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Abstract

This article examines the origins and ideological foundations of Sufism in
Central Asia and Kazakhstan, as well as its socio-cultural role. The paper
explores the history of madhhabs, the influence of Sufism on the spread of
Islamintheregion,and the genesisand spread of Sufism asan Islamic cultural
phenomenon. The authors analyze concepts of Sufism that have become
widespread in Russian and foreign literature. According to the authors,
Sufism is a revival of the norms of behavior and the mystical traditions
of the Prophet Muhammad. The main elements of the Sufi worldview
are explored: love of Allah, mystical knowledge, spiritual development,
the practice of iqra, and the categories of khal, magam, and fana. The
relationship between the sheikh and the murid is examined, as well as the
role of Sufi mentors in shaping the moral and religious values of society.
The article also examines the influence of Sufism on public consciousness,
its interaction with regional traditions, and the transformation of the image
of Sufis among the public. The authors conclude that Sufism became an
important factor in the spiritual consolidation of society and contributed to
the dissemination of Islamic values through the ideas of love, service, moral
purification, and inner perfection.

Keywords: Sufi worldview; phenomenon of Sufism; culture; transformation
of Sufism; genesis.
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COnBUIBIK MCJIaM M3JieHUETiHiH peHOMeHi:
reHe3HC, pyXaHHU HeTi3gepi )koHe TapHUXH TaMYbI

AnpaTtiia

Byn Mmakanaza OpranbslK A3us MeH Ka3aKCcTaHIaFbl CONBIIBIKTHIH LIBIFY TETi MeH UJI€0IOTHUSIBIK
Heri3fmepi, COHal-aK, OHBIH, 9JIEYMETTiK-MdI€HH PoJli KapacTeIppUIiafbl. MakKanaza MashabTapabpiy
TapHUXBI, CONBIIBIKTHIH aMaKTarbl HCJIaMHBIH TapalyblHa 9Cepi )KoHe CONBUIBIKTEIH HCJIaM MaJleHH
KYOBUIBICHL peTiHfe maifja 60JIybl MeH Tapaaybl 3epTTesefi. ABTOpJap OPBIC XK9HE IIeTeNIiK
9LlebHeTTe KeH TapajifaH COIBUIBIK TYKbIPEIMIaMallapblH TajlJalabl. ABTOpJIapAblH IMMiKipiHile,
CONBIIBIK — MyxaMMe[ nafifaM6apAblH MiHe3-KyJIBIK HOpMaJlapbl MeH MUCTHKAJIBIK JICTYPJIEPiHiH
KaiTa >KaHFbIpYysl. CONBIIBIK JYHUETaHBIMBIHBIH HETi3Ti aJIeMeHTTepi 3epTTeieni: AjtahkKa fereHn
Maxab6aT, MUCTHUKAJIBIK OUIiM, pyXaHH JaMy, UKpa TaxXipubeci )KoHe xXajl, MaKaM paHa caHaTTapHL.
[Iefix ImeH MYPHJ, apacblH[arbl KapbIM-KaTbIHAC, COHMIAN-aK KOFaMHBIH, MOPAJbILIK KoHe [iHU
KYHJIBUIBIKTapPBEIH KJIBIITAaCTHIPYAaFEl COIBUIBLIK TJIIMIepIepAiH, peili KapacTelpeliaasl. CoHpan-
aK MaKaslaZla COIBUIBIKTBIH KOFaM/BIK CaHara ocepi, OHBIH, aliMaKTBIK [9CTYpJepMeH e3apa
dpeKeTTeCyi JKaHe KOeIIIIiK apachbIlHa¥Fbl CONblIAp OefHECiHIH 63repyi KapacTeIpbUIa bl. ABTOpIIAp
COIIBUIBIK KOFaMHBIH, PYXaHU HBIFAIOBIHJIa MaHbI3[bl GaKTOPFa alHaJ/bl )KoHe Maxab6aT, KbISMeT
eTy, MOPIBABIK Tasapy JKoHe IIIKI JKeTUly Hfesiapbl apKBUIBI HMCIIaM KYHJBIIBIKTaPBIHBIH
TapajyblHa BIKIIaJI eTTi fleTeH KOPBITHIH/BIFA KeJle/].

Ty#iH ce3fep: CONBUIBIK [JYHHETaHBIM; COIBUIBIK (QeHOMeHi; MaJleHueT; COIBUIBIK
TpaHCPOpMaLUACEl; TeHEe3HC.

Cydu3mM Kak ¢peHOMEH UCIaMCKOH KyJIbTypPBhI:
reHe3HuC, [yXOBHbIE OCHOBHI H HCTOPHYECKOE Pa3BHTHE

AHHOTaIUs

B HacTosilleH cTaThbe pacCMaTPHUBAIOTCSI UCTOKH U MHUPOBO33pEeHUECKHe OCHOBaHHUS cydu3Ma B
IleHTpanpHOM A3uu 1 Ka3axcTaHe, a TaloKe €r0 COLIMaIbHO-KYIBTypHAs Pojib. B paboTe uccienyoTcs
HCTOPUS Ma3xaboB, BIUSIHUE cydH3Ma Ha paclpocTpaHeHUe HclaMa B peTHOHe, TPo6JieMbl reHe3uca
U pacupocTpaHeHHs cybHsMa Kak (eHOMeHa HCIaMCKOH KyJIbTYpPBL. ABTOPBI aHAaJIM3HPYIOT
TIOJIY4YMBIIHeE IIIMPOKOE pacipocTpaHeHHe B 0TeUeCTBeHHOM U 3apy6esKHOH JIUTepaType KOHILENIIIUH
cydusma. [To MHEHHIO aBTOPOB, CYU3M SIBJISIETCS BO3POXKIeHHEeM HOPM IIOBeIeHHsI U MUCTHYECKHX
TpajuLMU IIpopoka MyxaMMe[ia. MccieayloTcsl OCHOBHBIE 3JIEMEHTHI CyQUICKOT0 MUPOBO33pEeHHS:
mMo60Bb K AJIaxXy, MHCTHYeCKOe II0O3HaHHe, AYXOBHOe COBEPIIEeHCTBOBaHME, IIPaKTHKa HKpa,
KaTeTrOPHH XaJjl, MaKaM, paHa. PacCMOTpeHbl 0CO6€HHOCTH OTHOILIIEHUH MeXAY IIeHX0M U MIOPH/IOM,
a TakkKe pONH CyQUHCKUX HACTaBHUKOB B (QOPMHPOBAHUM HPABCTBEHHBIX M PEIUTHO3HBIX
LIeHHOCTeH o06lIlecTBa. B craThe Taxke pacCMaTpUBAeTCsl BIUsSHHe cy$H3Ma Ha OOIecTBEHHOe
CO3HaHHe, ero B3aUMOJIeHICTBUE C PeTHOHAIBHEIMU TPaJUIUIMU U TpaHchopMalus obpasa cydpus
B HapOAHOM cpefie. ABTOPHI [1eJIal0T BBIBOJ, O TOM, YTO CyQH3M CTaJl BaXHBIM GaKTOPOM [yXOBHOM
KOHCOJIMJallMH O6IIeCTBa U CII0CO6CTBOBAJI PACIIPOCTPAHEHHUIO HCIIAMCKUX 1IeHHOCTeH yepes HieH
JII06BH, CITy’)KeHUs1, HPaBCTBEHHOT'O OYMIIEHHUSI U BHYTPEHHEI0 COBEPIIeHCTBOBaHUS INYHOCTH.

Kiiouessle ciioBa: cypuiickoe MUPOBO33peHHe; peHOMeH cy$H3Ma; KyJIbTypa; TpaHchopMaLys
cydusMa; reHesHucC.
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Kipicme

COmBIIBIKTHIH, IIBIFY Teri Typajbl opTYpJli akafZeMHsUIBIK Iikipiep 6ap. Keiibipeyiep
CONBUIBIKTBL MC/IaMFa [AeHiHTi ceHiMJepMeH OaiaHBICTHIPAAbI, aj OacKajaapbl OHBI HC/IaM
JI9CTYPiHiH LIeH6GepiH/le KapacThIPaIblL.

MyxamMep nmariraMbap Ke3eHiHeH KeliH Ka/IbIITaCKaH CasiCU-AiHU axyaJs uciaaM [iHiHiH eki
HEeTi3Ti CYHHHUTTIK J)KoHe IINUTTIK OaFbITKA JKiKTelyiHe anblll Kefi. OpTanblK A3us MeH KasakcTaH
JKoHe coHfad-aKk Enin MeH Kapa TeHi3fiH COJATYCTIK J>XarajJayblHJa HCIaMHBIH CYHHUTTIK
6areIThl KeH Tapaangel (Temirbayeva et al, 2021). Ocel 6aFrpITTapMeH KaTap, UciaaM aneMiHpe X
racelpfia MashabTtap fa KanelnTacTel. MashabTap ceHiM (aKpifa), pIKh (KYKBIKTHIK) J)KoHe cascaT
MacesleciHe O6aiaHBICTHI TybIHAAafaH Mashabrap 6onbinl 6eniHesni. Masha6Tapaply makga 601ysl
HCIIaMHBIH, ApabUsifiaH e3re aiiMakKTapra, YITTap MeH YIbICTapfa TapajlybIMeH J>KoHe KeHbip
TEOJIOTHSUIBIK, MacesieslepiH, (TarAblp, KyHa) opTafa UIBIFYbIMeH OadaaHbICTBI 60yfbl. Eypasus
M9JIeHU KeHICTiriHeri TypKi Xa/JbIKTapbIHBIH 6aceIM Oesiri akelgaga Matypyau, ¢pikhta 96y
Xanuda MashabTapelH ycTaHabl. Byl MashabTapMeH KaTap, aTaraH eHipJe 6acka MashabTapasl
yCTaHATHIH KaMaraTTap Ja Ke3speceni. Anaiiia MashaGTapblH apacblHarbl albIpMallbUIBIKTap
ab6CoIIOTTI eMec, oJlapZblH 6ap/bIFsl OpTakK, Heridfgepre KypaH MeH CyHHETKe CyieHef.

AntelH Opfa MeMJleKeTiHZe OCBhUIApABIH imriHge o6y XaHuda MashaObl KeH Tapalsblll,
6aChIMIBUTRIKKA He 60106l OUTKeHi, OpTarackIpiaapAa OpTaabiK A3Us Uc/IaM ajieMiHeri xaHaQUTTIK
Ma3haOThIH eH ipi opTajbIKTapBIHBIH 6ipi 60J1bI, a1 Xope3MHeH WIBIKKAH AiH FyJaMajlapbIHbIH
6eneni MeH iHAi yaFreI3fayAarsl 6esceHIiniri ocbl Ma3ha6TeIH Eypasus AanacbklHBIH CONTYCTIiri MeH
6aThICBIHA Tapa/IyblHA BIKIIAJ eTTi.

MaTepHuanagap MeH dicTep

Bynm Makana HCIaMJarbl CONBUIBIKTBHIH, KauIBIITaCybl MeH [JaMyblHa apHajfaH TapHXH,
¢unocoPUIBIK JKoHe [iHW 3epTTeyjep Ke3fepiH Tanpmayfa HerisgenreH. IlafijanaHblIFaH
MaTepHa/ilapfa peceHsIiK JXKoHe Xa/lIBIKapalblK 3epTTeyIIiepAiH eHOeKTepi MeH KJIaCCHKaJIbIK
CONIBINBIK MOaTiHIepl Kipexi. COHBIMEH KaTap, COIIBUIBIK pPYXaHU ToKipuOeHIH HerisgepiH
KepceTeTiH KypaH asTTapsl MeH XxafgucTep. OpTaiblK A3ug MeH KasaKcTaH/ja HClIaMHBIH TapajlyblHa
CONBUIBIKTHIH, 9CepiHe epeKille Ha3ap ayZapbulafbl. By fgepekrepzi Tanpmay 6isre COIBUIBIK
HJlesyIap/iblH, 9BOJIIOLMSACHIH JKoHe OJIapAblH, aiMaKTHIK MoJleHU opTara OeHimzenyiH 6aKbuiayFa
MYMKIHJIK 6eppi.

3epTTeyAiH, 9fiCHaMasblK Herisi TapHUXU-CAIBICTBIPMAJBl, TePMEHEBTHKAaJBIK JKoHe
JKYHeJIiK Tajjay oficTepiHe HerisfenreH. TapUXU-CaJbICTBIPMAaJIbl 9iC CONIBUIBIKTHIH, 9pPTYPIIL
TapUXU Ke3eHJep/Ae NaMybIH KoHe OHBIH JKepTUIiKTI AiHM [I9CTypJiepMeH e3apa apeKeTTecyiH
aHBIKTayFa KeMeKTeCTi. [epMeHeBTUKaIBIK 9iC 6i3re CONBUIBIK YFBIMIAPABIH, PaCiMIEPiH KoHe
ToXXipubenepAiH CUMBOJIM3MI MeH CeMaHTHKAJBIK acCleKTilepiH TyCiHAipyre MYMKiHAiK Geppi.
CONBUIBIKTEL QUIOCOPUSIIBIK, MiHU JK9HE JJIEyMETTiK-MdJIeHH KYOBUIBIC PeTiHJe >KaH-)KaKThl
3epTTey YIIiH KyHeIiK TaCia KOJITaHbUITEL.

3epTTeyae MATiHIK )KaHe TYKBIPEIMIaMalbIK TalnAay fa KonagaHbUIgbl. COMBUIBIK aje0HeTTeTi
HeTi3ri upesyiap aHBIKTa/I/bl, COIIBUIBIK, CaHATTapAbIH (TapuKar, 3ikip, caMa, ¢paHa, Xaa xaHe T.6.)
Ma3MYHBI COIIBUIBIK AYHHETaHbIM KOHTEKCiH/le 3epTTei.

Byn omicrepzi xemeHAi KonpmaHy OpTaiblK Asus MeH KasaKcTaH[arbl HCIaM MoJieHUETiHIH
KYOBUIBICHI peTiHJle CONBUIBIKTEI TyTac TYCiHyTe BIKIIaa eTTi.

HaTHiKeep j)KoHe TaJIKbLIAY
OpranbIK A3uss MeH KasaKcTasa XI-XIIraceipzia 6eyieH ajifFaH, 6ipak MOHFOJI IIaITKBI HIITBITBIFBIHA
6aMIaHBICTBl V3TN KajfaH MYCBUIMAHABIK KalTa epKeHAeyAiH ANTHIH Oppaja >KaHOaHYBI

https://doi.org/10.65608/qut.2026.2.01
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CONMBUIBIKIIEH — AtahThl TaHY[ABIH, MUCTUKA/IBIK GarbITBIMEH GalIaHBICTHI GOJNABI. OpPTaJbIK
Asuspa maiima GosFaH combuiap GipsecTikTepi Ockl aiMaKTapja HMCIaMHBIH TapalyblHa Y/IKeH
eH6eK ciHipzi (Kenzhetay, 2009).

CombutnIK (aT-TacaBByd) — UcCIaMarbl acKeTTiK-MHUCTHUKAJBIK 6arblT. MyCBIZIMaH TeOJIOITaphl
MeH 3epTTeyllijiepi ajafalllKbl COMBUIAP KaTapblHAa HaifamM6apAblH KeIITereH caxabanapblH
JKaTKbI3aabl. COHIBIKTAH CONBUIBIKTBIH HAESUIBIK 6acTayliapbl XWKpaHBIH, ajfalllKbl OH
KBUIIBIKTapbIHA KajbIITacalbl Jenl aiTyra 6osanbl. VIeoNOruAIbIK, GaFblT PEeTiHJle COIBUIBIK
VIII raceIpABIH OpTachl MeH IX FaceIpablH 6achIHAA TYIKITIKTI KagenTacagsl. COMBUIBIKTHIH Naiga
OOJIybIH KeITereH FajbIMJap McjIaM KOFaMBIH/A OPBIH ajifaH d3JIeyMETTiK JKIKTeJIyMeH >KoHe
«BPKEHHUETTIK «ILIOIIBIHYAAH» TYbIHZAFaH ilKi pyXaHU-IICUXOJIOTUSJIBIK TOJFAHBICTEL TYCIHY MeH
6acTaH Kellly TaJIBIHBICBIMEH» GaimaHbICTHIpafbl (Abirova, 2006, p. 16). CONBUIBIKKA KATBICTHI
KOIITereH TYKBIPhIMIaMaiap OHEI CHHKPETTI 171iM peTiHfe KapacTelpagbl. OChl TYKBEIpEIMaMaiapra
call COIBUIBIK HEOIIATOHHU3M, THOCTHUI[U3M, 30POAaCTpHU3M, OyALU3M >KoHe T.6. GHUIOCOPUSIIBIK,
JiHU iniMIeppiH 3JIeMEHTTEpiH HCIaM MOHOTEU3Mi TYpPFBEICHIHAH KaiTa KOPBITHIN, >XyHesi
JYHUETaHBIMABIK U1iM[l KasieinTacTelpagbl (Baizhuma et al., 2025). OpuHe, CONBUIBIKTa aTalfaH
37eMeHTTePAiH Ke3[eCeTiHiH JKOKKa IIbiFapyra 6o1Mac. Bipak 6i3 CONBUIBIKTHIH, UAEO0JIOTHUSIIBIK
Herisi Myxammeq mnaiiram6apibplH eMipi MeH [OiHM IPaKTHKAaChl AereH 63 TYKBIPBIMBIMBIS/IEI
6acCIIBIIBIKKA ajlaMbl3. McmaMza afaM AjtahlieH enn fiefaschi3, Tikened KaTbIHAacKa Tyceni. By
KAaTBIHACTBIH [I9CTYPJIi KaHOHJanraH popManapbiHbIH 6ipi — Hamas. Hama3s — AjutahTel ecke any
FaHa eMec, 63iH/iK JiHU TaXipube. Hama3 ajaM/bl KyYHJEMIKTI IeH/AesliK TipLIiIiK arbIMBIHAH 6ip
CoTKe O0JICBIH 6ocaThlll, JKapaTylIbIChIHA KaKbIHAATaAbl. Col apKpUIbl HaMa3 aJlaM J>KaHbl MeH
PYXBIH IEH[IEJTIK IaH-TO3aHbIHAH Ta3apTafbl. Hama3 GoaHUIIIK IIeH 6aKUIBIKTHL, JKaJIFaH JyHHue MeH
HarbI3 O0JIMBICTHI JKaJIFACTHIPBII TYpFaH OTKell Topisai. Hamas Genrini 6ip gapexene MyxaMme[
naraM6apAblH [OiHU ToKIipHUOeCciH >KeKe TYIFalIbIK TYPFbIFa >KaHAAHABIPY OOJIBIN TabbLIafbL.
OpHHe, HaMa3/ia MYChIMaH ITafiraMbapAplH AJUIahThl TOJIFaHYBIH [9J71 COJI KaJIIBIHA KalTaman bl
el anMadMbI3. [leTeHMeH HaMasfa afaM AiuiahTel KepMmece Jie KepreHpeil G6OJIbII, KyHafaH
aJIbICTall, )KaKCBIJIBIKKA 6ip Ta6aH >KaKpIHAAHAbl. COJI apKBIIbL, 9K3UCTEHIIMAIN3M TiliMeH alTcak,
BoyIMBICKa KaTBICTBUIBIKTHI ce3iHe[i. BOJIMBICKA KaTBHICTBUIBIK, illIKi KaH AYHHEHIH, HYPJIaHYbIH
cesiny popMachiHa Ky3ere acaanl (Omirbekova et al., 2025). Bys1 fiHU TaKipu6eHi paliuoOHaIbIK
naubsIM/iay Kypasiapbl MeH TaCiIiepl apKbLIbl )KeTKi3y MyMKiH eMec. ONTKeHi, BepbaijaHfaH AiHU
TKipHOe 031HIH TepeHIiri MeH TyTaCThIFbIHAH albIpblIaAbl. MyHAAH JiHU TO)KipHUGEH] TeK TOJIFaHy
FaHa MYMKIiH. Bi3fiH mikipimisile Hamasfgarbl AiHUM TIKIPUOEHIH OCHI acCIleKTijepi COIBIIBIK
MUCTHIIM3MTIE Heri3 60IIbI.

MyxamMepq, naiiraMb6apfplH [iHH TaXipubeciHme oHBIH MekkefeH Kynvicka (Mepycamum)
TYHTi cagxaTbl MeH KOKKe KeTepilreHi, To3ak IleH >XYMaKTbl KepreHi (Mcpa MeH Mwu’pajik)
6esnrini. OcbIHBIH, 6api 6ip TYHHIH inmiHzAe opeIH anfaH. IlafiramMb6ap e3iHiH TYHTI casixaTsl Typaslbl
MYCBIZIMaH/iapfa alTeII OepreHjie, KypeHinirep oHBI [dJIefeyiH Tanam etefi. CoHzia nairambap
Kyapic KanaceIHIa elIKalllaH 6oIMaca Jia OHBI [I9JI CHIIATTall Oepefi KoHe MEKKeIiK KepyeH[iep
Typajbl HaKTbl xabap adTazpl. KelliH OHBIH ce3[epiHiH IIBIH €KeHi JanenfeHeni. Vicpa MeH
Mupax — naiiraMbapAslH eH KepeMeT MYPKHU3aJIapbIHBIH, 6ipi )koHe AtahThIH YJIBUIBIFBIHBIH
6ip kepiHici. MyxaMMe[ naiirambapabiH Oy JiHU ToKipHubeci COMBUIBIK, AICTYPAE Je 63 KepiHiciH
Tabamel. Compuiap Typajbl fa OnaphblH Oip KepAeH eKiHIIi >kepre YIIBII 06apa ajJaThIHBI Kell
auThUIA[Bl. AJlaiifia, ONapAblH JXYMakK IIeH TO3aKThl KepreHi Typasbl akKlIapaTTel 6i3 comsliap
Typaibl JlepeKTepHaeH Ke3aecTipMelMis. SrHu, combuiap AsnahThlH KyaipeTriMeH 6Genrimi 6ip
MYPKHU3anapAbl jKacail anfaHbIMeH eIlKalllaH IairaMOapiblK AeHreliHe KeTepinMeiini. COIbI
YIIiH eH 6acThICH — TaiFfaMbap/blH OiHU TIKipUOeCiH aKTyalIfaHAbIpy, PYXaHWIBIK, e/IIIeMIepiH
KaiiTa >xaHZaHAbIpy. CONBUIBIK TYKBIPBIMA Ajtah IIeH afilaM apachIHaFel OipfieH 6ip JaoHeKep —
Maxa66aT. Conbl fyHUeeH Amilah Maxa66aTEIHBIH, YITKEIHEIH Kopeii. FalaMHBIH MeH ajlaM3aTThIH
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>kapaTbUTysl AnmahTeiH ¥Yibl MeliipiMi MeH Maxa60aThIHBIH, cajnfapbl. COHIOBIKTaH COIBIHBIH
JyHUefieri Ke3-KeJreH KyOBbUIBIC TIE€H 3aTKa YJIKEH MaHBI3 Gepil, BIKbIJIAC TAHBITYHI TaHaHaPIBIK
>KalT eMec. Conbl AYHUEeH AJsTahTHIH MepiH Kepe/li. «CONbUIBIKTa TaOUFaT 3aTTapPhIHBIH apachIHAA
eCiMJIiKTep MeH aralliTap epeklle KacHeTTi caHajlajbl, ojlap KyAaWbUIBIKTEH (eHOMEeHi, afaMra
JlereH Maxa66aTThIH Oenrici peTiHzae TyciHaipineni» (Abirova, 2006, p. 81). Anaiifa, gyHUere gereH
COIIBUIBIK YCTAHBEIM MEH IIYTTHIK K63KapaCThIH apachlHAFEl YKCACTBIK TEK CBIPTKEL opMaMeH FaHa
miekresnefi. CONbUIBIK, KOHE apXauKaJlblK aHUMUCTIK, QeTHIINCTIK, TOTEMHUCTIK CEeHIMZi HCIaMFa
6ertimey eMec. ITyTIIBUIABIKTA epeKIlie KacHueT 3aTTHIH, 63iHe ToH, IFHU KaCHEeTTLTiK 3aTTEIH HeMece
KYOBUIBICTHIH, illIKi MaHi apKbUIbI alKbIHAAIaAbl. AJT CONBUIBIKTA 3aTTHIH 63iH/IiK MoHi JKOK, 0J1 TEK
JKapaTyIIbIHBIH KY/ipeTiHiH apKacelHza FaHa 6enrisi 6ip MaHre ue 60i1a anazgbl. CONBIIBIKTE KOHE
ceHiMfi ucimamMra 6efliMfiey HeMece XaJIbIK CaHAChIHA HCIaM YFBIMAphl MeH oO0pa3fapblH eHTi3y
MeH TpaHCpopMaLUsIayAblH, HOTHKeCl Aell KapacThIpy OHBI IYTINBUIABIK AeHrelre Tycipexi
(Balpanov et al., 2016). KepiciH1lle, CONBIIBIK UCJIaM KYHABUIBIKTaPBHL.

CombLUIBIK MUCTHULIU3MHIH, Ta¥rbl 6ip anrbliapTel KypaHs! ToIcCipiieyaeri alblpMallbUIBIKTap
MeH epekurenikrep (Calis, 2022). KypaH asTTapblHAArbl acTapjbl MarblHaJapAbl TYCiHYy MeH
TYCIHAipY HiKip TajacTap MeH Ke3KapacTrap KaHIIbUIBIFEIHA, ajl OYJI 63 Ke3eriHze TYpJi areIMAap
MeH OarbITTap/blH, COHBIH INIiHME casCcy KO3FaJbICTapZblH TYBIHJAYbIHA alblll Keani. Bip TyTac
MYCBIJIMaH KaybIMBIHBIH, JKiKTeJIyiHe a/IblIl KeJITeH OCHI JKaFr[aiiap Colbliap HasapblHaH THIC Kajla
anMappl. SIFHY, KypaH[ibl, OHBIH asATTapbl MeH CypeJlepiH aflaMH aKbUl MeH IlapacaT TapasbIChIHA
cajly TypJi HiKkipiep MeH Ke3KapacTapAblH, YCTaHBIMJap MeH apekeT GopMaJapbIHBIH, ajlyaH
TypJItirine ce6ern 60iabl. Conbuiap KypaHHBIH KeIl KbIPJIbl MOH-Ma3MYHBIH paljMOHaJIIbl Tajliayra
UHTYULUSFA HeTi3[eslin, akUKATThl Tikejlel Kabbulfayfa OarbITTaJfaH MUCTHUKAJIBIK, To)KipHOeHi
6asaMa peTiHfe yChbIiHaAbl. COIBUIBIK MUCTHULIU3MI 9JIEYMETTIK ’KoHe JKeKe TYJIFaJIblK eMipAi IiH
YCTaHBIM/Iaphl MeH KarHiaTTapblHa COMKeC pallMOHaJI bl YHBIMACTHIPY GopMasiapel MeH Taciiepi
JiTTereH MakxcaTTapfa >KeTKi3OereH[IKTiH HeMece [iHU KYHJBUIBIKTapP MeH OMIipAiH HaKThI
arbIMBbl apachIHMAFEl aJIIAKTHIKTHIH, ce6e6iHed TybIHAaNbl. CONBUILIK AJNIahThIH aKUKAThl MeH
nairaM6apblH i3fjereH NeHIeHiH pyXaHHy TOJIFaHbICBIHAH TYbIHaFaH KyObUIbIC. XalUCTep/ie KOpiHic
TallKaH INTaifaMOap/blH 6Herejli eMipi MeH CONBUIBIK KapCaHBIHAAFbl MYCBUUIMAaH YMMAacCBIHBIH
6acelHla TYpPFaH[BIH, TYPMBICHI apacChbIHJArbl Ke3re YpPBIIl TYPFaH albIpMAallbUIBIK, KOFaM/[IBIK
caHaza KypzeJli aJleyMeTTiK cayanfapApblH 6eTiH aliTel. CONBUIBIKTIH HeTi3iH KajlaFaH aCKeTTep/iH
KOHII-KYHiH[le KapalnaWblM Xa/IBIKTBIH MYCBUIMAH KaybIMBIHAAFBl TepeHJ el TYCKeH JKiKTelyTe,
YCTeM/IK eTyIIi >KOFap¥rhl TAIlThIH COH-CAJITAHATTHI 6MipiHe iereH KapChUIbIK KepiHic TanTel. VIII-
IX raceipnappa Upaxk, XopacaH, MBICEIP aCKeTTiK KO3FaJIbICThIH OpTalbIKTapblHa aiHaJbl. «COIIbI»
TepMHHI KaJbIIITacllaFaH yaKbITTa OHBIH 6acTayblHZa TYPFaHAAPABI 3aXuf, (KeIllle Typ. 3yXxaf) —
TaKya HeMece abu[ (keInle Typ. y66an) — KymaiaelH KyJIbl Iell aTalThIH.

JiHM mpaKTHKaja ojapra 3ikip, sfHU AahTel ecke ajy paciMi ToH cumaT 6oipbl. 3ikipAi
Herispmeyne onap KypaHHBIH «O, UMaH KenTipreHaep! AjutahTel skui ecke ansigaap» (Qur’an, 33:41),
«MeHi ecke anbIHap, MeHze ceHAepAl YMEITIaUMBIH» (Qur’an, 2:152) agTTapblHa XyriHeni. 3ikip
Annah, AnnahtaH 6acka ToHIp KoK, Asimah KyaipeTTi fiereH popmynanapisl KalTanaygaH Typajibl.
3ixkipaeHeHi 6erii 6ip KO3FralIbICKa KeJTipyMeH, ajl Keii6ip conbap 6aysIpaacThIKTa phIHIa My3bIKa
ayeHziepiMeH, 6apabaH JabvUIAAapBIMeH KOCApJaHBII OTHIPABL. BipTiHAen, 3iKip CONBUIBIKTAFBI
Ta¥rbl 6ip paciM — caMaMeH (My3bIKa TEIHAayMEH) YIITACHII, JiHU TPaKTUKaHbIH 6aCcThl 3JIeMeHTiHe
aliHa/IABl. OyeH MeH OU BIPFAFbl COIBIHEI €peKIlle MeAUTalUsUIBIK Kyire 6eteiifi. OCbl MeJUTaLUs
GapBICEIH/A COIIBI ©3TEPreH caHa KaJIlIbIHA TYCe[i )KoHe IIIKi )XKaH JYHHEeHiH KYpbhUIBIM/IBIK, KalTa
KYPBUIYBIH 6acTaH Kelleni. By 6ueri amieropusibIK-paMi3aik o6pasgap apKbUIbl KepiHic 6epepi.
CombLnap aK TYCTi illIKi )Keli[leHiH YCTiHEH Kapa LIallaH Kuefi. AK TYC )KOFapFbl TPaHCLIeH/IeHTaIb/Ibl
97eM/Ii, Kapa TYC OChI IyHUEeHi OeliHesnelifi. B 6aphICEIHAAFEI alHaIMasIbl KO3FaIbIC YCTiH/IE COIIBI
Kapa TYCTi IanaH/Abl JIAKTHIPHII TacTakAbl. Byl OCHI IYHUENIK NTeHAeNiKTeH apbUIy/ibl, Ta3apyabl

https://doi.org/10.65608/qut.2026.2.01



QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 2. 9

6ingipeni. VakbIT eTe 6yJ1 conbIap YIIiH caMaHbl 6ap/bIK 6acKa AiHU paciMep/ieH )KOFaphl KOMABI.
By conmbUTHIK GUiIH CHIPTKBI popMackl ItlaMaH 6HiHe yKcac 60JIFaHBIMEH, illIKi MasMyHBI MYJIeM
6eseK. Anaiifia, oCbIFaH KapaMacTaH OyJI YKCaCThIK CONBUIBIKTEIH, OpTanbIK A3us MeH Kasakcranzaa
KeHiHeH TapanyblHa BIKHal eTTi (Abdullakhojaev, 2025).

OchI Ke3eHeri TaKyanap apachblH/ia KYHJEMKTI TiplIiTikke KaKeTTi Hapcenepzi Kanak Taby
KepeK JleTeH CypaKKa KaTHICTHI eKi TYPJIi yCTaHBIM KaJBINITaCThL. TaKyasiapablH 6ip TOOGHI ajlaM e3iHe
KaKeTTiHi afjay eH6eriMeH TayhlIll, apTHIFBIH MYKTaKIApFa TapaThIll 6epy KepeK AereH yCTaHbBIMZA
6onapl. Backanapsl affaM TeK Amtahka yMiT apTein, Tek 6ip COTIEH FaHa eMip cypyi Kepek, OyriH
IeHJeciHe KaMKop 6onraH Aymtah epTeHfAe OHBI KapayChl3 KaJAblpMaW[bl JereH Ke3KapacThl
OacIIBIIBIKKA anpapl. Compuiap e37epiHe KaThICTHI IMiKipre KeHiN aygapMajbl, MaKTaygbl [a,
aubITay bl fa KaObplI asiMazbl. Byl CONBIIBIKTHIH X0pacaH/ia aija 60rad MajlaMaTH 6arbITEIHTA
alKBIH KepiHic Tabappl. ManaMaTH i1iMiHIH HerisiHe ManaMa TypaJjibl Karuja ajablHAbl. CoraH
caliKec afjaM e3iH, 83iHiH KyHahap TaGUFaThIH afbINTAall, asyChI3 ChIHAY ajia 611yl Kepek. By yiix
Asmahka Kipurikcis KpI3MeT eTin, OHBIH, MelipiMiHe 66JIeHyTe TaJlbIHbII, eKDKY3/iIeKTeH 60HbIH
ayjlaK ycTaysl KakeT. MajlaMaTHUIIBUIAD ©3[€epPiHiH pyXaHU JKeTiCTIKTepi MeH CoTCi3miKTepiH
JKapHusislaMayZAbl J)KeH CaHafbl )KoHe COHBIMeH KaTap 6acKaHBIH KyIUsCBHA Gepik 6oipael. Onap
aJlaMHBIH, pyXaHU KeMeJlJleHyTe OarbITTaJIFaH 9peKeTi OHBIH TeK ©3iHe FaHa KAaTHICTEL. OHBIH JXaH
JYHUECIHIH TepeH KabaTTapbhlHJa OPBIH ajifaH KyObUIBICTapAbIH 60pi TeK 6opiH OLIIN OTHIPATHIH
Kypnaiira KaThICTHL KyIus. By 6afblT eKinfepi KoraMHaH ayiak 601y[bl )XKeH KepMefi. CeIpTTaH
KaparaH[a CoIbl 6acKa agaMaapaH 6eiliHe KoMManbl, onap KygaiabplH )KaKbIH TYPFaHBIH Ce3iHe
OTBIPBII, KYHJIETIKTI icTepiMeH IIyFeIIaHa 6epefii. BacKasapaelH KyHahap caHayhl, )KeK Kepyi MeH
6aslaraTTaybl MaJlaMaTHINBUIAP KyaHTaApl. Ojlap MYHBI 63[lepiHiH GarbITHIHBIH, JYPBICTHIFBIHBIH
6esrici gern Kabpu1AalbL, ce6e6i 6apiIbIK alifaMmbapiiap MeH ayJiuesiep OCBIHA M KOPJIBIKTHI 6acTaH
eTKisreH. Keiifie MalaMaTHIIbUIap 6acKalapAblH TapalblHaH 63/lepiH alBINITalThIH iC 9peKeTTepre
Jle 6apraH. Onap KoraM/ia KaJbIITaCKaH XYPic-TyphIC HOpMaslaphIH 6Y3bIIL, alHalaChIHaFbUIap/iblH,
BI3aCHIH KeJTipreH. OCBIHBIH 69piH oJlap alHalaChIHAAFbUIAPABIH iKipiHe 63/lepiHiH HEMKYpaniibl
KapauTHIHBIH KepCeTy VIIiH ’KacaraH. MajaMaTHIUbIIap OCHl apKbUIBI KOFaM/ia OPBIH ajlFaH
PUSHEL, IFHU KOIIIIIIIK aJbIH/Ia HaFbI3 JiHap O0JIBII KOpiHyTe TalllbIHFaHapblH eKDKY3/TITiH,
MMaHHBIH a3/ bUIBIFEI MeH [[iH JKOJBIHJAFbl TabaHABUIBIKTBIH JKOKTHIFBIH KOPCETYTe TaJlIbIHA b
JKy3iH KyObliara 6ypraHbIMeH, HaMa3 OKBIII, Opa3a TYTKaHMeH JXypeKTe UMaH ysylaHb6aca KeIlliIiK
aJlABIHAA JKacajifaH FU6aJaTThIH MoHI MeH MaHBI3Hl IIaMasabl. MajaMaTHIUbLIIAP KOIILIIiK
MMaHJBUIBIKTBIH OeJIrici caHaraH JXYpPIiC-TYPBICTHL dfieMi 6y3y apKbUIbI OJlapfa OCBIHBI JKETKI3ricl
KeJIreH, COUTIII oJlapZbl icTereH icTepi MeH ce3fiepiHe CHIHU Ko30eH Kapayra IIaKblpasbl. ONTKeHI
OCBl Ke3sfiepfie OMIIIK GachIHAAFbBIIaP MEeH OJIapAblH TOHiperiHferijiep MMaHHAH ajbICTall, OCHI
JYHUeIIK KYHABUIBIKTap MeH KYIITapiblKTapra 604 angbipa 6acraraH efi. Conpuiapably 3ikipaeri
«Annah Xanii», arau Ajtah Tipi eyl afaM sKyperiHfieri UMaH MeH YSITTBIH YHKbIFa KeTllereHIirin
6ingipeni. Conputapably Ajutah Tipi fereHi pamisi-acTapibl Kell MarbIHaJIBI TYCiHIK. Bip )KarpiHaH
Tipi 601y 6ap 6011y, S¥HU AjutahTelH 6ap eKeHi 11y6aci3 IBIHALIK. EKiHITiIeH, AjutahThIH Tipi 601y
anaMHbIH, OHBIMEH KaTblHacTa 0ojla aJlaThIHABIFBIHA MeH3eizi. YmrinmineH, OHBIH Tipi 601yHI
MMaH MeH YATTHIH CepreKTiriHiy Kelliyl. PyxaHU CepreKTiK «KOJ YCTiHJeri» IeHeHIH KalblIThl
>Karfaiel. OHBI JKOFAJITKAH ailaM TOFBIIIAPIIBIK IIeH Macalipayfa yiIslpaiisl. OCBIFaH K0 Gepmey
yiIiH ajaM GipiHmii ke3eKTe e3iHe CBIHHM Ke36eH KapayblH y36eyi kKepek. COHABIKTAH COIIBUIBIK
KeJIeHCi3ikTepre 60U anfbIphIN, PyXaHHU YHKBIFa OaTHIII 6apa KaTKaH KOFaMHBIH afiHachl iceTTi
6os7bl. AjutahThl IIeKci3 cylo MeH OfaH KYMOHCIi3 KbISMET eTy, 60JIMBICTaH KaJbIKIai OHBHI i3fiey
COIIBI 6MIipiHIH KBUHTICCEHLIUSChIHA alHala bl

CombLIapAbIH aCKeTTiK 6Mip CaJThIH, acipece 0TOACBUILIK IIeH HeKeleH 6ac TapTybIH KOFaMHBIH,
Genrizi TomTaphl TapallblHAH HapasbUIBIK TYABIPABL. OWTKeHi, HcIaMJa PyXaHUSTTBUIBIK
(MOHAXTHIK) XOK efi. MiciamM oT6AaChUIBIK IIeH HeKeJliK KaThbIHacTapfa YJIKeH MoH OepeTiH KoHe
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afilaM TaGUFaThIHA Call KeJIMEeHTiH TUBIMAAapPAHI (KaTOJTUKTepAeri eubaT MPUHIIUII) aWbIITaHThIH.
ConbUIBIKTa HEKe MeH OTOAaChUIBIK KaThIHACTapFa THHIM CajlaTHIH epeske 60JIMafbl, TEK COIbLIAp
>KaTarblHAa (XaHaKajlapza) TYPHII, XuhaHKe3-Ke306eliK eMip CalThIH YCTaHFaH yaKbITTa OJap/blH
apacbIH/A HEKeCi3MiK A9CTypi caKTalAbL.

VIII-XI racelpyiapfia acKeTTiK eMip CaiThIH adblnTayiaap 6acelM OOJIFaHBIMEH, COIBLIBIK
KO3FaJIbIC KeHiHeH TapaJiblll, YHEIMIACKaH CUIlaTKa e 6071a 6acTazpl. OCBl yaKbITTapAa CONBUIBIK
O6aybIpiacTeIKTap MeH OipyiecTikTep (OpHAeHzep) SYHUere Kenfi. O3 KacibiHeH KoJ1 y36ei acKeTTiK
JKOHEe MHCTHKAJBIK «KaTTHIFyJIapMeH» IIYFBUIIAHATHIH CONBIJIapMEH KaTap, KaHBIPIIBUIBIKIIEH
KYH KepeTiH combulap fa Iaipma 6onppl. Omapabl nakeipiap (pakup-apab. Kepmeil) HeMece
Japyimrrep (mapceiia) fen aTafgsl. By aTaysap COIbI Co3iHIH CHHOHUM/IEP] peTiHfe Ka6bUIgaH b
Osap aTakThl afjlaMapAblH MasapapblHbBIH HeMece MeIliTTep/IiH KaHbIHaH CaJIbIHFaH COIIBIIBIK,
JKaTaKxaHajapZa eMip cypZi. ByjkaTakxaHajlapza e3iHiK pyXaHH epeskesiep caKTangbl. CONBUIBIK,
eMip ca/lITHIH KajlaFaH ailaM e3iHe ycTa3 Tabysl THIC efli. ¥CTa3 TeHiperiHe MIaKipTTEpP KUHAIL, 631HIH
6ap 6inmiMi MeH TaKipubeciH coyapra 6epyre TanalblHATHIH. COIBUIBIK JICTYPAE YCTa3gbl LIEHX
HeMece IIip Jlel, ajl MIdKipTTI MYPHU[, MYPHUIKe YCTa3ObIK €TeTiH IIeUXThl MYPILIUJ, Iell aTalThIH.
BapibIK CpIHAKTaH MYZipMel oTKeH ajjaM FaHa MYpH[ 6oja ajnaThlH. COIbl KaTaKXaHalaphIHBIH
Kipe 6GepiciHe agaM Tisepisiell KaHa OTBIpA ajaThIH TaKTal TOCEHINl KOHBIIaThIH. CONBUIBIKKA GeT
OypraH ajiaM OCHI TOCEHIIITiH YCTiHe KYHi O0MBI 6ip KaJbIIITa OTHIPATHIH )XKoHE KYyHiHe 6ip faHa
JKY3iM7Zi HeMece KypMaHbl KOPeK KbUIATHIH. YaKbIT 6TKEH COH, erep OJI LI9KipT 60JIBI KabsIIgaHca
asK KHUIMi TOCEHINITiH acThIHJa KalaJbl, ajl erep ycra3 OHBI CONIBUIBIKKA TYpapyblK eMecC [ell
Tallca, asgK KUIMIH eCiK aJfblHa IIbIFapbIll TaCTAUTHIH. SIFHHU 63iH CONBUIBIKKA apHafaH ajgam
6apJIbIK KUBIHIIBUIBIKTaPFa TO3111, 60HBIHAA CAGBIPIBIILIK IIeH YCTaMIbUIBIK, Ta0aHABIIBIK CUSKTHI
KacHeTTep/Al faMbiTa 6i1yi THic. EH 6aCTHICH CONIBUIBIK JKOJIBIH TaHAaFaH ajlaM 03iHiH HAIICIiCiH, epKi
MeH Xirepis 6akpuian, 6ackapa ajysl KakeT. CONBUIBIKTAFbI YCTa3/ABIKTHIH aJIFAIIKbI CATBICBIHAAFHI
MaKcaTTa OChIMeH OaMJIaHBICTBHL. ¥CTa3bIHBIH, JKETeKUIIiriMeH MYPHJ, KeMeJfiliK >KOJIBIHAAFbI
6apiblK caTbUlapfaH eTexil. YcTa3 WISKIpTI 6apiiblK KaKeTTi 6imiM MeH TaxipubeHi 6G0HEBIHA
JapbITKaHbIHA K63l >KeTKeH Ke3fle OfaH OeJIiHINl KeTyiHe pykKcaT GepeTiH. ComaH COH OYPBIHFBL
LI9KIPT TOHIperiHe ’)KaHa IISKIpTTep )KUHATL, YCTa3AbIK AICTYPIiH JKaJIFacThIPaThIH.

IX racelpfiaH 6acTal COIBUIBIK TapUKaTTap KajblnTacanbl. TapuKaT apabiiafaH aygapraHzia
KOJI ieTeH MarblHaHHI Gepefi. KypaHHBIH a1-AxXKad cypeciHiH 30-aATbIHAH aJbIHFaH OYJI TEPMUH
6acTanKplla KeMeNiTiKTi i3fereH aflaMHBIH OFaH JKeTyiHe BIKIaJl eTEeTiH apTYpsi MOpajbJbIK-
TICUXOJIOTHSIIBIK, Tocinfepni 6ingipai. TapukaTt — A/utahKa >KaKbIHIAyAbIH XoHe OHBI TaHYZbIH
MHUCTHKAJIBIK, XOJIbI. CONBIIBIK GaybIp/IacThIKTap 637epiHe FaHa ToH TapHUKATThIH TYPJIi Tacinaepi
MeH JKOJIJTapbIH KaJBINTaCThIPARL. OcbiFaH opail XI rackIpAiaH 6acTan TapuKaT TepMHUHI 6eKTallna,
HaKmbaHHa, Haccayua kKaHe T.6. CONBIIBIK OarbeITTapApbl 6iipai. OpTanslk Asus MeH KasakcraH
aliMarplHIa KyOpaBHa, HaKIOaHAWa JXoHe HaccayHa TapHKAaTTaphl YJIKeH BIKIaara He O0IbI
(Temirbayeva & Temirbayev, 2021, p. 12). TapuKaTTapAbIH 63iHAIK epekiie 6enrinepi >kone Kymaiisl
TepeH MUCTHKAJIBIK TalbIMayFa bIKIIAJI eTeTiH 3iKip TasKipubeci MeH pyXaHH >KaTThIFyJIaphl 60T
Computap KypaH asTTaphlH 6aCIIBUIBIKKA ajl1a OTBIPHIIL, IYHHENET] Ke3-KeJreH 3aT IIeH KYObUIbICTaH
JKapaTyIIBIHBIH, MEPiH KepAi. AJl skapaTbUIFaHZbl JKapaTyInbIMeH 6alIaHBICTHIPATBIH Maxab6aT
ce3iMi. Maxa66aT >KapaThUIBICKA IIITEH TOH KACHET >KoHEe OJ Ka’KeTTIIiKTeH TybIHAaMalifbl.
Maxa66aT epKiH epiKTiH elllTeHeMeH IIapTTajiMal e3iH e3rere GarblHABIPYBI MEH OFaH PHSICHI3
KbI3MeT eTyi. COIBIIBIKTA aflaMHBIH AjutahKa flereH KaTbIHACH Yped MeH KOPKBIHBIIIKA eMec, OraH
JlereH Maxab6aTKa Heriszeneni. Amam 60HBIHAAFE AjutahKa JiereH cyHiceHIINgiK TeH Maxab6at
JlyHHe MeH TipIIiiKKe IeHAeNiK TYPFBIIaH eMeC, HypJaHFaH TYJIFa TYPFBICBIHAH Kapayfa ceben
6omaabl. Maxa66at AmtahTelH afmamMsaTKa OepreH Yibl CHIMBI, MeHipiM mamaraTel. COIBLIBIK
JI9CTyphe Maxa606aT ajlaM MeH dJIeM/Ii olapAblH 6acTalKbl MoHiHE KaNTHIII OPaITyAbIH O6acTayshl.
ITeHpmenik OOMMBICTBHIH, KapaHFbUIBIFBIHA OpPAHBIN, MYIITIN JKaTKaH Maxab06aT MeH FAIIBIKTHIKTHI
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OSITY JK9HE COJI apKBUIbI afjlaM GOJIMBICHIH I3riik meH AKUKaT HyYpbIHA 66Jiey CONBUIBIKTHIH MY PaThL.

KynaislnelK Maxab6aT UaesiCBIMEH KaTap, COMBUIBIK 3KCTa3bIK KYHiH Oi1AipeTiH Xaj TYCiHITiH
Jle )KaH-KaKThI TYKBIPBIMAA b, Byl TYCIHIKTI eHTisTeH MBICBIPIIBIK 3YHHYH 8/I-MBICPH MUCTHKAJIBIK
KOJI — TapHKaT OGipHellle asinfaManapfaH («MaKaMapiaH») TypaZbl KoHe 0JIapAblH opKalichIChIHA
epeKIle 3KCTa3AbIK KyHi — XaJ (KeIlllle TypJe axyail) ColKec Kesefli ien caHaAbl. MaKaM >KOoIayIlbl-
COIBIHBIH, 63 BIPKBIH JXYMBUIABIPY ApPKBUIbI JKETETiH CaJBICTBIPMaibl TYpPaKThl KyHi, an xai
aZlaMHBIH, BIPKBIHA TAYeJICi3 6ip caTTiK KymaiablH paKbIMbl MeH HypbIHa Oes1eHyi. MaKaM fa, xai
Jla pyXaHH i3[eHic JKOJIBIHJAFEl aJlaMfa ToH €peKIle IICUXOJOTUSUIBIK KyH. MaKaMAapAblH iliHge
KU1 Ke3feceTiHIepl ToayOa, SIFHU aJlaMHBIH 63 KYHJIOpiH MOWBIHAAN, KyJahfa MOUBIHCYHYHIL.
3yXp — [iH pYKcaT e€TKEeH XoHe THUBIM CaJIfaH OChbl AYHUEJIK UTiTiKTepre KpI3bIKIay. [IaKbIp/abIK —
TIpIIUTIK YIIiH Ka’KeTTiHiH eH a3 MeJllepid KaHaraT TyTy. Ca6bIp — eMip/iH TayKpIMETiHe TO3i,
KUBIHIIBUIBIFBIHA IIbIIay. ToyeKen (TaBakkyn) — Kypadra ymiT apTy. JKasMBIIIKa KeHY, SIFHU
O0JIFaH/bL, OPBIH aJIFaH HopCceHi AjtahThIH ici fen Kabpuiay. BOMBIH 91iIeTCi3 ik IEH apaMAbIKTaH
aJbIC ycTay, 6acKara >kKaMaHJBIK icTeyaeH aynak 6oyy. Ken TapasfaH CONBUIBIK XajliHe KypO, SFHU
«KapaTyuibira >KaKbIHIBIK», Maxab6at, xayd (AyutahTaH KOpKy), YMIT (pajpka), KyMapislK (11ayK),
MabIMAAyLIBUIBIK (MyllIaxaza), akUKaT TaHBIM (HaKuH) )KaTafpbl.

CombIHBIH MaKcaThl AjutahKa jXKaKbIHIay, aKUKaTIeH TyTacy. CONbUIBIK, afje61eTTe 6y TyTacy
«paHa» TepMHUHI apKbIIbl GeiiHeneH . ®aHa — JaHaJBIK IIeH Maxab6aThlH, aKblI MeH Ce3iMHiH,
ajzlaM MeH dJIeMHiH XaHe 6apabIKTHIH YKapaTyisiMeH 6ipririH cesiny. ®aHa KyiiHe )XKeTKeH COIIbI
©31HiH, BIPKBIH, NJYHHUEJIIK KyMap/bIKTapbl MeH IIeH/Ie/IiK CUIIaThIH JXeHin, AjutahmeH ceipiacappl,
OHBIMEeH TyTacazbl. O3iHiH eTIlesi, yaKbITIIa MeHiHeH apbUly apKbLUIBL aflaM MaHTiIiK KyaaibIIbIK
MOHTe KaThICTBUIBIFBIH Ce3iHil, akuKaT 60JIMBICKA He 60/1a b,

dana KoHUenuuscel 96y Masup, On-Xa/ulazk CHAKTHL COIBUIBIK OKUIIEPiHiH MO33HACHIHZA
KepiHic TanThl. 9n1-Xaiamk UtiMinge Annahka fereH Maxa66aT TeK COIbUIAPABIH FaHA YKa3MBIIIBI
eMec, FapreIITaFrbIHBIH 69piH KaMTHIFaH J)XoHe OJIapAbl AGCOIOTTI aKUKATIIEeH KaKbIHACThIPAaThIH
FaJlaMJbIK IPUHIIUIIKE aliHamaAbl. Maxab6aT 00beKT MeH CyOBeKT, Ajutah IeH ajaM apachIlHOAFsl
QIIIaKTHIKTBL JKOSABL. Bipak CONBUIBIK, TycCiHiKTeri Ajuiahmen TyTacy emkamraH Kygpatira
anHanynel OinpipMmeini. On-XayUtafpKAbIH «AHA-I-XaKK», SFHU «MeH - AKHUKAaTIBIH» [eyi
TYJIfaHBIH KyZalbUIaHYBIH €eMeC, OHBIH O0UBIHaFrel KyZadbITBIK MOHHIH, 63€KTUIIriH aifaKTai bl
ConmbUIBIK MUCTHKAJBIK TXipube — >KapaTbUIiFaHHAH JKapaTylusl i3mey Taxipubeci. KyaaibIIbIK
MOHHIH ajaMJa ysSJIaHybl TYTaCTHIKTBIH JKEKeNIiKTe KOpiHiC TabaThIHBI CUSKTHI, OipaK TYTaCTHIK
JKeKeJIiKIeH IIekTenIMen1i. COMBUIBIKTHIH aHTPOIIOJIOTHSIIBIK MYPATHL — KeMeJl afiaM, 6ipaK KeMel
ajlaM Kyzalra aliHasFaH ajflaM eMec. AfjlaM 03 JKaHbl MeH PYXBIH/AFbl KYJaHBUIBIK Maxab6aT IeH
HYpZABI OATHIN, KapaTyIIbICHIH TaHU[BL. CoNmbpUIBIKTarbl AjtahmeH TyTacy OHBI TaHYZBIH, (6yI
JKepJie TaHBIM/BI 613 pallMOHaJIABUIBIKIIEH IIeKTeMeHMi3) eH )KOFaprhl CaThIChL. AZJaM KaHIIaJIbIKThI
KeMeJ1 60iFaHbIMeH AJutahThIH, )KapaTKaHBI JKoHe COIIblIap 63 FallblFbIiHa elIKalllaH Cepik KOCKaH
eMec, eUTKeHi skapaTeuibicTa OfaH TeH Kejep ellTeHe 60FaH eMec. CoOHal-aK CoIblIap e3[epiH
nairambap [ia, ayjaue e JereH eMmec, UCIaMJarel 6ec mapel3 6eH MMaH LIAPTTAPBIH JXKOKKa
IIbIFapMaraH, 6ipaK oJapfbl NiHZAP/IBIKTHIH, LILIHEL [ell Te KapacThpMaraH. Maccayn 6a6aMbI3
alTKaHAal, IIapUFaTChl3 TapUKaTKa eTy MyMKiH eMmec (Nukhsatkyzy et al., 2026). COmbpUIBIKTa
yCTasasl Kazipiey, Kacrepiey 6ap, 6ipaK oraH KyJaWbUIBIK CHUIAT TaHY JKOK. CoHABIKTaH K. C.
TpuMuHraMHIH «[IpIHaHBl CUICHIIA-TapUKATTapAa JKaHa 3JIeMeHT mnauza 6onpabl. OCblfaH [OediH
6acbIM 60JIFaH ycTas 6eH LISKIPTTIH KapbIM-KaThIHACKHL aHAaFryp/IbIM Kypheii KapbIM-KaThIHaCIIeH
asMacThl. ¥CTas3/laH KaHa KacueT Tapajiafprl, ol eHAl Kymanably yaiui (HaMeCTHUTI), 0J1 COHBIH/A,
TaHBIMHBIH, YILIIHII CAaTBICBIH/A 631HIH KyAall MeH afjlaM apachIHarHl [ielfjall )KkoHe OfjaH cypayIlbl
MapTebeciHe ceHAipenir,- fereH IMmikipiMeH Kemicy KUbIH (Trimingham, 1989, p. 24). By xepze 6i3
CONBIIBIKKA XPUCTHAHIIBUIABIK KO3UIAIpIri apKbpUIbl KapayMeH icTec 60yaMbl3. CONBUIBIKTArbI
CHUJICHJIa MeH KaTOJIMLU3MJIEri PYKOIIOJIOKeHHeH] (KaTOMHIM3M [[9CTYpiHe CaliKeC OCBHI paciM
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apKbUIBL Mca amocronpapra afaMiapAblH, KYHaCiH Kelnipy, agaM MeH Kyzai apacblHpa fenpail
601y )XKoHe pyXaHHU OWIiK Ky3bIpBIH GepreH). CONBIIBIKTA aJaMHBIH KYHACIH Kelllipy HeMece Aiah
aN[BIH/A epeKIIe MapTe6ere He 601y CUSKTH KYOBIIBICTaP KOK. CONBIIBIKTAFbI CHICHIa MyXaMMe[
nalramMbap MeH OHBIH caxabasapblHaH 6acTay ajblll, HAKTHI COITBUIBIK TaPHUKAT IIeH OHBIH, YCTa3bIHA
JleliH )KeTKeH pyXaHHU cabaKTaCTBIKTHIH, Ti36eriH 6inaipeni. Bi3 >korapelia aTal eTKeHiMi3ei, OChbl
Ti36eK apKBLIbl COMbIIap NalifaMbapAblH, PyXaHU i3feHic ypAiciH >KanracTelpagbl. ConmbUIapAbIH
KOFaM/IBIK eMipzeri pesiH 06y-1- XacaH- Onu Hapyu 6slnatiina 6aranaisl: «MyHal agaMaapabl
KOofaM/ia 6071ysl — 6i3Te KOFaMHBIH JiHU CAHACBIHBIH KyaThl TypasIbl ITiKip alTyFa MYMKIH/IiK 6epeTiH
6esnri. ATan aliTKaHa, MyChIMaHap/iblH 0J1ap/blH OPTachbIHa 6Mip Cypill )KaTKaH TaKyajaap MeH
COIIBIIIaPFa leTeH Ke3Kapachkl — 0JIap/bIH MOPabbIK )KoHe PyXaHH ieHTeiHiH ceHiM/i KepceTKili»
(Nadwi, 2006, p. 141).

KOpBITBIHABI

CombLiap e3/iepiH KopillafaH MeH/ ek JyHUeHIH ObUIBIFbIHA )KaH JYHUEHIH MoKTIiriH, KOFaM/Ib
>KainaraH pus AiHIIINAIiKKe AsutahKa Kipirikcis KbI3MeT eTy MeH JKaHKHSIPIIBIK Maxa66aThl KapChl
Koinel. Onap e3 GoMbIHAA ToyOe, KaHaratT, CaOBIPIIBIK, AYHUere MacTanb6ay, Amtahka yMiT apTy,
9[VIETTINIIK, MeHipiMAIIIK, >KaHAILUBIPIBIK CUSKTH KacHeTTepAiH COMAaJjlyblHa JXOJI alluThl. EH
6acTBICH], 6Mip MeH KHCAIlChI3 bIHCAIl 6epreH AytahKa KbI3MeT eTy MeH OHBI CYIOZIiH TeHZecci3
ToKipUbeCiH alllblll, pyXaHHU KeMeJiMiKTiH JaHFbUI KOJIBIH KepceTTi. COIBI TY/IFaChIH/Ia COMAaIfaH
OCBI KAaCHEeTTeP OHBI KOIIIIiJTiK Xa/IbIK ajIbIH/Ia aOBIPOi MeH TaHKKa 6esefi. AjsiahKa JiereH I1eKcis
>K9He My/ieci3 Maxa66aT, OHbIH pa3bUIBIFbIHA, MeHipiM, manaraTeiHa 661€HYAI 6MipiIik MypaTKa,
an eMipzi OraH KbI3MeT eTyAiH GopMynacblHa alHaIAbIPy UCIaM/IBl TapaTy/AblH 6acThl KypablHa
anHanael. Onap e3/iepiH elIKalllaH ayJIHe fiell aTaMaraHbIMeH, KeHiHri ypriaKTap o1apAbl 4971 colan
Jlenl Ka6buigansl. Combliapfa TYpJli KacHeTTep MeH FaskaMbINTap TaHBUIABL BacTamKbl COMBUIBIK,
XaJbIK CaHaChIHJA e3repicke yIibIpafbl. CONbUIap MeH A3PyiluTep yaKbIT 6Te OYPBIHFEI IIaMaH-
6aKChUIAapAbl BIFBICTBIPBIN, ONapABIH eMey, JeM caly CHUAKTHl QYHKUUSJIapbIH 63 KOoJIJapblHa
anpsl. Al Kelizie olapAbIH o6pa3fgapsl MeH QyHKUIUAIaphl 6ip-6ipiMeH acTapriachlll KeTTi.

KapXeu1aHABIPY

Maxasna KP FpUIEIM jKoHe >KOFaphl 611iM MUHUCTPIIIT FBIIBIM KOMUTETI TapanbslHaH Ne BR24993035
— «KasakcraHgarbl J9CTYPIII HCIaM: FRUIBIMU-TOKIpHOeiK Heri3ziepi MeH JaMBITY >KOJIapbl» aTThHI
6arfapiaMalblK-HbICAHAJIBL FEUIBIMY JK00a asiChIHA KapKblJIaHABI.

ABTOpIapabIy yiIeci
Bipinmri aBTop — Makaja MaTiHiH jKa3y, 9fiebueTTepre IOy JKacay, XaT-xabap >Kyprisy, MaKajaaHbl
JKYKTEY.

EKIiHIII aBTOp — MaKaJia MaTiHiH jKa3dy, TEXHUKaJIBIK PaciM/iey, MOTIHAI pefjakijysiay.

Mynpenep KaKThIFBICHI
ABTOpIIAp MYAAeep KaKTHIFBICBIHBIH JKOK eKeHIiH MaliMzenai.
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Abstract

This article analyzes several aspects of women’s roles in the Quran within
the context of the contemporary scholarly agenda: gender, Islam, rights,
responsibilities, and leadership. The article aims to identify key Quranic
provisions that define the status of women in Islam and to analyze
interpretations in domestic and international studies. The sources used are
ayahs and suras of the Quran. The focus is on issues of education, family,
inheritance, and social activity. This paper evaluates the development of
academic agendas within the scholarship of contemporary researchers.
Particular attention is paid to the right to education, female agency, religious
and public leadership. Furthermore, the article highlights the synthesis of
Quranic doctrines and traditional Kazakh customs. The article’s results and
proposals demonstrate that the research landscape is heterogeneous, with
different issues being the focus in different historical periods. The research
agenda is constantly evolving in response to the demands of society and the
times. However, it should be noted that current research encompasses issues
of gender justice, women’s empowerment, rethinking interpretations, and
the need for a comprehensive analysis.

Keywords: women in Islam; women’s rights; spiritual equality; gender
roles; tradition.
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Ucnamparse aiiengep: KypaH Karugaaapsl MeH JaCTypiepi

AnpaTtia

Byn Makanaza Kasipri FBUIBIMU KYH TopTibi asceiHa KypaHpaarbl oienfiep peliHiH
OipHellle acHeKTilepi TajafaHafAbl: TeHAEP, UciIaM, KYKbIKTap, MiHIETTEp XKoHEe KOIIO6aCUIbUIBIK,
MaxkasaHbIH, MaKCaThl — HCJIaMJarbl aleniephiH MapTebeciH alKbIHOAWTBIH KypaHHBIH HeTisri
epeXeepiH aHBIKTay >KoHE OTaHMBIK JXKoHE XaJIbIKapajblK 3epTTeyiepheri TyciHmipMmeneppi
tangay. [lafifanaHbuiraH gepekkesnep — KypaH asTTapsl MeH cypesiepi. FBUIBIMU i3[1eHICTiH 6aCTh
HBICAHBI peTiHfe 6iiM 6epy Kyieci, 0T6ACBUIBIK KYHABUIBIKTap, MyparepiIik 3aHbIIBIKTaPEI )KoHe
9JIeyMeTTiK 6eiceHimiKKe 6acBIMALIK Oepinefi. 3aMaHayHU FanbIMIapAblH eHOeKTepiHeTi 3epTTey
KYH TOPTi6iHIH3BOMIOIUACH KapacThIpELIaabl. BiliM any KyKbIFbIHA, 9enfepAiH OWIiriHe, JiHU)KoHe
KOFaM/IBIK KeIlI6aCIIbUIBIKKA epeKlille Hasap ayfapbuiaasl. COHEIMEH Katap, KypaHHBIH yKiMzepi
MeH Ka3akK MaJIeHU J3CTypiiepi apacelHAArksl 6aiIaHbIC KepceTuireH. MaKalaHbIH HOTHKeJlepi MeH
YCHIHBICTApHI 3epTTey JaHAaTEHEIH 9PTEKTI €eKeHiH, TapUXHU Ke3eHIepe apTypJIi Macenenepaiy,
Hasapja eKkeHiH KepceTeni. FpUIBIMU 3epTTeyiephiH 6acblM GarbITTapbl KOFaM/BIK CYpPaHBICTAp
MeH 3aMaHayHy TeHeHIUsIap bl BIKIaJIbIMEH Y3/iKCi3 )KaHapyaa. JlereHMeH, Kasipri sepTreyiep
TeHIePJIiK 9LIIETTINIK, afieNiepAiH, KYKbIKTaphl MEH MYMKIHIIKTepiH KeHEeNTYy, TyCiHAipMenepai
KalTa KapacThIpy JXKaHe KellleH i Tanfgay KaKeTTUIiri MacesiesepiH KAMTUTBIHBIH aTall 6TKEH JKOH.

TyHiH ce3nep: UCiIaMarsl aiiesfiep; safeliep KYKbIKTaphl; pyXaHU TeHiK; TeHePIIiK peijep;
IIoCTYpIIEp.

JKeHITHHEI B HClIaMe: KOpaHHYeCKHe OPHEHTHPHI U TPaJULIuH

AHHOTaUsA

CraThs aHaJIU3UPyeT HEKOTOPHIE aCIeKTHl POJIH KeHIIUH B KopaHe B KOHTEKCTe COBpeMeHHOH
Hay4YHOH IIOBECTKU: TeHJiep, HCIaM, IIpaBa, 00S3aHHOCTH, JUJEPCTBO. 1lenbi0 CTaTbU SIBIISIETCS
BBISIBJIEHHE K/IIOUEBBIX KOPaHHUUYECKUX IIOJIOKEHHH, KOTOPBIe OIIPeMesioT CTaTyC JKeHIUHBI B
HcjlaMe U aHaJIM3 UHTepIpeTalnuil B OTeUeCTBEHHBIX M 3apyOe)XHBIX HCCIef0BaHUAX. B KauecTBe
HCTOYHHUKOB BBICTYIIMJIM asATBl U cyphl KopaHa. B ¢okyce GbUIM BOIIPOCH 06pa3oBaHUs, CEMBH,
Hac/leLOBaHUS, COLlMAaJIbHOM aKTUBHOCTU. PaccMOTpeHa 3BOIOLUS HUCCIIEL0BATEIbCKON ITOBECTKU
B TPyZAax COBPEMEHHBIX yueHBIX. Ocob6oe BHHUMaHHeE yIeleHO IIpaBy Ha o6pa3oBaHUeE, )KEHCKOH
CyOBEKTHOCTH, PETUTHO3HOI0 U 00IleCTBEHHOIO JIHAepcTBa. KpoMe TOro, MOKa3aHO COOTHOIIIEHHE
KOpaHHUYeCKUX IpeAlIMCaHUN U Ka3aXCKUX KYJIbTYPHBIX TPaJUIMH. Pe3yibTaTel U IIpefjIosKeHUs
CTaThH II0KA3bIBAlOT, YTO UCC/IEN0BATEIbCKUHN JIaHAIIaPT HEOLHOPOAEH U B pa3Hble UCTOPUYECKUE
IIepHOJEI B OKYCe HaXOAUIIUCE pPasHble BOIIPOCHL VicciieoBaTeIbCKas II0BeCTKa TpaHCHOPMHUPYeETCs
110 3ampocaM ob1iecTBa ¥ BpeMeHHU. OJIHAKO, CIefyeT IPUHUMAaTh BO BHUMaHUe, UTO HbIHEIIHHE
HUCC/IEeIOBAHUSL OXBATBIBAIOT BOIIPOCHI '€HAEPHOU CIIpaBeIMBOCTH, PaCIIUpPeHUU BO3MOKHOCTEH
JIJIs )KEHILWH, Iepe0CMBICJIEHUH HHTEPIIPEeTaI[Uii, a TaXoKe He0OXOAUMOCTH KOMIIEKCHOTO aHaJIN3a.

KimioueBrbIe ci10Ba: JKEHIIUHEBEL B HCIaMe; IIpaBa JXEHIMHWH; OYXOBHOE PAaBEHCTBO; I'€HIEPHBIC
POJIH; TPaAUIIUH.
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Introduction

Islamic tradition suggests that 124,000 prophets were sent to guide humanity. In fact, the Holy
Quran mentions twenty-five prophets by name. The primary mission of the prophets is to guide
humanity. The Islamic tradition, as one of the world’s major religions, represents a complex system
of religious, legal, and social norms in which gender issues play a significant role (Krasniqi & Kudi,
2026). Unlike some other religions, Islam generally affirms the spiritual equality of men and women,
although there are differences in gender roles in religious practice and legal norms.

The emergence of Islam is characterized by the recognition of women’s social role. The Holy
Book of muslims - Quran describes both women and man as equal slaves of Allah. Islam granted
women the right to education and work. The Prophet’s wife, Khadija, known in the history as a great
tradeswoman. This fact demonstrates the absence of religious prohibitions on women’s participation
in economic activity.

Islam regulates the rights and responsibilities of women and men through verses of the Quran
and the hadiths of the Holy Prophet. The Quran contains rules and regulations concerning women,
and Islamic law (Sharia, Figh) explains these rules in practice. However, there are some differences
and challenges compared to modern civil, constitutional, and human rights systems. In this article,
we will compare some verses on women’s rights in the Quran and Islamic legal practice, as well as
compare them with modern legal systems.

In Islam, women are accorded special respect, and their dignity, rights, and responsibilities are
clearly defined. The Holy Quran describes the principles of Muslim life and the place and rights of
women in society and the family. If we delve deeper into the sacred texts, we will see that they call
upon humanity to lead a healthy lifestyle.

Like the operating manual for any technology, sacred texts are a guide for humanity. The Holy
Quran is divided into two parts: Meccan and Medinan verses. Understanding the verses of the Quran
requires mastery of certain Islamic teachings. In this regard, the relevance of this article stems from
the fact that women in Islam have always held an active position with a wide range of opportunities.
However, there have been some cultural differences. The purpose of this article is to consider women’s
rights in Islam, which are based on the Quran and Sunnah, as well as traditional Kazakh values.

Materials and Methods

In modern society, religion plays a significant role, and its transformations lead to the emergence
of new religious and cultural phenomena such as religious feminism. This is not a single movement,
its representatives can be active groups or individuals professing some kind of religion (Christian
feminism, Jewish feminism, Islamic feminism, etc.) (Temirbayeva et al., 2021, p. 145).

In 1893, New Zealand made a revolutionary decision by granting women the right to vote. In 1917,
Russia also secured this right, followed by European countries. In 2015, Saudi Arabia granted women
the right to vote.

Since the 1980s, research discourses have focused on demonstrating that Islam historically
granted women’s rights before many other societies (Hassan, 1997, p. 68; Mernissi, 1992, p. 185).
The findings indicated a tendency toward defensive framing in the rhetorical structure of the text.
Since the 1990s, the discourse has been characterized by women’s agency and the emergence of the
term “Islamic feminism”. Activists of that time include Leila Ahmed (1992, p. 130) and Amina Wadud
(1999, p. 85). Key topics included gender equality, female leadership, reconsideration of hadith, and
patriarchal interpretations. The focus was on cultural characteristics and practices. In the 2000s,
researches was based on a hermeneutic approach. Human rights, family law, contextual reading
of the Quran, women’s participation in community religious life, and new methods of tafsir were
examined. During this period, scholars wrote that it was interpretation, not religion, that needed

https://doi.org/10.65608/qut.2026.2.02


https://doi.org/10.65608/qut.2026.1.08

QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 2. 18

to be reconsidered (Barlas, 2002, p. 180; Mir-Hosseini, 2009, p. 25). The years 2010-2020 primarily
focused on postcolonial discourses, criticism, women’s agency, hijab as a personal choice, and global
Islamic feminism (Mahmood, 2005, p. 52; Avishai, 2008, p. 15). Bano’s (2017, p. 130) work gained
popularity after 2020, examining women as bearers of religious knowledge, the transformation of
religious authority, and models of Islamic leadership. From 2020 to the present, the research agenda
has focused on women and religious authority (female imams, muftis), child marriage, reproductive
development, marriage contracts, domestic violence; the relationship between Islamic and secular
feminism; and the discussion of women’s rights within the framework of Islamic ethics (Rehman,
2020, pp. 225-228).

The role of women in Islam has been the subject of research by domestic and international
scholars. In Kazakhstan, this topic has been addressed by Shapoval Y., Bektenova M., Zatov K,
Dosanova M., Abdirova A., and Temirbayeva A. The topics of these works primarily cover women’s
agency and leadership. Overall, the trajectory of research has shifted in response to changing
theoretical and methodological approaches. In the 1990s, women were primarily considered within
the broader framework of the revival of religion, the preservation of family religious traditions,
and cultural practices. In the 2000s, women began to be viewed as a distinct element of analysis,
socialization, and family practices. The construction of urban Muslim female identity gradually
came into formation (Dosanova, 2010). In the 2010s, researches include the female agency (religious
conversion, trajectories of religious conversion, and choice) (Bolysbhayeva, 2021, p. 174). From 2020 to
the present, women have been viewed as active agents of religious revival, as an important resource
for social mobilization, and their activities within women’s religious communities create new forms
of social support and participate in the creation of a religious ecosystem (Temirbayeva & Temirbayev
2024). All of these studies make a significant contribution to the global research agenda on religion
and women’s agency.

This study based on interdisciplinary methodological framework. Historical, philosophical, and
comparative analysis were also employed. The research sources are ayah and suras of the Quran,
which contain provisions on the status of women (rights, responsibilities, and social roles). These
provisions were classified. An analysis of domestic and international studies on the topic of the
article was conducted. This analysis allowed us to identify the main vectors and changes in the
research agenda over different periods. To identify the specific interpretations of Quranic provisions,
comparative and contextual analysis was used, as well as their correlation with traditional Kazakh
ideas about the role of women in the family and society (Uxukbayeva, 2025).

Results and Discussion

In modern society, interest in religious matters is growing daily. It’'s common to see young people
without basic Islamic knowledge reading the Holy Quran through mobile apps. On the one hand, this
can be considered a positive trend. On the other, the problem is that they are prone to errors. This is
because questions arise about when the sacred texts were revealed, in connection with what event,
and what they say. For example, some verses were abrogated. The Holy Quran is considered the
primary source of Islam, and its approach to gender issues is crucial for shaping Islamic identity and
social norms. Several aspects related to gender equality can be identified in the Quran. The Quran
emphasizes that men and women are equal before God in terms of spiritual duties and responsibilities.
This is confirmed in several verses:

First, the Quran asserts that men and women are equal human beings: “O mankind! We
created you from one male and one female” (Qur’an, 49:13). In modern society, there is a common
misconception that girls should not be educated. This is a literal view. If girls in a society are not
educated, the consequences are as follows:
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(1) This leads to a weakening of family and intergenerational educational traditions. An educated
mother is the key to a conscious generation. If the mother is uneducated, the child’s interest in learning
and upbringing may also be low. (2) Slowing economic growth reduces women’s participation in the
labor market, leading to a reduction in national product and an increase in poverty. (3) Growing social
inequality and discrimination. Ignorance leads to women being unaware of their rights and unable to
fully utilize their opportunities. (4) Among uneducated girls, rates of early marriage and childbirth are
high. This poses a health risk to both mother and child. (5) Spiritual and cultural values are weakened.
An uneducated mother cannot fully transmit national education, language, and traditions to the next
generation. An educated girl is the foundation of a nation’s prosperity. An educated woman is the
guarantee of a strong family, a healthy generation, and a stable society. Abay Qunanbaiuly also wrote
about women’s education in his works and left them as a legacy for future generations.

The above verse demonstrates that women are created equal to men. The hadiths of the Prophet
Muhammad about women are profound and instructive. The main guidelines are: “The position and
dignity of a mother is: your mother, your mother, your mother, then your father”. Respect for the
mother is the path to Paradise. The dignity of a girl: “Whoever raises three daughters, raises them
well, and is kind to them, Allah will admit him to Paradise” (al-Tirmidhi, Hadith No. 1916). “The best
of you are those who treat their wives best”. Marriage is not just a formality; it is a relationship
based on love, understanding, and respect. The Prophet never beat his wife, but rather encouraged
gentleness. “None of you should flog his wife like a slave, and then sleep with her at the end of the
day” (al-Bukhari, Hadith No. 4942). In the above hadiths, the Prophet Muhammad elevated the status
of women in society and taught them to treat women with kindness and justice. He demonstrated that
it is women who shape the upbringing of not only the family but also the nation.

The assertion that one person is superior to another solely through knowledge can be found in the
works of Al-Farabi: “People are alike by nature; the only difference is in knowledge and upbringing”
(Al-Farabi, 1985). According to Al-Farabi, human perfection lies in one’s intellect, mastery of science,
and good deeds. Abay Qunanbaiuly further developed this idea, saying, “Humanity stems from
intellect, science, a good father, a good mother, a good friend, and a good teacher” (Qunanbaiuly,
2005). This conclusion is a widespread opinion in Islamic philosophy and among Kazakh thinkers.
From the profound philosophical insights of these thinkers, it follows that a person is superior to
another only through knowledge. One could say that one’s material wealth has no influence on the
spiritual world.

Secondly, the right to education. The Holy Quran places equal demands on women and men
regarding education. A hadith of the Prophet Muhammad states: “Education is obligatory for every
Muslim man and woman” (Bolatbekuly, 2013). In one hadith (a weak hadith), the Prophet Muhammad
says, “Seek knowledge, even if it is in China”. Here we see the benefits of knowledge. As for the content
of the Holy Quran, seven hundred and nineteen verses are devoted to science. About two hundred
verses deal with the issue of women.

Today, women play a key role in shaping Kazakhstan’s scientific potential. There are 120,896
people in the country with postgraduate education — master’s degrees, PhDs, doctorates in relevant
fields, candidates of science, or doctors of science. More than half of them - 62,433, or 51.6% — are
women. These figures clearly reflect the high level of women’s involvement in scientific education.

Women also confidently occupy leading positions in higher education. Their share of the faculty
is 65.7%. Of these, 72.5% hold master’s degrees, 62.8% hold PhDs, 46.9% hold doctorates in relevant
fields, 49.4% hold doctors of science, and 65.1% hold candidates of science. These figures demonstrate
the high professionalism and scientific maturity of female scientists.

There are 12,893 women engaged in scientific research in Kazakhstan, representing 56% of the
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total scientific staff. Women researchers account for 55.7% of the total research population. They are
active in a wide range of scientific fields, from fundamental research to applied and interdisciplinary
projects.

The largest number of women is involved in research in the natural sciences — 3,625 (28%).
Women also make significant contributions to engineering and technology - 2,625 (20%) — and the
humanities — 2,471 (19%). By field, women are most widely represented in the humanities (66%) and
social sciences (65%).

The high level of scientific qualifications among women deserves special attention. The largest
proportion of women hold a candidate of science degree (60%), a doctorate in a relevant field and a
master’s degree (58% each), and a doctor of philosophy (PhD) — 54%. In the medical and humanities,
women hold 72% of candidate of science degrees, demonstrating high scientific and professional
potential (Ministry of Science and Higher Education of the Republic of Kazakhstan, 2026). This figure
is growing year after year, which is a positive trend. In this regard, one of the issues limiting women’s
rights in Kazakhstani society is the wearing of the hijab. This issue, which has been addressed in
secular countries, unfortunately has not been fully resolved in our country. Muslim women observing
the hijab as a religious obligation encounter significant barriers in accessing civil service employment,
particularly in professional positions such as healthcare assistants. These circumstances suggest that
women’s rights in Kazakhstan remain subject to significant limitations in certain professional and
public spheres. This issue necessitates comprehensive scholarly inquiry and a systematic examination
of the regulatory frameworks adopted by secular states. Furthermore, the imposition of restrictions
on women’s rights based on faith-based attire raises significant concerns regarding the principles of
gender equality and human dignity.

Human dignity and equality of women

The Quran emphasizes the common origin of men and women: “People, be mindful of your Lord,
Who created you from a single soul, and from it created its mate, and from pair of them spread
countless men and women far and wide” (Qur’an, 4:1), thereby affirming the fundamental equality
of creation. This verse emphasizes the fundamental human equality between women and men.
Moreover, the principle of recompense proportional to one’s deeds is further reflected in the third
figure through the notion that each individual is rewarded in accordance with the level of their
actions. Amina Wadud (1999, p. 85) argues that the Quran grants women equal rights in spiritual
and social matters. She critically examines traditional interpretations, considering them a product
of patriarchal practices. Fazlur Rahman, in his work “Islam and the Modern Age”, argues that many
jurisprudential rules need to be reconsidered in light of contemporary realities, particularly women’s
rights and their role in society. It has been argued, and is supported by the findings of Fazlur Rahman,
that patriarchal motivations have significantly influenced the prevailing interpretations of this issue.

In figh, the fundamental rights and responsibilities of women and men are generally considered
equal, but differences exist in some areas (e.g., inheritance, witness testimony, alimony). Some
schools of thought impose restrictions on women’s testimony (for example, in some cases, a woman’s
testimony is considered half as valuable as the testimony of two men). By critically engaging with these
legal practices and texts, Islamic feminist movements propose a reinterpretation of the Quran and
Hadith from an ethical and gender equality perspective (Haneef et al., 2018). Within the framework
of a secular society, the restriction of women’s rights based on religious dress is inconsistent with the
principles of gender equality and individual freedom.

Compared to modern legal systems, Western constitutional systems and international human
rights norms (such as the UN International Covenant on Civil and Political Rights) guarantee full
equality between women and men. There are no gender-based distinctions in legislation. For
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example, our Constitution states that all citizens are equal before the law. Furthermore, international
obligations imposed on Kazakhstan and other states (such as the UN Convention on the Elimination of
All Forms of Discrimination against Women) affirm the principle of equal rights for women.

The constitutions of many countries require equal access to education. For example, in Kazakhstan,
freedom and equality in education are protected by law. The principles of the call to universal
education contained in the Quran and Hadith are consistent with modern educational and legal norms,
but in practice, in some predominantly Islamic societies, women’s access to education is limited due
to cultural and traditional barriers. Even if there are no Sharia restrictions, there are traditional
restrictions ingrained in society. These are erroneous principles arising from a misunderstanding of
sacred texts. Such opinions are born of ignorance. This is why the Holy Quran states: “If you do not
know, then ask the Reminder (people of knowledge)”. Consulting scholars (experts) is something we
lack in modern society. In modern countries, legal systems ensure equal rights for women and men in
matters of marriage, divorce, alimony, property division, and child rearing. For example, the Family
Code of Kazakhstan regulates marriage, divorce, and alimony equally. As of 2025, approximately
319,000 alimony cases were pending. More than 310,000 of the debtors were men, and 8,000 were
women (Kozhabek, 2025). The alimony legal framework in Kazakhstan warrants comprehensive
revision and strengthening to meet contemporary standards of family law. The statistical data
presented above indicate a significant deficit in institutional accountability and enforcement of
alimony obligations. The second problem is that the divorce rate in our country has reached 50%.
This is also a pressing issue.

The practical norms of the Quran and Islamic law can be inflexible for women in some cases,
especially if they do not comply with the requirements of modern civil law - for example, the
conditions of khula or the iddah procedure. In this context, some elements of the Holy Quran and
Islamic legal practice may not fully comply with modern international standards — some limitations
are due to the historical and social context.

In many countries, women have been granted the right to be elected, hold public office, and
participate in politics. In Kazakhstan, women also have the opportunity to participate in parliament,
the civil service, and local government. However, due to Sharia law, women who wear headscarves
claim they face obstacles in obtaining many government positions. Yes, our country is a secular
society, not an atheist one. The second problem is the wearing of headscarves among students. Here,
two standards are clearly visible. School administrations turn a blind eye to short skirts, nail polish,
and girls wearing makeup to school while still adhering to the school uniform. If one student wears
a headscarf, everyone starts resisting. The pupiles wearing a headscarf is not accepted to school and
does not fully master the curriculum. The result is an uneducated citizen, dissatisfied with society and
the government. In this regard warrants systematic study, drawing on the experience of established
secular democracies.

The Status of Women in Islam: Rights and Social Role

Although the Quran and early Islamic law did not explicitly grant women political rights,
practice in Islamic society sometimes allowed for women’s participation. However, some traditional
interpretations may limit these rights.

Quranic verses and Islamic legal practice regarding women grant women certain rights — Table 1.
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Table 1. Women rights in Islam.

Personal Personal dignity

Educational Acquiring knowledge and education

Family Consent to marriage, mahr, and divorce

Hereditary Inheriting property (share of inheritance)

Economic Owning and managing personal property, engaging in entrepreneurial activity
Social Participation in public life

Political Participation in public consultations and decision-making

The Quran may not contain a direct, general rule for acquiring knowledge, but it does call for
knowledge and understanding through phrases like “read” and “seek knowledge”. The hadiths often
state, “Education is obligatory for every Muslim man and woman”. This is because, in Islamic tradition,
education is also considered a right for women (Ahmad et al., 2020, p. 323). On the issue of girls’
education, the prominent Kazakh philosopher and poet M.Zh. Kopeyuly championed the importance
of girls’ education, placing particular emphasis on their upbringing and moral education. He highly
valued women’s place in society and considered girls the pride and future of the nation. Girls educate
the nation’s future. If our girls don’t get an education, the entire younger generation could grow
up uneducated. Therefore, it is essential to take special responsibility for girls’ education. Mahatma
Gandhi: “If you educate a girl, you educate a family. And if you educate women, you educate a nation”.
Nelson Mandela: “Education is the most powerful tool for changing the world”. These words are more
important than support for girls’ education, because education brings them freedom and a wealth of
opportunities. Girls’ education is not only about personal development but also the foundation for the
development of society and the nation as a whole. Scholars and thinkers have debated this issue for
centuries (Kenzhetayev et al., 2024).

If we look at the experience of Islamic schools, we see that in the classical Islamic world, women
had the opportunity to study in madrasas. Aisha (wife of the Prophet Muhammad) is known as the
narrator of many hadiths and a participant in discussions on Islamic law (Ahmad et al., 2020, p. 325).
However, in some traditional societies, cultural and social barriers limit women’s access to education.

Marriage, dowry (mahr), and family law. That is, marriage is impossible without consent: a
woman must freely consent to the marriage and fulfill its conditions. Dowry (mahr): a financial right
that must be granted to a woman - “Give women their bridal gift upon marriage, through if they are
pleased to give up some of it for you, you may enjoy it with a clear conscience” (Qur’an, 4:4).

The Quran sets out the conditions for marriage, divorce, “iddah” (the waiting period for a divorced
woman), and the rules for reunification (Imammadi & Hamit, 2026, p. 8). The concept of a dowry
implies providing for a woman’s needs in the event of her husband’s death. In modern society, there
are various opinions regarding dowry. One of them is to turn the dowry into a source of income. A
woman’s right to initiate divorce — under civil law, in some cases a woman has the right to initiate
divorce by filing a divorce petition, but her role in this process is not complete (Pane et al., 2024, p.
328). According to Islam, a woman is not allowed to divorce (talaq) due to her biological nature. In
Islamic law (fiqh), the procedures for a woman to file for divorce vary depending on the school of
law (Hanbali, Shafi’i, Maliki, and Hanafi). In some schools, a woman is obligated to pay her husband
a divorce fee under the khula (divorce law). The periods of iddah and the procedures of “settlement”
(ruquba) govern the legal relationship between wife and husband.

Inheritance and property rights: “Men shall have a share in what parents and close relatives leave,
and women shall have a share in what parents and close relatives leave, whether it be little or much
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— this is ordained by God” (Qur’an, 4:7). Islamic law accords women their rightful share. It must be
acknowledged that some people have established rules based on tradition due to a misunderstanding
of sacred texts. This is not due to a lack of knowledge, but rather to the culture of different peoples.
When determining inheritance shares, sometimes the share allocated to women may be less than that
allocated to men (for example, a girl receives half the share of a boy).

If there are no close relatives at the time of inheritance, the woman receives a certain share, in
some cases mixed with the inherited property. A woman has the right to dispose of, sell, and rent her
property, but in some traditional societies this right may be limited by societal or family influence.

Participation in Public Life and Political Rights: Women’s participation in public and political
life is a complex and important issue in the development of human civilization. Islam has made
significant changes in this regard throughout its history, establishing a new approach to treating
women as individuals, recognizing their rights and protecting their honor. These rights gradually
developed at the religious, legal, cultural, and social levels.

The Quran does not directly restrict women’s participation in public life. In Islamic tradition,
women have participated in public events, educational festivals, and council meetings. The hadiths
provide examples of women exercising their right to education, participation in public debate, and
expression of opinion on religious matters. Some conservative schools of thought believe that women
should not hold leadership positions (although this is not a generally accepted Islamic position). Views
on women’s access to leadership positions vary depending on the school of thought.

Although women were not explicitly granted political rights in the early stages of the development
of the Quran and Islamic law, practice in Islamic society sometimes permitted their participation.
However, some traditional interpretations may limit this participation.

However, the Islamic legal system may contain certain restrictions and conditions that, from the
perspective of modern and international law, may be considered some limitations. If women’s rights
are limited by the established culture and traditions of various peoples, it is incorrect to assume that
all of them are limited by Islam.

Conclusion

The ayahs and surahs of the Holy Quran and Islamic legal practice guarantee women certain
rights: education, property rights, inheritance, marriage and divorce, and participation in public life.
Modern legal systems — constitutional and civil law are guided by the principle of equality between
women and men. Therefore, an analysis of the compatibility of Islamic law and modern law requires
a fair and scientific approach. The following recommendations are offered within this framework:

»  Priority should be given to education and awareness;

* Develop educational and religious literacy programs to properly communicate the provisions of
the Quran on women’s rights to society, especially women;

« It is important to create conditions for expanding women’s legal, financial, and religious
knowledge through a combination of traditional and secular education;

* Interpret religious texts with a gender-justice perspective;
* Remind that the Quran affirms the spiritual and moral equality of men and women;
* Strengthen laws and legal mechanisms;

» It is important to clarify and implement women’s rights, such as inheritance, education, labor,
and divorece, as stated in the Quran, through national legislation;
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* The state and religious organizations should jointly monitor the observance of women’s rights;

* Imams, theologians, and religious scholars should clearly and fairly interpret provisions related
to women’s rights;

» It is necessary to conduct a scientific study of the provisions of the Quran concerning women’s
rights, as well as an Islamic, sociological, and humanitarian analysis;

« Itisnecessary to increase the number of scientific grant projects and articles devoted to studying
the connection between the role of women in Kazakh society and the verses of the Quran.

In conclusion, women’s rights in the Quran are not only a religious issue, but also an important
social, legal, cultural and moral issue. People use different interpretations of the Quranic teachings,
leading to different opinions. Furthermore, cultural traditions also influence these issues. However,
despite this, Islam grants a wide range of rights to women. Recent years have seen a broadening of the
research agenda, including consideration of the role of women as active agents of modernity.
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Abstract

The Republic of Kazakhstan is characterized by a highly diverse confessional
composition. Historical factors contributed to this. The earliest mentions
of Cossacks in the territory of present Kazakhstan date to the second half
of the 16th century. They included border military groups, free Cossacks,
fugitives, and harvesters. Organized migration of Cossacks began in
the 17th and 18th centuries. Later, the Ural, Orenburg, Semirechye, and
Siberian Cossack Hosts were formed. Fortifications and outposts were
built. Cossacks were used as a military border force and an instrument of
control over residents. All these processes impacted the centuries-old way
of life of the indigenous Kazakh population. At present, a wide range of
Cossack organizations operate in our country. The Cossacks as an ethnic
group of people, are active actors in public life. Cossack organizations in
Kazakhstan represent significant diversity. Their ethnographic origins are
heterogeneous. Scholars have various approaches to defining their identity.
As this study has shown, existing Cossack communities lack internal
cohesion, despite ongoing efforts toward their consolidation. Some Cossack
associations are active members of the Assembly of People of Kazakhstan,
while others operate outside the Assembly. Moreover, religious identity is
a key factor in the Cossack national identity. Therefore, the purpose of this
article is to consider the Cossack organizations of Kazakhstan, their identity,
and contemporary narratives.

Keywords: Cossacks; Cossack clergy; migration; Cossack organizations;
confessional palette; religious traditions.
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KasakcTaHgarsl Ka3aKTapTapZAblH Oipereitirinaeri AiHHiH pei:
TapHXbl MEH HappaTHBTEPI

AnpaTtiia

KasakcraH PecnyOGiIHKacCbIHBIH, KOH(QECCHSUIBIK KypaMbl aMphIKIIa ajayaHbUIBIFEIMEH
epekuienenefi. ByraH Tapuxu ¢pakropnap piKiaa eTTi. Kasipri KasakcTaH aymMarblHIa Ka3aKTapgblH
naiza 60Jybl Typasbl ajJfalllKbl ecKepTyaep XVI FachIpAblH €KiHIIi )KapThICEIHA JKaTajbl. Onapra
LIeKapaJIbIK 9CKEPH TOITAp, epKiH KasaKTap, KallKbIHAP JKoHe Kacimmrisnep Kipai. KasakTapasiy
yUBIMAaCKaH Kelli-KoHEI XVII sxoHe XVIII raceipiapzga 6acranngel. Keitiri kesegae Opais, OpbIHO0D,
JKeTicy >koHe Cibip Kasak acKepsepi KypbeUILHL. BekiHicTep MeH 6GeKeTTepi caiblHAHL. KasakTap
9CKepH IIeKapa KyIIi JXKoHe >KeprilIiKTi TypFeIHAapAbl 6aKblIay Kypasibl peTiHfe naifantaHbUIbL.
Ochl mpollecTepi KasaK XaJIKbIHBIH FacbIpjap OOHBl Ka/IbIIITaCKaH 6Mip calIThIHa acep eTTi.
Bisnix enmimMisfe Kasak YHBIMIApPBIHBIH, TYPJIi KYPBUIBIMAAPHEl KbI3MeT aTKapaAabl. KasaKkTapabplH
3THOQJIEYMETTIK TOOBI KOFaMJBIK OMip[iH O6eJiCeHAi aKTOpPJApBIHBIH, O6ipi 60BN TabbUIAZEL.
KasakcTraHgarel Ka3aK YUBIMZaphl ajgyaH TYp/UIiriMeH cunaTTanafbl. OnapablH 3THOrpadHUsIbIK
LIBIFY Teri 6ipKenKi emMec. FpUIBIMU OpTaZia 0apAblH Oipereiiirin alKbplHAayFa KaThICTHL 9PTYPIIi
ToCUIep KaNbINTaCKaH. 3epTTey HATIKelepre CafiKec, Ka3ipri Kasak KaybIMJacThIKTapAbIH ilTiHe
TYTaCTBIK KaJIbIITACIIaraH, [lereHMeH OJlapAbl HHTerpalusiayra OarbITTajlfaH TaJIIBIHBICTAP
6aiikanagpl. Kasak OGipyecTikTepiHiy 6ip 6eiiri KasakcTaH XajakKbel AccaMbiiesiChl KypaMBIHZA
6esiceH[Ii KBI3MET aTKapca, ajl 6ackanapbl AccaMbiiesiiaH ThHIC apeKeT eTefi. COHBIMEH KaTap, AiHU
Oipereislik KasakK YITTBHIK KOJBIHBIH Herisri ¢gaKTopsiapbIHBIH O6ipi 60JbII Ta6bulagbl. OCBIFaH
6aiy1aHBICThI, OYJI MaKaJlaHBIH MaKcaThl — KasakKcTaH Kasak YHUBIMJaphlH, OJIapAblH, Oiperemiirin
JKoHe Kasipri KeseHHiH HappaTUBTEPiH 3epTTey.

Ty#iH ce3mep: KasakTap; KasaK [iH KbI3MeTKepJyepi; KeIli-KOoH; KasaK YHBIMIaphl;
KOHQeCCHUSIIBIK ITaJIUTPa; JiHU A3CTypiiepi.

Poinb PEIIUTHH B HACHTHYHOCTH Ka3aKOB KasaxcraHa: HCTOPHA H HapPaTHUBbI

AHHOTaNUsA

KoHdeccuoHanpHasgs mnanurpa Pecny6iuku KasaxcTaHa odeHb pas3HooOpasHa. IJTOMY
CIIOCOGCTBOBAIM UCTOPHUUYECKHe ITPeAIOCHIIKY. CaMble paHHUEe YIIOMHUHAHUS IIOSIBIEHHS Ka3aKoB
Ha COBpeMeHHOH TeppuTopru KasaxcTaHa OTHOCSITCS KO BTOPOH nmosioBHHE XVI B. B UX cocTaBe 65N
TIOrpaHUYHBIe BOeHHBIE TPYIIIE], BOJIbHBIE Ka3aKH, O6erble U IPOMBICIOBUKU. OpraHu3oBaHHOE
nepeceyieHHe Ka3aKoB Hauanoch B XVII-XVIII BB. [To3xe chopMHUpPOBaIUCh Yparbckoe, OpeHOyPreKoe,
CeMmupeueHcKoe, CHOGHMpPCKOe Ka3aybHU BoOMCKa. CTpOWIMCh YKpelseHHs, ¢opmocTel. Kasaku
HCII0JIb30BAJIMCh KaK BOEHHAas IOrpaHUYHas CHJla, MHCTPYMEHT KOHTPOJIS MeCTHBIX JKUTellel. Bce
3TH NIPOIECCHI CKa3bIBAJIMCh HA MHOI'OBEKOBOM YKJIaZie SKU3HHU KOPEHHOI'0 Ka3aXCKOro HaceJeHHUs.
B COBpeMeHHOCTH B Halllel CTpaHe [eHCTByeT IIMPOKHUH CIIEeKTP Ka3auybHUX OpraHU3aljuil.
IJTHOCOCTIOBHAS TPYIINIa Ka3aKOB SIBJISIOTCS aKTUBHBIMHU aKTOpPaMHU 0011[eCTBeHHOM )XU3HU. Kazausn
opraHusanuu KasaxcraHa IIpefCTaB/IsIIOT COO0H 3HAaUMUTeIbHOe MHOroobpasue. ITHOrpadpHuuecKoe
IIPOUCXOXKeHHe HeOLHOPOLHO. B HayKe CyIIeCTBYIOT pas3JIM4YHBIe IOAXOMABI K OIIpefie/IeHHUI0 UX
uaeHTUPUKaNUU. Kak II0KasaJo HacToslllee HCCIeJOBaHHe, BHYTPH CYIIECTBYIOIIUX Kas3aybHX
CO061IIeCTB HeT eAUHCTBA, XOTS NMPeAIPUHUMAIOTCS MONBITKY UX 00befuHeHHs. YacTh Ka3aubUxX
00beJUHEHUN SIBIIAIOTCS aKTUBHBIMHM WwieHaMH AccaMbien Hapoja KasaxcraH, Apyras 4acTb
JlelicTByeT BHe Accam6iien. bosee TOro, peTuruo3Hasi HLeHTUYHOCTD SIBJISIETCS KITI0YEBBIM PaKTOPOM
HaLlMOHAJIBLHOTO KOZa Ka3aKoB. B 3TOM CB3H, 11eJIbI0 HACTOAIIEH CTAaThbU ABJISETCI PacCMOTPeHHe
KasaybHUX opraHusanuit KazaxcraHa, UX UIeHTUYHOCTHU U COBPEMEHHBIX HapPaTHBOB.

KaioueBble c/10Ba: Ka3aK{; Ka3aube [QYXOBEHCTBO; MUTIpalUsi; Ka3aubu OpraHU3alvy;
KOoH}eccHOHaIbHasl TaJIUTPa; PeTUTHO3HbIe TPAAULINH.
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Introduction

The earliest mentions of the word “Cossack” date back to the 14th century, to the Codex Cumanicus,
written in the Old Kipchak language. In this document, the word “Cossack” appears with the meaning
of guard (Bartold, 1925, p. 112). Scholars disagree on the etymology of this word. An analysis of the
existing meanings allows us to distinguish several meanings: (1) a free man, an adventurer, a vagabond
(Dahl, 2001); (2) a warrior, a military man who serves the state; (3) the historical community of the
Cossacks. These meanings reflect the historical, social, military, and ethnocultural significance. The
Cossacks included Belarusians, Poles, Czechs, Greeks, Moldovans, Ossetians, and Turks.

The Russian Cossack community in Kazakhstan developed over several centuries and consisted
of several territorial groups, each representing a distinct Cossack host and differing in a number
of organizational, economic, and everyday characteristics. The Ural, Orenburg, Siberian, and
Semirechye Cossack hosts formed one of the foundations of Russia’s political, military, economic, and
sociocultural presence in Central Asia in general and Kazakhstan in particular.

The Ural, Orenburg, Siberian, and Semirechye Cossacks interacted directly with the local Kazakh
population, forming a complex system of relationships with them. These relationships were sometimes
peaceful and mutually beneficial, characterized by trade, exchange, and the adoption of technologies,
cultural, and economic skills. At other times, they were strained and hostile, accompanied by struggles
for land resources, military clashes, and robberies (Suleimenov, 2017).

The Republic of Kazakhstan is a multi-ethnic state where more than 120 ethnic groups and
nationalities live in peace and harmony (Kurmanalyieva & Kogabayeva, 2026). The country creates
conditions for the preservation and development of each ethnic group (Kamarova, 2026, p. 40). In
1995, the Assembly of the People of Kazakhstan was organized (Assembly of the People of Kazakhstan,
2023). This organization also included Cossack ethnocultural centers. The primary goals of these
centers are the preservation of culture, traditions, language, and identity.

The key organization is the Association of Russian, Slavic, and Cossack Organizations of
Kazakhstan. This organization operates a network of subordinate branches throughout the country.
Each branch has its own director, board, audit committee, youth wing, councils of Cossack women,
veterans, Sunday schools, volunteers, and creative groups.

The relevance of the article is determined by the multi-confessional nature of Kazakhstan, the
creation of conditions for the preservation and development of traditions by ethnic minorities, as
well as the consideration of the historical aspects of the presence of Cossacks in Kazakhstan, the
peculiarities of identity, and modern strategies of activity.

Materials and Methods
A study of Cossack identity was conducted from 2015 to 2025 in Cossack organizations in Astana,
Almaty, and Uralsk. Qualitative research methods were used:

- interviews with representatives of Cossack organizations in Kazakhstan;
- participant observation in these organizations and Cossack houses.

The interviews were conducted in Russian. Participants were informed in advance about the
topic and objectives of the study. Participation was voluntary. All data was encrypted. International
research ethics standards were observed.

The theoretical framework for the study was based on E. Smith’s ethno-symbolic approach,
which emphasizes the socio-cultural markers of ethnic community: myths about common origins and
ancestors, symbols, including religious ones, a shared historical past, and the idea of the Motherland
(Smith, 1986, p. 28). The scholar emphasized the significance of ethnic past and the stability of
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cultural codes that are preserved and reproduced in the collective consciousness. This approach
places particular emphasis on symbolic resources: historical narratives in the form of images of a
heroic past, rituals, traditions, and collective memory. Through all of this, a community maintains its
identity and sense of continuity.

Results and Discussion

The question of the Cossacks’ identity is controversial. As researcher S.K. Sagnaeva points out,
in the ethnic typology of Soviet ethnologists Yu. Bromley, T. Zhdanko, and others, Cossacks were
characterized as an ethnic or ethnographic group of the Russian people. In her work on the historical
aspects of the formation of the Ural Cossacks, S.K. Sagnaeva substantiates the view that the Cossacks
constitute an ethnic-class group, which is determined by the peculiarities of their origins, their long
historical existence as a military class in the Russian Empire, the specific social, economic, and
military-legal institutions of the Cossacks, and their way of life, which ultimately determined the
characteristics of their culture, everyday life, traditions, and, at times, religious beliefs (Sagnaeva,
1998, p. 50). Researchers G.M. Derluguian (1997, p. 1485), A. Popov (2012, p. 1739), focusing in their
works on the processes of the “revival” of the Cossacks in the post-Soviet space, they point to the
acceptability of defining the Cossacks as a sub-ethnos of the Russian ethnic group. In the scientific
series “Research in Applied and Urgent Ethnology”, published by the Institute of Ethnology and
Anthropology of the Russian Academy of Sciences, in 2016, researchers E.A. Ageeva and E.S. Danilko
published a brochure dedicated to the Ural Cossacks, in which the Cossacks are understood as an
ethno-local group of Russians with their own characteristics in culture, everyday life, traditions, and
beliefs (Danilko & Ageeva, 2016, p. 28).

As noted by scientists S. Markedonov (2003, p. 163), A. Popov (2012, p. 1742), G.M. Derluguian
(1997, p. 1487), A.A. Ozerov (2006, pp. 8-9) the modern processes of the “revival” of the Cossacks
are more appropriately viewed through the prism of a constructivist approach, which allows us to
understand them not simply as a revival of the distant past, but as the construction of identity in new,
changed economic, socio-political, historical and cultural conditions, when the former functions of
the Cossacks have become a thing of the past. In connection with this process of construction, the term
“neo-Cossacks” is increasingly used in academic literature by the above-mentioned authors.

The study focused on the role of religion in Cossack self-identification within Cossack organizations
in the Republic of Kazakhstan. Regarding Cossack self-identification, on the one hand, they identify as
Russians, but on the other, they see themselves as a distinct people, with distinctive features related
to their special calling as warrior defenders. During in-depth interviews, respondents described
themselves as a people. A representative of the Union of Cossacks of Semirechye, when asked what
unites Cossacks despite all their differences, responded:

“Inner identity... something awakens within a person, they say, I have Cossacks in my family’. It
doesn’t matter whether it’s on the female or male side. It’s impossible to physically tangibly identify;
from a religious perspective, it’s not as strongly manifested as from an ethnic perspective. It’s
something spiritual, internal” (Respondent L1/1M).

In addition, during the interview, this respondent gave an example:

“It was really all very guarded, everything was hidden. All sorts of people come to us. I just see that
he’s a Cossack. A classic example is Sasha from Taldykorgan. He came, having seen a lot of movies.
Cossacks hacking people to pieces with sabers, going to the White Guards, and all that. I tell him,
‘Calm down, go see your mother, find out about your ancestors.” He’s from Panfilov himself. He went
and asked his mother. She says, ‘Yes, we’re Cossacks’. Behind the cardboard in my older sister’s
dresser, there are photographs, and in them are grandfathers with sabers, aunts — real Cossacks.
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Yes, of Cossack descent. He came to us and apologized. There are many different ways people identify
as Cossacks” (Respondent L1/1M).

An analysis of interview data shows that the process of “becoming” a Cossack is associated with the
discovery of old photographs, old things, archival records, graves, and stories of great-grandmothers
- that is, with the process of actualizing memory.

The representative of the Cossack organization also notes that the Cossacks were originally a
service people under the Moscow Tsar and were different from the rest of the people:

“In the Russian Empire, they divided people into peasants and Cossacks. Peasants had to plow the
land. Cossacks were taught to fight, win, and sometimes die with dignity... Cossacks have their own
unique martial art — Cossack Spas, which they are now trying to revive... The main thing was that
the Cossacks had a different purpose from the start” (Respondent L1/1M).

The above statement correlates with the fact that Cossacks believe their mission is to be warrior-
protectors. This awareness of their uniqueness is also expressed visually. For example, at the entrance
to the Republican Cossack Cultural Center, which houses the “Union of Semirechye Cossacks” in
Almaty, there is a large sign visible from afar: “Thank God I am a Cossack”.

Respondents noted that the language has distinctive features. There is a four-volume book on the
Ural Cossack dialect, which, according to Respondent L1/1M, retains many words from the ancient
language that are no longer found in modern Russian.

Moreover, there are specific features in everyday cultural practices, such as Cossack cuisine. This
characteristic likely developed because of the Cossacks’ life on the march.

Religious identification of the Cossacks
Cossacks’ religious identities also vary. In interviews and informal conversations, when asked
about the importance of religion, Cossacks often responded:

“A Cossack without faith is not a Cossack”!

This statement correlates with an analysis of Cossack printed publications. Thus, newspapers
of public Cossack organizations contain the following mottos: “For Faith and Fatherland”! (the
“Stepnoy Kazak” newspaper, a member of the “Cossacks of the Steppe Region” public organization),
“For Faith, Freedom, and Fatherland” (the “Kazachiy Kurier” newspaper of the “Union of Cossacks of
Semirechye”), and “For Faith, Peace, and Harmony in the Fatherland” (the “Kazakh News” newspaper
of the Ural Cossacks). Thus, faith and Fatherland are significant in the discursive field of Cossack
organizations.

It’s important to note that joining a Cossack organization requires taking an oath. Minors may
join youth cadet corps, and upon reaching adulthood, an oath-taking ceremony (the enrollment of
Cossacks) is held. This ceremony is always performed in the presence and with the blessing of a priest.
As part of this study, participant observation was conducted during such a ceremony at the Seraphim-
Sarov Church of the Steppe Region Cossacks in Astana. The main theme was the identification of
Cossacks as warriors of Christ. During the blessing, the priest explained that a warrior of Christ must
be understood, first and foremost, in a spiritual sense: as someone who struggles with their own
shortcomings and follows Christian commandments.

As the study showed, each Cossack organization has a priest who oversees it, attends all events,
and blesses the Cossacks in their affairs.
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The museum of the Cossack Cultural Center of the Union of Cossacks of Semirechye in Almaty
houses a large poster containing the “Regulations on the Priest of the Union of Cossack Associations
of Kazakhstan”, according to which the main function of priests is to remind Cossacks of Christian
morality and values, but clergy have no real say in decision-making. We quote from this “Regulation”:

“The primary task of a Cossack priest is the Christian education of the Cossacks and the Orthodox
guidance of their daily lives. He is obligated and has the right to remind the Ataman or any speaker
of Christian moral standards. If the priest stands, everyone is required to remain silent. The Circle,
although it may continue the debate, is at an end. Once silence and order have been established within
the Circle, the Yesaulets invites the priest back with the words, “Father, forgive the Cossacks”! The
returning priest is greeted with a standing ovation. The priest has the right to remind the Cossacks
of the Christian commandments. However, the priest is not granted the right to vote at the Circle,
does not vote, and has no right to interfere with the specific decisions of the Ataman, atamans, or the
Circle. The priest has no right to leave the Circle until its conclusion and is obligated to conclude with
prayer. Anyone speaking at the Circle, upon entering the center or the podium, bows to the Lectern
and the priest, the elders, the ataman, and the entire assembly. In the event of a priest violating his
duties, the Supreme Ataman and atamans have the right to appeal to the higher-ranking clergy
to request the replacement of the clergyman. If a priest has discredited himself in the eyes of the
Supreme Ataman, atamans, or Cossacks through immoral or malicious behavior, he is immediately
removed from office, and his duties as a prayer-reader until a new priest arrives are temporarily
performed by the Chairman of the Council of Elders. If Cossacks of other faiths are present at the
Circle or Council of Atamans and it is not possible to invite a mullah or lama, the prayer is read by
the senior Cossack by rank or age” (Field materials of the authors).

Religious themes are omnipresent at the Cossack Cultural Center of the Union of Cossacks of
Semirechye. Icons hang in every room. The museum contains numerous photographs and various
exhibits, including icons. Here you can see Cossack military attributes: sabers, kliks, other types
of bladed weapons, nagaikas, insignia, awards, household and recreational items, and numerous
photographsreflecting important events for the Cossacks. Photographs are also visible epiphenomena,
preserving traces of collective memory. Among the photographs are several pre-revolutionary
ones. The collection is primarily modern, capturing the visit of the first President of the Republic of
Kazakhstan, N.A. Nazarbayev, to the Cossacks. A photograph of Gabbas Zhumatov, who fought in the
Great Patriotic War and is an honorary member of the Council of Elders, also attracted attention. There
are numerous photographs of Cossacks from various regions participating in religious processions
during major Orthodox holidays, such as Easter and Epiphany. There is also a photograph of the
Metropolitan of Astana and Kazakhstan blessing the activities of the Cossacks of Semirechye. Also on
display is a portrait of Valery Zakharov, the priest who ministers to all the Cossacks of Semirechye
and the rector of St. Nicholas Church in Almaty.

For Cossacks in the modern social sphere, the term “warrior of Christ” has evolved into a
specific function, fulfilled by Cossack organizations in Kazakhstan. This includes ensuring security
and order during church holidays in the Russian Orthodox Church in Kazakhstan, participating in
religious processions, and holding educational events jointly with clergy. For example, each Cossack
organization in Almaty is assigned a specific church, where they ensure order. Cossack organizations
have church days. During major Orthodox holidays or the arrival of famous icons and holy relics,
Cossacks stand guard all day, ensuring order.

During field research at the “Union of Cossacks of Semirechye” and “Cossacks of the Steppe Region”,
it was discovered that modern Cossacks distinguish between faith and religion as an organization.
According to respondents, God must be in the heart, and faith must be alive:
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“In general, the Cossacks have a religious component — Orthodoxy — and a Cossack without faith is
not a Cossack, although in fact there are Muslims among the Cossacks. Faith, not religion, is what’s
important. Every third Sunday is a church day. They gather for a service, then a general gathering;
faith is present” (Respondent P/1E).

When asked whether they observe Orthodox fasts, the answer was that some do, but there is no
strict requirement to observe the rituals.

In addition to the “Union of Semirechye Cossacks”, the “Semirechye Plastun Cossack Community”
operates in Almaty. It is part of the “Union of Orthodox Citizens” public association. Plastuns, as
organization representatives explained, were Cossacks who scouted ahead of the rest of the army,
often on foot. The “Semirechye Plastun Cossack Community” includes many young people. This
Cossack community also has a religious component. They assist at the Church of Christ the Savior
in Almaty. One of the community’s leading representatives described himself primarily as a devout
Orthodox Christian who not only has God in his heart but also strives to observe fasts and celebrate
Orthodox holidays. He described himself as:

“I've been going to church since childhood. My grandfathers were from Kuban and executed by
the Soviets, one in Krasnoyarsk, the other in Semipalatinsk. My grandmothers were believers, and
there were always icons in the house. One grandmother was Orthodox, the other an Old Believer.
They took me to church with them. Then, during Soviet times, I somehow didn’t have time for it,
and at 50, I returned to faith. I began making icon frames, which I'm good at. I approached Father
Alexy about becoming an icon painter, but he didn’t say yes or no. But he said I was good at icon
frames, and that it was also an important job, so I should do it. People keep coming back and asking”
(Respondent L1/2R).

Cossack organizations in Kazakhstan engage in various activities. The Semirechensk Plastun
Cossack community has been involved in charitable work, providing financial assistance to the
Solnyshko orphanage for several years. The Union of Orthodox Citizens of Kazakhstan offers legal
assistance. At the time of the study, a medical center was planned. There is also a sewing workshop
that makes Cossack clothing and a dance and music group.

Respondent L1/2R also cited maintaining discipline and order in churches as one of the most
important activities. As a result of their work, there are no drunk people on the church grounds, which
even surprises the police. The community also works to prevent people from becoming involved
in destructive religious organizations. During the conversation, he referred to them as sects. The
community distributes leaflets and educates the public about the dangers of destructive organizations
and the risk of losing family and property. This is a typical activity for the Orthodox Church in
Kazakhstan. The Union of Orthodox Citizens of Kazakhstan, which includes the Semirechensk Plastun
Cossack Community, collaborates with the Russian Orthodox Church in Kazakhstan (Kenzhegulov,
2025).

In religious terms, the case of the Ural Cossacks is of great interest. Situated on the outskirts of
the Russian Empire, the Ural Cossacks enjoyed considerable autonomy from the tsarist regime, often
accepting into their ranks those fleeing persecution from the authorities, including those persecuted
for religious reasons (Karpov, 1911, p. 50).

Religiously, the Ural Cossacks were Old Believers, and most of them long resisted Nikon’s reforms
of 1653 (Viteevskii, 2010, p. 118). Old Believers from all over Russia also fled to the territory of the
Ural Cossack Host, as Old Believers were tolerated there. The more educated Old Believers possessed
books and knowledge, and sometimes even priesthood, while the other, less educated Old Believers
had elected elders, both male and female, who performed rituals according to their own rules, often
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completely deviating from Orthodox canons. On this basis, the Old Believers are divided into two large
groups: the Popovshchina (or Runaway Priests) (since they lacked a bishop who could ordain priests,
their only recruits were priests who defected from the official church) and the Bezpopovshchina (or
Priestless), where the role of priest was fulfilled by the heads of communities and families. While the
Popovshchina eventually gave rise to an independent church, little different from the official church,
the Bezpopovshchina (or Priestless) gave rise to numerous closed groups of Old Believers. The Old
Believers of Uralsk were predominantly priests, but there were also priestless groups, represented
by the Dukhobors and Molokans. The logic of the Ural Cossacks’ history, linked in its religious aspect
to the church “schism” and adherence to the Old Believers, as well as the policy of unified faith on
the part of the Synod of the Russian Orthodox Church, led to the fact that today, the majority of Ural
Cossacks adhere to the Orthodoxy reformed by Patriarch Nikon, i.e., they identify with the Russian
Orthodox Church (Moscow Patriarchate). However, as the study showed, a small number of Cossacks
retained their adherence to the Old Believers.

Several Ural Cossack organizations operate in the city of Uralsk in western Kazakhstan. However,
only one, the largest, is registered as a member of the Assembly: The Regional Association of Ural-
Yaik Cossacks. This organization was registered in 2000. Of all the Cossack associations in Uralsk, this
organization is the only one to publish its own newspaper, “Kazachye Vedomosti”. As the research
revealed, faith and religion are not synonymous for the Ural Cossacks:

“Faith is in the soul, in the heart!” (Respondent L1/3A).

By religion, the Ural Cossacks understand what the people themselves have already organized to
manifest this very faith. Religious holidays, rituals, and services are just some of the ways this faith is
expressed. But faith is ultimately the most important thing (Respondent L1/3A). Historically, Cossacks
were not known for religious fanaticism or the desire to strictly and blindly follow all the external
dictates of their religion. And when speaking about the struggle for their religious beliefs, they always
used the word “faith”, not “religion” or “doctrine”. The Cossacks protected the faith passed down from
their ancestors, a way of life, and a way of thinking based precisely on faith, on its inner component.

A distinctive feature of the Ural Cossack Host throughout its history was its multi-ethnic and
multi-religious nature. Its ranks included Russians, Ukrainians, Kalmyks, Tatars, and Kazakhs.
Consequently, the Ural Cossacks included not only Orthodox Christians but also a significant number
of Muslims. This tradition has persisted to this day.

Currently, there are many Muslims among the Ural Cossacks: both Tatars and Kazakhs. A
similar tradition has developed not only among the Ural Cossacks, but also among other Cossacks
in Kazakhstan. As a representative of the Ural-Yaik Cossacks recalls, once, during a local Cossack
formation, a mullah and a priest appeared, and at the beginning of the prayer at the monument, part
of the detachment bowed to the ground in the Muslim tradition.

The enlistment (swearing allegiance) of Kazakhs into the Cossack ranks is currently a definite
innovation in Cossack tradition, as historically, Kazakhs rarely converted to the Cossack ranks.
Typically, they served as scouts and guides, and only recently have they begun to become Cossacks.

Although Christian and Muslim Cossacks lead separate religious lives, they share everything
outside of religious events, including holidays, weddings, and construction. Taking the oath does not
necessarily imply a change of faith, although cases of religious conversion do occur today. The main
thing, according to a representative of the Ural-Yaik Cossacks, is faith, and how one prays is less
important.

Oath of allegiance to Cossack organizations
The process of joining a Cossack organization is an important stage in the life of a Cossack. The
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oath contains all the most important information a sworn Cossack must know. Below is a passage
from the modern oath:

“Before Almighty God, before the Holy Gospel, and the Precious Cross, I take this oath and
solemnly swear:

I'will never lose the honor of a Ural Cossack.
I'will be faithful and devoted to the Orthodox faith and the Cossacks...

In all cases where duty demands, I pledge to be honest, conscientious, and not to break my
promises out of self-interest, friendship, or kinship.

At the end of this oath, I cross myself”.

The content of the oath reveals the Cossacks’ attitude toward the concepts of faith and religion.
Significantly, the very beginning of the oath begins with the word “God”, indicating the importance of a
higher power to the Cossack. An analysis of the oath reveals that faith is important to the Cossacks; the
mention of Orthodoxy in the text points not so much to a specific religion itself, but to the traditional
faith of their forefathers.

For non-Christian believers, there is a different version of the oath, in which the name of their
religion carries the same meaning, emphasizing the individual’s faith and belonging to the ancestral
tradition. The oath makes no mention of the church, priesthood, or anything similar that might
suggest the Cossack’s subordination to any religious authority, but only of faith, the Lord, the Gospel,
and the Cross.

A Cossack also swears not only to be faithful to his faith, but also to the purely human laws of
brotherhood. Such facts demonstrate that for Cossacks, the individual and their life are important. For
a Cossack, the individual is more important than purely religious principles. This is further evidenced
by the fact that, despite some Ural Cossacks remaining Old Believers, and the overwhelming majority
adopting Orthodoxy after Nikon’s reforms, they nonetheless maintain friendly relations and provide
each other with assistance.

Orthodox Cossacks assist at the Old Believer church. Research has shown that they all pray and
make the sign of the cross in their own unique ways, but they share common holidays and celebrate
them together. One of the representatives, a priest at the Old Believer Church of the Intercession of the
Holy Mother of God, reported that few Old Believers remain. He also noted that a distinctive feature
of the Belokrinitsky Old Believers in modern times is the high level of churchgoing and religious
commitment among their believers. This is evident in strict adherence to fasts, observing a home
prayer rule, and much more, which most consider a sign of high piety. Becoming an Old Believer is
also more difficult than becoming an Orthodox New Believer. As the priest noted, before a neophyte
is baptized, they undergo a probationary period, which varies depending on the specific priest. In
one case, the condition for baptism may be consistent attendance at services with all the attendant
consequences: adopting a corresponding lifestyle, namely, living according to the commandments,
regularly performing the prayer rule, wearing a beard with a belt for men, and wearing headscarves
for women. In another case, baptism is only possible after all the above and passing the ordeal of
Great Lent.

An analysis of the data obtained shows that, both historically and today, Old Believers are
characterized by conservatism and a reluctance to simplify or liberalize their foundations.
Consequently, accusations such as “clinging to ritual” and “losing their meaning” can be heard against
them - that is, their faith has become mere ritualism, devoid of any true content. In an interview, an
Old Believer priest stated:
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“Before this, I considered myself a Christian, wore a cross, believed in God, but the priest told me
that this would not save me, that I should live as a Christian” (Respondent C1/1c).

For Old Believers, both the external and internal components of faith are truly important. While
they claim to “seize upon the ritual”, they follow not so much the action itself, but also the inner
content of that action - that is, what reflects the spiritual in the material. For them, the folding of the
fingers during baptism is not just an act but is full of profound meaning. The two fingers (middle and
index) with which they touch the body when making the sign of the cross represent the two natures of
Christ, with which they crucify their vices at baptism (Molitvoslov, 2006, p. 7). The addition of a thumb
to these two is considered heresy for them, since this is already a whole Trinity that was not crucified.

Overall, the Ural Old Believers are few, most of them priestless, whose fate, as elsewhere in
Kazakhstan, is leading them to slow extinction. The priestless, adherents of the Belokrinitsky Consent,
are doing their best to restore the Church of the Intercession of the Holy Virgin, maintaining a stable
but low membership. Despite the community’s small size, a significant event recently occurred for the
Ural Old Believers, serving as a link between both the Old Believers and the New Believers of Uralsk.
This event was the recovery of the incorrupt relics of the Old Believer Bishop Arseny, who was buried
in a dugout near the Church of the Intercession of the Holy Virgin at the beginning of the last century.
This procedure took place at the beginning of this century and was attended by senior hierarchs of the
Old Believers in Russia, including Metropolitan Korniliy, the current supreme hierarch of the Russian
Old Believer Orthodox Church. Interestingly, despite the body’s prolonged stay in a damp dugout
without embalming, the body, as well as all the bishop’s posthumous clothing, remained incorrupt,
unlike the zinc coffin, which had almost completely rotted. These relics are kept in the church and are
a sacred relic for both Old Believers and New Believers.

Like all Cossacks, the Ural Cossacks, although not legally an army, nevertheless have their own
chaplain. The current chaplain is a hereditary Cossack who became a Cossack chaplain by his own
choice, and his son also became a priest. The chaplain’s duties, like those of the mullahs who minister
to the Cossacks, include administering the oath, regardless of where it is administered.

“The final oath-taking ceremony took place at the Ural Cossacks’ headquarters, with all the
necessary paraphernalia: a cross, a Gospel for Christians, a Koran for Muslims, and military
banners for all of them. They read prayers, performed the appropriate rituals, and guided the
newly converted Cossacks on their journey” (Respondent, C1/2sB).

In addition to the oath, Orthodox priests bless various events, both spiritual and secular. The
priests’ primary task is to explain to the Cossacks what faith in Christ requires of each person who has
accepted His cross. For Cossacks who consider themselves the army of Christ, this aspect is crucial,
as misunderstandings among young people can lead to misunderstandings. The first mention of the
army of Christ evokes associations of war and the use of arms in God’s name. The primary meaning,
as respondents noted, is faith in Christ’s protection, which helps protect homes with fire and sword. In
modern times, the Cossacks’ function as protectors has faded over time; such a meaning is no longer
relevant. It is this second component of the concept of the army of Christ that the priests emphasize.
That being a warrior of Christ means embarking on the path of deep internal spiritual struggle with
one’s passions, with one’s weaknesses, with one’s inability to restrain oneself from evil.

The chaplain is quite critical of the fragmentation among the Ural Cossacks. Although they meet
in church on holidays and greet each other, there is nonetheless a lack of unity and harmony among
them. The task of integrating the Cossacks is also one of the specific functions of the army chaplains.
As the study results showed, some clergy attempted integration by uniting everyone and electing a
common ataman at the Circle, but these attempts were unsuccessful (Respondent L1/3A).
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A respondent, S1/2sV, noted that there is an unprecedented surge in religiosity among Cossack
youth. The initiative to engage in church life no longer comes from parents bringing their children to
church, but rather from children who, having become churchgoers, begin to “drag their parents by
the hand” to church. This correlates with the fact that young people are agents of creative activity,
possessing unique values in the context of the values of the new generation (Tumashbay & Tankish,
2025, p. 52).

Regarding the role of religion in the identity strategies of modern Cossacks, we would like to
focus on the process of reconstructing religious consciousness using the example of the Ural Cossacks.
Reconstruction implies an attempt to recreate the “ancestral faith” before the 1917 Revolution and
the subsequent policy of suppressing both religious and, more generally, Cossack consciousness.
Reconstruction is a highly complex process, given that the continuity of generations was largely
lost due to the “decossackization” process during the Soviet era, when people concealed their true
origins and the “ancestral faith” from their children and grandchildren. Therefore, in the process
of reestablishing oneself in traditional belief, which is associated with the restoration of ancestral
memory, the challenge lies not simply in following external prescriptions and possessing a certain
amount of knowledge about the ancestral faith, but in tapping into the living feelings and experiences
of one’s ancestors.

The process of reconstruction involves assembling certain components and constructs, taking into
account that modern Cossacks in Kazakhstan lack their former historical attributes, particularly the
right to autonomous land ownership. The land belongs to all Kazakhstanis. They are also deprived of
the former historical influence and monopolies on privileges enjoyed by their ancestors. The primary
function of the Cossacks was war and land protection. Their entire way of life was adapted to military
needs. In the present era, this function has also been lost. In short, today’s Cossacks are deprived of
almost all the actual attributes of the former Cossacks. The remaining elements for reconstruction
include: personal items of the Cossacks, such as uniforms, banners, and other external insignia;
certain elements of internal governance within the organization; the system of relationships within
the organization; certain customs and traditions that have been revived in modern times; as well
as monuments associated with their ancestors; and, of course, the myths, legends, and history that
modern Cossacks are attempting to recreate. Lacking most of the actual attributes of the Cossack
army, they are forced to appeal to the nominal reality of symbols: stories, memories, the symbols
themselves, which are reflected in everyday life and on the map of the city.

As for the Ural Cossacks themselves and the process of reconstructing their religious views, let’s
turn to history to determine whether we’re dealing with a complete loss of the chain of transmission
of tradition. We already know from history that historically, the main source of transmitting beliefs
were the Cossacks’ wives and mothers. According to contemporary veterans, even though people were
widely punished for expressing their religious views during the Soviet era, many women nevertheless
continued to pray in secret and observe their customs, although to a significantly reduced degree,
they nonetheless observed them.

If, as a result of government policy, the urban Ural Cossacks sometimes experienced a complete
forgetting of their ancestral faith in the families of those who truly shared the government’s policy
toward religion, and sometimes simply a modification of traditional beliefs for security reasons, often
without passing them on to children, in order to protect them from persecution, since children, unlike
adults, could not hide well what their parents taught them, then in those very same Old Believer
“backwoods” traditional beliefs underwent virtually no change.

In both East Kazakhstan and Uralsk, the fate of these closed communities is similar in that
today, only a very small number of Old Believer renunciates remain. But in addition to the priestless
renunciates, there are also Old Believers belonging to the Old Believer Orthodox Church, who have
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recently acquired their own priest to provide for their spiritual needs:

“The entire community numbers approximately one hundred people. Despite their small numbers,
the Old Believer Cossacks, just as their ancestors did for centuries, continue to bear their cross to
this day. However, even they are characterized by a partial abandonment of tradition, as the last Old
Believer priest was executed in the early years of Soviet power” (Respondent C1/3cK).

With the Republic of Kazakhstan gaining independence, Old Believers and New Believers began
to openly remember and show active interest in their origins, especially turning to Orthodoxy as an
important component of their identity.

After the official organization and election of the first ataman, the first actions of the Cossacks and
the church began: joint religious processions, services, and more.

An analysis of the study’s results shows that the processes of reconstructing ancestral religious
memory can be traced through the following elements: the city’s appearance (churches, monuments,
etc.), books written by contemporaries about the Ural Cossacks and their faith, printed and online
resources, and religious legends, which, although still common during the Soviet era, are popular
today. Also important in reconstructing religious consciousness are actions and events that facilitate
the acquisition of knowledge about the faith of our forefathers, such as spiritual conversations with
a chaplain or the performance of religious rites together with elders. The appearance of the Ural
Cossack and his way of life are also significant factors in memory practices.

Participant observation revealed that there are markers of memory that can be found and seen
on the streets of Uralsk during a first visit. Elements of the urban landscape that contribute to the
reconstruction of religious consciousness are primarily the city’s churches. Churches in Uralsk are
not only places of prayer for all Orthodox Christians but also the site of special Cossack services:
commemorations of comrades, holidays, oath-taking, and other activities that arose among the local
Cossacks.

Today, churches and their histories are among the most important and reliable components in
reconstructing the religious consciousness of the Cossacks. By passing and visiting churches, Cossacks
tap into the memories and experiences of their ancestors who performed their duties there. The
history of these churches is also replete with various chapters connected with the Cossacks and their
faith. All military campaigns of the Ural Cossacks began here with a chaplain’s blessing, and here they
ended with thanksgiving services for the survivors and memorial services for the fallen. Victories
were celebrated here, and tears were shed over defeats. The oldest church still standing is the Church
of the Archangel Michael, built before the Pugachev Rebellion. This church preserves the most
significant events in the history of the Ural Cossacks. During the rebellion itself, the church served as
a fortification for the tsar’s troops, who held out to the end and did not surrender to the rebels. Today,
the church stands as a monument to courage and resilience, fortitude and strength. This temple is
special to the Cossacks because it is named after the Archangel Michael, the patron saint of Christ’s
army for the Ural Cossacks. The Ural Cossacks gather in this temple on holidays, just as their ancestors
did centuries ago. The most important holiday for a Cossack, after Easter and Christmas, is the feast
day of the Archangel Michael. By attending services in this temple, the Cossacks remember that the
one they consider their patron was also the patron of their ancestors.

This church is also notable for another independent historical memorial, not directly related to
Orthodoxy but connected to the army of Christ. It is in this church that a memorial stone plaque is
located, dedicated to the Ural Cossacks who perished in the Battle of Ikan. In 1864, a hundred Cossacks
led by Captain Serov fought a 10,000-strong Kokand army near the settlement of Ikan. The Cossacks,
completely outnumbered, resisted for several days, after which reinforcements arrived. Of the entire
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hundred, only a dozen Cossacks survived and returned home. In honor of the 150th anniversary
of the Battle of Ikan, a service was held in Orthodox churches in Uralsk and Turkestan, and two
memorial plaques were unveiled, one in Turkestan and the other in the Orthodox church in Uralsk.
Seeing this memorial plaque dedicated to the heroism of their ancestors in the church of their patron
saint, Cossacks commemorate their ancestors, recalling the heroism of the fallen Cossacks. The story
of the Battle of Ikan and this plaque are directly linked to the history of another church in the city.
After the surviving Cossacks received money in gratitude from the rescued residents of Tashkent,
they returned home and donated it to the construction of the church. The church was named after
St. Nicholas the Wonderworker and became the second Cossack church like the Cathedral of the
Archangel Michael; Cossack rituals could be performed.

Also memorable for the Cossacks is the Cathedral of Christ the Savior, built for the tercentenary
of the Cossack army. At the entrance to this church stand two low columns inscribed with dates
commemorating those events.

Of the 0ld Believer monuments, the Church of the Intercession of the Holy Virgin has survived.
Like many churches during the Soviet era, it was used for various purposes. This church also served
as a dance club. Now, Old Believers have partially restored the church. In places, old icons have been
“unearthed” from beneath layers of plaster, and the church’s iconostasis leaves much to be desired.
One lower tier contains several icons donated by local Old Believers. One icon was also donated by a
New Believer priest. Besides the building itself and its icons, this Old Believer church is notable for the
burial of Bishop Arseny on its grounds. His relics were exhumed recently, and they are a landmark of
this church and the city. No historical Muslim religious architecture remains. The only remains are
the masonry of the Ak-Mosque. The fate of the khuruls (the Kalmyks in the Ural Cossack army were
Buddhists) is also unknown.

Various household items, specific elements of clothing, and Cossack attributes themselves
also contribute to the reconstruction of Cossack religious consciousness. During our fieldwork, we
encountered the living spaces of several Ural Cossack families. In the home of a long-time resident,
a New Believers Cossack— Respondent P1/sV- we found a Cossack wall calendar at the entrance. This
calendar featured a contemporary photograph of Ural Cossacks against the backdrop of the Cathedral
of their patron, Archangel Michael, with a caption beginning with the words “For Faith, Tsar, and
Fatherland”! This calendar, as we discovered, has been published annually since the founding of
the local Cossack organization. Only the most honored Ural Cossacks have the right to appear in this
photo. We did not find many purely religious symbols in this long-time resident’s home, with the
exception of a few icons on a shelf. But, as befits a historical Cossack, a whip and a sabre, presented
by the ataman for his anniversary, hung on the wall. There was also a personal memento photo
album containing photographs of Cossack gatherings, among which we discovered many religious
gatherings, such as religious processions and religious holidays.

Another house belonging to an Old Believer Cossack, Respondent P1/sUD, also provides
interesting fieldwork material for research. We previously noted that Old Believer Cossacks, both
historical and modern, are characterized by a heightened level of religious involvement. Overall, we
observed differences in the appearance of a modern Old Believer Cossack and a New Believer. One
wears a military uniform, with shaved cheeks. The other has a long gray beard and simple clothing.
Respondent P1/sUD’s interior also characterizes him as an Old Believer. This includes icons in the
“red” corner near the dining table, and a prayer corner in the back of the house with a lamp burning
near the icons. Not only is the old man’s daily life rich in symbols of his ancestral faith, but his life and
its activities are also full of religious elements. For example, we witnessed a daily lunchtime prayer,
where, regardless of age or Old or New Rite beliefs, all Christians stood and recited the prayer, crossed
themselves, and sat down to eat. A similar ritual was repeated at the end of the meal. As Respondent
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P1/sUd’s wife asserts, they pass on these traditions to their children and grandchildren, instilling a
Christian way of life and thought.

Despite such differences in their way of life, these old people are an example of camaraderie,
mutual understanding and mutual assistance, which have become rare in our days.

Material embodiments of Cossack symbols and faith are also characteristic of the headquarters,
where purely Cossack symbols are displayed: the banner, the mace, elements of the charter, the oath,
paintings depicting Cossacks, and so on. Among the indirect symbols alluding to the Ural faith, we
see, as in the house of the first long-time resident, photographs. A huge collage at the entrance to
the headquarters is replete with photographs, including many with religious elements: religious
processions, the raising of crosses, and so on.

A significant place in the reconstruction of religious consciousness is occupied by images and
concepts that abound in all kinds of printed and virtual resources, as well as legends, stories, and
traditions of elders that exist among modern Ural Cossacks to this day.

When examining such constructs, it’s worth starting with those that first influence the formation
of religious consciousness in childhood, even before people begin reading and independently using
any information resources. These are, first and foremost, stories, legends, and direct statements about
who a Cossack is and what faith means to them.

Relying again on eyewitness accounts, we learn that the chain of transmission of tradition was
uneven in its integrity. In some families, such as that of Respondent P1/sUd, traditional worldviews
were more fully transmitted, with religious practices fully or partially preserved. In others, such
as the family of Respondent P1/sV, where the father’s brother was imprisoned for the mere act of
publicizing Cossack ideas, and the father himself hid in the south, there was very little mention of
faith and Cossackism. As this elder himself recalls, like many of the Cossacks interviewed, his parents
continued to observe rituals in secret.

During the interviews, legends related to religion were recorded. One tells of a Cossack priest
who refused to marry Yemelyan Pugachev a second time to a local Cossack woman, for which he was
thrown from the bell tower. The church associated with this event no longer exists, and the priest’s
grave will never be found, but the legend surrounding it lives on and, as befits the genre, grows with
various details. One legend, more relatable to us, was recounted by the previously mentioned chaplain
of the Ural Cossacks. The events of this urban legend are connected with the aforementioned Nikolsky
Cathedral (the Church of St. Nicholas the Wonderworker). Another legend tells of otherworldly forces
and the church associated with them, which naturally influence the development of human religious
consciousness. Near the Nikolsky Cathedral there was once a cemetery, which was abandoned during
the Soviet era. The dug-up and re-filled cemetery was leveled and converted into a playground, and
in winter, a skating rink. According to folk legend, a girl fainted while skating and saw people emerge
from the skating area and walk toward the church, which had been converted into a hospital at the
time. And they enter not from the hospital entrance, but through a bricked-up wall. One of the men
told her that they were sleeping here, and it would be better if no one played there. Afterwards, the
girl told her grandmother, who explained that there used to be a church there, and that the entrance
to the church was where the brickwork had been, and underneath the platform was a cemetery.
Another interesting story connected with this church, which we heard from priests in the Urals, also
tells us. During the Great Patriotic War, when St. Nicholas Cathedral was converted into a hospital,
wounded from the front were brought there. Legend has it that the sick, walking out of the hospital in
the winter, felt the warmth of one of the walls, where the altar had once been, and pressed themselves
against it. Many of them even left their initials. Living priests themselves witnessed these records.
Such legends, being elements of the Cossack worldview, exert a certain influence on the human
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consciousness, often forcing belief in higher powers, sometimes even more so than religious services
and liturgies. Belief in miracles has always been inherent in humans, and it is precisely to miracles
that many people are drawn, turning to the otherworldly.

In our age of globalization and the widespread availability of information resources online, it is
important to examine the virtual space constructed by Cossacks online. Three Kazakhstani Cossack
websites were analyzed. One of the websites is a division of the Assembly of the People of Kazakhstan
(Assembly of the People of Kazakhstan, 2023). This website provides information on the activities of
the Union of Legal Entities “Association of Russian, Slavic, and Cossack Organizations of Kazakhstan”,
its structure, and board. Contact information for branches of Cossack organizations across the
country is also provided. Furthermore, since 2017, the ARSK Bulletin periodical has been published,
providing information on the activities of branches across the country and their participation in
various state and local events. Cossack organizations also operate Russian centers, choirs, vocal and
dance ensembles, and other groups.

Another website, run by the public association “Cossack National Cultural Center of East
Kazakhstan”, features information on the history of the Cossacks in Kazakhstan, literature about the
Cossacks (the Cossack Dictionary and Reference Book from 1966-1970, the Cossack Passport from
1974), and posters depicting Cossacks in various countries (Kazachii Natsional’'no-Kul’turnyi Tsentr
VKO, n.d.). Furthermore, the website provides information on the ethno-territorial groups of Cossacks
in Kazakhstan and links to publications on the Cossacks.

The third information and analytical website, the Union of Orthodox Citizens of Kazakhstan, has
a section titled “Cossacks of Semirechye” (Soyuz pravoslavnykh grazhdan Kazakhstana, n.d.). This
section contains information on historical events related to the Cossacks, with some articles writing
about the genocide of Cossacks during the Soviet era.

Overall, information from official sources shows that Cossack organizations are represented in
the media and are actively involved in the life of Kazakhstani society.

Conclusion

The Cossacks in Kazakhstan are represented by a wide range of organizations, from large
associations of legal entities with branches throughout the country to public associations and
unregistered, isolated groups. They have their own governing bodies, boards, ethnocultural
communities, and leaders. Cossacks in Kazakhstan actively preserve and develop their traditions,
customs, and religion. Most of them are representatives of the Slavic population. The study revealed
that the Cossacks have a close connection with religion. However, the religious identity of the Cossacks
is diverse and not always based on Christianity. Historically, Cossacks included representatives of
various faiths, including Islam, Buddhism, and others. Within Christianity, they include Old Believers
and Orthodox Christians.

As the study results showed, religion is a key factor in the Cossacks’ identity and cultural code.
This is expressed not only in church attendance and their decoration, but also in the daily lives of
some Cossacks (everyday life, home improvement, home prayers, the rhetoric of a warrior of Christ,
etc.). Furthermore, as is well known, Cossack troops are organized combat units. Even today, many of
them continue this tradition, for example, by guarding Orthodox churches during the arrival of relics
from other countries.

Thus, the subethnic and cultural group of Kazakhstan’s Cossacks isin the process of reconstructing,
and sometimes re-constructing, their Cossack religious consciousness, and this is one of the important
identification strategies of modern Cossacks (Tutinova et al., 2025, p. 81). A religious component is
significantly present in the activities of Cossack associations to strengthen culture, maintain, and
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reconstruct the traditions of the Cossacks as a distinct people, as they consider themselves, but deep
personal involvement in doctrine and religious practices is rare. The religious factor in Cossack
identity is present as the “faith of fathers and ancestors”, a “living tradition” that they attempt to
revive and reconstruct through the recreation of history, as well as the actualization of myths, legends,
symbols, and images. During Soviet times, Cossacks were subjected to repression, and everything
reminiscent of Cossackism was eliminated, and many Cossack traditions were lost. Overall, modern
Cossack organizations in Kazakhstan preserve and develop their own traditions and customs. The
country has created all the conditions for supporting cultural diversity and religious freedom. Along
with other ethnic groups, they form their own associations and are active players in Kazakhstan’s
multi-ethnic landscape.
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Abstract

This article analyzes the interpretation of religious concepts developed by
the historian of religions Mircea Eliade within the field of religious studies.
As a historian of religions, he conducted extensive research into the history
of religions and was able to formulate religious concepts. As aresult, he was
able to analyze and present to the reader the significance of his concepts in
the religious analysis he conducted as a historian of religions. Analyzing
the significance of religious concepts, Eliade wrote such works as “Patterns
in Comparative Religion”, “The Myth of the Eternal Return”, “Shamanism:
Archaic Techniques of Ecstasy”, “Images and Symbols: Studies in Religious
Symbolism”, “Yoga: Immortality and Freedom”, and “The Sacred and the
Profane”. The relevance of this article lies in its emphasis on the fact that
the concepts under study are an important indicator in the contemporary
field of religious studies. Mircea Eliade’s religious concepts provide a
profound scientific methodology for understanding the essence and history
of religion, its role in human existence, and its functioning in society. The
article presents the main directions and ideas of this concept in detail, with
examples. The concepts of the sacred and the profane, hierophany, archaism,
myth, symbol, religious universalism, and time encompass important topics
in the field of religious studies. They can also be an important part of the
structure of other humanities specialties.

Keywords: symbol; concept; history of religion; hierophany; sacred;
archaic; profane.
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M. 3nunajeHiH JiHU KOHLENITHsIapPbIHbIH, Ka3ipri KoFaMAarsl TyCiHAipMerepi

AnpaTtia

Makasajfa AiHAep TapuUXIIBICEI Mup4Ya 3aHajieHiH AiHTaHy cajachblHfa 63 aBTOPJIBIFEIMEH
KaJBIITACTBIPFaH AiHM KOHILENIUSAJIaPBIHBIH TYCiHAipMeci TajKbuiaHafbl. Oy [iH TapUXIIBICHI
peTiHfe MiHJep TapHXbIHA ayKBIMALL 3epTTeyyep ’Kacall, JiHM KOHLeNIUsIapAbl KypacThIpa
6inni. HoTrsKeCiHe IiH TapUXIIBICH PeTiHZe )KacaFaH JiHU TalAaylapharbl KOHIENIIMIa PIHBIH
MAaHBI3[IBIIBIFBIH TaJall OKBIPMaHfa YChIHA ajfbl. [[iHM KOHIENLHSIapPBIHBIH MaHBbI3[bUIbIFbIH
Tannzay 6apbICeIHAA dnHaje: «[liHep TapuXbl TypaIbl TpaKTaT», «MoHTINIIK KaliTa opay Typassl
MH(», «[[laMaHM3M: 9KCTa3[blH apXauKaJbIK oficTepi», «CHMBOIZap MeH GeiiHenep», «Hora:
aKaJIChI3ABIK KoHE ePKiH/iK», «KacueTTimiK)XKoHe [YHUeITiK» CUSIKThI eHOeKTe piHKa3abl. MaKalaHbIH
©3€KTLIIrl 3epTTe/reH KOHLENIUsIap Kasipri AiHTaHy cajlacblHZa MaHBI3[bl KOPCETKIIl eKeHiHe
Haszap aygapTy. Mupuya dnuafieHiH OiHTaHY/IBIK KOHIeNIUsIaphl JiHHIH MoHIH JK9HE TapUXBIH,
OHBIH, aZlaM OOJIMBICBIHIAFBl Peyii MeH KOoFaMZarbl QYHKIUSICHIH TYCiHY YIIIH TepeH FBUIBIMU
9flicHaMaHBl YCBhIHAABI. KOHI[eNIIUSHEBIH, Heri3ri GarbITTapbl MeH HJesIapbIHBIH TYCiHAipMeci
MaKaJiaJila MbICaJfjlapMeH JKaH — )KaKThI allbUIAEL. KacueTTi (cakpanasl) MeH TpodaHAbIK (Kepirik),
nepodaHusi, apXauKasablK, MUQ, CUMBOJI, [iHU YHUBEPCAIN3M, YaKbIT KOHIENIUSIIaphl JiHTaHY
cajlaChIHJIafbl MAaHBI3ABl TaKBIPHINITAPABl KaMTHABL. COHBIMEH KaTap 6acKajga T'yMaHHUTapibIK
MaMaHZBIKTapbIHAA KYPhUIBIM/IAa PEIHEIH, MaHbI3IbI 06J1iTi 60JIBII TabkIIa a1ajibl.

TyHiH ce3nep: CUMBOJI; KOHIENIH; AiH TapUXbl; HepodaHUs; KACUETTi; apXauKabIK; IpodaH.

HHTepnpeTanys peIMrHO3HBIX KOHIlenuii M. 3/11ajie B COBpeMEHHOM 00IeCcTBe

AHHOTaUA

B craTee paccMaTpHBaeTCs HHTEPIIPETAllUsl PEJTUTHO3HBIX KOHIENIUH, paspaboTaHHBIX
HCTOPUKOM penuruid Mupuedl Inuage B 007aCTH pEIUTHOBENEHHUS, aBTOPOM KOTOPOH OH
aBnsieTcd. Kak HMCTOPUK PEJIUTHH, OH IIPOBes OOIIMpHBIE HCCIIEJOBAHHUS HCTOPUH PEIUIHi U
cMor chOpMyIIMPOBaTh PEIUTHO3HBIe KOHIENIUU. B pesyipTaTe OH CMOI IIPOaHAJIU3HPOBATh U
IIpefCTaBUTh UMUTATE/]I0 3HaYeHHe CBOMX KOHLEIIUI B PeJIMTHMO3HOM aHallk3e, IIPOBeJeHHOM
MM KaK HCTOPUKOM peJIMrHil. AHalu3upysd 3HauyeHHe PeIMIHO3HBIX KOHIENIMH, IJIHaze
HaIMcasl Takve paboTrl, Kak: «TpaKkTaT 10 UCTOPUHU peluruii», «Mud 0 BeUHOM BO3BpAIlleHUH»,
«[ITaMmaHU3M: apXaudyHble METOZHI 3KCTa3a», «0O6passl U CUMBOJIBL», «Hora: 6eccmepTHe U cBOGOAAY,
«CBslllleHHOe U MHUPCKOe». AKTYaJIbHOCTb CTaThH 3aKJII0YAETCS B TOM, YTOOHI IPUBJIeYb BHUMaHUe
K TOMy $akKTy, YTO H3y4daeMble KOHILIENILIMH SIBISIOTCS BaXHBIM IIOKasaTeleM B COBPeMeHHOH
006J1aCTH peIMTHOBeNleHHs. PeIUrHo3Hble KOHIENIUY MUpUH JHazie IpefoCTaBIsaioT IIy60KyIo
Hay4YHYI0 METOOJIOTHIO U1 IOHMMAaHUs CYLIHOCTH X UCTOPHUH PEJIMIHH, €e POJIM B YeJI0BeYeCKOM
CYILleCTBOBAaHHUH U QYHKIMOHUPOBAHUSA B 061ecTBe. OCHOBHBIE HAIIPABIeHUS U U KOHIENNH
NoAPOOGHO U3JIOKEHBI B CTaTbe C IpUMepaMHU. IIOHATHS CBSIEHHOTO U NpodaHHOro, HepodpaHuy,
apxausMa, MH(da, CHUMBOJIa, PEIUTHO3HOTO YHHUBEPCAJIH3Ma, BPEMEHH OXBaTBIBAIOT Ba’KHbIE
TeMBl B 06JIaCTH pelIMrHoBefieHHs:. OHM TaxKe MOIYT OBITh BaKHOM YacCThI0 CTPYKTYPHL JPYIHX
T'YMaHHUTaPHBIX CIIeIIHaIbHOCTEH.

KmoueBble c0Ba: CHUMBOJI; KOHLEIILWS; HCTOPHUS PEJIUTHYU; HepodaHHUs; CBAILIeHHBIH;
apxXauyHbBIA; IPOdaHHBIN.
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Introduction

Mircea Eliade is a prominent figure in religious studies, whose work formed the foundation of
modern religious studies and religious philosophy. He deeply explored the cultural and psychological
aspects of religion, seeking to understand its role in human existence. He presents the concepts of
religious analysis he developed as a historian of religion, analyzing them in his own unique way. He
also criticizes the analytical and interpretive work of other academic fields on the history of religions,
arguing that the history of religions has a different methodology. He argues that, although they study
the topic of religion, they do not elucidate religious concepts. He studied at the University of Bucharest
from 1925 to 1928 and later studied Sanskrit and Indian philosophy at the University of Calcutta. His
first works were published in Romanian in the 1930s. Later, his works began to appear in French.
During these periods, he tirelessly pursued research, drawing inspiration from the depths of religious
history. Mircea Eliade is the author of such works as “Patterns in Comparative Religion” (Eliade, 1958),
“The Myth of the Eternal Return” (Eliade, 1954), “Shamanism: Archaic Techniques of Ecstasy” (Eliade,
1964), “Images and Symbols: Studies in Religious Symbolism” (Eliade, 1961), “Yoga: Immortality and
Freedom” (Eliade, 1958), and “The Sacred and the Profane” (Eliade, 1959). In 1987, the 16-volume
encyclopedia “History of Religions” was published under his leadership (Barakbaeva et al., 2024, p.
67). As these works were widely disseminated and translated into many languages, Eliade’s religious
concepts have become widely recognized as unique in the history of religions.

Eliade’s religious concepts represent a unique approach in the phenomenology of religion
compared to those of other religious scholars, forming a new approach, distinct from the
phenomenology of E. Husserl. Raised in the Judeo-Christian tradition, Eliade sought in his works
to demonstrate the connection between the mystical worldview and the archaic beliefs of Eastern
and Western civilizations. Through his ongoing research, he developed the concept of the “history of
religions”. In Eliade’s concepts, the transformation of human civilization and cataclysms in society,
leading to various spiritual and political changes, were always accompanied by the development of
apocalyptic, esoteric, and other religious-mystical teachings (Qu, 2023). This is explained by the fact
that Eliade’s phenomenology of religion arose from the concepts and ideas of the history of religions.
This article analyzes Eliade’s concepts of religious studies and his main ideas, as well as the place of
these concepts in modern religious studies.

Materials and Methods

This article examines the methodological foundations aimed at explaining religious conceptual
issuesin the field of religious studies. These foundations are based on the scientific method of universal
cognition. The development ofreligious concepts and viewsis analyzed from an experimental-historical
perspective using hypothetical and functional methods. Religious conceptual content, collected using
formal logical methods, is used for in-depth research in accordance with the established rules of
modern scientific research. The key concepts and conclusions contained in classical algorithmic
sources were comprehensively studied using the method of hermeneutic analysis. Epistemological
analysis methods were also employed in writing this research article. Systematizing legislative and
practical aspects is important in studying the modern history of religions. The comparative method
used in this article allows us to evaluate the effectiveness of scholarly knowledge by comparing
domestic research with international experience. In addition, the theoretical basis of the study
was provided by legislative acts, regulatory documents, materials from scientific conferences, and
abstracts of reports from specialists in this field.

Results and Discussion
The difference between the concepts of sacred and profane

Eliade defines the distinction between the “sacred” and the “profane” as a fundamental
characteristic of religion. He sees the sacred as the highest essence of human existence, man’s
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connection with God or a higher spiritual being. The sacred is a transcendent aspect of the world,
transcending human existence. The sacred is an interpretation of the idea of “god”. The earthly world,
he argues, is part of everyday life, the human home. Eliade interprets these differences as a struggle
between life and death, the sacred and the mundane.

It’s difficult to separate the abstract theory of the sacred from Eliade’s work. Unlike other
traditional thinkers, Eliade, when studying and describing the sacred, uses his own terms, such as
kratophany, cryptoreligion, and reversibility, and also examines and explains specific examples
of sacred manifestations from various religious traditions around the world. Thus, he unifies the
diversity of all religious phenomena and describes them all using the element of “sacred”. He makes
the category of the sacred a common basis for comparing religions. Using this sacred element, Eliade
compares the historical forms of all religions with the concept of hierophany.

Hierophany and the structure of the world

Another important concept in Eliade’s concept of religion is the concept of “hierophany”.
Hierophany (translation from Greek 1epo¢ “sacred” + gaivw “light, radiance”) — the appearance of
the sacred. Essentially, the term “hierophany” is an expanded interpretation of the Christian term
“theophany”. Hierophany is the revelation of a divine being in the world, its manifestation. Eliade
believes that the highest meaning of religion lies in the manifestation of “ownership” in the world,
in time and space. The manifestation of hierophany can take various forms: in sacred places, sacred
books, religious holidays, rituals, myths, symbols, or other elements of religion. The essence of
hierophany lies in the connection between human life and religion, that is, in the unity of man with his
own nature. The act of hierophany always involves a meeting of transcendent reality and the desire
to discover the uniqueness of the human soul. Eliade calls a person of this quality homoreligiosus;
such people “reproduce” the world order, bring order to chaos, and illuminate their own living space.
These actions reflect his desire to return to his original state, imbued with cosmic sanctity and pure
origin, as if from the hand of the Creator. Thus, through the concept of hierophany, Eliade defines
man’s place on the threshold of the transcendental world. It is also worth noting that the forms of
hierophany, in general, are recognized differently in various cultural contexts. Throughout history,
various cultures have ascribed hierophanies to all aspects of economic, spiritual, and social life. If
we were to study any specific culture, it would be difficult to find an object, creature, or activity
that was not a hierophany. This is because everything was created based on the same meaning. For
example, a religious person may perceive everything they see as a hierophany. This could include
musical instruments, architectural forms, vehicles, and so on. These may be revered as sacred images
by different peoples. Therefore, under certain circumstances, any material object can become a
hierophany (Eliade, 1987).

Archaic concept

Eliade, studying the history of religions, explains the concept of archaism in detail. He argues that
past eras hold enormous significance in human life and that this past time must be revived. Eliade
believes that many religious rituals and myths reflect an archaic process. Man, resisting the passage
of time, strives to restore his “primordial”, “original” being. This process, in his view, demonstrates
the important role of religion in culture. The concept of archaism and archetypes occupies a special
place in his works. Eliade’s understanding of the concept of “archaism” applies primarily to the most
ancient forms of culture, religion, and mythology.

Archaic culture (or archaic culture) is the preservation of cultural and religious views and
structures from past eras, from ancient times, to the present day, as well as their discovery, study,
and revival. Eliade used this concept to explain the evolution of culture and religion. According to
Eliade, archaism is not only the preservation of elements of antiquity, but also the revival of human
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sacred experience and its integration into modern life (Meletinsky, 1976). Eliade explains archaism as
a view of modern man and his spiritual world as a means of connection with his past, with antiquity.

According to Eliade, archaism is seen as a return to primitive religions and mythological concepts.
He describes people’s desire for an archaic world through myths and religions, even in the modern
era. Myths and rituals form the foundation of archaism. Eliade considered mythology to be the most
ancient and important component of cultures. He viewed myths as teachings explaining the profound
meaning of human life, defining the place and role of humans in the world. Eliade’s research shows
that myths and rituals can be forgotten over time as cultures evolve, but they continue to reappear as
archaic phenomena in religious and cultural phenomena.

Eliade viewed archaism not only as a concept of the past but also as a concept of eternal return
and renewal. For him, archetypes and mythology are the highest structures of culture and society,
constantly renewed over the centuries. In this sense, archaism is said to be continually reborn in
forms similar to culture, including religions and social traditions.

The connection between archaic and modern society: Eliade also spoke of a revival of the concept
of archaism in modern society. He predicted that archetypes, ancient religions, and mythology could
be revived in the modern human world. He said this process would lead to a revival of “cults” and
“spiritual quests” and would influence the human inner world and consciousness. He believed that
these actions would lead to a rediscovery of ancient traditions and a reconnection with their original
spirit (Revunenova, 1979, p. 243).

For Eliade, the archaic is the revival of past culture and religion in the present, a reflection of
people’s inner need for this. This concept earned Eliade recognition as a scholar who deeply explored
the historical and cultural depth of humanity and the relevance of ancient concepts in the present.

The concept of myth and symbols

In his scholarly work “Aspects of Myth”, Eliade described and explained in detail the concepts
he understood. He distinguished himself from his colleagues, who held mythological views. For
example, let’s consider the views of other scholars studying myth. O.M. Freudenberg’s research
suggests that myth is not limited to mythological concepts but is sometimes found in superstitions.
Another mythologist, B. Raglan, views myths as ritual texts. E. Cassirer studied myth as a symbolic
form of culture. J. Campbell, a representative of the Jungian school, considered myth a source of
ingpiration in human history. F. Nietzsche said, “Without myth, any culture loses its nature, its
creative character”. According to C.G. Jung, myth is the oldest form of human thought, and therefore
archetypes, mythological images, and experiences were shaped by the most ancient ethnic groups.
Thus, the scholar C.G. Jung concludes that it is impossible to control humanity unconsciously; instead,
a conscious model of control shapes the fate of nations and individuals. Taking these considerations
into account, Eliade came to the following conclusions about myths and symbols.

The role of myths and symbols in human development throughout the ages has been unique. He
considers myths to be the foundation of humanity’s spiritual quest. Myths are a symbolic language
that helps us understand the meaning and purpose of human life. Eliade notes that myths are not
only a reflection of the past but also a tool of spiritual guidance for people in the present. Given that
the history of myths is the unique worldview of each people, formed since ancient times. The place
of myths in the development of each people is crucial. His understanding of mythology encompasses
a wide range of philosophical and religious views. Eliade considered myths an important component
of human life and culture, as well as landmarks expressing humanity’s deep cultural and spiritual
needs, reflecting the relationship between man and nature in his understanding of the world.

The following examines Eliade’s main concepts related to mythology:
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 According to Eliade, myths are a system of narratives that explain the origin and structure of the
world, describing the relationship between humans and the surrounding environment. Myths
explain how the world came to be, the origins of humans, and their place in society.

+ Eliade presented myths not simply as stories or events, but as images of sacred experiences. Myths
helped people understand the structure of the world and its meaning.

+ Eliade studied mythology as a unique way of understanding time. He described the “cosmological”
structure of myths, that is, the way they understand and organize time. Myths echo the eternal
structure of the world, as there is a distinction between mythological time and historical time.

» Mythological time is based on the concepts of “beginning” and “rebirth”. The “cosmological”
meaning of myth, that is, a return to the original formation of the world, directs humanity toward
a process of spiritual renewal and rebirth. Consequently, the repetition of myths signifies the
beginning of a new life for humanity.

+ Eliade believed that myths and archetypes are closely linked. Archetypes are primordial images
and structures that recur throughout human history. Through myths, archetypes are revived and
satisfy people’s spiritual and psychological needs.

» Archetypes appear as specific characters and events described in myths. These symbols and
images represent the fundamental foundations of human cultural, spiritual, and psychological
development (Eliade, 1994).

Eliade noted the close connection between mythology and religion. For him, myths reflect the
fundamental structures and ideas of religion. Mythology and religious beliefs are in harmony with
each other, shaping a person’s worldview. He considered myths to be the “practical” foundation of
religious experience, meaning they reveal the essence of cosmic existence and the human spiritual
quest. Myths, he argued, are the foundation for forming religion, an essential tool for understanding
and guiding religious life.

Mircea Eliade was a scholar who paid particular attention to the role of symbols in culture and
religion. He viewed symbols not only as cultural or religious phenomena but also as the basis for
human understanding of the world around us in spiritual and psychological terms. He studied symbols
as the deepest layers of worldview, seeking to understand their special significance and meaning
for the human mind. His understanding of symbols is closely linked to his views on mythology and
religion.

Eliade often associates symbols with the sacred world. Symbols are interpreted as a universal
aesthetic category representing and illustrating the phenomenon, nature, and quality of a particular
thing. In his view, symbols are tools or images that help people establish a connection with the
“sacred” world. That is, through symbols, people strive to attain spiritual meaning, higher truth, and
the sacred world.

As mentioned, the division between the sacred and the profane is expressed through symbols.
Symbols represent not only the mundane or earthly world, but also the “sacred” world. People use
various symbols to understand and perceive them from the very beginning. Symbols express deeper
meanings. Symbols are considered deeply meaningful signs that people use to understand themselves
and their place in the world. Symbols express broad and multifaceted thoughts, concepts, and ideas
through individual elements. For people, a symbol is more than just a superficial representation of
something; it is a tool that reflects deep thoughts and concepts in the human mind. For example,
many mythological symbols throughout human history - earth, water, wood, fire, sun — symbolize
man’s connection with the world and his close relationship with nature. Eliade closely links symbols
and archetypes. Archetypes are images and structures that exist in the human collective unconscious,
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recurring and found across all cultures. Symbols have been used to represent archetypes throughout
the history of myths and religions. He views archetypes as real signs and images arising from
humanity’s historical and cultural experience. Consequently, symbols are a way of reflecting these
archetypes and applying them to life. For Eliade, symbols are also linked to a special concept of time.
He explains mythological time through symbols. Within myths themselves, each symbol reflects its
own time and preserves it in the consciousness of humanity through eternal repetition. Symbolic
actions, carried out through myths and rituals, represent the renewal and reconstruction of not only
time but also the entire world. These symbols represent the “cosmological” or structure of the world,
allowing us to return to the initial period of the world’s formation.

The role of symbols in culture and religion is crucial. Eliade believed that symbols are
fundamental to the formation of the human spiritual world. Mythical or religious symbols are ways
of understanding the world, systematizing it, and imbuing it with profound meaning. Symbols play a
special role in religious rituals and cults, as they connect people with the sacred world and help them
feel part of it. Therefore, the meaning of symbols is multifaceted.

According to Eliade, the meaning of symbols can exist on several levels. Symbols can have different
meanings in different cultures, but their common characteristic is that they represent fundamental
concepts in human consciousness.

Symbols can have different meanings and interpretations, taking into account a person’s personal
experience and historical context, but their main purpose is to help a person understand themselves
and the world around them.

For Mircea Eliade, myth is more than just a story describing the past or recounting historical
events. It is the foundation of humanity’s spiritual life, an important way of understanding the world,
and a profound phenomenon that defines a person’s inner world and values. Myths connect people
with the world beyond time, allowing them to understand their place and meaning in it. In the modern
era, the concept of myth has become an important part of religious studies. Symbols are also viewed
as cultural tools that explain deeper layers of myth and religion, as well as important indicators of
people’s spiritual and psychological worlds. Therefore, today, symbols serve as a means of connecting
people with the sacred world, imbuing it with deep meaning and purpose.

The concept of the universality of religion

Eliade views religion as a universal phenomenon. His ideas on religious universalism aim to
understand the common roots, shared structures, and unique qualities of all the world’s religions.
He focuses on the common foundations of religions across cultures and peoples. He argues that all
religions, despite their distinctive features, contain similar elements concerning the structure of the
world and the human psyche. This concept brought Eliade fame as a religious scholar in the field of
phenomenology, as he studied the common elements of different religions and tried to understand
them through common laws and structures. According to him, although each religion is unique in its
own way, they all share common elements and concepts. All religions share common themes, such as
gods, sacred places, rituals, ideas about the meaning of life and death, and the connection between
humanity and the world. For example, he noted that temples, sacred sites, and sanctuaries occupy
an important place in different cultures. Each religion uses different symbols and rituals to convey
its sanctity to the world, but its essence and purpose remain the same. Since all religions preach and
strive to get closer to God, find peace of mind, and achieve happiness (Eliade, 1957, p. 86).

He arguesthatallreligions, using common myths and symbols, view time as a cyclical phenomenon,
that is, the structure and order of the world are reflected in the repeating cycles of nature. This idea is
found in all religions; for example, a comparison of empirical texts such as Creation and Resurrection
in Christianity, rebirth and karma in Hinduism, or the renewal of the gods in ancient Egyptian religions
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shows that their ultimate meaning and purpose are the same. Eliade’s religious universalism seeks
to demonstrate the interconnectedness, uniqueness, and commonalities of religions and cultures. His
theory recognizes religious diversity, each of which allows for understanding important aspects of
the human experience.

The concept of time and illud tempus

Eliade also explored the unique nature of time. He spoke of “illud tempus” - primordial,
primordial time and its unique nature. According to this concept, humans strive to return to sacred
time and recreate their spiritual primordiality. The cyclical nature of mythological time and history
allows us to evaluate important periods of human life from a new perspective. Researchers claim that
while studying people from the era of religious believers, they discovered individuals who walked
upright. This leads to the conclusion that religious believers consciously walked upright (Eliade,
1978, p. 180). This means that people who walk upright are conscious and cannot be unconscious.
It is said that people who walk with a hunched posture learned to walk upright over time thanks
to the development of assistive devices. As a result, humans developed the ability to rotate around
a central axis, lean back, and turn left and right depending on the time zone. Their actions, in turn,
adjusted their posture relative to a specific “center”, which explains the semantic aspects of their
cosmogonic, symbolic, and paradigmatic divisions. The concepts of “time” and “illud tempus” reveal
Mircea Eliade’s understanding of time and the world. He explained the difference between historical
and mythological time, deeply exploring their interconnectedness and significance in religions and
mythologies. Illud tempus is a symbol of sacred time, the human desire to recreate one’s historical life
in a mythological context.

As a result, Mircea Eliade established himself as a scholar who studied not only the historical
and cultural aspects of religious studies but also the role of religion in human psychology and social
structures. His ideas on the place of religion in culture and society have had a profound influence
on modern religious studies. Eliade acknowledges the uniqueness of various religions while
simultaneously reflecting on the universal nature of religion. He studied them based on general
principles and structures. His concepts are important not only from a theoretical but also from a
practical perspective, as they allowed us to understand the laws of religious development.

Eliade’s research reflects his interest in the phenomenological approach to religion, which views
religion as a universal phenomenon that manifests itself uniquely in different cultures and traditions.
His phenomenology of religion explicitly focuses on the study of the forms, symbols, and rituals of
human expression in religion.

Conclusion

Mircea Eliade’s concept of religion offers a broad range of perspectives on the significance of
religion in human life, its cultural and psychological aspects, through an in-depth study. His works
have received widespread recognition in modern religious studies and have laid the foundation for
many other studies. Thanks to Eliade’s ideas, we can understand not only the theoretical aspects of
religion but also its impact on humanity’s spiritual world and social structures.

Mircea Eliade’s concepts of religion offer a profound scientific methodology for understanding
the essence of religion, its role in human existence, and its function in society. Eliade studied religion
not only from a cultural or historical point of view, but also from a psychological and philosophical
one, striving to reveal the deep meaning and functional role of religion in human life. He offered
new insights into the distinction between the sacred and the profane, the meaning of hierophany, the
revival of archaism, and the role of myths and symbols.

Eliade’s theories on the division of the “sacred” and the “profane”, the manifestation of hierophany,
and the relationship between archaism and mythology demonstrate the universal and eternal nature
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of religion. His ideas on myths and symbols, such as the revival of the archaic era in modern society,
have had a significant influence not only on religious studies but also on the humanities in general.

Mircea Eliade’s concepts are widely used in modern religious studies, cultural studies, and
philosophy. His reflections on religion allow us to explore the universal principles of religions and
their common structures across cultures. Furthermore, Eliade’s research contributes to a deeper
understanding of mythology and symbols as the foundation of human spiritual experience, which
plays a vital role in shaping humanity’s understanding of its place in the world. Eliade’s religious
concepts remain relevant today, as they lay the foundation for a deeper understanding of the structure
and functioning of religions, as well as for new studies of the spiritual life of cultures.
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Abstract

This article examines issues of deradicalization and rehabilitation in the
religious sphere in the Republic of Kazakhstan and abroad. The study is
based on a comprehensive approach, combining an analysis of domestic
and international legislation, regulations, and scientific literature on these
issues. Additionally, the practical experience of Kazakhstani scholars and
authors working with individuals affected by the activities of radical groups
and repatriates returning from terrorist zones is used. The study traces the
evolution of Kazakhstan’s state policy in this area, from forceful measures
to the formation of a more balanced Kazakhstani model focused on early
detection, prevention, and comprehensive rehabilitation. Particular
attention is paid to expanding assistance tools, including theological
work, medical and psychological, legal support, and social adaptation
measures. The authors conclude that Kazakhstan currently operates a
unique model, implemented through collaboration between government
agencies and civil society. This model has some problematic issues that will
be improved. Overall, an analysis of domestic and international experience
in deradicalization and rehabilitation shows that the Kazakhstani model
demonstratesthe effectivenessofaninterdisciplinaryandinterdepartmental
approach and is of interest for further scientific and practical research.

Keywords: legal basis; deradicalization; models of rehabilitation;
integration in society; religious literacy.
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JiHu casamarsl AepagHKaTH3aIHs )KOHE OHAITY/ABIH HHCTHTYIIHOHAJIIBIK
apPXHUTEKTypPachl: OTAHABIK JKoHE XaIbIKapasbIK TIKipHOe

Anxnartna

Ocel MaKasia KasakcraH Pecniy6IMKaChIH/Ia )KoHe IIeTeNIfie [iH CalaChbIHAFbl lepafuKalnu3aliis
J)KOHEe OHAJTy MacelleJlepiH KapacThIpajbl. 3epTTey OTAH/ABIK JKoHe IlIeTeNiK 3aHHaMaHBI,
HOPMATUBTIK KYKBIKTBHIK aKTiJIepAi, COHAaN-aK OCHl TaKBIPBIII OOMBIHINIA FBUIBIMU 3[eOHeTTepAi
TaJIayAbl KAMTHUTBIH KellleH[i sfiicHaMara Heriszienred. COHBIMEH KaTap pajHKaAbl TONTAP/bIH,
KBISMETIHEH 3apall IeKKeH TYJIFalapMeH )XKoHe TEPPOPHUCTIK 6eICeHA I K allMaKTapbhlHaH OpaifaH
penaTpHaHTTapMeH JKYMBIC JKacay OOHMBIHINA Ka3aKCTaHABIK FajJbIMAap MeH MaMaHJapAblH
MIpaKTUKAJBIK TaXipubeci nmanfanaHbUIAbl. 3epTTey GaprIChiHAAa KasaKCTaHHBIH OCHL CaiaJiaFrbl
MeMJIEKETTIK CasiCaThIHBIH KYIITIK IIapajiapfa Heri3menareH TaciafeH 6acTall, epTe aHbIKTay, alfblH
aly >KoHe KellleH[li OHaJTyfa OarbpITTajiFaH HEFypJbIM TEHTepiMIi Mofesb[i KaJbIITacThIpyFa
JeMiHTi 35BONIOLUACH] aMKbIHAANBL. TeOJOTHsUIBIK, JXYMBIC, MeAUIIMHAJIBIK, IICHXOJIOTHSIIHIK,
KYKBIKTHIK KOJIIay, COHAAal-aK oJieyMeTTiK OelliMJieny ImapajgapblH KaMTHUTBIH KOMEKTIH
Kypangapbl MeH TeTiKTepiH KeHeWTyre epeklile Hasap aygapbUiafbl. ABTOpJap Kasipri Tagpga
KasakcTaHa MeMJIeKeTTiK OpraHfap MeH a3aMaTThIK KOFaMHBIH 63apa ic-KUMBLUIBL HeTi3iHfe icke
acpIpBUIATHIH Giperei MoJellb KaJIbINTaCKaH leTeH KOPBIThIHABIFA KeJle[li. [lereHMeH OyJI MOZenbe
JKETUILIPYAL KaKeT eTeTiH GipKaTap Macesnesep 6ap. JKanmel anraHza, JepafuKaaiu3alus MeH
OHAITYABIH OTAHABIK JK9HE LIETeNiK TOKIpUOeCiH Tanmay KasaKCTaHBIK MOJEIb/IH IoHaPabIK
>KoHe BeJIOMCTBOAaPaJIbIK, TACUIIIH THIMAIIITIH KepCeTeTiHiH )KoHe O/IaH 9pi FEIJIBIMHU, IPaKTUKAJIBIK,
3epTTeyiiep YIIiH 63€eKTi eKeHiH Janengeii.

TyHiH ce3gep: KYKBIKTBIK Heri3fiepi; [AepajuKaiu3aliysg; OHAITy MOJAenblepi; Koramra
GelliMzey; AiHHU cayaTTBUIBIK,.

HHCcTUTYyIIMOHAIbHASA apXUTEKTypa JepafuKalIu3alliyi U peabuInTanun
B PeJIMTHO3HOH cdepe: 0TeueCTBEHHBIH U 3apy0e)XHBIH OIBIT

AHHOTaIUsA

Hacrosiias cTaThsl pacCMaTpUBaeT BOIIPOCH iepaiuKaIN3allii U peabINTallii B PeJTUTHO3HOM
cdepe B Peciybrike KasaxcTaH u 3apybeskoM. ViccejoBaHHe OCHOBAaHO Ha KOMIUIEKCHOM IIOAXOJE,
codeTalIeM aHaJIu3 0TeUYeCTBEHHOIO U 3apy06eXHOT0 3aKOHOaTeIbCTBA, HOPMAaTHUBHO-IIPaBOBBIX
aKTOB, a TaKKe Hay4yHOM JIMTepaTyphl II0 AAHHBIM BOIIpOcaM. [IOIOJIHUTEIBHO HCIIOJIb30BaH
NIPaKTUUYeCKUM OIBIT Ka3aXCTaHCKUX VYEHBIX M aBTOPOB, CB3aHHBIM C paboToOH € IHIlaMH,
IIOCTPAfaBIIMMHU OT [esdTe/JIbHOCTH pafUKaJAbHBIX IPYII, pellaTpHaHTaMH, BO3BpallleHHLIMHU
U3 30H TePPOPUCTUYECKOM aKTHUBHOCTU. B Xone ucciIefoBaHUS MOKHO IIPOCIENUTDH 3BOJIIOLIUIO
TrOCyAapCTBEHHOM ITONUTHUK KasaxcTaHa B AaHHOM cepe, OT CHIIOBBIX Mep, K GOPMHUPOBAHHUIO
6oJiee c6alaHCUPOBAaHHOM Ka3aXxCTaHCKON MOJIe/TH, KOTOpasi OpUeHTHPOBaHa Ha paHee BBISIBIIEHUE,
NPoQHUIAKTUKY M KOMIUIEKCHYIO0 peabmnuranuio. Ocoboe BHHMAaHHE YAENSIeTCsS PacUIUPeHUI0
WHCTPYMEHTOB IIOMOILIM, BKJIIOYasl TEOJIOTMYECKYI0 paboTy, MeOUIIMHCKOe, IICUXOJIOTHYeCKOoe
COIIPOBOXKJeHHUe, IIPaBOBYI0 IOALEPKKY M Mephl COLMaJIbLHOM afamnTaliiy. ABTOPBI IPHUXOMAT
K BBIBOZY, UTO B HacTosllee BpeMs B KasaxcTaHe [eHCTByeT YHHKaJbHas MOJeNb, KOTOpas
peanu3yeTcsl BO B3aUMOCBSI3H T'OCYZapPCTBEHHBIX OPraHOB M TPa’kgaHCKOro 06InecTBa. B maHHOH
MOJIeIU MUMEIOTCSI HEeKOTOphle IpPoO6JIeMHBIe BONPOCHL, KOTOpPBIE GYAYT yCOBEPIIEHCTBOBAaHHL. B
1IeJIOM, aHajlu3 OTeUEeCTBEHHOTO0 U 3apy0eKHOro OIbITa [AepafUKaju3allUd U peabGHINTalUU
TIOKAa3bIBaEeT, UTO Ka3aXCTaHCKasI MOJeJIb AeMOHCTPUPYeT 3QPEKTUBHOCTS MEKIUCHUIUIMHAPHOTO U
Me)XBeJOMCTBEHHOTI0 [1I0[IX0/a U IIpeiCTaBiIsIeT HHTePeC I JaJIbHENIITNX HAYYHBIX U [IPaKTUYEeCKUX
HCCIIeJOBaHHH.

KiroueBsle ciioBa: IIpaBOBas OCHOBA; AepaaduKaInu3anus; MOoAdeIn peaGPIJII/ITa]J;I/IPI; HHTerpamus
B 0OII[ECTBO; peruruo3Has roaMOTHOCTb.
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Kipicme

JiH ajam3aT TapuxXbIH[AA JYHUETaHBIMBL, afaMIeplIiIik HOpMaJapblH JXoHe dJIeyMeTTiK
HHCTUTYTTapAbl KJIBIIITAaCTEIPYFa KOMeKTecCTi. [JiHU KyHenep pyXaHU MypaTTapAblH KalHap Kesi
faHa eMec, COHBIMeH 6ipre ajieyMeTTiK UHTerpalys TeTiri, CoHfai-aK KOFaM/BIK TOPTINTi caKTay
TeTiri Gonppl. CeKynsgpH3alus IPOIeCTepiHe KapaMacTaH, [iHTe KaTbhICTBI Macesesnep Kasipri
3aMaH/ia e3eKTilirid cakTaiAbl. [IiHM HaHBIMIap MaJleHHeTapalblK 63apa speKeTTecyre, YKbIMABIK
COMKeCTIKKe JKoHe CasiCH IIpolLiecTepre acep eTyAl >KaaracThEIpyAa.

JKahanmany MeH LUQPIBIK TpaHCPOpMalUSIHBIH KapKBIHABI [JaMybl >KarfaWblHIA [iH
M9JIEHUETTEP MEH 6pKEHUETTEP AUAJIOTHIH IITepieTyiH MaHbI3bI aJ1€yMETTiK-MaJeHH GaKTOPHI
PeTiHfe 63eKTiNiriH apTTeIpyAa. Anaifa, faMynaH 6acKa, AiHAl KaKTBIFBICTapAbIH Naiga 60Iysl
VIIiH BIBIpaTaThIH KOMIIOHEHT peTiHAe Makgananyra 6onansl. ['eocasicu naHamadT, 66IIIEKTEHY,
KaKTBIFBICTap, LIIHeJIeHic allMaKTaphl, MUTPaLUS/IbIK aFbIHAAPEL, iHHM aHK/IaBTap MeH TOITap/bIH
eCyi, eCTPYKTHUBTI [iHK Ma3sMYH/IaFbl aKIIapaTThIK MaTepHUaliapAblH Tapalysl, JiHU TaXipubdenep
MeH KYHJBIIBIKTaPbIH 63repyiH 3epTTey KaKeTTUIIriH KyIleTe .

JiHM 3KCTPeMHU3M MEH TEPPOPH3M dJIEMHIH KOIITeTreH eJfiepi YIUiH YITTHIK JKoHe XaJIbIKapablK
Kayincismikke TeHeTiH eH 63eKTi KayinTepniH 6ipi 6onbln Tabeuiafbl. Bysm Macene acipece Tasy
ITeireicTarsl, AdpHKazarbl, OpTaiblK >KoHe OHTYCTIK A3Mgfarbl y3aKKa CO3BUIFaH Kapyilbl
KaKTBIFBICTAP asChIHAA ©3eKTINiriH a’HbIKTaWabl. Osap 3KCTPEMMCTIK HJeOJIOTHsIapAblH JKaHa
JKaKTayILIbUIAPBIH TapTYABI JKaJracTeIpyaa. 2018-2019 skeuigapsl XanbIKapasblK, paguKalgaHya bl
3epTTey OpTanbiFbl CUpHUS MeH VpakTarbl TeppPOpPUCTIK GelceHAiNiK aliMaKTapblHa KeTKeH 80
eNiH asaMaTTapbhIHbIH IIaMaMeH 25%-bl oiienfiep MeH KoMeJleTKe TojlIMaraH 6ajanap eKeHiH
IepekTepnai sxkapusmagbl (Cook & Vale, 2018). 2019 k. KasakcraH, ©O36eKcTaH koHe TaKiKCTaHHBIH,
63 a3aMaTTapbIH TEPPOPUCTIK 6esIceHAiIIK aliMaKTapblHaH KalTapy YIIiH apHaWbl TyMaHUTaPIIBIK
onepanusuIapAbl YHBIMIACTHIPHII, CITTI JKYpPrisin oH HaTwKe 6epingi. Teppopu3Mre Kapchl Kypec
KasakcTaHHBIH iIIKi ’K9He CBIPTKBI CasiCaThIHIAFbl MaHBI3[Bl 6acBIMIBIKTapBIHBIH 6ipi GOJIBII
TabbIIabI.

Byl TakbIpBINI KasaKCTaHABIK FBUIBIMH KOFaMJACTBIKTa OesiceHAl TypAe KapacThIpypja.
OTaHABIK FajeiMpaap apacelHpa: Kapun E. CabpuH A., Terimnxad K., HMcaxan M., Iamosan 10,
PasnreikoBa I'., BumMmaHoB B., CaTtepminHoB b., CeliTtaxmetoBa H., Temupo6aes T., Cuxumbaena [I.,
BexmaraHb6eToBa M., OpbIHTail A. kaHe T.6. atam eTyre 6oiazabl. OCBl aBTOPJIaPAbIH JKYMBICTaPHI
pasukangany (GakTOpJIApPHIHBIH, THIIOJIOTHACHIH JKoHe paJuKalfaHy ¢aKTOpiapblH KaMTHBI;
COHfAM-aK, IeCTPYKTHUBTI JiHHM HIEOJIOTHSIapAbl Tajljiay MeMJIEKeTTIK JepaJuKalu3alHs XKoHe
peuHTerpanus 6arfapiiaManapbIHBIH THIMAIIITIH 6arasnayra 6arbITTalfaH. 3epTTeyiephiy Herisi
—KasakcraHzarel pajuKaafapMeH )XoHe pellaTpHaHTTapMeH y3aK Mep3iM/ii IPaKTHUKAJBIK KYMBIC
GOJIBII TaGbLIAbL.

Kasipri feIBIMU 3epTTeyilepAiH TeOpHUIbIK-9/liCHaMalIbIK HeTis[lepiH KaJbIIITacThIpy¥a yiiec
KOCKaH IleTelIiK FaJbIMAapAbl aTall eTKeH XeH: B. BysaH, O. Basep, f. [le Bunbpe (KomeHraren
MeKTeOiHiH CeKbIOpUTH3aIHsIay TEOPUSICH); SIPIBIKANOB A. (TIOCTKEHECTIK enfiepAeri paguKainu3M);
O. Pya (Mcimampbl [iH peTiHfAe pafUKalIU3MMeH aXeIpary); M. CareMaH (pafHuKajafbl TOIITapPIbIH
JKeJIiTik Mopeni); [IK. XopraH (pafguKaaasl TONTapAbIH KaThICYbl MEH LIBIFYBIHBIH, IICUX0JIOTHSIIBIK,
TpaekTopusiaphl); K. BUKTOPOBUY (Ke3/IeHiCOKTHIK TeopHusicHl ‘frame alignment’) skoHe T.6. JKamsl
alFaHja, LIeTeNAiK 3epTTeyyep pajuKalfaHy IIpolieci KeIl JeHTeHii, CHI3BIKTHIK eMeC Y[epic,
OFaH KOCa, IICUXOJIOTHSJIBIK, 9JIeYMETTIK-KeJIiK >KoHe HeOJIOTHAIBIK (aKToplapAblH e3apa
9peKeTTeCyiH KepceTe[i; OHbIH Oip FaHa ce6ell )XOK. KasaKcTaHza apTYpJIi aficTep MeH TeopHsIap
KonpaHeutaAel: Cayn ApaOHsICHIHBIH, TEOJIOTHSIIBIK CEeHJIpy MoJesliHeH 6acTal, 3JeyMeTTiK
UHKIIO3USHBIH CKaHAWHAaBUSJIBIK MOJIe/IbJIEPiHe IeHiH.

KenTereH ¢aKTopiap[ablH SKUBIHTBIFBI, COHBIH, iIIiHJle JKaJFachlll >XaTKaH KaKTBIFBICTAp,
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ayKBIM/Ibl MUTPALMSIIBIK YiepicTepi JKoHe jXKeKeJlereH ejfiepferi feMorpaUsIbIK TeHrepiMcismik
OyJI MoceJleHiH 63eKTiIiriH apTTeIpajabl. Byn skarmaiimap AiHM HeTrisiHAeri 3kCTpeMH3M MeH
TEePPOPU3M/II AepasuKanu3alysaiay, OHaJlTy JXoHe ajiibIH ajly cajlajlapblH/a FEUIBIMU Heri3felreH
9pi IpaKTHKAJBIK TYPFBIZIAaH THIM/I Tocliiepre TYpaKThl CyPaHbBIC KalbIITacTEIpaAbl. COHABIKTaH
aTanraH GarbpITTarbl 3epTTeyep MeH KoJJaHOasbl Iapanapsl e3eKTi 60ibin Tabbuiafbl. OCBIFaH
0alyIaHBICTBI, MaKaJlaHBIH MakKcaThl — [iHH cajafafbl JepajuKaausalys MeH OHaJITYObIH
WHCTUTYIIHOHAJIABIK apXUTEKTYPaChIH KapacThIPy, OTaHABIK, )KaHe LIeTelIiK TaXipHube Tangay.

MaTtepHangap MeH aficTep

Ochl MaKajaHbl JadbIHAAY asgChIHAA 3ePTTEY/iH TeOPHSIILIK JXKoHe KOoJIaH6albl KypalfapblH
OipiKTipeTiH KellleHIl dAiCHaMaJIbIK ToCil KOJLAHBUIABL. TeOpPHSIIBIK HeEri3[i OTaHMBIK >KoHe
LIeTeNiK FaJabIMAAPABIH ofe6HeTTepiH Tanzay; [AepafUKalIU3allUsSHBIH, OHAITY[BIH JXoHe
PeuHTerpalUsHbIH, 9PTYP/i YITTHIK MOJe/bepiHe KaThICTHL CaJIBICTBIPMAalIbl 9/1iC; HOPMAaTHUBTIK
6asaHblH KOHTEeHT-TaJIfaybl Kypaasl. Byil spicTephi TaHmay XanbslKapasblK 3epTTey TosKipHubeciHze
GeKiTiNireH sficTeMesliK yChIHBICTapFa GainaHBICTHL Heriszesneni. CoHbBIMeH, XopraH MeH Teiiop
pafuKanfaHy KoHe JepafuKalnu3alius IPoLlecTePiH 3epTTey Kell ieHTeii TaburaTKa 6aiIaHbICThI
GipHellle 3epTTey TacCiafepiH O6ipikTipyAl KakeT eTeTiHAIriH Kepcetexi (Horgan, 2008, p. 5; King &
Taylor, 2011, p. 607).

Bys1 MaKaJsia aBTOpJIap/iblH, JeCTPYKTUBTI UJI€0JIOTUSHEI YCTAHBIII, eCelTe TYPFaH TYJIFalapMeH,
pajuKanApl [AiHWM TONTapAblH, KbI3MeTiHeH 3apfal IIeKKeH asaMaTTapMeH, COHfaM-ak
penaTpuaHTTapMeH (siienfep MeH Oajasap) >XKYMBIC JXYPrisyZeri KeIDKbUIABIK TaKipHbeciHe
Herisgenred. KoceiFaH 6akKpliay ’KoHe MaKCATThl TOITapMeH IPAaKTHKAJBIK 63apa 9peKeTTecy
TaXXipubeci iepbec FPUIBIMU JXKOHE IMPaKTUKAJBIK KYHABUIBIKKA He 00BN Tabbutafbl. OchlIaiia,
KasaKcTaHABIK FaneiMaap K. Teimrxas, M. Mcaxas, 1O. IllanoBai KOCbUIFaH 6aKblUIay KoHE MaKCaTThI
TONITAPMEH ITPaKTUKAJBIK 63apa iC-KUMBLUT TaXipubeci gepbec 3epTTey KYHOBUIBIFBIH Oinfipeni
Jlenl ecenTeii. ATan alTKaH/ia, KaTHICYIIbBUIAPMEH OelpecMU dHTiMesep JKYypri3y TeK KY’KaTThIK
JKoHe CTaTHUCTUKAJIBIK, KOpCeTKIMITepAi naijajsany apKblUIbl KO/DKeTIMCi3 601aThIH MaliMeTTepai
Tipkeyre MyMKiHAiK 6epeni (Tyshkhan, 2019; Isakhan, 2020; Shapoval, 2025, p. 84). ABTOpIapApbIH,
MIpPaKTUKAJBIK TIKipHubeci aeyMeTTiK ocan afaMapra KeMeK KepCceTyIiH KellleH i, y3aK Mep3iMai
barmaprnaMarnapblHa KaTBICYAbl KaMTHUZBL JKoHe Oyl GacTamKbl OeiliMpenyneH 6acranm KoraMra
TYPaKThbl peHHTerpanusra JeHiHri XaJslKapajblK PeHHTerpalus CTaH apTTapblHa TOJIBIK COHKeC
Keneni (UNODC, 2025). OcelfaH 6aiijIaHBICTHI, Ka3aKCTaHOBIK, 3epTTeyini CabguH A., OHAITy MEH
JlepafuKaau3alusgHbl JKy3ere acelpy YIIiH Kejeci KabineTtep KakeT: KasakcTaH 3aHHaMaCHIH
61y, UC/IaM calachIHAAFE O1IiM, JKaJIIIbl ICUXOJIOTHS, KOHQIHUKTOIOTHUSA )KoHe Meualus, COHga-
aK [EeCTPYKTUBTI TONTApZbIH, HIEOJOTHSCHIH YCTaHYIIBIIapMEeH >XKYMBIC icTeyre >XeKe Kacibu
JauelHABIK (Sabdin, 2020, pp. 11-12).

CoHBIMeH KaTap, 2025-2026 >XpU1iap apasIbIFBIHAA aBTOpJIap alMaKThIK JiH MaMaHIapbIMeH
capanTaMaJbIK cyx0aT XXyprisgi. Kareicylusiiap Katapslza [iH ictepi 6acKkapMachIHBIH, [JiHep
3epTTey OpTaJbIKTapbIHBIH, KbI3MeTKepiepi, [IiH icTepi KOMHUTeTiHIH 6Kiifepi, Typmeieppi
OHAJITYMEH TiKeJlel aliHa/IBICATBIH TEOJIOrTap KaThICKaH. Cyx6aTTap epikTi )koHe aHOHUMJI TYpAe,
Kasak TiUTiH7e )XoHe oQdraliH peXXUMiH/e XYprisingi. PeclioHgeHTTepAiH pyKcaTbIMEH CyX6aTTap
JlalanblK, 3epTTey KyHAelIiKTepiHe >Ka3bUIAbl. Byl MakKasna GapbhICBIHAA PECHOHAEHTTEPAIH KeKe
MaJIiMeTTepiH KepceTiIMeN/i )KoHe JKajllblaMa Typ/ie aKIapaTThl YChIHA/IBL.

KonaHbIIFaH TeOPHUSUIBIK S)K9He KOJIZaHOaIbl 9/1iCTePAiH )KUBIHTHIFI FEUIBIMH KaybIM/IaCTBIKTA
KeHiHeH TaHBUIFaH 9[iCHaMaJIblK, TPUAHTY/JSILUsS NPUHLUUIIIHE Herifesneni. Byl IpUHIIUIIKe
COMKeC, 30PIBIK-30MOBUIBIK, 9KCTPEMU3MIiHIH aJfbIH aly cajlaChbIHIAFbl 3ePTTeyiIep HOTIKeIepiHiH
CeHIMJITITi MeH IYPBICTHIFEI KYKaTTapAbl TaAAay, COHAal-aK MaKCaTThl TOIITapMeH TiKenel e3apa
apeKeTTecy OapbIChIH[A aJIBIHFAH TaKipHbe MeH [epeKTepAi CaJabICTHIpMalbl Tajajay apKbUIbL
auTapibIKTay apTazbl.
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Ochuiaiila, MaKaJIaHBIH 9/jicCHAMaJIbIK Herisi akaileMUsUIBIK Tajliay MeH BepudUKanysaiaHral
MIpaKTUKaJBIK GiMiMJi YIITacTBIpyFa MYMKIiHAIK 6epeni, 6y ©3 Ke3eTiHfe FBIIBIMU HerisfienreH
TYKBIPBIMZAP JKacayAbIH MaHbI3[bI IIaPThI G0JIBIIT TaObUIa b

HaTmKenep >KoHe TaJKbLIay

KyKblkmbik Hezi3depi

AnABIH any, OHAJITY JK9He JepafuKaausaliysuiay poliecTepiHiy KYKBIKTHIK Heri3iepi oTaHABIK
3agHaMara JKoHe KasakcraH PecnyGnaukachl KaGbUlZafaH XajbIKapalblK MiHJeTTeMelepre
Herismenemi.

TeppopusMmre Kapcbl Kypec KasaKCTaHHBIH, iIlIKi XoHe CHIPTKBI CasiCaThIHAAfbl MaHBI3[bI
O6aCcBHIMIBIKTAapBIHEIH, Oipi 6omeim Tabwbutafbl. Kasakcradn BipikkeH Yiarttap (BYY) YHBIMBIHBIH
TeppopusMre Kapcbl 19 om6e6an KyKaTblH (KOHBEHLMSJIAPbl MeH XaTTaMaslapblH) TOJIBIK
paTuduKaIysial, oaapasl YITTHK 3aHHaMara HMIIEMeHTalusUIaFaH.

KasakcraH aymarbIiHza 21 yibIM, OHBIH ilTiHge «UTUJI» )koHe «Aib-Kanzaa», 9KCTPEMHUCTIK JKaHe
TEPPOPHUCTIK Jiell TAaHBUIBIIL, OJIapAbIH KBI3METiHe THIMBIM cajIbIHFaH. Oap/iblH KbI3MeTiHe KaTbICy
HeMece K0JI[1ay KepceTy KBUIMBICTBIK JKayallKepIiliKKe TapThIIa bl

Kasakcran BYY-HbIH JKahaHIBIK KOHTpPTeppopHu3M crparerusacelH (OKKC) sKysere acelpyra
6encenni aTcanbicanbl. 2011 >xelnbl OpTanblK Asuszaa KKC-HEI icke acbIlpyra apHajifaH bipieckeH
iC-KUMBLI KOCIaphl KaObUIAAHARL, Oy 6HIP/IiK JeHreiferi ajramIKel KyKaTTapAblH 6ipi 605
KasaxcraH BYY-HBIH TeppopH3M Kapchel 6acKapMacbeIMeH 6ipiiecin, TeppopHu3M KaHe IKCTPEMHU3MTe
KapChl ic-KUMBUI calachIHAAFEI GipKaTap skobanapzpbl )Ky3ere acslpyAa. byl )kobanap TeXHUKAIBIK
K6MeK KepceTy, YJITTBIK MaMaHJapAblH OiMiKTUIIriH apTTHIPY, KYKBIKTHIK-HOPMAaTUBTIK 6a3aHbI
JKeTUIIIpy )KoHe KYKBIK KOJITaHy TPaKTUKACBIH XKETINipy CUSIKTHI OaFbITTapAbl KaMTH L. KeniTeren
6armapiaMaiap eHipiik JeHrele )Ky3ere acbIpblUIyAa.

KasakcraH yiiiH 6acelM OarbplTTap peTiHMe LIeTeNIiK TEePPOPUCTIK >KayblHrepiaep (IITXK)
MeH OJ1apfblH, 0T6achl Mylllejepi TapalblHaH TYBIHAAWTBHIH KayillTepre Kapcel TYpPy, OJIapibl
«pelaTpuanysiay, OHUITY JKoHe KalTa HHTerpanusiaay» (3R), )kacrap apacelHia pafguKalfaHy blH
QJIBIH ally, COHJAaH-aK HHTEpPHeTTe 3aHChI3 aKIapaTThlH TapajlybIMeH Kypec cajajlapsl
adkpiHgatraH (Ministry of Foreign Affairs of the Republic of Kazakhstan, 2026). OcbifaH Koca,
TeppopusMmre, celtapaTU3Mre KoHe IKCTpeMusmre Kapcol lllanxai KOHBeHUUACH (2001), IITBIY-HBIH
3KCTpeMU3MIe Kapchl ic-KUMbUI XeHiHAeri KoHnBeHIusCH (2017), coHal aK OpTaiblK A3HSHBIH
ToyeJici3 MeMJyieKeTTepi gocracTeirel (TM/I) mieHOepiHferi eHipiiK KemiciMaep. Byn kenmicimzep
JlepafivKaausalys 6arbITEIHBIH HHCTUTYIIHOHAJIABIK KoHe KYKBIKTBIK HerisiH Kypanbl.

JepanuKkanusanusi, OHAJITY >koHe MPOMIaKTHUKaHBIH Ka3aKCTaHAbIK MOJeJi Xa/IbIKapaIblK
CTaHAAPTTAP UMIUIEMEHTalMsJIaHFaH )KePTriTiKTi 3aHHaMara HerisJiereH.

1991-2000 exe. — [TiHU canaHbl KYKbIKMblK pemmeyodiH Kaibinmacybl

- KP KorctaTy1uscel (1995 K.) —- MeMJIEKETTIH 3aHABIPIIbI CUIIATHL OeKITIII/I, ap-0’KaH )KoHe AiHU
CeHiM 60CTaHBIFbIHA KeIJIIiK 6epiyipi.

- «/liHn ceHIM OOCTaHJBIFBI >KoHe [iHMU OipmecTikTep Typansl» KP 3agpl (1992 x.) - f#iHH
YUBIMAAPABIH, KBI3METiH KYKBIKTBIK PeTTey/iH 6GacTanmKbl Heri3fepi aWKBIHOAIABL JKoHE TiHU
GiprecTikTepi KYpy MeH 0JIap/blH KbI3METiH JKy3ere acklpy TopTi6i 6enrineHsi.

ATtanfaH yakKpITTa JiHU cajlafjarbl MeMJIeKeTTiK CcasCaThlH Jubepangbl Mofeni 6acbiM OOJIIBL;
3aHHaMazia 9KCTpeMU3M, pafiuKalIlaHy HeMece fiepafuKaau3alius YFeIMaphl KapacThIPhlIMazbl.
[iHu 6ipnecTikTepiH KbI3MeTiHe KOMbUIATHIH TaJalTap CaJlbICTEIPMalIbl TYPAE KeHiT 60JIIbL.

2000-2010 cxc. — Teppopusmee Kapcwl iC-KUMBUL HCYUECTHIH Kabinmacysl
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- «Teppopu3aMre Kapchel Kypec Typaibl» KP 3aHbl (1999 X.) — TEPPOPUCTIK KbI3MeTKe KapChl
IC-KMMBUIJBIH, Heri3ri KYKBIKTHIK TeTiKTepl aWKbIHAAIAEl )KoHe TEPPOPU3MHIH aIfbIH aly, Kecy
SKOJIBIH JKOHIHJIeTi MeMJIEKeTTiK OpTaHap/blH 6KiJIeTTiKTep GenrileHmi.

- KP IIpesupeHnTinig YKapasire! (2000 k.) «Teppopu3M MeH 3KCTPeMU3M KepiHiCTePiHiH algblH
aJly >KoHe JKOJIBIH Kecy JKeHiHIeTl Imapajap Typajbl» — TEPPOPHU3M MEH 3KCTPEMHU3MTe KapChl
MeMJIEKETTIK CasiCaTThIH, Heri3ri 6aFpITTaphl alKBIHAAJIBL )K9He OeKITi/Ii, YOKieTTi MeMJIEKETTIK
OpraHfAapAblH KBI3METIH YHIeCTipy TeTikTepi KeTinaipinai.

- KP IIpesupeHTiHiy OKiMi (2003 .) KP YJITTHIK KayillCi3[jik KOMUTeTiHiH Teppopu3Mre Kapchl
OPTAaJIBIFBI TYPaJlbl — TEPPOPHU3MTe KapChl ic-KUMBIJ cajlaChIHIaFbl BeJOMCTBOAPAaJIbIK JKYMBICTapPAbL
yHIIecTipyZi KaMTaMachl3 eTeTiH OpraH KypbUIZbL.

- THIMBIM cCaJIbIHFaH YHUBIMZApPABIH Ti3iMi JKHMHaKTall >KapusiaHpabl (2004 >K.) — enimisfig
ayMarblHZa KbI3MeTTepiHe COT HIeITiMi apKbUIBI THIMBIM CaJIbIHFaH TEPPOPHUCTIK )KIHE IKCTPEMUCTIK
yUBIMIAPABIH Ti30eci KaJIbIITaCThIPEUIAEL.

- «IKCTPeMHU3MTe Kapchl ic-KUMBLI Typasbl» KP 3aHsl (2005 X.) — 9KCTPEMU3MHIH aliBIH aly
JK9He OFfaH KapcChl TYPJIi )KYMBICTaPBIHBIH KYKBIKTHIK Herizmepi 6eKiTiyiai.

- KBIIMBICTBIK JKOJIBIMEH ajIbIHFaH KipicTepzi 3aHAacTBIpy¥a (KBUIBICTATy¥a), TEPPOPHU3IMAL
KapsKbUJIaHABIPYFa JKoHe JKallllad KBIPHII KO0 KapyblH TapaTyabl KapsKbUIaHABIPYFa Kapchel ic-
KUMBUI Typastel 3aHb! (2009) — KapKbUIBIK MOHUTOPHHT, 6aKbUIay KypalfapblH KYIIeUTiIAl KoHe
TePPOPHU3M MeH 3KCTPEMHUCTIK KYPBUIBIMAPAbl Kap>KbIIaHABIPYAIH JKOJIBIH Kecyre 6arbITTaIFaH
KapP>KbUIBIK-KYKBIKTBIK TETIKTEep eHIi31/i.

OcHl Ke3eHHIH epekIllenikTepi: AiHM KayilCi3AiKTiH MaHBI3ABUIBIFE], KeHO6ip acleKkTinepne
CEeKbIOpHUTH3aLUsTIaHybl GaliKa/lIfaH, TEPPOPHU3M MeEH 3KCTPEMH3MTIe KapcChl Kypec MeMJIEKeTTiK
casicaTThIH, 6aChIM GAFbITTapAbIH OipiHe alfHAJIBL.

2011-2016 xcxc. — [JiHu cascammal UHCMUMYYUOHAIOAHAbIPY Ke3eHi

- «[1iHU KBI3MET JXoHe iHU GiprecTikTep Typaabl» KP 3aHs! (2011 K.) — AiHU KbI3METIH JXXy3ere
aceIpy VIUIiH >XaHa JXyHeci eHrisinfi, Tipkey / KaiiTa TipKey paciMiepi HaKTbUIAHMBL, JiHTaHY
capanTaMachIH XYPri3y TopTi6i 6enrineHi.

- KP IlpesupnenTiHiy JKapasirsl (2013) — KP TeppopHUsMre Kapchl OpTabIFbl Typajbl epexe —
KYpBUIFaH MeKeMeHiH KYKBIKTHIK MapTe6eci MeH KbI3MeTiHiH Herisri 6arbITTaphbl alKbIHIAJ b

- KP IIpesupeHTiHiy JKapabire! (2013 .) — TeppopHUsMre Kapcbl KOMHUCCHSIAP Typaslbl YITUIIK
epexxe — olapAbIH KBI3MeTiH GipbIHFall TopTibi GekiTingi. OFaH Koca, OPTAJIBIK, KoHE JKePTUTIKTi
JleHreii/ieri BeJloMCTBOAPAJIBLIK 63apa iC-KUMBUI TeTiKTepl sKeTiIIi piji.

- JliHTaHy capallTaMachblH JKYPri3y KaruJajapbelH 6eKiTy Typasbl KP MafeHHUET >KoHe CIOPT
MUHUCTPIiHIH OYUPHIFHL (2014 X.) — capaliTaMa JiHU Ma3sMYH/Jarbl aKIIapaTThIK MaTepUajgapblHa
JKYPrisy, JiHTaHy capalTaMachIH JKy3ere acblpy VIIiH HAKThI MaKcaT IIeH MiHJeTTepi alKbIHA A IIBL.

- KP Ilpesupentiniy Kapabirsl (2013 k) — 2013-2017 0K. ApHajfaH JiHU 9KCTPEeMHU3M MeH
TEePPOPU3MIe KapcChl iC-KUMBLI >KOHiHerli MeMJIeKeTTiK OarfapiamMa. MeMeKeTTiK casCaThIHBIH,
HerTi3ri 6aFpITTaphl aHBIKTAIAEL, aKIIapaTThIK-TYCIHAIPY, ajJ[bIH aly )XKoHe YHBIMACTHIPYIIBIIBIK
LIapaJap eHrisiigi. MeMsieKeTTiK oprasHfapAblH, JKoHe a3aMaTThIK KOFaM HHCTUTYTTaPhIHBIH KoHe
JiHU 6ipecTikTepMeH 63apa ic-KUMBUIBIH KYIIEHTY K637 ei.

Byn Ke3eHHIH 6acThl epeKIIeTiKTepi: OChI cajafjafbl CasiCATHIHBIH HHCTUTYLHUOHAIAAaHIBIPY
yAepici Kyumieini, MeMJIEKETTIK 6aKpUlay TeTiKTepi >KeTLIAipinfi, MeMJIeKeTTiK OarmapiaManap
Ka6GBbUIAAHEII KeLlIeH i JKyMBICTap KacaFaH.
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2017-2022 scoc. - AnOwlH aty HaHe 0epadukanu3ayusira HezizoenzeH mooeibae KeuLy

- KasakcraH PecnyOG/iMKachIHBIH, [iH cajdacbIlHAAFEI MEMJIEKeTTIiK casicaThIHBIH, 2017 — 2020
KBUIapfa apHajafaH TYKbIpEIMAaMacel (2017 >k.) — [OiHU casiCaThIHBIH, ’KaHA CTPATETUSIIBIK
OGarpITTapbl aMKBIHAAJIBL JKOHE «I3CTYPJi HCIaM» YFBIMBI MEMJIEKETTIK JUCKypcTa OeKiTifi.
CoHplali-aK pafiMKaJIU3MHIH aJAbIH aly XoHe KOFaM[arbl AiHH TYPaKTBUIBIKTHL CaKTay 06achIM
OarbIT peTiHZEe KapaCThIPbUIAEIL.

- 2018-2022 »OK. apHaJfaH TeppoOpHU3M MEH [iHU SKCTpPeMHU3MIe KapChl iC-KUMBUI JKOHIHJET]
MeMJIEKeTTiK 6arpapiama (2018 k) — ocwl 6affmapiiaMa asiChlHJA KellleHJi Taciifep eHrisinai,
aKIapaTTHIK-TYCIHAIPY ’KoHe aJIAbIH ajy JKYMBICTaphl KYLIEHTiI/l, MeMJIEKETTIK KoHe KOFaM/bIK
UHCTUTYTTaPABbIH 63apa iC-KUMbUIBI KeHEU T,

«KyKBIK OY3yUIBUIBIK, Q/IBIH ajly Typaabl» 3aHbI (2021 K.) — ajMABIH adyaAbIH OAFBITTaPHL, JKEKe
PO HUIaKTUKAIBIK JKYMEIC KYPri3y TeTiKTepi eHTi3infi.

OCbl Ke3eHHIH, epeKUIeJiKTepi: MeMJIeKeT aJAblH ajay cajlfgapblHa 06aceIMABIK Oepni,
JepafuKaau3anusl J>KoHe peabWIMTALMs VFBIMAApPh KYKBIKTBIK JXKoHEe FBUIBIMH aifHajbIMFa
eHrisinzi. J[iH casaceIlHAarsl aKIlapaTThIK-TYCiIHAIpy >KyMBICTa phl )KyHeneHipingi CKeprinikTi >koHe
pecny6IMKaIbIK aKIapaTThIK TYCIHAipy TONTaphl KYPBUIABI). Byil >KbUIapsl KOFaM[IbIK pPyXaHH
TYPaKTBUIBIKTHI HEIFAlTy¥a GaFbITTaJIFaH KellleH i TaCIiep Ka/IbIITacTHl.

2023-2028 scoc. — Peunmezpayust, yu@dpivlk MOHUMOPUHZ HIHE 8€00MCMBOAPANBIK IC-KUMBUL

- KOHCTUTYLIMS HBIH, J)KaHaPTHUIFaH HYCKACHI (2026 K.) — 3aMBIPJIBUILIKTEI 3aHACTBIPY, MEMJIEKET
IeH [AiHHIH apaxiriH axbelpaTy, TEeHAIK, eIINeHAiTiKKe oyl 6epmey. CoHIal-aK, MeMJIEKETTIK
UHCTUTYTTapAarbl )KaHAPTyJIap MEH 6KUIA1 opraHapAblH KYPbUIBIMbIHA 63TepicTep eHri3ingi.

- KoraMIBIK Kayinci3ik Ty KeIpbIMAaMachl (2024-2028 5x0K.) — CepiKTeCTiK HerisiHaeri KoraMbIK
KayiIci3aikTi KaMTaMachl3 eTi Taciafepi )KoHe KellleHAi ITapajlapblH JaMBITY.

Kasipri xe3eHHiH 6aCTHl epeKIIesiri 6y KacaHAbl UHTEJUIEKTIH, KapKbIHAB JaMybl. OCBIFaH
6aiyIaHBICTEI UHTEPHET KEHICTIiriH/e JeCTPYKTUBTI KOHTEHTTI aHBIKTay, OyfaTTay JKoHe Tajljay.

CoHpai-aK, >KyHemi Typhe O6apiblK 3aHHaMajJlapfa 3aMaHHBIH TajJalTapblHa CoaiiKec
e3repicrep eHrisineni. OraH Koca, pafuKaljaHFaH TyIrajlapMeH KYMBIC JKacay/AblH, caiiapiiapblH
JKOIOFa OarbITTalIfaH TOCUIleH alfblH ajly liapajapblHa OacCBIMIBIK OepeTiH Taciire Keuy.
BemoMcTBOApaiblK iCc-KMMBUIAPBIH HBIFAMTy, asaMaTTBIK KOFaMMeEH CepiKTeCTiK KyIIeHTy.
IToCTIIEeHUTEHIIUAPIIBIK OHAJITYABIH, OaFbITTaPbIH JaMBITY.

Kbi3memmiH KewleHdi 6arblmmapsl
KasakcTaH MeMJeKeTi 3KCTpEMH3M MEH TEeppoOpU3MTIe Kapchl ic-apekeTTep OOHMBIHIIA
JKYPri3isieTiH >KyMBICTap/ibIH O6ipHellle 6aFpITTap MeH ic-Itapasnap )KyieciHeH Typajbl:

(1) AnpgelH any >KyMBICTapbl. KoraMAblK eMipAiH opTypii cajanapblHa asaMaTTaphblH
IIaTPUOTHU3MIH, CBIHH OMJIAyBIH >KoHe ©31H-631 )Xy3ere achIpy[bl AaMBITyFa KOJIaHiIbl KOJILAaUTHIH
9JIeyMeTTiK oOpTa Ka/bIITaCTHIPYy, KOHdeccusapaiablK KeliciMAi  HBIFaWTy, >KacTapzbl
TOJIEPAHTTBUILIK, M3JIeHH apTYPJIUIIK, e3apa TYCiHICTIiK IIeH a3aMaTTHIK JKayallKeplIiIik pyXbIHAA
Topbueney. [iH cajachblHAArbl 3aHHaMa Typajibl CeHiMmAi 6imiMAi KaMTUTBIH KOHTEHT KYPY,
KOFaM/laFrbl ©3eKTi cypaKTrapra skayalTap/ibl JalbIHAAITY.

ByraH Koca, AiHTaHy capamnramachl IlleTenjieH aKemiHeTiH XoHe KasakKcTaHma eHIipileTiH
OapibIK AiHU 9fe6UeTTep AiHTaHy capalTaMachblHaH eTyre MiHAeTTi. IHTEepHETTe AeCTPYKTUBTI
JiHM Mas3MyHHBIH Tapajaybl apThIll Kejle >KaTKaHABIKTaH, OfaH Kapcel TYpy THIMJIUTIriH
apTTBEIPYy MakKcaTelHAa KasakcraH 2017 k. «KubepHaa3op» aTTel OaFfapiiaMachlH eHrisinai. By
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faf/iapiaMaHbIH aBTOPJIBIK KYKBIK Heci — KP MaieHHeT j)KoHe aKIlapaT MUHHUCTPJIIIT], a a3ipieymrici
- «Kazdream» JKIIC Gombln Tabwiiambl. Ocel GarmapiaMa OOHBIHIIA HHQPPIBIK KeHiCTiKTeri
JeCTPYKTUBTI Ma3MYH/[Bl aHBIKTayfa, OakKbllayfa, Tajfayra JXoHe [AiHTaHy capalTaMacChbIHBIH
KOPBITBIHBICH O0HBIHINIA OHBI GyFaTTayFa, CoJI apKbUIBI 9KCTPEMHUCTIK JKoHe 6acKa [a IeCTPYKTUBTL
JiHM MaTepHaliapblH HHTEepPHETTe TapajyblHbIH aJAblH anyra OareiTTanraH (Temirbayev &
Temirbayeva, 2024, p. 348).

(2) AKnapaTThIK TYCIHZIPY >KYMBICTaphbl. PaguKanusMHiH KOfaMfa TOHJIPETIH KayilTitirin
TYCiHZAipyre OGafrpITTajJIfaH ic-lIapasap, TeOJIOITap MeH AiHTaHyIIbUIapABIH [apicTepi, cOHman-
aK oJIeyMeTTIiK JKelijiep/ie TapaTbUIATBIH aKIIapaTTHIK KoHe GeifHe MaTepHanfap apKbUIbL JiHU
CayaTTBUIBIKTBEL apTThIPY MaKCaTbIHAA KEeH ayAUTOpHUsFa JKeTkisiyneni. JKactap apacblHA Tepic
HJIe0JIOTHS TapaTiay VIIiH, MeKTell, KOJUIe[)X >KoHe JXKOFaphl OKYy OpBIHAAPBIHAA aKIapaTThIK-
TYCIHZAIPY >KYMBICTaphl XyHelni TypAe yUbIMAacTeIpbUiafibl. OCHL ic-IIapajapfa YKIMETTIK eMec
yHABIMZIAp XK9HE IiHU Oip/IecTiKTepAiH eKinepi KaTbICagbl.

AtanraH XyMBICTaphl aliMaKTHIK [iH icTepi 6ackapmMaiaphl, AiHJep 3epTTey OpTaabIKTaphl,
TipKeireH AiHU 6ipiiecTiKTepAiH eKingepi XoHe YKiMeTTiK eMec YHBIM/aphl )KYy3ere achlpaibl.

(3) MaxcaTThel ayqUTOPUSIIapMeEH aTKapblIaThIH )KYMBICTap. A) ToyeKes TOIITapbIMeH MaKCaTThL
SKYMEBICKYPri3inezi. ATanfaH TONTapFa paguKaIAbl JiHN U e0JIOTUSHBIH BIKIIaJIbIHA 6eiiM TyJIFanap,
JIeCTPYKTUBTI IiHU aFbIMAapAbIH )KaKTayILIbIIaphl, MaprUHAJABL TOII 6KIIEP], 631H-031 )KYMBICIIEH
KaMTBUIFaH asaMaTTap, JKYMBICCBI3[Iap, COHai-aK MHTepHeT JKeliCiHferi paguKaaAbl KOHTEHTTL
TYTBIHYIIBUIAP JKaTagbl. B) OKCTPEMHUCTIK KoHe TEPPOPHUCTIK CUITaTTaFbl KBIMBICTAP VIIiH, COHAAN-
aK [iH cajachIHAAFEl 3aHHAMAaHBI OY3faHBI YIIiH COTTaJIFAH afjaMAap; npobanus ecebiHze TypraH
Tyaranap; )KycaH apHaiibl onepaniys asiCEIHIA TEPPOPUCTIK GeICeHATIK alMaKTapbIlHaH OpaifaH
asaMaTTap; pajguKaabl AiHU aFbIMapAbIH BIKIIIBIHAH 3ap/all lIeKKeH TyIFaiap )KoHe oJlapMeH
TiKesel JKyMBIC JXKYPri3eTiH KYKbIK KOpFay OpraHiaphIHEIH KbI3METKepepi.

CoHFrbl eKi caHaTTarbl afaMJapMeH >XYMBIC aTKapy VIUiH ToxXipubelsli KYKBIK KOpray
opraH[apbIHBIH, MaMaHJapsl, TE0JI0rTap, UCjIaM FaJabIMJApHl, AiHTaHYIIBIIAP, IICUX0JIOITap KoHe
9JIeyMeTTiK KbI3MeTKepjlep TapThUIAABL. [lepafuKalusalysiiay >KYMBICTapbl MaKCaTTBl TYpZe
JKYprisiyieqii >koHe >Kofapsl 6UIIKTI MaMaHAapabl KakeT eTefi. COHBIMEH KaTap, 6yJ1 )KyMBIC apTypIii
Ke3eHJlepJileH TYPaTBIHABIKTAH Y3aK YaKBITTHI KaJKeT eTefi. JleCTPYKTHUBTI AiHH Ke3KapacTapAblH
Kelbip sKaKTaylbUIaphl y3aK yaKbIT OOHBI pafUKa/I[bl TONTapfa KAaTBICHII KeJlel >KoHe 63
ceHiM[lepiHeH 6ac TapTy KUBbIHFa COFa Ibl.

KeweHdi onanmy

MeMJleKeT >KOFaphl/ia aTaJfaH CaHaTTapFa Kell cajlajibl KeMeK YHBIMacThIphUIaAbL. Byl KeMek
oslapAblH oTbaceliapblHa fa KepceTineni. COHBIMEH KaTap, 6acThl epeKIIesIiri — ojapra KOCbIMIIa
KellleH i 9J1eyMeTTiK Kosiiay KepceTinezi. MbIcasibl, KyKaTTap/bl paciMzeyre KoeMeK: MeJUITUHAJIBIK
yHBIM/IapFa TipKesy, JKYMBICCEI3 HeMece TYPFBIH YiHTre MYKTaX peTiHfie TipKely )KoHe MeMJIEKeTTiK
rpaHTTap MeH cybcuausiapra eTiHil 6epy.

KerreHpii oHanTy asiCbIHA Keeci MyMKiHJiKTep 6ap:

- >JKyMBIC Taby KoHe )KYMBICKa OpHasacy;

- )KeKe KOMMepIUIBIK OU3HecCTi 6acray;

- )KaHa MaMaH/IBIK O0MBIHIIA OKBITY;

- MaMaH/ABIK OOMBIHINIA KaliTa faspiay;

- 6efielI/Ii TeOJIOITapPABIH A9PicTepi, ceMUHapsIap, COHBIH ilIiHAe 0T6aChUIBIK callapiap, 9pTYpIli

TICUXOJIOTUSUIBIK Tepamus )XaHe T.6. TYpi ic-imapanap.
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JepanuKanusanusl KYMBICTaphIH JKYPrisy 6GapbhICBIHIAa MeMJIEKETTIK JKoHe KYKBIK KOpray
OpraH[apBIHBIH aTKapap KbI3MeTi 6Te MaHbI3bl. OCHI caJlaHBIH, MaMaHbIPBUIFaH Cy0beKTinepi Nel

Kecrege KBpCQTiJ’II‘eH.

Kecre 1. [lepaguKann3anys, OHAJITY )KoHe aJI[[bIH aJly MaMaH/IbIPBIIFaH Cy6beKTinepi

MeMJIeKeTTiK MeKeMeJIep

YKiMeTTiK eMec yHBIMap J)KoHe a3aMaTThIK KOFaM

PeTTey )KoHe YilecTipy

FI:IJII)IMPI-CapaHTaMaJII)IK KaybIMIaCTBIKTApP

[liH icTepi KOMHUTETI (YoKiNeTTi OpraH)

Teonorrap MeH [iHTaHYINBUIAPABIH, TOyeNCi3 Ka-
YBIM/JaCTHIKTaPBI

JiH icrepi 6acKapmanapsl (06JIBICTHIK — 17; pecIry6iIH-
KaJIBIK MaHBI3HI 6ap — 3)

FBUIBIMH-3epTTey KOFaMABIK KOpJaphl

JliHziep 3epTTey OpTaabIKTaphl (6HipIIiK)

KOHCYJ'IBT&LII/IH, JAepaguKanu3anus XoeHe OHaJITy Op-
TaJIBIKTAapPhI

Kazdream JKIIIC-HbIH, Ku6epHaz3op 6armapiaMacs

MHUHHCTPIIKTEP MEH BelOMCTBOJIAp

33})}1&1’[ IIeKKeHJepre KoeMeK KopceTy KOpaaphbl

KP MageHueT )XoHe aKIapaT MUHHCTPJIITL

KK «AKHUeT»

KP Iuki icrep MUHHUCTpIIIri

KK «IllamaraT»

KP OKy-arapTy MUHUCTPJIIT1

KK «IIpaBo»

KP FBIIBIM KoHe JKOFapbl 61J1iM MHHHUCTPIIITI

KB «Hypisl 6i1im»

«Hacuxat» KOHCYIILTaTPIBTiK-OHaIITy OPTaJIbIFbI

<<AHC&p» KOHCYJIbTaTPIBTiK-OHaJITy OPTaJIbIFbI

«BUKTOpHUSI» 9JIEYMETTIK,
KYKBIKTHIK KOMEK OpPTaJTbIFBI

IICUXOJIOTHAJIBIK JKoHE

Kayimncisgik )koHe KYKbIK TOpTioi

KoraMppIK 6acTramasap

KP YITTBIK KayilCi3IiK KOMUTETI

JKacrap XoHe epikTisiep YibIMIapbl

KP bac nmpoxypartypacsl

JHuasorTrK mwiaTdopmManap

KP Teppopu3Mre KapChl OpTaIbIFbI

JiH Kembacusuiap KIy6Tapsl (6HipIiK)

KBIIMBICTHIK, aTKapy KyHeci (KapacThl MeKeMesepi,

TipKenreH fiHu 6ipiecTikrep

npo6arysi)

BAK »oaHe 6iniM 6epy Kob6ajiapel

ATasFaH YHUBIMZIAPABIH KBI3METi 63apa YHIecTipiireH Typfe JKy3ere achIpbUIafibl, OJIapZbIH

KY3bIpeTi MeH >KayalKepLIUIiK cajajapsl iIIKi
OTBIPHII HAKThI aKbIHAAIFaH.

JKoHe XaJbIKapasblK IaMy YpAicTepiH ecKepe

BapnelK aeMHiH HasapblH OYPBHIN, €1iMi3 YIIiH ajfallKel Kypzeni 6oimfaH 2019 k. «KycaH»
apHaWbl oIlepalusachl Ke3diHae CHpHsS eyiHferi KaKTBIFBIC aMMarblHAH ejire JXeTKi3lIreHpep
apacelHJa 600-meH acraM a3aMaT OosraH. BackIM 6ejliriH 6ananap MeH aien ajamMjap KyparaH

eni. Jlopirepsmepaen 6acrar, ICHXOJIOT, IIe[aror,

T€O0JIOT, XYMBICIIEH KaMTy >XoHe T.6. apHaﬁbI

9JIeyMeTTiK KbI3MeTKepjiep MeH MaMaHzap KyHesi Typje >KyMBIC jKacafbl (Shapoval et al., 2025,
p. 82). Ocnl omeparys KesiHpe 40-TaH acTaM TeoJIOT XXaHe 20-Fa JKYBIK IICUX0JIOT MaMaHap OHAITY
JKYMBICTaphIMeH alHa/IbICKaH. 60-Ka KYBIK apTYpPJIi cajla MaMaHAaphl JKYMBIC JKacaraHBEIMEH [ie,
6UTiKTI MaMaHap JKeTiCIeyLIIiri MeH TallIbUIBIFEl KaTThI 6aKasIfaH efj.
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JKyprisinreH >kymeicTap OaphIChIHAA oHenaepAiH 6ackM 6esiri paguKaaabl Ke3KapacThl
YCTaHFaH IICEBJOYarbI3IIBIIAaPABIH, anfan-apbaybl apKbUIBl KaKTBIFBIC aiiMarblHa OapFaH[IBIFBI
aHbIKTaJIFaH. Enre opanraH Gaplila azamMaTTap TYpJli ICHXOJOTHUSIIBIK TpaBMa ajIblll, KyiH3ericke
yIIbIpaFaH/IBIFEl OalKaIFaH.

«KycaH» ryMaHUTapPJBIK ONepallUsaCh apKbUIEI eJire JKeTKi3IreH asaMaTTapAblH Kasipri Tagga
THICTi MaMaHJapMeH XXYPri3ireH )KyMbICTaphl HATIDKECIHAE paAUKaIAbl Ke3KapacTaH 6ac TapThII,
JoCTYpii HcIaM KyYHABUIBIKTapbelHA OediMpenreH. KalTappuiraH asaMaTTapAblH, OapibIFbIHA
Jepaik KakeTTi KeMeK MeMJIEKET TapallblHaH KOePCEeTiTil, KYMBICKAa OpHaiacy, 6anajapbIHBIH,
MeKTenTe 6iiM anybpliHa, KOFaMMeH KaiiTa OalyIaHBIC OPHATYbIHA, 63 TYBICTapPBIHBIH OPTaChIHA
OpaJIyblHa, TillTi KeHOipiHiH MIaFblH KACIIKEPIiKTi KOJIFa alblll, ©MipiH )KaHa 6eTOyphICKa 6YpybIHA
fGaprIHIIa >Karfal >kKacauabl JKaHe >Kacasnbln Keseni (Shapoval & Bekmaganbetova, 2021, p. 290).
Hdepanukanusanys MeH OHAJITY IIapajiapblH JKy3ere achbIpyAbIH Herisri cyobeKTinepi peTiHge KK
«AKHUeT» (TeOoJIOTHUSUIBIK JKaFblHaH) XoHe KK «IIpaBo» (ay1eyMeTTiK skarbIlHaH) 6Gonnsl (Shapoval,
2024, p. 324). «<KycaH» T'yMaHUTap/bIK OllepalidsaCchbIHA I1eT eJl 3epTTeyllijiepi MeH THICTi cana
MaMaHJaphl [1a KbI3BIFYIIBUIBIK TaHBITKAH (Raychev, 2020, p. 165).

CoHbIMeH KaTap, 2019 k. KasaxkcraH «Pycada» onepalUsaChIH )Xy3ere achlpAbl. OHBIH asChIHIA
Hpak MeMJlekeTiHeH 14 Ka3aKCTaHABIK Oaja enre KaWTapbulAgbl. OJapAblH oKelepi KapyJibl
KaKTHIFBICTAp OapbICBIH/A Ka3a TalKaH, ajl aHajJapbl eMip 6oiblHa 6Gac 6GocTarblHaH aWbIpy
’KasacbhlHa KeCuill, )kasanapslH eTel kaTeIp. (Farrell et al.,, 2021, p. 8).

JKanmel anfaHza, 3epTTeyIIiyiep aTall eTKeHJeH, Ka3aKCTaHOBIK MOJEeJb[iH epeKIIesiri -
pellaTpyuaHTTapfa MeAUIIUHABIK, 9JIEYMETTiK JKoHe KYKBIKTHIK KOMEKIIeH KaTap TeOJIOTHSIIBIK
KOHCYJIbTaIlUsIJIap MeH AapicTep KepceTiireH. OCeIiFaH GalIaHBICTEL, 0TOACBUIAPABIH, CUPUS MEH
Hpakka KeTy cebemnTepi Typaibl 6acTalKbl pecMU 60/DKaMap TOABIK pacTaaMafbl. SIFHU, pecMU
JUCKypCTa oHeNmepZiH KOIIIiiri «kyHeynephiH anfaybIMeH» KeTKeH, OipakK 3eprTTeyuriiep
alienepMeH KyprisinireH cyxbaTrap 6apEIChIH/A dJleKalifia Kyp/esliapi anyaH Typiii 6asgsHaaynapasl
aHBIKTa[bl. HoTIIKeCciHe, KelleH i, )Keell kayall THiM/I1 OOJIFaHbL aTal eTinfil. JlereHMeH, y3aK
Mep3iM/Zi IepcHeKkTHBaZa Kas3aKCTaHABIK MOJenbpAe OonammakTa KadTa jKapaKaTTaHyFa >KoHe
30pJIBIK-30MOBIIBIKKA 6apy KayliHe IICHUXOJIOTHUSUIBIK TO3IMIUTIKTI KaabINTaCTBHIPYABIH JXYHelik
KOMIIOHEHTi 60/IMa/Ibl.

ITpobanusa mpoleciHiy 6esiri peTiHae TypMeneH O6ocaTbUIFaH asaMaTrTap COT GerisereH
Mep3iMre calikec KellleHZi OHAJITY JKoHe KalTa GelliMfeny XyYMBICTapblHAH eTefi, COHAaM-aK
oJIapZAbIH 0TOACkl MylllesiepiHe KeMeK KepceTinei. [I[po6anusiHbl 6ipHellle yaKineTTi MeMJIEKeTTiK
JK9He YKiMeTTiK eMec opraHziap Jia )Xypriseni. TeosorrapMeH skoHe HcIaM FaJabIM/aphEIMeH KellleHi
KO0JIiay )XKoHe KOHCYJIbTalusIIap fia KepceTisieni. Bys >KyMBIC JKy#esli 60 TaGbUIafbl KoHe KaliTa
KBUIMBIC )KacayAblH ajfbIH adyFa MeH Kaiita 6efiiMaeny/ii KaMTaMachI3 eTyre 6aFbITTa/IFaH.

JKorapela aTajgfaH JXYMBICTapAblH TUIMAIMITIH apTThIPy MaKcaThIHZA JKbUI caiieiH Hyp-
My6apaxk Erumner uciaM MafieHHeTi YHUBEPCUTETI alfMaKTHIK [IiH caslachbIHIaFbl JKYMBIC aTKapaThlH
MaMaHZapfa apHalfaH OUTIKTUIIKTI apTTHIPY KypCTapblH YHUBIMAACTHIpBUIaABL. Kypcrap 6ip
alt Mep3iMiHze 6oyafHl )KeHe cabaKTap KyH CaliblH oTKisineni. CliuKepsep peTiHAe TaXipubesi
TEOJIOITap, HUCIaM FaJIbIMAApHL, AiHTaHYIIbUIAP, TIKipHOesi ICHUXOJIOrTap JKoHe MeauaTopiap
TapThUIafEL. By KypcTap 6aphICBIHAA MaMaHZap ’kaHa 61TiM asbIl KaHa KoliMal, apinTecTepiMeH
MIpPaKTUKAJBIK TOKipHOe aiMacazbl )KoHe allMaKTapaaFsl )KYMEBIC CallaChIH JKaKCapTy YIIiH KyHesi
9pEKETTEP MeH IIeHIiMIep d3ipaeii.

Xanvikapanvlk madxcipube

KemTereH MeMJjleKeTTep OHAJITYy CcajJaChIMeH KellleHAi opi JKyHenl Typfe alHa/IbICajBbL.
YneI6pUTaHUsT MeMilekeTi «IIpeBeHT» (Prevent) 6GafmapiaMachkl apKbIIbI TeK TePPOPH3M MeH
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9KCTPEMHU3M/i epTe aHBIKTAll KaHa KoMMal, paguKajfiaHy Kayli 6ap ajaMjapnpl J1a epre
afKpIH/IayFa GarbITTaJIFaH. AJIJIBIH ajTy JKYMBICTaPHIH JKYPTi3y YIIiH ITOIHIUS, KOFaM JXKoHe MeKTell
OpTaJIBIKTapBIMeH Gipiiece OTHIPHII KAPCHI ic-apaiap yHbIM/acThIpazbl.

2017 >KpUIFBI 9KCTPEMH3M MeH TeppOpPU3MMeH Kypec OarfapiaMacbl apKblabl PpaHIHsS
MeMJIEKETI OHAJITY XKYMBICTAPBIH KelleHi TYpAe XYprisai. )KyMeIcTapZblH Kol 66Iiri oHaaTyra
apHaJIFaH[BIKTAH, pajuKaJIfaHfaH TyJIfajapAbl apHalbel MeKeMellep/ie OKBITY, >KYMBICKA
OpHAaIacTeIpy, KOFaMfa KalTa 6eiliMzey apajapsl KaObUIAaHFaH.

OT6achl )KoHe aJIeyMeTTiK KbISMeTKepilep/iiH KeMeTi apKbUIBl paAUKaIAbl aflaMaapAbl OHAITyFa
GarpITTAJIFAH ic-IIapayiap Xyprisy yiriH «Xasar» (Hayat) sko6achiH — FepMaHHsT MeMJIeKeTi icke
acelpraH 60J1aThIH. CHHTaIyp 60j1ca apHaibl AiHH OHAJITY TOOBIH KYPY aPKBLIbI TEOJIOTHSIJIBIK aKblJI-
KeHec 6epy MeH IICHUXOJIOTHSJIBIK KOJIJJay apKbUIBl paJIMKajIAbl TYIFajgapAbl AepaguKanusalysiay
MeH OHAJITyfa MYMKIiH/IiK 6epeTiH 3aHHaMa OeKiTKeH efi.

Eypomna enpepiHfie aKCTpeMHCTIiK TomTap GipkaTap yikeH JIOHAOH, Ilapmxk, Bpioccenb XoHe
T.0. Kajlajapzia TeppakT yieiMaacteipraH. Kasipri Tagga Eypoma 6mutiri yImiH MaHBI3ABI OOJIBIIT
CcaHaJIaTBIH SPEKeTTiH Oipi 6eseH anfaH 3KCTPEMUCTTIK HUesUIapAblH TapalyblHa TOCKAYybUI KOO
6osein TabbITaAbl. ByFaH Koca KYMEBICCBI3 JK9HE apHAMbI O6iiMi TeMeH Tall eKiIfepiH KypalThiH
MUTPAHTTAp [la pagUKaafapAblH Heri3ri HbeICaHBIHA alHaIybl MYMKiH. Tasgy IIBIFBIC, AQpHUKa,
A3us CeKini AaCTYpii MYCBJIMAaH MeMJIEKeTTepiMeH CanbICTHIpFaH Kesne, Eypona enpepinperi
paguKanfaHyObIH HETisri TeTiri — aJIeyMeTTiK MacesesiepAiH, OpTafa WIBIFYBl CajJapsl [ell
ecenTeniHeni. Com cebenTi 6aThIC MeMJIEKETTEPL €H aJlfbIMeH KOofaMJarbl Heri3ri Mmaceseneppi
mremryre Teipeicagel (Temirbayev & Temirbayeva, 2024, p. 11).

CuHranypparbl [JepajuKajiu3alysg MaceseCiHe KeJjleTiH O0o0JsicakK, yII Typai O6arelTTaH
KypaJlaThbIHBIH Kepyre 60s1a/bl. AJFallKbl eKi 6aFrbIT KebiHece coTTanraHgapra 6arbITTaCca, COHFBL
ywiHm 6eniMi NpodHIaKTHKAIBIK JXYMBICKA apHa/ifaH. BacTel epekuiesiri peTiHae oT6achl
MyllesiepiMeH Gipiece OTBIPBIN Xyprisinyinge. M. PAHCTOPITHIH alTyBIHIIA 0TOACHI UHCTUTYTHIHA,
TYIFaHbIH JIeyMeTTiK GallaHbICTapbIHA Hasap ayfapy pafguKai[bl TOITapfa JAereH KapbIM-
KaThIHACTHI 9JICipeTeTiH KepiHeAl. [IiHK faryaT IIeH yarbl3iapra KaparaH/ia, 9JIeyMeTTiK Macesiesiepre
6acBIMIBUIBIK 6epy e[ayip YJ/IKeH >KeTiCTiKkTepre okeieni. J[eCTPYKTHUBTI [AiHU arbIMAapAblH
arpeccuBTi MacesesiepiH eIy Kypajibl peTiHJe KaiTa KoJZaHyBIHA JX0JI Gepmelifi. CHHramyp
ToXipHOeciHe yKcac fepafuKaavsalys cunaTel MHoHe3Hss MeH TYpPKUSHBIH Kell ayMaKTapbhIHa
KonpaHeuiafnel (Paschenko, 2016, p. 28). JKorapelga aTajlfaH MeMJIEKETTEPZiH >KeKeJlereH
JKyMBICTaphl afjlaM 60HBIHIaFEl pauKajgbl YCTaHBIMAAP/BI KaIBIIITaCTHIPFaH TONTapAaH ajbICTall,
KofaMFa KaiiTa 6eliiMfenyiHe, aleyMeTTiK KapbIM-KaTHIHACTHI KaiiTa OpHATHII, OT6ackIMeH Gipre
eTeHe apajiacyra MYMKiH/iK 6epezi. OT6achl MyllenepiMeH ThIFBI3 6alIaHBICY, KA PBIM-KAThIHACTHI
JKaKChl JIeHTrelre KeTepy, >KaKChl MaMijle OpHATy apKbUIBl paJHKaICBI3NAaHABIPY KYOBUIBICHIH
ToMeHJIeTei.

Cayn ApaGUsCHIHAAFBI JepafuKaau3alys CajlaChIHBIH HeTi3i [AiHU-TEOJIOTHUS/IBIK CHIIATTa
KellleHZi TypZe JXy3ere acelpelIafbl. PecMU JepeKTep paguKaIfaHYAbIH 6acTel ce6ebi peTiHfe
JiHU cayaTChI3[BIK IIeH aKUJAJIbIK MaceJleepzeri KaTe TyciHikTep. Erep 6acKka MeMIJIEKeTTepe
IICUXO0JIOT, TeOJIOT, 9JIeyMeTTiK HeMece IIOJIUIMS KbI3MeTKepsepi TaprTeiaca, Cayzn ApaGusichIHAA
JiHu Kewibacimieuiap, Oefengi opi 6imiMAl MMampap >XYMBUIABIPBUIAABL. [JlepaJuKaau3alus
JKYMBICHI TEK UMaM/lapMeH FaHa LiekTenMedi. KaxxeT 60JfaH )arfaiia opTypiii cana MaMaHzapel
IIaKBIPBUIAAEl JKoHe apHaWbl KBEI3MET KepceTijefi. ATKapaTblH ic-Ilapajgapbl KOHCYJIBTaTHUBTIK
barmaprnaMasiap GOHMBIHINA iCKe aCBIPBUIBII, JKEKe JX9HE TepeH [HaJor, TYCiHAIpy >XYMBICTapHI
opbIHfanansl. OHaANTyMeH alHaiblcaThIH HMaMzapfa OipHellle IIapTTap MeH MiHJeTTep
KoMbuiaael. CeHiMAI KapbIM-KaTBIHAC OpHAaTa ajxy, KOMMYHHUKAIUS jKacay TaCIIJIepiH JKeTik 6iny,
pajuKagfaHFaH afjaMJapMeH TeH Aapekezie 60Ty CBIHBI epeskesiep KapacTelpbuiafsl. OHaITyMeH
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IIYFBUIIAHATHIH 9p6ip MaMaHHBIH JKeKe JKYMBIC aTKapaThlH 63iHAIK KbIaMeTTepi Ae G6Goyajbl
(Temirbayev & Temirbayeva, 2024, p. 14). Cays ApabusicbIHia HAEO0JIOTHSIIBIK BIKIIAJI €TY, 9JIeyMETTIiK
Konpay Ginmipy, 6akpliay IMapajapblH YHBIMIACTHIPY CHSKTH AepajUuKalu3alUsUIBIK MOJENb
HaiiKanaipl. TeoJIOTHSIIBIK OHAJTY 6aChIMIBIIBIFE KoO6ipeK 60IFaHbIKTaH, IPaKTHUKAIbIK TYPFBITA
aCBIPBLTYHI Kel6ip KUBIHABIKTaphI 6ap.

Kepurinec MeMiekeTTiH 6ipi KeipFeiscTad OpTaiblK A3us enfiepi inriHae giHU opTYPIIUIK IIeH
EePKIHJIK JapeXkeci calbICTEIPMAaIbl TYPZe JKOFaphl MeMJIeKeTTepiH 6ipi 60kl Kenefi. [IueneHic
enpepinperi Cupusi MeH MpakkKa KeTill, COFBICKAa KaThICKaH COABIpJIapZAblH CaHBEl GOHBIHINA A
anmarel OpPBIHAAPZABIH OipiH OCBl MeMyeKeT ajnaThIH KepiHefi. 2010-2016 >kKpuizap apaibIFBIHZA
JKY3[lereH asaMaTTapbIHBIH, TEPPOPHUCTIK yHBIMJapfa KOCBUIFaHBI TipKelreH. MemieKeTTeri
9KCTPEeMH3M MeH TePPOPH3M HJEOJIOTHSACHL 9PTYPJIL JIeyMETTIK JKejli apKbLIbl OPBIH alfbl Jell
ecenTesniHei. COHBIMEH KaTap, )XYMBICCHI3/BIK, O171iM AeHTeHiHIH )KeTiCIeyNIiIiri, SKOHOMHUKAJIBIK,
9JIeyMETTIiK TEHCi3[iK IIeH MeMJIEKeTTiK MHCTUTYTTBIH JJICI3Airi, J9CTypii OiHU UTiMHIH Tapany
JleHreliHiH TeMEH/[iri, IICUXOJIOTHUSUIBIK KeMEKKe 33pyiiK 6acTel paKTopaaphblH 6ipi peTiHze
KapacTheIpbenasl. Peceld, Typkus, OHTYCTIK Kopes CUAKTBI MeMJIeKeTTepiH/e JKYMBIC Kacay YIIiH
KeTKeH azaMaTTap TybICTaphbl MEH JKaKbIHIAPhI TapallblHaH apbayFra TyCill KeTKeHi e 6aiKanazbl.
Orbacel Myllenepi TapallblHaH BIKNAJI €Ty MBICAJJAPBIHEIH, Oipi reHAEpPIIiK acHeKTuUIepZiH 6ap
6oJIFaHBIH KepceTefi. OUTKeHI alieniep 0T6aChUIBIK KBICHIM, Kayill-KaTep, 30pJIbIK IIeH 30MOBIIBIK
KOpy J>KoHe MaTepHas[bl TOYeIAiK HOTIDKECIHE 3KCTPEMUCTIK TONTapfa KOCBUIYBL MYMKIiH.
JacTypii uciaM 6aFrbIThI JICIPEIL, CBIPTTAH KeJIce pafUuKaIbl TOIITapAbIH OeJICEH 1 9peKeTi [ie acep
eTyi a67eH pIKTUMaAJ. PaguKanfaHy apeKeTTepiMeH Kypecy YIIiH KaHaal )KyMbICTap ’KacaablHa bl
JleTeH cayajfa, aJjblH ajly IIapajapbl HeTi3iHeH KYKBIKTHIK peTTey, O6aKbliay JXKoHe KebiHece
JKasaslay MexXaHU3M/lepiHe cyieHei. [lepaiuKa/u3aliusl MeH OHITY )KYMBICTaPBIHBIH, 9JIEYMETTIiK
6orMaca IpodHIaKTUKAJIBIK KOMIOHEHTTepl 60Jica canbICTEIpMallbl Type a3 gambelrad (Ashraf &
Aslanova, 2021).

O36ekcTaH MeMJeKeTiHiH, KvIpFpI3cTaH efliHeH GipuiaMa epekinenikrepi 6ap. KbpIpfel3cTaH
MoOJieNli pafuKaIfaHyblH 9JIeyMeTTiK cebelTepiH cHUIaTTayfa KebipeK KeHin 6esce, ©36eKCTaH
JKyHeci Kayincismik mrapanapblHaH 6GacTal KeIleH[i OHAITy, pPeHHTerpaunusiay cascaThIHa
Ke3eH-Ke3eHIMeH OTKeH apajlac MOJenb icmeTTec OGOMNBIN epekileniHeni. MeMilekeTTephiH
albIPMAaIIBIIBIKTaPEl HHCTUTYIIMOHAJNJBIK KYIITEP MEH CasCH CTpaTerusiapra OalaaHBICTHI
KaJIplITacafbl. ©36eKCTaH MeMJIeKeTiHe [le TYpJl OKHFajap KepiHic Tayell, pajguKalfaHyMeH
Y/IKeH Kypec 607bl. KasakcTaH MeMiIeKeTi CUSIKTEL, OHAITy MeH ajIiblH aIy IlapalapblHa epeKIle
KOHin 66Iin, KYKBIK KOpfay MeKeMeJlepi )XKoHe [iHU KbI3MeTKepJIepiHiH TapThUIYBIMEH apHaWbI
KBI3MeT TOINTaphbl KYPBUIABL. OHBIMEH KOCa MeMJIEKeTTiH, OHAJITy JKYMBICHI YIIiH KOJJaHaTHIH
alphIKIIa TACiAfepi pajuKalAbl HIIe0JOTHSIMeH KypecKe TalThIpMac dfic 6014l MeMJIeKeTTiK
OpraHzap CoJI 8fiCTi KyITall, KepeKTi Konpjay 6ingipeni. IaCTypIai 9/1eyMeTTiK HHCTUTYTTaPBIHBIH
6aKplIay MeH a/IIbIH aIy KYpPasIbl peTiHe KpI3MeT aTKapaThlH — MaxXaJUIs Jiell aTajaThIH JXKyHeci
HOTHIKeIl 9ficTep KaTaphIH/a Y/IKEH POjIb alfbl. Maxaiis XyHeciH/ie KbI3MeT aTKapaThIH TyJIFajap
—KaybIM aKCaKaJlfapbl MeH )KePrilikTi Kembacmsiiap 606l Erep fe KyAiKTi >Kargainap TysIHAAT,
TYCIHAIpY >KYMBICTapblHA KAKeTTUIIK TYBIHJAIl JKaTca, ic-liapajnap YHABIMAACTEIPBUIBII, aKIapaT
6epitin, aKkpUI-KeHecTepiMeH Geiricyre JaislH TypAH (Temirbayev & Temirbayeva, 2024, pp. 16-17).
By a1ic oT6ackl HHCTUTYTHIHBIH GEPIiKTIriH KepceTill KaHa KoMMai, yIKeHepre leTeH KYpMeT ITeH
i3eTTiNIKTIH 6enrici peTiHae epeKieneHexi.

KopbITHIHABI

JKyprisinreH Tangay HoTDKeci GOMBIHINA, OHAITY LIapajaphl YJIKeH, ayKbBIMAbI, TEPEH >KoHe
KOIIKBIPJIBI TACITIZIep apKbUIBI OpBIHAANaAbl. Eypomna enfepiniy Taxxipubecinze, 6y 6arbIT apHaWbI
KypangapMeH >XKaOAbIKTaJIFaH, KeNTereH InapaaapAbl KaMTUTHIH >KYMBICTaPABIH >KUBIHTBIFHL.
BacTel MaKcaThl KebiHece TayeKell TONITaphIHA JKaTaThIH TY/IFalapAbl epTe aHBIKTAay JKoHe Kyheri
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SKYMBIC JXYpPri3y 6omnbln Kenepi. OgaH 6ejieK AeCTPYKTHUBTI TONTapAbIH KaTapblHa Kipy cebenTepi,
MaKcaTTapsl, ICUXOJIOTHUSUIBIK JKoHe 9JIeyMeTTiK Karfaibl, 611iMi MeH 0TOACBIIBIK >Karfaibl Jja
KenTereH gpakTopaap 60MBIHINA aHBIKTAJIBL.

Ocpunaiiinia, 6y 3epTTey Kasipri 3aMaHFBI 3KCTPeMHU3M MeH TeppPOPU3MHIH KeH ayKbIM[bI
dakToprapApl KAMTHUTBIH Ky p/ieili KyObUIBIC eKeHiH KepCeTTi. JlereHMeH, 6y KypZesli KyObUIbICTapFa
Kapchl TYPY TeK KyII KOJIJaHy LIapajapbIMeH IIeKTeil KaIMaibl, COHBIMEH KaTap ajlJblH aiy,
6i1iM 6epy, ICUXOJIOTHUSIIBIK, JK9HE JIeYMETTIK Kypa/IfapAblH YHIeCiMiH KaMTYHI KepekK.

FruibIMHU o1e6HeTTep Al Tay1fay KOFaMHBIH PyXaHH KayilcCi3AiriH KaMTaMachl3 eTy TO3IM/IiIIKTi,
Mo/ieHHeTapa/IbIK JHaJIOITHl )KOHEe 9JIeyMeTTiK HHTerpaljusHbIH TYPaKThl TETIKTePiH AaMBITYMeH
TBIFBI3 OalJIaHBICTHL €KEeHIH KePCeTTi.

XaneIKapanblK ToXipubeHi Tanpay eH TUiMpaici 6GaffapiaMara KaTBICYIIBUIAPABIH JKeKe
epeKIIenikTepiHe 6eldiMenreH KellleHAl [epajuKaau3alys >XoHe OHAWITY MOJeNbfepi eKeHiH
KOpCeTTi. 30pJBIK-30MOBUIBIK II€eH pe-pafjuKanui3aiys KaylmiH asalTaTelH y3aK Mep3iMzi
GarmapiiamManap THiMJi.

JananslK 3epTTey AepeKkTepi KasaKCTaHABIK 3epTTeyirisiep M. McaxaH MeH K. THIIIXaHHBIH
pasUKanusalUsSHBIH, alfblH ajyAblH Herisri 6arblTTapblHBIH, Oipi XayblK apacblHAa [giHU
CayaTTBUIBIKTEL apTTHIPY, CHIHM OMJIayAbl [aMBITy >KoHe JEeCTPYKTHBTI akKlapaTThIK acepiepre
TO3IMATIKTI Ka/JBINTACTHIPY JeTeH TYKBIPBIMJApbBIH pacTajbl. CoHfaH-aK, KelleHAi KeMeK
KepceTy MaHBI3[bl aJFBIIIAPT eKeHi aTan eTinai. CoHbIMeH KaTap, 3epTTey IO. IllamoBasfblH
Ka3aKCTaHABIK Mojfellb 6GipKaTap MaHBI3[ABl apTHIKIIBUIBIKTAPABl YCBIHAABI JlereH YCTaHbIMBI
6ap: penaTpHaHTTapMeH >KYMBIC ICTeyZiH IIpPaKTHKaJIBIK TaXKipubeci, BefoOMCTBOApPAIBIK
BIHTBIMaKTaCTBIKTHIH, JaMbIFaH XXyHeci, ToKipubesi TeoJorTapAblH, HCIaM FajlbIMAapPEIHEIH, JKoHe
JIHTaHYIIBIJIAPABIH, OCHl IIpOIlecTepre KaTBICYbl JKoHE alfBIH aly, OHAITY MeXaHU3MJepiHiH
yiuieciMpimiri >katajmel. JlereHMeH, iCKe achIpbUIFaH MeMIJIeKeTTiK OarfapiaaMaliapblH y3ak
Meps3iMAl THIMAIIriH 6aFasay, KaiTa KbIJIMBIC )KacayAblH ajI[bIH aJly KoHe OHaJITY ic-IlapajiapblHa
KaTBICYLIBIIAPABL Y3aK Mep3iM/i IICUXOJIOTUSIIBIK, KOJIJAay TeTIKTEPiH XXeTUIAipy KasKeTTiliriMeH
6aiyIaHBICTHI Kelbip po6iieMariblK, aclieKkTijiep aii e 6ap. CoHgal-aK, OChl JKYMBICTapra Tikejlen
KaThICaThIH KbI3MeTKepJiep YIIiH HHAUKATOpJIapbl 93ipiiey Ka>keTTisIiri 6ap.

Kasipri yaksITTa, 3epTTeyAiH MajiMeTTepiHe coliKec, Kelbip MaMmaHZap 63 >KHHaKTalfaH
KOIDKBUIABIK TaKipubeslepiHe cylieHe OTBIPBIN, 6ac GOCTaHIBIFBIHAH AWBIPY OPBIHZAPBIHAAFEI
COoTTalFaHZapMeH, NpoOanusANbIK OaKbUIayfa TYPFaH TYIfaJlapMeH, pelaTpHaHTTapMeH JXKoHe
JleCTPYKTHUBTI JIiHU afbIMZAap/blH BIKIAJIBIHAH 3apfal IIeKKeH azaMaTTapMeH JKYMBIC JKyprisyre
apHaJIFaH TeCTTeP/ii, HHNKATOPIapAbl )KaHe o3re Jie 6aranay KypajlfapsH Jepbec a3ipieyae.

3epTTey HoTIKelepi KasaKCcTaHHBIH [epaJHKa/lM3allus >KoHe aliblH ajly cajachbIHAaFbl
MoJeni XaJbIKapaJblK To)Kipu6eHi ecKepe OTHIPHINI KaIBIITaCKaHBIH, COHBIMEH KaTap YaKbIT eTe
KeJle 631H/IK HHCTUTYIIHOHAIABIK )KoHe IIPaKTHKAJIBIK epeKIleliKTepiHe He 60JIFaHbIH KepceTesi.
By Mopenb )KaHa CBIHAKTap MEH KayilTepre ToTel 6epy YIIiH XXeTuUlAipinyge. OfaH api HBIFAaUTy
JKoHe JaMBITy JaJIejii aficTepi asipyeyre, ayfbIH any 6arfapiaManapblH KeHeHTyre, paguKaiibl
HJieoJIoTHsITIapfa KOFaMHBIH, TO3IMUIITIH apTTHIpyFa ’KoHe MaKCaTThl TONTAapZbl y3aK Mep3iMzi
KOJIlay TETIKTepiH JKeTiNAipyre bIKnan eTefi. MyHBIH 6api enperi, allMaKTarbl XKoHe ajeMJeri
PyXaHH KayilcisfikKe, MaJIeHH [UaIorKa skoHe KOHeccusapasblK KeliciMre BIKIIAJ eTefl.

ABTOpNIapabIy yieci

Bipiniri aBTop — MaKajia MaTiHiH )Ka3y, 9JiebueTTepre MIOJY JKacay, TeXHUKAJIBIK paciMzey.

EKiHIII aBTOp — Makajla MaTiHIH a3y, MATiHZI pefaKuusiay, XaT-xabap >Xyprisy, MakajaHbI
JKYKTEY.
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Myzngenep KaKThIFBICHI
ABTOpPIIAp MyZAeliep KaKThIFBICHIHBIH )XOK €KeHiH MaliMzei.
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Abstract

The article is devoted to the analysis of the phenomenon of digital religious
conversion within the contemporary platform-based media environment.
It examines the cognitive and behavioral mechanisms influencing the
formation of religious identity in digital space. Particular attention is paid
to the philosophical and ethical challenges of virtual religiosity, including
algorithmic influence, the mediatization of religious experience, and the
transformation of traditional forms of religious socialization. The article
presents theoretical reflections based on the studies of contemporary foreign
scholars in the fields of digital religion, media communication, and religious
conversion. Using an interdisciplinary approach, the study demonstrates
that digital religious conversion constitutes a dynamic process shaped by
network communication, digital platforms, and user media behavior. The
practical significance of the research lies in the possibility of applying its
conclusions to the analysis of contemporary religious processes within
Kazakhstan’s online environment, as well as to the study of the risks and
characteristics of virtual religiosity in the context of societal digitalization
and the development of artificial intelligence.

Keywords: digital religiosity; religious conversion; cognitive load;
algorithmic personalization; behavioral patterns; philosophy of religion.
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Iy pabIK JiHN KOHBEPCHUS: BUPTYAIAbI AiHAAPIBIKTHIH GHI0COPUSITBIK-ITHKAIBIK
CBIH-KaTepJiepi )kargaibIHAarbl KOTHUTHBTIK )KoHe MiHe3-KY/IBIKTBIK MeXaHH3M/ep

AnpaTtia

Maxkana Kasipri miatgopManblK MeOUaKeHICTIK >KaFgalbIHAAFel MUQPIBIK AiHU KOHBEPCHS
deHOMEHIH Tanjayra apHaIraH. 3epTTeyAe HUPPILIK opTafa AiHU O6ipereiikTiH KaJblITacyblHa
BIKIIAJI €TeTiH KOTHUTHBTIK JKoHe MiHe3-KYJIbIKTHIK MeXaHu3M/Jlep KapacTeIpblIafsl. BUpTyanasl
OIHOAPABIKTEIH  QMIOCOQUANBIK-9TUKANBIK CHIH-KaTepjaepiHe, aTtanm aWTKaHZA aJIrOPUTMIIK
BIKIIAJIFA, [OiHU ToKipHOeHiH MeAUaTU3alUsUIaHYbIHA J>KoHE [iHU dJIeyMeTTeHYZIH A3CTYpIIi
dopManapelHEIH, TpaHCPOpMAaLUsChIHA epeKIlle Has3ap ayAapbulafipl. Makanaza HUQPIBIK [iH,
MeMaKOMMYHUKAaIYS )KoHe IiIHU KOHBepCHS caslajlapbIHaFhl Ka3ipri MIeTe ik 3epTTeyLlinepaiy,
eHOeKTepiHe Heri3fefreH TeOPUSIJIBIK TYKBIPBIMJAP YCHIHBUIFAH. IIoHapasblK ToCiI HeTisiHfe
IUQPIBIK [OiHM KOHBEPCHUSHBIH JKEIiIiK KOMMYHHUKalusanap, UUQpPIbIK IuiaTopManap >KoHe
nakaJaHylIbUIAP/bIH, MeJHaMiHes-KYIKbl BIKIaJIbIMEH KaJbIIITacaThbIH AUHAMHUKAJBIK Y/epic
eKeHJiri KepceTisieni. 3epTTeyAiH MPaKTUKAJIBIK MAaHBI3ObUIBIFEL OHBIH, KOPBITBIHZBIIAPHIH
KasaKCTaHHBIH UHTepHET-KeHiCTirinAerisaMaHayu JiHU yiepicTepAi Tangayza, CoHgan-aK KoFaM/Ibl
nudpIaHABIPY JKoHe JKacaHbl MHTEJIEKTTIH JaMybl KargaiblHarel BUPTYasIibl NiHIAPIBIKTHIH
epeKIlenikTepi MeH ToyeKeJIepiH 3epTTeyae KoAgaHy MYMKIHZITIMeH alKbIHaTa bl

Ty#iH ce3aep: UUOPILIK AiHAAPIBIK; NiHM KOHBEPCHS; KOTHUTHUBTIK XXYKTeMe; aJITOPUTMZIK
JKeKeJIeHipy; MiHe3-KYJIBIK Yirinepi; fiH GHI0COPHCH.

ITudposas peruruo3Hasi KOHBepCHs: KOTHUTHBHEIE H ITI0BeJleHYeCKHe MeXaHH3MBbI
B KOHTeKCTe PHI0COPCKO-ITHUECKUX BHI30BOB BUPTYaJIbHOM PETUTHO3HOCTH

AHHOTaIUs

CraTbs IOCBSIeHAa aHaIU3y $eHOMeHa IUQPOBON PEIUTrHO3HOM KOHBEPCHH B YCIOBHUAX
COBpeMeHHOH IU1aTGOPMeHHOH Mefuacpesnl. PaccMaTpHUBalOTCSI KOTHUTUBHEBIE U II0BefleHUYeCKHe
MeXaHU3MBl, BIHSAIIHEe Ha GOPMHUPOBAHHE PEJIUTHO3HOM HAEHTHYHOCTH B LUGPOBOM
npocrpaHcTBe. Ocoboe BHUMaHHe yfesseTcs QUIOCOPCKO-ISTUYECKHMM BBISOBAM BHUPTYyaJIbHOH
PEJIMTHO3HOCTH, BKIIIOYas aJITOPUTMHUYECKOe BO3JeCTBHEe, MeHaTH3al[UI0 PEJIMTHO3HOrO OIIBITa
U TpaHCcHOpPMALMIO TPASUIIMOHHBEIX GOPM PEIUTHO3HOHN COIMaIU3aliuM. B cTaThe IpefCcTaBIeHb
TeOpeTHYeCKHe pasMBILIJIEHUs], OCHOBaHHBIE Ha HCCIElOBAaHUSAX COBPEMEHHBIX 3apy6eXKHBIX
aBTOPOB B 0067aCTH LUQPOBON pPeJIUrHH, MeAHaKOMMYHHUKALlUHM H PeJIUIHO3HOM KOHBEpPCHH.
Ha ocHOBe MeXIHCLUINIMHAPHOIO IIO[XO[a II0OKasaHO, YTO IUQpPOBas peIHurHo3Has KOHBEPCHS
IIpefCcTaBiIsgeT COO60M AUHaMHUUYECKUH IIpoluecc, GOPMUPYIOIIUICA IIOJ BO3LEHCTBHEM CETEBBIX
KOMMYHHKalUH, OUPPOBEIX IUIaTGOPM H II0JIb30BAaTEIIBCKOTO MeAuamnoBefieHHs. IIpakTuyeckas
3HQUYMMOCTD HUCC/IeJOBaHUA OIlpefe/IseTcss BOSMOKHOCTBIO IPUMEHEHHsI er0 BHIBOZAOB IS aHa/IU3a
COBPEMEHHBIX PeIMTHO3HBIX IIPOLIeCCOB B MHTepHeT-cpefe KasaxcraHa, a Takke I HU3y4YeHHs
PHUCKOB M 0COOGEHHOCTeH BUPTYaIbHOM PEIMIMO3HOCTH B YCIOBHAX IUPPOBH3alMH 06IeCTBa U
Pa3BHUTHS HCKYCCTBEHHOTO UHTEJIIeKTA.

KiroueBsle ci1oBa: LII/I(I)pOBaH PEIIUTHO3HOCTD; PeJINTHO3HAasi KOHBEPCHUA; KOTHUTHBHAA HATPY3Ka;
aJITOPUTMHUYECKasda IIePCOHaTIHN3alHid; IIOBEeJeHUYECKHEe IIaTTEPHBI; (l)I/IJ'IOCOCI)I/IH PEINTHH.
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BBenenue

CoBpeMeHHBIe HHOOPMAalMOHHO-KOMMYHUKAIMOHHBIE TEXHOJIOTHH OTKPBIBAIOT ILIMPOKHE
BO3MOJKHOCTH [IJISI PacHpOCTPaHEHUs] PEJIUTHO3HBIX 3HAaHUNW, HO U OLHOBPEMEHHO CO3Lal0T
YCJIOBHS IS PaCIpPOCTPaHEHUS 3KCTPEMHUCTCKUX, TEPPOPUCTHUECKUX HJieH, 3aMaCKUPOBaHHBEIX
TI07, pPeJIUTHO3HOE ITPOCBellleHHe. AKTYaJIbHOCTh CTaThU 00yCIIOBIEeHa ITy60K0# TpaHchopMaluen
pelUTrHo3HOH KOMMYHHKAalUM B  YCIOBHUAX ITUQPOBU3AIlUM COBPEMEHHOTO OOIecTBa.
BupTyasbHasg PpPEJIUTHO3HOCTh CTAaHOBHUTCA 4YacCThbI0 IIOBCeLHEBHOM LHUPPOBON KYJIBTYPHl, 4YTO
TpebyeT KOMIIJIEKCHOTO (QHIOCOPCKOro, PEIUTHOBEUECKOr0 U COLIMOKYJIBTYPHOTO OCMBICIEHUS.
B 11udpoByI0 310Xy MPOIecCl MHPOBO33PEHUYECKOTO BEIOOPA OCYIIECTBIISIIOTCS IO/, BO3[eHCTBHEM
MeJUaKOMMYHHUKAaIlUOHHBIX TE€XHOJIOTUH, aJITOPUTMOB IIepCOHAJIN3AI[UM, CeTeBBIX COOOIECTB U
3MOIIMOHAJIBHO OPUEHTUPOBAHHOI'O IIMYPOBOrO KOHTEHTa. B pesynbTaTe peIMruo3Hasi KOHBEPCHUS
TepecTaeT pacCMaTPHUBAThHCSI UCKIIOUUTENIBHO KaK UHAUBUAYAIbHBIM IYXOBHBIHN aKT U IpHOOpeTaeT
IIPHU3HAaKHU CJI0KHOT'0 KOTHUTHBHO-IIOBEIEHUYECKOT0 H MeJHaTH3HPOBaHHOIO IIpoIiecca.

B aHHOM KOHTEKCTe 0CO0YyI0 3HaYMMOCTh IpHobpeTaeT mosunus IlpesupeHTa Pecriy6iauKu
Kasaxcran Kaceima-)Komapra TokaeBa, u3noxkeHHas B IlocnaHuu Hapony KasaxcraHa Ha 2026
rofl, B paMKaxX KOTOpPOro ObUIM 00O3HAUEHHl CTpaTerdyeckue 3afadyd gajabHeuIneidl 1udpoBOH
MOJIepHHU3allUM TOCyJapCTBa M PAas3sBUTHUS TEXHOJIOTHH MCKYCCTBEHHOIO HWHTellIeKTa. I1aBa
rocyJlapCcTBallofYepKHYI He0O6X0JUMOCTb KOMIIJIEKCHON TG POBU3ALIMH 0O11[eCTBEHHBIX IIPOIIECCOB,
paccMaTpuBasl ee KaK OJUH M3 KII0OYEBBIX GaKTOPOB HAIMOHAJIBHOIO PasBUTHS U IIOBBIIIEHHS
KOHKYPEHTOCIIOCOGHOCTH CTpaHbl. B yacTHOCTH, IIpesuieHT oTMeTHI: «O6GHapoJ0BaHHbIE MHOIO
3aJla4d KPUTHYECKH BaKHBI IS [ajbHEHIlero JUHAMHUYHOro pasBUTHs KasaxcraHa. OHHM TeCHO
CBsI3aHBI C [MGPOBOH MOZIepHH3aliHel CTpaHbl. KilloueBbIM KOMIIOHEHTOM HAIIIero CTPaTerHYeCcKoro
Kypca [IOJDKHO CTaTh IIOBCEMEeCTHOe BHeJIpeHHe HCKYCCTBEHHOIO HHTeJ/UIeKTa U TOTasIbHas
nuopoBU3aLUsA, KOTOPble MOTYT KPaTHO YCHJIMTH IIOTEHILMal CTPaHBl BO Bcex chepax» (Tokayev,
2026).

HccnemoBaHre MeqUAaTH3allUU PEJIUTHMU W CBSI3aHHBIMH C HHUM aclleKTaMH 3aHUMAaloTCs
yueHble M3 pasHBIX CTpaH. B KasaxcraHe HcCCilefoBaHMEeM [JaHHOM TeMaTHKH 3aHHMaeTcs
psn ydenwix: IMamoBan 0. (Shapoval & Lipina, 2023), CeiitaxmeroBa H. (Seitakhmetova &
Zhandossova, 2025), Temup6aeBa A. (Temirbayeva et al., 2023), Kynemos K. (Kanat et al.,, 2025),
Kanues K. (Kaliyev et al., 2024) 1 ap. B 11eJ10M cOBpeMeHHEBIe HUCCIeJOBaAHUA LUPPOBOM PEJIUTUU
TIOKa3bIBAlOT, YTO PEJIUTHO3Hasi KOHBEPCHUS B BUPTYaJbHOH Cpefle TpaHCPOPMHPYETCS IIOf
BO3/ieHCTBHEM LHMQPOBHIX IITaTPOPM, aJTOPUTMOB M CeTEBBIX KOMMYHHUKaLUU. B 3TOH CBSI3HM
LIe/IbI0 CTaThU SABJIAETCS aHAIU3 QPUIIOCOPCKO-ITUYECKUX BBISOBOB BUPTYaJIbHOM PeIMTHO3HOCTH,
CBSI3aHHBIX C Ipo6JeMaMH aJTOPUTMHUYECKOTO BO3[eHCTBHUS, TpaHCOOpPMAaIUM PETUTHO3HOTO
aBTOPUTETA, KOMMEpPLIUAIHU3aIUi JYXOBHOTO ONBITA U PUCKAMHU MAaHHUIIYISITUBHOTO BIUSHUS Ha
MHPOBO33PEeHYECKHE YCTAHOBKH JIUYHOCTH.

MarepHasbl H METOABL

HccnefoBaHWe HOCHUT TeOPETHUKO-aHAJIUTHYECKHUH M MEeXOUCUMUIUIMHAPHBIA XapakxTep,
00befUHSASA IOAXONBl pEeNIUTHOBelleHUs, QUIOCOPUU PEeIUTHH, MeLHaKOMMYHHUKAIMOHHBIX
HCCIIeJOBaHUH U TUPPOBOH COIMOJIOTHH. OCHOBY SMIIMPHUYECKOI0 MaTepHasia COCTaBHJIM HayYHbIe
nyOoIuKanuy 3apybesKHBIX HcCCIefoBaTenel, IMOCBAIIEHHbIEe (QeHOMeHY IUPPOBOH pEIUTHH,
OHJIAMH-PEJIMTHO3HOCTH, PEJIMTHO3HON KOHBEPCUH B LIUPPOBOM cpefie, MeJHaTU3aLlUU PeJIUTHU
U BIUSHHUIO aJITOPUTMHUYECKHUX I1aTGopM Ha GOpPMHUpPOBaHUME MHUPOBO33PEHYECKHUX YCTaHOBOK
IoJIb30BaTeNell. B KauyecTBe HCCIe[OBaTeIbCKOTO MaTepHasia OBUIM HCIIOJIb30BaHBI CTAaThbH,
MoOHoOrpadUHu U aHAJIUTHUUECKHe PaboThl, ONTyOINKOBAaHHBEIE B MEXKIYHAPOAHBIX aKaJleMHUUYECKUX
usgaHusax. Ocoboe BHUMaHHUe YAeNSI0Ch HCCIef0BaHUsAM, PacCCMaTPHBAIIUM TPaHCPOPMaIHIo
PeJIUTHO3HON HMAEHTHUYHOCTH B YCJIIOBHUAX LIUPPOBOM KOMMYHHUKAIIUU, MeXaHU3MBI BOBJIEUEHHUS
IoJIb30BaTeslell B OHJIAMH-PeJIMTHO3HBIE COOOIIeCTBa, a TakKe BIHMSIHHE COLMAJIBHBIX CeTed u
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PEKOMeHJaTeJIbHBIX aJITOPUTMOB Ha IIPOILECChI PEJIMTHO3HOT0 BI)I60pa.

MeTOo[I0JIOTUUECKYI0 OCHOBY HCC/Ie[IOBaHHUSI COCTAB/IsIeT MEXKAUCIUIUIMHAPHBEIR IOJXOf,
06BeUHAIONUY  QUIOCOQUI0 pPeNTuruy, KOTHHUTHUBHYI0O HayKy, LHQPOBYI0 COIMOJIOTHI0 U
HCCIIeJOBaHUS MeJUaTU3al[UU PelIUruy. B pa6oTe UCII0Ib30BaHbl MEeTOAB! GUIOCOPCKOTO aHAIN3a,
CPaBHUTEILHOIO aHa/IU3a, KOHIENITyaJIbHOTO MOJEJINUPOBaHUS U HHTEpPIpPeTaTUBHOTO aHaIu3a
IUPPOBBIX PEIUTHO3HBIX IpPaKTHUK. MCIIONIb30BaHHE YKa3aHHBIX METOJOB II03BOJIMJIO BBISBUTH
OCHOBHEIE KOTHHUTHUBHBIE U IIOBeJleHUeCKHe MeXaHU3MBI LIHPPOBOM pEeIUrHM03HOM KOHBEPCHH,
a TarkKe OoIpenenuTh GUIOCOPCKO-ITHUUECKHE BBI30OBBI, BOZHUKAIOIINE B YCIOBHSAX paCHIMpEHHUs
BUPTYaJIbHEIX GOPM PEIUTHO3HOCTH U IIUQPOBU3AIUH PETUTHO3HON KOMMYHUKAIUH.

Pe3ynbTaThI H 06CY)KAEHHE

TeopeTHYecKyl0 OCHOBY aHajM3a COCTAaBIAIOT paboTel KammbGen, 3BonBu (Campbell &
Evolvi, 2020), T'oBep (Hoover, 2025), Xatyunrc (Hutchings & Roger, 2010), KOTOpbIe IIOCBSILEHBI
TpaHCHOPMAIlMH PEIUTHO3HOM KOMMYHHKAIIUM B YCIIOBUSIX LpoBoro obimectsa. Kpome Toro,
KOHLIeNIIUS LUPOBOM peMIrMH U TpaHCPOpMaLlUM PeIMTMO3HOM KOMMYHHUKAIUH B YCIOBUSAX
ceTeBOro o61mecTBa, KoTtopas 6bula chopmynupoBaHa Kammben u IBonBu (Campbell & Evolvi,
2020, p. 18). B paMKax AaHHOM KOHLEIILIUH HUCCIIefOBaTelIH IPUIIIH K BBIBOAY, UTO IUPPOBLIE
TEeXHOJIOTHH IIepecTaloT ObITh IUIIb KAHAJIOM Ilepefjladyy peIMrH03HOH HHGOpMaui U QOpMUPYIOT
0CcOo06BIe THIIepMeIuaTH3NPOBaHHBIE IPOCTPAHCTBA, B KOTOPBIX TPAHCPOPMUPYIOTCS PEIUTHO3HAS
U EHTUYHOCTh, aBTOPUTET U IIPaKTUKU Bepbl. II0 MHEHUI0 aBTOPOB, «TE€XHOJIOTHMYECKUe
YCTPOMCTBA MOI'YT BOCIIPHHUMATLCI KaK JyXOBHBEIe apTedakTel» (Campbell & Evolvi, 2020, p. 10),
a nudpoBas cpefa CTaHOBUTCSI CaMOCTOSATEIBHBIM IIPOCTPAHCTBOM II€Pe’KUBAHHUA CAaKPaJIBLHOTO
omnbiTa. KoHnennus «cMellaHHOW» penuruu (blended religion) oTpa’kaeT pasMbIBaHUE IPaHUL]
MesKIy OHJIaWH- U 0QJIaliH-PeJIUTHO3HOCTDIO, IIPU KOTOPOM LI POBLEIE MPAKTUKU HHTETPUPYIOTCSA B
IIOBCEJHEBHYIO PEJIUTHO3HYI0 JKU3Hb.

CyliecTBEHHBIH BKJIA[ B HCCIefOBaHHe IUIATPOPMEHHON PEIUTHO3HOCTH BHOCUT paboTa
Anp-Masaupn, TaxaT ¥ Anb-Xajadie, Iie aBTOpPbl pacCMaTpPHUBAlOT pPeIUrui0 Kak (eHOMEH,
CTPYKTYPUPYEMBIA JIOTUKOH IUQPPOBBIX IUIaTGOPM H aJIrOPUTMOB. McciefoBaTesld OTMeYalorT,
4TO QJITOPHUTMHYECKAs] CeJIeKLUs KOHTEHTa, CHCTeMBl PeKOMEeHAAaIlMil U 3KOHOMHKA BHHMAaHMUA
$OpPMHPYIOT YCTOHYMBBIE MOJIeNIH PEJIMTHO3HOTO BOCIIPHUATHS U BOBJIEUEHHOCTH IT0JIb30BaTess. I1o
MHEHHIO aBTOPOB, IIU(pPOBasi peIurus CrocobHa KaK YCHIHMBATh COLIMAJIBHYIO CIZIOUEHHOCTD, TaK
U CIIOCOOCTBOBATh IOJIApHU3alMd U GOPMHUPOBAHUIO «aJITOPUTMHUYECKUX aHKIaBOB» (AlMazaedh
et al, 2026, p. 12). B pesynbpTaTe peIUTrHO3Has KOHBepCUs IIpHOOGpeTaeT IIOCTENIEHHBIH U
MeJIMaTU3HPOBaHHBIN XapaKTep.

Ba)kHOe MeTO[I0JIOTHYECKOe 3HaueHHe HMeeT paGora I'oBep, B KOTOPOH peUTUS
paccMaTpuBaeTcsl KaK IIpollecC CHMBOJHYECKOTO KOHCTPYUPOBAHUS HIEHTHUYHOCTH B
MeAuaKyIbType. Pa3BuBas [aHHYI0 KOHI[ENIIHIO, aBTOp oOpaliaeT oco60oe BHUMaHHE Ha
Ipolieccs TUPPOBOH collMaan3allid BHYTPHU COBPeMeHHOH ceMbU. McciefoBaTesb II0Ka3bIBaeT,
YTO MeguanoTpe6GieHHe IOJPOCTKOB BHIXOAWUT 3a IIpefefibl JKeCTKOTO POAUTENIHCKOTO
KOHTPOJISI, GOPMHUPYST OTHOCUTEIBHO aBTOHOMHOE LUQPOBOe MPOCTPAHCTBO KOMMYHHUKAIIUH,
caMOuIeHTUGUKALIUH U MHPOBO33PEHUECKOT0 IIOMCKa. B KauecTBe WUIIOCTpAaIllUU aBTOP
aHaJIU3UPyeT Kelc ceMbd MUJUIUKEHOB, Ifie 13-7eTHH# P3fi caMoOCTOSITeIbBHO BBICTPauBaeT
COGCTBEHHBIE MOJIeNIM B3aUMOJeHCTBUS C Mepuacperoil. HecMOTps Ha coxXpaHeHHe B CeMbe
XPUCTHAHCKUX LIEHHOCTEH U MHTepec MOAPOCTKA K COBPpEMEHHOH XPUCTHAHCKOW MY3bIKaJIbHON
KyJIBType, 3HAYUTEIbHAs YacTh €ro ITMGPOBOTO OIBITA CBA3aHA C MHTEPHET-KOMMYHHKAIIHEH,
BU/IEOUTPAMH U BUPTYAJIbHBIMH HUTPOBBIMHU IUIATPOPMAMH, BBEI3BIBAIOIINMU 06ECIOKOEHHOCTH
poxgureneil. Oco6Goe 3HAUeHHWe B HCCIefAOBaHUU [oBep mpHOGpeTaeT TOT (PaKT, YTO CEMBbS
He HCIOJIb3YeT JKECTKYI0 CHCTEMY MeOUHHBIX OrpPaHUYEHHH, BCJIEICTBHE Yero IHUGPOBOe
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IOBefleHHe IOAPOCTKa GOPMHUPYeTCs IMPEUMYILEeCTBEHHO B JIOTHKE HHAUBH/YaIbHOTO BBIOOPA H
CaMOCTOSITeJIbHOM HaBUTallMU B Mepuacpefe. IlocTenneHHO P3it HauMHaeT BOBJIEKaThCs B 6ojlee
MapruHaJIu3HpPOBaHHBIE CETMEHTHl IUGPOBOTrO IPOCTPAHCTBA, IIPOSBIISAS HHTEpeC K BULEOUIPaM
Starcraft, Carnivore 1 UTpOBBIM IU1aTGopMaM Tuna Shockwave. AHaIU3UPYS IPOLECCHl LUGPOBOH
CoLMaIu3alMy MOJIOZEXH, UCCIIe;0OBaTeNlb IPUXOAUT K BEIBOAY, UTO OC/Iab/leHHe TPaJuLIHOHHOTO
HHCTUTYLIMOHAJILHOTO KOHTPOJISL YCHIJIMBAeT POJIb IIMGPOBOM Cpefbl B MHPOBO33PeHUECKOM H
PeIUTHO03HOM CcaMooIlpefieieHuH TUYHOCTH (Hoover, 2025, pp. 264-265).

3HauUTeNbHBEIM HHTepec ISl U3y4yeHHUsl IUPOBOH pelUTHO3HON KOHBEPCHH IIpefCcTaBisieT
pa6oTa XaTUMHIC, I'/le HUCCIefoBaTelIb aHAIU3UPYeT BUPTYyalbHble XPUCTHAHCKHE COOGIIeCTBa U
II0Ka3bIBaeT, UYTO UHTEPHEeT-PeJINTHO3HOCTh QOPMHUPYeT HOBBle KOTHUTUBHEBIE U IIOBeeHUYecKue
MeXaHU3MBl PEJIUTH03HOI0 yYyacTus. XaTUYUHIC OTMeYaeT, YTO HupoBble IIaTGOPMEL CO3LAI0T
YCTOMYMBYI0 3MOIIHOHA/IIBHYI0 BOBJIEUEHHOCTh W UYBCTBO IIPUHAJJIEKHOCTH, CIIOCOOCTBYIOIIHeE

Ta6auna 1. XpucTHaHCKHe HHTePHET-CO00IecTBa

1. | AHIVIMKaHCKHH cO60p BHPTyailb- | BUPTyalIbHasl LIepPKOBb, I7je IPOBOAATCS GOTOCIy- [ AHIJIMKaHCTBO
Horo mupa «Second Life» JKEHUSI, MOJIUTBEL U PETUTHO3HOE OGIIEeHUE ue-
pes aBaTaphl I10JIb30BaTesIeH

2. | OepkoBs raymioB «The Church of | BUpTyasbHast I[€pKOBb, HHTEPAaKTHBHOE OH- [ XPHCTHAHCTBO
Fools» JIAWH-TIPOCTPAHCTBO /JII MOJIUTB M PEIUTHO3-
HBIX BCTPEY

3. | Cearoii ITukceins «St Pixels» HHTEPHET-COO6IIeCTBO XPUCTHAH B dopmarte ¢po- | XpHCTHAHCTBO
pyMa M BUPTYaJbHOTO IPUX0Ja, 00 beAUHSIBILIEE
110J1b30BaTesIel pasHbIX CTPaH

4. | OnnaiH nepKoBb «i-church» OHJIaMH-CO0611leCTBO, OPHEHTHPOBAHHOE Ha II0- | AHIJIMKaHCTBO
CTosIHHOe IIMPOBOE OOIIIeHHE, COBMECTHEIE MO-
JIUTBBL U JUCTAHIIMOHHOE yUacTHe B I[epPKOBHOM
SKU3HH

5. | CoobmecTBo mpopouecTtBa «The | BUpPTyasIbHOE PETUTHO3HOE COOGIIECTBO, HCCiie- | XPHUCTHAHCTBO
Community of Prophecy» JloBaBlllee cOYeTaHHE OHJIaMH-KOMMYHUKALUH,
MIPOPOYECKOH TPASUIUU U HUPPOBEIX GOPM pe-
JIMTMO3HOTO B3aUMOJI€ICTBUS

Tak, HaIpuMep, B paMKaxX BHUPTYaJbHOTO PEIUTHO3HOIO COO0O6INecTBa llepKOBb IJIYNIIOB
«Church of Fools» 6orocimy>xe6Hasi MpaKTHUKa BKII0Yajia ITUPOKUN CIEKTP IUQPPOBBIX JKECTOB U
QHHMAIIMOHHBIX PeakKIlHi, KOTOpPble HHTEIPHPOBAJIMCE B HOBBIE GOPMBI OHJIAHH-IUTYPTHH JTHO0
CIIOHTAaHHO MCIOJIb30BAJINCh yYaCTHUKaMH BHPTYaJbHOH IepKBH. McciemoBaTenb INPUBOAUT
IIpUMepP MOJIUTBEHHOTO OO6palleHus, B KOTOPOM JXEeCT «pBaTh Ha cebGe BOJIOCHI» CTaHOBUTCS
3J71IeMEeHTOM KOJUIEKTUBHOTI'O PEIUTHO3HOIO NepPe’KMBaHUS U CHMBOJIMYECKOTO BEIPa’KeHHUsI CKOPOU:
«/laBaliTe TIOMOJIMMCS 3a HapOJbl TPETbEero MUPA, 3a JIIOJieH, Y KOTOPBIX HET HU e[ibl, HU YHCTOH
BOJEL, 3a JIIOflel, YbH JoMa OBUIH pas3pylIeHbl, 3a JII0AEeH, IOCTPalaBIINX OT BOHHEIL. IloXKanyHcTa,
HCIIOJIB3YUTeE J)KECT «pPBaTh Ha cebGe BOJIOCHI», KOTZla AyMaeTe o HuUx» (Hutchings & Roger, 2010, p. 82).

XapaKTepHBIM IIPHMEPOM SIBIIIETCS BUPTYaslbHas LepKOBHas 3KocucTeMa KH3Hb. 1[epKOBb,
ocHoBaHHasg K. I'pomennoM. KoHIlenIus «OHIadH LIEpPKOBb» O6blIa CGOPMYIHMPOBAaHA UM B KOHIlE
2000-x romos, 3amonro o maHgeMuu COVID-19. B cBOMX BBICTYIUIEHUSX, BKJIIOYAas ydacTHe Ha
I'mo6anbHOM JIugepckoM CaMMHTe B OHJIaHH-QopMaTe, OH IIOC/IEA0BATEIbHO YTBEPXKAAI HJEI0
nupOBOM CpeAbl KaK IIOJHOLEHHOrO0 IPOCTPAaHCTBA PEIMIMO3HON IIPAaKTHUKU. B paMKkax 3ToOH
Mojenu 4yepe3 «Ilnatrdopma OHIANH-LEPKBU» 06eCIeUUBAINCh TPAHCISIIUN GOrOCITYy)KEeHUH,
HHTEepaKTUBHOE y4yaCTHe, MOJIUTBEeHHBIE B3aUMO/eCTBHS U IPYIIIIOBEIe GOPMEL 0611eHuU. [To3UI U
K. I'poirenia purcHpoBaja lepexof K IOHUMAaHUIO OHJIaHH-IIePKBU KaK CaMOCTOSITEIbHON GOpPMBEL
PeUTHO3HON OOIIUHEI, QYHKIIMOHUPYIOIIEH B YCIOBUSIX YCTONYUBOM IUPPOBON PETUTHO3HOCTU
(Groeschel, 2012).
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JaHHBIe MaTepHa/lbl YKasblBAIOT, YTO PEJIUTHUA OT WHCTUTYaJIU3UPOBAHHOH, YETKO
adOMINPOBAHHOH C TEM WIH HHEIM MECTOIOJIOKEHHEM KyJIbTOBOTO 37JaHHUS ITepellia B UHTEPHET-
MIPOCTPAHCTBO U HAXOAHUT TaM HOBBIE NIYTH [T MHCCHOHEPCKOH JIeATEIbHOCTH. B COBPEMEHHOCTH
3TH IIPOLIECCH HEU3GEXKHBI, OTHAKO TPAaHCPOPMAIIMH U CTENIEHb TPUCYTCTBUS UMEET JUCKYCCHOHHBIH
XapaxTep.

Iugposas mpancghopmayus penusuo3Holl KOH8epcuu

ITepexof K U$POBOI MefHacpesie MeHSEeT He TOJIBKO CIIOCOOBI PeJTMTHO3HONM KOMMYHHUKAIlHH,
HO M caMy JIOTHKY PeJIMTHO3HOro ofpalneHHs. KoHBepcusl Bce peske pacCMaTpHUBAaeTCs Kak
eJUHUYHOe COOBITHE, CBI3aHHOE C Pe3KOH CMeHOH BepoHCIIoBeaHUs. B yCII0BUAX II71aTGOPMEHHOT0
o6IecTBa OHA IIPeJCTaBisieT COO0H ITIMTEIbHBIH IIPOIiecC BKIYEHHS YelloBeKa B OIIpe/ieJIeHHYIO
CHMBOJINYECKYI0 ¥ UHQOPMAaLMOHHYIO Cpefy, I7le IOCTEeNeHHO Pa3MBIBAIOTCS TPaHUIIBI MEXOY
WHTepecoM, IIOUCKOM U IPUHSATHEM PeIUTHO3HbIX UJeH.

B 93TOM KOHTEKCTe COXpaHseT 3HAauYMMOCTb IoAxofn Pam60, KOTOpBIH paccMaTpHBaeT
PeIMTHO3HYI0 KOHBEPCHIO KaK IIPOLIeCC, PasBOPauyMBAIOIIUICA BO BpeMEHH H 3aTparuBaloLUU
paslIuuyHble YPOBHHU 4YeJIOBeYeCKOM JKM3HHU. Peub HAET He TOJBKO O CMEHe peIMTHO3HOH
NIPUHAJIEKHOCTH, HO ¥ 0 TpaHCPOpMaIuK HAEHTUYHOCTH, CBI3aHHOH CO CTpeMJIEHHEM IIPEO/I0IEeTh
3K3UCTEHI[MAJIbHYIO HeOoIlpee/IeHHOCTh U 00peCcTH YCTONUUBYIO cCUCTeMy CMBICIOB (Rambo, 1993,
p. 2). CorziacHO ero MOJeJIH, PeIMTHO3Hasl KOHBEPCHS BK/IIOUAeT HECKOJIBKO 3TAIlOB: COL[HAIbHLIN
U KyJIbTYPHBINA KOHTEKCT, KPU3UC, IIOUCK, BCTPeuy C PeJIUTHO3HOU Tpajuliuel, B3aUMOLeUCTBUE U
3aKpellJIeHHe HOBBIX YCTaHOBOK. OfHAKoO B IIUPPOBOI CpeJie JaHHBIE CTAUH IIEPECTAIOT OBITh YETKO
pasgeneHHbBIMHU. COIlHAIbHBIE CETH, BUAEOIUIaTGOPMEBI U MECCEH/IKePHI CO3/4AI0T ITIOCTOSHHBIN QOH
PEeJIMTHO3HOIO IMIPUCYTCTBHSA, B KOTOPOM II0JIb30BaTe/Ib CTAJIKUBAETCS C PEJIMTHO3HLEIM KOHTEHTOM
4Jepes peKOMeH/IallMH, aJITOPUTMEI U CeTeBEBIE CBSI3H, HepeIKO 6e3 Ie/leHallpaBIeHHOro ITI0MCKa.

Oco6GeHHO 3aMeTHO 3TO IIPOABIIAETCA Ha CTaJHUH «IIOHCKa». Eciu B KJIaCCHUYECKOM MOJienu
IIOHCK PEJIUMTHO3HOTO CMBIC/IA IIpeAriojaraeT OCO3HaHHOE ABH)KEHHE JIMYHOCTHU K OIIpeaesIeHHbIM
UessM WIH COOOIecTBaM, TO B HH(I)pOBOfI cpee aJIrOPUTMBL l'IJIaT(l)OpM Ha4YHWHAIOT BBIIIOJIHATDH
POJIb IIOCPETHHUKA MEXAY HHTEPECOM I10JIb30BaTe I U PEJTUTHO3HBIM COAEePKaHUEM. ITonb3oBaTes,
OTHa X bI HpOHBI/IBIHI/Iﬁ BHHUMaHHE K penHI‘HO3H0fI TeMaTHKe, IIOCTEIIEHHO BKJIIOYAEeTCA B
HepCOHaHHBHpOBaHHbeI IIOTOK KOHTEHTa, YCI/IHI/IBaIOIl[PIﬁ oIrpefeJIeHHble MHPOBO33pEeHYECKHe
YCTaHOBKH.

W3MeHSI0TCSI U GOPMBI PEIUTHO3HOIO ydacTus. EcIM paHee K/IIOUeBoe 3HaueHHE HMeso
BKIIOUeHHEe B o0QualH-00IIMHY, TO CerofHs Bce OOJIBIIYI0 POJIb UTPAlOT ceTeBble (GOPMEL
PEeIUTHO3HOCTH: OHJIAHWH-CIYXKOBI, TPaHCIAIUU GOTOCIY)KeHUH, peIUrHo3Hble 4aThl U BUJEO
coo611ecTBa. B pe3ynbpTaTe peTuruo3Has HAeHTHYHOCTh GOpMUPYeTCs Yepes peryisipHoe udpoBoe
B3aUMOJIeiCTBUE U MeJNaKOMMYHUKAIIUIO.

Ba’KHO OTMETUTB, YTO JaHHBIE H3MEeHEeHHs COOTHOCSITCS C BEIBOJIaMH JBOJIBH, IZi€ UCCIIel0BaTellb
IIOKa3bIBaeT, YTO PeJIUTHO3HAas IPaKTHKa B LIUPPOBYIO 310Xy IIpHo6GpeTaeT THOPUAHBIN XapaKTep
U paclpefensieTcss MeXOy OHJIaHH- U oQialiH-IpocTpaHCTBaMu. HTepHeT QYHKIMOHUPYET He
TOJIBKO KaK CPeJCTBO Ilepefayd MHPOpPMAIlMH, HO U KaK CaMOCTOSITeJIbHAas Cpefla PeIMTHO3HOI0o
ombITa ¥ GOPMUPOBAaHUA UYBCTBA IpUHaAIeXXHOCTH (Evolvi, 2022, p. 12).

Ilogo6Hass MenuaTH3aLMsl BIMSET U Ha BOCIPUITHE PeIUTHU. PeIUrHO3HbIE CMBICIIBL
CTaHOBSTCS Gojiee GparMeHTapPHBEIMU U 3aBUCST OT JIOTUKU ITUGPOBOro NOTpe6ieHNs HHGOPMaIUH.
ITonp30BaTeIb MOKET He IIpUHAZJIEXaTh GOpPMaabHO K PEIUTHO3HOM OpraHu3aliiy, HO IIPU 3TOM
Pery/sipHO y4acTBOBATh B OHJIAHH-IIPaKTHUKAX, UTO IIOCTeIIeHHO GOPMUPYET UyBCTBO BOBJIEUEHHOCTH
U IpPUHAAJIeXHOCTH. Oco6yI0 POJIb B 3TOM IIPOIlecce UTPAiOT aJITOPUTMEI HUPPOBBIX IIATHOPM.
Tak, PagocnaB CepolKUil ITOKa3bIBaeT, UTO aJTOPUTMEI BIIMSIOT He TOJIBKO Ha paclpenejieHHe
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nHoOpMaIMHy, HO U Ha OpMHpPOBaHHE PEJIUTHO3HBIX MUPOBO33pEeHUYECKUX YCTAaHOBOK. OH ITHIIIET,
4TO B QJITOPUTMHYECKOM OOIIecTBe, BIHUSHHUE aJITOPUTMOB pPaCIpOCTPaHsIeTCs Ha PEIUTHIOo,
peIuruo3Hoe MBIUIEHUe U ITpeJiCTaBIeHus 0 peluruH (Sierocki, 2024, p. 1).

B pesyinbraTe nudposas cpefia HaUMHaeT QyHKIIMOHUPOBATh KaK MeXaHU3M 0T60pa U YCHIEHUS
OIlpeJieJIeHHbIX PEeJIUTHO3HBIX HappaTHUBOB. [IOBTOPSAIOIIMICI KOHTEHT M BU3yaJIbHBEIE 00pas3:bl
GOPMHUPYIOT YCTOMYUBBINA UHPOPMALIMOHHBIA KOHTYP, CIOCOGHBIN YCUIUBATD YKe CYIIeCTBYIOIIUE
MHPOBO33peHYEeCKHe YCTaHOBKU. Ha II0Be[leHYECKOM YpOBHE 3TO BBIPa’kaeTcsd B IIOCTOSTHHOM
B3aMMOJIEHICTBHH C PEJIMTHO3HBIM KOHTEHTOM, YYaCTHH B CETEBBIX COOOIECTBAX X IMOIMOHAIbHON
NIPUBS3aHHOCTH K [IMGPOBEIM PEJIUTHO3HBIM IPYIIIIaM.

Kak BHHO M3 BBINIEyKa3aHHOIO, IU(QpoBasi peJIUrH03Hasi KOHBEPCHUS 3aTparuBaeT He TOJIBKO
chepy penurHoBefieHHs, HO U OQHIOCOPCKO-3TUUECKHE BOIPOCH, CBS3aHHBIE C TPaHULIAMH
aBTOHOMHOT'O IYXOBHOTO BEIOOPA U BIUSHUEM ITUQPOBOH HHPPACTPYKTYPHI HA MUPOBO33pEHUECKHE
YCTaHOBKH JIMYHOCTH. B IIMQPOBYI0 3MOXy penuruo3Has KOHBEpCHs BCe yallle BHICTYIAeT Kak
JUTUTeNbHBIN Ipoliecc GOPpMUPOBaHUS HAEHTUYHOCTH, BOSHHKAIOIIUI HA IepecedeHHUH JIMYHOTO
IIOMCKA, MEJUAKOMMYHHKAIIUH U aJITOPUTMHUYECKOH CTPYKTYPHI II1aTGOpPM.

KozHumueHble mexaHuzmbl Yughpoeoii penuzuo3Holl KoHgepcuu

Oudporas TpaHCPOpMAIUs PETUTHO3HOH KOHBEPCHM, PACCMOTPEHHas B  IE€PBOH
rJaBe, II0KA3bIBAET, YTO COBpPEMEHHAasl PEeIUTHO3HOCTh OGYHKIHOHUPYET B IPOCTPAHCTBE
MeJUATH3UPOBAHHOM KOMMYHHUKAllUM, AaJICOPUTMHYECKON MEPCOHATH3allUd U  CeTeBOH
HMHTEPAKTHBHOCTU. BUpPTyabHasi pEJIMTHO3HAS Cpefja U3MEHSIET He TOJIBKO (GOPMBI PETUTHO3HOTO
y4acTHs, HO M MEXaHU3Mbl (GOPMHUPOBAHHS MHPOBO33PEHUYECKUX YCTAHOBOK, PETUTHO3HOU
HUIEHTHYHOCTH U JYXOBHOTO BHIGOPA TIHYHOCTH.

B ycimoBusx LUPPOBOro 0O6IIecTBA PeIUTHO3Hasi KOMMYHHUKAIlMsi CTAHOBHUTCS YacThio
17106aJIbHOT0 MHGOPMAIMOHHOIO IIOTOKA, IJe BHUMaHHe II0/Ib30BaTejIsl BBICTYIIAeT KIIIOUEBBIM
pecypcoM T GpPOBLIX I1aTOPM. PelTUTrH03HbIe HjeH YCBaUBalOTCS Uepe3 KpaTKHUe MeJHaco00IeH s,
3MOIIHOHAJILHO HACHIIIIeHHBIe BU3yaIbHbIe 06pa3kl, aITOPUTMHUYECKU T0/I06paHHbIe peKOMeHAallu i
U MEeXaHHU3MBI CeTeBOH BOBJIEYEHHOCTH. B CBSI3H € 3THUM HcciefjoBaHHe IIMOPOBOH peIUruo3HOHN
KOHBepcHM TpebyeT oOpalleHUss K KOTHUTUBHEIM TEeOpHUSM, OGBICHSIIONIUM 0COGEHHOCTH
BOCIIPUSITHS U 06pab0TKU HHPOpMaLMH B IUPOBOI Cpefie.

Ocoboe METOAOJIOTHYECKOEe 3HAaYEHHEe B [JAHHOM KOHTEKCTE HMEIOT TeOpPHUsI KOTHUTHUBHOU
Harpyskua JDk. CBemiep M TeopHs ABOHHOro MbinuieHus [I. KanemaH. TeopHsi KOTHUTHBHOH
HAarpysKH I03BOJSET OOBSACHUTb OCOOEHHOCTH BOCIPHUSTHUS PEIUTHO3HOIO KOHTEHTA B YCIIOBUSAX
HHQOPMAIMOHHOrO IlepeHac ke us. FccnenoBaTesb paccMaTpUBaeT KOTHUTUBHYIO HArpy3Ky Kak
COBOKYITHOCTh MEHTAJIbHBIX YCWIHH, BOSHUKAIOIIUX B IIpoliecce 06paboTKU UHPopMaLUU. ABTOP
MUIIET, YTO TeOpHUss KOTHUTHUBHOM HArpys3KH HCIIOIb30Balach [JIg pa3pabOoTKU MHOTOYHCIIEHHBIX
obyvaronux 3¢deKToB, CBI3aHHBIX C MeTOLaMU IIpeCcTaBlIeHus UHPOPMALIUH, CIIOCOOCTBYIOIIUMHU
dbopMHUpPOBaHUIO KOTHUTUBHEIX cxeM (Sweller, 2011, p. 48). Bosee TOro, OH TaxkKe IIHUIIET, YTO
OTPaHUUYEHHOCTb PECYpPCOB paboyel MaMaTH IPUBOAUT K TOMY, YTO U3OBITOK HHPOPMAIlMOHHBIX
CTUMYJIOB CHI)KaeT CIIOCOOHOCTh 4YeJoBeKa K aHAJIUTHYECKOMY BOCIPHATHI0O U KPUTHYECKOH
pediexkcuu. B 1udpoBoi Mepuacpesie II01b30BaTelb OAHOBPEMEHHO CTaJIKUBAETCHd C OOJIBIIUM
KOJIMYECTBOM TEKCTOB, BHJEOMAaTepHaJiOB, KOMMEHTapHeB, YBeJOMJIEHUH U aJTOPUTMHUYECKH
Nnogo6paHHbBIX pekoMeHpgaunuil. Ilogo6Has cpefa GopMHUpPYeT BBICOKYIO BHEIIHIOI KOTHUTHBHYIO
HarpysKy, yCHIHNBAIOILYI0 BOCIPUUMYHUBOCTE K SMOIIHOHAJIBHOMY U CHMBOJIMUECKOMY BO3Z €M CTBUIO.

B 1emmoMm, TeopHua JK. CBEJ'LT[ep TaKkKe 00BSICHIET MeXaHHU3MbI AJITOPUTMHUYECKOI'O YIIPOINEeHUs
PEJINTHO3HOTO0 BOCIIPUATHAA. HI/I(prBbIe HHaT(l)OprI CTPEeMATCA MUHHUMH3HNPOBATb KOTHUTHBHEBIE
yCHUIIHUA II0JIb30BaTelisd, IIpe[jiarasd KOPOTKHE BHUIEOPOJIHKH, 3IMOIHOHAJIBbHO HACBIIIEHHBIE
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COOGIIeHHS], BU3yaIbHbIe CHMBOJIBL U IEPCOHAIM3UPOBAHHBIN KOHTEHT. B pe3ysbTaTe peJIurio3HbIe
HJled BOCHPHHUMAIOTCS IPEUMYIEeCTBEHHO Yepe3 IMOIMOHAIbHbBIe pPeaKLUH U IIOBTOPSIOIINECS
nUdpOBbIe HAPPATUBEL

Ji1s1 6071ee r1y60KOro MOHMMAaHUS IPOI[eCCOB MUPOBO33PEHYECKOTr0 BEIO0Opa B UPPOBOH cpefie
Ba)XKHOe 3HaUeHUe HMeeT TeopHs [BoHHOro MbinulieHus [I. KanemaH. OH BBIJIeJIsSIeT JJBe CUCTEMBI
MbIIeHUs: «CucreMa 1» — GBICTPOe, HHTYUTUBHOE U 3MOIIMOHAIBHO OGYC/IOBJIEHHOE MBIIIJIEHHE
U «Cucrema 2» — MeJijIeHHOe, aHaJINTUYECKOe U paljioHaJIbHO KOHTPOJIHUPYyeEMOe MEIIeHue. [I.
KaHemaH yTBepsKaeT, YTO CIIOHTAHHBIM IIOMCK MHTYUTHUBHOIO peIleHHs HHOITIA OKa3bIBaeTCs
6e3yCIenIHbIM U B MOAOOHBIX CIIy4YasX 4eJlOBeK IepexXofuT K 6oree MemJIeHHOH U Tpebyolel
ycunuii popme MuinieHus (Kahneman, 2011).

[ ucciemoBaHUs IUQPOBOH PETUTrHO3HOH KOHBEPCHHM OCOGBI HHTepec IpeJCTaBiseT
JOMHUHHUPOBAaHHE MEXaHU3MOB «GBICTPOTO MBINUIEHUS» B IUGPOBOH cpefe. COBpeMeHHBIE
COLlMaJIbHbIEe CEeTH M MeQUaIUIaTGOPMbl OPHEHTHPOBAHBI IPEXIe BCEr0 Ha 3MOI[HOHAJIBHOE
BOBJIEUEHHE II0JIb30BaTelsi M CTUMYJIMPOBaHHE AaBTOMAaTHYECKUX KOTHUTHUBHBIX peakUui. B
pe3y/ibTaTe PEeTUTHO3HBIH KOHTEHT BOCHPHHHUMAETCS 4Yepe3 BHU3yaJIbHBIEe 00pPa3bl, KOPOTKHE
BHJIEOCOOOIIEHUS U IMOIIMOHAIBHO HACKHIIIeHHEIE HAPPaTHUBEL

HWHbopMaLiMoHHas Teperpy3Ka yCHINBaeT JOMHUHUPOBaHUe «CHCTEeMHI 1» Haf] aHAJINTUYECKUM
MBIIIUIEHHEM, BCJIE[ICTBHE 4Yero peJIUrHO3HBle HJEeH YCBAaWUBAIOTCSI 4Yepe3 3MOIIMOHAIBHYIO
HreHTHQHUKALMI, 3QPeKT IOBTOPSIEMOCTH M AaJTOPUTMHUUYECKH IOAAEP)KUBAEMOe YYyBCTBO
NIPUHA/JIEKHOCTH K BUPTYJIBPHOMY COOOIECTBY. AJTOPUTMBI COLMIBHBIX CeTed (OPMHPYIOT
IIepPCOHAIM3UPOBAHHYI0 HHPOPMAIIMOHHYIO CPeAly, B KOTOPOH II0JIb30BaTeJb Yallle CTaJIKUBAETCS
C KOHTEHTOM, IOJTBEPKIAIOIIUM Y)Ke CYILIeCTBYIOIMe B3IJISABL. IJTO YCUIHBaeT 3QPekT
MOATBEP KA eHUS (TPeB3ITOCTh ITOATBEPXKAeHUS «confirmationbias»),croco6cTByeT GOpMUPOBAHUIO
«JUPPOBBIX 3X0-KaMep» U CHIDKAeT BEPOSTHOCTh KPUTHUYECKOIO BOCIIPHUATHS ajlbTepHAaTHUBHBIX
MUPOBO33pEeHYECKUX ITO3ULIUH.

C TOYKM 3peHHs MOBeIeHUeCKUX MEeXaHU3MOB IIOCTOSTHHOE B3aUMO/IEHCTBHE C IMOIIMOHAIBEHO
HAaCBHIIEHHHIM I[UGPOBBIM KOHTEHTOM (GOPMHUPYET YCTOHYHBBIE MOMEIHN MeIHAINOBENEeHHUS H
MHPOBO33PEHYECKOH BOBJIEUEHHOCTH. I10Ih30BaTeb HAUYMHAET BOCIHPHHHUMAThH PETUTHO3HBIH
KOHTEHT KaK YacTh COGCTBEHHOM ITUPPOBOH HIEHTHYHOCTH, A BHPTYaJIbHBIE PETHTHO3HBIE
COOGIECTBa — KaK MCTOYHHK SMOITMOHAIPHON TOAMEP)KKH U COI[HAJIbHOM NMPHHAIJIEKHOCTH. B
1[€JIOM, TeOpUss KOTHUTHBHOM Harpysku [DK. CBejjiep pacKphIBaeT BIHSHHE HHOPOPMAI[HOHHOTO
MePeHAaCHIIEHUS U OTPaHHYEHHOCTH pa6ouei MaMsITH Ha BOCIPHUSITHE PEeTUTHOSHOTO KOHTEHTA,
TOT/Ia KaK TeOopHs ABOWHOTO MBINUTeHHs [I. KaHeMaH OOBACHSAET JOMHUHHUPOBAHHE MHTYUTHBHBIX
Y 9MOI[MOHAIIBHO 0GYC/IOBIEHHEIX MEXaHU3MOB MHPOBO33PEHYECKOT0 BhIGOpa B IIUPOBOI cpee.

AHany3 TOKa3bIBaeT, YTO B COBOKYIIHOCTH JaHHBIe KOHLENI[MHU II03BOJIIOT pacCMaTpHUBaTh
IUOPOBYI0 PEIUTHO3HYI0 KOHBEPCHIO KaK CJIOKHBIM KOIHHTHBHO-TIOBEJIeHYECKHH ITPOIiecC,
GOPMUPYIONIUICS TIOf, BO3AEHCTBHEM aJITOPUTMHUYECKOHN IepCOHAMN3aluy, MeqUaTU3UPOBAHHON
KOMMYHHUKAIIUH U 3MOLIIMOHAJIBHO HACHIIIEHHOTO [TUYPOBOTO KOHTEHTA.

B MI0COCKO-ITHIECKOM acHeKTe BO3HHKAET NMpoGjaeMa TPaHHUI] KOTHUTHBHOM aBTOHOMHH
JIUYHOCTH B YCJIOBUSIX AJITOPUTMUYECKH OPTaHU30BAaHHOM MeAHAcCpe[bl, IJIe MHPOBO33peHUYECKHE
YCTAaHOBKH (GOPMHUPYIOTCS IIO[ BO3[EHCTBUEM PEKOMEH/IATENbHBIX AJITOPUTMOB H CETEBBIX
MEeXaHH3MOB 3MOI[HOHAIFHOTO BOBJIEUEHUs. B TaHHOM CBSI3W 0COGYI0 aKTYaJIbHOCTh IIPHOGpeTaeT
aHaJIW3 IIOBE[IEHYECKUX IIAaTTEpPHOB UU(PPOBOH PETUTHO3HONH KOHBEPCHH, II03BOJISIOLTUI
HCCIIe[IOBaTh MEXAaHH3MBI BOBJIEUEHHS JIMYHOCTH B BUPTYaJIbHbIE PETHTHO3HBIE COOGIIECTBA,
0c06eHHOCTH GOPMHUPOBAHUS U GPOBOI PETUTHO3HOH HAEHTUYHOCTH U BIIUSTHUE aJITOPUTMHUYECKH
OpraHU30BaHHOM MefHacpe/ibl Ha PEeTUTHO3HOE II0BE/IEHHE IT0JIb30BaTeIeH.
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ITosedeHueckue nammepHbl U UuUPposas KOHeepcus

B nmdpoBOM IIPOCTPaHCTBE I0Ib30BaTeIh Uallle BCero o6pariaeTcs K *HPopMalliuu, CBI3aHHOHN
CO 370pPOBBEM, YCIIEXOM, MaTepHUajJbHBIM G6JaronojlydueM, caMOpasBUTHEM, IICHXOJIOTMYECKOH
YCTOMUYUBOCTBIO U IIOMCKOM CMBIC/IA XU3HU. Kak oTMeuaer JI. UIrHaTOB B poMaHe «BelHKUH
ATTpakTOop»: «Ceiyac JII0H YacTo UIYT OTBeTH B CeTH, HO paHbllle UCKaJId UX B KHUTaX... CuuTamu
3TO IIOCJIEeSHUM TEeCTOM Ha 4esloBeYHOCTh» (Ignatov, 2020). [JaHHas TeHAEHLUS COOTHOCHUTCS C
JIOTUKOH ITUPPOBOH Mefuacpessl, OPHEHTHPOBAHHOM Ha Y[OBIETBOPEHHE 6a30BBIX KOTHUTHUBHBIX
U 3MOIMOHA/IBHBIX TOTPe6GHOCTE IT0Ib30BaTes.

JUIsT pelUTHO3HOTO CO3HAHUSI yKa3aHHbIE 3alpPOChl MIPUOOGPETAIT 0COGYI0 3HAYHUMOCTD,
TIOCKOJIBKY PEJIUTHO3Hble TPAJUIIUU HCTOPUYECKH IIpe/JlaraloT UHTepIpeTaliuu CTpafaHus,
CYacThsl, CIIACeHUS] W OJK3UCTEHI[HAJbHON HeoIlpefeIeHHOCTH. B ycmoBUSIX IUPPOBOTO
MeIUalPOCTPAHCTBA TaKHe CMBICIIBI BKJIIOUAIOTCS B aJTOPUTMHYECKH PACHpPOCTPAHSIEMBIN
KOHTEHT, I'/le peJTUTHO3HbIE U/IeU TOaI0TCs B GOpMe IMOIIMOHAIBHO U IICHUX0JIOTHUYECKU 3HAUUMBIX
COOOIIIeHHH.

MerToponoruyeckoe 3HaueHUe JIs1 aHalIK3a JaHHBIX [IpolieccoB MMeeT pabota Puuapp Tasep
u Kacc CaHCTelH, B KOTOPOM HCCIeAYIOTCS MEXaHU3MBl «apXUTEKTYpPBl BbIOOpa» M MSTKOTO
TI0BeJIeHYeCKOI0 BO3/IeHCTBUS. ABTOPHI I0KAa3bIBAIOT, YTO ITIOBE[eHHE UeI0BeKa MOKeT HaIlpaBIIsIThCS
Jepes3 OpraHU3alIHIo Cpefbl IPHUHATUS pellleHUH, IPU KOTOPOH coxpaHsieTcs popmaibHas cBo6oa
BBIGOPA, OJTHAKO CaMa CTPYKTypa MHPOpMaLU BIUsIeT Ha ero TpaeKTopuu. Kak oTMeualoT aBTOPHI
MHOT'He JIIOH, ToAAePKUBaloIe CBOO0y BEIO0PA, OTBEPraoT j1io6bie GOPMEI IaTepHantu3Ma. OHU
CYUTAIOT, YTO FOCY/IapCTBO NOJDKHO II03BOJISITh IPakAaHaM CaMOCTOSTEIbHO IPUHUMATh PeIIeHMUs,
TO eCTh «IIPOCTO MaKCHMU3UPOBATh KOJIMYECTBO BEIOOPOB» (Just Maximize Choices), HO He 0CO3HAIOT,
4TO MEXIY UX MOAX0JI0M U )KECTKUM 00513aTeIbHBIM ITPeAIINCaHUeM CYIL[eCTBYET ITUPOKUI CIIEKTP
TIPOMEXYTOYHBIX pellleHU . OHU BEICTYNIAI0T IPOTUB TaTepHaIN3Ma WM 110JIaraloT, YTO BEICTYIIaI0T
NpoTUB Hero. Tarke OHHU CKEIITUYECKH OTHOCATCS K «IIOATaJIKHUBaHUSIM» (nudges) B BBIOGOpe.
HccrmemoBaTeny CUUTAIOT, UTO MOMOOHBIM CKENTHIIM3M OCHOBAaH Ha JIOKHOM INPEAIONIOKEHUH U
3abnyxpeHusx (Thaler & Sunstein, 2008).

B xoHTeKcTe LUPPOBOM pPEIUrMO3HOM KOHBEPCHU 3TO O3HA4aeT, YTO aJITOPUTMBI LIUPPOBBIX
m1aTGopM He TOJIBKO PEKOMEHAYIOT PEeIUTHO3HBIH KOHTEHT, HO MU IIOCTEeIIeHHO (OpMHUpPYIOT
YCTOMYHBBEIE MOJeJIM IIOBe[leHHUSs, CBSI3bIBAasl PEeINTHO3HbIe HappaTUBHL C QyHIAaMeHTalbHBIMHU
yeJI0BeYeCKUMH IIOTPEGHOCTSIMHU — CTPeMJIEHHEM K IICUXO0JIOTHYECKOH YCTOMYMBOCTH, COI[UaIbHON
MO/Ilep)KKe M IIOMCKY CMBICTIA JKU3HU. JK3HUCTEHLMaJIbHbIE 3aIIpOChI I10JIb30BaTeNlIs CTaHOBSITCS
YacThI0 JITOPUTMUYECKH OPraHU30BaHHOH MeJHaKOMMYyHHUKaIlUH.

KoHuemnnug  «noATaJkuBaHUsA»  (nudge) 103BOJISeT  HMHTepPIPeTHPOBaTh  LUQPOBEIE
IaTGOPMEI KaK «apXUTEKTypy BeI6opa» (choice architecture), B paMKax KOTOpPOH pelTUTHO3HBIN
KOHTEeHT paclpoCTpaHseTcs Yepe3 IIePCOHAJIU3UPOBAaHHBIE DPEKOMEHJAllMH, aBTOMaTHYeCcKoe
BOCIIPOU3BEeJleHHe BUJe0, push-yBejOMJIeHUS, CUCTEMY JIaMKOB M KOMMeHTapHeB. B oTiuume
OT TPajULMOHHBIX (GOpPM pPEIUrHO3HON coLuanusalvy, LUPpoBas peIurHosHas KOHBEpPCHS
peanusyeTcsd 4Yepe3 MHUKPOIIOBe[jeHYeCKHe MeXaHU3MBl, GOpMHUPYS 3PPeKT II0CTeIleHHOro
BOBJIeUeHHUs1 6e3 IMpsAMOro MNPUHYKAeHHUsS. [loBTOpsieMOCTh LHUQPPOBHIX B3aUMOJeHCTBUN
CIIOCOGCTBYET 3aKpPeIUIEHHI0 YCTaHOBOK M GOPMHUPOBAHMIO YCTOWUUBEIX ITpeanouTeHuil (Thaler &
Sunstein, 2008).

TakuM o6pa3oM, IHpPOBOe PpENUTHO3HOE IIOBefeHHe MOXXeT paccMaTpUBaThCs Kak
pe3y/iIbTaT CHCTEMATHUECKOT0 ajJrOPUTMHUUYECKOr0 KOHCTPYHPOBaHUS II0JIb30BAaTENIbCKOTO OIIBITA.
IloBefeHUeCKHE TAaTTEPHEI OPMUPYIOTCS Uepe3 I0BTOPSIEMOCTh MeUaKOHTaKTOB, SMOIHOHAJIBHOE
IofKpellJIeHHe, COIMAJbHYI0 BalUAAIlMI0 M II€PCOHAIHU3HMPOBAaHHYIO Iofavy HHPOpMaIHH.
ITonp3oBaTenb IOCTEIIEHHO BhIpaGaThIBaeT YCTONUMBEIE MOJIeIM MeAHualloBe[leHUs: peryjspHoe
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noTpebjeHHe PETUTHO3HOTO KOHTEHTa, yJYacTHe B BHUPTYaJIbHBIX COOOIIecTBaX U IUPPOBYIO
PeTUTHO3HYI0 HAEHTUQUKALIHUIO.

B manHO nepcriekTHBe IUGPOBasi PeIUTHO3HAsI KOHBEPCHUSI MOXKeT UHTePIIPeTUPOBAThCS KaK
IIpOIecC MSITKOTO IIOBEJ€HYECKOrO BO3/EHCTBUS, B KOTOPOM aJTOPUTMEI ITUPPOBEIX IaTdopm
BBINIOJIHSIIOT QYHKIIMIO CKPBITOTO peryjasiTopa BHUMAaHUS H IIPeANoyTeHHH. 3TO pacmupser
IIOHMMaHue BUPTyaJIbHOM PpEIWTrHO3HOCTH KakK ¢(eHOMeHa Ha IlepecedYeHHH KOTHUTHBHOM
TICUXOJIOTUH, TN POBOH COIJUOIOTUH U QUIOCOPUU TEXHOJIOTHH.

Oco6oe 3HaueHUe TeOpHUs «IIOJTaJIKUBaHUS» (nudge) mpuobpeTaeT B GUIOCOPCKO-ITHIECKOM
acreKkTe. Bo3HUKaeT BOIPOC O IpaHUIlAX aBTOHOMHHU JIMUYHOCTH B YCIOBUSAX aJTOPUTMHUUYECKU
OpraHU30BaHHON Meiuacpe/ibl, I7ie PeTUTHO3HbIH BEI60D MOXKeT QOPMHUPOBATHCS Yepe3 He3aMeTHbIe
MeXaHUu3MBl I[TUQPOBOrO IOJATAJIKUBAHHUI. B 3TOM KOHTEKCTe BHUPTyalbHasl PEIUTHO3HOCTh
CTaHOBUTCSI HE TOJIBKO IIPOCTPAHCTBOM [YXOBHOM KOMMYHHKAallMH, HO U CpefoH CKPBITOTO
TI0BeJIeHYeCKOI0 BO3[eHCTBYSA, OCHOBAHHOIO Ha aHaJu3e JaHHBIX, IPOTHO3UPOBaHUU IIOBEleHUS U
yIIpaBJIeHUH BHUMaHHEM.

BMmecTte ¢ TeM nofo6Has TpaHCOOpMaIUs PETUTHO3HOTO ONBITA aKTyalU3upyeT GHIOCOPCKO-
3TUYEeCKHe BOIIPOCH], CBSI3aHHBIE CO CBOGOJIOH MHPOBO33PEHUYECKOI0 BBIOOPA, AOIYCTHMOCTBHIO
QJITOPUTMHUYECKOTO BIHSHUS Ha CO3HaHHE M OTBETCTBEHHOCTHI0 IMQPOBHIX IuIaTGopM 3a
dopMmupoBaHne HHQOPMAIMOHHOM cpefbl. B ycimoBusAX LUGPOBOro 00IeCcTBa peIUrHO3Has
KOMMYHHUKaIUs BKIIIOYaeTcs B 60j1ee IMIMPOKUE IIPOIecCh MefHaTH3alluy CO3HAHUS U YIIpaBIeHUs
BHUMaHHeM I10JIb30BaTeIs.

AHanu3 1IOKa3blBaeT, UTO KOHIEINIUS «IOATalKuBaHUsI» (nudge) P. Tanep u K. CaHcTelH
II03BOJIIET OOBSACHHUTHL MeXaHU3Mbl (QOPMHPOBaHUSA IIOBEJeHYECKHUX IIaTTepPHOB IHPPOBOH
PeIUrHO3HOM KOHBEPCUH U II0Ka3aTh, KAKUM 00pa3oM aJIrOpUTMHUYECKH OpraHU30BaHHAs cpeza
BIIMSIET Ha PEJIUTHO3HOE I0BeJleHHe, MeualoTpebieHHe U MUPOBO33PEHYECKYI0 BOBIEYEHHOCTD
JINYHOCTH. B JlaHHON CBsI3M 0COGYI0 HAyYHYI0 3HAYHMMOCThH IIpHOGpeTaeT aHalu3 QUI0COPCKO-
3THYECKUX BBI30BOB BUPTYaJIbHOHM PEJIMTHO3HOCTH, IO3BOJISIONIUI HUCCIIe0BaTh TpaHCHOPMaIHIo
PeIUTH03HOT0 CO3HAHUS, TPO6IEMBI ITUPPOBOH UAEHTUYHOCTH U 0CO6eHHOCTU MU POBO33PEHUECKOTO
caMoOoIIpefieJIeHUs IUYHOCTH B COBPpEMEHHON Meuacpeze.

dunocodicko-amuuecKue eb1308bl BUPMYATLHOLL peniu2uo3HOCMuU

udporass TpaHcHOpPMaLKs PETUTHO3HONH KOMMYHHKAIlMM OKa3bIBA€T BIIMSIHHE HE TOJIBKO
Ha KOTHUTHBHBIE U IIOBEIEHYECKHE MEXaHH3Mbl PEJIUTHO3HON KOHBEPCHH, HO H Ha GpuI0codcKo-
3THYECKHE OCHOBAaHHS COBPEMEHHOTO PEJIMTHO3HOTO OIBITa. B YCJIOBHAX aJITOPUTMHYECKH
OpraHU30BaHHOM MeHacpe/ibl BUPTYyalbHAs PEJIUTHO3HOCTh BKIIOYAETCS B ITUPPOBYIO KYJIBTYPY,
/e IYXOBHBIN ITOMCK, MUPOBO33PEHYECKOe CAMOOIIPeZie/IEHHE H PEJTUTHO3HAs COIIAIN3AIIHUS TECHO
CBSI3aHBI C JIOTHKOU IIaTGOPM, YIIpaBIeHHEM BHUMaHUEM H HHGOPMAIHOHHBIMH TEXHOJIOTHSIMH.

KiioueBo#i mpo6geMOH CTAaHOBUTCS ABTOHOMHS PEIWUTHMO3HOTO BhIGOpa. TpagHUIIOHHO
KOHBepPCHS TIOHUMaJIach KaK pe3yiIbTaT CBOOOLHOIO AYXOBHOTO IIOMCKA U BHYTPeHHeH pedeKcHy,
OJJHAKO B IIMPPOBOH Cpefie JOCTYII K PeJIMTHO3HOMY KOHTEHTY BCe Uallle OIlpe/esIsIeTcs aITOPUTMaMHU
nepcoHanusanuu. Kak orMeuaer K. CaHcTelH, IIM$POBLIE II1aTGOPMEI GOPMHUPYIOT «apPXUTEKTYPY
BBIOOpa», B paMKaxX KOTOpPOH II0JIb30BaTelb CTAJIKHUBAETCS IIPEMMYILECTBEHHO C KOHTEHTOM,
COOTBETCTBYIOILIUM €ro HHTepecaM H IIPOLUILIM peaKiUsAM. HyKHO OTMETHTh, UTO [aHHas
IIO3UIUS He IIpefIiojiaraeT BMellaTe/lIbCTBa roCyAapcTBa B GopMe NPUHYKAEHUS K BOCIPHUATHIO
He)XeJIaTeJIbHBIX CTUMYJIOB. B JaHHOM ciTydae BakKHa NOAAEP)KKa YCIIOBHUH, KOTOPBIe 06eCTIeYHBaIOT
BO3MO)XHOCTh CIIYYalHOTO U HelpefHaMePEHHOro IIOJIyYeHHsI 3HaUYUMOH MHPOpMaIUH, TO eCTh
KakK ITUIITYT aBTOPHI «yAauHas ciiydaiHas Haxofka» (serendipity) (Sunstein, 2018, p. 7).

B 3TOM KOHTEKCTe PEeIUTHO3HBIH BBIGOP MOXKET YaCTHYHO 3aBHCETh OT aJITOPUTMHUYECKOH
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ceseKiuu uHopMauuu. InaTGopMsl, QYHKIIMOHUPYIOLINE B JIOTHKE IKOHOMHKH BHHMAaHUS,
YCHWINBAIOT paclpocTpaHeHHe 3MOIMOHAJIBbHO HACBHIIIEHHOTO KOHTEHTA, BKIIOYasi PEeINUTHO3HBIE
COOOIIeHHUs], afjaliITUPOBaHHBIE K opMaTaM BOBJI€UEHUS U IOBEJEHUYECKOTO «IIOATaJIKUBaHUSI»
(nudge).

JonomHuTenbHy0 npobineMy ¢opmupyer 3¢¢ekT «IUPPOBBIX 3X0-KaMep», IPH KOTOPOM
II0JIb30BaTe/Ib IPEUMYILeCTBEHHO II0JIy4YaeT IIOATBePKAeHHe YyKe CYLIeCTBYIOIIUX B3IJIALO0B. Tak,
K. CaHCTelH OTMeuaeT, 4YTO B YCIOBHUAX COLIMAJIBHO M KYJIBTYPHO HEOAHOPOJHOrO 0O6INecTBa 3TH
$axkTOpBl CTAHOBATCS 3HAUMMBIMH. CTQaHOBHUTCS OYeHb CIOKHBIM QOPMHPOBaHHE B3BEIIEHHOTO
IIOHUMAaHHSA PHCKOB, €C/JIH II0JIb30BATeIM HHAHUBHALL CaMOCTOATEJIBHO KOHCTPYHPYIOT «3XO-
KaMephl», KOTOpble OTPaHUYHUBAIOT JOCTYII K aJIbTEPHATUBHEIM TOYKaM 3peHus (Sunstein, 2018). B
YCIIOBHSIX ITUQPOBOH PEJIUTHO3HON KOHBEPCHH 3TO YCUIUBaeT pparMeHTalHI0 PeJIUTHO3HOTO OIIBITa
M OrPaHHUYHBAET KPUTHYECKOEe BOCIPHUATHE aJIbTePHATHBHBIX MUPOBO33PEHYECKUX ITO3UIIUH.

BrIlteykasaHHOe IIOKas3bIBAET, YTO IIPOLIECC MeLHaTH3aLlMH PEeIMTHH HMeeT CYIIeCTBEHHOe
3HaueHue. Kak oTMedaeT XbApBaph, Me[Ha CTaHOBATCSI CaMOCTOSITEJIbHBIM HHCTHUTYTOM,
BIUSIOIIUM Ha (OpPMBI PEIUTHO3HOH KOMMYHHKAallMM U OmbITa. McciaeqoBaHUsS B 06/1aCTH
MeAHa M KOMMYHHKAIlMM COCPeJOTOYEHBI HAa aHajM3e IIPOLleCcCOB MeauaTH3alMu. IIpu 3Tom,
KaK OTMedaeT aBTOp, CpeACTBa MacCOoBOM MHPOpPMAIUM PacCMaTpPUBAIOTCSI OJHOBPEMEHHO KakK
BHEIITHHE 10 OTHOLIEHHUIO K OGIIECTBY U B TO K€ BpeMsI KaK BCTPOEHHBIE 3JIEMEHTHI, BCTPOEHHBIE B
coLpagbHbIe KOHTEKCTHI IpaskgaHcKoro obiiectsa (Hjarvard, 2016, p. 2). B pesyibpTaTe peTUTHO3HBIE
CMBICJIBI aJallTUPYIOTCA K JIOTHMKe IUIaTGOPMEHHOM KOMMYHHMKAllUM, OPHEHTUPOBAaHHOH Ha
BU3YaJIBHOCTb, KPATKOCTh U 3MOIJMOHAJIbHYIO BOBJIIEYEHHOCTb. JTO IIPHUBOAUT K ¢parmMeHTalMH
PEJIMTHO3HOIO OIBITa U YCHJIEHUI0 ¢peHOMeHa «IIoBCcefHeBHOU penuruu» (banal religion), nmpu
KOTOPOM PeINTHO3HbIE CHMBOJIbI HHTETPHPYIOTCS B MIOBCEJHEBHYIO MeUAKYIbTYPy. B M0J06HBIX
YCIIOBUAX TpaHCOPMHUPYeTCA U PEeIUrHO3HBIA aBTOPHUTET: OH BCe dYallle OIIpefelsieTcs He
MHCTUTYLIMOHAJILHON INIPHUHAJJIeKHOCTBIO, & MEeJUWHOMU IONYJISPHOCTBIO U aJITOPUTMHUYECKOH
BUIUMOCTEIO.

[udpoBas TpaHcPopMalUsi pPEJIUTHO3HOH cPepsl IMOATBEPXKAAETCS  pe3ylabTaTaMH
uccnenopanusg KaHTBem u Pamuj. ABTOpPH ITpOaHaJIM3UpOBAaAU CBbIIE 150 ITUPPOBBIX
IIPOEKTOB M BBIIBWIH, YTO HaUOOJIBIIMN MWHHOBALMOHHBIN IOTEHIIMaJI IIOKA3bIBAIOT IIPOEKTHI,
KOTOpBIe UHTETPUPYIOT B cebe HeCKOJIbKO MoJeslell IIM$POBOTr0 IPUCYTCTBUS U KOMMYHHKALIUH
opHoBpeMeHHO (Cantwell & Rashid, 2015, p. 18). B cBoeM HCCIeLOBaHUHU aBTOPHI IIOKa3bIBAIOT,
4TO IIMOPOBAsT PEIMTHO3HOCTb peasIu3yeTcs depe3 pasJMuHble MOJeJIM — apXUBHYIO, CETEBYIO,
aJITOPUTMHUUECKYIO, BU3yalIbHY10, HMHTEPAaKTUBHYI0 U «OCHOBAaHHHIM Ha AaHHBIX» (data-driven),
KOTOpBIe OTPa’Kal0T MHOTOYPOBHEBYIO TPAaHCYOPMAIHIO PEJIUTHO3HOH KOMMYHHUKAIHH.

ComnocraBnenue noaxonoB K. CaHcreitH, XbsapBapz, KaHTBeiul, Pamuy 1o3BOJIsIET BBIFEIUTH
061IMI BBIBOJ: LIUPPOBAs Cpefia CTAHOBUTCS aKTUBHBIM (paKTOPOM GOPMHPOBAaHUS PEIUTHO3HOTO
CO3HaHHUS. AJITOPUTMBI CTPYKTYPHPYIOT BBIOOP, Mefya TPaHCPOPMHUPYIOT PEeIUTHO3HBIN OIBIT, a
ITaTGOPMEI BKIIIOUAIOT PEJIUTUIO B OO IIOTOK IUPPOBOH KyJIBTYPHIL.

TakuM o06pa3oM, QHIOCOPCKO-ITUYECKHE BBISOBEI BUPTYaJIbHOHM PEIUTHMO3HOCTH CBSI3aHEI
c mpo6ireMaMH KOTHUTHBHOH aBTOHOMHH, QJITOPUTMHUYECKOTO BO3AeHCTBUS, (parMeHTallUHU
PEeIUTHO3HOTO OIBITa M TpaHCOpMAaLlMM PEIUTHO3HOI0 aBTOpuTeTa. lndpoBas penuruosHas
KOHBepCHs IIpefcTaeT KaK pe3yjabTaT B3aHMOJEHCTBUS MHIUBUAYAJIBHOIO JTYXOBHOTO IIOMCKAa C
aJITOPUTMHUYECKUMU U MeANAaTU3HPOBaHHBIMHU CTPYKTypaMu IIUPPOBOI Cpefbl.

3aKkimyeHue

B pesynbTaTe BHIIIEyKa3aHHBIe [aHHBIe IOATBEPXKAAIOT, YTO IMPpPOBas peIurho3Has
KOHBepCHs IPeZCTaBIsIeT COO0M CI0KHBIM KOTHUTHBHO-TIOBEeHUECKUN U MeIUaTU3UPOBAaHHBIN
nporiecc, GOPMHUPYIOLIUNUCS B YCIOBUIX aITOPUTMHUYECKU OPraHU30BaHHOM ITUPPOBOI CpefbL.
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CoBpeMeHHBbIe UCCIIeZJ0BaHUSI I0KA3kIBAIOT, YTO LUPPOBU3aLIHS TPAaHCPOPMHUPYET PETUTHO3HYIO
KOMMYHHKAIUIO, PEJINTHO3HBIH OIBIT U MEXaHU3MBI OPMHUPOBAHHUS PEIUTHO3HON U EHTUYHOCTH
JIMYHOCTH. PenUrusi UHTeIpUPYyeTcs B IIPOCTPAHCTBO UHUQPOBHIX IUIATPOPM, COLMATBHBIX
ceTeil M Me[MAaCcepPBHCOB, Tfie IIPOIECCH MHUPOBO33PEHUECKOTO BBHIOOpPA HAUMHAIOT 3aBUCETh OT
QJITOPUTMUYECKOH CceleKIMH HWHPOpPMAIlUH, CeTeBOH KOMMYHHMKAaIlUM U LIUQPOBHIX NPAKTHK
BOBJIEUEHHOCTH.

B coBpeMeHHOCTH IIU$pOBasi peIUTHO3HAasE KOHBEPCHUSI HOCHUT IIPOLleCCyaIbHBIN XapaKTep U
pasBHUBaeTCs 4epe3 JJIUTeIbHOE B3aUMOJeHCTBHe II0JIb30BaTells C LHUPPOBHIMHU ITaTGopMaMH,
BUPTYaJIbHBIMU PEJIUTHO3HBIMU COO6IIECTBAMY U IIEPCOHATIU3NPOBaHHBIM KOHTEHTOM. B yC/10BHAX
uudpoBoil Mepuacpefbl TPaAUIMOHHBIE (GOPMBI PEIHTHO3HON COLMaIW3allMH JOIIOIHSAIOTCS
CeTeBBIMHM MeXaHHU3MaMHU PEIMTHO3HOH KOMMYHHUKAIlUU U MeAUaTHU3HPOBaHHBIMU IIpaKTHKaMHU
IyXOBHOTO ydacTHs. Bojee TOro aHajaW3 AAHHBIX IIO3BOJIWJI BBISIBHUTH BJIMSIHME KOTHUTHUBHOH
Harpyskd, MHQOPMAIMOHHOTO IIepeHaCHIIEHHUs] M 3MOIIMOHAJIBbHO-UHTYUTHUBHOTO BOCIIPUSATHS
"UHPOpMAallMHU Ha IIPOLIECCHl PEIUTHO3HOI0 BBI6Opa B LUQPOBOH cpene. BEIIO yCTaHOBIEHO, YTO
JITOPUTMHUUYECKH OpPraHM30BaHHAas Mefuacpesia CIIoCOOCTBYeT YIIPOIeHHUI0 MHUPOBO33PEHYECKOI0
BOCIIPUSITHS, CHIKEHHUIO YPOBHS KPUTHUYECKOH peQieKCHHM U YCHWIEHHI0 BOCIPUMMYHUBOCTH K
9MOIIMOHAJIBHO HACHILIeHHBIM PEeJIMTHO3HBIM HappaTHBaM M CHMBOJIMYECKUM o6pa3aM.

Boee Toro, iu$poBsle 1aTGOPMBI QOPMHUPYIOT YCTOHYHBEIE MOJIENTH PETUTHO3HOTO IIOBEIeHHUS
IIOCPEJICTBOM QJITOPUTMHYECKOH IepcoHaIHU3allMH, IIOBTOPSIEMOCTH KOHTEHTAa M MeXaHH3MOB
CeTeBOM BOBJIEYEHHOCTH. IIoBefleHUECKHEe IAaTTepHBI IHU(PPOBOH CpeAbl CTAHOBSITCS CKPBITHIM
HHCTPYMEHTOM MHPOBO33PEeHUYECKOT0 BO3[IeHCTBUS U PEeJTUTHO3HOH colaan3aliii TUYHOCTH.

AHanu3  QUIOCOPCKO-ITHYECKHX  BBI30BOB  BHUPTYQJIBHOH  PEJIUTHO3HOCTH  ITO3BOJIMII
YCTAHOBUTBH, 4YTO IUQpOBasi PEIUTHO3HOCTb COIIPOBOXKAAETCS MeAuaTH3allued peIuTrH0o3HOTOo
OIIbITa, TpaHCHOpMalLed pPeUIHO3HOI0 aBTOPUTETa, pparMeHTalHell PeIUTrHO3HOTO0 CO3HAHUS
U yCWIEHHEeM 3aBUCUMOCTH MHPOBO33PEHUYECKOrO0 BBIOOpA OT IHUQPOBOH HHPPACTPYKTYPHL.
BupTyaspHasi PeIUTrHO3HOCTh CTAHOBHUTCS YacCThl0 IUIATQOPMEHHOM LUPPOBOH KyJIbBTYPHI, B
KOTOPOM CaKpaJbHOEe IIPOCTPAHCTBO UHTETPUpPYyeTCI B OOIIUI Meaua IIOTOK COBPEMEHHOH
KOMMYHHUKAIHOHHOH Cpefibl.

B niesioM, B X0/ie aHau3a YCTaHOBJIEHO, YTO:

- nudpoBasi peUrHO3Hass KOHBEpPCHS HOCHUT IIPOIeCCYalIbHBIE U MeJUaTH3UPOBAHHBIN
XapakTep;

- KOTHUTHBHAs Harpy3Ka CII0COOCTBYeT YIIPOIEHHIO PEIMTHO3HOI0 BEI60PA;

- TIOBeJleHUeCcKHe IaTTepHBl ITUGPOBOH cpedbl GOPMHUPYIOT YCTOHYUBYI0 PEIUTHO3HYIO
BOBJIEUEHHOCTb;

- QJITOPUTMBEI BBICTYTIAIOT CKPBITHIM GaKTOPOM PeIUTHO3HOMH COIfUanu3aliiy;

- nudpoBas cpesia TPAHCOOPMHUPYET PETTUTHO3HYIO HAEHTHYHOCTh, GOPMBI IyXOBHOTO OIIBITA U
MeXaHH3MBI PEJIUTHO3HOH KOMMYHHKAIUH.

®UI0COPCKO-ITUUECKOEe H3MepeHHe HCCIe[yeMOoH IIpoGJIeMBl CBSI3aHO C  pacTylled
3aBUCHMOCTBI0 PEJIMTHO3HOTO ONBbITa OT IUGQPOBHEIX ILIAaTPOPM, AJITOPUTMUYECKOH CeleKLUU
UHPOPMAIIUH U JIOTHUKU MeJHanloTpe6IeHHUs. B ycimoBUsIxX 171aTGOPMEHHOT0 00111eCTBa PeTUTHO3HbIH
KOHTEHT aJalTHpyeTcs K TpeOGOBaHUSIM BU3yaJIbHOH BBIPA3UTEIBHOCTH, 3IMOIMOHAIBHOMN
BOBJIEUEHHOCTH U KOHKYPEHIIUH 3a BHHUMaHHe II0JIb30BaTelIs, YTO TpaHCPOPMUPYeT MeXaHU3MBI
BOCIIPUSITHS CaKpaabHOTO ¥ $OPMEI MUPOBO33PEHUYECKOT0 CAMOOIIPeiesIeHHsI TUUHOCTH.

HpaKTI/I‘-IeCKaH 3HAUYMMOCTh HcclenoBaHusg [ KasaxcraHa oIpenesieTcsa He0o0X0IUMOCTBIO
KOMIIJIEKCHOI'O aHa/Ii3a HOBBIX (l)OpM pennrnosﬁoﬁ AKTHUBHOCTH B HHTEPHET-IIPOCTPAHCTBE B
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yCIIOBUSIX IUGPOBHU3aUU 061ecTBa. IIoJlydeHHBIE Pe3yIbTaThl MOTYT OBITH HCIIOJIB30BAHBI [IJIS
COBEPILIEHCTBOBAHUS MEXaHU3MOB MOHUTOPHHTA ITUPPOBOTO PEIUTHO3HOIO KOHTEHTA, BBISIBJIEHUS
MIOTeHIIUaIbHBIX PHCKOB BOBJIEYEHUS TPaK/IaH B JeCTPYKTUBHBIE OHJIAHH-COOGIIeCTBa, a TAKKe IS
pa3paboTKu MPoQHIaKTHUECKUX U MHPOPMaLlOHHO-aHAJTUTHUECKUX MeP B cdepe rocyfapCTBEHHOH
PEIUTHNO3HOU IIOJIUTUKU.

B maHHBIX YCIOBUSIX HCCIELOBaHHE MEXaHU3MOB ITUQPOBOH PEIUTHO3HON KOMMYHHKALIUHU
npuobpeTaeT He TOJIBKO TeOPeTUYEeCKOoe, HO U IPUKIaJHOe 3HauveHHe. CIleJOBATEIBHO,
n3y4yeHHe IIUOPOBON PEIUTHO3HON KOHBEPCHUH CTAHOBUTCS HE TOJIBKO TEOPETHUYECKH 3HAYUMBIM
HaIpaB/JleHHEM COBPEMEHHOIO peJIUrHOBelleHUs, HO U Ba)XXHBIM 3JIEMEHTOM IIOHHUMaHUSI
COIJMAJIBHBIX, KYJIBTYPHEIX U MUPOBO33PEeHYECKUX TpaHCHOpMaIlUH, COMPOBOXKAAIIUX [TUPPOBYIO
MojepHu3sanuio KasaxcraHa.

B 1e/10M HccejoBaHUe MOATBEPXKIAET, UTO UPPOBAsT PEIUTHO3HAsI KOHBEPCHS SIBJISIETCSI He
TOJIBKO PEJTUTHOBEJYECKUM HITH COLIUOJIOTHYECKUM peHOMEHOM, HO U KOMIUIEKCHBIM KOTHUTHBHBIM,
IOBEIEHYECKUM U MeJUaKOMMYHHUKAIlHOHHBIM IIPOIIECCOM, OOYCIIOBJIEHHBIM TpaHchopMaliueit
IUPPOBOH KyJIBTYPEI COBPEMEHHOTO 0OIIeCTBA. ITO aKTyaIM3UPYeT HeO6XOAUMOCTD AaTbHEeUIIINX
MEKTUCIUIUIMHAPHBIX HCC/IeIOBAaHUN Ha IepeceyeHHH OQMIOCOQUH PETUTHH, KOTHUTHBHOM
TICUXOJIOTHUH, MeJTHa TEOPHH, ITUPPOBOI COITHMOIOTUH, PEJTUTHOBEIEHUS U TUKU TEXHOJIOTHH.

Bxi1az aBTOpPOB

IlepBBIMi aBTOP — HaIMCaHHe TeKCTa CTaTbH, TeXHHUYeCKoe O0QOpMIIeHHe, KOPPeCIIOHJeHIHS,
3arpyska CTaTbH Ha CairT.

BTOpo# aBTOP — HallMCaHHe TeKCTa CTaTbH, 0630p JIUTePaTypPhl, PeJAKTHPOBaHHE TEKCTA.
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Abstract

Despite half a century of experimentation and attempts to introduce
elements of Islamic finance, no country in the Islamic world has yet
created a fully featured Islamic economy and financial sector organized in
full compliance with Sharia requirements. The key reason for this is lack
(weakness) of theoretical foundation of Islamic political economy. As the
result, at present Islamic finance is developing as an exotic appendage, as
an integral part of the global (traditional) financial system. The situation
can be rectified by the author’s concept of an Islamic political economy. One
of conclusions is that in addressing the dilemma of whether to prioritize
economic growth or to reduce income inequality, Islamic authorities must
give priority to the reduction of inequality. This study provides governments
in Islamic countries with general recommendation on how to bring their
country’s economy into line with the requirements of Sharia. This article is
for the leadership of those countries that want to change their pro-Western
economy to an Islamic one.

Keywords: Islam; political economy; money; commodities/goods; market;
consumers; riba.
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HcnaMabIK casiCH 9KOHOMHUS
HcIaM KapsKel )KyHeciHzeri )keTiCllelTiH OyBbIH peTiHae

AnpaTtiia

VcnaM KapsKBICHIHBIH, 3JIEMEHTTEPIH €HTi3yre OGarbITTajiFaH >XapThl FACBIPABIK TaXKipubenep
MeH JpeKeTTepre KapaMacTaH, UcjIaM dJieMiHferi 6ipze-6ip en HIapuraT TajanTapblHA TOJBIK
CoMKeC YHBIMJACTBIPBUIFAH TOJIBIKKAH[BL HCIaM 3KOHOMHKAChl MeH KapyKbl CEeKTOPBIH Kypa
anMajipl. MyHBIH Herisri ce6e6i — ucaaM casiCi 9KOHOMHUKACBIHBIH, TEOPHUSUIBIK, HeTi3iHiH 601Maysl
(erncismiri). HaTwkeciHZe, Kas3ipri yakbITTa HCIaM KapKbIChl >kahaHABIK (ZocTypii) KapiKel
JKyHeciHiH akpipaMac 66eJ1iri emec, 3K30THUKAJBIK KOCBIMIIIA PEeTiHAe AaMBbII KeJlefi. By skaraiget
aBTOP YCBIHFAH HCJIaM CasiCH 3KOHOMHKACHL TYKBIPBIMZAMAchl apKbUIBI Ty3eTyre O60ajbl.
KOpBITBIHABITaPABIH, 6ipi - SKOHOMHUKAIIBIK 6Cyre 0aCBIMIEIK 6epy HeMece TaObIC TEHCI3ITiH a3alTy
JuneMMachIHa Tall 60JIFaH Ke3Jle uciaaM OUJIITi TeHCI3AIKTI azalTyra 6acEIMIBIK 6epyi Kepek. Byn
3epTTey UCIaM eJJIepiHiH YKiMeTTepiHe SKOHOMHUKAJIaphIH MIapUFaT TaJlallTapblHa COMKECTEHIIpy
OOMBIHINA JKaJIIIBl YChIHBICTAp Oepefi. Byl MaKana 6aTHICIIBII 9KOHOMHUKAJIBIK, XyHe[eH UciIaM
9KOHOMHKACHIHA KOyl >KocapaafiTEIH MeMJIeKeTTep/IiH 6acIIbUIBIFEIHA apHAIFaH HYCKAYJIBIK
GOJIBII Ta6GbLIAbL.

TyiiiH ce3nmep: HcmaM; casicH 9KOHOMHUKA; aKIla; Tayapsap/eHiM/ep; HaphIK; TYThIHYLIbUIAP;
puba.

HcmaMckas NojIuTHYEeCKass 3KOHOMUS KaK HeJOCTalolee 3BeHO
HCIIaMCKON pUHAHCOBOH CHCTEMBI

AHHOTaUsa

HecMoTpss Ha I0JBEeKa SKCIEPUMEHTOB M IIOIBITOK BHEAPEHUSI 3JIEMEHTOB HCIaMCKHUX
$HUHaHCOB, HY O[iHA CTpPaHa B UCIIaMCKOM MHpe [I0 CHX II0p He Co3/aJia IOJTHOLEHHYIO UC/IaMCKYIO
9KOHOMUKY U (QUHAHCOBBEIN CEKTOP, OPraHU30BaHHBIE B IIOJTHOM COOTBETCTBHH C TpeOGOBaHUSIMHU
mapuaTta. KiroueBast IpuyrHa 3TOTO — OTCYTCTBHE (C1ab0OCTh) TEOPETHUECKOM OCHOBBI MCIaMCKOH
IIOJIMTUYECKOM 9KOHOMUKH. B pesyiibTaTe B HacTodllee BpeMs HCJIaMCKHe GUHaHCHl pa3BUBAIOTCA
KaK 9K30THUECKUH IPUATOK, KaK HeoTheMJIeMasl YacThb I7106a71bHOH (TpaguIIMOHHOM) QUHAHCOBOM
cucreMbl. CHUTyallMI0 MOXKHO MCIPAaBUTh C IIOMOIIBIO IIPEJJIOKEHHOM aBTOPOM KOHIENIUHU
HCIaMCKOM IIOJINTUYECKON 3KOHOMUKHU. OUH U3 BEIBOJOB 3aK/II0YAETCS B TOM, YTO IIPU peLIeHUuU
JUIeMMBl O TOM, YeMy OTAaBaTb IIPUOPHUTET: 3KOHOMHUYECKOMY POCTY H/IH COKpaleHHIO
HepaBeHCTBa 40X0/I0B, UCJIaMCKUE BJIACTH JOJDKHBL OTaBaTh IPUOPUTET COKPALLLEHHUI0 HEPABEHCTBA.
JlaHHOe HCcCcilefoBaHUEe IIPeIOCTaBIsIeT IPaBUTEIbCTBAM UCJIaMCKUX CTPaH 001IMe peKOMeHJaluu
0 TOM, KaK IIPHUBECTH 3KOHOMMKY CBOEH CTpaHbI B COOTBETCTBHE C TpeOOBAaHUSIMHU IIapHaTa. JTa
CTaThd NIpeJHa3HaueHa JJIs1 PYKOBOJCTBA TeX CTPaH, KOTOPbIe XOTAT U3MEHUTD CBOIO IIPO3alafHyIo
9KOHOMUKY Ha HCJIaMCKYIO.

KimoueBsle cioBa: McinaMm; DOIUTHYeCKass 3SKOHOMMUS; [EHBIH; TOBaphl/6ara; pPHIHOK;
NoTpebuTeny; puba.
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Introduction

The concept of a fully developed Islamic political economy is not currently represented in modern
economic science. This is why there is not a single Islamic country in the world with a fully-featured
Islamic economy: there is no clear understanding of what such an economy should look like or how
it should be organised. Consequently, Islamic countries are forced to adhere to Western-economic
rules and standards (Mansoori & Ayub, 2024, pp. 24-34). Neither classical, Keynesian nor any other
political economy provides information about the essence and characteristics of the Islamic vision of
the economic mechanism. Therefore, it can be assumed that the incompatibility between the Islamic
nature of society and the pro-Western economic system is precisely what leads to chronic economic
backwardness in the economies of many Islamic countries.

Meanwhile, Sharia or Islamic law, provides sufficient grounds for the formation of a fully-featured
Islamic political economy. Such work was actively carried out in the second half of the 20th century,
when the Islamic finance industry was just beginning to form, but over time, discussions on this topic
began to appear less and less frequently in scientific and academic publications (Khalifah et al., 2024).
During the discussions it was recognized that it was the Islamic government (and not the “invisible
hand of the market”) that should play the main role in creating a system of checks and balances that
could eliminate market failures and form correct priorities in the use of limited resources (Akan,
2015).

At the same time, there has been much criticism of Islamic political economy. It has been argued
that it emerged simply as a sub-branch of Western economics, rather than as an independent scientific
discipline (Choudhury, 1990). It was also noted that there is a simple modification of traditional
economic approaches, but, however, taking into account Islamic specifics. As a result, Islamic political
economy has not developed into an independent science and has come closer to traditional economics
to some extent (Kasri, 2008).

Taking into account these and many other claims, a large group of Muslim scholars carried out
a fundamental study, “Economics and Economic Policy. Islamic Perspective”, which, in our opinion,
makes a huge positive contribution to the formation of Islamic political economy (Ayub, 2022).
However, this book has almost 700 pages, which certainly complicates and greatly slows down the
reader’s understanding. In this regard, the purpose of this article is to present the author’s version of
the key provisions of Islamic political economy, which can become the foundation for economic, tax,
customs and other decisions in countries with Islamic economy and finance system.

Materials and Methods

This study uses a theoretical and methodological approach based on analysis and synthesis. These
methods allowed us to identify and summarize key principles underlying the functioning of Islamic
political economy. Key attention was paid to systematizing the concepts and structural elements
of the economic model. Fundamental principles of the Islamic economic system were identified.
A comparative approach was also used to analyze the differences between Islamic and Western
economic systems. Modeling was used to construct a conceptual framework for the interactions
between the state, the market, and economic agents within the framework of Shariah norms. The
empirical part of the study is based on an analysis of scientific literature, Sharia normative sources,
and contemporary works on Islamic finance. Data from international studies and statistical surveys
reflecting the development of the Muslim population and Islamic financial institutions was used. The
interpretation of the obtained results is aimed at developing a holistic concept of Islamic political
economy as a theoretical basis for economic policy.
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Results and Discussion

The Foundations of Islamic Political Economy

Islam asserts that the world in which humans live was created by Allah (Qur’an, 6:102; Usmani,
2002). Allah has granted humans freedom of choice and the right to enjoy the blessings of this world.
However, at the end of their lives, humans will be held accountable by Allah for their actions, including
how they disposed of their property and how they observed Allah’s rules and regulations (Qur’an,
4:111; 5:105). Therefore, human freedom comes with the responsibility of being accountable for one’s
actions. All activities of a Muslim, including economic ones, are carried out every day throughout
his life under the fear of punishment on Judgment Day for possible violations of Sharia law and in
anticipation of a reward for dignified behaviour and actions.

Examples of societies that have been built on ideological principles, with religion being one such
ideology, are found throughout world history, but such endeavours have invariably met with failure.
The most notable example of this is the Soviet Union, a state that existed for around 70 years (Nagayev
& Stambakiyev, 2022). By the time it ceased to exist, its citizens were no longer motivated to work
effectively. Soviet ideology only lasted two generations of citizens. By the third generation, Soviet
people, not only ordinary citizens but also representatives of the authorities, had abandoned the
official ideology, which ultimately contributed significantly to the dissolution of the Soviet Union.

Islam and the motivation it generates have existed for almost a thousand and a half years and
throughout this time, the religion has demonstrated both the stability of its dogmas and a steady
increase in the number of its followers. To illustrate this point, it is estimated that the global Muslim
population increased from 200 million in 1900 to 1.2 billion in the year 2000. In 2010, this figure had
risen to 1.5 billion (Melton & Baumann, 2010; Barrett et al., 2000), and by the beginning of 2025, it
had already reached 2.0 billion people (Hackett, 2025). Therefore, there is no reason to doubt the
significance of the above motivation for Muslims and their willingness to continue to follow it.

Freedom and Sharia Law

Sharia law regulates all aspects of the lives of believers and includes a number of prohibitions
that restrict the freedom of Muslims. For example, these prohibitions restrict the production and/
or consumption of certain commodities (alcohol, pork, etc.); the pursuit of certain activities (usury,
speculation and prostitution, etc.), and the choice of means of self-expression (in the form of clothing,
speech, actions, etc.) (al-Misri, 2022).

It is evident that an economic system which imposes a priori prohibitions will invariably be
inferior to the prevailing global economic system (hereinafter referred to as the Western system or
Western economy), in which there are significantly fewer prohibitions than in Islam. It is believed
that Europe’s rapid economic growth began precisely when Europeans recognised the human right
to observe only the religious prohibitions, they agreed to. For instance, it has been argued that
secularisation preceded economic growth in the twentieth century (Ruck et al., 2018). However,
it should also be remembered that a significant reason for the economic backwardness of Islamic
countries is the colonial domination of so-called ‘civilised’ countries. Therefore, the Islamic economy
may theoretically develop more slowly than a comparable Western economy.

In addition to prohibitions, Islam also involves mandatory rituals. For example, Muslims pray five
times a day, including during working hours. From the perspective of a rational Western employer, this
constitutes a waste of working time. Muslims observe a month-long fast once a year, which, from the
perspective of a Western employer,; increases the risk of a decline in quality and production volumes.
It is asserted that Ramadan affects the economy, with the impact being stronger the further an Islamic
country is from the equator (Campante & Yanagizawa-Drott, 2015). Muslim employees participate
in the celebration of religious holidays, many of which may not be designated as non-working days.
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In theory, this suggests that such an employee may demonstrate lower levels of performance than a
similar Western employee who is “free” from religious rituals.

Everyone has the freedom to choose how to prioritise their wants and needs, and whether to
prioritise fashion or utility. However, Sharia law requires Muslims to first focus on satisfying their
own and their families’ needs, then those of others in need. Only if resources are available should they
be used to satisfy wants, while avoiding ostentatious extravagance (Qur’an, 7:31). Thus, the Muslim
consumer is clearly not considered the most desirable customer by Western businesses, which are
based on the idea of unlimited consumption.

Finally, we should draw attention to another aspect of the “unfreedom” experienced by Muslims.
Shariah and the current legislation of Islamic countries only prohibit criticism of a small number of
basic Islamic values and tenets; criticism and debate on all other issues, including economic ones, are
an integral part of Islam. Consider, for example, the prohibition of riba, or lending money at interest.
This issue has periodically sparked debate throughout the history of Islam for various reasons, but
the conclusion has almost always been the same: that the prohibition is justified.

The circumstances outlined above provide the basis for describing the conditions necessary
for the functioning of the Islamic economy. This is something that must be accepted for what it is.
Nevertheless, these circumstances can in no way prevent the Islamic economy from making significant
progress, except that it may take a little longer to do so compared to the Western economy. None of
this poses an obstacle to the transformation of modern Islamic countries’ pro-Western economies into
fully Islamic ones, but it is clear that the process will be lengthy, complex and costly.

In general, the economic behaviour of stakeholders in the Islamic economy is guided by Sharia
law, culture and traditions, but not vice versa, as is the case in Western countries where economic
behaviour and the pursuit of profit maximisation determine changes in laws, culture and traditions.
The culture and traditions of Western countries have changed dramatically over the last two or three
centuries, and it’s hard to say whether that’s for the better.

The Objectives of the Islamic Economy
In addition to prohibitions, Sharia sets out a list of life goals for Muslims, including ordinary
citizens and their rulers.

The primary objective that every Muslim should aspire to is the satisfaction of Allah (Qur’an, 3:15).
From an economic perspective, this term refers to the growth of personal, family/kin and community
welfare neighbours, the poor, orphans, travellers, etc.) in proportions deemed comfortable to the
Muslim perception. Therefore, Sharia does not merely entail personal enrichment.

In the context of rulers, the primary objective is the well-being (al-Shatibi, 2022, p. 42) of the
people, which is manifested in two principal aspects: the reduction of inequalities in income and
wealth, and the assurance of a minimum standard of living for all members of society. For a variety
of reasons, many people on Earth are unable to find their place in a market economy. This is why:

The government is responsible for reducing income and wealth inequalities within the population:
“What Allah bestowed on His Messenger and took from the inhabitants of the cities belongs to Allah,
His Messenger, the relatives, the orphans, the poor and travellers, so that it may circulate among all
of you, not just the rich” (Qur’an, 59:7; 51:19; 70:24);

The government is responsible for ensuring that every citizen has access to housing, clothing and
food: “The son of Adam has no greater right than to have a house in which to live, clothes with which
to cover his nakedness, a piece of bread and some water”, the hadith (al-Tirmidhi, Hadith No. 2341)
explains, though it is of the weak category.
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It is acknowledged, however, that the quantification of minimum state guarantees, which serves
as the foundation for an equitable distribution of wealth, constitutes a variable policy decision is
influenced by various factors, including available resources and prevailing social customs.

Consequently, economic growth, a primary objective of Western economies, is not disregarded.
Instead, it is repositioned within the sequence of priorities of Islamic government authorities. The
authorities must first achieve a fair distribution of existing income and national wealth and only
then intensify efforts to increase them. But not the other way round: the Western idea that we should
prioritise economic growth and then the poor will get something for sure is not accepted. This does
not mean that the idea of maximising national wealth is rejected in Sharia law. On the contrary, this
activity is welcomed, but only after achieving fair distribution of wealth among all citizens.

At the micro level, the fundamental Western idea of profit maximisation is not rejected either;
however, it should not be placed at the top of the list of human goals. According to the Islamic
worldview, economic agents are required to maintain a balance in their activities, not only in the
economy, but also in all aspects of their social life (Ayub, 2022, pp. 42, 50). It is vital to strike a balance
between the pursuit of individual interests and the interests of society.

The Islamic economic system is driven by Muslims’ desire to maximise personal, family/kin
and community wealth. In contrast, the driving force behind the capitalist system is the Western
individual’s aspiration to maximise their personal income and wealth. Consequently, the rationality
of an economic agent is defined in Islam not in terms of wealth maximisation (profit, capital, economic
growth, as in Western economies), but in terms of optimisation, i.e. finding a balance between personal,
family/kin and public interests. This is also an important religious duty of an economic agent.

In the Western understanding of the process of distribution of national wealth, the economic
agent first receives income and only then shares it with society. Therefore, in their understanding,
profit maximisation is the basic parameter. In the Islamic economic model, government regulation of
business activities is designed to ensure that the outcomes of economic activities, in addition to the
economic agent itself, are channelled directly towards those in need, thereby minimising the amount
that passes through the economic agent’s “purse”. This means that maximising profits also maximises
income for those in need.

The source of wealth is a commodity, that is, a thing specially created (extracted, processed, grown,
etc.) for exchange. There are two types of commodities: fully consumed and partially consumed.
Accordingly, a commodity can either be exchanged for another or leased.

Due to limited resources and technology, all wealth is fundamentally scarce, at least at this stage of
scientific and technological progress. This leads to competition for it. In economics, wealth is created
and offered for exchange on a specialised platform — the market.

Market and Competition

The market is one of the most historically contingent and transient forms of commodity exchange
and distribution. Two extremes are the commercial market and the centrally controlled market
(system).

The market is based on the protection of property rights, freedom of contracts, pricing rules and
fair competition. It works best when private property is protected in society and the exchange of
property rights is free and guaranteed. The market creates a balance between demand and supply,
resulting in a fair price for the commodities.

The most well-known weak points of the market and market relations, which can be attributed to
the realities of the Western economy, are as follows:

https://doi.org/10.65608/qut.2026.2.07


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

QUT Journal of Religion, Philosophy and Culture 2026, Vol. 1, No. 2. 91

- growing social inequality, including in income distribution; In the Western economy, it has long
been recognised that the rich become richer more quickly; it should be noted that Western countries,
despite all the efforts they make, fail to eliminate this gap;

- giving priority to high-profit but not really useful manufacturers to the disadvantage of low-profit
but necessary one for the society, that is, the Western market does not punish a socially irresponsible
manufacturer or a morally “irrational” consumer.

- instability (crises, high inflation, cyclic unemployment);

While it is true that the market promotes the transfer of ownership from less productive
economic agents to more productive ones, it is not concerned with achieving justice. Its only concern
is efficiency. The traditional market aims to maximise national wealth by allocating resources to the
most productive areas based on efficiency rather than social factors. Therefore, the conflict between
correctness (a value-oriented approach) and efficiency (a value-neutral approach) is an inevitable
consequence of profit maximisation. So, it is fair to say that the market as we know it in Western
countries is selfish, blind and ruthless. In contrast to the Western market, the Islamic market model is
based on a value approach and therefore goes beyond the knowledge of all the most known economic
approaches to date — classical, neoclassical, Keynesian and neo-Keynesian.

In terms of the purposes, Sharia distinguishes three separate markets: commercial, charitable
and cooperation market, each having its own specific legislative and regulatory features:

The commercial market aims to maximise sales and purchases. There should be no socially
irresponsible manufacturers or morally “irrational” consumers in the market. It is also unacceptable
for sellers to use/exploit others’ weaknesses.

The charity market aims to donate commodities that will benefit society and the beneficiary
the most (the sponsor chooses the beneficiary who needs it the most). Charity can include the free
distribution of goods, volunteering, providing interest-free loans (card-Hassan) and organising a waqf
institution. While the government can and should certainly provide social support to the population,
charity is a decentralised form of social support performed by non-governmental/private entities and
individuals.

The cooperation market aims to select the most profitable partner for business operations. In this
case, the subject of cooperation is capital, whose owner is looking for a partner. It is worth noting that
the prohibition of riba, which deprives the market of credit resources, and causes Islamic investors
to take risks. In other words, the West’s natural ‘careless’ approach to financial capital (‘careless’ in
the sense that it is based on a guaranteed interest rate) becomes ‘unpredictable and full of all sorts of
difficulties’ in the Islamic economy. The share of profits is actually received according to the famous
hadith: “risk justifies profit” (Ahmad ibn Hanbal, 2001, Vol. 40, p. 272).

As only the other two markets can serve as a source of funds for the charity market, it is proposed
that a sales tax be introduced on the commercial market and a capital tax on the cooperation market.
The proceeds would be directed to non-governmental, non-profit organisations for charitable
purposes.

Apart from the three aforementioned markets, there is a non-market economy involving self-
sufficiency outside the market, such as subsistence farming. This “outside the market” segment is
not intended to balance the market situation; it is generally useless for this purpose. However, it is
necessary to support those who, for various reasons, have not found their place in the market but are
nevertheless able to work. A so-called ‘social contract’ may be established between the government
and such individuals, whereby the government provides personal support in exchange for the
recipient achieving certain quantitative and/or qualitative results in areas such as agriculture and
post-harvest crop activities.
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Markets cannot function without competition. Both freedom and competition have their limits,
which should not be exceeded. In everyday life, Sharia calls for moderation in the pursuit of worldly
pleasures, i.e. not to be overly diligent in such competition. However, anything that goes beyond the
concept of “worldly pleasures” is permitted.

Competition strengthens its participants and improves efficiency, but it is undesirable for
competition to end in bankruptcy. There is a story about a trader who once refused to sell his goods to
a buyer, instead directing them to another trader (IslamDag.ru, 2013). When asked about the reason
for this, the trader said that he had already made enough money that day, whereas his colleague
had not sold anything yet, so he wanted to help him out. This is a well-known case in Islamic history.
Remarkably, this did not happen at the direction of the ruler or on the advice of a Sharia scholar.
It was the sincere impulse of a Muslim trader that expressed a desire for business to be conducted
through both competition and cooperation.

In the Western world, competition is the basis of high productivity, because workers are presented
with two extreme life options: poverty or wealth. However, in an Islamic society, where maximising
wealth is not a person’s main goal and where asceticism is a virtue, it is not possible to achieve high
productivity by enticing people with wealth or intimidating them with poverty.

However, competition is only permitted between parties that are relatively equal. For example,
if someone with a discipline-specific education and someone without such an education applied for
the position of teacher, the outcome would be obvious and the case would not involve competition.
Competition organisers should only allow equal participants. Unfortunately, competition between
unequal parties is quite common. This occurs when developing or underdeveloped countries enter the
global investment market and have to compete with developed countries and high-quality borrowers.
Another example is a stock exchange traded by both an institutional investor, who naturally has
serious financial and analytical capabilities, and a private investor. No matter how smart the latter
is, they cannot compete with institutional investors in terms of analytics and finance. Therefore,
competition should only be permitted between relatively equal participants. This is well understood
in sports, where a heavyweight would never be allowed to fight a lightweight.

It should also be noted that Sharia law strongly condemns corruption. Famous hadith says: “Allah
curses those who give and accept bribes!” (Abu Dawud, 2009, Hadith No. 3580). Moreover, corruption
harms market competition and contributes to social injustice.

There are different types of market. From a functional point of view, there are factor markets and
numerous specialised markets, such as commodity, monetary and financial asset markets, as well as
forward markets.

Factors of Production

All the resources that are used in the production process of commodities are considered to
be factors of production. From an Islamic point of view, these factors of production are primarily
classified according to the method of payment for the resources (Ayub, 2022, pp. 153-158):

- hired factors of production — payment for these is fixed and known in advance because their
productivity is known beforehand. For example, the output of products when hiring tools and
machinery, the transportation load when hiring cars, and the crop yield when leasing land, etc.;

- entrepreneurship factors of production - they are paid for solely on the basis of business
outcomes.

Consideration is also given to the categorisation of production factors by the type of resources, as
is customary in the Western political economy:
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- land (including: mining plots, agricultural land, other land plots, water, air);
- labour (wage labour and entrepreneurial labour);

- capital (including commodities, means of production, financial assets).
There are also additional resources such as information and capabilities:

- information — media and blogosphere, knowledge, technology and innovation, patents and data,
etc., which can be used to increase production efficiency, improve product quality and make sound
management decisions; information may be part of the professional qualification of the workforce;
but in recent decades, its importance has been growing and information may well become a single
contributor of production factors in the foreseeable future;

- capabilities — prevailing views on business and production development, including attitude
towards the environment and human rights, as well as the infrastructure health - the presence of
peace and social harmony, the level of corruption, the quality of government institutions, the level of
education of citizens, etc.

From an Islamic perspective, the key of the above is distinguishing between the hired factors
of production and the entrepreneurship factors of production. To this end, further analysis will be
undertaken in the context of resource types and in terms of payment methods.

The Factor of Production: Land

As a resource used in the production of commodities, land is fully attributed to hired factors of
production. The specifics of land ownership rights are different. There are two aspects to consider.
Firstly, natural resources, including water and air, cannot be privately owned as they belong to society
as a whole. Secondly, agricultural land ownership is only protected for responsible owners: unused
plots of land that remain unused for a specified period of time are seized by law and transferred to a
new owner who can ensure their effective use.

As a hired factor of production, land is paid for in advance with a fixed amount of money. With
respect to minerals, this means that investors or entrepreneurs who fund their development should
not make an excess profit, i.e. income above pre-agreed remuneration. In other words, investors’
profits should not depend on the market price of natural resources. Any amount received in excess of
the agreed remuneration must be transferred to the state budget.

It is worth noting that the obligation for Muslims to protect the climate and environment under
Sharia law has two implications. For individuals, this means entering the charity market with ‘land’
protection projects, while for authorities, it means adding relevant expenditure items to the state
budget.

The factor of production: labour

Labour, as a resource used in the production of commodities, refers to both hired labour and
entrepreneurial factors of production. Labour is a human resource that can be categorised in various
ways, including:

- individuals employed in wage labour (employed);
- individuals who are not employed but wish to find paid employment, job seekers (unemployed);
- individuals engaged in entrepreneurship (entrepreneurs);

- individuals not engaged in entrepreneurial activity who are seeking the opportunity to start a
business (similar to the unemployed, it would also be useful to organize support institutions for this
category of people);
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- individuals who are unable to work fully for health reasons (disabled persons).

Traditionally, labour is divided into physical and mental efforts. Labour can encompass the
knowledge, skills, experience and motivation of employees. In this context, emphasis is placed on the
economically active population (employed, unemployed and entrepreneurs), and maximising their
share of the total population is recognised as a way to increase a country’s production.

Labour can be divided into two key components: wage labour and entrepreneurial labour/activity.

Wage labour is work undertaken under an employment contract for a company, without being
an owner of that company. Wage labour is remunerated with a predetermined amount, irrespective
of the outcomes of the business activities in which the individual is engaged. Entrepreneurs have the
capacity to influence demand for wage labour and are therefore responsible for ensuring that their
staff are treated fairly.

Staff training and qualification is a key part of any business. Within the context of the Islamic
economy, which is based on traditional family values, there is a strong belief that child rearing takes
precedence over work. In cases where parents have minor children, and even more so when the family
has many children, one of the parents must be available to supervise the children on a permanent
basis. It is reasonable to assume that this kind of activity should be recognised as important for the
country’s interests and paid for by the state. In both Islamic and Western economies, increasing
the number of people in employment is a key factor in increasing production. Kindergartens in the
West are an institution that allows parents to go to work without worrying about their children. In a
Western country, it is important for both parents to be in gainful employment in order to maximise
their labour performance. An increase in output is also of significance for an Islamic country, but not
to the extent of specifically encouraging both parents to enter the workforce.

The most effective method of increasing the cost of wage labour is to raise the level of professional
knowledge and competence. In this regard, the authorities should organise and support permanent
training and reskilling programmes in modern occupations (Yelubayev & Abylov, 2025). It is also
necessary to implement financial literacy programmes.

Entrepreneurial/business activities are the ability to organise, coordinate and manage other
factors of production for the creation of commodities and services. The financial remuneration
for entrepreneurial activities is dependent on the business results achieved. The demand for
entrepreneurs is influenced by two key factors: (a) the number of people is willing to work for
themselves and have access to financial capital, and (b) how successful economic policies have been
in creating the socio-economic environment necessary to motivate business start-ups. It is evident
that the demand for entrepreneurs is generated by the owners of financial capital, and that supply is
shaped by families and households. The primary method for increasing the number of entrepreneurs
is targeted leadership education for young people.

The factor of production: capital
Capital, as a resource used in the production of commodities, refers to both hired and
entrepreneurship factors of production.

Capital can be divided into two categories: physical/real capital and financial capital.

Physical capital comprises human-made tangible assets necessary to run business activities,
including buildings, facilities, equipment, machinery, tools, machine tools, raw materials, stocks of
finished products - all that is required to produce commodities. Physical capital is a hired factor of
production, because the result of its use, including its performance or capacity, is known and outlined
in the technical documentation and therefore it is paid for with a predetermined fixed amount.
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Financial capital is money in national and/or foreign currency and permitted financial assets
necessary to carry out financial activities in the production of commodities. Financial capital is an
entrepreneurship factor of production: since the result of its use is not immediately apparent, the
reward for it cannot be determined in advance, before starting a business; the result of using financial
capital depends on many unpredictable factors, so the reward is based on business results and paid
as a pre-agreed share of profit. As outlined in the Quran, this structure includes a prohibition of riba,
meaning that financial capital is exposed to the risk of losses (Seving & Bulut, 2023).

The prohibition of riba forbids credit relationships that involve interest-based lending. This
prohibition is a fundamental principle that distinguishes Islamic economics from Western economics.

Inflation, an important indicator of any economy, is measured by tracking a representative basket
of the most demanded goods. In this regard, it should be noted that the prohibition of riba encompasses
the use of money as a commodity. The full implementation of this ban would result in the removal of
money from the range of commodities circulating in the market. This ultimately results in different
factors influencing inflation in the Islamic economy than in the traditional one. In the absence of the
buying and selling of money, the market will resemble a physical capital market, and inflation will be
more predictable than in the Western economy.

Consumer Behaviour

The consumer behaviour that Western society encourages through its social institutions, including
among Muslims, is an increase in consumption, the fulfilment of desires and the celebration of
shopping. This is an inevitable consequence of the Western economy’s primary objective of maximising
profit. This influence can also spread to Islamic countries. Therefore, it can be assumed that the actual
behaviour of Muslims can deviate from the norm, i.e. Sharia-based regulations. It is also known that a
person’s actions do not always align with their beliefs. For this reason, consumer behaviour should be
should be reasonably controlled by non-profit organisations, local religious authorities and families.

Consumer behaviour is most evident in the retail environment and can be characterised by
subjectivity and unpredictability. Decisions can be made instantaneously, influenced by emotions as
well as direct or indirect pressure from outside. The motivation pursued by an individual acting as a
consumer is to satisfy their needs and multiple desires.

Muslim consumers typically divide their time between leisure, work and charity (Qassabekov,
2025). The next choice to be made by the consumer is to distribute their income by allocating it among
three areas: satisfaction of current needs, satisfaction of future needs through saving and investment,
meeting the requirements of the needy, and charity.

Needs (both current and future) can be differentiated into two categories: requirements and wants.
The first category comprises things that are vital for life, while the second category comprises the
satisfaction of diverse and endless desires in order to experience various forms of pleasure. Sharia
prioritises requirements and recommends minimising the satisfaction of wants. The latter in fact means
that advertising of goods that satisfy or provoke desires should be removed from of Islamic economic
practice. Conversely, there are no restrictions on the advertising of products intended to meet human
requirements.

The consumer behaviour of individuals depends on a variety of factors, particularly:

Religious commitments: Those who formally adopt religious beliefs are assumed to be the primary
consumers of goods intended to satisfy their wants. Regions with observant, Sharia-following Muslim
majorities are also assumed to have less retail trade than those with less observant majorities.

Children: It is assumed that families with more children are more requirements-oriented than
want-oriented.
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Young people: It is assumed that young people, including those of the Muslim faith, are the main
buyers of all new products, goods and services due to their naivety. It is recognised that young people
want everything at once and find it difficult to think about the future.

Elderly people: It is assumed that people become more ascetic with age.

However, the specific configuration of factors driving the behaviour may differ from one Islamic
country to another.

In Islamic economics, a choice mentioned above depends on the environment. In the Western
scientific paradigm, individuals are grouped and counted according to the household they live in. In
the West, a household is defined as a group of people living in the same dwelling, whether they are
relatives or not. Islam does not permit civil marriage, cohabitation or shared living arrangements
between unrelated individuals of different genders. Therefore, in this understanding, the term
“household” in Islamic economics is not applicable. Instead, we believe it is more appropriate to use
the term “family”, which refers to a voluntary union (marriage) of a man and a woman created for
the purpose of giving birth and raising children. The term ‘family’ refers to a group consisting of a
father, mother and their children. Furthermore, family units may also include mother and daughter,
father and son, aunt and nephew, grandmother and grandchildren, or other combinations arising
from unforeseen real-life situations. However, once children reach the age of majority, they can leave
the family home and live alone until they get married. These people cannot be categorised as a family
and require a different term. We propose defining them as a “single-person household”.

In Islamic communities, where traditional family values are the foundation for relationships,
the family unit is responsible for most consumer decisions, including how to allocate time between
work and leisure, and whether a family member should become an employee. In Islamic households,
however, it is the individual who makes these decisions.

Conclusion
Muslims’ belief in the Day of Judgment and accountability to Allah, including for economic actions
is a fundamental motivation that has existed successfully for one and a half thousand years.

In Islam, the rationality of an economic agent is not in the pursuit of wealth maximisation, but
rather in the optimisation of wealth. This means finding a balance between personal, family/kin and
social interests. Sharia does not deny the motive of maximising personal income, but considers it to
be of secondary importance.

In an Islamic economy, the state has a responsibility to reduce income and wealth inequality
of the population, and ensure that the basic needs of housing, food, and clothing are met for every
citizen. This commitment must be reflected in the national policies and budgetary allocations of
Islamic countries.

In addressing the dilemma of whether to prioritise economic growth or to reduce income
inequality, Islamic authorities must give priority to the reduction of inequality.

As society progresses, knowledge assumes an increasingly pivotal role. For instance, two or three
centuries ago, it was sufficient for a mullah to explore a topic by narrating a simple real-life story,
such as an event at the marketplace. However, this is no longer adequate in today’s context. The
economy has become complex and multidimensional. Muslims should continuously be provided with
a variety of knowledge, much of which is difficult to understand and requires effort to assimilate.
Furthermore, knowledge is updated on a regular basis. However, this is essential; otherwise, people
will not be able to reap the full benefits of the Islamic economy and finance. Therefore, science,
education and improving the general literacy of the population must be permanent priorities for the
Islamic community.
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