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THEORETICAL AND METHODOLOGICAL FOUNDATIONS
OF THE CONCEPTS OF «<HOLY», «<SACRED»

"nou

The basic concepts widely used in religious phenomenology are — “holy”, “sacred”, “sacrum”. Reli-
gious phenomenology of the concept of the sacred, the holy connects with things, space, time, in words
and numbers, with human activities and social practice. The concepts of the sacred, the saint occupy
an important place in religious phenomenology, as in modern science there is some discrepancy in
the understanding and interpretation of the given concept. Today, these concepts are studied from the
standpoint of various sciences, primarily from the standpoint of religious studies, theology, sociology,
culturology, psychology, there are certain developments. But as part of the Kazakhstan study, this prob-
lem has not been sufficiently studied and there are certain gaps. In connection with the current situation
in the study of this issue, the identification of theoretical and methodological foundations relates to cur-
rent problems in this area of research. The purpose of this article — along with such important concepts
as “sacred”, “holy”, to explore and understand the “sacrum”, to show their relationship and features. The
aim is also to distinguish their theological, religious study. According to the results of the research, their
place and role in contemporary philosophical discourse are revealed.

Key words: holy, sacred, sacrum, profane, numinous, hierophany, hierotopy.
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«Kueai», «<kacueTTi» YFbIMAAPbIHbIH TEOPUSIAbIK-dAICTEMEAIK Heri3aepi

AiHN (hbeHOMEHOAOIUSIAQ KOAAAHBIAQTBIH HEri3ri YFbIMAQP — «KMEAi», «KacueTTi». AiHn heHoMe-
HOAOIMS KMEAIAIK, KaCUEeTTIAIKTIH, 3aTTa, KEHICTIKTe, YaKbITTa, CO3AEP MEH CaHAApPAQ >KOHEe apsamM MeH
KOFaMHbIH, TaxipnbeciHAe, ic-apekeTTepiHae naaa 60AaTbiHbIH KApacTbipaAbl. «Kueai», «kacuertTi»
YFbIMAQPbIHbIH, AiHM (DEHOMEHOAOIMSIAQ MBHI MeH arap opHbl epekuie. Cebebi, AiHM (HeHOMEHOAO-
s AIHAQP aAaMHbIH 6OAXKaMbIHA epekiie MOH GepeTiH AIHTaHY FbIAbIMbIHbIH SAICTEMEAIK YCTaHbI-
Mbl. Kasipri TaHAQ FbIAbIMAQ «KMEAi» MEH «KAaCWMEeTTi» YFbIMAAPbIH 3epTTeyAe apTYPAI Ke3dkapacTap
KaAbinTackaH. OcCbl KYHre AeniH LeTeAAIK TEOAOr-FaAbIMAAP, AIHTAHYLIbIAAP, 8AeYyMeTTaHYyLUbIAAP,
MOAEHMETTaHYLIbIAAD, MCUXOAOITap >KoHe 0acka Aa KOMNTereH FaAbIMAAD <KMEAD» >KOHE «KaCUeTTi»
YFbIMAQPBIH 3ePTTEN KEAreH, 9Ai A€ 3epTTey YCTiHAE. AAaiAa KOMTereH LeTeAAIK FaAbIMAAPAbBIH 3epT-
TeyAepiHe KapamacTaH, Ka3akCTaHAbIK 3epTTEeYAEPAE «KMEAi», «KaCUETTi» YFbIMAAPbIHbIH, TEOPUSABIK-
BAICTEMEAIK Heri3iH aHbIKTayAd ocaA TycTapbl 6arikasyaa. Coa cebenti GYA YFbIMAAPAbIH TEOPUSIAbIK-
dAICTEMEAIK HEri3AepiH TaAaay OYriHri KYHHIH ©3eKTi MoceAeAepiHiH OipiHe anHayaa. Ocbl MaKaAaHbIH
3epTTey MakcaTbl — «KMEAi», «KACUMeTTi» YFbIMAAPbIMEH Gipre «CakpaAAbl» YFbIMbIH AQ >KaH-XKaKTbl
3epTTen, oAapAblH oplipiHe xeke-eke aHblkTama 6epirn, Gip-OipiMeH GaAaHbIChbl MEH ©3reLleAiriH
axbIpaTbin KapacTblpy. CoHbIMeH Katap GYA YFbIMAAPAbIH, TEOAOTUSIAbIK, AIHTAHYAbIK, >KOHE AiHAEri
YCTaHbIMAAPbIH KApaCTbIpy. AAbIHFAH HOTMXeAep GoibIHIA BYA YFbIMAAPABIH 3aMaHayu (pruAocoms-
AbIK, AMCKYPCTaFbl OPHbl MEH POAIH aHbIKTay.

TyiiiH ce3aep: KMeAi, KacueTTi, cakpaAAbl, MPoaHAbl, HYMUHO3ABIK, MepodaHusi, MepoTonus.
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TeopeTuko-MeT0AO0AOTMYECKUE OCHOBbI MOHSATUI «CBATOM», «CBSILLLEHHbIM»

OCHOBHbIMU TMOHATUSIMW, LWIMPOKO MCMOAb3YEMbIMWU B PEAUTMO3HOM (PEHOMEHOAOIMU, GB-
ASIIOTCS «CBSLLEHHOCTb», «CBATOWM», «CaKpaAbHbIM». PeAnrnosHas dpeHomMeHOAOrns noHaTus “cBs-
LWEeHHbIN”, “cBATON” CBA3blBaeT C Bellamu, NMPOCTPAHCTBOM, BPEMEHEM, C YEAOBEUYEUYKON Aes-
TEAbHOCTbIO M OBLIECTBEHHOM MPAKTMKON. [TOHATUS “CBSILLEHHDbIN”, “CBATON” 3aHMMAIOT BaXKHOE
MeCTO B PEAUTrMO3HON (PEHOMEHOAOTMM, TaK Kak B COBPEMEHHOW HayKe CyLleCcTBYeT HeKoTopoe
pa3HOYTEHME B MOHMMAHWMU M TPAKTOBKE AAHHbIX MOHSATUI. CeroAHs AAHHbIE MOHSATUS UCCAe-
AYIOTCS C MO3ULMIA PA3AMYHbBIX HAYK, B MEPBYIO OUEpPeAb, C MO3ULUIN PEAUTUOBEAEHNS, TEOAOTUS,
COLMOAOTUUN, KYABTYPOAOTUM, NCUXOAOTMK. HO B pamkax Ka3daxCTaHCKMX UCCAEAOBAHUI OHU He-
AOCTAaTOYHO MCCAEAOBAHbl U CYLIECTBYIOT OMpeAeAeHHble npobeAbl. B cBA3u co caoxuBliencs
cuTyaumen B MCCAeAOBAHUM AQHHOTO BOMPOCA BbIIBAEHWE TEOPETUKO-METOAOAOrMYEeCKMX OCHOB
OTHOCUTCSl K aKTyaAbHbIM NMpobBAeMam B AAHHOM 06AACTU MCCAeAOBaHMiA. LleAb AaHHOM CTaTbu
— HapsAYy C TaKMMU Ba>KHbIMU MOHATUSMU, KaK «CBSLLEHHbIA», «CBITOM», NICCAEAOBATb U MOHATUE
«CaKpaAbHblii», MOKa3aTb MX B3aMMOCBA3b M OCOBEHHOCTU. TakXKe CTaBMTCA LEAb PasrpaHMynTb
X TEOAOTMYeckoe M peAurnmoBeAdeckoe npeAcTaBAeHMd. [10 pe3yAbTaTam MCCAEAOBAHUS Bbls-

BUTb MUX MECTO N POAb B COBPEMEHHOM (PUAOCO(PCKOM AMUCKYpPCE.
KAloueBble cAOBa: CBATOM, CBSILLEHHDbINA, CAKPaAbHbIM, MPOMaHHbIM, HYMWHO3HbIM, MepodaHms,

mneportonun4.

Introduction

The concepts of “holy”, “sacred”, “sacrum are
closely related to each other, but have different
meanings, although they are similarly synonymous
words. Comparing these three concepts, we will fo-
cus on the following definitions.

Sacred usually means objects or actions dedi-
cated to God or gods, and used in religious rituals,
religious rites. The property of being sacred often
arises as a result of the rite of consecration, that is,
a sanctified object may become sacred — but it may
not become if it is intended for use for worldly pur-
poses (for example, Easter eggs). Sacred and holy
are close in meaning and can be an attribute of the
same subject: for example, the Bible can also be
called Holy Scripture and Holy Scripture. The sa-
cred attribute emphasizes the religious purpose, the
function of this object, its separation from the mun-
dane, the need for a special relationship to it, while
the sacred expresses its belonging to the sphere of
Divine and beneficial properties. Every holy object
can usually be called sacred, but the reverse is not
always true. The sacred and the sacred are some-
times correlated as a means and an end. Thus, the
sacred vessels are used in the sacrament of the Eu-
charist for the communion of the Holy Mysteries.
Holy War serves a (supposedly) holy purpose. The
concept of the sacred is most often associated with
the Christian tradition, but it is used in almost all
religions. The sacred often appears in the names
of the governing bodies of religious organizations
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(the Holy Synod) and is also found in the historical
names of state formations and political unions, for
example: the Holy Roman Empire, the Holy Alli-
ance. A sacred oath or oath is made on the sacred
book of a person’s respective religion.

Holiness is an attribute of the Divine and the
Divine. The holy is possessing Divine qualities or
unique beneficial properties, close or dedicated to
God, marked by the Divine presence.

Sacred (from the English. Sacral and Lat. Sa-
crum — sacred, dedicated to God) — in a broad sense
— everything relating to the divine, religious, heav-
enly, other-worldly, irrational, mystical, different
from ordinary things, concepts, phenomena.

Unlike both previous concepts, the Sacred ap-
peared not in the religious, but in the scientific lexi-
con and is used in the description of all religions,
including paganism, initial beliefs and mythology.
The sacred is all that creates, restores or emphasizes
the connection of a person with the otherworldly.

Sacred is the most important ideological cate-
gory, highlighting areas of existence and the state of
being, perceived by consciousness as fundamentally
different from ordinary reality and extremely valu-
able. In many languages, such a meaning is original-
ly embedded in semantich. Stroe words adopted for
the name of S.: lat. — sacer, Heb. — gadosh associated
with the value of separation, concealment, integrity
(Zabiyako, 1998).

Therefore, in the interdisciplinary science the
words “holy”, “sacred”, “powerful” are used as
whole “sacred”.

Eurasian Journal of Religious studies. Ne3 (15). 2018 5
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Research methods

In modern science there are many approaches to
the study of the concept of “holy”. The study uses
historical, comparative, hermeneutic, phenomeno-
logical, ontological, axiological methods. Identify-
ing the features of these approaches makes it pos-
sible to catch the similarities and differences of the
proposed interpretation.

Also, to identify features in the definition of the
concept of a saint, based on religious, theological and
religious theological interpretation. And we consid-
er the phenomenological, hermeneutic, ontological
and axiological approaches used in these positions.
Objectives of the study: to consider the peculiari-
ties of the interpretation of the concept of the saint
in the teachings of the theologians and theologians;
to consider the peculiarities of the interpretation of
the concept of the holy by religious scholars, taking
into account various methodological approaches; to
consider the peculiarities of the interpretation of the
concept of the saint in religious views; analyze the
similarities and differences of these definitions.

Thus, the three concepts approach each other in
the sphere of religion, theology, in many approaches
in the study are combined with each other and reflect
the relationship between God and man. Therefore,
we should pay attention to the particular theological,
religious and religious positions that define these
concepts.

Main part

Analysis of the concept of “holy”in theological,
religious and religious positions

The holy receives a wide argument in theol-
ogy. Theology solves three main closely interrelated
tasks: first, it confirms the existence of God, sec-
ondly, determines, if possible, its nature, thirdly, it
characterizes the relationship between God and the
world, God and man.

For the understanding of the sacred in theologi-
cal understanding, the same interpretation is typical
for religion and is distinguished by the fact that theo-
logians or theologians interpret religious phenom-
ena to the foundations of faith. The very definition
of theology itself suggests that both the existence
and the peculiarity of its understanding are largely
related and determined by dogma.

The concept of a saint in theology, as in religion,
is asserting the existence of God. Thus, analyzing
the concept of holiness, Father Pavel Florensky first
of all indicates his “non-worldly”. “.. when God in
the Old Testament is called Holy, it means that it is
about his arrogance, about His transcendence to the
world ...”

Thus, holy in theology means submission to
God, the symbol of which is sanctification. And in
the course of consecration, an ordinary, mundane
procedure takes on divine meaning.

In religious understanding, the sacred implies
endowing objects, things, people with special con-
tent, differing depending on the religious and cul-
tural aspect. The religious system represented by the
world is based on faith or mystical experience and is
conditioned by the belief in the supernatural.

Thus, the holy appears here in an ontological as-
pect as an objectively existing reality and manifests
itself as something supernatural. R. Otto in his work
“The Holy” says that for the religious consciousness
the holy is presented as something completely “Oth-
er.” Sacred acts as not just a different reality, but an
absolute reality, eternal also in relation to the “cre-
ated world” is primary. In other words, the holy is
understood here as a certain substance of being and
is endowed with such attributes as rationality, spiri-
tuality, immateriality, self-sufficiency (Otto, 2008a).

The interpretation of the concept of “sacred” in
the history of religious thought is due to many dif-
ferent approaches to the study of the phenomenon.
Among the most used approaches in the definition
of a saint by religious scholars are: cultural, philo-
sophical and phenomenological. The specificity of
these approaches determines the peculiarities of the
interpretation of the saint.

A specific feature in the definition of the concept
of the holy by religious scholars from the standpoint
of a philosophical approach is an attempt to evaluate
the sacred from within religion.

So, for N. Zoderblom, the concept of the holy
and the divine is synonymous. From Zdderblom’s
point of view, the main characteristic of religion is
“the actual perception of the divine; in other words,
the fertilization of consciousness is sacred. “At the
same time, Soderblem defines religiosity through
the concept of piety, which is man’s awareness of
the existence of a saint: “A pious man for whom
something sacred exists”, and the main feature of
institutional religion is the distinction between sa-
cred and profane. Not one word is so characteristic
of religion as taboo is sacred. In religious piety, holi-
ness is a specific quality of God (Zdderblom, 1998).

Religious scholars considering the sacred from
the standpoint of the cultural approach, think of it
as a kind of historical and social phenomenon that
characterizes the degree of development of society,
its value system, art, literature. Thus, the study of
what is considered holy in a given society gives an
opportunity to analyze the state of mind that charac-
terizes their perceptions. Also from the study of the
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saints for a person objects you can get information
about almost all aspects of his life.

Considering this approach to the definition of
the concept of the saint, it should be noted that the
sacred here is devoid of its transcendent essence and
is understood as a kind of universal source of infor-
mation. And even if one thinks of howling sacred
status, it is only in the context of “secularized”.

Such an understanding of the essence of the
saint is characteristic of the teachings of J. Fraser,
B. Malinovsky.

The phenomenological approach also has its
own characteristic features in the study of the saint.
Proponents of this approach point out that the sacred
without antithesis has a sacred and profane sacred
existence. They note that based on this opposition
it is possible to define the holy. The existence of the
saint is conceived here both without and without re-
ligion. This interpretation also reveals two aspects
of the saint, the negative and the positive. For exam-
ple, in the teachings of R. Marrett, the ambivalence
of the concept of a saint is expressed through the
concepts of “taboo” and “mana”.

Thus, the manifestation of the sacred through
the taboo highlights something incomprehensible
and terrible in it. The holy is presented as some-
thing that causes fear. In the expression of the saint
through the taboo is the idea that it is necessary to
put special rules in the interaction with him, known
to the initiated. The idea of “mana” in Marrett, is
revealed in the representation of miraculous power,
power, “unworldly” saint.

Thus, the holy is expressed in several aspects,
both positive and negative. In the expression of the
saint as a taboo, the idea emerges that when interact-
ing with the saint, you need to put into practice the
rules by which this interaction should be carried out.

The positive side of the saint is “mana”, as an in-
stinctive feeling of miraculous power, power, which
is supernatural (Marrett, 1998).

The teachings of E. Durkheim, M. Eliade, C.
Thiele, R. Otto, etc. are also related to the phenom-
enological approach to understanding the saint.

It should be noted that the following ideas are
common features of the phenomenological ap-
proach: the idea of the possibility of the existence
of a saint outside and before religion, the idea of the
ambivalence of the concept of the holy, the idea of
the antithesis of the sacred — profonical.

Explanations of the terms hierophany and hiero-
topy in the concept of saint

Mircea Eliade, a Romanian anthropologist and
historian of religion (1907-1986), studied and sum-
marized the works of Durkheim and R. Otto in his
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book The Sacred and Secular (1956). He introduces
the term “hierophany” — the sacred, appearing be-
fore us, which is to us (this is due to the fact that
Eliade adhered to the phenomenological approach
taken from R. Otto). In Eliade’s reflections on the
symbolism of the sacred, the influence of Durkheim
is traced. He writes that an object that contains sacral
properties turns into something else, without ceasing
to be itself, is transformed into a supernatural reality
(Eliade, 1994). Hierophany (from the Latin. lepog —
iero — “holy”, pavog — phenia — “light, ray”’) means
the manifestation of holiness. Basically, hierophany
is the expanded meaning of Theophany (manifesta-
tion of God) in the Christian sense. A believer of
a person is any hierophany object, such as a stone
or tree, or complex concepts for Christians, such as
God is visible in the image of Jesus Christ.

And Rudolf Otto defines hierophany “some kind
of best” (ganz andere). Otto is not considered holy
because the tree is a tree, and the stone is not holy by
its natural properties. He says that this is a form of
worship because they are hierophany (Otto, 2008b).

In addition, during the study of the saint, the
concept of hierotopy is promoted. Hierotopia (an-
cient Greek iepog — sacred and ancient Greek t6mo
Mecto — place, space) is the creation of specific
sacral spaces, considered as a special kind of cre-
ative activity, as well as a special area of historical
and cultural research, which identifies and analyzes
examples of this work. The result of hierotopic cre-
ativity is usually churches and sanctuaries, but there
may also be sacred landscapes, architectural com-
plexes, and even cities and countries.

The concept of hierotopy and the term itself
were proposed by Alexei Lidov in 2002. Hierotopy
as a section of humanitarian knowledge is located
at the juncture of traditional disciplines in the his-
tory of art, archeology, cultural anthropology, eth-
nology, and religious studies, but does not coincide
with any of them and has its own subject matter and
methodology. This is not about a general study of
the sacred, to which the works of Mircea Eliade, Ru-
dolph Otto, Pavel Florensky and others are devoted,
but about historically specific activities of people in
creating an environment of communication with the
higher world. Hierotopy can also include a mysti-
cal component, but first of all it is a process of con-
scious creativity, the formation of sacred space with
the help of architecture, images, rituals, light, smells
and other media.

With the help of the concept of hierotopy, ob-
jects of sacred art, “now being in a state of museum
disunity, are again being gathered in their own time
and place. “In the framework of the hierotopic ap-
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proach, icons and other works of sacred art are con-
sidered not as isolated objects, but as components
of hierotopic projects in their artistic and concep-
tual integrity and temporary development. Topics
of hierotopic research are diverse and can include
such diverse subjects as the role of light in church
architecture, religious ceremonies and holidays, folk
traditions, and the comparison of hierotopic models
of different cultures.

Understanding the concept of “sacred” in mod-
ern religious and philosophical discourse.

Sacred is a relatively recent concept that has be-
come a scientific subject, and therefore is not pres-
ent in all reference publications. In the “Philosophi-
cal Encyclopedic Dictionary” there is no definition
of sacral, but there is a definition of the process of
sacralization. From the Latin sucrum — the sacred,
the endowment of objects, things, phenomena,
people «sacred» (in religious sense) content. At the
heart of sacralization is the opposition of the sacred
to the worldly. This definition leads us into the realm
of religion. Therefore, we take the definition of the
concept of “sacred” from the modern Encyclopedia
“Cultural Studies. XX century”: sacred (from the
Latin. Sacrum — holy, sacred, dedicated to the gods,
forbidden, damned) — the most important ideologi-
cal category, highlighting the area of being and state
of existence, perceived by the mind as fundamen-
tally different from ordinary reality and extremely
valuable.»

The term “sacred” was introduced into circula-
tion only in the twentieth century, before the scien-
tists used the terms “sacred”, “sacred”. Obviously,
sacral and sacred are synonyms, however, the term
“sacred” was used in scientific language to get rid of
the additional meanings “religious”, “ecclesiastical”.

Views on the sacred can be divided into two
types. First, the views of philosophical theologians
who believe in God and recognize the unknowabil-
ity of the sacred. You can define it as a “look from
the inside. “Secondly, a view that comes from the
possibility of studying the sacred.

According to the chronological principle that
in the Middle Ages the sacred was considered only
as an object of worship. In the Age of Enlighten-
ment, the struggle between science and religion led
to the fact that in the middle of the 18th century, the
English philosopher David Hume in the essay “On
Miracles” in his book Philosophical Experiments on
Human Knowledge speaks of the sacred, miraculous
as a conscious deception of man. “A miracle can be
precisely defined as a violation of the law of nature
by the special command of the Divine or by the in-
tervention of some invisible actor” (Hume, 1996).

The wonders that theological books are filled with,
the scientific teleological conjectures Hume declares
as a conscious trick of the narrator. Hume writes that
all religions recognize the significance of faith, and
not of reason, which can shake the foundations of
religion. Thus, the miraculous and sacred for him
are synonymous with delusion.

At the beginning of the 19th century, the Ger-
man philosopher, the representative of Romanticism
in theology, Friedrich Schleiermacher, in his book
“Speeches on religion to educated people who de-
spise it” defines the concept of the sacred as absolute
objective reality, unconditional holiness, manifested
in many forms. He considered the feeling of the sa-
cred to be a born property of the human soul (Schlei-
ermacher, 1994).

In the twentieth century, interest in the sacred,
which is now the object of scientific research, is
growing. All representatives of the French sociolog-
ical school (E. Durkheim, M. Moss, L. Levy-Bruhl),
in one way or another, touch upon the problem of
the sacred.

The founder of the French sociological school,
Emile Durkheim, who advocated the idea of religion
without God, writes that the sacred is created by soci-
ety. In the book Elementary Forms of Religious Life.

Australia’s totemic system “he identifies the
sacred with social values that need supernatural
reasoning. He believes that sacred objects are dif-
ferent from ordinary, worldly, or profane. Normal
animals can be hunted, their meat can be eaten, and
this cannot be done with the sacred. Sacred animals
serve for other purposes, they become the object of a
special ritual activity, worship, reverence. They are
sacred as a symbol of the group, as its main value.
The life of the society is embodied in the life of the
totem, the members of which consider themselves
descended from the totem. The veneration of the to-
tem is veneration as the shrine of the main social
value — this society itself. The experience of the
members of the social group that unites them with
the “higher power” represented by the totem, ritual
activities, joint rites strengthen the feeling of group
solidarity. Durkheim sees in religion a special social
action that differs from all others in that it is aimed
at a sacred object. The most important thing in reli-
gion is the distinction between sacred and profane
things, ordinary ones.

Sacred things are symbols of social unity. The
Australian natives use the totem as such a symbol,
while Christians use Jesus Christ. The essence of
any religion is sacralization of basic social connec-
tions. Religion begins where the system of sacraliza-
tion of especially valuable ideals arises. The sacred
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is the natural historical basis of a truly human being,
its social essence. Sacral Durkheim contrasted the
concept of individualistic (egoistic) existence (Dur-
kheim, 1996).

Marcel Moss, a nephew and follower of Dur-
kheim (1872-1950), is a French sociologist and an-
thropologist, author of the book The Social Func-
tions of the Sacred. In it, he argues that the universal
function of the sacrifice is to mediate the contact of a
person with the sacred area, and the victim acts as an
intermediary between the sacral and profane worlds
(Moss, 2000).

The sociological approach was supplement-
ed and expanded axiological in the works of Max
Scheler — the German philosopher, a representative
of the phenomenology and anthropology of philoso-
phy. Scheler uses the phenomenological method of
Edmund Husserl to study values. In the book For-
malism in Ethics and the Material Ethics of Values
(1916), Scheler argues that for all phenomenolo-
gists, the main task is to build a moral doctrine as a
moral values doctrine. Values, according to Scheler,
exist by themselves, that is, a priori. In relation to
each other, they are higher and lower and thus form a
kind of hierarchy, at the top of which is sacred as the
highest value (Scheler, 1994). Thus, Scheler echoes
Schleiermacher in asserting the sacred as a kind of
feeling. He called it the theory of emotional intu-
itivism, according to which feeling is an intentional
mental act aimed at objective values and transfer-
ring them into the consciousness of the subject.

Regards the sacred as the highest value and Ru-
dolf Otto — the German philosopher. In his most fa-
mous work, The Holy (Das Heilige) (1917), he says
that the sacred cannot be understood. The sacred is
spiritual, perfect, self-sufficient, eternal, transcen-
dental and supersensible. Since the sacred is irra-
tional, inexpressible in concepts and definitions, it
remains to be silent about it or to designate it with
special ideograms, which provide only approximate
information about the experiences of the believer.
The analysis of the sacred can only be approximate
and indirect.

If rational and moral moments are subtracted
from the sacred, then there remains the “excess”,
which Otto calls the term “numinous” (from Latin
numen — deity, divine principle). Numenozal causes
a dual feeling in a believer. First, the feeling of panic
fear of immeasurable power. On the other hand, it
is a perception of a fascinating mystery, which is
expressed in an irresistible attraction to something
wonderful and sublime. Consequently, the emotion-
al range of the numinous extends from the reaction
to the terrible to the reaction to the sublime.
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Thus, Otto most deeply substantiates the theory
that the sacred is a phenomenon that can only be
perceived through the senses.

In addition to the phenomenological approach,
Otto considers the sacred and ontological point
of view. He believes that being sacred is above
all existence. Sacred “produces” human being.
The sacred is not just a different reality, but also
an absolute, eternal reality and in relation to the
decaying world is primary, therefore the sacred is
thought to be the substance of being (Otto, 2008c¢).

In the prewar period in Paris, a society was
organized called the College of Sociology, the
purpose of which was to study the sacred. From
November 1937 to July 1939, the founders of the
College — Georges Bataille, Roger Caillois, Michel
Leiris — gathered in a bookstore on Gay-Lussac
Street.

Formally, the members of the College followed
in the footsteps of the sociology of E. Durkheim,
M. Moss, L. Levy-Bruhl. The sacral in the College
was understood to be objects of a dual nature: higher
objects — kings, priests, and lowly objects — outcasts,
prostitutes—in general, everything alien and excluded
from society. As can be seen, the representatives
of the College use the word sacer and as “holy”,
and as “damned”. Thus, they continued Cassirer’s
reflection that the sacred is that which is separate
from ordinary life. The profane is contrasted with
that which is at the top of the hierarchical ladder, but
also that which is below.

R. Kayua, a sociologist and anthropologist, in the
book The Man and the Sacred, following Durkheim
emphasizes the impassability of the boundaries
between the profane and the sacred, their mutual
hostility. The sacred is opposed to the orderly course
of things and at the same time is its source, causing
both reverence and fear, and even disgust (Cayua,
2003).

So, the material under consideration allows us
to distinguish three main approaches in the study of
this problem, which are closely related to each other:
phenomenological, ontological and axiological.

A look at the sacred from the inside, when it
is still sacred, recognizes the unknowability of
this phenomenon. All the theologians speak of the
feeling of the sacred, associated with the state of
horror and admiration. It is caused by a sense of the
boundary between man and the sacred. That is, they
recognize the phenomenological approach, in which
the phenomenon, that is, “being”, is a sacred, which
cannot be understood, but can be felt.

An ontological approach is woven into this,
because the sacred is declared the beginning of
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being. The ontological approach shapes the question
of how the sacred arises, exists in the world, and
which part of its being.

It becomes obvious that a phenomenological
approach is impossible without an ontological
one. Theoretically, this proved Heidegger. And the
axiological view of the sacred comes to the fore
gradually, but it was present from the very beginning
among the theologians and manifested in the fact
that the sacred was recognized as an absolute value.

Sociologists clarified the place of this
phenomenon in the cultural space through the sacred
/ profane opposition between them, carried out
through sensory perception of the world.

Thus, the sacred is a relatively young concept,
the basic properties of which are determined by
the most important coordinates of being: it goes
back to the concept of its origins, unknowable by
reason, at the level of feelings that cause horror and
admiration, is comparable to the highest values or is
nasty, boundaries of the profane world.

Conclusion

When considering the interpretations of the saint
in theology, religion and religious studies, some
differences in the definition of the saint, arising from
differences in approaches to the study of the subject,
are revealed. So theology in the interpretation of the
concept of the sacred explores the concept, based
on religious understanding and the foundations of
religious dogma, based on a dogmatic understanding
of the essence of faith and religious phenomena.

With regard to the religious understanding of the
concept for which the phenomenon of the saint is
primarily due to the supernatural, mystical, divine,

theology comes from an analysis of the deep inner
content of the faith.

This method of cognition can be described as
“internal” cognition. Unlike the theology, religious
studies study religious phenomena both “from the
inside” and “from the outside”, and establish their
subject sphere. In analyzing the concept of “holy”,
religious studies use a variety of modern approaches
in the study of the subject. It tends to study religious
phenomena from the standpoint of history, cultural
studies, sociology, psychology, phenomenology,
and the philosophy of religion.

In conclusion, the holy is an attribute of God
and the divine. The holy has divine attributes or
is dedicated to God. And sacred means specific
objects, actions that were used in religious rituals
created for God. His separation from everyday life,
special attention is paid to the needs of a special
attitude towards him.

According to V.N. Toporov: “At the heart of the
word saint is the pre-Slavic element, ultimately this
element forms as an image, a symbol. It is not by
chance that the epithet «holy» in the Russian / Slavic
tradition was determined primarily by the symbols
of vegetative fertility (holy tree, grove, ear, cow),
sacredly marked points of space and time (holy
mountain, field, place, stone, river; holy day, night
, week, holiday). Old Slavic people have a single
universal goal, their innermost dream — the holy
kingdom (holy life) on Earth and for man, that is,
everything must be sacralized (Toporov, 1995).

The theoretical and methodological foundations
of the holy, sacred, sacral concepts respond to
scientific needs, since in Kazakhstan they have not
been studied experimentally comprehensively and
systematically.
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THE PHENOMENA OF POSTMODERNISM IN THE CULTURE
OF KAZAKHSTAN AND ITS INFLUENCE ON
THE CULTURAL-RELIGIOUS SITUATION

In the article the authors consider the conditions for the formation of postmodernism by the example
of the formation of a new style in architecture in Europe, conducts characteristics of the features of
postmodern culture. At the same time, the authors describe the conditions of formation and penetration
of postmodern ideas in the Kazakh socio-cultural environment. In the article the authors analyze and
compare the manifestations of postmodernism in architecture, reveal the most characteristic features
of postmodern architecture. The authors pay attention to how postmodern architecture and, with it
postmodern culture have an impact on the change in the perception of the urban environment. In the
article the authors reveal the change of the idea of urban development in the Kazakh society during the
period of socialism, also the change of the concept of urban life in the conditions of the formation of
postmodern culture. In the article the authors pay attention to the specifics of the religious situation in
the postmodern era. The authors note the change of the place and role of religion in the postmodern
conditions. The authors describe alternative forms of religiosity (spirituality) and religious fundamental-
ism. According to the authors of the article, both trends represent options for responding to the cultural
challenge of postmodernity and are affected by its influence.
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KaszakcraH MaAEHHETIHAEr MOCTMOAEPHU3M KYObIAbICTapbl XKoHe
OHbIH, MOAEHHU-AIHM XKaFAQiFa TUIi3reH acepi

Makanaasa aBTOpAap MOCTMOAEPHU3MHIH Manaa GOAy LiapTTapbiH EBponaHbiH, >KaHa CTUAIHAEri
MOCTMOAEPHM3MAIK COYAET OHepiHiH Heri3iHAe KapacTblpaAbl X8He MOCTMOAEPHU3MAIK MaAEHMEeT-
TiH Heri3ri 6eArinepiHe cunatTama Xyprisireai. CoHbIMEH KaTap MakaAaAa aBTOPAAp MOCTMOAEPH-
AIK MAEsSAapAbIH, Marnaa GOAY LiapTTapbiHbIH CMMATTaMacbl MEH OAApPAbIH, Ka3aKCTaHAbBIK, 9AeyMeT-
TIK-MBAEHM OpTafa eHyiHe cunaTTama b6epeAi. ABTOpAap NMOCTMOAEPHM3MHIH, COYAET eHepiHAe ManAa
GOAYbIH CaAbICTbIPA OTbIPbIM, aHAAM3 XKYPri3eAi XeHE MOCTMOAEPHAIK COYAET OHEpiHiH, Herisri 6eA-
rinepiH aHbIKTanAbl. Makaraaa aBToOpAap MOCTMOAEPHAIK CBYAET eHepi MeH MOCTMOAEPHAIK Maae-
HMEeT KaAaAblK, OpTaFa AereH Ke3KapacTblH 63repiCiH aHblKTanAbl. ABTOPAAP COLMAAM3M Ke3iHAeri
Ka3aKCTaHAbIK, OpTaAaFbl KAAQABIK, KOCMapAay MAESICbIHbIH, ©3repiCiH >kaHe Ae MOCTMOAEPHAIK Me-
AEHMET KAAbINTacy LWapTblHa Opai KaAaAblK, &Mip KOHLENUMSCbIHbIH ©3repiciH atan eTeai. Makaaaaa
MOCTMOAEPH ABYIPIHAETI AiHM >KaraaAap epekllueAiriHe Hasap ayAapaAbl. [TocTMOAEpH sKarAaibliH-
AQ AiHHIH POAI MEH OpHbl ©3repreHiH aHbiKTanAbl. Makarasa aBTopAap AiHW DyHAAMEHTaAM3M MeH
6arama AiHM (pyxaHw) HbiCaHAApFa cunatTama GepeAi. ABTOpAApAbIH MiKipiHLe eki ypaic Te e3repicke
Tan 6OAbIM, MOCTMOAEPHHIH MBAEHN B3repiciHe AereH >kayabbl PETIHAE KApacTblpbIAAAbI.

Ty¥iiH ce3aep: MOCTMOAEPH, NMOCTMOAEPHU3M, MOCTMOAEPHAIK COYAET eHepi, KAAaAbIK, KEHICTiK,
rao6aAM3aLmsi, MHAYCTPMAAM3aLIMSI, KanUTaAM3M, COLMAAM3M, KAAaAbIK, >KocrnapAay, 6arama AiHu ce-
HIMAEP, PYXaHUAbBIK, AiH, (DyHAAQMEHTaAM3M, MeAna-MBAEHMET, MIHTepHeT.
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B cratbe paccmaTpuBaloTCs yCAOBMS (POPMMPOBAHMS MOCTMOAEPHM3MA Ha npumepe (hopmm-
POBaHWs HOBOTO CTUASI B apxuTekType B EBpone, MpoBOAMTCSI XapakTepucTrKa OCOOEHHOCTEN yepT
NMOCTMOAEPHUCTCKOM KYABTYpbl. BMecTe ¢ TemM aBTOpbl AQIOT XapaKTEPUCTMKY YCAOBMSIM CTAHOBAE-
HWS M NMPOHMKHOBEHMSI MOCTMOAEPHUCTCKMX MAEM B Ka3aXCTAHCKYI COLMOKYALTYPHYIO OOCTaHOBKY,
AQHAAM3MPYIOT M CPABHMBAIOT MPOSIBAEHMSI MOCTMOAEPHM3MA B apXUTEKTYpe, packpbiBaloT HamMboaee
XapaKTepHbIe YepTbl MOCTMOAEPHUCTCKONM apxmTekTypbl. ObpallaeTcs BHUMaHME Ha TO, Kak MOCTMO-
AEPHMUCTCKas apXMTeKTypa, @ BMECTE C Hel MOCTMOAEPHUCTCKAs KYABTYPa OKa3blBalOT BAMSIHME Ha U3-
MeHeHM1e MPeACTaBAEHUSI O TOPOACKON Cpeae. MCCAeAYIOTCS MBMEHEHUS MAEN TPAAOCTPOUTEABCTBA B
Ka3axCTaHCKOM O6LLECTBE B MEePUOA COLMAAM3MA, A TAKXKE M3MEHEHMS KOHLIEMNLMIA TOPOACKOM SKU3HU B

YCAOBMSIX (DOPMMPOBaHMS MOCTMOAEPHUCTCKOM KYABTYPbI.
Ocob0 yaeAsieTcs BHUMaHWe crieumdrke PeAMrnmo3HOM CUTyaumu B 3MOXY MNOCTMOAEpHA.
ABTOpbI CTaTbn OTMEYAIOT U3MEHEHMEe MeCcTa M POAU PEAMIUMU B YCAOBUSX MOCTMOAEPHA, AAlOT

XapaKTepPUCTUKY aAbTEPHATMBHbIM (OpPMamM PEeAMrMO3HOCTU

(PyHAAMEHTAAUZMY.

(AYXOBHOCTM) M PEAUTMO3HOMY

KaroueBble cAOBa: MOCTMOAEPH, MOCTMOAEPHM3M, MOCTMOAEPHUCTCKAs apXUTeKTypa, FrOpOAC-
KOe MPOCTPaHCTBO, rA0HaAM3aLms, UHAYCTPUAAM3ALIMS, KAaTUTAAM3M, COLMAAM3M, TPAAOCTPOUTEAD-
CTBO, aAbTEPHATMBHAS PEAMTMO3HOCTb, AYXOBHOCTb, PEAUrus, (PyHAAMEHTAAM3M, MEAMA-KYAbTYPA,

MHTepHerT.

Introduction

Postmodernism  (FR. postmodernisme-after
modernism) — a term that denotes structurally
similar phenomena in the world of social life and
culture of the second half of the XX century: it is
used both to characterize the post-non-classical
type of philosophy, and for a complex of styles in
art. Postmodern is a state of modern culture, which
includes a peculiar philosophical position, pre-
postmodern art, as well as mass culture of this era
(Dianova, 2003:125).

In the early XX century, the classical type of
thinking of the modern era changed to non-classical,
and at the end of the century-to post-non-classical.
To fix the mental specificity of the new era, which
was radically different from the previous one, a
new term was introduced. This modern state of
science, culture and society as a whole in the 70s
of the XX century was characterized by J.F. Liotar
as “the state of postmodern” (Liotar, 1998: 97).
The origin of postmodernism took place in 60-70
years of the twenties century, it is connected and
logically follows from the processes of the modern
era as a reaction to the crisis of its ideas, as well as
to the so-called “death” of super-innovations: God
(Nietzsche), author (Bart), man (humanitarianism)
(Adzhigaliev, 1994: 11).

At present, there are a number of postmodernism
concepts as a phenomenon of culture, which
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are sometimes mutually exclusive: Jurgen
Habermastraktuet postmodernism as a result
of politics and ideology of neo-conservatism
(Habermas, 1992: 40), which is characterized by
aesthetic eclecticism, fetishization of consumer
goods and other distinctive features of post-
industrial society.

In the interpretation of Umberto Eco
postmodernism in the broadest sense is the
mechanism of change from one cultural epoch to
another, which every time comes to replace the
avant-garde (modernism) (“Postmodernism is a
response to modernism: since the past cannot be
destroyed, because its destruction leads to silence,
it should Postmodernism — a common cultural
denominator for the second half of the twentieth
century, a unique period, which is based on a specific
paradigm installation on the perception of the world
as chaos “of postmodern sensibility” (Eco, 2011: 35)

Postmodernism is an independent trend in art (art
style), which means a radical break with the paradigm
of modernism (Glazychev, 1983: 28). According to
X. Leten and S. Suleiman postmodernism as a whole
artistic phenomenon does not exist. We can speak of
it as a reassessment of the postulates of modernism,
but the postmodern reaction itself is considered by
them as a myth (Leten, 1986; Suleiman,1986: 56).

Despite various approaches and discussions,
the phenomenon of postmodernism as a cultural
phenomenon is still not sufficiently studied. The
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relevance ofunderstanding the essence of postmodern
culture remains today one of the most relevant and
little studied problems of cultural science. Despite
the fact that interest in this phenomenon in the West
— the Home of postmodernism — has somewhat
weakened, however, inmodern conditions, especially
in relation to Kazakhstan and those modern changes
that are taking place today in our society under the
influence of globalization, modernization, media
communication, “network society”, the Internet —
this problem is still relevant.

Methods and methodology of research.

The study of complex socio-cultural processes
that arise under the influence of radical changes in
the last third of the twentieth century and the first
quarter of the twenty one’s century, is difficult.
However, scientists, theorists of postmodernism
have developed a number of innovative methods
and methodologies for the study of postmodern
phenomena in modern culture.

In this article, the authors relied on the method of
comparative studies, which allowed them to compare
and contrast a number of similar phenomena that
occurred in the West with the changes that occur in
our society and culture. Another equally important
method of this work is the principle of historical
and logical, the principle of historicism, on the basis
and with the help of which the authors of the article
describe the distance in a logical form the most
radical changes that have occured in culture in their
historical retrospect.

Results and discussion

Modern Kazakhstan society and culture are
experiencing in the eyes of his contemporaries a
number of radical changes and transformations,
which scientists give a common name — postmodern
culture. These transformations have affected many
aspects, first of all, changing in the eyes of the value
orientation, system of values, forms and models of
behavior and communication.

In the Western world, significant profound
changes began to occur in the late 60-ies of the
twentieth century, which resulted in the emergence
of a fundamentally new type of society and
culture, a new way of thinking and behavior. Many
theorists and researchers of the phenomenon of
postmodernism note the radical changes in the
sphere of production and consumption, which is
indicated by post-industrialization, mediatization,
globalization, information, simultaneously
accompanied by “fragmentation”, “hybridization”,

“localization”, “regionalization”, which ultimately

leads to the recombination of power and knowledge,
“superficiality” of culture, accompanied by the
activation of media communications (Nurzhanov,
2011:12). At the same time, many foundations and
principles of social life, social and cultural strategies
are changing, the whole system of everyday culture,
the value orientation and morality of society are
undergoing a significant transformation, the whole
system of health care, education, social infrastructure
is being transformed, the principles and values of the
legal and political culture of society are changing,
along with them science, philosophy, and public
consciousness are changing (Bek, 2000: 3).

One of the first signals of a new cultural
phenomenon is the significant changes that have
occurred in architecture. The emergence of the term
“postmodernism” is associated with architecture,
according to the apt remark of the Kazakh
philosopher of culture B. Nurzhanov (Nurzhanov,
2011: 294). Postmodern architecture is a style or
movement that emerged in the 1960s as a reaction
to austerity, formality, and the lack of diversity of
modern architecture, especially in the international
style defended by Le Corbusier and Ludwig Misvan
der Rohe. The movement was given the doctrine of
architect Robert Venturi in his book “Complexity
and contradiction in architecture” (1966 years).
The style flourished from the 1980° to the 19908,
especially in the works of Venturi, Philip Johnson,
Charles Moore and Michael graves. In the late
1990y, it split into many new trends, including high-
tech architecture, neoclassicism and deconstruction.

Postmodern architecture emerged in the 1960s
as a reaction to perceived shortcomings of modern
architecture, especially its rigid doctrines, its
uniformity, lack of ornamentation and the habits of
ignoring the history and culture of the cities where it
appeared” (Efimov, 1990: 95).

In Italy, the revolt against the canons and
principles of strict modernism began with the
architect Aldo Rossi, who criticized the restoration
of Italian cities and buildings destroyed during the
war in a modernist style that had nothing to do with
the history of architecture, original street plans or
the culture of cities. Russia insisted that the cities be
rebuilt in such a way as to preserve their historical
structure and local traditions. Similar ideas and
projects were also put forward at the Venice
Biennale in 1980. The appeal to postmodern style
is joined by Christian de Portzamparc in France and
Ricardo Bofill in Spain, and in Japan — Arata I[sozaki
(Grigoryev, 2006: 99).

In Europe, V. Venturi was an innovator in
architecture. It completed the Seinsbury wing of the
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National gallery in London, which was modernized
and at the same time in harmony with neoclassical
architecture in and around Trafalgar square. German
architect Helmut Jahn has built a skyscraper
Messeturm in Frankfurt, Germany, and skyscraper,
adorned with a pointed spire of a medieval tower
(Rabuchin, 1990: 152).

One of the first postmodern architects in
Europe was James Sterling (1926-1992). He was
the first critic of modernist architecture, accusing
modernism of destroying British cities during and
after Second World War. He developed a colorful
public housing project in the postmodern style, as
well as NeueStaats galerie in Stuttgart, Germany
(1977-1983) and the Kammertheater in Stuttgart
(1977-1982) as well as the museum of the Arthur M.
Sackler at Harvard University in the United States.

Under the influence of postmodernism is
changing not only the wurbanization and the
omnipresence of European cities, there is also a
change in the style of architectural ensembles.
However, radically changing the strategy of the
treatment of space, fundamentally changing the
significance of local places, landscape, focuses
on the design, changing the focus from the
monumental to custom built fragment local areas,
giving them the effect of eclecticism, diversity,
otherness, exaggerating the significance of the
diversity of different combinations. Umberto Eco
in his period paid attention to this variability of
the historical context. Comparing and contrusting
the architectural appearance of the modern and
postmodern era, U. Eco notes that modernist
architecture is literally torn between architectural
codes and the emphasis on the importance of the
demiurge, the creator, on the objectification of the
architectural appearance. But in the end, as noted
by U. Eco, it could not cope with a specific social
reality, as the attraction to universalism could not
take into account the variability of the historical
context (Eco, 2006: 324). In contrast, postmodern
architecture subjectivization space. In the form of
a game combining, arbitrarily changing different
styles of the past, the present, focusing on satisfying
the desire, arbitrarily changing and filling with new
historical meanings, which are generously provided
by modern media and new forms of culture.

One of the most notable examples of postmodern
style in Europe is the SIS Building in London by
Terry Farrell (Terry Farrell, 1994). The building, next
to the Thames, is the headquarters of British secret
intelligence. Critic Deyan Sudjic in The Guardian in
1992, described it as “the epitaph for the architecture
of the eighties. This design, which combines the
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high seriousness in a classic composition with the
possible unwitting sense of humor is as plausible
as a Mayan temple or a piece of a ringing art Deco
machine.”

A notable example of the formation of post-
modern architecture in Kazakhstan is the formation
of a new urbanized appearance of cities such as
Astana, Almaty, Shymkent and other mega-cities. In
contrast to the early urban forms on the territory of
Kazakhstan, which initially focused on the religious
and sacred side, we see how gradually changing the
meaning and importance of architectural structures
from the habitat of ancestral spirits to the place of
residence, improvement of the spatial environment,
which consisted in the cultivation and humanization
of urban space. In the future, there is a change in
the model of the city, formed and established the
power of man over urban space, there is a change in
the configuration and organization of urban space.
Many cities in Kazakhstan have a long history, the
flourishing of others occurs during the Silk Road,
active urban development and the formation of
a new model of the architectural form of the city
takes place in the 20° and in the mid-50s of the
twentieth century. The most intensive construction
of housing developed in the areas of location of large
territorial-industrial complexes such as Karaganda-
Temirtau, Pavlodar-Ekibastuz, Karatau-Dzhambul,
Mangyshlak and others. This was facilitated by
the development of virgin and fallow lands, the
development of new large deposits of minerals
and fuel — energy resources, the development
on this basis of new sectors of the economy
and the commissioning of industrial enterprises
(Mendikulov, 1987: 60).

In contrast to the Western European cities formed
during the period of capitalism, many Kazakh cities
are created during the construction of socialism. If
the main period of development of European cities
evolved in the period of the Renaissance, namely
in the period of capitalism, but in our society, this
period coincides with the heyday of the Turkish
culture and the growth of large industrial cities as
centers of culture, education and science occurs in
the period of the 50-60 years (period of socialism)
of the twentieth century.

If capitalism has significantly changed not
only the ontological concept of the city, but also
the ontological concept of time, establishing the
superiority of the present over the past, laying
the priority vector of time for the future (Harvey,
1991), that’s why socialism also radically changes
not only the configuration but also the organization
of urban space of Kazakhstan cities. Socialism also
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influenced the change of space-time coordinates,
justifying the idea of superiority of the socialist
system over capitalism. This is especially evident
in the scale of urban development in Kazakhstan
during the heyday of socialism. So, by the end of
1959 in Kazakhstan — 47 cities, 23 of them had
master plans; by 1963 — 76 cities, 62 of them had
master plans. In 1960 — 1965 the General plans of
Almaty, Dzhambul, Karatau, Turkestan, Kokchetav,
Guryev, Tselinograd and Balkhash were developed
and approved. In the late 1950s, the largest urban
changes in Kazakhstan took place in the capital
of Tselinograd region — Tselinograd (until 1961
Akmolinsk) (Karpykov, 1976: 126).

In 1975 in Karaganda as a whole liquidation
of the Old city was completed, construction of the
planning area of the New city with the population of
250 thousand people is completed. For the first time
in the city of Karaganda was created a system of
public centers, compositionally used modern urban
trends (Karpykov, 1976: 122). One of the major
urban development works is the new master plan
for the development of Almaty, approved in 1978
(headed by architect V. Gershberg). Much attention
was paid to the public center of the city (then formed
a new composite core — the Central square) and the
development of the city in the West, which was
accompanied by the construction of residential area
“Aksai”, neighborhoods and other residential areas
in Almaty.

The growth of European cities was due to
the need for capitalism, which needed not only
the growth of a huge amount of labor, but also its
concentration in large cities, as well as the formation
of a huge group of consumers of capitalist products.
Socialism also required the formation of the working
class, the centralization of the intellectual, skilled
layer of employees, the solution of this problem
was accompanied by the creation of the necessary
habitat. This period is characterized by the fact that
the concept of the city is increasing its emphasis on
ideas of industrialization, scale, universalization,
urban population. An important feature of the
concept of the city in the period of socialism is the
account of climatic and natural conditions. Among
the most important urban problems in this regard
are: water supply and landscaping; the choice of
rational methods of construction; development and
construction of residential and public buildings that
meet typological requirements; protection of the
urban environment from industrial pollution, the
development of local construction organizations;
the creation of suburban agricultural base, etc.
(Zheleznyak, 2001; Karpykov, 1974).

Both in the West and in socialist Kazakhstan,
urban development is “an integral part of the social
and political projects of rulers and political figures”,
especially in socialism, “an important tool of political
influence and manipulation of mass consciousness”
(Nurzhanov, 2011:277). The growth of cities both
in the West during the period of modernism and in
the territory of the Kazakhstan during the period
of socialism has a General trend: the growth of the
urban population, housing and transport problems,
and, in the 90° and the first quarter of the XXI century
— a problem of sanitation and hygiene, improvement
of housing conditions (quality of housing), it is
also the construction of transport interchanges, the
creation of new forms of urban environment: objects
and spaces of the social sphere. Despite a number
of positive aspects of socialism, which largely
influenced the capitalist way of life, in particular
the treatment and attention to the social sphere,
health, sanitation, urban hygiene, the comfort of
urban life, it had a number of negative aspects.
This is the problem of the marginalization of local
urban areas (neighborhoods in the Western part of
Almaty, Ainabulak district, etc.), high-quality and
comfortable housing in the Central part of the city
(“Golden square” of Almaty). Another problem
is the coding of urban architecture (marginality
and unification of housing structures of working
areas, improved planning of the Central part, etc.),
standardization of urban life, the importance of the
rhythm of urban life, which is contrasted with the
regularity, slowness of rural life. All these are signs
of such a complex process as industrialization and
modernization of urban life.

New cardinal transformations that take place in
the Kazakh society inthe late 90-ies of XX century and
inthefirst quarter of XXI century, mark the emergence
of new coordinates: the formation of mega-policies
(Almaty, Karaganda, Shymkent, etc.), changes
in the first place of their architectural appearance,
high mobility and migration of the population, the
formation of telecommunications, etc. All this is a
result of globalization, industrialization, new waves
of modernization, development of market economy,
which are accompanied by the growth of urban
population and population-related, the development
of television and mass communications.

All these complex manifestations occurring
in the socio-cultural life of Kazakhstan’s society
are presented in architectural ensembles that have
significantly transformed the urban appearance
of Almaty, Astana, Shymkent. Surprisingly and
sometimes in the phantasmagoric form combining
ethno-national features with elements of avant-
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garde, constructivism, industrial and post-industrial
design, combining in a bizarre form the architectural
styles of the past, today, modern and post-modernity.
Such eclecticism of different styles and trends is a
characteristic feature of postmodern architecture.
This feature acts as a kind of result and a logical
consequence of the previous ones. She is due
primarily to the desire of postvanguard practical to
implement dual coding to combine the tastes and
values of ordinary people with the professional
language of the architect. In postmodernism, as
Jencks notes, the two codes co-exist: “first, popular,
traditional, slow-changing, like spoken language,
full of clichés and rooted in everyday life, and,
second, modern, full of neologisms and responsive
to the rapid changes in technology, art and fashion,
as well as the avant-garde architecture” (Jenks,
1996: 472).

“Ghost” of postmodernism in Kazakhstan’s
architecture is represented by the formation of
suburban cities, the emergence of new styles in the
architecture of Kazakhstan’s mega-policies, urban
cottages, long highways, in parallel and at the same
time next to large urban multifunctional buildings
such as housing and communal services arise on
the outskirts of the city, in a number of Western and
Eastern districts of Almaty, personal-construction
of rural migrants. The city is clearly beginning to
form contrasts of urban life. Against the background
of prosperity and growth in the quality of urban
life, poverty and the marginality of life of rural
migrants, huddled in small “temporary” built in a
hurry, clearly contrasts. These contrasts of urban
life coexist peacefully and fit into the intense pace
of the metropolis. Against the background of high-
quality urban life, a new form of organization and
configuration of urban space, small buildings are
actively growing, far from differing in shape or
design, but clearly contrasting with the avant-garde
and the desire for a new quality of life, its focus on
the civilized future, at the same time confirms loyalty
to the past, “archaic”, commitment to traditionalism
and the preservation of its marginal identity.

Kazakhstan’s megacities mark the entry of
our society into a new stage of culture — the
culture of postmodernism, which is accompanied
by the formation of a new type of city. One of
its indicators is a digital city. The city life
of Almaty, Astana, Shymkent, Karaganda is
actively characterized by the main features
of postmodern architecture: the development
of the media environment, television and
transport communications, universal services,
the formation of the entertainment industry. All
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these changes are accompanied by the change
and functioning of a new system of providing
a new type of services — educational services.
The ongoing transformation of the education
system itself, which is now accompanied by the
breaking of the traditional University system of
education, is characterized by the fact that the
former is replaced by distance education, the
formation of a new educational paradigm.

The new postmodern architecture has brought
new ideas: a new strategy, a new look at the
understanding of urban life, a new concept of
the meaning of human life in the new organized
urban space. While modernist architecture sought
to improve and provide housing, postmodern
architecture opens up entirely new forms of
organization of the individual’s everyday culture
of life. The new architecture is both elitist and
popular, it plays with combinations of different
architectural styles, gives priority to the place, locus,
it fragmented and at the same time internationalized
the urban space, diversified and “simulated”
different materials, creating many architectural
pastures, simulations — “under the stone”, “under the
marble”, “under the tree” and etc.

New trends in Kazakhstan’s architecture are
marked by the reorganization of the city’s design:
we are witnessing such transformations as the
formation of a new urban paradigm — from the
city of industrial Almaty and other mega-policies
are turning into cultural, tourist, shopping centers,
they are increasingly prevails the idea of forming a
Park, forest zone. So around the city of Astana, a
powerful green belt is gradually being created, the
priority is growing, and with it the interest to live in
the suburbs, surrounded by a green array.

Another condition for the formation of post-
modern culture is the significant changes that occur
in such a sensitive form of culture as religion.
According to the Kazakh cultural studies scholar
B. Nurzhanov, religion is the most anti-postmodern
sphere (Nurzhanov, 2012: 286). It is known that the
postmodern cultis characterized by the establishment
of new rules of the intellectual game: the world is
understood as a text, fictitious meaning, recognition
of fragmentation, identity crisis, deconstruction,
superficiality of culture, combination, simulation,
anti-narratives, marginality, irony, indeterminism,
heppinism, performance, participation, psychology,
ontology, loss of reality (meaning), etc. (Decomb,
2000: 26). As follows from the research of
postmodernism theorists, the place and purpose of
religion change dramatically in the conditions of a
new phenomenon of culture.
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Modernism refers to religion as an outdated
institution of culture or another variant of attitude
— as an opium, as something that interferes with
progress, innovation, civilization, science. This
attitude in the modern era was presented in the thesis
— “the Death of God”.

Unlike modernism, religion in postmodern
conditions appears in three main forms:

— simulation of religious revival;

— new religiosity (cults, sects, syncretism,
occultism);

— Satanism (Dugin, 2010).

In postmodern conditions, the visibility of
religious revival of traditional confessions is
associated with the weakening of the pressure of
the principles of modernity. For postmodernism,
unlike the ideals of modernism, religion is not
dangerous. If in the modern era religious institutions
and religious movements, new formations would be
subject to restriction, prohibition, manifestation of
intolerance to religious teachings on the basis of the
proclamation of the cult of reason, science, education
(Habermas, 1998), in the postmodern attitude to
religion is changing fundamentally. In the context
of all the sociocultural transformations that religion
has undergone in its various confessional forms and
associations in the modernist era, we can observe
such changes as the desire to modernize religion,
faith from the existential, deep feeling is increasingly
turning into a formality, ritual, eclecticism and a
mixture of different religious ideas, practices, the
emergence of syncretic religious teachings such as
“the society of Krishna Consciousness”, the bizarre
combination of voodoo with Christianity, etc. In a
number of associations, emphasis is placed on profit,
manipulation of consciousness, the use of various
eclectic spiritual practices such as “Scientology”,
the activation of fundamentalism, especially its
Islamic version.

It should be noted that such transformations
occurred in religion, means that such a religion from
the point of view of its fundamental structure is
nothing, but a simulacrum. A new religion is another
form of manifestation of religion in the postmodern
environment. The new religiosity represents either
the desire for exoticism (Krishna, Yoga, the Moon
sect and etc.), either confused disparate individuals
intuitively gather in random and unreasonable groups
(occultism, theosophist, New age), or develop into
artificial syncretic systems, where there is only
a little: fragments of traditional religions, exotic
cults, witchcraft, divination, breathing practices,
promises to correct karma, etc. The new emerging
religiosity corresponds to the style and practice of

postmodernism with its attraction to a combination
of incongruous, taste to the paradox, to an absurd
jumble of disparate elements.

A new variant of Satanism in terms of
postmodernism has nothing to do with the product
of modernity and the middle ages. A new version of
Satanism appears in the era of postmodern. A new
version of Satanism is close to postmodern due to its
installation on the:

— parody (the devil is a Mockingbird, sometimes
he is called “monkey God”);

— renunciation of authorities (Lucifer fell
because of pride, and unconditional freedom is the
norm of liberalism);

— liberation of desires (Satan-the seducer par
excellence);

— rehabilitation of freaks and inverters
(Beelzebub — king of freaks) and etc. (Welsch,
1998).

In postmodern conditions, the emergence of
alternative forms of religiosity and various spiritual
practices is particularly active, but along with
them there is an activation of fundamentalism
(Armstrong, 2013). As a modernist phenomenon
of fundamentalism, as noted by A. Malecka, in the
post-modern condition is characterized by its explicit
anti-modernist orientation. According to Matecki,
fundamentalism is characterized by “a double
negative and modernity, and postmodernism, which
has not affected the socio-economic Foundation of
modernity, and in cultural terms, developing some
of the trends inherent in the modernist project”
(Matecka, 2017: 125-128). In modern conditions,
fundamentalists widely use the tools of media and
mass culture to spread their views and promote their
achievements. As noted by A. Matetskaya, “the main
goal of fundamentalism — the return to a certain true
original state of religion and society relies more on
fantasies about this state than on historical reality,
as well as on individual interpretations of certain
texts, presented as an undoubted truth” (Matetskaya,
2017: 126-128).

Thus, within the framework of postmodern
religiosity, two trends can be distinguished, one of
which is associated with the change of religiosity in
accordance with the cultural logic of the era, and the
other with the opposition to this logic.

Conclusion

Based on the analysis of the experience of the
definition of postmodernism, its origins, concept
and specific artistic practice, it can be noted that
postmodernism is a direction of art and architecture
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in developed Western countries, which reflects the
frustration of the artistic intelligentsia in the ideals,
dogmas and methods of modernism. At the same
time, postmodern culture has radically changed
many worldview principles and views in the
evaluation of social and cultural reality, has formed
a new system of values, principles of criticism,
new socio-cultural strategies, behaviors, cultural
communications, changed moral principles and

aesthetic ideals. In the conditions of postmodernism,
many spheres of culture are radically revised and
overestimated, and the place and role of religion,
architecture, art, philosophy in society and culture
are rethought. Many of the considered aspects,
especially the change of religion, architecture, art
and other cultural institutions in the postmodern
context of Kazakhstan are waiting for their further
research.
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CENTRAL ASIA

The article deals with the ethno-territorial contradictions that arose between the new independent
States of Central Asia after the collapse of the USSR. The complexity of border problems is associated
with a number of historical, ethnic and physical-geographical factors. The mountainous terrain, ethnic
“cross-hair”, when a significant part of the “titular” population of one country lived in a neighboring
state, and the lack of universally recognized borders between the republics made it difficult to demarcate
them. Uncertainty of boundaries, which is exacerbated by an acute shortage of water and land resources,
contributes to tension and inter-ethnic conflicts. Including one of the problems are socio-economic rea-
sons. Ethnic groups vary greatly in language, religion and way of life, according to socio-political status,
and the presence of forces external to the conflicting parties interested in continuing the conflict. The
most intense section is the Fergana Valley, which includes several enclaves, respectively, the interests of
Uzbekistan, Kyrgyzstan and Tajikistan collide here. The difficulty lies in the fact that these states, in ad-
dition to territorial claims to each other, have other problems in relations. Even in those areas where the
borders were agreed, there were interethnic clashes, which caused even greater tension.
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OprTanbik, A3usiaafFbl AMMaKTbIK KayincCi3AiKTiH 3THO-TEPPUTOPUSABIK MacCeAeAepi

bepiareH makanapa OpTanbik, A3ns MmemaekeTTepiHiH, KCPO biablparaHHaH KeniHri aAFaH TOYeACi3-
AiriHEeH KeniHri apaaa TyblHAQFAH 3THO aMaKThIK, KAMLLbIABIKTAp KapacTbIpbIAFaH. KypAeAi lwekapaAblk,
MOCEAEAEP HETI3IHEH TapuXM, STHMKAABIK, (DU3MKO->KaFpadMSAbIK, XKaraanAapMeH 6ariAaHbICTbl GOAADI.
Tayabl )xep 6eAepi, STHMKAABIK, KOMCbI3bIKTbl, COHbIMEH Oipre XaAbIKTbiH KenTereH 6eAiri KepLui aiMakra
TYpFaHAbIKTapblHaH, COHbIMEH Gipre pecrnybGAMKaAap apacbiHAA >KaAmbl MOMbIHAAAFAH LLeKapaAapAblH
60AMaybl TYPAI KMbIHABIKTAP TyFbi3FraH 6oAaTbiH. LLlekapa GeAricisairi wmkisaT Ke3AepiHiH XoHe cy
TanLWbIAbIFbIHbIH CaAAApbIHAH KOMTEreH LMEAEHICTEP MEH 3THOCAPaAbIK, KaKTbIFbICTapAbiH GOAybIHA
bIKMAAbIH TUTi3in OTbIpAbl. EH 6acTbl MaceAaeAepAiH 6ipi 9AeyMETTIK-3KOHOMMKaAbIK, cebentep. IT-
HWKaAbIK, TOMTap, acipece TIAAEP >KaFblHaH, AiH, ©Mip Cypy CaATTapbl TYPFbICbIHAH, BAEYMETTiK-
casicn mapTtebeaepi OOMbIHIIA ©Te KaTThl epeklueAeHin Typaabl. CoOHAAM-aK, >kaHXaAAbl apbl Kapai
JKAAFaACTbIPYFa MYAAEAI YLLIHLLI TapanTapAblH 8Cep eTyi Ae TbiICKapbl KaAMaraH. bipHelle aHKAABTapAbI
GipiKTIpin OTbIPFaH LUMEAIHIC eH KapKbIHAbI XXYPreH anmakTapAbiH 6ipi DepraHa eAi, COHAbIKTaH OCbl
anmakTapaa ©36ekctaH, Kbiprbi3cTaH xeHe ToxikCTaH TapanTapblHbiH MYAAEAIK HEri3iHAE TyblHAAFaH
KAKTbIFbICTAp OPbIH aAbil OTbIp. ByA MEMAeKeTTepAeri KakThIFbICTap TeK LLEeKapaAbIK, MOCEAEAEPAEH
6acka Aa KaTbIHACTbIK, GaMAaHbICTapAaH Aa TyblHAAM OTbip. Kenbip wekapaAblk, KEAICIMAEPIH TankaH
arfMakTapAa Ad 3THMKAPAAbIK, KAKTbIFbICTAP OAQH aca LUMEAIHICTEP TYAblpFaH GOAATbIH.

TyHiH ce3aep: 3THMKAAbIK, KAKTbIFbIC, AUCKPUMMHALMS, MEMAEKETaPaAbIK, YKiMETapaAblK, BEAO-
MCTBOApPaAbIK,.

© 2018 Al-Farabi Kazakh National University



Tutinova N.E. et. all

"TytuHoa H.E., 2baiiroxkmHa .M., 2LLlykyuwieBa E.B.

'Kasaxckuii HaUMOHaAbHbIN YHUBEPCUTET UM. aAb-PDapabu, KasaxcraH, r. AAMathi
2KaparaHAMHCKUIM 3KoHOMUYeckuin yHnepeuTeT Kasnotpebcotosa, KasaxcraH, r. KaparaHaa,
*e-mail: nurtut86@mail.ru

DTHOTEppPUTOPHAAbHDIE NMPOBAEMbI PerMOHaAbHOM Ge3onacHocTu LieHTpaAbHOM A3uu

B ctatbe paccMaTpurBalOTCS 3THOTEPPUTOPUAABbHBIE MPOTMBOPEUMS, BO3HMKLLIME MEXAY HOBbIMU
He3aBMCUMbIMK rocypapcTBamun LleHTpaabHot A3um nocae pacnasa CCCP. CAOXHOCTb NMOrpaHUyHbIX
npobAemM CBsI3aHa C LIeAbIM PSIAOM UCTOPUYECKMX, STHUUECKMX U (DMU3UKO-Teorpapruecknx hakTopos.
[opHbI peAbed MECTHOCTM, 3THMYECKas «4epecrioAOCULa», KOTAQ 3HAUMTEeAbHasl YacTb «TUTYAbHO-
ro» HaCEAEHMsl OAHOWM CTPaHbl MPOXKMBaAA B COCEAHEM FOCYAAPCTBE, M OTCYTCTBME OOLLENPU3HAHHbIX
rpaHuL, MexAy pecrybAMKammM 3aTPYAHSAM MX AemMapkaumio. HeonpeaeAeHHOCTb rpaHuu, KoTopas
YCUAMBAETCSI OCTPbIM AE(PULMTOM BOAHbBIX M 3EMEAbHbIX PECYpCOB, CMOCOOCTBYET HAMPSXKEHHOCTU
N MEXITHUYECKMM KOH(MAMKTaM. Tak>Ke OAHOM M3 MPOBAEM SBASIOTCS COLMAAbHO-3KOHOMMYECKMe
MPUYUHBI. DTHUUYECKME TPYMMbl CUABHO PA3AMYAOTCS MO 93blKy, PEAMIMM 1M 006pasy >KM3HW, MO Co-
LMAABHO-TIOAUTUYECKOMY CTaTyCy, HaAMYME BHELUHMX MO OTHOLUEHWMIO K KOH(PAMKTYIOLMM CTOPOHaM
CUA, 3aMHTEPECOBAHHBIX B MPOAOAXKEHUM KOHMAMKTA. Hanboree Hanps>KEHHbIM YYaCTKOM SBASETCS
MepraHckas AOAMHA, BKAKOYaloLWas B ce6sl HECKOAbKO aHKAQBOB, COOTBETCTBEHHO MMEHHO 3AECb U
CTaAKMBAIOTCS MHTEpechl Y36eknctaHa, Kbiprbidctana 1 TaaxkmkunctaHa. CAOXKHOCTb 3aKAKOUAETCS U B
TOM, UTO 3TU FOCYAAPCTBA, MOMUMO TEPPUTOPMAAbHbIX MPETEH3NIA APYT APYTY, UMEIOT 1 Apyrie npo6-
AEMbl B OTHOLLUEHUSX. Aa)Ke Ha TeX yyacTkax, A€ rpaHuLbl GbIAM COrAACOBaHbl, CAYYAAUCh MEXKITHU-

YecKMe CTbIYKM, YeM BbI3bIBAAM ellie BOAbLLYIO HAMPSXKEHHOCTb.
KAroueBble cAOBa: STHUUHOCTb, KOH(PAMKT, AUCKPUMUHALIMS, MEXIOCYAAPCTBEHHbIN, MeXXNpaBu-

TEAbCTBEHHbIN, MEXXKBEAOMCTBEHHbIN.

Introduction

The collapse of the Soviet Union was a turning
point in the history of the world, the gaining of
independence by the countries of Central Asia
revealed many problems that required an immediate
solution. The most urgent problem was ethno-
territorial conflicts, which had deep roots in history.

Currently, the issue of borders and inter-ethnic
relations is key in the region. A huge influence on
the current situation in the region was the fact that
the modern borders of the countries of Central Asia
were defined during the Soviet Union. The central
authorities of the former USSR did not take into
account the historical, cultural and other features of
the ethnic groups. As a result of the ill-conceived
policy of the former Soviet Union, the borders of
the Central Asian states largely do not coincide with
the territories of the resettlement of ethnic groups in
the region.

The problem of uncertainty of boundaries,
which is exacerbated by an acute shortage of water
and land resources, contributes to tensions and
inter-ethnic conflicts (Solozobov YU., Shibutov M.,
2016).

One of the main factors of interethnic and
territorial problems are socio-economic reasons.
The reasons that underlie such conflicts include:

—ethnic groups vary greatly in language, religion
and lifestyle;
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— ethnic groups differ significantly in socio-
political status;

— on the territory of residence of one of the
ethnic groups, the political and economic situation
is changing in a short time;

—the presence of forces external to the conflicting
parties interested in continuing the conflict;

— conflicting ethnic parties have formed
persistent negative stereotypes in relation to each
other (Obrazovatel’nyy portal, 2018).

Research methods

This scientific study was based on general logical
methods such as: analysis, synthesis, synthesis and
description.

Main part

When solving territorial problems, it is
necessary to take into account the national
interests of each state. Pursuing national interests,
no state in the world wants to make territorial
concessions. Negotiations that address this
problem in the region were conducted from the
very beginning of independence and had a lot of
controversial points.

In our opinion, territorial disputes are the
stumbling block for the normalization of inter-
ethnic relations, security issues, and the effective
integration of the countries of the region. It should
also be noted that every state must understand that
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such problems must be solved in accordance with
the norms of international law.

The most intense section is the Fergana Valley,
which includes several enclaves, respectively, the
interests of Uzbekistan, Kyrgyzstan and Tajikistan
collide here. The difficulty lies in the fact that
these states, in addition to territorial claims to each
other, have other problems in relations. Even in
those areas where the borders were agreed, inter-
ethnic clashes occurred, which caused even greater
tension. The need to obtain visas in order to travel to
a neighboring country, even more caused discontent
among residents, as it was difficult and costly.
Residents could not realize in the early stages of
independence that they now live in different states,
and not in one country, as was the case in the times
of the Soviet Union. The thinking of people who
once lived in neighboring villages was difficult to
change, there are many examples where people
are not authorized to run across borders that were
mined at the time, and as a result we see a lot of
casualties among ordinary people. The restriction
of movement between countries was dictated by the
national security issues of the countries of the region.
In addition to the problems we have mentioned
above, drug trafficking flows and growing terrorist
groups have begun in the region. As a result, cross-
border travel and trade were a big problem, often
exacerbated by the behavior of customs and border
guards. Border services often did not have sufficient
qualifications to stop certain people from moving
across borders.

If we consider the largest and in our opinion
significant ethno-territorial conflicts, it would be
appropriate to dwell on the problems that exist
between Uzbeks and Kyrgyz.

Ethno-territorial conflicts between Uzbeks and
Kyrgyz began in the period of the existence of the
Soviet Union.

In 1924, the cities of Osh, Jalal-Abad and Uzgen,
despite the fact that the majority of the population
were Uzbeks, were included in Kyrgyzstan. The
reason for this was that the Kyrgyz would not have
their own industrial centers. The Uzbeks, who
controlled the trade and services sector, lost their
leadership positions, which went to the Kyrgyz,
as well as language discrimination of the Uzbek
language (Trofimov D.K., 2002).

The situation began to heat up when Kyrgyz
youth appeared in Uzbek cities, demanding land for
housing construction. However, USSR legislation
prohibited the allocation of land for individual
development in the capitals of the Union republics,
and therefore discontent of the Kyrgyz youth living

in Frunze grew. Kyrgyz people from rural areas who
did not have their own housing and registration did
not abandon attempts to seize land.

However, the year of the rise of national self-
consciousness not only Kyrgyz, but also Uzbeks was
1990, when the informal Uzbek association Adolat
and the Kyrgyz Osh Aymagy, which were providing
people with land for building houses, became active
in Osh from early spring. In May 1990, in the city
of Frunze and in the city of Osh, several youth
associations were formed, which shared different
goals. Some demanded a solution to the housing
problem, others put forward political demands, and
others worried about preserving Kyrgyz history,
language and national identity. Representatives
of the Uzbek population demanded the creation
of the Uzbek autonomy, as well as the granting of
independent status to the Osh region, the creation of
the Uzbek cultural center, the opening of the Uzbek
faculty at the Osh Pedagogical Institute.

Inter-ethnic tension arose in the cities of Jalal-
Abad, Maili-Sae, Tash-Kumyr, Suzak and Bazar-
Kurgan districts, on the border of Madaniyat Pakhta-
Abad and Burgandy villages of Leninsky district.

The events in the Osh and Andijan regions
showed a weak social policy, inability to resolve land
use issues, which was the reason for the aggravation
of interethnic relations. However, unfortunately, no
concrete decision was made on this issue to prevent
such clashes between different ethnic groups
(Novosti Tsentral naya Aziya, 2010).

The unresolved political, economic and social
problems in Kyrgyzstan led to a new increase in
tensions in the sphere of inter-ethnic relations,
this was especially pronounced after the fall of the
Bakiyev regime.

In the spring of 2010, the situation in Osh began
to heat up. Uzbeks again began to report pressure
from representatives of criminal groups that
included Kyrgyz, as well as an increase in violent
street incidents, of which ethnic Uzbeks became
victims.

The inaction of law enforcement agencies in
southern Kyrgyzstan, which were demoralized
after the change of power in Bishkek, pushed the
Uzbek population to take measures to ensure their
security. The authorities were forced to authorize the
formation of “people’s guards”, and representatives
of the Uzbek diaspora developed a collision alert
system, which allowed in a short time to collect
dozens and hundreds of residents at the scene.

Issues of delimitation and demarcation of
borders in Central Asia are still not fully resolved, in
particular at the border of Kyrgyzstan and Tajikistan.

22 Xabapusl. Jlintany cepusicsl. Ne3 (15). 2018



Tutinova N.E. et. all

There are many controversial sites. Such as:
Lyailyaksky district of Osh district, Batken district
(Kyrgyz Republic) and Isfara district of Leninabad
oblast and Jirgatal district (Tajik Republic).

In addition to the delimitation of borders,
the issue of inter-ethnic clashes between Kyrgyz
and Tajiks also remains very difficult, since the
population in the border areas is not uniform.
Kyrgyz live in Tajikistan densely, and the Tajik
population, on the contrary, in Kyrgyzstan. The
main cause of inter-ethnic clashes here is primarily
the fact that some border areas are very densely
populated. Population growth is carried out mainly
due to internal, demographic processes. The Batkent
region of Kyrgyzstan occupies the southern foothill
part of the Fergana Valley with advanced chains,
spurs and foothills of the Turkestan Range and
the Alay Range, three quarters of its borders are
international. The region borders on Tajikistan
in the south, west and north-west, Uzbekistan in
the north, and Osh region in the east. The Batkent
region is characterized by a high birth rate, low
mortality and a high natural increase. The main
problems here include a noticeable water shortage,
a shortage of arable land and mountainous terrain,
which is one of the obstacles to the resettlement of
the population; therefore, over the past few decades,
some Kyrgyz began to pull closer to the city of
Isfara, on lands traditionally settled by Tajiks. Here,
settlements began to emerge with a predominance
of the Kyrgyz ethnic group (Aksai, Samarkandek,
Hovsuvor, Aktatyr, Kochoboy, Shakcha, etc.). The
situation was aggravated by the fact that during the
Soviet Union, when the borders were drawn, areas
with a compact Kyrgyz population were included in
Tajikistan, and vice versa.

The territorial issue between Kyrgyzstan
and Tajikistan is also greatly complicated by the
presence of enclaves. On the territory of Kyrgyzstan
there is a relatively small plot of land (130 thousand
sq. Km) belonging to the Isfara district of the
Leninabad region of Tajikistan — the Vorukh enclave
with a population, according to various estimates,
from 23 to 31 thousand people, approximately 99%
of which are Tajiks, 1% — Kyrgyz, respectively.
And, for example, the population density of the
Batken district surrounding it is much less. This
circumstance was a factor of social tension between
Kyrgyz and Tajiks. Ethno-territorial conflicts began
in the days of the Soviet Union, in the early 80s of
the XX century.

There are events in the villages of Vorukh —
Tangi in 1982 and the Match (October) — Aktatyr
in 1988. The most significant was the confrontation
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between the Tajiks of the Isfara region of Tajikistan
and the Kyrgyz of the Batken region of Kyrgyzstan
in 1989.

Sadly, inter-ethnic conflicts also began to
influence bilateral relations between Kyrgyzstan
and Tajikistan. So, during the Kyrgyz-Tajik clashes
in n. 90s. found a significant discrepancy between
the positions of the authorities of Kyrgyzstan and
Tajikistan. The leaders of the two countries of the
republics exchanged official accusations against
each other with accusations of unwillingness
to solve the problems that had arisen. Local
conflicts escalated into interstate differences, with
demands for a revision of inter-republican borders

(Electronic  resource  //https://regnum.ru/news/
accidents/1753343.html).
The territorial issue between Kyrgyzstan

and Tajikistan is also greatly complicated by the
presence of enclaves. On the territory of Kyrgyzstan
there is a relatively small plot of land (130 thousand
sq. Km) belonging to the Isfara district of the
Leninabad region of Tajikistan — the Vorukh enclave
with a population, according to various estimates,
from 23 to 31 thousand people, approximately 99%
of which are Tajiks, 1% — Kyrgyz, respectively.
And, for example, the population density of the
Batken district surrounding it is much less. This
circumstance was a factor of social tension between
Kyrgyz and Tajiks. Ethno-territorial conflicts began
in the days of the Soviet Union, in the early 80s of
the XX century.

There are events in the villages of Vorukh —
Tangi in 1982 and the Match (October) — Aktatyr
in 1988. The most significant was the confrontation
between the Tajiks of the Isfara region of Tajikistan
and the Kyrgyz of the Batken region of Kyrgyzstan
in 1989.

Sadly, inter-ethnic conflicts also began to
influence bilateral relations between Kyrgyzstan
and Tajikistan. So, during the Kyrgyz-Tajik clashes
in n. 90s. found a significant discrepancy between
the positions of the authorities of Kyrgyzstan and
Tajikistan. The leaders of the two countries of the
republics exchanged official accusations against
each other with accusations of unwillingness to
solve the problems that had arisen. Local conflicts
escalated into interstate differences, with demands
for a revision of inter-republican borders (Sabirov
1.,2014).

Unfortunately, the frequency of border conflicts
in recent years is a wake-up call to a possible
destabilization of the situation in the Fergana
Valley, and therefore in Central Asia, at any moment
[Electronic resource].
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In Central Asia, Uzbek-Tajik relations differ
in complexity and intensity, despite the fact that
Tajikistan and Uzbekistan are the closest republics
of Central Asia in terms of culture and lifestyle.
During the Soviet era, the closest economic ties of
Tajikistan in the region were with Uzbekistan.

After independence, relations between the two
countries developed relatively well. Diplomatic
relations between the republics were established on
October 22, 1992. Already in 1995, the Embassy
of the Republic of Tajikistan began to function
in Tashkent. The legal base of bilateral Tajik-
Uzbek relations, which has been formed to date,
consists of 111 interstate, intergovernmental and
interdepartmental agreements and treaties in the
political, trade and economic spheres. Meetings of
the two heads of state were regular (Rashid G.A.,
2014).

However, the phenomenon of interethnic and
as a result of interstate disagreements is clearly
expressed here.

In Central Asia, the Uzbek-Tajik contradictions
are the most protracted, because Half of Tajiks live in
economically underdeveloped areas of Uzbekistan,
such as Surkhadarya, Fergana, and Kashkadarya
regions. The standard of living is much lower than
the national average. There is a high unemployment
rate among the population, with a high demographic
growth.

The Tajik population of Uzbekistan does not
seek to participate in the political life of the country.
It is characterized by passivity and disbelief in its
capabilities. In Tajikistan, there is a large Uzbek
diaspora of more than 1 million people, which ranks
second in the quantitative sense after the titular
nation. Uzbeks make up about a quarter of the
republic’s population. Unlike the “Uzbek” Tajiks,
they are characterized by a desire to participate in
state-building, to actively participate in the political
and economic life of Tajikistan, the Uzbeks intend
to change the situation in accordance with their
interests. This striving manifested itself most
vividly during the civil war of the early 1990s, when
ethnic Uzbeks, with the support of official Tashkent,
had a significant influence on the course of events
unfolding in the country.

The resettlement of ethnic groups of Tajiks and
Uzbeks by almost 50% does not correspond to the
borders and geographical position of the national states
— the Republic of Uzbekistan and the Republic of
Tajikistan, this is what creates the ground for numerous
contradictions, in particular, inter-ethnic ones.

The Uzbek-Tajik relations are greatly influenced
by complex interstate relations. In this case, we

can clearly observe the merging of interethnic
and interstate contradictions. One of the factors
complicating bilateral relations is the problem of
border security. More than half of all ethnic Tajiks
in Uzbekistan live in areas bordering Tajikistan and
Afghanistan.

The independence of Tajikistan began with a split
(February 1990), a political confrontation between
various regional and political elites in the struggle
for sovereignty in the republic. The standoff began
around the 70s. last century, and in February 1990
it turned into an open political struggle for power,
an attempt was made to oust the supreme power in
the republic. Attempt to seize power failed. Having
received support from the center, the former elite
managed to hold their positions. But their power
was no longer complete.

In the neighboring republics, the authorities were
able to intercept the national-revival slogans from
the opposition, won the sympathy of the population
and become the fathers of the founders of the new
independent states. In Tajikistan, the ruling elite
could not adapt to the new conditions that led to the
political crisis in the country.

In May 1992, the political confrontation
escalated into a civil war. President of Uzbekistan
Islam Karimov sent a letter to the UN Security
Council with a proposal to intervene in the situation
in the interests of finding a way out of the difficult
situation in which Tajikistan finds itself

At this time, a large flow of refugees from
Tajikistan rushed into Uzbekistan, which created
difficulties for the country. The continuation of
the war was fraught with an even greater flow of
refugees, and as a result of this, it was transformed
by the spread of instability beyond Tajikistan,
including to Uzbekistan, which at the time was also
not calm and stable enough.

The resettlement of ethnic groups of Tajiks and
Uzbeks by almost 50% does not correspond to the
borders and geographical position of the national states
— the Republic of Uzbekistan and the Republic of
Tajikistan, this is what creates the ground for numerous
contradictions, in particular, inter-ethnic ones.

The Uzbek-Tajik relations are greatly influenced
by complex interstate relations. In this case, we
can clearly observe the merging of interethnic
and interstate contradictions. One of the factors
complicating bilateral relations is the problem of
border security. More than half of all ethnic Tajiks
in Uzbekistan live in areas bordering Tajikistan and
Afghanistan.

The independence of Tajikistan began with a split
(February 1990), a political confrontation between
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various regional and political elites in the struggle
for sovereignty in the republic. The standoff began
around the 70s. last century, and in February 1990
it turned into an open political struggle for power,
an attempt was made to oust the supreme power in
the republic. Attempt to seize power failed. Having
received support from the center, the former elite
managed to hold their positions. But their power
was no longer complete.

In the neighboring republics, the authorities were
able to intercept the national-revival slogans from
the opposition, won the sympathy of the population
and become the fathers of the founders of the new
independent states. In Tajikistan, the ruling elite
could not adapt to the new conditions that led to the
political crisis in the country.

In May 1992, the political confrontation
escalated into a civil war. President of Uzbekistan
Islam Karimov sent a letter to the UN Security
Council with a proposal to intervene in the situation
in the interests of finding a way out of the difficult
situation in which Tajikistan finds itself

At this time, a large flow of refugees from
Tajikistan rushed into Uzbekistan, which created
difficulties for the country. The continuation of
the war was fraught with an even greater flow of
refugees, and as a result of this, it was transformed
by the spread of instability beyond Tajikistan,
including to Uzbekistan, which at the time was also
not calm and stable enough.

The message of Islam Karimov served as the
basis for discussing the situation in Tajikistan in the
UN Security Council and the subsequent dispatch of
a special fact-finding mission. A series of subsequent
UN-decisions led to the deployment of the
organization’s peacekeeping mission in the republic.

From November 16 to December 2, 1992.
in Arbob, the 16th session of the 12th Supreme
Soviet of the Republic was held. In addition to
deputies, field commanders of the opposing sides,
representatives of opposition political parties and
organizations that were not directly represented in
parliament, held positions in the executive branch
of that time, took part in the session. In the hall
there were also political figures who were not part
of any of the branches of power, but who played a
prominent role in political processes. At the session,
Emomali Rahmon was elected head of state. The
war continued for another four and a half years,
but the legitimacy of the decisions taken at Arbob
was never questioned by the opposition. Uzbekistan
contributed to the successful conclusion of the
session and the beginning of the work of the newly
elected government in Dushanbe.
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It seemed that relations between the two
neighboring republics would develop very well.
However, unfortunately, after some time the
relationship began to take shape differently. At
first, they began to talk about friction between the
leadership of the two countries, the reluctance of
one side to see the other as an equal political partner.
This state of affairs persisted until the end of 1995,
when relations between Tajikistan and Uzbekistan
began to enter into a zone of open mutual alienation.
For countries, tensions clearly felt, especially in the
energy sector, have become characteristic.

While the problems of political nature between
the leaderships of Tajikistan and Uzbekistan have
not accumulated a certain critical level, the problems
arising in the field of energy more or less quickly
found their solution. However, in early January
1996, the supply of natural gas from Uzbekistan
unexpectedly stopped. The consequence was the
collapse of the entire heating system in the cities and
towns of the republic. It was then, for the first time in
the republic, that what later became commonplace in
the winter time was the phenomenon of overloading
of electrical networks and accidents on power lines.

Another painful point is transport and
communication problems. When civil war broke
out in Tajikistan, in Uzbekistan it was considered
necessary to completely curtail the air traffic
between the two countries in order to ensure their
security. In Tajikistan and, no doubt, in Uzbekistan
itself, this measure was considered as temporary.
However, there are still no regular flights between
the two countries. Tajikistan has only one rail exit to
the outside world — through Uzbekistan.

Another problem was the difficulty of
humanitarian contacts. For almost all the 90s.
There were practically no problems in this matter.
Citizens of Tajikistan and Uzbekistan quietly moved
in both directions. Although from May 1992 to
June 1997. there was a civil war in the country, any
obstacles caused by security considerations were
simply absent in the way of free visa-free visits to
Uzbekistan by the citizens of Tajikistan. But already
after the signing of the inter-Tajik peace agreements,
the trip to Uzbekistan became accompanied by the
increasingly complicated procedure of crossing the
border checkpoints from the Uzbek side. The logical
conclusion of the process of complicating bilateral
relations in this direction was the introduction in the
early 2000s. on the initiative of the Uzbek side of the
visa regime between the two countries. In parallel
with this process, the process of mining the border
from the Uzbek side was unfolding. The objective
reasons were taken in 1999-2001. IMU’s armed
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forces intervene in penetrating from their base in
Afghanistan into the territory of Uzbekistan.

In Soviet times, Tajikistan had only one
significant economic land exit to the outside world
for it — by rail through the territory of Uzbekistan.
Through Uzbekistan, the railway linking the
central and southern regions of the republic with its
industrially developed northern region was carried
out. In winter, the automobile communication of the
South and Center with the North of the Republic,
as already noted, was also carried out through the
territory of Uzbekistan. In turn, the railway and, to
a rather large extent, automobile connection of the
Uzbek part of the Fergana Valley with the rest of the
territory of Uzbekistan was carried out through its
Tajik part.

The transport and communication inter-
dependence of Tajikistan and Uzbekistan that
developed in Soviet times was not a problem
until the collapse of the USSR. In the post-Soviet
period, it became a problem for Tajikistan, which
practically had no own possibilities for its solution.
Uzbekistan, by now, has built an alternative railroad
and highway, overcoming transport dependence on
Tajikistan.

With the collapse of the USSR and the gaining
of independence by Tajikistan and Uzbekistan, the
conflict-related preconditions, inherited from the
Soviet era, quickly transformed into real problems
that adversely affect bilateral relations. This
happened, in many respects, due to quite objective
factors.

The energy problem has become one of the
pain points in the Tajik-Uzbek relations. Almost
immediately after the collapse of the USSR and
independence, Tajikistan began to experience a
shortage of energy resources. It was aggravated
by a shortage of financial resources and a shortage
of opportunities for the purchase and sustainable
delivery of the necessary energy resources to
the republic from the outside. In the first half
of the 2000s, the situation with the shortage of
electricity in the country worsened so much that it
had no choice but to seriously address the issue of
creating opportunities for recycling its considerable
hydropower resources.

Tajikistan has a real desire for a constructive
dialogue with Uzbekistan on energy and transport
and communication problems that are critically
important for it, because the insecurity of these
problems has had a negative impact on it. For a long
time, the other side simply didn’t have such a need
for a constructive dialogue on these and various
other problems for bilateral relations. Uzbekistan

had a whole range of advantages, which included
the inclination of external forces that have their own
interests in the region and are able to influence the
countries that belong to it, to take into account its
position and interests.

The prospects for a more rapid resolution of
issues related to the delimitation and demarcation
of the border between the two states and their
subsequent legal consolidation look better. These
issues were discussed on November 14 at the Ministry
of Foreign Affairs of the Republic of Uzbekistan
with the Tajik ambassador to this country, Sodik
Imom. Already on November 16, the Minister of
Foreign Affairs of Uzbekistan Abdulazizi Kamilov
received the Deputy Minister of Foreign Affairs of
Tajikistan, Makhmadsharif Hakdod, in Tashkent
and discussed the same issues with him. The source
of the Asia Plus news agency in the government of
Tajikistan stressed that the Tajik and Uzbek sides are
determined to put an end to the issue of delimitation
and demarcation of the border between the two
countries by the end of the year.

Summarizing everything, it can be noted that
in bilateral Tajik-Uzbek relations there have been
visible visible positive shifts. The intensified
constructive dialogue gave the first fruits. I would
like to hope that this trend will be sustainable and
will bring relations between the two countries to a
level that meets their fundamental national interests
(Rashid G.A., 2014).

Conclusion

Thus, inter-ethnic tensions persist in the border
areas of the republics of Central Asia, which can
at any time escalate into an interstate conflict.
Unemployment, the low standard of living of the
majority of the population, the acute shortage of
arable land and water resources, the intensification of
groups of armed extremists — all of these are factors
that can aggravate inter-ethnic contradictions. After
the collapse of the USSR and the independence of
the former Soviet republics, the situation on the
border worsened: the borders did not have a clear
outline, there was not enough land and water. These
factors have always been and are the causes of the
frequent ethno-territorial conflicts between the two
republics.

The Fergana Valley with its unresolved issues
of controversial borders, lack of water resources,
high corruption in border areas, threats of
extremism and terrorism, ethnic conflicts and drug
trafficking are the key to the security of the whole
of Central Asia. No state in the region is able alone
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to resist the drug clans and the smuggling industry.  ethnic problems, the search for ways to establish
In our opinion, only integration, the search for close economic relations will help countries to
consensus in solving ethno-territorial and inter-  achieve peace in the region.
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The article is widely covered by the survey of my plenary addresses in the 5th International
Farabi Forum which was held by Al-Farabi Kazakh National University (Almaty, Kazakhstan, April
3-4, 2018). Important reasons for the study of al-Farabi and his work were: many of the manuscripts
of al-Farabi are insufficiently studied and inaccessible to the scientific world or the general public;
in former Soviet Central Asia, although Soviet science made an important contribution to the study
of al-Farabi, she forcibly filtered her ideas -just as she filtered the views of Firdousi, Abay, and oth-
ers through Marxist-atheistic ideology; from the western (Euro-American) perspective, even less of
al-Farabi’s research was done because of the “western Eurocentric” bias. The “Western Eurocentric”
bias interpreted the work of al-Farabi through the prism of its various Western Christian and / or
democratic perspectives and values; A more strict “orthodox” Muslim view questioned or complete-
ly rejected the main aspects of the study of al-Farabi (and other Islamic thinkers of this period), con-
sidering it incompatible with some Quran teachings that are understood from conservative ulemic
theological traditions (Fakhry, 2002: 135).
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Makaaa 5-wi xbiA canbiiFbl Kasakctan Pecny6amkacbiHbiH, oA-Dapabu  aTblHAAFbI  YATTbIK,
YHUBEPCUTETIHAE ©TKeH (DOpyMFa YCbIHbIAFAH KEHEMTIAreH TpaKTaTblHbIH Tycaykecepi (AAmarthl,
KasaxcraH, 3-4 cayip 2018 >bin). OA-Dapabu eHe OHbIH >KYMbICbIHbIH, 3ePTTeAIHYiHiH, Heri3ri
cebenTtepi: aAn-Dapabu ken eHOeKTepi XXEeKTIAIKTI ABpexXeAe 3epTTeAMer, KOmnuliAiKKe KOAXETIMAI
60AMaAbl; 6ypbiHFbl KeHec OaarbiHbiH OpTaabik A3nsiaarbl KEHECTIK AdyipAe oA-Dapabuait eHOekTepiH
3epTTeyAe YAeCiH KOCKaH 6oaca aAa, on Dupaoycn, Abait >keHe 6acka Aa OMILbIAAAD CUSIKTbI
MapKCUCTIK-aTeMCTIK MAEOAOTMSI EAeriHeH OTKi3iAAl; 6aTbICTbIK, (EBPO-aMepMKaHAbIK) 3epTTeyAep
an-PDapabuait, eHbOeKTepiH «eypornoLeHTPUCTIK» TypFbiAaaH, baTbic xpuctuaHn >keHe / Hemece
AEMOKPATUSIABIK, KYHABIABIKTAP TYPFbICbIHAH KapacTbipAbl. «OpPTOAOKCAAbAbI»  MYCbIAMaHAAPABIH
nikipiHwe, aa-Mapabuain (ocbl keseHaeri 6acka Aa MCAaM OMILbIAAAPbI CUSIKTbI) HEri3ri orAapsbl
YAEMAEPAIH KOHCEPBATMBTI AiHM ASCTYpAepi TyprbiCbiHaH KypaHHbiH Kenbip >kakTapblHa Ceykec
KEAMEMAI A€ ecenTeAl.
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CraTbs 9BASIE€TCS paCLUMPEHHbIM TPAKTaTOM MAEHAPHOrO BbICTYMAEHUST Ha 5-oM ExxeroaHom
dopyme Aab-Dapabu (B KasaxckoMm HaumMOHaAbHOM yHuBepcuteTe uM. AAb-Dapabu. AamaTsl,
KasaxcraH, 3-4 anpeas 2018 roaa). BaxkHbiMu npuumHamm nccaepaoBanns Aab-Mapabu 1 ero TpyaoB
CcTaAu: MHoro pykonucen Aab-Dapabu HEAOCTAaTOUHO M3y4eHbl M HEAOCTYMHbl AASl HAy4YHOrO
MMpA MAM LUIMPOKOW 06LeCTBEHHOCTU; B ObiBluen coseTckon CpeaHeit A3um, XOTS COBETCKas
HayKa BHOCMAQ BaXKHbIM BKAAA B m3yueHune AAb-(Dapabu, oHa HACMAbCTBEHHO OT(UALTPOBAAQ
CBOM MAEM - TOUYHO Tak e, Kak oHa OT(UALTPOBaAA B3rAdAbl Dupaoycu, Abas n Apyrmux — uvepes
MapKCUCTCKO-aTEUCTUYECKYIO MAEOAOTMIO; C 3arnaAHOM (eBpO-aMepMKaHCKOM) NepCrnekTuBbl, elle
MeHblle nccaepaoBaHuin AAb-Dapabu B6bIAO CABAAHO M3-3a «3aMAAHOMO €BPOLIEHTPUYUECKOr0» YKAOHA.
«3anaAHbIit €BPOLEHTPUYECKMIA» YKAOH MHTEepNpeTrpoBaA paboty aab-Mapabu uepes npusamy CBOMUX
Pa3AMUHBIX 3aMaAHbIX XPUCTUAHCKMX U / AU AEBMOKpATUUECKMX MepCriekKTMB U LeHHOCTen; 6Goaee
CTPOTMA  «OPTOAOKCAAbHbBIN» MYCYAbMAaHCKWIA B3rASA MOCTAaBUMA MOA COMHEHME MAWM MOAHOCTbIO
OTKAOHUA OCHOBHbIE aCMeKkTbl UCAAeAOBaHMM anb-Dapabu (M APYrMX MCAAMCKUX MbICAUTEAEI 3TOrO
nepuoAa), CuMTas HECOBMECTUMbBIM C HEKOTOPbIMM YyyeHusiMuM KopaHa, KOTopble MOHWMAIOTCS C

KOHCEPBATUBHbIX YAEMUUYECKMX HOrOCAOBCKMX TPAAULIMK.
KatoueBbie caoBa: aab-Papabu, hraocodus, ncaam, CpeaHsis A3ns, eBPONOLEHTPUSM.

There are at least four important reasons for
dedicating time and effort to the honor and promo-
tion of Al-Farabi and his work:

1- Generally speaking, there are still many
manuscripts and, within them, aspects of Al-Fara-
bi’s thinking which have not been sufficiently re-
searched and made available to the scholarly world
or broader public;

2- Within former Soviet Central Asia, although
Soviet scholarship made important contributions to
the study of Al-Farabi, it forcibly filtered his ideas --
in the same way it filtered the views of Firdousi, Abai,
and others -- through a Marxist-Atheist atheist lens;

3- From a Western (Euro-American) perspec-
tive, even less research has been done on Al-Farabi
because of a ‘Western Eurocentric’ bias which per-
petuates itself for numerous complicated reasons.
Like the Soviet view, this ‘Western Eurocentric’ bias
has interpreted al-Farabi’s work through the prism
of its own various Western Christian and/or demo-
cratic perspectives and values (cf. European Medi-
eval as well later Cold War scholarship for both #2
and #3) [see also Bahrani 2014];

4- A more strictly ‘orthodox’ Muslim view —
going back as far as al-Ghazali and even to Fara-
bi’s own lifetime under al-Mutawakkil — has called
into question, or dismissed outright, major dimen-
sions of al-Farabi’s (and other Islamic Golden Age)
thinking as being incompatible with certain teach-
ings of the Qur’an as understood within conserva-
tive Ulemic theological traditions [Fakhry 2002:
135].

The annual Farabi Forum at al-Farabi Kazakh
National University (Almaty, Kazakhstan) and
other such Turko-Persian venues make important
contributions to the study of Al-Farabi and his
legacy by bringing all of these historically per-
vasive views into academic dialogue with schol-
arship eminating from Al-Farabi’s Central Asian
homeland.

Al-Farabi was of course born in 870, the same
year Al-Kindi died. He therefore helped lay the
foundations for the Islamic ‘Golden Age’ of science,
philosophy, medicine and other scholarship. The
Islamic Golden Age itself represents a major phase
within human intellectual history.

Islamic Golden Age within Main Stages of Human Intellectual History

1 Scientific Advances in the Ancient & Early Medieval World, 3000 BCE — 750 CE

2 Islamic Golden Age of Science & Scholarship, 750-950 CE

3 From the Islamic world to Western Europe and Mongol China, 975 — 1600 CE

4 Western advances (Renaissance, Sci & Industrial Revs), 1400 — 1970

5 From the West back to the Islamic & broader Asian world, 1700-1970
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Sources of Islamic Science

Persian / Zoroastrian

Indian / Hindu

Syrian / Christian

Greek / Secular, Christian & Jewish
Central Asian / Buddhist & Secular

Al-Farabi thus participates in an important way
in the preservation and development of ‘human
civilization’ at the world historical level. Or, as
S.F. Starr put it in his volume Lost Enlightenment:
“A writer of global import, Farabi was a prince of
medieval thought, East and West” [Starr 2013:184;
cf. Shaukenova 2012].

Indeed, Al-Farabi played a central role in the
very classification of sciences (lhsa’ al-‘Ulim)
[Amine 1949], drawing from the traditions of
Aristotle and Al-Kindi and then influencing directly
the further work of Ibn Sina, Roger Bacon and
others [Zhautykov 1971: 4-6; Salman 1939, cf.
Mahdi 1975]. He thus helped define our modern
university structures and disciplines [cf. Makdisi
1981]. His widespread, long-lasting influence
reaches across centuries, right down to our own
day, touching into numerous fields of scholarship.
This includes his impact, for example, on the 16th
century Italian musicians Gafuri, Fogliani and
Zarlino and the 19th century German poet Ludwig
Kosegarten [Zhautykov 1971: 8; cf. Farmer 1965
and Starr 2013: 159] as well as the work of Al-Razi,
Al-Biruni, Omar Khayam, Ibn Rushd, Leonardo
de Vinci, and more [Nysanbaev]. “Advancing a
notion of God as the First Mover, Farabi exerted a
significant influence, directly and indirectly, on St.
Thomas Aquinas, Dante, and even Kant, as well as
on the Jewish medieval thinker Maimonides” [Starr
2013: 184].

Manuscripts of Al-Farabi’s work are not only
housed in Muslim world libraries such as Istanbul,
Beirut, Damascus, and Cairo, but in European and
American libraries such as New York, Paris, Madrid,
London, Sweden, Leiden, and Munich [Zhautykov
1971: 8; Nysanbaev]. This was, in certain cases,
the result of European colonialism and (thus may
represent of form of cultural theft which) continues
in some ways to obstruct ongoing research into Al-
Farabi’s heritage. This obstruction persists in two
ways: because Euro-American scholars do not take
sufficient interest in Al-Farabi even though they have
sufficient access to many of his manuscripts, while
Muslim world scholars, who do take interest, face
major geographical, financial and political-cultural
obstacles in gaining access to these Euro-American

archives (cf. e.g. the 2017 immigration ban enacted
U.S. president Donald Trump).

But the presence of Al-Farabi’s manuscripts
in these Euro-American libraries leads me to four
final points which summarize “Al-Farabi’s World
Historical Travels: From Central Asia and the
Middle East, to Europe and Russia, and Back Again”
to his Central Asian homeland. Generally, we can
agree with Zhakipbek Altayev who, in an important
interview titled “The Return of the Heritage of al-
Farabi to the Kazakh Steppe,” distinguishes five main
periods of scholarship in Farabi studies [Altayev
2016]. I myself will limit it to four related though
distinct periods, with a differing chronological
framework and emphasis upon the world historical
connections between them:

1- Al-Farabi himself traveled from his home in
Farab (Otrar) on the Kipchak Steppe to Baghdad,
Damascus and possibly Cairo in the Middle East,
contributing to Islamic Golden Age scholarship.
He spoke of this as follows in one of his poetic
reflections:

Forgive me, o land of birth,

I left you behind.

Forgive me, o nation of birth,

I traversed a distant road.

You will perhaps forgive me, generations of my
people,

I did not find fame, fortune or glory.

You will perhaps forgive me, my moral conscience,
Knowledge was what I sought and followed.

“Kemrip MeHi, TyFaH xep,

CeHi apTKa TacTaIbIM.

Keurip meHi, TyraH e,

YKonzpr anbic 6acTaapim.

Kemripep MeHi YIIBIC-YpIIaFbIM,

bak, OaiiibIK, JaHK TaImagbIM.

Kemripep meHi, ap-0XJaHbIM,

Bimim Gonmbr 6akkaHBIMY, — degeni sol
[Hypmyparos, Faburos sxoHe T.0. 2014: 94; cf.
Heican6aes].

2- Al-Farabi traveled, by way of his manuscripts,
to Europe, influencing the European Renaissance
and Scientific Revolution both directly through his
own works and indirectly through the works of other
Islamic Golden Age scholars [cf. again Salman
1939, etc.; see above].

3- Al-Farabi then traveled (with other Islamic
Golden Age scholars) to Russia via Europe through
various avenues: First, he entered by way of Farabi’s
(direct as well as indirect) influence upon Thomas
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Aquinas and other medieval scholastic thinkers.
This thread of influence made its way to Russia
via the connection between Greek and Russian
Orthodoxy [Plested 2012: 178-184] — including
the diffusion of scholastic education throughout
Russia and Ukraine [Sokolov 2015] — as well as
Catholic influence in Russia [Dunn 2004]. Farabi
also traveled from Western Europe to Russia
through the efforts of Peter the Great and the liberal
Russian ‘Westernizers’. These various strands of
influence making their way into Russia across the
long centuries would eventually lead to increasing
attention to the work of Farabi in the nineteenth
and twentieth centuries. Thus, M. Steinschneider’s
critical biography of Farabi was published in St.
Petersburg in 1869 and Farabi’s contributions to
world historical scholarship were highlighted in
F.A. Brockhaus and I[.A. Efron’s encyclopedia
published in St. Petersburg between 1908 and 1913
[Altayev 2016]. Meanwhile, “Russian orientalists
and philosophers” such as V.V. Bartold (1869-1930),
Ignaty Krachkovsky (1883-1954) and Yevgeni
Bertels (1890-1957) took increasing interest in Al-
Farabi in the early 20" century [Altayev 2010: 4].
4- Al-Farabi returned to his Central Asian
homeland via Russia through the Jadidist reform
efforts of Shihabetdin (or Shihab al-Din) Marjani
(1818-99), Jamal ad-Din al-Afghani (1838-1897),
Ismail bey Gaspirali (1851-1914), Altinsarin, Abai,
Shakerim, the Alash Orda and other Central Asian
Muslim scholars. They formed an essential part
of the Islamic world encounter with ‘modernity’
confronting them via encroaching European empires
across the nineteenth and twentieth centuries. The
Jadidists and other Islamic modernist reformers
helped reclaim a heritage of world scholarship
originally passed to the West via their Central Asian
ancestors and other Islamic Golden Age thinkers
[Weller 2014: 350-351; cf. Lazzerini 1994: 41-
42]. Islamic Golden Age science, including that of
Farabi, had contributed to the Western advances
in science and technology which the Muslim
modernist reformers then learned from the Western
colonial powers, including Russia. Al-Afghani and
Gasprali pointed to these world historical travels of
Al-Farabi (and other Islamic Golden Age scholars)

when they said, respectively: “The Europeans
welcomed Aristotle, an émigré who became an
Arab” [al-Afghani 1880/1942: 179-182; cf. Keddie
1972: 84-87 and Keddie 1983: 73-95] and “The
Europeans are the most civilized people of our
times. Their teachers were Muslims” [Gasprali
1886: 87; cf. Lazzerini 1994: 33]. As part of these
world historical travels, Gasprali, in an early article
titled “First Steps toward Civilizing the Russian
Muslims,” highlighted “the intention of renovating
the educational method” in order to include study
of “the likes of ‘Ali Husayn Ibn Sina, Farabi, ...Ibn
Khaldun” and other Islamic Golden Age thinkers.
According to Gasprali, Jadid reformers at the time
had already “been rather successful in reforming
and reorganizing the following madrasas: the
Zinjirli in Bakhchisarai, the Barudi in Kazan, the
Osmanov in Ufa, and the Husaynov in Orenburg.”
They had done this by incorporating the study of Al-
Farabi and others into their curriculum [Kurzman
2002: 225]. Al-Afghani for his part, though critical
in some ways of the Islamic philosophical tradition,
nonetheless explicitly promoted “The Benefits of
Philosophy” as reflected in the work of Farabi and
other Islamic Golden Age scholars [Keddie 1983:
109-122; cf. 63-65]. Afghani interacted with Central
Asian Muslims, even traveling to Saint Petersburg
(1887-89) to foster unity among the Muslims of
Russia. His ideas and writings were known among
them.

Of course, Al-Farabi always remained in
his Central Asia homeland, both in heart and in
scholarship. He thus cried out: “I missed you so,
my precious Kipchak fathers, my land of birth.”
(Kazakh: ‘AlinanaiiblH aTaM KbIIILIAK, TyFaH jKepiM,
carsiHIBIM ) [Nurmuratov, Gabitov zhane t.b. 2014:
95; cf. Nysanbaev]. But he journeyed around the
world, across space and time, both returning home
and remaining abroad forever — in the libraries,
educational systems and modern cultural and
scientific lifeways encountered across the globe.
The Farabi Forum and other continuing efforts of
Al-Farabi Kazakh National University play a key
role in preserving, renewing and spreading the
heritage of Al-Farabi, in this generation and many
more yet to come.
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Samuel Huntington’s geopolitical vision of the clash of civilizations, that is of the European and
American with the Islamic civilization, belongs, in fact, to one of the viewpoints on the relations between
West and Islam. Of course, as usual, there exist two extreme camps opposing each other. One claims
that the relations and mutual influences cannot and do not exist, and that they have never existed. The
other tries to prove the opposite by writing and speaking of the fusion between Europe and Islam. Nowa-
days, we witness the domination of the first camp. It draws a thick line between the two civilizations and
assumes that their ideas, historical past, values and hierarchy of values have absolutely nothing in com-
mon. Arnold Toynbee, excellent English historian and philosopher of history, wrote that in the past when
Europeans were militarily opposing Muslims, Europe let the Islamic civilization ruin itself by attacking
Balkans, Hungary and Austria and walked, one could say, the Islamic civilization around by imposing
itself in Yemen, Africa and India.
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MNcaam xxoHe EyponaHbiH, Tapmuxm xoHe maaeHu JXKoaaaybl

CamioaAb XaHTUHITOHHBIH ©pPKEHWeTTEP KAKTbIFbIChI, SFHM €YPOMaAbIK, >KaHe aMepuKaAblkK, epke-
HUETTIH MCAAM BPKEHMETIMEH KaKTbIFbIChbl YXOHIHAETT reoCascu Ty KbIpbIMbl Caribin keAreHAe batbic neH
Mcaam apacbiHAAFbl KapbiM-KaTbIHACKA AEreH Ke3KapacTbiH 6ip narbiMbl 60AbIN TabblAaAbl. OAeTTe
6ip-6ipiHe keparap, 6ip-6ipiHeH aAluak, exi Ton 60Aaabl. bipeyaepi e3apa KapbiM-KaTbiHAC MEH bIKMaA
ewikallaH 60AFaH XKOK, OOAYbl Aa MYMKIH eMecC, Aer TyiiH >xacanabl. backaAapbl kepiciHiue ToH niwin,
Eypona meH McaamHbiH Kipiryi xxeHiHae ce3 ko3ranabl. Kasipri TaHaa 6i3 GipiHLI TONTbIH YCTEMA-
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HbIH, TapUXM OTKEHIHIH, KYHABIAbIKTapbl MEH KYHABIAbIKTap >XYyHeciHiH, 6ip-6ipiMeH opTak, elHapceci
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Historical and Cultural Message of Islam and Europe

3pEHUs Ha OTHOLLEHMS MexAY 3anasom u Mcaamom. KoHeuHo, Kak 06bIYHO, CYLLECTBYIOT ABa KPanHMX
Aarepsl, NPOTUBOCTOSILUMX APYT Apyry. OAHW yTBEPXKAQIOT, UTO OTHOLLEHWS M B3aMMHbIE BAMSHWNS He
MOTYT 1 He CYLLLECTBYIOT, U UTO OHU HMKOTAQ HE CyLLeCTBOBaAW. Apyrue nbiTaloTCs A0OKas3aTb 06paTHOE,
roBopst 0 cAngHum EBponbl n Mcaama. B HacTosuee BpemMsi Mbl IBASEMCS CBMAETEASIMM TOCMOACTBaA
nepsoro Aarepst. OH pUCYeT TOACTYIO AVMHUIO MEXKAY ABYMS LIUBUAM3ALIMSIMU U MPEAMNOAAraeT, UTo MX
MAEN, UICTOPUYECKOE MPOLLAOE, LIEHHOCTU M MepapXms LLEHHOCTEN He MMeOT aBCOAIOTHO HMYero obLue-
ro. ApHOAbA TOMHOM, MPEBOCXOAHDIN aHTAMICKMIA UCTOPUK M (PUAOCOC MCTOPMM, MMUCAA, YTO B MPOLL-
AOM, KOTAQ €BpOrMeiLbl COMPOTMBASIAMCbE MYCYAbMaHam B BOEHHOM OTHoLLeHuM, EBpona no3soAmaa
MCAQMCKOM LIMBMAM3ALIMM paspylumTb cebs, HanaeB Ha baakaHbl, BeHrpuio u ABctputo. M, Kak MOXHO
6bIAO Gbl BbIPA3UTHCH, HaBsi3bIBas B Memene, Acdbpuke 1 MHAMM MCAAMCKYIO LMBUAM3ALMIO.

KatoueBble caroBa: EBpona, Vcaam, LmBMAM3aLIMS, MPOTECTAHTU3M, NMpaBocAaBne, OcMaHcKas M-
nepms, TIOpPKCHe NAemeHa, INoAbLLa, MOAbCKME N AUTOBCKME TaTapbl.

Introduction

Perhaps the main reason why Islam was dis-
tanced by Europe was that it did not participate in
the Age of Exploration and Discovery. Indeed, the
discovery of America and a sea route to India mark
the beginning of the European domination. This
standpoint is supported by another brilliant British
scholar and orientalist, Bernard Lewis, specializing
in the relations between Islam and Europe. The turn-
ing point in the struggle between the civilizations
came in the 18" century, when the balance of power
between the Islamic and European civilization was
lost. This process seems to have been launched by
the peace treaty of Karlowitz, according to which
the Ottoman Empire, for the first time in history,
ceded the conquered land to Austria and Poland.
Nevertheless, one can think of other events marking
the beginning of the end. In the military of politi-
cal sense, it could have been the Turkish defeat at
Candia on the Crete in 1572 or at Vienna in 1683.
Of course, these are only guesses which help iden-
tify, more or less rightfully and precisely, the turning
points in military struggle between the two civili-
zations. Important and visible domination of West,
that is of Europe or to be more precise the Latin
civilization, comes in the 18" century. Russia, that
is the Orthodox or Byzantine civilization as some
prefer, distanced the Ottomans, representing the Is-
lamic world, as well. But one must not forget that
Islamic civilization, which wasn’t a monolith body,
had different fazes, forms and stages. Although Eu-
rope has common Christian roots, scholars speak of
at least three forms of civilization; Latin, Protestant
(Nordic) and Byzantine (Orthodox, Russian). Simi-
larly, in Islam, one can distinguish important forms
of civilization as well; Arabic, Persian and Turkish.
Moreover, from the diachronic point of view, they
were existing in the following periods of time: Early
Islamic (rule of Righteous Caliphs and the Umayyad
dynasty), Middle Islamic (rule of the Abbasid and

Ottoman dynasty) and contemporary (since the end
of World War I). The contemporary period could be
divided into two sub-periods. The first extending it-
self from the end of World War I to 90%; the second
encompassing the period since the war in Bosnia
and Afghanistan till now. The Muslim rule in Spain
and the presence of Islam in India, Indonesia and
Malaya Archipelago should be treated as yet other
civilizational entities, the first being purely histori-
cal, the rest both historical and modern. Still another
civilizational entity can be distinguished in the Otto-
man Empire since the 18" century. It appeared when
Europe started wielding there more clout. The turn-
ing point came in the Tanzimat period, when sultan
Mahmud II introduced a series of reforms and partly
europeanized the state and customs, especially of
elites. The reforms, which had an impact on the
whole Muslim civilization, had similar consequenc-
es to the reforms undertaken in Russia at the turn of
16™and 17" century by tsar Peter I. On the one hand,
the Ottoman Empire was renouncing its unique
identity based on social, economic, administrative
and political identity. On the other hand, through the
reforms, it was supposed to be strengthened in its
struggle with Europe.

Muslim culture in the West

From a geographical point of view, the areas of
confrontation between Islam and the European civi-
lization are situated on the western, southern and
eastern extremities of Europe. On the west, Muslim
culture spread on the Iberian Peninsula. First was
the culture of the Caliphate of Cordoba ruled by
the Umayyad dynasty, after which came the culture
of Granada emirate. The caliphate was founded by
Abd-ar-Rahman III, who started his reign in 921 in
the age of 23. He united the Muslim domain on the
Iberia and proclaimed himself caliph on 16 January
926. The domain was thriving and its apogee lasted
even under the rule of Abd-ar-Rahman’s successors,
Al-Hakam II and al Hadziba al-Mansura, who was
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ruling between 977 and 1002. The 10" century was
the peak of Muslim culture in Spain. It was also the
century, when one of the first Islamic philosophers,
Ibn Massara, lived. He was joining European and
Greek philosophy with eastern and Muslim tradi-
tion. He was the founder of the first philosophical
school in Muslim Spain. Ibn Massara died in 931.
Our knowledge about his life comes from many
sources, but in majority from the works of Ibn Hazm,
another great writer and thinker. Ibn Massara tried to
link the ideas of Empedocles with Muslim, or rather
eastern tradition. He was almost certainly influenced
by Neopythagoreanism and Neoplatonism in its late
form developed by Proclus or lamblichus. He asso-
ciated the latter with the philosophy of Empedocles.
Following Neoplatonism, Ibn Masssara was teach-
ing that beings are emanated. He assumed that there
were six beings, two of them, the knowledge and
power of God, were considered to have appeared
during God’s emanation. He was also supposing that
after death, the journey of the soul leading to purifi-
cation begins. Ibn Massara had many followers and
is believed to have been the founder of the Spanish
branch of Sufism, mystical philosophy in Islamic
tradition. His philosophy evolved into a movement
developed by his disciples, one of whom was Span-
ish mystic, Ibn Arabi, who is considered to have been
the greatest philosopher of mysticism in Islamic
world. Ibn Arabi lived in the years 1164-1249, more
than 200 years after Ibn Massara. His teachings are
a synthesis of Greek philosophy and Muslim doc-
trines, as well as of Buddhism and the tradition of
Ancient East which is visible, for instance, in the
remains of the cult of Mother Goddess represented
by Sophia, god’s wisdom, who walks the Earth as
a beautiful woman whom Ibn Arabi is said to have
seen once in Mecca. Ibn Arabi was teaching about
the unity of existence, what could have been an in-
fluence of the Hindu concept of Atman-Brahman.
The hypothesis is supported by the fact Ibn Arabi
had similar to Hinduism understanding of of the ex-
istence of God and the world. Apart from philoso-
phy, Muslim Spain was developing poetry as well.
Among many poets, special attention should be paid
to the already mentioned Ibn Hazm, who wrote a
prose poem, “The dove’s necklace”, which could be
considered as a precursor to the canon. It speaks of
courtly love, which was appraised by troubadours
who were imitating the poetry of Muslim Spain.
Let not forget about another Muslim philosopher
from Spain, Abu ‘l-Walid Muhammad ibn Ahmad
ibn Rushd, in Medieval Europe known as Averroes.
He was a doctor and a thinker continuing and rein-
venting the philosophy of Aristotle. Averroes tried
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to reconcile philosophical discourse with a religious
way of thinking. His philosophical method spread in
Europe through the translations made on the court
of Frederick II of Hohenstaufen. The Latin versions
of his works became the foundation of Latin Aver-
roism, philosophical school existing in 13 century
in Italy. Latin Averroism became a methodological
foundation of Thomism, doctrine created by Saint
Thomas Aquinas. Thus, Greek and Muslim thought
became the methodological cornerstone of the Cath-
olic church doctrine.

Sicily was yet another area of both political and
military expansion of Islam in Europe and of cultur-
al synthesis. The Muslim conquest of the island was
initiated in 827 by the north African dynasty, the
Aghlabids, and finished in 967 by Egyptian rulers
from the Fatimid dynasty. Next, in years 1061-1085,
Sicily was reconquered by Normans under the lead
of Roger 1. His successor, tolerant and enlightened
Roger II, contributed to the development of a unique
culture which was the synthesis of Europe and Is-
lam with elements of Byzantine culture. This origi-
nal cultural unity was being protected by the Ger-
man emperor and the ruler of Sicily, Frederick II of
Hohenstaufen, whom I mentioned before. The em-
peror’s name may be associated with the great Mus-
lim philosopher, Ibn Sab’in, who wrote Yemenite
Answers to Sicilian Questions. This work was com-
missioned by Frederick II. It gives answers to basic
philosophical questions raised by the emperor. The
book is also a valuable period piece and a great ex-
ample of ideological and philosophical discourse on
the verge of Europe and Islam. The influence and
synthesis of the two civilizations can be found in
architecture, ornaments or literature, for example in
Kitab Rujar (The book of Roger) commissioned by
Roger II and written by Al-Idris, great Arab traveler,
geographer and cartographer. The book is another
example of ideological, cultural and philosophical
discourse of Islamic and European tradition, ex-
pressed by intellectual elites of the time. Let me just
mention that Roger II of Sicily was a protagonist of
one of the best modern operas, which was created by
Karol Szymanowski. In the early Middle Ages, both
Spain and Sicily were a place of cultural exchange
where translations of Greek philosophers, from Arab
into Latin, were reentering European culture. It was
also a place of theological debates.

Another exchange and synthesis between the
civilizations took place in Balkans, where the Mus-
lim culture of Bosnia was born. The Ottoman cul-
ture, founded partly by the Arab and Byzantine tra-
dition, mixed with the Slavic and Latin culture, and
with Manichaeism which is the real name for Bos-
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nian church tradition. The church originated from
Gnostic Paulicianism, Catharism and Bogomilism.
A syncretic architecture appeared. The bridge in
Mostar, destroyed during the war in 90s, was its
most famous example. The Old Bosina was being
appraised by Ivo Andri¢, winner of the Nobel Prize
for Literature, who was describing its customs, tra-
dition and history, and by Mesa Selimovi¢, author of
the stunning novel Death and the Dervish.

The south-eastern border of Europe, the Crimea
Peninsula and the north cost of the Black Sea were
still another area where the Islamic culture and civi-
lization was influencing Europe. We would even
suggest a hypothesis that this area is the least known
since there hasn’t been any great scholar of the
Black Sea region civilization, who could be com-
pared to Fernand Braudel. Its northern cost, includ-
ing the Crimea, became a crossroads for different
cultures, civilizations, languages and religions. The
Crimean peninsula in mentioned in //iad under the
name of Tauri. The Greek influences date back to
Homer and the Greek colonization. The Argonaut’s
quest for the Golden Fleece in Colchis was, in fact,
a journey of Greeks to the land of today’s Georgia.
For almost 900 year, in the eastern and southern part
of Crimea, there existed the Kingdom of the Cimme-
rian Bosporus whose culture, religion and language
were Greek. The later rule of Romans in the south-
ern part of Crimea left its marks as well. Next, the
peninsula was subsequently under the influence of
Byzantium, Rus’ and Khazars, who formed a strong
Khaganate in the northern Fore-Caucasus and the
Black Sea region, in the 8" and 9™ century. It had
well-developed literature and material culture. Juda-
ism, brought by Jewish merchants and accepted by
the ruler, was its predominant religion. The power-
ful Khagante was definitely defeated in 10" century
by the army of Rus’ prince, Sviatoslav. But this isn’t
the end of influences since Ostrogoths, representing
the German civilization, were settling and forming
states in Crimea since the migration period. The last
state, independent Principality of Theodoro, was
conquered by the Ottomans in the late 15" century.
Since the migration period, Crimea was also settled
by Turkish tribes, Pechenegs, Huns and later Kip-
chaks, called by old Russian chroniclers Polovtsy.
Pechenegs were present in the north cost of Black
Sea as well. In the 13™ century, their lands were in-
vaded by Mongols. In consequence, Crimea and the
Black Sea region were more and more influenced by
Islam. In the 15™ century, the Golden Horde, Tatar
state which appeared on the ruins of Genghis Khan’s
empire, gave birth to the independent Crimea Kha-
gante. Its culture was composed of the above-men-

tioned elements and was an original synthesis hav-
ing a unique cultural value, parallel to the Bosnian
culture from that time.

We would like to mention now a completely for-
gotten civilization of Volga Bulgarians, who were
Muslims existing from 10" to 13" century, till the
Mongolian invasion. Their state was the first victim
of the invasion. Since 10" century, the central Volga
Region witnessed the raise of the Islamic culture
which had contacts with the Islamic center, Abbasid
Caliphate with the capital in Bagdad, and original Is-
lamic belletristic, philosophy, law, architecture and
art. The Muslim state on the southern boundaries of
Europe was influencing not only Kievan Rus’, but
also other Eastern states, some of them indirectly,
like for instance Poland. It was contemporary to the
Muslim civilization in Spain during its heyday.

Culture of Polish and Lithuanian Tatars

The southern edge of Europe, from the west to
the east, was surrounded by Islamic cultural and
civilization centers forming the crescent. But there
was still one more Muslim culture of a small Islamic
community from the Central-Eastern Europe which
was shining like a star in the middle of the crescent.
We mean here the culture of Polish and Lithuanian
Tatars. They were living within the Grand Duchy
of Lithuania, which later became the Polish—Lithu-
anian Commonwealth. The federation was marked
by high levels of ethnic and religious diversity and
had unique on the European scale culture containing
elements of eastern cultures. The Muslim influence
is visible in material culture since the rule of king
Stephen Bathory in the late 16™ century. Stephen
Béthory was Hungarian prince of Transylvania and
even in the choice of gowns we may notice that he
was assimilating the Ottoman tradition which later
on he implemented in Poland and Lithuania. The so-
called traditional dress of Polish noble class, Szlach-
ta, in 17" and 18" century is almost a true copy of
Turkish gowns. The only exception is the headwear.
The difference is visible on portraits from that time.
Even in military tactics and choice of weapons,
Szlachta was accepting the Ottoman culture. In 17%®
and 18" century, Poland was also under the influ-
ence of Persia, what is visible especially in material
culture.

In 600 years of their existence in the Grand
Duchy of Lithuania, Tatars created a priceless en-
demic, as biologists would say, culture typical only
to the Tatars living in the Duchy (Jakob Szynkie-
wicz, 1935). It was a fusion of the Eastern (Mus-
lim) and Western culture. We would like to say a
few words about this culture. Although scholars
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conduct more and more researches dedicated to Ta-
tars, vast audience have no knowledge of it. Tatars
were living far form Islamic cultural centers and
from the vivid Turkish culture to which they ethni-
cally belonged. They were creating substitutes for
Islamic spirituality and a Muslim way of living.
Throughout hundreds of years of their persistent
cultivation, they became separate entities of spiri-
tual and material culture. Having lost the fluency in
Tatar language in 16" and 17" century, Polish Tatars
were founding their spiritual culture on the unique
literature in which Islamic tradition was described
in Polish local dialect of Kresy or in Belarusian and
written down in manuscripts in the Arabic alphabet
(Ali Woronowicz, 1935).

The Golden Horde, whom I have already men-
tioned, was creating its literature in Chagatai lan-
guage. It was a Turkish dialect spoken in Central
Asia, which was ruled by the second son of Genghis
Khan, Chagatai. High Turkish culture was thriving
especially in two cites, Samarkand and Bukhara,
which are ancient civilization centers. The culture
was radiating to the Volga region, Crimea and partly
to Anatolia. It was also reaching the lands of the
Great Duchy of Lithuania through Tatar elites, who
were using its literary patterns (Ali Woronowicz).

The conditions of living in Poland and Lithuania
forced Tatars to develop defense mechanisms which
guaranteed the continuity of self-awareness. In the
same time, they showed great capacity of assimi-
lation and adaptation, one of which was total and
quick assimilation of language. Tatars lost the abil-
ity to speak their mother tongue, Kipchak language
from the Turkish language group, already in 16®
century in favor of Polish or Ruthenian language.
The main element constituting self-awareness was,
therefore, literature which substituted language and
folklore (Czestaw Lapicz, 1986). The manuscripts
concerned mainly Islam and some of them were cre-
ated in absolute isolation from Muslim cultural cen-
ters. The literary tradition was based on a Muslim
manuscript created in the Grand Duchy of Lithuania.
When the Tatar literature was forming, it was ab-
sorbing elements of the Golden Horde culture, and
therefore also of the older tradition of Khwarezm,
ancient Sogdiana and a mosaic of Silk Road cultures
(Klucz do raju. 2000). Some of the literary themes
created by the Golden Horde were common to all
Muslims cultures. In such a form, after being adapt-
ed to the Old Polish reality, they existed in the lit-
erature of Polish Muslims. The literature was mani-
festing itself in different forms which were existing
till 20™ century. These were, for instance, so called
Tasfirs which are commentaries to Qur’an (Ibrahim
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B. Konopacki, A.I. Smolik, 2000). In the Tatar tradi-
tion, they were written in manuscripts covered with
leather. They were containing subsequent texts from
Qur’an written with saffron ink under which were
commentaries and translations written in italics in
Polish, or more often in Belarusian language (Gali-
na Miszkiniene, 2001). Tajwids were another genre
present in Tatars literature. They are rules which
govern how Qur’an should be read. They contain in-
formation about proper intonation, pauses, ways of
recitation, articulation of Arabic phonemes, as well
as phonetic and musical value of Qur’an’s form.
The most important genre of Tatars’ culture were
Kitabs (Katatog.., 2005). The word >kitab< stands
in Arabic for >a book<. Kitabs contained, therefore,
many different moral parables, stories from the life
of Muhammad and other prophets, religious lore
and legends, poems, magical recipes , deeds of Tatar
rulers, commentaries to dogmas and religious rules,
prayers, as well as local parables, legends and sto-
ries. Another important genre were >hama’ili< as
called in Arabic (Paul Suter, 2004). The word itself
means >what one has with him<. They are prayer
books containing the most common prayers divided
according to the five periods of a day, supplication
prayers called dua, and explanations of the most
common religious rituals. Hama’ilT contained hints
about the ceremony of marriage and funeral, as well
as about the ritual of naming a child.

Even today this literature contains uncharted
plots and themes which were often paraphrases
of the Sufi tradition — Islamic mysticism — in its
Middle-Asian and Anatolian variants of such Sufi
brotherhoods as jesewije, nakszbandi, bektaszi,
hurufije. It was functioning in Crimea as well as in
Ottoman Turkey, in the Balkans, in the Volga Region
and among the Polish-Lithuanian Tatars (Ahmad
Czwartego.., 1990). It is also worth mentioning that
there is a Tatar minority in Finland. Tatar colonization
began to arise there only in the beginning of the 20"
century, especially after the Bolshevik Revolution in
1917. The majority of the Tatars living in Finland
comes from the Volga Region area. They made some
contribution to defending their new homeland during
the war between Finland and the Soviet Union. The
Finnish Tatars created original Muslim literature, as
well as the press and educational system.

From the diachronic point of view, we should
mention the European-Muslim relations since the
8" century, when Muslim armies struck Europe
for the first time. The attack came from the West,
through the Strait of Gibraltar and Spain, as well as
from the East, at Constantinople. In both cases the
offensive was suppressed. At Poitiers, at Provence
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and at Constantinople, Islam met defeat. After that
the offensive of Christian Europe began. And this
is the name we should give to crusades, beginning
from the very first in 1099, when Jerusalem was
conquered. Next, there was Muslim counter-
offensive in 13™ century led by Salahhedin, known
in Europe as Salladin. It resulted in the conquest of
Jerusalem and after which came the final collapse of
the Kingdom of Jerusalem, which was the medieval
continuation of Europe in the Middle East. The
crusades and the existence of Latin state surrounded
by Islam stimulated in Europe civilizational progress
and resulted in many changes that finally ended with
the so called contemporary «digital civilizationy.
The Muslim offensive, started by Salaheddin, was
continued by the Ottomans since 14" century at the
beginning in Anatolia and later on in the Balkans.
It was ultimately stopped when the Treaty of
Karlowitz, which I mentioned at the beginning, was
signed. Since then, the initiative has belonged to
Europe. Russiahad its «reconquistay as well when
it was fighting with the Muslim Golden Horde and
later, after the inland disintegration of the Golden
Horde, with its successors — the Crimean Khanate,
the Khanate of Kazan, the Khanates of Astrakhan
and of Sibir. The military struggle of the Grand
Duchy of Moscow, and later the Russian Empire,
with the Muslim civilization, in this case embodied
by the Tatars, resulted in the capture of the Volga
Region, the Siberia region and the Caspian Steppes
in the 16" and 17" centuries.. Next, in 18" century
Russia, as well as the Polish Commonwelth, went

on the warpath with Ottoman Turkey. It ended in
the 20" century during the World War I. But let not
forget about Russo-Persian Wars in the 18" and 19"
centuries fought over Azerbaijan and Dagestan.

Conclusion

Russian culture, or Russian civilization, as
partisans of Eurasianism like Georgij Vernadski
would refer to it, also adopted many elements
from the Muslim civilization. Eurasianism had
its roots in the beginning of the 20™ century in
the minds of exiled Russian thinkers, historians
and researchers. It presented Russia as a separate
civilizational entity situated between the East and
the West, an entity which has both Eastern and
Western elements, but at the same time displays
totally separate qualities, which gives this entity
the right to be perceived as an independent being
and an independent quality. However, many
musical airs, decorative art, elements of material
culture or vocabulary and even political and
administrative tradition were all taken from the
Turanian civilization, Golden and Great Hordes.
Today’s Russia, just as Western and Central
Europe, has entered the next, modern stage in the
relations with the Islamic world. This stage begun
in the 20" century along with the increasing role
of fossil fuels like oil and natural gas in politics
and economy. The fall of the colonial system as
well as the emergence of neocolonialism left their
mark on these relations. civilizational barricade.
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K BOIPOCY O POAN U MECTE NMPABOCAABUA
B XXM3HN COBPEMEHHOTIO OBLUECTBA
(HA MPUMEPE POCCHUU U KASAXCTAHA)

B cTaTbe peub MAET O POAM M MECTE MPABOCAABUS B AYXOBHO-KYABTYPHOM MCTOPUM POCCUICKOTO U
Ka3axckoro HapoAoB. [lokasbiBaeTcs, YTo NpaBocAaBMe B POCCUMM MPOLUIAO AAUTEABHBIN U TEPHUCTDIN
MyTb MICTOPUYECKOrO Pa3BUTUSI C MOMEHTA KpeLLeHns, KoTopoe B 988 roay oCyLLECTBUA BEAUKUI KHS3b
BAaAMMUP. ABTOpPbI MOKA3bIBAIOT, YTO BbIGOP MM ObIA CAEAAH MPABUAbHbIN, MPUHATUE XPUCTUAHCTBA B
€ro npaBoCAaBHOM (hOpMe SIBUAOCH CYAbOOHOCHBIM MOMEHTOM B MCTOPMIM POCCUIMCKOrO rOCYAApPCTBa,
npeBpaTMB €ro B KPYMHEWLWY0 BOCTOYHOEBPOMENCKYI0 Aep>kaBy. B mnocaeayiolem npaBocAaBue
CTMMYAMPOBAAO Pa3BMUTUE KYALTYPbl, 06pa3oBaHMs 1 npocseLieHus. [paBocAaBMe MOMOIAO PYCCKOMY
HapOAY CMAOTUTBCS B TSKEAble TOAbI UCMbITaHMIA. Ha npumepe urymena Tpowmue-CeprrieBa MOHACTbIPS
Ceprust PapoHexxckoro packpbiBaeTtcs, Kak Pycckas [NpaBocAaBHas LlepkoBb npu BEAMKOM KHSI3e
MOCKOBCKOM M BAQAMMMPCKOM Amutpue MBaHoBMYe 6GAAroCAOBMAQ PYCCKMIA HApoA Ha OUTBY C
OPABIHLIAMM, 1 B MEPBbIX PSIAAX PYCCKOrO BOMCKA LUAM CBSILLLEHHOCAYXXKMTEAN. M B AaabHerLem Pycckas
lNpaBocAaBHas LlepkoBb HEOAHOKPATHO BCTaBaAa Ha 3alUMTy CTpaHbl, 0COOEHHO B roabl Beaukoit
OrtevecTBEHHOM BOMHbI. He MeHee CAOXKHbIM BbIAO PaCNpOCTPAHEHME NPABOCAABMS B Ka3aXCKMX CTEMNsIX.
[NprHSTHE NMPaBOCAABUS CbIrPAAO HEMAAOBAXKHYIO POAb M B PasBUTMM Ka3aXCTAHCKOrO rOCYAApCTBa.
CeroaHs npaBOCAaBMe B MOAMKOH(ECCMOHAAbHOM MpocTpaHcTBe KasaxcTaHa 3aHMMaeT AOCTOMHOe
MeCTO. AHaAM3UPYETCS MOPAAbHO-HPABCTBEHHOE YUYeHMe MPaBOCAABUS.

KAtoueBble cAoBa: peanrus, npaBocaasme, Pycckas lNpaBocaaBHas LlepkoBb, Ka3axckue cTenu,
AYXOBHOCTb, HDABCTBEHHOE YUeHMe.
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To the question of the role and place of Orthodoxy in the life of modern society
(on the example of Russia and Kazakhstan)

The article dealt with the role and place of Orthodoxy in the spiritual and cultural history of the Rus-
sian and Kazakh peoples. It is shown that Orthodoxy in Russia has passed a long and thorny path of his-
torical development since the moment of its baptism, which in 988 was accomplished by Grand Prince
Vladimir. The authors show that the choice made by Grand Prince Vladimir was correct, the adoption of
Christianity in its Orthodox form was a fateful moment in the history of the Russian state, turning it into
the largest Eastern European power. Subsequently, Orthodoxy stimulated the development of culture,
education and enlightenment. Orthodoxy helped the Russian people to unite in the difficult years of
trials. On the example of the hegumen of the Trinity-Sergius Monastery of St. Sergius of Radonezh, it is
revealed how the Russian Orthodox Church, under the Grand Prince of Moscow and Vladimir Dmitry
Ivanovich, blessed the Russian people in the battle against the Horde, and in the first ranks of the Russian
troops were priests. In the future, the Russian Orthodox Church repeatedly stood up to defend the coun-
try, especially during the years of the Great Patriotic War. No less difficult was the spread of Orthodoxy
in the Kazakh steppes. The adoption of Orthodoxy played an important role in the development of the
Kazakh state. Today, Orthodoxy in the multi-confessional space of Kazakhstan occupies a worthy place.
The moral and moral teaching of Orthodoxy is analyzed.

Key words: religion, orthodoxy, Russian Orthodox Church, Kazakh steppe, spirituality, moral doc-
trine.
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Kasipri KoFaMHbIH, ©MipiHAEri MPaBOCAABUEHIH, POAI MEH OPHbI TypaAbl CypaKk,
(Peceit xoHe KasakcTaH MbICaAbIHAQ)

Makanaaa opbIC XeHe Ka3ak, XaAblK TapblHbIH, PyXaHU-MOAEHU TapUXbIHAAFbI MPABOCAABUEHIH POAI
MeH OpHbI TypaAbl >asbiAfaH. MyHAQ 988 >KbiAbl YAbI BAQAMMUP KHS3IHIH LWOKbIHY pacimiHeH GacTay
AAFaH npaBoCAaBUeHiH Peceiaeri y3ak, Ta KMbIH Tapuxu AaMy XKOAbl KOPCETIAreH. ABTOPAAP KHS3bAIH
AYPbIC TaHAQY >KacaraHbiH, NMPABOCAABME TYPIHAEIT XPUCTMAH AiHIH Kabblaaaybl Pecer MemAekeTiHiH,
TapUXbIHAAFbI €peKLLE MaHbI3Fa Me CAT eKeHAIriH aTarn eTin, GYA eAAIH ipi WbIFbIC eypornaAbIk, AepyKaBara
ANHAAYbIHA aAAFbILLAPT OGOAFAHABIFbIH aAFa TapTaabl. KeniHHeH MpaBOCAaBME MBAEHMET, GiAiM
JK8He aFapTy ICiHIH AaMyblHa KemeKkTecTi. [paBocAaBMe KMbIH-KbICTAy >KbIAAAPAQ OPbIC XAAKbIHbIH
bIHTbIMAKTaCyblHa cenTirin Turisai. Tpouua-Ceprues frbasaTxaHacbiHbiH  Cepruin  PapOHEKCKMI
UryMeHi MbICaAbIHAQ KOPCETIATEHAEN, MOCKEYAIK >KoHe BAAAMMUPAIK AMUTPUIA VIBaHOBUY YAbI KHS3I
3aMaHblHAa Opbic [MpaBocaaBueaik LLlipkeyi opaaAblkTapMeH Laikacka LibliFapAa OpbIC XaAKbIHA
GartacbiH 6epin, aAAbIHFbI LIENTE KyAail >KOAbIHAQFbI aAAQMAAP TYPFAHABIFbI aiTbiAaAbl. byaaH kerin
Ae Opoic INMpaBocaaBueaik LLipkeyi eaai caH peT, acipece, ¥Abl OTaH COFbIChI >KbIAAAPbIHAQ KOpPFayFa
wibiFaabl. [paBoCcAaBMEHIH Ka3ak, AaAacblHa Tapaybl AQ OHalFa COKMaAbl. [1paBocAaBmeHi Kabbiasay
KaszakcraH mMemMAekeTiHiH AaMyblHAQ Aa epekile MaHbi3fa e GoaraH. byriHri TaHaa KasakcraHHbIH
KOMKOH(ECCUSIAbI  KEeHICTIFIHAE MpaBOCAaBME AaMbIKTbl  OpPbIHAbI  MeAeHyae. [1paBocAaBMEHIH,
MOPaAbAbIK-OHEreAiAiK IAIMI capanTaAbin KeAea,.

Tyiiin ce3aep: aiH, npaBocaasue, Opbic [NMpaBocaaBueaik LLlipkeyi, Kasak AaAacbl, pyxaHusT,

OHEreAiAiK IAIMI.

BBenenue

B Teuenne Bcero mocTcoBETCKOTO MEpHoja OTe-
YeCTBEHHOW HCTOPUH Mbl HAOII0IaeM CBOEOOpa3zHoe
PENUTHO3HOE BO3pOXKAeHUE. PenurnosHas cTopoHa
’KU3HH OOIIIECTBa, KOTOpas B COBETCKYIO ITOXY ObLIa
OTOJIBUHYTA Ha 3aJHUH IUIaH, B HACTOAIIEEC BpeMs
AaKTHUBHO pa3BHBaeTcs. [IpakThuecku BO BceX TIo-
ponax Poccun u Kazaxcrana cTposiTcst Xpambl, Meye-
TH U TIpOYHE KYJIBTOBBIE COOPYXKEHHUs. 3aKOHOMEPHO
BO3HHUKAIOT BOMPOCHI: HACKOJILKO Ba)KHA PEITUTHUS B
JKU3HHU HBIHEITHETO COIMyMa, HACKOIBKO OHa HEe0O-
XOIMMa KaK OOIIECTBEHHBIN WHCTUTYT, KaKOBO €&
3Ha4YeHHE B COBPEMEHHOH KyIbType?

Ecmu paccmaTtpuBaTh AaHHYI0 TpoOiieMy B HC-
TOPHYECKOM pazpese, TO Mbl 0OHAPYKHUM, YTO PEITU-
THsI IEHCTBUTENLHO SIBISIETCS B 3HAYUTEIBHOW Mepe
CEeP/IICBHHOM KU3HU [T MHOKECTBA JIIO/IEH 1 CTpaH.
MsHorue rocyaapcTBa ObUTH OCHOBAaHBI Ha PETUTHO3-
HOIi ocHOBe. SIpKuii 1 yOenUTEIbHBIN IPUMED TOMY
— ucropust Poccun u Kazaxcrana, sBISIOIIMXCS Ce-
TOJHS MOJUATHUYECKUMH, TTOTUKOH(ECCHOHATbHBI-
MU, MYJIBTHKYJIBTYPHBIMA TOCYapCTBAMH.

MeToabl ucciaenoBaHus. MeTom0I0THIECKYIO
OCHOBY HCCJIEIOBAaHUS COCTABMJI COLIMATIBLHO-KYIb-
TYpHBIA TIOJIXOJ, CYIIHOCTh KOTOPOTO COCTOWT B
PacCMOTPEHUHU PENUTHH KaK JTyXOBHO-KYJIBTYPHO-
ro enomena. Kpome storo, ucronb30BaIuch Takue
METOJIbI, KaK CHCTEMHO-CTPYKTYPHBIH, HCTOpHUYEC-
KM, Jorudeckuii u apyrue. OOpaiieHue K 3TUM
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MeTogaM OOYCIIOBICHO TE€M, 4YTO MpPaBOCIaBHOE
BepoyueHre c(HOpMHPOBAIOCH B JIPEBHIOI 3II0-
Xy, HpPOLUIO TEPHUCTBIA IyTh Pa3BUTHUS, TECHO
CBSI3aHHOE€ C PAa3BUTHUEM COLIUYMA, C AYXOBHO-KYJb-
TYpHOH Cpeloi.

TeopeTHuecKMMH HCTOYHHKAMU CTaTbU SIBH-
nuck uccienopanus Iopoxosa C.A. [1], JlopTmaid.
[2], Mutpoxuna H.A. [3], Pobeprcona P. [4] u npy-
TUX HCCIJIEZI0OBATENeN MPaBOCIABHS U PEIUTHO3HOM
¢bunocodum.

Pesyabrarbel. Mcroputo Poccun HEBO3MOXKHO
NPEACTaBUTh 0€3 MpPaBOCIABHs, KOTOPOE CBSI3aHO
C MMEHEM CBATOTO PaBHOAMOCTOJBHOTO BEJIHKOTO
kHs13s1 Brnaguvupa. M3BecTHO, 4TO 00BEIUHCHHE
PYCCKHX 3€MeNlb M KHSDKECTB IPOUCXOAMIIO Ye-
pe3 KpemieHne, KoTopoe B 988 romy oCymecTBIII
BEIMKUI KHA3b Branumup. 3areM XpHCTHAHCTBO
pacipoCTPaHsIOCh M0 BCEM BOCTOYHOCIABIHCKUM
3eMJISIM WU, B KOHEYHOM WTOTE€, UMEHHO OHO B €Tr0
BOCTOYHOM BapHaHTe (TIpaBOCIaBUE) SBUIOCH CBO-
€ro pofia LIEMEHTHPYIOIIUM HaydajaoM, CO3[AaBIIUM
rocynapcTBo poccwuiickoe. [IpunsaTie xprucTuancTaa
B €0 MIPaBOCIaBHOH (hOpME CTAI0 TOBOPOTHBIM MO-
MEHTOM B cyap0e Hamero OtedecTBa, CAENAI0 €ro
HEOTHEMJIEMOW YacCThIO0 XPUCTHAHCKOTO MHUPA, CIIO-
cOOCTBOBAJIO MpeBpaIleHni0 Pycu B KpymHEHIIyto
BOCTOYHOEBPONEICKYIO nepxkaBy. [IpunsaTue xpuc-
THAHCTBA TOBJIEKJIO 32 COOOW OTpOMHBIE TEpeMe-
Hbl B MEHTAJIbHOCTH JIOJIEl, B UX HPABCTBEHHOCTH,
B YCTPOEHHH TOCYIAapCTBEHHOM H3HH, OKa3alo
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K Bompocy o ponu 1 MecTe npaBociIaBys B KH3HU COBPEMEHHOTO obmecTBa (Ha mpumepe Poccnn n Kazaxcrana)

OonplIoe BIMSHME Ha (OPMHUPOBAHHE STHOKYIIb-
TYpPHOTO apXeTHuIla, OIPEAEINIO Ha CTOIETUS LIUBH-
JM3AIMOHHYI0 HJAEHTUYHOCTh BOCTOYHBIX CJIaBsH,
3aJ1aB BEKTOpP HUX JAYXOBHO-HPAaBCTBEHHOTO U Kyib-
TypHoro pasputus. Mwmenno IlpaBocnaBue npaio
Pycu MOIIHBIA UMITyJbC K Pa3BUTHIO, IOABEMY
KyJBTYpbI, 00pa3oBaHus 1 npocsenienus. OHO Ipo-
Oy>K1aJ10 KOJIOCCaIbHbIE TBOPYECKHUE CHIIBI M 1y XOB-
HbIE yCTPEMIICHUS.

Bo BpemeHna mpouBeTaHus W B TOABI TKKUX
ucnbiTanuii  IlpaBociaBue cCIUlauMBallo PYCCKUM
HapoJ, HeCNo JoasaM Haaexay u Bepy. B XIII Be-
ke IIpaBocnaBhast LlepkoBb Ooponach NpPOTUB
KaTronudeckoi skcraHcuu. OHa chITpana 3HA4YH-
TENbHYIO DPOJb B CIJIOYEHHH PYCCKOIO Hapoja
Uit OoppOBI 32 HE3aBUCHMOCTb. [3BecTHO, 4TO
Pycckas IIpaBocnaBHas IlepkoBb B JiMile UTyMEHA
Tpoune-CeprueBa monactsipst Ceprust Panonesxc-
KOro 01arocyioBujia BEJIMKOTO KHS3S MOCKOBCKOTO
u BiaauMupckoro Jmurpus MiBaHoBHYa Ha OUTBY €
opasiHIamu. [lobGena pycckux apyxuH Ha Kymnnko-
BoM nojie B 1380 roay siBusIach MepPBBIM KPYITHBIM
IaroM Ha IMyTH OKOHYaTeIbHOTO n30aBieHus Pycu
OT OP/ABIHCKOTO Hra.

OuepenHoil Katonuueckuil HaTuck Ha Pychb
uMen MecTo B nmxojieTbe CmyThl. M1 BHOBB pyc-
CKO€ JYXOBEHCTBO MpOSBISET CBOH MaTPHUOTHU3M,
cIaguBas Hapoa Ha OopeOy c¢ Bparamu Otede-
cra. Ilonsur MockoBckoro mnarpuapxa I'epmo-
rena, catutenss dDeogoputa U IPYrHUX TIepoeB
MEepBOTO psA3aHCKOTo omnondeHust 1611 roga oueHn
BaXKEH /I IMaTPUOTUYECKOTO BOCHHUTAHHS COB-
pemeHHOM Monozaexu. B panpneiimem Pycckas
IIpaBocnaBHas LlepkoBb HEOJHOKpPATHO BCTaBaja
Ha 3al[UTy CTPaHbI U €€ PyHAaMEHTAIbHBIX TyXOB-
HBIX [IEHHOCTEMH.

ComracHO MCTOPUYECKUM UCTOYHHUKAM, Ha Tep-
putoputo KazaxcraHa XpHCTHAHCTBO HECTOPHAHC-
KOTO TOJIKAa CTaJ0 NMPOHUKATh HECKOJIBKO paHbIIE
ucinama — B V-VI BB. 3aTeM OoHO OBLIO BBITECHEHO
uciaamoM. B XVII-XVIII Beke ¢ nprCcOeIUHEHUEM
Kazaxcrana x Poccuu, HauMHAeTCsl HOBBIM 3Tam B
pacmipoCTpaHEeHHH XPHUCTHAHCTBA B Ka3axCTaHC-
kux crenax. C cepeamnsl XVIII Beka Pycckas
[IpaBocnaBnas IlepkoBr B Kaszaxcrane npouHo
3aBOEBBIBAET CBOM IMO3UINH. HaunHarOT cTponThes
MIPaBOCIIaBHbBIE LIEPKBHU, 3aPOXKJAIOTCS MOHAILIECKHE
oburenn B CeMUpeYeHCKOM Kpae, B TypKecTaHCKOM
Kpae, Ha ceBepe M BOCTOKe cTpanbl. lIpaBocnaBue
B KazaxcraHe mponuwio Takod ke CIOXHBIM MyTh
pa3BuTUsI, 4TO U B Poccuu, 3aHuMas J10CTOHHOE
MECTO B KyJIBTYpHOU KM3HH OOIIECTBA.

[Tatpuotnueckoe ciyxenue Pycckoit Ilpaso-
cnaBHoM LlepkBu B TIOJIHOM Mepe MPOSBUIIOCH B TO-

16l Benukoit OtedecTBeHHON BoiiHBI. HauaBascs
22 utoHs 1941 roga BoiiHA, BOMPEKU OKUIAHUSIM
MHOTHX, He O00OCTpmia OTHOIIeHHs MOCKOBC-
xoii Ilatpmapxum ¢ rocymapcrsoMm. LlepkoBb He
MOJAAIACh UCKYIIEHUIO PacCUNUTAThCS 3a HAHECEH-
HEIE e skecTovaitmme ynapsl. C IepBOTo THS BOWHBI
pykoBosicTBO MockoBckoi IlaTpuapxuu npusBaio
HapoJ K 3amuTe PonnHel, noanep:xaB STUM COBETC-
Koe rocyaapctBo. IIposBiieHHs TATPUOTHYECKON
nesrenbHocTH  Pycckoit IIpaBocnaBHoil lLlepksu
OBUIH OYe€Hb MHOTOOOpA3HBI: JyXOBHO-HPABCTBECH-
HOE BIHSTHAC (TTOCTaHMSI, TTPOTIOBEH ); COOp ACHEK-
HBIX CPEJCTB, JparolleHHOCTeH, MeINKaMEHTOB,
onex el B @oHI 000pOHBL; CiTyk0a IePKOBHOCITY-
JKUTENEH B psaax JEHCTBYIOLIEH apMHM U ydacTue
UX B MapTU3aHCKOM JBUKEHUH, TIOMOIIb pPaHEHBIM
Ooiiriam, 1medcTBO Ha/ TOCIUTAISAMUA U CO3JaHUE
CaHWTAPHBIX MMyHKTOB U T.1. [laTproTnueckas nes-
TenbHOCTh Pycckoii [IpaBocnasHoM LepkBu BO Bpe-
Ms1 BEJIMKOH OWTBHI ¢ (halim3MOM OKa3alla 3aMeTHOe
BIMSIHNE Ha W3MEHEHHWE DPEJIUTHO3HOW TONUTHUKU
COBETCKOI0 PYKOBOJICTBA B TOJbl BOIHBI. «Bo Bpe-
MeHa Bennkoit OteuecTBeHHOM BOiTHBI LlepkoBb 1mo-
Morana (poHTY, U OTHOIICHNE K HEH yIy4IIHIIOCH.
B 60-x romax mosioxeHHe PyCCKOro IpPaBOCIIABHS
BHOBb YXYAIIMJIOCH, ¥ IulIb ¢ 1987 . mpaBocnaBue
CTano HaOWpaTh CHUITy, TIOCTENIEHHO oOperas Toj-
JEpKKy rocynapctsay [5, c. 303].

Takum 00pazoM, MOXKHO KOHCTaTHPOBATh, YTO
penurus B ku3Hu Poccun Bcerna urpana BakHYIO
poib. U He Tonpko Poccuun. Benomuum uctoputo E-
poribl. 3amagHOeBpOTIeHCKas TUBMIIH3AINAS TaKKe
Oblla OCHOBaHa Ha XPHUCTHAHCKON «3aKBaCKe».
Wnm obpatumMcs B myOb BEKOB M BCIIOMHHM HCTO-
puto JIpeBnero Bocrtoka, B yactHOCTH, J[peBHErO
Eruna. 3neck Mbl BHOBb 0OHApPYKUM OOJIBIIIYIO TO-
CyZIapcTBOOOPA3YIOIYIO POJIb PEIIUTHO3HOM CHUCTE-
Mbl. DapaoH SABJISJICSA, C OJIHOM CTOPOHBI, 36MHBIM
IIpaBUTENIEM, a C ApYyroil — TeHbto bora Ha 3emie.
Uro kacaeTcsi UCIAMCKOIO MHpa, TO 3[E€Ch OYEHb
MHOI'O€ OCHOBAaHO Ha PEJMTMO3HBbIX IPHUHIMIAX.
Wcnam — penurusi, Kotopast 0 CyTH YUHUT CTPOHUTH
3eMHO€ TOCY/IapCTBO, B KOTOPOM IIAPCTBYET OOKe-
CTBEHHBIN MOPAJIOK.

[TonbITKM YCTpaHUTh PETUTHUIO U3 KHU3HU 0011[e-
CTBa MpPEANPUHUMAINCH HEOTHOKPATHO: U B KOHIIE
XVIII Beka, u B XIX, u B XX Bekax. JlocratouHo
BCIIOMHUTh BpeMeHa Benukoit gppaHIiry3ckoil peBo-
JIFOITUH, KOT/Ia KaTonmdeckue cooopsl [laprka Obim
IpeBpalleHbl B XpaMbl Pasyma. [Ipeanpunumanuce
Takhe paJuKajbHbE MONBITKM U B Poccum mocie
MPHUXO0/Ia K BIACTH OOJBIIIEBUKOB, KOTOPHIMH MTOBCE-
MECTHO HAaCa)XJaJlacb KOMMYHHUCTUYECKASI UIE0JI0-
rust. XX BeK ObUI OMHUM M3 HauOojee TParnyHbIX
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nepuonos B ucrtopuu Poccuu. B pesynbraTte peBo-
oM, penpeccuit u BoitH Pycckoit [IpaBocnaBHoi
LlepkBu Obl1 HaHec€H OrpoMHBIA ypoH. [loru6-
JI1 MUUIMOHBI MPABOCIABHBIX, PYLIMIUCH XPaMbl,
YHUUTOXXAJIMCh TyXOBHBbIE HEHHOCTH. B 3THX ycio-
BUSX OCOOCHHOE 3HAUCHHUE MMEJO MY>KECTBEHHOE
crosiHue 3a Bepy XpuCTOBY 1IEI0T0 COHMa HOBOMY-
YEHUKOB U HCIIOBEHUKOB.

ITocne xpaxa COBETCKOM CHCTEMBI IPEKHEE
OTHOULIEHUE TOCyJapcTBa K LEPKBH, K PEIUTHU
paauKaibHO H3MeHw1och. lIpomsomén orkas ot
MPEKHETO HEMPUSITHSI PEIUTHO3ZHOCTH C TO3UIUI
BOMHCTBYyMOIIEro areusma. Pycckas IlpaBocnaBHas
LlepkoBb OKa3zamach B IIEHTpPE OOIIECTBEHHO-ITOH-
TAYCCKOM KU3HU, OHA 3aHsUIa MPUHIMUIHAIBHYIO
MO3ULMI0 N0 MHOTUM €€ aKTyaJbHbIM BONIPOCAM.
Hauascs HoBBII ATan B €€ HCTOPUH.

90-e rogpl XX Beka ObUIM TSKEJIEHUIINUM UC-
MBITAHUEM [UISl POCCUIICKOTO M Ka3aXCKOTO Hapo-
noB. OHM BONUIM B HCTOPHUIO TIOJl COBEPIICHHO
SICHBIM, KaK TElepb TOBOPST, OPCHIOM — <JIUXUE
roael». B 3TOT mepuony HMMENH MECTO MOJIHBIN
UJEHHBIN Xa0C, BCEOOIN yaJoK HPAaBCTBEHHOC-
TH, POUCXOAMIO PA3PYIICHUE BCIKUX HUICOTOTHU-
4yecKUX mnapajaurM. MpelHslil Xaoc crtai cMeraTh
Bcé. Illmo pasrpabiieHue rocymapcTsa, oOIIECTBa,
pa3pylicHUEe HSKOHOMHKHU, MOJUTUKHU, KYIBTYPBI.
Ilon BUAOM mpolliaHus ¢ ToTanutapusmMom Poccuro
u Kazaxcran, Kak u Bce MOCTCOBETCKHE TOCYIapc-
TBa, NPUHYIWIN BBIIIBBIPHYTH BCE «OTEUECKHUE
rpoOs». [lox HOX ToNLTa HE TOJIBKO COBETCKAs, HO
Y TIOYTH BCSI POCCHUICKASI U Ka3aXCTAHCKAsI UCTOPHS
HECKOJBKUX BEKOB. T0, uepe3 4To cTpaHa Impolia
B 1990-€ rompI, COTOCTAaBUMO C IPYTUMH, CAMBIMHU
3HAUUTEIHHBIMU KAaTaKJIW3MaMU B OT€UECTBECHHOM
HUCTOPUHU.

Ceromus B Poccun n Kazaxcrane mpencTaBieHbI
BCE MUPOBBIE peuruu. B reorpaduueckom iaHe B
Pa3HBIX PErHoHaX HAIIMX FOCYIapCTB MPEBATUPYIOT
paszable penurnd u koHdpeccuu. B Kazaxcrame, k
pUMepy, Ha ceBepe W 3arajie, OJNMKEe K TPAHHIIC
Poccun — XpucTuaHCTBO BO BCEX €0 MPOSIBICHUSIX,
Ha IOre W B IIEHTpe — mciaM u T.1. Ho Hambomee
MHOTOYHCJICHHBIMY B PECITYOJIUKE SIBJISTFOTCS UCIIaM
U TIpaBOCIaBUE, YTO OOYCIIOBJICHO IBYMSI CaMBIMU
KpYIHBIMHA TPYyNIaMH HACEJICHUS — KazaxaMu |
PYCCKUMU.

Paspymiennst u ymep0, KOTOPBIA OBLT TPHYH-
HEH MMOCTCOBETCKUM HAPOIaM U WX dKOHOMHUKAM B
teuenne 1990-X romoB, COMOCTaBUM C MOTEPSIMU B
Benukoit OteuecTBEeHHON BOMHE KaxJaoM W3 pec-
myonmuk. Poccus momBepriiack MOIIHOMY JIaBlie-
HUIO CHUJI, 3aUHTEPECOBAHHBIX B €€ MAaKCHUMAaJIbHOM
ocnabneHnn U gaxke pacmnane. Poccus craga o0Obek-
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TOM IIeJICHANPABIEHHOTO J€CTPYKTUBHOTO HIEO0JIO-
THYECKOTO U MHPOPMAIMOHHOTO Bo3aeicTBus. [lox
yIpo30i OKa3aluch TPAAULUOHHBIE XPUCTHAHCKHE
LEHHOCTH, PEe3K0 O0O0CTpUIICS JTyXOBHO-HPABCT-
BEHHBII KPHU3HUC POCCHICKOrO OOLIECTBA, AKTHBH-
3UPOBAJIOCh IPOHUKHOBEHHE HAa KAHOHHYECKYIO
Teppuropuro Pycckoii IIpaBocnaBHol LlepkBu dyx-
JbIX MJICOJOTUH W TICEBIOPETUTUO3HBIX YUCHHH,
MIPEANPUHUMAIIUCH TOIBITKA PAcKoloTh Pycckyro
[IpaBocnaBHyto LlepkoBb. OTH KOBapHBIE MOMOJ3-
HOBEHUSI HE PEKpallaioTes 1 1o ceil aeHb. Hanpo-
TUB, OHM CTaHOBATCS BCE Oojiee HAIOPUCTBIMU U
M30IIPEHHBIMU. DTH K€ TEHJEHIIMH HCIBITHIBAI U
Kazaxcran.

Bronne oueBuaHO, YTO pazpymieHHe Tyma-
HUTApHOTO CyBEpEHHUTETa HaIIMX CTpaH W yTpaTa
LUBUJIN3ALMOHHON HACHTHYHOCTH BJIEKYT 3a OO0
Hen30eKHOe BCTpaMBaHHME B WHBIC ITUBUIIM3AIIMOH-
Hbl€ CHCTEMBl B KadyeCcTBE YIPABISEMOIO H3B-
He oObekTa. M cHOBa B KauecTBE Mperpaabl TUM
KOBapHBIM 3aMmbIciiaM BbIcTynmiia IlpaBociaBHas
[lepkoBb — OIUIOT JYXOBHOCTH M HPABCTBEHHOCTH
B coBpemeHHOU Poccuu. Ilpoiias BmecTe ¢ Hamum
HapoIOM depe3 BCE HCIBITaHUS, OHA COXpPaHWIA
CBO€ €JMHCTBO U CBOIO TyXOBHYIO cHily. OCTaHOBHB-
LIMCh Ha Kparo mponacty, Poccust cmorvia nzdexarsb
CTpAIHON KaTacTpodbl M Havasla BO3POXKIATHCS.

Takum 00pa3oM, XpUCTHAHCKas PEIUTUs B
JKU3HH COBPEMEHHOTO OO0IIecTBa MPHOOPETaeT TO
3Ha4YeHHe, KOTOPoe OHO UCTopuyecku nmena B Poc-
cun. IIpaBocnaBnas LlepkoBb sBiIsI€TCS HOCUTENIEM
IYXOBHO-HPABCTBCHHBIX HACATOB U XPaHUTEIEM
KyJIBTYpPHBIX TPAAULIUN HApo/a.

TpanunyoHHbIE LEHHOCTH (XPUCTHAHCKUE U
HCTIAMCKHE) JAIOT TYyXOBHYIO 0a3y, HEOOXOTUMYTO
KaXXJOMY YeJIOBEKY, a TakXe OOILIEeCTBY U rocyaapc-
TBy. Eciin 3Ta 6a3a 0CO3HAaHHO NMPHUHATA JIOALMH,
CTAHOBMTCSI KOMIIOHEHTOM HX MHPOBO33PEHHS, TO
OHM HE CTaHyT coBepwaTth Mopoku. Jlromu OyayT,
00pa3HO TOBOPsI, CEMb pa3 OTMEPSTH, MPEXKIE YeM
OIuH pa3 oTpe3aTh. OHM HEe OyIyT coBepIIaTh 0e3-
JIYMHBIX JICSTHUH.

Penurus naér 4enoBeKy NOHMMaHHE BPEMEH-
HOCTH €ro OBITHS B 3TOM Mupe. OHa y4uT ero ObITh
TEpNEeINBBIM, CTOMKO W JOCTOWHO MNEPEHOCHUTH
KHUTEHCKHE TATOTHl W JIMILCHMS, OTPaKAaTh ceds
1 CBOMX OMIKHUX OT rpexa. Pemurust yuut yerno-
BeKa OOPOTHCS CO CBOUMH CTPACTSIMHU, Pa3INYHBIMU
IPEIIHBIMU HAMEPEHUSIMH, [IOMOTaeT €My BOBpEMs
OCTaHOBUTHCS M HE BHACTb BO TPeXH. XPHUCTHAHC-
TBO U UCJIaM OOCIIAIOT MpaBeIHUKY M CTPagalbIy
BO3/asHUE «HA TOM CBETE». TepleHue — 3TO TO,
9TO MaéT HaM penurusi. YeIoBeK BUIUT B OyayIeM
HEKYI0 IepcrekTuBy, oOpamaercs k Co3naTenio ¢
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K Bompocy o ponu 1 MecTe npaBociIaBys B KH3HU COBPEMEHHOTO obmecTBa (Ha mpumepe Poccnn n Kazaxcrana)

MpOoCchOOH MPHUIOKNUTE NEPEKUBACMbIE UM CTpaja-
HUS B JanbHedIeM k Omary. OTcroma BakHasi co-
nuanbHas (QyHKIWS PETUTHd — YMHPOTBOPECHHE
Jrofei, counyma. TpaTuliMOHHbBIE BEPOYUYCHUS MIPH-
3bIBAIOT PELIATH BCE IIPOOIEMBI C IIOMOILBIO IUHC-
TBa 1 JITOOBH. CBSIEHHBIM TEKCTaM XPUCTHAHCTBA
U TPAaJULMOHHOIO HCIaMa IMPHUCYLIE MUPOIIOOHE.
Penurno3sHsle ycTaHOBKHU IO MPEIOTBPALIECHUIO CO-
IUATBHBIX KOH(PIUKTOB BCETAa HAXOIAT MOAJICPKKY
y TOCYZIapCTBa, TaK KaK OTBEYAIOT €r0 HHTEPECaM.

OO1m1euenoBeueCcKue IEHHOCTH, O KOTOPBIX MHO-
IO TOBOPHUTCS M IIUILETCS, UMEIOT CBOE OCHOBAaHHE B
penuruu. Kak roBopurcsi B XpUCTHaHCKOH MOpai,
«HCTIONHSIONINE 3arloBeAn XpHUCTa YIOAOOMISIIOT-
Cs pasyMHOMY MYXY, KOTOPBIA IIOCTPOWJI CBOM
JIOM Ha KaMHe, a HE UCIIOJIHSIOIINE — HEePa3yMHO-
My YelIOBEKY, ITOCTPOUBIIIEMY CBOIl TOM Ha TIECKE»
[6, c. 192]. IMeHHO XpUCTHAHCTBO NMPUBHOCHUT B
OOIIIECTBEHHYIO JKH3Hb MMIIEPATUBEI 100pa, JH00-
BU, B3aWMOYBa)XCHUS, TPE3YyMIIIHMA HEOThEMJIC-
MOCTH TIpaB U cBOOOJ uesoBeka. [loaromy, penurus
ChiIpajla B MCTOPUYECKOM pa3pe3e OUYeHb BAKHYIO
pOJIb U TIO celi JieHb BRIMONHsET e€. Te obmeuerno-
BEUECKUE IICHHOCTH, KOTOpbIE 3a(MKCHPOBAHBI B
MexayHapogHoil XapTuu IpaB 4YeJIOBEKa, MPUHS-
toii OOH, BO MHOTOM OTpa)KalOT MMEHHO XpHC-
THAHCKOE TIOHUMaHHeE.

K coxanenuio, B MuUpe €CTb AECTPYKTHBHBIC
CWIBI (9KCTPEMHUCTCKUE HJICOJIOTHH, PaJuKaIbHbIE
MOJUTUYECKUE W WHbIE OpPraHu3alud M HUX JHIC-
PBl), KOTOPBIE MBITAIOTCA CIEKYJIHMPOBATh PENIUTHEH,
pemarb CBOM SKOHOMHYECKHE, TMOJUTHYCCKHE U
WHBIE 337a4dl C IOMOIIBI0 HENPAaBWJIBHOW U TEH-
JEHLIMO3HON akueHTauuu. OHU HAMEPEHHO U Iie-
JICHATpaBJIEHHO aKIIEHTUPYIOT BHUMaHUe JIfofiel Ha
TOM, UTO MX Pa3leJIiOT U MPOBOLUPYIOT KOH(IHK-
Thl. BOJIBIIIMHCTBO TE0JI0I0B, YUEHBIX-PEIUTHOBEIOB
03a004€HBI PACTYIIUM BIUSHHEM MOJEPHUCTCKOH,
MMOCTMOJICPHUCTCKON KYNIBTYpHI, BEeOyLIeH, MO HX
MHEHHUIO, K JIeTpalallii, TOTEPe YeJI0BEYECKOI CBO-
Oonel Kak gapa boxusi, pabcTBy TII0TH, Tpexa, rop-
IBIHU U B LEJIOM, K TyXOBHOU cMmepTu. Poccuiickuit
TeoJor AjiekceeB B. 000CHOBBIBAET 3TH MOTOKEHUS
CIeAyIOIUMH (paKTaMH: «IyXOBHas IyCTOTa TO-
POXKIAET JIMILB 3JI0, HO TOINA CTAHOBUTCS IOHST-
HBIM, OT4ero Ha KoHKypce «EBpoBunenne — 2006
nobexxaaer caranuHckas rpynna «Lordi» n3 Oun-
JSIHIUH, XOTs €€ HallMOHAaJbHAas NMPUHAIJIC)KHOCTD
3[ech HU MpH 4éM. DTta rpymma — odpasel Bceil eB-
poreiickoii Macc-KynbTyphl. M 310 cepbé3nas npoo-
nema aist oouecTsa. «KTo Mor oxuaaTh, YTo ¥ Hala
cTpaHa, U Bcsl EBpoma oTmanyT mepBoe MecTo TeM,
KTO TOSIBUTCS HA CIICHE B OONINYMU MOHCTPOB, B 00-
JMYUM CaTaHbl!» — C TAKMMH CIIOBAMU OOPaTHIICS K

[1aCTBE B BOCKPECHOM IpoIoBeaU IaBa [ pedeckoit
[IpaBocnaBHo# LepkBu Apxuenuckon AGUHCKUN 1
Bcell Dmaapl XpUCTOAYN HAYTPO MOCIE TOro, Kak
HakaHyHe B AQuHaX ObUIM 0OBSBICHBI TOOCIUTENN
3TOT'0 MY3BIKaJIbHOTO BCEEBPOINENCKOT0 KOHKYpCA. . .
B cBoro ouepenp mpaBOCIaBHBIA CBSIICHHUK W3
XenbcuHKH oTell Mutpo Peko Ha3Ba «CBATOTATCT-
BOM» YIOMHMHAaHUE TPYIIOH B CBOEM Ha3BaHUU
bora (“Lordi” moxeT OBITE TIepeBeneHo u Kak «loc-
mojb» ). MI3BecTHas momn-neBuiia MaioHHa HeTaBHEE
CBOE OOJIBIIIOE TYPHE IM0]] PEIUTHO3HBIM Ha3BaHUEM
“Confessions”, 9T0 MOXHO TIEPEBECTH KaK «HCIIO-
BeJIM», HayaJla C CO3HATEJILHOTO 3MaTaxa, CKaHaaza
Y TIPOBOKAIINH, TTOSBUBIIIUCH HA CIIeHe B 00pase Mu-
cyca, pacIsiToro Ha MIECTHMETPOBOM 3€pKabHOM
KpecTe ¢ TEPHOBBIM BEHIIOM Ha rojioBe. Takum xe
JUTSL XPUCTHAH OCKOPOUTEIHHBIM MUPOBBIM ITyOIId-
HBIM akToM cTai ¢pmibeM «Kos na Bunumy», KoTopsbIii
MIPOBOIMPYET PETUTHO3HBIE U CKaH/IaIbHbBIE CTOJIK-
HOBEHUS B 001mecTBe» [7, ¢. 55-56]. Baxxnas 3amaua
COBPEMEHHOTO TOCY/IapCTBA — MPOTUBOCTOSTH 3TUM
cwiaM 371a. OHa BBINOJHUMA JIMIIb MPH YCIOBUU
KOHCOJUAALMY C APYTUMH CTPaHaMHU M HApOJaMH.
Tonpko ycmnIHMsAMH BCEro MHPOBOTO COOOIIECTBa
MOXXHO MPOTHBOJCHCTBOBATH Pa3IWYHbIM (OopMaM
SKCTPEMU3MA U TEPPOpU3MA.

Pycckas IlpaBocnaBHast llepkoBb sBisieTcs
Ha CEroJHSIIHUN IeHb XOPOLIO OPraHM30BAHHON
u asroputeTHoH. «IIpuxoner PIIL cyuiecTByroT
enie B 0osee uem 50 rocynapcTBax mupa. B 2008
rogy B coctaBe PIIL[ ¢yskumonmpyror... 157
enapxuii. B PIII] nacuutsiBaercss 804 MoHACTHI-
ps,.. 203 moxBopws u 65 ckuroB. O0HIee KOMUYe-
CTBO mpuxoAoB — 29263. Ob1ee yuciao ayxoBe-
HetBa — 30670... IIpenomaBanme Bemercs B 11051
BOCKpecHou mikone» [8, ¢. 112-113]. bonpmmuHc-
TBO CIY>KUTEJNEH MPaBOCIABUS — 3TO HE TOJIBKO
JosuibHbIE TpaxjaHe Poccuiickoit ®enepanuu,
HO U JIIOJM C aKTHUBHOHM XKM3HCHHON MO3UIIHMEH,
miaMeHHble natpuoTrel OtedectBa. BowucTtuny,
OrPOMHBI 3aciayru HbeiHemHero Ilarpuapxa Moc-
koBckoro u Bees Pycu Kupunna B ykpensienuu u
BoccTa"HoBieHun posn Pycckoil IlpaBocimaBHol
LlepkBu B nene eAWHEHUs MPABOCIaBHBIX HapoO-
JI0B, MaTPUOTHYECKOTO U TyXOBHO-HPaBCTBEHHO-
ro npeobpaxenus Poccun.

OrTcrona HE0BOJILCTBO BCEBO3MOYKHBIX
3aMajHbIX aHAINTHUKOB, 3KCIIEPTOB U «CHEIHAUC-
TOB 10 Poccum», ux onaceHusi, CBA3aHHbIE C PacTy-
meit ponbio Pycckoii [IpaBociasuoit Llepksu. Ot
OTACeHMsI OOBIYHO CKPBITHI 332 HM3BICKAHHBIM CJIO-
BECHBIM 3aHABECOM, COTKAHHBIM U3 BCEBO3MOXHBIX
TPEBOT' U TMEPEeKUBAHUHN 3a CyIbOBI IEMOKPATHH B
Poccun u pecniyonukax OsiBmero CCCP.
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locynapcTBeHHast BIacTh B HACTOAIIEE BPEMsI
npu3HaNa, 9to L[epKoBb SABISETCS OMHWUM W3 OCHOB-
HbIX COLIMAJIbHBIX MHCTUTYTOB, el Z[YXOBHBIﬁ IIOTCH-
[IUaJl 1 UCTOPUYECKUHN OIBIT OKA3aJI 3HAYUTEILHOE
BIMsAHUE HA (POPMHUPOBAHKE KYJIBTYPHBIX, TyXOBHBIX
Y HAlMOHAJIbHBIX Tpaauluil Hapona. HpaBcTBeHHas
cuina LlepkBu ceromHs Bc€ Oolee SHEPIHYHO TIPUME-
HSETCA B LENAX BOCIUTAHUS TyXOBHOTO M HPABCT-
BEHHOTO MUPOB MOIPACTAIOIIETO ITOKOJICHUSI.

Ceronns I[IpaBocnaBue BHOBH HECET CBOE OT-
BETCTBEHHOE CIY)XCHHE, IIOMOTAaeT MHJUTHOHAM
Jonelt ooperaTh Bepy B J00pO, MUJIOCEPIUE, HEl-
pexXoAsiue MCTUHBI XPHUCTHAHCKOTO Yy4eHus. Eé
MHOT'OT'PaHHBIC TPY/bl, TOCTOAHHOC IMOIICYECHUE O
AYXOBHO-HPABCTBECHHOM O310pPOBJICHUU W YTBE-
PKIEHUHN TPAJAWIMOHHBIX yXOBHBIX II€HHOCTEH,
OTBETCTBCHHAs MNO3MIUA IO MHOI'UM 3HO6OIIHGB-
HBIM, OCTPBIM BOIPOCAaM COBPEMEHHOCTH HMECKOT
OrpoMHO€ 3HaueHue myig Poccuu. A HeycTaHHBII
MaCTBIPCKUI TOJIBUT CITY>KUT €IMHEHUIO JIIOJEH.

Wrak, sBASSCH CHCTEMOOOPAa3yHOIIMM JIEMEH-
TOM, PEJIATHS BCETa 3aHuMalia 0co00e MeCTO B JIfO-
0011 TOCyIapCTBEHHOM M 00IIIECTBEHHON CTPYKTYypE.
CornacHo OykBe KoHCTUTYIHMH, TIO3HIIMOHHUPYS CE-
0st KaKk cBeTcKue rocynapcersa, Pocens n Kazaxcran
BBIBOJSIT PEJIMTHIO Kak OBl 32 paMku cuctembl. Ho
3TO TOJNBKO Ha MEPBBIN B3MIIsA. B HacTosmee BpeMs
MOYKHO HaOIIONaTh 32 CBOEOOPA3HBIM TOCYHAPCT-
BCHHO-PCJIIMIT'MO3HBIM AHAJIOTOM, KOHEUHOM OCJIbIO
KOTOPOTO SIBJISIETCS KOMIUICKCHAs TOZJICPIKKA pe-
JUTHO3HOU chepsl U, KaK CIEACTBUE, 0OCCIICUCHNE
OJIArONPHUSITHOTO COIUAIILHOTO KJIMMaTa, MPOTH-
BOJICHCTBHE PAa3HOTO POAa JAECTPYKTUBHBIM CHIJIaM
W HJICOJIOTHSAM, MPEJOTBpAIEHIE Pa3IUIHBIX CO-
[UAIbHBIX KOH(IUKTOB. KOHEUHO Ke, 3TO Kacaercs
TPaJMIIMOHHBIX KOH(peccuit. 11 B mepByro ouepenb
— TPaBOCNaBHA W TPAAUIHOHHOTO wHciaama. Kak
CIIpaBCJIMBO OTMEYA]I MUTPOIIOJIUT KI/IpI/IHH, npea-
cejiaTenb OT/iejIa BHEITHUX IIEPKOBHBIX CBsA3el Moc-
koBckoro Ilatpmapxara, «EBpoma, oTpekarormasics
OT pCuruv, B 4aCTHOCTHU, OT XPUCTHUAHCTBA KakK
OTHOW W3 OCHOBHBIX CBOWIX J>XHBHUTEIBHBIX CHI,
HEC CMOXKET CTaThb OTe‘-IeCTBOM 1A MHOT'UX Hace-
maronmx €€ mogeil.  YenoBeueckoe J1OCTOMHC-
TBO, CBO0OO/Ia, BEPXOBEHCTBO 3aKOHA, TEPIIUMOCTb,
CIIPaBEINBOCTh, COJMIAPHOCTh OTHIONb HE SIB-
JSHOTCSL OSCCIOPHBIMU ISl BEPYIOLIETO YeNIOBEKa,
€CJM He COEJUHEHBI C KOHKPETHBIMHA HPaBCTBEH-
HBIMH ILICHHOCTSIMMU. I/ICTOpI/ISI 3HACT, KaK 94aCcTO 3TH
[EHHOCTH JKCIUTyaTUPOBAIKMCH JUISL YTBEPIKICHUS
TUPaHUH, JUIS MaHUITYJISIIN 9YeII0OBEYECKUM CO3Ha-
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HUEM, JJIS ONpaBAaHUs Pa3IMYHBIX MOPOKOB» [9,
c. 101]. IIpaBocnaBHOE BepoyueHHE, KaK U Jr00as
penurusi, UIMeeT U3Ha4ajaIbHO MUPOIIOOUBBIHN, r'yMa-
HUCTUYECKUH, YeIIOBEUECKUI XapakKTep.

BriBoaBI

Takum 00pa3oM, 3HAUUMOCTh PEJIUTUM B JKU3HU
COBPEMEHHOTO POCCHIICKOTO M Ka3aXCTaHCKOTo oOIire-
CTB JIOCTATOYHO BbIcOKa. Pycckas IIpaBocnaBnas Lep-
KOBb IPOJIOJDKACT OCTaBaThCsl Bemyliel koH(eccuei
Poccun 1 Kazaxcrana, aBHbIM OIUIOTOM MOJUIMHHBIX
JTyXOBHO-HPABCTBEHHBIX IICHHOCTEH U MPETpaion s
pa3HOro ponua AECTPYKTUBHBIX KYJIBTOB, HIICOJIOTHIA
Y TICEBIOPEMTHO3HBIX OPTaHU3AINiA, TPEACTABIIIO-
IIMX CEePbE3HYI0 Yrpo3y JUIsl TocylapcTBa W OOIIe-
crBa. CeromHs OTHOIIEHUS MEXIy KOH(ECCUSIMHU,
PEUTHO3HBIMA OOBEAMHEHHUSME JTOIDKHBI CTPOUTHCS
HEe Ha BPa)KICOHOCTH, HACHIIMH, KOH(ECCHOHATLHON
OIPaHUYEHHOCTH, a Ha JI0OPOCOCENICTBE, BEPOTEPITH-
MOCTH, JTyXOBHOM comtacuu. Kak mpaBMIIbHO oTMedat
ITatpuapx MockoBckuii u Bces Pycu Anexcmii I,
«PasroBOpBl O HEM30EKHOM TIIOOAJIBHOM CTOJKHOBE-
HUM MYyCYJIbMaH W XPUCTHAH CUNATAIO OYCHBH OITACHBI-
mu. [lomaBmsiomiee OOJBIIMHCTBO TOCTEAOBaTENCH
00enX peluruii He XOTAT 3TOro CTONKHOBeHHS. /Jla,
€CTh pPaJIMKaJbl B HCIAMCKOM Cpene, TBITAIoIrecs
HaBsI3aTh Bepy cuiioi. Cpenu XpUCTHaH, B OCHOBHOM
3aMaJiHbIX, €CTh Te, KTO CYUTALT, YTO MYCYJIbMaH HYyX-
HO 3aCTaBUThH IMOMUUHHUTHCS TYXKAOMY IUIST HUX 00-
IIECTBCHHOMY M TOJUTHYECKOMY YKiIamay. HaBepnoe,
YT00BI M30€KaTh KOH(IIMKTA, U TeM, U IPYTUM HYKHO
BCIIOMHHTb O JI00poeTesid cMupeHust. [1ycTh Ka bl
HApOJ — U XPUCTUAHCKHUH, U UCTAMCKUM — KUBET TaK,
KaK OH XO4YeT, B COINIACHH CO CBOMMH TpauiisiMu. He
HAJIO TBITAThCS U3MEHUTDH JPYT Npyra — CHIOW, XUT-
POCTBIO, TONKYIOM. Ecii MUp OT 3TOro OTKa)eTcs,
WCYE3HET BCSAKas IM0YBa /I CTOJIKHOBEHHUH, KOTOPbIS
HYXHbI HE MIJUTMOHAM TIPOCTHIX XPUCTHAH M MYCYJb-
MaH, a JIMIIb Y3KOMY CJI0I0 PAJUKaIOB U TEM BHEIIHUM
CHJIaM, KOTOPbIe HA/ICIOTCS BRIMTPATh OT KOH(MITMKTa
[10]. D10 pazymHBIH, palMOHATBHBIHN MMOAXOA K pellie-
HHUIO MEXKOH(ECCHOHANBHBIX IPOOJIeM, MTO3UTHBHO
OTPAKAFOIIMIACS B TIEJIOM Ha JTyXOBHO-TYIIIEBHOM COC-
TOSHUU OOIIecTBa. B yCIOBUSX MHOTOSTHUYECKOTO,
MHOTOKOH(DECCHOHAIBHOTO MPOCTPAHCTBA HaIlIeH pec-
MyOJIMKY Takas CUTyalllsi MEXIy PEIUTUSIMU OYeHb
Ba)KHA, OCOOCHHO MEXKIly MCIaMOM U TPaBOCIaBUEM
KaKk CaMbIMH JIPEBHUMHA MOHOTEHCTHYCCKUMHU DEITU-
THSIMHA, IMEIOIIIMMH OTPOMHOE KOJTMIECTBO BEPYFOIIINX
1 OOJIBIIYIO MEXKTYHAPOIHYIO CUITY.
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MODELS OF INTER-ETHNIC AND INTER-RELIGIOUS HARMONY

In Almaty city on August 29, 2018 at the Al-Farabi Kazakh National University was held the scientific-
methodological conference “Models of Inter-ethnic and Inter-religious harmony in modern Kazakhstan”,
which was dedicated to the the Constitution day of the Republic of Kazakhstan.

The conference was organized by the Administration for Religious Affairs of the city of Almaty, PF
“Center for the Study of Problems of Terrorism and Extremism in the Republic of Kazakhstan”and “Center
for Religious Studies and Examinations” of the Al-Farabi Kazakh National University.

The conference was aimed to explain the constitutional foundations of statehood, propaganda and clari-
fication of secularism in the Republic of Kazakhstan, the formation of spiritual virtue of youth on the ex-
ample of traditional religions and the formation of tolerant consciousness among the population. Scientists,
representatives of ethnocultural associations, representatives of traditional religions, religious theologians,
non-governmental organizations, representatives of State bodies and political parties, undergraduates and
doctoral students attended the conference.

The conference was moderated by Professor K.M. Bishmanov and Doctor of Philosophy, Head of the
Department of Religious and Cultural studies A.D. Kurmanaliyeva.

During the conference, the speakers noted that the solution of the tasks should be based on the further
consolidation of the potential of civil society institutions in the framework of the Constitution of the Re-
public of Kazakhstan, including ethnocultural, youth, public associations and religious organizations, with
authorities at all levels policies in the field of religion. Formation of common civil identity, organizations of
interdepartmental interaction and social
partnership of state power with civil so-
ciety in the field of inter-ethnic and inter-
religious relations.

The conference participants dis-
cussed issues of legislative foundations
for the formation of inter-cultural and
inter-religious harmony in the Repub-
lic of Kazakhstan, rights and duties of
citizens in the field of religion, preven-
tion of extremism and manifestations
of interethnic conflicts in the territory
of Almaty. Also were discussed issues
of the reasons for the manifestation of
extremism among youth, issues of pre-
ventive work to prevent extremism and
terrorism, strengthening the activities of
national-cultural associations, developing scientific and educational activities, expanding analytical and re-
search work on the laws of religion, non-traditional religious movements, wearing external attribute and
religious clothing, alien to the national culture.
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