
radicalism and toward harmonization with the principles of social stability
and secular governance.

Keywords: imam Maturidi; Maturidi doctrine; concept of politics; power
and justice; social harmony; sunni tradition.
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MaTypuau AYHHETaHBIMBIHAFBI casicaT TYCiHiri

Axpartma
MaKajaMbI3[la UCIaM/BIK TEOJOTHSIUIBIK I9CTYPAEri MaHbI3AbBl OAFBITTapAbIH Oipi caHaIaTEIH

MaTypuau AYHHUETaHBIMBIHZAFBL casicaT TYCIHIri KelleHAl TypAe TajafaHafbl. o6y MaHcyp oi-
MaTypHUaUIiH CeHiM JKyieci Heri3iHeH aKblI MEH YaxXUZi yilecTipyre 6arbITTa/IFaH paljioOHaJ bl
TEOJIOTUSUIBIK MEKTeIl peTiHfe Oerisi 60FaHbIMEeH, OHBIH dJI€yMETTIiK-CcasiCu Ke3KapacTapsl Ja
HCJIaM epKeHHUETIHIH KaNbIITaCybIHIa eJleyili pes aTKapAbl. 3epTTeyiMisne MaTypuau iniMiHzeri
OUIIiK, 6acKapy, 9fieT, KOFaM/bIK TOPTIIl J)KoHe aJaM j>KayalKepLIUTiri yFeIMAapbIlHbIH, Ma3MyHBEI
KapacTHIpbUIaAbl. Ocipece, cascaTThIH JiHU fOoTMara TONBIK ToyeNl/i eMec, alaija ITUKaIbIK-IiHU
KarujajlapMeH LIEeKTeNeTiH gepbec KoFaM/IbIK cajla peTiHe TYCIHAipilyi TajgaHamel. MaTypugu
JYHUEeTaHBIMBIHJIA aKbUI-OMBIH, cascaTTarbl OPHEBI, KOFaM[BIK KeJliciM MeH TYpPaKTBIJIbIKTEI
caKTayZarbl MaHBI3BEl epeKile aran eTulefi. COHBIMEH Karap, OWIIKTIH 3aHIBUIBIFBI Maceeci
XaJBIKTHIH MYAAECiH KOpFay, 9aineTTi 6acKapy KoHe 3yJIBIMBIKTHIH, aJIIbIH aly KarujaanapbIMeH
GaiiaHBICTAa KapacTepbUIafbl. Makaiafa MaTypuau casiCH OHBIHBIH CYHHHTTIK JacTypzeri
OPHBI, OHBIH, XaHaQUIiK KYKBIKTHIK MEKTEIeH e3apa cabaKTaCTHIFbl ’KoHe Kasipri MYCHIJIMaH
KOFaMJapbIHJAFbl CasiCH [AUCKYpPCKa BIKIAJIbl capalnTalafbl. 3epTTey HaTwkenepi MaTypupgu
JYHUEeTaHBIMBIHBIH CasgcaTThl TEOJIOTHSAIBIK PafuKaIu3MiHEeH albICTaThIIL, KOFAMABIK TYPaKTHUIBIK
IIeH 3aWbIpibl 6acKapy yCTaHBIMIapbIMeH YHIIecTipyre MYMKIHAIK GepeTiH HHTeJUIEKTYyalfbIK
aJIeyeTiH KepceTef.

TyiiiH ce3mep: mMaM Matypuau; MaTypuau imimi; cascaT TyCiHiri; GWIIIK >KoHe oineT;
KOFaM/IbIK KeJIiCiM; CYHHUTTIK J3CTYP.

KoHuenius moJIMTUKYA B MHPOBO33peHHH MaTypuau

AHHOTaIUs

B cTaThe BCeCTOPOHHE aHAJIM3UPYeTCSd KOHLEIIUS IIOJIMTUKY B MHUPOBO33peHUHU MaTypuiH,
KOTOpas CUMTAEeTCS OOHUM U3 Ba)KHEHUIITUX HAIIpaBIe€HUU B UCIAMCKOH GOTOCIIOBCKOHN TpagUIUH.
XoTs cucTeMa BepoBaHUI A6y MaHCypa anb-MaTypuau U3BeCTHA IIPEeXX/e BCEro KaK palfiOHaIbHO-
TeoJIOTHYecKas IIKOJIa, CTPeMAIascsa K TapMOHHU3aLlMU pasyMa U OTKPOBEHH, er0 COLiUalIbHO-
TOJIUTUYECKHEe B3IJIABl TaXKe CBITPAJIM 3HAUMUTENIBHYIO POJIb B GOPMHPOBAHHUHM HCIAMCKOH
LUBUJIM3aLlMU. B HallleM MCCIefOBAaHHUHM pPacCMaTpPUBAeTCAd COJep)KaHUe IIOHATHH BJIACTH,
yIIpaBJIeHHs, CIIPaBeIJINBOCTH, OOIeCTBEHHOTO NOPSAKa U OTBETCTBEHHOCTH YeJIOBEKAa B YUEHHUH
MaTypHau. B 4aCTHOCTH, aHIUSUPYeTCs MHTepIIpeTalys II0JIMTHKY KaK He3aBUCUMOM COIJHaIbHOM
cdepshl, He TOJTHOCTBIO 3aBUCAIIEH OT PEUTHO3HOH [IOTMBI, HO OTPaHHUYEHHOH 3TUUYECKUMH H
PEUTHO3HBEIMU NIPUHIIUIIAMHA. B MHPOBO33peHHUH MaTypuHU OCOGEHHO IIOAYEPKUBAETCS MECTO
pasyMa B IIOJIUTHKE, eT0 BaKHOCTB B IO e p’KaHUH COLHAJIbHON TapMOHHUH U CTabHUIIBHOCTH. Kpome
TOI'0, PACCMAaTPHUBAETCS BOIIPOC JIETUTUMHOCTH BJIACTH B CBSI3H C IPUHIIMIIAMH 3al{UTHl HHTEPECOB
Hapoja, CIIpaBe[IMBOTO VIIPAaBJIeHUs W IIPe[OTBpallleHUs 3jIa. B cTaThbe aHAIU3UPYETCS MECTO
TIOJIMTUYECKOH MBICIM MaTypHAY B CYHHUTCKOH TPaZUIIUH, ee B3aUMO3aBHUCHMOCTD C XaHaAQHUTCKOH
IIIKOJIOM ITPaBa M ee BJIUSTHHE Ha IIOJIMTHYEeCKUH AU CKYPC B COBPEMEHHBIX MyCYJIbMaHCKUX OOII[eCTBaX.
PesynbpTaThl HMCCIIEOBAaHUS [eMOHCTPUPYIOT HUHTEJUIeKTYaJIbHBIM IIOTEHLIMaJl MHPOBO33pEeHHS
MaTtypuau [y CMeIlleHHs IIOJIMTHKH OT TeOJOTHMYeCKOro pajJHuKaju3Ma K TapMOHHM3AaLMH C
NIPUHIUIIAMH COLIMAJIbHOM CTaOHUIIBHOCTH U CBETCKOTO YIIPABJIEHHUS.

KiroueBrie ciioBa: UMaM MaTypI/I,[[I/I; AOKTPHHA MaTypmm; KOHIEIIIIHUA IIOJIMTHKHU, BJIACTh H
CIIpaBeJINBOCTD; CONUAJIbHAA TaPMOHHUS; CYHHUTCKasa TPagUuIIHU.
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Kipicme

Kasipri Ke3eHzeri uCIaMIbIK CasCH OHfa KAaTBICTHI FBUIBIMH i37jeHiCTep HOiHM I9CTYp MeH
KOFaM/IBIK 6acKapy apachlHAArel e3apa GaiiaHBICTH KaiTa MalbIMAayAbl Tajall eTefi. ocipece,
HUCJIaM IYHHEeTaHbIMBIHAFEI casicaT TYCiHITIH paJiuKaI[bl HeMece JOrMaTHKAaJIbIK YCTaHbIMIapaaH
aKpIpaTa OTBIPBIN, KIACCUKAIBIK TeOJIOTHUSUIBIK MeKTeNTepAiH HHTe/UIeKTYalblK MYpachl
HeTi3iHze 3epzeney 63eKTi 60ybln OTHIP. OCHl TYPFBIIAH ajfaHfa, CYHHHUTTIK KajlaM J9CTYpPiHiH
JKeTEeKIIi eKinfepiHiy 6ipi 06y MaHcyp an-MaTypuauziyH AYHHETaHBIMEI UCJIaM epKeHHeTiHAeri
casicaT IleH OWIIK MaceseciH aKbUI-OH, afijieT KaHe KOFaM/BIK >KayalKepIIiTiK KarujarapbIMeH
YIITAaCTBIPYy TYCiHZAipyiMeH epekineneHeni. MaTypupau inmiMi Ke6GiHe ceHIM MacesenepiMeH
6aMIaHBICTEL 3ePTTEYIIiK KeJIreHiMeH, OHBIH 9JIEyMETTIK JKoHe CasiCH OHIaphl y3aK YaKbIT GOMEBI
FBUIBIMH aWHaJbBIMZa IIeTKepi Kalbll KOHZABI, OYJI aTaJMBILII TaKbIPBINTHIH 3€PTTENYiH ©3€KTi
eTesi. MaTypHUaHu AYHHETaHBIMBIHAAFEI cascaT TYCiHiriHe KATHICTHI FRUIBIMHU 9/ieOHeTTEpre 10Ty
KepCeTKeH/[leH, 6AaTHICTHIK JKoHe IIBIFBICTHIK 3epTTeyepze Oyl Macene KebiHe XaHaQHUIIK KYKHIK,
CYHHUTTIK CasiCU TeOpHUs HeMece JKaJIIlbl KajlaM TapHUXHI asiChIH/A )KaHaMa TypAe KapacThIpbUIFaH.
On-MaTypHuOUiH TiKeslell eHOeKTepiHe casicaTKa apHa/IFaH Xyiei TpakraTTap 60JIMaraHBIMEH,
oHBIH, «KuTab aT-Tayxup» >XkeHe KypaH ToIcipi cexinfi eHOeKkTepiHZe OWIIK, afineT, KOFaM/BIK
TOPTIiN, 3yJABIMABIKKA KapChl TYPY XKoHe ajiaM >KayallKepIIiTiri Macesesnepi aliKbIH OalKasasbl.
CoraH KapaMacTaH, MaTypHUOH AYHUETaHBIMBIHIAFBI cascaT YFBIMBIH Jlep6ec 3epTTey HBICAHBI
pPeTiHfe KapacTBHIPaTBHIH KellleH[l eHOeKTepZiH asfbIfbl Oy TaKBIPBINTHIH, FRUIBIMU MaHBI3bIH
apTTHIpa TYCeni.

AtanfaH 3epTTeyAiH MaKcaThl — MaTypUIU AYHHETaHBIMBIHAFEI CasicaT TYCIHITIHIH TEOPUSIBIK
Heri3flepiH aHKbIHAAI, OHBIH, MCIaMABIK CasiCH OH TapHUXBIHAAFBI OPHBIH aHBIKTAy. 3epTTey
6apricblHAa MaTypupau inmiMiHferi akpll MeH yaxXW/iH apaKaTblHAChl, OWJIIKTIH, 3aHJBUIBIFEI,
9fiiNeT YFBIMBEI XoHe KOFaM/[BIK TYPaKTBUIBIK Macesesepi casicaT peHOMeHIMeH cabaKTacTBHIKTa
TaJgaHagpl. JKYMBICTBIH, FBUIBIMH J>KaHAJABIFBI MaTypuAW [AYHHETaHBIMBIHAAFBL CasCcaTTh
JiHU OMIIIKTI abCOMIOTTEHIIpeTiH MoZeslb PeTiHJe eMeC, 3THUKaJIbIK-HOPMAaTHUBTIK IIeHO6epMeH
peTTeneTiH KoraMABIK 6acKapy Kyieci peTiHze KepceTyiMeH cunaTranajsl. By seprrey MaTypuau
imiMiHiHg Kasipri MycbliMaH KoraMJapblHJArbl 3adBIpIIBl MeMJIEKeT, KOFaMJBIK KeJliciM >KoHe
JiHU pafHUKaIU3MHIH aJfblH ajly MaceJleJlepiMeH TEeOPHSIJIBIK TYPFBIZIa YHAECY MYMKIH/IKTEPiH
aIbIn KepceTeni. OCBl TYPFBIIAH ajIFaHa, MaKajla HCIaMABIK casiCH OMABI )KaHallla TYCiHZipyTe
6arpITTaJraH Kasipri FBUIBIMU JUCKYPCKA 631H/IK yIec KOCazbl.

Marepuangap MeH 3icTep

3epTTeyne OepeKKe3fep peTiHfe KIAaCCHUKaJBIK MaTypUOUIiK Mypajiap, OpTarachIpP/IBIK
HCIaMABIK CasiCH OMFfa KaTBICTHL €HOEeKTep JKoHe Kasipri 3aMaHFbl FBUIBIMH 3€pTTeyiep
napanaHpUIbel. Herisri 6acTanKel JepeKke3dep KaTapbelHZa o6y MaHcyp an-MaTypHUOuLiH
«Kurtab ar-rayxupm» eHoeri MeH KypaH ToICipiHe KaTBICTBI MATiHIAepi KoimaHpUiAbl. CoHAal-ax,
MaTypPUAWIIK O9CTYPAl JaMBITKAH KeWiHTi XaHaQWIIK-MaTypUOWIIK FaJbIMOApPABIH, eHOeKTepi,
aran aiTKaHga OpTa A3us MeH MayepeHHaxXp aliMarblH/ja Ka/IBIITaCKaH AiHU-UHTEeUIEKTyaIIbIK
MeKTell OKilJepiHiH Ke3KapacTaphl CajbICTHIpMaibl TypJe KapacTelpbulafbl. KocbIMia
JlepeKKe3fep peTiHAe UCIaM[BIK CasCH OH, CYHHHUTTIK KajaM TapUXbl MeH OWIIK TeOpHUsChIHA
apHaIfaH Kasipri 6aTBHICTHIK JKoHE LIBIFBICTHIK FRUIBIMU MaKajlajlap MeH MOHorpadus sKoHe e3re
Jle FBUIBIMU eHOeKTep TapThUIABL. 3epTTey JepeKTepi MOTIHAIK Taunay of4ici apKbIIbl aJlbIHIHL.
AnppiMeH 6acTallKbI lepeKKe3iepieH casicaT, OUIIIK, 9/fisIeT, UMaM/IbIK, KOFaMBIK TOPTIill IIeH aflaM
JKayallKepIlIijliriHe KaTBICTHL Y3IHAIIep ipikTeinn ajbelHABI. Byl MaTiHZep MarblHAJIBIK TYpPFBIAA
KOJITaJIBIII, TAKBIPHINITHIK CAHATTapra OeIiH/l.

Makasafia KOJJaHBUIFAaH oficTep HHTEPHPEeTalMsUIBIK Talfay, TapUXU-KOHTEKCTYaJAbIK
TOCLI JKoHE CaJIBICTBIPMAJIBI JZiCIEH TONBIKTHIPBUIABL. TapUXU-KOHTEKCTYaJIbIK TICiI apKbUIBI
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MaTypuay KesKapacTaphIHBIH, KaUIBINITaCy Ke3eHiHJerli casgcu J>XoHe oJIeyMeTTiK >Karjaiiap
eCcKepinAi, aj caJbICTBIpMasibl Tajjjay apKbUIBL OHBIH, YCTaHBIMJApbl CYHHHUTTIK CasiCH OHJBIH
e3re GarbITTapbIMEH CaIbICTBIPBUIAEL. TeOpHSIIBIK, Heri3 peTiHfe MCIaMIbIK KajlaM JaCTypiHperTi
aKbLUI MeH yaxXH/l YiIecTipy KaruzaThl MeH XaHaQUiliK KYKBIKTBHIK ON/IBIH, HOPMAaTHBTIK Taciyepi
aNBIH/BL. Byil sfiicTeMerliK ycTaHBIMAp 3ePTTey HOTHXKeJlepiHiH A9MeKTUIriH KaMTaMachkl3 eTill,
MaTypuau AYHHeTaHBIMBIHAFHI cascaT TYCiHITiH KyHeli TypAe Tanfayra MYMKiHAIK 6epzi.

HaTHiKenep >KaHe TaJIKbLUIay

CasicammpblH, aieymemmik maburamusl MeH KOFaAMObBIK KeliciMm YFuimbl

ApmaM - TabMFraThl JKarblHaH oJIeyMeTTiK 6oiMbIC. KoraMIBl KYpadTHIH JKeKe TYJIFajIap
apacbIHArEl ©3apa KaThHACTap OOBEKTUBTI Ka’KeTTiIiK 60JIBbIN Tabblnaabl. OCbifaH GaiIaHbICThHI
MiHe3-KY/IbIKTBIH epeKIIenikTepi opTypii ajampmaphblH 6ip KeHicTikre emip cypyi, 6ipiryi,
6e1iHyi HeMece e3apa KeJliCIleyLIilikTepre YpbIHYBI TAaOUFU KYObUTBIC. KOFaMABIK-CasiCU IeHTel e
6ipmiKTi KaMTaMacel3 eTy JXoHe TYBIHAAWTHIH KaWIIBUIBIKTapAbl eHCcepy YIIiH opTak KeiiciMmre
Heri3fenreH Xyie KakeT. bBacKkapy TeTiri meH6epiHfie OCHl KejliciMre 6arblHFaH KOFaM Myllesepi
KOFaM/IBIK TOPTiIl IeH TYPaKTBUIBIKTHI CaKTay >KOJIBIHZA, COHAAM-aK a/IeyMeTTiK 6edb6iTmrinikke
KaTep TeHipeTiH paKToprapra Kapcel TYpyAa Kyl 6ipikTipesi. UcnaMABIK AYHHEeTaHBIMA AiHHIH
TYPaKTBUIBIFBL AYHUEIIIK TOPTINTiH OPHBIKTBUIIBIFBIMEH TiKellell 6afiiaHbICTHI KapacThIPbUIaZAbL. ATl
KOFaM/IBIK TOPTINTiH caKTalybl 63 Ke3eriH/e OMIiriHe MOMBIHCYHBITIATBIH 6aCKapYIIbIHBIH O0TYBIH
Tanan erefi. CYHHUTTIK Ke3KapacKa CaiiKec, GMJIEYIIiHIH 3aH[BUIBIFBl XaIBIKTHIH KajlaybIMeH
JKoHe TaHJayMeH aMKblHAasajabl. KepHekTi ucinam ¢uiocodsl an-dapabu FBEUIBIMIAAPAEL JKiKTEY
6apbICBIH/A KoJlaM imiMiH casicu ¢riocodust asChIHA KapacTBIPYhI Jla OCBl MaceleMeH cabaKTac
(Farabi, 1986, p. 118). MyHBIH 6acTeI ce6ebi — KajlaM MeKTeNTepi apachlH/ia UCjIaM CeHiM Heriszepi
TYPFBICBIHAH MeMJIEKeTTiK OMIiK ITeH 6aCIIBIIbIK MacesIeCiHiH, TaJIKbIaHYbI OOJIBII TaGbUIabI.

Cascat — KoraM/ipl 6acKapy JKoHe aJIeyMeTTiK Macesesiepi menry eHepi. KoramMarel TYpaKThl
opi 6eibiT eMip/iH Herisi TaHBIMIBIK 9pi pallMOHAJABIK HeTisre CyHeHTeH THIMJi CasiCH >KoHe
6acKapy JKyleciMeH THIFBI3 GalIaHBICTEL. OCHI TYPFBILA UCIIAM JXeKe TyIfa MeH KOFaM eMipiHiH
OapiiBIK cajlachIHa 60JIFaHEI CeKilfi, 6acKapy iciHe KaTBICTHL Aa 6ipKaTap KarugaTTap YChIHAEIL.
OmnapppblH KaTapblHA [iH JK9He ap-OXAaH O0CTaHIBIFRL, 9AIIETTIIIK, TEHIIK, caiiay, KabileTTimiK,
aMaHar, lIypa >KoHe OHaT CeKiyZii ycTaHbIMAAap )XaTaAbl. MakanaMmbidga MaMm MaTypUpHUaULiH OiH
MeH CasiCaTThIH 63apa 6aiIaHbICH asChIHAA 6acKapy cajlacblHa TOH Herisri yFeIMapFa Ke3KapachlH
TalfayLbel MaKcaT eTeMis. Bys1 Typreiia OHBIH «TayunaTyi-KypaH» aTThl TOICipi MEH KajlaM TiMiHe
apHanraH «Kutab aT-Tayxuj» eHberiHferi Ty>KbIpbIMaphl 6aCIIbUIBIKKA aJIbIHABL.

Casicam YFbIMbIHbIH, IMUMOJI02USACHL MEH MAFLIHAIBIK 360/TI0UUSCHL

«CasicaT» TepMUHI Ka3ak TiliHze ockl popMasia KOIJaHbUIFaHBIMEH, TYIIKi 3TUMOJIOTHSICH apab
TiTiHAeri caca eTicTirine 6apsin Tipenendi. ATajafaH eTiCTiK 6acTanKpla )KaHyapaapAasl 6ary, KyTy,
yipeTy MarpIHaCBIHA KongaHbeutFaH (Ibn Manzur, n.d., pp. 107-108). KeiliHHeH O6yJ1 YFEIM KeHeHi,
6acKapy, OMIIiK JKYprisy, )kKayanKepIIiTiK any, TOPTillKe KeITipy KoHe Ty3eTy CeKiIi MaHepre ue
6onael. Xagucrepze e 6y ce3 «bacKapy» MarblHaChIHIa KOJIAaHbUIFaHel 6enrini (Al-Buhari, 1987,
P- 206). OCBI ceMaHTUKAIBIK JaMy HITWDKEeCiHie cascaT YFeIMBI Oenrii 6ip icTi Kagaranay, Topoue
6epy, 6arbITTay, aMip eTy )XoHe KOFaM/BbIK JKayallKepIIiIiKTi )Xy3ere acbIlpy MasMYHBIH KaMTBIZbI.
TepMHUHOJIOTHSIIBIK JIeHTel e casicaT — aflaM KaybIMBbIH YHBIMAACTHIPY, PeTTey XoHe 6acKapy eHepi
peTiHze aHbIKTaMaApl. OCel MarblHaJIaP/bIH, OapIBIFEIH )KUHAKTAN OTBIPHII, CasCaTThl 3aTTap/ibl,
Tipi >XaHZapAbl )XKoHe afjlaM KOFaMBIH 0acKapy eHepi Jienl cumnarTtayra 6onanmel. Byn eHep amam
TabuFfaThIHA TOH KabiseT api MiHe3-KY/IBIKTHIK epeKIIeIiK peTiHAe KapacThIpbUIafbl. AlaM OCHI
KabineTiHiH apKaceIHIa KOFaMBIK MacesieJlepAi TepeH TYCiHiI, oJIapbl IIeNIyTe, TOPTIIl OPHATHIII,
Oy3bUIFaH )XYHeHi KaJnblHa KeATipyre MyMKIiHZIK anagsl (Gegit, 2012, p. 3).
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CasicaTTaHYFBIJIBIMBIHA CasicaT YFBIMBIHA KATHICTHI OPTaKapi6ipi3AiaHbIKTaMaKalbIITacIaraH.
JKanmel MarblHAacBIHAA cascaT ajaMapZAblH Gip KoFraMza eMip cypy KaKeTTiiriHeH TybBIHAAI,
KOFaM/BIK OpPTaK MYZernepi 3epTTeyre GarpITTaafaH KbI3MeT caachl peTiHze KapacThIPhIIa bl
Ochl TYpFHIZIaH ajifaHza, casiCaTTHIH Heri3ri o6wekTici — KoraM (Akbulut, 2006, p. 8). McimaMAbIK
WHTEeJIIEKTYaJIIBIK JACTYPAe casicaT YFBIMBI KeOiHe XanudpaT MeH HMaMaT KaTeropHsIaphl a pKbLUIbI
TyCiHAipinreH. McnaM OHINBUIApPBL CascaTThl SpPTYPJi KbIPBIHAH aHBIKTaraH. KiiacCHKalbIK
TyCiHAipMenepAe cascaT (MMaMat/xanudar) MyCbUIMaHap YCTiHEH JXy3ere achlpbUIATHIH KalIlbl
6WIiK Ky3bIpeTi peTiHAe cunaTTasafbl. Bya TypFeIfia ojl iHZI OPHBIKTHIPY JKaHe KOFaM MYZJeciH
KOpfay MakcaTelHza Ilaifirambapra eKin 6oiy, SIFHH OfaH Xajduda peTiH[e Myparepiik eTy Jen
TYCiHZipineni. ©3re aHbBIKTaMaap/a casicaT — JiHAl caKTay MeH KoFraMAbl 6acKapypa Ilaifirambapra
KaJIABIPY HEMeCe [iH )XKoHe IYHHe icTepiHie yMMeTKe OacIIbUIBIK JKacay peTiHfe 6asHaanansl. U6H
Axwui (512/1188) casicaTTel HaKTHI ya3u HYCKaysl 60IMaca fa, aflaMAapAbl UTiliKKe KaKbIHAaThIII,
>KaMaHJBIKTaH aIbICTaTaThIH 6acKapy TaXipubeci men avbIKTaiAs! (Ibn Qayyim al-Jawziyya, n.d., p.
14). An TaxaHayH casicaTThI XaJIBIKTHI AYHHE MEH aKbIPeT TYPFBICBIHAH KYTKAPYIIIBI JKOJIFa 6aFbITTall,
KOFaM/Iibl Ty3eyre apHa/IfaH KbI3MeT peTiHfe CUIIaTTaN/bl 9pi OHBI dell, KOFaM/BIK MYALe XKoHe
MYJIiKTiH TopTibiH Ke3helTiH 3aHfap XyHeci fen Te TyciHgipeni (al-Tahanawi, 1998, p. 367). I6H
XannayH (808/1406) casicaT IleH MeMJIeKeTTiK AJUIaHBIH JKep/eri XxanudabIFbIHBIH KOpiHici peTiHze
6arasiall, OHBIH, TYIIKi MaKcaThl afjaMZap apacblHa HiIshH YKiMJep[iH OpBIHAAIYBIH KaMTaMachl3
ety pen Kepcereai (Ibn Khaldan, 1988, p. 458). KitaccHKaJIBIK MCIaM AYHHETaHBIMEBIH/IA OChUIAMIIA
KaJBIITaCKAH casicaT TYCiHiTi Ka3ipri FRUIBIMU 9/1e61eTTe OflaH api KeHelTinreH. Kasipri casicaTtany
TYPFBICBIHAH casicaT Oenrini 6ip yMBIMHBIH, MEMJIEKETTIH, HeMece OHBIH, )KOFaphl 6aCIIbUIBIFBIHBIH
MaHBI3[IBl Maceserepre KaTBICTBI YCTaHBIMBI, OArbITHI MEH ic-apeKeTTep JKyiHeci peTiHfe
avKpiHAanansl (Mihcioglu, 1987, p. 182). Byl y¥BIM MeMJIEKeTTiH, illlKi )KoHe CBIPTKEBI CasCaThIHa,
39KOHOMHUKAJIBIK J)KoHe KapKbUIBIK CTPaTerHusuIapblHa, COHlal-aK YHBIMap MeH KOpPIIOpausIapAbIH
9PTYPJIi casanaparsl )KOclapaapel MeH IIelliMJepiHe KaTbICThI KOJIAAHbUIaAbL.

HcitaM TapUXBIHZA casicaT Macesieci MyChIJIMaH KaybIM apacblH/ia YHeMI [[iHU jKoHe KYKBIKTBIK
npo6sieMa peTiHJie TaJIKBUIAHBII KeJIreH. [lereHMeH KIaCCHKaJIBIK FallbIMZapAblH eHOeKTepiHfe
«casgcaT» YFbIMEI KebiHe fiepbec KaTeropus peTiHle eMec, «<AMaMaT» JKoHe «XajnudaT» TYCIHIKTepi
asCeIHAa KapacTelpelUIfgbl. Ocel cebenTi XVIII racelpra [eHiHIl HCIaM CasiCH OHMBI JKaIbl casicaT
TeOpUsCbIHAH Tepi, HerisiHeH mmaMar IleH XanudaTKa KaTBICTHl IiKipTajacTapMeH IIeKTefi.
Ananpa xanudaT HHCTUTYTHIHBIH MYCBUIMaH 3USJIBUIaPBI TapallblHaH KalTa OH ejleriHeH eTKisinyi,
OHBI TapUXH MHCCHSCBHIH asIKTaraH, 3aMaHayH CasCH JXyHejlep MeH OHay yiriepi aapblHAa
©3eKTUIIriH KOfaITKaH KYPBUIBEIM peTiHfe 6arajay YpAICiHIH Kyllleloi ucjiaM casgcy OUBIH/A cascaT
MaceJIeCiH HeFyPJIbIM KeH apiKyHelli TYPFBIia KapacThIPYy¥a KOJI Al ThL. OCBl KOHTEKCTe KJIaCCUKAJIBIK
casiCh MOJieNiblepAiiH Kasipri 3aMaH TajiallTapblHa JKeTKIJIIKCi3 eKeH/Iiri )KkoHe yaKbIT TajlabblHa cal
JKaHa CasiCH TYKBIpBIMaMalapblH KaXKeTTi/Iiri >KeHiH/ler] TiKip/iep KaabIITacThL. [aCcTypIli uciaaM
casiCH OHMBIHJA casicaT YEBIMBIHBIH, GUI0COOUSIIBIK MaFrblHaZla Ka/IbIIITaCybIlHA I'PEeK MYPACBHIHBIH,
acipece ApucTroTenb MeH IJIaTOHHBIH MeMJIEKeT I1eH casicaTKa apHaJifaH eHOeKTepiHiy apab TiniHe
ayJaphUIysl BIKIIAJ eTTi. Allaiifja KajiaM iniMi GuinocodusIbIK ayrapMa KO3fayIbIChIHA CaKTHIKIIEH
KaparaHABIKTaH, cascaTThl QHIOCOPHUSIIBLIK KaTeropHs peTiH/e eMec, HCiIaM TapPUXBIHAaFbl HAKTh
casicH yZepicTrepMeH cabaKTac ©UMaMarT >KoHe XaiudaT yFeIMIapsl Herisinze Tangansl. By Kasipri
casiCl FaJbIMZiap/ia KapacThIPBIIATEIH KOIITeTeH Maceiesiep KajaM, uciaM Quiaocousichl, UcaaM
KYKBIKTaHYBI MeH HCIaM KYKBIK Qrutocodusichl eHO6eKTepiH/e XaH-)KaKThl KAMTHIFaHBIH KepceTei.

Mamypudu iniminde casicu 6uNiKmin Kaxcemminizi MeH umamam maceneci

HcmaM TeOJIOTHSICBIHBIH, TapUXH JaMyBIH[AFbl 9JicTeMeliK aWbIpMalIbUIBIKTap TeK AiHU
TYPFBIIaH eMeC, COHMaH-aK casiCu eMipre [e acep eTKeH. [I9CTYPLIUIAIK IIeH palOHAIN3M
apacbIHAAFH LIHeNIeHic, acipece XxaHadU MeKTell inriHze, OWIIK IIeH KoFaM/a¥rbl IelliM Kabsuigay
opmicTepiH, KYKBIKTBHIK HOpPMaslapAbl >KoHe MeMJIeKeTTiK 0GacKapyJarbl KYHABUIBIKTaPZbI
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KaJBINITaCTEIPyZa KepiHic TankaH. OChl TYprbljlaH KaparaHza, UMaM MaTypuau MeH HMaM
Taxayu[iH TeoJIOTHSIBIK oJicTepiHferi aWbIpMallbUIBIKTAP OQHMIOCOQUSIIBIK HeMece [iHHU
MacesnenepMeH KaTap, XaHaQH [AICTYpiHAEri cascu TYCiHIKTep MeH IpaTKUKaJIBIK GacKapy
ToCi/IlepiHe [ie BIKIAJ eTKeHIiH aHrapyra 6omanbl (Zhussipbek & Satershinov, 2019, p. 5). CasicaT
YFBIMBl MarblHAJBIK TYPFBIAH OWIIK (XaKUMHAT) TYCiHIriMeH TBIFBI3 GaMIaHBICTBL. BHITIKTI
casicaTThIH KypaMjiap 3JIeMeHTi peTiHJie KapacThIpyra 6ojajabl, eTKeHi OMIIKTiH popMacel MeH
OHBI JXKy3ere achIpy ToCiJi casCaTTHIH CHUIATHIH aWKBIHAAWMABL. Apab TimiHAEeri XaKUMHAT Ce3i
TyOip/IiK MaFpIHACH JKaFbIHAH J)KaHyapFa HeEMece aTKa aybI3[bIK caly, OHBl 6acKapyra, 6aKbuiayra
KOHJipy YFBRIMBIH 6inpipeni (Al-Firtzabadi, n.d., p. 99). Byn Typrbifa 6ummik 6enrini 6ip HbBICAHABI
TY3eTy, JKaHapTy MaKcaTbIMeH OHBI 63 epKiHe GaFbIHABIPBIN, OAFbITTayABl Ke3faeizi. An casicaT
YEBIMBI OCHI OUJTIKKe CyHeHe OTBhIPBII, MYJIiK TyCiHiriMeH cabaKTac TypAe KoFaM/bIK icTepi peTTey,
6aKplnay, oJap/bl THICTI TOPTIINEH JXoHe 9/IiIeTTi TYpZe Ky3ere achIpy, ajJbIH aja )Kocllapjaay MeH
icke acelpy MiHzleTTepiH KaMTUABL. CoHfali-aK apab TiTiH/eri XaKaMa eTiCTiri HerisiHeH )XKeKeJlereH
CyO6BeKTiIepre KaThICThI KO aHbLUICA, JKOFAPBIZla alTKaH Caca eTicTiri KebiHe KeMIinikke, KaybIMFa
GarpITTa/IFAH 9peKeTTi Gingipeni (Unal, 2001, p. 163). «CascaT» cesi XaHe OjaH TapaNuTBIH TYLIH/BI
¢dopmanap KypaH MaTiHiH[e Tikenel Kesfecnelii. Anaiifia Xafuc AepeKTepiHe 6y YFBIM api «aTThI
yHpeTy, TopOueney», api «XalbIKTHIH icTepiH 6acKkapy» MarblHalIapbelHAa KolAaHbUIFaH (Ahmad ibn
Hanbal, 2001, p. 297). An ¢UKX afebHeTiHAe casgcaT TEPMUHI KOFaM/BIK OWIIKTiH JiHHIH >KaJIIbl
KaruaTTapblHa KaHIIbl KeJIMEHTIH TOPTINITep MeH IlentiMzep KaOblUIaysl )KoHe OJIapAbl )Ky3ere
aceIpyHl peTiHfe TYCiHAipinreH. CasicaT Y¥BIMBI HC/IaM TapPUXBIHBIH aJIFallIKbl Ke3eHepiHeH 6acTan
KoJgaHbIicTa 6oiraH. Col JIayipAeri MaTiHAepre Hasap ayAapcak, 60yJ1 TepMUH KebiHe «bacKapy
eHepi» COFaH KATHICTHI KabieTTi cunaTTay yIliH naiiaJaHbUIFaHbIH 6aHKalMbI3. MacesieH, AMMap
u6H Scupzid 6acKapy iciHaeri TaxXipubeciHiy amci3ziri cebenTi xanudpa OMapra HIaFEIMAaHBUIFAHBI
JKOHE COHBIH, HOTHIKECiH/le OHBIH, KbISMETTEH a/IbIHFAHEI lepeKKoe3nepre anuTeuiaasl (Al-Baladhuri,
1983, p. 279). OmatisaTap MeH AGOacUATep AIVipiHiIH anfallIKel KeseHJepiHAe Je casicaT YFBIMEL
api 6ackapyZblH 631, api 6acKapy eHepi MarpIHACBIHA KeHiHEH KOIAaHbUIFaH. McmaMaarsl casicu
KYPBUIBIM AJlIa, afjlaM, KOFaM JKoHe TaOHWFaT apachblHJarbl KaTbIHACTapAbl KAMTUTHIH HCIaM/IBIK
OHTOJIOTUSUIBIK, JIYHUeTaHbIMFa Heri3feneni. McimaMm [iHiHAe casicaTTHIH, TYIKI MaKCaThl —
afaMJapAblH AYHHE MEeH aKbIpeTTerl UTiTiriH KaMTaMachl3 eTeTiH OPTaHbl KaIbIIITACTHIPY JKoHe
OHEI caKTay. backamia aiiTKaH/a, iH MeH [yHUere KaThICTHI OpTaK MyAAeaepai Kopray, AiH/i cakTay
JKoHe KOFaMJBIK icTepfi apinmerTi 6acKapy 6acTbl MiHAET OOJBIN CaHaJIaAbl. OCBI MaKCaTTapAbl
JKy3ere aceIpa ajaThIH OMJIeyIIiHi 6acKapy iciHe TaFalbIHJAy UCIaM/ABIK CasiCU TYCiHIKTIH Herisri
KarugaTTapbIHbIH 6ipi 6071bin Ta6bUIaab! (KOse, 2009, p. 294).

MeMJieKeTTi)KoHe aflaM/iap/ibl 6acKapy eHepi peTiHie cCUIlaTTa/IaThIH CasicaT—KOFaM/IbIK 60JIMEIC
peTiHfie KapaTBUITaH ajaM YIIiH aXXbIpaMac 9JIeyMeTTiK MHCTHTYT Goybin Tabsutamsl (Unverdi,
2022). KoramMpl 6acKapy MarblHACHIHJAFEL casicaT Typasibl Co3 KO3fay VIIiH MeMJIEKeT YFBIMBIHA
TOKTaJly KakeT. MeMJIeKeTTiH Iaka 60/1ysl aKbUIABIH, Tajabbl, 6Mip IIBIHABIFEIHBIH, MaXKOYpIieyi
9pi okurasap TabufaThl TYBIHIATKaH 3aHABUIBIK peTiHJe KapacThlpbUIFaHbIMEH, MeMJIEKETTIiH
6acelHzia Oip 6aCIIBIHBIH O0JIYBI-O60JIMayhl, erep 6aciibl 60JIaTHIH 60JICa, OHBIH [iHU TYPFBIaH
KaHIIaJIBIKTEI MYMKIH 9pi 3aH/bl eKeH/Iiri, OHBIH KaHjal )KOJIMeH cailaHybl KepeKTiri Macesenepi
HCIaM FyJlaMaliaphbl apacblHla KeHiHeH TaJKblUIaHFaH. KoraMABIK eMipZiH TOPTINTi api TypPaKThI
TYpZe JKaJIFacysl YIIIiH KOFaMFfa YCTeM/IK eTeTiH OMIiK HeCiHiH KaXkeT eKeH/Iiri )XKeHiHJe FaibpIMIap
apachIHZ]a OpTaK IIiKip KaJbIITacKaH Jieyre 60aabl. OMTKeHi aflaM TabUFaThIHA TOH allIKe3[iK IIeH
KyMapJibIK cajjlapblHaH aflaM/iap e3apa KapbIM-KaThIHAcTa 6ip-6ipiHe 3yJIBIMABIK JKacayra 6eiiM
Keseni, con ce6GemnTi maynapAbl peTTeUTiH Tepellire MyKTaX Gojagpl. MaTypuauiep cascaTThIH
KayKeTTisiri )keHiHAeri Kke3KapacTapbiH [laliraMbap/iaH )XeTKeH OGipKaTap XaJHUCTepre Heri3mereH.
Con xapucrepniy 6ipi: «KiM 3aMaH UMaMBbIH TaHBIMacTaH KaWUThIC 60JIca, HaZlaH eJliMiMeH eJreH
6omanel» gereH puyast (Muslim, 2006, hadis no: 58). Conpaii-aK caxabasnap Ajja enlici fyHueneH
O6TKEHHEeH KeMiH MMaMaT MaceseCiH eH MaHBI3bl MiHJeT peTiHAe KaGbuigam, O6yi >KeHiHme Gip
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TOKTaMfa KejreH. backaira aiTKaHzia, MaTypuguiiep MeMJIeKeT 6aCIIbICBIHBIH KaXKeTTiJIiTi Typasisl
TYKBIPBIMIApHIH IlaiifaMbap XafucTepiHe )KoHe YMMETTIH MKMachblHa CyHeHil HerisfereH. MMam
MaTypuay KoFaMJarbl TOPTIIl ITeH TYPaKTBUIBIKTEL KaMTaMachl3 eTeTiH UMaMHBIH KaKeT eKeHiH
MOMBIHJa! OTBHIPHIN, OHBIH KiM 60JTyBl, KaHAal KOJIMeH caijlaHysl MeH KaHJal culaTTapra ue
60/TyBl KepeKTiri )XkeHiHZie KypaHJja HaKTHl YKIMHIH JKOK, eKeHiH ajfa TapTajsl. OHBIH MiKipiHIe,
“UMaMaT MaceJeCiH/le MasXalTap apachblHIarbl Ke3Kapac alllaKTHIFBIHBIH 631 e KypaHza 6yi
TaKbIPBIIIKA KaTBICTBI alllBIK HYCKAyABIH O60IMaybelHaH TyeIHAaraH (Al-Maturidi, 2005, p. 444).
Matypupumik iniMHIH KepHeKTI ekinfepiHiy 6ipi 06y an-MyuH oH-Hacadu MycrUIMaHIapabl
6acKapyIIsl MeMJIEKET GACIIBICHIHBIH, O0JTYBl YaXKill, SFHU MIiHAETTI fen ecenreifi (Al-Nasafl, n.d.,
p- 107).

MaTypuau FyjiaMaiapbelHbIH 6ipi OMap aH-Hacaduaiy xanudaT Typassl HiKipaepiH TyCiHAipreH
TadTasaHu MBIHaZall CypaKThl ajfa TapTagbl: «9p6ip aliMaKTa COJI eHipre OMIIIK XXYpriseTiH api
MBIKTHI OKiJIeTKe He 6ip 6acKapylIbIMeH IIeKTenayre 6onmai Ma? BapibelK KofaMmfa opTak Oip
6acIIbl TaraWbIHAAYIBIH, KaKETTUIri MeH MIHJeTTimiri KaijaH TyelHOauael?». OCBl cayaira Ol
6pUIail J)Kayan 6epeni: «MyHAal karfgail [yHUeENIK Te, AiHU Jie icTepiH 6y3bUIyBIHA, ajlaybI3[bIK
IeH KaKTBIFBICTApAblH Iaijia O0JyblHA ajblll Kenefi. ByraH Kasipri 3aMaHfa Ja Kyo OOJBIII
OTBIPMBI3». TadTa3aHU MiKipiH JKaJIFacThIpa OTHIPHII: «IMaMHBIH 60JIybl MiHZAETTI Me, a/1fie OUITiK
Heci kanmsl 6ip 6acIIbIMeH LIeKTenyre 6oya Ma? TypKiTep AayipiHerifei TOPTINTi OCHI )KOJIMEH Jie
OopHaTyra 60IMai Ma?» JlereH cypaKTapra )kayan petinpe: «Ma, AyHHeIK icTepziH 6ip 66JIiri ocsl
JKOJIMEH peTTesyi MyMKiH. Aylaiifia eH 6acThl MaKcaT api eH yiIbl Kary/ia CaHaJIaThIH JIiHTe KaThICThL
MaceJleNIepiH OPBIHAAIYBl KEMIIIH TyCeai», - Lell TYKbIphIMAansl (Al-Taftazani, n.d., p. 260).

KopBITBIHABI

3epTTey XYMBICH asChIHa MaTypuau AyHUETaHBIMBIHAAFEL casicaT TYCIiHIri KellleHAl TYypAe
TaJILaHbIIl, OHBIH TEOJIOTHSIIBIK, PALlMOHAJBIK KoHe dJIeyMeTTiK KpIpyIaphl e3apa cabaKTaCThIKTa
KapacTHIPBUIABL. 3epTTeyhiH Herisri MakcaTel — MmaMm o0y MaHcyp an-MaTypupu iniMiHze
casicaTThIH, KaHJal [YHUeTaHBIMALIK Herifepre CcyHeHeTiHiH, OWJIIK, KOFaM JX9He ajam
apacelHAArbl KaTbIHACTAapObIH Kasail TyciHZipineTiHiH adlKpiHAay 6onabl. JKyprisiireH Tangay
HOTIDKECIHJle MaTYPHIMIIIK CasiCH OMJIBIH, UCIIaM/IBIK HHTEe/UIEKTYIABIK AICTYP asChIHAA Jepbec,
JKyHernnl JKoHe paljMOHAaJOBIK OarblTKa He eKeHJIri aHBIKTaJIAbl. 3epTTey OaphICBIHAA ajlbIHFaH
Heri3ri HaTWKenepzhi OipHellle TYKBIPBIMABIK [eHTelfile >KUHaKTayra Oonafpl. BipiHmiizieH,
MaTtypuau [yHHeTaHBIMBIH/A CcasicaT [iHH AOorMara KaparaH/a KOraMABIK Ka)KeTTUTIiK ITeH aKplil-
Ofa Heri3feireH aJIeyMETTiK HUHCTUTYT peTiHAe KapacThIpbUIafbl. MeMJIEKETTIH JXoHEe CasCu
6acKapyablH Naiifja 60Iysl afaMHBIH 9JIEYMETTIK G0JIMBICBIHA, 63apa eMip Cypy KasKeTTijiriHe
6ai1aHBICTHI TYCIHAipinexni. By Ke3Kapac casicaTThl CaKpalaHAbIPYIaH CaKTall, OHbI MOpPaIbbIK-
3THUKAJBIK 6JIIIeM/ep apKbUIBI IIIeKTeyre MyMKIH/IK 6epefi. EKiHIIifeH, MaTypuau iniMiHze 6UiTik
YFBIMBI JKayallKepIIiJIik KaTeropUsaChIMeH TiKesnel 6alIaHBICTa KapacThIpbUIaAbl. BUIIK — KoFaM
anapIHAArel aMaHaT. OCbIFaH CaliKec, OUJIEYIIiHIH JIeTUTUMIIIIrL OHBIH, 9JiNMeTTiKKe, KOFaM[bIK
KeJiciMre >aHe afaM KYKBIKTapblH CaKTayra OafrbpITTaJfaH ic-apeKeTiMeH eilleHeqi. Byn
TYKBIPEIM HCJIaM CasiCU OMBIHAAFEI OMJIIIKTI a6COMIOTTEHAipyre KapChl 6aFrbITTa/IFaH paliuOHAIbIK
YCTaHBIMHBIH, alKbIH KOpiHici 60ybln Ta6GbuIagbl. YIIIHINIIEH, 3€pTTey HATIIKeNlepl MaTypuLUu
JYHUETaHBIMBIHJIAFbl alaM epKIHJIri MeH KayallKepIIiIiridiyg cascu MaHBI3BIH KOpPCeTTi. Axam —
63 iC-9peKeTiHe >KayallThl CyObEKT peTiH/e TAHBUIAEL, aJI CasICH LIENIiM/Iep Jie OChI JKayalKepIiIiK
KarujaTblHa Herisfenyl THic. Byn Karuja GHIIIK IIeH KOFaM apachbIHAFbl KaTHIHACTHL 6ip)KaKThL
6arpIHy eMec, e3apa MiH/eT IleH KYKBIK JKyiieci peTiHIe TyCiHAipyre MyMKIiH/AIK 6epef.

3epTTeyAiH, FBUIBIMH JKaHaIBIFEl, MaTypHAM [yHUeTaHBIMBIHJAFBl casgcaT TYCIHIriHIH
TyTac AYHHETAaHBIMJBIK MOJENb asChIHAA TajlfaHyBIHAA KepiHic Tabanbl. Makanaza MaTypuau
imiMiHzeri akbUI MeH yaxufiH yineciMi casich Teopus TYPFBICBIHAH XXyilesneHin, oHBIH 6acKapy
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dumocopUsCEIHAFbl OPHBI aWKbIHAAAAbBl. COHBIMEH KaTap, casicaT IIeH [iHHIH apaKaTbhIHaChl
MacesleciHfie MaTypHUAWIIIK Tele-TeHAiK KaruzaTel Jepbec KOHIENTYaJJbIK YCTaHBIM PETiH[e
HeTi3fenAi. AlTbIHFaH HOTIDKeJIep/liH aKaJe MUSUIBIK, O11i Ml JaMBITylafbl MaHBI3H [ja aWTapJIbIKTa .
3epTTey HCIaM CasiCH OHMBIHBIH 6ip)KaKTHl TEOKPATUSUIBIK HEMece pagUKalAbIK TYCiHIipynaepAeH
dNleKaiijla KeH, api Kyppesi eKeHiH KepcerTefi. MaTypuAu AYHHETaHBIMBIH casiCH QHIOCOQHS,
JiHTaHy )XoHe HCJIaMTaHy cajajlapbIHBIH TOFBICHIHJA KApacThIPy FBUIBIMH AUCKYPCTHI GaHbITHIINI,
HCIaMABIK palMOHaJIN3M MacCejleCiHe )KaHa MeTO0JIOTUSUIBIK Ke3Kapac YChIHAbl. IIpaKTUKAJIBIK,
TYPFBIIaH ajfaHfa, 3epTTey HATIDKelepiH OipHemie GarpITTa KoJjaHyfa Oosnansl. bipiHmiizmew,
asBIHFaH TYKBIPBIMAApP AiHM 6imiM Gepy sKyleciHze, acipece UMaMap MeH [iHTaHYIIbIIapAbI
Jasipiay 6apeIChIH/A, UCIaMAAFEI casicaT IeH GUITiK MaceslellepiH A9CTYpJIi palioHaIABIK TYPFBITA
TyCiHAipyre Heri3 6osa anafpl. EKiHmIigeH, MaTypugu UTiMiHfeTi casCH-3TUKaJIBIK KarugaTTap
JIHM 3KCTPeMH3M MeH [iHJi casgCUIaHABIPY YpAicTepiHe KapChl UAEOJIOTHUSIILIK JKoHe TaHBIM/BIK
KypaJl peTiHfe MalijaJaHbUIYbl MYMKIiH. YIIiHIIiieH, 6YJI 3epTTey HATIDKeNlepi AiH MeH MeMJIEKET
KaTbIHAaCTapblHa KATBICTHL KOFaMABIK IiKip Ka/IBINITaCTHIPYAA, 3aMBIPIBUILIK YFEIMBIH HCIaM/BIK
JYHHeTaHBIMMeH YHJIeCiMAi TYCIHAIpy e KoJIlaHyFa JIaUbIK,.
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Abstract

This study explores the integration of Artificial Intelligence (AI) within
Islamic societies through a SWOT (Strengths, Weaknesses, Opportunities,
and Threats) analytical framework. The research employs a qualitative
design combining literature analysis and a social survey to assess both
theoretical perspectives and user experiences. Scholarly sources were
collected from Google Scholar using the search term “Artificial Intelligence
and Islam” to identify key themes in religion, ethics, education, and finance,
using thematic coding. In addition, a purposive sample of 18 active AI users
aged 18-45 participated in an anonymized survey comprising seven open-
ended questions to capture perceptions, benefits, and challenges associated
with AT use. The findings indicate that Al has significant potential to enhance
Islamic education, financial systems, and access to religious knowledge,
particularly through greater efficiency, personalization, and broader
outreach. However, concerns about misinformation, unethical misuse, user
mistrust, and technology dependency pose substantial challenges. The SWOT
and TOWS analyses reveal that effective Al integration in Islamic societies
requires ethical alignment based on Maqasid al-Shari‘ah, collaboration
between scholars and developers, and improved digital literacy. The study
concludes that Al should be viewed as a supportive tool guided by Islamic
ethical values rather than as a threat, emphasizing adaptation, governance,
and responsible innovation for sustainable implementation.

Keywords: Islam and Al; religious values; technological infrastructure;
magqasid al-shari‘ah; digital landscape.
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Hcnam AUCKYPCBIHAAFBI )KacaHbl HHTEJUIEKT:
HOPMAaTHBTIK JKoHe KYHJBUIBIK Herisaepi

Axparma

Byn 3eprrey SWOT (KyiuTi, a/1ci3, MyMKiHJiKTep >KoHe KayillTep) aHaJIUTUKAJBIK HETi3iH
KOJZaHa OTBIPBIN, HCIaM KOFaMJapblHJa >JKacaHAbl HHTe/UIeKTTiH (KH) HHTerpanuscblH
3epTTeii. 3epTTey/ie TEOPUSUIBIK Ko3KapacTap MeH IaijajaHyIIbl TOKipuOeciH 6aranay YIIiH
9febHeTKe IIOIYy MeH KeHC-CTaAU cayaJlHaMachlH OipiKTipeTiH camaniblK TaCiT KOJIaHBIIafAbI.
TaKBIPBINTHIK KOATAayAbl KOJIAaHa OTHIPHII, [iH, 3THUKa, OUIIM 6epy >KoHe KAapiKbl CajlaChIHIAFhl
HeTi3ri TaKbIpBIITapAbl aHBIKTay YIIiH Google Scholar-nan «KacaHIbl UHTEJUIEKT JK9HE HCIaM»
i3ley TepMUHIH NaljanaHBII FEUIBIMHU JlepeKKe3fep XUHaiabl. COHBIMeH Katap, 18-45 kac
apaneIrbIHAAFel 18 GenceHpi JKW madasaHYIIBICBIHBEIH, MakKcaTThl yirici )KU-Oi KonpgaHyMeH
6alIaHBICTBl TYCIHIKTepHi, apTHIKIIBIIBIKTAPABl JKoHEe KUBIHIABIKTApAbl aHBIKTAy VIIiH JKeTi
alIbIK CypaKTaH TypaTHIH aHOHUMJI cayaJHaMara KaTbeICTh. HaTwkenep JKU-niH uciaMm 6UTIMIH,
KapyKbl XXyHeJlepiH >KoHe [iHU OLIiMre KOJI JKeTKi3yZi >KaKcapTy, acipece THIMIUIIKTI apTTHIPY,
JIepbecTeHipy sKoHe KAMTY asiChIH KeHeUTy apKbLIbI allTap/IbIKTal ajleyeTKe e eKeHiH KepceTes.
[lereHMeH, >KaJfaH aKlapaT, 3THUKJIBIK eMeC NaijanaHy, naijajnaHylIbUIapAblH CeHIMCi3iri
JK9He TeXHOJIOTHSIFa TIyeJAUIK Typasbl ajllaHAayIublIbIK alTapiblKTal KUBIHBIKTap TYFBI3a bl
SWOT skeHe TOWS Tanpaynapbl KepceTKeHZeH, HCilaM KofaMJapblHa >KacaHObl UHTEJUIEKTTIH
THIMZI MHTerpalyusyIaHybl VIIiH MaKacHy, Sll-llapHUFaT KaruJaTTapblHa Heri3fielireH 3THUKAaJIBIK
yHIeCiMIUTIK, FajJbIMap MeH a3ipieylrijiep apachlHAArbl BIHTBIMAKTaCTBIK, JXKoHe LUQPIIBIK
CayaTTBUIBIKTHL )KaKCapTy KakeT. 3epTTey sKacaH[bl HHTeJ/UIEKTKe Kayill TOHAIpyieH repi uciaaM
STHUKAJIBIK KYH[BUIBIKTaphIH 6aCIIBUIBIKKA a/IaThIH KOJIAAyIIbl KYpasl PeTiHfie Kapay Kepek JiereH
KOPBITBIHBIFA KeJi, 6y TypaKThl eHridy VIIiH 6GeHiMJenyfiH, 6acKapynblH >KoHe >KayallThbl
WHHOBalUs/1ap/iblH, MaHbI3ABIILIEBIH aTall 6TTi.

Tyiiin ce3pep: HMcnam skoHe JKU; AiHM KYHABIIBIKTap; TEXHOJOTHSIBIK WHQPaKYPHIIbIM;
MaKacH/, sll-lIapUFaT; HUPPIILIK JaHAIIA(T.

I/ICKYCCTBEHHI)Iﬁ HHTEJUIEKT B HCJIaMCKOM JHCKYpPCe:
HOPMAaTHBHBIE€ H IEHHOCTHbIE OCHOBAHHSL

AHHOTaIUs

B [aHHOM HCCIeJOBAaHHMM pacCMaTpHUBaeTCs HWHTerpanus HCKYCCTBEHHOIO MHTeJIJIeKTa
(UW) B ucnaMCKUX 06mIecTBax C IOMOIIbI0 aHATUTHUYeCKOH Mmopenu SWOT (CHIbHBIE CTOPOHHEI,
cnabele CTOPOHBI, BO3MOXXHOCTH U yrpo3el). VcciejoBaHHe HCIOJIb3yeT KayeCTBEHHBIH IOJXO[,
COYeTawIUi aHaJIU3 JUTEPATyPhl U COLMOJIOTMYECKHUH OIIPOC [JIS OLeHKH KaK TeOpPeTHUYeCKHUX
TIePCIEeKTUB, TaK U II0JIb30BATEJIBCKOTO OIbITA. HaydyHble MCTOYHUKHU OBIIM coOpaHBI U3 Google
Scholar ¢ wucmosb30BaHHEM IIOMCKOBOIO 3ampoca «MCKyCCTBEHHBI HHTE/UIEKT U HCIaM»
I BBISBIIEHWS K/IIOUEBBIX TeM B PEIWUTHH, 3THKe, 00pasoBaHHM M (QHHAHCAX C IIOMOIIBIO
TeMaTHU4YeCKOro KOOHUpOBaHHSA. KpoMme TOro, IeseHanpaBieHHas BBIOOpPKa M3 18 aKTHBHBIX
nosib3oBaresied M B Bo3pacre 18-45 jieT MpUHSJIA y4acTHe B aHOHUMHOM OIIPOCe, BKIIIYAIIIeM
CeMb OTKPBITBIX BOIIPOCOB, JJI51 BBISIBJIIEHUS IIPEJICTaBIEHUH, IPENMYILECTB U ITPOGIJIEM, CBSI3aHHBIX
C UCnoJIb30BaHUeM M. Pe3ynbTaThl IOKa3bIBAIOT, 4TO M 06/1ajaeT 3HAYHUTEIbHBIM II0TEHI[HATIOM
JUI yAydIlleHHs HCIaMCKoro obpasoBaHHs, QUHAHCOBBIX CHUCTEM M AOCTyIla K PEIUTHO3HBIM
3HaHUSAM, OCOGEHHO 3a CYeT MOBBIINIeHUS 3QQPEeKTHUBHOCTY, NEPCOHATU3AIUU U PaCIIMpPEeHUs
oxBaTa. OfHaKO OllaceHUsl 10 IIOBOAY Ae3MHGOpPMaILlH, HEITUYHOTO HCIOJIb30BAaHUS, HeJJ0BEPHS
TOoJIb30BaTeNed U 3aBUCUMOCTH OT TEXHOJIOTMH CO3[AI0T CyIIeCTBeHHBbIe IIPO6JeMBl. AHaIN3BI
SWOT u TOWS moxassIBaloT, YTO 3pPeKTUBHASA UHTerpanusa MU B UciaMcKue o6IecTBa TpebyeT
3THYEeCKOT0 COOTBETCTBHSA, OCHOBAHHOTO Ha NpHHLMINAX Makacupn ajb-Illapua, COTpyLHHUYECTBA
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MeXAy Y4eHbIMH 1 pa3pa60anKaMH, a TaKJKe ITOBbIIIEHHU A ].IPI(I)pOBOfI TPaMOTHOCTH. HccnemoBaHue
IPpUXOOUT K BBIBOAY, 4YTO un cilenyer paccMaTpuBaTh KakK BCIIOMOTaTeIbHBIN HUHCTPYMEHT,
pYKOBO,E[CTBYIOHIHfICH HCIIaMCKHMH 3THYECKHMH ILIEHHOCTAIMH, a H€ KaK YyIrposy, Iog4YepKuBas
BaKHOCTDB ajalITallly, YIIPaBJI€HHUS U OTBETCTBEHHBIX I/IHHOBaL[I/Iﬁ i YCTOfI‘{I/IBOFO BHeJPEHHUS.

KmoueBsle cioBa: Mcinam u UU; peTUrH03HEIE I[eHHOCTH; TEXHOJIOTUYecKasi HHQPACTPYKTYpa;
MaKacCH[, ajib-llIapua; UPPOBOM JaHAIIAQT.

Introduction

Artificial Intelligence is one of the most discussed, debated, and analyzed topics nowadays. It
has piqued the interest of numerous researchers from diverse perspectives since its inception in the
1950s, including its economic benefits as a tool for financial and investment fields, as well as socio-
ethical challenges. Interest from a religious perspective has increased steadily only in the past few
decades. This topic has been mainly explored through a socio-ethical lens by examining whether
the current state of Al systems and applied ethical principles align with religious values. In Muslim
societies, Al brings both new opportunities and serious ethical, theological, and social concerns that
require careful examination from an Islamic perspective. Therefore, the purpose of this research is to
analyze artificial intelligence in relation to Islam by applying a SWOT analysis framework.

This research is important for both academic and practical reasons. Academically, it contributes
to the field of religious studies by offering a structured analysis of Al using the SWOT framework from
an Islamic perspective. It also addresses a research gap by combining religious analysis with empirical
data from AI users. Practically, the findings may help Islamic scholars, educators, policymakers, and
technology developers better understand how AI affects Muslim communities.

The history of artificial intelligence (AI) dates back to the 1950s, when pioneers like Alan Turing
and John McCarthy laid its theoretical foundations. Turing proposed the concept of a machine capable
of simulating human intelligence, and McCarthy coined the term “artificial intelligence” in 1956 at the
Dartmouth Conference (Mucci, 2024).

Early AI research in the 1950s and 1960s focused on problem-solving and symbolic reasoning,
but enthusiasm waned during the “Al winters” of the 1970s and 1980s due to limited progress. A
resurgence began in the 1990s, driven by advances in machine learning, notably with IBM’s Deep
Blue defeating chess champion Garry Kasparov in 1997 (Mucci, 2024).

In the 2010s, deep learning and neural networks-fueled by big data and powerful GPUs-led
to breakthroughs, such as Google DeepMind’s AlphaGo defeating Go champion Lee Sedol in 2016
(Mucci, 2024). Since then, Al has advanced rapidly in areas such as natural language processing,
image recognition, and autonomous systems, with models like OpenAI’s GPT series reshaping human-
computer interaction. The latest GPT-5 outperforms its predecessors by answering questions faster
and more accurately, with reduced hallucinations and better instruction-following (OpenAl, 2025).
Today, the most popular Al-based programs are ChatGPT, Copilot, Gamma, Gemini, Grammarly,
Beautiful.Al, DeepSeek, and others.

Al systems operate by processing vast amounts of data through algorithms that identify patterns,
make predictions, or automate tasks. Machine learning, a fundamental mechanism, enables Al to
continually improve its performance over time by learning from data rather than being explicitly
programmed. Deep learning, a branch of machine learning, employs artificial neural networks inspired
by the human brain to identify intricate patterns in images, text, and other data. (Coursera Staff, 2025)
Summarizing the analysis of the mechanisms of Al operation can be presented in Diagram 1.
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Diagram 1. The mechanism of AI operation.

With the development of new technologies, they have also begun to be applied in the religious
sphere. Various apps, platforms, and even digital clerks are being created. Muslim ulema in various
countries are issuing fatwas regarding the extent of AI use by believers and its regulation. The
Spiritual Administration of Muslims of Kazakhstan plans to develop and launch a mobile app, “Imam
AT”, powered by artificial intelligence and providing instant answers to religious questions based on
reliable sources. In this regard, this article will examine AI in Islamic discourse through the lens of
normative and value-based foundations.

Materials and Methods
This research employs a qualitative methodology that combines literary analysis and a social
survey.

This paper examines the integration of Al into Islamic societies using a SWOT analysis. This
analysis can shed light on the benefits and potential of Al applications as well as explore the potential
risks and threats. The main objectives of the research are:

(1) Analyze the literature review on Al-Islam interactions. The articles are gathered from the
Google Scholar Database. This database is used to utilize the relevant literature on the given topic. The
website is accessed on August 7, 2025, and the following search request is made: “Artificial Intelligence
and Islam”. Based on the search request, there are hundreds of research papers and articles directly
related to the application of Al in Islam or Islamic-based fields, such as finance, banking, investment,
and education. The analysis will utilize thematic coding to identify key themes.

(2) Conduct a purposive sample of 18 active Al users (ages 18-45) who participate in an anonymized
survey. There are seven open-ended questions designed to provide insight into users’ knowledge
of AI, as well as the advantages and disadvantages they encountered while interacting with it. For
anonymity and confidentiality, the names of the interviewees are sealed.

(3) Conduct a SWOT analysis based on the observed literature and the social survey results.
SWOT analysis is a strategic planning tool that identifies and assesses the Strengths, Weaknesses,
Opportunities, and Threats associated with a specific subject, organization, or initiative. This tool
synthesizes internal elements (strengths and weaknesses) alongside external factors (opportunities
and threats) to guide decision-making and strategic direction (Sarsby, 2016, pp. 11-16).
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Strengths are internal attributes or resources that contribute to a successful outcome.
Weaknesses are internal limitations that can hinder performance or results.
Opportunities are external circumstances that can be utilized for benefit or growth.
Threats are external challenges or risks that may adversely affect goals or progress.

Once all four aspects of the SWOT analysis are established, the TOWS matrix is applied to select a
strategic approach. TOWS is used in SWOT analysis to translate strengths, weaknesses, opportunities,
and threats into actionable strategies. It helps to leverage strengths to seize opportunities, address
weaknesses, and mitigate threats for more effective decision-making (Sarsby, 2016, pp. 17-20).

Results and Discussion

(1) Literature review analyzed various literature from Google Scholar as well as different books
published on exploring the interaction between Artificial Intelligence and Islam. For example, Azizan
Morshidi et al. (2024) conducted a bibliometric and thematic analysis to explore the application of
Al in an Islamic context. Their methodology entails a comprehensive study and documentation of
metadata, which allows researchers to develop a deep understanding of how knowledge is distributed
and shared with a distinguished audience. They investigated five research questions related to Al-
Islam studies, including the analysis of publications, citations, and keywords. The time range, from
1989 to 2024, comprised a total of 285 publications. The results showed an annual growth rate of
7.6% under both the h-index and g-index, with Computer Science and Social Science occupying the
highest positions. The peak year was 2023, with 66 publications on this topic. Countries such as
Malaysia, Indonesia, and Saudi Arabia have made significant contributions. The results demonstrated
how researchers from various countries and fields are dedicating effort to investigating how Al
technologies align with Islamic law and ethics.

This paper explored different literature on integrating Al into Islamic societies and organized this
section in a way that fits the SWOT analysis by looking at potential threats and opportunities of Al in
different fields like Islamic Finance, Banking, Healthcare, Education etc.; also list the advantages and
disadvantages explored by the authors.

For the academic purpose, among the most recent contributions to this discourse from Islamic
perspective there are books by notable authors such as M. el-Nawawy and M. Khamis (2009), Sarea
et al. (2022), Vaidyamath (2023), Jamal (2024), Auelkhanuly (2025) and Schneider (2025), who analyze
the ethical and theological questions raised by Al as well as how advanced technologies can align with
the teaching of Islam.

The search results displayed articles about the potential opportunities and threats of integrating Al
into Islamic societies. The papers from Ziaee (2011), Khoirunisa et al. (2023), Hemmet (2023), Khairul
and Jannah (2024), Mahmudulhassan et al. (2024), and others explored the intersection of Artificial
Intelligence and Islamic values. Based on this literature, the main opportunities of integrating Al into
Islamic studies are as follows: translating Quran and Hadith books into various languages, digitalizing
sacred texts and classical books, spreading the religion globally, providing more accessible and
individualized educational opportunities, and creating apps for halal services. Khairul and Jannah
(2024) suggested that during the digitalization of Sacred texts or classical books, the accuracy of
scanning and OCR (Optical Character Recognition) must be ensured and double-checked for bias,
mistakes, or misinterpretations. For example, the Quranic Knowledge Map, introduced by Atwell
et al. (2011), is a tool designed for deeper Quranic analysis by integrating grammatical data, tafsir,
and multilingual translations. Its future development aims to incorporate additional classical Arabic
sources, such as Hadith.

Altammami (2023) and Karimullah (2023) suggested that advanced technologies can help identify
patterns in previous fatwas and Islamic legal decisions (hukms) and utilize them in addressing
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current matters within the Muslim community. Additionally, Hemmet (2023) mentioned that job
displacement is undesirable, but the emergence of new opportunities with AI can create new job
opportunities for people. To ensure a smooth transition to Al use, mandatory training in workplaces
and educational institutions should be provided on time.

Khalil et al. (2024), Gazali et al. (2020), and Mahmudulhassan et al. (2024) explored the ways Al
technologies can be integrated into Islamic Finance, including investment decisions, banking services,
healthcare, and the educational system. The outlook is optimistic, but several considerations need
to be considered before moving forward. For example, Gazali et al. (2020) analyzed the potential
effects of Al on Islamic investment and instruments in the Malaysian Islamic financial system.
This study reviewed the influence of Text Mining, Algorithmic Trading, Stock Pick, and Robo in the
Islamic investment system based on the submission of Al in Islamic investment. They argue that
they contributed to the area of AI in Islamic investments not only for the practitioners, but also
for policymakers. Mahmudulhassan et al. (2024) discussed that obtaining Islamic knowledge can
be individualized, accessible, and adaptable via the employment of Artificial Intelligence. They also
discussed the implementation of Al in Islamic Schools and Institutions, on how it can facilitate easier
access for both teachers and students.

Raquib et al. (2022), Nawi et al. (2023), and Kausar et al. (2024) explored existing ethical challenges,
including racial and gender bias, misinformation, data privacy breaches, and copyright violations.
These problems persist today, and numerous cases and incidents have been reported from various
parts of the world. For example, incorrect medical diagnoses, declined credit lines, rejected job
applications, and theft of copyrighted works have been frequently reported in the news over the
past few years (Hense, 2025). These kinds of violations do not align with the Islamic belief system;
therefore, these authors propose developing Islamic virtue-based Al ethics principles by applying
the Maqasid Al-Shari’ah framework. This framework encompasses three primary categories of
necessities for a happy and sustainable life. They are Necessities (Daruriyat), Needs (Hajiyat), and
Luxuries (Tahsiniyat), with the primary one being Daruriyat. The latter is designed to protect five
main necessities of a human being: religion, life, offspring, intellect, and wealth (Auda, 2008, pp. 30—
31).

In addition, Elmahjub (2023) mentioned two primary approaches to applying Maslaha: the
welfarist perspective and utility-based evaluations. The first is for the benefit of society, based on
principles such as fairness, beneficence, and privacy, among others. However, utility-based evaluation
is not based on what people believe is good or bad, but rather on the revelation. He suggests mixing
and cooperating welfare maximization and safeguarding specific imperatives so that they form a
complementary relationship.

In this regard, Setyowati and Rahayu (2023), Hussain et al. (2023), and others have warned that Al
systems are not humans and cannot be considered as such. These technologies lack a soul, which is
an inseparable and significant part of any human being. According to Nawi et al. (2023), Arrozy and
Zarman (2024), human intelligence requires physical systems, such as the brain and neurons, as well
as non-physical “objects”, like the soul. These two key aspects enable individuals to assess clear forms
via both structured and unstructured arrangements.

Other disadvantages were mentioned (Ghaly, 2023; Khoirunnisa et al., 2023; Popova, 2024; Rud’,
2024), including apostasy, the spread of online radicalization, the emergence of new destructive
religious groups, and job loss. Khairul and Jannah (2024), however, said Al can be used to detect
extremist or radical content spreading online and help to block it. Therefore, human participation
and control over the work of AI should remain with humans, especially Islamic theologians, who
should be involved in the digitalization, interpretation, and correct translation of Islamic texts.
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Digitization of sacred texts such as the Holy Quran, the six main Hadith books, and other
classical texts requires the use of Arabic. However, Farghaly and Shaalan (2009) noted that Arabic
has significantly more ambiguity than other languages. For instance, while the average number of
ambiguities per token in most languages is 2.3, Arabic exhibits 19.2 per token. Alrayzah et al. (2023)
mentioned the following NLP Arabic challenges: Morphological richness, Orthographic ambiguity,
Dialectal variations, and Resource poverty (the lowest dataset presented online). Khalati and Al-
Romany (2020) also noted the ambiguities of the Arabic language and recommended cooperation
between Al specialists and Arabic linguists to overcome current technical and linguistic challenges.

Adawiyah (2025) did a study to identify technical, pedagogical, and cultural challenges. They
chose six experienced Arabic lecturers who utilize AI in their work. The lecturers were highly
optimistic about the effective use of Al tools to acquire Arabic language, but they also pointed out
implementation challenges such as inadequate technological infrastructure and internet access, a
lack of readiness among both students and lecturers, and a scarcity of Al applications specifically
designed for the Arabic language. The paramount challenge identified is the limited availability of
extensive and high-quality Arabic datasets, which are essential for accurate training of AI models.
Another concern is the difficulty in customizing AI systems to effectively understand and process the
language’s unique grammatical and contextual nuances.

Scientific research on the application of Al has been actively conducted in Kazakhstan, primarily
in the fields of education and the labor market. Such studies were done by researchers in different
areas, like Ashimova et al. (2022), Abykanova et al. (2023), Zhanegizova et al. (2023), and Zholdigaly et
al. (2024), Ongar et al. (2025).

Kerim and Nusipbayeva (2024), have studied the digitalization of religious life in Kazakhstan.
Their work analyzes Islamic internet content and includes interviews with imams and religious
figures. Special attention is given to the use of social media platforms (Facebook, Instagram, TikTok,
YouTube) for the dissemination of religious knowledge.

As part of a joint project with Kurmanaliyev (2024), research was also conducted on Muslim
female bloggers in the United States and Europe. The authors examine their influence on religious
discourse, their use of feminist approaches, their focus on women’s issues, and their growing impact
in the digital space.

However, the religious perspective on Al has been largely overlooked. This paper is one of the first
attempts to explore this topic by applying the SWOT analysis from an ethical and religious standpoint.

The literature analysis provided an overview of the main advantages and disadvantages
of integrating AI in Islam. It will be examined further through a SWOT analysis to gain a better
understanding of potential threats and opportunities, which can be utilized in future research papers.

(2) The social survey results

The social survey was conducted among various active Al users, whose professions range from
university students to private sector employees and business owners. There were 18 participants
aged between 18 and 45. They were sent a pre-prepared list of questions regarding the Al and its use
in Islam via WhatsApp Messenger and email.

The interviewees offered a range of definitions and interpretations of AL, showcasing a diverse
understanding of its capabilities and implications. Respondents in the survey were generally
familiar with AI systems and actively used tools such as ChatGPT, Copilot, Gemini, Gamma, Siri, and
Alexa. Students mostly relied on AI for academic purposes, while others used it for work or casual
conversations. Direct quotes from the survey of respondents are presented in Table 1.
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Table 1. Interview questions and direct quotes of the respondents

Ne Interview Questions
1 What do you know about Artificial Intelligence?

“It is a computer program that simulates human intelligence”. (Bank manager, aged 34)

“Artificial intelligence is like a supercomputer that processes a billion data points per second and
produces information as it understands them”. (Businessman, aged 37)

2 Do you use it in your daily life? How often and for what purposes?

“I definitely use it every day, I ask some specific questions, for example, the recipe for charlotte”
(Marketing manager, aged 37)

“I know a lot about artificial intelligence news because I use it every day. For example, the types of
artificial intelligence that I use most often are Copylot, Gemini, Gamma, Chat GPT” (IT Student, aged 19)

“Yes, I use it daily. When I have to defend a scientific project or write an article, I don’t have time
to open and read many different articles or websites. In such cases, I enter my query into Copilot, and it
gives me brief and clear information. It also shows and writes exactly which source, and which page the
information comes from.” (Medical Student, aged 19)

3 What challenges have you encountered or heard about Artificial Intelligence?

“When you type in a question and it just doesn’t work. That is, it just gives out something completely
different; it doesn’t recognize the question”. (Marketing manager, aged 37)

“The presence of questionable information seems to be a common problem” (Mathematics and Physics
Student, aged 20).

“Some artificial intelligence is spreading disinformation”. (Medical Student, aged 19)

“The main problems I would say are that artificial intelligence itself has problems in its work, such as
disinformation, it can hallucinate and give out non-existent information, bias”. (Businessman, aged 37)

4 Have you used Artificial Intelligence to find answers to religious questions?

“Yes, I used it, but it gave me misinformation. This is also a big minus because it takes information
from unverified sites and gives it to me. But when I read that information, I thought something was wrong”.
(Medical Student, aged 19)

“I think it’s best to ask religious questions from the Mufti or similar trusted people”. (IT Programming
Student, aged 20)

“Yes, I discussed the problem of Palestine with ChatGPT” (Bank manager, aged 34)

“Yes, I used it. I asked about the benefits of dhikr, salawat, and the meanings of the surahs”. (Student of
the Faculty of Land Relations, aged 21)

5 What do you think are the positive and negative aspects of Artificial Intelligence?

“People are losing their jobs, some professions are no longer needed, and therefore people are afraid of
artificial intelligence”. (Businesswoman, aged 31)

“I think it will be difficult if they take out robots and send them to war”. (Bank manager, aged 34)

“The problem with Al is that Al is used too often and because of this there is too much plagiarism and
cheating”. (International relations Student, aged 19)

“It helps me make decisions and work with statistics. It helps me digest a lot of information™.
(Businessman, aged 33)

6 What are the primary challenges facing the Islamic community in relation to AI?

“It understands Islam not like a human, but like a computer, and it does not understand the main
meaning and the main properties of religion, because artificial intelligence only has reason, but no feelings.
Since it does not have those feelings, I do not think it can convey religion to people like humans” (IT Student,
aged 19)

“It is wrong for people to seek answers to their questions through that artificial intelligence and not
from the teacher, because people may not understand correctly”. (Businesswoman, 30)

“Perhaps in terms of ethics” (Master of Economics, aged 23)

“The latest fatwas and the words of Islamic scholars in Kazakh, all the frequently used information in
our lives should be presented as questions to artificial intelligence, so it will interpret that information for
us to understand the current potential issues and challenges”. (Businessman, aged 33)

https://doi.org/10.65608/qut.2026.1.05


https://doi.org/10.65608/qut.2026.1.05

QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 1. 60

The main concerns included false information, privacy, and copyright issues, reflecting earlier
findings by scholars. Most respondents avoided asking religious questions to Al, and those who
tried received inaccurate answers. This distrust stems from the belief that only scholars can provide
nuanced religious guidance, which helps explain the failure of online fatwa systems. Ethical concerns
were also raised, especially regarding Al misuse in education, such as cheating and the potential
weakening of critical thinking. The results of the social survey coincide with the conclusions derived
from the literature analysis. These answers are used to conduct SWO analysis to clarify the strengths,
weaknesses, opportunities, and threats of AI deployment within Islamic societies.

(3) Swot analysis in the context of AI and Islam

In the context of Artificial Intelligence and Islam, a SWOT analysis provides a structured approach
to assess how artificial intelligence intersects with Islamic values, institutions, and communities. This
assessment involves integrating theoretical insights and empirical data, including literature reviews
and interviews. This approach supports a balanced, multidimensional understanding of the socio-
technological landscape.

The SWOT analysis indicates a complex yet promising interplay between Al and Islam. Instead
of categorizing artificial intelligence as either compatible or incompatible with Islamic values, the
focus should be on deliberate and knowledgeable adaptation. Al can be a significant asset for the
social good, spiritual advancement, and institutional efficiency in Islamic societies; however, its
development, implementation, and governance must align with Islamic ethical principles. The SWOT
analysis is presented in Table 2.

Table 2. SWOT Analysis of Al and Islam

Weaknesses

Strengths

Internal Factors

External Factors

Enhanced access to Islamic knowledge (faster
access to Islamic knowledge)

Support for individualized learning (allows
students to progress at their own pace)

Digital preservation of Islamic heritage (Holy
scripture, six Hadith books, classical literature)

Emergence of intelligent systems (Quranic
Corpus)

Pattern analysis in Islamic Law (figh)

Existing Islamic Ethical Framework: Maqgasid
al-Shari’ah

Opportunities

Global da’wah and outreach
Islamic Finance innovation (in Banking, Risk
Management)
Faith-bathed ethical AI development
Developing a comprehensive, nuanced ANLP
Extremism detection and content moderation
Creation of new professions
Interpreting Sacred texts from new
perspectives

Concerns over misinterpreting religious texts
Low trust in AI for religious guidance
Complexity and Ambiguities of the Arabic
language

Potential OCR and digitization errors

Lack of qualified collaboration

Lack of infrastructure

Ethical implementation gaps (cheating,
passivity, weakened critical thinking)

Threats

Islamic religious misrepresentation
Online radicalization or apostasy
Cultural delusion (oversimplifying Islamic
knowledge)

Job displacement fears

Regulatory uncertainty

Doctrinal confusion (unsupervised AI may
create conflicting fatwas)

Western Al models may embed un-Islamic
values
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In the context of AI and Islam, the TOWS matrix provides a framework for guiding the ethical
and practical integration of AI technologies. By leveraging strengths, one can exploit opportunities
such as designing ethical AI tools. Islamic Ethical Frameworks Are Essential - Muslim societies have a
unique opportunity to develop Al guidelines based on Maqasid al-Shari’ah (the objectives of Islamic
law). These principles can guide the development of Al systems that are both ethical and culturally
appropriate. There is a significant opportunity to develop Al-powered Islamic education platforms
that accelerate and make education more accessible. In Islamic Finance, developers can deploy a
scholarship-based, Shariah-compliant Al assistant to evaluate financial products more quickly (which
also reduces human error), but the scholars make the final ruling.

Weaknesses can be overcome using opportunities. For example, due to the complexity of the
Arabiclanguage, it is essential for the best in philology and technologies to come together and develop
a comprehensive, nuanced, detailed ANLP (Arabic Natural Language Processing). This will ensure
that religious authority remains intact while leveraging technological tools for tasks such as digitizing
archives, organizing fatwas, and supporting Islamic finance operations.

Use strengths to reduce threats by countering misinformation using supervised systems. For
example, an Al-powered Islamic Knowledge Platform can be launched to respond to widespread
misinformation about Islam online (fake hadiths, incorrect fatwas, extremist interpretations). The
human-in-the-loop supervision can be used to utilize such a platform where a panel of Islamic
scholars and Arabic linguists can review online information and, where necessary, flag controversial
topics or offer explanations. It can also detect extremist content, enabling local authorities to take
timely measures.

One way to avoid threats is to minimize weaknesses. For example, banning unsupervised fatwa
automation, instead, all interested parties should enforce digital literacy. Building Al capacity within
the Muslim World - investing in education, research centers, and cross-disciplinary collaboration
among ulama, data scientists, and policymakers is crucial for creating Al solutions that reflect Islamic
values. Making the process of digital awareness mandatory through education, training, and policy
that users can safely and intelligently use technology.

The SWOT analysis shows that while AI presents significant opportunities for expanding Islamic
knowledge, education, and finance, its implementation faces major challenges related to data quality,
language limitations, ethical risks, and mistrust among users. Without human supervision of an
Islamic ethical foundation, Al could distort religious meanings instead of preserving them. Therefore,
Al adoption in Islamic contexts must follow a hybrid human-machine model based on Maqasid al-
Shari’ah to ensure beneficial integration.

Conclusion

This article aimed to investigate the integration of AI within Islamic societies by applying a SWOT
(Strengths, Weaknesses, Opportunities, and Threats) analysis framework. By adopting this approach,
the research aimed to identify the key advantages and potential applications of Al technologies, while
also addressing the possible challenges, risks, and ethical concerns that may arise in religious and
cultural contexts. The study began with a concise review of the existing scholarly literature, which
explored the intersection between Al systems and Islamic thought and practice. It then incorporated
empirical data from a social survey of individuals who actively engage with Al technologies. Drawing
on bhoth theoretical insights and Al users’ perspectives, the study conducted a comprehensive SWOT
analysis to evaluate the implications of Al integration in Islamic societies.

The SWOT analysis revealed that the future of Al in Islamic societies is not a matter of rejection or
acceptance, but rather one of adaptation and ethical alignment. The way forward lies in developing
Islamic-centered Al ethics frameworks, creating collaborations between scholars and tech developers,
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educating users and religious leaders about both the potential and dangers of AL, and ensuring Muslim
representation in global AI policy and development.

AT holds substantial potential to advance Islamic knowledge, education, and finance by increasing
accessibility, improving efficiency, and supporting informed decision-making. However, the TOWS
matrix showed that the successful implementation of Al requires careful consideration of internal
weaknesses, such as language complexity, infrastructure limitations, and user mistrust, as well as
external threats, including misinformation, radicalization, and ethical risks. Leveraging internal
strengths —such as existing ethical frameworks, scholarly expertise, and adaptive learning capabilities
— while exploiting external opportunities, such as technological innovation, global outreach, and
cross-disciplinary collaboration, can maximize the benefits of AL Equally essential is the integration
of human-in-the-loop models, digital literacy enforcement, and Maqasid al-Shari’ah-based ethical
principles to ensure that Al serves as a supportive tool rather than a source of religious distortion.
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Abstract

This article examines the educational programs of madrasahs in the Aqmola
region during the 19th-20th centuries, highlighting their role as important
centers of religious and cultural enlightenment in northern Kazakhstan. The
study analyzes the historical, social, and cultural context of the formation
and development of madrasahs, influenced by major Islamic educational
centers such as Bukhara, Samarkand, Kazan, Ufa, and Istanbul. It outlines the
structure of traditional usul-i qadim madrasahs and the emergence of usul-i
jadid schools that introduced secular subjects alongside religious studies.
Particular attention is paid to the contribution of prominent figures such
as Nauan Hazret, Saduakas Gylmani, and Zeynullla Ishan, who combined
religious tradition with reformist approaches. The article argues that Aqmola
madrasahs played a key role not only in preserving Islamic scholarship and
national identity but also in shaping a generation of intellectuals who later
influenced Kazakh literature, public life, and education. Despite the closure
of madrasahs and repression of teachers during the Soviet period, their
legacy remains an important part of Kazakhstan’s spiritual heritage and
serves as a foundation for understanding the continuity between past and
present in the development of religious education.

Keywords: madrasah; usul-i qadim; usul-i jadid; religious education;
jadidism; Agmola.
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XIX-XX raceIpiaapaarsl AKMoJIa 06JIBICEI MeipecesiepiHig 0Ky 6argapiiaManapbl

Axpartma
Byn makanaga XIX-XX r. AKMoJjIa OG/IBICBIHIAFEl MeipeceepaiH, 0Ky 6afmapiaManapsl KoHe

onappsly ConTycTik KasakcTaHAAFhl OiHU J)KoHe MaJjeHHU OUTiM 6epy OpTalbIKTaphl peTiHAeri pesi
KapacTrelpsUtagbl. OHa Byxapa, Camapkaug, KasaH, Ydaskane CtamM6yJ1 CUSIKTHL ipi HctaM 6i1iM 6epy
OPTaJbIKTapPBIHBIH BIKIIAJIBIMEH Me/ipeceslepAiH KaJbIITacybl MeH JaMYBIHBIH TapUXH, dJIEYMETTIiK
JKoHe M9JIeHHM KOHTEKCTi 3epTTeineni. OHIa OACTYpili yCyI-U KaJUM MeJpeceyepiHiH KYPbUIBIMBL
JKoHe [iHU MoHJepMeH KaTap 3albIpiIbl I9HAEPL OKBITa 6acTaraH yCyJI-U JKoAUJl MeKTelTepiHiH
naipa 6osysl TangaHagbl. JiHU OacTypiiepAi pedopMaToOpiibIK, TaCiIlepMeH yinecTipreH HayaH
Xasipet, Cogyakac FeiMaHu skoHe 3eiiHOsIa MIaH CUSKTH KOPHEKTI TYJIFalapAblH ylecTepiHe
epekllle Hasap ayJapbuiafipl. 3epTTey AKMOJIa MefjpecesiepiHiH, TeK UclIaM FBUIBIMBI MEH VIITTBIK
GipereiyiikTi caKTayZa raHa eMecC, COHBIMEH KaTap Kasak, afebueTiHe, KOFaMJBIK 6MipiHe >KoHe
6iniMiHe acep eTKeH 3UsiIbUIap OYBIHBIH KaJIBIITACTBIPYA Aa MaHBI3[BL pPesl aTKapFaHbl Typaslbl
KOPBITBIHBL JKacanazbsl. MenpecenepniH, XabbUTyblHA JKoHE KeHeC YKIMETiHIH Ke3eHJeri KyFbIH-
CypriHre KapamacraH, oJapAblH Mypachkl KasaKCTaHHBIH, pPyXaHU GaMIBIFBIHBIH, MaHbI3Abl O6JIiri
60JIBINI Kajia Oepeni sKoHe [iHU 6iiM OGepyZi JaMBITya 6TKEeH MeH KasipriHiy cabaKTaCTHIFbIH
TYCiHyTe HeTi3 60JIbII TaObUIA B

TyiiiH ce3gep: Menpece; YCYI-U KaJUM; YCYII-U XXoOU; LiHU 61MiM; KoUK, AKMOIa.

V4eGHEIE IPOTrPaMMBbI Mepece aKMOJIMHCKOT0 perdoHa XIX-XX BeKOB

AHHOTaUUA

B craTbe paccMaTpHUBalOTCs yueGHBIEe IPOTPaMMBI Mefpece AKMOJIHMHCKOTO peruoHa XIX-XX
BB., UX POJIb KaK I[€HTPOB PeJIMTHO3HOIO0 U KYJIBTYPHOr'O IIPOCBELlleHHUs Ha ceBepe KasaxcraHa.
HccnepgyeTcss UCTOPUYECKUM, COLMAJIBHBIM U KYJIBTYPHBEIH KOHTEKCT GOPMHUPOBAHUA U Pa3BUTHA
MeJpece, HaXOAUBIINXCSA IIOf, BIMSIHHEM KPYIHEHIINX HCIaMCKUX 06pa3oBaTebHBIX II€HTPOB
Byxapel, CamapkaHza, Kasanu, Y¢br u CraMmbyna. AHaJIHU3UPYETCS CTPYKTypa TPafgUIMOHHBIX
Mejipece yCyJI-M KaJUM H IIOSIBJIEHHe IIIKOJI YCY/I-U JPKaJuJ, B KOTOPBIX HapsSAy C PeJIMTHO3HBIMU
JUCHUIUIMHAMU CTalu NIPeNoaBaThCs CBeTCKHe IpefMeThl. Oco60e BHUMaHME YAEIEHO BKIALY
TaKUX BBIJJAIOLIUXCA fedTellell, Kak HayaH xa3perT, Cajyakac I'sliIMaHy, 3eHHOIJIa UIIaH, KOTOPEIE
COYeTaJIM PeJIMTMO3HBle TPafgUIUU C pepOpMATOPCKUMH IIOAXOLaMH. [lesaeTcs BBIBOL O TOM,
4TO aKMOJIMHCKUE MeJipece CHIIpajld KIIIOUEBYI0 POJIb He TOJIBKO B COXPaHEHHU HCIaMCKOH
YYEeHOCTH U HaIMOHAJIbHOM UEHTUYHOCTH, HO U B QOPMHUPOBAHUH IIOKOJIEHUS] MHTEJUIMIeHIUH,
OKasaBIlleH BIMSTHYE Ha Ka3aXCKYIo JINTepaTypy, oOI[eCTBEHHYIO JKU3Hb U 06pa3oBaHue. HecMoTps
Ha 3aKpBITHEe Mefjpece U pellpecCHU B COBETCKUM IepPHO[, UX Hacje[He OCTaeTCs Ba’KHOHM 4acCThIO
JIyXOBHOTO 6oraTcTBa KasaxcraHa ¥ CIIy>KUT OCHOBOH Jij151 TOHMMAaHUs IIpeeMCTBEHHOCTH IIPOIIJIOTO
U HACTOSAIIETO B PA3BUTHH PEJIUTHO3HOTO 06Pa30BaHUS.

KmoueBble cioBa: Mefpece; yCyla-U KaJuM; YCyI-U pKaaul; PEIUTHO3HOe 00pa3oBaHUE;
DKaguausM; AKMoria.
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Introduction

The Aqmola region, located in northern Kazakhstan, emerged as a major center of religious
education in the second half of the 19th and first quarter of the 20th centuries. This period was marked
by the simultaneous development of Islam and the national education system in the Kazakh steppe,
which had entered a period of renewal. Along with mosques, the number of madrassas in the regions
also increased, playing a significant role in spreading religious literacy and preserving the nation’s
spirituality. The formation and development of madrassas in the Aqmola region is directly linked to
the educational traditions of Islamic civilization, which arrived in the Kazakh steppe via Central Asia.
Educational institutions in this region were particularly influenced by major spiritual centers such
as Bukhara, Samarkand, Kazan, Troitsk, Tomsk, Istanbul, and Ufa. This is specifically mentioned in
Saduakas Gylmani’s biographical dictionary, “Biographies of the Scientists of Our Time”. It describes the
lives and work of 39 scholars who served in Northern Kazakhstan, including the Aqmola and Kokshetau
regions, and provides information on more than 50 madrassas. Furthermore, researchers divide the
educational system of the second half of the 19th century into three types: traditional (Qadimist) schools;
Russian-Kazakh schools; and Jadidist schools (Nurasyl, 2020).

Accordingto sources, most madrassas in the Aqmola region were small rural educational institutions
attached to mosques. Their teachers were individuals educated in cities such as Bukhara, Kazan, and
Ufa, and possessing an ijaza (license to teach religious knowledge). The educational program of these
madrassas was based on the traditional usul-i qadim (“old method”) system. The main subjects included
Arabic grammar, figh (Islamic law), tafsir (Qur'anic exegesis), hadith, and kalam (Islamic dogma).
Students prepared for religious professions such as imam, molda, and gazi. However, in the early 20th
century, under the influence of Tatar educators, jadidist (reformist) madrassas began to emerge in the
Agmola region. These educational institutions included the teaching of secular subjects (arithmetic,
geography, history), native language, Russian, and calligraphy, shaping a modern educational
structure. These mixed-method educational institutions contributed to the formation of a generation
of intellectuals who combined religion and science. Students of these madrassas subsequently opened
their own educational institutions in villages and engaged in teaching. Among the graduates were those
who continued religious service during the Soviet period. For example, religious figures Nauan Khazret
and Saduakas Gylmani were recognized as direct heirs of the traditional system of religious education.

Currently, research into the educational content of madrassas in the Agmola region from a
historical and pedagogical perspective is of great importance for understanding the religious and
spiritual foundations of Kazakh society. This article examines the main educational programs of the
region’s madrassas and analyzes the historical, social, political, and cultural factors that influenced
their development. It also determines the place and role of these educational institutions in the history
of Kazakh education.

Materials and Methods

The methodological basis of this article is based on the principles of historicism, objectivity, and
systems analysis. The primary approach utilized is desk research, analyzing existing sources, and
scholarly literature. The study focuses on comparing the curricula of madrassas in the Aqmola region.
The article employs a historical approach, allowing the two schools to be examined within the context
of specific socio-political conditions. This allowed for the identification of causal relationships between
reformist and traditionalist tendencies.

The article’s empirical basis is archival materials collected in the Aqmola region of Kazakhstan.
These materials reflect the activities of educational institutions and religious figures. An analysis of
archival sources allowed for the reconstruction of the characteristics of dissemination and training.
The study also reviewed relevant scholarly articles. Furthermore, a typology method was used to
classify forms of educational practices. This allowed for the systematization of the obtained data and
the identification of key characteristics.
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Overall, the combination of methods and sources used ensures the comprehensive nature of the
study.

Results and Discussion

The jadidist and qadimist movements in Central Asia are examined in Kazakh and international
scholarly literature. They are considered within the framework of history, religious studies, social
anthropology, and other fields. Jadidism is viewed as a reformist movement aimed at modernizing
Muslim society, while qadimism is viewed as a traditionalist movement focused on preserving classical
forms of Islamic education.

Researcher Adeeb Khalid made a significant contribution to the study of jadidism. He examines
jadidism as a political and cultural phenomenon of Muslim reformism. He also notes that jadidism is
part of a broader process of Islamic modernization. He also emphasizes the role of the Jadids in the
formation of a new educational system, the development of the press, and national identity.

Regional scholarly literature also includes works devoted to various aspects of jadidism and
gadimism. For example, scholars Dudoignon (1996), Khalid (2006), Maras (2008), Kemper, Shikhaliev
(2015), Zhussipbek, Achilov, Nagayeva (2020), Muhametshin (2007), Temirbayev (2014), Kulshanova
(2022), Nurmatov, Abdrassilov, Soon (2022) and others examine these movements as educational and
cultural processes, as well as their reformist ideas. Particular attention is also paid to the regional
specificities of each Central Asian country.

In the mid-19th century, the technological and scientific development of Western civilization
and the significant lag of Eastern countries in this area greatly concerned Muslim thinkers. While the
Industrial Revolution, science, and technology were rapidly advancing in Europe, in Muslim countries
these processes were slow or even neglected. This situation prompted many intellectuals to advocate for
the revival of society and a shift toward science and education.

This wave of renewal did not bypass the Turkic-Muslim peoples who were part of the Russian
Empire, including the Kazakhs. Among the Muslim communities under Russian rule, reform-minded
figures who were in tune with the times began to emerge. In his work “Russian Islam: Thoughts, Notes,
and Observations of a Muslim”, Ismail Gasprinskiy pointed to the lag in education and enlightenment
as the main reason for the weakness of Muslim peoples, thereby laying the ideological foundation for
jadidism (Gasprinskiy, 1881, p. 12).

They believed it was necessary, alongside religious knowledge, to teach secular disciplines and
master modern sciences. Thus, the Jadidist movement arose, and a new type of madrasah school began
to open. Let’s briefly examine the traditional (qadimist) and jadidist madrasahs of the Aqmola region.
Each madrasah that emerged in the vast steppe had its own unique characteristics. Some employed
traditional (qadimist) methods, while others began to introduce new teaching methods thanks to the
jadidist reforms.

Until the late 19th and early 20th centuries, the main types of religious educational institutions in the
Agmola region were traditional (qadimist) madrassas. The word “Qadim” means “old” or “traditional”
in Arabic. This term denoted an educational system based on the methods of the ancient madrassas
of Bukhara, Khiva, and Samarkand. Qadimist madrassas focused primarily on religious subjects and
Shariah sciences.

In the late 19th and early 20th centuries, the jadidist movement, aimed at modernizing the
educational system, became widespread among the Muslims of the Russian Empire. Siberia became one
of the regions actively influenced by jadidist ideas. These ideas were spread through Tatar teachers and
educators arriving from the Volga region. This process was not limited to this region and encompassed
much of Siberia, including northern and central Kazakhstan. This is explained by the fact that religious
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leaders in this region were in contact with the Jadid schools of Kazan, Ufa, Troitsk, and Tomsk and trained
teachers in these fields. Thus, Tatar and Bashkir intellectuals became the initiators of a movement that
sought to update the methodology and content of traditional religious schools.

The main principle of the jadidists was to teach secular subjects alongside religious ones, systematize
the curriculum, and introduce modern teaching aids. The influence of Jadid education also spread to
the Kazakh steppe, including the Aqmola region. Here, with the participation of Tatar teachers and
local religious figures who had graduated from their educational institutions, new madrassas began
to emerge. These schools were called usul-i jadid (“new method”). They served as an alternative to the
traditional usul-i qadim (“old method”) madrassas.

The Rasuliya madrassah in Troitsk, founded by Zeynollah Ishan Rasulov, played a special role in the
formation of the Kazakh intelligentsia. Although Zeynollah Ishan was a representative of the Sufi path,
he organized the madrassah in the spirit of jadidism. Here, along with traditional religious disciplines,
secular sciences were taught, and a new educational system was introduced.

The educational program and outreach activities of the Rasuliya Madrasah were also influenced by
the processes of religious and scientific renewal in the Ottoman Empire. This connection was established
during Zeynollah Ishan’s hajj in 1869. In Istanbul, he met with the renowned Ottoman scholar and
representative of Sufi scholarship, Ahmad Ziyauddin al-Kumushkhanawi, from whom he received ijaza
(permission, caliphate status) for the Sufi path.

Thereafter, Zeynollah Ishan became known not only as a teacher but also as a spiritual mentor, that
is, a teacher and a sheikh. Sufis and spiritual seekers from the Aqmola region came to Zeynollah Ishan
and became his murids, embarking on the path of the tariqa.

Atthe beginning of the 20th century, the Galiya Madrasah in Ufa became one of the major educational
institutions that gave impetus to the spiritual revival of the Turkic-Muslim peoples. It was founded
by the renowned Tatar educator Ziya Kamali (Ziya Kamaletdinov) in 1906. He combined traditional
religious education with the Jadid model, incorporating secular subjects into the curriculum.

The Galiya Madrasah became an important center of education and spiritual exploration for Kazakh
youth. Outstanding figures of Kazakh spiritual culture and literature studied here in the early 20th
century — Magzhan Zhumabayev, Beyimbet Mailin, and many others. They received not only religious
knowledge but also studied literature, history, geography, and pedagogy, shaping their Enlightenment
views.

Their studies at “Galiya” greatly influenced their subsequent social activities and creative work.
Magzhan Zhumabayev began writing his first poems while studying there, and Beyimbet Mailin
addressed themes of national identity and social justice.

At the beginning of the 20th century, one of those who brought us reliable and valuable information
about the state of madrassas and religious educational institutions was Saduakas Gylmani (1890-1972),
a religious figure and author of numerous works. From 1952 to 1972, he headed the Kazakhstan
department (qazi) within the Spiritual Administration of Muslims of Central Asia and Kazakhstan
(SADUM, 1943-1992). He received his early education from his grandfather, Salmen-haji, and local
mullahs (Muminov, 2018, p. 178). Saduakas Gylmani himself wrote about this: “My nickname is Saken,
my name given to me during the adhan is Saduakas, my father’s name is Gylman, he is the son of
Salmen, the son of Muhammadiyar, the son of Mukhtar, and their family name was Gazin. Our mother
died in 1901, when I was 11 years old. Our grandfather remarried. Since I was left an orphan, my
brother Mukan and sister Mapen were very sorry for me, fearing that my stepmother would oppress
me. From a young age, my grandfather gave me a lot of advice and guidance. Our grandfather, Salmen-
haji, taught the children of the village. He put me to study, and with him I started with alifba, then I
learned “Aptiek”, the Koran, after that the Turkic books “Korik kadyr”, “Baqyrgan”, “Sabat al-azhizin”,
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and later “Shurut as-sala”, “Fiqq-i Kaidani”, “Kyryk hadith” and other books” (Gylmani, 2013, pp. 333-
335).

In 1906, he entered the faculty of Akhmet Khalpa Osmanuly (1879-1918), where he studied for six
and a half years, completing the course at the end of 1912. As a result, he received the right to teach
traditional Islamic disciplines (fatiha, khatym). Gylmani placed particular importance on compiling the
“Biographical Dictionary of Kazakh Scholars” (“Life Stories of Scholars of Our Time”). While preparing
the book, he corresponded with religious figures from all corners of Kazakhstan and compiled a 120-
page file of letters in his personal archive. The collection includes biographies of 39 religious figures
who lived in northern Kazakhstan in the 19th and 20th centuries.

Naturally, the lives of the religious figures described in the dictionary were closely linked to major
centers of knowledge — madrassas. It was there that they received their education, advanced their
studies, and later served as teachers themselves. Most scholars became renowned primarily for their
teaching activities. Therefore, the work contains information on more than 50 madrassas, describing in
detail the educational process and principles of their operation. Of these, 21 are Kazakh madrassas, 17
are northern (Tatar), and more than 10 are southern (Bukharan, Arabic, and Turkish).

Kazakh Madrassas

The study provides information on 21 madrassas operating among the Kazakhs. Most of them
were in the winter and summer quarters of nomadic Kazakhs, so they can be roughly described as
“rural”. However, one madrassah was opened in Kokshetau between 1884 and 1923 by Nauan-khazret
Talasuly. His students (Nurtoza ibn Shakhmurat, Makysh Seitaliuly, and Mukish-mullah Abdolkadyruly)
subsequently also opened their own madrassas in the city and taught children. After Nauan-khazret’s
death between 1917 and 1923, his student Aliaskar Aitkozhakuly took over. And in the 1920s, three of
his students — Kenzhebai Toksaruly, Abutalip Pakizeuly and Momakan Abdoljabbaruly (1897-1969) —
received mudarris (teacher) certificates and the right to teach in the city.

Tatar (Northern) Madrassas

The study contains information on 17 Tatar madrassas where Kazakh scholars studied. They were
in major cities: Petropavlovsk, Aqmola, Semey, Tomsk, Baraba, Kazan, and Ufa. Aqmola was one of the
significant centers. Four scholars taught there: 1) Abdullah Damullah ibn Fakhr ad-Din, 2) Husn ad-
Din Hazret, 3) Najm ad-Din Hazret, and 4) Molla Gayaz ibn Husn ad-Din. Furthermore, the renowned
Nagshbandi Sufi Ishan Zainullah Hazret ibn Khabibullah Rasulev (1833-1917) opened a madrassah
in the city of Troitsk. After the death of his mentor, Kozhakhmet Alimbayuly continued his studies
with his son, Gabdrakhman Rasulev (the future mufti and head of the Central Spiritual Administration
of Muslims of Russia from 1936 to 1959). Sufis such as Hamza Piradar, murid Abduni Zhanibekuly,
Baigozha Shokayev, Zhanteli (d. 1937), and others also studied at this madrasah.

Southern madrassas

These included educational institutions opened in such regions as Bukhara, Egypt, and Istanbul.
Bukhara attracted four major Kazakh figures: Mashkhur Zhusup, Nauan-khazret, Galiaskar-khazret,
and Khoja Akhmet-khazret Agytaevuly. For example, Mashkhur-Zhusup Kopeyev (1858-1931) studied
at the Kukaltash Madrassah; in the same madrassah, together with Kojakhmet Ishanuly, he received
his education from 1869-1884 under ‘Ubaydallah-khazret and Nauan-khazret. Aliaskar Aitkozhakuly
studied for five years from 1911-1916 under Damolla Khalmurat at the Ernazar Madrassah. After
completing his studies in Bukhara, Gaiyaz Husn ad-Dinuli traveled to Medina and Egypt. His mentor,
Kozhakhmet Alimbayuli (Abdrakhman Mursafauli), lived in Egypt for 16 years. Seitakhmet-khazret Abd
ar-Rahmanuli, Gabbasa Eleusizova’s teacher, studied in Istanbul for nine years. Graduates of southern
madrassas typically possessed several advantages: the ability to beautifully recite the Quran with
Tajwid, a thorough knowledge of Arabic, and the ability to teach in Persian.
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In his works, A. Abuyev characterizes Nauan-khazret as a supporter of jadidism. However, S.
Gylmani’s biographical dictionary provides specific evidence that Nauan-khazret held the opposite
position and even wrote poems criticizing the Jadids. Despite a certain contradiction between these
two points of view, there is reason to believe that A. Abuev’s position also contains a grain of truth
(Abuev, 2014). In the late 19th and early 20th centuries, Kazakh society was particularly in need of
literate, modernly educated people. Nauan-khazret, deeply aware of this historical necessity, did not
completely reject the traditional religious education system; on the contrary, he took steps to rethink
it. He shortened the 23-year curriculum he himself had endured and developed a new program that
met the needs of the people. It partially incorporated secular subjects, demonstrating his reformist
aspirations, but he never departed from religious principles and the traditional Islamic worldview.
Thus, Nawan Khazret’s work, on the one hand, appeared distant from jadidism, but on the other, it was
reformist in nature. This demonstrates that he was a far-sighted religious figure who understood the
demands of the times while remaining true to his spiritual foundations.

Kazakh madrassas had a relatively stable educational process. Some teachers were widely known,
and each taught between 20 and 200 students. Since teaching in public schools (of the Soviet type) was
more attractive, after a teacher’s death, their position was often filled by one of their students. The
traditional path of education (usul-i qadim) remained the basis of education. From 1923, state control
over the work of mudarrises increased, and from 1928, a mass closure of madrassas began. In some
places, madrassas were used as mosques until 1931.

An iconic figure in the Aqmola region, Zeynilgabiden al-Zhauari is considered one of the first Abai
scholars in the Kazakh steppe. He was an educator who deeply understood the work of the great thinker
Abai Qunanbayuly and actively promoted it among the people. The research of the renowned Abai
scholar Mekemtas Myrzakhmetuly particularly highlights Zeynilgabiden’s work in this field and his
attitude toward Abai’s legacy (Myrzakhmetuly, 1994, p. 85). One of Zeynilgabiden’s most notable works
was the publication of the book “Nasikhat Kazakhiya” in Kazan in 1907, which brought new impetus to
the spiritual life of Kazakhs in the early 20th century. In this work, he raised pressing social, religious,
and cultural issues of his time, calling on the Kazakh people to strive for knowledge and civilization.

Furthermore, Zeynilgabiden al-Zhauari, together with the renowned public and government figure
Smagul Saduakasov, opened a new type of madrassa school (in the spirit of Jadidism) in the village of
Siyrshy in the Kokshetau region, where he taught. Zeynilgabiden taught classes in the Turkic-Arabic
script (the so-called téte-jazu), while Smagul Saduakasov taught in the Cyrillic alphabet. This educational
institution aimed to modernize education in line with the demands of the times, drawing on the ideas
of the Turkic-Muslim revival.

However, such innovative initiatives met with resistance from some religiously conservative groups
of the time. This is evidenced by the memoirs of Zeynilgabiden’s students and contemporaries, as well
as special collections (Askarova & Dosanova, 2021, p. 58).

According to Saduakas Gylmani, Allahbergen-khazret was one of four well-known khazrets. He
served as a mudarris (religious teacher) in the village of Alibay-haji for a quarter of a century. His son,
Zeynilgabiden (Ziyash) Aldabergenov, a graduate of the Galiya Madrasah, also continued his father’s
work and became renowned for his religious education.

Zeynilgabiden opened a new-style madrasah in his village, as well as on the Sileti River, based on a
modernized educational system, striving to give traditional religious education a contemporary twist.
However, his innovative efforts met with criticism from the Soviet authorities and mixed reactions
from the local population.

During the mass political repressions of the 1930s, Zeynilgabiden was forced to conceal his
knowledge and move first to Karaganda, then to the Shymkent region. After the repressive pressure
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eased, he was invited to join the editorial staff of the newspaper “Egemen Kazakstan”, where he served
as editor until his retirement. After retiring, at the invitation of his fellow countrymen, he returned
to religious work, continuing the work of his ancestors and serving as imam until the end of his life.
Serving his people, he was buried in his native land (Tashmetov, 2003, p. 32).

In the second half of the 19th and early 20th centuries, historical circumstances led to profound
changes in the religious and educational life of the Kazakh people. The industrial and scientific
revolutions taking place in Europe did not leave Muslim countries indifferent. These processes also
impacted Kazakh society, placing a renewed emphasis on science and education. Consequently, adapting
the religious education system to the demands of the times and developing new types of educational
institutions became a pressing need.

The Jadid movement emerged as an ideological and educational wave driven by this need. It
sought to combine traditional religious education with a modern worldview and aimed to renew
the educational system. The emergence of jadid madrassas in the Kazakh steppe, particularly in the
Aqgmola region, became a concrete manifestation of this revival. These educational institutions differed
from previous ones in both their teaching methods and content and were built in accordance with the
demands of the times.

Individuals such as Zeynollah Ishan, Saduakas Gylmani, and Zaki Kamali stood out in this process.
Through their work, they made a significant contribution to the preservation and development of
national spirituality. Their key characteristic was that, without breaking away from religious tradition,
they opened the way to new knowledge, methods, and approaches. Furthermore, their connections
with international religious centers (Bukhara, Kazan, Istanbul, Egypt) testified to the breadth of the
spiritual space of the Kazakh steppe.

The Jadid educational movement was not only a renewal in education but also a comprehensive
cultural movement aimed at awakening national consciousness. The madrasah served not only as
a spiritual support for its time but also as a guardian of culture and national identity. Graduates of
these madrasahs later became active in literature and the press, in politics and public life, becoming
individuals who defended the interests of the nation. Although these initiatives were curtailed during
the Soviet era — madrasas were closed, teachers were repressed — the mark they left behind has not been
erased from the people’s historical memory. Today, this experience is re-evaluated as a shining example
of spiritual revival, a harmonious blend of tradition and the demands of the times. Ultimately, studying
the history of Kazakh madrasas allows us not only to understand the development of the religious
education system but also to recognize the continuity between the past and the present, serving as an
important foundation for the revival of national spirituality.

Conclusion

In the second half of the 19th and early 20th centuries, historical circumstances led to profound
changes in the religious and educational life of the Kazakh people. The industrial and scientific
revolutions taking place in Europe did not leave Muslim countries indifferent. These processes also
impacted Kazakh society, placing the need for science and education on the agenda. Consequently,
adapting the religious education system to the demands of the times and developing new types of
educational institutions became a pressing need. The Jadid movement emerged as an ideological and
educational wave driven by this need. It sought to combine traditional religious education with a
modern worldview and aimed to renew the educational system. The emergence of jadid madrassas in
the Kazakh steppe, particularly in the Aqmola region, became a concrete manifestation of this revival.
These educational institutions differed from previous ones in both their teaching methods and content
and were built in accordance with the demands of the times. Individuals such as Zeinollah Ishan,
Saduakas Gylmani, and Zaki Kamali were particularly prominent in this process. Through their work,
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they made a significant contribution to the preservation and development of national spirituality. Their
key characteristic was that, without breaking away from religious tradition, they paved the way for
new knowledge, methods, and approaches. Furthermore, their connections with international religious
centers (Bukhara, Kazan, Istanbul, Egypt) testified to the breadth of the spiritual space of the Kazakh
steppe.

The Jadid educational movement was not only a renewal in education but also a comprehensive
cultural movement aimed at awakening national consciousness. The madrasah served not only
as a spiritual pillar of its time but also as a guardian of culture and national identity. Graduates of
these madrasahs later became active in literature and the press, in politics and public life, becoming
individuals who defended the interests of the nation. Although these initiatives were curtailed during
the Soviet era — madrasahs were closed, teachers were repressed — the mark they left behind has not
been erased from the people’s historical memory.

As this study has shown, Jadidism is a cultural and intellectual movement aimed at reforming
Muslim society in the context of modernity. Through educational reform, the Jadidis sought to cultivate
generation oriented toward critical inquiry and systematic engagement with modern scientific
knowledge. Jadidism did not reject or oppose Islam, but rather sought rationalization and modernization.
The qadimites perceived them as a threat to Islamic tradition and religious identity. Within the colonial
context of the period, they sought to preserve cultural identity. An analysis of scholarly sources has
shown that Jadidism is viewed as a key mechanism for the social and intellectual transformation of
Central Asia. Researchers agree that Jadidism played a significant role in the formation of national
consciousness. Moreover, the interaction of Jadidism and Qadimism contributed to the formation of the
intellectual field of Central Asia. Thus, Jadidism should be viewed as a comprehensive modernization
project that combines educational reforms, cultural renewal, and the emergence of new forms of
identity.
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Abstract

Environmental protection occupies a central position in contemporary
global discourse. Therefore, the escalating global environmental crisis
necessitates the exploration of all ethical and legal resources, including
Islamicreligious traditions. It argues that Islamic law offers a comprehensive
ethical and legal framework for environmental stewardship. Hence,
this study provides a juristic analysis of mechanisms for environmental
protection embedded with Islamicjurisprudence for ecological preservation
known as Himaya al-bTah. It further analyzes the jurisprudential tools of
magqasid al-shari’ah (objectives of Islamic Law) and siyasah al-shar’iyah
(public policy) in promoting sustainable resource management and
preventing environmental degradation. The study adopts doctrinal and
analytical research methodologies anchored on primary sources- the
Qur’an and Sunnah, supported by classical juristic interpretation. The
study demonstrates that Islamic law not only prohibits ecological harms
but imposes moral and legal duty upon individuals and states to maintain
environmental balance (mizab). It demonstrates how these mechanisms
can be operationalized to address modern environmental challenges.
The study concludes that the integration of Islamic juristic principles into
modern environmental policies can provide a holistic and ethical grounded
framework for achieving sustainable development in Muslim societies and
beyond.

Keywords: Islamic environmental ethics; Himayat al-bTah; juristic analysis;
environmental.
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IMTapuraT KYKbIFbI TYPFBICEIHAH KOpIIaFaH OPTaHbI
KOprayaarbl XUMas TYKbIPbIM/IaMacChIHBIH MOHI MeH Kas3ipri e3eKTiiiri

Axparma

KopiaraH opTaHbl KOopFay OYTiHTi skahaHABIK KYH TOpPTiGiHIH OpTaBIK MacesesepiHiy 6ipi
OOJIBII OTHIP. OJIEM/IK SKOJIOTHSIIBIK JaFapBICTHIH TePeH/ eyl 6apiIblK ITUKAIBIK J)KoHE KYKBIKTHIK
pecypcTapzpbl, COHBIH, ilIiHe UCIaMIBIK JiHU-KYKBIKTHIK JICTYPJIepi KaiiTa KapacThIpyAbl Tajall
ereni. Makanaza mapuraTTarsl XuMaiia ajnb-0Uiie YFEIMEBIHA HETi3/1e/IreH SKOJIOTHUSIIIBIK CaKTayIbIH
KYKBIKTHIK TeTikTepiHe QUKhTHIK Tanpay Gepinepi. CoHpal-aK MaKacH[, a-IIapufaT (LIapUraT
MaKcaTTaphl) )KoHe cusca all-liapuara (KoraM[bIK casicaT) KypajlJapblHbIH TaOUFU pecypcTapbl
TYPaKTHL 6acKapyLaFel JKoHE 9KOJIOTHUSIJIBIK OY3bUTYJIap/IbIH Al bIH alyIaFrsl pesli KapacThpblIafbL.
3eprTey apicHamMacel KypaH MeH CYHHETKe CYHeHTeH JOKTPHUHAIBIK KoHe aHATUTHUKAIBIK ToCLIfl
KaMTHU[BI, OHBl KJIaCCUKaIbIK QUKh HHTepHpeTanusinapbl TOJABIKTBIpajAbl. HaTmkeciHAe ucaaM
KYKBIFBl 3KOJIOTHUSUIBIK 3HUSH[BI FaHA THIMBIM CaJIMaHTBIHBI, COHBIMEH KaTap JXeKe TyIraiap MeH
MeMJIEKETKE SKOJIOTHUSIIBIK, Telle-TEHIKTI (MU3aH) caKTayFfa KaThICThl MOPaIbAbIK 9pi KYKBIKTHIK
MIiHZeT XYKTEHTiHI adKbpIHOajaabpl. MakKanaza OCHl TETIKTepZi 3aMaHayu ISKOJIOTHUSJBIK CBhIH-
KaTepyepfi memnryre 6edimMey >Xoiiapsl KepceTiareH. KOpbITEIHABICBIHAA UCIaMIBIK KYKBIKTBIK
Karujanapabl Kasipri 9KOJOTUSIIBIK CasgcaTKa KipiKTipy MyCbUIMaH KoFfaMaphbl MeH OJ1aH THICKaphL
aliMaKTap YIIiH OPHBIKTHI JaMy¥Fa HeTi3e/IreH TYTac api 3TUKAJBIK JKyie KaJIbIIITacThipa ajlaThIHbL
naengeHesni.

TyitiH ce3mep: HCIaMIBIK JKOJOTHSUIBIK 3THKA; XUMas o-6HMia; KYKBIKTBHIK TaJjay;
3KOJIOTHSITBIK,

KoHIIenT XuMasi 4 ero COBpeMeHHasi aKTyaJIbHOCTh
B cdepe IKOIOTHYeCKOH 3alIUThI B paMKax IIaPHaTCKOTro IIpaBa

AHHOTaIUA

OxpaHa OKpy)KaWIleH cpenbl 3aHUMAaeT LieHTPajJbHOE MeCTO B COBPEMEHHOH IJ100aJIbHOM
IOBECTKe. YCHIMBAWOIIUKNCSI 3KOJIOTUYECKUH KPHU3UC TpebyeT obOpallleHHUs] KO BCeM [OCTYIIHBIM
3THYECKMM M IIPaBOBBIM pecypcaM, BKIIOYAass HCIaMCKHe PeJIUIHO3HO-IIPaBOBBIE TPaLULIUU.
B cratee 1TpOBOAUTCS (QUKX-IIPAaBOBOM aHaJIU3 MeXaHU3MOB JKOJIOTMYECKOM  3allUTHI,
OCHOBaHHBIX Ha KOHI[ENIIUHM XMMaka ajib-6uia B UCIaMCKOH IOPUCIHPYAEeHUIUHU. [JOIOITHUTEIBHO
paccMaTpuBaeTCs pojib HHCTPYMEHTOB MaKacH/[ ajib-I1apua (1jeiy liapyuaTta) ¥ ac-cusca all-lapua
(ob1ecTBeHHAas IIOJIUTHKA) B 06eCIIeYeHUH PalMOHAIBHOIO UCII0JIb30BaHUS IIPUPOIHEIX PECYPCOB
U INIpefOoTBpallleHUH 3KOJIOTMYeCKOM Aerpafganyuu. MeTO[oJIOTHs HCCIeLOBaHUA OIMpaeTcsa Ha
JOKTPHHAJIBHBINA U aHAJIUTHYECKUH IIOAXOABI C MCIIOJIb30BaHUEM IIEPBOMCTOYHHUKOB — KopaHa u
CyHHBI - B COYeTaHUHU C KJIAaCCUYECKUMHU QUKXOBBIMHY UHTepPIIpeTaliusIMU. [IoKa3aHo, YTO UCIIaMCKOe
IIpaBO He TOJIBKO 3allpelllaeT HaHeCeHHe 3KOJIOIMYeCKOIo Bpefa, HO U BO3jaraeT Ha JIMYHOCTH
U TOCYLapCTBO MOPAJbHO-IIPAaBOBYI0 OOS3aHHOCTH IIOAAEP’KUBATh 3KOJIOIMUYECKOe paBHOBECHE
(Mu3aH). B paboTe OeMOHCTPHUPYIOTCS IYTH IIPAKTHYECKON peasiM3allMy JaHHBIX MeXaHHU3MOB
JUI1 OTBeTa Ha COBPeMEHHBIe 3KOJIOTMYeCKHe BBI3OBHL. B 3aK/IIOUEHHUM IIOJUYEPKHBAETCHA, YTO
UHTerpanys HCIaMCKHUX IIPaBOBBIX IIPHHIMUIIOB B COBPEMEHHBIE 3KOJIOTHYECKUEe IIOJIMTHKHU
criocobHa chOpMHUPOBATh LEJIOCTHYIO U 3TUYEeCKH 0O0CHOBAHHYIO MOJE/Ib YCTOMYHMBOTO Pa3BUTHSA
KaK B MyCyJIbMaHCKHX OOII[eCTBaX, TaK U 3a UX IIpefieJlaMU.

KmoueBble ciioBa: HcC/IaMCKas 9KOJIOTHMYecKas 3THKa; XMMaiia anb-6Hila; MpaBOBOM aHaIU3;
9KOJIOTUYECKHH.
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Introduction

The contemporary world stands at an environmental an environmental precipice grappling with
an unprecedented crisis characterized by climate change, biodiversity loss, population and resource
depletion (Miao & Nduneseokwu, 2025). The dominant anthropocentric and materialistic paradigms
that have long guided global development have proven insufficient and often detrimental, in fostering
a sustainable relationship with the natural world (Adelman, 2018). In this critical context, there is a
growing intellectual and practical turn towards exploring alternative worldviews and ethical systems
that can offer robust frameworks for ecological stewardship (Bennett et al., 2018). Among these, the
Islamic tradition, with its comprehensive legal and ethical system, presents a profound and largely
untapped reservoir of principles and practical mechanisms for environmental protection. Almighty
Allah created human beings then ordered them to stay on the earth (Al Rifai, 2016). Concerning this,
Qur’an states: “He is the One Who has made the earth a place of settlement for you” (Qur’an, 2:22)
in another verse, He appointed mankind as a successor: “Remember when your Lord said to the
angels, “I am going to place a successive human authority on earth” (Qur’an, 2:30). To fulfill his role,
man must obey the commands of Allah and refrain from prohibitions, one of which is the duty of
preserving the environment. This responsibility is emphasized in the verse: “Eat and drink of Allah’s
provisions, and do not go about spreading corruption in the land” (Qur’an, 2:60). These verses clearly
demonstrate that Almighty Allah has created human beings not only to exist on the earth, but to
populate it. However, the word environment is not clearly mentioned in the Qur’an and Hadith,
the concept is embedded through references to the earth and all that surrounds and sustains it (Al-
Zuhayli, 2010, p. 4). The environment is the set of natural and social systems in which humans live
with other living organisms from which they derive their sustenance and in which they carry out
their activities (Kumar, 2018, p. 314). Based on this, Islam has legislated the protection, preservation,
development and care of the environment.

In Islamic faith, the environment has a prestigious position, as it enjoys a high status and
continuous care within the framework of a belief that links this world with the hereafter, and making
the reward of the hereafter a fruit of worldly work and makes environmental protection activities
among the deeds that bring one closer to God. In regard, the Prophet Mohammad (SAW) said: “Faith
has over seventy branches, the most excellent of which is the declaration that there is no god but
God, and the humblest of which is the removal of what is injurious from the road. And modesty is
a branch of faith” (Al-Tirmidhi, 1996, Hadith 1957). In addition, there are so many legislative verses
that emphasize the protection, preservation, development and care of the environment. On the other
hand, so many verses warn against environmental abuse and corruption; among them are follows:
“A man came across a thorn in the road and said, ‘I will remove this thorn so that it does not harm
a Muslim marn’. For that reason, he was forgiven” (Al-Bukhari, 1997, Hadith 196). Another prophetic
word: “Avoid two habits which provoke cursing”. The Companions said: “What are those things which
provoke cursing?” He said, “Relieving on the thoroughfares or under the shades where people take
shelter and rest” (Muslim, 1915, Hadith 269). Furthermore, the Qur’an states that Almighty Allah has
created space, land, trees, seas and other aspects of the environment are pure, healthy, beneficial,
beautiful and pleasing to the eyes. “Have they not then looked at the sky above them: how We built
it and adorned it with stars, leaving it flawless? As for the earth, we spread it out and placed upon
its firm mountains and produced in it every type of pleasant plant” (Qur’an, 50:6-7). Islam is keen to
maintain a beautiful and pleasant environment, free of anything that would detract from its beauty
and splendor (Kolmek, 2025). To maintain this beauty, Islam has enacted certain laws that contribute
to this including: (i) It combats desertification by encouraging the cultivation of land, regeneration,
and reclamation, as well as planting of trees to prevent it from remaining barren and arid. Concerning
this, the Prophet (SAW) said: “Whoever cultivates land that belongs to no one has a greater right to it”
(Al-Bukhari, 1993, Hadith 2210). (ii) He also encouraged farming so that the land would not remain
barren and unprofitable. — It forbids the cutting of trees because cutting them down affects the beauty
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of the environment and deprives people and animals of their benefits. The Messenger of Allah (SAW)
said: “Do not cut down trees, for they are a protection for livestock during drought” (Al-San‘ani, 1983,
Hadith 9209).

The research problem is that environment degradation has become one the common challenges
facing human society, caused pollution and the depletion of natural resources. Though, governments
and international organization have many efforts to govern these challenges, the situation continues
to become worse especially in the third world country. In Islamic teaching, the concept of himaya
(protected zones or reserves) was used as an instrument to safeguard natural resources, preserve
biodiversity, and regulate human intervention with the environment. The objective of the study is to
examine the concept of himaya within Islamic legal framework, its fundamentals, and its historical
applications. It also aims to provide recommendations for integrating Islamic principle, particularly
himaya, into modern environmental policies and sustainable development programs to safeguard
living things. The research is significant because it is demonstrating how Islamic legal heritage can
contribute to management of the natural resource and environmental conservation. Finally, this
research seeks to answer the following question: What is the meaning of himdya, and it what ways
environment can be protected under Islamic law?

By addressing this question, the study contributes to the body of knowledge through providing
information on environmental protection in sharia law. Furthermore, it serves as a valuable
reference for researchers, practitioners, and stakeholders concerned with contemporary issues
affecting natural resources, preserving biodiversity and the environment. Finally, this article is
structured into four sections. The first section provides the concept and historical roots of himaya
and Importance of environmental protection in Islamic worldview. The second section outlines the
research methodology, while the third section reviews of classical Islamic sources (Qur’an, Sunnah,
figh works) on environmental stewardship. It is also, will discuss himaya as a legal and social
institution in Islamic history. Its application during the Prophet’s time and later Islamic states, juristic
rulings supporting protection of land, water, forests, and animals, and how the concept aligns with
or complements modern environmental protection policies (conservation, climate change mitigation,
biodiversity protection), including practical application of himdya in modern Muslim societies. The
final section presents the study’s conclusions and recommendations.

Materials and Methods

This article employs a qualitative method that is strongly rooted in Islamic Sharia sources. The
study relied on doctrinal comparative and analytical approaches, seeking to understand the concept
and historical roots of himaya and importance of environment protection as it developed within
Islamic tradition to evaluate it is applicability to modern environmental protection frameworks.
By focusing on the Qur’an, Sunnah and Muslim jurist’s statements, the study offers textual and
comparative analysis of himaya considering contemporary environmental issues. The primary sources
of information for this study are the Qur’an, Sunnah. Muslim jurists’ statements across the schools
of thoughts. It also, examines relevant legal sources that focus on the conservation of communal
resources, the prohibition of waste, and stewardship of the land. Additionally, these materials are
supplemented by using Islamic legal maxims, public welfare (maslaha) and intent of Shariah will be
applied for environmental preservation. On the other hand, secondary sources of information will
be gathered from Islamic environmental ethics, eco-theology, sustainable development, reports and
case studies and international environmental law. These will be used for comparative dimension,
highlighting similarities and differences in ecological protection. The method of information analysis
is mixture between legal text interpretation, thematic, and comparative study. Islamic sources like
Qur’anic, Sunnah and Juristic statements are evaluated through content analysis to derive a legal
basis and ethical principles. The findings of this research are then arranged thematically, focusing on
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earth preservation, wildlife protection and communal welfare. The scope of the research is based on
Shariah law, with contemporary environmental issues restricted to contexts where Shariah has an
influence and relied on legal tradition analysis. Although the study focuses on doctrinal and theoretical
aspects, it offers important insights relevant to global discussions on environmental issues.

Results and Discussion

The significance of studying the environment is very important due to the advancement of
technology, industries, and destructive weapons of war. This has led to the emergence of pollution
and increased its danger, exposing thousands and millions of people to death caused by chronic
diseases and epidemics that also affect crops, fruits and animals. The environment refers to the set of
natural, physical, chemical, biological, and social conditions capable of influencing living organisms
and human activities (Al-Sabbarini Hamad, 1984, p. 14). The Qur’an uses word Ardh (earth) instead
of environment (Al-Miskan, 2012, p. 19), referring to the place where the people live, including its
mountains and valley, plants and animals, as well as planets and celestial bodies around it (Hijab
Mohammad Munir, 2003, p. 13). The word earth is more precise and specific expression than the
technical term environment. The Earth used as framework for integrated ecological systems that
provide the conditions necessary for the survival of humans and other living organisms (Al-Dunyah,
2001, p. 24). The word earth appears in the Qur’an 545 times. Among the verses is, “And when it is
said to them, “Do not cause corruption on the earth”, they say, “We are but reformers” (Qur’an, 2:11).
Another verse states, “He has produced you from the earth and settled you in it” (Qur’an, 11:61).
Abubakar Jasas commented in his book that Almighty Allah mentioned earth because Adam was
created on it and all people originated from Adam (Al-Jassas, 1994, p. 213). And whoever follows the
verses of the Qur’an will find that is more concerned with the environment. it shows the extent of this
concern, and the Qur’an’s describes many previous nations as corruptors on earth, even though their
behavior towards the environment was not harmful.

In Islam the word “environment” refers to everything that surrounds human life, including
air, water, soil, plants, and animals (Ahmad Janduni, 1995, pp. 45-78). Islamic law considers the
environment part of the trust that Almighty Allah has entrusted to mankind. Therefore, it is necessary
forhuman beings to strive forits development, and preservation. Islam encourages the protection of the
environment from any harm or corruption and considers it among necessities of life. Islam considers
them to be harmful to the human being. Islam emphasizes the preservation of the environment
and all its elements, which represent the balance of creation and the importance of maintaining this
natural balance. The Holy Qur’an mentions this principle in many places, emphasizing the necessity
of preserving this balance as part of the Islamic faith. In addition, Islam urges the development of the
earth as a legal duty, commanding humankind to strive for reform, construction and the elimination
of corruption. Allah (SWT) says, “He is the One who produced you from the earth and settled you
on it. So, seek His forgiveness and turn to Him in repentance” (Qur’an, 11:61). It is understood from
this verse that human being has a major role in the development and preservation of the Earth. It is
also prohibited for them to behave in a way that causes corruption or pollution, and it is necessity
to cooperate in preserving the environment, because corruption and pollution of the earth violate
Shariah law.

In Islam, the human being is closely linked to the environment and is a successive on earth. Allah
(SWT) has honored him with this responsibility, saying: “And it is He who has made you successors
on the earth” (Qur’an, 2:30). This role as a successor requires human to respect and preserve the
environment, as over-exploitation or encroachment upon it is a violation of the commands of God
and His Messenger (Abdallah Shahatah, 2001, p. 17). Almighty Allah requires people to be completely
obedient and kind to their Creator. He also required them to act with goodness and honesty when they
interact with the environment and maintain a sense of accountability and responsibility in dealing

https://doi.org/10.65608/qut.2026.1.07


https://doi.org/10.65608/qut.2026.1.07

QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 1. 82

with it. This supports monotheism and makes the belief in God reflected in behavior and actions that
are governed by limits and disciplined by environmental principles, with the aim of pleasing Allah
(SWT) and seeking His pleasure. So, whoever plants a tree and eats an animal or bird from it, he is
charity (Muslim, 1955, Hadith 1552).

Furthermore, Islam urges humans to be moderate and not wasteful with all resources. Almighty
Allah says: “And eat and drink but be not excessive. Indeed, He does not like those who commit
excess” (Qur’an, 7:31). This principle applies to water, food, energy, and agriculture, and ensures the
continuity of resources for future generations. Islam also emphasizes the protection of living creatures.
The Prophet Mohammad (SAW) said: “He who does not show mercy will not be shown mercy”, (Abd
al-Baqi, 1986, p. 103) a hadith that applies to all living creatures. The Prophet Mohammad (SAW) also
forbade cutting down trees except for necessity and commanded care for agriculture even during times
of war, encouraging people to avoid harming the environment and to preserve resources. In addition,
the environment in Islam is considered a trust in the hands of humans, which must be preserved and
not polluted. Almighty Allah says: “Do not cause corruption on the earth after it has been set in order”
(Qur’an, 7:56), warning against harming or encroaching upon natural resources. Exploiting nature
is permissible, but within the limits of sustainability and regeneration. Agriculture, hunting, and
water use are all permissible, provided they are moderate and do not harm the environment. Finally,
from this perspective, it becomes clear that the relationship between humans and the environment
in Islam is an integrated one based on balance, compassion, and responsibility. Humans are part of
nature, not above it. It is their duty to protect and preserve it, utilizing its resources without excess or
harm, so that the environment remains fit for human life and for all other creatures.

Based on the previous discussion, environment areas are numerous and diverse, as follows; (a)
The human environment: This is the built environment created by humans because of their interaction
with the surrounding environment in which they live (Khalifah & al-Shayji, 1999, pp. 280-294). This
area refers to the human being himself. Islamic considers the care of the human environment from
the two perspectives: the physical aspect and the spiritual aspect (al-Kaylani, 2014, p. 1212). It urges
the preservation of bodily cleanliness in both psychological and material dimensions. In this regard,
the prophet Mohammad (SAW) said, “Tell me, if there were a river at the door of one of you in which
he washed five times daily, would any of his filthiness remain?” When he received the reply that none
of it would remain, he said, “That is like the five times of prayer by which God obliterates sins” (Al-
Nawawi, 2007, p. 307). Also, Allah (SWT) says, “Successful indeed is the one who purifies their soul,
and doomed is the one who corrupts it!” (Qur’an, 91:9-10). These verses demonstrate the importance
of maintaining physical or spiritual hygiene. (b) The natural environment comprises everything that
surrounds humans, including the earth, sky, and the living and non-living elements within them,
its care, preservation, and protection are not solely responsibility of humans, though they play an
important in its continuity. Islamic law has prescribed practical measures to address various related
challenges. Through the Islamic concept of the environment previously explained, the Qur’an
references multiple environmental elements, including the sky (Qur’an, 21:32; 13:2; 50:6), the earth
(Qur’an, 21:30; 41:11; 7:54), water (Qur’an, 21:30; 50:9), plants (Qur’an, 2:261; 6:99), animals (Qur’an,
6:38; 24:45; 40:79-80), and air or winds (Qur’an, 22:65; 16:10-11; 15:22), describing them as divine
signs for human reflection. On the other hand, the contemporary concept for the environment, which
refers to the natural environment consists of several elements: (i): The lithosphere, which includes
the earth’s crust with its various components, the valleys and mountains above it, and the rocks and
minerals stores in its depths. (ii) The hydrosphere, all the water on earth, including oceans, rivers,
lakes, groundwater, and ice on which life on earth depends. (iii) The atmosphere, which contains
a large mixture of gases of great importance, and multiple functions all of which contribute to
protecting life on earth. (iv) The biosphere consists of all living organisms on Earth and is categorized
into producers (such as plants), consumers (such as animals), and decomposers (including bacteria
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and fungi). Therefore, the environment can be classified into living and non-living. Living things
have the characteristics of growth, movement, and sensation. They feed, breathe, and reproduce.
These include birds, animals, and plants. As for non-living things, they are natural elements and
components such as water, air, and earth (Dhahir, 2009, p. 22). Human beings use the environment in
a daily life for construction, water usage and other activities, which may cause wastage and pollution.

Ecosystems are naturally balanced unless they are subject to an emergency. They are internally and
externally balanced with other systems and elements in a precise and integrated manner. Recognized
this divine balance, Islam’s approach to environmental conservation is summarized in the following
pillars: (i) The estimation means that the environment was created precisely, and this image is evident
and manifested in the creation of materials and elements in limited quantities and precise proportions,
and the creation of everything with measure and calculation. Allah (SWT) says, “Indeed, we have
created everything, perfectly preordained” (Qur’an, 54:49). Another verse, “And with Him everything is
determined with precision” (Qur’an, 13:2). The ecosystem designed and created by God as an integrated
ecological unit. It consists of living and non-living organisms in a specific place, interacting with each
other according to a precise and balanced dynamically, and they continue to perform their role in
sustaining life. An ecosystem consists of four key elements: a biotic component (non-living nature) and
the functional roles of production, consumption, and decomposition. These elements embody a state
of balance, and each system represents a distinct and balanced environment, such as seas, forests, and
lakes. If a change occurs in the conditions surrounding an ecosystem, its form may change. However, an
environment containing a diversity of plants and animals resists these changes and strives to maintain
its balance. Isn’t this evidence of the precision of creation and the wisdom and power of the Creator?
Allah (SWT) says: “He created each thing and determined it with [precise] determination” (Qur’an, 25:2).
(i) The balance: The environment was created in balance system, with a wonderful integrated system,
in which no element dominates another. Each element performs its function without failing in any of
its roles. This is affirmed in many verses of the Quran, including the Almighty’s statement: “As for the
earth, we spread it out and placed upon its firm mountains, and caused everything to grow there in
perfect balance. And We made in it means of sustenance for you and others, who you do not provide for.
There is not any means of sustenance whose reserves We do not hold, only bringing it forth in precise
measure. We send fertilizing winds and bring down rain from the sky for you to drink. It is not you
who hold its reserves” (Qur’an, 15:19-22). One of the forms of balance that Almighty Allah created in
the environment is the stability of the amount of water on the Earth’s surface, as this water evaporates
and then returns to it again. It is known that water vapor rising from the seas and oceans is carried by
the winds, condenses, and combine, creating an electrical discharge. Rain begins to fall, causing rivers
and valleys to overflow. Almighty Allah says: “He sends down water from the sky, and the valleys flow
according to their capacity” (Qur’an, 13:17). This water may settle and become stored underground,
forming groundwater. When rain falls, every living creature on Earth drinks from it, just as the Earth
itself absorbs it. Rain cannot be controlled; it eventually seeps from living things and the Earth back into
the rocks, and the cycle begins again. This reflected the following verse: “And you are not its keepers”
(Qur’an, 15:22). That is, we cannot prevent it from descending or ascending except in the form of water
vapor. Whatever water the Earth loses in the form of vapor is quickly returned to the sky, restored in
the form of rain. (iii) The protection means that the environment was created and preserved to ensure
the continuity of this system and to protect it from external interference that would disrupt, diminish,
deteriorates, or even causes the collapse this system. Allah (SWT) says: “And your Lord is Guardian over
all things” (Qur’an, 21:32). The earth and the heavens are preserved. God Almighty said: “And We made
the sky a protected ceiling.” Allah (SWT) says: “Indeed, God holds the heavens and the earth lest they
cease to exist” (Qur’an, 35:41). Allah (SWT) preserved the stars and planets in their positions, so that they
would not collide with each other. He preserved the earth with protective systems, the first of which is
the balance and stability of its orbit by means of the gravitational pull of the sun, the centrifugal force
resulting from its rotation, and other cosmic forces. All these forces ensure the stability of the earth in its
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orbit so that it does not slip away or wander into space. Allah (SWT) says: “So God is the best guardian,
and He is the most merciful of the merciful” (Qur’an, 12:63). One of the forms of ecological balance is the
system of cycles of elements and materials, as natural element are exposed to consumption, deficiency,
increase and abundance, which disturbs ecosystems. These disturbances often occur because of human
activities and affect ecosystems either directly or indirectly. These environments may involve animal,
plant or microorganisms that reflect the extent of the disturbance. (iv) The environment: The earth
belongs to Allah (SWT), and human being is its trustee, so he benefits from it. It is a trust, and Allah
(SWT) has entrusted it to him. Almighty Allah says: “To Allah belongs the dominion of the heavens
and the earth. He creates what He wills” (Qur’an, 42:49). Another verse from Qur’an: “Blessed is He in
whose hand is the dominion, and He is over all things competent” (Qur’an, 57:2). Almighty Allah has
entrusted man with His kingdom, made him a trustee over His resources, and obligated him to treat it
as a trustee, so he does not pollute its air, defile its water, or spoil its crops. (v) The environment was
created for humanity, made subservient to it, and humanity is its steward, enjoying its bounties and
delighting in its beauty. The Almighty prepared the earth to fulfill the concept of stewardship. There are
many manifestations of subservience mentioned in the Holy Quran in numerous verses, including the
Almighty’s saying:

“It is Allah Who created the heavens and the earth and sends down rain from the sky, causing fruits
to grow as a provision for you. He has subjected the ships for your service, sailing through the sea
by His command, and has subjected the rivers for you. It is Allah Who created the (Al-Zuhayli, 2010)
heavens and the earth and sends down rain from the sky, causing fruits to grow as a provision for
you. He has subjected the ships for your service, sailing through the sea by His command, and has
subjected the rivers for you. He has also subjected for you the sun and the moon, both constantly
orbiting, and has subjected the day and night for you. And He has granted you all that you asked
Him for. If you tried to count Allah’s blessings, you would never be able to number them. Indeed,
humankind is truly unfair, totally ungrateful” (Qur’an, 14:32-34).

But man refuses to do anything but spread corruption on earth and destroy crops and livestock.
Almighty Allah says: “And when he turns away, he strives throughout the land to cause corruption
therein and destroy crops and livestock” (Qur’an, 2:205).

Environmental degradation is the transformation of beneficial components into harmful pollutants,
thereby diminishing their role in sustaining life (Barbier, 1987, pp. 101-110). Another definition of
environment degradation is any quantitative or qualitative change affecting natural resource in the
environment, such as air, water, food, or soil, altering their properties or disrupting their balance to a
degree that adversely affects the organisms that use them, primarily humans (Abdulkarim, 1996, p. 28).
There are many types of pollutants: (a) Natural pollutants, which result from natural components of the
environment, without human intervention, such as gases and dust ejected by volcanoes. (b) Emergent
pollutants, which are formed as a result of human innovation and technological developments and
discoveries in the environment, such as those arising from industries, nuclear explosions, and means
of communication and transportation. (c) Biological pollutants, which are organisms that exist in an
inappropriate place, time, or quantity. They cause disease in humans, plants, and animals, or damage
facilities established by humans, such as viruses and bacteria, which spread through water and air and
cause disease in living organisms. (d) Chemical pollutants, such as gases emitted from fires, factories,
cars, volcanoes, and pesticides of all kinds, as well as fine particles from asbestos factories and liquid
chemicals, which have negative effect on all elements and components of the environment, harming
living organisms through the air they breathe, the water they drink, and the food they eat. (e) Physical
pollutants, including noise and radioactive waste from nuclear reactors, which pose a serious danger to
humans, as they may cause cancer, damage the human central nervous system, lead to infertility and
fetal death, harm the reproductive system, cause birth defects, and affect the human lungs, liver, and
kidneys.
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Islam agrees with the view that the cause of pollution is corruption, which is represented by the
deviation of human behavior from the truth, by exceeding the legitimate limit, and by departing from
the correct path that Almighty Allah has established. This is the reason for pollution in all its forms
and the disasters that result from it. In this regard, Allah (SWT) says: “Corruption has spread on land
and sea as a result of what people’s hands have done” (Qur’an, 30:41). Islam warns against corruption
of the earth after Almighty Allah perfected it, whereby human beings were ordered to live on it, obey
commands of Allah, and avoid what He has forbidden. In this regard, Islam advocates everything
that will cause environmental degradation and prescribes taking measures to reduce pollution and
protect the environment. Islam has put in place several measures, including faith-based, advisory and
legislative approaches to safeguard environment, as outlined below:

(a) Faith-based approach: Islam has made the protection of environment from pollution part and
parcel of Islamic creed and considers its violation a breach of Islamic theology. Furthermore, Islam
warns against destruction and devastation. The prophet Mohammad (SAW) said: “Iman has sixty
odd or seventy odd branches. The uppermost of all these is the Testimony of Faith: ‘La ilaha illallah’
(There is no true god except Allah) while the least of them is the removal of harmful object from
the road. And shyness is a branch of Iman” (Al-Nawawl, 2007, p. 125). He regarded the removal of
harm from the road- which is a form of confronting pollution and a means of purifying and cleaning
the environment-as a branch of faith and an integral part of it. This faith-based approach is clearly
evident when it links the extent of a person’s faith and righteousness with the goodness or corruption
of his environment, making the true cause of environmental problems and pollution the injustice and
corruption of man and his distance from the path of Almighty Allah (SWT).

Hence, the stern prohibition against causing corruption on earth was revealed, and Allah Almighty
threatened the corruptors with a bad outcome and severe punishment. Allah Almighty said: “And do
not cause corruption on the earth after its reformation. That is best, if you are believers” (Qur’an,
7:85). Ibn Ad-Dahhak said: “Do not bury or cover up springs, meaning do not bury them, do not
cover them, and do not cut down fruit-bearing trees to cause harm” (Ibn Attiyah, 1993, p. 410). Allah
Almighty has made it clear that corrupting the environment and destroying its crops and livestock
is the act of tyrants and criminals whose hearts have not embraced faith. This is indicated by Allah’s
statement describing the corruptors on earth: “And when he turns away, he strives throughout the
land to cause corruption therein and destroy crops and livestock. And Allah does not like corrupters”
(Qur’an, 2:205). Mujahid explaining the meaning of the verse: “The oppressor causes corruption on
the earth, but Allah withholds rain, destroying crops and livestock” (Al-Qurtubi, 2002, pp. 18-20).
The Messenger of Allah (SAW) said: “As for the wicked slave, the people, the land, the trees, and the
animals are relieved from him” (Al-Urami, 2009, Hadith 1960).

One of the most eloquent verses that accurately describes the state of the Earth in our present
age-after corruption has spread to all environmental resources because of man’s deviation from the
truth, his transgression of the limits of Islamic Shariah, and his deviation from the correct belief and
the upright path established by Allah is expressed in the Almighty’s saying: “Corruption has appeared
throughout the land and sea because of what the hands of people have earned so He may let them
taste some of what they have done that perhaps they will return” (Qur’an, 2:2). The commentators
differed in explaining what is meant by corruption. Some said it means drought, vegetation loss, and
loss of blessings. Al-Qaradawi explained that corruption means the destruction of inhabited areas,
the killing of living things, the pollution of pure resources, the squandering of energies, the depletion
of resources without necessity or benefit, and the disruption of benefits, and the means of obtaining
them (al-Qaradawi, 2001, p. 68).

One of the features of the faith-based approach to environmental protection is the close
connection between a person’s faith, his righteousness of his environment. The more faith, piety,
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and righteousness a person has, the more righteous, prosperous, and blessed his environment will
be. This is evident in the Almighty’s saying: “And if only the people of the towns had believed and
feared Allah, we would have opened upon them blessings from the heaven and the earth, but they
denied, so we seized them for what they used to earn” (Qur’an, 7:96). Allah the Almighty encouraged
the unbelievers to believe in Him and establish His religion, and He, Glory be to Him, undertakes
to sustain their lives, provide livelihood, and improve their environment. Allah (SWT) says: “And if
only they had upheld the Torah and the Gospel and what was revealed to them from their Lord, they
would have consumed from above them and from beneath their feet. Among them is a moderate
community, but many of them - evil is what they do” (Qur’an, 5:66).

On the other hand, He linked a person’s unbelief with the corruption and disorder of his
environment. The more a person increases in his injustice and misguidance, the more his environment
becomes corrupt, unstable, and destroyed. Allah the Almighty said: “And Allah presents an example:
a city which was safe and secure, her provision coming to her in abundance from every location. But
she denied the favors of Allah. So, Allah made her taste the garment of hunger and fear for what they
used to do” (Qur’an, 16:112).

This is an example that Allah the Almighty gave to the people of Mecca, as their land was a land of
security and abundant livelihood, with crops and trees. When the prophet Mohammad (SAW) came
to them calling them to worship Allah alone, they denied him and disbelieved in Allah (SWT). So,
Allah changed their condition and clothed them in the garment of hunger and fear instead of security
because of their disbelief and denial. Allah (SWT) says: “Indeed, we have tested those Meccans as We
tested the owners of the garden — when they swore they would surely harvest "all" its fruit in the early
morning, leaving no thought for Allah’s Will, Then it was struck by a torment from your Lord while
they slept” (Qur’an, 68:17-20).

This statement describes the condition of the people of Mecca when Allah, afflicted them with
famine and hunger because of their denial and disbelief. The situation resembled that of the people of
a certain garden whom Allah had honored with various types of palm trees, crops and fruits. When the
time for harvest came, they resolved not to give nothing to the poor. In response, Allah (SWT) sent fire
upon their garden, burning the trees and destroying the fruits, as recompense for their evil intentions
in depriving the poor of the rights had decreed from them. Allah (SWT) says: “And those cities - We
destroyed them when they wronged, and We made for their destruction an appointed time” (Qur’an,
18:59). Due to immortal actions, societal conditions deteriorate, leading to the withholding of essential
provisions and widespread emergence of illness, calamities, and diseases spread. Evidence of this is:

“0 Muhajirun, there are five things with which you will be tested, and I seek refuge with Allah
lest you live to see them: Immorality never appears among a people to such an extent that they
commit it openly, but plagues and diseases that were never known among the predecessors will
spread among them. They do not cheat in weights and measures, but they will be stricken with
famine, severe calamity and the oppression of their rulers. They do not withhold the Zakah of
their wealth, but rain will be withheld from the sky, and were it not for the animals, no rain
would fall on them. They do not break their covenant with Allah and His Messenger, but Allah
will enable their enemies to overpower them and take some of what is in their hands. Unless their
leaders rule according to the Book of Allah and seek all good from that which Allah has revealed,
Allah will cause them to fight one another.” (Al-Albani, 2000, p. 621). In addition, Allah (SWT)
says, “That is because Allah would not change a favor which He had bestowed upon a people until
they change what is within themselves. And indeed, Allah is Hearing and Knowing” (Qur’an, 8:53).

Allah (SWT) has informed us that He does not change the blessings He bestows upon anyone until
the person changes what is within himself. He replaces obedience to Allah with disobedience, gratitude
with ingratitude, and the means of earning His pleasure with those leading to His wrath. Indeed, if
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someone turns from disobedience to obedience, Allah will replace punishment with well-being. One
of the consequences of sins is the removal of the blessing livelihood. Sins and transgressions also
cause various forms of corruption on the earth, water, air, crops, fruits, and dwellings.

These points indicate that the environmental crisis facing the world is fundamentally rooted
in a spiritual and moral crisis. The departure of many people from the teachings of Islam-which
protect the environment, preserve human health, and promote ecological balance-has contributed
to the spread of pollution in their societies. Trafficking in carcinogens, dealing in spoiled food deals,
and environmental tampering have become a quick way for those with weak faith to gain huge
profits. Moreover, major powers are creating environmental problems driven by motives of control,
domination, and subjugation of poor and developing countries. Several studies published by the
International Union for Conservation of Nature and Natural Resources (IUCN) further underscore the
importance of environmental protection. They emphasize that environmental legislation in Islamic
societies, rooted in the faith of the nation and reflecting its intellectual and cultural heritage, can be
more effective in mitigating environmental degradation (Dhahir, 2009, p. 43). It is well known that
linking environmental issues to an individual’s faith and beliefs encourage greater responsibilities
and commitment to improving the environment.

(b) Advisory approach: The advisory methodology encompasses all measures that protects
the environment from corrupting factors and keeps it safe and suitable for life. It is based on the
directives found in the Quran and the Sunnah, as well as the promises of reward in the hereafter,
which encourage kindness towards the environment, respectful interaction with it, and prioritization
of public interests over private ones. It also warns people against harming the environment and its
components or abusing them, due to the grave sin, serious consequences, and dangers such actions
entail, threatening both individuals and society with hardship and harm. This guiding methodology
encompasses everything surrounding humans, animals, plants, air, and inanimate objects, working
to care for and preserve them because they share life with us. Islamic Sharia came introduced both
incentives and deterrents to create a beautiful and fruitful balance in people’s hearts. Leaders must
convey these texts and guidelines to all segments of society, so that they lead to awareness and
enlightenment, guiding everyone to the right path in dealing with the environment with kindness
and a focus on improvement. The advisory approach focuses on three aspects:

(i) Encouraging the utilization and investment of environmental resources.

Islamic law has always encouraged the utilization and investment of all environmental resources
and their components. For example, God Allah (SWT) says: “The example of those who spend their
wealth in the cause of Allah is that of a grain that sprouts into seven hears, each bearing one hundred
grains. And Allah multiplies the reward even more to whoever He wills. For Allah is All-Bountiful,
All-Knowing” (Qur’an, 2:261). Al-Qurtubi, in his commentary on this verse, states that it serves as
evidence of the importance of agriculture, which is among the most essential occupations for people.
He further explains that farming and other related activities are considered a collective obligation,
meaning that the ruler should compel people to engage in them, as well as in planting trees and
other similar endeavors. The verse emphasizes the importance of cultivating crops and working to
increase their yield, so that a single ear of grain can produce a hundred grains, which are essential for
the sustenance of humans, animals, and birds. It also indicates that the land is a source of economic
wealth that should be cared for and invested in the best possible way (Al-Qurtubi, 2002, p. 262). On the
other hand, the prophet Mohammad (SAW) said, “If the final hour arrives while one of you has a palm
shoot in his hands and he is able to plant it before the Hour arrives, the, let him plant I” (Al-Bukhari,
1960, p. 168). This great hadith encourages positivity, optimism, and perseverance. It teaches that
good deeds are commendable even in the final moments of life. The main message is that a Muslim
should continue working and striving to serve people and develop the earth, even if the end seems
very near, and should not despair or stop working.
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Regarding water, the prophet Mohammad (SAW) advised people to take care of water, keep it
clean, and use it wisely. Among the mare several hadiths on this matter are the following: “None of you
must pass water into standing water that is not flowing, then wash in it” (Ibn ‘Abd al-Rahman, 2006,
p- 21). As we know, standing water that is not flowing contains bacteria and microbes from human
being; therefore, it can become a source of disease. Medical research affirms that Schistosomiasis
parasite, which it originates from humans, can multiply rapidly when introduced into stagnant water.
The prophet Mohammad (SAW) said, “Muslims have common share in three (things); grass, water and
fire” (Al-Mizz1, 1992, p. 338). This means that these essential natural resources are common property
among Muslims, and no one is allowed to monopolize them or prevent others from benefiting from
them- especially in uncultivated lands that are not owned by anyone. This hadith is considered
evidence of the principle of sharing in the basic necessities of life.

In term of land reclamation, cultivation, plantation the prophet Mohammad (SAW) said the one
who activate it will belong to him. “If anyone makes a barren land productive, then it belongs to
him” (Al-Taymi, 2021, p. 217). The aforementioned hadiths clearly demonstrate Islam’s emphasis on
utilizing the land and the obligation to benefit from and cultivate it through planting and farming.
This is due to the numerous benefits it provides to all living creatures, including humans, birds, and
animals, who benefit from its fruits and grains to sustain their lives. Furthermore, the planter receives
reward and merit, as he earns virtue and charity for everyone who eats from what he has planted.
The prophetic teachings emphasized the importance of preserving the lives of animals and birds,
especially those from which benefit is derived. The Prophet, peace and blessings be upon him, said:

“While a man was walking, he felt thirsty and went down a well and drank water from it. On
coming out of it, he saw a dog panting and eating mud because of excessive thirst. The man said,
‘This (dog) is suffering from the same problem as that of mine. So, he (went down the well), filled
his shoe with water, caught hold of it with his teeth and climbed up and watered the dog. Allah
thanked him for his (good) deed and forgave him.” The people asked, “O Allah’s Messenger (SAW)!
Is there a reward for us in serving (the) animals?” He replied, “Yes, there is a reward for serving
any animate” (Al-Sharji, 2009, p. 310).

Regarding air and wind, the Prophet’s guidance included calling for the preservation of the air
and protecting it from all types of pollutants and foul odors, and keeping it clean, pure, beneficial,
and harmless. Among the most prominent of these hadiths are: ‘A’isha said she used to perfume the
Prophet with the sweetest perfume she could find until she saw the perfume shining on his head
and beard (Ahmad ibn Hanbal, 2001, Hadith 6163). Another Hadith, Jabir reported God’s Messenger
as saying, “If anyone eats of this offensive tree (garlic or onion) he must not approach our mosque,
for the angels are harmed by the same things as men” (Al-Tabrizi, 1985, Hadith 707). The Prophet
Mohammad (SAW) prohibited someone from attending the mosque because of smell of garlic and
onion. So, what about the odors from smoking, factories, reactors, and other things that are harmful
to human health? Undoubtedly, prohibiting them is even more important and necessary.

(ii) The Call for Moderation and Balance in the Consumption of Environmental Resources:
Moderation and balance represent an authentic Islamic approach and a fundamental principle
of Islamic law, distinguishing the Muslim nation from other nations. It is a moderate nation in its
beliefs, worship, and dealings, as Almighty Allah says: “And thus We have made you a moderate
nation” (Qur’an, 2:143). Similarly, Islam advocates moderation and balanced in dealing with the
environment and its resources. Islamic teachings, therefore, call for moderation in the consumption
of environmental resources, avoiding excessive use and extravagance both of which constitute
wastefulness and profligacy. This principle is clearly reflected in the Quranic verses and Hadiths,
most notably: “And eat and drink, but be not excessive. Indeed, He likes not those who commit excess”
(Qur’an, 20:81). Give to close relatives their due, as well as the poor and needy travelers. And do

https://doi.org/10.65608/qut.2026.1.07


https://doi.org/10.65608/qut.2026.1.07

QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 1. 89

not spend wastefully. The prophetic traditions have come to support and clarify the principle of
moderation in the consumption of environmental resources: The Messenger of Allah passed by Sa’d
when he was performing ablution, and he said: ‘What is this extravagance?’ He said: ‘Can there be any
extravagance in ablution?’ He said: ‘Yes, even if you are on the bank of a flowing river’” (‘Abd al-Baqi,
n.d., Hadith 425). Al-Shawkani explained that the hadith indicates the disapproval of wasting water
during washing and ablution and emphasizes the desirability of moderation-a matter upon which is a
consensus (Al-Shawkani, n.d., p. 250). If there is such strictness concerning water consumption during
ablution, how much more serious is the waste of water in daily life, where it is often spilled in the
streets through negligence, while many people are deprived of this blessing? Water scarcity remains
one of the world’s most pressing problems, causing numerous conflicts at the individual, community,
and state levels. Another Prophetic Hadith states “A human being has never filled any vessel which
is worse than his own belly” (Al-Hamd, 1982, p. 221). This prophetic guidance, which emphasizes the
preserving human health and protecting from diseases resulting from overeating, clearly reflects the
consequences of excess and depletion of environmental resources that the world is currently faces.
Some nations discard vast amounts of leftover food in landfills, while others lack even a morsel to
stave off hunger and death.

(iii) Warnings and Threats against Harming the Environment: Religious texts contain warnings
and threats against damaging or harming the environment. They express disapproval, condemnation,
and divine anger, and threaten severe punishment in the fire of Hell on the Day of Judgment. This
is illustrated by the words of Almighty Allah: “And when he goes away, he strives throughout the
land to cause corruption therein and destroy crops and animals. And Allah does not like corruption”
(Qur’an, 2:205). What is being witnessed in some countries today is the use of nuclear, chemical, toxic
and radioactive weapons-killing women and children, destroying homes and buildings, annihilating
crops, livestock and birds, and polluting the water and air. Among the Prophet’s Hadiths “If anyone
cuts down a tree, God will lower his head in hell” (Al-Tabrizi, 1985, Hadith 2970). Another hadith “A
woman was punished on account of a cat which she kept shut up till it died of hunger. She did not
feed it or let it out so that it might eat things creeping on the earth” (Al-Tabrizi, 1985, Hadith 1903).
Anyone who reflects on these texts will recognize the severity of the warnings against harming the
components of the environment, including plant and animal life. Cutting down trees and uprooting
plants is a form of corruption, as it deprives people of fruits, grains, shade and shelter. This also
applies to cutting down forest trees without considering and assessing the resulting disruption to the
environmental balance. Similarly, the wanton killing of animals and birds without any benefit, or
torturing and imprisoning them until they die, is prohibited. Islam forbids harming the environment
because its consequences ultimately harm humanity itself.

(c) Legislative approach: Islamic legislation come to prevent harm to the environment, and
harming the environment through pollution contradicts the essence of Islamic law, which calls for
the preservation of the five essential necessities: religion, life, progeny, intellect, and property. Islam
commands us to refrain from harming the environment, even by simply removing an obstacle from
the road. How much more so, then, does it forbid polluting its water, air, soil, and vegetation? It also
contradicts Allah (SWT) command to cultivate and improve the earth. Environmental degradation
and pollution threaten human life, leading to the death of many people worldwide from hunger and
thirst due to the depletion of water, plant, and animal resources. Environmental damage poses a
serious threat to the continuation of future generations, depriving them of what they need for their
growth, sustenance, and survival. It is also known that environmental degradation through the
cultivation of drugs leads to the corruption of the intellect, which is why Islam prohibits intoxicants
and narcotics. Furthermore, environmental damage harms property, which encompasses everything
a person owns and strives to acquire and possess. The land is property, the trees are property, the
animals are property, and so on (Clarke, 1890, pp. 199-211).
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Protection of the environment is an Islamic duty for everyone, Islamic law has included many
mechanisms, activities, procedures, and controls that work to fulfill this duty. These mechanisms
are diverse (Hisbah, Qadha), some of which relate to protecting the environment and its resources
from harm, damage, corruption, pollution, excessive depletion, extravagance, wastefulness, frivolity,
and misuse of resource for purposes other than human need and benefit. This is achieved by
prohibiting behaviors that are harmful to the environment, which constitute preventive or negative
measures. These mechanisms aim to guide individual behavior towards protecting the environment
and its components from all the aforementioned harms. Other mechanisms focus on utilizing the
environment and its resources by developing, increasing, improving, and restoring them-encouraging
and promoting behaviors that are beneficial to the environment. These are positive measures aimed
at guiding individual behavior towards developing and investing in the environment, making it
sound, clean, suitable, fruitful, and productive for the benefit of present humanity while preserving it
for future generations. Some mechanisms and procedures are also regulating both types of behavior
—the developmental and protective aspects of human interaction with the environment — in practical,
real-world manner, to determine the extent to which individuals comply with the directives and
legislation established by Islamic law for environmental protection (Biglan et al., 2012, p. 257).

Finally, whoever causes harm on earth by polluting it, depleting natural resources, or damaging
the ecosystem deserves legal or Shariah-based punishment, depending on the nature of their act.
Financial penalties, such as fines and compensation for damages to the environment and society, may
be imposed as a deterrent to the offender and others, and to uphold the principle of environmental
justice. The punishment may even extend to imprisonment or a ban from engaging in the activity
that caused the harm, if the act was intentional or repeated in a manner demonstrating disregard
for the rights of others and the safety of the general environment. In some cases, the punishment
may take a disciplinary or corrective form, such as requiring the offender to repair the damage they
caused or participate in cleanup, and tree-planting campaigns, as a practical atonement for the harm
inflicted. In Islamic law, harming the environment falls under the category of “corruption on earth”,
which God has forbidden, and is subject to the discretion of the ruler according to the principle of
“punishment as deemed necessary to achieve the public good and prevent harm” (Kamali, 2016,
p- 323). Thus, the penalties resulting from violating environmental protection regulations are not
merely material sanctions, but rather a comprehensive system aimed at safeguarding God’s creation,
protecting humanity from the consequences of its recklessness and negligence, and reinforcing the
principle that preserving the environment is an act of worship and an aspect of civilized behavior
before it is a legal obligation.

Findings

¢ Environmental Protection as a legal obligation (Fard): The analysis concluded that Himayaal-
btah is not merely a moral virtue but a collective religious duty (Fard kifayah). It is a directive
requirement of the stewardship (Kifalah) and trust (Amanah) mandated by God. Failure to protect
the environment constitutes a violation of divine law.

¢ Integration with the Higher Objective of Shariah (Magqasid): Environmental protection is
foundational to achieving all five essential Magqasid. It’s directly necessary for preserving life (al-
Nafs), intellect (al-‘Aql) through clear air and water, progeny (al-Nasl) through a healthy future,
and wealth (al-Mal), through sustainable resources. Ultimately, a degraded creation impedes the
ability to worship and recognize God, thus harming the preservation of religion (al-Din).

o The legal personhood of Nature: Islamic jurisprudence implicitly recognizes the intrinsic
rights of nature. The concept that all creation “glorifies God” and the Prophetic injunction to show
kindness to “the one who has a living soul” external ethical consideration beyond humans. This
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establishes a theocentric legal standing for ecosystems, where harming the environment is a sin
(ithm), regardless of immediate human cost

+ The Efficacy of Classical Legal Mechanisms: The study finds that classical figh tools are highly
applicable today. The prohibition of waste (Israf) provides a powerful legal basis for combating
overconsumption and pollution, while the prohibition of fasad (corruption on earth) directly
criminalizes large scale environmental damage. The institution of Hima serves as a ready-made
model for creating national parks, forest reservsm and marine sanctuaries

*  The primacy of Prevention (Sad al-Dhara’i): Islamic law emphasizes blocking the means to
an evil. This principle mandates a precautionary approach to environmental policy. Any activity
with a high risk of significant environmental damage even if the benefit is seemingly immediate,
should be restricted or banned to prevent future harm

* Reinterpretation of ownership and Usufruct (Intifa): the findings confirms that while humans
may own or use resources, this is a usufructuary right, not absolute ownership. All resources are
ultimately owned by God (Mal Allah). Therefore, ownership is conditional upon responsible use
(tasarruf bi-shart al aql) prohibiting explotation that leads to depletion or degradation.

Conclusion

In conclusion, the juristic analysis of Himmah al- biah within Islamic figh reveals a sophisticated
and holistic system for environmental protection that is both timeless and urgently relevant. The
principles of stewardship (Kifaalah), trust (Amaanah), and pursuit of public welfare (Maslaha)
provide an un-shakable ethical foundation, while specific legal mechanisms translate this theology
into actionable law. The prohibition of israf (waste) and fasaad (corruption) establishes a clear legal
boundary for human interaction with the natural world, while concepts like Hima offer a classical
model for modern conservation areas. This analysis affirm that environmental protection isnot merely
an ethical suggestion in Islam but a legal obligation (fard), integral to the faith’s higher objectives of
preserving religion, life, intellect, progeny, and wealth, and by extension, the very planet that sustain
them all. Therefore, the Islamic juristic tradition does not merely contribute to the global discourse
on sustainability but challenges it within a paradigm where environmentalism is an act of worship,
ecological responsibility is a form of justice, and the protection of Earth is a sacred duty incumbent
upon every Muslim. The challenge and opportunity that remain lie in the contemporary application
(Ijitihad) of these profound mechanisms to address our modern ecological crises.
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