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CONTESTING BOUNDARIES AND PRODUCING
THE NORM: GENDER-RELATED ISSUES
IN ISLAMIC THEORY AND PRACTICE

DOI: http://dx.doi.org/10.24848 /islmlg.11.1.01

across disciplines, the notion of gender has evolved into an umbrella term that today

refers to a broad array of themes: from gender-defined social behaviour to sexual and
reproductive rights and to matters related to control over one’s body. Following major trends
in the humanities and social sciences, also the field of Islamic studies has been contributing
to the ongoing scholarly discussion on gender. Two recent volumes that focus specifically
on gender issues in Muslim societies (Duderija et al., 2020; Howe, 2020) have marked the
expansion of the field, away from dealing primarily with topics related to Muslim women and
femininity to a cautious but firm engagement with a broader spectrum of gender-related
themes.

P articularly in the last decades, due to the rapid development of theoretical perspectives

The goal of the present issue of Islamology is to contribute to this advancement. Thereby,
we do not aim to test the limits of scholarly and popular debates, as this is challenging to
implement under the present conditions. However, we hope to draw the attention of our
readers to several case studies selected for this issue in order to demonstrate the potential
of a gender-based approach within Islamic studies to provide novel and valuable insights.
All of these cases, albeit in various ways, contribute to established debates about gender
relations in Muslim/Islamology scholarship. In particular, this special issue sheds light on
Muslim debates about the political role of women (Tineke Melkebeek), heteronormative
sexual ethics (Pernilla Myrne), and the negotiation of gender identities beyond man/woman
categories in traditional Muslim societies (Sara Kuehn), in addition to questions of halal
fertility services (Maria Vyatchina). The papers are complemented by a book review that,
through an analysis of a recently published monograph on homosexuality in Islam, offers
an introduction to the current academic debates on the topic (Laurance Janssen Lok). Two
of our papers explore discourses of late antiquity and the early medieval period (Myrne;
Melkebeek); one is bringing contemporary biographies into connection with practices of
the early modern era (Kuehn); and two contributions discuss contemporary debates and
practices (Vyatchina; Janssen Lok).

While the contributions cover vastly different topics, genres, eras, and regional contexts,
several common themes resurface across all papers and bind them together, sometimes in
surprising ways. First, the contributions to this special issue demonstrate that debates about
gender relations are deeply ingrained in Islamic history. It would be a misconception to
assume that the movement for Muslim women’s social and sexual emancipation, as well
as the liberalisation of public discourses on gender, is only a relatively new phenomenon,
one stimulated or produced by Western debates. While patriarchal dispositions have been
dominant in many Muslim societies, outstanding men like Ibn Rushd (d. 1198) also had the
courage to challenge them. As Tineke Melkebeek shows in her contribution, when discussing
the “ideal state”, Ibn Rushd clearly condemned the exclusion of women from public life. It is
true that when making statements in this direction, he was hiding behind Plato’s Republic (the
work he was commenting upon). However, he did not posit that the position of women should

6


http://dx.doi.org/10.24848/islmlg.11.1.01

ISLAMOLOGY TOM 11 » Ne1 } 2021

be improved in increments, under the benevolent protection of men; rather, he asserted that
women were, by nature, capable of being rulers of the polity, and to serve as its guardians.
This claim was linked to a call for making education, in all its breadth, truly accessible to
women. For Ibn Rushd, as long as women were restricted to breeding and housekeeping tasks,
the city-state wasted its human resources. The pragmatic aspect of this emancipation agenda
will probably remind the post-Soviet reader of more recent campaigns to draw women into
the labour force, with the goal of increasing the nation’s GDP.

As Tineke Melkebeek demonstrates, Ibn Rushd also held radical views about the most
irreplaceable social function of women, namely that of giving birth to children. This topic,
inherently linked to strict practices of regulation and control, reoccurs in several papers
presented in this special issue. For instance, Maria Vyatchina, in her work, provides an analysis
ofhow halal birth-giving procedures are commodified and gendered in present-day Tatarstan,
an autonomous republic of the Russian Federation. On the one hand, her analysis shows that
contemporary Muslim women claim increasingly more agency to obtain the comfort and
support they need during labour; on the other, Vyatchina’s contribution demonstrates that
women’s vulnerability throughout pregnancy contributes to their overall stigmatisation as
the “weak” sex, a process that reduces their social and sexual roles to femininity, as caregivers
and submissive partners.

But here again, the Muslim heritage is equivocal. Pernilla Myrne, in her paper about sexual
etiquette in the Abbasid period, emphasises female vulnerability in the face of an Islamic law
consensus that clearly privileges the male; at the same time Myrne’s work demonstrates the
complexity of attitudes towards female sexuality in Islamic works on ethics and health (some
of which were modelled on books of originally Greek and Indian provenance). Myrne argues
that although Abbasid society was clearly patriarchal, women’s sexual pleasure and satisfaction
were considered essential in medical and ethics literature, even if only for ensuring a strong
family and the health of the offspring. Importantly, this debate was not marginal: some of the
more women-friendly ideas on sexuality drew on inclusive interpretations of hadith material,
and influenced, in turn, orthodox Islamic mainstream literature.

Sensitivities linked to the notions of “man” and “woman” have been cemented, challenged,
and negotiated for centuries, and present-day debates seem to represent just another swirl.
The multi-layered character of gender identities and their socially conditioned (if not
constructed) nature become most visible when one looks at the margins or the marginalised.
Those who do not identify with any of the two genders but, instead, put forth alternative
conceptions that escape easy qualifications, straddle the conventional boundaries and
simultaneously blur them. Sara Kuehn, in her paper, offers an in-depth inquiry into how in
India, people of the “third sex” — hijras — negotiate their belonging to Islam as well as their
roles within Muslim society. Hijras are a small group that nevertheless dares to be visible.
As Kuehn demonstrates, in their “liminality”, hijras occupy important roles as mediators
and as providers of blessing, including for women to attain fertility. Their liminality is close
to that of Sufi fagirs, who, in contact with hijras, equally embrace gender transformations
(metaphorically and through clothing, as “Allah’s brides”). During the yearly Sufi feasts of
the Chishtiyya brotherhood, hijras occupy a central and respected role in the ritual. Kuehn'’s
contribution skillfully intertwines her own fieldwork observations with historical models
and the hijra theme in a very prominent Indian novel.
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Like almost everywhere in the world, persons who accept gender identities beyond the
conventional binary are an easy target for social ostracism and outright violence. The topic
of both physical and mental violence, inevitably connected to pain, suffering, and trauma,
reappears in all conversations initiated by the authors. In India, Muslim transgender persons
are defenceless against police brutality, including rape, but they also engage in forms of self-
humiliation and harm, in particular by undergoing castration. Pain, for some of the hijras, is
a necessary stage in the path towards redemption, and is reflected upon in a Muslim language
that is open to broader religious contexts on the Subcontinent.

A French-Algerian imam, Ludovic-Mohamed Zahed, in a book reviewed in the present
issue by Laurance Janssen Lok, discusses findings of his longitudinal participant observation
in communities of gay and transgender Muslims in France. These persons suffer not only from
ethnic and religious discrimination by the larger French society but also from being excluded
by their own minority communities — communities that meet any “non-traditional” sexual
orientation with hostility. As a result, many gay Muslims either leave the fold of Islam, unable
to maintain their religious and sexual identities simultaneously, or they are forced to silence
themselves in order to evade a condemnation that often borders with rage. Needless to say,
also the position of cis-gender women — whose gender identity matches the sex they were
assigned at birth — continues to be precarious, as recent social movements, such as #MeToo,
have vividly demonstrated. The problem of violence, harassment, and discrimination goes
beyond Muslim communities, but it surely concerns them too, regardless of whether Muslims
are a minority group, like in Russia, or constitute the dominant population.

Discussions on gender, unfortunately, have become one of the polarising factors that
divide societies across multiple junction lines. In Russia and the Muslim world, challenging
conventional gender norms is usually seen as a pernicious practice from “the West”, the
latter being imagined as a space of unlimited hedonism, individualism, and exaggerated
emancipation of all kinds; at the same time progressive scholars and activists in Western
Europe experience a post-socialist backlash of conservative thought from regimes in Eastern
Europe but also at home. We hope that this special issue, while touching upon sensitive topics
and evoking a number of loaded concepts, still succeeds in showing the beauty of cultural
diversity.

Gulnaz Sibgatullina and Michael Kemper
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THE MEDIEVAL ISLAMIC COMMENTARY
ON PLATO’S REPUBLIC: IBN RUSHD’S

PERSPECTIVE ON THE POSITION L
AND POTENTIAL OF WOMEN Tineke.Melkebeek@UGent.be

DOL http://dx.doi.org/10.24848 /islmlg.11.1.02

This paper investigates the twelfth-century commentary on Plato’s
Republic by the Andalusian Muslim philosopher Ibn Rushd (Averroes). Ibn
Rushd is considered to be the only Muslim philosopher who commented
on the Republic. Written around 375 BC, Plato’s Republic discusses the
order and character of a just city-state and contains revolutionary ideas
on the position and qualities of women, which remained contested also
in Ibn Rushd’s time. This Muslim philosopher is primarily known as the
most esteemed commentator of Aristotle. However,
Tineke Melkebeek for _ z‘.be lack of an Arabic translation of 'Aristotle’s
PHD felow, Ghent Politics, Ibn Rushd commented on the political theory
University (Belgium)! ~ 0f Aristotle’s teacher, i.e. Plato’s Republic, instead. In
his commentary, Ibn Rushd juxtaposes examples from
Plato’s context and those from contemporary Muslim
societies. Notably, when he diverges from the text, he does not drift off
toward more patriarchal, Aristotelian interpretations. On the contrary,
be argues that women are capable of being rulers and philosophers, that
their true competencies remain unknown as long as they are deprived of
education, and that this situation is detrimental to the flourishing of the
city. This article aims to critically analyse Ibn Rushd’s statements on the
position of women, as well as their reception in scholarly literature.

Keywords: [bn Rushd, Averroes, women, Plato, Republic, Aristotle

ow did the Andalusian philosopher Ibn Rushd (d. 594/1198) reflect on the ideas

that Plato expressed in his Republic regarding the potential of women? The first

part of the present contribution discusses Ibn Rushd’s possible motivations for
producing a commentary on Plato’s work, and considers Ibn Rushd’s body of thought and
the methodological problems encountered when analysing Ibn Rushd’s text. Ibn Rushd’s
reflections on the position of women as expressed in his commentary on Plato will be
discussed in the second half of the paper, followed by concluding remarks.

1. This paper is part of the 4-year project “Women in Medieval Arabic Philosophical Texts: Ibn Rushd in Context”, which
is funded by FWO (Research Foundation — Flanders), project number 1183619N. The host institution is Ghent
University, the supervisors for this project are Prof. Dr. Danny Praet and Prof. Dr. Caroline Janssen.

10


http://dx.doi.org/10.24848/islmlg.11.1.02

TINEKE MELKEBEEK

Wuy pip IBN RUSHD COMMENT ON THE REPUBLIC?

bn Rushd is the only medieval Islamic philosopher who wrote a commentary on Plato’s

Republic (Butterworth, 1976, p. 575), the latter being a very influential Platonic dialogue

(featuring Socrates) that deals with the topic of the ideal state. Ibn Rushd selected Plato’s
work because he could not get his hands on what would have been Ibn Rushd’s first choice for
commenting upon: Aristotle’s Politics. Though many works of Greek philosophy and science
had reached the medieval Islamic philosophers by virtue of a massive translation movement
that took place between the years 750—1000.2 it seems that the Politics was missing and that
no Arabic translation was ever done? As Ibn Rushd noted, the Polifics had “not yet fallen into
our hands”, and therefore he decided to comment on Plato’s work on political science instead
(22.3-5)* Plato’s Republic was the last work Ibn Rushd ever commented upon, probably
because until late in his life he kept on hoping that Aristoles’ Politics would surface (Black,
2011, p. 123).

PrATO’Ss REPUBLIC

nterestingly, Plato’s Repudlic is one of the earliest works containing “feminist” thought

(Vlastos, 1994; Ward, 1996). To be sure, the notion of “feminism” is complex, and to ap-

ply it to an ancient or medieval text is anachronistic. However, Plato’s Republic is indeed
known for its defiance of classical family and gender roles. An indication of how much this
went against customary gender roles can be grasped from the fact that in the fifteenth century,
the Italian humanist Leonardi Bruni was still unwilling to translate the Repudlic into Latin be-
cause he thought some of its aspects would be too disturbing to his Florentine audience (Blue-
stone, 1994, p. 110). But three centuries earlier, in twelfth-century al-Andalus, Ibn Rushd did
not shy away from discussing this work in the form of a commentary and was open to reflect
upon a range of political ideas that were most unconventional also for his time and culture.

The central questions in Plato’s Republic are the nature of justice (dikaiosiing) and the
organisation of the just state that produces righteous citizens. For discussing the question of
justice, Plato introduces Socrates as his main character, making him raise philosophical ques-
tions to his interlocutors. Their replies solicit more questions, leading to a Socratic dialogue.
In the conversation, Socrates argues that the perfect, just state allows each person to do what
he or she is best in. Most people belong to the class of artisans and farmers. Outstanding men
join the military and become the “guardians” of the state. Because everything in the just state
is harmonious and optimal, also women should occupy the positions to which they are best
suited. The best women can become guardians and are even obliged to do so if being a guard-
ian is what they excel at; this is the principle of justice (Republic 454e).5 Needless to say, the
idea of female guardians is quite remarkable, also in light of the fact that respectable Greek
women used to live very secluded lives.

In the Republic, all guardians — male or female — participate in joint physical exercis-
es (an activity carried out in the nude) (452b). Furthermore, there is sexual communism:

2. For the Graeco-Arabic translation movement, see Gutas, 1998; Adamson, 2016.

3. The absence of the Politics in Arabic has been puzzling specialists for decades, see Brague, 1993; Leaman, 1997, Mahdj,
1991; Pines, 1975. According to Mahdi (1991), the Politics were hidden on purpose because of its contents. The problem
with this assumption is that there are great similarities between the Politics and other Arabic sources such as al-Faraby,
al-Amiri and Miskawayh. Cf. Leaman, 1997.

4. All references to the commentary in this paper stem from Lerner’s translation (Lerner, 1974).

5. Here and elsewhere in the text, we use the translation by Reeve (2004). The references indicate the Stephanus pages.

1



[SLAMOLOGY TOM 11 » Ne1 } 2021

temporary marriages are arranged to stimulate new generations of pure guardian offspring
(459e-460a). A rigged lottery is to ensure that the right pairs are formed and that the best
women breed with the best men. No married guardians are to live privately together, and
the marriage becomes annulled as soon as pregnancy occurs. The (healthy) offspring will be
brought to special nurseries in order to be then raised by the state (460c). All family ties are
disrupted in order to create unity and to avoid nepotism. This also means that children will
not know who their parents are, nor will parents know the identity of their children (457d).

In this conversation with Socrates, the interlocutors arrive at these points in a quite natu-
ral manner, and every point is worked out in more detail. The topics of the Republic are not
limited to the ones mentioned above, but these are the main revolutionary ideas in relation
to the topic of women.

At any event, Ibn Rushd decided to interpret a work that must have been quite challeng-
ing also to his own cultural context in twelfth-century Al-Andalus. In this respect, already
Rosenthal (1958, p. 191) and Urvoy (1998, p. 152) emphasised Ibn Rushd’s courage. It should
be noted that Ibn Rushd operated from a unique perspective. Coming from an influential
Andalusian family, he enjoyed an extensive education that enabled him to develop his tal-
ents and excel in different disciplines. He combined several careers, serving as a philosopher,
court physician and gadi of Cérdoba and Seville. Already his father and grandfather had been
respected gadis, hence the nickname al-hafid, “the grandson”.

In the field of legal works, he wrote the Bidayat al-mujtabid wa nibayat al-mugtasid — a
sizable summary that elaborates on views of different legal schools about particular topics. In
this work, Ibn Rushd also lays out the basics of lawmaking for legal scholars to practice éjtibad
(independent reasoning) in cases that have not yet been exhaustively discussed (Dutton,
1994, p. 191). He himself was also a qualified doctor and became court physician in 1182 after
the passing of his friend Ibn Tufayl who held the position before him. Ibn Rushd contributed
significantly to neuroscience, as he discovered the existence of Parkinson’s disease and was
the first to disclose that the retina — and not the lens — is the sensory part of the eye (Belen
& Bolay, 2009, pp. 378-380). He composed the Kitab Kulliyyat fi t-tibb (known in Latin as
the Colliget), an encyclopaedia of medicine based on Aristotelian concepts. In addition, Ibn
Rushd also compiled the works of Galen, wrote a commentary on Avicenna’s Qaniin fz t-1ibb,
and another on Aristotle’s biology. His contributions to medical knowledge and the trans-
mission thereof are, however, overshadowed by his name as a philosopher.

With the Greeks, Ibn Rushd shared an appreciation of reason and of philosophy as the
highest forms of human perfection. As Delgado puts it, “[t]he intention of the Cordovan
thinker was to ascertain the truth, thus confirming his confidence in the ability of the
human mind to comprehend the world” (Delgado, 2012, p. 328). Ibn Rushd wrote several
works that touch upon philosophy and its relation to the law. In his Kitab Fasl al-magal
(‘On the Harmony of Religion and Philosophy, Hourani (1976)), he investigated the rela-
tionship between Islam and philosophy. He characterised “philosophy” as the activity of
studying the world around us in order to come closer to its creator. To learn and make the
proper observations, one needs to know logic and strategies of how to reason correctly.
By this, Ibn Rushd meant an accurate interpretation of the works of the ancient Greeks.
According to him, the encouragement for attaining knowledge is evident from the Qur’an:
for example, verse 59:2 states that “Learn from this, all of you with insight!”. For Ibn Rushd,
practising philosophy is obligatory for believers who have the intellectual capacity to do so
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(Hourani, 1976, p. 45), but it is forbidden for the majority who lack this capacity (Hourani,
1976, p. 145) — the danger being that philosophy would confuse them, and ultimately lead
them into disbelief.

Philosophy might lead astray those who are poorly equipped or lack guidance, but this
does not make philosophy negative in itself: for Ibn Rushd, to reject philosophy would be like
withholding water from a thirsty person just because somebody else once choked on a sip of
water (Hourani, 1976, p. 51).

Ibn Rushd fiercely defended the practice of philosophy, which before him experienced
a heavy blow, in particular, from the theologian al-Ghazali (d. 505/1111), author of Tahafut
al-falasifa.c Ibn Rushd’s response, titled Tahafut al-Tahafut (“The Incoherence of the Inco-
herence”), is probably his most famous philosophical work, in which he defends the falasifa,
Ibn Sina and al-Farabi, and aims to show that the “real” Aristotle was not in conflict with the
revelation.” In a nutshell, we can say that Ibn Rushd’s philosophical project was to clear Aris-
totle’s thought from the many layers of Neoplatonist interpretation that it had accumulated
over the centuries, and to reconcile his philosophy with Islam.

In fact, Ibn Rushd became famous as the commentator on Aristotle. As he was an admirer
of Aristotle, the Sultan Aba Ya‘'qub Yasuf (r. 558-80,/1163-84) ordered Ibn Rushd to write
commentaries on Aristotle’s works to clarify the Greek sage’s stance on a wide range of top-
ics. Taken together, Ibn Rushd produced 38 commentaries on Aristotle, of which most are
lost in the Arabic original. Starting in the thirteenth century, many of his commentaries were
translated into Hebrew and Latin and became of crucial importance for the study of Aristotle
(Walzer, 1970, p. 27). In the Latin West, Ibn Rushd became known simply as “the commenta-
tor”, or by his Latinized name: Averroes. The radical aspects of his thought helped to shape
the philosophical curriculum in Western and Central Europe and made way for the develop-
ment of modern philosophy (Leaman, 2002, p. 29).

His philosophy received no significant follow-up in the Arabic world. A few years before
his death in 1198/594, Ibn Rushd was sent into exile to Lucena, a Jewish settlement nearby
Cérdoba. We do not know the particular circumstances that led to his exile: the available
information suggests that Ibn Rushd’s orthodoxy was called into question, and the Sultan
might have dismissed him — despite Ibn Rushd being the Sultan’s personal physician and
friend — to keep the situation under control (Kukkonen, 2011, pp. 495-496). Urvoy argues
that “Ibn Rushd was thus the victim of a political gesture, and was sacrificed by the Sultan
in order to win over the masses” (Urvoy, 1991, p. 35). It has been suggested that Ibn Rushd’s
criticism of the state and the position of women therein in his commentary on the Republic
aggravated the public doubt that was cast on him and led to his exile (Rosenthal 1953, p. 252).
At any event, his expulsion was short, but while his honour was restored, he did not regain
his former functions and titles (Urvoy, 1998, p. 186). Ibn Rushd was brought to the Sultan’s
court in Marrakesh, where he died a few months later. The story goes that a mule carried his
remains back to Cérdoba, balanced by the weight of his books.

6. Al-Ghazali attacks the philosophers, Ibn Sina and al-Farabi, on 20 points, three of which he considered especially
problematic and heretic. These three points are that the philosophers, according to al-Ghazali, believe in the eternity
of the world, claim that God has no knowledge of particulars, and that there is no bodily resurrection after death. See
Tahafut al-Falasifa, translated by Kamali (1958).

7. The fact that Ibn Rushd considered both the Qur’an and philosophy as the paths to the truth even when they might seem
contradictory at first was later misunderstood as the “doctrine of double truth”, meaning that something could be true
in religion but false in philosophy, and vice versa. This is not what Ibn Rushd meant; he meant that there are different
ways to attain the same, one truth. On the double truth doctrine, see Dales (1984).
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ARISTOTLE’S COMMENTATOR ON P1rATO’S REPUBLIC

ith reference to topics of women and gender, the substitution of Aristotle for Plato
is quite ironic and fascinating, as the two Greek sages’ views on women, family and
society do not align at all.

If in Plato’s perfect city, not only guardians but all groups of citizens have no private
households, Aristotle, in his Politics, deems a family to be the building block of the city
(Politics 1.3 1253b1-1253b23)# In general, Aristotle, as Plato’s disciple, raises in his work many
objections to the Repudlic. So, as Aristotle’s most eminent commentator, could Ibn Rushd not
have sensed that Aristotle would have had a different idea of the ideal city? It has been argued
that Ibn Rushd must have been well aware of this (Mahdi, 1991, p. 16)?

Importantly, the absence of the Politics also implies that Ibn Rushd missed Aristotle’s
sexist characterisation of the female: “the relation of male to female is that of natural superior
to natural inferior, and that of the ruler to the ruled” (Politics 1V 1254b12-15).

Aristotle further defines the female deliberative faculty as “akuron” [akvpov], ie, as lack-
ing authority. He notoriously stated that “[t]he deliberative part of the soul is entirely missing
from a slave; a woman has it but it lacks authority; a child has it but it is incompletely devel-
oped” (Politics LXIII 1260a4-14). Markedly different is the view that Plato expresses in his
Republic. In fact, the supposed “gender equality” between male and female guardians in Plato’s
Republic has sparked abundant scholarly attention for its feminism avant la lettre (Vlastos,
1994; Ward, 1996; Townsend, 2017).

So what did Aristotle’s commentator make of Plato’s female guardians? Before moving
on to this question, we must mention that the Arabic manuscript of Ibn Rushd’s commen-
tary on Plato’s Republic did not survive. The text has only come down to us through Samu-
el ben Judah’s translation into Hebrew, of which eight manuscripts have been preserved,!
and two Latin translations based upon the Hebrew: one by Elia del Medigo from 1491 and
one by Jacob Mantino ben Samuel (Mantinus) from 1539 (Lerner, 1974, p. vii; see, in par-
ticular, footnotes 1 and 2). Two English translations of Ibn Rushd’s commentary on the
Republic have been made from the Hebrew translations, one by Rosenthal in 1956 and
the other by Lerner in 1974; in the present paper, we will follow Lerner’s translation of
the commentary.”?

Another methodological problem lies in the uncertainty about which text Ibn Rushd ac-
tually held in his hands. It is unlikely that he had a complete Arabic translation of Plato’s
Republic at his disposal. At any event, not a single complete Platonic work in Arabic has been
transmitted to us (Reisman, 2004, p. 269).

8. We rely on Reeve’s translation of Aristotle’s Politics for all citations; see Reeve (1998).

9. Mahdi (1991) explains that “He gave no indication that this substitution presented certain problems or that Plato’s
Republic might not agree with the spirit or letter of Aristotle’s Politics - things he, as the most knowledgeable student
of Aristotle’s works, must have known. He read and commented on the Nicomachean Ethics, where he could find (in
bk. 6) Aristotle’s main discussion of practical and political science, and on the Rhetoric, where he could find Aristotle’s
classification of the regimes. He was in a position to form a clear idea of Aristotle’s view of political science” (p. 16).

10. While Plato’s account of women is important for this topic, the complexities of modern-day interpretations of whether
Plato’s though is feminist or not cannot be incorporated here.

11. For information on these manuscripts, see Rosenthal (1969, pp. 2-6).

12. The commentary has also been translated into other languages, including Spanish, Portuguese and German. The
commentary has also been translated into Arabic twice, both appeared in the same year, see al-Ubaidi & al-Thahbi
(1998) and Chahlane & al-Jabri (1998). On the attempt to reconstruct the text in Arabic, see also Benantar (2013).

13. For Plato in the Arabic tradition, see Gutas (2012). For the Graeco-Arabic translation movement, see Gutas (1998) and
Adamson (2016).
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Ibn Rushd’s commentary omits the dialogical element and also the context described
by Plato. Supposedly, the actual text that Ibn Rushd worked with gave no clues about
the general structure of Plato’s original text. Most likely, Ibn Rushd wrote his commen-
tary on the basis of just a paraphrase of Plato’s work. One such paraphrase had been
produced by the philosopher-physician Galen (a text of which only two fragments have
come down to us). It is possible that Ibn Rushd, in fact, relied on Galen’s work, which
was available to him in the form of an Arabic translation made by Hunayn b. Ishaq
(Walzer, 1951, p. 2).

Ibn Rushd states clearly that he does not intend to cover every part of the Republic,
which consists of ten books. He only wishes to deal with the scientific arguments of the
work and, therefore, disregards all dialectical issues. He leaves out book one, the first
half of book two, and book ten. He deems these parts unnecessary “for this science”
and only briefly states what “these stories” are about (105.12). He takes the liberty of
eliminating certain parts of the Republic and of diverging from others. Particularly no-
table is his deviation from Plato’s text on the topic of women, where he does not simply
comment on the text but also adds his own examples. Importantly, Ibn Rushd does not
drift off into a more patriarchal, Aristotelian direction. On the contrary: he states that
female rulers and philosophers are possible (53.24-27) and that women’s competence is
unknown because they do not get the necessary education (54.5-8). He judges this situ-
ation as detrimental to the flourishing of the city, and identifies it as one of the causes
of the city’s poverty (54.10-11).

THE ROLE OF WOMEN IN THE IDEAL STATE

he fragment on women is located in the chapter that Ibn Rushd called the “First

Treatise”; it is there that he discusses Plato’s/Socrates’ striking proposal for guardian

women, as presented in Book V of Plato’s Republic. The context of the fragment is,
according to Ibn Rushd’s introductory statement, “the inquiry concerning how they [the
guardians] copulate, the upbringing of their children, and the manner of their procreation”
(52.26-29), that is, as understood by Plato/Socrates. Ibn Rushd does not always make clear
when he is merely paraphrasing the text and when he adds his own reflections, but it is
generally assumed that when he starts with the words “we say” he is speaking for himself;"*
while the words “he says” are used to introduce Plato’s opinion (Lerner, 1974, p. xvi).

Ibn Rushd starts by saying that in order to preserve the guardian nature, the guardians
must copulate with women that have a similar nature and training (52.29-53.1). In Book V
of the Republic, the concept of “nature” is a central matter because the just state consists of
everyone doing what he or she does best, i.e. functions according to his or her nature. At first,
Socrates says that different natures must have different pursuits and that men and women
have different natures (453 e). Here, “nature” indicates something that is in accordance with
the body’s biological sex, of which there are two: male and female.

Further on, however, the meaning of “nature” changes as Socrates says that a male and a
female whose souls are suited for medicine have the same nature (454d). This time, “nature” is
associated with what is not bodily visible: inner qualities, not dependent on whether a person

14. Lerner notes that “we” is not only used as a “pluralis maiestatis” but “ may also mean somethmg like “we moderns” (35. 12
18- 19) or “we mvestlgators " (53.19, 29) or “we adhel ents of the S}mrt a” (63.3; 66.15) or “us Muslims” (66.22; 81.4) or “us
men” (72.8) or “we Andalusians” (66.21, 97.6), or “we Cérdobans” (84.22; 96.24).” He adds that this list is not exhaustive,
see Lerner (1974, p. xvi).
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is male or female. According to this view, there could be male and female guardians because
a guardian nature can be present in either of the sexes.”

Ibn Rushd deems the question of male and female natures important for political science
and adopts this matter in his commentary. He states that it is “[a subject] fit for investigation
whether there exist among women natures resembling the natures of each and every class of
citizens — and in particular the guardians — or whether women’s natures are distinguished
from men’s natures” (53.3-4).

Just like Plato, Ibn Rushd recognises that women are generally better at some tasks. Plato
mentions cooking and weaving; Ibn Rushd points out that women are better at performing
music. And just like Plato, Ibn Rushd adds that even though women excel at some tasks, they
are generally weaker and should be given “less recondite” tasks (53.15-19).% The interpreta-
tion of this important fragment hinges on the kind of task that Ibn Rushd has in mind. Does
he mean that they are physically weaker (smaller bones, less muscle mass) or that they are
weaker in a metaphorical sense, i.e., intellectually?

According to Catarina Belo, he means “merely physical strength, not intellectual ability”
(Belo, 2009, p. 8). Belo argues that the difference in strength is the only difference between
the genders that Ibn Rushd perceives (p. 11), and that they are “undoubtedly equal and iden-
tical” intellectually (p. 10). She further states that “[e]ven the physical differences between
men and women do not ultimately detract from that essential identity between the genders,
since women, like men, are fully rational” (p. 20).

The meaning of “essential identity”, however, is far from obvious (analogous to the concept of
“nature” that was mentioned before). “Full rationality” is also rather problematic: in Fas! al-Magal,
Ibn Rushd argues that philosophy is obligatory for those who are intellectually capable of exercising
it and forbidden for those who have a weaker rational faculty, all the while we can assume that for
Ibn Rushd, both groups have an equal “essential identity” as humans (Hourani, 1976).

In this context, it might be worth recalling that according to Aristotle, not all humans are
equal intellectually: the rational part in the soul is entirely missing in slaves; it is present in
women where it however “lacks authority” (it is “akuron”); and it is also present in children,”
but in them it is not yet matured (Politics LXIII 1260a4-14).1s

Ibn Rushd did not read this quote from the Politics, but it is an idea present throughout
Aristotelian ethics and throughout Greek philosophy. As Ayubi has shown, the notion that
women are deficient in rationality is also present in Islamic ethical texts (Ayubi, 2019, pp.
76, 103-104). This categorisation is also maintained in Islamic law; besides being Muslim,
one must be male and baligh (must have attained buliigh, the age of puberty) to qualify for
guardianship (as Ibn Rushd himself noted in his Bidayat al-mujtabid, p. 13), although of-
ficially documented opinions do not capture informal dynamics of authority and agency in
the household and society.

15. It might be interesting to note that this view opposes Plato’s antropogenesis in the Timaeus, which was written after the
Republic and was very well known in Arabic philosophy (Gutas, 2012). Ibn Rushd was familiar with this dialogue as well
(Badawi, 1978, pp. 62-63). The Timaeus explains that women first came into being as reincarnated men that had led a
cowardly, unrighteous life (Timaeus 90e-91a). In this view, being a woman is the opposite of a cover of one’s inner quali-
ties: it is the very visible mark of moral inferiority, the punishment for cowardice.

16. The statement that women are weaker in almost everything is often repeated in the Republic (451d-e, 455d, 455¢, 456a,
457a-b).

17. We can assume that Aristotle means male children here.

18. Many scholars discussed this quote from the Politics and attempted to interpret and elucidate what Aristotle might mean
by declaring female reason as “lacking authority”. Cf. e.g., Horowitz, 1976; Mayhew, 2004; Fortenbaugh, 2006; Stauffer,
2008; Connell, 2016; Leunissen, 2017; Melkebeek, 2016, 2020.
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Bauer points out that there probably was more room for discussion in philosophical texts,
as opposed to juridical works that deal with the subject of women (Bauer, 2010, p. 10). Ibn
Rushd seems to seize this opportunity for debate with both hands. He does not consider
everyone capable of practising philosophy, not even all Muslim adult men. He reserves this
possibility for specific, outstanding men, and he observes that there exist extraordinary
women, too. From this point, he concludes that it is not impossible that there can be female
philosophers and rulers (53.24-27). He also hints at the issue of women being eligible for be-
coming imama and says that some laws denied women to be priests, whereas others rejected
this restriction (53.24-29). He does not elaborate, nor does he share his own opinion, but his
position on female philosophers and rulers makes the reader assume that Ibn Rushd does
deem some women fit for religious leadership. However, as Belo and al-Jabiri have observed,

Ibn Rushd is careful in any case to make sure that his philosophical commentary is not averse
to Islamic law (al-Jabiri, 1995, p. 141; Belo, 2009, p. 13).

THE ROLE OF WOMEN
I ! | ! seems that Al-Andalus had a reasonably women-friendly climate compared to

other parts of Europe that were under Roman law. Medieval Andalusian women

had more rights in some cases than formally specified in the shasi* a, for instance,
regarding marriage contracts (Coope, 2013, p. 79). Some women were also involved (directly
or indirectly) in political affairs and administration and were educated in various sciences
(Sidik, Sidek, Arshad & Bakar, 2013). The emancipated status of some women could have fa-
cilitated further discussion on the social position and rights of all women. Also, some women’s
participation in intellectual tasks could have demonstrated to men that the former could
excel in other things besides household management and childcare. Ibn Rushd says that the
competence of women is unknown due to the fact that they are “placed at the service of their
husbands and confined to procreation, upbringing and suckling” (54.6-8). He adds that this is
why women in “these cities” (the cities of his time) are often like plants (54.8-10). He possibly
uses this term because of the Aristotelian concept of a “plant soul” that is occupied with three
things only: nourishment, growth, and reproduction.

Ibn Rushd discusses the negative effects of denying women the opportunity to develop
their skills and competencies, and says that this situation is damaging to the city. Women’s
unemployment places a burden upon the men, which leads to the cities’ poverty (54.10-
11). Rosenthal observes that Ibn Rushd “openly attacks their [the members of the Muslim
community] way of life as the result of the official attitude. It is clear that Plato’s ideas
must have drawn Averroes’ attention to the wastage of human labour so detrimental to
the State, and led him to advocate a reversal of orthodox Muslim policy. It is the more
surprising that this realistic criticism of the position of women in Islam and its bad effect
on the economic health of the nation should have gone unnoticed [..].” (Rosenthal,
1953, p. 252). Rosenthal’s astonishment about scholarly disregard of this aspect of the
commentary dates from 1953. With the rise of feminist projects in the past decades, it
becomes increasingly unthinkable not to notice how progressive Ibn Rushd’s remarks
were in the twelfth century.

As Butterworth (1985, p. 26) argues, Ibn Rushd “berates his fellow citizens for the role they
ascribe to women and points to the evils such a policy engenders”. Butterworth also stresses
that Ibn Rushd wanted the reader to know that he is speaking for himself: “To underline
that he is speaking in his own name, Averroes frequently employs the first person plural and
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points to the evils existing in the cities of his day because of the way women’s capacities are

understood.” (p. 39).

The liberty Ibn Rushd takes in deviating from the text and transcending his role of a
mere commentator on Plato may indicate that the position of women was meaningful to him
personally (Schirilla, 1996, p. 139). Belo (2009) says that “[t]he contribution of women to
society is necessary for the advancement of the state. Most clear and noteworthy is Averroes’
condemnation of the relegation of women'’s role to procreation since they become thereby
a burden on society” (p. 11). She also states that “He urges society, in particular his Muslim
contemporaries, to allow women a greater role in public affairs, for the benefit of the entire
state” (p. 20).

And indeed, Ibn Rushd’s blaming the city for not maximising women’s employment
can also be interpreted as a concern exclusively about the wastage of human labour, and
his insistence on advantages for the state if women are drawn fully into economic life. The
assertion that women could fulfil other roles for the good of the city does not necessarily
entail raising their status.

Druart observes that Ibn Rushd follows al-Farabi in neglecting those who are not
“useful” to the city (Druart, 2003, p. 106). Also Lerner suggests that in Ibn Rushd’s com-
mentary, “the implications for the chronically ill — whether in body or in soul — are
quickly drawn, though with a certain ambiguity as to whether killing or suicide is indi-
cated (37.15-38.18)” (Lerner, 1974, p. xix). This implies Ibn Rushd saw no need to care
for people with chronic defects, as they would never attain complete virtue and be fully
just. Going further into this direction Ibn Rushd deems it to be the physician’s task to
distinguish chronic defects from curable ones. People with chronic defects who wish to
live their lives while not being productive are called “idlers” by Ibn Rushd. He adds that
some people think they should be killed, and others think they should be spared (38.13-
17). As in the question of female priesthood, Ibn Rushd is cautious about disclosing his
own opinion.”

Besides criticising his own society, Ibn Rushd also inserts another example to make his
point, albeit a strange one: he says that from the inhabitants of the “City of Women”, some
women are fit to participate in guardian tasks (53.19-24). To be sure, no mention is made of
any “City of Women” in Plato’s Republic. Lerner considers this example as “evidence to show
that women can hold their own in war” (Lerner, 1974, p. xix). This is certainly an unexpected
piece of evidence, even more so because Ibn Rushd explicitly said he intended to only deal
with scientific arguments, not with “stories”. He doesn’t say that some women from, say, Cér-
doba, are fit for warfare, but women from the City of Women apparently are. It is puzzling
that Ibn Rushd adds this kind of example: a fictitious place where there are no men, presum-
ably far beyond the borders of al-Andalus and even beyond the Islamic world. Obviously, this
“City of Women” is a reference to a mythical realm, functioning as a contrast to the situation
of his own city. Again, we wonder whether Ibn Rushd wanted to express something that could
not be articulated more clearly.

19. In Medieval Islamic (political) philosophy, an obscurity in formulations is frequently maintained on purpose. The
falasifa were often working under unsympathetic conditions and had to be careful to present their views as perfectly
in line with Islam (Leaman, 2002, p. 210) (this type of thoughtfulness was of course not limited to Islamic philosophers
specifically, cf. Siger of Brabant or Boethius of Dacia, the so-called “Latin Averroists”). It follows that the philosophers
were skilled in writing their texts in such a way as to appease the ignorant, but to enable the dedicated, persistent
reader to get across a layer of orthodoxy and to receive the real message and intentions. This “esoteric interpretation”
or “esoteric hermeneutics” has been developed by Leo Strauss (Drury, 1985; Parens, 2016).
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In conclusion of his discussion of Plato’s views on the guardians, Ibn Rushd repeats that
it is evident that if women and men are to perform the same tasks as guardians, they are se-
lected because of their similar natures and should receive the same training (54.14-18).

CONCLUDING REMARKS ON IBN RUSHD’S STATEMENTS
CONCERNING WOMEN

trace of Aristotle’s notoriously discriminating views on women is to be detect-

ed in Ibn Rushd’s commentary on Plato. Discussing the Repudlic, Ibn Rushd

takes the liberty to deviate from Plato’s text — while commenting upon the
Repudlic or on a summary of it — and inserts a few notable statements. Ibn Rushd says a lot
more than any reader could expect, and claims that we cannot really assess the potential of
women as long as women do not fully participate in social life and do not work as men in the
cities of his time. He is remarkably outspoken about the effects of excluding women from edu-
cation and work; he goes as far as to say that, in such a way, they become a burden to men and
the city’s welfare. At the same time, Ibn Rushd treads carefully, for instance, when he brings
up the question of female priesthood or mentions possible attitudes towards disabled people,
refraining from giving his own judgment. As for the functions that women could fulfil, Ibn
Rushd shows no hesitation and unequivocally states that capable rulers and philosophers can
live among the female kind.

Several scholars have claimed that Ibn Rushd “agrees” with Plato, as if some unequivocal,
clearly pronounced statement is the object of his approval. Some side notes have to be made
about the proto-feminist thought in Plato’s Republic. The elite women that Plato imagines do
away with their femininity in several respects in order to join the guardian class, and they are
selected as guardians precisely for their similarity to men (Price, 1997, p. 167; Buchan, 1999, p.
80). In this light scholars have argued, among other things, that the Republic does not elevate
the status of the female, that the best woman does not surpass the level of the second-best
man, and that typically female skills like cooking and weaving are ridiculed.* Much of the
discussion about feminism in Plato essentially boils down to the question of what constitutes
feminism (Sheppard, 2009, pp. 74-75). Therefore, the point of view that Ibn Rushd “agrees
fully with the Platonic thesis of gender equality” (Urvoy, 1998, p. 152) is problematic and
unsatisfactory.

Ibn Rushd can be credited for his open-mindedness and courage, regardless of whether
he agreed or disagreed with the ideas that Plato put into Socrates’ mouth. After all, the notion
of female guardians was shocking even to Plato’s fellow Athenians, and the Republic’s contents
were shunned by other scholars even centuries after Ibn Rushd freely discussed them in his
commentaries.

Ibn Rushd’s professional versatility — philosopher, medical doctor, and jurist — allowed
him to develop a dynamic perspective on the gender question as well as on political organisa-
tion in general. This includes an insistence on the vital role of the specialist: at one point, he
says that it is the physician’s task to discern whether someone is “chronically defective” or not,
and thus whether someone could be of use to the city or not. His main argument for the edu-
cation of women can be interpreted in this sense, too, as an expression of his concern for the

20. Socrates puts it this way: “Do you know of anything practiced by human beings, then, at which the male sex is not
superior to the female in all those ways? Or must we make a long story of it by discussing weaving and the preparation
of baked and boiled food - the very pursuits in which the female sex is thought to excel, and in which its defeat would
expose it to the greatest ridicule of all?” (Republic, 455¢-d; also, Blair, 2017, p. 85; Sissa, 2002, p. 99).
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waste of labour force inherent to half of the city’s population. Possibly, Ibn Rushd’s perspec-
tive on the position and potential of women was also influenced by his medical profession or
motivated by his experiences as a gadi.

The issue of women is not the centrepiece of the commentary, although it draws increas-
ingly more attention because we attach great value to it. Several scholars have interpreted
Ibn Rushd’s statements as expressing a certain political agenda, arguing that he wanted the
community to discover women’s talents or that he felt strongly about improving women’s
lives (‘Atiyah, 1996; Harhash, 2014, 2016). But we know nothing of Ibn Rushd’s motivations,
and any further judgment must be suspended. Leaman (1997, p. 199) even accuses certain
scholars of trying to manipulate Ibn Rushd’s language in favour of the conclusion that he was
an early feminist.2

The uncertainty about Ibn Rushd’s underlying motivations and influences does not de-
tract from the value of his reflections on the possibilities for women. If the progressive prin-
ciple of similar education for people with similar skills — regardless of sex — had been turned
into policy, the history of women (of Al-Andalus, at least) might have been very different.

21. Leaman speaks of “the clever ways in which Butterworth, Lerner and Rosenthal all seek to manipulate the forms of
language in which he expressed himself” (Leaman, 1997, p.199).
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Koz0a parrue ucramcxue 10pucnot UsAazaru 3akonvl 0 6paxe, NPouoUAd Ko-
Quurayus zendeproil modeau cynpysxeckux npab u obsanrocmeil, Komopas
HAdeAUAG MYXHUUH OOADUUMU NPUBUACZUSMU, HEXXEAU XKeHIUGUH. AHarozuuOoe
pasbumue npousowro u G omHoweHU CeKCYarbHviX npal, nockoAvKy udes
cexcyarvrozo y0oBremBoperus sKeHuun NOAYHUAG AUty GmopocmenenHoe
sHaerue. Cneyuarucmol 3mozo nepuoda uUcAamckol ucmopuu ymoéepxoarom,
umo zendeprote udeorozuu, npeobradabuiue 6 parrem abbacudckom obuge-
cmbe, komopote no3Boruru andpoueHmpureckoe onpedereHue UCAaMa, credy-
em paccmampubamo kax erabryro npuruny cosdanus maxozo Hepabercmba
6 cucmeme uncmumyma 6paxa. Odraxo zendeprvte udeorozuu Abbacudob, Go-
npexu pacnpocmparenioim npedcmabrenusm, ne 6viru 00HopodHvIMuU. Aar-
Has cmamos 0bcyxOaem 06e ocHoBrve mendenyuu 6 NOHUMAHUL KeHCKOUL
cexcyarvrocmu, cyuecmBoBabuue 6 pannuil nepuod Abbacudckoil umnepuu.
IepBas, andpouermpuueckas, mendenyus npecredyem 6 nepGyro ouepedo
obecneuenue cexcyarviozo y0obremboperusn myxuun. dma mendeHyus 6vird
npomubonoroxra dpyzomy nodxody, xomopouii 6 borvweil mepe yuumvLbar
nompebrocmu xerugur. dmom nodxod pasbubarcs 6 pade rumepamypHoix
kanpoB, Grkarouas MeQUUUHCKYI0, NONYAIPHYI0, NPOCBemumernckyro Aume-
pamypy u mpydot no amuxe. Taxozo poda pabomot noduepxubaru Gaxrocmo
JKEHCKO20 ceKcyarvHozo 300poBos u npodBuzaru udero xxerckozo ydoborvcmbus
Kax Heobxo0uMo20 INeMeHma Kpenkozo bpaxa u cynpyxeckozo cuacmus. Kax
Gudno us ucmouruxoB, npoararuzupobarmoix 6 0anHOIL cmamoe, HEKOMopoLe
acnexmot IMozo boree OAAZONPUANMHO20 OAL KeHuuH 100x00a K CeKCYAAbHO-
cmu 6viau npursmol 6o Grumarue 6 6oree NO30HUX 0PUOUHECKUX 3aKAIOUe-
Husax, Hanpabaennoix Ha ucnpabrerue abroix cumyavuil nepabercmba 6 co-
UUANHOM UHCuUmMYme 6paxa.

KmoueBble cnoBa: cexcyarvioie npaba, xernuumot, Opax, umnepus Ab-
bacudob, xaducot, meduyura
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When early Islamic jurists outlined the marriage law, they codified a gendered
model of conjugal rights and duties that privileged men over women. A similar
development also took place regarding sexual rights as women’s pleasure and
sexual gratification became secondary to those of men. Specialists in this period
of Islamic history have argued that the gender ideologies prevalent in the early
Abbasid society, which enabled an androcentric definition of
Islam, should be seen as the primary cause for the inequality Pernilla Myrne
within the Islamic marriage system. This paper aims to Associate Professor
show that Abbasid gender ideologies, contrary to popular in Arabic literature and
descriptions, were not homogenous. Two major trends in Giﬁj;ﬁz,%g”}‘gm?’ O')f
o (Sweden
understanding female sexuality during the early Abbasid
period will be discussed. The first, androcentric trend that
focused primarily on male sexual gratification was in conflict with a more
women-friendly attitude; the latter was advocated in a number of literary genres,
including medical handbooks, popular stories, educational and ethics literature.
These works accentuated the importance of female sexual health and favoured
female pleasure as a necessary element for mutual sexual satisfaction and marital
happiness. The paper illustrates that some aspects from this more women-friendly
approach to sexuality were adopted in later legal opinions that sought to correct
the most visible cases of inequality in the social institution of marriage.

Keywords: Sexual rights, women, marriage, Abbasid empire, hadith,
medicine

INTRODUCTION: ABBASID SOCIETY AND WOMEN’S RIGHTS

hen discussing women’s sexual rights in Islam, many scholars and activists have
pointed out the crucial role of Abbasid society, especially the first centuries of Ab-
basid rule (750 — ¢. 950 CE), in formalising what came to be regarded as ‘permitted’
and ‘prohibited’ in Muslims’ marital life. It was during this period that Islam became the ma-
jority religion in many of the regions governed by Muslim rulers. Moreover, the early Abbasid
era witnessed the end of the formative period of Islamic law and brought about the classical
period of tafsir tradition and early canonisation of Sunni and Shi ‘i zadith traditions. As [slamic
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law gradually became formalised in the Abbasid empire, mores and values of its society influ-
enced individual agents, such as jurists selecting hadiths and Qur'an interpretations for legal
guidance. Egyptian-American scholar Leila Ahmed, in her seminal book Women and Gender
in Islam (1992) that analyses the roots of gender inequality in the Islamic legal system, argues
that the gender ideology of the Abbasid society enabled an androcentric definition of Islam, as
Abbasid legal authorities “interpreted the religion as intending to institute androcentric laws
and an androcentric vision in all Muslim societies through time” (p. 67). These androcentric
laws allowed men an easy divorce, sexual access to four wives and an unlimited number of
slave concubines (and for Shi ‘i men, also an unlimited number of temporary wives); whereas
Muslim women had to be compliant and (almost) constantly sexually available. According to
Ahmed, the gender ideology in Abbasid society, especially among its dominant urban classes,
was the product of an unfortunate combination of misogynist attitudes and practices that
existed in the area before the Islamic conquests and the enormous wealth and slaves that
were brought in by the conquests. Slavery existed worldwide at the time, but due to its riches,
the Abbasid empire became a leading market for the slave trade. Moreover, concubinage with
slave women was considered legal and became the standard practice for affluent men. This
context enabled rich men to keep large harems with numerous slave concubines, in line with
earlier practices among Persian elites (pp. 83-87).

Ahmed was not the first scholar to emphasise the detrimental impact of the Abbasid slave
system on the rights of free Muslim women. The pioneering scholar of Arab women’s history,
Nabia Abbott, argued in her book on Abbasid imperial women that “the trio of polygamy,
concubinage, and seclusion of women” under the early Abbasids resulted in circumscribed
lives for free-born women and had a degenerative effect on upper-class men (Abbott, 1946,
p- 8). According to her, these social phenomena brought about a decline in social and moral
standards — a process that had begun already in the early Umayyad caliphate, when the
normalisation of slave concubinage and large harems among the elite jeopardised the dignity
of free Arab women. Ahmed, who builds on Abbott’s scholarship, adds that the access to slave
concubines during the Abbasid era was a contributing factor to gender discrimination in the
emerging legal system. Men became used to this kind of relationship with women in which
they were, by definition, masters; the result was a blurring of the categories of ‘woman’ and
‘slave’ (Ahmed, 1992, pp. 85, 86). The Moroccan feminist Fatima Mernissi also suggested that
the sexual mores of Abbasid high society in general and the institution of slave concubinage,
in particular, had a long-standing impact on women’s rights in Islam. Free Arab women in the
early Islamic community and the Umayyad caliphate were, in Mernissi’s view, independent
and they often exerted political influence. However, women’s political position changed
profoundly during the Abbasid era due to the emergence of influential royal concubines:
“From this point on, on the political stage, women were no longer anything but courtesans”

(Mernissi, 1996, p. 84).

In her study on marriage and slavery in early Islam, the American scholar Kecia Ali (2010)
examined Abbasid legal texts on marriage and argued that they constructed an idea of marriage
as a form of ownership. Many legal terms in marriage law were taken from the semantic
field of commercial transactions, and the same terminology was used for signifying both the
process of buying a slave and marrying a woman. For example, the term milk (ownership’) is
used both for ownership of slaves and for a man’s authority over a woman after paying the
dowry, which gives him milk over his wife’s sexual capacity. It was the milk over a woman that
made sex with her lawful, whether she was a wife or a slave concubine (Ali, 2010).
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In my book, Female Sexuality in the Early Medieval Islamic World (2020), I set out to
investigate theories about and attitudes towards female sexuality in a broader range of literary
works produced in the ninth and tenth centuries (the third and fourth Aijri centuries).
[ argue that the ‘gender ideology’ of the Abbasid empire was not a homogenous but complex
phenomenon and that there were conflicting views on women’s sexual rights. In fact, the
androcentric focus on male sexual gratification, demonstrated by the asymmetrical division
of legal rights and duties in regard to sexual pleasure and satisfaction, was in contest with
a more women-friendly attitude to sexuality in other disciplines. In this article, I discuss
two major tendencies regarding attitudes towards female sexuality during this period.
Both these tendencies can be labelled as Islamic in the sense that their advocates were
Muslims (or they wrote for Muslim patrons), and they, likely, believed that their writings
were in line with Islamic norms. The first tendency is the above-mentioned predisposition
towards androcentric interpretations of authoritative texts, predominantly represented by
jurisprudence, which disregarded women’s need for intimacy and focused primarily on that
of men. The other tendency, to the contrary, accentuated the importance of female sexual
health and promoted female pleasure as a necessary element for mutual sexual satisfaction
and marital happiness. This second tendency was represented by a broader range of texts,
including medical handbooks, belles-lettres, ethical-educational anthologies, and manuals
that targeted the upper classes and were written by scholars and writers active in the imperial
court. Therefore, this second tendency seems to represent an equally if not more influential
gender ideology among the Abbasid elite in the period under discussion.

ABBASID MEDICAL DISCOURSE ON SEXUALITY

the legal principles regulating sexuality and marriage were taking their definite

shape, the Abbasid caliphs initiated an extraordinary translation movement.

This movement instigated the development of natural sciences, medicine, and
philosophy in the Islamic world. A systematic Islamic medicine based on Greek medical
science took form, and Islamic physicians embraced medical theories that circulated in the
area since late Antiquity, such as ideas on sex differences and reproduction. One of the
prominent theories of this kind in the field of sexuality was the emphasis on sexual health and
pleasure. Following their Greek predecessors, writers of Islamic medical handbooks discussed
reproductive health and connections between sexual activity and general health; these
handbooks were full of suggested medical treatments for sexual dysfunctions and recipes
for aphrodisiacs. Muslim physicians believed that abstinence could cause health problems
and that sexual health was a central element impacting the general state of the human body.

It was generally considered that sexual intercourse with moderation was necessary for good
physical and mental health (Myrne, 2020, pp. 34-37).

One of the ideas inherited from Greek medicine and natural philosophy was the two-
seed theory, which maintained that both men and women emitted sperms and that these
sperms had to mingle in order for a child to be conceived. The theory was contested in Greek
natural philosophy, but Islamic physicians in the Abbasid caliphate seemed to have adopted
it unanimously. The theory was also accepted by Islamic jurists, which had an impact on
purity laws. For example, the mandatory full-body ritual purification (ghuzl) after nocturnal
emission (¢htilam), that is, ejaculation other than during intercourse, was also applied to
women and supported by hadiths included in all canonical collections. Notably, according to
this theory, women’s orgasm was essential for procreation. Medical authors’ interest in sexual
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medicine in general and acceptance of the two-seed idea, in particular, fostered a focus on
female sexuality. Most medical handbooks devoted a section to gynaecology and women’s
reproductive health. Women were believed to face higher risks of contracting dangerous
diseases if they abstained from sexual intercourse. One such disease, mentioned by all
early Islamic physicians, was uterine suffocation (Myrne, 2020, pp. 28-31). This illness was
believed to be caused either by dangerous vapours produced by the dammed-up semen or
by an upward womb contraction, which blocked the respiratory tract and caused suffocation.
Female bodies were, therefore, seen as more vulnerable to consequences of sexual abstinence
than male bodies.

The unanimous acceptance of the two-seed theory led physicians to emphasise the
importance of mutual sexual pleasure, as both partners had to ejaculate sperms in order for
conception to take place, preferably simultaneously. Regular sexual intercourse was also seen
as the best way to prevent diseases in women caused by dammed-up semen. Therefore, al-
Razi (d. 925 or 932), a prominent [slamic medical author from the early period, among others,
gave advice to men on how to stimulate their female partner and how to recognise the signs
of her reaching climax (Myrne, 2020, p. 34). Intercourse was seen as particularly beneficial
for women’s health in other circumstances as well. For example, some physicians claimed that
intercourse was essential during pregnancy in order to keep the body temperature balanced
and avoid miscarriage. Al-Razi, in particular, recommended intercourse for pregnant women
approaching their delivery date, arguing that the resulting moist would facilitate childbirth
(Myrne, 2020, p. 29).

THE FOCUS ON WOMEN’S PLEASURE IN LITERARY WORKS

we have seen above, the medical theory that enjoyed widespread application in

the ninth and tenth centuries, emphasised the importance of sexual gratification

for physical and mental health: physicians even advised men on how to ensure
their wives’ pleasure. These kinds of ideas were taken up also by literary works of the period.
Although Abbasid society was clearly patriarchal — marriages were male-dominated, and
women were supposed to obey their husbands — Abbasid belletrist and popular literature
was rich with stories and anecdotes favouring female sexual pleasure: for instance, according
to popular Arabic accounts, sexual intercourse is the best means of reconciliation between
spouses (Myrne, 2010, pp. 152-153). Such stories were often gathered in adab compendia
(ethical-educational and entertaining anthologies).

There was also a recurrent idea that women, by nature, had more sexual desire than men.
Hypersexual women featured in many popular stories and literary traditions, many of which
suggested that sexual abstinence could cause madness in women. This idea was most likely
inherited from the works produced in Late Antiquity. One particular saying that circulated
in Arabic-language literature claimed that if the sexual desire was divided into ten parts, then
women enjoyed nine of the ten and men only one.! A similar idea was transmitted through

1. The idea was probably borrowed from Greek mythology. In Greek sources, it was attributed to prophet Tiresias, who lived
as a woman for seven years. This Greek myth is found in Bibliotheca, attributed to Pseudo-Apollodorous, probably writ-
ten in the first or second century CE (Myrne, 2020, pp. 57-59). A similar story from India of the same historical period
introduced a man who was transformed into a woman against his will but preferred to maintain his feminine nature
when given a chance to become a man again. More information on the story is available in Anushasana Parva, the thir-
teenth book of Mahabbarata. Cf. Dhand, 2008, p. 139. In Muslim literature, the story has a Persian pre-Islamic origin
and features a wise woman called Bunyandukht, who gives advice on sex and shares her expertise. Cf. Ibn al-Nadim,
2014; Ibn Nasr, 2019.
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a hadith that circulated in at least two versions, in the Sunni and Shi‘i traditions. The Anda-
lusian Maliki scholar Ibn Habib (d. 853) quoted a hadith saying that God created ten parts
of shabwa (sexual desire) and then embedded nine parts into women and one part — into
men (cf. Ibn Habib, 1992, p. 183). The Twelver Shi‘i scholar al-Kulayni (d. 939-940) devoted
a section to women’s nine shares of sexual desire in his sadith collection Kitab al-Kafr. He
quoted the same hadith as Ibn Habib but attributed it to ‘Ali ibn Abi Talib (d. 661), adding
that God gave women bashfulness, which made it possible for them to control their desire:
“God created ten parts of shahwa, and then made nine parts in women and one part in men.
Had God not given them bashfulness in proportion to their sexual appetite, every man would
have nine women clinging to him” (cf. al-Kulayni, 1981, p. 338-339; also, Myrne, 2020, p. 58).

The notion of a hypersexual woman borders to misogyny, not the least because it presup-
poses that women are ruled by their bodily appetites. On the other hand, this notion obliges
men to take women’s desires into account. From the tenth century onwards, a specific literary
genre took shape that advised men on sexual matters. It combined medical knowledge with
a description of various techniques, philosophy and theology with poetry and amusing an-
ecdotes. The works in this genre formed Islamic sexual ethics in the broadest sense, aiming at
enlightening the reader and teaching him (and sometimes her) good marital behaviour and
sexual etiquette. The oldest extant work in this genre, Encyclopaedia of Pleasure (Jawami ‘ al-
ladhdha), advocates mutual satisfaction as a core ingredient in an affectionate relationship
and a necessity for a happy marriage. The work was probably written in the ninth century
by a certain ‘Ali ibn Nasr. Unfortunately, we do not have any information about the author,
except that he was a katib, a secretary, perhaps, in the Buyid administration.? He relied on
ninth-century courtly Arabic literature, scientific and erotic texts, written in or translated
to Arabic from Greek, Syriac, Persian, and Sanskrit. Drawing on various sources, the author
argued that a loving and happy marriage could only be achieved if the wife was sexually grati-
fied, which was the husband’s responsibility. Like most scholars of his time, he acknowledged
the two-seed theory, but, according to him, the mingling of the two sperms was necessary not
only for conceiving a child but also for maintaining a loving and harmonious relationship.
Consequently, he instructed his male readers on how to achieve simultaneous orgasm with
their wives. Ali ibn Nasr suggested that a man should seek women’s love and know how to
please them; but that he should never force himself upon a woman but instead endeavour to
make her desire him (Myrne 2020, p. 34-35). ‘Ali ibn Nasr recognised this code of behaviour
as part of Islamic sexual ethics. According to him, God granted women a greater share of de-
sire so that they submitted to their husband’s sexual advances. Thus, reproduction depended
on women’s readiness to have intercourse; coercion was not an option. Women’s enthusiasm
was also seen as a prerequisite for male sexual pleasure: because free women were expected
to be bashful, authors of erotic manuals instructed men on how to recognise signs of arousal
(Myrne, 2020, p. 34).

Predictably, lustful women were often featured in erotic literature, but not only there: an
ideal woman was described as passionate and lascivious across many genres and disciplines
(Myrne, 2020, pp. 36, 64, 82-85). Such an image was also endorsed in hadith and tafsir texts
that directed women to see only their husbands as an object of lust; bashfulness and endur-
ance were supposed to be women’s instruments of controlling their excessive sexual appe-
tite. According to a hadith attributed by al-Kulayni to the Prophet, an ideal woman is chaste

2. Like most works in this genre, Jawami* al-Ladhdba by * All ibn Nasr lacks a critical edition. The best available edition is that of
‘Abdallah ‘Abd al-Rahim al-Sidant (2019). For more on the issues related to women in this book, see Myrne, 2020, Ch. 2.
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(‘aftfa) but lustful (ghalima) towards her husband (al-Kulayni, 1981, p. 324); a similar saying
is attributed to ‘Ali ibn Abi Talib by the ninth-century author Ibn Qutayba (cf. Ibn Qutayba,
1930, pp. 2, 4). Female companions in Paradise, described in Quranic exegesis, are imagined
in a similar way. According to the sources quoted by al-Tabari (d. 923) in his famous tafsir,
female companions of a righteous Muslim in Paradise, whether they are earthly wives trans-
formed to young virgins or houris, will love and obey their husband, feel sexual attraction to
him and act affectionately towards him (cf. al-Tabari, 2001, pp. 323-328).3

HADI_TH AND TAFSIR LITERATURE ON WOMEN’S PLEASURE
ﬁ Ithough sources recognised this lustfulness in women, this knowledge did not

necessarily result in advocating their right to pleasure. The main body of hadith

literature produced in the early Abbasid period focuses primarily on men’s pleasure
(to be discussed further). Only occasionally was there a mention of the need to seek women’s
or partners’ mutual satisfaction. For instance, one early hadith, quoted by ‘Abd al-Razzaq
al-San‘ani (d. 827), drew attention to women’s sexual needs. According to al-San ‘ani, the
Prophet Muhammad instructed, “When the man has intercourse with his wife he should give
her dowry [mabr], and if he accomplishes his, but she has not accomplished her want, he
should not hurry her” (al-San‘ang, 1970, p. 194). The hadith instructs that the husband is not
only obliged to give the wife monetary compensation after consummation of the marriage,
but he should also see to her sexual satisfaction. The meaning is even more apparent in a
later rendering of the hadith, found in the collections of the tenth-century scholars Aba
Ya‘la al-Mawsili (cf. Ab@t Ya‘la al-Mawsili, 1989, p. 208-209) and Ibn ‘Adi (cf. Ibn ‘Adi, n.d,
p- 150). After “he should not hurry her”, they add, “until she accomplishes her want”, and,
Ibn ‘Adi continues, “like he wants to accomplish his want”. With this addition, the hadith puts
together the payment of mabr and the wife’s sexual gratification and clarifies that both are
her conjugal right.

As pointed out by Karen Bauer (2007), a few Qur'an commentators, drawing on verse

2:228, concluded that women had equal rights to intimacy and sex. The phrase labunna mithlu
UNadhi ‘alaybinna (“And women shall have rights similar to the rights against them”)* meant,
according to them, that both men and women had the same rights to sexual gratification
in marriage (Bauer 2007, pp. 63-64). Al-Shafi‘i, as quoted by al-Naysabiri (d. 1065), added
that free wives had their right not only to sex but also to receive it promptly and without
the husband’s complaint (as much as men had the right to ask the same from their wives);
a similar interpretation is offered by philologist and Quran interpreter al-Zajjaj (d. 923)
(Bauer, 2007, 58-106).
However, these offered explanations are in contradiction to the dominant reading of this verse,
which suggests that women have rights but not of the same kind as men do. This tendency
to interpret this excerpt in a way unfavourable to women was prompted by the subsequent
phrase to verse 2:228: wa-lil-rijal ‘alayhinna darajatun (“but men have a degree (of advantage)
over them”), which was understood as a legitimisation of male domination in marriage.

A discursive shift towards privileging men’s right to pleasure could also be recognised
in the widely-accepted interpretation of verse 2:223 (at least in the reading of its first part):
nisa ukum harthun lakum fa-"ti harthakum *anna shi’tum (“Your wives are as a tilth unto

3. More on the topic of female companions, see Rustomji, 2009.

4. Translation of Qur’anic verses into English here and elsewhere in the paper draws on the work by ‘Abdullah Yasuf ‘Al1. Cf.
https://quran.com/. Accessed November 11, 2021.
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you; so approach your tilth when or how ye will”). According to the early tafsir by Muqatil ibn
Sulayman (d. 767), a clash of sexual norms between the Jews and the newly arrived Muslims in
Yathrib was the motive behind the revelation of verse 2:223 (cf. Ibn Sulayman, 1975, p. 192).
When the Muslims settled down in Medina, they were told by the local Jewish inhabitants
that the only permitted sex position was the man-on-top position with the woman lying on
her back. Muslims complained about this to the Prophet, for they were used to having more
freedom in sexual matters. Then came the revelation of the verse and gave Muslims permission
to have sex the way they wished, as long as it was vaginal. Mugatil’s interpretation is, above
all, a polemic against the Jews; he presents Islam as a more sex-positive religion than Judaism,
with more lenient rules for marital relations. Implicitly, this interpretation is also favourable
for women because, at least in theory, they might also enjoy varied sex life.

However, later interpretations of this verse ensured that the freedom regarding when and
how to engage in intercourse was given to men only. Dominant readings of this excerpt moved
towards an invalidation of women’s consent; they also legitimised sexual coercion under the
premise that men’s gain in sexual enjoyment was women’s loss. Some interpretations from the
latter half of the ninth century onwards granted a man the right to choose a sex position if his
wife refused to consent to his sexual wishes. Hence, a man was given the right to have sex with
his wife the way he wanted, even if this happened while his wife explicitly refused to engage
in the act (Myrne, 2020, pp. 73-77). Such discriminatory explanations became widespread,
and in the tradition-based exegesis by al-Suyati (d. 911/ 1505), as many as 36 hadiths out of
101 discuss situations when one or several women oppose their husband’s sexual behaviour.
This interpretational shift made women obliged to submit to their husband’s sexual wishes,
even when they felt aversion.

EARLY LEGAL DISCOURSE ON SEXUAL RIGHTS
! | ! he first part of the discussion presented in this paper has shown that literary and

medical work produced in the early Abbasid period did recognise women’s rights to

pleasure, sexual desire and marital happiness. Yet as early jurists outlined the marriage
law according to a gendered division of conjugal rights, they disregarded traditions that
favoured women’s sexual gratification. Instead, the juridical norm shifted the focus to men’s
right to pleasure and sexual satisfaction, grounding their legislation on selected hadrths and
tafsir. In doing so, they ignored the medical advice on female seed — that severe diseases
could be caused by the withholding of female orgasm —despite the overall acceptance of the
two-seed theory. Out of the two commitments mentioned in the hadith quoted by “Abd al-
Razziq above — paying the dowry after consummation of the marriage and seeking the wife’s
pleasure — only the first one became obligatory. The payment had to take place within a
year, but according to the majority of early jurists, men were not legally required to have
intimate relations with their wives after that. Although juridical prescriptions admitted that
women might have sexual needs, they stated that wives had no legal claim to sex. Muslim
wives had the right to financial support as long as they obeyed their husbands, which meant
that women had to be always sexually available and did not leave the house without their
husband’s permission. The wife was legally prohibited from rejecting her husband or doing
anything that forbad sexual intercourse, such as performing a voluntary fast (Ali, 2010, p.
95). Moreover, polygyny was legalised as the norm and slave concubinage — endorsed, which
further enhanced men’s sexual privilege.
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A husband’s sexual claims on his wife were supported by a number of hadiths that were
later added to canonical collections. According to these hadiths, women were required to
submit to their husband’s sexual demands in all circumstances, even those that were not
most convenient for having intercourse: for instance, when women were cooking or sitting
on a camel’s saddle (Myrne, 2020, pp. 72-73). The legal term for the husband’s sexual claim
on his wife was istimta ‘', meaning ‘enjoyment’ or istimtd * biba ‘derive pleasure from her’ (Alj,
2010, p. 71). Implicit in this legal term was his right to have sex with her in a way that gave
him pleasure. The term acquired this meaning through the opinions of authoritative scholars
who maintained that pleasing and obeying her husband were a women’s obligation; wives,
for instance, were required to ensure they always looked beautiful and attractive in their
husbands’ presence. According to Shi'‘i scholar al-Kulayni, a man had the right to demand
from his wife that she wore pleasant perfume and put on her most beautiful clothes; women
were supposed to appear before their husbands in such a way early in the morning, as well
as late in the evening (cf. al-Kulayni, 1981, p. 508). Karen Bauer also provides an example of
philologist and Qur'an interpreter al-Wahidi (d. 468/1076) from Nishapur, who saw as signs
of wifely disobedience not only a refusal to sexual intercourse but also inattention to things
that enhanced a man’s sexual experience (Bauer, 2007, p. 162). By and large, sexual coercion
in marriage was not prohibited, but, ideally, a woman was expected to submit to her husband
willingly and even happily. Some scholars acknowledged that this was not easy to achieve. Al-
Tabari, for instance, admitted that men could not command their wives to love them, even if
they wished that; women were legally bound only to obey them (Bauer, 2007, p. 162).

Despite this close attention to men’s rights, Muslim jurists were not unaware of women’s
needs for intimacy. They stipulated that a wife had the right to companionship and that a hus-
band had to divide his time equally between his free wives. A slave concubine could not make
such a claim, and her master could spend as much (or as little) time with her as he wished,
even if it meant relegating less time for his free wives. The claim to companionship did not
necessarily mean sexual relations, and a husband did not have to treat multiple wives fairly
in regard to sex. Yet, not all jurists were unanimous in this matter. Whereas al-Shafi‘1 (d. 820)
denied a wife any claims to intimate relations, Maliki jurists acknowledged that total depri-
vation of sexual intimacy could harm her, and could therefore become a ground for divorce
(Ali, 2010, pp. 118-119). Thus, it was not so much a woman’s natural desire that grounded
her right to intimacy, but a possibility of harm being inflicted, caused by sexual deprivation.
The kind of harm, which remained undefined, had to be evaluated individually. Jurists did
not negotiate a minimum frequency for a husband to have sexual relations with his wife. As a
result, women had little legal support if they wanted to escape a sexless marriage; and when
they did have reasonable grounds for a court appeal, their requests had to be processed on a
case-by-case basis.

We can assume that Muslim jurists regarded a husband’s sexual intimacy with his wives as
an issue of moral duty. However, as long as only men’s rights were legally valid and endorsed,
the resulting inequality was blatant. The asymmetric division of sexual rights and responsi-
bilities in early Islamic legal discourse affects the overall institute of marriage. Some jurists,
despite the majority consensus, however, made some concessions to accommodate women’s
non-material needs: eventually, in a number of legal schools, a wife was given the right to
have conjugal relations with her husband at least once within a fixed period, commonly every
fourth month (Ali, 2010). Another example of a concession to women’s rights is a legal dis-
cussion around a common method of contraception through withdrawal (coitus interruptus).
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If early jurists justified the practice primarily by arguing that men had the right to engage in
sexual relations with their slaves without necessarily begetting children, in the debates of the
later period, a woman'’s right to pleasure was placed higher: a husband was legally required
to get permission from his wife before withdrawing, for free women could claim their right
to have children and experience satisfaction of their sexual desire. Such a view was, for in-
stance, advocated by twelfth-century Hanafi jurist al-Kasani (cf al-Kasani, 2003, p. 334) and
Hanbali jurist Ibn Qudama (d. 1223). The latter wrote that the practice of coitus interruptus
with free wives was makriih (a disliked but not forbidden act) because it resulted in less prog-
eny and “cut the pleasure of a woman” (cf. Ibn Qudama, 1997, p. 228). Shafi‘T jurist al-Shirazi
(d. 1083), to the contrary, maintained that a man did not need his wives’ consent, because free
women had only the right to pleasure (which they still could experience), but not to children
(cf. al-Shiraz, 1992, p. 235).

Di1SCUSSION AND CONCLUSION

he discussion presented in the paper shows that in the early period of Islam, several

major assumptions constituted the based for safeguarding women’s sexual satisfaction

in marriage: ideas borrowed from medical discourse about possible health risks con-
nected to sexual abstinence; a popular notion of women possessing higher (or a bigger share
of) libido than men; and requirements postulated in ethics literature that it was a husband’s
duty to satisfy his wives’ sexual desires. Legal discourse, as long as it recognised the notion
of female seed, implicitly suggested that women were particularly vulnerable to health risks
caused by sexual deprivation. However, the dominant voice among early Islamic jurists advo-
cated a gendered model of conjugal rights and duties. As a result, men were given practically
exclusive rights to sexual satisfaction, whereas women could by law claim means of material
support. Such a division of rights was grounded in interpretations of a number of selected
hadiths that privileged men, in general, whereas other traditions that could be seen as pro-
moting mutual pleasure were disregarded. This development was remarkable considering the
weight that was put on women’s sexual appetite and desire in the early Islamic world. Also,
there were examples from other patriarchal societies, where legislators handled women’s
need for sexual satisfaction without necessarily challenging the gender hierarchy: in Jewish
law, for instance, a wife’s duty was to manage the household, not to be sexually available; it
also prohibited sexual coercion and allowed a wife to claim regular sex if she desired it (Biale,
1984; Boyarin, 1993).

The question is: why did Islamic jurists opt for such an asymmetric distribution of
conjugal rights and duties? This probably happened because the legal community was strictly
homosocial, i.e. male-dominated, and it provided responses to ‘social illnesses’ from a clearly
androcentric perspective. In order to confront the presumably ‘loose’ morals in Abbasid urban
centres, early Islamic law standardised marital behaviour that minimised risks of engaging
in extramarital sex. A wife was restricted from going out on her own and, usually, had few
chances to do so. A man, who could move freely, was believed to face many temptations, for
instance, through the accessibility of courtesans and possibilities to engage in relations with
slaves of both genders. It is against this background that we should understand the jurists’
appeal to Muslim wives to be sexually attractive and make efforts to seduce their husbands.

The outcome, which was obviously disadvantageous for women, drew on a combination
of two systems, i.e, two different conceptions of sexual rights. As Azam (2015) identified
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them, these systems were specific to the Near East in the period of the Late Antiquity. The
first system — the “proprietary conception” — regarded a woman'’s sexuality as a commodity
that belonged to the male kin or her husband. When a woman was married off, the groom
typically paid a bridewealth to her father or other male kin. The bridewealth was the price
for her sexual, and thereby reproductive, capacity. According to the second conception,
which Azam labelled as the “theocentric conception”, sexuality was governed by divine law.
Each individual, regardless of gender, was seen as a moral agent accountable to God for their
actions. Consequently, a woman, not her kin, was the ‘owner’ of her sexuality, as she was
responsible in front of God for what she did with it. The theocentric conception came to the
Near East with the early monotheistic religions and was later embraced by Islam.

The classical Islamic schools of law adopted a mix of both conceptions. A woman was
regarded as an individual moral subject, but she could not contract a marriage herself; her
father or another close male relative had to be her guardian and marry her offss If she was
a virgin, her consent was not needed, which meant that her father could legally marry her
off against her will. Dowry and maintenance were understood as monetary compensation,
in accordance with the proprietary conception, for a husband’s exclusive right to a woman’s
sexual capacity and progeny. However, the compensation had to be paid to the woman and
not her male kin. The husband’s maintenance of his wife during the marriage — paying for
food, clothes, and other needs in accordance with her social standing — was obligatory only
as long as she was sexually available to him. For the early jurists, maintenance was linked to
the wife’s sexual availability, that is, her willingness to submit to sex. According to the early
legal texts, the wife was not obliged to do household chores, and the husband could not
withdraw his maintenance if she refused to do cleaning and cooking duties.

The proprietary conception of female sexuality is most evident in regard to female slaves:
the idea of ownership gave a man the legal right to sexual intercourse with his slave if she was
unmarried. Even if the slave was married, the owner had some property rights to her sexual
capacity. The owner, for instance, had the right to marry her off without her consent; the
dowry became then the owner’s property (Ali, 2010, pp. 40, 67). The slave masters also had
property rights to any child born in the marriages that included their female slave, regardless
of whether the father was their slave or not. Perhaps it was precisely the analogy between
marriage and slavery that made Islamic jurists often completely ignore women’s needs and
desires. The dominant perception was that upon receiving the monetary compensation,
dowry and maintenance, women had traded their sexual capacity and had no longer a say
over it (Ali, 2010).

Clearly, the system produced by this analogy could be barely tolerated by free Muslim
women. Therefore, we see that some later jurists slightly moderated the most blatant
inequalities: for example, women were given the legal right to intercourse at least once every
fourth month. The fact that legal discourse changed over time shows that it adapted to a
prevailing sense of justice in society, in this case, to more women-friendly ideas that were
promoted in medical and ethical discourses. However, the marriage system, with its gendered
distribution of rights and duties, remained hierarchical. Whereas men’s right to sexual pleasure
was safeguarded in legal literature, religious scholars who acknowledged women’s needs for
intimacy had to rely on non-legal discourses. For instance, when al-Ghazali (d. 1111) in his

5. The jurists did not unanimously agree on this matter; however, the majority of the Hanafi school authorised women to
marry without guardians (Alj, 2010, pp. 41-42).
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Ihya’ instructed men to ensure that their wives were satisfied, he was probably influenced by
ideas on the importance of female sexual satisfaction promoted in medical discourse, as well as,
indirectly, by the advice gathered in a tenth-century manual of sexual etiquette and medicine,
the Encyclopaedia of Pleasure (Myrne, 2020, pp. 86-87). A hadith cited by al-Ghazali, which
contains a similar message, was not quoted in the previous extant hadith compendia. While
the Encyclopaedia of Pleasure was directed to cultured bureaucrats in the urban centres of the
Abbasid empire, the advice in [hya’ was modified to suit a broader and more pious readership.
Elements considered un-Islamic — such as homosexual desire and extramarital love, which
were tolerated in the world of the Encyclopaedia of Pleasure — were obviously eliminated
in Ihya’. Some centuries later, the Shafi‘T scholar al-Suyati (d. 1505) relied explicitly on the
Encyclopaedia of Pleasure in his works on matrimonial sexual relations (Myrne, 2018). Like al-
Ghazali, he erased all references to extramarital sexual relationships (including homosexual
ones); but unlike the predecessor, he did not dissuade sexual excess as long as the activities
remained within legal bounds. The first part of his marriage manual al-Wishah fi fawa’id
al-nikah focuses solely on men’s right to indulge in sexual pleasure (including with slave
concubines) based on hadiths and opinions advocated by religious authorities. The latter part
of the book that relies on the Encyclopaedia of Pleasure, medicine and belletrist literature,
treats, among other things, women’s needs for pleasure and provides advice on how to satisfy
them.

Though scattered across various sources, these examples illustrate the enduring need
in Muslim societies to look beyond legal norms rooted in a particular historical setting
when addressing people’s needs and concerns. They also show that what I have labelled as
a “women-friendly attitude” in some (Arab-Islamic) discourses was a living tradition. Early
Abbasid sources were reused and adapted to new readerships, but the main idea remained
the same: marital happiness was not possible without taking the needs of both partners into
account.
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«BO BCAKOM CJIYYAE, Mbl CYOPUN »:
dOPMUPOBAHMUE JYXOBHOM

NAEHTNYHOCTU CPEAAU XU/TKP Capa Kion
B IO)KHOﬁ A3UU sarakuehn@univie.ac.at

AbBrssco cBoezo poda «bezonacrvimu npocmpancmbamu», cyduiickue cbsamol-
Hu Ha Mndutickom cybrormunenme, kax npaburo, omxpoimol u OAs mex,
xkmo ne omoxdecmbasem cebs ¢ mpaduyuOHHOIMU 2eHOEPHLIMU KAMeZOPU-
amu. Mozura (Dapeax) Adxmepa Llapuga 6 zopode Adxmep (Padxacmar)
Ha ceBepe Mnduu abrgemca o0noti u3z maxux cBamoinv u usbecmmua cBoetl
0c00601L «unxro3UbHOCVIO». 30ech npuruMmarom 6cex naromuuxoB, xaouas
npedcmaBumenett max Hazotbaemozo «impemvezo nora». Xudxpot, usbecmmote
maxxxe Kax KuHHapol, He cAeOYIOM COUUAADHO ONpPedeAieMbiM, OUHAPHOIM
2endeproim onpederenuam. MapeunaruzupoBanmovie u wacmo nodBepearougu-
ecsl COUUANDHOU CIUZMAMU3AyUU, AM00U «Mpemvezo NoAa» ecmecmBerHvim
obpasom manymes x nopozoBoim npocmpancmbam, makum Kax cypuilckue
cBamoviruL, KOmopuvLe NOOwPAIOM NPeodoreHUe COUUANDHO-PEAUZUOIHBLX ZPA-
Huy. B amoii cmamuve uccaedyromea Hekomopvle munor0ZUHecKue acnexmol
mpaduyuorHoix cypuiickux pumyarol u GepoBaruii, xomopwvie Oderarom
UX 0CO0EHHO UHKAO3UBHDIMU 1O OmHOueHUIO K XUXpam. Cmamos makxxe
anarusupyem mo, kax xudxpot, 6 c6oro ouepedv, usMeHA0M KOHPUZYPayUio
cyQuiickux peauzuosrolx GepoBanuii ¢ yeavto npeodoremv npomubopeuue
MEKDY AUMUHANLHOCTIDIO COOCMBEHHO20 KUBHEHH0ZO0 ONbima U OUHAPHO-
cmuio obugecmBa («dynvs») 6oxpye nux. [Tomumo darmoix, cobparvix 6o Bpe-
ms noaeBotx uccredobaruit na 808-m pecmubare Ypc 6 2020 200y, 6 cmamuve
marxoke ucnovzyemcs onvim Goimovluirennozo zepos Andxyma us 6mopozo
pomana Apyndamu Pos «MurnucmepcmBo naubvicuezo cuacmos» (2017),
a maxxe ucmopust Morot Axmed (1937-2017), camott usbecmmotit xudxpot
Aeau, cmabueit ucmournuxom 60oxroBenus 0rs pomara Pos.

Kmouesbie cnoBa: Xu0xpoi, kunnapvt, mparczendepot, cygusm, dapzax Ad-
sxmepa LHlapupa, pecmubarv Ypc, Oxnaa Asua, Mona Axmed, Apyndamu Poit

Aouent, Yausepcurer
Bens! (ABcTpust)
Capa Kion
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‘IN ANY CASE WE ARE SUFIS’:
THE CREATION OF HIJRA SPIRITUAL Sara Kuehn
IDENTITY IN SOUTH ASIA sara.kuebn@univie.ac.at

DOL http://dx.doi.org/10.24848 /islmlg.11.1.04

Providing spiritual ‘safe spaces, the Sufi shrine-world throughout the Indian
Subcontinentisgenerally opento those who do notidentify with conventional
gender categories. Ajmer Sharif Shrine (dargah) in the northern Indian
town of Ajmer in Rajasthan is renowned for being particularly ‘inclusive’
It accepts all pilgrims without discrimination, including the so-called ‘third
gender, often referred to as hijras or kinnars, terms that

transgress the socz'aZZy—deﬁned. binary. genc{,’er divide. Sara Kuehn
Marginalized, and often socially stigmatized, these Lecturer, Department
groups are naturally drawn towards liminal spaces such of Islamic Theology,
as Sufl dargahs which encourage the transcendence of University (’(th’;';‘;

socio-religious boundaries. This paper explores certain
typological aspects of traditional Sufi ritual and belief
that make it particularly receptive to bijras, and the way in which bijras in
turn appropriate and reconfigure Sufi religious belief to negotiate the tension
between the liminality of their lived experience and the exclusive duality of
the society around them. As well as utilizing fieldwork undertaken at the
808th ‘urs festival in 2020, the paper also draws upon the experiences of the
fictional protagonist Anjum of Arundhati Roy’s second novel The Ministry
of Utmost Happiness, together with those of Mona Abmed (1937-2017), the
inspiration bebind Roy’s novel and the most famous hijra of Delhi.

Keywords: Hijras, Kinnars, Transgender, Sufism, Ajmer Dargah Sharif,
‘urs festival, South Asia, Mona Abmed, Arundhbati Roy

PROLOGUE

social activist Arundhati Roy, begins by depicting the birth of Aftab, later known as
Anjum, one of the novel’s protagonists. It was the happiest time of Jahanara Begum’s life
when the midwife announced that after three daughters she had finally given birth to a baby boy.
But when she later unswaddled the baby “she discovered, nestling underneath his boy-parts, a

' | Yoe Ministry of Utmost Happiness, the second novel of India’s most celebrated writer and
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small, unformed, but undoubtedly girl-part.” Jahanara’s world view is challenged for the first time
in her life. She is terrified at the sight of her biologically intersex baby but thinks “that maybe the
girl-part will close up, disappear.” “But,” the story continues, “month after month, year after year,
it remains stubbornly there, and as the boy, Aftab, grows he becomes unmistakably girly.”

Aftab’s mother realizes that there are only two words to describe her child: “[ijn Urdu, the
only language she knew,” as Roy contends, “all things, not just living things but all things—car-
pets, clothes, books, pens, musical instruments—had a gender. Everything was either masculine
or feminine, man or woman. Everything except her baby. Yes of course she knew there was a
word for those like him—Hijra. Two words actually, Hijra and Kinnar.! But two words do not
make a language. Was it possible to live outside language?” (Roy, 2017, p. 8). She is inwardly ter-
rified of how her child will be able to exist outside language in contemporary Indian society.

Jahanara Begum instinctively seeks solace at the blood-red-colored shrine (dargah,? lit.
‘threshold) of the Sufi saint Hazrat Muhammad Sa ‘id Sarmad Shahid (d. 1661), an antinomian
dervish of Judeo-Persian background who converted to Islam. She later learns all about
Sarmad: he followed the love of his life, the Hindu boy Abhai Chand, to Delhi. He believed
in the tolerant and broad-minded teachings of Sufism, the Islamic mystical tradition, an
approach that was influenced by the humanistic concept of ontological monism, the essential
‘oneness of all existence’ (wahdat al-wujiid), a metaphysical doctrine that finds expression on
the worldly plane in the unity of all humankind. Under the influence of divine love, Sarmad
broke free from all religious conventions proscribed by Islam. Like other fagirs, he had
a reputation for provocative, socially deviant behavior directed against normative religious
doctrines. Born out of the intensity of mystical love ( ‘ishg), which renders one incapable of
functioning in mainstream society, he lived stark naked in a society that strictly prohibited
nudity. Sarmad defied the last Mughal emperor Awrangzib (1658-1707), who sentenced him
to death for apostasy and, according to local lore, when beheaded, he picked up his severed
head which continued to recite his poems on the eastern stairs of the Jama Masjid in Old
Delhi (just a few steps from his dargah).’ In an interview Roy states that she sees Sarmad
as “the one who is the blasphemer among the believers, the believer among blasphemers,
the person who doesn’t allow majoritarianism to shut out the possibility of something else”
(Lalloo et al., 2018). Then as now Muslims, Hindus and others come to pay their respects to
the “insubordinate spirit” of this ‘friend of God’” (Roy 2017, p. 10). Jahanara Begum also brings
her son to the dargah: “This is my son, Aftab,” she whispered to Sarmad, “I've brought him
here to you. Look after him. And teach me how to love him” (Roy 2017, p. 11).

1. Throughout South Asia, those who identify themselves as ‘neither male nor female’ are often placed in an ambiguous
category, known in Hindi-Urdu by the umbrella term ‘hijra’ and in Punjabi as ‘khusra’ These terms transgress the
socially-defined binary gender divide. But some prefer to call themselves ‘kinnar) referring to mythological beings
present in the Vedas, often depicted as half-bird, half-woman creatures, renowned for their dance, song and poetry. In
addition, they are also known as ‘khwaja sara) a Mughal term recently reclaimed by Pakistani hijras. Despite some overlap
between these labels and ‘intersex’” or ‘trans*’ (generally male-to-female, or MtF, experience) in ‘Western' LGBTQ+
terminology, these Western concepts of gender/sexuality cannot easily be transposed into South Asian contexts and
vice versa (Roen, 2001, p. 255; Roy, 2016, pp. 412-432; Towle and Morgan, 2006). During the past three decades, the
governments of India (1994), Pakistan (2009), and Bangladesh (2014) have legally recognized hijra/khusra as a so-
called ‘third gender, but in relation to and within the female-male binary; rights-based procedures for their recognition
still need to be implemented.

2. Unless otherwise indicated, words in italics are Arabic terms and names, which are also used in Hindi-Urdu. Transliteration
follows the system used in The Encyclopaedia of Islam, third edition (Fleet et al,, 2016). Modern personal names are
spelled according to the most common usage. Hindi-Urdu terms are rendered according to the romanization of The
National Library at Kolkata.

3. For a discussion of the motif of the beheaded saint, see Ernst, 2006, pp. 328—341; also the poetry of Sultan Bahu (d. 1691)
in Death before Dying, trans. Elias, 1998.

40



Sara Kuenn

When later in his teens Aftab chooses to leave his biological family and becomes identified
socially as Anjum, her/is* very characterization ruptures the traditional construct of the
patriarchal heterosexual cisgendered who are pigeon-holed by marriage and procreation. It
is assumed that when Roy designed her protagonist Aftab-Anjum, she was inspired by the life
of a ‘real transgender, namely the hijra icon Mona (the latter being her/is hijra name; Ahmed
was her/is given name, 1937-2017).

Mona Ahmed and Aftab-Anjum share the same backstory of someone who is “of everybody

and nobody, of everything and nothing” (Roy 2017, p. 4), a place where gender classifications
of ‘he’ or ‘she’ are rendered null and void.® Aftab-Anjum’s departure from the dominant
and privileged sphere of masculinity (which signified power, honor, and status) and her/is
acquisition of feminine traits (signifying submission and subordination) invariably incurs
social scorn, forcing her/im to relinquish her/is family of origin, inheritance, and normative
worldly ties. S/he takes up residence with a hijra community in a place called Khwabgah
(‘House of Dreams’) in Shahjahanabad (a low-income Muslim neighborhood in Old Delhi).
Her/is new home presents a social organization distinct from the rest of society (referred
to as Duniya, the earthly concerns and
possessions of the temporal, lived-in
world). It is a cultural family based on
reconstructed kinship networks (Hindi-
Urdu gharana) and ritual practices not
based on blood ties. Their household
contains hijras (often stigmatized as
‘eunuchs’ in literature)” from Hinduy,
Muslim, and Christian backgrounds as
well as members from different caste
groups (Roy, 2017, p. 21; cf. Nanda, 1990;
Reddy, 2005; Jaffrey, 1997) who all live
defiantly outside traditional South Asian
social structures and do not adhere to the
associated conventional and rigid social
roles.

Just as Jahanara Begum is drawn to
Sarmad’snuminous presence at his dargab,

many members of hijra communities Figure 1. Photograph of Mona Abmed.
not only hold a deep reverence for the Screenshot from Thakur and Khatoon, 2011-12
teachings of Sufism, but also practice and [Documentary Film] on YouTube

4. Following Adnan Hossain (2012), I use ‘s/he, ‘her/is, ‘her/imself’ to reflect hijra gender performativity “beyond the
binary.”

5. The volume Myself, Mona Abmed (2001) comprises both a visual chronicle of Mona’s life, with a focus on her motherhood
(and loss thereof), and her choice of living in a graveyard, as well as her correspondence with the book’s Swiss publisher
Walter Keller.

6. Fieldwork observations have shown that hijra gender identity and sexuality are not synonymous; “[u]nlike sex,” argues
David Halperin, “sexuality is a cultural production” (1989, p. 257) whereas ‘gender’ is performative (Butler, 1999, p. 185)
referring to practice and social recognition. Cf. Kugle, 2010, p. 239.

7. Bven though they were slaves, the majority of whom had been forcibly castrated, they are revered as mediators who cross
boundaries. Eunuchs still are guardians of tombs and shrines, including the holy sites of Islam in Mecca and Medina,
because they are believed to be undistracted by sexual desire and uninfected by ritual impurity and to be able to navi-
gate both the male and female realms. It is noteworthy that these eunuchs inhabited and still inhabit an in-between
position—they were legally and socially of neither gender (Bashir, 2007, pp. 144-146; Hinchy, 2017, especially ch. 6).
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experience them at the affective level. So much that hijra/kinnar/transgender activist Laxmi
Narayan Tripathi, born in 1978 into an orthodox Brahmin family in Maharashtra, states:

In any case we are Sufis—what do we have to do with religion? Rasool-Allah’s [the
Messenger of God's] kbauf-e-ilabi [fear of God] is also ingrained in me—even if
[ am a Brabmin ka bacha [‘Brabmin child’]. Just because [ wear a sari and a bindi,
how does anyone know whether 1 bhave accepted Islam or not? We dont make
a show of it. But the majority of all our gaddis [‘seats’] are Islamic. All our gaddis
had accepted Islam. This is a very big step (Sumbul, 2016).

While aspects of unconventional hijra socio-religious milieux dynamically engage with
both Hindu and Muslim features and constantly reconfigure themselves along new con-
tours, both in relation to self and other, Laxmi’s bold statement relates to the fact that hijra
transgression of socially-constructed gender boundaries overlaps with that of antinomian
Sufi circles and the marginality implicit in dervishhood.® Many hijras refer to people other
than themselves as duniyadar (people of the mundane world). This detachment from the
duniya (dunya, ‘world’) fosters the activation of a ‘spiritual gender performance’, which is
creatively endorsed by Sufi spiritual concepts and their inherent disjunctions “beyond the
binary” (Haq Hussaini, 2012) of patriarchal South Asian social structures and conventional
social roles. This affords an alternative space, an interworld, which in both Sufi and hijra
understanding can be conceptualized as barzakh. Interestingly, it is at just this kind of lim-
inal and indeterminate space that Homi K. Bhabha (b. 1949) posits hybridity,” where acts of
“translation and negotiation” occur and which he refers to as the “third space” (Bhabha 1996).
Against this background, this study examines the multiple convergences between Sufi and
hijra conceptualizations in a South Asian context. In so doing it intends to add a further piece
to the dynamic and complex mosaic of hijra spiritual identity/ies.

My argument is based on preliminary field observations during the 808% ‘urs festival
(March-February 2020) of the hijra patron saint Mu‘in al-Din Chishti (d. 1236) at the
Dargah Sharif in the Indian town of Ajmer in the northwestern state of Rajasthan, combined
with an analysis of archival, historical, and documentary materials. It is also informed by
milestones in the life of Roy’s trailblazing character, Anjum, in her second novel Ministry
which follows in the footsteps of Mona Ahmed, Delhi’s most renowned hijra.

P11.GRIMAGE TO AJMER SHARIF DARGAH

hile some hijras like Laxmi Narayan Tripathi are born into well-to-do, upper caste

families, most hijras belong to lower classes/castes, socially marginalized and eco-

nomically disadvantaged. They are thus naturally drawn towards liminal spaces such
as Sufi dargabs at which both social and religious boundaries are generally conflated. Provid-
ing spiritual ‘safe havens), the Sufi shrine world throughout the Indian subcontinent is gen-
erally open to those who do not identify with conventional gender categories. In Foucault’s
terms (1986, p. 24), these Sufi dargabs serve as “something like counter-sites ... within the
culture, [that] are simultaneously represented, contested, and inverted.” Ajmer Sharif Dargah
is known to be particularly ‘inclusive’ and is not organized on divisions of gender, religion,
or caste. Unlike some other Sufi dargahs in the subcontinent, women are allowed to enter
8. The present paper builds on earlier studies that discuss the relationship between Sufi concepts and hijra spirituality,

especially Naqvi and Mujtaba, 1997; Kugle, 2007; Jaffer, 2017.

9. In this study ‘hybridity’ is understood as ‘syncretic’ in the sense promoted in postcolonial theory, such as in the work of
Homi Bhabha. See also Burke, 2009; Ackermann, 2012, pp. 5-25.
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and to pay their respects to the saint’s tomb in the inner shrine and to touch his cenotaph.®
My respondents told me that while at some dargabs hijras have to perform the pilgrimage
(ziyarat)" in male clothing (such as during the hajj pilgrimage to Mecca), they can freely visit
Ajmer Sharif Dargah in female dress. This dargah thus serves as a bridge between differences, and
offers a platform for the so-called Ganga-Jamuni Tehzeeb (Hindi-Urdu for ‘Ganges-Yamuna
Culture’) which, in defiance of the strictures of contemporary religious orthodoxy, encour-
ages a fusion of Hindu and Muslim religio-cultural elements to promote a feeling of mystic
oneness of all religions. It is here at Ajmer Sharif Dargah that social norms are temporarily
suspended. All pilgrims are accepted. There is no discrimination.

For those excluded from most forms of public life, such as the hijra community, the opportu-
nity to engage in collective experiences through Sufi shrines is extremely significant. Like Anjum
in Roy’s Ministry and Mona Ahmed, most hijras in South Asia participate in the pilgrimage to
Ajmer Sharif Dargah, where their presence has for centuries been part of local tradition (Tripathi,
2015, pp. 78, 98, 153). Particularly significant is the ‘urs (lit. ‘marriage, ‘nuptial’) held to commem-
orate the death of the thirteenth-century Sufi saint Mu ‘In al-Din Chishti, known as Khwaja Sa[h]
ab (‘Respected Master’), who is particularly revered by them. From across the subcontinent hijras
are deeply attached to the saint. Celebrating his (re-)union with God at death, the ‘wrs festival
and marriage feast revolves around his resting place, the oldest tomb of the Chishti Sufi Order in
South Asia, which is attended by hijras from all over the subcontinent and beyond. Attending the

‘urs during the first six days of Rajab, the seventh month of the Islamic calendar, is seen by many
as a substitute for the fajj, the sacred pilgrimage to the Ka‘ba in Mecca.

[ interviewed ten respondents at the ‘urs, most of whom came from Delhi and three from
Mumbai. Six wanted to be referred to as kinnars and four as hijras. Six out of ten identified
as transgender. Some of the hijras [ encountered looked stunning, like Bollywood actresses.
At the Khwaja’'s ‘urs the largest number of hijras from the subcontinent gather every year.
I was told that at least 3.000 hijras attended the 808" ‘urs in 2020 during which they also held
a grand assembly (Hindi-Urdu mahapanchayat).® Ajmer Sharif serves as gaddi, the place or
seat where hijras meet from all over India and beyond and where they forge new or nurture
existing ties, discuss new policies and formulate solutions to social problems. Just as they do
not commit to any particular gender, most hijras, in the opinion of my informants, do not
follow a particular religion. They are, however, especially attracted by the Khwaja’s teachings
on compassion and love of God, his service to humanity, and his concern for the poor and
the marginalized. For all those I interviewed their pilgrimage to Ajmer Sharif Dargah and
participation in the annual ‘urs lies at the very heart of their identity." As my informants told
me, because the revered Sufi saint, known by the epithet Gharib Nawaz (‘Benefactor of the
10. This custom has always been in place and is contrary to the information given in Mathieu Boisvert (2020, p. 111), which

states that “women are banned from entering the Ajmer dargah,” and that there is a dress code according to which hijras

can only enter if they “cover their head” and remove “the bracelets, the bindz, and all that.” This is not the case, even in
the tomb of the saint, as I could observe during my fieldwork in March 2020 which postdates Boisvert’s publication.

11. On the controversy surrounding the practice of ziyarat to Sufi tombs in Islam, see Bigelow, 2010, pp. 164-170.

12. Tehzeeb literally means ‘manners’ (Safvi, 2014). The Turnerian paradigm of ‘communitas’ emphasizes how pilgrimages
often blur religious, ethnic and class boundaries and instead create a sense of communality among the pilgrims (Turner,
1969; Bigelow 2010; Albera and Couroucli, 2012; for a more cautious position see van der Veer, 1994, pp. 196-211).

13. At least 500.000 pilgrims are estimated to attend the annual ‘wrs at Ajmer Sharif Dargah which is taken as evidence of
the enormous ‘spiritual power’ of this sacred place.

14. Aside from Hajji Malang Baba Dargah, an important hijra Sufi pilgrimage site at Kandivali East, Mumbai (Tripathi,
2015, p. 107 its importance for the hijra community still awaits scholarly investigation), see Boivert (2020) for a brief
description of other, non-Sufi hijra pilgrimage sites, including the important temple of Bahuchara Mata at Becharaji,
Gujarat, the temple of the Goddess Yellamma at Saundatti, Karnataka, and the cult of Aravan at Koovagam, Tamil Nadu.
On Bahuchara Mata, see also Sheikh, 2010, pp. 84-99; Tripathi, 2015, p. 177.
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Poor’), is the one who transmits to them the sacred power to bless people, he thereby validates
what my interlocutors called their “privileged status in Islam.”

During the Khwaja’s ‘urs hijras also gather to offer sacred silk cloth (Hindi-Urdu chadar)
as votive offerings to his sanctum sanctorum. The ‘wedding’ processions of dancing hijras’ ex-
altantly whirling their long hair, swaying their hips, and gesturing seductively underline the
link between marriage, sexuality and death. Accompanied by beating drums (Hindi-Urdu
dholak) they bear the pious offering and slowly proceed towards the dargah. By means of
such performances, hijras not only enact their chosen gender but nurture spiritual qualities.
Their processions are also seen as an offering in connection with a mannat (Hindi-Urdu,
‘vow for fulfilment of wishes’) uttered in prayers of supplication. The colorful silken chadars
inscribed with Quranic verses are spread out and held in such a way that other pilgrims can
throw money and other offerings into them. People passing by respectfully lift the chadar
with their right hand up to their eyes and lips to send their prayers to the saint. It is said that
the wishes of those who offer the chadar are fulfilled by God.

Figure 2. Hijra procession towards Ajmer Sharif Dargah during the 808th “urs in 2020.
Photo © Sara Kuehn

It is of great significance for the hijra community that they are the first to perform the
chadar-laying ceremony, the central ritual of the wrs. During the ceremony the sheet of
cloth is removed that covers the cenotaph which marks the Khwaja’s tomb in the small inner
shrine at the center of the dargah. The sepulchral monument represents the marriage bed
on which the divine union will (again) be consummated. It also symbolizes the bride in rela-
tion to God, the Khwaja. On this day, the intimate inner nucleus serves as the bridal cham-
ber. Layer upon layer of silk coverings are slowly removed until the symbolic unveiling of
the bride has been completed and the cenotaph uncovered. The ritual culminates in rubbing
the ‘naked’ stone with red sandalwood paste, signifying the consummation of the spiritual
wedding. The hijras are the ones who (re)cover the divine couple with the first layer of new
silk cloth, the chadar. While in their daily lives they make a living by conferring efficacious
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blessings to new-born (especially male) babies and the bridegroom at wedding ceremonies,
their blessing of the Khwaja’s ‘nuptial bed’ — on which the intrinsically procreative divine
union is consummated on the death anniversary — is categorically different: it is a ritually
and so socially indispensable act. Vaibhav Saria recorded a local tradition which stipulates
that unless a hijra places the first chadar on the Khwaja’s cenotaph, “the stove will not catch
fire, nobody will be able to make the fire burn for the feast” (Saria, 2021, p. 39).” It re-
flects the ancient Indian notion that woman is the hearth, while man is the fire (Chandogya
Upanisad 5, pp. 4-8; Knipe 1972) and so this creation, alluded to by the notion of the “feast,”
will only happen when fire ignites the hearth. This is brought about when the hijra trans-
fers her/is procreative baraka (‘blessedness, ‘spiritual power’) by laying the chadar onto the
Khwaja’s spiritually alive body. The performance of a crucial ritual act during the ‘urs thus
attributes an important role socially, culturally, and spiritually to the otherwise marginal-
ized hijra community (Saria, 2021, p. 40).

Besides offering chadars, hijras make generous nazrana/shukrana (Hindi-Urdu
offerings’/‘thanksgiving’) to the saint. These include sandalwood paste, rose and jasmine
flowers, perfumes, incense, gold, silver,'® and, above all, cash. Some hijras reputedly offer up to
their entire annual earnings. During the ‘urs they provide free food (Hindi-Urdu langar) to
pilgrims and offer scholarships to orphans to come and study at institutions such as the Sufi
Saint School, an interfaith project associated with Ajmer Sharif Dargah.

Queer rights activist Lesley Esteves visited the Khwaja’s dargah in October 2014 in the
company of a hijra pseudonymously named Nagma, a survivor of a custodial gang rape at
Ajmer Police Station during the 2012 ‘wrs. Two years later s/he and her/is chelas (Hindi-
Urdu disciples’) went for a court hearing at Ajmer. In his pilgrimage journal Esteves expresses
his amazement that when Nagma and her/is chelds arrived to offer a chadar, a khadim, or he-
reditary caretaker of the shrine, who received them at the dargab respectfully asked: “Should
[ treat you as a mard (‘man’) or an aurat (‘woman’)?” Since Esteves, although born female,
identifies with the male gender, a pink safa (turban) was tied around his head (instead of a
purple dupatta, or shawl; Esteves, 2014).” He was filled with wonder, given that such respect-
ful demeanor vis-a-vis his gender identity is rarely encountered outside the dargab.

FAQIRI-HIJRA PARALLELS
I N their self-understanding as dervishes or fagirs—an identification confirmed by

all respondents — hijras creatively appropriate and re-deploy Sufi discourse to

help legitimize their alternative lifestyle, to make sense of their social position
in spiritual terms, and also to acquire spiritual power (Jaffer, 2017). The fagirs are frequently
intertwined with sub-orders of institutional Sufi communities such as the Chishti-Qalandari
Sufi group who accommodate a fagir mode of socially deviant piety. Often they are attached to
the socio-religious fabric of Sufi dargabs such as Ajmer Sharif, although some lead an itinerant
lifestyle. Hijras and fagirs generally converge only at Sufi centers (especially during festivals
such as the ‘urs at Ajmer Sharif Dargah). Even so, the uncanny resemblance between hijras

15. Saria (2021, p. 39) notes that hijras are the first to perform the chadar-laying ceremony after breaking the Ramadan fast
on 1 Shawwal during the 7d al-fitr festival; however, according to my informants this takes place at the occasion of the
‘urs festival.

16. At the 2013 ‘wrs, the hijra community offered 7.5 kg of silver to the Ajmer Sharif Dargah (Singh, 2014).
17. FtM (‘Female to Male’) individuals are usually not referred to as hijras (Tripathi, 2015, p. 173).
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and fagirs (often referred to as malangs)'® provides an inspiring framework through which
hijras seek to affirm their spiritual identity.

This is buttressed by the fact that fagir-malang mysticism embraces an antinomian vi-
sion of selfhood and gender identity which resists dominant patriarchal models. As a result,
androgyny and gender-transgression, which includes religious cross-dressing, can be observed
among some of these dervishes. Some fagirs communicate this aesthetically (permanently
or for a period of time) by dressing in women’s clothes and wearing jewelry, a religious
performance which has the capacity to deconstruct gender (Digby, 1984, p. 65; Karamustafa,
1994; Basu, 1994, pp. 13, 22, 138, 193-206; Ernst and Lawrence, 2002; Jaffer, 2017).

Like these dervishes, hijrasadopt an asocial lifestyle in that they exist outside the traditional
kinship structure of the family (and caste; cf. Das, 1977, p. 45, for the complementary case of
Hindu ascetics, or sannydsis) and embrace the perils of the unknown in which detachment
and renunciation are both material and spiritual. They thereby tap into the long history of
reverence for ascetic renunciation in both Islamic and non-Islamic traditions in South Asia,
in which sacrifice is portrayed as an extraordinary and superhuman achievement only made
possible by intense spiritual passion.

The concomitant practice of sexual abstinence and celibacy as a demonstration of the ascetic
rejection of the Duniya is also held in high regard by certain schools of Sufi thought. Anti-
nomian Sufis, such as the Haydari fagirs, engaged in painful rituals of corporal modification,
such as passing iron rings through their penises, a physical expression of abandonment of the
Duniya and rejection of society’s claims on their minds and bodies. To indicate their deliberate
renunciation of sexual pleasure and gratification, some even castrated themselves to ensure that
they do not break their vows (Digby, 1984, p. 65; Bashir, 2007, pp. 135, 143).” Hijras too, in order
to ‘ensure’ complete bodily asceticism, sometimes submit to an important ritual act of bodily
transformation,? seen as a central rite of passage into the hijra community: ritual castration
(Hindi-Urdu nirvan, lit. ‘to blow out; a spiritual awakening, separation from the Duniya; Cohen,
1995; Nanda, 1990, pp. 28-29, 118; Reddy, 2005, p. 94; Tripathi, 2015, pp. 156-157, 175-176; for
colonial accounts see Preston, 1987, pp. 375). This life-altering change reinforces their feminin-
ity, while at the same time reducing sexual desire and libido. Mona Ahmed, on whose overall life
story Roy’s protagonist Anjum is modelled, underwent voluntary castration in a back-room sur-
gery in Belapur, a small village near Mumbai. In the late fifties, sexual reassignment surgery was
illegal in India. No anesthetic was used when all Mona’s “private parts” were removed. “I hated
all those male genitalia,” s/he said. “Afterwards I felt an enormous sense of liberation ... But at
the time all I could think of was the pain.” At the same time, although s/he wanted to be ‘female;
the ritual operation physiologically clearly marks a person as hijra. S/he had not been prepared
for the finality of the nirvan but there was “no going back” (Butalia, 2011; Sing 2001, pp. 50-52).

18. Both fagir and malang are fluid umbrella terms of non-conformist antinomian dervish groups characterized as b7 shar
(outside religious law).

19. Even so, renunciation need not entail celibacy. Cf. the work by Kristin Hanssen (2018) and Lisa I. Knight (2014) on the
Baul Muslim fagirism of West Bengal and Bangladesh whose followers encourage synthesis between Hindu and Muslim
devotions.

20. Not all hijras perform the surgery. Some of my Muslim-born respondents mentioned that they believe that Islam forbids
them from altering their God-given gender. But Mona Ahmed, for instance, who was born Muslim, decided to undergo
ritual castration. Cf. Hossain 2012.

21. Castration is associated with the mother goddess Bahuchara Mata. She is viewed as a patroness and protectress of
the hijra community, who herself achieved deification through self-mutilation and self-sacrifice (according to one
story, she sacrifices her femininity by cutting off her breast and offering it to thieves in place of her virtue). http://
bahucharajitemple.org/. Accessed September 25, 2021. Cf. Sheikh, 2010, pp. 84-99.
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Associated with transformation, metamorphosis, fertility, and empowerment, this paradox
of emasculating oneself in order to be healed or redeemed’ is actualized through the ritual of
sacred pain, the nirvan ceremony. In such a religiously framed context, pain is experienced as
meaningful and empowering. Indeed, the operation positions hijras as supernatural beings
who undergo sacrifice to assume ‘sacred powers’ The nirvan ceremony has been likened to
the principle Sufi task of subduing the lower self (or ‘soul, nafs; Naqvi and Mujtaba, 1997, p.
264; Frembgen, 2011, p. 61). The lowest form of the soul is the anima bruta or ‘commanding
soul, encapsulating the negative qualities of the lower soul (nafs ammara; Qur’an 12:53) that
find symbolic expression in the battle between soul and body. In Sufi discipline, nafs is un-
derstood as desire, especially sexual desire. The term nafs can in fact refer to the male genita-
lia. In this way the hijra nirvan is a physical demonstration of sacrifice and spiritual devotion
(Naqvi and Mujtaba, 1997, p. 264): the “chosen pain of asceticism is thus the instrument of
combat, the weapon used against one’s own soul” (Glucklich, 2001, p. 24).

The guru-chela (‘teacher-student’) relationship of hijra communities likewise shares many
features with the fundamental Sufi concept of the master-disciple relation between the pir
(alternatively, murshid or shaykh) and the murid (‘seeker’). Both ‘systems’ impart knowledge
and reflect the importance of following the mystical quest, or rather the process, as a road
taken, and the journey on which, as mentioned earlier, the prospective disciple embarks to
cultivate and to train her/is soul under the guidance of a spiritual master. Just like in Sufi
practice, the novice renounces her/is former identity and places her/imself into the hands
of the new master. New entrants into the hijra community thus acknowledge in ritual form
their submission to the authority of their guru, the most senior hijra of the ‘nuclear’ hijra
family, confirming their separation from mainstream social structures and the entrance into
a liminal state. Not only in hijra but also in Sufi contexts “disciples were stripped of their
previous identities and accustomed gender roles” (Malamud, 1996, p. 331). Just as in the
hijra world where the guru serves as substitute for the biological parents (mother or father,
or both) and sometimes as symbolic lover or husband, the pzr in Indian Sufism takes the
place of a father, mother, lover, husband and bride (Malamud, 1996, pp. 316-317; Bashir, 2011,
pp- 136-137). In both Sufi and hijra communities, becoming a disciple is thus often referred
to as ‘spiritual birth’

In a rite of passage known as 7z (Hindj; cf. Reddy, 2005, p. 154; Tripathi, 2015, pp. 42, 158—
160, 175), hijra novices transition from a male gender to that of a hijra in the course of which
a complex web of social and economic ties between the initiated, or chela ( disciple’), and a
guru is established.?? The new recruit then adopts (in most cases) a Muslim female name and
receives new female clothes and other female gender signifiers. This too is clearly analogous
to the pir-murid, or spiritual master-novice bond in Sufism, a fundamentally hierarchical
relationship in which the guide is also seen as the adept’s “bride-dresser” (Malamud, 1996,
p- 324). During the spiritual initiation ceremony in Sufism, a pact (bay ‘@) is made in which
the disciple submits to his or her master and pledges absolute loyalty. The murid is invested
with a cloak (khirga) and other items of clothing and in turn presents a gift to his master.

Pirs/gurus mentor and instruct their murids/chelas in situ in the respective knowledge
traditions of centuries-old performative practices. Foremost of these practices for hijras
is badbai. The Hindi-Urdu term alludes to rituals of transition and regeneration (such as
births, circumcisions, weddings), in which hijras play an important role. Their ritual per-

22.In the past hijras probably used pir or murshid and guru as well as murid and cheld interchangeably (Hinchy, 2017, p. 150).
At the same time, the terms guru and chela are also used in a Sufi context (Ewing, 1984, p. 367).
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formances—most of which have recently been curtailed due to the Covid-19 pandemic—
are perceived as auspicious blessings of male fertility and financial prosperity for patrons,
granted in exchange for material offerings. Some hijras also perform healing for a wide ar-
ray of illnesses. Conversely, by uttering wrathful curses they can inspire fear in those who
question their sacred power and who show disrespect, for instance, by withholding payments.
The fear of punishment forces (some) wrongdoers into submission (Pfeffer, 1995, p. 31).
Both pirs and gurus transmit their authority to their disciples who in turn become the next
link in the chain. They also protect their murids/chelas from dangers and temptations both
within and outside the community. Most hijras in India live in groups organized into sev-
en ‘houses’ or ‘schools’ (gharanas), the founders of which are all said to have been Muslims
(Nanda, 1984). Some hijras also trace back the complex social structure of the gharana—
based on discipleship lineages with an extensive set of rituals, duties and obligations — to Sufi
silsilas (‘chain of spiritual masters’).” Even though there seem to be no written records of hijra
‘silsilas, some gurus began to keep records of the succession of gurus and chelas in “hijrotic
books” (Rushdie 2008, p. 115). While some individual hijras travel a lot, hijra households have
their own topographically designated areas, or ‘ritual jurisdiction, in which they collect alms
at traffic-lights and on trains, an occupation they share with those wandering renunciant
fagirs who also beg for their living. By thus transposing and realigning such Sufi practices,
hijras appropriate (aspects of) the legitimacy of Sufi saints and dargabs to valorize their dis-
tinct gender identity and their own alternative social organization.

BRIDE MYSTICISM AND MOTHERHOOD
I N line with the ‘bride mysticism’ that lies at the heart of the Khwaja’s ‘wrs is the

creative act in which all male dervishes strive to be united with the (male) di-

vine beloved. To realize this vital goal, they adopt a female gender to assume
the inverted role of a ‘bride of God’ (Schimmel, 1979, pp. 136-139; Kugle, 2007; Frembgen,
2008).2 Just as in South Asian society the relationship of a wife to her husband is conceptual -
ized as one of submission, surrender, and dedication, a male seeker of the Sufi path expresses
his subservient devotion to an all-powerful (male) God by dressing as a woman, symboli-
cally expressing his relationship with God as a marital relationship. As God’s bride or wife,
the soul of a departed Sufi is believed to depart for its eternal abode, the house of the divine
groom or husband. Here too the ultimate goal is spiritual union of the human soul with
the divine (from the Persian shab-e-urusi, ‘night of union’ celebrated during the ‘wrs), the
consummation of the divine marriage. In this conceptualization—to use the words of Scott
Kugle (2007, p. 121) — “men become saints by tapping ‘feminine’ qualities that are normally
hidden or repressed in men.”

Like these dervishes, whose androgynous, gender-fluid behavior has historically contrib-
uted to their spiritual charisma, hijras similarly defy convention by conflating masculine and

23.The correspondence between Islamic Sufi and devotional Hindu bhakti expressions are seen in the guru-Sisya relationship
of bhakti (devotion’) to the guru and which extends from the expression of bbakti to the ego-destroying principle of
prapatti (‘self-surrender’). Cf. the Sufi principle of the training of the nafs discussed below.

24. One model for a temporary gender transformation is the famous mystic poet Amir Khusraw (d. 1325). He sung for his
Chishti Sufi master, Nizam al-Din Awliya’ (d. 1325; who himself refused to marry or raise children, see Kugle, 2020,
p- 237) from Delhi, in a woman’s voice just like a bride longing for her bridegroom. The fifteenth-century Sufi Shaykh
Musa (d. 1449) of Ahmedabad, Gujarat, who adopted the sobriquet ‘Sada Suhag’ (eternal bride’), is an example of
a permanent androgynous lifestyle caused by a profound spiritual experience in a state of androgyny. Up until today, his
devotees of the Suhagi branch of the Suhrawardiyya, who cross-dress in the red dress of a bride and observe celibacy, are
closely associated with castes of transsexuals and transvestites (Frembgen, 2008, pp. 73—4, 1001, 135-6; Kugle, 2007, ch. 4).
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feminine characteristics. In Sufi devotional tradition this is reflected in the synergy of the
two opposing but complementary spiritual principles of jamal (‘beauty) ‘beneficence’) and
jalal (power, ‘wrath’), both qualities of the most perfect being, God. Hence Sufis refer to
kamal (‘perfection’) when discussing jamal and jalal, often seen as a ‘gender complementar-
ity of the divine attributes or Names of God (asma’-i ilaht) within the divine unity. This
transcends ‘male’ and ‘female’ by articulating an ideal of complementary perfection through
the merging of opposites. This perfect symmetry is attained in the ultimate goal of all Sufis,
the obliteration of the soul or individual self within the divine (fana’ fi "llah), a simultaneous
cessation of being and absorption into the essence of the Absolute (the divine reality) (cf.

Shaikh, 2012, pp. 173-175, 219).

In striving for this goal, the practitioner sees her/imself as an embodiment of barzakh,
which signifies, in both Sufi and hijra understanding, an interworld that separates two things
(in this case male and female sex or gender) while at the same time, paradoxically, serving
to unify them as a ‘spiritual gender identity’ (Jaffer, 2017, pp. 175, 182-183; Hussaini, 2012;
Hamzi¢, 2016, p. 272). In her novel Roy explains this paradoxical fusion by drawing upon
two archetypal love stories, Layla and Majnun, the famous Sufi allegory of mystical love, and
Shakespeare’s Romeo and Juliet:

Long ago aman who knew English told her [Anjum] that ber name written backwards
(in English) spelled Majnu. In the English version of the story of Laila and Majnu, he
said, Majnu was called Romeo and Laila was Juliet. She found that bilarious. “You
mean I've made a kbichdi [‘hotchpotch’] of their story?” she asked. “What will they
do when they find that Laila may actually be Majnu and Romi was really Juli?” The
next time he saw ber, the Man Who Knew English said hed made a mistake. Her
name spelled backwards would be Mujna, which wasn't a name and meant nothing
at all. To this she said, “It doesn't matter. I'm all of them, I'm Romi and Juli, 'm Laila
and Majnu. And Mujna, why not? Who says my name is Anjum? I'm not Anjum, I'm
Anjuman [Hindi-Urdu; ‘gathering’]. 'm a mebfil [from the Arabic word mahfil], 'm a
gathering. Of everybody and nobody, of everything and nothing. Is there anyone else
you would like to invite? Everyone’s invited” (Roy, 2017, p. 4).

According to Chishti tradition, God’s attributes are divided into two complementary sets:
those related to jamal and those related to jalal (Behl, 2012, p. 77). Self-cultivation of particu-
lar interior qualities such as jamal and jalal is also attained through bodily practices (cf. Mah-
mood, 2005; Hirschkind, 2006). This training of the soul (afs) can release certain capacities
which are reflected in both Sufi and hijra conceptualizations of the body. During the gawwdalz
Sufi musical performances performed during the ‘urs, hijras along with other devotees revel
in the multivalent expressiveness of the compositions. This pious commemoration is also
seen as an offering in connection with a mannat uttered in prayers of supplication. Members
of the audience may fall into a spiritual state of trance (hdl; lit. ‘state’), sometimes referred
to as the ‘unveiling of the bride’ by God, their ecstatic gestures/signs (Hindi-Urdu mast)
embodying a sense of being enraptured by the divine. This ecstasy liberates the followers
from social convention and gives sanction to exaggerated and even lewd or camp behavior
redolent of the fagirs, notorious for their unruly behavior and haranguing of people.

Since in Sufi belief creation as a whole is a manifestation of the divine attributes, jamal
and jalal, it is characterized by these two opposing poles of beauty and power, respectively
incorporating beneficent and awe-inspiring emotional states. The depiction of the divine be-
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loved as equally beautiful and awe-inspiring, merciful and cruel, is reflected in an allegorical
verse by the celebrated Sufi poet Ibn al-Farid al-Sa‘di (d. 1235) about an encounter between a
mystic and God, in which the mystic declares passionate love for and surrender to a tempting
(male) divine butcher:

[ said to a butcher: “I love you, but ob how you cut and kill me!” He said:
“That’s my business, so you scold me?” He bent to kiss my foot to win me, but be
wanted my slaughter, so be breathed on me, to skin me (Homerin, 2001, p. 55).

The powerful image of the divine as a butcher is further elucidated by a verse attributed
to the eighteenth-century Qadiri Sufi poet Syed ‘Abdullah Shah (d. 1758), known by his po-
etic alias Bullhe Shah—who cross-dressed and danced and sang in public in front of his pir
Shah ‘Inayat to convince him of his devotion:

The lover is the goat and the beloved is the butcher.
Saying “Me, me,” it is slaughtered.
The more it says “Me, me,” the deader it is*
(Bullhe Shah, 2015, poem 58, p. 107).

[t is worth noting that renowned Sufi singers, or gawwals, like Abida Parveen, the Waddali
Brothers, and Nusrat Fateh Ali Khan, have sung gawwalis from the compositions of Bullhe
Shah, which contend that gender does not limit access to the divine (Dalrymple, 2005).

Along with the spiritual marriage of a male dervish’s soul with the divine, in Sufism the
act of spiritual parturition is of central importance. Female procreative power is symbolically
appropriated by male spiritual guides who give birth to their own progeny. This is achieved
through the training of the adepts’ souls, followed by the rite of initiation. The guru-chela
relationship has a similar spiritual dimension. Yet at the same time, ‘physical’ procreation is
also much desired, as reflected in the hijra founding myth of a hijra who was a true disciple
of Mu‘in al-Din Chishti when he first arrived in India. There are many different versions of
this story, all revolving around the fact that, even though as hijra s/he was incapable of con-
ception, s/he desperately wanted children of her/is own. So s/he went to Ajmer Baba and
begged him to grant her/im the power to conceive (Sinha, 2013; Reddy, 2005, pp. 134-135;
Hall, 1995, pp. 48-50; Nanda, 1990, p. 19).2 Through the intercession of the saint s/he finally
became pregnant. But after ten months s/he was still unable to give birth, not having a va-
gina, and her/is stomach became more and more distended, the pain more and more intense.
Finally, her/is stomach burst apart, and both s/he and her/is baby died. All my respondents,
in addition to paying their respects to Ajmer Sharif Dargah, also took the time to visit her/is
tomb, located a few kilometers south of the dargah.

This aetiological tale problematizes the status of hijras by underlining the fact that giv-
ing birth is restricted to women. Yet many hijras, including Mona Ahmed (or Roy’s Anjum,
2017, pp. 30—44), yearn to experience motherhood. “Why,” s/he once mused [...], “do people
think motherhood can only be biological?” Mona’s desire was so intense that during her/is
hajj pilgrimage s/he prayed for a child. Her/is wish was miraculously granted, if only for a
few years. In 1990, Mona Ahmed’s guru permitted her/is to adopt a baby daughter, Ayesha,
whose mother had died during childbirth (cf. Sinha, 2013). In order to become a mother

25. The Punjabi words main, main (‘me, me’), are onomatopoeic representations of the goat’s bleating. Cf. Bullhe Shah, 2015,
poems 5, p. 11, and 105, p. 183.

26. Cf. the hijra celebration of sinni, a Sufi-identified religious practice commemorating Mu ‘In al-Din Chishti in Bangladesh

(Hossein, 2012, pp. 508-510).
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Mona visits pediatricians and midwives who teach her how to care for and bring up the child.
Ayesha became the center of Mona’s existence. “I distributed sweets in the neighborhood
and recited the azaan [Muslim prayer] in her ears,” Mona writes in a letter to her/is Swiss
publisher Walter Keller, “I wanted to give her all the world’s happiness.” For Ayesha’s early
birthdays, the proud mother hosts lavish three-day long parties, inviting hijras from across
the subcontinent. Until the age of six Ayesha was raised by Mona (Singh, 2001, pp. 12, 83-85).

Figure 3. Mona Abmed bolding the book Myself Mona Ahmed and looking at a photo of herself with bher
daughter Ayesha. Screenshot from Thakur and Khatoon, 2011-12 [Documentary Film] on YouTube

Being a mother through adoption is not, however, an option available to many hijras. Most
hijras continue to bestow their baraka (power of blessing in the widest sense) on expecting
mothers or women with offspring. Popular legend has it that there lives a hijra at Ajmer Sharif
Dargah who in a faqir way is a sada@ subdgani (‘eternal bride’) saint. The sobriquet intimates
that on the spiritual level, hijras such as her/im are likened to dervishes that “are male seek-
ers of God who cross-dress as ‘true brides’ (sada subagan) of God” (Frembgen, 2008, pp.
100-101; cf. Kugle, 2007, pp. 208-209; see, for example, Sultan Bahu, 1998, p. 75). When
pilgrims ask for this sada subagant hijra, the kbadim, or shrine custodian, guides them to the
‘bride of God’ Saria recorded the following exchange between the supplicants and the hijra:

“Subaagan, we don’t have a child, please ask the kbwaja to bless us with a girl or
boy, whichever they want. ... the subaagan will then start to implore Allab, Ya
Allah, look, this woman bas come, asking for a child. It’s been so long since she’s
married, why baven't you given ber a child? She will become very passionate in her
pleadings. She is very beautiful, more beautiful than women. She will not leave till
it becomes Allab’s wish to give the woman a child. She will remove her jewelry and
break ber bangles in josh [sic], asking Allah, Tell me, are you going to give a child or
not? Finally, Allab will change bis mind and say, Go, girl, go home. In nine montbs
you will have a child in your lap” (Saria, 2021, p. 39).
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While most hijras bless pregnant mothers or women with children, this ‘bride of God’
(a time-honored bestower of fertility her/himself) transmits — by invoking the Khwaja’s
intercession — her/is life-giving force of male procreative energy to heal infertility and bless
a woman with offspring. Children born through her/is baraka are presented to the dargah
along with shukrana. According to my informants there is, moreover, a tree in the dargah
compound that grows little berries, which they called Maji. Eating the fruit is said to make
one’s wish come true and to bless hijras with ‘motherhood’

Figure 4. Hijras in front of Ajmer Sharif Dargah during the 808th ‘urs in 2020. Photo © Sara Kuebn

TARGETS OF VIOLENCE

hile hijras are respected and even revered within the dargah, they are at risk

of violence, harassment, and abuse based on the discriminatory ideology of

cisgenderism in the Duniya.?’ Without access to basic human rights, hijras are
frequent victims of police brutality in addition to being vulnerable to sexual assault on the
streets (cf. Tripathi, 2015, pp. 53-57).% This was experienced by 24-year-old Nagma and her/
is group of chelas when they visited Ajmer Sharif Dargah to offer a chadar at the ‘wrs in June
2012. When police stopped their auto rickshaw near Ajmer Gate to demand a bribe from the
driver, the police officer sexually assaulted Nagma, and when her/is cheld@s came to her/is
defense all were arrested and detained at the Dargah Police Station. While Nagma and her/is
chelas identify with women, their hijra status meant that they did not have that protection un-
der law. While in police custody they were violently assaulted, brutally gang raped (recorded
on police mobile phones), and all their money was stolen. Conversely, government doctors
who medically examined them to collect evidence of the rapes and the jail guards were almost

27. On “[tlhe long history of criminalising Hijras,” see Hinchy (2019).

28. Hijras face similar discrimination, stigmatization, and abuse in Pakistan. Cf. the 2009 hijra demonstration outside the
Taxila police station in Rawalpindi District, Pakistan, during which guru Almas Bobby gathered with over one hundred
hijras to protest against ongoing police violence (Pamment, 2019).
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reverential towards them because they — like most Indians—believe that their sexual status
is linked to divinity and that they have special powers to cause misfortune. When they went
back to Ajmer two months later to give their statements and record their appearance in court
on the assault charge, patterns of discrimination and mistreatment were repeated. They were
assaulted and intimidated and told that “none of them should dare to come back to Ajmer,
and to miss the further dates of the court hearings” (Press Statement, 2014; Singh, 2014). Even
though the medical report confirmed injuries, the rape case continues to drag on. Nagma had
to undergo treatment for depression, questioning why s/he had to go through such extreme
brutality. Yet, in spite of this traumatic experience in Ajmer itself, not far from the Dargah
Sharif, s/he still continues to visit the dargab to pay her/is respects to her/is patron saint.

Here we might add that after her/is pilgrimage to Ajmer Sharif Dargah, Roy’s protagonist
Anjum visits Ahmedabad — perhaps to visit the temple of the mother goddess Bahuchara
Mata in the Gujarati village Becharaji, Mehsana district, 140 km northwest of Ahmedabad.
S/he did not, however, reach her/is destination. On her/is way s/he fell victim to the anti-
Muslim pogrom of 2002 by vigilante Hindutva mobs, abetted by the Gujarat police, and
barely escaped with her/is life.?” S/he is spared only because, when encountered by a mob,
s/he is identified as a hijra. It is this identity that saves her/im. S/he is the only survivor
because, according to Hindu superstition, “killing hijras brings bad luck,” while letting her/
im live might bless the fanatics with good fortune. Anjum discovers that the “Indo-Pak”
war of gender — that s/he is subjected to and which plays upon her/is body and in her/
is heart — is “Butcher’s Luck” (Roy, 2017, p. 23), and would have meant certain death for
the Muslim in her/im. Beyond this sad fact in the Indian Hindu context, hijras continue
to be the targets of serious violence by the Muslim majority in Pakistan, as Laxmi Narayan
Tripathi laments in an interview given in Pakistan in March 2016:

[W]hen I see the condition of the khawaja saras in Pakistan,

I feel like crying. So many of them have been murdered. Even last month
one of them was shot here. The situation of the hijra is no better in India,
but nobody has the guts to kill us (Sumbul, 2016).

‘OUR LIVES ARE LIVING GRAVEYARDS’

Pathan suit (Roy, 2017, p. 39). S/he decides to leave the Khwabgah, harbor of dreams, to
completely forsake the social and material world of the Duniya, and instead to dwell
in a graveyard (Roy, 2017, pp. 57-91). This abnegation of worldly ties is echoed by the La-
hori guru Ashee Butt who likens hijra life to being “buried in living graveyards” (Pamment,
2019, p. 306). By doing so, Anjum rejects a public system that recognizes her/im only for
her/is symbolic value. Even so, although s/he decides to abandon the organized, publicly

recognized hijra community, s/he continues to “stubbornly insist on calling herself a Hijra”.*°

S hattered to the core, Anjum sheds her/is brightly colored clothing for a more masculine

Through Anjum, Roy distinguishes between the individualized experience of gender al-
terity and the political distortion of sacred symbols. Her/is deep trauma leads Anjum to
perform a living death by living alone in a graveyard in which — as s/he answers the mu-

29. Narendra Modi, then Chief Minister of Gujarat, leader of the Hindu nationalist Bharatiya Janata Party (BJP) and current
Prime Minister of India, is accused of fueling the Hindutva tide and initiating and condoning the 2002 Gujarat pogrom.
30. It is noteworthy that, unlike Anjum, Saeeda, a younger resident of the Khwabgah who is educated and speaks English,

refers to herself as a “transperson” and employs denominations such as cis-Man and FtM (‘Female to Male’) or MtF
(‘Male to Female”). Cf. Roy, 2017, p. 38.
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nicipal authorities who argue that s/he is “strictly prohibited from living in the graveyard” —
s/he “wasn’t living ... she was dying in it.” In doing so s/he takes up a time-honored dervish
practice of acquiring an intimacy with death by living in cemeteries, as spiritual preparation
for the final return to God by renouncing conventional social and material ties to the world.
Likewise, for Mona Ahmed, as we will soon see, the graveyard becomes, paradoxically, a space
for living. This tradition is reflected in one of the most popular Sufi hadiths, containing the
imperative die before you die!” (miitii gabla an tamiitit), implying a metaphorical death to
the cares and concerns of the material world, or Duniya, by reigning in the desires of the
self prior to physical death. To achieve death before dying’ to attain spiritual union with the
divine beloved (Karamustafa 1994, pp. 21, 41).

Roy’s Anjum was dead to the world while still living in it — s/he “..lived in the graveyard
like a tree. At dawn she saw the crows off and welcomed the bats home” (Roy, 2017, p. 3). The
graveyard eventually turns into Jannat (Paradise) Guesthouse, Jannat Funeral Services and
an animal shelter, and ultimately a place of refuge offering the possibility of perfect happiness.
At the end, Anjum’s graveyard home comes to function as a multifaith sanctuary of qubir
(‘grave dwellers’) where — protected from the restrictions and oppression of the Duniya —
a “gathering” (mahfil) of “falllen] people” develops. When asked if she was implying that the
ideal of perfect happiness could be found only in the company of the dead, Roy vehemently
retorts:

It is the opposite. In that space of the dead, the border between life and death is also
being challenged. 1t is not a submission to death. They are standing their ground
and living their lives (Jayaschandran, 2017).

Mona Ahmed, Anjum’s real life model, did not experience the horrors of the Gujarat
progroms her/imself. S/he was expelled from the tightly controlled network of her /is gharana
of famous Old Delhi hijras when her/is guru grew jealous and so critical of the growing

Figure 5. Mona Abmed at ber living quarters at Mebnediya graveyard. Instagram post, 2020
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affection between her/im and her/is adopted daughter, feeling that it undermined her/is
authority. Despite Mona’s hard-fought efforts to keep her/is daughter, s/he did not succeed.
No chela dares to go against her/is guru’s authority, the undisputed head of the household.
While s/he was on pilgrimage to Ajmer Sharif Dargah, her/is guru moved the hijra household
to another city, effectively cutting her/im out. Her adopted daughter was taken to Pakistan.
The guru’s punitive actions may also have been influenced by the fact that, by fulfilling her
ambition of motherhood through adoption, Mona had inverted the hijra custom of castra-
tion and celibacy as mark of dissociation from mainstream society’s claim on their bodies. By
becoming a mother, by feeling that she was “now a complete woman” (Singh, 2001, p. 83), in
the eyes of her/is guru she had become part of the Duniya.

Figure 6. The graves of two Sufi saints at Mebnediya graveyard, Delbi, where Mona Abmed lived for the
first years until she built living quarters next to it above the grounds of the graveyard of ber ancestors.
Screenshot from Thakur and Khatoon, 2011-12 [Documentary Film] on YouTube

Reduced to being an “outcast among outcasts,” Mona—just like Anjum in the novel —
begins to live in a graveyard. S/he lives first at the mazar (‘shrine’) of two Sufi saints (Singh,
2001, pp. 88-89) at Mehnediya Qabristan behind Maulana Azad Medical College in Central
Delhi. Later she constructs a room in a corner above the grounds of the graveyard of her
ancestors, the back wall of which borders on the morgue of the Medical College. During her
time at the Qabristan, Mona is constantly switching between genders. “Speaking to the men
she became, or assumed, the male persona of Ahmed-bhai, and many of the men present ad-
dressed her as such. Speaking with the women she was Mona, or baji, or behen — all female
terms” (Butalia, 2011). She also alternated between male and female clothing. Her decision to
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live at the Qabristan was a provocative move because hijras, like women, are conventionally
not supposed to visit graveyards (Singh, 2001, p. 102). Nonetheless, even at the graveyard,
she continues to counsel women from all over the neighborhood who arrived in need (Singh
2001, p. 13). She also counsels hijras, some of whom come to live with her for periods of time
(Thakur and Khatoon, 2011, p. 12). Mona wrote that she came to the graveyard because she
“could not bear the false glamour of city life ... and hated the pretense that people put on”
(Singh, 2001, p. 100). Urvashi Butalia recounts that Mona used to say “knowing full well the
possible impact of her words — ‘T have the dead behind me and the dead beneath me.” “I've
cut all connections now,” s/he declared, “with my real family and with my hijra family. There’s
really nothing left to live for. [ used to think the dead were only around me, but now I think
they’re inside me as well” (Butalia, 2011). She continued to live her life among the dead for
over thirty years.

Figure 7. Wall painting featuring Mona Abmed at ber later living quarters at Mebnediya graveyard, Delbi.
Screenshot from Thakur and Khatoon, 2011-12 [Documentary Film] on YouTube

LANDSCAPES OF THE SPIRITUAL SELF
IN A NON-BINARY RELIGIOUS CONTEXT

briefly outlined in this paper suggests that it allows hijras not only to counterbal-
ance structural and systemic socio-cultural barriers but also to formulate strategies to
achieve spiritual empowerment and self-determination. Their special position is endorsed by
Gharib Nawaz (or the Benefactor of the Poor, as the revered Sufi saint Mu ‘1n al-Din Chishti is

! ‘ ! his process of socio-religious entanglements with 47 shar Sufi devotional traditions
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commonly referred to) himself in that he has transmitted to them the power to bless people.
Their “privileged status in Islam” permits them to present themselves as dignified human be-
ings endowed with sacred power.

The statement “In any case we are Sufis” reveals hijra identification with Sufi religious
discourse. According to this discourse, the synergy of the two opposed yet complementa-
ry spiritual principles of jamal and jalal is referred to as kamal, or divine perfection. As
allegorical embodiment of barzakh, or interworld, they are able to generate a ‘spiritual gender
identity. This religious discourse allows hijras — whom Salman Rushdie (2008, p. 109) calls
“contemporary gender benders” — to fashion their spiritual self, or soul (nafs), within a non-
binary religious context. This uncommon spiritual path “beyond the binary” on the socio-
religious margins of society entails a liminal social position that imbues hijras with a status
that is ambiguous. This ambiguity has positive connotations in that it suggests great sanctity
and power (cf. Douglas, 1966). In this conversation hijras are seen as positively inflected
figures of deviance.

Just as the great stories of human love bring about the loss of one’s own identity and
acceptance of the beloved’s identity, so too divine love can lead to the dissolution of the self
and the metamorphosis of human attributes into the divine. It leads to a form of khichdi, or
‘hotchpotch, a term which Anjum uses to conceptualize her/is individual form of hybridity,
explained further as both anjuman or ‘gathering’ and mebfil, or ‘festive gathering, “[o]f
everybody and nobody, of everything and nothing,” to which “everybody is invited.” This
hybridity is inseparably connected with the (pro)creative power of hijras.

In Islamic belief; as Scott Kugle explains, the soul, or self, is conceptualized as a dynamic,
multidimensional spectrum: “The soul is an awareness more than a substance. ... As an identity,
it recognizes a name, perceives an individuality, and accepts culpability of the actions of the
body. It organizes the parts of the body into a single being, a self. In that sense, the soul as
an identity can be said to have gender. The soul, reflecting on the body, perceives itself to
be female or male, or possibly both-male-and-female or neither-male-nor-female” (Kugle,
2010, p. 237). In an interview with the magazine Guernica, Laxmi Narayan Tripathi explains
the spectrum of the soul within the mercurial interpretive framework of hijrahood in India:

.abijrais [someone who bas transitioned from] male to female, but we don't consider
ourselves female because culturally we belong to a completely different section of
society. Many hijras are castrated, but it'’s not compulsory. They say it’s the soul
which is bijra. We feel we are neither man nor woman, but we enjoy femininity. [
enjoy womanhood, but I am not a woman. It’s very confusing (Seervai, 2015; cf.
Tripathi, 2015, pp. 39-40).

When asked about Laxmi Narayan Tripathi’s statement that it is “the soul which is hijra”—
reflected in Roy’s (2017, p. 27) phrase “[t]he word Hijra ... meant a Body in which a Holy Soul
lives” — my interlocutors similarly related that it is the “state of the soul” — pertaining to the
quality of the soul — that constitutes a hijra/kinnar (cf. Singh, 2001, p. 63; Jaffer, 2017, p. 182).
This shows that, next to the restrictive patriarchal power structures of the (contemporary)
Duniya, Sufi discourse offers an opportunity to understand the transcendence of gender
dualism as a powerful, procreative act of completion and to forge a pluralistic vernacular that
encourages the reclamation of multifaceted spiritual identities.
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A HALAL PERSPECTIVE ON GENDER:

BIRTH-GIVING AND FEMALE BODY

IN PAID HEALTH CARE OPTIONS

FOR MUSLIMS IN THE REPUBLIC Maria Vyatchina
OF TATARSTAN maria.vyatchina@gmail.com

Using the example of the Republic of Tatarstan (Russia), this article discusses
the emergence of the field of medical services for Muslims. It argues that gen-
derisation of social interactions, in particular, of those between physicians and
patients, has been one of the main principles of Muslim bioethics in the Repub-
lic. Among other measures, halal certification procedures are currently being
developed by numerous religious experts in order to standardise and legiti-
mise such genderisation. The analysis draws on data collected during multiple
interviews with experts, medical professionals, Muslim patients, as well as on
the qualitative study of regulatory documents. The article shows that the main
feature of rules that govern certification procedures in Tatarstan today is the
ongoing convergence between religious norms and biomedicine. As a particu-
lar example of medical services designed explicitly for Muslims in the Republic,
the paper presents and analyses the service of “halal birth-giving”. This ser-
vice combines commodification of religiosity and paid care for Muslim women,
thereby beavily relying on their gender and religious identities, as well as their
class status.
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XAJIAIA: ZKEHCKOE TEJIO

N POAOBCITOMOXKEHME B IVIATHBIX
MEULIMHCKUX YCIYTAX Mapnn Bacunbesna
JUIS1 MYCYJIbMAH Brvana
B PECIIYBJIUKE TATAPCTAH maria.vyatchina@gmail.com
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Aannaa cmamova nocbawerna nosbrenuro nois MeOUUUHCKUX YCAY2
s mycyroman Ha npumepe Pecnybruxu Tamapcman. B xawecmBe o0no-
20 U3 ZAABHLIX NPUHUUNOB MYCYADMAHCKOU OUOIMUKU paccmampubaemcs
2endepras cneyuduxa coyuarvrovix 6zaumodeiicmbuit, 6 wacmmocmu 63a-
umodeticmbuit mexdy Bparamu u nayuenmamu. OOHUM U3 UHCPYMEH-
moG6 npodBusxerus MeOUYUHCKUX YCAY2 OASL MYCYAOMAM
cmanobumcsa peauezuosnas cepmuduxayus. Ha ocroBe Mapun

unmepBoro ¢ axcnepmamu, Gparamu U nayuUeHmamu- Ba";""ea“a
ATYNHA

MYCYAOMAHAMU, A MAKXKE AHAAUIA HOpMamUuBHbix J0-
Acnupanmxa,
KymenmoB Oeraemca Bot6o0 o mom, 4mo ocHOBHbIM Viubepcumem Tapmy
cBoticmBom pezrameHmupyrouux cepmuPukaruo npa- Bemonus)

Bur sbrsemces subpudusayus peruzuu u GUOMeIUYUNDL,
Kax npumep meduyunckoil ycayeu 0aa mycyromar npedcmabaena ycayza
«Xarsiavrole podvw», couemaruan 6 cebe KOMMEPYUAANUIAUUIO PEAULUO3-
Hocmu u onaauubaemyro 3ab0my 0 NAYUEHMKAX-MYCYAOMAHKAX HA OCHO-
Ge ux 2endeprozo, peauzio3nozo u kraccobozo cmamyca.

KnioueBsbie cnoBa: xaiirv, mapkemusayus, Pecnybiuxa Tamapcman,
30pabooxparerue, KyAomypHo-cneyuPuurvie MeOUUUHCKUE YCAY2U, KYAD-
myprasa 4ybcmBumervrocmy, KOHCOIOMEPUIM

BBEJIEHUE!

VABTYPHAsI 9YBCTBUTEABHOCTD — 3TO OAMH U3 DAEMEHTOB OOABIIOrO peHOMEeHa Iaym-
€HTOOPUEHTUPOBAHHOCTI B pabore meanpnuckmnx npodeccnonasos (Mead, 2000;
Borozdina, Novkunshaya, 2020). Aast yerieInHOro Ae4eHms MEAUIUHCKOMY IIEPCOHAAY
BASKHO HE TOABKO IIPUMEHSTD YHUBEPCAABHbBIE CXEMBI ACUCHISL, HO U YIUTHIBATS MHAUBUAYAAD-
HbIe OCOOEHHOCTHM TAYUEHTA, B TOM YUCA€ €r0 peanrnosuble Barasiabl (Leininger, 1995). Boas-

1. ABTOP BBIpaKAaET MCKPEHHIOW MPU3HATEABHOCTh BCEM CODECEAHMKAM, KOTOPhIE IPUHAANM YYACTHE B MCCACAOBAHMM, A TAK-
ke OAArOAapUT 33 OMOLD M OAAePKKY Tarbsry Kykey n Aennca Ilesosa.
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IIasl 9aCTh MCCACAOBAHWMIL O KYABTYPHOM YYBCTBUTEABHOCTU MeAMUMHCKUX yeayr (Hasnain
et al, 2011) doxycmpyroTCs Ha TOM, KAK PEAUTMO3HBIE COODIJECTBA PEArMPYIOT HA MOIIBIT-
K1 OMOMEAMIIMHBI AMCUIIAMHUPOBATD UX T€Ad — HAIPUME]P, YePe3 KAMIIAHMUNU II0 PACIIPO-
CTPAaHEHHUIO CTAHAAPTU3MPOBAHHBIX TMIMEHMIeCKMUX HOpm man Bakumuagnio (Kasstan, 2018;
Darko, 2021). BumcanHble B MHTEPCEKJMOHAABHYIO TIEPCIEKTUBY, 9T PabOTHI IIOKA3BIBAIOT
VIOMSIHYTBIX ITAMEHTOB YePe3 MX yCeYCHHBIE BO3MOXKHOCTM M MHOKECTBEHHbIC Oapbepsl
(paBoBsle, $UHAHCOBbIE, SI3BIKOBBIE M AP.) LIEPEA AMIIOM HALJMOHAABHBIX CUCTEM 3APABOOX-
panerms (Tackett et al,, 2018; Firdous et al,, 2020). Tem cambim MCCAEAOBAHMS YIACTBYIOT
B CO3AaHMM 00pa3a PeAUIMO3HBIX AYUEHTOB IIPEUMYIJeCTBeHHO KaK IIPEACTABUTEALT] YTHe-
TEHHBIX MEHBIIMHCTB. HO 94TO ecan MocMOTpeTs Ha TEPPUTOPUN, TAC PEAUTUN SIBASIFOTCS BU-
AVIMOV 4aCTHIO CUMBOAMYECKOTO AAHAIIAdTA?

AaHHOE MccaepOBaHME pacIIMpseT IOHMMAaHWMe PYHKUMOHWPOBAHMUSA KYABTYPHO-CIIEL-
NPUIECKUX MEAUUVMHCKMUX YCAYT W AGMOHCTPUPYET pernoHasbHbIli KoHTeKeT (Pecmybamka
Tatapcran), B KOTOPOM MyCyAbMaHe He SIBASIOTCSI MEHBIIMHCTBOM, a HA00OPOT — cO Beex
CTOPOH BOBAEUEHBI B IIPOLJECCHI OKA3aHMS U IIOAYIEHNSI MEAMIIMHCKIUX YCAYT, CIIOCOOHBIX Y4m-
THIBATb PEAUTMO3HBIE TpaBuAa. OOIIMPHEIV perepTyap MPaKTUK, MAPKUPOBAHHBIX KaK YCAYTH
AASI MYCYABMAH, B TOM YMCA€ C IIOMOIIBIO CEPTUPUKATA «XAASIAD», IIO3BOASET FOBOPUTH O GOP-
mupoBsaHun B TaTapcTaHe IOAS KyABTYPHO-CIIEUUPUISCKMUX MEAMIUHCKUX YeAyT. OpHAKO
TaKoe KYABTYpHO-clenuduieckoe norpebaeHue B chepe MEAMIMHCKUX YCAYT OKa3bIBACTCS
KAACCOBOM ITPUBUAETUEN, AOCTYITHOM B OCHOBHOM AAS Y3KOW TPYIIIIBI TAJUEHTOB.

MeAnIMHCKME YCAYIM B COMAABHBIX MCCACAOBAHWMSIX IIPUHSITO PACCMATPUBATH C TOYKM
3pEHMST MOPAABHON HArpyskeHHOCTH. C OAHOV CTOPOHSBI, GOABIIME AMCKYCCUM BBI3BIBACT TO-
Bapm3anms AFOOBIX MEAMIIMHCKUX YCAYT, IIOCKOABKY T€M CAMBIM BOIIPOCHI KM3HU 1 3A0POBbSI
4eAOBEKa HAUMHAIOT OLJeHMBATHCS B ACHEIKHOM 3KBUBAACHTE. [103TOMY PBIHKM AIOOBIX MEAV-
UUMHCKUX YCAYT IPUHATO OIPEAEATh Kak apdextusao Haceigenusie (Zelizer, 1979; Bepapi-
mesa, 2012; Temrnna, 2016). TToMnmo MOpaAbHO?L HAIPYKEHHOCTM YCAYT, CBSI3aHHBIX C BO-
IPOCAMM JKMU3HWU U 3A0POBbsI, AAsI TOBAPOB, KOTOPbIE OIPEACASIIOT KaK «XaASIAbHbBIE», OCTPO
crout Borpoc o posepun n Kauectse (Tarmbos, 2018; Benussi, 2021). Aeao B Tom, 9TO «Xa-
ASIABHOCTB» TOBapa MAM YCAYTM 3a4aCTyIO 3aBUCUT OT HEHADAIOAAEMBIX ITPOLIECCOB — TaKMUX
KaK COBEPILICHME MOAUTBBL, BHYTPEHHMI COCTAB IIPOAYKTOB, YCAOBMST COACPIKAHMSI JKMBOTHBIX
(Van Waarden et al, 2013). Otor Bonpoc (He)A0BEpMST IPMU3BAHA PELIATh CEPTUPUKALNAL
CueynmaabHble CepTUPUKATDI IOATBEPIKAAIOT COOTBETCTBUE HEHABAIOAAEMBIX IIPOLECCOB KaK
pPeAUrno3HbIM (XaAsIAb, KOLIEP), TaK M AIOOBIM APYIMM 3TMUECKUM IIPpUHGUIIAM (HAIIpUmep,
CepTUUKATHI, MOATBEPIKAAIOIIME OTCYTCTBUE B IIPOMU3BOACTBEHHOM LIUKAE SKCIIAYATALIMNU
AETCKOTO TPYAQ, OTCYTCTBUE T'EHHO-MOAMPUUMPOBAHHBIX KOMIIOHEHTOB WAWM CTPEMACHME
KOMITaHUM K COKPAIJEHUIO YTACPOAHOTO CACAQ).

BaskHBIM B OITpeAeACHMM IIPUEMACMOCTH M AOIIYCTUMOCTH AIOOBIX COLMAABHBIX B3aMMO-
ACTACTBUIL AAST MYCYABMAH SIBASIETCSI IIPUHLMI TEHACPU3UPOBAHHOCTH, TO €CTh ITOCTOSHHOE
BHMMAaHME K TeHACPY B PasHbIX IpossieHMAX. [To onpeaeseHmio 3axpsl Aobu, ncaam mpea-
AAraeT CBOMM IIOCAEAOBATEASIM TEHACPM3UPOBAHHYIO 9TndecKyio cuctemy (Ayubi, 2019). Dto
O3HAYAET, YTO TEHAEP SBASIETCS OIPEACASIOIIUM PAKTOPOM AASI CAMBIX PA3HBIX Chep KMU3HNU
mycyabmaH. [TOCKOABKY OAMH W3 IPUHIMIIOB MYCYABMAHCKOM OMO3TUKM IIPEAAAraeT Halfm-
€HTAM CTaBUTb B IIPUOPUTET OOpaIgeHue K Bpady CBOETO IIOAQ, TO TEHAEPHO OOYCAOBACHHBI-
MW, TO €CTh TeHACPU3UPOBAHHBIMM, CTAHOBSITCS BCE COLMAABHBIC B3aVIMOACTICTBUSI B MEAV-
IJMHCKOM KOHTeKcTe. PaccmaTpuBasi MOSIBAGHUE U PACIIMPEHMUE PHIHKA MEAMIMHCKUX JCAYT
AAsT mycyabmaH B Pecrrybamke TaTapcras, 51 CTaBAIO BOIIPOC O TOM, YTO OITPEAEASIET BOCcTpebo-
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BaHHOCTD W YCTOMYMBOCTD PBIHKA MEAMIMHCKWUX YCAYT AAS MycyabmaH B TatapcraHe, Kakmm
00pa3om B 3TUX YCAYTaX YIMTBIBACTCS FEHACPHAs CIeyudrKa COUUAABHBIX B3aMMOACTACTBIUI
M KaK 3Ta cueguduKa BOIAOIJAETCS B YCAYTE «XaASABHBIX POAOBY.

OMIOUPUYECKHI KOHTEKCT B METO/IbI ICCJIEJJOBAHUS

CCACAOBAHWME PBIHKA MEAMIIMHCKMUX YCAYT AAS MyCYABMAH IIPOBOAMAOCH B 2018-2020

FOAAX B PAMKAX MAarMCTEPCKOIO MpoeKTa. TeppuropnasbHble IPaHNULbI MCCACAOBAHMS

coBIapaioT ¢ rpaHngamu Pecybanxn Tatapcran. Boibop aroro pernona Obia 0b6y-
CAOBACH CACAVIOIJUMM XapPaKTEPUCTUKAMM, KOTOPBIE, HA MOW B3TASIA, CIIOCOGCTBYIOT PasBu-
THUIO TIOASI MEAMLUHCKIMX YCAYT AAST MYCYABMAH:

1. 3maunreapHas Aoast TaTap (T. €. IPEMMYIJECTBEHHO MYCYABMAH) B HACCACHUM PECIIy-
GAMKM, KOTOPbIE PACCMATPUBAIOTCS IIPOU3BOAUTEASIMIU KaK COCTABHAS 9ACTh AYAUTO-
"1 XaasAbHBIX TOBapoB n yeayr (Beepocemrickas nepermcs, 2010).

2. PasBurocts prIHOYHONM MHPPACTPYKTYPhL. Mycyapmanckoe HaceaeHUe GOPMYAUPYET
CIIPOC, 94TO B CBOIO OYEPEAD IIO3BOASIET AKTUBHO Pa3BUBATHCSI MHPPACTPYKTYPE XAASIAD
BTOpOAax pecrybamkn. Haaname obmmpHBIX cerMeHTOB XaAsiAb-PbIHKA (IIPOAYKTHL
IIUTAHWUSL, OACSKAQ, CEPBUCDI M JCAYIM) CO3AAET BO3MOSKHOCTMU AASL OOBEAMHEHMUS MY-
CYABMAHCKMX ITpeArrpuHnmareseit. [opoaa peciybanKy, Takum o6pasom, CTAHOBSITCS
GAArOIIPUSITHOM CPEAOTL AASI PA3BUTUSI PHIHKOB TOBAPOB M JCAYT AASI MYCYABMAH, OT-
HOCSIIJUXCSI B UMCAE TIPOYETO U K MEAUIIMHE.

3. TloanTnueckas aBTOHOMIS 1 MESKAYHAPOAHBIE CBsI31. MOSKHO IIPEATIOAOXKUTH, 4TO Pe-
crrybamka Taraperan B yeaoBusix yracatomeii deaepasnsaguu (Faller, 2011; Yusupova,
2016) MOSKET IIPOAOASKATH IIOAYEPKUBATH ABTOHOMHBIN CTATYC TEIEph YK€ HeIo-
AUTUIECKUMU METOAAMMU. AASI IOAACPIKAHWSI STOTO aBTOHOMHOIO CTATyCa PEAUIMS
UIPAET BasKHYIO CUMBOAUYIECKYIO POAB, B YACTHOCTU — CIIOCOOCTBYET HAAAKMBAHUIO
MAPTHEPCKUX CBsI3eil B cdepe IKOHOMUKN M KYABTYPBI C MYCYABMAHCKUMM TOCYAAP-
cTBamn. baaropapst atum ceassam Taraperan pacemarpusaeT bavoxkanii Bocrok, Typ-
guio, Oro-Bocrounyio A3nio Kak MCTOYHMK MHBECTULMOHHON ITOAACPKKM U TYPU-
CTMYECKMX IIOTOKOB, 4 TAKXKE KaKk obpaser) AAsl TpaHcdepa PA3AMIHBIX TEXHOAOTMIA
Kax BBIICHMAOCH B ITpoLjecce MCCACAOBAHAS, TPASKAAHE TAPTHEPCKUX MYCYABMAHCKIUX
CTPaH CTAHOBSTCS KAMEHTAMIU MEAULUHCKUX YIPESKACHWUI M TOXKE OKA3BIBAIOT BAVASI-
HUE Ha IPAKTUKNA MEAMUHCKUX ITPOPECCUOHAAOB.

DMIMPUIEcKYIo 6a3y MCCACAOBAHMS COCTABUAY MCTOYHMKI TPEX TUIIOB. [ lepBbiit Tiit mc-
TOYHMKOB — 3TO TAYOMHHbIE IOAYCTPYKTYPUPOBAHHBIE MHTEPBBIO C BpPAYamu, MALUSHTAMN-
MYCYABMAHAMM Y PEAUTHMO3HBIMI 3KcIIepTamu (Beero 32 mHTepBbro). Bropoii tnir ncrounn-
KOB — MaTepPUaAbl YIACTBYIOIJETO HAOAIOACHMS B MEAMUMHCKUX YIPEKACHMUIX 1 HA BCTPEYax
IpodecCMOHAABHBIX MEAMLMHCKMX accoynanmii obrgert mpoaoaskuteabHocTso 10 gacos. Tpe-
TV TUIT UCTOYHUKOB — 3TO AOKYMEHTHI (20 eAMHNMI AOKYMEHTOB), IIPEACTABACHHBIE IIPEUMY-
IJECTBEHHO HOPMATUBHO-IIPABOBBIMI AKTAMM, CTAHAAPTAMM W IIOCTAHOBACHUSIMIU OPraHOB
BAACTY PA3HOTO YPOBH:I, 4 TAKIKE MHTEPHET-CTPAHMIBI MEAUIMHCKUX yapesraeHnit. CoOpaH-
HbIE AaHHbIE ObIAM 06PaGOTAHBI € TOMOIbIO TpOorpammer Atlas.ti  HoaBeprayTH IIpOLIEAype
Temarndeckoro aHasmsa. Tematnueckuit anaams (Flick, 2009), spi6panusiii oast uaTEpIIpE-
TaLMMU AAHHBIX, YACTO MUCIIOAB3YETCSI AASI CPABHEHMSI PA3HBIX TOYEK 3PEHMS HA OAHO M TO JKe
sBA€HME. B AaHHOM cAydae ¢ IIOMOIGBIO IIPOLEAYPHI TEMATUIECKOIO AHAAM3A BBIACASAUCH
Cr1oco6bI OOCYKACHMST PEAMIMO3HON IIPUEMACMOCTI MEAMIUHCKUX YCAYT, PellepTyapsl me-

65



[SLAMOLOGY TOM 11 » Ne1 } 2021

AMUMHCKUX ITPAKTUK M UHTEPIPETALMUIU TOTO, YTO MHGOPMAHTHI IIOHUMAIOT ITOA «XaASABHO-
CTBIO» IPUMEHUTEABHO K chepe 3ApaBOOXPaHEHMAL

Hwske IIPCACTABACHA PEKOHCTPYKUMS IIOSIBACHWMS PbIHKA KyAI)TypHO-CHeIJVl(i)Vl‘leCKIAX
yCAyT B PeCHy6AT/1Ke TaTapCTaH. Cuauasa IIPUBEACHDI ITPVMHIIMIIBI MycyAI)MaHCKOIZ 61oTUKN
Y OIIMCAHBI CIIOCOOBI MX apanTagmm K pOCCVlTZCKI/lM peaaniam. I/IHCTPVMCHTI)I ITPOABMPKCHML
YCAYT AAST MYCYADMAH BKAIOYAIOT XAASIADPHYIO CCPTMQ)IAKaIJVIIO, HO HE OTPAHMIMBAIOTCI €10. Aa—
A€C B KAaY€CTBE OTACABHOTO Kemca paccmaTpumBacTCa CepTIAqDVH}IAPOBaHHa}I yCAyra «XaAsIAbHBIC
POABI», KOTOPAsI BIIMCHIBAETCI B AMCKYCCUIO O KOMMOATA(i)VlKaI}MT/l PEAUTMMO3HBIX 6aar.

AJZANITALIVSA TIPABHUJI MYCYJIBMAHCKOM BUO3TUKHU K POCCHUIMCKHAM
PEAJIMAM U PBIHOK CEPTU®HNIINIPOBAHHBIX MEAUIIMHCKUX YCJIYT
JAJISI MYCYJIbMAH B TATAPCTAHE

TIIPABHBIMM TOYKAMU AASL QOPMYAUPOBAHMS IIPABUA XAASIABHOW MEAMULIMHBI CTAHO-

BSITCSI HECKOABKO IIPUHIJMIIOB MYCYABMAHCKOM O6M03THKM. CambIM TAABHBIM SIBASIETCS

IPVUHLINII TeHACPHOT cerperaymumn. [ I[puHINUI TeHACPHOV cerperagmm OnmpaeTcs Ha asT
Kopana (24:30-31), KOTOPBIN IIPEAIIUCHIBAET COKPBITHE ONPEACACHHDIX YACTEN TeAd MYKYMH
M oKkeHIgUH (aypaT) OT IOCTOPOHHMX TAA3, 4 TAK)KE HA XaAMUC O TOM, YTO HESKEHATBIe MY>KIMHA
¥ SKEHIYVUHA, He CBSI3aHHbIe POACTBEHHBIMIM Y3aMM, He MOTYT OcTaBarhcs Haeante (Aap Byxapn:
1321). K aromy A0GaBASIFOTCSI HEOBXOAMMOCTD COBAIOAATH APECC-KOA, CYIJECTBOBAHME CIICLIM-
AABHBIX IIPOCTPAHCTB AASL MOAMTBBI, M3beranue IpenapaToB M MaHWUITYASIWM, 3aIIPeIjeHHbIX
PELICHMSIMM MYCYABMAHCKUX OOTOCAOBOB. DTO O3HAYAET, YTO PEAUTMO3HAS IIPUEMAEMOCTb
B CAyYAEe MEAMIUHCKIUX JCAYT MOKET PACCMATPUBATHCS KAK XAPAKTEPUCTUKA COYUAABHBIX B3aM-
MOAEVCTBIMI (SKeAATEABHOCTD CUTYALUM, KOTAA BPad M IALMEHT OAHOIO IIOAQ), KAK XapaKTEePu-
CTMKA OpraHM3aygmnn Gpu3nIecKoro IpocTpaHcTBa (PasAeAbHBIE BXOABL AAS SKEHIGUH M My>KIVH)
M KaK XapaKTePUCTUKA IIPUTOAHOCTH IIperapaToB (HAIPUMEP, 9aCTO 0OCYSKAACTC AOIYCTHU-
MOCTD MUCIIOAB30BAHMS CIIMPTOCOAEPIKAIYMUX BEIJECTB). DTU IPUHLUITBI MyCYABMAHCKON 61103~
TUKM B OBIeM BUAE PA3ACASIOT IIOCACAOBATEAN PA3HBIX IIPABOBBIX IIIKOA, CYIJECTBYIOIJMUX B C-
aame (Atighetchi, 2007, p. 41). Bmecte ¢ Tem B KasKAON IPABOBOTL LIIKOAE MAM B HALJUOHAABHOM
coBeTe GOrOCAOBOB MOTYT CYILJECTBOBATD PEIIEHWUS PEAUIVO3HDIX IKCIIEPTOB, KOTOPbIE YINUTHI-
BAIOT AOKAABHYIO criegnuky. Ha $pore mpaBoBoro maropasnsma, B Tom dncae B BOIpocax 61os-
ukn (Parosnna, 2018), KasKABIN MyCYAbBMAHWUH CAMOCTOSITEABHO IIPUHUMACT PELIEHNS O CBOEM
3AOPOBbE, VIUTHIBASL TE MAW MHBIE MCAAMCKIE UCTOIHUKIN.

ITpuBeACHHDIV BBIIIIE OYEHD IPUOAU3UTEABHBIN HAOOP 0OOOIJEHHBIX TPABUA MYCYABMAH-
CKOV OMO3TMKM HY>KEH, YTOOBI IIOAYEPKHYTh TEHACPHYIO Cerperauio Kaxk Hamboaee sKeAa-
TEABHBIV ITPU3HAK XaASIABHOCTU MEAMIJUHCKOV YCAYTM AASI MycyAbMaH Bcero mupa. Covera-
HIE «HanboAee SKeAATEABHBIV» YKa3bIBACT Ha TO, YTO AAACKO HE Be3AE TPebOBaHME TEHACPHOM
Cerperaymum MO>KeT OBITh BOIIAOIJEHO B JKM3HB, IIOCKOABKY ITPAKTUKM 3APABOOXPAHEHMUS CO-
OTHOCSATCSI C OCOOEHHOCTAMM SKOHOMMYCCKMUX YCAOBMUVA, IIOAUTUIECCKUX PEKMMOB, 2 TAKXKE
CBA3aHBI C JCTPOVMCTBOM MEAMIMHCKONM mpodeccun. Aasee ¢ 0600IJEHHOrO YPOBHS «My-
CYABMAHCKMX ITPABUA» 5 IEPEXOSKY K ITPABUAAM MYCYABMAHCKOM MEAMIJUHBI, KOTOPbIE OBIAM
chopmyanposansl Komurerom «Xaasiab» mpu AyXOBHOM YIIpaBACHMMU MYyCyAbMaH Pecrrybanm-
kn Tarapcran.

AyxosHoe yripaBaerne mycyabman Pecrry6amnxn Taraperan (AYM PT) — aTo oprarmsanms,
KOTOPasi KOOPAMHUPYET OPUIUAABHYIO PEAUITMO3HYIO ASSITEABHOCTh Ha Teppuropun Pecrry-
6ankn. Cosparnoe B 1998 ropy, yupeskpeHme 0ObEAMHSIET TEPPUTOPUAABHBIE YPOBHIM OPraHu-
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3amn IpUx0A0B (OKPYKHbIE, PAMiOHHBIE M CEABCKNME), 4 TAKIKE BEACT 00pa3oBaTeAbHYIO, 6aa-
TOTBOPUTEABHYIO, IPOIOBEAHMIECKYIO ACATEABHOCTD. B CTpyKType yIpaBAeHMA CyIJecTByeT
HECKOABKO CITEIJUaAM3UPOBAHHBIX OTACAOB, B TOM YMUCAE MEAUIIUHCKIIA OTACA.

MeAnuMHCKMI OTAGA TIOSIBUACSL B CTPYKType AyxOBHOro yupaBaeHms mycyabman PT
B 2009 roay o nanynatuse spada Aripara Xaxumosna (E-Mcaam, 2009), kotopsiit nssecteH
KaK CO3AATEAb IIEPBOV POCCUICKONM CTOMATOAOIMYECKOM KAMHUKM AASI MycyAbMaH «Byarap-
crom» (Coxber, 2019). MeAMIMHCKII OTAEA BO TAaBE ¢ XaKMMOBBIM CTaBUA CBOEN 3aAadeit
OTKPBITIE MOAEABHBIX KOMHAT B A€4€OHO-IIPOPUAAKTUIECKUX VIPEKACHWUSIX Ha TEPPUTOPUN
pecrybankn, 6aaropapst uemy ObIA0 OTKPBITO HECKOABKO IIPOCTPAHCTB AAST MOAUTBBL. OAHAKO
B 2013 ropy, mocae cmeHs! Mydprmsa Pecrrybankm, sqonasxaocTn B AYM 6b1a1 IiepepacipepeseHs
MEKAY HOBBIMM YIACTHUKAMIM KOMAHADL, & MEAVIIMHCKII OTACA Ha KAKOE-TO BPEMSI LIePeCTaA
$YHKIMOHUPOBATE.

[Tocae OIBITA B3aMMOAEVACTBUS PEAUTMO3HBIX SKCIEPTOB C MUHWUCTEPCTBOM 3APABOOX-
PaHEHM B IPOCKTE OTKPBITMA MOACADHBIX KOMHAT HAYaACIT HOBBIV IeprnoA aKTUBHOCTH,
Ha KOTOPOM MHUIUATWBA OT MEAMIJMHCKOTO KOMUTETA IePeIlAd K APYTOMY IOAPASACACHUIO
AYM — Kommrery «Xaasap». B 2015 ropay Komnrer «Xaasap» samyctna obcyskaeHME 1 pas-
paborky pokymenra Obuue mpebobarus no oxazaruio meduyunckux ycaye 6 coombemcembuu
€ KAHOHAMU UCAAMA, AASIYETO ObIAa CHOPMUPOBAHA IKCIEPTHAS I'PYIIIA U3 MEAUIMHCKUX
HpO(i)eCCMOHaAOB-MYCVABMaH " PEAUTTMO3HBIX aBTOPUTETOB. Kax Bcrommnaror B MHTCPBbIO
VYaCTHUKM DTOVW TPYIIIBI, KaKAAs CTOPOHA ITPOBEPsAA IIPEAAATACMbIE ITOAOSKEHMs Ha CO-
OTBETCTBUE TpebOBaHMAM CBOEV CHEPB HA COOTBETCTBUE PEAUTMO3HBIM OTPAHUYCHWSIM
" OAHOBPEMEHHO Ha CACAOBAHME ITPABUAAM OKA3AHUSI MEAMIIMHCKOV ToMoIgu. AHaAM3 3TOTO
AOKYMECHTA ITO3BOASICT BBIACAUTD HECKOADKO KAIOYEBBIX ITPM3HAKOB, KOTOPBIMH, IIO MHCHMUIO
Kommnrera «XQ.A}IAB», AOA>KHBI O6AaAaTI> MEAMOMHCKUE YCAYT AAST TAIJUCHTOB-MYCYAbMAH.

Aoxyment Obugue npabura no oxazanuio meduyumnckux ycayz 6 coomBemcmbuu ¢ xarnona-
MU uC]LdeZ IIOCTPOEH C UCIIOAB3OBAHMEM peAVlI‘VlO3HOT>1 TEPMMHOAOIMNY, HO OTPAHMYIMBAIO~
I]Jef//l paMKOTZ B HEM BCE-TAKN ABASIIOTCS ITPUHIMIIBI 6T/10M€AT/HJTAHI)I. Bo—nepBbe, Cl)OpMQ.AI)HI)Ie
IIpaBuAQa, IIPOIIMCAHHBIE B AOKYMEHTE, YKA3bIBAIOT HA IIPUOPUTET CBETCKOIO 3aKOHOAATEADb-
crBa Poccurickon (DCACPHJJVHA " BCEX Tpe6OBaHVHZ, KOTOPBIE TPEABIABASIIOTCI K MEAMIIMHCKUM
VIPEIKACHMUAM (HaHleMep, 00s13aTEABHBIM SABASIETCI HAAMUMUE AVEH3UNM HA IIPaBO OCyIJeCcT-
BACHWI MC,A,VH:UAHCKOTZ ACHTCABHOCTVI). BO—BTOPBIX, KO BCEM IPAKTUKAM, ACTUTUMMUPOBAH-
HbIM HOPMATUBHBIMN IIPABOBBIMNM AKTAMI B C(i)epe 3APABOOXPaHEHM, IIPUMEHICTCI CBOE-
06p2.3HI)IT>/1 <<4)V1AI)TP» Ha IPCAMET AO3BOACHHOCTU MCAAMOM. B YaCTHOCTW, MHOI'O BHMMAHUSI
VACASICTCI I‘eH,A,epHOle cerperagmm: MEAMOUHCKUM COTPYAHMKAM 3aIIpe1gacTCs CHAXOAMUTHCSL
HaeAMHE C ITAaJMEHTOM IIPOTUBOIIOAOJKHOTO ITI0AQ MAW PpacCMATPUBATDh aypaT 6OABHOI‘O, €CAn
HE ITPEAITIOAATACTCI CPOUYHOE MEAMIMHCKOE BMEMIATEABCTBO, OCMOTP, AMATHOCTUPOBAHUE
VAV ACYCHUE». reHAeleSleOBaHHOCTI) B3aV1MOAeT‘//lCTBVHZ B AAQHHOM CAyYa€e CTAHOBWUTCAIA IKBU-
BAACHTOM COOTBETCTBUSI TPC6OB3HM}IM ncAama, 9To €1ge pas3 YKa3bIBACT Ha IIPMHUUIINMAAD-
HOCTb BHMMAHNM K TCHACPHBIM BOIIPOCAM.

[Tocae yTBepsKACHWSI AOKYMEHTA ObIAA 3AITYIJeHA YCAYTA PEAUTMO3HOM CepTUUKRALINU Me-
AMIUHCKMX yCAyT. Kak BCIIOMMHAIOT 3KCIEPTBI, IEPBOV CepTUPUIUPOBAHHON MEAULIMHCKONM
JCAYTOVL CTAAO OOPe3aHMe AAT MAABYMKOB Ha 06a3e TOCyAapCTBEHHBIX M YaCTHBIX MEAMIMHCKUX
yapeskAeHnit Pecrrybanki; mospHee K HUM A0DABMAOCH IIPOU3BOACTBO OMOAOIMIECKMU-AKTUB-

2. O61yme mpaBMAa IO OKA3AHVIO MEAULMHCKYX YCAYT B COOTBETCTBMM ¢ KaHOHAMu ncaama. Kasans, 2015. (Komms nmeercs
B PACIOPsDKEHUN aBTOPA.)
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HBIX AOOABOK, OCTEOAOHTUICCKMX MATEPUAAOB, A0COPOUPYIOUX IIPEIapaToB U, HAKOHEL), —
yCAYTH B chepe POAOBCIIOMOSKEHWS, CAHATOPHBIE YCAYTH M CHELUAaAM3UPOBAHHAS CKOpas Me-
AMIMHCKAS TIOMOTIJb.

CyigecTByeT HeKOTOpas IIpobaeMa ¢ BOCCTAHOBACHMUEM TOYHOW XPOHOAOTMU M IIOAHBIM
HepeYHeM YCAYT, KOTOPBIE IIPOXOAUAU cepTudmKanmio. Aeao B Tom, uto B 2018 ropy mpouso-
IIIeA CKAHAAA, CBSI3aHHBIN C OOGHAPY>KEHMUEM B CEPTUPULIMPOBAHHON MICHOM IIPOAYKLIMI KOM-
noHeHToB cBuHMHBL (Serrano, 2020). XoTs cyae6HbI Ipoyece 6bla HAIIPABAEH IPOTUB YaCT-
HOTL cepTUUUMPYIONIell OPraHm3aymun, U3MEHEHMS TaKoKe KOoCHYAnCh Komurera «Xaasap».
Bria o6HOBACH cOocTaB coTpyaHMKOB KomnTeTa, Ha3HAYeH HOBBIV PYKOBOAUTEAB, 3aIIyIJeH HO-
BbI7i canT. Ceroprs akTyaapHbIi cait KomureTa «XaAsAp» IO3BOASIET YBUACTH IIEPEUCHD TOAD-
KO TeX OpPraHM3aLnii, KOTOPhIE UMEIOT AeHCTBYIOIMI cepTudukatr. CpoK AETACTBISI AOTOBOPA
Ha cepTUMUKALUIO YCAYT COCTABASIET OAMH KaACHAAPHBIV roA. [1o netedeHnmn cpoka skcepTs
Kommurera mpepaararor mpoAAUTh AOTOBOP M OIAATUTH HOBBIV KAACHAAPHBIN LIMKA, HO AAACKO
He BCE 3aKA3YMKM TOTOBBI IIPOAOAKATH COTPYAHUIECTBO, B OCHOBHOM I10 GMHAHCOBBIM IIPU-
anHam. Ecan opranmsagms He BO30OHOBASIET AOTOBOP, €€ Ha3BaHME IIPOIAAAET M3 ACVICTBYIO-
gero crmcka Ha carite Komnrera. Hampumep, B 2016 1. ceprudmkar mOAyImMA MEAMUMHCKUIA
genTp «Max» (Tapaesa, 2017), Ho Ha caiiTe HeT 00 TOM HUKAKMX YIIOMUHAHNUA.

XaasapHAS cepTUPUKALIMSI MEAMIMHCKUX YCAYT SABASETCS YACTBIO MCKAIOYMTEABHO OIAA-
YUBAEMBIX MEAUIMHCKUX YCAYT. OTU JCAYTY MOTYT OBITh OKa3aHBI KaK Ha 06a3e JaCTHBIX KAV-
HVK, TaK 1 Ha 0a3e rOCyAapCTBEHHBIX Ae4eOHBIX YUpeskAeHUI. CTOMMOCTD YCAYIM BKAIOYAET
HE TOABKO OIIAATY PabOTHI MEAMIVMHCKOTO HEPCOHAAA, HO M B OOOOIJEHHOM BUAE — CTOU-
MOCTb 3KCIIEPTHOV PaboThl, AdDOpaTOPHBIE AHAAW3EL, A TAKIKE 3aTPATHl HA MOHUTOPUHT CO-
OTBETCTBWSI YCAYTHM IIPABUAAM B TEUCHME IOAd. TaKMM 06pasoMm, ALJUEHTH], YTOOBI BOCIIOAB30-
BATBCA MEAUMHCKOV JCAYTOTA XaASIAD, AOAKHBI HECTHM OOAEE BRICOKIME PACXOADI IO CPABHEHWIO
C JCAYTaMM TOCYAAPCTBEHHOTO 3APABOOXPAHEHUS MA AHAAOTUIHBIMM YCAYTAMM YACTHBIX M€-
AVLMHCKUX YIPESKACHNI 6e3 cepruduxara.

Caeayrorgee 3Ha4MMOE COOBITHE AAS XaASABHOW MHAYCTpun Pecriybamkm Tarapceran mo-
cAe pacHpocTpaHeHus cepTuduragun Ha chepy MEAMLIMHEL, 10 MHEHUIO dKCIIEPTOB, — 3TO
cospanne AOPOSKHO? KapThl IO PasBUTMIO XaasiabHOro obpasa sxmsmm (Halal Life Style)
BecHOl 2019 roaa. Vicrioap3oBaHme aHTAOSI3BIMHON GOPMYAMPOBKM B HA3BAHUU AOKYMEHTA
MOKHO OOBACHUTD >KEAAHWUEM IIOBBICUTD BUAMMOCTD IIPOABUTAEMBIX YCAYT HA MESKAYHAPOA-
HOM pbIHKe. Hapsaay ¢ SKOHOMUKOTL 1 IPOMBIIIIACHHOCTBIO B AOKYMEHTE DOABIIIOe BHUMAaHUE
VACASICTCSI IIPOABVSKEHMIO MYCYABMAHCKOVM MEAMIIMHBL 1 MeAnIMHCKoro Typusma (Kycanosa,
2021). Cpean aprymeHTOB, ITOAACPKMBAIOIUX [IEPCIEKTUBBI PA3BUTUSI MEAULUHCKOTO TY-
pn3ma B Pecrrybanke TaTapcTaH, BCTpeYaroTcs alleAASIIUM K PasBUTON TEXHOAOTMIECKOT1 Oase,
a TaK>Ke TO, YTO B POCCUVICKOW CUCTEME 3APABOOXPAHEHWS 3aACVICTBOBAHO OOABIIOE YMCAO
criegmasncToB->KkeHIguH. OO0 3TOM, Hallpumep, TOBOPHUA PEKTOP POCCHMVICKOTO MCAAMCKOTO
yHnBepcutera Padux Myxamerima: «B MycyAbMaHCKMUX CTpaHAX IPAKTUYECKN HET SKeHIUH-
Bpaderi, a Y HAC MHOTO BBICOKOKBaAM(UIUPOBAHHBIX CIIELJUAAUCTOB, KOTOPBIE CMOTYT A€UUTD
MycyAbMaHCKUX skeHIgueE» (AnTOHOB, 2016). Tem cambim TeHACPHASI CTPYKTYPa POCCUICKUX
MEAMIUHCKUX Tpodeccuii Obaa MPpeACTaBACHA KaK IPEUMYIJECTBO B IIPOABUSKEHMUM KYABTYP-
HO-YYBCTBUTEABHBIX YCAYT AAS TAMEHTOB-MYCYAbMAH.

K xorny 2019 roaa Os1aa samyigera cepTndurangis CAaHATOPHBIX YCAYT, KOTOPbIE BKAIOYE-
HBI B IIPOTPAMMY Pa3BUTHUSI XaASIABHOTO Typuama. [[poexrom pasBuTms xaasabHOTO obpasa
SKM3HM IIOAYEPKMUBAETCS MAESL, YTO <HOHSTUE ,XAATIAD — HE TOABKO CTAHAADT AAS TOCAEAOBA-
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TeAeM MCAaMa, HO M IIOKA3aTeAb KAYeCTBa IPOAYKLMIU U YCAYT B CBeTCKUX obiyectsax» (AP
PT, 2019). Kak nmopueprmBaer nccaea0BaTeAb ABVSKEHMs Xaasiab Marreo Benycen, ator Gym
XaASIABHOM MHAYCTPUWM CUTHAAU3UPOBAA O DOABIIIOM CIIPOCE HA MAEM OAArOYeCcTms U PEAUT-
03HOCTU CpeAn poccniickmx mycyabman (Benussi, 2021).

CyMmMupys, MOSKHO CKa3aTh, YTO B IIOA€ MEAMLMHCKUX YCAYT AAS MycyabmaH Komwurer
«Xaasap» mpn AYM PT 3aHMMAaeT ITO3NULMIO TOTO areHTa, KOTOPbIV 00AaAaeT 3HAUUTEABHBIMNU
IMOAUTUIECKUMI Pecypcamu. DT pecypcsl obecrednBaoT KomureTy BoBaedeHHe B pabOTy
OpraHmM3almii UCIOAHUTEABHOM BAacTH. KomureT cBoerl paboTOM apanTupyeT W peasmnsyer
VMHULMUATUBDI PETMOHAABHBIX IIOAUTUIECKVX DAUT, CBSI3AHHBIE C IIOAACPIKKOT U ITPOABVIKEHN -
€M XaASIABHOWM MHAYCTPUM, B TOM yncAe B cpepe meannnssl. KomureT 1o crapapry «Xaasap»
mpn AYM PT paspabarsiBaeT cTaHAAPTU3UPOBAHHBIE TPEeOOBAHWS W IIPEACTABASICT MYCYAb-
MAHCKYIO MEAMIIMHY KaK IIePeYeHb KOMMEPLMAAU3UPOBAHHDIX YCAYT, OAOOPEHHBIX dKCIIeP-
Tami. OAHOML M3 TAKMUX YCAYT CTAAM «XAASIABHBIE POABI», KOTOPBIE SIBASIOTCS OAHMUM U3 He-
MHOTOYMUCACHHBIX ITOAOOHBIX IIPEAAOSKEHMI He TOABKO Ha IIOCTCOBETCKOM IIPOCTPAHCTBE,
HO U B MUpeE.

KElC XANABHBIX POIOB: KOMMEPIIMAJIM3ALIMSA PEJIUTMO3HOCTU?

APaBOOXPaHEHNME B JEAOM U POAOBCIIOMOSKEHME B YACTHOCTW Ha IIOCTCOBETCKOM IIPO-
CTPAHCTBE OTAMYAIOTCSI CTPEMUTEABHBIM POCTOM CEIMEHTA OIIAAYMBACMBIX YCAYT, KO-
TOPBIE CTUMYAUPYIOTCS AOTMKOV HeoanbepaabHoro Beibopa (Temkina & Rivkin-Fish,

2020). 3pech MOKHO YBUAETh OOABIION CIEKTP IIPEAAOSKEHWMI, HAIPUMEP IIAPTHEPCKUE

POABL, IICUXOAOIMIECKOE U IOPUANIECKOE COIIPOBOSKACHME. TaKKe OTMedaeTcs: CTOMKNUI 3a-

IIPOC HA JCUACHUE POAU HEMEAMIIMHCKUX CIICLUAAMCTOK-AOYA, KOTOPBIE CHUKAIOT Opemst me-

AMKAAU3ALUN POAOB. AOYABI HO3ULMOHUPYIOT Cebs1 KAK HEMEAMIIMHCKIUE CIICLIUAANUCTBL, B YO

332AQ9Y BXOASIT B TOM YMCAE TYMAHWU3ALNS 3aPETYAUPOBAHHOTO MHCTUTYTOM 3APABOOX PAHEHAS

Ipolecca POAOBCIIOMOKEHMsI 1 paciumpenne areutHocTn poskenny (Kykea, 2021). Kaxk mo-

Ka3bIBAIOT IIPOBEACHHBIE B PAMKAX MCCACAOBAHWUS MHTEPBBIO’, B AOYABCKMX ceTsx Tarapcra-

Ha paboTaiOT B TOM YUCAE CIELUAAMUCTKIA-MYCYABMAHKHM, KOTOPBIE IIOAACPKUBAIOT POSKEHMI]

AO, BO Bpems 1 rtocae pPoAoB. OAHAKO eHTPAABHBIM KeMCOM AASL AAHHOV CTaTbWU CTAA MHCTMU-

TYLMOHAAM3UPOBAHHBIN KETIC «XaASABHBIX POAOB». [ I[puHMMAasT BO BHMMaHNE OOIIMPHBIN AMa-

[IA30H IIPEAAOKEHNMI Ha POCCUICKOM PBIHKE YCAYT POAOBCIIOMOKEHMS, S IOCTAPAIOCH IIPO-

AHAAM3UPOBATh COCTABASIIOIJUE ITOTO Keica. TaKsKe SI COCPEAOTOYYCh HA YIIPABACHIECKON

AOTMKE VIPESKACHMS, IEPBIM B POCCIMM 3AIIYCTUBIIIETO 3TY YCAYTY. AAST aHOHMMMUBALUI MEATA-

LMHCKOTO VUPEKACHI 3A€Ch U Aaaee OYAeT ncIoab3oBarscst HazBaHne Kanunka-N.

[TpesocTaBaeHME TTOMOIGU B POAOPA3PEIICHUN AASI MYCYABMAHOK OIVMCHIBAETCSI KOMAH-
AOVl MEAMIMHCKOTO YUPEKACHMSI KAK <«YIIAKOBAHHBIN KOMMepUeckuii IpoAyKT». OpHOM
m3 mpuans, novemy Kanumka-N ocensio 2019 ropa obpaTtmaacs 3a cepTndmKaToOM XaAsIAb,
CTAAO TO, UTO CPEAV KAMEHTOK MEAMIIMHCKONM OPraHM3aluin y>ke OBIAM MYCYABMAHKM, B TOM
9MCAe MHOCTPAHKN.

«Omom npodyxm movL xomeru pearusobamo yxe 6 6ude wenocpedcmBero
chopmyrupoBarnnoii kKommepueckoti yeayzu, doaxen 6vumy doxymernm. Hy xax
Besde. Tlocae Gcmpeun pyxoBodcmBa ¢ npedcmaGumeramu cepmuduyupyro-
wux opeanol npuraiu peuterue o nodzomobre» (U3 UHTEPBBIO C COTPYAHUKOM
Kanamxn-N).

3. TToaessie marepuanst aBTopa (apxus nurepssio 2018-2020 rr.).
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COTpYAHUKIM KAMHVUKI IEPEOCMBICAUAY OOpaIeHMe 32 PEAUTMO3HBIM OCBUACTEABCTBOBA -
HUEM B PHIHOYHBIX TepmuHax. OHM CPaBHMBAIOT 3TOT MPOLJECC TOBAPU3ALUN C «YIIAKOBBIBA-
HUEM ITPOAYKTA», IIPUAAHUEM eMy DoAee IIPMBACKATEABHBIX CBOTACTB. Kommepueckas ycayra
daxTHyecKn yiKe CyIJecTBOBAAd, HO HEe MMeAd HA3BaHMS M OTACABHOV CTPOKM B IIEPEYHE YC-
ayr. O6pargenne B KomuteT «XaAsab» IIO3BOAMAO MCIIOAB30BATH CEPTUPUKAT KAK «ITUKETKY»,
AATb HOBOE HAaMMEHOBAHME W IIEPEOIIPEACAUTD CTOMMOCTb.

AAsT yCITeIITHOTO OCyIyeCcTBACHNS IIPOLEAYPHI cePTUGUKALMM BASKHO M TO, 4TO APYTas CTO-
poHa-yyacTHUK Iponecca — Komurer «Xaasiap» — 6blaa TOTOBA K IPEAOCTABACHUIO PEAUI-
O3HOW KCIIEPTU3BI B POAOBCIIOMOKeHMN. Hameperne cepruduymnposars ycayry o3ydmnsaa
eme B 2015 r. mpeabiaymmii pyroBoguteab Komurera «Xaasap» Pycram Xabubyaamm: «Hara
JeAb — CAeAaTh TaTapcTaH eHTPOM MYCYABMAHCKOTO MEAMIIMHCKOrO Typuama. B mepcnexrn-
BE — OPraHM3aLMsI POAOB AASI SKEHIMH 10 KaHoHam mmapuara» (Pomanos, 2015). B Komwure-
Te «XaAsAB> MMEAUCH HEOOXOAMMBIE KAAPBI, Y5Ke ObIA TOTOB CTAHAAPT M AATOPUTM ACTICTBU
o cepTuduranmn. AAs OCyIJeCTBACHWMS IIPOEKTA HY>KeH ObIA MHMUMATMBHBIN 3aKA34MK.
Ortum 3akasankom Beicrynmaa Kananka-N. [TocmoTpnm pAasee, 9TO MMEHHO BKAIOYAAO B cebst
IpeBpaIJeHNe XaASABHBIX POAOB B HOBYIO AASI 3dKA3UMKA JCAYTY.

Komnonenmot xararornotx podoG

COTpYyAHUKIM KAMHUKM OTMEYAIOT ILITh OCODEHHOCTEN YCAYTH, OPUIMAABHO IOAYIMBIIICT
HaspaHue «OKazaHMe MEAMIJMHCKOM TOMOIY JKeHIJUHAM B IIEPUOA POAOB»: SKEHCKAs bpura-
A3, OTCYTCTBME CIMPTA M 3aIIPENJEeHHBIX KOMIIOHEHTOB B A€KAPCTBEHHBIX CPEACTBAX, ITOKPHI-
BAAO AASI TTAMEHTKHM (IIPU IIepeMEeIeHNUN MEKAY OTACACHUSIMN), IIUTAHUE XAASIAb 1 aTpUOy-
TBI AAST MOAUTBBL PaccMOTpUM TIOApODHEE KaSKAYIO M3 OCOOCHHOCTEV B OTACABHOCTM.

1) skeHcKas 6Gpurasa

AAS TOrO 4TOOBI ITOAYYMUTD CePTUGUKAT, B POAMABHOM OTACACHUM Oblra chopmmpoBa-
Ha SKeHCKas Opurapa, CoCTOsIast U3 BOCbMIU COTPYAHMLL B 3Ty Gpurasy BXOAAT Bpad aKy-
IIepP-IMHEKOAOT, aKyIIePKa, aHeCTE3UOAOT, HEOHATOAOI, MEACECTPBI U AYOACPHI Ha CAyYait
HEODOXOAMMOCTH 3aMEHBL. AAMMHUCTPALNS IIPEAIIOAATACT, YTO B AAABHETAIIICM APYTHE CO-
TPYAHMUKI TOKE CMOTYT IIPOTATI PEAUTMO3HBIN AMKOE3, KOTOPDIV AASL ITHUX BOCBMU CITCLU-
AAVCTOB IIPOBEAYT 3KcuepT n3 Komurera n mpuraamenseit nmam. Hecmorps Ha TO, 4TO
B AQHHBIVi MOMEHT OpUrapa MmeeT SKeHCKMUH cocTas, aamuHUcTpanns u Komnrer «Xa-
ASIAD» AOIIYCKAIOT B CAyYae HEOOXOAMMOCTY IPMUBACUCHNE CIEIMAAMUCTOB MY>KCKOTO IIOAA
(Hampumep, Xupypra).
2) OTCYTCTBUE HEXAASIABHBIX KOMIIOHEHTOB

Bompoc 0 A03BOACHHOCTWM WCIIOAB3YeMBIX AEKAPCTB BCTACT ILEPeA KaSKABIM MEAMLVIH-
CKUM YUPEKACHUEM, ITO3UJUOHMUPYIOIINUM cebs KaK «XaAdab». B cayuae pOAMABHOTO OTAe-
ACHMA CHELJUAAUCTBI COCTaBMAM CIVMCOK IIPeIapaToB AAS yTBepsKAeHM: B Komwurere «Xa-
AsAB». [ lepedeHb OCHOBHBIX HEKeAATEABHBIX KOMIIOHEHTOB CBOAMTCA K CITMPTOCOACPIKAIINUM
SKUAKOCTSIM, SKEAATMHY ¥ IIOBHBIM MaTePHUaAam OPIaHUIECKOTO IIPOUCXOKACHN. AAS MeHs
CTaAO CIOPIPU3OM, 9YTO MHOTHME IIPENAPATOB, OT KOTOPBIX CTAPAIOTCA OTKA3aThCs MAJMEHT-
KM-MYCYABMAHKWU B TOCYAAPCTBEHHOM popsome, B Kamnumke-N He MCIOAB3YIOT, 0OBACHAA
CTpOrmii 0TOOp BBICOKMMM TpebOBaHMAMM K KadecTBy. Harpumep, Bech IIOBHBIV maTepraa
B KAMHMKE MMEET MCKYCCTBEHHOE IIPOMUCXOSKACHUE, YTO BPady OODBACHAIOT boAee BBICOKO
PaccachlBAEMOCTHIO M IMITOAAACPIEHHOCTBIO 110 CPABHEHMIO C KETTYTOM (IIIOBHBIN MaTepUa
M3 OpraHMYeCcKMX TKAHEel KPYIIHOTO POraToro ckora). Takoe KpOBOOCTaHABAMBAIOIEE CPEA-
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CTBO, KaK 3KCTPaKT BOASHOTO II€PLA, B YACTHOM POAAOME 3AMEHSIOT GuanoTepanmer, a B Ka-
9eCcTBEe aHTUCENTUKOB IIPUMEHSIOT becCcImMpToBble Ae3uHGUUMpyoigne cpeacTsa. Kaxk o0b-
SICHSIIOT COTPYAHMUKM KAMHWKW, OHWU AQBHO IIPUMEHSIOT 3TU IIPENaparsl, KOTOpPble XOPOIIO
3aPEKOMEHAOBAANM ceDs1 B paboTe, HE3aBUCUMO OT CTPAHBI-IIPOU3BOAUTEAS 1 KAKUX-TO APY-
rix orparndernil. Taknm oOpasom, IIpeACTABACHHBIE AASI SKCIICPTHU3BI IEPEUHNM IIPEIapaTOB
He BBI3BAAM BOIIPOCOB Y XAASABHOM KOMMUCCHUM M HE TOTPeOOBAAOCH HUKAKMUX 3AMEH.

[Tpenmaparsl 13 AByX 3aBEPEHHDIX CIUCKOB (AAS QU3MOAOIMYECKMX POAOB U AASL Ke-
capeBa CEUECHMs) XPAHAIT B KAMHUKE B CIELMAABHBIX YKAAAKAX C IIOMETKOM <AAS POAOB
XaAs1Ab». VIX OTAGACHME HOCUT CKOpee CUMBOAMIECKMiL xapakrep. COCTaB 3TUX CIIMCKOB
TOBOPUT B IIOAB3Y TOTO, YTO «XAASIAB» B KOHTEKCTE ACKAPCTBEHHBIX CPEACTB COOTBETCTBYET
GoAee AOPOTOCTOSIIUM 1 KAYECTBEHHDIM, IO MHEHWUIO CIELMUAAUCTOB IAATHOM KAMHWUKHM,
Ipenaparam.

3) «rmoxpsIBAAO»

CAOBOM <«IIOKPBIBAAO» MEAMUUHCKUMI COTPYAHMKAMMU OOO3HAYAeTCs IPUHLUMIL, CO-
TAACHO KOTOPOMY <«HpU nepemeueruts mMexoy nomeueHusmu poourvHozo omoereHus
nayuenmxa yxpvima om 630po6 noCmopoHHux nocemumeneit u compyoHuxol Kaunuxu»
(u3 narepssio ¢ corpyankom Kanankn-N). Bo Bpemst KypcoB cOTPYAHMKOB B TOM 4MCAE
MHQOPMHUPYIOT O HEOOXOAMMOCTH CKPBIBATH OT IIOCTOPOHHMX OIIpeACACHHbIe yacTn (ay-
par). [IpearroaaraeTcs, 9T0 BO BpemsI XaASIABHBIX POAOB IIOKPBITHE BCETO TEAQ POSKEHUIBI
KOHTPOAMPYETCSI IEPCOHAAOM — OTKPBITBI AUIID T€ 30HbI, C KOTOPBIMM HEITOCPEACTBEHHO
ITPOM3BOASITCS MEAMIMHCKIE MAHUITYASIUN.

CpaBHMBasI A€TAAM C TEMHM CAYYASIMHM, KOTAQ PACCMATPUBAIOTCS IIPOLEAYPEI Oobparge-
HII 32 IIAATHBIMM YCAyTam 110 poposcriomoskernio (Temknaa, 2016), MOSKHO cKasars, 9TO
MAMEHTKN B ODOMX CAYYAsIX «IIOKYIIAIOT» B IIEPBYIO OYepeAb 3a00TY 1 BHMMAHNME CO CTO-
POHBI MEAMIMHCKOTO IIEPCOHAAA.

4) nuTa"HUe XaAIAb

Kannnka-N coobmjaer KAMEHTaM O AOCTYITHOCTU B MX MEHIO XaASABHOTO ITUTAHWSL
B Kasauu GyHKUMOHMPYET OAMH KOMOMHAT, KOTOPBIN IIPEAAATACT PAa3HBIC BUABI AUETV-
9eCKOM U CIEYMAABHOM IIPOAYKLMY, B TOM dncAe XaAsiab. [TockoabKy KoMbuHAT paboTaeT
C OOIJeCTBEHHBIMM YIPESKACHWUIMM, €TI0 IIPOAYKLMS TaksKe cepTudnymnposana Komure-
TOM «XaAsIAb», KOTOPBI FAPAHTUPYET KAMEHTAM IPUEMAEMOCTD ITPOAYKIIUNA.

5) aTpubyTHI AASI MOAUTBBI

ATpubyThI AAST MOAMTBBI (KYBILMH AASL OMOBEHSI, KOBPUK AAsI Hamasza, Kopan, opuen-
THp Ha MEKKy) IIpeAAaraloTcsl KAMEHTAM KAk 4acTb yaobHo nupacTpykTypst. Cocras
3TOro HabOPpa IPEAIoAaTaeT 3HaHUe O HeOOXOAMMOCTH B UCAAME ILITUKPATHOV MOAUTBBI,
HO KaK OYATO MTHOPUPYET TOT MOMEHT, YTO POSKEHMUIJA He AOASKHA MOAUTDCS, IIOCKOADKY
OHA HAXOAUTCSI B COCTOSIHUM «PUTYAABHOM HEIMCTOTH (KaK M BO BPEMST MEHCTPYALIUIL).
I TpOAOASKMTEABHOCTD 3TOTO COCTOSIHMS HAIIPSIMYIO CBSI3aHA C AAUTEABHOCTBIO IOCAEPOAO-
BBIX BBIACACHWIL, TO €CTb IIEPUOA BOACPIKAHMUI OT MOAMUTBEL 1 UHTUMHON OAM3OCTH C MY~
SKeM Y KasKAOVL SKeHIJUHbBI MHAUBUAYaAeH. APYTOTl MPU3HAK XaASIABHON MHPPACTPYKTYPLI
B KAMHMKE — OTCYTCTBUE Ha CTEHAX aHTPOIOMOPQHBIX n3obpaskernit (pororpadpmit Ho-
BOPOSKACHHBIX ), KOTOPBIE IIPUCYTCTBYIOT B APYIMX (06bIHbIX) mararax. Bee atn arpubyTer
VMEIOT YCAOBHBIM XapaKTeP AAS TPAKTUKYIOIUX MYCYAbMaH, OAHAKO OHWM MUCITOAB3YIOTCS
B PEKAAME XAASIABHBIX YCAYT KaK CMMBOAMYECKW 3HAYMMEIE.
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VIOMSIHY TBIE COCTABASIFOLIE YCAYTH «XAASIABHBIE POABI» B IEAOM COBIIAAAIOT C MESKAYHAPOA-
HBLMIM PEKOMEHAALVSIMI U PYKOBOACTBamM 06 oprarmsamn kompopTHsix poaos (Abdul Aziz et
al,, 2017), KoTOpbIE COAMAADPHBI B TOM, YTO MMHUMAABHBIE TPEGOBAHMS IIPUEMAEMOCTH YCAYT PO-
AOBCIIOMO>KEHMST AASL MYCYABMAHOK He ITPOTUBOPEUAT IIPEACTABACHMSIM O KOMOPTHBIX JCAOBM-
SIX AASL TALMEHTOK, KOTOPbIE IIPUACPIKUBAIOTCS MHBIX PEAUTMO3HBIX MAM CEKYASPHBIX ITO3ULMIL.

Ymo onrauuBaemcs Bmecme ¢ YcAy201l XAAAAbHBIX p0O06

3 mepeuncAeHHBIX BBIIIE HECKOABKO COCTABASIOIIUX KOMIIOHEHTOB YCAYTH OBIATA AOCTYII-
Ha IagUEHTKaM WM AO CepTUPMKALWUM: BO3MOSKHOCTb COBEPINATH MOAWUTBY, IIUTAHUE XaASAD,
pasperueHHble mpenaparsl. UTo Ke M3MEHMAOCh NPUHOMIMAaAbHO? COLMOAOIMYECKN ITO
MOJKET OBITh IIPOMHTEPIPETUPOBAHO CACAYIOIIUM O0Pasom: BMECTE C OIMCAHHBIMMU B KOM-
MEPYECKOM ITPEAAOSKEHUN TISITHIO IMYHKTAMM KAMHWUKA TEHEPh IPEAAATAET KAACCOBBIE IIPU-
BUAEITM, YAOBAETBOPEHME OSKMAAHUI 3a00THI, CUMBOAMYECKME aTPUOYTHI IPUHAAASSKHOCTHU
K OIIPEACACHHOMY TEHACPHOMY M PEAUTMO3HOMY CTATYCY.

ITpusHaHMe KAACCOBOTO CTATyCA COIPSKEHO C BBICOKOV CTOMMOCTBIO M OCODBIM «IIpH-
BUACTUPOBAHHBIM» oTHOIIeHneM. CepTuduKayms ToBapa MAM YCAYTH BACUET 3a cobOV ompe-
AeAeHHbIe TpeboBaHMs K JeHOOOpPa3oBaHMIO. B OLEHOYHYIO CTOMMOCTh ABTOMATUICCKN
BKAIOYAETCS OITAATa PAOOTHI IKCIIEPTOB M MTOCACAYIOIUI MOHUTOPUHT. Bece ToBaps! 1 ycayrn
«XaASIAB» CTAHOBSITCSI AOPO’KE aHAAOTMIHBIX TOBAPOB Oe3 COOTBETCTBYIONero «aeribaar. Lle-
HOOOpasoBanne B Kanunke-N IOKa3bIBaeT, 4TO MOAyIATEACM YCAYTM BUASITCS KAMEHTBI OIIpe-
ACACHHOVI KAACCOBOV IIPUHAAACSKHOCTH: MeHee ObecriedeHHbIe KAMEHThI IIPOCTO He CMOTYT
BOCITOAB30BATBCS 3TUM (CAMBIM) AOPOTOCTOSIIIUM IIPEAAOSKECHUEM B AMHENKE YCAYT IO PO-
AOBCIIOMO>KEHMIO. MOYKHO ITPEATIOAOXKUTB, 9TO 32 CYET BBICOKMX LJeH apAMMHUCTpaums pak-
TUYECKM IIPOUBBOAUT CETPETAlUI0 CPEAM KAMEHTOB II0 SKOHOMMUYECKOMY Ipm3Haky. Pax-
Tndeck PoAsl B Kamunke-N mpeBpaigjaroTcs B 9A€MEHT CTATYCHOTO IOTpebaeHms. Maes
PO CTATYCHOE ITOTPebACHME OCHOBAHA HA TOM, YTO DOABINAS YACTh «XAASIABHOIO CEPBUCA»
13 IPEAAOSKEHHOTO KAMHMKOV MOSKET OBITh IIOAYYCHA POSKEHMUIIEN B AFDOOM POAAOME IIyTEM
[IEPEroBOPOB C IIEPCOHAAOM, O YeM HEOAHOKPATHO TOBOPWUAM MALMEHTKNU C OIIBITOM POAOB
B TOCYAQPCTBEHHBIX MEAULUHCKUX YIPESKACHUSIX.

Kpome TOro, 9TO 3TOT BapMaHT TpeOyeT 3HAYUTEABHBIX PUHAHCOBBIX BAOSKEHMIA, cepTUdN-
KalMs XaASABHBIX POAOB MOXKET CTaTh AOTIOAHUTEABHBIM apTYMEHTOM B KpuTnuke Komurera
«XaAsIAb». DTa KPUTHUKA UCXOAUT IIPEUMYIJECTBEHHO CO CTOPOHBI CAMUX MYCYABMAaH 1 HOCUT
AHTUKAUTAAUCTUIECKUI XapakTep. KpuTuka HampaBaeHa MPOTUB IIPMUCBOEHMS 3HAKA «Xa-
ASIAD» TEM TOBAPAM M YCAYTAM, KOTOPBIE HAIIPSAMYIO HE ABASIOTCS HEXKEAATEABHBIMIM — HAIIPU-
Mmep, OOABIIIIE BOIIPOCHI BBI3BIBAET IIPOAASKA IIUTHEBON BOABIL, MACAA MAM ML), OPEHAMPOBAH-
HBIX KAK «XaASIABY.

Peanrmosusre TapaHTMUNM IIOHMMAIOTCAI 3ACCHh IINPE, HEIKEAM TOAPKO PEAMUTMO3HAS IKCIIEP-
Tn3a B BUAC CepTqu)VlKaTa XaAsiab. MoskHO ITPCAITIOAOKNUTD, YTO K PEAUTMO3HDBIM T'apAHTUSIM
OTHOCUTCS OTBETCTBCHHOCTD 3ad PCAUTMO3HYIO IIPUCMACMOCTD AeTZCTBMTZ B CuTyagmmn, KoOr-
Ad cama MaMCHTKa HE MOJKET B CMAY Pa3HBIX 0BCTOSITEARCTB IIPpMHMUMATD O6AYM3HHBI€ pe-
mrenms. B MHTCPBbIO 06 ormpiTe POAOB B TOCYAAPCTBCHHBIX 6OABHTAI}3,X TNAgMCHTKW TOBOPUANU
0b O6H}eM COCTOSIHUM ITIOTCPSIHHOCTU M HECIIOCOOHOCTM BAMATH Ha IIpogecc, B TOM 9M1CAC yIa-
CTBOBATH B IIPMHATUN pemeHmZ C Y4€TOM CBOMX PCAUTMO3HBIX HOPM. B cAydae CepTT/l(i)T/lIJT/lpO-
BaHHBIX POAOB AACTCAI IrapaHTNMI, 9TO Bpadn HE TOABKO 103a60TaTCS U GYAYT IMOLUNMOHAABHO
TIOAACPZKMBATD IMAJMEHTKY, HO 1 YTO OHNM 6yA,yT IIPpMHMUMATD PEIICHMS C YICTOM Tpe6OBaHT/1f/1
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mcAama. HPGAHOAaFaeTCﬂ, 9TO ITPOIICAIINE peAVlI‘VIOBHbIIZ AMKOE3 CIICOMAAMCTDI YoKE€ 3HAIOT
3apaHee, Kakue CII0COOBI ACUEHUS TIPpUEMAEMBI AAST TALJUEHTKM-MYCYADMAHKN. Bo usbeskanne
CI/lTya]JVHZ HEOIIPCACACHHOCTNM B KAMHMUKE 3apaHee 6bIA cOCTaBAEH TICPCYCHD ITOAXOAIIMUX A€~
KapCTB C «IIPAaBMUABHBIM» COCTABOM WM IIPOBEACHDBI KOHCYABTALIMW C PEAUTMO3HBIMI IKCIIEPTA-
MU AAST COTAACOBAHMSI BOIIPOCOB, C KOTOPbhIMU Me,A,I/lI;I/lHCKVHZ TIEPCOHAA MOJKET CTOAKHYTbHC.

OTAeABHO 51 OBI XOTE€AQ OCTAHOBUTHCS HA TOM, KaK CPOPMYAMPOBAHHBIN CTAHAAPT IIPEA-
CTaBASIET HAJMEHTKY-MYCYABMAaHKY. Bo-IIepBbIX, HIOCMOTPUM Ha HOPSIAOK B3aMMOAECVACTBIUSA
HAUUEHTKM ¥ IIEPCOHAAA. B 3TOM HOPsIAKE B3aMMOAEVICTBUS COXPAHSIETCS IaTePHAAMCTCKAS
MOAEAB, B KOTOPOVl MMEHHO Bpady, a He aKylIepKa, sIBASIeTcs TaaBHOW ¢urypoi. Hecmorps
HA CYLJeCTBOBAHME MYCYABMAHCKUX AOVA W 3aIIPOC Ha PAbOTy C HUMU CPeAU POSKEHMUII-MY-
CYABMAHOK®, B CTPYKTYpe CepTUPUUUPOBAHHON YCAYTU TIO €OKA3AHUIO MEAULIMHCKOM TIO-
MOIIW >KEHIJUHAM B IIEPUOA POAOB» AOYAAM HE HAIIAOCH MeCTa. MOSKHO IIPEAIIOAOSKUTD,
9TO B GOPMYAMPOBAHMUM T OOCYKACHMM YCAYIM YIACTBOBAAM IIPEUMYILIECTBEHHO CIICLIM-
AAVACTBI-MY>KUMHBI, KOTOPBIE PYKOBOACTBOBAAMCH IPUHLOMUIIAMM AABHO CHOPMMUPOBAHHOWM
HIATEPHAAUCTCKOM MOAEAU MEAMIJMHCKOM Ipodeccuit. Bo-BTOPBIX, IPEACTABASIETCS, YTO BBI-
PabOTaHHBIN KAMHWUKOM IIOPSIAOK ACTICTBUI AASI B3AMMOACCTBIMS IIEPCOHAAA C IALIUEHTKOM
HE OCTaBASIeT IIPOCTPAHCTBA AAS AMAAOTa. 3a Gpasamy O «IIOAHOW YIAKOBAHHOCTM YCAYTU
POAOB» MOSKET CKPBIBATHCSI TOTAABHBIN AMCLMUIIAMHUPYIOIJUI MEAMIMHCKMIL B3rASIA HA PO-
SKEHMUITY, B AAHHOM CAyYae — Ha POSKEHNUIIY-MYCYABMAHKY. DTOT AUCLIAIIAMHUPYIOLITL B3TASIA
HE PACHO3HAET ACTAACI PEAUTMO3HOV IIPAKTUKY, IIOCKOABKY AAS HETO ITAJMEHTKA — 3TO BCE
elge OObeKT MEAMLIMHCKOIO BMEIIATeABCTBA, 4 He YYBCTBYIOIYMI CYOBEKT C IIMPOKUM CIIeK-
TPOM HOTPEOHOCTEN U MHAUBUAYAABHBIX OCOOCHHOCTETA.

Pe3iomupys, MOJKHO CKa3aTh, 4YTO HA MPOTKEHMUNM OIPEACAEHHOTO BPEMEHN KAMHMUKA OT-
BEYaAa 3aIIPOCAM CBOUX KAUCHTOK-MYCYABMAHOK B PAMKAX OOIIJEro MOPSIAKA B3aUMOACTICTBIASL
C MAJMEHTKAMU. YAOBACTBOPEHME OCODOBIX 3aIPOCOB HE BBIACASIAOCH B OTACABHYIO YCAYTY. 3a-
TeM aAMUHUCTPAUMS KAMHUKM OOPaTMAACh 3a PEAUTMO3HOM cepTuUKAIIUET], YTOOBI KOM-
MEPUMAAUZUPOBATh OOCAYSKMBAHWME KYABTYPHO-CHEIUPUISCKUX KAMEHTOB. S moaararo, u4To
OCHOBY KOMMEPIMAAU3AIUN Y USBACICHASI AOTIOAHUTEABHOV ITPUOBIAM M3 YCAYTH XaASIABHBIX
POAOB COCTABASIET IIOATBEPKACHHAS PEAUTMO3HAS KOMIETEHTHOCTD EPCOHAAA, BOCITPOU3BO-
AMMOCTB yeayrn (Oe3 HeOOXOAMMOCTM BeACHMS AOIIOAHWUTEABHBIX II€PErOBOPOB CO CTOPOHBI
KAMEHTKW 1 €€ CeMbW) M allPMOPHOE KOHCTPYMPOBAHME NMALMUEHTKU KaK «KYABTYPHO-OCO-
6ovi». Bmecre ¢ ycayrovi manueHTKe IIPEAAATaeTCs YeTKO IIPOIMCAHHAs KaPTUHA OSKUAAHMUI
OTHOCHUTEABHO ACTACTBUI MEAMIJMHCKOTO IIEPCOHAA], 4 TAK)KE HAOOP KAACCOBBIX IIPUBUACTHUTA.
Tem campm kevic Kanunxn-N aeMOHCTpUpYeT, Kak MAEM TOBAPMU3ALWMM PEAUIMO3HBIX Oaar
ITPOHMKAIOT B CHEPY YACTHBIX MEAMIUHCKUX YCAYT. [eHAEpHAS cerperayms CTAHOBUTCA CAMBIM
BUAMMBIM W AOCTYITHBIM CITOCOOOM ITPOAEMOHCTPUPOBATH MUHUMAABHYIO KYABTYPHYIO KOM-
HETEHTHOCTH CO CTOPOHBI ITOCTABIJMKOB MEAMITMHCKUX YCAYT.

3AKJIIOYEHUE

AHHOE WMCCACAOBAHME IOCBsIeHo cpopmmposasiremycst B Pecrybanke Tatapcran
PBIHKY OITAQUMBAEMBIX MEAMIMHCKUX VCAYT AASI MYCYABMA@H, KOTOPBIM ITO3BOASIET
OAHOBPEMEHHO CMOTPETh Ha IIPOLEeCcChl KOMMOAUPUKALWUI PEAUTMO3HON CEH3UTMUB-
HOCTW ¥ Ha MapKeTM3anuio B obaacTi 3ppaBooxpaneHnst. OAHMM M3 MHCTPYMEHTOB MapKu-
POBaHMA TOBAPOB M YCAYT KaK <«YCAYT AAS MYCYADMAH» CTAHOBUTCS CEPTUPUKALMUSI XaASIAD.

4. Tloaesbie marepuaan: asropa (apxus uurepsbio 2018-2020 rr.).
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B mocaepHME HECKOABKO AET TAABHBIM IIOCTABIOVUKOM YCAYT ceprumragmuu cras Kommrer
«XaAsIAB», KOTOPBIV 3aHUMACTCS PaspaboTKOM 1 GopmyanpoBanmem mpasua. [Tpn dopmyan-
POBaHMM IIPABUA TOTO, KAKUMU AOAKHBI OBITh MEAMLJMHCKUE YCAYTU AASI MYCYABMAH, OAHUM
73 TAABHBIX IIPUHLUIIOB CTAHOBUTCS MUX FEHACPU3UPOBAHHOCTD — SKEAATEABHOE COBIIAACHME
[OAQ TTAMEHTA Y MEAMIIMHCKOTO pAOOTHMKA, a TAKIKE IIPUBATHOCTH U CODAIOACHME aypaTa.

Poct IIPpEAAOSKCHMS Ha PBIHKE XAASJADPHBIX TOBAPOB M YCAYT IIOAACPIKUBACT BUAMMOCTD MY~
CYAbMAH KaK aKTMBHBIX aI€HTOB, KOTOPbIC O6Cy>KAaIOT IIpaBmaa MYCyAI)MaHCKOIjl 6V103TT/1KT/1,
HpO6YIOT HOBBIC TOBAPhI M BCTYIIAIOT B IICPETOBOPDI C MCAMIMHCKMUMN HpO(l)eCCVlOHaAaMVl,
CO3AaBasd CTabMABHBIN CIIPOC HE TOABKO HaA Ka4Y€CTBO, HO M Ha KYAPTYPHYIO CCH3UTUBHOCTDH
YCAVT. B aTom KoHTeKcTe mmosiBA€HME YCAYTHM «XaASIABHBIE POABI» MOJKHO pacCMaTPUBATh KaK
HpOTVlBOpe‘IVlelTZ (1)€HOMCH. C OAHOTZ CTOPOHBI, KOMMEPUMAAM3ATIL KyAbTypHOIZ CCH3UTUB-
HOCTU U TCHACPU3UPOBAHHOCTU YCAYT MaHT/lq)eCTT/lpyeT 60AbIION CABUT B CTOPOHY ITaLJMCH-
TOOPUCHTUPOBAHHOCTNU. yCAyI‘OTZ TapaHTUPYETCIA BHMMAHNE K TIAMEHTKE, BbICOKOC KA9€CTBO
IIpeNapaToB, KOM(i)OpT W IIPUBATHOCTD. OAHaKO BerHMTZ CEIMEHT JEHOBOI'O AMaIlla3OHa, B KO-
TOpI)ITZ TIOIMAAACT 3TA YCAYTA, 3ACTABASICT 3aAYMATHCI O TOM, 9TO KOM(i)OpT " BHMMaHME CO CTO-
POHBI MEAMIMHCKOTO IIEPCOHAAQ TOBAPU3UPYIOTCI M IIPEBPAIJAIOTCS B KAACCOBYIO ITPUBUAC-
T'MIO, AOCTYIIHYIO B€CbMa OIPaHMYICHHOMY YNUCAY MYCYADPMAHOK.

Pe3ioMmpys1 aHAAM3 IIPEAOCTABACHWAS YCAYIT XAASABHBIX POAOB, OOPaTUMCS K BOIIPOCY, 4TO
3TOT KeTiC COODIIaeT O TeHACPHBIX IIPaBUAAX B MYCYABMAHCKOM MeannHe. Keric kommepun-
AAM3UPOBAHHOV 3200THI B CAy4ae XAASABHBIX POAOB IIPOICHACT XapaKTep IIPaBUA B3aUMO-
AericTBMsI (B 9aCTHOCTM — IapaHTUM CODAIOACHWSI TEHACPHBIX IPAHUL] M BOODIIe KYABTMBALIMI
FEHACPU3UPOBAHHOCTI) B cdepe YaCTHOM MEAULMHBL B rocyaapcTBeHHOM 3ApaBOOXpaHEHMN
TeHACPHBIE IIPaBMAA IIPOAOASKAIOT PAbOTATh OKKA3UOHAABHO, TO €CTh «IIO CAYYAIO», KOTAA
MAalVMeHTKa-MyCyAbMAHKA MOSKeT PACCYMTBIBATH HA YUACTHE B POAAX IEPCOHAAA SKEHCKOTO
II0AQ, OCYIJECTBUB IIPEABAPUTEABHbIC IIEPETOBOPLL B cAydae POAOB B paMKax YacTHOM MEAU-
LIMHBI HAOAIOAA@TCS YCTAHOBACHHBIN W IIPEACKA3YEMBbIVi IIEPEYEeHb IIPABUA, TAC OT IALUMEeHTKU
HE O3KMAAETCST HUKAKMUX YCUAUI AAsT yeTaHOBAEHMS (He)(POPMAABHBIX OTHOLICHW, 4 Pa3HbIe
$OpMBI crielMaAn3upoBaHHOM 3a00TEl (B TOM 4MCA€ T€HACPHOE, PEAUIMO3HOE M KAACCOBOE
dperimnpoBanmne) yke rapaHTUPOBAHBI GAKTOM IIOAIUCAHUS AOTOBOPA OKA3AHMSI YCAYIA.
[TopOGHBIE TPAKTMKY BIMCHIBAIOTCS B MAEIO O pacimpsiomemcst Heoanbepaansme (Hughes
Rinker, 2015), KOTOPBIII MOKET COYETATh MYCYABMAHCKMUE IIPEACTABAEHMSI OTHOCUTEABHO
$epTUABHOCTI Y POAOBCIIOMOXKEHMS W AOTMKY HEOAMOEpaABHOTO BBIOOpA OIIAAYMBAEMOTL
MEAUIIMHCKOM 3200THI.

74



Marusg BATyrHA

Bbusauorreaeousa

AP PT (2019). B TarapcraHe 3al1yCKarOT IPOIPAMMBI IIO PA3BUTHUIO M IONYASIPU3ALAN KOH-
yenmu xaasabHoro obpasa skmsam Halal Life Style. ArenTcTBo MHBECTMIMOHHOTO pasBuTms
Pecniybamkm Taraperan, 24 aexabps. Peskum pocryma http://tidatatarstan.ru/rus/index.htm/
news/ 1642898 htm.

Anronos, K. (2016). Xaasap B 6eanx xasartax. Kommepcant, 13 mroas. Pesxum pocryma
https:/ /wwwkommersant.ru/doc/3036966.

Bepapiesa E. (2012). «3A0poBbe He KYIMIIB»: O IIPOTUBOPEUMSIX MAPKETU3ALIMUNU SKU3HEHHO
BayKHBIX OAAr Ha IPUMEPE PHIHKA CTOMATOAOTMYECKMX YeAyT B Mockse. Laboratorium. Kyprar
coyuarvHvix uccaedobanuit, 4(2), 91-114.

Bcepoceniickas nepermcs Haceaerns 2010 ropa. Pesxum pocryma https://www.gks.ru/free_
doc/new_site/perepis2010/croc/results2.html.

[apaesa, A.M. (2017). ITpepanpunanmareasctBo Pecrrybamkm TarapeTan B yCAOBIMSX MCAAMCKO-
O BO3POKAEHME: IpObAeMBI 1 TpenmyIgecTsa (10 MATEPHUAAAM IKCIEPTHOTO onpoca). Teope-
TUIECKASI U IPUKAAAHAS SKOHOMUKA, (3), 120-134.

E-Ucaam (2009). Vapesraen meamgmuckmii otaea AYM Tatapcerana. E-Islam, 10 oexabpst. Pe-
skum poctyna http://www.e-islam.ru/newsall /news/?1D=1855.

Kyxkca, T.A. (2021). Aoyabckoe COIPOBOSKACHUE POAOB: TEHE3NUC, AUCKYPCHI M IIPAKTUKIA IMO-
LJMOHAABHOM 1 PU3NIECKON HEMEAMUMHCKOM 3a60Tbl. MOHUTOPMHT OBIeCTBEHHOTO MHEHVAS:
SKOHOMMUECKUE 11 COUMAABHBIE IlepemeHsl, 3, 226-249.

Kycanosa, A. (2021). Muaaycrpms xasaa B Peciybanke Tarapceran. Mcaam B coBpemeHHOM
mupe, 17(1), 159-176.

Parosumna, C. (2018). <Teao 60abmte He mpuHassesxut Aanaxy?> Mcaameras 6nostmka: oT po-
TOBMI] HEBEPHBIX A0 KAOHUPOBAHMS MPABEAHUKOB. APXEOAOTHS PYCCcKOit cmepTth, 6, 30-51.

Pomanos, A. (2015). Byaem aeaurscst o mapuary. Komcomorvcras npabda, 14 oxrsbpst. Pe-
skum pocryna https://www.kazan kp.ru/daily/26446.4/3315967 /.

Coxb6er (2019). 3poposbe Teaa n ayum. Sobbet, 23 aexabps. Peskum pocryma https://sohbet.
media/2019-12-zdorove-tela-i-dushi/.

Tarn6os, M. (2018). [TpakTnkm oLjeHMBAHMS MOPAABHO HATPYKEHHBIX TOBAPOB: Ha IIPUMEPE
PBIHKA XaAsIABHOM IPOAYKUMU B Pocenm. Marucreperast auccepragms, Bercmas [koaa Dxrono-
MuKM, Mocksa.

Temrmna, A.A. (2016). Onaaunsaemast 3a60ta 1 6€30IACHOCTD: YTO IPOAACTCS W IIOKYIIACTCSI
B poanabHBIX poomax? Coynonorns saacty, 28(1), 76-106.

Abdul Aziz, N., Ibrahim, I, Abdul Raof, N., Abdullah, R, Yahaya, N. A, & Ahmad, N. (2017).
Humanising childbirth for Muslim Women: Call for a Shariah Compliant Guideline. Journal of
Contemporary Islamic Studies, 3(2), 17-36.

Atighetchi, D. (2007). Islamic Bioethics: Problems and Perspectives. Dordrecht: Springer.

Ayubi, Z. M. (2019). Gendered Morality. New York: Columbia University Press.

Benussi, M. (2021). Living Halal in the Volga Region: Lifestyle and Civil Society Opportunities.
In A.U. Yakin & L.-L. Christians (eds), Rethinking Halal (pp. 265-293). Leiden: Brill.

Borozdina, E., & Novkunskaya, A. (2020). Patient-centered Care in Russian Maternity
Hospitals: Introducing a New Approach Through Professionals’ Agency. Health, June. doi.
org/10.1177 /1363459320925871.

Darko, N. (2021). Engaging Black and Minority Ethnic Groups in Health Research: ‘Hard to
Reach’? Demystifying the Misconceptions. Bristol: Bristol University Press, Policy Press.

Faller, H. M. (2011). Nation, Language, Islam: Tatarstan’s Sovereignty Movement. Budapest:
Central European University Press.

75


http://tida.tatarstan.ru/rus/index.htm/news/1642898.htm
http://tida.tatarstan.ru/rus/index.htm/news/1642898.htm
https://www.kommersant.ru/doc/3036966
https://www.gks.ru/free_doc/new_site/perepis2010/croc/results2.html
https://www.gks.ru/free_doc/new_site/perepis2010/croc/results2.html
http://www.e-islam.ru/newsall/news/?ID=1855
https://www.kazan.kp.ru/daily/26446.4/3315967/
https://sohbet.media/2019-12-zdorove-tela-i-dushi/
https://sohbet.media/2019-12-zdorove-tela-i-dushi/

[SLAMOLOGY TOM 11 » Ne1 } 2021

Firdous, T, Darwin, Z., & Hassan, S. M. (2020). Muslim Women'’s Experiences of Maternity
Services in the UK: Qualitative Systematic Review and Thematic Synthesis. BMC Pregnancy and
Childbirth, 20(1), 1-10.

Flick, U. (2018). An Introduction to Qualitative Research. London: Sage.

Hasnain, M., Connell, K. J., Menon, U., & Tranmer, P. A. (2011). Patient-Centered Care for
Muslim Women: Provider and Patient Perspectives. Journal of Women’s Health, 20(1), 73-83.

Hughes Rinker, C. (2015). Creating Neoliberal Citizens in Morocco: Reproductive Health,
Development Policy, and Popular Islamic Beliefs. Medical Anthropology, 34(3), 226-242.

Kasstan, B. (2019). Making Bodies Kosher: The Politics of Reproduction Among Haredi Jews in
England. New York, Oxford: Berghahn Books.

Leininger, M. (1995). Overview of Leininger’s Culture Care Theory. In M. Leininger & M. R.
McFarland (eds.), Transcultural Nursing: Concepts, Theories, Research and Practices (2nd ed., pp.
93-111). New York: McGraw-Hill.

Mead, N., & Bower, P. (2000). Patient-centredness: A Conceptual Framework and Review of
the Empirical Literature. Social Science & Medicine, 51(7), 1087-1110.

Serrano, S. (2020). Bacon or Beef? Fake’ Halal Scandals in the Russian Federation:
Consolidating Halal Norms Through Secular Courts. Sociology of Islam, 8(3-4), 387-408.

Tackett, S., Young, J. H, Putman, S., Wiener, C., Deruggiero, K., & Bayram, J. D. (2018).
Barriers to Healthcare Among Muslim Women: A Narrative Review of the Literature. Women’s
Studies International Forum, 69, 190-194.

Temkina, A., & Rivkin-Fish, M. (2020). Creating Health Care Consumers: The Negotiation
of Un/official Payments, Power and Trust in Russian Maternity Care. Social Theory & Health,
18(4), 340-357.

Van Waarden, E, & Van Dalen, R. (2013). Halal and the Moral Construction of Quality: How
Religious Norms Turn a Mass Product Into a Singularity. In J. Beckert and Ch. Musselin (eds.),
Constructing Quality: The Classification of Goods in Markets (pp. 197-222). Oxford: Oxford
University Press.

Yusupova, G. (2016). The Islamic Representation of Tatarstan as an Answer to the Equalisation
of the Russian Regions. Nationalities Papers, 44(1), 38-54.

Zelizer, V. (1979). Morals and Markets: The Development of Life Insurance in the United States.
New York: Columbia University Press.

76



Marusg BATyrHA

REFERENCES

AIR RT (2019). V Tatarstane zapuskayut programmy po razvitiyu i populyarizatsii kontseptsii
khalyal'nogo obraza zhizni Halal Life Style. Agentstvo investitsionnogo razvitiya Respubliki
Tatarstan, 24 dekabrya. http://tidatatarstan.ru/rus/indexhtm/news/1642898 htm. (In
Russian).

Antonov, K. (2016). Khalyal’ v belykh khalatakh. Kommersant, 13 iyulya. https://www.
kommersant.ru/doc/3036966. (In Russian).

Atighetchi, D. (2007). Islamic Bioethics: Problems and Perspectives. Dordrecht: Springer.

Ayubi, Z. M. (2019). Gendered Morality. New York: Columbia University Press.

Benussi, M. (2021). Living Halal in the Volga Region: Lifestyle and Civil Society Opportunities.
In A.U. Yakin & L.-L. Christians (eds), Rethinking Halal (pp. 265-293). Leiden: Brill.

Berdysheva E. (2012). «Zdorove ne kupish’»: o protivorechiyakh marketizatsii zhiznenno
vazhnykh blag na primere rynka stomatologicheskikh uslug v Moskve. Laboratorium. Zhurnal
sotsial'nykb issledovaniy, 4(2), 91-114. (In Russian).

Borozdina, E., & Novkunskaya, A. (2020). Patient-centered Care in Russian Maternity
Hospitals: Introducing a New Approach Through Professionals’ Agency. Health, June. doi.
org/10.1177 /1363459320925871.

Darko, N. (2021). Engaging Black and Minority Ethnic Groups in Health Research: ‘Hard to
Reach’? Demystifying the Misconceptions. Bristol: Bristol University Press, Policy Press.

E-Islam (2009). Uchrezhden meditsinskiy otdel DUM Tatarstana. E-Islam, 10 dekabrya.
http://www.e-islam.ru/newsall /news/?ID=1855. (In Russian).

Faller, H. M. (2011). Nation, Language, Islam: Tatarstan’s Sovereignty Movement. Budapest:
Central European University Press.

Firdous, T, Darwin, Z., & Hassan, S. M. (2020). Muslim Women’s Experiences of Maternity
Services in the UK: Qualitative Systematic Review and Thematic Synthesis. BMC Pregnancy and
Childbirth, 20(1), 1-10.

Flick, U. (2018). An Introduction to Qualitative Research. London: Sage.

Garaeva, A.M. (2017). Predprinimatel’stvo Respubliki Tatarstan v usloviyakh islamskogo
vozrozhdeniya: problemyi preimushchestva (pomaterialam ekspertnogo oprosa). Teoreticheskaya
i prikladnaya ekonomika, (3), 120-134. (In Russian).

Hasnain, M., Connell, K. J., Menon, U., & Tranmer, P. A. (2011). Patient-Centered Care for
Muslim Women: Provider and Patient Perspectives. Journal of Women'’s Health, 20(1), 73-83.

Hughes Rinker, C. (2015). Creating Neoliberal Citizens in Morocco: Reproductive Health,
Development Policy, and Popular Islamic Beliefs. Medical Anthropology, 34(3), 226-242.

Kasstan, B. (2019). Making Bodies Kosher: The Politics of Reproduction Among Haredi Jews in
England. New York, Oxford: Berghahn Books.

Kuksa, TL. (2021). Doul’skoe soprovozhdenie rodov: genezis, diskursy i praktiki
emotsional’noy i fizicheskoy nemeditsinskoy zaboty. Monitoring obshchestvennogo mneniya:
ekonomicheskie i sotsial nye peremeny, 3, 226-249. (In Russian).

Kusanova, D. (2021). Industriya khalal v Respublike Tatarstan. Islam v sovremennom mire,
17(1), 159-176. (In Russian).

Leininger, M. (1995). Overview of Leininger’s Culture Care Theory. In M. Leininger & M. R.
McFarland (eds.), Transcultural Nursing: Concepts, Theories, Research and Practices (2nd ed., pp.
93-111). New York: McGraw-Hill.

Mead, N, & Bower, P. (2000). Patient-centredness: A Conceptual Framework and Review of
the Empirical Literature. Social Science & Medicine, 51(7), 1087-1110.

Ragozina, S. (2018). “Telo bol’she ne prinadlezhit Allakhu?’ Islamskaya bioetika: ot rogovits
nevernykh do klonirovaniya pravednikov. Arkheologiya russkoy smerti, 6, 30-51. (In Russian).

77



[SLAMOLOGY TOM 11 » Ne1 } 2021

Romanov, D. (2015). Budem lechit’sya po shariatu. Komsomol’skaya pravda, 14 oktyabrya.
https:/ /www.kazan kp.ru/daily/26446.4/3315967 /. (In Russian).

Serrano, S. (2020). Bacon or Beef? ‘Fake’ Halal Scandals in the Russian Federation:
Consolidating Halal Norms Through Secular Courts. Sociology of Islam, 8(3—4), 387-408.

Sokhbet (2019). Zdorov'e tela i dushi. Sobbet, 23 dekabrya. https://sohbet.media/2019-12-
zdorove-tela-i-dushi/ (In Russian).

Tackett, S., Young, J. H, Putman, S., Wiener, C., Deruggiero, K., & Bayram, J. D. (2018).
Barriers to Healthcare Among Muslim Women: A Narrative Review of the Literature. Women'’s
Studies International Forum, 69, 190-194.

Tagibov, M. (2018). Praktiki otsenivaniya moral'no nagruzhennykhb tovarov: na primere rynka
kbalyal’noy produktsii v Rossii. Magisterskaya dissertatsiya, Vysshaya Shkola Ekonomiki, Moskva.
(In Russian).

Temkina, A. A. (2016). Oplachivaemaya zabota i bezopasnost’: chto prodaetsya i pokupaetsya
v rodil'nykh domakh? Sotsiologiya viasti, 28(1), 76-106. (In Russian).

Temkina, A., & Rivkin-Fish, M. (2020). Creating Health Care Consumers: The Negotiation
of Un/official Payments, Power and Trust in Russian Maternity Care. Social Theory & Health,
18(4), 340-357.

Van Waarden, F, & Van Dalen, R. (2013). Halal and the Moral Construction of Quality: How
Religious Norms Turn a Mass Product Into a Singularity. In J. Beckert and Ch. Musselin (eds.),
Constructing Quality: The Classification of Goods in Markets (pp. 197-222). Oxford: Oxford
University Press.

Vserossiyskaya perepis’ naseleniya 2010 goda. https://www.gks.ru/free_doc/new_site/
perepis2010/croc/results2.html. (In Russian).

Yusupova, G. (2016). The Islamic Representation of Tatarstan as an Answer to the Equalisation
of the Russian Regions. Nationalities Papers, 44(1), 38-54.

Zelizer, V. (1979). Morals and Markets: The Development of Life Insurance in the United States.
New York: Columbia University Press.

78



JIFOIOBUK-MOXAME/I 3AXE/]I.
TOMOCEKCYAJIbHOCTbD, TPAHC-UJIEHTUYHOCTD
Y ICJIAM: UCCJIEZIOBAHUE CBAIIIEHHOT'O
MMUCAHUA. TIPOTUBOCTOSHUE

IIOJINTUKE I'EH/IEPA Y1 CEKCYAJIbHOCTH. —
AMCTEPZIAM: U3/IATEJILCTBO

AMCTEPAAMCKOI'O NMopanc Anccen Jlok
YHUBEPCUTETA, 2020 laurance janssenlok@gmail.com

Aarnnas cmamos npedcmaBasem cobott peyernsuio Ha knuzy AodoGuxa-Moxame-
da 3axeda «lomocexcyarvHocmv, mparc-udeHmuHocmo u ucram: uccredobarue
Céawyenrozo Iucanus. Ilpomubocmosrue norumuxe zendepa u cekCyarvHo-
cmu», komopas bviaa onybauxobara 6 2020 2. Knuza 3axeda npodorxaem axade-
MUHECKYI0 OUCKYCCUIO, HALAMYTO cepuetl pabom, npeumyuyecmberno uddanHvix
6 nocaedrue 10-15 rem, kKomopoie UCcACOYION mMemy 20MOCEKCYANHOCTIU U 20MO-
cexcyarvrotl udenmuurocmu 6 ucrame. B cBoeti kruze 3axed npobodum ararus
perueuozroix ucmounuxoB (Kopara u xaducoB), KAACCUveckol Aumepanmypol
(cyuiickoit u wiuumckoti noasuu), a maxxe ebamoB 6 copemeriom Pppanyys-
cxom obuwgecmBe, wmobot npedcmalbumo Wupoxyo Kapmumy pazHoobpasHocmu
udeti 0 cekcyarvHoCmu U cekCyarvrot udenmuurocmu 6 ucaame; 3axed maxoxe
omcmauBaem mrenue, 4o opmupobarie meree MOAEPaHINHOZ0 OMHOUEHUS
K 2omocexcyarvrocmu 6 opmodoxcarvrom ucrame pazbubaroco 6 mecHoti c6a3u
¢ eBponetickum KOAOHUANUSMOM U NOCHIKOAOHUANDHOIMU OMHOuweHUAMU. bra-
200aps cBoemy onvimy 6 mycyromarckux coobugecmbax x6up u zeeG 6o Oparn-
yuu, 3axed Goickazvibaem B3eaqdvt u udeu OmMHOCUMEAvHO 2eHepHbLX acnekmob,
umerougux mecmo Ha HuzoBom ypobue. Aannas nyoauxayus 6ydem urmepecia
WUPOKOMY KpY2ZY uumamenetl, 3aurimepecobartoix 6 03HaKoMAEHUU C EMOLL.

BrirryckHMIa MarucTparypal
AeripeHcKOro yHMBEpCHUTETA
(Hupepaanapr)

Aoparnc Anccen Aok
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ZAHED, L.-M. (2020). HOMOSEXUALITY,
TRANSIDENTITY, AND ISLAM:

A STUDY OF SCRIPTURE. CONFRONTING

THE POLITICS OF GENDER Laurance
AND SEXUALITY. AMSTERDAM: Janssen Lok
AMSTERDAM UNIVERSITY PRESS laurance janssenlok@gmail.com

DOL http://dx.doi.org/10.24848 /islmlg.11.1.06

The book under review is authored by Ludovic-Mobammed Zahed (b. 1977),
a French scholar of social psychology and the founder of Homosexuels
musulmans de France, an association for gay and queer Muslims in France.
With bis work Zahed, who identifies as a feminist, gay
Laurance Muslim and bholds a position of an imam in an inclusive
Janssenlok ;0501 in Paris, seeks to contribute to the expanding body
AfA.ﬁT aduate from — of qcademic work that engages with issues of gender and
eiden University L. , , .
(the Netherlands) ~ sexuality in Islam. As bis sources of inspiration, e names
Islamic feminist scholars Fatima Mernissi (eg. 1987;
2003) and Amina Wadud (1999; 2008), as well as a prominent scholar on
sexual diversity in Islam, Scott Siraj Kugle (2010; 2013). If Islamic feminist
studies bave already evolved into an established field that has its roots in
the 1980s, topics of homosexuality and non-binary gender identity in Islam
have begun attracting scholarly interest only relatively recently. Particularly
inthe last decade, there has been a visible growth in the number of published
works that bave engaged with these topics from theological, sociological, and
historical perspectives (e.g., Roscoe & Murray, 1997; El-Rouayheb, 2009;
Habib, 2010; Shah, 2018). Challenging the premise that homophobia and
misogyny are in compliance with Islamic ethical values, Zadeb’s book clearly
draws on the arguments developed in these trailblazing works.

edge but also as a symbol of revolt specifically against the established status quo in
French academia. The latter, he believes, lags behind its English speaking-counterpart
when it comes to sensitive topics related to sexuality and gender in religious minority groups.
Zahed, who was born in Algeria but raised in France, argues that “unresolved postcolonial
conflicts and Islamophobic discrimination remains a decades-old factor [in French society]”
(p. 13). His Homosexuality, Transidentity, and Islam (which first appeared in French; Zahed,

2017) continues Zahed’s previous line of research. His earlier books include Le Coran et la

: Z ahed envisions his book not only as a contribution to the academic body of knowl-
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chair (‘The Qur'an and the Flesh, 2012) as well as LGBT musulman-es: du Placard aux Lumi-
eres: Face aux obscurantismes et aux homonationalismes (LGBT Muslims: Out of Closet to the
Light: Facing Obscurantism and Homonationalism, 2016).

Homosexuality, Transidentity, and Islam was translated into English by scholar Adi S.
Bharat, who also wrote an afterword to this work. Bharat equally identifies as a gay man but
confesses that, given his experiences, he was unable to maintain his Muslim identity. A fore-
word by Jan Jaap de Ruiter, a Dutch scholar at the University of Tilburg, further contextual-
ises this publication’s contribution to the academic discourse.

In total, the book comprises eleven chapters in addition to the for- and afterwords and
the author’s conclusion. The first four chapters stand somewhat separately from the rest of the
book. Here Zahed turns to Islamic sources to analyse aspects of the doctrine from the per-
spectives of gay, lesbian and transgender Muslims. He begins his study with scrutiny of several
Qur’anic verses that deal with questions of gender and sexuality (Chapter 1). Zahed points
out that the Qur'an does not speak directly about homosexuality; yet by reading the scripture
carefully, one can assume that people with different sexual preferences are God’s creations, like
anyone else. Zahed then turns to the contested notion of ‘sodomy’ as it appears in the Qur'an
and argues that the word refers only to criminals who raped men, and that it does not signify
men who engaged in non-heterosexual practices (Chapter 2). Chapter 3 focuses on the Proph-
et’s opinions regarding homosexuality. Here, Zahed posits that the Prophet did not express
clear standpoints on homosexuality, and most of the hadiths that condemn non-heterosexual
practices do not have a reliable chain of transmission — which means they reflect positions that
emerged after the Prophet’s death. The author summarises most of his statements in Chapter 4
and briefly discusses the opinion of different Islamic schools of law on ‘sodomites.

In trying to reconcile faith with the permissibility of same-sex attraction, in the first part
of the book, Zahed goes back to the root of mainstream ideas on sexuality and aspires to
show that the stigmatisation of homosexuality is not in accordance with the original Qur'anic
teaching. By and large, his review of sources does not provide any novel arguments that have
not yet been covered in previous academic scholarship on homosexuality and gender in Is-
lam (e.g., Kugle, 2010). Certainly, the advantage of the book is that Zahed’s writing style and
examples are easily accessible to people without previous knowledge of Islamic sources; how-
ever, some of his arguments do not have a sound evidence basis and appear as the author’s
personal, emotionally coloured opinions. For instance, describing Abu Hurayra (d. 680), one
of the Prophet’s companions, Zahed pictures him as “likely a repressed gay man without de-
sire for women, who became clearly homophobic and misogynistic and produced so-called
hadiths that condemned, at random, dogs, women, and gay people” (p. 50).

Of a different kind is the second part of the book that comprises Chapters 5-11. It delves
into questions of how notions around gender and sexuality have evolved throughout the
centuries. Rather than being in-depth studies, these chapters are relatively concise and pro-
vide a broad overview of different aspects from history, literature, and present-day life of
Muslims, both in Europe and elsewhere.

Chapters 5-7 look at the transmission of ideas about homosexuality from Christian Eu-
rope into the Islamic World, or to be precise, its Arabic-speaking part. According to Zahed,
the idea of homosexuality being an illness that requires medical treatment entered the Is-
lamic discourses only in the nineteenth century, following the European colonial expansion.
It is within the context of biomedical and psychiatric discourses in mid-nineteenth-century
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Europe that homosexuality was increasingly framed as a form of sexual identity, and con-
sequently a deviation — the process that Foucault elaborated on in his History of Sexuality
(Foucault, 1980). Prior to the encounter with European perceptions on homosexuality, Za-
hed argues, in the Arabic-speaking world such practices were part of everyday life and not
marked as something prohibited. Somewhat expectedly, he proves his position by referring
to examples from Sufi literature and its metaphorical allusions to male-to-male affection.
In Zahed’s opinion, such a relatively neutral, if not approving, stance on homosexuality in
Muslim societies changed by the twentieth century, as European ideas received widespread
dissemination and were internalised by colonial Muslim subjects.!

Chapters 8-9 continue this discussion by focusing on the emergence of gender identi-
ties. Here Zahed posits that the very notion of ‘homosexuality’ (and later ‘transsexuality’) as
part of identity constitutes a European phenomenon. Before being subjected to European
colonialism, the Arab world did not draw strict demarcation lines between homo- and het-
erosexual practices, let alone define a distinct homosexual identity. A man could be attracted
to another man and engage in sexual intercourse with him without necessarily identifying
himself as a gay man. In order to understand the history of homosexuality in Islam, Zahed
argues, it is necessary to introduce the distinction between active and passive roles in male
homosexual practices. The passive role, he argues, was assumed predominantly by slave boys
who were commonly gendered as unmasculine — a phenomenon that was largely regarded
as normal in Muslim societies prior to the nineteenth century.? The stigmatisation of such
practices arguably occurred only under the influence of Christian missionaries.

The final two chapters, 10 and 11, introduce cases from present-day France, as Zahed de-
picts challenges that French queer and gay Muslims face in trying to reconcile their religious
and gender identities. He draws on his extensive fieldwork material collected as a result of
participant observation. This material has much potential to provide original insights, and one
wishes the author was more explicit about how exactly the data was collected and analysed.
Zahed posits that for many Muslims who do not fit into conventional structures, maintaining
an alternative identity is coupled with social ostracism. On the one hand, they are oftentimes
excluded from family networks and religious minority communities in Europe that reject ‘non-
traditional’ gender identities and sexual practices. On the other hand, gay Muslims frequently
choose to distance themselves from existing French LBTQ+ networks, given the latter’s em-
beddedness in ideologically coloured debates. Zahed uses the term “homonationalism”, first
introduced by Puar (2007), to assert that alternative gender and sexual identities are currently
used “to justify or combat imperialism, at the expense of gender and sexual minorities, without
actually being concerned for their well-being or rights” (p. 89). As identity categories linked to
gender and sexuality become highly contested both in Arabic and French, gay and queer Mus-
lims search for ways to create safe spaces to manifest themselves.

On its own, Homosexuality, Transidentity, and Islam is a welcome addition to the growing
body of scholarship that examines sexuality in the context of Islamic doctrine and history. Zahed
gives voice to alternative, grass-root perceptions and ideas regarding notions of gender. Although
the publication sometimes lacks academic precision and objectivity, it synthesises a broad range
of sources, from theological disputes to literary canons and present-day media publications. The
book is certainly of interest to a broad audience of readers interested in the topic.

1. One can find similar ideas also in Leezenberg, 2017.
2. For more details, see Murray, 2007; Roscoe & Murray, 1997.

82



LAURANCE JANSSEN Lok

REFERENCES

El-Rouayheb, K. (2009). Before Homosexuality in the Arab-Islamic World, 1500-1800.
Chicago: University of Chicago Press.

Foucault, M. (1980). The History of Sexuality. New York: Vintage Books.

Habib, S. (2010). Islam and Homosexuality. Santa Barbara: Praeger.

Kugle, S. S. al-H. (2010). Homosexuality in Islam: Critical Reflection on Gay, Lesbian, and
Transgender Muslims. London: Oneworld Publications.

Kugle, S. S. al-H. (2013). Living Out Islam : Voices of Gay, Lesbian, and Transgender Muslims.
New York: New York University Press.

Leezenberg, M. (2017). De minaret van Bagdad: seks en politick in de islam. Amsterdam:
Prometheus.

Mernissi, E (1987). Beyond the Veil: Male-Female Dynamics in Modern Muslim Society.
Bloomington: Indiana University Press.

Mernissi, . (2003). The meaning of Spatial Boundaries. In Lewis, R. and Mills, S.(eds),
Feminist Postcolonial Theory: A Reader (pp. 489-502). Edinburgh: Edinburgh University Press.

Murray, S. O. (2007). Homosexuality in the Ottoman Empire. Historical Reflections/
Réflexions Historiques, 33(1), 101-116.

Puar, . K. (2007). Terrorist Assemblages: Homonationalism in Queer Times. Durham: Duke
University Press.

Roscoe, W. and Murray, S. (1997). Islamic Homosexualities: Culture, History, and Literature.
New York: New York University Press.

Shah, S. (2018). The Making of a Gay Muslim: Religion, Sexuality and Identity in Malaysia and
Britain. Cham: Palgrave Macmillan.

Wadud, A. (1999). Quran and Woman: Rereading the Sacred Text from a Woman'’s Perspective.
Oxford: Oxford University Press.

Wadud, A. (2008). Foreword: Engaging Tawhid in Islam and Feminisms. International
Feminist Journal of Politics, 10(4), 435-438.

Zahed, L.-M. (2012). Le Coran et la chair. Paris: Max Milo.

Zahed, L.-M. (2016). LGBT musulman-es: du Placard aux Lumieres: Face aux obscurantismes
et aux homonationalismes. 2nd edition. Marseille: CALEM.

Zahed, L.-M. (2017). Homosexualité & Transidentité en Islam: Etude systematique et systemique
des textes arabo-islamiques. Createspace Independent Publishing Platform.

83



‘TURKESTANI MUSLIM COMMUNITIES...

HAVE BEEN DEPRIVED OF THIS

HAPPINESS’. THE DISSEMINATION

OF TARAZI’S QUR’AN TRANSLATION

AND EXEGESIS Filipp Khusnutdinov
IN SOVIET UZBEKISTAN filipp_busnutdinov@mail.ru

Among the theologians who influenced the processes of re-Islamisation in late Soviet
and early post-Soviet Central Asia, the name of Sayyid Mabmud Tarazi (ca. 1895-
1991) deserves special attention. Better known by bis bonorary nickname Altin-
kban-tura, he was an authoritative Turkestani emigrant and prominent scholar.
The present article offers preliminary research on the dissemination in Soviet
Uzbekistan of bis most famous work: the first complete interlinear translation of the
Quran with commentary in Central Asian Turki. In less than half a century, this
work has undergone more than ten publications in various regions of the Muslim
world. As archaeographic and field research indicates, Tarazi’s translation has been
featuring in personal library collections of some local religious figures, including
prominent ‘official” and “unofficial” theologians from the region, and could have
impacted their own work. Since the personality of Tarazi has not yet wholly entered
the academic discourse on “Soviet Islam”, the article also provides a brief biography
of the scholar in the context of bis direct and “secret” links to local ‘ulama’. The
focus of this article on the bistory of the dissemination of Tarazi’s Quran translation
allows illuminating some of the re-Islamisation processes that took place in Central
Asia during the period under review.

Keywords: Sayyid Mabmud Tarazi (Altin-kban-tura), Quran, ‘Turkistani’
language, Soviet Islam, Central Asia, SADUM, Shaykh Ibrabim-badrat, Damla
Hindustani, Mubammad-Sadiq Mubammad-Yusuf, jum ‘a-bazar
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Cpedu 6020c10606, oxazabuiux Brusrue na npoyeccol peucramusayuu 6 nozdnecobem-
cxotl u panneil nocmcoBemcxoti Cpednetl/Lenmparvroti Asuu, 0cobozo Gnumarnus 3a-
cykubaem uma aBmopumemnozo Mmypkecmanckozo amuzpanma u Gudnozo yuernozo
Cattituda Maxmyda Tapasu (ox. 1895-1991), 6oree uzbecmmozo 1od nowemmvim npo3Bu-
wem Armur-xan-mypa. Hacmosuyas cmamos nocBsugera npedbapumerviomy ob63opy
ucmopuu 6vimoBanus 6 cobemcxom Yabexucmarne nauboree nony-

Asgprozo mpyoda Tapazu — nepbozo noanozo nodcmpourozo nepe- Dununn
6oda Kopamna na cpedneasuamckuii mopkil ¢ KOMMEHMAPUIMU. XycHyraunos
3a menee wem noryBexoBoii nepuod ezo paboma npemepnera boree Acnupanm,
Oecamu usdanuil 6 pasiusHvix pezuonHax MyCyAbMAancKozo Mupa. Wrnemumym
Kax noxasviBarom cBedernus apxeozpaduueckux u noreGoix uspl-  Gocmoxobedenus umenut

A6y Paiixana Bupynu
Axademuu Hayx
Pecriybauxu Vabexucman

cxanuti, mpy0 Tapasu 6xo0ur 6 kKHUKHUL penepmyap HeKOmopvix
MECTTHOIX peAuzuo3noix Jesmeretl, 6 mom uucre 0cobo Budnvix
«OPUUUANDHDIX» U <HeOPUUUArILHVIX» 6020cA0608 pezuona, 1 MOz
oxazamv Bausnue Ha ux mBopuecmbo. B6udy mozo, wmo ruurocmo
Tapasu ewie ne Gnoane 6nucana 6 duckypc «cobemckozo ucrama», 6 cmamoe maxxe npu-
Bodumca xkpamxas buozpadus yuernozo 6 KOHMeEKCMe €20 NPAMbIX U «matinvix» cbasetl
¢ mecmmuvimu ‘yrama. Poxyc cmamvu Ha uccredobaruu ucmopuu Goimobarus nepeboda
Kopana Tapasu nos3Borsem 6 onpederennoli cmenenu ompasums npoyueccol peuUcAamit-
sayuu, komopute umeru mecmo 6 Cpedueii/Lenmparvroi Asuu 6 paccmampubaemolil
nepuod.

Hmouessie cnoBa: Caiiiiud Maxmyd Tapasu (Aavmun-xan-mypa), Kopan, «myprecmar-
ckuil» a3vix, cobemcexuil ucram, Cpeduss/Uenmparvras Asus, CAAYM, watix Ubpaxum-
xaspam, damra Xundycmaru, Myxammad-Cadux Myxammad-Vycyd, dxyma-6azap

* 5] tay60KO IIPU3HATEACH 3aBEAYIOIJEMY PYKOIMCHBIM GOHAOM VIHCTHTYTA BocTOKOBeAeHMs mmenn AGy Paiixana Bupyrm
Axapemmn Hayk Pecrrybanxn V36exucran [panee — B AH PVY3] Bo6oxony Kocnmxonosy (ym. B 2018), aupexropy Ko-
KaHACKOTO AMTepaTypHOro myses Abayaatndy Typanasnesy, 3aBeayrorgemy pecraspaunoHHON aaboparopueii MB AH
PY3 Mapudy Caanmony n Xabnubyaro Maraesy (maemsnuank Tapasw; r. Tapas, Kasaxcram), atobe3no coobmmsumm mue
0 CBOMX BOCIIOMMHAHWSIX, CBSI3aHHBIX ¢ AnyHOCThIO Cariitnaa Maxmyaa Tapasu u ero Tpyaamn. Kpome Toro, Becbma 1mo-
A€3HBIMM IIPY HAIIMCAHUMU AAHHOW CTATBM OKA3AAMUCH CBEACHWS, ITPEAOCTaBACHHBIE coTpyAHMKamnu VB AH PY3 - Xa-
MmuAyAr0 AmuHOBBIM, BoTmpskonom AbayaraeBsim, HaskmMmpaAmHOM MupmaxmyaoBbIM, DPKUHOM MupROMMAOBBIM,
a Taxoke mpenopasatesem Boicirero meapece Mup Apab Memanapaskonom XampoKryAoBbiM. Mue IpUsTHO BEIpasuTs 6aa-
ropaprocTs coTpyarnky VB AH PY3 Camkapy Iyaomosy n yueHomy-apabucry Qarisxopxe MaxmysoBy 3a A€TAABHYIO
KOHCYABTALMIO IIPY IIEPEBOAE II€PCO- M TYPELKOSSBIMHBIX MATEPUAAOB, IIPUBACICHHBIX B IIPOLJECCe HAIMCAHWUS DTOM
crarbu. 5] 0cobo baaropapen mpodeccopy Baxtuspy Babasskanosy, Hypéran Tomresy, Aproranay Dprunoy, Canpax-
6apy MyxammaAaMUHOBY, aHOHMMHOMY PELJeH3eHTY, a Takoke [yapHas CrubraTyAAMHOM, B3SBIIMM Ha ceOs TPYA O3HAKO-
MUTBCSI C YePHOBBIM BAPUAHTOM CTATBY M IIPEAAOSKMBILM CBOV LEHHBIE 3aMEUaHsL.

85


mailto:filipp_husnutdinov@mail.ru
http://dx.doi.org/10.24848/islmlg.11.1.07%20

[SLAMOLOGY TOM 11 » Ne1 } 2021

UTATA, IPUBEACHHAS B 3aTAABUN AAHHOV CTATHU, IIPUHAAACIKUT OAHOMY M3 AUACPOB

TYPKECTAHCKOTO IMUTPAHTCKOTO coobigecTsa Ha banskaem Bocroke Bo BTOpOTL IIO-

sosuee XX B. u KpynHOMy yaeHOMY (‘arum, muaua. yrama’) Caniinay Maxmyay Ta-
pasn. YTBepsKAasl B IPEAUCAOBUU K COOCTBEeHHOMY IepeBoAy KopaHa ¢ KOMMEHTaApUSIMNU
(magcup), 9TO ITO MEPBBIA TOAHBIN TOACTPOYHDIN IIepeBoA CBAIJEHHOM KHUIM MyCYAbMAH
«Ha TypKeCTaHCKUI s13bIk» (apab. 6u-A-ayza am-myprucmanuiia / y36. Typxucmon muau-
da/webacuda’), aBTop 3HaA, 0 9eM roBOpHA. K cepeanne 1950-X IT. B MyCyABMaHCKOM MUpe
CYILJECTBOBAAO MHOSKECTBO IIEPEBOAOB M TOAKOBaHMI KopaHa Ha yPAY 1 IIEPCUACKNUI SI3BIK,
TOTAQ KAK IEPEBOAOB HAa CPEAHEA3UATCKUI TIOPKI — SI3BIK TYPKECTAHIIEB, IPOSKUBABIINX
Ha Teppuropun coserckoit Cpeanent Aszun? (o 6oasieit yactu B Y3bekucrase) u B sMu-
rpanun B APYIMX PErMOHAX MUpa, — IIpakTudeckn He 0s1a0°. Tpya Tapasu Brepsere ysupea
cser B 1956 1. B napmrickom Bombee (mpiHe 1. Mymbait) B Bupe auTOrpadmpOBaHHOTO mIe-

cruromunxa (Kyp’an xkapum, 1375/1956a).

Paborst Tapasu, CO3AaHHbBIE UM IPEUMYIFECTBEHHO B dIMurpaygmun s mepuop 1950-1970-
X IT., IPEAHA3HAYAAVUCH HE TOABKO AAS 32PYOESKHOT TYPKECTAHCKOM AMACIIOPBL, HO M AASL €TO
COBETCKMUX 3€MASIKOB, 32 KOTOPBIMI KO BPEMEHM M3AAHWUSI €TO TPYAA IIPOYHO 3aKPEIIMAOCH
0bO3HAYCHME «COBETCKME MYCYABMAHe» yKe B KadecTBe camOHasBaHMs'. Kak rmoxaseiza-
I0T cobpaHHBIe MHOIO cBepaeHMs, rtepeBoa Kopana Tapasu, Bo-nepBsIx, OKa3aAcs M3BeCTeH
TpPyIIIIe aBTOPUTETHBIX ‘YAdMdA , CPEAM KOTOPBIX OBIAM KPYIIHETAINMI TeOAOT-XaHa(um
Depranckori pooansst u Tapsxuxncrana damara/damyara Xnaaycrann (Myxammapskan Py-
cramos, 1892-1989), ussecTHbIll KORAHACKMI cyduit uaiix Vbpaxum-xaspam (MN6paxmm-
Aka" Mamarkyaos, 1937-2009), psia BUAHBIX GOTOCAOBOB AYXOBHOTO YIIPABACHUSI MYCYAB-
man Cpeanert Asun n Kasaxcrana (CAAYM, 1943-1992) u ero mocaeaHmii IpeAceAaTEAD
waiix Myxammaa-Capnk Myxamman-Mycyd (1952-2015). Bo-Bropsix, oueBmano, 6aaro-
AApsI IIOCPEAHMICCTBY STUX PEAUTMO3HBIX ACSTEACH IIEPEBOA-madcup m Apyrue Kuuru Ta-
pasn oxazaamnch B bnubanorexe CAAYM n, mospHee, B TOABEAOMCTBEHHBIX €My KOHpeccno-
HAABHO-O0PA30BATEABHBIX VIPESKACHUSX, 4 TAKIKE IIOMAAM B OAHO M3 KPYIIHBIX XPAHWUAMIL]
BOCTOYHBIX PYKOIMCEN n antorpadupoBanHbix nspanmii Yzbexckoir CCP (1924-1991).
K tomy s>xe paborsr Tapasu HAXOAMAMUCH B ITOAE 3PEHMSI MECTHBIX AKAACMUIECKUX BOCTO-
KOBEAOB.

Hackoabko mue ussectHo, magnum opus Tapasu erge He ObIA ITPEAMETOM CIICIMAABHBIX
MUCCAEAOBAHWUI ITPEACTABUTEACT POCCUIACKON KOPAHMCTUKM MAW 3aIIAAHOTO MCAAMOBEACHM.
Heckoabko 1mo-nHOMY 06CTOUT cuTyanms B apabo-, Iepco-, TYPeUKo- 1 y30eKOSI3bIHOM ITPO-

1. Toa «TypKeCcTAHCKMM» SI3BIKOM/HAaPeUMeM BO MHOTMX CBOMX TPYAax Tapasu HOApasymeBaeT, IO CYyTH, CPEAHea3UaTCKuii
TIOPKI.

2. VauThIBast, 4TO B HACTOSIIEN CTATHE PEUb MACT TAABHRIM OOPA30M O COBETCKOM Tieproae, Tepmuny «LJenrpassnas Asus,
Bomrearemy B ymoTpebaenne mocae pacnaga CCCP (1922-1991) m mpumensemMoMy B OTHOLICHMM ILSITH OBIBIIMX CO-
Berckux pecnybank (Kasaxcrana, Keiproiscrana, Tapskukncerana, Typrmenncrana u Y3bexncrana), st IPEATIOUeA TEPMUH
«Cpepnsis Asus». B cayyasx ske, KOTAQ TOBOPUTCS 1 O COBETCKOM, 1 O IIOCTCOBETCKOM IIEPUOAAX, MCIIOAB3YIOTCS 062 Ha-
3BAHMS PETTIOHA W VX IPOU3BOAHBIE YePe3 KOCYIO 4ePTy. B To jKe Bpems ¢ [JeAbro IepeAadn ayTeHTHIHOT TePMIUHOAO-
TTAM, ACTIOAB3YEMOVL CAMMMI dmMuTpaHTamn (B Tom uncae ‘yrama ' n Tapasn), B OTHOLIEHMM ITOV TEPPUTOPUN ST TAKIKE
ucroas3yo TepmuH «TyprecTan», a K SMUIPAHTAM — IPUAATATEABHOE «TYPKECTAHCKUII».

3. PaHee MMEAMCH TIEPEBOABI 11 TOAKOBAHVSI TOABKO OTAGABHBIX CYP MAM VX TPYIII, IIPUYEM B OYCHb OrPAHMIEHHBIX KOAMYe-
crBax. B xagecTe mpumepa moxkHO mpusecTn ToakoBanme 30-71 wactn (xys ) Kopana Ha cpepAHeasmaTcKom TIOPKi
3a apropcrBom Myxamman-3apuda aa-Kamrapn (1872, Tamxkent — 1959, Kyabaska). Ero tpys obbemom B 6oaee 730
crpanny 6sia 3asepiuen B Karurape B 1926 r. v uzpan Tam sxe B 1937 1. 3ameuy, uro magcup Kaurapu He coAepIKaA I0A-
crpounsii nepesop Kopana (Aa-Kamrrapy, 1413 /1992). OcsepomaennocTsIO 06 31071 pabote Karurapu st 06s13aH yaeHo-
my-apabucty Omony Mycaesy. [Toppobree o Gnorpadpumn aa-Kaurapu cm.: Aa-Byxapn, 1434,/2013, c. 32.

4. D10, HAIIPUMED, BUAHO M3 IIUCEM CTYACHTOB Meapece Mup-u Apab (Mup-u ‘Apa6). Cm.: Xaanaosa, Babasskanos, 2017.
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CTPAHCTBAX, TA€ CTATbU MAN 3AMETKN O PACCMATPUBACMOM TPYALC Tapasm BCTPCYAIOTCI qau;ei.
OAHaKO " ITU pa6OTBI 633V1pyIOTC5I B OCHOBHOM Ha q)T/lAOAOI‘T/l‘{eCKOM AHAAM3C HEKOTOPHIX
q)paI‘MeHTOB Camoro TekcTa Anbo OTPAHMIMBAIOTCI KPATKMUMIM CBCACHMSIMNM O MECTEC 1 BpEMe-
HN Hy6AVlKaI}VlVl TOI'O MAVM MHOI'O M3AAHWMA TOrO IIEPEBOAQ 1 TOAKOBAHMSL KopaHa. MCCACAO-
BaTCAM HE aKJCHTUPOBAAM BHMMAHME HA €TO MCAAMOBCAICCKOM aHAAM3E 1 TEM Goaee He pac-
CMaTpPUBAAL ocobeHHoCTH OUPKYASILUN 3TOV KHUTU B IIPOIIAOM M HACTOIJEM B KakoM-AM60
M3 PETMOHOB, TAC nepeBoA—magZ)cup Tapasm MOT ITIOAYYUTD PACIIPOCTPaHCHME.

Kpyrosop n mupoBosspenme aBropa, AUTEpaTypHO-sI3bIKOBASI TPAAMLINSL, 13 KOTOPOVL OH BBIPOC,
€T0 LJeACBasT AYAUTOPWST, MACOAOTMIECKIE T METOAOAOTMIECKIME ITPEAIOYTEHIMS MOTYT OBITh PEKOH-
CTPYMPOBAHDI IIPEUMYIJECTBEHHO HA OCHOBE aHAAM3A TEKCTA IIPOU3BEACHMsI. B aTom oTHOIIEHNMN
magcupst 3aHMMAaOT 0coboe mecto. BuAHbIN apabucT 1 aBTOp HOITHMIECKOro IepeBopa Kopana
TA. Illymoscrmii (1913—2012), pasmsiriasist Hap 3sHAYCHMEM KOMMEHTapHeB K TekeTy Kopana, yaad-
HO 3aMeTHA: «3a4aCTYIO OHV TOBOPST Ham OOABIIIE O CBOMX aBTOPAX, 4eM 00 0GBEKTe MCCACAOBAHML
Taxknm 06pasom, KOMMEHTAPUM — MAPCUPBL — B IIEPBYIO OYEPEAb MHTEPECHDI TEM, YTO OHM II03BO-
ASIFOT IIPOCACAUTD PA3BUTIE MYCYABMAHCKOV MBICAY B PABAMIHBIX KYABTYpax u smoxax..»> (ILymos-
cxmrt, 2009, ¢. 291). K atomy xoreaoch 651 AOGABUTH, ITO BOCIIPHSITHE CAMOTO IIPOMU3BEACHIAS, CTe-
IIeHb €TO MOMYASIPHOCTH (AQJKE KAK IIPEAMETa KPUTHUKIL) B KPYTy OOrOCAOBCKOM 3ATHL (Tem boaee
€CAM Pedb UAET O TAKOM IIPOM3BEACHMH, KaK Mmagcup KopaHna) Takske MOXKET IIOMOUb O-HOBOMY
B3LASIHYTb HA TY CPEAY, TA€ ObIAO BOCTPeOOBAaHO 3TO IIPOM3BEACHME, HA BOCIIPUSITIE ABTOPA, CTABLLIE-
TO BOACIO CYAED «CBOMM CPEAM TYIKMXY.

B aront craree, paccmarpmsas mepeBoA-mapcup Tapasmu Kak CBOeOOpasHble «IITPUXM
K IOPTPETY» MX aBTOPa, 4 B OOABIIEV CTEIeHW HamepeH OOPAaTUTHCA He CTOABKO K TeKCTY
Tpyaa Tapasu, CKOABKO K MCTOPUM €ro OBITOBaHWMS

B HEKOTOPBIX PErnoHax Y30eKnucTaHa B COBET-

CKMI TIeproA. Monmn OCHOBHBIMM MCTOYHMKAMNU

HOCAY>KMAWM JCTHBIE PACCKasbl AIOAEV, MMEBIINX

HEIIOCPEACTBEHHOE VAWM OIIOCPEAOBAHHOE OTHO-

IIeHNMe K TeMe PacIIpOCTPaHeHNUS IIepeBoAa-map-

cupa Tapasn B coetckort Cpepnernt Azuné, a Takoke

LJEABIN PSIA 3aPYOESKHBIX M MECTHBIX M3AAHMIL ITOT

KHUIU. Taknm 06pa3om, IpeACTABACHHBIN B CTAThe

HOAXOA, 3aKAIOYAIOINWVICSA B M3Y9€HUM WUCTOPUU

OprToBaHMs HepeBopa 1 Toakosanmst Kopana Ta-

pasu B Y3bexckon CCP, n moaydeHHbIe Ha €ro oc-

HOBE PE3YABTATHI MOTYT OBITh MHTEPECHBI AAST CIIE-

UJUAAVCTOB, IIOTOMY KaK BTOW WAM MHOW mepe

OTPa’KaIOT IIPOLECCH PeUCcAaMMU3aALUN, MX AMHA-

MWKY ¥ UCTOPUOIPAPUIECKYIO COCTABASIONIYIO,

M. 1. Cagiiind Maxwyd Tapasu KOTOPBIe OBIAT IIPUCYIGU GEHOMEHY «COBETCKOTO
(Aamun-xarn-mypa). TCAAM3a» B IIO3AHECOBETCKOW W PaHHEWM IIOCTCO-

Aama U UM ¢0mogpa¢a neusBecmmol BETCKOM CpeAHeﬁ/ueHTpaAbHOTZ Asun’.

5. Cm., Hapumep: Aa-Ma‘avimpupaxn, 1993, c. 709-710; Aa-Kyprpon ya-xapum, 1994, c. 5-6; Xyaaitap, 1379/2000-2001;
O6npos, 2008, c. 9-10; Fadypos, 2009; Mazman, 2018.
6. 3AeChb B OCHOBHOM MMEIOTCSL B BUAY MATEPUAABL MHTEPBBIO, B3SATHIX MHOIO B reprnoa ¢ 2018-ro mo 2021 rr.

7. B aroii crathe GYAYT M3AOSKEHBI HAGAIOACHAS, CBSI3aHHbIE ¢ OBITOBAHMEM IIepeBopa-mapcupa Tapasn Ha teppuropun Y-
6exmcrana B copetckuit mepnop. O6 ocobenHocTsIx pacmpocTpanenns Tpyaa Tapasu mocae obperenns Yabexncranom
HE3aBUCHUMOCTI IIAAHUPYETCSI PACCKA3ATH B CACAYIOLeil paboTe.
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KpraTkuE cBEAEHUA 0 CAMMMAE MAXMYZE TAPA3U U ETO
KOMMEHTHPOBAHHOM ITEPEBOJAE KoPAHA

norpadumst Caitnnpa® Maxmyaa Tapasn (na. 1), 6oaee M3BeCTHOTO MO IIOYETHBIM IIPO-

sBumgem (Aaxab) Astun-xan-mypa (apab. Aarya-xan-mypa / y36. Onmurnxon mypa),

MAAIOCTPUPYET Pa3BUTHE JKU3HEHHOTO IIYTWU LIEAOV TPYIIIBI ‘YAdMd ', He BIUCABIIMXCS
B A€KAAA COBETCKOTO MCAAMA M BRIOPABIIMX amurpagmio. Tapasu poamacs ok. 1895 r. B yesarom
geHnTpe Ayanearnuckoro yespa CeIpaapbuHcKoit obaacti Typrecranckoro rexepaa-rybepHa-
topersa (1867-1917) — B ropope Ayane-Ara (usire r. Tapas)* Kax mHe cTaso nssectHO 13 becep
C POACTBeHHMKAamu Tapaswu, mposkmparomgumn B Tapase, OH IIPOMCXOAMA M3 3HATHOM CEMbU
PEAUTMO3HBIX ASSITEACH, BO3BOASIIMX CBOKO T€HEAAOIMIO Y€Pe3 CAMOTO MMEHUTOIO «Kallrap-
ckoro x’adxy» Xupariat Asaaxa Apax-x%adxy (ym. 1693-94) x ero mpapeAy — 3HAMEHUTOMY
HaKIIGAHAMNCKOMY wiatiixy Axmapy aa-X"apxarm aa-Kacann, msBecTHOMY IIOA IIPO3BUIgEM
Maxpaym-n A'sam (ym. 1542), 3aTem K y3reHACKOMY IIPABUTEAIO-CYPUIO Y OAHOBPEMEHHO I10-
Aymndmaeckomy reporo Bypxan aa-auny Knanay n pasee 40 aa-Xycaitaa 6. ‘Aan (626-680)
n a0 camord Ilpopora Myxammapa. Orey Tapasm, Caiiiing Hasmp Mimam-xan (pempec.
oK. 1937), cAy>KMA UMaMOM TOPOACKON CODOPHOV MedeTH, a AeA 110 MATEPUHCKON AMHUM,
Axmap-xar-mypa, UCIOAHAA 00A3aHHOCTY MECTHOTO Kadu.

[lepBonatassnoe KoHpeccnonassHoe 0bpaszosanne Tapasu MOAYIMA Y OTLA, 3aTEM IIPOAOA-
skua obyuenne B Xyaskanpe (Xoaskenre), Hamanrane, a mocae — B Byxape n Tamxkenre (meapece
Kyxaapar/Kykeappamr) (CKaanaos, 1997, c. 11). Cpean ero mepsbIx yamuTeseii TAaBHBIM 06pasom
HAa3bIBAIOT KPYITHOIO HAMAHTAHCKOTO UUAHA Y MYDappuca, a BIIOCACACTBUN KypOawu T. H. «bac-
MadeCcKOTO ABMSKEHWsI» 1 aHTATOHMCTA coBeTcKoM BaacTn — Caniinaa Hacup-xan-mypa Kacarm
(1873-1938)", 3aHMMAaBLIETO B CBOE BPEMSI AOAYKHOCTI PYKOBOAUTEAS] HAMAHTAHCKOTO (prana-
aa «Ilypa-vin ncaamm» n MuHMCTpa IIpocBemjenns Typrecranckoit/KokaHACKOV aBTOHOMMM
(aos16pp 1917 — depans 1918). B TankeHTCKMii IEPUOA YI€OBI, KOTOPBINA, BUAUMO, IIPULIEACS
Ha xoHey 1910-x — mavaro 1920-x rr., k HacTaBHMKaM Tapasu IPUIMUCASIIOT M3BECTHOTO B PaHHe-
cosetckoit Cpeanent Asun ‘aAuma-smurpanTa u3 apabekux mposnaymnii OCMaHCKON MMIIEpUM
Hlamu-damyary ar-Tapabayen (ox. 1870-1932/1947), akTuBHO IIPOIIOBEAOBABLIIETO Y IIPEIOAA-
sasurero B Tamkenre ¢ 1919 r. Oxk. 1923 r. Tapasu Bepryacs B Ayane-ATa — craa IIperopaBaTsb
B Meapece npu medeTn ‘Abp aa-Kapnp-6ail n 3aHMMan B HeMl AOAYKHOCTD UMAMA.

Ox. 1930 r. Ha QOHE AHTUPEAUIMO3HOM IIPOIATAHABI M TOHEHMI Ha «CAYKUTEACT
KyAbTa» Tapasmu GbIA BRIHYKAEH sMurpuposats u3 Typrecrana. B reuenne ropa oH ocra-

8. ITpucoBOKYIIACHME K MMEHNM TUTYAA «CAitii0» TOBOPUT O IIPUHAAACSKHOCTI €I0 HOCUTEAS K moTomMkam [ Tpopoka Myxam-
Maaa.

9. Topoa B roxHoM Kaszaxcrane, B 1936-1938 rr. Hocna Hasarue Mupsoss, ¢ 1938 mo 1993 — Askambya (3atem JKambsia),
a8 1997 r. BepHyA cBOE IT€pBOHAYAABHOE HAMMEHOBAHNE, IIpeAliecTsoBasInee Ayane-Ara, — Tapas.

10. O sxusHn n pesireaproctn Hacup-xan-mypa Kacann (on sxe Canp Hocupxonrypa Kamoaxonrypaes, Hacsipxan Kama-
A0B) cm.: Aa-Byxapw, 1434/2013, c. 64-66; IllamcyTannos, 2018, c. 199-244. Moe Bamnmanme Ha sty kuury Hlameytan-
HOB&, B OCHOBY KOTOPOT GbIAM IIOAOKEHbI BasKHBIE AASI HAILIEN TeMbI apXMBHbIE MaTepraabl, obpartna Hoanpbex Abayaa-
XaTOB, BEAYIUIL UCCAEAOBAHUS B cdepe HACAEAMS MaprUAaHCKUX ‘Yaama konya XIX — nau. XX BB

11. O Illamn-damyare nero BAmsHMM HA UCAAMCKYIO cdepy B coBeTckoit Cpeaneit Asun cm.: Yrenbeprenosa, Mymuuos,
Baerosa, 2018, c. 436-440. Tam sxe — 6ubanorpadums. O tom, uro Caitrina Maxmya Tapasu BXOAMA B UMCAO YICHUKOB
lamn-damyarve, cm., Hapumep: Aa-Byxapn. 1434,/2013, c. 168; Yearos, 1994. O6a nccaeposateast (Mancyp aa-Byxapn
n Y6aiiayaro YBaToOB) cOGMPaAM CBOV MATEPUAADL, IIPEKAE BCETO, B MeAMHE 1 BCTPEYaAnch ¢ AFOAbMM, AUYHO 3HAKOMBbI-
mu ¢ Tapasu. [To TOM mpranHe MOXKHO IIPEAIOAOKNUTD, 4TO nHGopmayms o caassx Tapasu u lllamu-damyaroe 6eper
CBOW MCTOKM M3 MeAMHEL, 1 cBepeHns 06onx asTopos (ocobeHHO MeamHLA as-Byxapn) 3acAyKmBaioT IpucTaABHOTO
BHMMAaHMSL. BMecTe ¢ TeM AOKYMEHTaABHBIX TIOATBEPSKACHMI O cBsi3u Tapasu n llammn-0amyarve st AMdHO elye He BCTpe-
4aA, B TO Bpemsl Kak 00 yYeHMUECKO-IIPEIIOAABATEABCKUX OTHOLIeHMsX Tapasu m Hacup-xana-mypa mmeercs weasiit
PSIA TAKUX CBUACTEABCTB, B yacTHOCTH B apxmBHbIX MaTepuarax OITIV. Cm.: Illamcytannos, 2018, c. 210.
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Baacs B Adranmcrane, rae paboTas MOMOIJHUKOM MECTHOTO MUHMUCTPA'Z 3aTem Iepeexaa
B Bombert, caysxma umam-xamubom B cOGOPHOV MEYETH B OAHOM M3 MYCYABMAHCKUX
kBaprasos (peanoaoskureasto, A6dya Pexman Cmpum / Abdul Rehman St.), npopoa-
SKaA IPEIOAABATh U IIPOCAABUACA B pernoHe noa npossumem «Typa Caxub» (Aa-Byxapn,
1434 /2013, c. 165; Kaanaos, 1997, c. 16). B 6errrocTs cBoto B Bombee Tapasu moppep-
SKMBAA TECHBIE KOHTAKTHI C IIPEACTABUTEASIMI TYPKECTAHCKOM Amacnopst. Kpome Toro,

BCTPEYAACS C UMEHUTBIM TaTapcKum 6orocaosom u dpuaocodpom Mycoit Askap Aaraxom
Bureesnim (1875-1949)5,

B Havaae Broport moaosuusl 1940-x rr. Tapasu ocraBaser MuAMIO 11 060cHOBBIBaeTcs B Ca-
yaoBcko ApaBun — cHadaaa B Tande, 3aTem B Mekke, a yepe3 HeKOTOpoe Bpemsi B MeanHe.
B cBsasu c mepeespom B CayaOBCKyIO ApaBMIO ¥ YCTAHOBUBIIENCS OAM3KOV CBSA3BIO C IPaBs-
IJVMI IAUTAMH, 4 TAK)KE GAArOAAps IIPEIOAABATEABCKON AesiTeabHOCTH B Mevern [Tpopoka
y Tapasu mosiBrnaach BO3SMOSKHOCTb OOAee aKTMBHO M3AABATH CBOM TPYABI M TPAKTATHL DTO,
B CBOIO OY€PEAD, TOBAMSIAO HA ITOBBIIICHNE €T0 ABTOPUTETA B YICHBIX KPYTX M CPEAU MeCT-
HOJl TYPKECTAHCKOM AMACIIOPbl, KOTOPYIO OH CO BpemeHem BO3raaBua. COoraacHo GOAbIIMH-
CTBY MCTOYHMKOB, Tapasi OKOHUIMA CBOM JKM3HEeHHBIM Iy Th B 1991 . 8 Mepnue n Ob1a morpeben
Ha CTaperilliemM TOPOACKOM MYCYABMAHCKOM Kaapbuige [Axanrnam] ar-baxu (oHo sxe Baxu
ar-zaprad) (An-Byxapwn, 1434/2013, c. 165-166, 169).

Cartiina Maxmyp Tapasu siBAsieTCsT aBTOPOM OKOAO ABAALATH PAbOT, CPeAM KOTOPBIX KaK
HEPEBOABI 3HAMEHUTBIX B MYCYABMAHCKOM MUPE TPOU3BEACHWI, TaK U COOCTBEHHBIE COUM-
HeHns. TeMaTuka ero IpomM3BeACHMI BecbMa PasHOObpasHAa — KOpaHMUYECKas! IK3EreTHKA
(magcup), mycyapmarcroe mpepanne (xaduc), opucupyseHymst (Puxx), Mcaamckas Aorma-
ka (‘axuda), sxusHeormcanue IIpopoka Myxammapa (cupa), CTUXOTBOPHBIE IIPOU3BEAE-
Hs, MOCBSIIEHHbIe COOCTBEHHO PEAUIMO3HBIM BOIIPOCAM M AASKE COLUAABHO-IIOAUTUIECKO
npobaemaruxe. IToMUMO MaTepUaAOB, OTHOCSIGUXCS HEIIOCPEACTBEHHO K M3AATACMON TEME,
Y HETO BCTPEYAIOTCSI LJEHHBIE CBEACHWMS AMYHOTO, MEMYAPHOTO XapakTepa. B cBoux Tpyaax
Tapasu ¢ cosKaA€HMEM IIUCAA, YTO €10 COOTEYECTBEHHMKY, TYPKECTAHIBI, «AUIIEHBI CIACTDS»
YUTATh U IIO3HABATH HAa POAHOM sI3BIKE HE TOABKO HanboAee MONIYASIPHBIE B MyCYABMAHCKOM
MUPe ncAaMcKue TekeTbl, Ho 1 Cosgennbiii Kopan. 3apady BOCIIOAHUTD 3TOT Tpobea OH B3siA
Ha ce0s.

Tapasu cHabAMA CBOVI IIEPEBOA CIKATHIM M AAKOHMYHBIM TOAKOBAHUEM, KOTOPOE PaCcIo-
AOSKMAOCH «HA TIOASIX» W SIBASIETCSI HEIIPEMEHHBIM CITYTHUKOM IEPEBOAA. TaKMM 3Ke moCTo-
SIHHBIM aTpubyTOM CTaAO aBTOPCKOE IPEAMUCAOBUE, BBICTYIAIOIJEE B HEKOTOPBIX U3AAHMSIX
B KQ4ECTBE ITOCAECAOBUSI™: MUMEHHO 3TOT ABYXCTPAHUYHBIN TEKCT, HATMCAHHDIN Ha CPEAHeasn-
aTCKOM TIOPKI B Meanne m AatnpoBannbii 15 pamagana 1375 / 27 anpeas 1956 r.%, nupoan-
BAET CBET HA LJEAbIV CIIEKTP BaKHBIX AeTareil. B obiyem, B AAHHOM ITPEAMCAOBUM ITOBECTBY-
€TCsl O MYCYABMAHCKMX 00s13aTeAbCTBAX, BaskHOCTH KOpaHa, O IPEABICTOPUM U UCTOYHUKAX

12. To pasHBIM CBEACHIMSIM, MUHUCTPA IIPOCBEIIEHNMS MAM MUHUCTPA KYABTYPBL

13. TToapoGHee 06 MCTOPMUM 3HAKOMCTBA ABYX GOTOCAOBOB M AASI TIOAYIEHMSI AOTIOAHUTEABHBIX CBEACHMI 13 Grorpadum Ta-
pasu cm.: Xycuytanuos, 2021. TTpumeuareapHo, 9TO mepy BureeBa IIPUMHAAACSKUT OAMH M3 IIEPBBIX IOAHBIX [IEPEBOAOB
Kopana Ha TIOpK1 (B AAHHOM CAYYae — IOBOASKCKUI TIOPKA).

14. 3a nexoTophIM nckatoueHMeM. CMm., Hapumep: Kyp'an xapum, [me panee 1992]. B aTom m3apaHMM AQHHBI TEKCT TPEAU-
caoBust/mocaecaonnst Tapasu oTcyTCTByeT.

15. CaepoBareanno, Tapasu oKoHUMA CBOL IEPEBOA, CKOpee Beero, B Meante (korodoH B kuure otcyTeTsyer). MHTepecHo,
4TO Ha 06AOKKE TIEPBOTO M3AAHMS YKasaHa aata 1375/7, 1. e. mecsiy papxab 1375 1. x., 4To cooTBETCTBYET deBparto-map-
Ty 1956 . OpHAKO, KaK BUAHO, CAMO IPEAMCAOBIE AATUPYETCs GOACE TIO3AHUM CPOKOM, YeM BBIXOAHBIE AAHHbIE Ha 06-
AOKKe, C Pa3HMIJel IIOYTH B ABA MeCsa. BO3MOIKHO, TAKasI HECTHIKOBKA OOBSICHSIETCS TeM, UTO CHAYAAA OBIAM OTIeYaTa-
HBI OGAOXKKY IIEPEBOAA, 4 YIKE 3aTE€M — CAM TEKCT.
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IIOATOTOBACHHOTO IIEPEBOAQ, & TAKIKE O AUYHOCTH, CTABIIET MACVHBIM BAOXHOBUTEACM aBTOPA
7 OYKBAaABHO HACTOSBIIIET HA TOM, YTOOBI OH «B3sIACS 3a Iepo». Tax, Tapasu mmmer:

<..> 0asn mycyrvman Bcex cmeneneti Baxro [6 coomBememBuu co] cBoumu 3na-
HUAMU OCO3HaIMDb 3HaueHue u cmolcA Kopana, um caedyem noavsobamoca u cma-
pamoca pykoBodcmBobamuvca ezo HacmabreHuamu.

<..> nepeBodvt [Kopana] u morxoBanus [k nemy], nanucanmoie na nepcudckom
u ypdy, craba Aaraxy, cywecmByrom 6 uzoburuu. O0naxo myprecmanckue my-
cyrvmanckue obugurvt, He 6raderowsue smumu 06ymMs A3vikamu, ObiAU AuuLe-
Hot 3mozo cuacmos. Ocosrnalb amo, zpynna Hexomopoix ylaxaemoix coomeue-
cmBernuxoB obpamuracy 1no 3momy 60npocy K NOUMEHHLIM YUEHLIM MYKAM
(‘yrama’) ¢ npocvboit nanucamv nepebod [Koparna] umoaxoBanue [k nemy]
na mypxecmarckom napeuuu (<Iypxucmon webacuda»).

Ioumennoie yuenvie Bocnpursru smu croba ¢ 6razum HamepeHuem u noode-
waru 6 ckopom Bpemenut npuHAML MepvL. 3amem oHu cobparucs, nocobewa-
Aucy u 6 3axarouerue Gozroxuru [ocyuecmbaenue] amozo Geauxozo u cBaujer-
Hoz0 Jera Ha [Mmou], HumMmoxHozo u HemougHozo cayzu [Boxovezo], naewu. Xomsa
A 3Han, 4mo beccurer 6 ucnornenuu Imozo Geauxozo 3ad0anus, s He Moz nPomuU-
Bocmosamv noBereruam moux doCmMOnOUMuUMvLX yuenoix. B wacmmuocmu, zocno-
Quny HacmabBHuky yuenoix, onope umeyo8 (xyppa ) [Kopana] u npaBoBedol
(pyxaxa '), waiixy moaxoBamenreii [Kopana] u zopdocmu 3namoxol xaducol
Maynrana latixy Myxammad-Amury, usbecmmomy 6 Xudxaze xax Kapu * Uon
Mamun, da npodaum Aarax ezo Onu — max Kax ow 6biA XOpOULez0 MHEHUS
060 mre, nuumoxxnom. Ha smom pas s ne cmoz nepeybedumo ezo u omxazamo
emy 6 ucnoanenuu smozo cbaugerrozo deaa. Iloamomy 6 smom ommouteruu mos
npocvba Ko Beem noUmeHHvIM yueHviM cocmoum 6 mom, 4mo ecau Ha mo 6ydem
Bors Aaraxa, oHu nonpaBam Mou ONAOUHOCTIU NEPOM CHUCXOXDEHUA.

Kaxoovul mycyromanun xopowo 3uaem, umo Clawennviil Kopan — amo ne-
cpabrennaa pewv Coszdamersn Gcezo mupa. Hanucarnue nadrexawezo nepe6oda
u kommenmapus «[Ipewucmoit peww» (Tlax xaram, m. e. Kopana) mme, Huumox-
Homy, ne nod cury. O0naxo nepeGodot u moaxoBarus [Kopanal, ocyuecmBaen-
Hote pamnee (caraduil mapxuma 6a mapcuprapu) undUicKUMU VHEHDIMUT,
Oa cmunyemes nad numu Arrax, [xubwumu 6] nawe Bex (acpumuszda) u yxe
noxunyGuiumu [3mom mup], A6uruco OAsL MeHs, HUHIMOXHOZ0, nymeBodumerem
u pyxoBodcmBom. CroBom, 1, HemowHbLLl, Hepnaro us pexu ux snanuil u 6eeyero
npusnaro ux docmourcmba... (Kyp'ar xapum, 1375/1956a, 1. 1, c. I-1; Kyp'an xa-
pum, 1993, ¢. 707-708) (ma. 2, 3).

16. 161 Mamuu Myxammas-Amnn 6. Myxammap-Mbpaxum aamyasa aA—AHAVlA)KaHVAvaT—Ta ‘ndn ar-Xanadn an-Haxibanan
(1299/1881-82, Auamskan — 1403/1982-83, Tand), 60aee mssecreH kak M6 Mamnu-damyara ac-Ca‘atn — aBropu-
TETHBIM TYPKECTAHCKMUIA 3MUrpaHT Ha Bamskaem Bocroke, mpocaaBmAcs Kak 3HATOK XaducCOB, MyCYAbMAHCKOTO IIPaBa
M IPEACTaBUTEAb HaKIIbaHAMICKOTO mapuxama. Cpean skureaeii Tanda GbIA M3BECTEH I10A HOYETHBIM IIPO3BUILeM «Aby
Xarnda maapmmins (A6y Xanupa ac-cazup). IToapobree o Hem em.: Aa-Byxapn, 1434,/2013, c. 101-104.

17. K coxxanenmio, Tapasu He Ha3bIBaeT 3AeCh KaKUX-AMOO KOHKPETHBIX MMEH MHAMUFICKMX YICHDIX, YbU PAOOTHI MOCAYKM-
AL OCHOBOVL AASI €TO TPYAQ. Tem He MeHee B CAMOM TEKCTe MAaPcupa CpeAr YIOMUHACMBIX IIEPCOHAAMTL IIPUCYTCTBYET,
Hanpumep, [11a66up Axmap ‘Vemann (1886/1887-1949) — kpymHblit 60rocAOB, peAMIMO3HO-TIOAUTHIECKMTL ACSITEAD
1 OAMH 113 AMACPOB TPETBETO HOKOACHMS ‘YAGMd 3HAMEHUTOTO MCAAMCKOTO yae6GHOTO JEHTpa, PacIlOAOSKEHHOTO Ha ce-
sepe Uupann, Aap ar-yaym Aubaband («O6urens snanmit> B Aesabanpe/Aeobanse) (Kyp'an xapum, 1993, c. 606 (18-
s crpoka KommenTapus); Metcalf, 2014, p. 108).
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Wa. 2, 3. B6edenue Caiitiuda Maxmyda Tapaszu x c6oemy xommernmupobarnomy nepebody Kopana

3a ABa TOAA AO HAIIMCAHMSI 3TOTO TEKCTa Tapasm omybAMKOBaA II€PEBOA W TOAKOBAHME
30-1 yactn Kopana — dxy3 ~ ‘Amma. Orsbis (maxpus) Ha 3Ty paboTy IPEACTABUA APYIOV
KPYIIHBIT y9eHsbIii 1 amurpanT, M6H Mammnu-0amyird, 0 KOTOPOM C TAKMM IIOUTEHVUEM T TIVi-
etetom rosopua Tapasu B IIpOIUTHPOBAHHOM BhIIe OTpHBKe. CoraacHo muenuio M6H Ma-
MMHA, TPEACTABACHHBIV €My TEKCT OBIA AAKOHMICH U M30aBACH OT M3AMIIECTB, 4 B OTHOIICHNUN
KOMMEHTAPUEB OTHOCUTEABHO «IIPUIUH HUCIIOCAAHMS [atimoB u cyp]» (acbab ar-1y3yr) 6pia
upentnaed Tapcupy ar-Axararaiin («Toakosanmio Kopana AByx Askasaseii»)® — opHO-
MY 73 CAMBIX IIOIYASIPHBIX, OCOOEHHO B HeapabCKOll CpeAe, SICHBIX M CJKATBIX KOMMEHTAPU-
e k Kopany®. B gyeaom 1o crpyxrype magpcup Tapasn Taksxke MOKHO HPUIUCAUTD K TPYIIIIE
TOAKOBAHM, HAIIMCAHHBIX B KAACCUIECKOM CYHHUTCKOM AYXe, KaK, Hanpumep, Madapux am-
manzur 6a-xaxa'ux am-ma6ur («ITocTmskeHME OTKPOBEHMST U UCTUHBI TOAKOBaHMI») AGy-
A-Bapaxara ‘A6a Aanaxa nbu Axmapa an-Hacadu (ym. 710/1310) wan Anbap am-marnszur
Ba-acpap am-ma’6ur («CBeToum OTKPOBEHMUS W TAIHBI UCTOAKOBaHMs») Hacup ap-amnna ‘AGp
Aanaxa aa-Baiipasu (ym. 716/1316).

Kax yxassizasocs Boiie, sepsbie Tpya Tapasu Obia omybankosas B 1956 1. 8 Bombee B mre-
CTU TOMAX, HATleYaTaHHbIX AuTorpaduueckum criocobom (Kyp'an kapum, T. 1-6, 1375 /1956a%).
Haammcrs Ha 00AOKKe raacut, 4To KHura OblAa OTIIEYaTaHA «B CAABHbBIC AHM IpaBAeHMs Ero
BeanuectBa rocypaps Ca‘yaa I*» Ha cpeactBa as-Xapsxskm Hyp ap-aAmna® mero 6parpes-

18. Umeercst B Bupy Tagcup ar-Axararaiin Axanan ap-amua an-Maxaaan (1388-1459) n Asxansas ap-amna ac-Cyitytn
(1445-1505).

19. Cpoi kommanmenTapubiit otssm M6 Mamus nassaa Taxpus smybapax («ITozspasureansiii/BAarocAOBEHHBIN OT3BIB»),
oH 6b1a cocraaeH B Tande n patupyercs 08.12.[13]73/06.08.1954 r. (Kyp'an kapum, 1395/1975, . III; Kyp'an kapum,
1993, c. 705).

20. Bo Bcex TOMax MMeeTCsl CKBO3HAs IArMHALWsL: IepBbiii Tom 3anmmaer 112 crpanny (11+110), mocaeayromme yetsipe —
o 110 (111-220; 221-330; 331-440; 441-550), wecroii Tom — 154 (551-704).

21. Ca‘ya I, man Ca‘yp 6. ‘A6 an-*Asus Aa Ca‘yp (1902-1969) — xopoas Cayposcxkoit Apasun B 1953-1964 rr.

22. CBepeHMI O HeM OOHAPYKUTD HE YAAAOCH.
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TypKecTaHyes, nposkuparoiyux B Tande (a. 4). 3a meHee d4eM IOAYBEKOBOTL IIEPUOA LIEPEBOA
Kopana Tapa3su nperepiiea OPsIAKA ACCITU U3AAHUIA B PA3AMYHBIX PETMOHAX MYCYABMAHCKO-
ro mupa — B Muann (Bombeti, opa maparms 1956 r.) u [akucrane (Kapaun, 1975; [ne panee]
1992), Cayaorckoit Apasun (Meamna, 1975; Axuana, 1980-81) n Karape (Aoxa, 1980; 1993),
Typumn (Crambya, 1990) n Vabexncrane (Tamkent, 1994; 2002) (Kyp’an xkapum, 1375,/1956a;
Kyp’an kapum, 1375 /1956b%; Kyp’an xkapum, 1395/1975; Kyp'an kapum, 1401,/1980-81; Kyp'an
kapum, [He panee 1992]; Kyp'an xapum, 1993; Aa-Kyprpon ya-kapum, 1994; Aa-Kyppou aa-
kapum, 2002)%. YacToTa, ¢ KOTOPOW BBIXOAMAM B CBET OYEPEAHDIE M3AAHWUS TPYAA YYEHOTO,
SIBHO HABOAMUT HA MBICAB, YTO Ha MyCyAbMaHCKOM Bocroxke sTa kHmra 6142 AOBOABHO BOCTpe-
6oBaHa, IO KpaliHell Mepe CPeAr TYPKECTAHCKOM AMACIIOPEL. B 1o 5ke Bpemst Aast Goaee ocHO-
BATEABHBIX BBIBOAOB HeobxoAMMa nHPOpMaymst O Tupaske 3Tux masaumnii. K coskasennio, ona
B GOABIIMHCTBE CBOEM HE IIPUBOAUTCS 11 OCTACTCSI HEU3BECTHOMY,

HeKOTOpre 3 Ha3BaHHbIX VlSAaHT/lIZ Tpyaa Tapasm TEMWU AWM MHBIMIU TIYTSAMU IIOIIAAAATA
B COBETCKYIO CpeAHIOIO A3MIO, TAC Y HUX CKAAABIBAAACDH CBOS, BECbMA HACHIIJCHHAS MCTOPMIL.

Un. 5. Iepe6od nepboii cypoi Kopana ar-@amuxa
(«OmxpoiBarowas») ¢ KOMMeHMAPUIMU.
Iepebod Kopana Tapasu. B 6 mm.
M. 4. Iepe6od Kopana Tapasu. B 6 mm. T. 1. (B AH T 1. — C. 2 (MB AH PY3, ®ond Xamuda
PY3, ©ord Xamuda Cyraiimaroba, rum. Ne 4015) CyaaiimaroBa, aum. Ne 4015)

23. XoTs 3TO OAHOTOMHOE KAPMAHHOE M3AAHUE IIOAHOCTBIO (KaK 110 GOPME, TAK 1 IO COACPIKAHMIO) IIOBTOPSET AUTOrpa-
$MPOBAHHDITE IIECTUTOMHNK, €TI0 BHEITHUE XaPAKTEPUCTHUKY, B YACTHOCT TUII IIEYATH, IIO3BOASIIOT BRIABUHYTD IIPEATIO-
AOKEHVie, UTO 3TO boAee IO3AHEee PEIIPUHTHOE U3AAHTLE.

24. O naamaun KapaauHCKOro uspanms 1975 r. u crambyasckoro 1990 . em.: Aa-Ma‘atiupuaskn, 1993, c. 709. Bee Haspammbie
M3AAHNS, 32 UCKAIOYCHMEM TAIIKEHTCKIUX, IIPEACTABASIOT COOOT IyBAMKALMIO OPUIMHAABHOTO TEKCTA, TALIKEHTCKUE JKe
UBAAHWSL — AAAITUPOBAHHOE IIepeAoskerne (mabiuL) Ha KUPUAAMLLY.

25. V13 Bcero nepeyHst yKasaHHBIX GAMKHEBOCTOYHBIX UBAAHUIN M3BECTHBIM OKA3aACS TOABKO TUPAK USAAHNSI, OCYIJeCTBACH-
soro B 1980-1981 rr. B Asknase. OH cocTaBuA ILITHAALATH THICSY 3K3eMAspoB. Cm.: JKaanaos, 1997, ¢. 27.
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Koxanackuii cyouil u NEPEBOJI-TA@cHP TArA3u B UB AH PY3

opbby TOCyAapCTBA CTAK HA3BIBAEMBIM <HEOPUUMAABHBIMY / <IIAPAAACABHBIMY MUCAAMOM

B Cpeaneit Azun n Ha Kagkase B 1970-1980-¢ Ir. HeKOTOpbIE COBETOAOIM aBCOAIOTU3MPO-

BAAVA Y PELPE3EHTOBAAM KaK 6opb0Oy xommccapos ¢ cydmsamu (Bennigsen, Wimbush, 1985)x.
OaHMM 13 TakMX CyQUeB, IOABEPITIMXCS ITPECACAOBAHAM, OKa3aAcs utatix Viopaxum-xaspam.

B konge 70-x — Hagaae 80-x rr. XX B. 8 CCCP 651 IIPUHST LeABIVi PsiA OCTAHOBACHWMI, CBSI-
3QHHBIX C <MCAAMCKUM (QAKTOPOM» W «PEAKYUOHHON YaCTHEO MYCYABMAHCKOTO AYXOBEHCTBAY.
B cenrsabpe 1981 r. LUK KITCC npuamnmaet nmoctaHoBAeHME «O MEPOIIPUATIAIK TI0 IPOTUBOALT-
CTBUMIO TIOTIBITKAM ITPOTUBHUKA UCIIOAB30BATh McAaMcKuii Gpaxtop” Bo Bpaskaebrbx CCCP 1e-
ASIX», AOTIOAHEHHOE B anpeae 1983 1. mocranosaeHnem «O mMepax MO MACOAOTUIECKOT M30ASILINM
PEaKUMOHHO 4aCTU MYCYABMAHCKUX casiieHHocAyskuTeser» (Kopoaesa, Kopoaes, 2008, c. 112).

Buanmo, Toraa sxe, B cepeante 1983 r, B xoae HOBOTO BUTKA aHTUMCAAMCKOV KAMITAHUN ObIA
3aACpIKaH M3BECTHBIN KOKAHACKMIA Cydmii, mpescTaBureab Haxmbauamiia-xycanamiia waiix
N6paxum-xazpam?®. Bubanorexy cydust KOHPUCKOBAAM U IIEPEAAAN B TALIKEHTCKIIA VHCTHTYT
pyxommceii nmern Xammpa Cyaavimanosa AH Y3CCP. Tak y coTpyarmkos MHcTUTYTA OSABMAACH
BO3MOKHOCTB O3HAKOMMTBCSI C 3TOV KOHPUCKOBAHHOT AUTEPATYPOV, TAE CPEAU BCETO IIPOYETo
OKAa3aACSI IOAHBIV IIIECTUTOMHBIV KOMIIACKT IIEPBOTO AUTOrPadGUpPOBAHHOTO UBAAHWS IIEPEBOAA
n Toarkosamns Kopana Tapasn. Yepes HexoTopoe Bpems waiixa Vbpaxmuma oTIycTnAM 1 ocra-
HOBUAW BEPHYTb OMOAMOTEKY 3aKOHHOMY BAaAeAbLy. Torpa coTpyaAHMK MHcTHTyTa pyKommcerit
Boboxon KocnmxoHOB, ¢ 4bMX CAOB MHE CTaAd M3BECTHA 3TA UCTOPWS, PELIINA JTOBOPUTD ULALiXa
OCTABUTH 3TOT IK3EMIIATP VIHCTUTYTY, IOTOMY KaK, — PACcCKa3bIBaA HAII COOECEAHNMK, — B Pa3-
AMYHBIX XPAaHUAMUIGAX CTPAHBI €My ellje Hi Pa3y He BCTPEYAACS ITOAHBIV KOMIIAEKT IIEPBOTO M3~
Aannst atoro TpyAa Tapasu. [TeperoBops! mporan yCrenrHo, 1 KHUrM oOpeAn cBoe HOBOe IIpH-
crarmige. B nHBeHTapHOV KHMre MHCTHUTYTA 3adUKCUPOBAHO OPUIUAABHOE 3a9UCACHHUE IIIECTU
TOMOB «mapcupa Axtnn-xana-mypa» 13 cenrabps 1983 r. B 1998 ., mocae yupasauenms Mucrn-
TyTa pyrommceti, onp 6bia nepesan 8 MIB AH PY3 (Kyp'an xapum, 1375/1956a).

V3HaB, KakMM IIyTeM W IPU KAKMX OOCTOSTEABCTBAX IIPOM3BEACHME 1apasm IIOIaAo
BB AH PV3, y MeHS BO3HMK 3aKOHOMEPHBIN BOIPOC: KaK, COOCTBEHHO, M3HAYAABHO 3TU
1mecTh KHUr Tapasm oxasaauch y wuatixa Mbpaxuma? Otser noackasaa npodeccop Baxtmsp
Babas>kaHOB, HEOAHOKPATHO AMYHO MHTEPBBIOMPOBABIINMI wiaiixa. B opaHOM 13 beces Mbpa-
XUM-XA3pam MOBeAaA O CBOEM MHTEPece K AUTepaType M0 KOPAHUIECKO IK3eTeTUKe, B 4aCT-
HOCTU K magcupam. 3AeCh-TO 1 3alleA PasTOBOP O HEM3BECTHOM eIje Ha TOT MOMEHT MHTep-
BBIOEPY apaborpaduueckom mepesose KopaHa M TOAKOBAHMM K HEMY Ha «TYPKECTAHCKOM»
s3pike. [laiix o6BsICHMA, ITO KHUIYM HOIaAU K Hemy OK. 1976 I, KOrAa OH IIPUHMMAA YIACTHE
B pazbope (nan nHBeHTApU3aUNn) G1nbOAMOTERN, pacIioAarasiieiics B 6piBiiem meapece bapak-
xan®. Torpa mecruromunk Tapasu okaszascs GaHaABHO HEYYTEHHBIM B IlepedHe KHUr 61bano-
TeKH, HO3TOMY MOpaxmum-xazpam, yBA€4€HHO MHTEPECYIOIIUIACS KOPAHNYECKOM 3K3ETETUKOT,
He CMOT OCTaThCs K ITOMY GaKTy PABHOAYIIIHBIM 1 B3SIA KHUIM B AMYHYIO G1banoTexy?.

26. KpnTimka 1 OCHOBHbIE aCIIEKTHI «COBETOAOIMIECKOTO ncaamoBeaems»: DeWeese, 2002.

27. O mem cm.: Babaaskaros, 2001, c. 345-346, 359; on ke, 2006a.

28. OueBnano, waiix mospasymesas bubanorexy CAAYM, B KauecTBe aAMMHUCTPATHUBHOTO 3AAHVAI KOTOPOTO UCIOAB30BA-
Aoch bOpBrree meapece bapax-xanu.

29. Io-supnmomy, corpyarnxu CAAYM cobeTBeHHOPYUYHO mepeaann 3T KHuru waiixy Vbpaxumy, nockoasky CAAYM
OKAa3bIBaA HEKOE COACTICTBIE «HEOPULMAABHBIMY> “YAdMa ~ B IPUOOpeTeHnn 3apyOesKHOM MCAAMCKOM AnTeparypsl. Kak
3aMETHUA TIO 3TOMY TTOBOAY ITpodeccop Aanb Xaana: «CAAYM oruacTn pasKe ITOMOTAA TEHEBBIM YAEMAM: OPTAHM3ALINS
He MOTAQ M3AABATh PEAUIMO3HYIO AUTEPATYPY, HO MMEAA AOCTYII K M3AAHHBIM 32 PYOEKOM TEKCTAM, HAIMCAHHBIM IIpe-
MMYIJECTBEHHO Ha apabckom, 1 cobupana UX B cBoeii bubanoTexe B TarmkenTe, paspaBast AMIITHME KOIMM HE3aPETU-
crpupoBaHHbIM yaemam» (Xaana, 2010, c. 165). O cumbroTHIecKMX OTHOIIEHMSIX, CAOSKMBIIUXCS MEKAY 32{}3emc1“pm—

OBAHHBIMI 11 HE3APEIUCTPUPOBAHHBIMU ‘YAdMA ~ B cucTeme odnUMasbHOro ncaamckoro obpasosanns s Y3CCP cm.:
asar, 2016.
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Meskay Tem erge Ao 1998 1., mpeskae uem odmymassHo oxasatscs B poupe B AH PVs3,
TpyA Tapasm «HaBeAbIBAACS» B3TO YUPEKACHME, ITpaBAa, B MHOM obamke. Ox. 1978-79 rr.
CIIELJMAAVCT IO UCTOPUM MEAUIMHDL, YICHNUK arasemura Yoariayaas: Mcpanaosunaa Kapumo-
Ba (1920-1997) Xamuayaso Xurmaryaaaes (1929-1994) mpunec B VIHCTUTYT MURPOPUADM,
IIPUBE3CHHDIN MM M3-32 pybeska n copepskaiguit pabory Tapasu. 3aBeayromas ¢orTosabopa-
Topuent Kaasans ViBanoBaa MysypoBa momoraa cBoemy KOAAeTe paciredaraTs Ha porobyma-
re ITOAHBIM TEKCT KHUIM. 3aTem Apyroi coTpyaauk Mucruryra, Mapud Caamnmos, moaroro-
BiA mieperaeT GOoToKommM 1 06A0KKY K He™. Kak okasasoch, paHee, elje 32 HECKOABKO A€T
Ao aToro caydast, CaAnMoB yike BeTpedaa 3TOT epeBop KopaHa, mpruuem He rpocTo B 9acTHOTM
6ubanorexe, a B 6ubanorexe mpu CAAYM (ca. 06 smom nuxe).

ITEPEBOA-TA®CHP TAPA3M HA IPUIABKAX KOKAHZICKOTO
1 TAIIKEHTCKOTO /IDKYM‘A-BA3APOB

aniinp Maxmyp Tapasu nmea onpepeserssiii apropurer B Pepranckoii ooanse u 6bia

M3BECTEH TAM TAABHBIM OOPA30M IIOA CBOUM IIPO3BUILEM «AATHH-XaH-1mypa». Ero ne-

PEBOA-mMapcup, OCOBEHHO B BUAE KCEPOKOIMM, IIOAYIMA HEKOTOPOE PACIPOCTPaHE-
HIE, O MACIITabax KOTOPOTO €lle 3aTPYAHUTEABHO CYAUTD, B AOAMHE, B YacTHOCTH B KoKaHAe,
B Hagase 80-x rr. XX B.

Euje oamu mHamr cobecepnmk, Abayaatnd Typamaames, Bosraasasrommii ¢ 1998 r. Ko-
KaHACKMIL AUTEPATYPHBI My3eil, He pa3 Obla CBUAETEAEGM IIPOAAKM TPyaa Tapasm Ha mecT-
HOM IuITHMIHOM (Oxym‘a) Gasape B 1983—-84 11, Kax OH BBIPA3UACSH, «M3-TIOA IPUAABKA»
nan «#a pomy». Torpa wamge serpedascs 30-11 Oxy3’ mepeBosa-magcupa n peske — MOAHBII
TEKCT KHUIT, CTOMMOCTh KOTOPOVA B €€ IIOAHOTEKCTOBOM BUAE MOTAA AOCTHUTATh OAHOT THICSIN
coBeTckux pybaeir®’. Takyio AOpOroBusHy Hail MHGOPMATOP OOGBICHUA AOBOABHO HEMAABIM
MHTEPecoM K repeBopy Tekcra Kopana Ha poHe He3HauMTEABHOro mpesroskenns. Qusnde-
ckast AOCTYIHOCTh CBSIJEHHOTO IMCAHMUSI MYCYABMAH W €O IIE€PEBOAOB, BBUAY M3BECTHBIX
IIPUYMH, CBSI3AHHBIX C JTOAOBHBIM IIPECACAOBAHMEM 3a PACIPOCTPAHEHUE PEAUTMO3HOM AM-
teparypsl B CCCP, Gblaa upespbryaiiHo orpanndeHa®. Kpome TOro, OmpeAeAeHHYIO TIperpay

30. ITpodeccop Abayamapsrus Maspanmos, Takske paboTasImii B TO Bpems B MucTuryTe, pacckassisas mue, uTo X. Xukma-
Tyasaes B 197879 Ir. HoKaskIBaA eMy CaMM3AATOBCKYIO KHUIY — nepesop Kopana Tapasu (sacthas 6ecepa, Tamkent, 19
despans 2020).

31. Ha mepssIvi B3rasiA, Takas CTOMMOCTD KHUIT YAMBASICT, YIUTBIBAS, YTO B T€ TOABI CPEAHSIS 3apIAaTa CTAPIIEro AabopaH-
Ta cocrasasaa ok. 100-120 py6., maaawero Hayusoro corpyanuxa — 150-250 py6., crapiuero Hay4HOrO COTPYAHM-
xa — 250-300 py6., Aookropa Hayk — ok. 400-450 py6. Tem He MeHee Takoe YAMBACHUE CIAASKMBACTCS IIOCAE OBIYeHNMs
c xoaseramn n3 MB AH PV3, sactasummn paccmarpusaemsiit mepnoa. [1o ux ceepermsam, B 1985-86 rr. crommocts Ko-
pasa (IIpOAABABIIIETOCS TAKIKE HEACTAABHO) Ha TAIIKEHTCKOM CTAPOTOPOACKOM Oxym‘a-6asape OAM3 apXUTEKTYPHOTO
xommaexca Xact Mmam (Xaspar Mmam) socturasa 500-600 py6. [Tostomy Broane BosmoskHo, uto Kopan B mepesope
Ha POAHOVL, XOTb 1 YKe «aPXaMdHbIN» AASL GOABIIMHCTBA MECTHBIX JKUTEACH «TYPKECTAHCKMII» A3BIK, AA K TOMY JKe CHab-
JKEHHBII KOMMEHTAPUSIMM, MOT OLJCHMBATBCA B TAKYIO 3HAYUTEABHYIO cymmy. B cenTabpe 2021 r, koraa mHe AOBEAOCH
6parp uHTepeso y Kamaa-xarna Axpoposa (poa. 1955) — BHyKa OAHOTO M3 IepBBIX yunTeAeil XMHAYCTaHM, SUKpuUiia-
kapu’ 3axuposa (1880-1943), or cOOBIIMA MHE IIPAKTUIECKN T€ JKE CBEACHNS, UTO U TypAMAAUED ABYMS TOAAMU PAHEE,
B TOM YMCAE OTHOCUTEABHO BOIPOCA MAKCMMAABHOT cTonmocTr repesoaa Kopara Tapasu. [Tpn stom Axpopos sassua,
ut0 B 1980 1, paboTas IpoAaBOM B KOKAHACKOM YHUBEPMATre, OH cam ObIA TEM 9eAOBEKOM, KOTOPBIN ipnobpea Tpya Ta-
PAasu 3a CTOAB BBICOKYIO IjeHy. ] JoApOGHO OmCHIBasI IPOLIECC MOKYIIKM T IEPEBOA-MAPCUP, «OOAAICHHBIV B 3€ACHYIO 06~
AOKKY 1 m3panHbIi B Kapaun okoao 1975 r.», AXpopoB pacckasaa, 4To KHura 65142 IPEAAOKEHA €My HEKMM OYKMHUCTOM,
puBo3uBIIMM cBOM ToBap 13 Tamkenra (vacTHas 6ecepa, Kokanp, 27 centsbps 2021). B soonmoanenue K ckasaHHOMY
XOTEAOCH OBl OTMETUTB, YTO MHE HE BCTPEYAAMCH CIICIMAABHBIC MICCACAOBAHNAS, IIOCBSIEHHBIE COBETCKMM CPEAHEA3-
aTckmUM OxyMm‘a-6asapam, TEeMaTVKe ITPEACTABACHHBIX TAM KHWUI, COUVUAABHBIM IIOPTPETAM IIPOAABLIOB 1 MOKYIIATEACH,
POAM B COLMAABHO-PEAUTIMO3HOM cdepe 1 mp. M B JeAOM Tema paciIpoCTPaHEeHMs. M JUPKYASILUI GOTOCAOBCKOTE AnTe-
PaTypsl B IIO3AHECOBETCKOM Y30eKkncTaHe, ObiBiiem raaBHbIM ncaamckum poprioctom CCCP, TpebyeT OTACABHBIX M3bI-
CKaHMT1, KOTOPBIMI 51 HAMEPEH 3aHATHCS B OAMIKaiiiIem GyAymyem.

32. Basap OblA OTKPBIT AAST OGBIYHOVM GYKMHMUCTUYECKON AUTEPATYPBI, HO He AASI PEAUTMO3HBIX M3AAHMI U TeM 6oaee apabo-
I‘paq)T/l‘ieCKVlX KHWUT, Ka’kKAasl 13 KOTOPI)IX MOTAa GbITb BOCHPTAH}ITZ} Kaxk peAVlI'VlO3HZl}I.

94



Oy XyCHYTIUHOB

AASL ITOTEHIMAABHO DOA€€e IIMPOKOTO PACIIPOCTPAHEHMS IIEPEBOAA-TMAPCUPA HA KTYPKECTAH-
CKOM» MOT ITPEACTABASITH SI3BIKOBOI bapsep — 3TO, IpeskAe Beero, apabekast rpadmka, a 3a-
TeM AEKCHMKO-MOpdorornIeckme ocobeHnocTn s3pka counaernit Tapasu. C Apyroii ctopo-
HBIL, — Ipoaoaskas Abayaatnd Typanasnes, — B CMAY TOTO, YTO 3TO OBIA BCe-TaKM Y3OEKCKMI
s13bIK (XOTDb 1 B apabckori rpadumke), pabora Tapasu npuobpesa 6OABLIYIO HOIYASIPHOCTD, Y€M

muMmeBIIMe XOKAeHME (pasymeeTcs], BechbMma peakoe) apabekue magcups 6u Kacupa (ox.
1300-1373) u Canrinpa Kyrba (1906-1966)%.

B 3TOM KOHTEKCTE 6BIAO OBI YMECTHO HAIIOMHMUTD, YTO mapcup Xuupycrauu — bailan ar-
Oypran Pu mapdxumam ar-Kyp'an — mecturomusiii tepepos Kopana Ha y3bexckom s13pike
(apabckoii rpaduUKON) ¢ KOMMEHTAPUIMH, TOATOTOBACHHBIN JdMAd XuHAyCTaHW>, GbIA 3a-
BepieH TOAbKO B 1984 1. (110 Apyrum paHHBIM, B 198889 IT.), M3AaH camMmM3AaTOM B KOAMYE-
crBe 0K0A0 500 3K3eMIIASIPOB 1 PACIIPOCTPAHEH CpeAn Y3Kkoro Kpyra. OduynassHoe nspanme
nepesoaa-madcupa XMHAYCTaHU TUPASKOM B OAHY THICSAUY SK3EMIIASIPOB OBIAO OCYIJeCTBACHO
B 2006 r. (Kypvoun Kapum, 2006). IlepeaoskeHne Ha KUPUAAMULLY, IIOATOTOBKY K M3AQHUIO
T UCCACAOBATEABCKOE IIPEAVCAOBIE B3SIA HA Ce0s CTAPIIMiA HAYYHBIN COTPYAHUK MHCTHTYyTA
A3bIKA W AMTEPATYPBl UMeHM Aamnmepa Hason Axagemun Hayk Pecrrybamxm Ysbexmcran®
Canduaans Caripyanrox. baaropaps sTomy M3AQHMIO HAM CTAA M3BECTEH OAMH OYCHb BaSKHBIN
daxr.

B cBOEM TCCAGAOBATEABCKOM BBEACHWM, TTOMMUMO Beero rmpodero, C. Caridpyarox TPUBOAUT
BOCITOMMHAHMS Jamara XUHAYCTAHM, COTAACHO KOTOPhIM Myxammapskan Kykauam (1. e. XuH-
AYCTAHM), O3HAKOMMBLIINCD C IEPEBOAOM-MAPCUPOM AATUH-XAHA-NYPA, TPEAITOAOKMA, YTO
aTOT mepeBoa, coctosynii 3 2400 (1) cTpanniy®s, MosKeT BHI3BATh HEKOTOPHIE 3aTPYAHCHMS
Y MOAOAESKM IIPYM YTeHMUN M M3ydeHnn. [TpuHmMMas 310 0OCTOATeABCTBO BO BHUMAHME, XMH-
AYCTAHM, PEIINB HECKOABKO COKPATUTH M YIPOCTUTD TPYA 1apasu, BBITOAHMA CBOVA IIEPEBOA,
paccuuTaHHb Ha obbiBaTeseit («ABOMYHHOC») M MOAOABIX CTYAEHTOB («Cut marabarap»)
(Tam ke, c. 14). Takmum o6pasom, mponsseserne Tapasn OCAYKMAO OAHOTL U3 OCHOB madcupa
Xunpycrasm.

Yro kacaeTcsa ObToBaHMA nepeBopa-mapcupa Tapasu B Tamxenre, To B ctoange Y3CCP
B cepeante 1970-X IT. y HETO CAOKMAACH CBOSI «TOCYAAPCTBEHHast muccus». Ero mcmoasso-
BAAM B MHTEPECAX COBETCKOM MYCYABMAHCKOW HMOAUTMKM — KHWUIA 33 aBTOPCTBOM AHTHUCO-
BETCKOTO AEATeAS KCIIOHMPOBAAACDH B YMCAe APYIUX IepeBoAoB Kopana B 6ubanorexe CA-
AYM. Ha pykn oHa, ecTecTBEHHO, He BHIAABAAACH. 3aAa4a SKCIIOHMPOBABIINMXCSA B OnbAMOTeKe
CAAYM 1nepesopoB KopaHa BKyIle ¢ ADYIMMM MUCAAMCKUMU OOBEKTAMM COCTOSAA IIpe-
SKAe Bcero B MaHmdecranmuu peanrnosHsix ¢csobop 8 CCCP 1 popmmupoBaHUM IO3UTUBHO-
rO MMMASKA TOCYAAPCTBA B TAa3ax 3apyOeskHbIX aeaeragnii’’. OAHAKO IO IPOIIECTBUM TOYTH
20 aet, B 1990-1993 rr,, Tpya Tapasn yske B OTKPBITYIO MOSKHO GBIAO IIPHOGPECT HA MECTHOM

33. Haanane kommentapus Kopana Caititnaa Kyr6a Qu surar ar-Kyp'an («IToa censto Kopana»), oTHOCSIZErocs K cepean-
e 1970-x rr., TaksKe 65140 3aPUKCUPOBAHO B OAHO 13 4acTHBHIX b1banoTex Anpvokana (Qepramckas AoamHa), KOTOpast
IIPUHAAAEIKAAA TOTAA MECTHOMY MOAOAOMY borocaosy (Babaaskanos, Mymusos, o Kioreasren, 2007, c. 21).

34. IToapobuee o mem: Babasxkanos, 2006b.

35. Heiae MiHCTHTYT y36€KCKOTO 513bIKa, AUTEpaTyph 1 poAbKAOpa MmeHn Aanmepa Hason AH PYs.

36. ITouemy y XuHAycTaHM 3adUKCUPOBAHO KOAMIECTBO CTpaHNUY, Goaee dem BTpoe mpesbluaroijee 0bbemM oPpryuasbHbIX
U3AAHUI IepeBopa-madcupa Tapasu, ocraeTcst BOIpocom. MOSKHO AMIIb IIPEATIOAOKIUTD, YTO XMHAYCTAHU MUMEA B BUAY
00BeM, KOTOPBITI MOT 3aHUMATh TEKCT TPyAa Tapasn, nepenmcanssiii ot pyku. To ske camoe IPEAIOAOSKEHUE YMECTHO
M AASL yKA3aHHOTO UM Koandectsa crpanny (1640) cobersennoro mapceupa. Cm.: Kypsorn Kapum, 20006, c. 14.

37. Ha ceropmstuamit AoeHb pona 6rbanorexn Yirpasaenns mycyasman Ysbexncrana (YMVs, npeemunx CAAYM) pacrioaara-
eT 4eThIpbmsl K3emMIIasipamn tepesosa Kopana Tapasu. Hanboaee paHHWMIT 13 HUX IIPEACTABACH MEAMHCKMUM MU3AAHUEM
1975 r. (Uus. Ne B-1154). {1 6aaropapen corpyaumnkam porpa VMY u anuno anpexropy 6ubanorexn Kamoampaanuy
MaxkamoBy 3a AI0G€3HO OKA3aHHOE COAETICTBIE B IIOMCKE MHTEPECYIOIUX MEHSI MATEPUAAOB.
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dxym‘a-6asape B CTapOM rOPOAE, Ha TEPPUTOPUU MEMOPUAABHO-KYABTOBOTO 1 aPXUTEKTYP-
Horo arcambast Xact Mmam. ITo cBupeteapcTBy ouesmaties, Ha pybeske 1991-1992 rr., ¢ obpe-
TeHnem Y30eKMCTaHOM He3aBUCUMOCTH, OBIBAAO M TAKOE, YTO KHUIM Tapasu, B TOM 4ncAe ero
nepesoa Kopamna, pasaaBasncs 6ecraatHo B MedeTsx TamikeHTa.

[Tpealiosararo, 4TO MHMLMATOPOM 3TOM aKUMKM IIO paclpocTpaHerno pabor Tapasm
Mor ObITh 4eTBepThIit Mydmuil v npeacesatesb CAAYM waiix Myxammap-Capux Myxam-
map-Wycyd (1989-1993)%, sapassmmiicss k Tomy ke aerrytatom Bepxosnoro Cosera CCCP
(1989-1991). MimenHo B 1ipeacepaTeabcTBo watixa, B 1991-92 rr., 8 CAAYM nocrynaan zvema-
Abte apTun kEmr Tapasu®. YacTs KHur mepepaBasach cTyaeHTam TAIIKEHTCKOTO BBICIIIETO UC-
AAMCKOTO MHCTUTYTA MeHn VMimama Byxapn m npuxoskaHam HEKOTOPBIX MEUETEeN CTOAMUIIBL,
agacTp ocraBasach B bubanorexe CAAYM. ITpumeuaresen Takske u TOT PaKT, 4TO B CBOEM
Tagcupe Xurar waiix Myxamman-Capuk cpean BeeX mmepeBoAoB KopaHa ymommHaeT TPya,
BbIITOAHEHHbIV Tapasu. HassiBast asropa 1o npossniyy, oH mmitet: «Kunra 6s1aa orrybankosa-
Ha B VIHAMM, 2 HECKOABKO 3K3eMIIASIPOB Aotan u Ao Hacy (Ileiix, 2012, c. 83).

[AaBHBIV ke AOBOA B IIOAB3Y BEICKA3aHHOTO IIPEATIOAOKEHNS O3BYYMA AOBOABHO M3BECTHBIN
TAIIKEHTCKUIA UMAM-Xamub v ObIBLINIL AUPEKTOP CTOAMYHOTO Meppece Kykaasamr/Kykeas-
Aanr ‘A6p as-Xaxnm kapu ' (Abpyaxakmm Matkyaos). B mpeancaoBun K ocyljecTBACHHOMY
B 2017 1. usparmio xumurn Tapasu Hyp ar-6acap («Ayde3apHbiit B30p»), TOCBIIJEHHOM K3~
Heormcanuio [Tpopoka Myxammapa, ‘A6p aa-Xakum kapu ' paccKasbiBaeT BECbMA 3HAYIUMYIO
ncropnio: B 1990 1. Bo Bpemst moesakn B Xadxox emy BmecTe ¢ uaiixom Myxammap-Capnxom
Myxamman-Mycydom asoserocs mobsmats y camoro Tapasu. OAHOV 13 3HAKOBBIX YT 3TOV
BCTPEYN OKa3aAach IepeAada rocTsam n3 YsbexncraHa (Bce eIye COBETCKOTO) HeCKOABKMUX ThI-
€S9 HK3EMIIASIPOB TAKMUX PAbOT YICHOIO MyiKa, KaK mepeBoa-madcup Kopana, «Kommenan-
ym Keuru umama Tupmusn “Aocrousrctsa [[Tpopoxa] Myxammasa”™ m «Ayde3apHbiit B3op».
Aap compoBosraascs mpocsbOil PACIIPOCTPAaHNUTD 3TH KHUTH B Hapoae. [1o mpubsrtun, co-
rAaCHO cBeAeHMAM ‘AbA aa-Xakmuma xkapu ', 3T IPOU3BEACHWSI IIOIIAAN B TIOABEAOMCTBEHHbIE

CAAYM yuebubie 3aseaenns n B yactasie pyku ([Markyaos], 2017, c. 5-6)%.

CaeAayeT OTMETUTD, YTO MMEHHO Xadxok (B HAIIEM CAYYAE M APYTUE 3aPYOESKHBIC MOE3A-
kn Aeaeraguiit CAAYM) Gbia OAHMM M3 OCHOBHBIX KaHAAOB AOCTABKM C ITIOCACAVIOIIUM pac-
IPOCTPAHEHUEM TPYAOB Tapasm cpeam TYPKeCTAHCKOV 3apYOEsKHOV AMACIIOPHI M COBETCKUX
cpeaHeasnarckux mycyabman. I'lo caoBam ysbexmucranckoro mcropuka Caripupamua JKaan-
aoBa (1924-2019), Tpya Tapasu mpenmoAHOCHACS B AP 1 COBETCKMM ITAAOMHMKam: «Muorne
XOPOIIIO IIOMHSIT, YTO TOABKO HEKOTOPbIE M3 HUX TAMHO PELIAAUCH IIPUBE3TU €ro ¢ cOboi»

(CKaannos, 1997, c. 27-28)*.

38. TToapobuee 0 Hem cm.: Babayskanos, Xamupaos, 2018; I;lg“fAAomx{wKaeB, Karomona, 2015, c. 82-83.

39. TTo Mmoum HabOAIOACHMAM, OCOGEHHO MHOTOYMCACHHBIM OblA cOOpHMK Xaducos Vmama Myxiin ap-AnHa aH-Hasasu
(ok. 1233-1277) Puiiad ac-caruxur («Caabl IpaBeAHBIX») B liepeBoAe Tapasn Ha «TYyPKeCTaHCKUI» SI3bIK. Tak, B 61ban-
orexke YMYV3 xpanurcst 6oaee cra kuur aton paborst Tapasu (Mus. NeNe B-292 — B-321, B-677 — B-730, B-940 — B-962,
B-997 — B-1006).

40. O noceryennn Tapasu B Meanse B 1990 1. masomumkamm us coserckoit Cpeaneit Aszun cm. Taxske: Kykonani, 1991, c. 111.

41. TIpnbAM3UTEABHO B aHAAOIMYHBIX GpOPMYAMPOBKAX B 1991 I. 3Ty JKe CUTYaLMIO OIMCHIBAA B CBOGM MHTEPBBIO O Tapasu
MHOTOAETHMIL COTPYAHMUK 1 3amecTuteAd peaceparesst CAAVM, npernopasareas apabekori AUTEPATYPbl, KOPAHUIECKO
3K3EreTUKU U Xaducosepermst 8 Mup-u Apabe n TamkeHTCKOM BBICIIEM MCAAMCKOM MHCTUTYTE MMeHNn Mmama Byxa-
pu — Nycyd-xan-mypa Maxkupos (FOcydxonrypa [loxkupos, 1926-2000), KOTOPSIL SIBASIACS POACTBeHHMKOM Tapa-
3u, BeTpeuaacs ¢ Hum B Meanne B xouge 1950-x — navase 1960-x I, MHOTOE 3HAA O €TO TPYAAX M HEKOTOPBIE M3 HUX
nmen B ananoit 6ubanorexe (Kocumos, 1991, c. 4). IToapobree o Hem cm.: VI}“/AAomxg”/)KaeB, Karomosa, 2015, c. 105-106.
Apyroit suansiit pesiteas CAAVM — Ilapad as-ana Mupmaxmyaos (ILlapoduasns Mupmaxmyaos, 1943-2018), pabo-
TaBImMi B MexxAyHaposHOM oTAese CAAVM, a oske — OTBETCTBEHHBIM CEKpeTapem OpraHMsanmu, 1o uEpopmaygmum
POACTBEHHMKOB, TaK Ke, Kak Mycyp-xar-mypa, eie B COBETCKMUE TOABL MMEA B CBOEM PACIIOPSDKEHMM TPYAbL Tapasn,
B YaCTHOCTH ero mepesoa-mapcup. Ilospobuee o L. Mupmaxmyaose cm.: Tam ke, c. 192-193.
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3AKJIIOUUTE/NLHBIE PEMAPKU

AyYaVi C IPOU3BEACHUAMM 1apasy HATASAHO IIOKA3bIBAET, YTO HECMOTPS HA U30AL-

LUIO CpeAHeasnarckmux (u, ImMpe, COBETCKMX) MYCYABMAH OT OCTAABHOIO MYCYAb-

MAHCKOTO MUPa, IPEACTABUTEAN TYPKECTAHCKOW IMUTPALUMU ‘YAamd — IIPOAOASKA-
AV TIMCATDh HA CpeAHeasnaTcKoMm TIOPKH. COraacHO 3aA0SKEHHBIM B HUX KOAAM PEAUTMO3HOM
TUKM AASL GOTOCAOBOB, OHM 3a00TMANUCH O A3BIKOBOW AOCTYIIHOCTM MCAAMCKOV AUTEPATYPHI
HE TOABKO AASI TYPKECTAHCKOM AMACIIOPBI, HO M AASI CPEAHEA3MATCKNUX COBETCKMX MYCYABMAH,
IIOTOMY KaK OCO3HABAAM, YTO MX TPYABL MOI'YT OBITb IO-HACTOAIIEMY IIONMYASPHBIMIU M aKTY-
AABHBIMM TaM, TA€ COCPEAOTOUYECHA MUX OCHOBHAS ayAUTOPMS — Ha TeppuTopun TypkrecraHa'.
Ha Mot B3rasa, aTo 0OCTOATEABCTBO, HAPSAAY C pacTylyeil OOeCIIOKOEHHOCTBIO O COXpaHe-
HUU S3BIKOBOW MACHTMUYHOCTH B CPEAE MOAOAOTO ITOKOACHWUS AMACIIOPBI, OOBACHAIET, IOYeMY
MHOTWE U3 IMUTPAHTOB- ‘YAAMA ~ OTAABAAW IIPEALIOYTEHME «TYPKECTAHCKOMY» A3BIKY. 10 m3-
BECTHBIM IIPUYMHAM, TOABKO OCKOAKM WX HACACAMSI AOXOAUAM AO coBeTcKol CpepHerd Asumn.
OAHMM T3 TAKMX «OCKOAKOB», IIPUYEM KPYIIHBIX, CTaA epeBoA-mapcup Caiiinpa Maxmyaa
Tapasu, KOTOPBIN, CYAS IIO BCEMY, MMEA XOSKACHWUE B KPYIY CPEAHEA3UATCKMUX PEAUTMO3HBIX
AesTeAeT Y BOCTOKOBEAOB, OYAYYM YaCTBIO MX KHVUSKHOTO PEeIepPTyapa U B OTACADHBIX CAYYASAX
AayKe OKasblBasi BAMSIHME HA MX TBOPYeCTBO (Kak, HAIIpUMep, Ha mapcup XuHAyCcTaHn). JTO,
B CBOIO OYEPEAD, CBUAETEABCTBYET O TOM, YTO MECTHASI MHTEAAEKTYAAbHAS MCAAMCKAS TPAAU-
s HAXOAMAACDH B AMAAOTE W B3AaMMOAEVICTBUM B TOM YMUCAE C TOW TPAAULIVEN, KOTOpas oKasa-
AACh B IMUTPALIUN.

Kpome TOro, mmeercst psip BOIPOCOB, OXKMAAIOIJUX AAABHETAINX yTOYHeHni. B yacTHOCTH,
9pTaAU AU TIepeBOA-magcup Tapasn B sHameHUTOM Meapece Mup-u Apab mnan TamxkenTckom
BBICIIEM MCAAMCKOM MHCTUTYTE B COBETCKME TOABIY? BXOAMA AM OH B MECTHBIE IIPOrPAMMBI
HEAETaABHOTO KOH(eCcnOoHaAbHOTO 00yaenms (xydxpa)**? Takmum 06pasom, AUCKYCCHsT O TOM,
B KaKOT1 CTEIICHN 3TOT TPYA OBIA IIOIIYASIPEH M PACIPOCTPAHEH, OCTAETCSI OTKPBITOM.

B xope paboThl Hap PEKOHCTPYKUMEN ncTopmm OprtoBanms nepesoaa Kopana Tapasn, ero
MCTOKOB " OIIPEACACHMNM BO3MOXKHOTO BAWMSIHMSI HA HETO PedpOPMATOPCKOTO AMCKypCa 51 3a-
MHTEPECOBAACS, HACKOABKO Pa3HbIe TPYIIIBI CPEAHEA3UATCKUX OOroCAOBOB IIEPBOV TpeTH

42. DTO MHEHME TIOATBEPIKAAETCS 1 CBEACHMSIMI MCTOPUKA MaHcypa aa-Byxapu, COraacHO KOTOPOMY TYPKeCTaHCKMe YAd-
Ma’ M3 9UCAA IMUTPAHTOB, IIOCCAMBIIVIECs B MeAMHe, PAaCCUUTBIBAAM HA TAVHOE PACHPOCTPAHEHME CBOMX KHUI «HA 3eM-
ae Typrecrana/Masepansaxpa». VIX 1jeapto OBIA0 «ObydYeHME IOTOMKOB IIPEAIIMCAHMSM CBOEH PEAUTUM B YCAOBMSX
COI}MHAVICTM‘{QCKOIZ OKKYHZU;I/HA». HPVI‘ICM HepBOTZ B yI(EIliElHHOM ElA—ByXZlPVl CIIMCKE KHWUT, HpeAHalﬁHEl‘IeHHbIX AAST pﬂC—
pocTpaHeHus, HasbisaeTcs mepesos Kopana Tapasu. Cm.: Aa-Byxapu, 1434/2013, c. 255-256 (cuocka 1); Aa-Byxapn,
1440/2019, c. 68.

43. Kak yAaAOCh BBLICHUTH BO Bpemst aKcieAnynn B Byxapy (pespaas 2021 1.), B Gubanorexe Mup-n Apaba cpean 6oaee gem
ABaALaTV SK3EMIIASPOB HepeBopa-mapcupa Tapasu umeercs no mensieri mepe opnt (Kyp'am xapum, 1401,/1980-81 r.
Mus. Ne 13/17-1), KOTOPBIN OTHOCUTCSI K COBETCKOMY IteproAy. Ha Kuure mocraBaeHa medars 6mubanorexn meapece
" yKasaHa AaTa mHBeHTapu3agmn «25 anpeast 1988 r.». Caep0BaTEABHO, IKIEMIIASP OKA3AACS B CTEHAX MEAPECE He TI03A-
Hee 3toro Bpemenn. OcraabHble KHUIM — 3TO Karapckoe uspanne 1993 r K caosy, 6ubanoreka YMVY3 Takske mmeer
B CBOEM PaCIOPSIKEHUN IK3eMIIAP, U3paHHbI B Askupse (Mus. Ne B-1151).

44. Ha AaHHOM 3Talle MCCACAOBAHMS C OIIPEACACHHO AOACTI YBEPEHHOCTM MOXKHO YTBEPIKAATD, YTO B y4eOHOM Kypce Xy0-
Kpa, BosraaBasemon XuHAycTany, pabora Tapasm npeacrasaena He 6biaa. O6 5TOM MHE PaccKasas OAMH M3 MAGALIMX
VYEHUKOB JaMAd XMHAYCTAHWU 1 HBIHE IIPENoAaBaTeAb B Boicinem meapece Mup Apab Vemamapxan-damaa Xampo-
kyaoB (Xampoxyaos Memanapskon Mbpaxumosny, 1958 r. p., obyyascs y Xunaycrann s Aymarnbe ¢ 1983 mo 1989 1r.).
ITo ero caoBam, XMHAYCTaHM W OCHOBHBIE IIpeAcTaBuTeAr XyIxpa B PepraHcKoi AOAMHE He SBASAUCH CTOPOHHUKAMM
BKAJOUYCHWS TIOPKOSI3BIYHBIX IIPOV3BEACHNI B ITPOrPAMMY OOYIECHMS, IIOTOMY KaK CIMTAAN HEOOXOAMMBIM OCBOCHME TEX
VAV MTHBIX MCAAMCKUX MCTOYHMUKOB, GOABLHVIHCTBO 13 KOTOPI)IX 6bIAV1 Ha apaGCKOM, MUCKAIOUYUTECABHO HaA S3BIKE OPVIFMHZI—
Aa. VHOTAQ HABGAIOAAAVICH CUTYALUY, KOTAQ CTYACHTBI 3HAAM AyYILE I'PAMMATUKY apabCKOTO s3bIKA, HEXKEAM Y30eKCKOo-
IO, Y UCIIBITBIBAAM 3HAIUTEABHBIE TPYAHOCTM IIPU YT€HUM KHUI Ha TIOPKU. MHTepecHo, uto cam Memamapkan-damaa
He BUACA TIepeBOA-1magcup Tapasu BIAOTD AO IEPBBIX ACT He3aBUCMMOCTH Y3bexncTana (dacTHas TeaedoHHas beceaa,
Tamkent — Koxanyp, 3 nosbps 2020).

97



[SLAMOLOGY TOM 11 » Ne1 } 2021

XX Bexka cumMTasm HEOOXOAMMBIM IIePEBOA Beero TekcTa KopaHa Ha cpeAHeasmaTcKui TIOPKA.
OpaHako HPOPMALUM O KAKUX-AMOO AMCKYCCUSIX, HEITOCPEACTBEHHO KACAIOIUXCSI 3TOM IIPO-
6aemsl, s He HarreA. Koaaern, 3saHMMAaromuecs: MCCACAOBAHMEM AUCITYTOB MYCYABMAHCKMX
PEAUTMO3HBIX aBTOPUTETOB, YbW ITO3ULUNU OTPAKAAUCH B MECTHOV IEPUOAMIECKON IIeYaTH,
ocobenno B kouyge 1910-x — navase 1920-xx T, ¢ 06CYy>KACHMEM 3TOV TEMBI B PAMKAX CBOUX
M3BICKAHWUI CTAAKMBAAMCH HE HAITPSIMYIO, 4 B KOHTEKCTE, HAIPUMED, AOIIYCTUMOCTH YTEHAS

nponoseaeit (Xymba) Ha BEpHAKYASIPHBIX SI3bIKAX ™.

CobceTBeHHO TepeBop-madcup Tapasu cTaa OAHMM M3 ACIEKTOB boaee rA00aABHOTO
polecca «HAMOHAAM3ALUNU» MYCYABMAHCKOIO IUCbMEHHOTO HACACAMS, HAYABIIEIOCS
C IePEeBOAOB M IIMPOKON AocTymHOCTHM TekcTa KopaHa, xaducos m psiaa mpomusBeAeHMI
10 MyCYABMAHCKOMY IIPaBy Ha <I3bIKax He-apabos» (‘adxamu). DTOT mpoyecc, HAYATHIN
B TAYOMHAX COBETCKOTO IIEPUOAA, Tellepb OYKBAABHO «BYAKAHMPYET» HAa TEPPUTOPUN ObIB-
IIMX COBETCKUX PECIYOANUK, TOPOKAASL B HEKOTOPBIX CAYUAsIX «3HATOKOB PEAUrHMm» bes pe-
AMUTMO3HOTO OOPa3OBAHNMS, KOTOPBIE TOPOT IOHMMAIOT M MCTOAKOBBIBAIOT CAOSKHBIE MCTO-
PMKO-KYABTYPHbIE 1 AOTMATUIECKME TEKCTHI MCAAMA OYKBAABHO, AKTUBHO CIIOCOOCTBYSI €10
upsmoit mpodanagumn®,

45. DTOT BOIPOC, K IPUMEPY, BKPATLE PACCMATPUBAETCS B €1je HEOIYOAMKOBAHHOM AUCCEPTALMOHHOM MUCCAEAOBAHUM CO-
tpyaunka VB AH PV3 Iapudskona Mcaamosa «Anckypest pedpopmaropos Typkecrana Hagasa XX BeKa: 9KOHOMMIE-
CKue, OBIJECTBEHHbIE M PEAMIMO3HbBIE IPOOACMBI B YCAOBMX Kpu3nca KoAoHm3agmm» (Ha y36. 513.). Ceblaascs Ha Takue
NIEPUOAMIECKIE M3AAHMS, KaK sKypHaabl Kenzaw (Kokanp, 1917), Xyppuiiam (Kokanp, 1917) u aa-Mzax (Tamkenr, 1917
1918), I11. VlcAamoB roBOPUT, 4TO YAGMA’, PATOBABILIME 32 YTEHUE IIPOIIOBEAU HA MECTHBIX sI3bIKAX, 0GOCHOBBIBAAM CBOIO
MO3ULMIO TEM, 9TO Y IIPUXOKAH MedeTell He AOAYKHO BO3HMKATh TPYAHOCTET B IIOHMMAHUI COACPKAHMS IPOIIOBEAU
7 IIO3TOMY AeKAapupyemble aiiansl Kopana Takske CAAYeT EPEBOAWTD Ha SI3BIK, IIOHSTHBIN HACEACHMIO.

46. Dromy Tesucy s 0b6s3an becepam ¢ mpodeccopom baxTuspom babaskaHOBBIM.
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