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KOHCTPYUPYA UCJIAM:
MYCY/JIBMAHCKAA UIEHTUYHOCTD
IIHEPE/l BBI3OBAMH COBPEMEHHOCTHA

PedaxuuoHHoe ecrynieHue

«[TpakTka SIBASIETCSI WMCAAMCKOM  IIOCTOABKY, IIOCKOABKY OHA IIOATBEPKACHA
AVCKYPCUBHBIMI TPAAMLUSIMI UCAAMA U B KAIECTBE TAKOBOI IIPEIOAAETCSI MyCYAbMaHAM —
HEBayKHO, aAUMOM, XaTOOM, CYPUICKMUM IIEIXOM MAY HEOOPA30BAHHBIM POAUTEAEM», —
mumrer T. Acap (2017, c. 46) , akueHTHpysl BHMMAHME HA TETEPOTEHHOCTM WCAAMCKOTM
Tpasnymn. Ho Kak GbITh, €cAr B COBPEMEHHOM IyGAMYHOM IIPOCTPAHCTBE 3TOT IAIOPAAU3M
PEeAYLMPYETCSI AO IPOCTBIX M, KAK KASKETCsI, BCEM IIOHSTHBIX MAapKEPOB <«EBPOIECIICKOrO»
VAV «PAAMKAABHOTO» mMcaamal AKTOPBI OOIJECTBEHHOTO AMCKYPCA IPUBETaloT K PUTOPUKE
«COLUMAABHOV  WMHTErpaymm»,  OHPEACASEMON  HAa OCHOBE  MOAUTMUKO-KYABTYPHON
KATETOPU3AYMI  «HAIIUX» YMEPEHHBIX MYCYABMAH ¥ «HEHAIIMX»  IKCTPEMUCTCKUX
MYCYABMaH, a TaKXKe K MACSIM O «pOPMATUPOBAHUM MCAAMA», KOTAA IAOPAAUCTHUYHAS
MCAAMCKAST TPAAMLMST TIOAMEHSIETCS. AUCKYCCUSIMI O, HAIIPUMED, <EBPOIIEHICKOM WUCAAME,
COBMECTUMOM C JEHHOCTSIMMU 3aIIAAHOV AEMOKpaTHm». BO-TIEPBBIX, 3TO IPUBOAUT K TOMY,
aro O. Pya HaspBaeT «3CCEHIMAAM3ALMEN MCAAMA» — <IIOIBITKOM BCE OOBSICHATH 4epes
ncaas, Gopmmpys Takmm OOpa3’OM OTPULATEABHOE OTHONIEHWME K “MYCYABMAHCKOMY
co061ecTBy », BO-BTOPBIX — K IIOAUTU3ALUNA CAMO MYCYABMAHCKOM UACHTUYHOCTH, O 9EM
rosopur P. Bpyberikep, onmchiBast KATETOPUIO «IPYIIIM3MA» B CBOEN TEOPUM UACHTUIHOCTH.

Kax pasamasble axroppl myGAMYIHOTO HpOCTpaHCTBa <«popmarnpyior» mcaam? Kak
CAOJKMBIIMECS] AUCKYPCBI TOAUTU3UPYIOT U BUAOUSMEHSIOT MYCYABMAHCKYIO MACHTUIHOCTD?
Haxkonerj, xak mycyapmaHcKoe cOOOIJECTBO pearmpyer Ha 3aIIPOCHI IO YHUPUKALUNU €ro
peIpe3eHTayMN, M KAKOE BAMSIHME 3TO OKA3BIBACT Ha IAIOPAAM3M BHYTPU MYCYABMAHCKOTO
coobigecrBa? Kaxkue HOBBIE CMBICABI POYKAAIOTCS B XOAE TAKOTO B3aMMOAETICTBIS

B paHHOM HOMepe TOAPOGHO paccMOTpeH (GEHOMEH MOAUTM3AUUU MYCYABMAHCKOM
MUACHTUIHOCTH: C OAHOTL CTOPOHBIL, Kakoil o6pas GOpMMPYETCs B PasAMIHBIX CEKTOPax
IyOAMYHOTO HPOCTPAHCTBA, C APYTOM — KaK MYCYABMAHCKOE cOOBIIecTBO pearmpyer
HA 33AaBa€Mble PaMKM. B Kakmx CAydYasx 1 IO4eMy HEKOE COOOIJECTBO MO3ULUOHUPYET
cebs kaxk <«mycyapmaHckoe»? Homep OTKphIBaIOT ABa OO30PHO-TEOPETUYECKMUX TEKCTA,
IPU3BaHHBIE PACCMOTPETh HPOBAEMY KOHCTPYMUPOBAHMS MYCYABMAHCKOW MACHTUIHOCTH
B aKAAEMMYECKOM AMCKYpce. S B CBOEr cTaTbe MOA IPOBOKALMOHHBIM 3ar0A0BKOM «Dobms
1cAamMoPobUM» OIUCHIBAIO HEKOTOPBIE TEHACHLMIU PA3BUTISI TAK HA3BIBAEMBIX «KPUTUIECKUX
MYCYABMAHCKUX WCCAEAOBAHMI», (QOPMUPYIOIJUXCS B YCAOBUAX, KOTAQ Ha 3amape IpaHb
MEXKAY TOAUTMYECKUM aAKTUBU3MOM, CBSI3aHHBIM ¢ GOpbOOI 32 IpaBa  MEHBIIMHCTB,
M AKAAEMUIECKUM  3HAHUEM  CTAHOBUTCS — abCOAIOTHO — HPOHMLAEMOV.  AHaAMsupys
AMEPUKAHCKUE U €BPOIENCKUE  MUCCAEAOBATEABCKME — COOOIJECTBA, 51 OTMEYAI0, Kak
IPOTUBOCTOSIHUE MCAAMOPOOUM 11 3aSIBACHUE CBOETE TOAUTUIECKOTL TTO3ULUI IPEBPAIYAETC
B IOAHOLEHHYIO METOAOAOTMIO, BOCTPEOOBAHHYIO Y IIMPOKOTO KPYra WUCCAEAOBATEAETA.
Iyavras Cubzamyrruna UPEACTABASET PYCCKOS3BIMHOMY UMUTATEAI0 TPU BaKHEMIINE
AAST COBpEMEHHOM cognonormn ncaama xkamnmu — «What is Islam? The Importance of Being
Islamic» I1laxaba Axmeaa, «Secular Translations: Nation-State, Modern Self, and Calculative
Reason» Tanara Acapa m «Restating Orientalism: A Critique of Modern Knowledge» Baaast
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Xaasaka. B ygenrpe BHmmanms IyapHa3 — mpomcxoasigmii Ha 3alase€ «AMHTBUCTUYECKWUA
IIOBOPOT» B MCCACAOBAHMSX MCAAMA, B PAMKAX KOTOPOTO IIPMU3HACTCS LJEHHOCTD IIOAUCEMMUNU
rA00aAPHOTO MyCYABMAHCKOTO cOODIecTBa. MHOKECTBEHHOCTS SI3BIKOB OIIMCAHMST PA3AMIHBIX
MCAAMCKMX PEAABHOCTE U CTaAa KPACHOV HUTBIO 3TOro Homepa. Ha mpumepe pasanansix —
C TOUKM 3peHus reorpadun 1 mpobAeMaTHUKM — KETICOB HAM YAAAOCh PACCMOTPETDh OTACABHBIC
MOAEAYL KOHCTPYUPOBAHMSI UICAAMA B IIYOAMIHOM ITPOCTPAHCTBE.

Cepxuo Kacmamnvo obpargaercst B CBOEH CTaTbhe K Ke¥icy ncaama B beAbrun, a MMeHHO
OIIMUCHIBACT IIPOLECC MHKOPIOPUPOBAHMUS OTACABHBIX LIAPUATCKUX HOPM B HAMOHAABHOE
3aKOHOAAQTEABCTBO, A TaKXKe TO, KAK 3TO CKasblBaeTcs Ha GopmmpoBaHun obpasa
MYCYABMAHCKOM 0bOImHbI B beaprniickom obugectse. Aexuc IledoB taxske obparjaercs
K IOPUAMYECKOTL cdhepe, aHAAU3UPYsI MHCTUTYT IIPABOBOM IIOMOIM B MedeTsX LIeHTpasbHOM
Poccun. Ha ocHoBe smmmpnueckux AAHHBIX, COOPaHHBIX B XOAE€ MHTEPBBIO B S[pocaasae
n Koctpome B2018-2019 ropax, aBTOp IPUXOAUT K BBIBOAY, YTO AAHHBIM (PEHOMEH
SIBASIETCSI IIPOSIBAEHUEM KaK OIOPOKPATM3ALMM MUCAAMA, TAK W CTAHOBAEHMSI IPASKAAHCKOM
MACHTMYHOCTM MYCYABMAH B YCAOBMSX coBpemeHHOM Poccun. EBpomerickmii KoHTeKCT
IIPEACTABACH TAK)KE€ WCTOPUYECKUM PETPOCIEKTUBHBIM MaTepuasom 110 baskaHam.
Murow MuroBarnobun obparyaercss K TAKOMY MHTEPECHOMY WMCTOYHMKY, KaK II€PEIMCH
HACEAEHMs] Ha TEPPUTOPUM coBpemeHHOlM Bocumun m lepuerosmusl, u aHaAu3upyeT, Kak ee
pe3yAbTaThl GOPMUPOBAAU HIOAUTUKY MACHTUYHOCTM B OTHOLIEHUM MYCYABMAH B YCAOBMSIX
HIOAMATHUYHOTO M IIOAMKOHPECCHMOHAABHOTO 001ecTBa.

QeHOMEH MOAMTM3ALUUM MYCYABMAHCKOW MACHTUYHOCTM B HE3aIAAHBIX ObIjecTBax
paccmarpusaer Capa Tomcu BcBoeil crarbe Impo coBpemenssiii Ermmer. Obpamjascs
K KOHLJEIIMAM cmBOAndecKoil Baacti 1. Bypape n moctncaammusma O. Pya, ona nccaeayer
deHomeH HOpmaamszauum AUCKypca o «Bparpax-mycyapmanax» B Ermmre a0 mmocae
cobbITHi «apabekoit BecHbr». OPUIMHAABHYIO MCCACAOBATEABCKYIO IIEPCIIEKTUBY IIPEAAATAET
A-p AGayasakyrTi. OH CpaBHMBAeT OPUEHTAAM3AYUIO TATAPCKOM obmmubl B Poccun
M MAIIMABCKOM B MIHAMM B COBpeMeHHOM KuHemaTorpade wu A€AaeT BBIBOA O CXOXKMX
MexaHM3MaxX GOPMUPOBAHNMS HAPPATUBA KAPYTOTO» B IIyOAMIHBIX IPOCTPAHCTBAX ABYX CTPAH.

Opraun4HO 3aBepIIAeT TEMATHMUYECKYIO IIOAOOPKY creHorpamma cemmuapa <«Boimo
mycyrvmarurom 6 Poccun: xormexcmot, meopuu u memodvt U3YHeHUL MYCYADMAHCKOL
udenmuurnocmuy», cocrossuerocs B ampese 2020 ropa. B obcysKAeHUNM IPUHAAU y9acTHe
CIIEUAAMCTBHI ITO UICAAMY M3 PA3HBIX 00AACTET] HAYIHOTO 3HAHASL: AHTPOIIOAOT MM, COMOAOTHM,
HOAMTOAOIMN. [AaBHBIV BOIIPOC, KOTOPBIV CTOSIA IIEPEA YIACTHUKAMMU AAHHOTO CeMMHAPA: KAK
M3YIaTh MYCYABMAH B POCCUM, BBIXOAS 32 PAMKHM, C OAHOV CTOPOHBI, KAACCUIECKOM UCTOPUN
MCAAMA, & C APYTOVL — HABSI3AHHBIX PEAYUUPYIOIUX PAMOK IIOAUMTUIECKOTO U PAAUKAABHOTO
ncaama? IIpakTMKM TOCYAAPCTBEHHOTO —YIPABAEHWS, TATOTEIOIIMUE K TOMOTEHM3ALUN
MYCYABMAHCKOTO IIPOCTPAHCTBA, COBETCKOE HACACAME, HACTOPOSKEHHOE OTHOILICHUE
K MYCYABMAHCKOMY COOOIECTBY, aKTUBHO GOPMUPYEMOE MEAMA, HOBbIE pOPMBI IIYOAMIHOTO
mpocTpaHcTBa  (HALPUMEP, MHOTOUYMCACHHBIE (QOPMBI  PEIPe3eHTAUUM  MYCYABMAaH
B MHTEpHETE) M nosiBAeHue PpeHomeHa gudposoro ncaama (digital Islam) — Bee sT0, Kak
HUKOTAQ PaHEe, BAWSET Ha PEAUTMO3HYIO MACHTUYIHOCTh MYCYABMAH. YYaCTHMUKM CeMMHAPA
00CyAMAM, KAK M3y4aTh BCE 3TM CPABHUTEABHO HOBBIE (EHOMEHBI, TPaHCHOPMUPYIOIIME
MYCYABMAHCKYIO MACHTUIHOCTS.

Codos Pazosumna
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Aannoe scce npedcmabasem coboii kpamxuil 0630p mpex xknuz — «9mo
maxoe ucram? Baxrnocmov ucramcxocmu» llaxaba Axmeda (2016),
«Cexyaraprnote nepeBodor: navuornarvroe zocydapcmbo, coBpemenioe
“a” u pacuemauboiii pasym» Tarara Acada (2018) u «Ilepeocmvicre-
Hue opuenmarusma: kpumuxa cobpemennozo snanus» Baara Xarraxa
(2018). Apzymenmor abmopoB anarusupyromcs ¢ mouxu 3peHus npo-
ucxodawezo Ha 3anade <«aunzbucmunecxozo nobopoma» 6 uccaedoba-
HUSAX UCAAMA, MO eCMb CO30anus Memodor0zu1eckoll

napaduzmot, 6 KOMOPOU NpU3HAEMCA YEHHOCMb NO- e Tynsnas
M JUIMHA
AUCEMUL ZAOOANDHOZO MYCYAOMAHCKO20 CO00uecmba v rzw
HU epcumem
(6 npowrom u nacmosiuem) u ydeasemcss GHumanue Avcmepdama

mHoxecmBernrocmu 23v1k06 (umnepckul, KOAOHUAAb-
Houil, akademuueckuti u 0p.) 0Aa onucanus ucrama. B saxaouenue scce
006Cyx0aromcst curvHbvLe U CAABbLE CIOPOHDL IMOTL NAPAUZMOL U €€ NPU-
MeHumocmo x uccaedoBarnuam ucaama 6 Poccuu.

Hnrouesble cnoBa: runzbucmuueckuii noGopom, duckypc, modepH,
CEKYAAPHOCb, NEPPOPMamubHOCb.

BBEJEHUE

OAYYMB IIPUIAALIEHMUE OT PEAAKTOPA ITOrO Temarmdeckoro Homepa <«Islamology»

Codon Parosmnort mammcats 0030p OAHOM 73 HEAABHO BBIIIIEAIINX, HO YK€ CTaB-

IIMX KAACCMKOM KHUT IIO MCAAMY, IIPU3HAIOCH IECTHO, 51 ObIAa B HEKOTOPOM 3ame-
IIATEABCTBE: Kakash paboTa mmeeT HanbOABIIMIA MIAHC PA30IPETh AUCKYCCUU O METOAAX M3-
yaenmns ucaama B Poccnmn? PermeHmem craso paccMoTpeTs Tpu KHMIU BKyle — «Yro Takoe
ncaam? Baskaocts ncaamcxoctm» [laxaba Axmepa (Ahmed, 2016), «Cekyasipabie mepeBoABL:
HAJMOHAABHOE TOCYAAPCTBO, COBPEMEHHOE I M PACIETAMBBIN pasym» Taraaa Acapa (Asad,
2018) n «ITepeocmbicAeHME OPUEHTAAU3MA: KPUTUKA COBPEMEHHOTrO 3HaHMs» Basas Xaana-
ka (Hallag, 2018)! — raxmm obpasom ocsoboskpas cebs or 6Gpemenn Boibopa. Bmecro 06-
30pa OAHO KHUIM 3AECh I IIOIBITAIOCH OOPMUCOBATH KOHTYPHI IIPOAOASKAIOILETOCs, KaK MHE

* Aannas paboTa Hanmcana mpy GUHAHCOBOI Hopsepkke EBporerickoro Corosa, B pAMKAX MEKAYHAPOAHOTO UCCACAOBA-
Teabckoro rpoexra «Epporevicknit Kopam» (The European Union’s Horizon 2020 research and innovation programme,
grant agreement no. 810141).

1. Ha momenT Harmcasms atoro acce (maii 2021), Hi oxHa 3 Tpex paboT He Obla H3/1aHa HA PyCCKOM si3bike. HasBanwust KHuT
JIaHBI B TIEPEBOJIC aBTOPA NAHHOM CTATHU.


mailto:g.r.sibgatullina@uva.nl
http://dx.doi.org/10.24848/islmlg.10.2.01

ISLAMOLOGY TOM 10 } N2 } 2020

KaJKeTCSl, «AMHIBUCTUIECKOTO [OBOPOTa» B MCCACAOBAHMIX mMcaama Ha 3amape’. Crour 3a-
paHee IPEAYIIPEAUTD IUTATEAS], KOTOPBIN HaBEPHSIKA 3HAKOM C Apyrumu pabotamn T. Acapa
n B. Xaasaxa v HaCABIIIaH O IEPBOT U, K HAIIEMY OTPOMHOMY COKaAEHMIO, TOCACAHE MOHO-
rpadun 111 Axmepa: KaKAQsI U3 PACCMATPUBACMBIX 3A€CH KHIUT SIBASIETCST PE3YABTATOM MHOTO-
AETHMX M3BICKAHUI M COACPSKUT MHOKECTBO CMBICAOBBIX CAOEB, YTO, COOTBETCTBEHHO, IIO-
POSKAAQET LIEABIV PsIA BO3SMOKHBIX MHTEpIIpeTanuii. B AaHHOM 3cce GyAeT IIpeACTaBACHA AMIIID
Maaasg Mx 9acThb. boaee Toro, paccMaTpmBast 3T TP KHUIT BMECTE, XOTS KasKAasl U3 HUX 60-
A€€ 9eM 3aCAYKMBAET OTACABHOM AMCKYCCHUM, MHE IIPUAETC MECTAMM YITPOCTUTD apTYMEHTa-
LJMIO aBTOPOB, HO 0e3 yMbIcAQ ODECIJeHNUTD MX BKAAA, 4 B ITONBITKE TOKA3ATh IAPAAACAT MESKAY
UX TPYAAMIL

W ciAM KAK JIMCKYPC

PY KHUIHM, B CBOEI CYIJHOCTH, IIPECACAYIOT abCOAIOTHO pasHble mgean. B 6oaee wem

600-cTparnanom Tpyse Axmep, dbst apyaunus 1 OAM3KOE 3HAKOMCTBO C PasHOO-

Gpasmem TEeKCTOBBIX TPAAMLMI B MCAAME IIOUCTUHE IIOPASKAIOT, ACTAABHO pasbupaer
peobAaAAIOIIE CETOAHS B AKAACMUIECKOT CpeAe OIpeaeAeHns ncaama. B momckax orsera
Ha Bonpoc «4To ecTh ncAam?», BBIHECEHHDIN B 3arAaBUe KHUIW, ABTOP IIBITAETCs BhIpaboTarth
OITPEACACHNE MCAAMY, KOTOPOE BKAIOYAAO OBI B ce0sI BCIO €10 IIPOTUBOPEYMBOCTB, 4ACTO UTHO-
PUPYEMYIO VICHBIMI MAM CIIUCBIBAEMYIO Ha pa3anuns Kyasryp. Kunra Acasa ske mpescrasasier
coboii 06001geHNne ero IPEeABIAYIUX MCCACAOBAHNA, TOCBAIJEHHBIX AHAAM3Y ITIOHATUIN «CeKY-
ASIPHOCTD» 1 «PEAUTsl/ peAnrno3HocTs». OHa OCHOBAaHA HA PACIIMPEHHOV BEPCUNM TPEX €ro
ASKIMH, IIPOYUTAHHBIX Ha Kadeape anTpornosornn Koaymburickoro yamusepceurera 8 2017 .
1 nakoHey, pabora Xaaaaka, 1o KpariHell Mepe CyAsl IO ee Ha3BaHMIO, obelgaeT GbITh HOBBIM
IIPOYTEHUEM M KPUTUKOT MAeTL 00 OpMeHTaAM3Me, BBIABUHYTHIX DABapAOM Camnpom B OAHO-
numennoit kaure (Said, 1978).

[Tepsoe, yto 6GpocaeTcs B raasa Py YTEHUU TPEX PACCMATPUBAEMBIX 3A€CH ABTOPOB, ITO
CYIJECTBEHHOE BAMSIHME Ha HUX Teopuit Mumteass Oyko o BaacTi m AMCKypCe, paspaboTaH-
HbIX um emge B koHge 1960-x (Foucault, 1968, 1975). 1 Axmen, n Acaa, n Xaansax onepupyror
HOHSITUEM AUCKYPCca (YIIPOIJEHHO: IPOU3BOACTBO U IOTPebAEHNUE TEKCTOBOTO, BU3YAABHOTO
Y AyAMOMATEPUAAA) T OTTAAKUBAIOTCS OT IIPEACTABAEHMS, YTO AUCKYPCHI CO3AAIOT U IOAAEP-
SKUBAIOT MAM 3KE TIOABEPTAIOT COMHEHMIO BAACTHBIE CTPYKTYPBI, MEPAPXUU U TO, YTO MBI Ha-
3bIBAEM PEAABHOCTBIO (TIpaBaOit). KaskABIl 13 PACCMATPUBAEMBIX ABTOPOB, GE3yCAOBHO,
IPUBOAUT CBOE BUACHMUE TOTO, KAK UMEHHO AUCKYPC U BAACTb CBSI3aHBI APYT C APYTOM U KTO
BBIUIPBIBAET MAU TEPSIET OT ITOM CBSI3M; AASI HAC SKe 3Ta OOBEAMHSIONIAsl UX TEOPETUIECKAS
PaMKa BasKHA AAST HUSKECACAVIOIJETO aHAAM3A AQHHBIX ABTOPAMU OIIPEACACHMI UCAAMY.

Hauats saech crout ¢ Acaaa. Emge B caoeii pabore, msparnori s 1986 . (Asad, 1986), on mpea-
AOKMA HA TO BPEMSI AOBOABHO PEBOAIOLMOHHYIO MAEI0 — PACCMATPUBATD UCAAM HE B KAYECTBE
DPEAUTUM B 3AIIAAHOM ITOHMMAHMUU ITOTO TEPMMUHA, A B KAYECTBE AUCKYPCUBHON TPAAULIUAMY.
[To ero MHEHMIO, MCAAM XAPAKTEPUIYETCsI TEM, YTO OCHOBOIOAararomme ero texersl (Kopau
M XaAMCBL) HAXOASTCS B HEIPEPBHIBHOM IIPOLIECCE MHTEPIPETAUUM; MYCYAbMaHe, obparasich
K HUM, KQKABII Pa3 3aHOBO OIIPEAEASIIOT UX CMBICA B COOTBETCTBUMU C USMEHSIIOIIMMMUCS 06-
CTOATEABCTBAMM Y HOBBIMU BBI30BAMMU BPEMEHN. Takovi B3rasip Acapa IepeceraeTcs ¢ onpeae-
AEHUEM MIAPUATA, TIPEACTABACHHBIM HO3AHee XaAAAKOM B cepun paboT Ha TEMY UCAAMCKOTO

2. B aTOM 3cce «3amap», CACAYS APIYMEHTALIUIY PACCMATPUBACMBIX ABTOPOB, OYACT HECKOABKO YMBILIIACHHO KOHCTPYUPOBATh-
€51 KaK TOMOTEHHOE 1JeAOe, OIIPEACASIEMOe He CTOABKO reorpadueii, CKOAbKO OBIJHOCTBIO JEHHOCTET.

10



I'vibHA3 CUBTATY/IMHA

npasa (Hallag, 2005, 2009). [To MHEHMIO OCAEAHETO, MAPUAT U3HAYAABHO (B TIOXY HPEMO-
AEPHa) IIPEACTABASIA COBON CAOKHBIN HAOOP COLMAABHBIX, IKOHOMMUIECKIMX, KYABTYPHBIX U MO-
PAABHBIX OTHOLICHNMI, PETYAMPOBABIINX MyCyAbMaHCKMe coobigecta. CoraacHO XaaAaxy, 3TO
Ob1Aa TMOKAST AUCKYPCUBHAS IIPAKTHUKA, B KOTOPOT 3TU OTHOLICHNUS BO3ACTACTBOBAAU M BAUSIAM
APYT Ha Apyra 6ecdmcAeHHBIM MHOXKeCTBOM cIIoco60B. COOTBETCTBEHHO, IIpUMEHEHMe 3a-
KOHOB OCHOBBIBAAOCH HA BBIBOAAX QUKXA, IOPUAMIECKUX IIPOLEAYPAX, MOPAABHBIX KOACKCAX
Y MHOTOM APYTOM — VHWMKAABHOM Habope AASI KASKAOTO COOBIIECTBA 1 BPEMEHHOTO IIepuo-
aa (Hallag, 2005). B pabore ot 2018 ropa oH HPOTMBONOCTABASIET UCAAMCKYIO W 3AIIAAHYIO
IIPABOBbIE CUCTEMBI, YTBEPIKAAS, 9TO IMOKOCTD LIIAPUATA, €TO 3aBUCUMOCTD OT IPYIII IIPABOBe-
AOB-(AKMXOB, HEPA3ACAMMOCTD STUKU 7 3aKOHA ITO3BOASIAM IIPEMOACPHUCTCKUM UCAAMCKUM
obujecTBam n30eraTh TeX ATUIECKMUX IIEPEKOCOB, KOTOPbIE XaPAaKTEPU3YIOT SKCIIAHCUBHYIO Ae-
STEABHOCTD €BPOIENCKMX TocyaapcTs. O6 3ToM IOApOGHEee IyTh HiKe.

Axmen B cBoeil paboTe, ABE TPETM KOTOPOW ITOCBSIIEHBI Pa3bOPy CYIIEeCTBYIOIUX TOAXOAOB
K MHTepIpeTaynn ncaama («MHOKECTBEHHOCTb MCAAMOBY, [slamicate, mpumeHnmocTs Tepmu-
Ha <PEAUTMSI» K UCAAMY), HEe OCTaBASIET 0e3 BHUMAHMS U TEOPUIO «AUCKYPCUBHOM TPAAULIAM.
Acap, HeCOMHEHHO, OKa3aA b0oAbIIOE BAMSHME Ha AXMeAa, MOO MOCAGAHMI TaKIKe IIPOABUTAeT
OIIpeACACHME MCAAMA YePe3 aHAAU3 PasHOOOpasus AUCKYpcoB. OAHAKO BO B3TASIAAX ITUX ABYX
VYCHBIX 3aMETHO CYLJECTBEHHOE pasandme: 1o Acaay, McAaM — 3TO AMCKYPCUBHAS TPAAULINS,
HAITPABACHHASI HA BBIPAOOTKY OPTOAOKCHM, B TO BPEMS KaK AXMeA CUUTAET, YTO «ITPABUAB-
HOTO», «TPAAMLMOHHOIO» MCAaMa He CYIJecTByeT. BmecTo aTtoro Axmep ImpepsaraeT TeOpuio
ITpe-Texcra, Texcra, n Kon-Texcra OTkpoBenns. VIMEHHO B3aMMOAEMCTBUE TPEX IAEMEHTOB,
KaK cuuTaeT AXmep, CO3AA€T TY MHOXKECTBEHHOCTD 3HAUYEHMI MCAAMa, KOTOPYIO YUEHBIE BOT
yPKe CKOABKO AECSTHUACTUI IIBITAIOTCS 00BsACHUTD. TaKkor MOAXOA, 110 AxmeAy, 0OBsACHSET Ipo-
TUBOPEUNsI, KOTOPbIE OH OOHAPY>KMBACT B PA3AMYHBIX «MCAAMAX», TPAKTUKYEMBIX B reorpadu-
YEeCKOM 11 BpeMeHHOM apeane «oT Baakan Ao Benraann» («the Balkans-to-Bengal complex»).

Texcrt, BeposaTHO, HanboAee OCsA3aeMOe TIOHATHUE U3 TPEX KOHIENITOB — 3TO, COOCTBEHHO,
OCHOBOIIOAATatoIIMe TeKCTHI B ncaame. [Ipe-Texker — aTo TO, uTO HaxoauTcs 3a TekcTom, T. e,
BoskectBo, Ero moscemectnast cymyrocts, [Tpaspa (Mcetnua). Ecan mneaamexas dpuaocodns
OblAa HaljeA€HA Ha PAalJMOHAABHOE ITO3HaHMe 3TOM [1paBabl, TO cy$pmsm OBIA OPUEHTUPOBAH
Ha uyBcTBeHHOe. KoH-Texcet, mo Axmeay, 3TO Bce TO pasHOOOpasme CYLJeCTBYIOLIMX Ha MO-
MEHT aHaAM3a MAET 00 McAame, TeX AUCKYPCOB, KOTOPBIE IOBAMUIAU W IIPOAOASKAIOT BAUATD
Ha MYCYABMAaH, M Ha TO, KaK 3TU MAEV BO3HMKAANM YePe3 B3aUMOOTHOILIEHNE C OKPYIKAIOLUM
MupoMm B ero ¢usndeckom maane. [Toka mycyabmMaHe MCCACAYIOT FEPMEHEBTUYCCKHME CBA3U
meskpy Tpe-Texcrom, Texcrom, n Kor-Texctom OTKpOBEHNMS, OHM «ACAAIOT» CBOVL MCAAM.
Dot mpoyecc, 10 Axmeay, Bcerpa OyAeT IPUHUMATD PAa3AMYIHBIC HAITPABACHMS — B CUAY Pa3-
HOOOPAa3ns KYABTYPHBIX, SKOHOMMUUECKUX, TOAUTUICCKUX, Teorpaduueckix, MCTOPUIECKIUX
KOHTEKCTOB, B KOTOPBIX SKMBYT MYCYAbMaHe, 9YTO €CTECTBEHHBIM O0OPa3oM IPMBOAUT K pac-
XOKACHMUAM Y OTAMYMAM B TOM, KaK MCAAM MHTEPIIPETUPYETCS M IPaKTUKyeTcs B mupe. Ecan
VIUTBIBATD, YTO BCe POPMBI B OAUHAKOBOV MEPE SABASIOTCSA «MYCYABMAHCKUMI», ACAAM B Ca-
MOV CBOETA CYIJHOCTW ITPOTUBOPEYMB.

HNciaM 1 MOAEPHI3M

aKkum o0pasoM, Bce TPU aBTOPA BBICTYIIAIOT IIPOTUB YIOTPEOACHNUS TEPMMHA «PEAV-
I'Ms1» B IOIBITKAX KOHUENTYAABHO OIIMCATD M OIIPEACAUTD McAaM. Peanrms, o mx mae-
HUIO, 3TO ITOHATHE, KOTOPOe cPOopMUpoBaroch B EBpore B amoxy I Ipocsergenmns, 3aa0-
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SKMAO OCHOBY Bce Doaee CeKyASIPU3UPYIOIIerocs obryectsa. Pasanane MesKAy «CBSIJEHHBIM»
(sacred) n «mmupckmum» (profane), KOTOPOE SIBASIETCSI OCHOBOIIOAATAIOIIUM AAST 3ATTAAHBIX UC~
CACAOBAHUI PEAUIMH, ITO MHEHMIO Xaaraka, Acasa n AXMeAd, MCKAIOUUTEABHO UY>KAO MCAA-
My. DTO paspeAeHMe Ha CBAIIEHHOe-MUPCKOE, KaK U IIOIbITKA OXapPaKTePU30BaTh MCAAMCKOE
IIPaBO B OTPBIBE OT MCAAMCKOW 3TUKH, SIBASIETCS PE3YABTATOM OPUEHTAAUCTCKOTO IOAXOAA
B YACTHOCTW W ITOIBITOK BIIMCATD UCAAM B UCKAIOUUTEABHO €BPOIIOLJEHTPUCTCKMUIL ITPOEKT MO-
AepHm3ma B eaoMm. Bee Tpu aBTOpa, B ocobernocTn Xaasak u Acap, BBICTYIAIOT C HEYMOAU-
MOV KPUTMUKOWM 3TOTO ITPOEKTA.

XaAAaK, KOTOPBIV TaKKe TPAAULMOHHO BUAUT KOPHU MOAECPHM3MA B TPyAax amoxu [Ipo-
CBEIJeHMUs, ONPEACASIET MOACPHM3M KaK ITI00EAY M AOMUHMPOBAHWUE EBPOIICTACKOM CUCTEMBI
MBICAM W 3TUKM. DTa CUCTEMA, KaK cunuTaeT XasAak, basupyeTcs Ha MACE ITOCACAOBATEABHO-
rO MaTepUaAbHOTO ITPOrpecca, Ha KallUTaAU3ME U MHAMBUAYaAU3ME. B ee ocHOBe ASKUT I10-
TpebuTeAbCKOe, PHIHOYHOE OTHOIIEHME KaK K IPUPOAHBIM, TaK M YECAOBEYECKUM PECypCam.
Ob6mbexTHBM3aLNS, YIIPOIeHMe, 0becyeAOBeYMBaHME 1, COOTBETCTBEHHO, U3baBAeHME OT Apy-
roro (OH IPMBOAUT MeTadOpy KaMHS, IPETrPasKAAIOIEr0 AOPOTY IIPOIPECCy, AOASKHOIO ObITh
yOpaHHBIM AOGBIMM CIOCOOAMM) IIPAKTMKOBAAUCH €BPOIEJaMi HE TOABKO B OTHOLICHUM
MYCYABMAHCKMX, HO M APYIMX HEEeBPOIICMCKUX HAPOAOB — OYAb TO abopwmrensl ABcTpasmnn
nan napevigsr Ceseproti Amepuxn. IToaHOe yHMYTOKEHME, 2 HE IMOIBITKA aKKOMOAALUU APY-
rmx GOpM MO3HAHMS, OTAMYAIOIJUXCS OT €BPOIENCKO (I03AHEee eBPOIIENCKO-aMEPUKAHCKOIL)
CUCTEMBI, SIBASICTCS XapaKTePHOM 4epToli MoAepHM3Ma. IToaTtomy cunrats XOAOKOCT U TeHO-
LJMA MEHBIIMHCTB BO Bpems BTOpoii MupoBOTl BOVIHBI MCKAIOUEHUEM — 3HAYUT UTHOPUPOBATD
«TEHOUMAAABHYIO» CYIJHOCTh COBPEMEHHOV CUCTEMBL DTa CYIJHOCTD, IO XaAAAKY, IPOSIBASICT-
Cs1 HE TOABKO B OTHOIIICHWUM ATOAETL — 3AECH OH AGAAeT OTCBHIAKY K MCTOPUM PabCTBa M MCTpe-
6ACHMIO KOPEHHOTO HACEACHMS B KOAOHMAABHYIO 3IIOXY, HO ¥ B OTHOIIEHUW IPUPOABL To ecTh
rAOGAABHBIVI DKOAOTUIECKMI KPU3VC, KOTOPBIM HEBO3MOKHO 6OA€E MTHOPUPOBATD, SBASCTCS
AMIIIb OYEPEAHBIM IIPOSIBACHWUEM «T€HOLUAAABHOTO», TOTPEOUTEABCKOTO OTHOIICHNUA.

XaAAaK, KaK MOJKHO AOTAaAAThCs, AOBOABHO KPUTMYEH IO OTHOIIeHMIO K Canay, yKa3bBas
HAa TAABHbIM, [10 €T0 MHEHMIO, <IIPOMax» Teopun opueHtasmsama: Camp aHAAM3UPOBAA TPAAU-
LJUIO aKaAEMUIECKOIO BOCTOKOBEACHMA B EBporie, KOTOpoe MOPOAMAO U YKPEIIMAO IIPEACTAB-
AeHUA 0 BocTOKe Kak 3K30TMYHOM, YYBCTBEHHOM W HEPALIMOHAABHOM, B KAYECTBE OTACABHOV
obaactn Haykn. Aag Xasrraka OPMEHTAAM3M W MBICACHHBIE KaTETOPUM U OOpasbl, KyABTUBU-
poBaBIIMecs 3TOV HayKow npenmymgectseHHO ¢ KoHa XVIII Bexa, He ABASAIOTCA CBOETO popa
SIMUCTEMOAOTMICCKUM OCTPOBKOM, a IIPOAYKTOM bOosee MACINTAOHBIX U BCEIPOHMKAIOIUX
JCTAHOBOK, CXeM W AMCKYPCOB MOAepHU3Ma. [ToaTtomy aag Xassaka OpueHTaAM3M — He UC-
Ye3HYBIIMIL, 4 AUIIb MOAYIMBIIMIA Tocae Kputukn Campaa HOByIo 060A0uKy B Buae «Islamic
and Middle Eastern Studies» — He OTAMYAETCS OT APYTUX aKAAEMUIECKMX AMCIMIIAMH. Boc-
TOKOBEACHWME, KaK M 9KOHOMMKA, aHTPOIOAOTMA MAM GuaOocOodus, B Ka4yecTBe WMHCTUTYLM-
OHAAM3UPOBAHHON aKaAeMMYECKOV HAYKWU CYIJECTBYeT 3a CYeT W B MHTEPecax FOCYAAPCTBa,
KOTOPOE MUCIIOAB3YeT aKAAEMUIO B KaueCcTBe MHCTPYMEHTA ITOpaboIyeHns 1 resoguaa Apyro-
TO M AASl OCYIJECTBACHMS KOAOHWMAABHOIO IIPOEKTa 3amapa B yeaom. [1oaTomy KpuTudeckmii
ouyepk Canpa — KOTOPBIV, ITO MHEHMIO XaAAaKa, cam OBIA IIPOAYKTOM 3TOV 3aIIaAHOV aKaAeMMU-
9eCKOV CHUCTEMBI — He IIPUBEA K Pa3PYLICHUIO AOMUHUPYIOIIUX CXEM, @ TOABKO CACAAA UX ellje
CAO>KHEE U yCTOM4MBee.

B momsITKe OmmMcaTh POAb M yIACTHE AKAAEMMIECKONM HAYKMU B KOAOHMAABHOM IIPOEKTE,
Xaasak BBOAUT TeOPMIO IepHOPMATUBHOCTH, Pa3paboTanHyio n3HadasbHO Askonom Octn-
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HoMm (Austin, 1962)% pas 60aee y3roii cdepst cemmnornrn?. Ommpasics vHa naen OctuHa, Xassax
IIPEAIIOAATAET, YTO AKAAEMMIECKAsT HayKa He IIPOCTO OIUCHIBAET PeaAbHOCTh, GyAb TO 06pa3
SKM3HM aQPUKAHCKUX ITAEMEH AU IKOHOMMIeckast moaeab CILIA B Hasase XX Bexa, HO 1 06-
AQAQeT CMAOV BAWSTH Ha 3Ty PEAABHOCTH W TPaHCHOPMMPOBATH €€ depe3 ITO OIMUCAHME.
[Tpn HaAMYIMU COOTBETCTBYIOIJETO KOHTEKCTA (EBPOIOLEHTPUCTCKUM, T. €. TUIECKM <IIy-
CTOV» M «T€HOLMAAABHBI» MOACPHU3M) 1 Heobx0AMMOTO apropurera (addmananms ¢ Hayd-
HbBIM JEHTPOM, AOKTOPCKAsI CTEIICHb) YICHBIE IIPUBOAST MOACPHUCTCKUIA IIPOEKT B ACHCTBHME,
OHW YYACTBYIOT B KOAOHU3ALMM M MATEPUAABHOM MUCTOLJEHMI PECYPCOB 3a Irpeaeramn (a 1o-
POVi 1 BHYTPM) 3amasa.

Xorst pabora Xaanraka, 6€3ycAOBHO, pa3pabaThBacT HOBBIE MAEM U TIOAXOABI K MHTEPIIPE-
TaMU UCTOPUI OTHOLIeHNI1 3armasa n BocToka, ero aprymeHTaymst BBI3bIBAET OIPEACACHHbIE
BO3paskeHMs. Bo-mepBbIX, caMO IPOTUBOMOCTABACHIE HEAHTPOIIOLEHTPUYHOTO, HemaTepua-
AUCTMYECKOTO M HECYBEPEHHOTO MCAaMa HEOBY3AAHHOMY, PasPYLINTEABHOMY, STOUCTUIHOMY
3amapAHOMY IIPOEKTY PUCKYET MOBTOPUTH TE€ Camble OIIMOKM, 32 KOTOPbIE MHOTUE, BKAKOYAS
Xaanaka, kputnrosasn Campa. XaAAax B IOIBITKE OXaPaKTEPU3OBATH UCTOPUIO OTHOLIEHMI
3amapa 1 BocToka TOYHO Tak ke MPEACTABASIET 3TU ABE CYIJHOCTU KaK aBCOAIOTHO TOMOTEH-
HbIE — UCKAIOUUTEABHO ITOAOKUTEABHDIE (MCAAM) 1AM HeTaTuBHBbIE (3amas, MOACPHMU3M), 9TO
Pa3MBIBACT BHYTPEHHWUE IPOTUBOPEUMS, BAPUATUBHOCTD U HENPEKPAIJAIOIYIOCS M3MEH-
YUBOCTD ITUX ABYX GEHOMEHOB. Boaee TOro, B TAKOIO POAA OIMCAHUM IPOCAESKUBAETCS U3~
AVIIHSISL MACAAU3ALUS IIPEMOAEPHA: TIO XaAAAKY, PAHHS UCAAMCKASI CUCTEMA HE PasAeAsiAd
IPaBO M ITUKY, OBTOMY AQKE IKCIIAHCUOHMUCTCKAS TIOAUTUKA MYCYABMAHCKUX ITPABUTEAEN
He MMeAA LJEABI0 VHUYTOXKEHME IPUPOAHBIX PECYPCOB MAM KOPEHHOTO HaceAeHMs. B atoit
KapTuHe OOIecTBa MPEMOAEPHA CYIJECTBOBAAU UCKAIOUUTEABHO C YIETOM MHTEPECOB APYT
APYIa 11 BO B3aMMOCBSI31 C IPUPOAOT, UTO, KOHEUHO 3K€, SIBASETCS YIPOLJEHMUEM, & TO U UCKA-
SKEHUEM ACTICTBUTEABHOCTH.

MuTepecHa, HO He MeHee ITPOOAEMATUIHA TAKXKE €IO MBICAD OO MCAAMCKOM MOAEPHM3-
me xonya XIX — nagasa XX Bexos. [ToBropsis n pasbupas uaen, O3BydeHHbIC paHee B KHUIE
(Hallag, 2012) 0 HEBO3MOKHOCTM MCAAMCKOTO TOCYAAPCTBA B COBPEMEHHBIX YCAOBMSIX, XaA-
AAK ITPUACPIKMBACTCST MHEHMS, YTO MMEHHO 13-3a KATETOPUYECKOTO HeITPUSITISI AAFTePHATHB-
HBIX pOPM MBICAM ¥ IIO3HAHMS B €BPOIIETICKON MOACAM MOACPHM3MA, MCAAM — B €ro Gpopme
AO OPMEHTAAM3MA Y MOACPHM3MA — COCYIJECTBOBATD C IIOHATUEM «CYBEPEHHOTO TOCYAAPCTBA»
He Mo3keT. [1o ero MHeHMIO, IIPOEKTH MOAePHM3auNUK ncaama B KoHLe XIX Bexa 6bian Hugem
MHBIM, KaK IOIBITKOM CTAHAAPTU3UPOBATH 1 KOAUPULMPOBATH MCAAM IIO IIPUMEPY eBPOIIeii-
ckoro xpuctnanctea. Crcrema mmpaBa, CyIJeCTBOBABINAS B MCAAME, 3aBUCEAd OT MHEHMs a-
KMUXOB ¥ OITPEACASIAACH IO CUTYALUM C YIETOM MHOIMX (AKTOPOB, TAKMX KaK MECTHOE IIPaBO
" 00BI4aM, B TO BpeMs KaK C BOSHUKHOBEHMUEM MHCTUTYTA CYBEPEHHOTO M HALJMOHAABHOTO TO-
CYAApCTBA ITPOUCXOANUT PASACACHME IOHIATUI MOPAAU M ITpaBa. DTO paspeAeHMe, 10 XaAAaKYy,
M3HAYAABHO IYSKAO MCAAMY, HO BBOAUTCSI B ODOPOT JCUAMUSIMIU MYCYABMAHCKUX MOAEPHMUCTOB.
AericTBys Ha PYKYy OPMEHTAAUCTAM, STU MYCYAbMAHE IIOMOTAIOT CO3AATh 00Pa3 TPAAMIIMOHHBIX
YAGMOB KaK KOPPYMITMPOBAHHBIX M IMOTPA3IIMX B IPEXax IIIaPAATAHOB, 2 UCAaMcKas Gopma 3a-
KOHOITPOM3BOACTBA ITPEACTABASICTCSI MOPAABHO YCTAPEBIIIerl TPAaKTUKON. B pesyasrare, cunra-
3. ITo Octumy, Bce BRIPayKEHNMSI MOSKHO PAa3ACAUTD HA OIMCATEAbHbIE (HAIIPUMED, <MACT AOKAB») U IepdopmarnsHsie (Ha-

IIpmumep, «O0OBSBASIIO BaC MYPKEM " )I(CHOT;I»). HOCACAH}UI TpynIia HE TOABKO OIIMCBIBAET PEAAPHOCTD, HO M MEHSIET €€,

€CAn CO6AK)ARK)TC}I YCAOBMA aBTOPUTETA T'OBOPSIIIETO M HAAMIME COOTBETCTBYIOIJETO KOHTEKCTA. To ectp BbIpa’KeHMUE

«OBDBSBASIIO BAC MYZKEM " )I(CHOYZ», IIPOU3HECEHHOE B 3AI'Ce VIIOAHOMOYEHHBIM Ha 3TO AUIJOM, MEHSIET CTATYC BCTYIIAIO-

X B 61.)8.1( Ha CTAaTyC My>Ka 1 JKEHBI.

4. Asxyant Bataep, Takike uepes pabotst Pyko, paspabaTeiBasa TeOPMIO IePPOPMATUBHOCTI AAS AHAA3A KOHILJSITLIMAM TeH-
Aepa emge B 1990-¢e (Butler, 1993).
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eT XaAAaK, IPOUCXOAUT KOAMPUKALINS 1, COOTBETCTBEHHO, 3aKOCTEHEHME M3HAYAABHO TMOKOT
CHCTEMBI MCAAMCKOTO ITpaBa. KpuTmKa ncaamMcKOro MOA€pHM3MA He HOBA, HO XaAAAK IOBTOP:-
eT KAMIIIE, KOTOPOE Y3Ke OBIAO ACKOHCTPYMPOBAHO MCCACAOBAHMUSIMM MCAAMCKOTO MOACPHM3MA
B IJEAOM M POCCUICKOTO ASKAAMAM3MA B YACTHOCTH. DTO 3aMeUaHMe KaCaeTCI UACH, UTO MESKAY
CTapbIM M HOBBIM MHTEAAEKTYAAbBHBIMU CAOSIMWU MYCYABMAaH CYIJECTBOBAA PaspbIB; 110 Xasa-
KY, €CTb MCAAM UCTUHHBIM, CYIJeCTBOBABIINMIA A0 cepeanHbI XIX Bexa, KOTOPEIN BAPYT ncyesaeT
C TIOSIBAGHUEM IIPOCAOTIKM MCAAMCKUX MHTEAACKTYAAOB, IIPOTMUBOIMOCTABASIIOIJUX cebs1 Tpa-
AVLJMOHHBIM yAeMaMm. Aaske TPYABL ITO POCCUICKOMY ASKAAMAM3MY HEOAHOKPATHO YKA3BIBAA
Ha ITIPOOACMATUIHOCTD TAKOIO PASACACHMS HA IIPOTPECCUBHBIX ASKAAMAOB M KOHCEPBATMUBHBIX
KaAMMUCTOB; boAee TOTO, SIBACHWME, OIMUCHIBAEMOE KaK UCAAMCKII MOAEPHU3M, UMEEeT CAOXK-
HYIO ¥ PAa3BETBACHHYIO CUCTEMY BHYTPEHHUX, He 00sI3aTEABHO CBSI3AHHBIX C MOACpPHM3aIMernt
IpOLeccoB B ncaamckom obigectse’. TTosuyms Xaaraka TaKKe IPEALIOAATAET, YTO COBPEMEH-
HbIEe MCAAMCKME IPAKTUKM, BOSHUKIINE B 3IIOXY MOAEPHA, HE ABASIOTCS B CYIJHOCTY «MCAAM-
CKUMW»; 3T HO3ULMS IPOTUBOPEINUT UACIM AXMeAa U IIO-CBOEMY IIPOAOASKACT MAPTUHAAM-
3MPOBATD, HAIIPUMED, CAAM POAMBIIMXCS B EBporie mycyabmaH.

ITEPEBO/IST ICJIAM HA CEKVYJISIPHBIN A3bIK

can XaAAaK A€AAeT IIONIBITKY ONMCATh BOSHUKHOBEHUE ITPOEKTa MOACPHU3MA M TPAHC-

dopmaygnio Mcaama B pe3yAbTaTe CTOAKHOBEHWS C HUM, TO ACapy MHTEpecHa CEroa-

HSIIIHSIS TO3UUVAS MCAAMA B YACTHOCTH M PEAUTMIM B CEKYASIPHBIX OOIJECTBAX B IJEAOM.
Oboux aBTOpPOB, IpaBAa, OOBEAMHIET OTKPOBEHHO IIECCMMWCTMUHBIN B3IASIA Ha OyAymjee
MMpa, IIO MHEPUMM Pa3BUBAIOIIEroCs IO YCTAHOBKAM MOAEPHM3MA. 3a OTHPAaBHYIO TOUKY
Acap bepeT, mpeAcKasyemo, aHAAM3 MCTOKOB CBETCKOTO MBILIACHWS B COBPEMEHHOM MWUpeE.
Acap cuuraert, 9TO 3amaAHBIN CEKYASIPU3M KOPEHUTCS B €BPOIICTACKOM XPUCTUAHCTBE, TOYHEE,
B ero 0cob071 Gpopme, KOTOpasl B 3HAUUTEABHOV CTEIICHU UTHOPUPYET COOCTBEHHYIO BOCTOY-
HyI0 ncTopuio. OH TaK>Ke ITOAYEPKMBAET, YTO €BPOIENCKIE IPEACTABACHUS O CBETCKUX 1JeH-
HOCTSIX KOHCTPYMUPYIOTCS KaK QUHMIMHASA IPAMast AOATOM MUCTOPUM IPOTpecca U PEe3yAbTaT
IePEOCMBICACHUS UYACO-XPUCTUAHCKON KyABTYPHL [ 1o mHeHMIo Acapa, 3Ta KapTUHA SIBASICT-
cs1 pacapom, KOTOPBITA CKPhIBAET aMOUBAACHTHOCTD EBPOIIBI 10 OTHOIIEHNUIO K eBPEsIM, U I10-
IBITKOM IIPEOAOAETD TPaBMY KOAOKOCTA.

Kawnra Acapa 1jeHHa TeMm, 9TO, OTBeYasl Ha HEOAHO3HAYHOe Impepsoskenme FOprena Xabep-
maca (Habermas, 2006) «mepeBecTn peAUrnio Ha CeKYASIPHBI sI3bIK», ABTOP PacCMaTpPUBA-
T, KTO, KaK, 3a4eM M Ha KaKO¥l MMEHHO SI3BIK IIEPEBOAUT McAaM ceropHs. CIrpaBeAAMBO, UTO
Acap KpUTHIECKN U AdJKe CKEIITUIECKN OTHOCUTCS K OCHOBOIIOAAraroIgUmM DAOKAM AUCKYPCa
O CeKYASIPHOCTM: TEOPUM CIIPABEAAMBOCTH, PABEHCTBA W CBOOOABI, KOTOPBIE 9aCTO MHCTPY-
MEHTAAM3UPYIOTCA AAS KPUTUKM MUCAAMA U AOKA3ATEABCTBA €TI0 «HECOBMECTUMOCTU» C 3a-
HaAHBIMM [JeHHOCTAMMU. [To Acaay, aTa Teopus Hepa3phIBHO CBsI3aHA C MHCTUTYTOM CYBEPEH-
HOTO TOCYAAPCTBA, B PE3YABTATE YETO AUCKYPC CEKYAIPU3MA OKA3BIBAETCH IEPEIACTEHHBIM
C MACOAOTME!N DKOHOMMYECKOTO Amnbepasmsma. AOBOABHO yOeAnTeabHO Acap ITOKasbIBacT,
KaK MAESI CBOOOABI CBOAUTCS K CBOOOAE SKOHOMUYECKOV KOHKYPEHIUM, 2 PABEHCTBO U UAES
YEAOBEYECKOTO AOCTOMHCTBA 3aBA3aHBI HA IIPUHAAACSKHOCTYU K HALJMOHAABHOMY TOCYAAPCTBY.
Asoan 6e3 rpaskAaHCTBA AU Te, KOTOPBIE He ITPUHAAACKAT K OITPEACACHHBIM HAJMOHAABHBIM
rocyaapcrBam (Harp., GesKEeHIIBI), He MMEIOT AOCTYIIA K TeM CAMBIM IIPaBam u cBO6oAAM, KO-
TOPBIMM TOPAUTCS 3amasHast EBpolia M KOTOpbIe OHa IIpONaraHAMPYeT KaK YHWUBEPCAAbHBIE.

5. M3 mocaeprnx pabot Ha aty Temy cm. Ross, 2020; Spannaus, 2019.
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Anbepaanzm TpebyeT paBHOV CBOOOABI, KOTOPast AOAKHA OBITh IIPEBBIIIE BCETO, HO Hame-
PEHHO MCKAIOYACT TeX, CIUTACT ACap, KTO IPUACPIKUBACTCS «HEAMOCPAABHON PEAUTTI», T. €.
MYCYABMAaH.

PasBuBas Temy epeBoaa, Acap obpamgaercs k reopun zerrepesoanmoctn Kopana. I'lo ero
MHeHmIo, Kak Tekcr CpsgenHoe [Tucanne He pa3 nmepeBOAMAOCH Ha APYIUE SI3BIKM, OAHAKO
MMEHHO WUCIIOAB30BAHMUE OPUIMHAABHOIO TEKCTA B PUTYAAAX, Ta camasl 1epPpOpMaTUBHOCTD
ITOrO TEKCTA AASL MYCYABMAH, SIBASIETCSI BASKHOM 0cOOeHHOCThIO ncaama. Teopust Herepeso-
anmoctn Kopasa, T. €. HEBO3MOKHOCTHM MUCIIOAB30BAHMSI IIEPEBOAA B IIPOLECCE TOKAOHEHMS],
IIPEKAE BCETO — BO BPEMsI HAMa3a, 3aTPYAHSIET KaK IOAMTUIECKIUT, TAK W MHCTUTYLIMOHAAN-
3UPOBAHHbIN PEAUTMO3HBIMI BAACTIIMU KOHTPOAD HaA CMBICAOM U 3PEeKTaMM TEKCTa, I10-
CKOABKY BO3MOSKHOCTM MHTEPIIPETALIMI ITOTO TEKCTA OCTAIOTCS HEOrPAHMYEHHBIMM. SHAYNT,
Acap, mycTp m 6€3 IpsIMOT OTCHIAKM K paboTe AxmeAa, IOBTOPSIET MACIO B3aUMOBAMSIHMS
n nocrostHON nHTepakymn Kon-Texcra, Texcra, n [Tpe-Texkcra, koTopsie co3paroT becko-
HEYHYIO BapMaTUBHOCTH B ncaame. Henepesopnmocts Texcra m BApMaTUBHOCTD MCAAMCKOTO
AUCKYPCa, 3as1BAsIET Aca, IPEILITCTBYeT aMOUIIMSIM FOCYAAPCTBEHHOM BAACTHM M PACIPOCTPA-
HEHMIO MOAEACT! KAIIUTAAUCTUICCKOrO obmena. Oaraxo Acap 06eCIIOKOeH TeMm, 9TO B COBpe-
MEHHOM MUPE, OCHOBAHHOM Ha PHIHOYHO! 3KOHOMUKE U PACYETEe PUCKOB, HU PEANUTMO3HBIN
s13bIK TTncanmii, HY CBETCKMIA SI3BIK 3CTETUYECKOTO OIIbITA HE PEIIAloT IPobAeM KOAASKTUB-
HOT'O COCYIJECTBOBAaHMsL. BMeCTO 9TOro s3bIK crarnucTuky, aberpakymu, pacyera u gudp Bce
Jale UCIIOAB3YETCSI TOCYAAPCTBOM AASL PETYAMPOBAHMSI COOBIIECTB.

HEOBXOAMMOCTb HOBOI DTUYECKOI MAPAZIMTMbI

4EeM BCE TP PACCMATPUBACMDIX B 3TOV CTaThe aBTOPA COTAACHBI APYT C ADYTOM, TAK 3TO

B HeO6XOAT/1MOCTI/1 ITPEOAOACHI, M JKEAATCAPHO — KaK MOJKHO boaee CKOPOro, TeX He-

AOCTATKOB ATUYECKOM CUCTEMBI MOACPHM3MA M CEKYASIPU3MA, KOTOPbIC HA AQHHOM 2Ta-
II€ T'PO3SIT IPUBECTU YCAOBCICCTBO K AIIOKAAMUIICUCY (3KOAOI‘T/1‘{CCKOMY AN ﬂAepHOMY).

Axmep gepes MACIO IAIOPAABHOCTY M IPOTUBOPEIMBOCTY MCAAMA BBICTYIIACT 34 TO, YTOODI
OTKAa3aTbCA OT MAEM HOPMATMUBHOTO JEHTPA B MCAAME U IIepecTaTh QOKYCHPOBATHCS Ha CEPUA
Y3KMUX IIAPUATCKUX B3TASAOB. XOTI AXMeA 3asBASIET, YTO OH «HE IIBITACTCS IIPEAITUCHIBATD, KaK
CTOUT CAGAOBATH Mcaamy» (c. 5), OAHMM 13 TIOCBIAOB €TO KHUIM SIBASETCS UAES, UTO MyCyAbMa-
HE MMEIOT IIPAaBO ITIOHUMATD W JKUTD B UICAAME B COOTBETCTBUM C ITUKOM MX PEAUTMO3ZHONM TPa-
AU, MapruHaAmsanms KyABTYPHO M 3TUUECKON IarAeTin, KOTOpas OBIAQ KOTAA-TO B LjeH-
Tpe WMCAAMCKOM SKM3HW, AMINMAQ, KaK cYUTAoT Acap m XaAaak, MyCyAbMaH MHCTPYMEHTOB
IIPOTMBOCTOSIHMS AOMMHWMPOBAHUIO 3AITAAHOM Mopaan ruiepranmmrasmnsma. I lo Xasaaxy, aka-
AEMUUECKIUE BOCTOKOBEABI MOTYT IIOAOPBATh 3AaHME COBPEMEHHOV CUCTEMBI 3HAHMS M TIO3HA-
HIS 4epes U3yIeHNUe Y IPUHATHUE STUICCKMUX HOPM JUBUAM3ALUT, KOTOPbIE OHMU U3Y4aIOT. DTO
GyaeT 03HAYATH, YTO BMECTO AMUIIL O0BbsICHEHMS Mcaama (KaK M MHAYM3MA, AU GYAAM3MA) A-
b6epaAbHOMY CBETCKOMY 3aIaAy BOCTOKOBEABI AOASKHBI HAYIMUTHCSA KPUTUKOBATD COBPEMEHHbIE
$OPMBI 3HAHMS B STUUECKM MCAAMCKOM (KAK M MHAYMUCTCKOM, MAY OYAAMUTICKOM) IOHMMAHMUM.

He ocniapusas HeobxoanmocTs TpaHcHOpMALMM COBPEMEHHBIX MOACACTL AOMUHUPOBA-
HI4, DKCIIAYaTaUY, 2 TAKSKe IPOOAEMATUIHOCTD AMOEPAABHBIX LJEHHOCTEV, MHE, KaK YuTaTe-
AIO, OAHAKO, CAOXKHO II€PeHATh OINTUMUCTUIECKME IIPOTHO3BL, B 4acTHOCTU Acapa m Xasaaxa,
9TO BBEACHME MCAAMCKOW CUCTEMBI ITO3HAHMS M 3TUKM B COBPEMEHHBIN SI3BIK MOACPHM3MA
SIBASIETCS IIaHALleeVl OT TOTO CaAMOTO arloKaAmuIcuca. AprymeHTtagnsa Acapa, a TaKkoKe IpsMbIe
OTCBHIAKM XaAAaKa K paboram paHLy3CKOro mHTeAreKTyara U cyonsa Pene Tenona — koto-

15



ISLAMOLOGY TOM 10 } N2 } 2020

POTO OH IIPEACTaBASIET B 06Pa3e MAEAABHOTO OPMEHTAAUCTA-KPUTUKA — CO3BYYHBI C GrAO-
codmuerl MKOAB TPaAMIIMOHAAMCTOB, OCHOBOIIOAOKHMKOM KOTOPOW sBaseTcs: [eHoH. Dra
IIKOAQ IOPOAMAA MHOKECTBO OTBETBACHMI’, HEKOTOPBIE 13 KOTOPBIX KOHCTPYMPOBAAU UC-
AaM AOO KaK PeaAbHOCTB AASI ODEra OT MOACPHM3MA U ITporpecca, Anbo Kak MHCTPYMEHT
AASI TIOAHOTO YVHMYTOSKEHMS 3TOW MOAEAM MUPOYCTporicTBa. OAHAKO aHAAU3 3TUX GUAOCOP-
CKMX IOATPYIII U TPAAMIVUOHAAM3MA B JEAOM IIOKA3BIBAET, 4YTO, HECMOTPS Ha IIOBEPXHOCTHYIO
MHKAIO3UBHOCTD 3TUX MAET, OHM TAKIKE MOTYT OBITH MCKAIOYUTEABHO €BPOIIOLEHTPUCTCKUMNU
7 CKAOHHBI K OTPMUIJAHMIO BO3MOXKHOCTW COCYIJECTBOBAHWS AABTEPHATUBHBIX CUCTEM 3HAHMS
W IJEHHOCTEMN.

«JIMHIrBUCTUYECKUI ITOBOPOT» B MCCJIEJJOBAHUSX NCJIAMA

aK YTBEPKACHUS, IPEACTABACHHBIE B PACCMOTPEHHBIX 3A€Ch KHUTAX, ITPUMEHUMBI

K MCCACAOBAHMAM UcAama B Poccnn? Ha MOVt B3IAsA, MHTEPECEH TOT Camblil AMHIBU-

CTMYECKMI IIOBOPOT B MCCACAOBAHMSIX MCAAMA, TAC BCEe DOABIIIE BHUMAHUS JACASICTCS
MHOSKECTBEHHOCTH SI3BIKOB AASI OITMCAHMS MCAAMA, A TAKOKE AASI IIPOU3BOACTBA M ITOTpebae-
HUS AUCKYPCOB O PEAUTITM B JEAOM. DTOT IIOAXOA IIO3BOASIET AHAAM3MPOBATD TE€ AUCKYPCUB-
HbIe PAMKH, B KOTOPBIE MyCYAbMaHE BEIHYKAEHBI MAW IIBITAIOTCS BIIUCATD CBOIO MACHTUIHOCTD
VAM KOTOPBIMM OHU ONEPUPYIOT B CAMOOIIPEACACHUN 1 OIMCAHUN CBOEM PEAMTMO3HON ad-
dnanagun. 3aech nHTEpECHHI Te crennduaeckune At Poccun n raobasbHbIe S3bIKM, KOTOPBIE
MMEIOTCS B PEIepTyape POCCUICKMUX MYCYABMAH: MMIIEPCKUI, COBETCKMM, aKaAeMUIeCKO-
BOCTOKOBEAUECKUT, A3BIK JEPKBU U TOCYAAPCTBEHHDBIX MEMHCTPUM-MHCTUTYTOB, A3BIK MHTEP-
HALJJIOHAABHOTO MCAAMA M €TO PETMOHAABHBIX BAPMAHTOB, 4 TAKKE AMHIBUCTUUECKIE KOABI —
PyccKmit, apabcKmit 1 HALIMOHAABHBIE SI3BIKN.

I TpoaoAsKaroIMecs IOIBITKI IEPEBECTH MCAAM C PA3AUYHBIX A3BIKOB U AMHTBUCTUIECKUX
KOAOB Ha APYTMe OBIAM ITPEAMETOM aHAAM3A B CEPUU OTHOCUTEABHO HEAABHO IIOSIBMBIIVAXCS
paboT; OAHAKO OIMCaHMEe CEKYASPHOTO SI3BIKA M TO, TAC IIPOACTACT BOAOPAZACA MEKAY CEKY-
ASTPHBIM U PEAMTTO3HBIM B PYCCKOS3BIYHBIX AMCKYPCAX, OCTAIOTCSA AO CUX ITOP MAAOM3BEAAH-
HOV obaacTeio. VHTepeceH Taxske BOIPOC O MEPPOPMATUBHOCTH: UTO ITPOVUCKOAWUT, KOTAQ
CMMBOAMYECKNUE MYCYABMAHCKME BBIPASKEHWUS, HAPUMEDP IPUBETCTBUA, 3AMEHIIOTCI, KaK
IPEAIOAATACTCS, «IIOAHBIMI» CUHOHMMAMM 3 IIPABOCAABHOTO MAM COBETCKOIO SI3bIKA¢ DT
BBIPAsKEHMS MPOAOASKAIOT GPYHKIIMOHUPOBATH B KAYECTBE EPPOPMATUBHBIX, HO KAK MMEHHO
MU3MEHSETCS PEAABHOCTD, UMM OIIUCHIBAEMAsI, OCTAETCS HEU3YIEHHBIM BOITPOCOM. Ecan, caeays
AOTMKE AXMEAA, AAST MYCYABMAH 3T, CKasKeM, IIPABOCAABHBIC 1 COBETCKME BBIPASKEHVAS SIBAS-
IOTCS PABHOM 4ACTBIO MCAAMCKOTO AUCKYPCA, MOKHO AV TOBOPUTD O AMHIBUCTUYECKOM «3KC-
HAHCUW», KOTOpAas IYCTh U MEAAEHHO, HO TPaHCHOPMUPYET BAACTHBIE OTHOIIEHWS MEKAY
PEAUTVO3HBIMI TPYIIIIAMUL

Apyras naTepecHas 06AaCTb AAS aHAAU3A, OE3YCAOBHO, TO, B KaKOM popme Poccns B mosp-
HEMMIIEPCKUM, COBETCKUI W ITIOCTCOBETCKMUI IIEPUOABI BIMUCBIBAAACH B MOAEADb €BPOIIOLJEH-
TPUCTCKOTO MOAEPHM3MA. Ha CerOAHAIIHMIA ACHD MBI UMeeM IUOPUA SKOHOMMUUECKOTO I~
NepKaUTAAM3Ma, ITPAKTUKNU UCTOLJEHUS IPUPOAHBIX M YEAOBEUYECKMX PECYPCOB, C OAHOM
CTOPOHBI, 1 MOAEAEW TOCYAAPCTBEHHOTO YIIPABACHUS, TAE LJEPKOBb W PEAUTUS ITPOAOASKAIOT
VCITOAB30BATHCS B KAYECTBE MHCTPYMEHTOB HAIJMOHAABHOTO CTPOUTEALCTBA W KOHCTPYUPO-
BaHMA HATPUOTMU3MA, — C APYTOi. B poccuiickom AmncKypce O peAmMrMm CMEIIMBaIOTC UAEU
006 mcaame, pazBuUTHIEC B AMEPUKAHCKON MHTEAACKTYAABHO Cpeae rocae cobbrrnii 11 centsabpst

6. B Pocenn mpen TpaAnIMOHAAUCTOB paspabaTsmaancs B paborax letigapa Axemans, Xapyna ap-Pycn (Baguma Cupoposa)
n Anexcanppa AyruHa.
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2001, ¢ coBeTCKMMM AO3yHTaMK 00 06pasLIOBOM corose KYABTYP n peanrnit. Kakne atnyeckne
MOAEAM 1 B KaKMX IPOHOPUMSIX OLPEACASIOT COLMAABHbIE OTHOLIEHNU B Iy TUHCKOM Poccnn?

1 HaROHeL, OCTAIOTCSI MAAOUCCACAOBAHHBIMIU POAD 1 GOPMBI COBPEMEHHOTO POCCUIACKO-
TO BOCTOKOBEAEHWMST; TO, HACKOABKO 1ocAe pacnasa CCCP BAMSIOT HA YUEHBIX IIPOABUTAEMbIE
FOCYAAPCTBOM KOAOHWAABHBI 1 MMIIEPCKUIA IPOEKTDI, B PAMKAX KOTOPBIX IPUCYTCTBYIOT
ambuimn coxpanenns Cpeareil Asun B 5KOHOMMIECKOM opOuTe Poccnn n ee moanTngeckme
ean Ha banskaem Bocroxke.

3AKJIFOYEHUE

MHIBUCTUUECKMI IIOBOPOT B IYMAHUTAPHBIX W COUMAABHBIX HAYKaX, KOTOPbI bOa-

3UPYeTCsl Ha MAEE, YTO CMBICABL W 3HAYCHWUS KOHCTPYMUPYIOTCS S3BIKOM, a HE TOABKO

UM TIEPEAAIOTCS, IPEACTABASIET COOOT OTKA3 OT IMO3UTUBU3MA U UCTOPMU3MA, AOMUHM-
POBABIIMX B HAYIHON M GUAOCOPCKOT MBICAM AO Hadara XX B. B yacTHOCTH, IIOCAE TTOSBACHMS
pabor M. Baxtuua, M. Xanperrepa, a mosanee M. Oyko n K. Aeppuast, 3T0T POKyC Ha sI3bIKE
KaK CUCTEME CUMBOAOB CHOPMUPOBAA TAK HA3BIBAEMBIN IIOCTMOACPHUCTCKIAM B3TASIA HA Ha-
y4HOE 3HAHWME, TAC IIPU3HAETCS OTHOCUTEABHOCTD MCTMHBI, 4 TAKSKE BAaSKHOCTh KOHTEKCTA —
TO €CTb TeX 00AACTEV, KOTOPbIE HAXOAITCS 32 IIPEACAAMU SI3BIKA U TEKCTA.

B pamxax AaHHOTO 3cce HEBO3MOSKHO HE IIPOBECTM IIAPAAACAD MEKAY ITUM IIOCTMOAEP-
HUCTCKMUM TIOAXOAOM K 3HAHMIO M AUCKYPCUBHOV CYIJHOCTBIO McAaMa. [l B cOBpeMeHHO Ha-
yKke, 1 B peanrnn CroBO 0bsapaeT mepPOpPMATUBHOCTBIO, €0 3HAYCHMUE M3MEHUYMBO, M HAIIN
IIOIIBITKU €TI0 OIVCATh OTPASKAIOT AMIND CIeIUPUIECKYIO PEAABHOCTD, MCTUHHYIO B OLIPEAE-
ACHHBINl MOMEHT, B OIIPEACACHHOM KOHTEKCTe. HayyHbIl ITOAXOA, IIPM3HAIOIINI OTHOCUTEAD-
HOCTb Y HEIIOCTOSHHOCTD PEAABHOCTM, MHE Ka’KeTCs, HAMHOTO DATKe K TepMEHEeBTUYECKOM
TPaAMLIMUM UCAAMA, YEM IIPEAITOAArar0ch paHee. Bosmoskuo, Xaaraxk u Acap IpaBsl, roBOpS,
9TO MOCTMOACPHWM3M 110 CYIJHOCTH GyAeT (AOASKEH OBITH) POACTBEHEH MCAAMY, HO He B 3THUIe-
CKOV1 cdepe, a B IMMUCTEMOAOTUM?
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PHOBIA OF ISLAMOPHOBIA

AS THE BASIS FOR ‘CRITICAL MUSLIM

STUDIES’. HOW IDEOLOGY BECAME

A METHODOLOGY FOR THE STUDY

OF ISLAMIC COMMUNITIES Sofya Ragozina
IN THE WEST sofyaragozina@gmail.com

This article aims to deconstruct the research field of ‘critical Muslim studies”
that is emerging within Western academic discourse. It seeks to expose
the postcolonial injustices that Muslims are subjected to in the allocation
of symbolic resources. Islamophobia is almost the dominant subject
of research here, and the line between political activism related to the
struggle for minority rights and academic knowledge becomes completely
permeable. This article describes the epistemological foundations of critical
Muslim studies and its conceptual language, developed by its proponents
within the framework of postcolonial theory, related to the notions of
racialization, Orientalization (and self-Orientalization), Eurocentrism and
Westernization. The institutionalization of this trend is examined through
selected European and American examples. Examination of the volume
Islamophobia in Muslim Majority Countries demonstrates how left-liberal
ideology, included in the production of academic knowledge, turns into a
fully-fledged methodology that is desirable to a wide range of researchers.

Keywords: islamophobia, sociology of Islam, postcolonial studies, orien-
talism, leftist ideologies.
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POBHA NCJIAMOPOBHNU KAK OCHOBA
«KPUTUYECKHNX MYCYJIbMAHCKHX
NCCJIEJOBAHUI». KAK UJIEOJIOTUS
IIPEBPATUJIACH B METOZOJIOI'NIO

N3YYEHUA UCJIAMCKHNX COOBUIECTB paﬁ,‘;ﬂ:’;
HA 3AHAZ[E* sofyaragozina@gmail.com

DOL: http://dx.doi.org/10.24848 /islmlg.10.2.02

Aarnasa cmamoa cmabum cBoett yeavro dexorcmpyupobamo uccredobamern-
CKOE NOAE «KPUMUHECKUX MYCYAMAHCKUX UCCACO0Banui», Gopmupyrouguxca
6 Aome 3anadnozo Hayunozo duckypca. Aanmoie uccredobarus opuermupobarivt
Ha Boiabrerue nocmKorOHUAAHOU HecnpaBeoaubocmu 6 pacnpedereruut cum-
Boruueckux pecypcoB, umeroweit mecnmo bvimn 6 ommoweruu mycyroman. Edba
AU He 2rabHbim npedmemom uccredobarus 30eco cmaroBumcs ucAamoPpoous.
M zpars mexdy noaumuueckum axmubuzmom, cbasanmvim ¢ 6opvboil 3a npa-
Ga mervuurcm0, u akademuteckum 3Harnuem cmarobumcs
Coda  abCONOMHO NpoHUYAeMoil. B cmamove onucanvt snucme-
Parosuna ;01 0z11eckue 0CHOBDL KPUMUHMECKUX MYCYADMAHCKUX UC-
Hay “”b‘;vycémpy QUK -2 edoBanudl, ux KOHYenmyaronvlil 3vix, Goipabomariolil
Hemumyma
Bocmoxobedenus €20 CMOPOHHUKAMU B paAMKaxX NOCIMKOAOHUANDHOU MeopUul,
PAH, ”Penéa[j%”g; COA3AMMDUL C NOHAMUAMU PACUANUIAYUUL, OPUCHITLANUIAYULL
(u camo-opuenmarusayuw), e6ponoyermpusma u Gecmep-
HUsayuw;, Ha npumepe omaoeAvHvixX eBponeiickux u ame-
PUKAHCKUX 1POeKmMOB paccmMompervl meHOeHUUU UHCMUMYYUOHAAUIAUUU
nanpabrenus. Ha npumepe cbopruxa «Mcramopobus 6 cmpanax mycyromar-
cxoz0 borvuurcmba» npodemoncmpupobaro, kax reBorubeparvias udeorozus,
Grxarouennas 6 npousbodcmbo axademuueckozo snanus, npebpawaemca 6 noano-
yennyio memodorozuro, BocmpeboBarmyio y wupoxozo kpyza uccredobameret.

KmoueBble cnoBa: ucAamopobus, COUUOLOZUSL UCAAMA, TOCTKOAO-
Huarvrole uccaedobarus, opuenmarusm, reBoie udeorozuu.

eIIPE3EeHTALNS CAAMA B 3AIIAAHOM IIYOAMYHOM IIPOCTPAHCTBE HOSBUAACH HA [IOBECTKE AH
B Ka4eCTBE WCCACAOBATEeAbCKOM Irpobaemsr B Hadase 2000-x ropos. IaaBHBIM cTmMmyrOm
AASI TIOSIBACHMSI STOTO HAITPABACHMS MCCACAOBAHMI Ha 3amape craa Tepakr 11 cenTsabps
2001 roaa B CIIIA, 3aTem BCIACK IyOAMKAIIMI HAOAIOAAACS ITOCAC APYTHX HAMOOACE KPYITHBIX aTaK.

* VccaepoBaHMe BBEITOAHEHO IIpu GuHAHCOBOM noppeprke POOU B pamkax Hayunoro npoexra Ne 19-39-60010 «Bsrrs my-
CYABMaHMHOM B POCCMI: TTOAMTH3ALNS MACHTUYHOCTI 1 MOACAM TPASKAAHCTBEHHOCTI POCCUIICKUX MycyAbMaH (Ha Ipu-
Mepe MYCYABMAHCKUX IPAKAAHCKHUX AKTUBVCTOB).
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C. Axmen n V. Marrec ipoanaamsuposasn 345 nccaeposarmii 06 obpase ncaama 8 CMIM ¢ 2000
o 2015 rop (Ahmed, Matthes, 2017) u mpuriian K BBIBOAY, 9TO GOABIIMHCTBO ABTOPOB B CBOUX UC-
CACAOBAHMSIX TAK WAV MHAYE CBA3BIBAIOT OOPA3 MCAAMA C TEPPOPU3MOM, HACUATEM T4 MUATPALMETL.
MycyabMaH 9acTO M300PASKAIOT KAK HPUIIEABLEB, IPUBEPIKEHLEB <TAOOAABHOTO, He 3HAIOILEro
I'PAHML], UCAAMA», HEKOHTPOAUPYEMON CHAOV M3BHE C HEITPUMIUPVMBIMMA KYABTYPHBIMI PA3AUINSI-
mu ¢ 3armapom (Silverstein, 2005). TTopo6HBIE paBOTHI XOPOIITO BIMCHBAAUCH (M IPOAOAYKAIOT BIIVA-
CBIBATHCST) B OOIIIMIA KOHTEKCT HaOMpaBIIeri TOIAa OOOPOTBI CeKbIoOpUTH3aLNi ncaama. [Toantnde-
CKMI KAMMAT, CAOSKMBIIMIACS TTocAe 11 ceHTIOpsI, TOACTETHYA JKeAaHMe KOHTPOAUPOBATH BCE, YTO
ACAAETCST MYCYABMAHAMY, 1 IIPEBPATUTD ITO B OAMH M3 BASKHEMIIINX SAEMEHTOB MHTETPALMOHHOM
roBecTkM AHSL OOpassl HIUSKEHHOM MUTPAHTCKOM MOAOAEKI M HEIIPEACKA3YeMOTO «TA0baAm3m-
POBAHHOTO MCAAMA» IIPEACTABASIFOTCS KAK OITACHASI 11 ACTKO BOCIIAAMEHSIIOLASICSI CMECh, ITPEACTAB-
asmomast yrposy Aast obigectsa (Kepel, 2006). ITpeacraBaermst 06 «CAaMCKOT YTPpo3e» TOAKpPe-
IASIAACH ¥ He TepsifoLyeit cBoei HomyaspHocTH Korgenmueit C. XaHTHHITOHA O «CTOAKHOBEHUM
UuBMAM3ayui». B pesyasrate Ha GpoHe paHee CYIIeCTBOBABIIEH aTMOCHEPBI CTpaxa M HEAOBEPUS
MESKAY MyCYABMAaHAMM 1 HEMYCYAbMaHAMN B EBpoIIe ImpeacTaBAeHMe, 9TO MyCyAbMAHE ITPEACTAB-
ASIEOT «9K3UCTEHLMAABHYIO YTPO3Y» AASI €BPOIIEICKOM UBUAMBALINM, HAIIIAO OTKAMUK CPEAU €BPO-
IIeVACKOVL O0IJeCTBeHHOCTH, OCODEHHO Ha GOHE MOABEMA IIPABBIX HACTPOCHWMIA.

3a M3MEHEHWMAMN B IIOAUTUYECKON KOHBIOHKTYPE IIOCAEAOBAAO 11 CMEIJEHME B MCCACAOBA-
TEABCKOV IIOBECTKeE. VccaepoBaTeAb, AABHO M3YYAIOIIMIL IIPOLECCH CEKBIOPUTH3aLMU B EBpo-
ne, T. Cynnep obpargaer BHMMAHME HA TO, YTO HOBBILIEHHOE BHUMAHUE, JACAIEMOE HOCAE
11 cenTabps HPUCYTCTBIIO MYCYABMAH KaK IOTEHIUAABHOMY PUCKY AAS OOIJECTBA, IPUBEAO
K IIOCTEIIEHHOMY CY>KEHMIO GOKYCa MCCACAOBAHMI Ha YIIPaBACHWE O€30II1aCHOCTDIO, ACBUAHT-
HOE IIOBEAEHME, CTOAKHOBEHUE KYABTYD 7 CIIOCOOBI, C IIOMOIJBIO KOTOPBIX HALMOHAABHBIE
rOCYAAPCTBA PEIIAIOT IPOOAEMBI Bce 6OAGE TPOMKMX W TPAHCHALMOHAABHBIX PEAUIMO3HBIX
rpymn (Sunier, 2014, p. 1142). OpHaKO aKkyeHT HA VIpaBAeHME, MOAUTMUKY HALMOHAABHOM
MAEHTUYHOCTU, UHTEIPALMIO U 6€30IIaCHOCTD IIPU U3YIE€HUM McAama B EBpore yacTo cKpriBa-
€T U UrHOPUPYET HEKOTOPhIE OYEHDb BASKHBIE BOIPOCH 1 TEHACHIUM CPEAM MYCYAbMAH B EB-
pore. DTO IPMUBEAO K IHAPAAOKCAABHOW CUTYaLMK. B To Bpems Kak mcaam cras obIgmm 3Ha-
MEHATEAEM AAS IIMPOKOTO CIIEKTPA ABACHWUT, CTAHOBOK U COOBITITA, COOCTBEHHO MCAAMCKIE
IPAKTUKM OCTAATACH BHE MEVIHCTPUMHBIX MCCACAOBAHMIL,

B AQHHOTL cuTyaLmMm MCCAEAOBAHAS, «CABILIALINE» TOAOC CAMMUX MYCYAbMAH Ha 3alaae, cra-
HOBSITCSI OPTaHUYHBIM IIPOAOASKEHUEM aKTUBIUCTCKOT ASATEABHOCTH IIPOTUB AUCKPUMUHALAM
STMX CAMBIX MYCYABMAHCKVUX MEHBIIMHCTB. TaK, HanboAee SIPKO AAHHAsI TEHACHLMSI ITPOCACKM -
BACTCSI B AOBOABHO HOBOM, GOPMUPYIOIJEMCST B AOHE 3AIIAAHOTO HAYIHOIO AUCKYPCA HAIPAB-
ACHMM, KOTOPOE CAMI €TO CTOPOHHUKM HA3BIBAIOT KPUTUIECKUMIU MYCYABMAHCKUMIM UCCACAO-
Banmsimn (critical Muslim studies). MsHadaapHo 3TOT MaTepuas 3aAYMBIBAACS KAK PELjeH3MsI
Ha kuury «Islamophobia in Muslim majority societies» (Bayrakli, Hafez, 2019a). Opnaxo pa3s-
MBILIIACHMSI HA TEMY M3YYEHNMSI COBPEMEHHOIO UCAAMA 11 HAGAIOACHVS 32 OTACABHBIMI IIPEACTA-
BUTEASIMI KPUTUIECKUX MYCYABMAHCKUX UCCACAOBAHMIL BBIAMACEH B OYEPK, 11O pOPMATY BbI-
XOASIIMI 32 PaMKM IIPOCTOil peyensun. CHadasa Mbl ommiem obIjue SIMCTeMOAOTMIECKUE
OCHOBBI AAHHOTO HAIIPABACHNS, KOHLEIITYAABHDIVL SI3bIK, BHIPAOOTAHHBIN €TI0 CTOPOHHUKAMM
B PAMKAX IIOCTKOAOHMAABHOM TEOPUH, CBSI3AHHDI IIPEKAE BCETO C IIOHATHIMU PACHAAM3ALN,
opuenTaAnsagun (1 camMO-OPUEHTAAMU3ALNUN), EBPOIIOLEHTPU3MA W BECTEPHM3ALMK. 3aTem
OTMETUM HEKOTOPbIE TEHACHIMM MHCTUTYUUOHAAM3ALUN KPUTUIECKIUX MYCYABMAHCKUX UC-
caepoBanmil. KTo CTOUT y MCTOKOB 3TOrO HAITPABACHMS M KAKUM OOPAa3OM MOAUTUIECKAS UACS
HeobxoAMMOCTH GOpPBOBI ¢ McAaMOPOOUETE ACTUTUMUPYETCST B KAYECTBE AKAACMUIECKON 3a-
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Aaan? Hakomer, Ha maTepmuase OTAEABHBIX UCCAEAOBAHUI GYAET TIPOAEMOHCTPUPOBAHO, KaK
MAEOAOTMSI, BKAIOYCHHASI B IIPOMU3BOACTBO aKAAEMMUIECKOTO 3HAHWS, IIPEBPAIAETCs B IIOAHO-
LJeHHYIO METOAOAOTMIO, BOCTPEOOBAHHYIO Y IIMPOKOTO KPYTa MCCACAOBATEALTL.

ITOCTKOTOHUANTBHOE KAK TPUITEP /17151 U3YYEHHWSA MCIAMO®OBUH

cAamMopobMsT — OAMH M3 OCHOBHBIX BOIIPOCOB, CTOSIUX Ha IIOBECTKE AHS KPUTHIE-

CKMX MYCYABMAHCKMX UCCACAOBaHMIL. Kax 1 ApyIve BUABI AUCKPUMMHALIMM 1 TEMATUKA

I[PaB MEHBIIMHCTB B OOLJeM, 3Ta IIOBECTKA BOCXOAUT K IIOCTKOAOHMAABHOM MCCACAO-
BaTeAbCKOM Tpaanynn. CrenmasmucT 1o reHeaA0rnu HOCTKoAOHMaAn3Ma At Aymba ormeya-
€T, YTO IPUCTABKA LIIOCT» MMEET He TOABKO TEMIIOPAAbHOE 3HAUYeHMe («I10CAe KOAOHMAABHOM
3IOXM»), HO U MACOAOTMIECKOE — IIPUYEM OHO IIPEBAAUPYET B COBPEMEHHBIX UCCACAOBAHMSIX.
[TocTROAOHMAAM3M OOBEAMHSIET AUCKYCCUM O IIOCACACTBUSIX KOAOHMAAM3MA, IIPUYEM aKLEHT
CMEIAETCSI OT AOKAABHBIX MHCTUTYTOB K MHAMBUAYAABHBIM IIPAKTUKAM W CYOBEKTUBHOCTIM
(Loomba, 2005, pp. 16, 20). B 3TOoM cMbICAE MCCAEAOBATEAETE YIKE MHTEPECYET HE CTOABKO UCTO-
Pl AEKOAOHM3ALUM, CKOABKO IIOCACACTBUS «OPUEHTAAUCTCKONM» (MAWM, IPABUABHEE CKA3aTh,
AHTMOPUEHTAAUCTCKOM) PEBOAIOLMUM B 3allaAHOM MHTEAAEKTYAABHOM MbICAU. locaeAcTBus
KOAOHWMAAU3MA — 3TO Y3KE HE CTOABKO KOAOHWAABHbIE MHCTUTYLIMOHAABHBIE IIPAKTUKH, CKOAb-
KO KOAOHMAABHBIN s13bIK U naeosormst (Loomba, 2005, p. 22-23), KOTOpPbIE BOCIPOU3BOASIITCS
B CAMBIX PasAMUYHBIX KOHTEKCTax. [ IOCTKOAOHMAAM3M Tellepbh OKa3bIBAETCS B BBICIIET CTEIICHNU
ACAOKAAU30BAH M MACOAOIM3UPOBAH (BIAOTH AO TOTO, YTO CAM CTAHOBUTCSI MACOAOTHUEN) 1 MO-
KeT ObITh OOHAPYsKEH BO MHOXKECTBE KOHTEKCTOB, HAIPSIMYIO HE CBSI3aHHBIX C UCTOPUEN KOAO-
H1asmnama. Kak MUHMMYM TPU B3aMMOCBSI3aHHBIX APYT C APYTOM KOHLENTa MMEIOT peliaoljee
3HaYeHME AASL TIOCTKOAOHMAABHOM TEOPUI: TETEMOHMS, AUCKYPC M IIUCTEMA.

[TousiTne «reremoHMM» BOCXOAUT K COQMQABHO-HOAMTTA‘IGCKOTX TCOpUn A. Fpammm " onmn-
ChIBACT COCTOSHNUE IOCIIOACTBA ITPABANIEIO KAACCA B HCOAHOPOAHBIM O6Lg€CTB€, AOCTUTHYTOEC
IIyTEM AOCTUIKCHIMSI Ganramnca MEIKAY CHMAOVA M COTAACUEM. MAGOAOI‘VHI BBICTYIIACT FAABHbIM MH-
CTPYMEHTOM IIponecca YCTaHOBACHNMS I'CTCMOHMUMN. OAHaKO, HECMOTP:I Ha IIPUBEP>KCHHOCTD
MapKCVlCTCKOTZ TEOpnUn, B CBOCM OCMBICACHMN MACOAOTIMI A. FpaMmm BBIXOAUT AAACKO 3a €€
IIPCACADIL. B to Bpem:sl Kak K. Mach OCMBICASIA MACOAOTUIO B KATETOPUAIX PCAAPHOCTU M MA-
AXO30PHOCTH, A. l"pammm IIpeAAaracT ACACHMUE IAAGOAOI‘VHZ Ha TOTAaAbHbBIC " HAPTUKYASIPHBIC.
MAGOAOI‘IA}I — 2TO HC OTACADHBIC ITPEACTABACHWM O PCAABHOCTH, HO CaMa PCAAPHOCTD, BKAKO-
qaroujasl B cebs1 Bce MeHTaAbHbIE KOHCTPYKIOMN, OIIPCACASIOINE JKM3HCHHYIO KOHLCIINIO
B OGHJCM. B atom cmpicae Ka’KAaI MACOAOTMA CTPEMUTCA K TOTAAPHOCTHM, YTO B KOHCYHOM
CYCTE ITPUBCACT K reTCMOHUMN. Ho IIpoyecc 3TOT BCCTAQ HE3aBCPIICH, TAK KaK ITOSIBASIOTCI
TIAPTUKYASIPHBIC MACOAOTMN, OTPASKAIOIONUE CTPEMACHMA TEX, KTO BBICTYIIACT IIPOTUB AOMM-
HUPYIOINX MHTCPECOB.

KongenT reremonmn ObIA ITOAPOGHO OIEPALMOHAAMZUPOBAH IIOCTCTPYKTYPAAUCTAMM
3. Aakao n 1. Mydp . «Anckypc — CTpyKTYypUPOBAHHAS TIOCPEACTBOM aPTUKYASIIUN TOTAAB-
nocte» (Laclau, Mouffe, 2001, p. 105). «B pamxax AMCKypca IPOU3BOAUTCS HE TOABKO MU~
pPOBO33peHNe, HO 1 B HEKOTOPOM CMBICAE CAMWM AKTOPBL, IIOCKOABKY MX MACHTUIHOCTI He SIB-
ASIFOTCSI M3HAYAABHO 3aAAHHBIMU 1 QOPMUPYIOTCS TOAUTUIECKH, T. €. 9€Pe3 AUCKYPCUBHYIO
60pbby 3a osnaunsarme» (Kasyaa, 2009, c. 60). ITockoasky 100071 3HAK BCEIAQ CBEPXACTEP-
MWHUPOBAH, CYIJECTBYeT MHOKECTBO KOHKYPUPYIOIINUX AUCKYPCOB. YCTAHOBACHME TE€TeMO-
HIM CBSI3AHO C IIPOLJECCOM APTUKYASIIMUNM M GUKCALIMM 3HAICHWUI: B PE3YABTATE «MHTEPBEHIIUN
TeTeMOHMM» OAMH AUCKYPC Bcerpa mobeskpaeT. OCOOEHHOCTh FeTeMOHUN KaK apTUKYAILIUN
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3aKAIOYAETCST B HAAWMIUM IPOTUBOOOPCTBYIOIMUX CUA Y HECTAGUABHOCTU TPAHNUL, UX PA3A€-
astrorgnx. «fereMoHmMs, Takum 06PasoM, OIIPEAEASIETCs KaK PACIPOCTPAHEHNUE AUCKYPCa, €TI0
HpeBpaljeHne B AOMUHUPYIOLEe IIOAE€ COYUAABHBIX YCTAHOBOK 32 CYET PACKAABIBAHMSI IIOAM-
THUYECKOTO IPOCTPAHCTBA Ha ABA BpaskAeOHbIX aareps» (Kasyaa, 2009, c. 62).

DyHAAMEHTAABHBIM AASI TIOCTKOAOHUAABHON TEOPUM BBICTYIAET M KOHLENT <«3MACTEMBD
M. ®yko, KOTOPYIO OH ONUCHIBAET KAK «KYABTYPHO-II03HABATEABHOE AITPUOPH, 3aAAIOLIEE YC-
AOBMST BO3SMOKHOCTM pOPM KYABTYPBI M KOHKPETHBIX GOPM 3HAHMS OLPEACAEHHOM UCTOPU-
YECKOT1 IOXM, IPUIEM €€ OCHOBY COCTABASIIOT CKPBITbIE CTPYKTYPbI, OIPEAEASIONINE Cr10cob
yuopsisounsanus “Bemgeit’ B “caoBax’ 1 OOHAPYKMBAEMBIE B CUCTEME CUHXPOHUCTUIECKMX
U30MOPPU3MOB KYABTYPHBIX peHomeHoB» (Busrmm). Maeorormst He MmeeT HUKAKOTO 3HaYe-
Hus B KoHyermymun M. DyKo, TOTOMY 9TO BCe 1 TaK HPEAOIIPEAEAEHO KOHKPETHOM CTPYKTYPOii
3HaHMS. VIMEHHO OHA, B CBOIO OUEPEAD, IIPEAOIIPEAEASIET TOTAABHBIV XaPAKTEP AUCKYPCUBHBIX
IPAKTUK, BHE KOTOPBIX ACTCTBIUSI MHAUBUAOB EABA AV BO3MOSKHBL.

SI3BIK HOCTCTPYKTYpaamsma ObIA BOCIPUHAT B IIOCTKOAOHMAABHOVL TPAAMLMM HE TOABKO
HA YPOBHE aKAAEMUIECKMUX UCCACAOBAHMIA, HO M ACTKO aAAITUPOBAACI AASI IOAUTUIECKMUX K-
TUBUCTOB. AHTMKOAOHMAABHBIE aKTUBUCTBI BCAEA 3a HOCTCTPYKTYPAAUCTAMM, OTPULABLIIAMA
HaAMYME YHUBEPCAABHBIX, OOBACHSIOMX COUUAABHYIO PEAABHOCTD 3aKOHOB, BHICTYIIAAM IIPO-
TUB TOTAABHBIX PaMOK KOAOHMAAM3MA U 32 COUMAABHO-TIOAUTMYECKME M3MeHeHus. Hudero
VAMBUTEABHOTO B TOM, 9TO IIOCTKOAOHMAABHBIE UCCACAOBAHMS — OCOGEHHO Ha 3Talle CBOETO
CTAaHOBAEHMS — OKA3aAUCH TEHETUIECKN CBSI3AHbI ¢ AHTUKOAOHMAABHBIM aKTUBU3MOM. [opasao
MHTEpecHee TO, KaK 13 IAPTUKYASPHOM MACOAOIMY, B TepMUHOAOIMK A. [pamiin, mocTKOAO-
HUAAU3M TPaHCPOPMUPOBAACS B UACOAOTMIO TOTAABHYIO, IIPETEHAYIOIYIO HA SIMUCTEMOAOTM-
YECKYIO UCKAIOIUTEABHOCTD. A. AyMb6a O4EHD TOYHO OTMEYAET CAOSKMBILIYIOCS UPOHMIO: IIPEA-
Aarast HOBYIO KPUTMUKY KOAOHMAAUCTCKON MbIcAM, «Opuentaansm» D. Canpa 3aA05KMUA OCHOBY
HOBOTO «KOAOHMAABHOTO AUCKYPCa», KOTOPBIN OHA OLPEAEASIET KAK «HOBbIN CIIOCO0 KOHLeII-
TyaAM3aLUI UHTEAAEKTYAABHDIX, SKOHOMUIECKUX 1 TIOAUTUIECKUX ITPOLECCOB GOPMMUPOBAHML,
YBEKOBEUMBAHWMS 1 AGMOHTaKka KoaoHMarmsma» (Loomba, 2005, p. 50-51). Ha nepesiit maan
BBIXOAST UAEH, CYOBEKTUBHOCTI, AUCKYPCHI 1 PEIIPe3eHTaln, B TO Bpemsl Kak usydeHue Gop-
MAaABHBIX ITPAKTUK BAACTH, UCTOPUYECKOTO KOHTEKCTA CTAHOBUTCS KaK OYATO HECYIJ€CTBEHHBIM.
AAST CTOPOHHMKOB IIOCTKOAOHUAABHOV TEOPUI KOAOHMAABHBIE MHCTUTYTHI — 9TO AWIIb IPO-
AOAKEHUE MACOAOTUI. BoAee SICHO HauMHAET 3BY4aTh M JEHHOCTHDIV KOMIIOHEHT: HALPUMED,
KOAOHMAABHOE HACMAME 1 IIPUTECHEHMS JKUTEACH KOAOHWMIL IPEBPAIIAIOTCS B He Tpebyrommii
CIIEMAaABHBIX AOKA3aTeAbCTB GakT. KOAOHMAAM3M CTAHOBUTCS YHUBEPCAABHOV OODBACHUTEAD-
HOL MOAEABIO. «AHAAM3 IIOCTKOAOHMAABHBIX OOIJECTB YaCTO MCXOAUT 13 TOTO, OYATO KOAOHM-
AAM3M — €AMHCTBEHHAs UCTOPUs 3TUX cambix obmects» (Loomba, 2005, p. 20). Cranosaenme
KPUTMIECKUX MYCYABMAHCKUX MCCAEAOBAHMIL, Ha HALI B3TASLA, OTAUYHO AEMOHCTPUPYET IIpe-
BpalyeHne KPUTUYECKOI TEOPUI B TOTAABHYIO MCCAEAOBATEABCKYIO IIPOrPamMMYy B PAMKAX IIOCT-
KOAOHVMAABHO TPAAULIUN.

EBPONOLIEHTPH3M, PACUAIU3ALIMA 1 OPUEHTAJIM3ALINSA:
KOHLIEIITYAJIbHBIN A3bIK KPUTUYECKHUX MYCYJIbMAHCKUX
W CCJIEAOBAHUI

OAHOM 13 ITPOCKTOB 9TOrO COO6H}6CTB3 AOBOABHO €MKO CCI)OPMYAIAPOBS.HS. €ro q)I/lAO—
COCI)T/I}IZ «CrocobrocTh Ha3BaTh CBpOLCHTPU3IM AMUCTEMOAOIMIECKOM T METOAOAOIM -
YeCKOm HPO6ACMOTZ VK€ AABHO HIPCACTABASICT cobO0T1 BBI3OB U BO3MOYKHOCTH AAST TIPO-
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ABVOKEHVSI IIOAXOAOB, KOTOPBIE CEPHE3HO W YCTOMIUBO WUCCACAYIOT OPUEHTAAMU3M W “UAEIO
o mpesocxoacTBe Geaoro yeaosexa’ (White Supremacism), a Taxske ux Hacaeame B Gopmupo-
BaHWUM HAIIETO TIOHUMAaHWUs Mupa 3a mpeaesamn 3amapa» (Reorienting The Post-Western...).
OcHoBHas mpobaema B MOBECTKE KPUTUIECKMUX MYCYABMAHCKMUX MCCACAOBAHMUI — 3TO MACH-
TUIHOCTh MYCYABMAHCKUX MEHBIIMHCTB, 4 TOYHEe ee COXPAHCHME M APTUKYAILUS B IyOAMI-
HOM ITPOCTpaHCTBe. BasoBO IIPEAIOCHIAKOT BBICTYIIAET TE3UC O TOM, 9TO ITPABA MEHBIIMHCTB
HAPYLIAIOTCS M KaK CACACTBUE IIPEACTABUTEAN MEHBIIMHCTB BBIHY>KACHBI HAXOAUTBHCS B IIO-
CTOSIHHOM HAITpsDKeHUN. [ IpUTeCHEeHMSI MEHBIIMHCTB HOCSAT MHCTUTYLMOHAABHBIN XapaKkTep,
TaK KaK CBSI3aHBI C KOAOHMAABHBIMM HappaTuBami. Kpome TOro, HEIIOHMMAHME COLMOKYAD-
TYPHBIX Pa3AMUIMIL MHOTOYMCACHHBIX MYCYABMAHCKMUX COODIecTB 00ycAaBAMBaLT OIIMOOYHOR
TOMOTEHHOE BOCIIPUSITHUE MCAAMA. DTO TAKKe CBI3aHO C TeM, UTO PV aHAAM3E PA3BUTUS My-
CYABMAHCKMX OOIJECTB MCIIOAB3YIOTCS KPUTEPUY, AAAITUPOBAHHBIC AAS 3aIIAAHBIX OOIJECTB.
Kax caepcTBMe, BO-TIEPBBIX, MCAAMOPOOIS CTAHOBUTCSI OAHOM 13 TAABHBIX TEMATVUK 3TOTO Ha-
IIPABACHMSI, 4 BO-BTOPBIX, TPAHb MEKAY ITOAUTUUECKUM aKTUBU3MOM, CBSI3aHHBIM C HOPbOOTL
3a ITPaBa MEHBIIMHCTB, M AKAACMUIECKMM 3HAHUEM CTAHOBUTCS A0COAIOTHO ITPOHMULJAEMOTA.

Heapsst ckasats, 4T0 ncaAamopoOmMsT M3ydaeTcsl MCKAIOYUTEABHO B AOHE KPUTUIECKUX MY-
CYAPMAHCKMX WMCCACAOBAHMIL. [lepBas IONBITKA KOHLENTYaABHOTO OCMBICACHWMS TE€PMMHA
«caamopobus» 6praa mpeanpuraTa B 1997 ropy OpMTAHCKMM MCCAGAOBATEABCKUM ILCH-
tpom Runnymede, sannmaromgmumes msydernem sonpocos paseHcrsa u arananoctn (The
Runnymede Trust), u HOc1Aa cKOpee IPUKAAAHOT XaPAKTEP: CTABUAACH 3aAa4a HATATI OIITHU-
MaABHYIO MOAEAD B3aUMOAETCTBIS GPUTAHCKIX BAACTEN C MYCYABMAHCKOV Anacopoii. C toro
BPEMEHM ITOSIBUAACH MACCA TEOPETUIECKUX PabOT M IPUKAIAHBIX MCCACAOBAHMIA, AHAAU3UPY-
IOIIMX 1CcAaMOGOOMIO Ha CTHIKE COLMOAOIMY, IIOAUTOAOTMM 1 IcuxoAormu. OAHAKO IO Mepe
PAasBUTWSI HAIIPABACHWS U3YICHUS PASAUIHBIX MOACACH B3aUMOACTACTBIS C MyCYABMAHCKUM
COOOLIECTBOM, BCE TPOMUE CTAAM CABIIIHBI TOAOCA COOCTBEHHO MYCYABMAHCKOTO cOOOIje-
CTBA, HO3ULMOHMUPYIOIgHE cebsl B KadyeCcTBe IIPUTECHIEMOT CTOPOHBL, UAM JKe MCCACAOBATEALTA,
IPUHUMAIOIUX CTOPOHY IIPUTECHIEMBIX COUUAABHBIX IPYIIL VIX KpUTHKa IIPU3BaHA BBIIBUTD
daKT HePAaBHOMEPHOIO PACIPEACACHMS BAACTH, YTOOBI 3aTeM UCIIOAB30BATH IOAYYCHHBIE pe-
3yABTaTHI B OOpBOE 32 PAAMKAABHBIE COLMAABHbIE M3MEHEHNL

Hacap Meep oyeHb eMKO, Ha HAIIl B3TASIA, OIIMCAAA B3aUMOCBSI3b M3YICHUS McAamMopobun
7 IIOCTKOAOHMAABHBIX UCCACAOBAHM, OITPEACAMB TPU HAITPABACHWUS UX «IIOCTKOAOHMAABHOM
HEPaspLIBHOCTWY. [ lepBoe yKaspiBaeT Ha KOHTMHYUTET, IIOCKOABKY OTAEABHBIE KOAOHMAABHEIE
AMHAMMKY BOCITPOMU3BOASITCS B COBPEMEHHBIX OCTKOAOHMAABHBIX OTHOIIEHMAX. Bropoe cBs-
3aHO C TPaHCASIMEN M TeM, KaK MCAAMOPOOUS aripoIrpUmMpyeT OPUSHTAAUCTCKUI AUCKYPC.
Haxogerj, TpeThe HalpaBACHME KACAETCS MYCYABMAHCKOV CYOBEKTHOCTM B TOM CMBICAE, YTO
HOSIBACHWME KATErOPUM WMCAAMOPOOMM CUTHAAMUSUPYET O «KOHCTPYUPOBAHUM MYCYABMAH»
B PAMKax PacIIMpeHns 1 AeLIeHTpaAu3aymn sarasHot reremornn (Meer, 2014).

BOABIIMHCTBO CTOPOHHMKOB KPUTMUECKUX MYCYABMAHCKUX WCCACAOBAHMIL CXOASTCS
Ha OIIpeAeAeHNUM ncAaMOPOoOMI KaK AHTUMYCYABMAHCKOTO PACU3Ma, TaK KAK MMEHHO TaKast
KOHIJEITYaAM3AIMUsI [O3BOASIET AKLEHTUPOBATh BHMMAHME HA AOMMUHWMPOBAHMUM, KOHTPOAE,
HECIIPABEAAMBOM PACIIPEACACHUN CUMBOAUIECKUX PECYPCOB 1 JTPO3€ MYCYABMAHCKON MACH-
tnynoct. Harrpumep, Duec Bartpaxasr nu Qapmp Xades rosopst, uro ncaamodpobms paxrmde-
CKM OTPAsKAET IIPOLECC «MHTEPBEHLUM» TereMOHMN, ormcanHoi O, Aakao n I11. Mydd: «peus
MAET O AOMUHMPYIOIJEN IPYIIIE AIOACH, CTPEMSIIUXCS 3aXBATUTH, CTAOMAM3UPOBATD U Pac-
IIUPUTE CBOIO BAACTh € HOMOIUBIO ONPEAEAECHMST ‘KO3A2 OTIYIJEHMST — PEAABHOTO WA BBI-
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MBIIIACHHOTO — 1 MCKAIOYEHWMS ITOTO “KO3AA OTIYIJEHMsS 13 PACIIPEACACHWUS PECYPCOB, IIPAB
" KOHCTpympoBanus kateropun “mur » (Bayrakli, Hafez, 2019¢, p. 1-2). Micaamodobms Takske
OTpaskaeT npoyece GOPMUPOBAHIS HETATUBHON UACHTUIHOCTH, KOTOPAs! IKCTPAIOAUPYETCS
Ha Beex 6es nexarouenms: mycyabmat. Caaman Caiiup MAET AAABIIE U TOBOPUT, YTO B IIyOAMY-
HOM IIPOCTPAHCTBE BOOOIJE HE OCTAETCSI MECTA AAST IOAUTUIECKON MACHTUIHOCTH MYCYAD-
maH. YTo 3HAYUT OBITH MyCyABMAHMHOM? AAST HETO OCHOBHOT BBI30B KaK Pa3 M 3aKAIOYAETCS
B TOM, 4TO CETOAHS AASL MYCYABMAHCKOT MACHTUIHOCTIU HET HY SIUCTEMOAOTUIECKOTO, H IO~
anrngeckoro npocrpancrsa (Bayrakli, Hafez, 2019¢, p. 6).

Apyrue ompesesenns mcaamopobun B pamKax AAHHOTO IIOAXOAA Ooaee IIpoLjeccyasb-
HBI 1 aKJEHTUPYIOT BHUMAHME He CTOABKO Ha Pacu3me, CKOABKO Ha pacuasmsaymu. B camom
IIMPOKOM CMBICAE ITIOA PACMaAU3ALUEN ITOHMMAETCS IIPOLECcC MPUIUCHIBAHMUS 3THUYECKOWM
VAU PACOBOV MACHTMYHOCTHM OTHOIIEHWMSIM, COLUMAABHON IIPAKTUKE WAW TPYIIIE, KOTOPbIE
He MACHTUUUMPOBAAK Cebs B KadecTBe TaKOBbIX. KacaTeApHO MyCyABMAHCKMUX OOLIUH Peddb
MAET O HABELIMBAHWUWU OIIPEACACHHBIX ITIOAUTMYECKUX W KYABTYPOAOIMYECKMUX SPABIKOB, KO-
TOPBIE IPUBOASIT K abeppaunsam B BOCIPUATUM Mcaama. CTOPOHHMUKIM IIOAOOHOTO IIOAXOAA
YTBEPIKAAIOT, YTO MEXAHWU3MBI PACUAAU3ZALIUN BOCIIPOU3BOAST KOAOHMAABHBIE IIPAKTUKI KOH-
CTPYMPOBAHNS pacOBbIX Mepapxwuit. [To muenwnio Pamona [pocdoryaas, «3amas» mo-npeskaemy
BBICTYIIAET AMHCTBEHHOM ACTUTUMHOV MHTEAACKTYAABHOM TPAAUIIE, CIIOCOOHO ITPOM3BO-
AVUTB 3HaHME, IIPETEHAYIOI]eE Ha «YHUBEPCAABHOCTD», «PAJIOHAABHOCTB» M «UCTUHY». B aTOM
CMBICAE MCAAMOPOOTST — 3TO TAOGAABHDIV PEHOMEH, IIOTOMY YTO COBPEMEHHDIV MUP — 3TO
«KOAOHMAABHASI BECTEPHMU3MPOBAHHAS XPUCTUAHO-JEHTPUYHAS KAIIUTAAUCTUIECKAS] IIATPW-
apxaapHas mup-cucrema» (Uur no: Bayrykli, Hafez, 2019¢, p. 5-8). Otcpiaka M. Baanep-
cranny (6e3 KOHKPETHOM CCIAKM Ha €TO TPYAbL) — HEOThEMAEMAS! YaCTh IIPOLeCcca ACTUTH-
Manumu AAHHOTO HAYIHOTO AMCKYpPCa.

Spxuit mpumep omnepanMoOHAAM3AUM UCAAMOPOOMM KakK ITpoljecca pacuasmMzaluu —
3TO IHOBBIIEHHOE U AaKe OoAe3HeHHOe BHMMaHMe K mpobaemaruke caexkn (surveillance)
CO CTOPOHBI 3TOTO CETMEHTa HayYHOTO coobiyecTna. Peus maer 06 «ocobom» BHUMAHMUM K My-
CYABMaHAM CO CTOPOHBI CIELICAY>KO, KOTOPOE SKOOBI OCHOBAHO Ha CBOETO POAA ITPE3YMIIIUIU
BUHBL C OAHOVI CTOPOHBI, 3TO MO3BOASIET IIOAYEPKHYTD VHU3UTEABHO IOAYMHEHHOE IIOAOMKE-
HVIE MYCYABMaHCKOTO MEHBIIIMHCTBA, C APYTOTl — YeTYe OYEPTUTD IPAHMUIIBI TETEMOHWUCTCKOTO
anckypcea. Hampumep, Xatem basnan moppobuo ommcsiBaeT GpeHOMEH «BUPTYAABHOTO MHTEP-
HUPOBAHWMI» KaK IOYTU HEBUAUMYIO PEIPECCUBHYIO, 3aIIyTUBAIOIJYIO M OTPAHUIMUBAOIIYIO
CTPYKTYPY, Mcroassyemyto rmpasuresbctsom CIIA 7 ero corosHMKamy, Kak BHYTPEHHUMMY,
TaK ¥ BHEIIHUMWY, B TAOGAABHOM MacIlTabe IPOTUB OTACABHBIX AMIJ, COODIJECTB M OPraHm3a-
UV, CIUTAIOIYUXCS HE TIOAACPSKUBAIOIIUMU 1, BOSMOSKHO, BPASKACOHBIMM B X MUPOBO33pe-
HUM B OTHOIICHUNM «TAODAABHBIX» MHTEPeCcOB amepuKaHcKkon aantsl (Bazian, 2019). Kpome
TOTO, UHCTUTYT «CAEKKM» MAPKUPYETCS B AAHHOM AUCKYPCE KaK SPKasl MAAIOCTPALJVsT UHCTU-
TYUMOHAAUBALUY UCAAMOOOUM — 3aKPEIACHWS OTACABHBIX AUCKPUMMHALMOHHBIX ITPAKTUK
Ha YPOBHE HOAUTHUYECKUX MHCTUTYTOB. I IoAOOHBIE AMCKPUMMHALVIOHHBIE IIPAKTUKN SIBASIOT-
Cs CMMOVMOTHUYECKY CBA3AHHBIMU JAEMEHTAMIU OAHOBPEMEHHO ITIOAUTUIECKOTO M aKaAeMUde-
CKOTO AMCKypCa. AKaAeMMUECKOE M3YYEHUE MHCTUTYTA MCAAMOGOOUM YCUAMBACT OAUTHYE-
CKYIO apTyMEHTAMIO BBICTYIAIOINVUX 32 IIPaBa MEHBIIMHCTB, a TOAUTUYECKAs] KOHBIOHKTYPA
AKTYaAUSUPYET 3TY IPOOAEMATUKY B AOHE COIJMAABHOV HAYKMU.

B pamkax AucKypca pacuaAusanum HapsAy ¢ HAPPATUBOM €BPOIIOLEHTPU3MA OKa3bIBACTCS
BOCTPeOOBaH KOHLEIT «IIPEBOCXOACTBA 6eroro yesoseka» (white supremacy). Kareropun te-
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OpUM PACU3Ma IKCTPAIIOAUPYIOTCS AASL U3YYEHWSI PEAUTMO3HO-TIOAUTUIECKOM MACHTUYHOCTI.
«Kax peAmrust B3aMMOAEVCTBYET ¢ pacoii? YCMACHUE UAEU TPEBOCXOACTBA BEAOrO YeAoBeKa
3aKAIOYACTCSI B TOM, YTO PEAUIMO3HASI MACHTUIHOCTD KaK POKYC PACOBOI MACHTUIHOCTM UC-
KAIOYAEeT eBPEEB 1 MyCYAbMAaH U3 ITOM KaTErOPUN He TOABKO KaK KBAaAUPUIMPOBAHHBIX GEABLX,
HO 1 KaK KAACC AIOAEI, KOTOPBIE MOTYT GBITh ACCUMMAUPOBAHEI BoOOIe B 6oaee mmpokoe 06-
wectso» (Lee, Beydoun, Green, Bazian, 2019). Crout, oAHAKO, OTMETUTH, 9TO PaCUAAU3ALIUS
B AQHHOM CAydae — 3T0 0b0IoAHBIN mpoyece. [TocaeaoBaTesn KPUTUIECKUX MYCYABMAHCKMX
MCCACAOBAHMI OOBUHSIOT — M HA aKAAEMMIECKOM, 1 HA IIOAUTUIECKOM YPOBHE — CBOUX OII-
HOHEHTOB B OPUEHTAAM3ALIUI MYCYAbMAH. [ 10A OpueHTaAM3aymeit 3aech HOHUMAETCS BOCIIPO-
M3BEACHME KOAOHMAAUCTCKOTO AUCKYPCA KaK Ha MHAMBUAYAABHOM ypOBHE («BCE MyCyAbMaHe
TEPPOPUCTBI»), TAK Y Ha CTPAHOBOM YPOBHE — HAIIPUMED, KOIA2 GOPMUPYIOTCS CLIUCKM CTPAH,
HOAAEPIKMBAIOIUX TeppoprcToB. Ho paBHO Kak 3anas «OpueHTaAu3UpyeT MyCyAbMaH, Cami
CTOPOHHMKM ITOTO UCCAEAOBATEABCKOTO HAIIPABACHMSI OOPAIAIOTCS K TOM JKe CTPATernu pa-
CMaAM3aLMUH, KOHCTPYUPYS 0000IIeHHBIN 00pa3 «0eAOro» yrHeTaTeAsl.

Koucrpymnposanme o6pasa 3Toro camoro «6eaoro» Bpara 3aHMMAeT BasKHOE MECTO B AUC-
Kypce KPUTUIECKMUX MYCYABMAHCKUX UCCACAOBAHMIA. AMEPUKAHCKII KOHTEKCT, B PAMKAX KO-
TOPOTO B IIEPBYIO OYePEeAb PA3BUBACTCA STO HANIPABACHME, HAKAGABIBACT CEPbE3HBIN OTIIeYa-
TOK Ha PUTOPUKY €TI0 CTOPOHHMKOB. TaK, peapTUKyAILus aHTUCEMUTU3MA BBICTYIIAET OAHOM
M3 BaSKHETALLIMX AMCKYPCUBHBIX CTPATETMI 3AIJUTBI MYCYABMAHCKOW MACHTUIHOCTH B IIyOAMY-
HOM IIPOCTpaHCTBe. BuHa 3a mHCTMTYgMOHAAM3ALMIO McAamMOdOOMM BO3AAraeTcsl Ha «CHO-
HUCTCKMI IIPOEKT»: «0COOBII» GOpMAT aMePUKAHO-U3PAUABCKOIO B3AMMOACTICTBIS 1 BAU-
SIHVE U3PAUABCKOTO AOOOM PACCMATPUBAIOTCS KAK OAHO M3 CAMBIX OYEBUAHDBIX AOKA3ATEABCTB
HEOKOAOHMAAM3MA B AeTicTBUM. M 3pech cHOBa OGHApY>KMBaeTCsa cMMOMO3 akapeMMIecKoi
M HOAUTMUYECKON [TOBECTOK: HAIIPUME]P, MCCACAOBATEAN AHAAUUPYIOT, KAK aHTUMYCYAbMAaH-
CKME IIPEAYIIPESKACHWUSI MEHSIOT IIOAMUTUKY aMEPUKAHCKUX OAArOTBOPUTEABHBIX (OHAOB,
a OTMeHa KypcoB 1o ucropun banskaero Boctoka paccmarpuBaeTcs MCKAIOYUTEABHO C TOYKM
3perns aeareabHocTn mspanabckoro A066mu (The 10th Annual International Islamophobia
Conference). Kerarn, aHTUCHOHMUCTCKIE AMCKYCCUI IIOPOTL HE AMIIICHBI 1 KOHCIIMPOAOTMIE-
CKOTO HAPPATUBA, KOTAA MCAAMOGOOMS TO3ULMOHNPYETCSI KaK IIPOEKT 3aMaAHBIX CIELCAYIKO.

MHCTUTYLIMOHAIM3ALIMA KPUTUYECKHX MYCYJIbMAHCKHX
UCCJIEJIOBAHUN KAK PE3VJIBTAT BOPbEBI 3A AJIBTEPHATHUBHBIE
PENIPE3EHTAIIMY B YCJIOBUAX JJOMNHWPOBAHUA
EBPOIIOLIEHTPUYHOI'O JVCKYPCA

a CETOAHSIIHU ACHb KPUTUYCCKME MYCYABMAHCKUE UCCACAOBAHWMS YoKE AABHO OCTa-

BUAM TTO33aAM $a3y OTACABHBIX Pa3pPO3HEHHBIX PAbOT, MCCACAYIOIIMX McAaMOGOOUIO

B AOHE IIOCTKOAOHWMAABHOTO IIOAXOAQ, IIPEBPATUBIINCH B UHCTUTYJMOHAAU3UPOBAH-
HOE U KpaViHe BOCTpeOOBaHHOE MCCACAOBATEABCKOE HalTpaBAeHMe. [ TosiBuaack HacTosIas mc-
CA@AOBATEABCKAS CETh, OObeAMHAION]AsI MCCACAOBATEACT], paspaboraBimx (a TOYHee — aAall-
TUPOBABIINMX A3BIK IIOCTKOAOHWMAABHBIX MCCACAOBAHMIL) OIMCAHHBIN BBILIE ClIelUpUIeCKIii
KOHIJENITYaAbHbIV 3bIK. YoKe yrnomsauyTsele Xatem basuan, Caaman Caving, Pamon [pocdory-
3Ab U MHOTME APYTVE BBICTYIIMAM CBOETO POAA «OTIAMM-OCHOBATEASIMU» AAHHOTO IIOAXOAQ.
Mx adpPuananms ¢ aBTOPUTETHBIMU YHUBEPCUTETAMY, C OAHO CTOPOHEI, cama II0 cebe Ae-
TUTUMUPOBAAA «HOBBIVI» MCCACAOBATEABCKIUT ITIOAXOA, C ADYTOTL CTOPOHBI — AMCKYCCHUS BBIXO-
AVMAQ 33 PAMKU «y3KOTO KPyIra», CTUMYAMPOBAB MEKYHUBEPCUTETCKOE B3aumoaericTaue. Tax,
Harrpumep, Hanboaee aKTUBHBIMM aKTOPAMU ITPOLJecca MHCTUTYIMOHAAM3AINUN BBICTYIIMA
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IeHrp reHAepHBIX 1 pacoBbix MccaepoBanmit Yamusepeurera Bepxan (CILIA) w Lenrp m3-
VYEeHWsI STHUIHOCTY 1 pacuama YHusepenurera Anpca (Beankobpuranms) nmeHHO 6aaropaps
podeccopam 3TUX JEHTPOB COOTBETCTBeHHO Xaremy basmnany n Caamany Cavinay.

OaHMM U3 HanboAee MACIUTAOHBIX PE3YABTATOB ITOTO B3AMMOACVCTBIS CTaAd OPraHM3a-
IWsI €5KETOAHOV MESKAYVHAPOAHON KOHpEpeHMN 1o ncaamopobun B Yansepcurere bepran,
nepsas BcTpeda Kotoporii mpornaa B 2009 roay. 3a AecsTb AeT CYIJeCTBOBAHMS ITPOEKTa, 00be-
AVHWUB MHOTME APYTT€ aKAAEMUYECKUE IJEHTPBI M HEKOMMEPYECKIe TOAUTUICCKIE OPraHm3a-
UWM, TAK UAM MHAYE 3aTPATUBAIOIJUE TOBECTKY KPUTUICCKUX MYCYABMAHCKUX MCCACAOBAHMM
(nanpumep, Haas Institute for Fair and Inclusive Society (Haas Institute) nan Council on
American Islamic Relations (Council on)), ona npesparnaach B HACTOAIIUIT «AHTUMCAAMO-
$Oo6CKMIE MHTEPHAMOHAA> AAS 3aKPEIIACHWS IOAUTHUIECKUX ACKAAPALMUIA M HAYIHBIV GOPyM,
00BEAVHSIIOI MUV UCCACAOBATEACT AMCKPUMUHAIMOHHBIX IIPAKTUK B OTHOIICHWUM MYCYABMAaH.
Byayun cama ygacTHMIer 3TN KoHGepeHyun B 2019 roay, mory ckasars, 4TO pUTOPUKA KasK-
AOTO OTAEABHOTO AOKAZAQ M AMCKYPC 3TOV BCTPEYM B LJEAOM KOHLEHTPUPOBAHO OTpPasKaeT
AMOMBAACHTHOCTD AQHHOTO MCCACAOBATEABCKOTO HAIIPABACHMS: CABA AU HE KaKABIV AOKAAA-
YUK CTPEMMACS YETKO OOO3HAUNUTH «ITOCTKOAOHMAABHOCTD» CBOECH MACHTMYHOCTM — KaK aKa-
AEGMUYECKY IOCPEACTBOM AEMOHCTPALMU HECOCTOSTEABHOCTWU IO3UTUBUCTCKOTO ITOAXOAQ
AASL MICCAGAOBAHMA OOPBHOBI TEreMOHMUCTCKOTO «DEAOr0» AUCKYPCA W AUCKYPCA MHTEPCEKIMO-
HAABHBIX MEHBIIMHCTB, TAK U IIOAUTUIECKY — UCCACAOBATEABCKMIA OITBIT MHOTMX YYaCTHUKOB
KOH}EPEeHUM OBIA OIIOCPEAOBAH AMYHBIM OIBITOM AUCKPUMUHALUN.

Cronr Takske OTMETUTh, YTO AMCKYCCUSI O AOMUHMUPYIOIJEM AMCKYPCE He OrpaHMdYmMBa-
€TCSI CTeHAMM aKAACMUUIECKUX 3aBEACHMI. AABTEPHATMBHAS IIOBECTKA IIPOABUIACTCS B Me-
AMTIHOM IIPOCTPAHCTBE. 3AeCh OYeHb IokasareabHa ¢urypa Xarema Basmana. Haunnasrmi
KaK CIIELMAAVUCT IO UCAAMCKOMY IIPABY, OH, BUAMMO, OAHUM W3 IIEPBBIX OLJEHMA IIOTEHIIMAA
AKAACMMUIECKOTO M3YICHNS IIPAKTUK AUCKPUMMUHALIAN MYCYABMAH, OAHOBPEMEHHO COBMEIast
MICCACAOBAHMS C MHOTOYMUCACHHBIMIU AKTUBUCTCKUMM IIPOEKTAMM. B colceTsx OH akTMBHO
IIPOABUTAET IIPOEKTHI, CBSI3AHHBIEC C IIPOTUBOCTOSIHUEM AMCKPUMMHALIUM MYCYABMAH B Ame-
puKe, coanpapmsanment ¢ [TaaeCTMHOT epes AMIIOM CMOHUCTCKOM yrpo3ssl. DHec bartpakasy,
Dapnp Xades n Aeonapy O3Tp IPeACTABASIOT €BPOIIENICKOE COOOIJECTBO KPUTHUIECKMUX MY -
CYABMAHCKMX UCCACAOBAHMI. AKTUBHO IIPOABUTASI AKAAEMUIECKIE UCCACAOBAHAS MCAAMOO-
6un B EBpore, oHM TaxoKke 3aHMMAIOTCI U MeAuiHBIMY IpoekTamn. Hampumep, B 2020 roay
oA 3TMAON TypenKkoro anaantnieckoro gyenrpa SETA Foundation 6b1a m3paH HATBI AOKAAA,
06 ncaamodpobun B crpanax Epporsl, mpepcTaBasomgmii coboil €SKeTOAHBI MOHUTOPUHT
IpOosIBACHMI McaamodobOmn B pazandHbIX chepax: 06pa3oBaHmUM, TPYAOYCTPOVICTBE, 3aKOHO-
AATEABHOV 1 cyaebHOT cucTeme, meana (Bayrakli, Hafez, 2020). [epssiit pookaaa, omybamnko-
BauHbI1 B 2015 TOAY, CTaBMA CBOET LJEABIO TIPEAOCTABUTD IOAUTUKAM U OBIJECTBEHHOCTI Ka-
9eCTBEHHBIE AAHHBIE AAs 0OCcyKAeHMs ncaamodpobun (Bayrakli, Hafez, 2016), B To Bpems xax
B AokAape 2018 roaa ncaamodpobus paccMaTpuUBaeTCs y>Ke KaK TAYOOKO MHCTUTYLIMOHAAU3N-
poBaHHas IpobAaeMa 1 ero LeAb — «II0Ka3aTh, KaK baHaAmsanms ncaamoPpobCKoro AucKypea
B €BPOIIETICKOT I1yOAMYHOM cdepe, a TAKIKe IIOCTOSIHHASL aHTUMYCYABMAHCKASI AUCKPUMMUHA-
gust Ha pabodem mecre, B chepe 06pasoBaHmst U IPABOCYANUS IIPOKAAABIBAIOT IIYTh K HACUAB-
CTBEHHDBIM AEVICTBUSIM IIPOTUB MyCyAbMaH M ux nactutyTos» (Bayrakli, Hafez, 2019b).

Ha 2021 rop 3amaanmnposana u nepsast KOH$ePEeHIMUsI COOCTBEHHO KPUTUIECKMUX MYCYAb-
MaHCKUX WUCCACAOBAHWV, B Ha3BaHME KOTOPOV BBIHECEHA W ee OCHOBHAS Ipobaemarmka —
reorienting the post-western, uro Hanboaee KOPPEKTHBIM HPEACTABASETCS IIEPEBECTH KAK
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«pe-opueHTaAn3Mpys nocraanasnoe». Ee opranmsaropom seicrynaror Caaman Caitna u cBsi-
3aHHbIE C HUM CTPYKTYPBL — TOT JK€ JEHTP M3YIeHMs] STHUIHOCTIU U Pacu3mMa, a Takke «Pe-
opueHT: JKypHaA KPUTUUECKUX MYCYABMAHCKUX MCCACAOBAHMI», 3AITYIJCHHBI IIITh ACT HA3aA
(1 kcTaTH, yKe BKAIOYEHHBIV B 6a3y AAHHBIX HAYYHOTO UUTMpOBaHMS Scopus). Temsl, BoHe-
CEHHBIE B IIPUTAALIEHNE K YIACTUIO B KOH$EPeHLUM, OYeHb IeTKO OTPASKAIOT TEKYIYYIO I10-
BECTKY 3TOTO HAITPABACHMS: «6eA0e IIPEBOCXOACTBO M €T0 Bpary, aHTMKOAOHMAABHAS Gopnba
n ucaamusnposanas (islamicate) Mobuansayms, cpaBHUTEABHOE KOHCTPYMpPOBaHUE GOAB-
IIMHCTBA W MEHBIIMHCTB, TeHeaAornn raobaapHoro Ora, paca M eBpOLEHTPU3M, COCAMHSLL
60psby (connecting struggles), ranobasbHbIE PESKUMBI CEKBIOPUTMU3ALIMU T OTCYTCTBUS Ges-
omacuoctn, coanpaproctu FOr-10r n mecrabuasnocTH, McAaMOPOOMS B MCAAMCKIUX KOHTEK-
CTax, TEHACPHAS CIIPABEAAMBOCTD 1 ACKOAOHMAABHBIE MHTepCeKynoHaabHOCTH» (Reorienting

The Post-Western).

OAHAKO KAIOYEBOVA, Ha HAII B3TASIA, MOMEHT B MHCTUTYLMOHAAM3ALUM KPUTUIECKUX MY-
CYABMAHCKMX MCCACAOBAHMIA CBSI3aH C BBIPAOOTKOV He TOABKO COOCTBEHHOTO KOHLEITYAAb-
HOTO $13bIKA, HO U CIIeUn$UIECKON METOAOAOTUM, CTUMYAUPYIOLIEl CBOETO POAA IKCIIAHCHIO
AAHHOTO HAITPABACHMS HA CMESKHBIE MCCAeAOBATeAbCKMe obaacTn. HecmoTps Ha odeBmaHbIe
OTpaHMYCHUST AAHHOV METOAOAOTWMM, CBSI3AHHBIE, IIPEKAE BCETO, C €€ MACOAOTM3UPOBAHHO-
CTBIO 7, KAK CACACTBUE, CXEMATUIHOCTBIO, MMEHHO OHWM ACAAIOT €€ SPrOHOMMUYHON M aAall-
TUBHOT AASI M3YYEHNSI CAMBIX PAa3HBIX OOBEKTOB MCCACAOBAHMS — HE TOABKO COOCTBEHHO My-
CYAPMAHCKMX MEHbIIMHCTB. Tak, Ha pYHAAMEHTAABHBIN BOIIPOC O KAY3AABHOCTHU — YTO CTAAO
IPUYIMHOTN AUCKPUMUHALMOHHBIX ACTACTBII B OTHOILIEHUM MYCYABMAH — CTOPOHHMUKIU TEOPUN
3MMUCTEMOAOTMIECKOTO PACU3MA AGAYT BIIOAHE OIIPEACACHHBIN OTBET: ncAamopobmst. DcceH-
yuaansangns, 1o maeHnio O. Pya, ecTs He 4TO MHOe, KaK IIONBITKA BCe OOBSICHATD YEPe3 UCAAM,
$opmupyst Takum 006pPa3OM OTPULATEABHOE OTHOLIEHUE K «MYCYABMAHCKOMY COOBILIECTBY»,
B KOTOPOE BKAIOYAIOT AFOOOTO 3THMYECKOTO MYCYABMAHMHA HE3aBUCUMO OT TOTO, BEPYIOLIMIA
OH MAM HET, Ipuuncasier cam cebst K atomy coobigectsy man He npuancaser»> (Pya, 20006).
BrrcTymas mpoTuB 3cCeHIMAAM3ALMIY MCAAMA, TEM HEe MEHEee CTOPOHHMKIM KPUTUIECKUX MY-
CYABMAHCKMX UCCACAOBATEACT CAMM CTPEMSITCS BCe OOBICHUTD YepPe3 UCAAM, 4 TOUHee — depe3
ncaamodobuto, peAyunpys sHa9eHMs UHBIX GAKTOPOB, He BIMCHIBAIOIIMXCS B KOAOHMAABHBIN
1 anTuesporogeHTpuunblii Auckypc. Coopumnx 2019 ropa «Islamophobia in Muslim majority
societies», ¢ OAHOV CTOPOHBI, TAKXKE SABASETCS IIPEKPACHON MAAIOCTpPALMENl ACTUTUMALUN
HOBOTO WCCACAOBATEABCKOTO HAITPABACHMS, 4 C APYTOW CTOPOHBI — IIPEKPACHO OTPAsKAET
HEPEHOC METOAOAOTHUM MU3YICHMUSI MYCYABMAHCKMX MEHDIIMHCTB HA CTPAHbI MYCYAbBMAHCKOTO
6oabumHcTBa. [TepBble ABe TeOpeTHdIeckme cTaThi cCOOPHUKA IPU3BAHBI YTOYHNUTH KOHLJEIITY-
AAM3ALMIO ITPOOAEMBI B CBS3M CO CIIeRUPUISCKUM IIPEAMETOM UCCACAOBAHMS, B TO BPEMSI KaK
OCTAABHBIE CTATHY IIOCBAIEHBI OTACABHBIM CTPAHOBBIM KeTiCAM, TA€ ITPUMEHSETCS 3T TEOPHAL
Aaaee Ha maTepuane 3TOTO U3AAHMS MBI OOAee TOAPOOHO OCTAHOBMUMCS Ha OTACABHBIX MCCAL-
AOBATEABCKUX CTPATETMSIX, UCIIOAB3YEMBIX IPEACTABUTEASIMU KPUTUIECKUX MYCYABMAHCKMUX
MUCCAEAOBAHUTA.

BECTEPHU3MPOBAHHBIE 3JIUTHI U UCJIAMO®OBUS

TaTbn C60pHT/1Ka ACMOHCTPUPYIOT CAMHCTBO HE TOABKO 6asoBoro KOHIJEIITYaAbHOT'O
SI3bIKA, HO 1 bGoaee YaCTHBIX MUCCACAOBATCABCKUX CTpaTeI‘Vlﬂ BHE 3aBUCUMOCTU OT IMIIN -~
PpHUICCKOro MaTepmnasd. TaK, GOABIIIMHCTBO ABTOPOB COTAAIIAXOTCI CpaCH.UAleTeABHOTZ
TpaKTOBKOIZ T/lCAaMoq)O(ST/IVL Tenepb MCA3M0¢O6T/1H — I9TO HEC CTOADPKO OTACABHBIC AMCKPUMM-
HalJMOHHBIC ITPAKTMKNM B OTHOINCHMNM MYCYAbMAaH, CKOABPKO IIOAUTUYICCKNM MHCTUTYUMOHAAM3N -
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POBAHHBIV MEXaHU3M CTUIMATM3ALMN UCAAMA HA TOCYAAPCTBEHHOM YPOBHe. Tak, [0 MHEHHUIO
ABTOPA OAHOVL 13 KOHUEINTYaABHBIX CTaTel, yke yromsHyToro Xarema basuana, «<ncaam — aro
9aCTh IIOAUTMYECKOTO IIPOEKTA, OTBEYAIOLJEr0 WMHTEPECAM OTACABHBIX TPYIII, OOPIOIMXCS
32 BAACTD B IIOCTKOAOHMAABHOM HAIJMOHAABHOM FOCYAAPCTBEY. ... «[PaHMIIBI HEITPABUABHOTO MUC-
AaMa TIOCTOSIHHO CABUTAIOTCSI B COOTBETCTBUM C MHTEPECAMU TEX, KTO IIPEACTABASIET UACAABHBIN
queThI 1 9ecTHBI ncaam» (Bazian, 2019, pp. 34-35). Tak ncaamodpobust BRAIOYAET B CBOE KOH-
LJEITyaAbHOE ITOA€ BCE HOBBIE AMCKYPCUBHbIE IIPAKTUKM U PEIIPE3CHTALMMN.

MubIMI caOBamy, AIOOOTI IPUMEDP MHCTPYMEHTAAM3ALMM MCAAMA B IIYOAMYHOM IPO-
CTPAHCTBE, CBS3aHHBIM C KOHCTPYUPOBAHMEM HETATUBHOM MYCYABMAHCKOW MAEHTMUYHOCTMU
ecTb nposiBaeHUe NcAamMoPpobun. CKAAABIBACTCS BIIEYATACHHUE, YTO OOBUHEHME IIOAUTUIECKO-
IO OIIIIOHEHTA B IPUHAAACKHOCTH K «PAAUKAABHOMY MCAAMY» CTAHOBUTCS CAMOLICABIO OT-
AEABHOTO IIOAMTNIECKOro akTopa. OAHAKO HA IPAKTUKE 3a4acTyIO Mcaam (0COBEHHO B cTpa-
HAX C MyCYABMAHCKMM OOABILIMHCTBOM) AMIIIb BHICTYIIACT EAMHCTBEHHBIM IIOHSITHBIM SI3bIKOM
AASI BBICTPaMBAHMSI IIOAUTUIECKMX MAEHTHMYHOCTeN. Hanpumep, B craTbe ipo ncaamodpobuio
B [Takncrane nmpodeccop Vuusepcurera HagnoHaasHoii o6opoust (ITakucran) Caep Oyppyx
3ap Aan Ilax roBOpUT 0 TOM, YTO MCAAM, B3SITBII HA BOOPY>KEHME AKUCTAHCKOM SAUTOM, ObIA
IIPU3BAH PEIIaTh MUCKAIOYUTEABHO CEKYASIPUCTCKUE HOAUTHUYECKME 3aAQ4M, B TO BPEMSI Kak
MCAAM KaK KYABTYPHASI M PEAUTMO3HASI CUCTEMA PEIPE3eHTUPOBAACS KAK HETOAEPAHTHBIN
n xecrokuii (Ali Shah, 2019a, p. 69). [TpeAnochiAKa TOAMEHSIET IOCAEACTBIE: He crienuduKa
CKAQABIBAIOIIETOCS] IIOAUTUYECKOTO PEKMUMA CTAHOBUTCS OTIIPABHOM TOYKOW AASI IIOHMMA-
HSI TAKUCTAHCKOT MOACAM MCAAMA, HO UCAAMOPOOWMSI BBICTYIIAET B KAYECTBE YHUBEPCAABHOM
OBBICHUTEABHON CXEMBL

Hawnboaee s1pKo, ¢ TOYKM 3peHmsI IPEACTABUTEACT AAHHOTO HAIIPABACHW I, UHCTUTYLMOHA -
AM3agns McAamoGoOmM IPOABASIETCS B MOASPU3ALNN IAPTUHON CUCTEMBI M IOAUTUIECKO
JAUTHL MEKAY ABYMS LIEHTPAMU — BECTEPHU3UPOBAHHBIM CEKYASIPUCTCKMUM U TPAAULMOHA-
AVICTCKMM UCAAMCKUM. ABTOPBI OAHOT 13 TEOPETUIECKIUX CTATEV BHIACASIIOT ABA IIYTI CTAHOB-
A€HMSI TOCYAAPCTB C MYCYABMAHCKMM OOABIIMHCTBOM. [ TepBbIll — KOAOHM3ALMSL. DAUTHL 3THUX
CTpaH CTPaAaAM OT BeCTEPHM3ALMM, a IOTOM OHWU OOPOAMCH C KOAOHMAABHBIMI BAACTSIMM,
4TOGBI BHOBD IIPOBO3TAACUTS LJEHHOCTH €BPOIIeIiCKOro Bo3poskaeHmst (Aaskup, Tyunc, Ernmert,
Cemneran), man 5xe, H2060poT, coTpyarndasn ¢ uumn (Maaarisms, Mpak, Mopaarns). Bropoit
IIyTh — CAMOBECTEPHM3ALMSL. DAUTHL ITUX CTPAH He ObIAM OOBEKTaMM KOAOHM3ALMHM, HO TEM
He meHee 1306paAn IMyTb MOAEPHM3ALMUN II0 3aIlaAHOMY 00pasyy aas csomx crpan (Typyms,
Wpan, Adrarmcran) (Bayrakli, Hafez, 20192, p. 10). Aasree Ha mpumepe OTAEABHBIX CTPAHO-
BBIX KEVICOB aBTOPBI BBIIBASIIOT AUXOTOMMUIO «CEKYASIPUCTHL VS ncaammucTsr». B Aabarmm ncaam
KOHCTPYMPYETCSI KAK TAABHOE IIPEILITCTBUE HA LT IIOAHOV MHTEIPALUM CTPAHBI B «€BPO-
nevickyro cempio» (Beka, 2019, p. 55). Typuns BbicTyIaeT CBOETO POAQ XPECTOMATUIHBIM Keii-
com npeBpamenus ncaamodpobun B rocysapersernyio naeororno (Aslan, 2019, pp. 71-92).
B Ernnre coBpemeHHast ncaamodobmst BOCXOAUT K «MXBaHOPOOMM», KOTOPAsI 3aKPEIIASIETCS
emge B moanTnke famaas Hacepa. ABrop Taxske obpargaer BHMMAaHME, 9TO TAOOaAbHAS BOVHA
C TEPPOPU3MOM CTaAA YAOOHOV PAMKOTL AASL MAPKMPOBAHWS IIOAUTHUIECKMUX CHA, AITCAAUPYIO-
IJUX K UCAAMY, B KadecTBe noanTndecknx Bparos (Kosba, 2019, pp. 107-124).

FORORKN
W N

Maxmys Mampann, moamntosor m3 Koaymburickoro yHmMBepcurera, B CBoel pabote
IIOA Ha3BaHMeM «XOPOILINUI MYCYABMAHMH, ITAOXO MYCYABMAHUH» GOKYCUPYETCST Ha ITOAM-
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TUIECKOM HAPPATUBE PABACACHMS 3aIIAAHBIX MYCYABMAH T HE3aIIAAHBIX, YKa3bIBasl Ha TO, YTO
HEPBBIE BOCIPUHMMAIOTCs 60Aee O3UTHBHO, yem Bropsie (Mamdani, 2005). Mamaaun yr-
BEP>KAAET, 9TO AMCKYPC PA3ACACHUS MYCYABMAH Ha XOPOIIMX W IIAOXMX OepeT cBoe HavaAo
oT Bepuapaa Arronca Bo Bpemst ero paboTsl B Ka4eCTBE MOAUTUIECKOTO COBETHMKA aAMM-
HucTpaygmn bymma. Aas Aptonca mmeHHO ciegndmKa MCAAMCKOTO MUPOBO33PEHMS SIBASIETCS
IIPUYIMHOM MHOTIMX IIPODAEM «MYCYABMAHCKOTO mMupa». M. MamaaHM ommchIBaeT AMCKYPC
Aptonca Kax mpoayKT «pasrosopa o kyasrype» (culture talk). Kyasrypa, ¢ ero Touxu 3pe-
HISI, TIOHUMAETCS OLUIMOOYHO B IOAUTUIECKOM U TEPPUTOPUAAPHOM IIAAHE KAK MACOAOTWS,
KOIAQ OHA ACCOLMMPYETCSI C KOHKPETHBIM OCSI3aeMbIM MeCTOM. JacTo KOHcepBaTWMBHBIC
TPYIIIIBL M KPaviHue IIpaBble ncAamMopOobCKIme OPraHmM3aluim 3aUKAUBAIOTCS Ha MACE MCAAMA
KaK Iy>KOI'O TOCYAAPCTBA M TEPPUTOPMUAABHOTO Bpara 3amasa. [lommmo xoHuenygmm Gpusn-
4ECKOTO bapbepa MEKAY HUMM, CYIIECTBYET TAKJKe BOCIIPUHMUMACMBIN MOPAABHBIN bapbep,
CO3AQIOINIL 3TN «BOODOpaskaemble coobryectsa». OBLjeIPUHITOe CAOBOCOYCTAHMUE «MYCYAD-
MAHCKWUI MUP» TIOOIJPSIET UACIO O TOM, UTO CYIJECTBYET LJeAbIVl reorpadmuecKimii PernoH,
IIPOTUBOCTOSIIINI 3anaaHov ymsmansagun B Ayxe C. Xantuarrona. M. Mamaanm, opHaxKo,
crpammaaeT: «/IMeeT AM CMBICA IIMCATH ITOAUTHUICCKIE UCTOPUN MCAAMA, KOTOPBIE YUTAIOTCS
KaK MCTOPUM TAKUX MECT, KaK Banskanit BocTok? an mucaTs MOAMTUIECKIE MCTOPUM TOCY-
Aapcts Ha banskaem BocToke, kak ecan 651 31O 6bIaM He HoAee YeM MOAUTUICCKUE UCTOPUN
ncaama Tam?» Takmm 06pasom, OH IIpeAAaraeT aHAAMSUPOBATH UcAam BGoaee TMOKO, «AymaTh
O KYABTYPE B TEPMMHAX, KOTOPBIE SIBASIFOTCSI KAK MCTOPUIECKUMIY, TAK U HETEPPUTOPUAAD-

ubpimm» (Mamdani, 2005, p. 27).

Kasaaoch 6bI, KPUTUIECKME MYCYABMAHCKMUE UCCACAOBAHVAS, BBISBASIS HECIIPABEAAUBOCTD
Pa3sAEACHMS Ha «XOPOIIMX» U «IIAOXMX» MYCYAbMaH, KaK pas M IIPEAAAraioT TOT CaMblii Iub-
KU B3TASIA HA ITPOOAEMBI CAAMa B COBPEMEHHOM MHUPE B ITPOTUBOBEC €BPOIOLJCHTPUIHBIM
KOHIJEMIJMSAM BOCIIPUATIUS TOMOT@HHOTO «MYCYABMAHCKOTO mMupa». OpAHaKko BMecTo cbaran-
CUPOBAHHOV AABTEPHATUBbI MBI IIOAYIAEM APYTYIO KPaHOCTB, KOTAQ UCAaMO(OOMS M3 BCIIO-
MOTATEABHOTO KOHIJEIITA IIPEBPAIJAETCS B CAMOCTOATEABHYIO SIUCTEMOAOTUUECKYIO TTAPAAUT-
MY, 2 BBIIBA€HWE ITOCTKOAOHMAABHOM HECITPABEAAMBOCTH B PACITPEACACHUN CHMBOAMYECKUX
PeCcypCOB CTAHOBUTCS AOBACIOIETA IJEABIO 3TUX PAboT. C OAHOVI CTOPOHBI, TAK ACVICTBUTEABHO
pPeaAM3yeTcst OAMH M3 TAABHBIX IIPUHIUIIOB CYOAATEPHBIX MCCACAOBAHMI — BBICTYIIAS IIPOTUB
3aIIAAHOV TEreéMOHMM, MBI HAYMHAEM CABIIIATD TOAOCA AMCKPUMMHUPYEMBIX MEHBIIMHCTB.
OAHAKO MBI BUAMM, KaK METOAOAOTHMS MCAAMOPOOMM IKCTPAITOAUPYETCs Ha OBIecTBa ¢ My-
CYABMAHCKUM OOABIIMHCTBOM. [ToAuTHYIECKMTA TTPOLIecC B MCAAMCKUX CTPaHaX Kak OyATO cBO-
AUTCSI K AUXOTOMMSIM «CEKYASIPHBIN VS KOHCEPBATUBHBIN», «OPUEHTUPOBAHHBIN Ha 3amap VS
MCAAMCKUI TPAAUIJMOHAAUCTCKUII», a BO BCEX MPOOAEMAX TIOAUTUIECKOTO PA3BUTWUSI OKA3bI-
BAIOTCS BUHOBATHI BECTEPHU3UPOBAHHbIE SAUTHL [ ToAnTM3agM MIcAAMA YIKE €CTD IIPOSBACHUE
ncaamopobun, Tak KaK BCETAA IIPEATIOAATACT IMOASPU3ALUIO MCAAMA HA «XOPOIIUI» U «IIAO-
xoit». IToa0OHasT AOTMKA PACCYKACHWUI ITPUBOAUT CTOPOHHMUKOB KPUTHUYECKUX MYCYAbMAH-
CKUX MCCACAOBAHMM 1 K 60Aee YHAAMEHTAABHBIM BOITPOCAM, HAIIPUMEP: €CAU UCAAMOGOOTS
CTaAd MMMAHEHTHOV YEPTON AAXKE MYCYABMAHCKMX CTPaH, MOJKHO AW Ha3BaTh CAM IIPOEKT
MOAECPHA aHTUUCAAMCKUM? AAS IIPEOAOACHMST OIPAHMUYECHUI AAHHOTO IIOAXOAA, OYEBUAHO,
HEAOCTATOYHO ITPOCTOV KPUTUKM — BEAb KPUTHMUIECKAs] TeOpus cama Iio cebe ITOCTYAUpPY-
eT Pa3phIB CO MHOTMMM IIPEAIIECTBOBABIIMMNU eVl Tpaanyusamn. Cropee pedb AOASKHA MATHU
0 HEKOEM HOBOM ITOCTKPUTUIECKOM CUHTE3€, KOTOPBIN YPABHOBECUT UACOAOTU3UPOBAHHOCTD
IOCTKOAOHMAABHBIX MCCACAOBAHMI MCAAMOGOOTM OOABIIIMM BHUMAHMUEM K MCTOPUN U COLIM-
OAOTMM MYCYABMAHCKUX ODIIJeCTB.
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Migration in Belgium in the 1960s represented the beginning of a social
transformation process that has turned the traditionally Catholic country into a
multicultural reality where Islam has achieved more significance. Consequently,
the government had to adapt different structures to the new
Sergio Castaio  7eality, and people had to learn to live together. In this regard,
Riaho  the Muslim community demanded public spaces to develop
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of International . ¢ ) ) .
Relations, University of 0] Belgian Muslims conserve their family roots and require
Valladolid (Spain) - space for Islam in Belgium. As a result, progressively, the state
has incorporated soft elements of Sharia Law in national
and local legislation to respond to Muslim requirements. This fact has opened
a debate in Belgium and has created controversies in some environments. Thus,
this article analyses the implementation of Sharia Law legislation in Belgium
and its consequences.
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INTRODUCTION

sented the beginning of a social transformation. The intense industrial activity prompted
people from different latitudes to come to work in Belgium, many of them from coun-
tries where Islam was the main religion.

B elgium’s economic growth and the subsequent migration process in the 1960s repre-

Although the first generation of Muslims lived excluded from the rest of Belgian society,
second and third generations have demanded more presence in public space and the recog-
nition of their singularity as Belgian Muslims. As a result, the increasing presence of people
of Muslim heritage in major cities resulted in a progressive acceptance of Islamic tradition by
Belgian authorities, which have permitted a moderate integration of Sharia into national law.

Migration flows were similar in other neighboring countries. However, the Belgian case
is singular due to two factors: 1) the high percentage of people of Muslim background liv-
ing in the country today, 7 percent in Belgium as a whole (Office of International Religious
Freedom 2019) and around 25 percent in the Region of Brussels, 2) the impact achieved by
Muslims in social and political life.

36


http://dx.doi.org/10.24848/islmlg.10.2.03

SErGIO CasTANO RiaNo

The process of Islam’s integration in Belgium and the impact of Islamic rules and tradi-
tions on the current Belgian legal text are issues that require study. In this regard, the term
Sharia is often identified with political Islam and the ambitions of radical groups, but Sharia
is the code that regulates Muslims’ lives and has nothing to do with extremism. Most Mus-
lims live following Sharia precepts, and the Muslim population requires the recognition of
Islamic rules in Belgian law. Currently, Belgium is a multicultural country, far removed from
its historical Catholic tradition, and must adapt its legislation to the present social context.

Thus, is Belgian legislation absorbing some aspects of Sharia Law? Is Sharia Law gaining
importance in Belgium? Some evidence confirms that aspects of everyday life in Belgium
have adapted to Muslim demands, and that Sharia has gained a social, natural recognition
that is progressively also achieving legal acceptance.

Along with the introduction of Islamic rules into Belgian legislation, the social relevance
of Muslims in Belgium in the future is another critical issue to review. In November 2010,
the secular association “Thought and Men” organized a colloquium at the Free University of
Brussels to discuss the region’s future under the topic: “Brussels, Muslim in 20307” (Lemaire,
2011). Professor Felice Dassetto participated in this seminar. He concluded that other aspects,
besides merely the number of people of Muslim heritage, must be considered to answer this
question. Therefore, ten years after, the present research analyzes the current context and
the predicted future impact of Islam in Belgium by 2030 (Gutierrez, 2010). Consequently,
and taking Felice Dassetto’s approach as a reference, this review’s central hypothesis posits
that Brussels will be a multicultural region where Muslims will have relevance but will not be
predominant by 2030.

Relevant specialists have studied the process of migration in Belgium. Scholars such as An-
drea Rea (2012), Felice Dassetto (2011), Corinne Torrekens (2009, 2020), Brigitte Marechal
(2012), and Therese Raedt (2004) have published various books and articles over recent
years. They examine different aspects concerning the presence of Islam, most of them focus-
ing on the process of integration and the consequent evolution of social structures in Bel-
gium. Andrea Rea focused on sociological aspects while Felice Dassetto centered his research
on how Muslims integrate in Belgium and the public response from authorities. Corinne
Torrekens developed a similar social approach to integration issues. For their part, Brigitte
Marechal has studied political Islam and the impact of Islamist organizations in Belgium and
other European countries, while Therese Raedt highlights gender and cultural aspects.

This paper provides a new approach to Islam in Belgium, combining social and legal as-
pects to demonstrate how the increasing Muslim social relevance in Belgium is moving politi-
cians to a progressive acceptance of the Islamic tradition, culture, and norms. Consequently,
the present multicultural reality requires Belgian legislation to adapt.

THE ADVANCE OF IsLAM IN BELGIUM
ﬁ Ithough the first Muslim communities settled in Belgium at the beginning of the

twentieth century, the mass arrival of Muslims coincided with the Belgian economic
growth in the 1960s and the workforce need for its industry (Cassiers, 1995). Initially,
the Belgian government signed agreements with other European countries to attract the labor
force. However, increasing necessities led to signing new deals with Morocco (Loriaux), and
Turkey (Gailly, 1997) in 1964 and later with Tunisia and Algeria. The agreements with Morocco
and Turkey attracted a larger workforce than those with Tunisia and Algeria. Consequently,
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Turks and Moroccans became predominant among people of Muslim background in Belgium,
and their influence has been decisive on the composition of the current Muslim community.

Most migrants who arrived in the 1960s were unskilled temporary workers looking for
new opportunities (Bousetta, 2007). However, Belgium experienced a prolonged labor ne-
cessity, and most workers began a process of family reunification (Driss, 1994). Consequently,
those workers who arrived from Muslim countries gained relevance in Belgian society until
they became significant minorities in some areas of the country, especially in some quarters
and municipalities in the Region of Brussels (Torrekens, 2009) or Antwerp.

Along with them, students and political refugees from different Arab countries arrived in
Belgium. They represented a minority within the incipient Muslim community in Belgium.
Moreover, their concerns were distinct from those of Muslim workers (Bastenier & Dassetto,
1985). Nevertheless, their high education level allowed them to appear as suitable interlocu-
tors to open a dialogue with Belgian institutions to advance Islam’s recognition as an official
religion in Belgium (Landman, 2002).

The Muslim presence did not result in any social friction until the 1970s. The Petrol Crisis
in 1973 prompted the first tensions (Meynen, 2009) and led the government to close borders,
preventing the arrival of new migrants in 1974 (Dassetto, 1990). At the same time, crashes
(Ramberg, 2004) resulted in the approval of several reforms to improve legal conditions for
Muslims already living in Belgium. The new policies contained measures that assisted family
reunification, causing a significant increase in the Muslim population. Consequently, many
migrant workers began to see their presence in Belgium from a different perspective. They
began to consider themselves part of Belgian society (Dassetto, 1996), giving rise to notable
changes in traditional social parameters (Al-Azmeh & Fokas).

High birth rates among the Turkish and Moroccan communities (Minorités ethniques,
2004) provided growing weight to the Muslim population (Kanmaz & Manco, 2004). The
government tried to implement several policies to favor integration (Leman & Renaerrts,
1996) and establish a suitable framework for coexistence (Dassetto, 1990). At first, these poli-
cies focused on linguistic and cultural programs to encourage migrants to participate in Bel-
gium’s social life. Those programs included counseling on the employment market and other
advice to improve their living conditions (Zemni, 2011). After the Belgian Immigration Act,
new rules established in 1974 that restricted the arrival of workers from different countries
of origin permitted family reunification.

Consequently, former temporary workers from Morocco and Turkey initiated a new life
with their families in Belgium. Today, integration programs are focused not only on Muslim
integration but also on the recognition by non-Muslims of Islam as a part of the present mul-
ticultural Belgian reality. In this regard, education in schools is decisive in creating the right
pluralist conscience.

Nevertheless, some media and the extreme-right political parties have expressed concern
about Muslim groups defending the Islamic tradition and have criticized their proposals as a
threat (La Libre, 2012) not only for Belgium but also for Europe (Kern, 2013). They consider
that the progressive introduction of Islamic elements in Belgium (Lefebvre, 2012) responds
to more conservative Islamic trends to implement Sharia Law in Europe (Bastenier & Das-
setto, 1985). However, even if that may be the ambition of some extremist Islamic groups, it is
a mistake to suggest that the vast majority of Muslims in Belgium supports the imposition of
Islamic law in place of present legislation. Only a minority of Muslims follow these conserva-
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tive ideologies. Contrary to the opinion spread by Islam’s detractors in Europe, most of them
accept the pluralist society and the Belgian Constitution. Simultaneously, and without con-
tradicting local laws, many Muslims defend their cultural identity and struggle to have their
traditional values recognized in Belgium, including many Islamic practices and traditions
(Khader & Roosens, 2004). These claims must be understood as part of a social and cultural
evolution which intends to modify neither political structures nor the Belgian Constitution.

Nevertheless, Islamic tradition’s increasing presence has caused some contradictions with
the Belgian secular laws. A significant percentage of Muslims follow the Islamic precepts, and
they wish for the recognition of Islamic values in Belgium. Most Muslims are Belgian citizens
and have similar opinions to the broader Belgian community regarding social pluralism and
freedom of expression. Still, they wish their religious values to be recognized in the legal texts
(Brébant, Schreiber & Vanderpelen-Diagre, 2013).

The negative perception of some terms related to Islam among various segments of Bel-
gian society should be noted, especially those influenced by the Catholic tradition and sec-
ularism. Sometimes, the word Islamic is associated with the ideologies spread by marginal,
radical groups. In other cases, groups inspired by a distorted interpretation of Islam are per-
ceived negatively because of atrocities performed worldwide. Thus, considering this problem
of negative preconceptions in present Belgium, could aspects of Sharia be integrated into the
secular Belgian law?

Sharia Law regulates all aspects of life for Muslims, discerning halal (permitted) and ha-
ram (prohibited) in Islam. However, contrary to what most people think in Europe, Shar-
ia Law is not an irrefutable dogma and can accommodate different interpretations. In this
sense, despite the dominance of Islam in North Africa and the Middle East, most countries
in this region only include a few Sharia Law elements in their constitutions. Consequently,
Sharia Law is adapted to the contemporary context and combined with other legal systems.
The flexibility of Sharia Law has led analysts such as Ali Khan to assert that “Constitutional
orders founded on Sharia Law principles are fully compatible with democracy” (Khan, 2003).

According to the aforementioned analysis, Belgian legal texts may incorporate some as-
pects of Islamic law that do not conflict with the national Constitution. That does not mean
a literal interpretation of the Islamic sacred books but an adaptation of the Islamic rules to
the present Belgian social reality.

In contrast, the European Courts of Human Rights determined on July 31, 2001, that “the
institution of Sharia Law and a theocratic regime were incompatible with the requirements
of a democratic society” (European Courts of Human Rights, 2001). The decision took place
after the Constitutional Court of Turkey banned the Turkish Refah Partisi (Welfare Party).
The representatives of the Islamic party appealed to the European Courts of Human Rights.
Similarly, several European organizations have reported various dispositions in Sharia Law
that, in many ways, are incompatible with European concepts of legal rights. The disagree-
ment is particularly controversial in those aspects related to domestic violence, marriages,
or children, and especially rape. In cases of rape, many Sharia Courts condemn the victim if
she refuses to marry her rapist (Jackson, 2007). Sharia Law uses legislation sources inspired
by a divine code that sometimes contradicts Belgium'’s secular rules that promote egalitarian
treatment and defend freedom of expression.

The impact of Sharia Law in the current Belgian context primarily affects the private lives
of Muslims. In this regard, some attempts to keep a lifestyle compatible with Sharia Law prin-
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ciples have created permanent confusion among Muslims in Belgium. In many instances,
local rules prevent them from adopting behaviors required by Islamic Law or force them
to act contrary to Sharia Law precepts. Examples of these include hygiene and purification
obligations, economic restrictions, nutritional rules, theological requirements, marital juris-
prudence, and dress code. In this regard, it is convenient to underline the European Council
for Fatwa and Research (ECFR) role in providing answers to all these contradictions related
to Sharia Law precepts in Europe (Kamp, 2008). The decisions proposed by the Council do
not have legal validity; they are only recommendations to help manage the contradictory

situations experienced by Muslims in European countries.

Apart from the fatwas issued by the ECFR, several Sharia Courts have emerged in Europe
in the last decades. After the Second World War, the courts began to gain influence when the
first Muslim communities settled in Europe. Initially, the activity of the Islamic courts was
limited to internal conflicts. However, the increasing presence of Muslims in Europe (Baran,
2011) and the roles adopted by more recent generations have increased the broader social
relevance of Islam, and Muslim communities are now pursuing official recognition (Malik,

2012).

PERCEPTION OF SHARIA AS RELIGIOUS DOGMA

The movement Sharia4 was a fundamentalist group, close to the Hizbut-Tahrir, estab-

lished by two preachers, Omar Bakri and Anjem Choudary, in the UK. in 2008. The ap-
pearance of this group and its intention to create a parallel justice system to deal with issues
according to the Islamic Law (RTL, 2011) gave rise to an uncertain official reaction. On the
one hand, some politicians like Monica De Coninck, Alderman for Diversity in Antwerp,
considered the presence of Islamic courts a good thing that would help religious groups me-
diate within their communities (Nieuwsblad, 2014). On the other hand, the right-wing po-
litical party “Vlaams Belang” opposed the De Coninck stand, and its leaders demanded the
closure of the Centre for Islamic Services (Vlaams belang, 2014).

I n Belgium, the radical group Sharia4Belgium founded a Sharia Court in Antwerp in 2011.

The reduced support for radical positions has not prevented claims carried out by the
Salafist groups, together with the action performed by the Wahhabist Islamic Cultural Center
(CICB), from keeping the debate about the presence of Sharia Law in Belgium alive. Foreign
media (CNN, 2014; RT, 2014) and other institutions (Kern, 2013A) that depict Muslims’ cur-
rent impact in the Region of Brussels as the beginning of a global Islamization process in
Europe open an ongoing debate. In most cases (Kern, 2013B), this alarmist information re-
sponds to a trend that asserts that the Region of Brussels will be predominantly Muslim in the
future (Lemarie, 2011). It is a fact that Muslims’ birth-rate is higher than the rest of society,
and Muslims will probably increase their influence in Belgium in the future.

Does this situation mean that a majority presence of Muslims will bring Sharia Law to
Europe and bring an end to traditional secular democracies? The increase in the percent-
age of Muslims in the country has led to the amendment of several elements of legislation to
adapt them to Muslim requirements, but this cannot be considered a real menace to Belgium.
Independently of religious beliefs, changing circumstances necessitate creating a proper at-
mosphere for integration in multicultural Belgian society.

However, there are some areas where the process of integration reflects some difficulties.
Sectors opposed to accepting Islamic elements in the Belgian legal system have focused atten-
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tion on the suburbs of the most populated cities where Muslims represent the primary social
group. Clear example of these areas are Anderlecht and Molenbeek in the Region of Brussels.
In these two zones and many other Belgian regions, it is possible to see graffiti and banners in
favor of implementing Sharia Law: “welcome to sharia zone” or “welcome to Islamic Belgium”
(Hurd, 2012). In the Kuregem district of Brussels, the police have many difficulties in patrol-
ling the area, and in Molenbeek, the authorities have restricted drinking and eating in public
during Ramadan (Kern, 2011).

Similarly, it is usual in other parts of the country to see all kinds of slogans in favor of vari-
ous radical ideologies from the extreme right to the leftist groups. Nevertheless, do these ban-
ners accurately represent the feelings of a large segment of society? Or are these activities per-
formed by small groups trying to attract public attention? Similarly, those Muslims supporting
the implementation of Sharia Law in some areas of Belgium do not necessarily represent the
whole Muslim community. In some cities, Islamic fundamentalism reveals clear evidence of
creeping radicalization. However, they do not represent the sentiments of most Muslims, who
wish to live according to Islamic mores without restrictions inside their own country.

On several occasions, the “Vlaams Belang” party has taken advantage of the controversies
surrounding radical Islamist groups to reinforce its position against the presence of immi-
grants in Belgium. See, for instance, the statements of Sam van Rooy, member of the extreme
right party and co-editor of the book Islam, Critical Essays on a Political Religion (Van Rooy
& Van Rooy, 2010). Van Rooy defines Islam as a fascist ideology, asserting on the CBN News
(Youtube, 2012) that “Islam is a fascist ideology, and it’s not a religion like Christianity and
Judaism. ... The danger in it is that it has a religious side, not like Communism and Nazism,
which are only ideologies, but Islam has a bit of both.”

These kinds of assertions or those made by the radical Islamic groups calling for Sharia
Law in Belgium do not help to create an environment where various ideologies and religious
beliefs can live together.

THE CULTURAL DIMENSION OF SHARIA LAw IN BELGIUM
F or many, Sharia Law also has a cultural dimension (Price, 1999). Some people follow it

for religious reasons; others maintain the Islamic way of life out of respect for family

tradition and practices. Thus, beyond faith, a large segment of Muslims adopt Sharia
as a sign to emphasize their belonging to the Islamic culture (Dorzee, 2007). Even Muslims
who fully accept the legitimacy of Belgian civil law may wish to comply with Sharia’s religious
injunctions in their private spheres. Nowadays, several elements of Islamic culture are pres-
ent in Belgian life. Issues such as wearing Islamic clothes, consuming halal products, calls to
prayer, religious holidays, and restrictions during Ramadan have led to controversies across
Europe. Moreover, access to bank loans and women’s rights have driven the Belgian govern-
ment to modify legislation to fit the contemporary social reality and prevent the emergence
of unfair situations.

1. The use of the Islamic veil

One of the issues that has opened an ongoing debate across Europe in the last thirty years
is veil use (Bousetta & Jacobs, 2006). Indeed, recently the wearing of Islamic clothes has been
adopted by some Muslims to express their Islamic identity in Europe (Cesari, 2007).
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The first debates about the foulard' (Vermeersch, 2010) coincided with tensions in France,
following the prohibition on veil-wearing in the Gabriel-Havez School in Creil in 1989. A
similar incident occurred at the Technical Institute Edmond Machtens in Molenbeek, a few
months later (Brion, 2005). However, in this case, in contrast to the French government’s
stance, the Belgian authorities invoked the state’s neutrality on religion. They decided not to
regulate the wearing of veils in schools. A Decree of March 31, 1994, confirmed this stance,
which granted total freedom to schools to establish their own rules regarding the use of re-
ligious clothing, making the head of each educational center the only authority to allow or
prohibit the use of the foulard (Dassetto, 2011).

Following the Decree of March 31, 1994, veil-wearing in Belgium became less contro-
versial. However, twenty-five years later, the debate was re-ignited when the Athenaeum of
Antwerp in 2009 forbade the use of the veil for the academic year (Dassetto, 2011). That
decision resulted in discussions in both the Flemish and the Walloon parliaments. At the same
time, Muslim communities began to demand the right to wear the hijab in public spaces, and
several Muslim women who worked as public servants or as teachers demanded the right to
wear the veil in their workplaces. That year, various situations fueled the public debate on the
foulard (Ghamidi, 2011). Demonstrations for and against the hijab took place through the
streets of the main cities. Furthermore, the election of Mahimur Ozdemir as MP in the Region
of Brussels, who became the first woman to wear the headscarf in Parliament (Gillioz, 2014),
represented another facet of the debate.

While the use of the hijab did not cause significant social and political reactions, the re-
sponse to other female garments that fully cover the face created an ongoing controversy. As
aresult, some more conservative Muslim voices took it all a step further, calling to include the
niqab and the burqa as elements representing religious freedoms.

For their part, non-Muslims in Belgium might observe the hijab as a symbol linked to Is-
lamic culture; nonetheless, many consider the niqab and the burqa as discriminatory clothes
for women. Different sectors in Belgium condemned the permissiveness shown in allow-
ing people to wear these two garments that completely hide the face, especially the extreme
right-wing Flemish political parties. Pressure exerted by political groups and the debate
across Europe about wearing these two garments led the Belgian Parliament to discuss it. The
parliamentary discussion resulted in a new law known as anti-burqa (Law 1 June), approved
by a vast majority and implemented on July 23, 2011.

Although the law does not refer directly to the nigab or the burqa, the prohibition of
wearing any clothing covering the face in public was motivated by these controversial Islamic
forms of dress. The ban included other garments that hide the face, such as helmets or bala-
clavas. Failure to comply with the ordinance will result in a fine of €137.50 and up to seven
days in jail (The Independent, 2010).

The effect of this law impacted all over the world (BBC, 2020). The strongest criticisms
came from the U.S. government (Liberation, 2011), Amnesty International (Amnesty Inter-
national, 2021), and other national associations. Some local groups opposed to the law de-
cided to initiate legal proceedings seeking to condemn this disposition as discriminatory.
However, none of these appeals were successful, and the Constitutional Court confirmed
on December 6 of 2012 that the law complies with the Belgian Constitution (Levif, 2020).
According to the State’s Security (La Libre, 2012 A), fewer than 200 women wear a burqa or

1. Foulard is the term used in France and the Belgian francophone region to referring to hijab.
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niqab in Belgium, so their use does not represent a significant social problem. Nevertheless,

this law has caused social confrontations in neighborhoods where Muslims are in the major-
ity (La Libre, 2012 B).

In contrast to the blanket banning of veils that completely cover the face, the Council
of State adopted a more positive stance regarding the wearing of headscarves by teachers of
religion. The Council stated that: “bear[ing] signs of religious affiliation, including clothing,
is inherent in the teaching of recognized religions and is not limited to hours of lectures
and places which they are assigned” (Dupont, 2013). This decision confirms the perception
among non-Muslims that the veil is a symbol representing belonging to the religion of Islam.
The Belgian state’s position confirmed the general opinion that accepts the headscarf as a
symbol of religion that women may choose to wear freely. In contrast, most Belgians consider
the burga and the niqab to be oppressive.

Currently, the veil has become an accessory worn by thousands of women of Islamic faith
and/or Muslim heritage in Belgium. Although it has created some controversies in specific
environments such as schools and workplaces, general social acceptance and legal decisions
have integrated the veil as an everyday garment.

2. The halal market

Another aspect that reveals the increasing influence of Sharia Law in Belgium is the growing
presence of products made according to Islam prescriptions and applied to various facets of
Muslim life. At first, only the food industry required halal certification, but today, many other
products such as medicines, cosmetics, personal care products, and clothing demand that certi-
fication. The permanent demand for services that comply with the requirements of Islamic Law
has expanded the range to include financial services, hotels, restaurants, and logistics (Beci).

Initially, small butcheries, or ethnic shops, directly imported halal products from Mus-
lim countries. They guaranteed the origin of the items. However, the increasing demand for
goods led to significant distribution chains (RTBF, 2013) to understand halal products as
a profitable market with huge potential (Trends, 2012). The distribution of halal products
in small shops did not need an elaborate certification process; trust in the shop owner was
enough to guarantee the halal origin. On the contrary, the sale of halal goods in hypermarkets
presents some difficulties in labeling these products. The absence of hierarchy in Islam can
make it complicated to certify a product as halal.

In some cases, the imams or representatives of local mosques like the Cultural Islamic
Centre of Brussels supported the owners of butcheries and ethnic shops to confirm the prod-
ucts’ halal certification. However, this system was not sufficient for the emerging halal indus-
try. Nowadays, it is estimated that more than twenty million people consume halal products
in Europe.

Consequently, European countries like Belgium, France, the UK, Netherlands, and Spain
have paid more attention to this market (Zemmour, 2006). In Belgium, according to an esti-
mation done by the Département Flamand de 'Agricultureet de la Péche, the market turnover
was around €1.7 billion (Trends, 2012) in 2014 and €2.2 billion in 2020. As Felice Dassetto
asserts, the halal market is an institutional, technoscientific, and economic issue (Dassetto,
2011). Last year, regional governments in Flanders and Wallonia confirmed the prohibition
on halal and kosher slaughter. That decision could affect the halal industry, especially for

small butcheries, while certification entities should seek alternatives to maintain their busi-
ness (Parrock, 2019).
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This situation has led to competition among several organizations to monopolize halal
certification and influence the halal market. Currently, the Belgian government has not
specified any legal framework or requirements for the halal market. Consequently, vari-
ous entities grant halal certificates in Belgium. The absence of an official institution drove
the Executive of Muslims in Belgium to create its own certification body and establish the
ASBL Gestion Halal in 2002 (Bernard & Bergeaud, 2010). Many denounced the Execu-
tive’s involvement in halal certification and criticized its intention of monopolizing the
process (Dorzee, 2007). Thus, in the competition to lead Halal product certification, the
Belgian CICB has managed to consolidate its accreditation as the most valuable among
Muslims in Belgium.

Since 2005 several groups have launched diverse initiatives to create a powerful body
recognized across Europe as the halal certifier (Dassetto, 2011). Even Belgian entities far re-
moved from Islamic organizations, like the Agence Wallone a l'expontation (AWEX) or the
Chambre de commerce et industrie de Bruxelles (Brussels Enterprises Commerce and Indus-
try — BECI), have developed their halal certification. They aim to exceed the Belgian borders,
extending certification to other European countries. BECI wants to expand halal certificates
for products such as beverages, cosmetics, or medicines, to help Belgian and European com-
panies to position themselves in a growing halal market (Uavenir, 2020). Nevertheless, the
Muslim community understands the BECI goal as a business strategy that does not respond
to Belgian Muslims’ real needs (Belghiti, 2010).

Coming back to the the effect of the halal market on Muslims’ daily lives, it is necessary to
differentiate between halal availability in private and public life. Halal consumption is an op-
tion in personal life, though it causes more conflict in public places like canteens in prisons,
schools, or hospitals. In these institutions, authorities must tailor the menus to the Islamic
requirements. The situation is noteworthy in prisons where the pressure exerted by radical
groups drove to adapt meals, and today, 70 percent of the food served in Belgian prisons are
halal (Ben, 2012).

In the case of educational centers, each school is entirely free to set their menus. Some
schools with a significant presence of Muslim students have introduced halal food in their
daily menus (Torrekens, 2012). Marie Arena, the former Minister for Social Integration, ob-
served this issue as a natural adaptation. Arena compared halal food in schools to the fish
restrictions for Catholics on Fridays or the limitations in vegetarian diets. The former minis-
ter declares that the main goal was “promoting healthy eating and defend cultural diversity
without compromising the fundamental principles of equality and universality” (Dorzee,
2007). The lack of a federal code regulating the canteens at the schools has often led to con-
troversial situations, especially in those where Muslims have a notable presence (Torrekens,

2012).

Hospitals are another potential point of argument. The canteens usually offer several op-
tions according to illness, but these menus do not follow religious prescriptions. Within the
menus, it is generally possible to find vegetarian options or meals without pork. Still, the
availability of these choices depends on the hospital: the provision of such options does not
constitute an obligation, and only a few hospitals include a halal alternative (Dorzee, 2007).
An additional problem in hospitals is that many Muslims refuse medicines that may contain
illicit substances (Vassart, 2005), giving rise to situations that can contradict the medical
prescription.
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Halal certification is a growing demand in Belgium. What was an informal process guar-
anteed by the shop owner became a big industry. Halal product distribution by large distri-
bution channels requires regulation and sanitary control of products. That obligates Belgian
authorities to amend the legislation and adapt it to the requirements of Sharia Law. Further-
more, halal food provision in public institutions such as hospitals, public schools, and prisons
obligates the government to establish a proper legal framework.

3. Halal services

Halal certification affects other services regulated by Sharia Law, which has resulted in
new business opportunities for several companies, notably, attempts by banks in Belgium
to offer Sharia-compatible products. For a long time, Muslims encountered difficulties ac-
quiring properties in Belgium because banks’ financial products were contrary to Islamic
Law principles. The European Council for Fatwa and Research issued a fatwa allowing ac-
cess to regular mortgages to Muslims living in Europe to get around Sharia Law restrictions
(Onislam, 2013). Nevertheless, the fatwa could not solve the problem, and many Muslims
continued to reject conventional Belgian financial services. Some Islamic banks operated in
neighboring countries like the UK or Luxembourg, but Islamic financial products had more
difficulties in gaining acceptance in Belgium. The desire to attract investors from the Arabs
countries motivated the Belgian government to reduce restrictions and allow national banks
to offer Sharia-compliant services.

The effect of the 2008 economic crisis and the need for foreign investors was one of the
main factors that moved Belgian authorities to accept Islamic financial products. However,
the Belgian banking system does not comply with Sharia requirements (orgaz, 2013). As a
result, some Muslim depositors imposed restrictions on banks to keep their money protected
from activities deemed illicit according to Islam (Clement, 2004). First, the banks cannot
charge interest in operations. Moreover, they must offer high transparency levels to avoid in-
vesting deposits in the armaments industry, tobacco, gambling, bankrupt companies, or pro-
hibited products such as alcoholic drinks or food made from pork. According to Mohamed
Boulif, “there is nothing sacred in there; they are financial arrangements that are universal

values” (Meulders, 2012).

This situation led the government to tolerate certain Islamic financial products in Bel-
gium. In this regard, the Chaabi Bank was the first financial institution to prepare a Sharia-
compatible product? Nevertheless, Belgium has lagged behind other European countries
such as France and the UK in adapting legislation to accommodate halal financial products.
Consequently, there are still some troubles in creating a suitable framework for Islamic finan-
cial products in Belgium (Orgaz, 2013).

The issues surrounding Sharia Law have led to discrepancies among Belgian policymakers.
On the one hand, federal authorities have generally obstructed the banking system’s adapta-
tion to the requirements of Sharia Law. For its part, the Region of Brussels has promoted vari-
ous campaigns to attract Arab banks to open offices in Brussels. Benoit Cerexhe, the former
Minister of Economy and Employment in Brussels, stated that: “Brussels cannot stand idly
while seeing what France, Luxembourg and the United Kingdom are doing to attract Muslim
economy ... we must have our share of these investments” (Chardon, 2012). The Brussels goal
is to exploit its position as the home of the EU institutions and pressure the federal govern-
ment and the EU rulers to amend the European financial legislation (Chardon, 2012).

2. Chaabi bank belongs to the Moroccan Groupe Banque Populaire and has been present in Belgium since 1972.

45



ISLAMOLOGY TOM 10 } N2 } 2020

The federal authorities resisted this project, as reflected by the MP Marion Lemesre,
who considered that such an approach could shake the foundations of secularism (la Libre,
2012 C). Even inside the Brussels Parliament, voices have emerged challenging the project
proposed by Cerexhe. For example, the MP Alain Destexhe argued that the presence and
activities of Qatari investors aligned on many occasions with Islamic fundamentalist trends.
They could use the investments for evangelism and to reinforce a political agenda or spread
religious propaganda. In his opinion, it would be interesting to promote ad hoc legislation
at the Buropean or federal level in this matter (La Libre, 2012 D), but only while protecting
traditional financial structures. The project set up to achieve the halal banks’ presence in
Belgium peaked when Didier Reynders was the Finances minister. However, the appointment
of Steve Vanackere stopped the progress at the end of 2011 (Meulders, 2012).

Tourism is another field that demands halal certification. In this field, the BECI has already
established a process to certify hotels and other tourist services. Halal Hotels accredited must
respect Sharia Law prescriptions. Thus, they cannot provide adult television channels or of-
fer prohibited food. Besides, they have to include a Quran and a prayer mat in each room,
indicating the direction of Mecca (Meulders, 2011). Similarly, many restaurants include only
halal products in their menus in Belgium, and these have widespread acceptance (Turin,
2013). Following France’s success, even a popular fast-food chain has opened various halal
restaurants and has planned to expand in Belgium.

Regulation of Sharia-compatible services is another aspect that the Belgian legislation
must attend to. Although private companies provide most of those services and could rep-
resent an option for consumers, some fields like financial services are closely interconnected
with legal dispositions. Consequently, once again, the Belgian law must incorporate soft ele-
ments of the Sharia prescriptions.

4. Islamic law in professional environments

Belgian secularism aims to split religion from public life. Despite that, the Catholic tradi-
tion is still present in many aspects of everyday life. Although Belgian cities are multicultural,
and different religions live together, the rhythm of life maintains Belgian practices inspired by
Catholic values. For instance, calendars conserve Sunday as the official free day of the week,
and most public holidays respond to Catholic festivities. This fact also interferes in profes-
sional environments where Muslim workers demand egalitarian treatment and recognition
for their rights, such as free days for Islamic celebrations and time to comply with their prayer
obligations. Some of these petitions have encountered obstacles in being accepted by com-
panies. Although Sharia Law requires praying five times a day, the situation in many profes-
sional environments prevents Muslims from meeting this obligation.

Moreover, Muslims usually do not have a suitable place to pray in workplaces. In many
cases, condemnation from colleagues provokes individuals’ fear of losing their employment
because of time spent praying (Jonlet, 2010). Only in those companies where Muslims are in
the majority does anyone try to adapt the schedule to meet Sharia Law requirements, such as
by establishing special conditions for praying or conceding free time on special religious days.
For its part, wearing the Islamic veil in the workplace is rarely an issue except in positions that
require direct contact with customers.

Other situations that may affect Muslims are corporate celebrations, company-sponsored
and social activities. At these kinds of events in Belgium, it is usual to drink alcohol, which
implicitly excludes Muslims. Tensions may also arise where Muslims refuse to greet women
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with a kiss and do not accept shaking hands with them. These situations may be taken by
non-Muslims as discriminatory and adversely affect the working environment. The month of
Ramadan can be challenging, although in many cases nowadays, it is respected and accepted
by non-Muslim members of staff who will avoid eating in front of a Muslim colleague.

The increased presence of aspects of Sharia in everyday and professional life will be natu-
ral and progressive. After centuries of Catholic tradition in Belgium, Belgian culture con-
serves many rituals inherited from its history. However, the present social context favors the
inclusion of elements from other beliefs. In this sense, the acceptance of plurality in public,
and especially in professional environments, initiates legal reforms to regulate the recogni-
tion of Muslim demands in workplaces.

CONCLUSIONS

he growing presence of people of Muslim heritage in Belgium has caused significant

social transformations. Social changes, in many cases, have aimed to amend legislation

to adapt it to current circumstances. A predominantly Catholic country rooted in the
European tradition has become a multicultural nation where various cultures, ethnicities,
and religions live together. Among the communities established in Belgium in recent decades,
Muslims have achieved particular prominence and have claimed legal recognition of their
singularity as Belgian-Muslims.

As a result, Belgian legal codes have needed to adapt to Muslim requirements. Although
Sharia Law has certain negative connotations in Europe after the emergence of radical groups
representing the imposition of a distorted interpretation of Islam, Sharia is followed by Mus-
lims in living according to Islam. In this regard, the implementation of elements of Islamic
law in Belgian legislation to regulate Muslims’ lives means incorporating Sharia Law in its
legal codes.

Responding to the question asked in 2010 about Brussels’s future and the prominent
presence of Muslims in 2030, demographic evolution confirms that births among Muslim
backgrounds are higher than the rest of Belgians. However, accepting the progressive adapta-
tion of the Belgian rules to Muslims’ significant role in the present context does not mean a
preponderance of the Islamic culture in 2030. Current Belgian society brings together peo-
ple from different cultures, and the mixture of influences will compose the new Belgian real-
ity. Future Belgian generations will integrate features of the traditional Belgian background
along with elements from other cultures. Indeed, the weight of Islamic tradition in Belgium
will increase in the future. Therefore, the pluralist Belgian society will adapt structures to its
needs.
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LEGAL AID IN MOSQUES IN CENTRAL
RUSSIA: BETWEEN CIVIC ACTIVISM Denis Shedov
AND BUREAUCRACY den.shedov@gmail.com

This article examines the phenomenon of legal aid provided by mosques
for Muslims in the regions of Central Russia. The case study is based on
examples of mosques in Yaroslavl and Kostroma. This article investigates
whether such practices are symptoms of the bureaucratization of mosques
and Islam, or manifestations of civic activism in the Muslim community
in modern Russia? Based on empirical data collected during observations
and interviews in Yaroslavl and Kostroma in 2018-2019, it concludes that
cases of legal consultations in mosques illustrate the intersection of two
logics at the same time, namely, bureaucratization and the expression of
civic identity for Muslims. Moreover, the author argues that there is no
insoluble contradiction between these logics, despite the use of the concepts
of bureaucracy and activism in everyday language.

Keywords: mosque, legal culture, bureaucratization of Islam, civic
activism.
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ITIPABOBAA ITOMOIIb B MEYETAX
IIEHTPAJIbHO# POCCUU: MEX/Y

TPAXKJJAHCKHUM AKTUBU3MOM

Aenuc lllepos

1 BIOPOKPATHUE den.shedov@gmail.com

DOL: http://dx.doi.org/10.24848 /islmlg.10.2.04

B cmamve paccmampubaemca peromen oxasarus mewemamu 6 pezuorax Lern-
mparvroit Poccuu npaBoBoii nomowu npuxoxaram Ha npumepe mewemert
6 Apocrabare u Kocmpome. Ilpu amom uccaedyemea Gonpoc o mom, a6asromea
AU 10DOOHLE NPAKMUKU CUMIIMOMAMU OIOPOKPAMUAUUL MeHemell U UCAAMA

Aenunc lllepoe
Opucm,
uccaedoBamenn
npaBolBoti KyrvmypoL
mycyromar Poccuut

UAU SKe MO NPOSBAeHUA 2paXKIancK020 akmuBusMa mMycyrv-
marckozo coobugecmba 6 coBpemernoit Poccuu? Ha ocroBe
amnupureckux 0anrorx, cobpannvix 6xode HabarodeHuil
u unmepGoro 6 fApocrabre u Kocmpome 6 2018-2019 200ax,
abmop npuxodum x 6ot60dy o mom, wmo paccmampubae-
Mole cAyHau 1opuduteckux KoHcyvmayuil 6 menemsax Ha-
xo0ames Ha nepeceeruu 00HoBpemerHo A6yx rozux: 6ropo-

Kpamusayuu u cmarobrerus 2paxoarckort udermuHocmu mycyroman. boree
mozo, abmop npubodum 9o6odot 0 mom, umo Hepaspewumozo npomubopeuus
Mmexdy yrazannvimu rozuxamu wem, 6onpexu obviderromy npomubonocmab-
AEHUIO NOHAMULL OIOPOKPAMUU U aKmuBusMa.

HmioueBbie cnoBa: yveuvemo, npabobas kyrvmypa, 6r10poxpamusayus
UcAaMa, 2pax0anckuil akmubusm.

TopoaAax ueHTpaAI)HOIZ Poccun MYCYADMAHE COCTaABASIOT 3HAYMMOC MCHDBIIMHCTBO,

cocroiagee M3 MCTOPUICCKOro HACCACHWMA, TPAAMLOMOHHO WMCIIOBCAYIOIJCTO WMCAAM,

HeoPpnTOB (AIOACTL, IPUHSIBIIUX UCAAM) Y AIOACTL C MUTPALJMOHHBIM OIIBITOM. AAST MHOTMX

3 HMX BAsKHO YaCTHIO MyCVAI)MaHCKOIjl VlH(i)paCprKTypI)I SIBASIETCSI MECYECTD, 4 €€ ITIOCCIJCHUE

CBSI3aHO B TOM UNMCAE C ITPOSIBACHUEM M KOHCTUTYUPOBAHUEM MYCYAI)MRHCKOIZ MACHTUYHOCTN.

HOCGHJGHIAG MEYETV IIO3BOASIET YKPEIIASITh CBI3U C COO6HJ€CTBOM, a TaK>Ke COBEPIIATH PIIA

IIPaKTUK. B IIEPBYIO OYEPEAD OTO PEAUTMMO3HBIC ITPAKTUKN, TAKNE KAK MOAUTBA AW BEYEPHUE

TPpares3bpl BO BpEMSI IIOCTA B MeCsI PaMa,A,aH. Bmecre ¢ Tem B UGHTPH.AI)HOTZ Poccun megetn

CBOUM IIPUXO’KAHAM IIPEAAATaIOT KyAa Oosee PasHOOOPA3HDBIVI CHEKTP 3aHATWIL M3Yy4eHWUe

SI3BIKOB, OAATOTBOPUTEABHOCTD, CIIOPT, XaASAbHbIe Kade 1 MarasuHbl, a TAKKe IOPUAMIECKUE
KOHCYABTAlJMU 110 BOIIPOCAM OPUIMAABHOTO POCCUIICKOTO IIpaBal.

1. B HacTosiyem TeKCTe AASL Pa3AMYCHNS IIpaBa, OGUMAABHO AeiicTByIomero B Poccuiickoi Peaepaymn, M ncAamcKorl HOp-
MAaTWUBHOVI AOKTPUHBI, KOTOPYIO TAKKe MHOTAA UMEHYIOT ITPABOM, IT0 OTHOMIEHWIO K IIePBOA YKA3aHHOV HOPMATUBHOV
CUCTEME MCIIOAB3YETCSl CAOBOCOUYETaHME «OduIMasbHOE POcCuiicKoe mpaBo». [TopobHOE caoBOymOTpebaeHME Tak-
K€ COOTBETCTBYET ONTHMKE HPABOBOTO HMAIOPAAM3MA, C KOTOPOI MOAPOGHEE MOKHO O3HAKOMMUTHCA B crathe (Benda-

Beckmann, 2002).
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JEennc IIEgoB

B poxyce HacToAmEro mccA€AOBaHMSA HAXOAATCSA IPABOBBIE KOHCYABTALMM B MEYETAX
SApocaasas u KocTpomsr. MccaepoBaHME OCHOBBIBACTCS HA IMITMPUIECKMUX AAHHBIX, COOPaHHBIX
BO Bpemsl cepun arciieanunii B SIpocaasckoii, Kocrpomekon u MBanoscekoit obaactsx? Cro-
SKET IPABOBBIX KOHCYABTALMI B MEUETIX IIPUBAEK MOE€ BHUMAHME IO CACAYIOIIMM ITPUIMHAM.
Bo-mepBrIX, B XOA€ IMOAEBBIX UCCAEAOBAHMIA CTAAO HOHATHO, YTO YIACTME MEUETEN B IIPABOBBIX
KOHCYABTAIMAX AAS IPUXOKAH — 3TO HE EAMHUUHBIE CUTYALMN, 3 PETYASPHO IOBTOPSIIOMIACT
B Pa3HBIX MECTaxX IPaKTMUKa. BO-BTOPBIX, MHTEpPEC BBI3BAAO PasHOODOpasue GpOopm M METOAOB
OKa3aHMs IIPABOBBIX KOHCYABTALMI. MOSKHO IIPEAITOAOKUTE, YTO GOPMa KOHCYABTALIMI CBSI3aHA
C XapaKTepOM BHYTPEHHEW OPraHU3ALMU MEUETH, €€ B3AUMOACHCTBUEM C IPUXOKAHAMMU
Y MHBIMIM TOPOACKMMM cOOOIJecTBaMM. B-TpeTbux, mIpaBOBbIe KOHCYABTALUM B MEUETIX
UAAIOCTPUPYIOT ~B3aMMOAENUCTBUE CEKYASAPHBIX W PEAMIMO3HBIX HpakTuk. Ilepeceuenne
HECKOABKMX AOTMK MHTEPIPETAUMUM YKA3aHHBIX CIOKETOB IIOPOKAAET BOIIPOC O TOM, SBASIOTCS
AV IIPABOBBIE KOHCYABTALJMY B MEUCTSIX CACACTBUEM OIOPOKPATU3ALUM MEUETE, 3 BMECTE C HUMMU
M UCAAMA, MAWOKE ITO IPOSABACHME TPASKAAHCKONM MACHTUYHOCTU MAU AQSKE TPAKAAHCKOTO
AKTMBMU3MA YACHOB MyCYABMAHCKOTO COODIIECTBA B YCAOBUIX COBpeMeHHOM Pocenn?

OTBeT Ha 3TOT BOIPOC IO3BOAUT AVYIe IIOHATh IEPCIEKTMBBI PA3BUTMUI MIPAKTUKNU
IIPaBOBBIX KOHCYABTALMIA B MedueTaX. Hampumep, 3amoaHAT AM OHM CODOWL Ty AAKyHY,
KOTOpasl OCTAETCS CBOOOAHOV, HECMOTPS HA PabOTy Pa3sBETBACHHOV CUCTEMbBI OTACACHWMIA
MWUTPALJMOHHOM CAY>KOBI, CYIIECTBYIOIJEN CUCTEMBbI OECIIAATHOW W IAATHOM IOPUAUYECKON
nomoign? BerponTes am mop0OHAS IPAKTUKA B CUCTEMY CYIJECTBYIOIMUX TOCYAAPCTBEHHBIX
" OKOAOTOCYAAPCTBEHHBIX CEPBUCOB AMOO IOVIAET IO IYTW WMHTETPaluM C MHCTUTYTAMNU
IPAKAAHCKOTO OBIeCcTBa M KOONEPayMN C MHBIMM HEKOMMEPYECKUMM Opraamsaygmusimn? Tak
MAM MHAYE, MCIIOAB30BAHNME IIPABOBBIX MEXaHM3MOB B JEASIX OTCTAMBAHMS AUYHBIX MHTEPECOB
Y MHTEPEeCOB COODIJecTBa BMECTO, HAIPUMEP, KOPPYILMOHHBIX WAV HACUABCTBEHHBIX
CIIOCOOOB AOCTMIKEHMS SKEAAEMOTO IIPEACTABASCTCS IYTeM YKPEIACHWUS PeCIyOAMKAHCKMUX
LJEHHOCTE! B AGMOKPAaTUYECKOM ObIJecTBe, Kd4emy, BcooTseTcTBun ¢ KoncTurygme,
crpemurcs Pocenrickas Qepepaymst.

OcobbIVi MCCACAOBATEABCKMIA MHTEPEC BRI3BIBAET BOIIPOC, 4 €CTh AM BOODIIe IPOTUBOpedne
MEKAY AOTMKOV OIOPOKPATM3aymUM 1 IPAXKAAHCKOTO akTusuama? Ha yposHe caosoymorpe-
OACHMS IIPEACTABASLETCS, YTO OIOPOKPATHUS M AKTMUBU3M COCTABASIOT OIIIO3UIMIO, B KOTOPOTA
nepBoe MOHATHe 00AaAaeT HETaTWMBHBIMM KOHHOTALWAMM W CBA3aHO C 00Opasom PYTMHBI
U MepapXuy, BTO BPeMs KaK BTOPOE IIOHATHUE AAKE CEMAHTUYECKM CBI3aHO C BOAEBBIM
Aevicteuem. OTBe4aTb Ha 3TOT BOIIPOC HAYHEM C TOTO, YTO PACCMOTPUM OCHOBHBIE IIOHATUSA
HACTOSIJETO MCCACAOBAHNE B X TEPMUHOAOTMIECKOM, a He OBITOBOM 3HAYCHWUNU.

OB30P JIMTEPATYPBI U IMTOAXO/Ibl K KOHLIENITYAJIU3ALIUN

MCCAGAOBATEABCKOT TPAAULIUN YCTOSIACS B3TASIA HA MEYETh HE TOABKO KaK HA DAEMEHT

peAMIno3HOro Kyabra. Hampmmep, oTmedaercsl LIMpOKash COLMAAbHAS QYHKLMSL,

KOTOpYI0 BbIOAHsIeT Mockosckass CobOpHasT MedeTb BIKM3HM  MOCKOBCKUX
Tarap, a Tak)ke pasBuTHe 0cObOT MHPPACTPYKTYPHI BOKPYT MEUETH — <«OT OpraHm3anuu
PEAUTMO3HOTO 0OPA30BAHMS AO IIPOAAKM XaAsIAbHOM rpoaykumm» (Cadapos, 2014, c. 114).

B psiae mccaepOBaHMI COMAABHOTO CEPBUCA M COLMAABHON CAYIKOBI TAKIKE YKA3BIBACTCS
Ha OOABIIION ITOTEHLMAA MEYeTel M MMAMOB, B YACTHOCTY OTMEYAeTCs MX 3HAYeHMe B chepe

2. Cepusi M3 TPEX IIOACBBIX IKCIICAMIUI IIPOBOAMAACK ¢ ceHTs16pst 2018 rosa o mrons 2019 ropa B pamrax mpoexra «OTKpbI-
Baem Pocento sanoso» HNY BIID. TToapobree o mpoexre cm.: https://foihse.ru/openrussia/.
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«00pa3oBaHMsl, IOAUTUYECKOTO YYACTMUSI W IOMOIYM B pasperneHnn KOHPAMkToB» (Al-
Krenawi, 2016, p. 359). 3naueHne MCAAMCKMX OPraHU3aUuii B IPOLECCE AAANTAUUM AIOAET
C MUTPAUMOHHBIM OIIBITOM B OOIIECTBAX CTpaH 3amapHoOV EBpOIIBI B yCAOBMSIX MUrpayjMoH-
HOVL ITOAUTUKY MEKAY MYABTUKYABTYPAAMUZMOM M ACCUMMUASIIMET MCCACAYETCSI Ha IIPUMepe
AESITEABHOCTHM TYPEUKUX ncAamckux opraumsaguii s lepmanun (Yiikleyen & Yurdakul, 2011).
VaacTne MedeTn B OKa3aHMM IIPABOBOTL TOMOILHM IIPUXOSKAHAM JIIOMMHAETCSI B CPABHUTEAD-
HOM aHaam3e Ooaee IIMPOKOTL TeMbI COUUAABHO OPUEHTUPOBAHHOM ASSITEABHOCTH MedeTel
B ueThIpex ropopax [eerigapun u Uraann: JKenese, Lopuxe, Pume u Muaane (Banfi, 2018).
[Tpn 3TOM MEYeTH PaccMaTPUBAIOTCS KAK OPIaHU3ALNUY, CYIJeCTBYIOIgIE B KOHTEKCTE CTPYK-
TYPBI TOCYAAPCTBEHHOW M MYHUIIUITAABHOV COLMAABHOM CAYSKOBI, 4 TAKKe PasHOOOpa3HbIX
MHCTUTYTOB IPAXKAAHCKOTO ObIjecTsa.

MeueTs Kak OpraHMsayms, UMeroIgas COOCTBEHHYIO CTPYKTYPY M MEPAPXUIO, OKA3bIBACTCS
B IIEHTPEe UccAeAOBaHM 6ropoxparusanun mucaama (Miiller, 2018). Ocnosroit Borrpoc Ta-
KMX UCCACAOBAHWMIA 3BYIUT CACAVIOIGUM ObOpasom: «UTO IIPOUCXOAMT, KOTAQ MYCYABMAHCKME
BEPOBAHWMS WM IPAKTUKM aAANTUPYIOTCS K SI3BIKYy  OIOPOKpPATMUM  M/MAM COBPEMEHHOTO
HAJOHAABHOIO TOCYAAPCTBA, 4 TAKOKE KaKue TpaHchopmanmy, IPOTUBOPEUMs W BHOBD
BO3HMKILIME COMOKYABTY PHbIE, IOAUTUYECKIE 1 ITPABOBBIE CMBICABI BIIOCACACTBIM 13-32 ITOTO
packpesarorca?» (Miiller & Steiner, 2018, p. 16). OTmeTnm, uTo TEpMUH «GrOpOKpaTU3aLU
MCAAMA» VCIIOAB3YETCS O€30L€HOYHO M He MMEET ITO3UTUBHBIX MAW HETATUBHBIX KOHHOTALIMIA.
[Top 6ropokparmnsagmeri MOKeT HOHMMATHCS Kak «popmasmsanus, pacimpenue cdeps
ACVICTBUS M AMBePCUOUKAGMSI WMCAAMCKMUX PEAUTMO3HBIX OpraHM3aUMit», TaK W Pas3and-
HbIE CTPaTerMu KOOIEPaUmUM PEAUTMO3HBIX OPraHM3aLMil M TOCYAAPCTBA, a TaKKe «boaee
mmMpoKmii cognanbubrii penomer» (Miiller & Steiner, 2018, p. 12).

B Bompoce wm3yueHMs1 IpoyeccoB OIOPOKpATM3aLMM PEAUTMO3HBIX IMPAKTUK Ocoboe
BHUMAHUE VACASIETCSI BAMSHMUIO CO CTOPOHBI rocypapcrea. Ormedaercs, 9ro HoTpeOHOCTD
PEAMTMO3HBIX OpraHmM3auuii B GIOPOKPATMUECKON CTPYKTYype MOXKET OBITh YaCTHUIHO
06ycAOBAEHA HAA30pPOM €O CTOPOHBI rocyaapersa  (Subrahmanyam, 1998). Ilpm atom
FOCYAAPCTBO IIPEAOCTABASIET «CAOYKHYIO COLIMAABHYIO aPEHY» AASL IIPOSIBACHISI DIOpOKpaTmm
(Bernstein & Mertz, 2011, p. 6). Herocypapcrsennas, Hanpumep peAnrnostas, Gropoxparms
TaK>Ke CBSI3aHA C TOCYAAPCTBOM AUCKYPCUBHO M TEM, 9TO TOCYAAPCTBO OCYIIECTBASIET IIPABOBOE
peryanposasme peanrnosusix sornpocos (Miiller & Steiner, 2018, p. 10). Crour ormeTnTs, 9To
Gropokparmsaygmns peanrnostoi cdepsr nmeer raobaspue yepror (Miiller & Steiner, 2018,
P- 7) " IPOSIBASIETCSI HE TOABKO B McAame. Tak, AF0GOIBITHASI TEHACHIIMS HAOAIOAAAACh B KOHLjE
BOCBMMAECSITBIX — HadaAe ACBSHOCTBIX TOAOB XX Bexa B PyMbIHMM, KOIAQ HOBBIE PEAUITIO3HEIE,
KaK IIPaBUAO IIPOTECTAHTCKUE, OPTAHM3ALMI AKTUBHO BKAIOYMAUCH B TPAHCHOPMUPYEMYIO
chepy HpPeAOCTABACHMSI AOCTYIA K COUMAABHOM m meAnnmHckoi momomgn (Cojocaru,
Cojocaru & Sandu, 2011). Co BpemeHEM TaKast AESITEABHOCTD PEAMTMO3HBIX OPTAHU3ALUIA BCE
60AbIIIEe AUCTAHIMPOBAAACH OT PEAUTMO3HBIX IIPAKTUK M IIPUOOpeTard CeKYASIPHBII XapaKkTep.
B opranmsaumMoHHOM IIAAHE ITO IPUBEAO K IOSBACHMIO aBTOHOMHBIX OAArOTBOPUTEABHBIX
$OHAOB M MHBIX HEKOMMEPYECKMX OpraHmM3agmii, IpoQecCHOHAABHO 3aHMMAIOIJUXCS
IIPEAOCTABACHUEM COLMAABHBIX YCAYT.

Takum 06pa30M, OAHOT‘/Jl M3 AOTUK, IPUMEHMUMBIX K aHAAMU3Y PA3BUTUI MEUYCTIMNU
IMUPOKOTO COUMAABPHOTO CEPBUCA, SIBASIETCI COOTHOUIECHNME PEAUTMO3HOIO M CEKYASIPHOTO.
HPTA 3TOM 0coboe BHUMaHUE VACASIETCSI BHYTPEHHMM IIpoyeccaMm, IPOTEKAIUM
B MEYCTAX KaK B OpraHmM3alnix. W B 3TOM acIiekTe OKa3aHUE MEUETIMNU HpaBOBOTX momMommn
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IPUXOSKAaHAM AEMOHCTPUPYET TEHACHUMIO K «IIE€PEBOAY PEAMIMO3HBIX IIPAKTUK HA SA3BIK

coBpemennoii bropoxpatun» (Miiller & Steiner, 2018, p. 16).

B TO 3Ke Bpemst IIpaBOBbIe KOHCYABTALMM B MEUETSIX COOTBETCTBYIOT AOIMKE CTAHOBACHMS
IPASKAAHCKOV MACHTUYHOCTHM IIPUXOKAH medeTert. Tak, Ha npumepax m3 Ezporst n CesepHoit
AMepuKM IIPOCAEKMBACTCS KOPPEASIIMSI MEKAY YIACTUEM MYCYABMAH B KM3HU MEYeTH
M UX BOBAEYEHHOCTBIO B roanTmueckne tpoygecchr (Westfall, 2018). TTopobHas cBsasb 06b-
SICHSIETCS TeM, YTO MEYEeTh MOTUBMUPYET CBOMX IIPUXOKAH Y4ACTBOBATH B GAArOTBOPUTEAb-
HOCTW ¥ BOAOHTEPCKOW AESITEABHOCTH, SIBASICTCSI IPOCTPAHCTBOM AASI YKPEIIACHUS TOPU-
30HTAABHBIX CBSI3€M MEKAY AIOABMM, IIPUHAAACKAINUMM K PA3AMYHBIM COODIIECTBAM, Tem
CAMBIM CO3AAETCSI GAATOIIPUSITHASL CPEAd W AASL CTAHOBACHMSI IPASKAQHCKOTO CAMOCO3HAHAL
[Ipn 3TOM pasBuTMe YaCTHBIX HM3OBBIX WHUUMATUB AASL JAOBACTBOPEHMSI Pa3AMIHBIX
HoTpeOHOCTEN, BHE 3aBUCUMOCTHM OT FOCYAAPCTBEHHDIX CEPBUCOB, HE IIPOTUBOPEUNUT M AOTUKE
Heoanbepaansma (Atia, 2013).

CraHoBACHME TI'PAKAQHCKOTO  CAMOCO3HAHWMSI W IPASKAAHCKMIL  aKTMBU3M — MOTYT
COIIPOBOXKAATBCSL  PAa3AMYHBIMM  CTparermsimiu. Ha mpumepe  MOAOAOTO  ITOKOACHMS
MYCYABMAHCKUX XYAOSKHUKOB B BeAMKOOpUTAHMM IIPOCAEKMBAETCS TEHACHIMS ILIEPEXOAA
or «toantukn mpusHanms» (politics of recognition) x «moamtuxe orkasa» (politics of
refusal) (Hall, 2018), uro mposiBasieTcst B cTpeMAeHMM AUCTAHIUPOBATHCSI OT TOCYAAPCTBEH-
HBIX MHCTUTYTOB 1 Pa3BUBATh AOKAABHBIE TOPU3OHTaABHBIE coobmecTBa. Haobopor, mpaxkn-
Ka [IPABOBBIX KOHCYABTALIMIA B MEUETSIX IIPEACTABASIETCSI OAHMM M3 CIIOCOBOB AAs coolIecTBa
MCIIOAB30BATDh CYIJECTBYIOIME TOCYAAPCTBEHHbIE MHCTUTYTHL B LJeAsIX obeciiedeHns 6aaroco-
CTOSIHMSI CBOMX YYIACTHUKOB. B 3TOM OTHOIIEHMNM pacipocTpaHeHne MedeTsio nHPOpMALIUI
00 opuyMasbHOM IIpase, MOMOILb C IOMCKOM IOPUCTOB SIBASIETCS IIPSIMBIM YIACTUEM B IIPO-
geccax mobmamMzamm IpuxoKaHamu nmeHHO oduymaspaoro mpasa (Black, 1983). B croro
OUYepEeAb, 1 IIPAKTUKA OKA3AHMSI MEIETSIMI IIPABOBOTA IOMOLIIM IIPUXOYKAHAM, Y OIIUCHIBAIOIINE
ee AOIrMKY OIOPOKPATM3ALINI 1 IPASKAAHCKOTO aKTHUBMU3MA B LJEAOM XaPAKTEPU3YIOT IIPABOBYIO
KYABTYPY MYCYABMAH B COBpeMeHHOV Poccmn, KoTopas, B COOTBETCTBUM C ACCKPUIITUBHBIM
IIOAXOAOM K IIOHMMaHMIO IpaBoBoit KyasTypsl ([llepos, 2019), kak mo3amKka CKAaABIBAETCS
13 pasandHblx ammmpudecknx ssemenTtos (Nelken, 2016).

OtHOCUTEABHO — clen@UUecKOro KOHTEKCTAa HACTOANJETO  MUCCAGAOBAHWMA  CTOUT
VIOMSIHYTB, YTO COBPEMEHHOE POCCHICKOe OOIJEecTBO, C OAHOV CTOPOHBI, IIEPEKMUBACT
TpaHcGOPMALMIO PETYAMPOBAHMUS PEAUTMO3HON CPepsl M AMOEPAAM3ALUIO IO CPABHEHUIO
co BpemeHamn rocypapcrBeHroro aremsma B CoBerckom Corose. C Apyroi CTOpPOHSI
B POCCUICKOM ObOIgecTBe HAOAIOAAIOTCSI TEHACHUMM K CEKBIOPUTM3ALMM Obpasa mcaama
n mycyabma (Parosmua, 2018). B 1op0bOHBIX yCAOBMSX paccmaTpMBaemslil OIBIT 00aapaeT
KaK YHWUKAABHBIMM 9Y€PTaMM, TAK W MOYXKET OBITH COIIOCTABUM C CUTYALMSIMU B APYIUX
pernonax mupa. Harmpumep, ¢ omsrrom 3amaasnori EBporsr m Amepuxn, rae Mycyabmane, Kak
1 B pernonax LlenTpaasnoit Poccun, SIBASIIOTCST 3HAYMMBIM MEHBIIMHCTBOM, Ubsl IIyOAMIHAS
PpeNpe3eHTALMS TAKIKE CBSI3aHa C AUCKYpcom besomacaoctn n murpagun (Hard, 2007), anbo
¢ onsrrom Oro-BocTounott Asuwm, rae rocyaapcTBa U MCAAMCKUE PEAUTMO3HbIe OPraHuU3aMUU
HaXOAATCS B CUTYaMU ITOCTKOAOHMAaAbHOM Tpancdopmagun (Miiller & Steiner, 2018). Ot-
HOCUTEABHO IIOCAGAHETO IIPUMEPA CTOUT OTMETUTD, YTO MMEHHO AMHAMMKA U IIOUCK PaBHO-
BECHMSI BO B3AMMOACVCTBUM TOCYAAPCTBEHHBIX W PEAMIMO3HBIX MHCTUTYTOB MOTYT CAYSKUTD
OCHOBAHMEM AASI COITOCTABACHWSI TPAHCHOPMALUM B IOCTCOBETCKOM M IIOCTKOAOHMAABHOM
obecrBax.
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METOA0/10THS

acTosIgee WCCACAOBAHWMe 0asupyeTcs Ha HAOAIOAGHMAX W MHTEPBBIO C MMaMamu

U IPUXO’KAaHAMM B MEUETSIX W MOAEABHBIX Aomax Kocrpomckoin wn fpocaackont

obaacreri — pernonos Llenrpaasnoii Poccun. IToaobHas reorpadus mnccaepoBanms
oOycaoBaeHa  PpsaAoM  GaKTOpoB. DBo-mepBblX, HAa 3TMX  TEePPUTOPUAX  IIPOKMUBAET
ITPEUMYIJECTBEHHO «HEMYCYAbMAHCKOE» HACEAE€HME, B KOHTEKCTE MCAaMa 3TU PETMOHBI
paccmaTpuBaroTca peako. BmecTe ¢ Tem mMcaaM 3A€Ch SABASETCS YaCTBIO MCTOPUM W KYABTYPBL
B coBoxkymHOCTM 3TM PaKTOPEI OOYCAABAMBAIOT YHMUKAABHBIN KOHTEKCT AAS CYIJECTBOBAHMS
MeYeTM WIKM3HW ee IPUXOXKAaH. BO-BTOPBLIX, VYCAOBUI «HEMYCYABMAHCKOW» CPEADI
IIPUAAIOT MEYETU AOIIOAHUTEABHOE 3HAUYEHME B KAUYECTBE OCHOBHOTO 3AEMEHTA MCAAMCKOM
MHPPACTPYKTYPBL TOPOAA, OOBEKTA HE TOADKO KYABTOBOTO, HO M MECTa KOHLEHTPaLUU
T PACIIPEACACHSI PA3AMIHBIX OAAr (XaASIABHOV IIPOAYKLUMM, SI3BIKOBBIX KOMIICTEHIIMIL 1 T. A.).

MccaepoBaHME OCHOBAHO HA MaTepuarax, COOPAHHBIX VYACTHUKAMU CEPUM DKCIICAMIINIA
10 M3yYEHMIO IIPABOBOM KYABTYPBI HPUXOXKaH MedeTeil B SIpocaasckoit n KocTpomckoii
obaacTeri, IPOXOAMBIIMK C Hadara ceHTI6pst 2018 ropa m 3aBEepLIMBIIMXCS B HAYAAE WMIOHS
2019 ropa. VYacTHMKM 3KCIEAMIIMIA COOPAAM HECKOABKO ACCSTKOB WMHTEPBBIO C MMAMAMU
7 IIPUXO>KAHAMM MEYeTeV, IIPEACTABUTEASIMIU TOPOACKUX BAACTEN M MECTHBIMU IKCIIEPTAMU
I10 BOIIPOCAM MEKKOH(ECCMOHAABHBIX OTHOLICHMI W KpaeBeAeHnd. OKasaHue medeTsamu
IIPaBOBBIX KOHCYABTALJWTL IPUXOSKaHAM He ABASIAOCH OCHOBHOV TEMOTL aKcIieanmid. Bo maOrom
3TOT CIOJKET YAAAOCh OOHAPYIKMUTB YIKE B XOAC HEITOCPEACTBEHHO IIOAEBOV MCCAEAOBATEABCKOTL
paboter. Kpome TOro, AASMCCA@AOBAHMS WCIOAB3OBAAMUCH MATEPMAABl C CATITOB MeYeTer,
myOAMKanwM B OTKPBITBIX WCTOYHMKAX, 4amge Bcero B CMIA, umHTepBBIO € COTPYAHMKAMMU
" IIPUXO>KAHAMU MedeTeVl, HOBOCTU O JKM3HU MEYeTeV 1 MYCYABMAH B U3y4aeMBIX PETMOHAX.

HabaropeHns B pamKax 3KCHEAMLIMI PUKCUPOBAAUCH B UCCACAOBATEABCKMUX AHEBHMKAX
YYaCTHUKOB, HA OCHOBAHUM KOTOPBIX TOTOBUAUCH IAOTHBIE onmcanns (Geertz, 1973) aas or-
YeTOB, AOCTYIIHBIX BCEM YIACTHMUKAM IKcIieanynn. Pabora B axcrieAnymsx 6piaa opraHnsosa-
Ha [0 IPUHLUITY ABOMHOM PeGAEKCHUIU C UCIIOAB3OBAHUEM METOAOAOTUN CAAMHHOTO CTOAA»
(Ianmns, 1998). [ToAOGHBIV ITOAXOA ITO3BOASIA YIACTHUKAM KCIIEAMIIMI PABHOMEPHO LIOTPY-
3UTHCSL B KOHTEKCT UCCAEAOBATEABCKOTO ITOASL U ACAUTECSL ADYT C ADYTOM CBOMMM HAOAIOACHM -
SIMM . UHTEPIIPETALMUSIMN.

MHTEPBbIO HOCMAM HOAYCTPYKTYPUPOBAHHBIN Xapakrep. Y Hac ObIA MHTEpEC K CIOJKETam
IPABOBOM KYABTYPBI, BMECTE CTEM MBI CTPEMMUANUCH K TOMY, YTOOBI HAXOAUTD B3aUMHO
MHTEPECHDIE TEMBI AAsL OOCYsKAeHMs ¢ Hatmmn cobecearmkamu (Girtler, 1996). Hexoropsie nu-
TEPBBIO IIPU YCAOBUM MHGOPMUPOBAHHOTO COTAACHSI COOECEAHMKOB MBI PUKCUPOBAAN C IIOMO-
IJBIO YCTPOMCTB 3BYKO3aICH. B cayyae Hesxeaanms cobeceAHMKOB GUKCHUPOBATH 3BYK MHTEPBBIO,
MBI A€AAV TIOMETKI B CBOUX AHEBHMKAX BO BPEMSI MAM IIOCAE MHTEPBDIO. B HEKOTOPBIX cAydasix
MHTEPBBIO IPOBOAMAUCH B popmare Oeceabl 6e3 3ByKOBOL M IMCbMEHHOM ukcanmn. B rakmx
CAYYAsIX IIOAYYEHHBIE 3HAHWSI AOTIOAHSIAM HAIIM HAGAIOACHWS 1 HACHIIJEHHBIE OITMCAHML.

Hacrosmee wmccaepOBaHME HE MPETEHAYET HA PEPE3EHTATUBHOCTb, OHO CKOpee
CYMMHUPYET HAOAIOACHMS W MHTEPIPETAluUM IIO IIOBOAY OOHAPYKEHHOTO B XOAE ITOAEBOT
paboTel peHOMeHa ITPaBOBBIX KOHCYABTaUMi B medeTsx LJentpaapnort Poccun. ITommumo
PpeIIeHns 3aAa4 IO OIMMCAHUIO TUIIOB OKA3AHMS ITPABOBLIX KOHCYABTALMI B MEUETSX, a TAKKE
MX CPABHUTEABHOTO aHAAM33, B HACTOAIJEN CTAThE 33AAETCSA BOIPOC O TOM, YEM SBASIOTCS
HIOAOGHBIC KOHCYABTALJMM: IIPOSIBAGHMEM OIOPOKPATM3aMM WUCAAMA AMDO CACACTBUEM
CTAaHOBACHWME IPASKAAHCKOT MACHTUIHOCTM MYCYABMAHCKUX COOOIIJeCTB.
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OIUCAHUE CJIYYAEB

V3Ke OIIMCAHO ABA PA3AMYHBIX CAYYAs OKAa3aHWMA MEYETSIMW IIPABOBBIX KOHCYABTALJMIA
AASL IIPUXO’KAH, KOTOPBIE BCTPETMAMUCH B XOAE ITOAEBBIX nccaeaoBanmii B 2018-2019
roaax B SIpocaascxont u Kocrpomckoii obaacTax.

Koncyrvmavusa na 6oronmepckux Havarax
camumu npuxoxxanamu 6 ApocaraBae

SIpocaaBap sBAsleTcss 00AACTHBIM LEHTpOM SlpocaaBckoil  obaactw, rpaHMUaIneit
¢ MockoBckoii obaacteio ¢ Cesepo-Bocrounori croponst. Ha nagaso 2019 ropa naceaenne
ropoAa HeMHOIMM IIpeBsiitaso 600 THICSY 9eAOBEK?, UTO, B CBOIO OYEPEAb, COCTABASIET LIOUTHU
IIOAOBMHY BCero HaceAaeHms pernona. [To poarnsim nmepenmen Haceaerns 2010 ropa, boaee 92%
HaceAeHMs UACHTUGUIMPOBaAn cebs1 B KadecTBe pycckux®. V3 HAPOAOB, TPAAMLIMOHHO UCIIO-
BEAYIOIMX cAam’, Ha Tepputopun SIpocaasckont obaactn B 2010 roay mposkmsasm 6oaee msmm
ThICsTY a3epbariaskanyges (menee 0,5 mpoyeHTa OT 06Iero Yncaa KuTeaei 06AacTn), oYt
ILITH THICSY TATap, OOAE€ THICSIM TAAKMKOB 1 bosee ThICTIM Y30EKOBS, a TAKIKE IPEACTABM-
TEAU APYTUX HAPOAOB. DTU AAHHBIE IIO3BOASIIOT IIOAYIUTD XOTSI M IIPUOAUUTEABHOE, HO TIPeA-
CTaBACHME O TOM, YTO HACEACHWME KaK PEIMOHA, TAK M ropoAa SIpocAaBAsl mpenmyIyecTBeH-
HO He SIBASIETCSI MYCYABMAHCKUM. BMmecTe ¢ Tem mycyabmaHe, B 9aCTHOCTM TATAPHI, SIBASTOTCST
MUCTOPUIECKMUM HaceaeHMem pernoHa. O CAYKMABIX TaTapax Ha TEPPUTOPUM COBPEMEHHOM
Spocaasckoii obaactn nssectHo ¢ XV Bexa (Yeprosckas, 2018).

B Hacrosmgee Bpems B fIpocaaBae AeTiCTByeT oaHA MedeTs, mocTpoerHas emge B 1910 roay
(Yepuoscxast, 2010). SIpocaasekas cobopHast medeTb OTHOCUTCS K LleHTpasnsoBanHOM pean-
IMO3HOV opranmsagun AyXOBHOTO YIIpaBA€HMs MyCyAbMaH SIpocaaBckort obaacTu, KOTOpas
accoummposana ¢ AyXOBHBIM yIrpaBaeHMeM mycyabma Poccnrickoit Qeaepanun (Aasee AYM
P®), Bosraasasemsim Pasnaem [avinyTansom’.

Ha carire cobopron medern SIpocaasast 6b1a pasmereH TekCT XyTObI (IIPOIIOBEAN), B KOTOPO
VIMaMbI ITPU3bIBAIOT ITPUXOIKAH-IOPUCTOB ITIOMOTIaThb CBOMM 6p3Tb}IM II0 BEpE — B KAYCCTBE CAAAKN
(6A211" OTBOleTeAI)HOCTVl) OKa3bIBATbh ITPABOBYIO ITOMOIUb 7 KOHCYABTALIMN. «Harreii meuetn ke
AABHO HYJKEH TaKoM 0pnCT, KOTOprT;l Ha O6LgeCTBeHHbIX HadJaAaX IICPMOAMICCKNM OKA3BIBAA
6b1 TIOAACPIKKY HaIlMM  MYCYAbMAaHAM. B HacTosamjee Bpems CYIJECTBYIOT BOIIPOCHI, OTBETUTD
Ha KOTOpbIC 6e3 IOPT/IAM‘{GCKOTZ TIOAACPIKKM I(paﬂHe caoskHO. M Ha aTOM OBI MT/lH6ape HaMm C BaMHn
COO6LgaAV1 OTBETDI HA CAOJKHBIC FOPUANMICCKIME BOIIPOCHL HOTOMY 4TO HaC B TOPOAEC TBICSTIN, a ITpaBa
CBOM 3HAKOT TOABKO eanHMuby (SIpocaasas, 16 asrycra 2013 roaa)®. Aara nybamnkagum mpomnose-
Al M €€ TEKCT IIO3BOASIOT PACCMATPUBATDL €€ B KAYCCTBE CBOGO6P33HOI‘O OTBE€TA Ha OAO6PCHT/16
B BepxoBHom Cypae PO sampera Ha HOLIeHME TOAOBHBIX YOOPOB, B TOM YMCAE M XMASKAOOB, B IIIKO-
3. Slpocaasckas obaacts B yndpax: opuymassHoe mspanne, 2019 roa. Teppuropuaasueiii opran GepepasbHOT CAYKODBI rocy-

AAPCTBEHHOM CTATUCTUKY 1O SIpocaasckoit obaacTu. Peskum goctymna: http://surlli/jasz (aata obpamenms: 12.01.2021).

4. Beepocemrickas nepermcn Haceaenmst 2010 roaa. SIpocaascxas obaacts. Pexxum yocryma: https:/ /yar.gks.ru/folder/39215
(aara obpawennst: 12.01.2021).

5. IlompITKa OLEHUTD YMCACHHOCTh MycyabmaH B Poccum mpearrpumsta B cratbe (3opum, 2016). B yrasamnoi nybankagmum
TAKIKE UCIIOAB3YETCST TPUOAT3UTEABHAST OLJEHKA Ha OCHOBE AAHHBIX O UMCACHHOCT AIOAEH, IPUIMCASIOINX cebst K Tem
VA IHBIM HAPOAAM, «TPAAULMOHHO UCTIOBEAYIOLUM HCAAM>.

6. Beepoceniickas nepermcs Haceaerns 2010 roaa. SIpocaasckas obaacts. Pesxum pocryma: https:/ /yar.gks.ru/folder/39215
(aara obpamennst: 12.01.2021).

7. AyxoBHoe yrpaBaeHne mycyabma Spocaasckoit obaactu (SIpocaaseknii myxracubar). AyXoBHOE yIIpaBACHME MYCYABMAH
Pocceuvickoit Qepepaynn. Pesxum pocryma: http://dumrfru/common/org/8148 (sara obparyenns: 12.01.2021).

8. Ilapuar man 3akonopareasctso Pocemiickoin Oeaepaymun? Texer marananON nponosean Ha caiite AYM SIpocaasckort
ob6aactn (2013). Pesxum pocryna: https://islamyar.ru/shariat-ili-zakonodatel stvo-rossiyskoy-federatsiihtm (aara 06-
pawenns: 08.12.2018).
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Aax CraBponoasckoro kpast’. «Korsa-To He Tak AABHO, IO IIPUMEPY COCEAHMX cTpaH EBporsy, Gb1a
BHECEH 3aITpeT Ha HOIIEHME XMAKAOOB B IIKOAaX Poccmu, 9TO BCTPSAXHYAO MYCYABMAHCKYIO YMMY
II0 BCEMY MUPY», — OTMEYALTCSI B TEKCTE IIPOIIOBEA.

YT0 KacaeTcs IPABOBOVL IIOMOILM, TO B CAMOT MEYETH €CTh Homepa TeAaepOHOB IIPUXOSKAH-
IOPUCTOB, KOTOPbIe DECIIAATHO KOHCYABTMUPYIOT APYIMX mpuxoskad. B cenrsbpe 2018 ropa
MHE YAQAOCH IIOTOBOPUTD C OAHUM W3 IOPUCTOB, Yell TeaepOH IIPEAAAraiOT IIPUXOKAHAM
B MedeTH. [IOMMMO KOHCYABTALMI AASI IPUXOJKAH MEYeTH, MOV COOECeAHMK 3aHMMAACS
TaKoKe GECIAATHOM IOPUAMIECKON IIOMOIIBIO AASI BCEX SKUTEAET IOPOAd, OPraHM3OBAHHOWM
TOPOACKMMIU BAACTAMI. FOPUCT BBIACASIET AASI KOHCYABTALIMIA B M3PUM OAUH ACHD B HEACAIO,
gerBepr. Ha a™m KoHCyABTagmm Takske MOTYT IIONACTb IIPUXOKAHE MEYeTH, 3aIMCABLINCH
3apaHee B COOTBETCTBUM C YCTAHOBACHHON M3PUEN IIPOLEAYPOTL.

I'lo ero CAOBaM, 3a KOHCyAI)TaI;TAeTZ "3 ME€YCTU O6paHJaIOTC§I PpasHbIC AIOAM! KAK I'PAKAAHE
POCCVHA, TaK M HCTPpasKAaHe. Or sroro Janje BCETO M 3aBUCUT KPYT FOPUAMICCKIMX BOITPOCOB.

«[Tpuxoxane — onu pasnovte. Ecmo zpaxxdarne, ecmo nezpaxdare. Ecmv obpasobarmvie, ecnmo
neobpasoBanmvie. Bom s moxe npuxoxanun. Craxumu npobremamu s cmarkubaioco? <..>
Te, k020 1 KoHCYALIMUPYTO... DO Mmozym Gvimb Bonpocor muzpayuu. Kmo-mo xouem noyuumo,
Hanpumep, 6ud na xumeavcmbo, xkmo-mo — Gpemennoe npoxubarnue. Bom. Xouem 6 amom
Hanpabrenuu noAyuumo Koucyrwmayuro. Bobarom, wanpumep, npobremot HedGuxumocmu.
Hanpumep, weroBex, xomopoiil daxe muzpanm, xaxoe-mo 6pems npoxur, paboman, umeem
onpedereHHbie, CKAXKEM, HAKONACHUS, UHOCIIPAHHDIM ZPAXOAHAM He 3anpeuyaeimcs e Umenn
nedBuxumocnmo. Bom 6 amom Bonpoce 6viBarom... BviBarom, nanpumep, 6onpocor yempoticmba
demett 6 wixory, demckuil cad. boiBarom Bonpocot, cBazarmvie ¢ MeuyUNHOUL...», — TIOSICHUA IOPUCT.

Tarcoke BCTpeyaroTCs BOIPOCHL M3 cPepbl CEMEMHOro IpaBa, TaKWe KaK 3aKAIOYeHue
U pacTop>KeHue Opaka; BOIIPOCHI TPYAOBOIO IIpaBa: OPOPMACHWME TPYAOBBIX OTHOIIEHWMTA, IIPaBa
PabOTHVKOB Ha KOMITCHCALUN B CAYYAE ITPOM3BOACTBEHHBIX TPABM. B TO Ske Bpemst IOpuCT OTMETHA,
YTO Ha €TO IIAMATH He OBIAO BOITPOCOB, CBA3AHHBIX C 0QOPMAECHNMEM AOTOBOPHBIX AV HACACACTBEHHBIX
OTHOIIIEHWMV1 OAHOBPEMEHHO B COOTBETCTBUM ¥ C POCCUVICKMM ITPABOM, U C IIIAPUATOM.

IOpucr ormeTna, 4TO BO MHOTHMX CAYYASIX HEAOCTATOYHO IIPOKOHCYABTUPOBATD, ITPUXOAUTCS
[IOMOTATh C COCTABACHMEM AOKYMEHTOB, a MHOTAQ COITPOBOJKAATBH AIOACH ITpM oOparjeHmmn
B T€ MAW MHBIE WMHCTAaHUUWM W yYpeskAeHuA. [Ipu aTom, IO €r0 MHEHMIO, AAS HEKOTOPBIX
IPUXOKAH ITPOOAEMOI MOSKET CTATh ITAOXO€ 3HAHME SI3BIKA M HEIIOHMMAHWME TOIO, KyAd
7 ITO KAKOMY BOITPOCY MOXKHO ObpaTuthest. Takske mpobOAeMOTl AASI HEKOTOPBIX IIPUXOXKAH
MEYEeTW SABASETCSA OTCYTCTBUE CPEACTB Ha IIAATHBIE IOPUAMYECKME KOHCYABTALUU MAWU YCAYTU
aABOKATOB. [ Ipu 3TOM IOPUCTY HEM3BECTHBI CAYYaH, YTOOBI MEUETh COOMPAAA ITOSKEPTBOBAHAS
Ha OIIAATY IOPUAMYECKUX YCAYT AAS ITPUXOSKAH.

KOMMeHTleyﬂ IIPOIIOBEAD C IIPMU3BIBOM K IPUXOSKAHAM-IOPUCTAM OKA3BIBATH ITPABOBYIO
IIoMomJb APYIMM IIPUXOJKaAHAM, MO CO6€C€AHT/1K OTMETNMA, Y9TO § MMama MEYeTU €CThb
IOPpUANICCKOE O6p330BaHTAe " OH B CBOMX IITPOIOBCASIX I'PAMOTHO M aKKyPATHO oObsICcHsIET
IIPaBOBBIC BOIITPOCHL.

Ipubareuenue ropucmob na npodeccuorarvroii ocnoBe 6 Kocmpome

B BochbMMAECSITH KMAOMETPAX Ha CeBEPO-BOCTOK OT SpocAaBAsl, BHM3 1O TeUYeHMIO Boarn,
pacroaoskeHa Kocrpoma — obaacrrom gentp Kocrpomcexoit obaactn. Ha Hagaao 2020 roaa

9. BepXOBHBIi CyA 3aIPETUA XMAKAGBI B CTABPOIIOABCKMX IIKOAAX. Peskmum poctyma: https://rg.ru/2013/07/10/pravo-site.
html (sara o6pamgenns: 12.01.2021).
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B KocTpome nposkmsaso mourn 277 Thicsd JKuTeAet, a Bo Beert obaacti — 9yTh 6oaee 633 Toi-
cstall. Tak ke, Kax u B SIpocaasckoii obaactn, coraacuo nepermcn 2010 ropa, 6oaee 90% Ha-
ceaeHMsl B rpade «HAMOHAABHOCTR» yKasaan cebs pycckumnll, Goaee ABYX THICSY IEAOBEK
Has3Baan cebs tatapamn (MeHee IOAOBMHBI IIPOLJEHTA OT BCETO HAceAeHMsI), boaee THICSIN
4eAOBeK — azepbarAsKaHaMM.

B Koctpome, kak u B SIpocaaBae, ACTAICTBYeT OAHA MEUETDh, OTHOCSIIIASICA K LIEHTPAAU3OBAH-
HOVL PEAMTMO3HOM opranusaymn AyxosHoe ympaBaeHne mycyabman Kocrpomckori obaactn,
taoke Bxopsigert B AYM PO Mycyasmanckas obmgnna s Kocrpome ocuosana B XVII sexe
CAYSKMABIMI TATAPAMMY, IIEPECEAMUBIIIMMIUCS B ITU MeCTa C TEPPUTOPUN COBPeMeHHOT Spoc-
aasckoii obaact (Mypenun, 2015). C Hauara ABYXTBICSYHBIX TOAOB B TOPOAE HAYAAOCH CTPO-
MUTEABCTBO HOBOW ABYX3TA’KHOM MEYeTHU. DTO CTPOUTEABCTBO PACTAHYAOCH bOAeE YeM Ha ITOA-
TOpa AecsaTKa AeT. MedeTs 6p1aa odmynasbHO OTKpbITa TOABKO B Mae 2017 ropa®”. Bo spems
OoAeBOV aKcIreAnni B arrpeae 2019 roaa cCOTPyAHMK MedeTn COOOIMA HAM, UTO IIPU MEICTHU
©CTb BOCKPECHAs IIIKOAQ, KYPChI apabCKOro M TaTAPCKOTO SI3BIKOB. [Ipn aTom apmmuMCTpa-
LS MEUeTH XOTeAd OBl PACIIMPUTD UHPPACTPYKTYPY, CO3AAB AMLETL, CIIOPT3aA, MEAMLIMHCKII
LJeHT], XaASIAbHBIE MATa3UHBI U ACTCKUE LJeHTPBL

Kax n B fIpocaasae, B KocTpomckoil medeTn Tak>Kke 03a00YEHBI BOIIPOCAMU IIPABOBOM
IOMOIM AASI IPUXOSKAH. [1pu 3TOM ITpaBOBast KOHCYABTALIMS B MEUETH OPTaHM30BAHA CO-
BepIIeHHO MHBIM 0bpasom. B 2018-2019 roaax medeTbio peaAm3OBBIBAACS IIPOEKT 110 AAAII-
TaMUy MUTPAHTOB, IIOAYYIMBIINMI HA KOHKYPCHOV OCHOBE (pMHAHCHPOBAHME M3 0O6AACTHOTO
OropskeTa'™. ApanTanms MUrPaHTOB B YACTHOCTM IIPEATIOAATAAA IOPUAMIECKME KOHCYABTALIN,
AASL IPOBEACHMSI KOTOPBIX B IIPOEKT OBIAM HAHATHL IOPUCTBL [1pm 3TOM OHM OTOMpaAmCh
Ha OCHOBE ITPOdECCUOHAABHBIX KauecTs bes yueTa Bepoucmosepanms. [1o caoam coTpysHm-
Ka MEYeTH, IOPUAUICCKOT ITOMOIBIO IOAB3YIOTCSI PA3HBIC AIOAM, B TOM UMUCAE ITPUEXABIINEC
n3 Tapsxmuxncrana u Typuun, cTyaeHTs 1 paboTaromue B chepax CTPOUTEABCTBA MAU TOP-
roBAu. VAAIOCTPUPYSI BaSKHOCTb AAANTALMUM MUIPAHTOB, COTPYAHUK MEUeTH PaccKasa
MUCTOPHUIO O MOAOAOM MYKUMHE 13 TaASKMKMCTaHA, KOTOPHIV YCIEIIHO COLMAAUZUPOBAAC
B KocTpome, paboraer 6apbepom m mmperosaeT OOeBbIe MCKYCCTBA B OAHOM 13 CIIOPTUBHBIX
KAYOOB ropoaa.

ITommumo medeTn, IpaBOBYIO KOHCYABTAMIO MycyAbMaHe KocTpOMBI MOTyT ITOAYYIMUTD
n B MlcAaMCKOM KYABTYPHOM LJeHTpe obaacTu. B aToll HeKxommepyecKoll OpraHmM3aluu
AQIOT IIPABOBBIE KOHCYABTAMWM B OCHOBHOM AASI AIOA€Y1 C MUI'PAlJMOHHBIM OIIBITOM.
CoTpyAHnIa LeHTpa, HEMOCPEACTBEHHO 3aHMMAIOINAsCsA KOHCYABTAUWMel, IIOSICHUAA,
9YTO CaAMBIM PACIPOCTPAHEHHBIM SIBASIETCS 3aIIPOC HA IIEPEBOA AOKYMEHTOB. [Ipm atom
B JEHTPE IIOMOTAIOT HE TOABKO II€PEBECTM AOKYMEHTBI Ha PYCCKMM SI3BIK, HO TaK’Ke
1 6eCIIAATHO KOHCYABTUPVIOT O HEODOXOAMMOM KOMIIAEKTE AOKYMEHTOB, IIOMOTAIOT
paciieyaTaTb HY’KHBIE AOKYMEHTBI WM CA€AaTh Kommn. Kpome mepeBopoB, B EHTpe
BO BPeMSI KOHCYABTAUWMI Pa3bIACHSIIOT IIOAOKEHMSI POCCHUICKOTO 33aKOHOAATEAbCTBA,

10. Kocrpomekas obaacts B yudpax. Kpatkuii cratnernaeckmit c6opamnx (2020). Pesxum aocryma: https://clck.ru/SAYL9
(aara obpamenns: 12.01.2021).

11. Beepocenmiickas mepermcs Haceaenns 2010 r. Kocrpomckas obaacts. Pesxum pocryma: https://kostroma.gks.ru/
folder/30818 (sara obpamgenns: 12.01.2021).

12. Mycyabmanckas obmgnuaa Kocrpomekoit obaactin. AyxoBHoe yrpaBaeHne mycyabmad Poceniickort Oepepagun. Peskium
aocryna: http://dumrfru/regions/44/interview/6707 (para obpamenns: 12.01.2021).

13. B KocTpome OTKpBIAM MEMOPMAABHYIO MedeTb. Peskmm pocryma: https://rg.ru/2017/05/05 /reg-cfo/v-kostrome-
otkryli-memorialnuiu-mechet.html (aara o6pamerms: 12.01.2021).

14. Craan nssectnbt mobeantean 06AacTHOTO KOHKYPca rpanTos. Pesxum pocrymna: https://klnews.ru/news/economy/na-
16-proektov-kostromichey-dadut-dengi-iz-oblastnoy-kazny/ (aara obpamgerms: 12.01.2021).
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HAIIPUMEP II0 BOIIpOcam OpayHO-CEMEVHBIX OTHOIICHWUM, OQPOPMACHMUIO TOPrOBBIX
TOYEK W 3€MEABHBIX YYaCTKOB, HO B IIEPBYIO OYEPEAb — IIO BOIPOCAM MWIPALMOHHOTO
7 PErUCTPaUOHHOTO yIeTa.

CorpyaHuna LeHTpa HOsICHMAA, 4TO OHM B3ammoaeiictsyior ¢ YOMC: «Hac YOMC
cobupaem u obpawaem Hawe GHumarue, 4mo OanHds CIManivs YKeCmouaemcs u Mot QOAXKHDbL
doBecmu do cBederusa muzparinob».

Ilo MHEHMIO COTPYAHMIBI LJEHTPA, ¥ MEUYETH OOABIIE BO3MOMKHOCTEW AAS IIPABOBOTO
IPOCBENJEHNS, TAK KaK BIEHTPE BO3MOSKHBI TOABKO WHAUBMAYAABHBIE KOHCYABTAIM,
a B MEYETU MOTYT CACAATh OOBABACHWME VAWM IIPOYECTH ACKIMIO IOCAE ILITHUYHOW MOAMUTBBI
n mporrosean. Hama cobecepnnna nopdepkmpasa 3HAYEHME ITOAOOHOTO IIPOCBENJEHNS TEM,
YTO TEKCTHI 3aKOHOB W IOPUAMYECKME TEPMUHBI MOTYT OBITh HEIOHSATHBI AAS AFOACTL AdsKe
C XOpOIIMM 3HAHUEM PYCCKOTO SI3bIKA.

KoncyapTanmm B KyABTYPHOM LEHTPE M B MEUETH PabOTAIOT B CXOXKEM HAIIPABACHMMU
[apaAAEABHO, HO He KOHKYPUPYIOT APYT ¢ Apyrom. «Ecau ueaoBex myda obpamumcs, snavum
xopowo. oryuum on xaxyno-mo [nomousp — Ipmum. aBTOpaj, a ecau kaxoti-mo wearobex myda
He notidem, a npudem x wam — noxaryiicma. Kax zo6opumecs, xax bapmo z06opura, npodeccuu
pasmvie Baxrot. Y uem 6orvwue 6ydem yenmpoB, mem, s dymaro, Ayuue 6ydem», — NOSICHUA
COTpyAHMIA TJEHTPA, TAKIKE OTMETWUB 6oap1IOi1 00BEM KOHCYAI)TQ.UT/HZ, OKa3bIBAEMBIX B €€
Opranmsaigmnmn.

Taxk 5ke, Kak 1 B KOCTPOMCKOT MedeTH, B VcAAMCKOM KYABTYPHOM LJEHTPe KOHCYABTALIUN
10 BOIIPOCAM ~ POCCUFCKOTO IIpaBa IIPOBOAST CIELJMAAMUCTBL HE TOABKO ~MYCYABMAHE,
HO " IIPEACTABUTEAU APYTUX PEAMUINMI, HAHAThIe Ha IIPOPECCHOHAABHON OCHOBe. Kpome TOTO,
B CAyYae HEOOXOAMMOCTM COTPYAHMKM LIEHTPA MOTYT 00paTnThes K apBokaty. Cpean mpo-
9ero, aABOKAT, IIOMMUMO PYCCKOTO SI3BIKA, SIBASICTCSI HOCUTEAEM U APYTHUX SI3BIKOB, HA KOTOPBIX
MOTYT OOpaTUTBCsI 3a KOHCYABTALJMET, 9TO, ITO CAOBAM COTPYAHMIJBI LJEHTPa, OBIBAET OYCHDb
YAOOHO.

PE3YJILTATBI CPABHUTEJIBHOI'O AHAJIM3A

IVCAHHBIE CAYYaV MMEIOT Kak OOIyMe, TaK M OTAMUMTEAbHBIC 4epThL Bechma cxo-

SKVM SIBASIETCSI KOHTEKCT: OAM3KO pacroroskeHHble pernoss! Jentpaasnoit Poccun,

SKUTEAV KOTOPBIX IIPEMUMYIJECTBEHHO HE UCIIOBEAYET MCAAM, HO MyCYAbMAHE SIBASI-
IOTCSI UCTOPUYIECKOV 9acThio HaceaeHms. M B SIpocaasae, n B KocTpome ecTs TOABKO 110 OAHOV
0oUIMAABHOI MEUETH, KOTOPBIE SBASIFOTCS EHTPAABHBIMM IAEMEHTAMM MYCYABMAHCKOT MH-
$pacTpyKTypsI B ropoaax. B moAOGHBIX yCAOBMSIX MedeTr bepyT Ha cebs IMPOKIe COLUaAb-
Hble GYHKIMUM, B TOM IMUCAE U IO IIPEAOCTABACHUIO PA3AMIHBIX COLJMAABHBIX OAAr.

Kaxk BIpocaaBae, Tak mnBKocTpome MeueTn OKAa3BIBAIOT IPABOBBIE KOHCYABTALIMMU
M IIPABOBYIO IIOMOIYb IIpuxoskaHam. [ToAOOHBIE IPAKTUKNM ysKe BCTPEYAAUCh MHE BO BPEMsI
nccaepoBaumit B medeTssx Mockssr n Caukr-IlerepOypra. Tak, B opHOM 13 medeTert CaHKT-
ITeTepbypra B TeueHMEe HEKOTOPOIO BPEMEHM ITPOBOAMAMUCH IOPUAMIECKUE KOHCYABTALIMM
AASI TIPUXOSKAH — YACHAMW  OAHOV W3 IIPABO3AIJUTHBIX ~ OPraHM3anwii, paboTarorgert
C TpOOAEMAMM AIOACTI C MUTPALJMOHHBIM OIIBITOM. B MOCKBE 5Ke MHE BCTPEYAAMUCH CAYYAN, KOTA
B MEUETSIX ITPOBOAMAMUCH KOHCYABTALUM IIO TOMY, KaK YPEIyAUPOBATh TOT MAV MHOV BOIIPOC
OAHOBPEMEHHO B COOTBETCTBUM C POCCUIACKMM OPULIMAABHBIM ITPABOM 1 HOPMAaMM IIapuaTa.
BmecTe cTem [OpMAMYECKME KOHCYABTAUMM IIO BOIIPOCAM OQPUIUAABHOIO POCCUIICKOTO
IIpaBa B MEUETSIX HE SBASIFOTCS ITOBCEMECTHOM ITPAKTUKON: BO BPEMSI IIOACBBIX MCCACAOBAHMI
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B MeueTsx [BaHOBCKOW 00AacTH, B 9aCTHOCTHU B VIBaHOBO, HAIlIEl 3KCIICAUIIMOHHON TPYIIIIe
HE JAAAOCh OOHAPYKMUTb UEro-TO IMOAOOHOTO, XOTSI MEYeTh TaM TAKKe OPraHWM30BBIBAAA
SI3BIKOBBIE KYPCHI U T. A. TAK>KE HAM He BCTPEYAAVCH CAYYAV ITPABOBBIX KOHCYABTALIMI B MEIETSX
7 MOACABHBIX AOMAX B APYIUX ropopax Spocaasckont n KocTpomekoii obaacTeri, Hapumep
B PocToBe Beamxom, Peiomucke wmam [aamme, rae MBI IPOBOAMAM IIOAEBBIE WCCACAOBAHMASI

B 2018-2019 ropax.

SIBHOE OTAMYME ABYX CAYy4YaCB HpaBOBOTZ IToMomn B MEYETAIX ﬂpOCAaBAfI " KOCTPOMI)I
CBJA3aHO C q)OpMOTZ OKa3aHMA KOHCVAI)T&IJVHZ IIO BOIIpocam O(i)T/HJT/laAI)HOI‘O pOCCVlTZCKOI‘O
IIpasa. B ﬂpOCAaBAe MOJKHO H36AIOA21TI) BOAOHTCPCKYIO MOAECAD, KOTAQ ITPUXOZKAHE-FOPUCTDI
ACAIATCSI CBOEM 3KCH€pTT/13OI;1 C APYITMMU ITPUXOJKAHAMMN. B KOCTPOMG IIPpaBOBBIC KOHCYAbPTALIMN
IIOCTAaBACHDBI Ha HpO(l)eCCVlOHaAbHyIO OCHOBY, IIPUTAAIIAIOTCS BHCIITHUE HpO(l)eCCVlOHaAbeIG
KOHCYABTAHTDBI AAST pEAAM3alINM OIIPCACACHHOTI'O ITPOCKTA.

PasAnyHbBIE MOAEAT ITPABOBBIX KOHCYABTALIMV B MEUYETIX ACMOHCTPUPYIOT pasHooOpasue
BO BHYTPEHHET1 OPraHm3amu Pa0OTHI CAMMX MEUETE M MX B3AMMOAETACTBIM C IIPUXOKAHAMNU
Y MHBIMM YYIACTHUKAMM COLJMAABHOMN >KM3HM pernona. Curyangmsa B Kocrpome, rae medeTs
HAHMUMAET ITPOQECCHOHAABHBIX IOPWUCTOB, YYACTBYET B IPAHTOBBIX KOHKYPCaX ODOAaCTHOTO
IPaBUTEABCTBA, ACMOHCTPUPYET TOTOBHOCTH M CIIOCOOHOCTD MEYETV BOBACKATHCS B IIPOLJECCHI
C BBICOKOT CTeneHpio $popmaansagnn (IIOATOTOBKA AOKYMEHTAUMM U 3asBKW IIO IPABUAAM
IPAHTOBOTO KOHKYpca, cbop oTueTHOCTM M T. A.). Hamporms, curyagms s Sfpocaasae
AEMOHCTPUPYET MOAEAD MEHEE YETKMUX MEPAPXITA U IPAHNUI] MESKAY MEUETHIO 1 COODIJECTBOM.
B yaoBAeTBOpeHMM OTPEOHOCTET IIPUXOYKAH 3aAETICTBOBAHEI PECYPCHI CAMOTO COObIecTBa,
IIPY 3TOM ITOAOOHAS TOPU3OHTAABHAS MOAEAD CIIOCOOHA IIOBBIIATD YYBCTBO COIIPUYACTHOCTU
"1 COAMAQPHOCTM CPEAM IIPUXOKAH MEYETH.

IOPI/I,Z[I/I‘-IECKI/IE KOHCYJIbTALIY B MEYETU — AKTHMBU3M
MJIN BIOPOKPATU3ALINA?

ACCMOTPEB ABa CAyYas OPraHM3aUUM MEYETAMMU ITPABOBOM IIOMOIJM ITPUXOXKaHAM,

ornpobyem pasobparbcs B TOM, YTO MOTYT O3HAYATh YKAa3aHHbBIE IIPAKTUKMU W KaKue

TEHACHUUW OHW OTPa’KAIOT: ABASIOTCSA AU OHW CUMIITOMAaMM DIOpOKpaTM3aluu McAa-
Ma AMbO 3TO IPOSABACHWE CTAHOBACHWUS IPAKAAHCKOW MACHTMUYHOCTHM MYCYABMAHCKUX CO-
obmyecTs B coBpemeHHOM Poccun.

B cnay Toro, uto odpuymasbHOE POCCHUIICKOE IIPABO B BBICOKOMN CTeleHN GOPMAAM3OBAHO
" B KAYECTBE MCTOYHMKOB MMEET HOPMATUBHBIE ITPABOBBIE AKTbI, OHO OOABIIIE COOTBETCTBYET
AOTMKE BIOPOKPATUH, IeM, HAITPUMED, MCAAMCKAsI ITPaBOBast AOKTpUHA — Purx (CrokmsiiHeH,
2008). OdunymaspHOe POCCUIICKOE IPABO MPOLYE EAUMHOOOPA3HO MCTOAKOBBIBATE, OHO Olle-
PMPYET TeMn ke KATETOPUSIMH, 9TO Y MeYeTh KaK PEAUTMO3HAST OPIaHU3ALMSI, HAXOASIASICST
B ropucankgun Poccuiickonn Qepepaygmnn (<EOPUAMIECKOE AMLO», «IIpaBa M OOsS3aHHOCTI»
UT. A.). Baroil cBsS3M KOHCyABTAMM IIO BOIIPOCAM OQUUMAABHOIO POCCHUICKOTO IIpaBa
AASI MEUETeTl SIBASIFOTCSI OAHMM 73 IIPOSIBACHWMI IIEPEXOAA HA SI3BIK  «COBPEMEHHOTO
rocyaapersa» (Miiller & Steiner, 2018, p. 16) u, cA€AOBAaTEABHO, MOTYT PACCMATPUBATHCS
B Ka4eCTBe IIPOSIBACHNSI GIOPOKPATU3ALIMM MCAAMA.

BmecTe ¢ Tem 3Ta Ke IIPAKTUKA MOJKET PACCMATPUBATHCS M B KAYECTBE ITPOSIBACHMS
IPAKAAHCKOIO akTMBM3Ma. KoHcyapragmm 110 OQUUMAABHOMY IIPaBy — 3TO OAMH
M3 CITIOCOOOB TIOMYASIPMU3ALMIM IIPABA, IIOBBIIICHMUSI €rO0 AOCTYIIHOCTM W, KAK CACACTBUE,
IOBBIIICHNMST CTEIIEHN eT0 MOOMAM3AMM: YeM OOABIIIE AIOACT] 3HAIOT O TOM, KaK JCTPOCHO
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IIPaBO, IIOHMMAIOT €r0, TeM ¢ OOABIIEll BEPOSITHOCTHIO OHO MOSKET WMCIIOAB30BATHCS
AASI DELIeHMsI TeX WAMU MHBIX BOIIPOCOB IIOBCEAHEBHONM S>KM3HM. B cBOIO ouepeap,
mobmamzanms OQUUMAABHOTO IIpaBa — 3TO OAMH W3 MHCTPYMEHTOB OTCTAMBAHMS
7 AOCTMSKEHMSI MHTEPECOB COODIIECTBA M OTACABHBIX AULL.

Boaroii cBA3M mpeacTaBAsSeTCA, UYTO OKA3AHME MEYETHIO CEPBUCA, BTOM YUCAE
M KOHCYABTAMI IO OPUIMAABHOMY IIPaBy, MOSKET PacCMaTPUBATLCA ABOAKO: W Kak
GropoxpaTmsanms, M Kak IPOSIBACHME I'PAKAAHCKOTO akTMBu3Ma. C OAHOVI CTOPOHBI, cep-
BUC — 3TO OAMH U3 IAEMEHTOB COBPEMEHHOV DIOpOKpaTHH, MeUeThb Bce boAee ImpeBpaIyaeTcst
B CBOEOOPasHBIl MHOTOQYHKLMOHAABHEIN LJEHTP, bepeT Ha cebs PYHKUMUM II0 IPABOBOMY
IIPOCBEIYEHMIO, TPaBoBoi Tomorgu. C APpyrovi CTOPOHbI, TPEAOCTABACHME CEPBUCA — ITO Iy Th
YKpemaeHus coobIjecTsa 1 crrocob pacpepeseHus pecypca BHYTPU HEro.

[TpakTnka  KOHCyABTAMI 110 OPUIMAABHOMY  IIPaBy B MEYETSIX  HAXOAMUTCS
HA IIePECeYeHUM ABYX AOIMK: AOTMKM OIOPOKpaTM3aUUM MedYeTU W AOTMKM AKTWUBU3MA.
ITpn aTOM OAHA AOTMKA COBEPIIEHHO HE MCKAIOYAET Apyryio. HampoTus, nmpeacrasasiercs,
9TO  BO3HMKHOBEHWME IPAKTMUKM  IIPABOBBIX KOHCYABTAUMW B MEUETAX  MOJKET
CBUACTEABCTBOBATh O COINPSDKEHUWM TEHACHUWW  OIOPOKpaTU3alMM M CTAHOBACHWMS
I'PasKAAHCKOV MACHTUIHOCTH. TaK, IPOCTPAHCTBO Pa3BUTWS CEPBUCA IIPU MEUETIX BeChbmMa
BEAMKO, 3TO MOTYT OBITh COACCTBUE B IIOAYICHUWU AOCTYIA K MEAMIIMHCKOWM IIOMOIIH,
0obpasoBaTeAbHBIE VCAYTM W T. A. BmecTe c¢Tem IIpaBOBBIe KOHCYABTALUWU SIBASIOTCS
creUPpmUIeCKMUM CEPBUCOM, KOTOPBIN OTPasKaeT 3aIIpoC COOOIJecTBa Ha 3HAHME CBOUX ITPaB
n obs3aHHOCTEM. B TO >Ke Bpems CTaHOBAGHWME I'PASKAAHCKON MACHTUUIHOCTHU MYCYADMAH
BHE AOTMKM OIOPOKPATM3aLMMU UCAAMA TUIIOTETUICCKIU MOSKET MPUHUMATD UHbBIE GOPMBI,
OTAMYHBIE OT CEPBMUCA, IPEAOCTABASIEMOTO MEUETHIO.

[TpeobrapaHme  Ka>KAOM W3 TEHAGHUMI,  OOpOKpaTM3aluW  MAWU CTAHOBACHWS
TPasKAAHCKOW MACHTUYHOCTH, MOSKET OTPasKaThCs HA TOM, B KaKO Gpopme IopuandIecKue
KOHCYABTAUMMU OYAYT OCYIJECTBAATBCSA B MedeTH. TaK, moaeAb BSIpocaaBae Taroreer
K aKTUBU3MY Y IPAKAIHCKOMMACHTUIHOCTM: KOHCYABTALIMM OKA3bIBAIOTCSIHA BOAOHTEPCKOM
OCHOBE, B IIPONOBEASIX TPAHCAMPYETCSI MOTUBUPYIOIJAS MAES O TOM, YTO Ba’KHO 3HATD
IIpaBO, BYaCTHOCTW CBOM IIpaBa, 4YTOOBI WX oTcTamBaTh. Kpome Toro, mobmamsanms
IIPOLJECCOB CTAHOBAEHWUS TPA’KAAHCKOM WAEHTUYHOCTM IIPUXOKAH MEUYETH MOKET
VIMETb W IIPOTECTHBIV XapaKTep, YTO OTPa’kaeT OILJYIJEeHMEe YIA3BACHHOCTU COOCTBEHHBIX
VIHTEPEeCOB, HAIIPUMEP U3-3a 3aIIPeTa Ha HOILIEHMEe TOAOBHBIX YOOPOB B IIIKOAaX HEKOTOPBIX
PETMOHOB cTpaHbI”. BmecTe ¢ TeM SIPOCAABCKAS MOAEAD OKA3aHMSI IIPABOBBIX KOHCYABTALIMI
AASL IPUXOPKAH MedYeTH He AMIIeHa W 4ePT OIOpOKpaTmm. DTO IPOSABAACTCS, HAIPUMED,
B PETYASPHOCTU M CUCTEMHOCTM ITPABOBBIX KOHCYABTALJUI: HEKOTOPBIE IOPUCTHI BBIACASIIOT
CHEYMAABHBIV ACHD AASI KOHCYABTAUM U T. A.

Curyagns B KocTrpome kaskercss Ooasee  SIPKOM  MAAIOCTpayuei — IIPOSIBACHMIA
GropoxpaTnzagmun: IOPUCTBI AAST KOHCYABTALMI HAHSTHI HA IIPOQECCUOHAABHON OCHOBE, OHMU
He CBSI3aHBI C COOOIJECTBOM IIPMUXOKAH MHAYE KAK Yepe3 MedeThb, a CAMM KOHCYABTALIMN
0pOPMAECHBIB KAYECTBE IIPOEKTAC OTIETHOCTHIO, 00513aTeABCTBAMM U ITPOUET POPMAAU3ALIUETL.
Kpome TOro, ¢muaHCHMpOBaHME HA IPOEKT IIOAYICHO OT FOCYAAPCTBA HA PEaAM3aLIUIO
ITPU3HAHHBIX TOCYAAPCTBOM IIPUEMACMBIMN IJeAeTl. Tem He MeHee 3TOT Ipumep TAKIKE MOYKHO
paccmaTpmBarh KakK IIPOSIBACHUE CTAHOBACHWMS IPAXKAAHCKOTO AKTUBU3MA, BEAb B KOHEIHOM
uTOore peasmsanus 3toro GpOPMaAM30BAHHOIO IIPOEKTA HALJeACHA Ha YKPeNAeHue coobuye-

15. TToapobHee ¢ ncTopueri BOIpoca MOKHO O3HAKOMUTBCS B cTaThe Aysoposoit u Mapxkosoii (2019).
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CTBa U YAOBACTBOPEHME IMOTPeOHOCTEe! ero YAeHOB. Takske depes camy IPaHTOBYIO 3asIBKY
M IIPOEKT MEYeTH aPTUKYAUPYIOTCS IIPOOAEMBI AOKAABHOTO MYCYABMAHCKOTO COOOIjecTsa —
IIPOOAEMBI C MHTETPALUeV] AASI AIOACTL C MUTPALJMOHHBIM OIIBITOM, IIOTPEOHOCTD B IIPABOBOM
IIOMOIIU M T. A.

Taxmm 06pasom, MOIKHO 3aKAIOUNUTD, YTO OPTAHM3ALM MEUETSIMI IIPABOBBIX KOHCYABTALIMI
OAHOBPEMEHHO SABASETCS IPOSIBACHUEM KAK OIOPOKPATM3ALMM UCAAMA, TAK W CTAHOBACHWAS
TPASKAAHCKOW WMAEHTMYHOCTU MYCYABMAH B YCAOBMAX coBpemeHHoV Poccun. ITpn sTom
HEPa3PENINMMOTO IPOTUBOPEUMS MEKAY ABYMs YKA3aHHBIMU AOTMKAMM HE CYHJECTBYET.
BmecTe ¢ Tem ITpaBoBbIe KOHCYABTAIUM B MEUETSX MOTYT MAAIOCTPUPOBATH M MHBIE TEHACHLIMM,
Hanpumep, dopmupopanme medeTsammn copoca Ha TPUMEHEHME WUCAAMCKOTO 3HAHMU
B OoAee IIMPOKMUX chepax NOBCEAHEBHON JKM3HW. DTUM MOTYT OBITH OOBACHEHBI IPAKTUKU
KOMOVHWMPOBAHHBIX KOHCYABTALIMIl HA OCHOBE KAaK OPUIMUAABHOTO POCCHIACKOTO IIPaBa, TaK
M MICAAMCKOTA ITPABOBOTA AOKTPUHBI (ITOAODHBIE CIOKETHI AOBOAUAOCH HAOAIOAATD, HAITPUMED,
B HEKOTOPHIX MedeTsax Mockssr). Takue KOMOMHMPOBAHHBIE KOHCYABTALIMN HE IIPOTUBOPEYAT
1 AOTMKE IIPABOBOTO IAIOPAAM3MA, TO €CTh CUTYaMUAM, KOTAA B PAMKAX OAHOTO COLMAABHOTO
IPOCTPAHCTBA ACPICTBYET IAPAAACABHO HECKOABKO HOPMATMBHBIX (IIPABOBBIX) CHUCTEM
(Aasapes, 2018). He meHbIIMI MHTEPEC IPEACTABASIOT MOTHUBbI, KOTOPBIMIM PYKOBOACTBYIOTCS
IPUXOXKaHe, OOpaIyasICh 3a IPABOBBIMYU KOHCYABTALMAMM B MEYETh. B IIPMBEACHHBIX BbIIIE
MHTEPBBIO OTMEYAAOCh, HAIPUMEP, YTO AAS KOTO-TO IPUBACKATEABHBIM MOJKET OBITH
OTCYTCTBUE S3BIKOBOrO Oapbepa. [MIIOTETHMYECKM MOXKHO IIPEAIIOAOKMUTH, YTO MEYEeTh
Y MYCYABMAH BBI3BIBAET AOIIOAHUTEABHOE AOBEPME, B Hee IIpoIje oOpaTUTHC U, B KOHEYHOM
CYeTe, YePE3 MEUETD AETYE IIOAYIMTD AOCTYII K IIPABOBOTA TOMOIIH. Tem He MeHee pasbiacHeHue
3TUX BOIPOCOB TPEOYET AOIIOAHUTEABHOTO MCCACAOBAHTAL
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B IIOMCKAX BOJIBIIIMHCTBA:
JEMOTI'PA®UNYECKAS DBOJIIOIIUA
MYCYJIbBMAHCKOM ITOJINTUYECKOM

m
UAEHTUYHOCTHU B BOCHUU Munosanosn
N T'EPIIETOBUHE mmmilos1982@gmail.com

B cmamve paccmampubaemca cbasv mexdy Jemozpadueri u pasbumuem
MYCYAMAHCKOU noAumuseckoti udenmuurocmu 6 bocnuu u Iepyezobune.
Irabroiit uccaredoBbamervcrkuit Gonpoc: 6 kaxoii cmenenu demozpadureckue
komnonernmot naceaenus bocnuu u Iepyezobunot (kax ecmecmBennote,
max u npocmparncmberrote) cPOPMUPOBArU YHUKANDHYIO NOAUMULECK) IO
udermuunocmo mycyroman,/6ocnutive6 no ommowenuo « npabocaal-
Hoim/cepbam u kamoruxam,/xopbamam? Bvira npednpunsma nonvimxa
UBYHUIND NOKA3AMEND HUCACHHOCIU HACEACHUS KAK 00BeKma noAumuue-
CKOTL KOHKYpeHyuu, 6 mom uucae obvsicHumy, kax modeau demozpaduue-
ckozo nobBedenus Bapvupyromcs 6 3a6ucumocmut 0m peasuzuo3HbvLX 2pynn
u oxasvibarom Jdarvretiutee CAUAHUE HA NOAUMUHECKYIO UOEHIMULHOCTD.
Mnoimu crobamu, pewv udem o mom, Kax pesyrvimamol nepenucet Ha-
cererus popmupobaru noaumuxy udernmuurocmu mycyrvman 6 bocruu
u IepyezoBune. Ocoboe Brumarue yderero keticy nepBozo npesudenma me-
3abucumott bocruu — Aruu Vizembezobuna — xax Gonrougerus noaumu-
©ecKoU UOEHMUHHOCIU MYCYADMAH.

VmBepxdasa, wmo demozpadua abraemca BakHvIM KOMNOHEHMOM pPa3-
Gumus noaumureckot. UeHMu4HOCmu, Mol npednorazaem, 4mo 0annas
paboma moxem Gvi36amv unmepec y yueroix uz 0pyzux HayuHovtx oorda-
cmetl, nockoAvky ona 0006abrsem MexOUCYUNAURAPHYIO nepcnekmuby
NOHUMAHUSL OMHOULEHULL MexDy Demozpadueri, peruzueti U NOAUMUKOLL.
Haxoney, danmnas cmamos paspabamoibaem OONOAHUMEADHYIO UCCAE-
doBamervckyro npozpammy, cocpedomouermyro na Cruaruu demozpaduu
HA NOAUMUKY, NOMUMO MeX, KOMOopble Usy4aromcs 6 pamxax noaumute-
cKkux uccaedobaruil.

HnroueBsble cnoBa: norumuueckas udeHmuuHocmy, ucaam, demozpa-
Pus, nepenuco nacerenus, Aaus VzembezoBux.

Vausepcurer Kopsuna B Bypanermre
Munrow MuroBarobux
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IN SEARCH OF THE MAJORITY:
THE DEMOGRAPHIC EVOLUTION

OF MUSLIM POLITICAL IDENTITY M“ova':'"i'vt;:
IN BOSNIA AND HERZEGOVINA ymmilos1982@gmail.com

DO http://dx.doi.org/10.24848 /islmlg.10.2.05

The study discusses the relationships between demography and the development of
Muslim political identity in Bosnia and Herzegovina (BE&H). The main question
that this paper aims to answer is: To what extent have the demographic components
of Bosnia and Herzegovina’s population (both natural and spatial movement)
framed the unique political identity of the Muslim/Bosniak population in relation
to Orthodox /Serbs and Catholics /Croats.

The paper seeks to examine the concept of population numbers as an object of political
competition, including how patterns of demographic bebavior vary between religious
groups and further impact political identity. Thus, the article
perceives the population census as an object of political struggle. Milos
Hence, by using the final results of the censuses, the study clarifies Milovanovic
the significance of population numbers in the construction of Corvinus University
the identity politics of Muslims in B&H. Furthermore, the paper of Budapest
argues for the significance of population statistics in constructing
of the political identity of religious groups in a multi-ethnic society, emphasizing that
demography holds important clues to the pattern of political behavior, and that specific
forms of demographic variations are correlated with distinguished political agendas.
Additionally, the study traces the political life andrise of the first president of independent
Bosnia—Alija Izetbegovic—as an embodiment of Muslims’ political identity.

Arguing that demography is an important component of the development of
political identity, the paper expects to stimulate interest from other scientific fields
as it adds to our understanding of relationships between demography, religion,
and politics. Finally, the study intends to open a supplementary research agenda
focusing on the effects of demography on politics, beyond those explored within the
limits of political studies.

Keywonrds: political identity, Islam, demography, census, Alija Izetbegovic.

under the rule of a state which had an Islamic mission: dawa.'Because Islam does
not recognize the nation in the European sense, it treated all the inhabitants of the
conquered areas according to their religious affiliation, as Muslims, Orthodox, and Roman

‘ >< ’ ith the Ottoman conquests in the fifteenth century, Bosnia and Herzegovina came

1. The term dawa means to urge people to follow the Islamic way of life
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Catholics. When national freedom movements emerged in the nineteenth century, the main
obstacle to Balkan Christians was local Muslim Slavs, who had converted to Islam during the
four centuries of Turkish rule. In essence, the conflict in B&H, where the concentration of
Muslims was the highest, was a religious war between people of the same origin (Jevti¢, 2008).
Arguably, the necessary precondition for conflict between Bosniaks/Muslim and Serbs was
the population density of the former. There are also Muslims in the Republic of Serbia in
Sandzak/Raska region, but they had never started any rebellion or conflict against the of-
ficial state (excepting during Nazi occupation) because of their lack of population strength.
The same was true for every minority population of the Balkans, regardless of religion. Spe-
cifically, because the fracture of community identity in B&H had occurred along the lines
of religious affiliation, historical events impeded any modern national idea among Muslims
(Jevti¢, 2008). Thus, Muslims developed their unique political identity through confronta-
tion with Slavic Christians. Moreover, they identified themselves with the Ottoman state,
which has also impeded bringing out their nationalism (Babuna, 2004).

After the collapse of Former Socialist Yugoslavia, every ethnic/confessional group had orga-
nized its political parties. Unavoidably, the division has transplanted to the party system of B&H,
subsequently leading to the new political reality in which the absolute majority of Serbs, Croats,
and Bosniaks—i.e., Orthodox, Roman Catholics, and Muslims—voted for their largely ethnic-re-
ligious positioned parties (Anti¢, 2019). Knowing that surviving in a democracy implies being
counted, and feeling as if what one thinks counts, and, ultimately, that decision-making is based
on the opinion of the majority (Asad, 2003), the size of religious groups is a relevant factor in
everyday politics. For the Muslim community, as for the other two ethnoreligious groups, the
establishment of democracy in the 1990s signaled the start of a race for achieving a majority on
the following censuses and elections, equally. As a result, the census became a tool in the hands
of politicians. Today, especially since the September 11 attacks in 2001, Muslim demography has
become an object of serious analysis, both public and scholarly, by interpreting their birth rates as
political problems. Inevitably, discourses about national populations under threat of being over-
taken by Muslims, from Camus'’s The Great Replacement to Yeor’s Eurabia, have emerged all over
Europe in recent decades and provided fertile ground for the replacement theorist. Meanwhile,
in Bosnia and Herzegovina, issues of ethnic demography have never lost their importance.

The present essay is organized as follows. After the introduction, it discusses the context
behind the relationship between political identity and demography, within which four cen-
tral notions crucial for the study are going to be further explained. In the third section, the
demography-political identity juncture in Bosnia and Herzegovina will be separated into
chronological phases, starting from the 1879 census to the latest one in 2013. Finally, the pa-
per is closed with short conclusions.

DEMOGRAPHY AND POLITICAL IDENTITY
ﬁ ccording to Goldstone, one of the major problems in the modern world is different

demographic patterns between religious groups within the state (Goldstone,

Kaufmann, and Toft, 2012). In this respect, the issue of political identity and
demography remains central in public debate in every multiethnic country. The question
is mainly related to the higher natural growth of the Muslim population, which raises the
problem of the representation of this confessional group over time, if the practice of “one
man, one vote” is applied.
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A political system that mirrors multi-confessional reality can be found in Lebanon: so-
called confessionalism, a form of consociation democracy, understood as “a system of govern-
ment that proportionally allocates political power among a country’s communities, whether
religious or ethnic, according to their percentage of the population” (United Nation Institute
of Peace, 2006). In a similar vein, in Bosnia and Herzegovina, where religion is the dividing
line of popular political identity (Ekme¢i¢, 2017), there were attempts to resolve this hetero-
geneity through a similar political model imposed during the Austro-Hungarian occupation
in 1910, and by USA and others in 1995.

Religious affiliation shapes political views by two mechanisms: 1) religious organizations
promote religious ideas correlated with political opinions and 2) religious groups encourage
individuals to link their religious beliefs and political standpoint (Schmidt& Miles, 2017).
Therefore, the most numerous religious group in a representative democracy potentially pos-
sesses the capability to control the political scene as well. Hence, studying the Muslim com-
munity in B&H, a country based on different denominations, especially after the collapse of
the one-party regime and the establishment of a multi-party democracy, is of great impor-
tance for investigating the crossroads of politics and religion.

First, to address four central concepts in this study:
Demography
Political Demography
Census
Political identity

Demography. According to the UN Multilingual Demographic Dictionary, “Demography
is the scientific study of human populations, primarily concerning their size, structure
and development” (Multilingual Demographic Dictionary, 2017). It considers changes in
population, natural movement (births and deaths), marriages and divorces, and all forms of
population migration. The subjects of demography are also the structures of the population
according to different characteristics, such as age and gender, economic activity, educational
level, nationality, religion, marital status, and so on. It explores and analyses the laws and
predictability in population changes under the influence of births, deaths, and mobility.
Eventually, demographic development is a synonym of a complex process of population
development that includes both natural and migratory population movements and
changes in all population structures, but also interaction with economic, social, biological,
psychological and other factors that directly or indirectly condition or steer the development
of the population in a particular way.

Political Demography. In a general sense, political demography can be defined as
the study of population composition and structure that are a cause or a consequence of
political activities (Goldstone, Kaufmann, & Toft, 2012; Weiner& Teitelbaum, 2001). It is
concerned with the political importance of population changes (ageing, migration, fertility,
etc.) and considers the political determinants of population change. The subject ranges from
modernization theory (Huntington, 2006), geopolitics (Huntington, 2011), ageing effects on
electoral results and party affiliation (Teixeira, 2008; Goerres, 2009), and many more fields.
Arguably, since demographic changes are one of the most predictable future trends, political
demography needs to be brought into the mainstream of political studies. Nevertheless,
the significance and possibility of contributing to a better understanding of politics are
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not yet affirmed by both demographers and those educated in political science (Weiner&
Teitelbaum, 2001), leaving uncharted territory between the established fields of demography
and political scholarship open for new research.

Census. A census is a statistical survey conducted once every ten years to collect data
on the various geographical, demographic, socioeconomic, and ethnic characteristics of
a population. The census units are persons, households, and dwellings, all to the lowest
territorial level, and it provides high-quality and internationally-comparable statistics,
which are extremely important for planning social and economic development. In arguing
that censuses today serve as a means of legitimizing state power (Loveman, 2014), the
present study recognizes that the census is strongly affected by political structures. Foucault
lucidly remarked how “population comes to be a subject, as well as an object of government”
(Foucault, 2009).

Political Identity. Identity shapes numerous viewpoints in one’s life. Gentry has
conceptualized identity as the narrative about who we are, and political identity as an internal
story of one’s political views (Gentry, 2018). Additionally, Fukuyama argues that identity
politics is a search for recognition from the outer world, and even perceives Islamism as a
quest for recognition (Fukuyama, 2018). Political identity is almost always incorporated with
a group affiliation and illustrates how membership in a particular group might signify specific
political views and perspectives. Thus, Islam has the power to determine the entire political
life of a group. It is “din wa dawla,” that is, it encompasses all aspects of human activity, both
religious and political (Popovié, 1990). Knowing that identity politics describes a political
approach wherein people of a particular religion (also race, class or other group) form
exclusive political movements, we approach demography as a framework for understanding
the political identity of Muslims in Bosnia and Herzegovina.

CHRONOLOGY OF MUSLIM POLITICAL IDENTITY
IN BosNniA AND HERZEGOVINA

he population estimate over a century and a half, from the 1879 census to 2013, serves as
a springboard for establishing a concept, on empirical evidence, about the correlation
between demography and the emergence of political identity. Pointing out the main
trends in the demographic development of Bosnia and Herzegovina, this research aims to
approximate the fundamental characteristics of interreligious demographic differentiation
in this area, which led to the construction of Bosniak/Muslim identity in its interaction with

the identities of both Serbs/Orthodox and Croats/Catholics.

Population trends have been characterized by fluctuations in the transition of demo-
graphic elements and their interaction with other components of social and physical systems
(Spasovska, 1995). Hence, by arranging demographic development into distinctive phases
defined through specific political-historical events, we will be able to study the evolution of
Muslim identity in Bosnia and Herzegovina.

Starting from the general laws of the population development, Spasovska identifies three
stages of demographic evolution of this area: the period between World War I and II; the pe-
riod from World War II to the 1960s; and the period from the 1960s to the 1990s (Spasovska,
1995). I intend to extend her analysis on both sides of time frame by adding the period from
1879 to World War I, and the period from the last census conducted in SFRY in 1991 to the
only one in independent B&H in 2013.
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Now I turn to a more detailed explanation, chronologically, of how the political identity
of Muslims in B&H has developed.

From 1879 to WWI. During the rule of Ottomans, the political identity of Bosnia was
split along the confessional lines due to the religious character of their rule, but it was fur-
ther encouraged by the Austro-Hungarian occupation from 1878 to 1918, and especially by
the election law from 1910. Therefore, starting this analysis from the first Austro-Hungarian
census conducted in 1879 seems like a reasonable option.

In B&H, Austria-Hungary conducted four censuses: 1879, 1885, 1895 and 1910.Accord-
ing to the 1879 census, across an area of 51,246 km? Bosnia and Herzegovina had 1,158,440
inhabitants. The censuses conducted in 1885 and 1895 recorded insignificant changes in
the ethnic structure of the total population. Eventually, the population grew to 1,898,044
inhabitants until 1910. Regarding ethnical structure (Table 1) the percentage of Orthodox
remained unchanged for thirty-one years (from 42.88% to 43.49%), while the percentage of
Muslims decreased by 6.48% (from 38.73% in 1879 to 32.25 in 1910).The decline in the par-
ticipation of Muslims in the total population of B&H was caused by emigration, instigated by
their hesitation to live in a state under laws not based on the Qur’an and Sharia, and a coun-
try that put them in second place, behind Catholics, and together with Orthodox Christians
(Rebac, 1925).

As one might expect, out-migration harmed the political identity of Muslims in B&H,
making their elites lethargic and uninterested in political actions. Nevertheless, a seemingly
insignificant event from 1899 changed the situation dramatically. In that year, Catholic nuns
kidnapped a young Muslim woman named Fata Omanovié, converted her to the Catholic
faith, and arranged her marriage to a Catholic man. Outraged by this action, Muslims de-
manded a reaction from the authorities, who replied that the real reason for this event was
the inadequate religious education of young Muslims (Rebac, 1925). This response enraged
the Muslim population, and from it grew a broader movement for the autonomy of religious
and religious-educational endowments and institutions. Finally, after ten years of negotia-
tions, in 1909 The Statute for the autonomous administration of Islamic religious and wagqyf-
maarif affairs in Bosnia and Herzegovina was approved. Rebac noted in 1925 how this statute
organized the Muslim community in B&H on a religious basis for the first time in their his-
tory; even during the rule of Turks they never had anything similar to this religious autonomy
(Rebac, 1925). As soon as they were allowed to direct issues of a dogmatic and material na-
ture, the need to emigrate ceased. In the end, the series of events from 1899 onwards greatly
influenced the state of mind and self-perception of Muslims. They now managed to derive
self-esteem from the religious group to which they belonged, which offered them security
and gave them a fresh passion for political engagement.

In 1910, party-religious segmentation in Bosnia and Herzegovina was further cemented
by the electoral engineering of the Austro-Hungarian administration. The Statute for Bosnia
and Herzegovina enacted the electoral order through which deputies to the Bosnian con-
vocation were to be elected from the dominant religious groups according to their share of
the total population (Simovic & Andric, 2019). Eventually, this model of national-religious
political segmentation has left long-lasting consequences for the party system.

Furthermore, after realizing that the new rulers did not intend to carry out far-reaching
land reforms and disband the serf system installed by the Turks, Muslims’ attitude towards the
annexation of Bosnia changed. 91.49% of landowners were Muslims, while peasants (serfs)
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73.92%0rthodox and 21.49% Catholic (Banjac, 1984), thus, making Muslims very interested
in maintaining the status quo as it had been under Ottoman rule. Consequently, although no
longer under the direct reign of the sultan, Muslims intended, at least in B&H, to preserve
their superiority and domination over the Christian part of the population and to freeze the
social relations established during Ottoman rule.

The Statute for Bosnia and Herzegovina of 1910 had a formative effect on the dominant
political identities, especially on the identity of Muslims in B&H. New election law marked
religious group numbers as a yardstick of political power. Moreover, events originating in this
period shaped the future political structure. Even today, one can identify their attraction for
the main political actors in Bosnia and Herzegovina.

From the beginning of WWI to the end of WWIL During World War [, Muslims across
Bosnia enthusiastically responded to the call for mobilization into the Austro-Hungarian
army. Furthermore, “the legendary Second Bosnian Regiment received more decorations for
bravery than any European regiment,” and “measured per capita, Bosnian Muslims lost more
people in the war than any other ethnic group in the Austro-Hungarian Empire” (Schindler,
2009, p.26). In those war years, somewhere on the battlefield in Italy, an Austro-Hungarian
soldier, Mustafa Izetbegovi¢, was wounded (and would remain a military invalid). Later, he
had a son, Alija Izetbegovié, the future first president of independent Bosnia and Herzegovina
(Fig. 1).

Analysis of the population
dynamics for the period 1914
to 1945 was based on censuses
conducted in 1921 and 1931
During the inter-census period,
the  population  increased
from 1,890,000 to 2,324,000
(Spasovska, 1995). The growth
of confessions was rapid and
even. The Orthodox population
rose from 829,000 to 1,028,000,
the Muslim from 588,000 to
718,000, and the Catholic from
444000 to 548,000. Such a
high birth rate supported out-
migration from Bosnia that

could not disrupt the numerical

relations between confessional Figure 1. Photograph of Alija Izetbegovié. Source: Politika,
groups (Spasovska, 1995). 14 August 2017, retrieved 28 August 2020,

The question of nationality bttp:/ /www.politika.rs/sr/clanak

was not asked on the first census

of the Kingdom of Serbs, Croats, and Slovenes on 31 January 1921, only the question of
mother tongue and religion, while ten years later (31 March 1931), together with the question
of mother tongue and religion, the question of nationality was asked for the first time
(Mrden, 2002). As a result of the proclaimed policy aimed at creating a Yugoslav nationality,
which should have overarched other nationalities, in 1929 the Kingdom of Serbs, Croats, and
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Slovenes was renamed the Kingdom of Yugoslavia, and in addition to Serbs, Croats, Slovenes,
Macedonians, and Montenegrins, Muslims were also classified as Yugoslavs by nationality
(Mrden, 2002).

Changes in both social and economic development in this period were very slow and did
not significantly contribute to the transformation of demographic development. Moreover,
it produced an extremely young population structure, with the share of the population aged
under nineteen years old at around 50% (Spasovska, 1995), which, according to the so-called
youth bulge theory (Huntington, 1991; Political Demography, 2012) is an unfavorable age
structure for the establishment of a stable political system.

Within the Kingdom of Yugoslavia, B&H was a central issue, an area in which Serbian and
Croat nationalism clashed. For demographic reasons, both sides needed to designate Bos-
nian Muslims as members of their national corps, with the aim to gain majority (Schindler,
2009). Therefore, both Belgrade and Zagreb “had become centres, but also antipodes of the
national, cultural and economic orientation of the new Muslim intelligentsia” (Kulenovi¢,
1940, p. 201). As result, Dr Mehmed Spaho, a young man and one of the first Muslim intel-
lectuals, who had received his doctorate in Vienna, came to the forefront of the new Muslim
political organizations in B&H: the new Yugoslav Muslim Organizations (Corovic, 1939). The
organization accepted the Yugoslav idea, which was the most adequate for Muslims and si-
multaneously allowed them not to declare themselves as Serbs or Croats.

In the newly-formed Kingdom of Yugoslavia, Muslims were particularly affected by the
fact that resolving the agrarian issue was on the agenda from the very beginning. As a result,
Muslims began to solidify their ranks, in a sense of religious attachment (Corovic, 1939).
Thus, Spaho put himself at the forefront of the movement to defend Muslim interests, while
never putting Muslims in conflict with the interests of the Kingdom of Yugoslavia, led by the
Serbian king (Corovic, 1939).

During World War II, Muslims from Bosnia and Herzegovina took part in partisan units
in the fight against the Germans in very small numbers until 1943, while a large number,
at least initially, openly supported the Independent State of Croatia, a puppet fascist state
whose borders encompassed B&H (Schindler, 2009). According to Attila Hoare, the anti-fas-
cist brigades or partisans in B&H were perceived as an exclusively Serbian army by ordinary
Muslims (Hoare, 2013). Moreover, at the initiative of Himmler and the Mufti of Jerusalem
Haj Amin al-Husseini, an SS division composed of 20,000 Bosnian Muslims associated to
the 13th Volunteer Mountain Division of the SS (Handzar Division) was established, bet-
ter known for its pan-Islamic ideology and crimes against civilians (Redzi¢, 1987; Schindler,
2009).

After the end of both world wars, the Muslims of B&H ended up on the losing side and
both times ended up in a state union (Yugoslavia) with the Serbs, against whom they fought
during both wars. Not surprisingly, after the wars, Muslims embraced the Yugoslav identity
to renounce their “brothers in arms,” the Croats, and to ethnically distance themselves from
Serbs who perceived them as Serbs of the Islamic faith. Ultimately, Islam was a shelter for
most of them. They spoke the Serbo-Croatian language but maintained a separate identity,
and this is why the Bosnian Muslims sustained their distinctiveness by religion (Iseni, 2010).

From the end of WWII to 1960s. The fratricidal war during 1941 to 1945 in Yugoslavia
took about a million lives, and the communists considered religion to be the primary motive
for interethnic hatred, but religion as such was never persecuted (Schindler, 2009). The state

77



ISLAMOLOGY TOM 10 } N2 } 2020

established the Islamic community and allowed it some freedom in exchange for influencing
the choice of imams and constant insight into events in the community (Popovi¢, 1990). The
official administration efficiently put the Muslim religious life under the control of the state
(Iseni, 2010).

Table 1
Population of Bosnia and Herzegovina by religious affiliation according to the
results of the census from 1879 to 1931

. Muslim . .

Total Orthodox population . Catholic population The rest of the

Year . population population

population

Number % Number % Number % Number %

1879 1158164 496485 42.88 448613 38.75 209391 18.08 3675 0.31
1885 1336091 571250 42.76 492710 38.88 265788 19.88 6343 0.47
1895 1568092 673246 42.94 548632 34.99 334142 21.31 12072 0.76
1910 1898044 825918 43.49 612137 32.25 434061 22.87 26428 1.39
1921 1820440 820290 43.87 588244 31.07 444308 23.48 28595 1.58
1931 2323555 1028139 44.25 718079 30.90 547949 23.58 29388 1.27

Adopted from Spasovska (1995)

Source: Dj. Pejanovi¢, Stanovnistvo Bosne i Hercegovine, str. 47-48

Rezultati popisa Ziteljstva u Bosni i Hercegovini od 27.1X 1910. godine,Statisticki odsjek Zemaljske vlade,Sarajevo 1912.

Prethodni rezultati popisa stanovnistva u Kraljevini Srba,Hrvata i Slovenaca 31.januara 1921.godine.Izdanje Direkcije drzavne statistike
u Beogradu,Sarajevo 1924.

Stanovnistvo po veroispovesti i maternjem jezikupo popisu stanovnistva 31.1111931.godine,Demografska statistika,serija II,sv.6
DrZavni statisticki ured, Beograd 1945.

In 1946, Alija Izetbegovié, a young editor of the Mubajir magazine, was arrested as a
member of the Young Muslims organization (Fig. 2) and sentenced to three years in pris-
on (Schindler, 2009). This verdict marked the beginning of Alija Izetbegovi¢’s political life.
Subsequent trials of Young Muslims exposed the extent of their cooperation with the Nazis
during World War II (Schindler, 2009). By declaring Young Muslims a terrorist organization,
the Islamic community sent them underground until the end of the 1980s and the revival of
religion in political life in Bosnia.

Figure 2. PAlija Izetbegovic at the 1946 trial.
Source: 24hourPrijedor, 17 August 2017, retrieved 21 August 2020, http://prijedor24h.net/2017,/08 /17 /
pogledajte-aliju-izetbegovica-iz-vremena-podrske-handzar-diviziji-foto/
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The disproportionate shares of confessional groups in the victim numbers, the genocide
committed against Serbs in Jasenovac, as well as differences in the extent and directions of
post-war migration, created a new religious-demographic reality on the territory of B&H
(Spasovska, 1995). If one compares the number of pre-war confessional groups based on the
last census before the outbreak of World War Ilin 1938 and the first post-war census conducted
in the territory of the Socialist Federal Republic of Yugoslavia in 1948, the largest increase was
in the Muslim population of 172,000 over the course of a decade (Spasovska, 1995).

In the census conducted on 15 March 1948, Muslims could choose to self-declare as Serb-
Muslim, Croat-Muslim, and Muslim-undecided (Mrden, 2002). Seven years later, in the 1953
census, a group of “Yugoslav-undecided” was envisaged introduced for Muslims of Yugoslav
descent, and in the 1961 census, they could declare themselves as Muslims by ethnicity.

In those days the Communist Party of Yugoslavia was afraid of a possible rise of inter-
ethnic tension between Serbs and Croats, especially in B&H, where Muslims had to choose to
self-declare as part of the Serbian or Croat national body. To relax the situation, they decided
to give Bosnian Muslims status of the first ethnicity (1961) and then nation (1971) within the
Socialist Republic of Yugoslavia.

1961 to 1991 (from Bandung to Civil War). The next census represented a turning
point in the formation of the political identity of B&H Muslims. For the first time, in the
census of 31 March 1961, they could self-declare as Muslim, in terms of ethnicity (Mrden,
2002). It was a precedent, since nowhere in the world, then or today, was religious affiliation
the principal determinant of ethnicity. The instructions for conducting the census provided
a somewhat more detailed explanation: “A Muslim as a data on ethnicity means ethnicity,
not religion. This answer is entered only by persons of Yugoslav origin who are considered
Muslims in terms of ethnicity. Therefore, the Muslim answer should not register members of
non-Yugoslav nationalities, such as Albanians, Turks, as well as Serbs, Croats, Montenegrins,
Macedonians and others who are considered members of the Islamic religious community”
(Mrden, 2002,p.4). Acknowledging that the response Muslim implies ethnic rather than reli-
gious affiliation, the answer may additionally register persons without faith, if they consider

that they belong to that ethnic group (Mrden, 2002).

The results of the 1961 census were defined by strong population dynamics, based on com-
pensating for insufficient war reproduction. This subsequently caused ethnic-demographic po-
larization in population dynamics, as a result of different dynamics in the degree of acceptance of
birth control among individual religious groups, the religious distribution of war victims, the vol-
ume of migrations, and especially in ways of self-declaring ethnicity (Spasovska, 1995). Namely,
from 1948 to 1961, the number of Muslims increased compared to two other confessional groups,
from 788,000 to 842,000, as a direct result of the change in self-reporting the ethnicity of Mus-
lims. According to Mrden, in 1992, the French magazine L'Expressclaimed that Tito had created
the Muslim “ethnicity” to achieve the ethnic balance of certain regions, and to weaken the Serbs,
because the number of Muslims who would otherwise declare themselves Serbs would have led
to their becoming the majority population group in Yugoslavia (Mrden, 2002). Along the same
lines, Aleksandar Popovi¢ explained the creation of Muslim ethnicity mainly by the international
politics of the time (Popovi¢,1990). The Socialist Federal Republic of Yugoslavia was one of the
founders of the Non-Aligned Movement. The movement was established in 1961 in Belgrade, the
capital of Yugoslavia through an initiative of the Indian Prime Minister Jawaharlal Nehru, Ghana-
ian President Kwame Nkrumah, Indonesian President Sukarno, Egyptian President Gamal Abdel
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Nasser, and Yugoslav President Josip Broz Tito. To maintain better contact with the African and
Asian countries in this movement, many of which had a significant Muslim population, the Com-
munist Party of Yugoslavia perceived Yugoslav Muslims as intermediaries in achieving its foreign
policy goals (Popovi¢, 1990). Popovi¢ emphasized that Yugoslav Muslim enjoyed an extremely
privileged position compared to Christian communities and had a special relationship with the
communist leadership of the former state. Finally, he noted that in this game between communist
leadership and Muslim intellectuals, “each of these two partners plays their own secret game”
(Popovié, 1990), and that understanding the recognition of Muslims as a nation was one way to
satisfy the aspirations of Muslim intellectuals and to reduce the political influence of Islamists
that began to emerge in the cities of Bosnia and Herzegovina in the 1970s, especially after the
publication of Izetbegovic’s Islamic Declaration.

When the Muslim nation was officially recognized in the 1971 census (with a capital M,
in the plural), their number increased significantly (Spasovska, 1995; Mrden, 2002). Beside
Montenegrins, Croats, Macedonians, Slovenians, and Serbs, now Muslims gained the right
to exercise their aspirations in terms of territorial sovereignty, that is, for independence and
secession (Mrden, 2002).

For the first time, Muslims were more numerous than Serbs in Bosnia, which in turn ignited
their longing for an independent Muslim republic. During the 1970s, there was a struggle
within the Communist Party over Muslim identity, and events in the Islamic world did not go
hand in hand with propagated Yugoslav secularism. The Islamic revolution in Iran was greeted
with enthusiasm by Muslims in B&H, who agreed with Ruhollah Khomeini’s statement that
Islam is politics or nothing (Schindler, 2009). Although the Muslim Brotherhood was still the
most popular movement among Young Muslims in B&H, government authorities inTehran
showed an interest in Izetbegovid’s unpublished book Islamic Declaration, after learning
about it. This later led to his arrest in 1983 and subsequent imprisonment for terrorism and
cooperation with the enemy (Schindler, 2009). In the eyes of many, unlike during the trial
immediately after World War I, Alija Izetbegovi¢ became a political dissident and a fighter
against the secret police (Schindler, 2009).

During this period, the transition of population reproduction continued, and the model
of expanded reproduction was replaced by the simple reproduction model (Spasovska, 1995).
Furthermore, the process of ethnic homogenization continued, that is,Serbs migrated to the

Republic of Serbia and Croats to the Republic of Croatia (Spasovska, 1995).

The total population of Bosnia and Herzegovina increased between 1961 and 1991
from 3,278,000 to 4,365,000. The three largest ethno-religious groups recorded different
dynamics over thirty years: Muslims/Bosniaks reached 1,906,000 from 842,000; Orthodox/
Serbs declined from 1,406,000 to 1,369,000;and Catholics/Croats increased from 712,000 to
756,000 (Spasovska, 1995).

The new political reality in which Muslims began to declare themselves as a separate
nation had a particular impact (Spasovska, 1995). For the first time, they were recognized as
a nation and, more importantly, became the most numerous population group with a growth
trend towards becoming the majority in the perceived future, according to demographic
projections and adopted migration patterns. Demography encouraged the voices from the
Muslim political elite that were calling for the creation of an independent Muslim country.

From 1991 to 2013. The last census in Socialist Yugoslavia was conducted in 1991. At
that time, 4,377,033 people lived on the territory of B&H. Muslims accounted for 43.38 % of

80



MiLos MiLovaNovIC

the total population (1,898,963), Serbs 31.18% (1,365,093), and Croats 17.36 % (759,906), and
5.53% of citizens (242,032) declared themselves Yugoslavs (Statistical Book of Yugoslavia,
1991). Interestingly, before the 1991 census, there was a dispute among Muslim political
elites about how Muslimsshould register themselves:as a Muslim or as a Bosniak. To avoid any
dilemma, both the SDA and the Islamic Community published instructions on how Muslims
should declare themselves. According to these instructions, it was strictly suggested that a
Muslim should chooseMuslim as their national affiliation, Islam as their religion, and Bosnian
for the language (Tanaskovi¢, 2003).

In the first multi-party elections held in 1990, parties with a strong ethnic agenda
won a landslide victory. In 1990, an Islamist movement created the Party of Democratic
Action(SDA), which became the preeminent party of the Bosnian Muslims.? Subsequently,
it was placed at the heart of the Bosnian political elite and in 1993 and took the control
of Islamic religious organizations (Iseni, 2010).Muslims voted en masse for the SDA whose
undisputed leader was Alija Izetbegovié, until his death in 2003, and who in 1992 became
the first president of the tripartite Presidency of the newly-independent Republic of Bosnia
and Herzegovina.® His Islamic Declaration, issued in 1990 in Sarajevo, served as a guide to
the political and legal system that a new, independent Bosnia and Herzegovina should have.
It claimed that there was no peace or coexistence between the Islamic faith and non-Islamic
social and political institutions (Izetbegovié, 1990). He proclaimed that the ultimate goal of
his declaration was the creation of a single Islamic community from Morocco to Indonesia,
and his fascination with the Ottomans was evident by the fact that he wrote his name as Izet-
beg and indicated the return of non-Muslims to zimmi status (Schindler, 2011).* During the
civil war in Bosnia and Herzegovina (1992-95), Alija Izetbegovi¢ embraced many foreign
fighters for the Islamic cause, the so-called mujabideen, who committed the most severe
atrocities during the warand irreversibly disrupted inter-ethnic relations (Fig. 3).”

The results of the first post-communist elections in Bosnia and Herzegovina show that
the parties that based their programs along national-religious lines won. In the light of

Figure 3. Alija Izetbegovié meeting
in Zenica in September 1995
with mujabideen leaders
and international terrorists
Abu el-Ma'ali and Anwar Shaaban.
Source: Jutatnji List, 16 September 2017,
retrieved 12 August 2020,
https:/ /www.jutarnji.br/globus/politika/
nevjerojatno-bakir-
kao-i-alija-izetbegovic-tvrdi-
da-su-mudzabedine-doveli-

brvati-6555240

2. According to Schindler, Alija Izetbegovi¢ admitted that he intended to name it the “Muslim Party” but according to the
election law, the use of national and religious names was prohibited (Schindler, 2009).

3. A directly elected tripartite Presidency, which is in charge of foreign, diplomatic, and military affairs, and the budget of
state-level institutions. The three presidency members are from the three constituent nations: one Bosniak, one Serb,
one Croat (Andjeli¢, 2018).

4. Beg is a Turkish title meaning lord or chief, and later prince,equivalent to the Arabic-Persian amir. The Turkish
termzimmiderives from the Arabic dimmiyy, and denotes a non-Muslim subject of the Turkish Empire

5. For more about mujahedin in B&H see Hec¢imovi¢, E. (2009).Garibi.Mudzabedini u BiH 1992-1999.Belgrade:Dan Graf
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the newly-formed independent state of Bosnia and Herzegovina in 1995, political identity
formation had a significant place in everyday politics. After almost half a decade of one-party
rule and bloody civil war, Bosnia entered a process of democratic transition. Unfortunately,
“the transition not only opened space for the modernization and liberalization of society,
but also introduced old habits, and one of the most important was the ethnoreligious party
segmentation” (Anti¢, 2019, p.8).

The first and the only census of the population in independent Bosnia and Herzegovina
was conducted in 2013, but final results were published only after three years. By religion, the
citizens of B&H declared themselves in the following way: 50.7% Islamic, 30.75% Orthodox,
and 15.19% Catholic. The National Assembly of the Republic of Srpska did not want to accept
the census results published by the B&H Agency for Statistics.“The question of whether 196,000
people who did not live in Bosnia and Herzegovina deserved the status of permanent residents
was a topic that had sharpened the rhetoric between Muslims and Serbs, and this was the reason
why the latter did not recognize the final results of the census, because of they believed that this
profoundly changed the structure of the population. They demanded that people who study
and work outside B&H not be included in the permanent population (residents), which is the
usual practice globally (the concept of the permanent population was introduced since 1991
in SFRY). Furthermore, bearing in mind the importance of this unresolved problem, it seems
quite certain that the 2021 census will not be done, or be done with a delay of two years in
comparison to the countries of the European Union and the region.

After the end of the civil war in Bosnia, it became the home of the world’s most complicated
system of government. Any understanding of the political system needs to begin with the
Dayton peace agreement. The agreement achieved its immediate purpose of putting an end
to the carnage, but it froze ethnic divisions in place. Subsequently, from political socialization
of an individual, their electoral behavior, political traditions, to the activity of the electoral
campaign of interested political parties and candidates, in Bosnia, the agreement has
subordinated everything to religious/ethnic identity.

The aspiration of Muslims towards unitarization and redefining the relations within the
country between the three constituent peoples meant that the results of the latest census
were perceived by Serbs as a constant effort to turn their (Muslim) numerical advantage
into political dominance. Furthermore, Bosniaks even tried to elect a Croat member to the
tripartite presidency by utilizing their numbers and Bosnian election law (Andjeli¢, 2018).

Finally, today’s leader of the Bosnian Muslims is Bakir Izetbegovié, son of the late Alija
[zetbegovié. Beside his surname, he has to bear heavy historical baggage as heir to all the good but
also the bad that his father, as the ideological creator of the Muslim political identity, left him. In
2017, on the ninety-second anniversary of the birth of Alija Izetbegovi¢, B&H Presidency member
Bakir Izetbegovié said that he is in politics to try to finish what his father started (RTS, 2017).

CONCLUSIONS

n his much-debated book Whiteshift, Kaufmann argues that Western politics is
being remade through demographic changes (Kaufmann, 2018); similarly, in Bosnia,
demographic power was and still is an indicator of political dominance. The first president
of independent B&H, the late Alija Izetbegovié, claimed that a true Islamic order could only
be established in Muslim-majority states (Izetbegovié, 1990). Hence, the political struggle

6. Bosnia and Herzegovina is a federation of two entities: Muslim-Croat Federation and the Republic of Srpska (Serbian part).
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of Muslims in Bosnia today implies a desire for demographic dominance over non-Muslims.
Furthermore, according to political studies theory, economic wellbeing was previously seen
as key to winning political support, while in this age of identity politics, public affirmation of
religious identity has more significance.

By examining the last hundred years and more of Bosnian demography and history, in
order to recognize the determinates of Muslim political identity comprehensively, this study
suggests the extent to which the power of numbers has governed the political aims and
ambitions of Muslim groups. Although it observes the formation of political identity primarily
in demographic terms, through numbers and population shares, it does not neglect the social
context. Namely, that Ottoman rule provided the Muslims of Bosnia with both political and
economic power, so they perceived the Turkish withdrawal as a danger both to their economic
and political domination. Furthermore, the election models based on religion—both the first
election law in 1910 and the current one from 1995—were imposed from abroad, but Muslim
political elites openly accepted them, fully aware of their own demographic dominance
over Catholics and Orthodox. The atavism of the current political model of Bosnia and
Herzegovina is reasonable in the context of the inter-ethnic demographic power balance.

In the 1961 census, Muslim appeared for the first time as an ethnicity, and in 1971 the
category was introduced in the statistics as one of the nations of Yugoslavia. After reaching
a majority in 1971, Muslim elites, both secular and religious, advocated for an independent
Islamic republic within socialist Yugoslavia, thus it would be reasonable to wonder what we
can expect from the current political leaders of Muslims in B&H now, when, for the first time
in history, they make up more than 50% of the current population?

If we look successively at the censuses, one can notice how the category and number of
persons declared to be Muslims changed from census to census. Furthermore, it can be seen
that in the sixty-five years between 1948 and 2013, the number of Muslims almost doubled,
and what is more important they managed to achieve an absolute majority (50.1%) for the
first time in history (Table 2).

According to the Alija’s Islamic declaration, could we now expect the emergence of
an Islamic order? In the coming years, we will be able to witness how the demographic
dominance of the Muslim community exerts its political power in a multi-ethnic society for
the first time in Europe.

Table 2
Ethnic structure of Bosnia and Herzegovina from 1948 to 2013 (as a percentage of total population)

Nationalities 1948 1953 1961 1971 1981 1991 2013

Undecided Muslims 30.7

Undecided Yugoslav
Muslims in an ethnic 31.3
sense

Muslims 25.7 39.6 39.5 434 50.1
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Serbs 44.3 444 429 37.2 32 31.2 30.8
Croats 23.9 23 21.7 20.6 18.4 174 154
Yugoslavs 8.4 1.2 7.9 5.5
Other 1 1.3 1.3 1.5 2.2 2.6 3.7
Total 100 100 100 100 100 100 100

Adopted from Mrdjen (2002)

Source: 1981 Census of Population, Households ,and Dwellings. National composition of the population by
municipalities. Statistical Bulletin 1295. Belgrade, SOS, 1982.

Statistical Yearbook of the Republic of Bosnia and Herzegovina. Sarajevo, SOS, 1994
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resilient Islamist organizations worldwide during most of the twentieth century,

and until 2013. The Arab uprisings that swept over the Arab region resulted in the
resurrection of the MB at the frontline of the Egyptian political field. The MB’s discourse
changed drastically over the period of the organization’s existence and even further during
the few years from 2011 until today. How did the discourse established by the MB develop
and transform towards becoming a normalized version of Islam in Egypt? How could this be
traced in the recent events the MB witnessed in Egypt, starting in 20117

! ‘ ! he Muslim Brotherhood (MB) in Egypt has been known for being one of the most

The MB’s discourse, whether internal or external, enabled the movement to fulfill
specific aims with regards to diffusion, domination, and mobilization in Egypt. Not only did
the organization, tanzim, realize that, but it also created the derogatory ikhwani, “Brother”,
identity as distinct from Egyptian society. The mode of recruitment of new MB members is
related to the internal hierarchy and obedience between the members and the leadership.
It also intersects with the construction of the MB identity. The MB’s internal adaptation
and interpretation of several teachings from the Islamic religion resulted in the systematic
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mutation of the interpretation of religion in Egypt. Ibrahim el-Houdaiby referred to the MB’s
way of interpreting Islam as the “instrumentalization of Shariah,” highlighting that the MB is
using [slamic doctrines — Sharia (Islamic law), Quran, and Hadith (the Prophet’s sayings) —
to pursue its political and social objectives (el-Houdaiby, 2013, p. 1). The cult-like discourse
and practices of the MB became intertwined with its various networks.

The MB repeatedly filled in for the government in providing welfare for citizens, especially
in distant governorates (Tonsy, 2019). During the thirty-year presidency of Mohamed Hosni
Mubarak, the MB witnessed several political, economic, and social transformations. These
transformations were mainly based on the integration of the MB by the Mubarak regime on,
predominantly, social and economic levels to overcome certain failures of the government.
In turn, the cult or religious interpretations of the MB were diffused even further under
charitable organizations and the idea of da'wa (call towards God or Islam) as an integral
objective with their services. As for the political transformation or inclusion of the MB during
the Mubarak era, the MB remained an officially prohibited organization (Vannetzel, 2012, pp.
3-7). However, numerous members were able — without official institutional support from the
MB - to individually run for parliamentary, syndical, and university Student Unions’ elections.

The transformation from an officially and publicly “non-politicized” identity towards a
concrete and public political agenda, starting in 2011, resulted in several internal ruptures
among MB members, which were further aggravated by the 2013 coup d’état. This was due to
a transition towards a “legal” existence (Vannetzel, 2012, pp. 4, 298) and the lack of a concrete
“Islamist” political and economic program. The process that took place after 2011 for the MB
led many of the members, followers, and Islamist devotees towards a phase of disenchantment.

First, [ will examine how the MB politicized Islam in public space by creating a form of
[slamist Nationalism during the first half of the twentieth century through discourse and
the creation of an identity distinct from Egyptian society. Second, the change from Islamist
nationalism towards a social, apolitical, and anti-revolutionary discourse during the second
half of the century will be demonstrated. The consequences of this change will be highlighted
as of the 2011 uprisings and until 2014 in the last section of this article, followed by a brief
conclusion.

THEORETICAL FRAMEWORK

such as Islamist nationalism, [slamism and post-Islamism, is vital in defining the MB as

an initial movement and its workings towards becoming the organization that it had
become. First, Islamist nationalism is a form of nationalism that is bound by the assertion of
[slam as an element of unity and identity, as opposed to the secular versions of nationalism
that are said to have “disrupted” the traditional social structures in the Arab world (Tibi, 1997,
p- 221). This includes Egyptian and pan-Arab nationalism (Tibi, 1997).

Second, Islamism is a term used to refer to the use of Islam in politics, which is also referred
to as “political Islam” (Dessouki, 1982, p. 4). This idea and conception came in the aftermath
of Arab nationalism, or pan-Arabism, which took place around the end of the 1960s, after the
1967 naksah.! Islamism as an ideology was elaborated and endorsed by numerous figures in
various predominantly Muslim countries (Esposito, 2001).

! ‘ V' he distinction between notions and derivatives of political ideologies related to Islam,

1. The 1967 war between Egypt, Syria and Jordan on one side and Israel on the other, which ended in a humiliating defeat
for the Egyptian, Syrian, and Jordanian side and massive losses.
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Anotheridea that needs to be outlined is that of Olivier Roy and Asef Bayat of “post-Islamism”
(Roy, 2011; Bayat, 1996). Olivier Roy states: “All these changes gave way to what I called “post-
Islamism’ (the expression was first used by Asef Bayat) — it does not mean that the Islamists
disappeared, but that their Utopia did not block social, political, or even geo-strategic realities”
(Roy, 2011). The wave of uprisings that started in 2011 and the changes within Egyptian society
in general, and among the MB and its circles, demonstrated the “waning” of the Islamist discourse
as a “solution” to all social, economic, and political problems.? This provides a link with the
MBs historical slogan “al-islam howa al-hal,” (Islam is the solution) (Mahmmud, 2005) and the
disenchantment of MB members (and ex-members) with this very idea, most explicitly, since
2011.* Many of the MB’s supporters and ex-members continue to practice their religion, while
asserting that they do not need to have their religious practice interfere in their political activism.*

The work of Pierre Bourdieu on Language and Symbolic Power is one of the most important
frameworks to reference in this context, in that it helps outline the power of discourse,
political actors, and symbols that are derived from outside of the political field in explaining
power dynamics (Bourdieu & Thompson, 2001). The conflict that developed between
the MB and the army — which was revived after 2011 - cannot be ignored when studying
the transformation, internal or external, of the MB as either an Islamist social movement
or organization (Della Porta & Diani, 1999, p. 5-6). The 1952 coup d’état in Egypt and the
violent repression against the MB that followed resulted in the transformation of the MB
from Islamist nationalism to political Islam or Islamism.

Furthermore, Donatella Della Porta and Mario Diani raise the following question: “How
do certain social actors come to develop a sense of commonality and to identify with the same
‘collective we’?” (Della Porta & Diani, 1999, p. 5). This question represents a central point in
terms of theoretical base for the study of the MB in Egypt. The MB transformed from a group
of men around Hassan al-Banna, the founder of the MB, in Ismailia attending his Tuesday
Sermons, hadeeth el-talat, to become a political, economic, social, and religious organization.
This can be understood using Ibn Khaldun’s ideas, such as ‘asabeya (cohesion) and talabom
(fusion), that he defined as important elements within a Muslim society (Ayubi, 1995).

In order to clarify the argument in this article it is important to outline a few key Arabic
terms. First is the definition of the MB as an organization, tanzim, as opposed to an institution
or a movement. Its members and leaders identify it as such because of its internal structure,
which is dependent on organization in ranks with a specific hierarchy (haykal tanzimi). This
hierarchy is not to be breached or altered except by the higher ranks. This leads to another
important concept: fa'@, meaning obedience. The concept of obedience is derived from Islam
and its doctrines but interpreted differently within the ranks of the MB. It is based on the idea
of obeying your leaders after the baya (swearing allegiance), which is exploited within the
MB to have the lower ranks obey their superiors. In Khaldun'’s terms, “the pledge of allegiance
is a vow of obedience” (Ibn Khaldun, 1998, p. 205). The bay’a within the MB takes place after
the recruit passes the ten stages that qualify him to become a member (Kandil, 2014). An
interview candidate, who will be referred to as Samir, in Cairo in 2011 described how the MB
leaders go about making decisions and communicating with their members. Samir is an ex-
MB member and one of the founders of an Islamist political party, The Egyptian Current (al-

2. The term “waning” was used by Bayat to describe the attitude towards Islamist discourse and the “solution” that it offers.

3. This slogan was referred to briefly in most interviews but it was discussed in a symposium by the MB in 2005 with the
presence of Essam el-Erian, MB spokesperson and member of the organization’s Shura Council at the time.

4. These members and ex-members were interviewed during 2011-2016; and only ex-members, online in 2020.
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tayyar al-masry). The Egyptian Current party was founded in 2011 after the initial uprising,
predominantly by ex-MB members. He described a top-down approach, given that he was a
regular member and that he had sworn an oath to obey the leaders.

There are some terms that have become common over the years in designating an
individual or a group who are part of the MB or its supporters, ikhwani. Thus, creating an
identity relative to the organization as part of the “process through which individual and/or
collective actors, in interaction with other social actors, attribute a specific meaning to their
traits, their life occurrences, and the systems of social relations in which they are embedded”
(Della Porta & Diani, 1999, p. 92-3).

Last but not least is the aspect of referring to the MB as among al-tayar al-islami, the Islamist
forces, and other non-Islamist political or social forces as al-tayar al-madani, civil forces. In
another recent interview with an ex-MB member and prominent leader of the Strong Egypt
political party (masr al-gaweya), Mostafa, explained that secular parties insist on referring to
themselves as civil forces to escape the debate around their secular or non-religiously affiliated
identification. The Strong Egypt Party was founded after the 2012 presidential elections in
Egypt. Its most prominent founding member is currently-imprisoned ex-MB member Abdel
Moneim Aboul-Fotouh. Aboul-Fotouh was also a member of the Center Political Party (al-
wasat).’ This further affirms Bayat’s argument regarding the continued interweaving of religion
and the political field or the importance given to religion, although he is also in agreement
that “post-Islamism” is already taking place among specific Islamist circles.

THE MB’s ISLAMIST NATIONALISM (1928-1952):
THE CREATION OF AN IDENTITY

he MB was founded in 1928 by Hassan al-Banna in Ismailiya. It first started out as

an underground movement against the British occupation and the mainstreaming

of westernized or secular behavior among Egyptian society. The Tuesday Sermons by
al-Banna that started with a few followers expanded and formed into an organization that
became the MB. In his memoirs, Khalid Muhyi el-Din, a socialist member of the Free Officers
and close friend of Gamal Abdel Nasser for a period of time, recounted how he was invited
by al-Banna to visit the MB’s training camp with Nasser. Muhyi el-Din explained how al-
Banna spoke of religion vaguely and added that the Free Officers movement — a group of
officers who were politicized, and organized towards the overthrow of King Farouk in the
late 1940s — should ally with the MB, who predated them in politics (Muhyi al-Din, 1992).
Nasser disapproved of the idea, but this exchange proves that the MB had political nationalist
ambitions beyond that of Islam.

However, the rituals and rites of passage that formed the “brother,” akh, consisted of
various aspects. In what Hazem Kandil refers to as “cultivating the brother,” there are a series
of steps that lead to becoming a member of the organization, and until the person succeeds
in finishing the ten steps, he is referred to as a mobeb, meaning affiliate (in a non-literal
translation).® As explained in an interview by former member of the Guidance Bureau (mak-
tab al-irshad), Kamal el-Helbawi, “the steps towards becoming a member were less rigorous

5. Al-Wasat was founded by two MB members, ‘Essam Sultan and Abu al-‘Ela Madi, who had gone against the wishes of the
MB’s murshid and Guidance Bureau. Both members were dismissed from the movement after the founding of al-Wasat

(Kandil, 2014, p. 147).

6. Hazem Kandil is a scholar who has carried out several studies on Egypt and notably wrote the book Inside the Brotherhood,
cited in this article.
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back then,” referring to the 1940s (K. El Helbawi, Interview, July 2015). Becoming a member
includes a bay’a, taking an oath, which promises loyalty to the organization and its goals, the
goals of [slam. After the declaration of the oath, the person becomes a member and is required
to pay a monthly percentage of his salary towards the maintenance of the organization. As
early as 1938, MB members were required to “invest in ... Brotherthood-run companies” from
a fifth to a tenth of their income (Kandil, 2014). This economic aspect helped integrate the
members and create further solidarity among them, while contributing to the organization’s
allegedly comprehensive approach.”

Tariq el-Bishri, Egyptian judge, historian, and member of the committee for writing the
2012 constitution, outlined how al-Banna’s aspirations were political and highly centralized
under his one-man leadership (el-Bishri 2002). In Ahmed Abu Shady’s book about his
“journey with the resilient association (MB),” he states that al-Banna’s eloquence and
response to political, social, and religious questions were a source of fascination for him
(Abu Shady, 1998). According to el-Bishri, al-Banna’s religious discourse and image helped
him gain popularity in many circles, including nationalist circles in society because of their
refusal of the “westernization of society” at the time.

This version of Islamist nationalism, that led to a slight collaboration in 1950 between the
Free Officers and MB, did not last until the 1952 coup d’état. In 1951, before the coup, the MB
and Free Officers disagreed on who should be responsible for which sector of the government
(el-Helbawi, July 2015). This disagreement led to a final rupture in the negotiations between
the two “nationalist” currents. Nasser was shot at in 1954, in el-Mansheya Square, Alexandria,
while giving a speech, which was read as an assassination attempt by two MB members. This
incident became the public reason behind the persecution, repression, and execution of
thousands of members and affiliates of the MB from 1954 onwards and until Nasser’s death.®

The organization of the MB, and its ability to recruit members and followers towards
serving its political and economic goals, did not cease simultaneously underground and
publicly. The MB was a public political organization until the Prime Minister, Mahmoud
el-Nokrashy declared it a terrorist organization and some of its members were prosecuted,
starting in 1948.° Al-Banna was assassinated in 1949, leaving behind Hassan el-Hodaiby as
Supreme Guide, murshid.

Al-Banna wrote to other MB leaders: “If (people) complain that you are vague, tell
them ... O people! We are Islam” (as cited in Kandil, 2014, p. 86). This statement provides
an insight into how al-Banna had presented to MB members and followers the idea that
the MB represented Islam and not a political program or organization. The explicit use of
“we are Islam” is enough evidence to maintain the argument how the MB’s doctrine and
teachings ultimately became the predominant interpretation of Islam in Egypt later on as the
organization grew.

Al-Banna was praised for his da’wa, call towards Islam, and his brilliance in founding the
MB: its hierarchical “foundation” (Sayyid Qutb in Abu Shady, 1998, p. 319).1° “Sayyid Qutb

7. Worthy of note is that the MB members who were displaced after the 1950s still contributed financially to the organization.

8. Worthy of note is that in the official state narrative, in the daily newspapers like al-Ahram, the MB was referred to as a
terrorist organization after the Mansheya incident.

9. El-Nokrashy was assassinated by the MB, as per el-Helbawi’s account in the interview. Ahmed Abu Shady.

10. Ahmed Abu Shady, an MB member who was imprisoned during the Nasser era and left for Kuwait after his release in
the 1970s. He is known mostly for his book: riblati ma’ al-gama'a al-samedda (My Journey With the Resilient Associa-
tion).

92



Sara Tonsy

was a sort of honorary member ... he didn’t pass through the stages (like other members)”
(el-Helbawi, July 2015). Qutb was a literary critic who became an Islamist ideologue, and
a prominent member of the MB and Islamism worldwide (Esposito, 2001, p. 42-44). His
writings influenced militant Islamism, such as his Milestones (maalim fi al-tarig), smuggled
out of prison after Qutb was imprisoned by Nasser and executed in 1966 (Esposito, 2001, p.
72). Sayyid Qutb explains how the organization’s hierarchy is only one part of its strength;
the other is in the bonding between the different vertical levels based on a unique ‘doctrine”
(Sayyid Qutb in Abu Shady, 1998, p. 320). The power based in the organization and its
doctrine is what enables its members to work within the boundaries of the group. Using
Della Porta and Diani’s work, the transition of the MB from sermons and small gatherings to
a constructed organization is largely based on an identification of a collective “we” that lies
between defining values and collective action (Della Porta & Diani, 1999, p. 87).

In Abu Shady’s account of his years with the MB, it is worthy of note that the reference
to the use of Quranic verses in specific contexts by leaders had an emotional and
mobilizational effect (Abu Shady, 1998, p. 52-4). He refers to verses he himself uttered
on specific ceremonial occasions but also outlines how el-Hodaiby lacked charisma as
compared to al-Banna in his speech on becoming murshid, which was disappointing except
for a verse that was interpreted as “God knows where he places his message” (Abu Shady,
1998, p. 56). Abu Shady’s explanation makes sense in relation to what Della Porta and Diani
refer to as “frame alignment” (Della Porta & Diani, 1999, p. 87). “Frame alignment’ [is] the
convergence of models of interpretation of reality adopted by movement activists and those
of the population which they intend to mobilize” (Della Porta & Diani, 1999, p. 87). In
following a mode of interpretation of events using the MB members’ guide from gatherings
and teachings, the reality of having an “uncharismatic” Supreme Guide is accounted for.
Abu Shady was specifically related to the canceling of the application of the 1936 Treaty by
Mostafa el-Nahas, Prime Minister, followed by the coup détat for which the murshid only
reacted by saying “I advise you to fear Allah ... and prepare yourselves for the circumstances
this country is about to face” (Abu Shady, 1998, p. 54).1

Before his account of the army’s rise to power in 1952 and the prosecution of MB members,
Abu Shady referred less often to an “Islamist movement.” However, after announcing the
coup in his writing he started differentiating between nationalists and Islamists, among
others. The importance of this is that it outlines how Bayat’s idea of post-Islamism had not yet
commenced at the time. There remained an infatuation with the possibility of an “Islamic”
rule or rule by Muslims. The Free Officers were referred to in Abu Shady’s book as “Muslim
nationalists” (Abu Shady, 1998, p. 56).

The creation of the akh, brother, as an identity is the conclusion of this part and of
this period in the MB. The brothers, ikhwani, became defined through a process of rituals,
symbols, and regular practices. The importance of these processes is the essence of the MB’s
survival and resilience as a political organization whether legitimate or underground. It is
about a formulated identity and collective action, around which the members’ lives revolve.
The self-sufficiency, the emotional, religious discourse, and solidarity based first on religious
homogeneity and second on shared interests — and during some periods, grievances — make
the MB socially, politically, and economically able to sustain and maintain its image.

11. This treaty dictated the withdrawal of all British troops from Egypt except those in the Suez Canal area, to keep it
operating in the same manner.
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THE MB, THE “SOCIAL MOVEMENT”: BECOMING ISLAM

fter being rebuilt and re-gathered from the fragmentation brought about by
repression and persecution under the Nasser regime, the MB remained a prohibited
and underground association and organization. During the period under third
president, Anwar el-Sadat’s rule, the MB was mainly used to coerce leftist currents within
society. Zeinab el-Ghazali, originally the founder of the Muslim Sisters’ organization during
the 1940s, along with other Islamist women and wives of MB members, was one of the main

factors that helped put the MB back together after Nasser’s death (al-Ghazali, 1999).2

The rise of the MB under Sadat’s regime had various consequences. First, and as
mentioned before, the remnants left from Nasser’s era were put to rest largely by an Islamist
counter-discourse. Second, the diffusion of MB members and their ‘doctrine” in many areas
of social life in Egypt, which includes the creation of charity organizations, businesses, low-
grade government positions, and penetrating al-Azhar University, also a state institution.
Al-Azhar is the oldest Islamic university worldwide, where people come to study Islam from
around the world. It is also the institution that is responsible for issuing Islamic rulings or
legal pronouncements (fatwa). Publishing fatwa is among al-Azhar’s most important tasks
as an institution, since fatwa involves social, political, economic, and other concerns of the
Muslim population.

“God will speak (through you),” said senior MB members to ‘Umar el-Telmesani on the
eve of his debate with Sadat, to reassure him that God will come to his aid if his words fail
him (Kandil, 2014, p. 87). The MB became Islam, and the leaders became those who transmit
the words of the divine through themselves. This belief spread to the lower-ranking members
and their followers who had religious tendencies or curiosities (Kandil, 2014, p. 87). The
recurrence of this discourse from al-Banna and down the generations that followed of
leaders and members alike spread even further with Youssef el-Qaradawi’s declaration that
da’'wa and spreading the word of God is an obligation, fard, that has to be performed by
Muslim men and women of all age groups to help better society and heal it from its evils (al-
Qaradawi, 2004).

However, after Sadat’s decade in power and the coming of Hosni Mubarak, the MB’s
initial rise was complemented by further infiltration of other social and political milieux.
This infiltration helped the MB establish many businesses and even a political party, Al-
Wasat, which was never officially recognized by the MB’s leaders as it was only found by
a faction, who represented an ideological and organization rupture with the Guidance
Bureau (Kandil, 2014, p. 147). Mubarak’s government’s outsourcing of social and health
welfare to the MB allowed for further diffusion of their version of Islam and their own
teachings.

The immersion of religion in more social, political and economic aspects became a
norm as more preachers and brothers who spoke about religion in common life emerged.
The concept of shumuliya, comprehensiveness, of Islam - initially evoked by Qutb -
became a main element in the elaboration and diffusion of the MB’s discourse (Kandil,
2014, pp. 85-7). The MB’s presence on university campuses, in student unions, and its
activities among other Islamist currents allowed for further diffusion of its discourse and

12. El-Ghazali and Qutb originally worked on a thirteen-year cultivation program for MB members “after which they could
contend for political power,” which took place after the death of al-Banna (Kandil, 2014, p. 89). El-Ghazali wrote in
detail about the mehna, hardship, that the MB witnessed under Nasser’s regime after 1954 in her book.
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teachings. This discourse appealed to many students who migrated from rural Egypt to
urban Cairo, who found a home under the MB’s umbrella.”?

Despite the successful re-gathering of the MB since Sadat’s era, there are two concepts or
ideas within their discourse that are important to highlight. The first is that the MB was never
a revolutionary organization. Since the 1970s, they have not advocated for a revolution, or
going against the hakem, ruler, and even bid it haram, forbidden, to go against the ruler in
a manner like the events of the 1979 revolution in Iran. Many MB members in their books
about the MB or al-Banna referred to this aspect. The repeated discourse that “we are not like
the Shiites,” resonated within the MB for decades while the MB continued to try to maintain
a common dialogue with Iran after 1979 (al-Kharbaoui, 2012).

It is important to explain the political economic sector under the MB in order to portray
how it failed to provide a “solution” after 2011 in the coming section. The economic or
financial aspect of the MB is important as a complementary part of their internal discourse,
their interpretation of Islam, and the internal solidarity or cohesion of the members as a
collective. The 1990s saw the rise of MB leaders like Khairat el-Shatter — member of the
MB Guidance Bureau, potential presidential candidate in 2012, and member of el-tanzim
el-khass (Special Organization), the armed segment of the MB — among others as economic
tycoons belonging to the MB. Al-Banna’s economic policy was meant to reduce income
inequality (Kandil, 2014, p. 112). Al-Bishri affirmed al-Banna’s ideas by explaining how the
economy is formed by social “virtues” (al-Bishri, 2008).

To complement the MB’s non-revolutionary stance, they were comfortable taking the
mantle of the organized political opposition during the Mubarak era without creating massive
disruption to the regime’s political hegemony. As a “social” organization, they condemned
and pushed away brothers who decided to take part in the political field like Abu el-‘Ela
Madi, ‘Essam Sultan, and Abdel Moneim Aboul Fotouh, members of the Guidance Bureau
of the MB (Steuer, 2016). Accordingly, their internal discourse rested on da'wa and social
reform in a bottom-up approach (ex-MB member, interview, November 2011).

The second isthe slogan: “al-islam howa al-hal,” meaning “Islam is the solution.” This slogan
was used during the late 1980s under Mubarak’s rule, showing continuity in demonstrating
and publicizing the MB’s comprehensive social, economic, and political program. Graffiti
with this slogan remained well into the beginning of the 1990s on walls in different districts.
In 2005, the MB used this slogan in their campaign, which was defended by MB spokesman,
Essam el-Erian (Mahmmud, October 2005). This slogan is pertinent in analyzing the events
since 2011 in the coming section of this paper.

20II: SYMBOLIC POWER FAILURE AND AN MB IDENTITY CRISIS

his section will demonstrate mainly two points: first, that “Islam is the solution” turned
out to not be the solution after all after 2011, which put MB low- and high-ranking
members in a post-Islamist mindset. The disengagement on the part of many members
of the younger generation of the MB, interviewed after the 2011 uprising, represents only
one aspect of the loss of faith in the long-awaited and advocated Islamic solution. This

13. This was referred to briefly by el-Helbawi, and it applied to him given that he was originally from el-Monofeya
governorate.

14. These ideas regarding the economy included the prohibition of what is considered prohibited or haram by the Islamic
religion, including usury, gambling, unfair trading, and the sale of prohibited goods (alcohol, among others).
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included but is not limited to an attempt to merely replace the Mubarak regime with the same
neoliberal and business clan strategy. Second, the MB as an organization failed internally
and externally. The organization lost symbolic power and capital on several occasions. The
characteristics of the political process initiated in 2011 in Egypt resulted in the unveiling of
the MB as a social, political, economic, and welfare organization.

Throughout Kandil’s book, Inside the Brotherbood, there is a repeated demonstration
of frustration among the interviewed members and ex-members (Kandil, 2014). In a
note on social networks, an ex-MB preacher wrote about the reasons behind his leaving
the organization after 2011 (Said, March 2012). The reasons were largely based on social
disagreement between the MB members’ and leaders’ teachings and practices. This is not to
overlook the creation of three main political parties after 2011 by ex-MB members: Egyptian
Current, Construction and Development, and Strong Egypt.

In an interview with one of the founding members of the Egyptian Current Party, he
referred to his disappointment in the reaction of the Guidance Bureau on the eve of the 25
January 2011 demonstrations. “They told us you could join on your own as individuals but
not as ikhwan,”® he said, which was repeated by other interviewees contacted up until today.
The stripping of ikhwani status from those who wanted to demonstrate on the eve of the
uprising created an identity crisis for some. Their inability to express themselves and their
views on the revolutionary opening and context within the framework of the MB resulted in
a backlash against the MB leadership and the disengagement of many of its members.

The alignment between identity, values, and collective action developed into a weak link
between the MB’s leadership and a large part of its member and followers’ base. The MB were
regarded as latecomers to the 2011 uprising because of the leadership’s hesitance in taking a
stance against the Mubarak regime at the time. However, the symbolic power and agency of
its leadership was lost to a large extent among its members. Their symbolic power continued
to fluctuate as events unraveled following 28 January 2011. On that day, they declared their
official participation in the demonstrations and remained in Tahrir Square to witness the
events of one of the bloodiest days in terms of police brutality against protesters, which
ended with the police’s retreat for months from the streets.

The MB members and leaders helped organize patrols in neighborhoods to keep the
streets safe and counter the police’s retreat and their release of thugs and prisoners, among
whom were MB political prisoners like Mohamed Morsi, who became president in 2012-13.1
The symbolic power of the MB further declined, as they were the first ones to negotiate
with Omar Suleiman, Chief of Intelligence Bureau under Mubarak and vice president since
February 2011, and the Supreme Council of the Armed Forces (SCAF), on 29 January 2011.

The disengagement of many members took place over various stages. It started with
the refusal to join protesters officially, followed by the negotiations with the SCAF and
Mubarak, and the Supreme Guide, murshid, Mohamed Badie, declaring that the MB would
not participate in politics and would not put forward a presidential candidate in 2011. This
declaration was followed by mass defection from the MB, especially on the part of youth
members who wanted to take a political course in their participation and come out of the
underground shell of the MB. There was an MB youth symposium held at a hotel in Giza in

15. Interview with ex-MB member and founding member of the Egyptian Current party in November 2011.

16. Mohamed Morsi, ex-president, died in prison in 2019. He was imprisoned following the coup d’état of 2013 by acting
president, at the time General Abdel Fattah el-Sisi.
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March 2011 in order to discuss the youths’ demands and put them forward to the MB leaders.

Several of the candidates interviewed were founding members in “Islamist” parties,
although they did not declare belonging to an Islamist ideology, particularly the Egyptian
Current and Strong Egypt political parties (Two founding members of the Strong Egypt
Party, Interviewed online, August 2020). These two parties eventually joined forces. The MB’s
leadership had misled the members and the public - like other political actors as well since
2011 - into believing in their apolitical approach at the beginning, which changed as they
created the Freedom and Justice Party (FJP) and drastically changed their stance.

The disenchantment with the MB and its thetoric that “Islam is the solution” was explicitly
revealed as the MB — newly-founded as a political party but almost a century old as an
organization - failed to put forward a comprehensive program that reflected the demands put
forward in 2011. The discourse given by the organization and its representatives (including
presidential candidates Khairat el-Shatter and Mohamed Morsi) was based on moving the
emotions of those who regarded the MB as the embodiment of the Islamic religion and
ultimate representatives of Islam. However, there is an important dichotomy when examining
the dependence on “being Islam,” as al-Banna said, as also identified against an “other.”

Having been at the center stage of the opposition in Egypt for at least three decades, the
MB became not only the embodiment of Islam but also of an organized opposition: “The
only organized opposition,” as they often referred to themselves. After 2011, the MB still kept
on embodying Islamism within a more legal framework by establishing a political party that
officially belonged to the organization. The MB did not present a proper political or economic
program, but they were still on the side of the uprising when running against members from
the incumbent Mubarak government like Ahmed Shafik, ex-army member and the last Prime
Minister under Mubarak.

After winning the presidential elections in June 2012 by four percent, newly-elected
President Mohamed Morsi gave a speech at Tahrir Square, which was meant to address
Egyptian society (and not only MB members). However, the discourse was in the form of an
oath and a promise to the people to be a good leader while affirming that the legitimacy given
to him comes from the people and their vote. Religious discourse about unity and specific
reference to MB Sheikh Omar Abdel Rahman, detained in the United Kingdom, followed.”

After Morsi came to power, the only economic change that took place was the rise of el-
Shatter, among other members, to the center stage of Egypt’s economic platform. The appear-
ance of MB members to defend the legitimacy of President Morsi increased. Hassan Malek, MB
member and businessman, founded the Egyptian Business Development Association (EBDA)
in March 2012 in an attempt — by himself and by the movement - to establish hegemony over
the economic sphere. It is also an attempt to “follow the Turkish example” that Tayyip Erdo-
gan represented for the MB as an Islamist in power. Malek quickly developed ties with Turk-
ish counterparts and developed his external business connections. The element of solidarity
resurfaces continuously, as when seeking examples and allies the MB members turned first
towards majority Muslim countries: for example, Turkey, Saudi Arabia, and Malaysia.

The MB during its year in power attempted to replace Mubarak while battling the army over
the state apparatus using solely its legitimacy as the organization of the elected president. This
included Morsi, in his 2012 speech in Tahrir Square and on other occasions, arguing that his

17. https://wwwnytimes.com/2012/08/31/world/middleeast/selected-excerpts-of-president-mohamed-morsis-speech.
html
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leadership was “civilian” as opposed to the previous decades of military rule from one president
to another until Mubarak. However, the line between the MB and its members’ or ex-members’
political parties and that of other “civilian” parties was drawn differently. The latter insisted on
differentiating themselves from political parties like Egyptian Current or Strong Egypt based
on Islamism rather than secularism (ex-MB member and founding member at the Strong Egypt
Party, Interview online, August 2020). In order to escape the secular-Islamic debate among
Egyptian society and followers of political parties like el-Dostor (the Constitution Party), el-
Masrieen el-Ahrrar (Free Egyptians Party) and el-Masry el-Democraty (Egyptian Democratic
Party), they labeled the MB “affiliated” parties as Islamist as opposed to civilian.

After the coup d’état that took place against Morsi in 2013 the internal discourse of the
MB changed creating two camps. The first wanted to resort to violence in order to avenge
against the coup and the Rab’a Massacre, a massacre of MB members and supporters in Rab’a
Square in August 2013, whose death count is between 500 and 5000. The second camp want-
ed the organization to go back to its da'wa and social movement stance, away from the politi-
cal field in order to negotiate later on for less repression against its members.

The normalized discourse of the MB that was consolidated during the Sadat and Mubarak
eras through various economic, political, and social means in Egypt could not withstand the
challenges brought about by the 2011 uprising. The current division within the MB only vali-
dates the absence of a divine “solution” towards a more democratic and just society in Egypt
through Islam. The MB’s authoritarian and neoliberal practices, illustrated above, explain the
shortcomings of Islamism.

CONCLUSION

he MB had been one of the most significant Islamist organizations for almost a century,

not only in Egypt but also worldwide. After 2011, it became clear that the MB had relied

on being the opposition and working in the shadows under the Mubarak and Sadat
regimes as a prohibited organization. Being at the forefront and leadership of the political
field in 2012-13 affirmed that all the MB possessed was a discourse, or interpretation of Islam
that could not provide a “solution” to the political, social, and economic problems in Egypt.

The Strong Egypt Party attempted to provide a non-Islamist but conservative alternative
to the MB’s Islamism but failed. This failure was mainly due to the founders” history of
Islamism and the repression that followed the 2013 coup in Egypt.!® The Strong Egypt Party
members provide the embodiment of Bayat’s “post-Islamism” in their continued assertion of
separation between their political activity and religious practices.”

“Islamism, like any other ideology, owes more to the historical conditions in which it was
conceived than its advocates would like to admit” (Kandil, 2014, p. 177). This is why it was
important to highlight in this article how the MB developed and transformed over the years.
The events that have taken place since 2011 provided enough evidence that the interpretation
of Islam adopted by the MB, however normalized among Egyptian society, does not correlate
with the political climate. “What happened in Egypt was a sudden disruption in the public
view of the Muslim Brotherhood” (Kandil, 2014, p. 178).

18. In November 2020, two of the founding members of the Strong Egypt Party, among other activists, were included on the
list of terrorists in Egypt, guaranteeing the extension of their imprisonment for at least five more years.

19. This political party is currently frozen after the arrest of Aboul Fotouh and Vice-President of the party, Mohamed al-
Qassas.
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MOI'YT JIX IPYTUE 'OBOPUTD:
KOHTP-HAPPATUBDI TATAP
1 MAIIIINJIOB B CPEZICTBAX

- AGpynnakryrTy K.I.
MACCOBOU NTHPOPMAIINUN

abdujnu@gmail.com

Tamapot 6 Poccuu u mannurot 6 Mnduu — 06a «Goobpacaemvix coobuye-
cmBa» ¢ pasHoil COYUOKYALIMYPHOU, IMHOHAUUOHAADHOU U 2e0NOAUMU-
©eCKOU UOCHMUUHOCTIDIO — UMEIOM DOADULE PABAUHHOZO, UEM CXO0XKeZO.
haBroe, wmo ux obvedunsnem — amo xkamezopus «0pyz0z0» 6 omuouteHuu
ONUCAHUSL UX NPOUCXOXKOeHUS, pacnpocmparerus U CoLkubanus Imux
06yx obwgun. BocmoxoBednas ucmopuozpapus, rumepamyproie 0bpazvt
u udeorozureckue NPozPaMMvL 00PaAUaOmcs Kk OOUUM CIMEPeonUNHbIM
meduiinoim obpazam u npedBzamowm nappamubam «0pyz020», 4mo cma-
HoBumcsa cezo0Ha wacmoro nobcednebroil duckypcubroii npakmuxu. Om-
Bepezas BexoBvie unmerrexmyarvrole Happamubor u medutinvie obpasvt,
HoBas Boana urmerruzenyuu cpedu mamapckoil u MannUAbCKou 0OuUH
npurocum Becmpeurnvie nHappamubot 06 ucmopuu, mpaduyusx u nobced-
HeBroil sxusnu ybaxaemoix obugun. Cpedcmba maccoboil unpopmavuu,
0COOEHHO KuMHeMamozpad, cmaiu 0cHOBHvIM UHCmpyMeHmom 0As nepe-
OCMBLCACHUS THAMAPCKOU U MANNUADCKOU CAMOOLIMHOCIU U KYAVILYPDL,
a maioxe 0As mozo, umobovt GotaBumo uckaxenue obpasza amux coobuyecme.

KmwouesBble cnoBa: Tamapol, mannurvt, obpas «dpyz0z0», cybarmep-
Hocmo, penpesernmayus 6 CMU.

Koaaepasx SMSTM,
Vuusepcurer Kaankyra
A6dyaraxxymmu K.I1.
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CAN THE OTHER SPEAK? MEDIATED Abdullakkutty

COUNTER-NARRATIVES OF TATARS Kizhakkathu
AND MAPPILAS abdujnu@gmail.com

DOL http://dx.doi.org/10.24848 /islmlg.10.2.07

Tatars in Russia and Mappilas in India, two imagined communities of dif-
ferent socio-cultural, ethno-national and geo-political identities, have more
contrasts than commonalities. Their similarity lies in the constructed oth-
erness of Tatars and Mappilas regarding the origin,
spread, and survival of these two communities. Ori- Abdullakkutty
entalist historiography, literary imageries, and ideo- Kizhakkathu Parambil
logical intrusions have constructed a common ‘other’ ASSS?\E%AP rcoofle;s"er
whose stereotyped media images and biased narratives Unéversity ofCaZi§u2
are now part of everyday discursive practice. Reject-
ing these age-old intellectual narratives and media im-
ages, a new wave of intelligentsia among the Tatar and Mappila communi-
ties brings counter-narratives on the history, tradition, and everyday life of
these communities. Media, especially cinema, have become a major tool for
reinterpreting Tatar and Mappila identity and culture and challenging the
distorted images of these subaltern communities.

cio-cultural, ethno-national, and geo-political identities, have more contrasts than

commonalities. Tatars maintain their ethnic, linguistic, and national identity in of-
ficial terms whereas Mappilas remain as an unauthorized community with a banal identity
in terms of language, culture, and statehood. While the Tatar language and Tatarstan realize
national imaginaries, Arabi-Malayalam and Malabar are still historically-imagined identities
of Mappilas. However, these two communities share common subalternity in the form of re-
ligious minority and being represented as an ethno-cultural other of Slavic-Christian Russia
and Aryan-Hindu India. There is many a similarity in the otherness of Tatars and Mappilas,
as they have been represented across historical narratives, political discourses, and media im-
ages, regarding the origin, spread, and survival of these two communities.

! ‘ | atars in Russia and Mappilas in India, two imagined communities of different so-

Age-old hegemonic social apparatuses and notions of cultural superiority rule the roost
in the construction and reproduction of othering narratives about Tatars and Mappilas, who
are marginal in present socio-political and economic terms in their respective countries.
Despite local diversities and historical discontinuities in the evolution of communities of
Muslims in Russia and India, narratives about the “Tatar yoke” and “Mughal despotism” link
to overarching representations of a global other, namely: Islam. Orientalist historiography,
literary imageries, and ideological intrusions constructed a common other whose stereo-
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typed media images and biased narratives have become part of everyday discursive practice.
On the other hand, the self-representing subaltern voice of Tatars and Mappilas has been
either apologetic in relation to the miseries of the distant past or it was distorted by the supe-
rior communities in resprctive countries to keep inferior ‘other’ in control. To decipher this
power play of othering we have to explore the history and evolution of Tatar and Mappila
communities, which will uncover the current politics of media representations of Muslims
and Islam at large in Russia and India.

CONCEPTUALIZING OTHERING
! | V' he history of Muslim communities beyond the Arab world has been usually knit around

the question of Islam’s entry into these lands, either in the form of invasion or invita-

tion, and the case of Tatars and Mappilas is no different. Though the presence of Islam
is reported as far back as the seventh century, the invasions of Arabs, Timurids, and Mongols
prevail in popular historical narratives both in Russia and India.Archeological records have
unveiled Islam’s smooth entry into Bulgar and Malabar through trade relations before the in-
terventions of general Marvan into the Khazar Khaganate in AD 737 and Muhammed bin al-
Qasim in AD 711-712 into Sindh(Yemelinova, 2003;Mohanty, 2016; Schimmel, 1980). While
Muslims emerged on the banks of Volga River when King Almush made Islam the state religion
of Volga Bulgaria in 922, Indians welcomed Arab traders via the Arabian Sea, with marked
Muslim settlement in Malabar, and the conversion of the last Perumal King to Islam in seventh
century (Bukharaev, 1996; Panikkar, 1989; Randathani, 2005).

However, colonial orientalist historiography highlighted the narrative of Mongol-Tatar
invasion into Russia and Ghazni-Ghauri interventions into India, which resulted in the re-
production of a distorted history of the origin and development of Muslims and of Islam.
Apart from the colonial interest of the European forcesand their rivalry with Arab Muslim
rulers and traders,the power struggles of local elites also influenced orientalist historiogra-
phy on Islam in Russia and India (Hunter, 2004;Mukhia, 1983;Chatterjee, 1992; Eaton 2000).
The Russian perception of Islam and Muslims was largely influenced by the stories of the
Mongol conquest of Kievan Rus and the conversion of Ozbek Khan of the Golden Horde,
which has been represented asthe era of the “Tatar yoke” (Yemelianova, 2003, p. 23). Simi-
larly, orientalist tropes constructed by colonialists against Islam and Muslim rulers helped
communally influenced local historians to construct half-baked narratives of a hostile other
in the Indian subcontinent (Thapar, 1970).

Post-colonial studies have unveiled the hegemonic power of Eurocentric colonial his-
toriography that used the civilizing mission as an excuse to represent subaltern others not
only as subordinate but also as a threat to the superior self in local and global contexts. De-
spite indigenous diversities, the imperialist cultural notion of ‘us versus them’ demarcated
non-Western, especially Muslim, experiences as despotic and barbaric to justify this othering
in the name of civilizing (Said, 1978; Spivak,1988; Abu-Lughod, 1991). The orientalist intel-
ligentsia and media covered and (mis)represented Islam, whereas the lived experiences of
Muslim world were reduced to a “handful of rules, stereotypes and generalizations which
reinforce negative notions like violence, primitiveness and atavism”(Said 1997, p. 12).Almond
(Almond,2007) admits the “peripherality of Islam in the discourses of new Orientalists”(p.
196) and the prevalence of such an “otherness control” of Islam in their texts that uncover
the “compartmentalization involved in the representation of Islam” (Almond, 2007, p. 203).
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As this Eurocentric discursive practice has been in progress for centuries, it has become a
“textual attitude” (Karim 1996, p. 207) which prefers texts to actual experiences. In the age of
the imperialist media-military complex, orientalism has been “colonizing new territories and
has moved into media spaces”(Sardar, 1999,p. 2) and the media actually obscure Islam, rep-
resenting this aggression as natural: “the local contexts and circumstances are always obliter-
ated” (Said, 1997, p. 13).Meanwhile, to engage with post-colonial criticism, media and intel-
lectual discourses constructed a new stereotype, an “acceptable Other” (Poole, 2002, p. 16)
to make the debate more attractive to the liberal world, whereas the media still “limit the way
in which Muslims are known” (Poole, 2011,p. 53).According to Brown (2006), in the context
of the terrorist attacks on America on 11 September 2001, there was only a “paradigm shift
from exotic sensual stereotype of Islam to a stereotyped Muslim fanaticism” (p. 310) in global
media representations.

The neo-orientalist media and intellectual discourse of global media were conveniently
circulated by social and political elites in local contexts across the West and East that re-
sulted in the othering of Muslims in the name of “militant Islam” that replaced the so-called
“red peril” of the last century (Nationalist myths, 2006, p. 4). Once the dominant discourses,
frames, and representations across countries reproduced the civilizational “clash” thesis and
emphasized “fear” factors after 9/11,a new “global enemy” was in the making akin to the “Evil
Empire” of the Cold War era (Kellner, 2004, p. 41).As the “fear of political Islam persisted
in discursive environments”(Mishra, 2006, p. 160),in post-9/11 representations it domes-
ticated the enemy image of an “evil Other” and retrieved the civilizational discourse on “an
irrational and deeply disturbing Muslim East that breeds those who attack without reason”

(Abu-Lughod, 2006, p. 5).

Ultimately, the prejudiced debates differentiating “good Muslims” from “bad Muslims,”
rather than “terrorists” from “civilians” (Mamdani, 2002, p. 766), resulted in a “growing cli-
mate of suspicion, deterioration of relations between Muslims and non-Muslims and the
growth of Islamophobia”(Esposito, 2011, p. xxxiii). The blatant and targeted discursive other-
ing practice that “function[s] on a culturalist and reductionist reading not only of Islam but
also of Muslims” (Kerboua, 2016, p. 24), popularized through media narratives and Holly-
wood tropes, thus constructed a black and white image of the Muslim world at large (Sardar
& Davies, 2010, p. 241).

Governed by the ideologies of these apparatuses, Russian and Indian media also joined
the neo-orientalist global discourse, othering their own minorities in recent years despite
their anti-colonial non-Western character during the Soviet and non-aligned past(Zassorin,
2006;Lokshina, 2006;Malashenko, 2006;Y1lmaz, 2013;Rajagopal, 2001, 2009;Sinha, 2009;Ram,
2011; Lankala, 2011;Mecklai, 2010; Narayana &Kapur, 2011). This localization of global me-
dia discourse on the Islamic/Muslim other, negating the local socio-cultural experiences of
religious minorities like Tatars and Mappilas, can be perceived as the hegemonic power play
between the imperialist and nationalist interests of the media military complex in the post-

9/11 context (Abdullakkutty, 2018).

IMAGINED OTHERNESS OF TATARS AND MAPPILAS

FT7 he national imagination of Tatars and Mappilas are very different from the dominant
identities of their respective countries in terms of ethnicity, language, and geograph-
A ¢ statchood. While non-Slavic ethnicity, the Tatar language, and the Republic of
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Tatarstan are surviving national realities in Russia, non-Aryan ethnicity, the Arabi-Malayalam
language, and Malabar are imagined as historical identities in India. However, the history of
Tatars and Mappilas are recorded regarding their ‘otherness’ in terms of the Tatar-Mongol
blend and Arab-Mappila convergence in the historical origin and development of these two
communities, as they evolved through tribal, colonial, and federal phases.

Despite being subjects of Mongol invasion, the indigenous Tatar tribes were subsequently
equated with the invaders and the ethnonym “Tatar” has been conferred upon all Muslims
and Turkic-speakers, irrespective of local diversities, who were amassed into the Russian
Empire and later into Soviet Union (Faller, 2011). Ever since the Slavic principalities under
the Kazan Khanate were invaded by Russians in 1552, Tatar identity has been constructed
through linguistic and cultural “orientation towards or away from Russian language and cul-
ture” (Wertheim, 2005). Being the largest non-Russian nationality, the otherness of Tatar
identity also influenced the historiography in the form of Islam because Tatarstan, populated
by the descendants of indigenous Bulgars, has been known as the “cradle of Russian Islam”
(March, 2010;Kocak, 2017). Local diversities like Mishari and Nogai are incorporated in a
larger Tatar identity, which is also different from that of Muslims in places beyond Tatarstan
such as Bashkortostan and Dagestan in terms of Islamic culture and tradition(Wertheim,
2005; March, 2010).

With Dravidian linguistic and cultural lineage, Mappilas are the tribes named after the
Arab diaspora who settled across the costal belts of Kerala for centuries with marital, cultural,
and commercial ties. Mappilas who are actually the erstwhile “Malabaris,” or the indigenous
people of Malabar, and “Paradesis, or those who came from overseas and “integrated with the
indigenous community”(Ilyas, 2007, p. 437),now identify as Muslims and are located mostly
in north Kerala (Joseph, 2017). However, their historical identity has been derived from the
otherness of Mappilas as sons-in-law yet to prove their Indianness,despite their mythological
lineage with panthirukulam(family of twelve siblings) through Uppukoottan, son of pariah
wife of Vararuchi (Pillai, 2019; Randathani, 2005).

While Christians and Jews were also called Mappilas, thanks to their overseas relations
even before the arrival of Islam into Kerala Muslims were dominant in this identity, since
Arabian settlers were the first to accept Islam in the seventh century, followed by local people
converting to Islam who were called as Mappilas (Ilias, 2007).Within the overarching Map-
pila identity there are local diversities such as Khalasis, Pooslans, Ossans, and “those geo-
graphically located even in Tamilnadu and Lakshadweep apart from in hinter lands of Ara-
bian Sea spread across Manglore in north and Kanyakumari in south’(Randathani, 2005, p.
12). However, Mappilas were always historically represented as other due to their Arab rela-
tions, Hydarali-Tippu invasions, and their struggle against European colonial powers (Dale,
1980) whereas Mappila warriors fought for Hindu kingdoms in Malabar and resisted even
the Delhi Sultanate (Joseph, 2017).

ORIENTALIZING THE OTHER

orientalizing discursive narratives about Islam and the religious identity of Muslims that
have persisted both in Russia and India for centuries. These narratives are reproduced
through stories of the Islamized Mongols’ reign over Muscovy and the Tsarist Empire’s
colonizing of the Volga region, the Caucasus, Central Asia, and Crimea (Merati, 2017;

I n spite of other factors, the very otherness of Tatars and Mappilas is the product of
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Wheeler, 1977).The memory of the Pugachev uprising led by Tatars and the phenomenon
called “Musul’'manskiivopros” (“Muslim question”)also contributed to biased orientalist
notions, as Khalid (Khalid,2000) noted, blaming the backward “Muslim East” for lagging
behind modernity (Campbell, 2015; Wheeler, 1977, Yemelianova, 2003).Though Jadidism
under Gaspirali brought a Muslim awakening in the cultural and political spheres, the stigma
of backwardness persisted and accusations of counter-revolutionism were leveled at Muslims
during the Soviet era, which witnessed mass displacements as well as indoctrination through
“Red mullahs”(Kerimov,1996; Hunter, 2004).

The image of otherness took a new dimension in the post-Soviet context as media de-
picted the reappearance of religion in the public sphere as a “return to the Middle Ages”
(Sabirova, 2011, p. 327). While Sabirova(personal communication, 19 April 2017) agrees with
Khalid’s critique of Russian orientalism, Kuznetovn(personal communication, 10 April 2017)
underscores Sergei Abashin’s argument that “orientalism is everywhere” to admit that “there
is [a] problem with some local national tradition including Islamic Tatar culture when they
were included in global Russian culture”(Kuzentovn, 2017). However, Alikberov (personal
communication, 12 April 2017)rejects the Saidian version of negative orientalism in Russia,
arguing that “though discriminations between Russians and Tatars can be found this divide
is more ethnic than religious because Slavs feel the superiority” (Alikberov, 2017). Kolomiets
(personal communication, 17 April 2017), agrees about the survival of this orientalizing no-
tion: “we still are mentally western people and Russian culture is closer to the west though we
don'’t have references regarding this orientalist tradition” (Kolomiets, 2017).

The religious identity of Muslims has been the target of orientalizing discourse in India,
and the representation of Mappilas in pre-colonial and colonial eras is carried forward into
present day othering. Though Chinese captain Cheng Ho (1406-33), Central Asian diplo-
mat Abdul Razzaq (1442), and Russian merchant Afanasy Nikitin (1470) reached Malabar
decades before Vasco da Gama declared the “great European discovery” of India in 1498,
colonial interests defined the history of Mappilas. Given the context of crusades with the
Muslim world, European forces targeted Arab traders across Arabian Sea and tried to distance
Hindu King Samudri Raja of Calicut from Mappila advisors and admirals (Eaton, 2000;Pan-
ikkar, 1960; Randathani, 2005).Gradually the anti-colonial and agrarian struggles of Map-
pilas against Portuguese and British powers, similar to the uprisings of the Farazi peasants of
Bengal against colonial planters and Hindu zamindari, were a common cause to orientalize

Muslims as fanatical and anti-modern(Ahmad, 2004; Dale, 1980).

The colonial construct of the “Muslim problem” set the tone of the othering discourse
about Indian Muslims when traditional ulamas like Makhdooms of Malabar and Gangohi
of Bihar declared jihad against colonizers, despite opposition from revivalist scholars like
Ahmad Khan (Engineer, 1985;Ashraf, 1975;Muslims in India, 1975;Randathani, 2005). Though
the pan-Islamic Khilafat and nationalist noncooperation movements under Moulana and
Gandhi inspired Mappilas for a united fight, the distorted narratives of colonialists about the
Malabar (Moplah)Rebellion of 1921 essentialized the otherness of Muslims in India at large,
strengthening the “two nation theory” among the elites of Hindu and Muslim communi-
ties. Ultra-nationalist divisive policies and colonial historiography presented the community
consciousness of Mappilas as reflection of the backwardness of post-independence Malabar,
sustaining the orientalized image of a fanatical community resisting integration with Kerala’s
modernity until the present day.
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Rmakrishnan (personal communication, 10 May 2017) reiterates that there are “two as-
pects of othering in India; on the one hand the global monolithic image on Islam as an enemy
of western civilization” is reproduced and on other hand “a long-standing Indian idea about
minorities in general and Islam in particular is popularized” (Rmakrishnan, 2017). However,
Gopinath (personal communication, 29 May 2017) denies the otherness of Muslims or Is-
lam arguing that “we had centuries-old trade relations with Arabs” and that Western powers
constructed the narrative of their otherness because “they were envious of the Arab trade
monopoly” (Gopinath, 2017). Though Mappilas have been identified in religious terms ever
since Cheraman Perumal’s so-called conversion after meeting the Prophet Mohammed, and
despite their rich cultural presence in art and literature (Hikmathulla, 2017), their historical
identity is unchanging: “I have been here for almost 1,500 years. Yet,  am the Other” (Salam,
2016).

Therefore, the Eurocentric politics of othering is practiced by the dominant communi-
ties in the form of “re-orientalizing” the “oriental within” (Re-Orientalism, 2011) through
hegemonic ethno-cultural discourses on identities such as Tatars and Mappilas, who share
the socio-cultural periphery both in Russia and India. Khalid (Khalid,2000) criticizes Said
for making an exception of Russia in his critique of Orientalism despite the fact that Russian
orientalists tried to construct “cultural superiority[over] colonized people depicting them
as savage natives” (Brower and Lazzerini, 1997, p. xvii). This orientalizing trend in historiog-
raphy and textbook history during the Imperial and Soviet eras (Gibatdinov, 2007) conse-
quently resulted in perceiving Islam as something “alien to Russia on the subconscious level”
(Malashenko, 2006, p. 29) and othering Muslims in political and media spheres as a demo-
graphic “threat” (Malashenko,Nuritova, 2009, p. 321).

Similarly, the discourses on Muslims in India as the “oriental within” (Lau, 2009) reinforce
their “other asset” (Hasan, 1994, p. 443) stereotyping them as “homogeneous, orthodox-sec-
tarian, anti-national and rabid evangelical” (Engineer, 1999, p. 2134). There are different di-
mensions of stereotyping Mappila “Muslim masculinities” by colonialists and such constructs
are reproduced in the hegemonic narrative in present times (Kasim, 2018). The 1921 anti-
colonial struggle called the Moplah Rebellion was the historical turning point in asserting
the otherness of Mappilas as aggressive, uncivilized, and fanatical which still causes “strong
resentment and distrust while the memory of subalternity remains present” (Punathil, 2013).
In the beginning, the British accused the Khilafat organizations and the Congress of rebel-
lion, and later the whole blame was put on Mappilas for the collapse of noncooperation
movement and Gandhi’s efforts for Hindu-Muslim unity (Nanda, 2012), whereas the role of
non-Muslim leaders like Brahmadattan Nambudhiri in the struggle were ignored (Haripiry,
2019).

CINEMATIC REPRESENTATIONS AND LIVED EXPERIENCES
M edia representation defined as a textual function not only reproduces the dominant

discourse in a given social/political context but also re-presents “reality” by

constructing and circulating ideas, identities, and social images (Representation,
1997, p. 15). Films, like any other media text, not only reproduce constructed narratives on the
subject but also reflect the diverse frames of real life of the people represented. Subaltern films,
furthermore, use cinematography to deconstruct distorted historiographies and to construct
an alternative narrative on the so-called other in a dominant socio-cultural context.
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Considering such dimensions of cinematic representations, I examine the Tatar film Mul-
lah (Akmetshin, Fazliyev& Galiaskarov, 2018) and the Malayalam film, Adminte Makan Abu
(Ahmad, 2011) to explore the otherness of Tatar and Mappila identities against the back-
drop of everyday lived experiences of the respective communities. Mullah (2018), based on
an original script by playwright Tufan Munnullin, is an alternative cinematographic self-
assertion of an ethnically marginal and culturally rich community experiencing historical
alienation and cultural dilemma in the present. Adminte Makan Abu (Abu Son of Adam),
is also a counter-narrative exposing the stereotypes regarding the Mappila community and
how it has faced historical injustice in the socio-cultural representation of Mappila people
on and off media screens.

Apart from official support from the president of the Republic of Tatarstan, Mullah won
critical acclaim with national and international audiences, including the award of the Gold-
en Samaritan Lion at the IX International Film Festival, Orenburg. Adminte Makan Abu got
wider attention when it was selected as India’s official entry for the Best Foreign Language
Film for the Academy Awards in 2011.As part of the textual analysis of these films, this article
compares elements such as the title and storyline, the treatment of the hero’s masculinities,
the representations of feminine characters, the framing of religious identities, and the imag-
eries of religiosity and natural beauty. Cinematic representations are further discussed in the
context of lived experiences, collected through observations and interactions by the author
during field work across Moscow, St. Petersburg, Kazan, and Ufa in Russia, and Malappuram,
Kozhikkode, Kochi, and Kasargod in India.

Assertive Title and Storyline. The very titles Mullah and Adminte Makan Abu carry the
baggage of ethnic, cultural, and traditional identity signs representing subaltern communi-
ties, while the storylines revolve around the complexities of everyday life and the religious
piety of the protagonists and their surroundings. The screenplay of both films is centered
around the presence and absence of religiosity in the everyday life of members of a tradition-
al village surrounded by evil instincts within and out of the Muslim community. The simple
story development and dramatic climax of the films spread larger-than-life messages about
personal purity, social compassion, and religious piety to ensure the survival of not only the
cultural humanity but the natural diversity of planet Earth, which is dependent on human
nature. Both films are set in traditional village backgrounds of mutual dependence and col-
lective openness, in contrast to the individualistic free flow and personal isolation of the city.
Throughout the dialogues, costumes, and music, the subaltern language and culture of Tatars
and Mappilas are asserted intentionally not only to counter the hegemonic narrative styles
but also to teach the marginal communities to represent themselves and not to entrust others
to speak for them.

In moments of mutual othering, the story line of both films underscore what I experi-
enced with Chelnokova, professor of Oriental Studies at Saint Petersburg State University,
and her husband, an army man originally from Chechnya who hosted me with halal meat
and Georgian mineral water. On the other hand, Umarov, a retired scientist, debated with me
on Islamic aspects of drinking and criticized me for not having vodka. However, as the films
unveil, there are prejudiced perceptions about the Tatar Muslim centers and settlements such
as Arbat Street in Moscow and Sennoy Markets in Kazan and St. Petersburg. Natasha and her
Muslim friend Renat, despite being scholars of Oriental Studies at the Saint Petersburg State
University, warned me about untidy vendors and pickpockets in the bazaar.
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Mappila experiences are not much different, in exchanging culture and cuisine with fel-
low communities where as many Muslims decline their affinity with so-called Mappila food
menu. During a conversation on Muslim’s cultural and political priorities Rahman, a retired
government emmploy from Kochi criticized Mappilas of Malappuaram and Malabar at large
for “eating beef, porota and biriyani even in the breakfast” which are mostly included in
lunch or dinner feast. On the other hand, Sandeep and Shibi hosted me for an ‘Onam Sadya,
a traditional vegetarian feast on the day remembering the myth of Hindu King Mahabali’s
sacrifice for his subject, reminding that its “special for you with fried beef and all."Despite his
upbringing in a traditional Hindu family who believe cow as holy animal, Dinesh, a waiter at
‘Adaminte Chyayakkada’ at Calicut Beach, described me the Mappila lineage and recipe for
‘Irachichoru’(beef mixed rice). Muhsin, a legislative member of the Kerala Assembly, who
is a committed vegetarian despite being from a traditional Muslim family, shared me his ex-
perience of being an unpleasant son-in-law during his wedding feast at the bride’s home in
Lucknow, where kebabs and biryani is part and parcel of Muslim culture.

Framing Masculine Heroes. As the titles of the films denote, both the mullah and Abu are
typical personifications of Tatar and Mappila masculine identities, while the term mullah
retrieves the comic images of a semi-intellectual priest in traditional dress speaking of non-
worldly things. The film uses this stereotypical image in reverse to tell the story of a Tatar
village guided and revered by an ideal modern-day young mullah named Asfandiyar. Ex-
pected to be a casual, unruly Mappila, Abu on the other hand represents the ideal man with
humanistic goodness and religious virtues in his personal and social life that could reverse
the erstwhile negative images of men of the community. While the mullah is an accidental
young hero on an intentional mission to improve the life of people like him, Adminte Makan
Abu plays the role of an ordinary Mappila old man who spreads kindness not only to humans
around him but to the nature he lives in.

The mullah’s unknown past and unexpected present, relentless courage to face physical
and professional threats, empathy towards the victimized and love for a sexually abused girl
bring counter-narratives to the typical images of men of religious authority and community
leadership. With the typical weakness of a village elder struggling to meet the end of his life,
ready to forgive physical challengers and financial cheaters, too innocent to face the official
security people and break the law, and being a kind-hearted husband with too much care
for his life partner, Abu contrasts with the conventional cinematic images of Mappila mas-
culinity.

If the men on screen are judged by their stereotyped roles, their religious authority and
activities have invited diverse responses in the field. As Sabirova noted,“Eastern men” are
usually stereotyped, as a famous Soviet song goes: “if [ were a Sultan, I would have four wives”
(Sabirova, 2017). Dimitry, taking me to Qulsharif Mosque at Kazan Kremlin for Friday prayer,
pointed to such otherness of the religious leaders and their incapability to deal with the
everyday life of the people. Ugina not only unfolded her displeasure with migrant Muslim
youth congregating in the mosques of city, but also blamed the new mullahs for corrupting
traditional Tatar Islam (Venina, 2017).

As the films demonstrate, the old stereotypes of mullahs are broken as Dr. Bahauddeen,
vice chancellor of Darul Huda Islamic Univeristy and Prof. Alikkutty, the working secre-
tary of a Samastha, a Sunni Muslim organization and Quasi of Malik-bin-Deenar Mosque
at Kasargod, represent modern-day scholars who teach multiple languages and are used to
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new technologies in Islamic institutions. Asserting their modern outlook in thinking and
teachings, Sulaimanov, vice chancellor of Ufa Islamic University discussed his experiences
as student of Moscow State University and Shamil, imam of the martyrs’ mosque in Moscow,
shared the books he authored on psychology and entrepreneurship.

Redefining Feminine Characters. The old lady characters in both Mullah and Adminte
Makan Abu are too stereotypical in terms of their ignorance of the world beyond their home-
ly life, emotionally and economically dependent on the men around them and fixating too
closely on social habits rather than personal insights. Ayshu acts like a typical Mappila wife of
Abu, caring for the home and her husband, a loving mother dreaming of her expatriate son’s
return to serve them, a kind neighbor and cattle breeder, and innocent and sincere towards
the people around her. Muslima Apa in Mullah is a village woman who takes care of the
people and the responsibilities that she has come across during her life but very intelligent in
managing a crisis and persuasive for others to be active in life.

While Adminte Makan Abu doesn’t portray any young women in an active role, Nalima in
Mullah breaks the cultural-hierarchical frames around Muslim feminine gender roles, chal-
lenging men and women who treated women as silent victims of professional, sexual, and
physical abuse and questioning the unjust system they face at home and outside. Instead of
the usual references to multiple wives of Tatar and Mappila men, the life and dreams of both
Asfandiyar and Abu are depicted as connected to the wishes and will of their loving partners.

Similarly to these cinematic narratives, the multiple othering faced by Muslim women is
an everyday story both in Russia and India as Sabirova (2017) noted; despite being a liberal,
Russian-speaking university professor in St. Petersburg, she is often referred to as Tatar and
Russian colleagues refer her as an “Eastern woman.” At the same time Sabirova remembers the
gentle reminder from a Muslim devotee to speak in Tatar instead of Russian during her field
work visit to a mosque in Moscow (personal communication, 19 April2017) while Dilnara of
Ufa Islamic University expressed her disagreement with her own students regarding the roles
of Muslim women in family and society.

A political scientist of Jawaharlal Nehru University who did field visits to Malabar, Usha
(2019) still cherishes her experience as a well-treated guest in Mappila families in Malap-
puaram, underscoring that (personal communication, 23 August 2019) “patriarchal gender
hierarchies among Muslims [are] being exaggerated whereas the trend is part and parcel of
so-called Kerala modernity at large” (Usha, 2019). At the same time, certain Mappila women
enjoy even political power through the matriarchal lineage of family rites as the Beevi (eldest
woman), the surviving title holder of Arakkal kingdom in Kannur (Kooria, personal com-
munication, 20 May 2018). Gopinath (2017), former news reader of All India Radio, pointed
to the similarity in Hindu and Mappila women in preferring certain dress codes “as part of
certain traditions,” whereas Shareena, a senior executive in an information technology com-
pany, discloses the “negative comments” even from fellow community members for wearing
a hijab at her workplace in Kochi. Thus, the narratives of complex gender relations practiced
among Mappilas and Tatars on and off screen help to redefine the otherness of the commu-
nity at large.

Contrasting Portrayal of Communities.The Muslim characters in Mullah and Adminte
Makan Abu are depicted in a mixed way: as representatives of personal good and social evil
that reflect their relations with religion and community feelings. The image of lazy people
gathering at tea shop and the self-aggrandizing Haji are contrasted with the hard working
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umbrella-maker and empathetic travel agent in Adminte Makan Abu, whereas Mullah de-
picts the lethargic oldcleric Salakhuddeen and greedy farmer Valiakhmet in opposition to
the ill-fated Badaruddin and gentle businessman Samat to convey the contradictory nature
of a community rather than the stereotypical, homogenized evil image of Muslim characters.

Mullah presents very few images of fellow community characters but frames Russian
friends of Valiakhmet as evil influences and Asfandiyar’s friend as a well-wisher for his future
devoid of any cultural or ethnic taboos. Adminte Makan Abu, on the other hand, portrays a
couple of fellow community members, such as Mash and Johnson who are friends in need
and represent the human quality to share the cultural and social space for common good.
Though both films center on the unappreciated virtues of humans, there are certain villain
characters that represent socially generated evils. The expatriate son of Abu, who never ap-
pears on screen, is depicted as an ungrateful child brought up like a tree is cultivated, but that
proved hollow inside when it was needed the most. The young Elbrus—who appears once as
a normal fellow at home, but otherwise goes for all evil deeds, including cattle theft, sexual
abuses, and a final hit on the mullah’s back with the help of his social gang—is represented as
the product of the social context in which he grew up.

In the real life, experiences of (mis)understandings as well as mutual trust with fellow
community members are not odd for the Tatar and Mappila communities. I could face such a
situation when security personnel at the metro station near the Cathedral Mosque in Mos-
cow detained me in the late evening asking whether I was from Tatarstan before asking for
my name and identity card. Similarly, Bupindar, an Indian medical student in Kazan Federal
University, warned me of getting acquainted with people wearing “dhadi topi,” (beard and
skull-cap) because I was accompanied by students, from Tatarstan and Dagestan, of Ka-
zan Islamic University. [ could see a lay Hindu man with pottu (a religious symbol) on his
forehead is seen breaking down emotionally after getting a reference letter from Panakkad
Munavvar Thangal for ajob in a Muslim management school in Malappuram. Many a time I
could watch the Kaliyattam (Hindu festival) procession getting blessings from the Sufi shrine
of Mampuram and hundreds of poor people, irrespective of religion and ideology, coming
for food grain distributed free of cost from one of the oldest mosques at Monnakkal. The
cinematic imageries of good and evil may be reflecting these experiences in the everyday
relations of Tatars and Mappilas with fellow communities.

Live-Streaming Religiosity. From the opening scenes of Adminte Makan Abu and Mullah,
the mosque, adhan, graveyards and Sufi music scores reverberate the ethical undercurrent of
a religious community that is struggling to find its soul, lost in the course of atheist and im-
pious life experiences in the past and present. The mullah is advised by an old man to “pray
first and listen to the call of your heart,” while the old mullah reminds him that “people here
are evil, they need neither Allah nor Mullah.” In the very beginning Abu is seen getting ready
for morning prayer and meeting Ustad to find out whether he will get the chance to go on
the Hajj, whereas the people of the village are later depicted fighting to own the burial place
of Ustad.

The symbolic beauty of mosque minarets, thasbech beads, attar bottles, and calligraphic
Quranic verses, the frequent discussionson halal meat and money, the debates on the role
of mullahs and ustads, are cinematographic threads of the religiosity of Tatars and Mappilas
whose piety in everyday life has been presented as arresting modernity. The closing scenes of
Mullah, with Nalima in traditional hijabi dress reciting from the Quran and nursing Asfandi-
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yar to recover from a deadly attack, and Samat’s return cursing the village for not protecting
their spiritual guide, the hopeful voice of the adhan performed by a child trained by the
mullah, are the very depiction of an idea: it’s impossible to kill the people’s soul and faith.
Resonating with Abu’s comment that it’s a question of belief, despite the tragic turn of cancel-
ing the much dreamed-of Hajj, the closing scenes of Adminte Makan Abu reinstate faith and
hope through the couple’s midnight dreams locating them at Medina walking hand in hand
among the crowd congregated for Hajj.

The lived experiences of religiosity among Tatar and Mappila has been felt in the public
display of Islamic practices, dress codes, and the growing youth presence in mosques and at
religious gatherings. Consequently, the attempt to overcome subalternity is reflected in these
alternative cinematic representations that produce assertive counter-narratives challenging
the popular sayings, verses, images, jokes and symbols constructed by literary artists and me-
dia that essentialize the otherness of Tatars and Mappilas on everyday basis.

Tatar film exposes many popular sayings such as “if you scratch a Russian you will find
a Tatar” and “a Tatar is worse than an uninvited guest” (Sabirova, 2017). The film tries to
undo the popular comic images of mullahs and Tatar men represented as chaplashka (re-
ferring to yarmulke like tobite Tatar men traditionally wear) in popular expressions (Fall-
er, 2011). It attempts to counter the narratives of mainstream Russian and Tatar films that
normalized the mockery of their identities. The Soviet-era (incomplete) trilogy Ivan the
Terrible (1944), directed by Sergei Eisenstein, portrays Tatars as Asian savages, and Andrei
Rublev(1966),directed by Andrei Tarkovsky, depicts Tatars as butchers of “Russian grammar
while they take advantage of [a] Russian half-wit girl” (Faller, 2011). Therefore, new Tatar cin-
ema has been in a struggle to overcome the age of racial and gendered stereotypes, as seen in
Bulat-Batyr (1927) and The Mullah’s Third Wife (1928), to assert Tatar national history and
culture (Galimzyanova, 2016).

Acknowledging similar assertive measures from Mappila community Santheep (2020)
questions the casteist and misogynist representations of Mappila characters by Muslim di-
rectors and actors in Malayalam films like Paleri Manikyam (2009) and Ustad Hotel (2012).
There is need of counter-narratives to challenge the misconceptions and misrepresentations
in Malayalam films like Kuttikkuppayam (1964), Padam Onnu Oru Vilapam (2003), and
Thattathin Marayath (2012), which reproduce biased images of Muslim women either “as
silenced victims or as sexually available and exotic beings” (Salim &Lokeswari, 2018). As these
dominant narratives leave imprints on the public perception of Mappila community at large,
their self-assertion can be defined as “oppositional” in their adoption of “a self-consciously
Islamic language” and “Islamic visual ethics” (Karinkurayil, 2019).

CoNcLUSION
( i iven the subaltern ethno-national and cultural identity of Tatars and Mappilas, having

different geographic but common religious backdrops, historical and contemporary

discursive representations reflect the colonialist, orientalist tradition. Though the
history of the origin and evolution of Muslim communities in Tatarstan and Malabar have
many similarities—such as their peaceful entry through maritime trade-exchanges and costal
settlings—hegemonic narratives in both countries represent Tatars and Mappilas as the
carriers of a valiant ideology into culturally diverse civilizations. Given the imperial past
and post-colonial present, these two diverse communities in Russia and India still struggle
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to discard their otherness in social and political and cultural spheres dominated by different
apparatus of power.

Once subaltern studies got currency in post-soviet and postcolonial contexts, marginal-
ized identities struggled to break the existing stereotypes and to assert the self in academic
and media discourses. Rejecting age-old intellectual narratives and media images, a new wave
of intelligentsia among the Tatar and Mappila communities have developed counter-nar-
ratives on the history, tradition, and everyday life of their respective communities. Among
other means of self-expression, media, especially cinema, have become a major tool for re-
interpreting Tatar and Mappila identity and culture and challenging the distorted images of
the community produced during the colonial, Soviet, and independent eras (Sabirova, 2017;
Shykhuddinov, 2017; Hikmathullah, 2017, Santheep, 2020).

Cinematic depictions of Tatars and Mappilas reflect the quest of subaltern identi-
ties to represent themselves and their will to speak their heart and soul immersed in
religiosity,especially resisting the assumption that piety is a brake on the progress of moder-
nity. Very similar to the writings on the walls around Khulsharif Mosque in Kazan, which
represent the pedigree of Tatars with the rich cultural arena beyond the Volga River, the
carvings on the wooden roof of Malik-bin-Dinar Mosque in Kasaragod reflect the lineage of
Mappilas who enriched the cultural milieu on the banks of the Arabian Sea. Notwithstand-
ing a few anti-social elements trying to desecrate sacred places of mutual understanding,
the harmonious cultural life of Mappilas is explicit in the writings on the shared walls of the
temple and mosque in Malappuram, and the cultural coexistence of Tatars is visible on the
walls of the Temple of All Religions in Kazan.
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JIMHI'BUCTUYECKHNE

1 COITHOJIOTUYECKUE " "
ACHEKTHI HOHATUA /DKAMA:  pgnencaoms Moxaaon
AEJE3UAHCKHNH ITIOAXO0/ Mobamed Mobamed@nau.edu

B cmamve paccmampubaemes xamezopus Oxama’ 6 apabekom  azvike
6 cpabrenuu ¢ konyenmom «cbopxu» Aeresa. A6mop ymBepxdaem, umo
Kamezopuu 0xama’ NPUHAOAEKUM YeHMPAIvHA Porb 6 popmupobaruu
apabckoil s3vik06edueckoll HayKu, UCAAMCKOTL MEOAOZUU, UCAAMCKOZ0 NPA-
Ga, cypusma, a maxxe pada cobpemennvLx ucramckux Juckypcol, maxux
Kax xkoHuenyua Bacamuila. Dma xamezopus makoke ucnoivzyemcs 6 pade
COYUANDHDLX, IKOHOMUHECKUX U noAumudeckux nocmpoeruil 6 coBpe-
MeHHbix apabekux zocydapembax. B dannoii cmamoe abmop uccaedyem
meopemuueckue ochoBarus konyenyuu dxama“ u ee 6rusrue Ha Gopmu-
poBarue apabekozo A3vIKO3HAHUA U KAACCULECK020 apabCckozo a3vika. Om-
MAAKUBAACO OM IMUMOLOZULECKO20 AHAAUZA NOHAMUL Oxama’, abmop
paccmampubaem konyenm «coopxu», 6 unmepnpemayuu Aeaesa u [6am-
mapu, nocae wezo nepexodum x uccaredobanuro camoil kamezopuu Oxa-
ma‘ 6 mpex acnexmax: 1) nasm xax 6ud dxama‘ u cnocob apmuxyrsyuu
cmoLcroB, 2) Brusnue xonyenyuu Oxama’ na popmupobanue apabekoil
memagopot u 3) cpaBrenue meorozureckux u purocopckux ocrobaruil
apabcekozo xKonyenma 0xama’ ¢ 0eAe3UAHCKUM NOHUMAHUEM BUPITYary-
H020 U bepzcoroBckum nonsmuem Bpemeri.

KnroueBsle cnoeBa: dxama’, nasm, memagopa, «coopxa», Axypdxaru,
Aenres.

AoreHT KadeAps! coLnosorun
Vausepcurera CeBepHOil ApM3OHSBI
Moxamed Mocaad

Ab60eavasusz Moxamed
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THE LINGUISTIC
AND SOCIOLOGICAL DIMENSIONS

OF THE CONCEPT OF JAM *: anohamed Mosaad
elaziz Mohamed
A DELEUZIAN APPROACH Mohbamed Mobamed@nau.edu

DOL: http://dx.doi.org/10.24848 /islmlg.10.2.08

In this article, I explore the Arabic concept of jam ', and relate it to the
Deleuzian concept of assemblage. I argue that jam is central in the for-
mation of Arabic language, Islamic theology, Islamic law, Sufism, a num-
ber of modern Islamic discourses, such as wasatiyyah, and several social,
economic, and political formations in Arab modern
Mohamed States. [ will limit my scope in this article to establishing
Mosaad Abdelaziz  the theoretical foundations of jam * and studying its ef-
Associclzvtl:ll"r::]g:seo: fect on t@e formatiqn of language. .Afte?’ deﬁﬁz'ng jam "
Department of  €tymologically, I will present a brief discussion of as-
Sociology, Northern semblage, as presented in Deleuze and Guattari, and
Arizona University t . . .
then will divide the rest of the article into three parts,
where 1 will discuss, first, the concept of nazm as a type
of jam “ that aims to articulate meaning, second, the effect of jam ‘ on the
formation of the metaphor, and, third, the theological and philosophical
foundations of jam “ in the Deleuzian understanding of virtuality, and
the Bergsonian understanding of time.

Keywords: jaim , nazm, metaphor, assemblage, Gurgani, Deleuze.

Innkeeper: Aba! The University. Is that where you learned to
criticize your elders?

Perchik: That’s where I learned that there is more to life than talk.
You should know what is going on in the outside world.

Innkeeper: Why should I break my head about the outside world?
Let them break their own heads.

Tevye: He is right. As the good book says, if you spit in the air, it
lands in your face.

Perchik: That is nonsense. You cannot close your eyes to what is
happening in the world.

Tevye: He is right.

Avram: He is right, and he is right? How can they both be right?
Tevye: You know, you are also right.

Joseph Stein, Fiddler on the roof.
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THE MEANING OF JAM®

n Lisan al-‘Arab (Ibn Manzir, 1981, pp. 678-682), jam' is bringing together what was

scattered or sparse. On the one hand, it is bringing the scattered from each place. On the

other hand, the place where the scattered are gathered is called majma‘. In the Qur’an,
Moses is ordered by God to meet a man, the like of whose knowledge Moses does not
have. The place where Moses, the carrier of law, met this man, whose knowledge is mystic
beyond reason and law, is called majma* al-bahrayn, or the meeting point of the two seas
(Qur’an, 18:60). Unlike #ma’, consensus, which indicates a rational and consistent meet-
ing of opinions and choices, that which is scattered and gathered in jam" is necessarily
dissimilar in quality or kind. For instance, one of God’s names is al-Jami", for He gathers
in the Day of Judgment what in this world is similar or contradictory. A group of people
is jam' min al-nas, or jama‘ab. The semantics in Arabic protect spaces for differences, and
gaps for contradictions. Jam' somehow defies rational classifications. For instance, Arabs
classified dates into a variety of groups, each of which has its own name. However, one
meaning of jam' is an unnamed group of dates, its individuals belong to different kinds
of the fruit. An army is jam' too. If we use the emphatical form jumma' then it is a hodge-
podge of peoples. It seems, nevertheless, that jam* includes a sort of arrangement that,
in spite of internal differences or tensions, it successfully keeps its individuals together.
For instance, the process of jam* al-Qur’an refers not merely to bringing all the scattered
pieces of Qur’an together in one book, but also to putting them in an order that creates
specific chapters, and then ordering the chapters to create the complete book. Similarly,
jam* al-thyab, that is, bringing different pieces of clothing together, is getting dressed to
meet people. The different pieces, once subjected to the process of jam', make one mean-
ingful and socially acceptable appearance.

That sense of unity, which we find in the Qur’an or in dress is further clarified in
other meanings of jam . In Hadith, Al-Nisabari (2006) “The creation of each one of you
is yujma’, gathered, in his mother’s womb for forty nights” (p. 1022). The creation of a
human being, therefore, is seen as a process of jam‘ of men and women’s fluids, as well
as a variety of materials that are pulled from the mother’s blood stream. As an ongoing
process, jam' does not seem to have a logical final end. The mujtami* man is a man who
has reached his full power. In Hadith, Ibn Hanbal (1993), the Prophet is described as
walking mujtami’, that is, walking composed and in full power (vol. 5, p. 160). When a
woman reaches her full maturity, it is said that she jama'at the clothes. The virgin woman
is called jum‘ and so is the woman who dies before giving birth; she too is said to die in
jum'. Psychologically, jam* refers to unifying one’s intentions and will. Saying that some-
one yujmi‘ amrab means getting himself together with determination after some hesita-
tion. Preparation, strong will, and consistency in intention are #ma‘. Obviously the more
consistent the status is, the more it is #ma" rather than jam'. In Lisan, ijima‘ is gathering
the scattered in a way that it won't scatter again. As I wrote above, jam " always comes with
spaces and gaps of differences and contradictions, a sort of instability that is inherent to
the jam'.

Before moving to the next section, where [ will explore the concept of assemblage, it is
appropriate to mention here that jawami' al-kalim has been considered a central feature
of one’s eloquence. Jawami' al-kalim refers to the skill of bringing together in speech many
meanings in few words.
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THE ASSEMBLAGE

he concept that I will use to analyze jam’, elaborated by Deleuze and Guattari, is

assemblage. Unlike structuralists, who see an undifferentiated life that is differentiated

by language, Deleuze and Guattari, by reversing this relationship, believe that life is
a flow of differences, which language reduces. According to Colebrook (2002), we “are the
contractions and contemplations of difference, an oscillation between how much difference
we take in (contemplation) and how much difference we reduce or do not perceive
(contraction)” (pp. 81-82). Assemblages are the connections of these differences, the forms of
life that we recognize. All things in life exist as assemblages: human bodies, trees, birds, rocks,
concepts, language, books. Those, however, are machinic, not organic, assemblages. They are
not built on preconceived structures. A structure is “synchronic and static. A machine, on the
other hand, is dynamic and diachronic. It is a temporal form of organization” (Lecercle, 2002,
p- 181). Therefore, laws and orders do not create assemblages. It is the other way around: the
internal connections of an assemblage are what create orders and laws.

Deleuze and Guattari argue for two types of assemblage machines: the molecular ma-
chines of desire, and a conglomerate of them that create the molar social machine. In other
words, “the two aspects of the machine, the desiring and the social, prefigure the two aspects
of the assemblage: the machinic assemblage of desire and the collective assemblage of enun-
ciation” (Lecercle, 2002, p. 183). It is important here to recall the famous example, which
Deleuze and Guattari used frequently to explain the assemblages: the orchid and the wasp.
Together, they make an assemblage, not two organic assemblages in a relationship. An as-
semblage of language, therefore, is a mixture of bodies, utterances, practices, and forces. The
assemblage, which is the minimal unit of language, “involves multiplicities of various kinds:
populations, territories, becomings, affects, events” (Lecercle, 2002, p. 186).

To understand how an assemblage, or jam', works, we need to understand the theoretical
and philosophical underpinnings of these concepts. Deleuze and Guattari reject all repre-
sentative systems and they do that by refuting idealism, objectivism, and structuralism. In
Platonic idealism, real ideal forms exist as imperfect copies. There are differences among
the copies, as well as between the copies and their real forms. In objectivism, the images of
thought represent facts of existence, and differences exist among these images as well as be-
tween them and the real facts of existence. In structuralism, the semiotic system of signs cre-
ates both reality and thought. Differences, therefore, emerge among those signs themselves.
Deleuze and Guattari focus on difference but they reverse the relationship between differ-
ence and reality. They propose pure difference that precedes and creates all forms, facts, and
signs. As Paul Patton wrote, “The production of a concept of difference ‘in itself’ goes hand
in hand with the elaboration of an ontology in which disparity or difference is the funda-
mental principle and the identity of objects is understood as something produced from the
differences of which they are composed” (Patton, 2000, p. 34). For our limited purpose in this
brief discussion here, we need to understand that an assemblage is not a collection of identi-
ties—be they signs, concepts or facts—but, on the contrary, each individual identity is, in fact,
an assemblage and a product of assemblages. They portray a world in flux, where differences
create assemblages that continuously create, deconstruct and recreate identities.

The question now is how a certain identity could be constituted out of difference? De-
leuze uses Bergson’s concept of multiplicity to replace the ideal/copy, the object/image, or
the signified/signifier with the virtual/actual. In addition to numerical multiplicities, De-
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leuze writes: “The other type of multiplicity appears in pure duration: it is an internal multi-
plicities of succession, of fusion, of organization, of heterogeneity, of qualitative discrimina-
tion, or of difference in kind, it is a virtual and continuous multiplicity that cannot be reduced
to numbers” (Deleuze, 1991, p. 38). Contrasting the virtual to the possible, Deleuze writes
that the virtual “does not have to be realized, but rather actualized; and the rules of actualiza-
tion are not those of resemblance and limitation, but those of difference or divergence and of
creation” (Deleuze, 1991, p. 97). Thus, while the real is in the image of the possible, the actual
is different from the virtual, from which it was actualized by a process of differenciation: a
process that precedes the differentiation of the actual.

The actual and the virtual are different, yet, they are not separate, and they both make the
real. In “The Actual and The Virtual,” Deleuze writes that each multiplicity is “composed of
actual and virtual elements. Purely actual objects do not exist. Every actual surrounds itself
with a cloud of virtual images” (Deleuze, 2007, p. 148). In Difference and Repetition, he puts
it clearly as he writes: “Every object is double without it being the case that the two halves re-
semble one another, one being a virtual image and the other an actual image” (Deleuze, 1994,
p- 209). Actuality here “is unfolded from potentiality” (Colebrook, 2010, p. 10), that is, the
potentiality of the virtual. Deleuze argues of a plane of immanence on which we find both
the virtual and its actualization. By using Spinoza’s concept of a plane of immanence, Deleuze
emphasizes a philosophy of life that avoids all forms of transcendence. Immanent here refers,
as Tod May wrote, to all planes of discourse, while transcendent refers to the outside of all
planes of discourse (May, 1994, p. 38).

Linguistically, the conflation of the virtual and the actual blurs the separation of langue
from parole. There are no independent structures outside the speech act. Assemblages are
unities, but they are not classical systems. They are not formed based on a preconceived
structure, and they do not have organic relationships among their parts. Language in De-
leuze, much like other forms of life, is in a continuous process of creation—a creation of
assemblages. Here, the created assemblage is formed of words, meanings, things, bodies. As
a collective enunciation, every speech is social. There is no meaning outside the assemblage,
and Deleuze’s focus in language is not meaning, but action, what languages does. Deleuze’s
pragmatics ‘deals with actions, with the exertion of forces over things, and even if it abstracts
concepts of ontological mixture, no longer at a safe remove from the world they describe,
in the ghostly realm of representation and intentionality” (Lecercle, 2002, p. 161). Deleuze
argues that the elementary unit of utterance is not the statement, but is mots d’ordre, which
is translated literally as word-order, but Jean-Jacques Lecercle translates it as slogan, for, he
explains, “the utterance is not merely the locus of a speech-act ... but of a social act” (Lecercle,
2002, p. 88). Slogans are crossed by forces and interests, two essential concepts in the forma-
tion of the assemblage in Deleuze. The mots d'ordre are issued by collectivities, in a context
of forces, and they serve interests. Thus, again, the focus is not the #ruth of the declarative
statement, but what language does.

A critical concept in Deleuze’s work is expression—a concept he borrows philosophically
from Spinoza, but linguistically from Hjelmslev. Deleuze explains that the concept is old and
had surfaced frequently in Christian philosophy but was immediately repressed by transcen-
dence. He praises Spinoza for finally freeing the concept and writes that Spinozism “asserts
immanence as a principle and frees expression from any subordination to emanative or ex-
emplary causality. Expression itself no longer emanates, no longer resembles anything. And such
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a result can be obtained only within a perspective of univocity” (Deleuze, 1992, p. 180). The
plane of expression is a plane of consistence anchored in the plane of immanence, and it cre-
ates unity out of difference. He writes: “It is in the idea of expression that the new principle
of immanence asserts itself. Expression appears as the unity of the multiple” (Deleuze, 1992,
p. 176). This is the time to turn our attention to this expression in language.

THE ASSEMBLAGE /JAM‘ IN LANGUAGE

number of medieval Arabic grammarians and semioticians. I will do this in three steps.

First, I will explore the theory of meaning and the formation of speech by studying the
concept of nazm. I will focus on nazm as a specific kind of jam: the jam' in language. Second,
I will briefly study those medieval grammarians and semioticians’ conceptualization of the
metaphor. My focus on the metaphor aims to present a priority of difference over identity,
which is an essential feature of Deleuze’s philosophy and his concept of assemblage. Third,
[ will briefly present the main features of the theoretical and theological assumptions, on
which jam* is grounded.

I n this section, [ will present the dynamics of jam‘ as represented in the works of a

Nazm

everal Muslim authors, starting from the fourth and fifth Hijri centuries, paid special

attention to nazm, as they considered it the single feature of the Qur’anic language

that perfects its eloquence far beyond the capacity of any Arab speaker. Most promi-
nent in this field is al-Gurgant’s (D. 1078 CE/471 H) book Dala’il al-I1'jaz, where he argued
that nazm is the single feature that creates the challenge of proving the divine origin of the
Qur’an.! In Lisan al-* Arab, nazm is to thread pearls on one necklace. Nazm is indeed a special
kind of jam*. To nazm abook is to author it, and so is to ta’lif a book, where ta’/if means gath-
ering—or jam'—its pieces together. Unlike in English, where writing a book refers to author-
ity, in Arabic, much as Deleuze argued, writing a book is a sort of jam " or assemblage. Nazm
does not necessarily refer to organic unity. For instance, the stars in the sky are called nazm,
for somehow, and as particles of an assemblage, they have relationships of exteriority, without
creating a whole unified organically. Saying that the rocks tanazamat means they were put
adjacent to each other. Nazm is arrangement as well, but again without assuming internal
organic coherence or consistency. In Hadith, it seems nizam refers to the assemblage of the
entire world, so that the sign of the end of this world is a sequence of apocalyptic disasters
that resemble, in the way they follow each other, an old worn out nizam whose thread was cut
so that its pieces fall one after the other (Al-Tirmidhi, 1996, vol. 4, p. 71). Nizam is also order,
so nazm al-kalam is arranging words in order, or mots d'ordre, as Deleuze would have put it.
Interestingly here is the modern translation of the English word systems into Arabic nizam, in
spite of the qualitative difference in meaning between the two words, but perhaps as a neces-
sity in an Arabic language that does not indeed have a word that could signify systems in the
Greek and Latin etymological sense of the word.

Arabic grammar, as Mahmad al-Tanahi argued, can be divided into two types: nahw
al-san‘ab and nahw al-tarakib, or artificial grammar and constructions grammar. Artificial
1. Al-Gurgani is known in both Arabic non-Arabic literatures as al-Jurjani, since Arabic does not have the letter g. I decided

to use al-Gurgany, for he received this name as he was born and lived all his life in the Persian town Gurgan. [ am using

challenge, not miracle, to translate i‘jaz, for linguistically and theologically i ‘jaz does not mean miracle, as I will explain
in a future article on Nazm al-Qur’an.

122



MoHAMED MosAAD ABDELAZIZ MOHAMED

grammar is the system of logical rules and structures that were deduced out of the Arabic
language, as spoken and written by Arabs in the second and third Hijri centuries. It is made
of “a system, rules, definitions and forms” (Al-Tanahi, 2002, pp. 444-445). The constructions
grammar, however, is nazm; it is “the interrelationships among pieces of the speech” (Al-
Tanahi, 2002, p. 445). In Al-Bayan wa Al-Tabyiin, al-]Jahiz writes that meanings are “covered
and hidden, distant and wild, veiled and guarded, and present in the sense of being absent”
(Al-Jahiz, 1998, vol. 1, p. 75). He contrasts meanings to words and writes that “meanings are
not like words, for meanings are expanding beyond limit, and extending beyond end, but
the names of meanings are limited and counted” (Al-Jahiz, 1998, vol. 1, p. 76). Therefore,
single words by themselves are incapable of delivering meanings. This argument is explained
in many works, for instance, in Ibn Taymiyah, who argues that the single word does not sig-
nify a meaning by itself (Ibn Taymiyah, 2004, vol. 20, pp. 413-415). Al-Gurgani, in Asrar al-
Balaghah, writes that “Words have no significance unless they are gathered together (tu’ allaf)
in a special way of gathering (¢a’lif), and then they are selectively constructed and arranged”
(Al-Gurgani, 1980, p. 4). Emphasizing that it is nazm, not words, that creates eloquence, al-
Gurgani, in Dal@’il al-1'jaz, writes, “You see two men using the same words, but one of them
has risen above the stars, and the other is stuck in the mud” (Al-Gurgani, 1984, p. 48). He
argues that it is impossible to use the same words, but in different nazm, and yet indicate
the same meaning (Al-Gurgani, 1984, pp. 261, 266). This nazm of words matches, he argues,
the nazm of meanings in the heart (nafs) and the mind (Al-Gurgani, 1980, p. 5). Between
the virtuality of meaning, and the actuality of speech, eloquence is found. Eloquence here,
the creation of assemblages of speech, is never absolute. Meanings cannot be mechanically
and completely revealed. This is why speakers can always be compared in terms of their elo-
quence. In addition, the best eloquence is one that comes naturally, sajiyyah. The more the
speaker rationally works and intervenes in reaching the hidden meaning, the less eloquent
she is. Praising Jarir (653-728 CE/33-110 H) over al-Farazdaq (641-732 CE/38-110 H) in
composing poems, Malik Ibn al-AkhTal (640-710 CE/19-92 H) said, “Jarir scoops from an
ocean; al-Farazdaq chisels rocks” (Al-Jahiz, 1998, vol. 2, p. 273).

Eloquence, therefore—the actualization of the virtual meaning, the production of an as-
semblage of speech, that is, nazm—has to come out conveniently, effortlessly, not rationally
or deliberately. This undefined convenience that the audience feel connects them with the
hidden meaning, but without accurately defining it, or completely revealing it, so that it re-
mains, as al-Jahiz said above, “present in the sense of being absent”. This is why al-Gurgani
situates meaning not merely in the mind but also in the heart (nafs.) Rejecting mere objec-
tivity, MusTafa Nasif conceptualizes this convenience as arthyyah, and writes, “The concept
of construction (nazm) is built on a base of arthyyab, and, from some aspects, it remains
subjective” (Nasif, 2000, p. 52). Al-Jahiz defines the eloquence of speech as “reaching the best
comprehension by the least letters, easy in coming out without deliberation ... its meaning is
at the same level of its words, the speed of its meaning to the heart is as fast as the speed of
its words to the ear” (Al-Jahiz, 1998, vol. 1, p. 111). Explaining the difficulty in rationalizing
nazm, al-Gurgani (1984) writes,

It (nazm) is to unify pieces of the speech, to integrate them into each other, to tie the
connection between the second (piece) to the first, to make all of them fall in the heart
harmoniously, to be like the builder, who puts with his right hand something in a spot, while
placing with his left hand something else in a different spot, as he watches over a third and
fourth spots that he will fill in once he is done with the first two. The work that this is its
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description cannot have an exclusive definition, or an inclusive law. It comes in different
ways, and with different aspects (p. 93).

This is the assemblage of nazm that defies rational laws. The beauty of its unity is appreci-
ated only by the heart!

Rationality in assembling the speech is not completely rejected, however: it is only restricted.
The sphere of rationality is nahw al-san‘ab, the artificial grammar, which Arab grammarians
consider as inferior to nazm, or the grammar of constructions, in creating the eloquent speech.
In addition, the rational laws of nahw al-san‘ab are a product of induction from the real as-
semblages of language, not a replica of preconceived logical rules. In the famous debate between
al-Sirafi, the grammarian, and Matta, the logician, as recorded by Ibn Hayyan, al-Sirafi argues
that grammar is not inferior to logic, for “grammar is logic abstracted from Arabic, while logic
is grammar understood by language” (Al-Tawhids, 1992, p. 75). Throughout the long debate, al-
Strafi articulates two arguments. The first argument, he asserts, is methodological: rules and laws
can be known by induction not deduction. It is incorrect to apply logical rules on the assem-
blage of language. The only way to discover the laws of language is by “observation (fatabbu*),
narration, listening, and the analogy that is based on a well-known case without alteration” (Al-
Tawhidi, 1992, p. 80). Language, as Deleuze argues, is a collective enunciation. Thus, grammar is a
social structure known through examining the socially-used language, not through any abstract
logical laws. Second, al-Sirafi argued strongly that logic, kalam, itself is no less social and cultural.
There is no universal logic. Al-Sirafi tells Matta that thinking is conducted through language.
Therefore, his logic is limited by the Greek language. To prove his point, al-Sirafi challenges
Matta with logical questions that can be solved only with a good understanding of grammar
and asks him “Do you find this in your grammar?” (Al-Tawhidi, 1992, p. 78).2 If pieces of Arabic
grammar are missing in Greek grammar, how dare Matta claim universality for Greek logic? In
addition, to discuss Greek logic in Arabic, Matta has to translate it into Arabic. How would Matta
do this if he is not a native speaker of Greek, and is not knowledgeable in Arabic grammar? Is
not it impossible to create one body of universal meanings out of Arabic, Greek, Turkish, Persian,
and Hindi? (Al-Tawhids, 1992, pp. 75-78).

The Andalusian Ibn Mada’ (1120-1196 CE/513-592 H), two centuries later, in his book
The Response to the Grammarians criticized al-Sirafi, among other grammarians, for being
unnecessarily too bound to Greek logic. Ibn Mada’ argued against the theory of @/ Amil, the
regent, which assumes a regent that caused the case endings (Al-QurTubi, 1982, p. 76). Ibn
Mada’ (1982) argued that the only regent is the speaker herself. He rejected the grammarians’
assumption of ‘awamil mahdbiifab omitting regents (p. 78). Why do we need to assume miss-
ing words, if the meaning of the sentence is clearly understood by its speakers? In addition,
Ibn Mada’ (1982) finds the grammarians’ ‘illah, cause, of case endings as nonsense (p. 130).
The only ‘illab is that this is how Arabs talk! Rational analogy in language, ¢iyds, is equally
rejected (Al-QurTubi, 1982, p. 134). The morphology, case endings, and moods of words are
known by observing the Arabs’ speech, not by any rational procedure, which the real speech
act may or may not follow. All impractical exercises in grammar should be removed from the
corpus of grammar (Al-QurTubj, 1982, p. 138). If they are not used in our speech, why would
we need to learn them? What Ibn Mada’ is indeed rejecting is turning a Deleuzian assem-
blage of language into a De Saussurian independent structure of langue.

2. The editor of al-Mugabasat changed the original “your grammar” into “your logic”, claiming that it was a mistake of the
scribes. I returned back to “your grammar,” for al-Sirafi is indeed referring to differences in languages and their gram-
mars that affect the logic induced from them.
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In Al-Kbasa’is, Ibn Jinni (941-1002 CE/322-392 H) asserts that the Arabs’ real speech
act comes before any rational rules of grammar. He writes: “You find, in much of poetry and
prose, conflicts between grammar and meaning. One of them invites you to something, while
the other prohibits it. When they both encounter certain speech, you should hold on the
meaning, and comfortably justify the grammar” (Ibn Jinni, 1952, vol. 3, p. 255). It is, however,
this rational justification of grammar that Ibn Mada’ finds unnecessary, not that the gram-
marians would prioritize their grammar over meaning. Ibn Jinni gives an example: “your fam-
ily and the night!” Grammatically, it is an incomplete sentence, and a grammarian would be
waiting to know what is about your family and the night. In terms of meaning, the sentence
is correct, the assemblage of family and night using the conjugation letter waw is enough to
deliver a known meaning: catch your family before the darkness of night! The examples are
countless. [bn Mada’, for instance, uses this example: hadba juhru dabbin kbarbin. Grammati-
cally, the last word should have been kharbun. Nonetheless, it is kbarbin because this is how
the Arabs assembled it. In other words, for this word to be gathered in an assemblage, it has
to change its form from the one it would have had, had it been integrated in a merely logical
structure (Al-QurTubi, 1982, p. 84).

Before moving to the next section, we need to ask if there is a moment where eloquence
may reach its perfection. MusTafa Nasif (1997) answers this question by writing, “al-‘ayy,
stuttering, is the perfection of eloquence, balaghab” (p. 113). In fact, he defines the objective
of his entire book as “conceptualizing the difficulties of using language” (MusTafa Nasif, 1997,
p- 14). Jean-Jacques Lecercle (2002), for his part, writes that stuttering for Deleuze is poetic
language, and the hero of stuttering “is the exiled poet, who subverts langue and aims at the
noble form of silence, the silence of the ineffable” (p. 234). He makes stuttering a corner stone
of how he conceptualizes Deleuze’s theory of language. Deleuze provides him with the basic
argument in his chapter “He Stuttered” (Deleuze, 1994). Deleuze (1994) argues that language
itself, language, not just the speech, stutters: it quivers and vibrates. The system of language
is in a perpetual state of disequilibrium. If the system “bifurcates—and has terms each one of
which traverses a zone of continuous variation—language itself will begin to vibrate and to
stutter” (p. 24). Equilibrium and disequilibrium of language are blended in speech. Deleuze
sees the language of disequilibrium, stuttering language within the speech, as akin to the mi-
nor keys in music, so the great writers such as Kafka “invent a minor use for the major language
within which they express themselves completely: they minorize language, as in music, where
the minor mode refers to dynamic combinations in a state of perpetual disequilibrium” (De-
leuze, 1994, p. 25). Language is in equilibrium as long as paradigmatically it is exclusive and
syntagmatically it is progressive. Stuttering language, Deleuze (1994) argues, happens by mak-
ing its disjunctions inclusive, and its connections reflexive: these are language’s two stutter-
ings. He writes, “Bach word is now divided, but it is divided in itself (fat-cat fatalist-catalyst);
and it is also combined with itself (gate-rogate-abrogate)” (Deleuze, 1994, p. 26). Deleuze’s as-
semblage, as we know, is a mode of segmentation: it territorializes, reterritorializes, and deter-
ritorializes desire. Stuttering opens the way for syntactic creativity and agrammaticality—that
is deterritorialization.

In A Thousand Plateaus, Deleuze and Guattari (1987) write,

It is easy to stammer, but making language itself stammer is a different affair; it
involves placing all linguistic, and even nonlinguistic elements in variation, both
variables of expression and variables of content. A new form of redundancy, AND
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Deleuze (1994) praises Dante for having listened to the stutterers, and for having studied
all the mistakes of elocution, “not only in order to assemble discursive effects, but rather in
order to undertake a vast phonetic, lexical, and even syntactic creation” (p. 25). A half a mil-
lennium before Dante, al-Jahiz, in his book on eloquence, Al-Bayan, included chapters on
its opposite: al-ayy, or stuttering. In the second volume of his book, we find two chapters
on speeches that include lahn, or grammatical errors. He includes four chapters of speeches
of those who are known to be fools, idiots, or crazy, and a chapter on stuttering. Much like
Deleuze’s appreciation of the schizophrenic deterritorialization and the creativity in finding
new lines of connections, al-Jahiz (1998) includes poetry of al-Numayri, and writes that he
“was more crazy than Ju‘ayfaran, and he was the most poetic of people!” (vol. 2, p. 229). In
volume four, al-Jahiz again includes three chapters on the speeches of the fool, the stupid and

.. AND .. AND ... There bhas always been a struggle in language between the verb
etre (to be) and the conjunction et (and) between est and et. (p. 98).

This logic of ‘and” that Deleuze and Guattari prefer over the logic of “is” in stam-
mering language is familiar to the speakers of Arabic. A sentence such as “Zayd is
brave, handsome, persistent, and generous” once transformed into Arabic will be
“Zayd brave and handsome and persistent and generous” so that the verb “to be” is
omitted and the conjunction ‘and” is repeated. Deleuze and Guattari (1987) write
that the verb to be ‘acts in language as a constant and forms the diatonic scale of
language”, while the conjunction ‘and” “places everything in variation, constituting
the lines of a generalized chromaticism” (p. 98). Interestingly, to prove that the logic
of Arabic is different than the logic of Greek, al-Siraft, in bis debate with Matta,
challenged bhim with one example: the waw [and]. Al-Siraft argued, ‘1 ask you about
one letter that is common in the language of the Arabs ... Go find its meaning in Aris-
totle’s logic that you are so proud of! It is waw: what are its rules? What are its differ-
ent positions? And does it have one or several functions (wajh wahid aw wujith)?”
(Al-Tawhidz, 1992, p. 74). After repeating the challenge several times, al-Siraft even-
tually explains bow this conjunction letter has several and different functions, and
says to Matta, “Do you find this in your grammar?” (Al-Tawhidi, 1992, p. 78).

the crazy. Here is an interesting example from the speech of the crazy.

Al-Jahiz took this speech seriously enough to include it in his book, and so should we.
How far different is this speech from the first paragraph in Deleuze and Guattari’s Anti-

He (‘Ali Ibn Ishag Ibn Yahya Ibn Mu ‘adb) sat with some soldier boys, who pretend to
be reasonable, muta ‘aqil. The slave trader came by and said, “We are not into evalu-
ating bodies. We evaluate organs, a'da’. The price of this one’s nose is twenty-five Di-
nar. Her ears are eighteen, the eyes seventy-six, and the head with nothing of her senses
one hundred’. So one of bis friends pretending to be reasonable said, “There is a wiser
way to do this. This one’s foot should have been with that one’s leg; the toes of that one
should have been on the foot of the other one, this one’s lips should have been on the
mouth of that one over there; and the eyebrows of that one should go on the forehead
of this one”. So he was called the organ evaluator (Al-]ahiz, 1998, vol. 4, p. 16).

Oedipus: Capitalism and Schizophrenia? There, Deleuze and Guattari (1983) write:
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The breast is a machine that produces milk, and the mouth a machine coupled to it.
The mouth of the anorexic wavers between several functions: its possessor is uncer-
tain as to whether it is an eating-machine, an anal machine, a talking machine, or
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a breathing machine (asthma attacks). Hence we are all handymen: each with bis
little machines. For every organ-machine, an energy-machine: all the time, flows
and interruptions (pp. 1-2).

Whether in al-Jahiz or in Deleuze, there is an understanding of assemblages, jam ", that
they are in continuous flows and interruptions. New connections that create new assemblages
are always possible once language stutters. The new jam’, al-Jahiz’s crazy boy created, is the
creative new syntax in Deleuze. Epistemologically, jam‘, and nazm are built on a rejection of
identity, representation, objectivity, and the organic metaphor, and on an assumption of the
constant instability of language and social life.

The creativity of nazm or syntax, therefore, is an attempt to reterritorialize an ambiguous,
undefinable, constantly unstable, and unlimited meaning. Al-Gurgani (1984) gives several
examples of saying: Zayd is departing: Zayd munTaliq, Zayd yanTaliq, yanTaliq Zayd,
munTaliq Zayd, Zayd al-munTalig, al-munTaliq Zayd, Zayd buwa al-munTalig, Zayd huwa
munTalig (p. 81). In all these alternative nazm, as well as in all sorts of “bringing a word
forward or backward (tagdim wa ta’ kbir), making it definite or indefinite (¢a‘r7f wa tankir) in
all the speech, as well as in omission (hadhf), repetition (¢ikrar), or making it implicit (idmar)
or explicit (izhar)” (p. 82) nazm changes according to meanings (p. 87).

Tue METAPHOR

Deleuze rejects the metaphor and denies its existence, and so do several Arab medieval

scholars, for instance, Ibn Taymiyah (1263-1328 CE/661-728 H) and Ibn Hazm
(994-1064 CE/384-456 H). However, many Arab grammarians and linguists understand
the significance of metaphor in a manner similar to Deleuze. An understanding of the
assemblage in Deleuze, and jam' in Arabic will explain the similarity in both Deleuze and
Arabic grammar.

B oth Deleuze and Arab grammarians seem to hold contradictory views on the metaphor.

Deleuze’s hostility towards metaphors is well known, and it is rooted in his rejection of
representative systems. Representation assumes a prior real identity, and its true, or meta-
phorical, representation. In addition, he denies an assumed hierarchy between mot propre,
the proper word, and mot sales, the dirty metaphorical word (Lecercle, 2002, p. 26). There is
neither a true meaning nor a metaphorical meaning. In place of these systems of representa-
tion, Deleuze gives primacy to difference, and their dynamic and constant connections into
territorialized assemblages, which are immediately subjected to processes of deterritorializa-
tion. Deleuze conceptualizes this flow as “becoming” “that all life is a plane of becoming,
and that the perception of fixed beings—such as man—is an effect of becoming” (Colebrook,
2002, xx). What Deleuze proposes is a concept of metamorphosis, which is the contrary of
metaphor. Metamorphosis is better understood in relationship to Deleuze’s concepts of state
machine, and war machine.

The state machine is a machine of capture and territorialization. As such, it constitutes a field
of interiority, external to which we find the war machine. War machines’ objectives have nothing
to do with war; they are machines of creative mutation and change, that is, of deterritorializa-
tion. Metamorphosis are indeed war machines that produce flows of mutations and maintain
the process of becoming. As we know, in Deleuze, there are no words separate from things. This
is why Deleuze and Guattari (1986) praise Kafka, for “Kafka kills all metaphor, all symbolism, all
signification, no less than all designation” (p. 26). In Kafka: Toward a Minor Literature, they write:
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There is no longer any proper sense or figurative sense, but only a distribution of
states that is part of the range of the word. The thing and other things are no longer
anything but intensities overrun by deterritorialized sound or words that are fol-
lowing their line of escape. It is no longer a question of a resemblance between the
comportment of an animal and that of a man; it is even less a question of a simple
wordplay. There is no longer man or animal, since each deterritorializes the other,
in a conjunction of flux, in a continuum of eversible intensities (Deleuze and
Guattari, 1986, p. 22).

The key to understanding this quote is Deleuze’s concept of becoming. Man and dog
are not separate objective beings that are signified and represented by words, such as man
and dog. They are only territorialized assemblages, actualized of differences, and the meta-
morphosis machine deterritorializes them. They are constantly in processes of becoming,
“the becoming-dog of the man, and the becoming-man of the dog, the becoming-ape, or the
becoming-beetle of the man and vice versa. We are no longer in the situation of an ordinary,
rich language, where the word dog, for example, would directly designate and animal and
would apply metaphorically to other things” (Deleuze and Guattari, 1986, p. 22). Therefore,
it is true that Deleuze rejects metaphors, but he does so because relationships among things
are more serious and profound than can be reduced only to metaphors or resemblance. Hu-
mans, animals, trees, rivers, and rocks are assemblages made of assemblages, and they are all
in a constant flow of deterritorialization and reterritorialization. It is an understanding that
does not fall far away from that of the fool of al-Jahiz, who saw noses, ears, legs, feet, and
eyebrows in a flow that he could assemble as he wished.

That brings us to the contradictory positions toward the metaphor among Arab grammar-
ians. A shallow understanding sees two opposing positions: those who defend the metaphor
and its significance, and those who reject its very existence. On the one hand, Ibn Jinni (1952)
writes that “most of this language (Arabic) is understood metaphorically; it is very rare to
use the true meaning” (vol. 3, p. 27). Al-Gurgani (1984) takes this argument up one level by
writing that “all reasonable people approve that the metaphor is always more eloquent than
the truth” (p. 432). On the other hand, Abii Ishaq al-Isfrayini (949-1027 CE/337-418 H) said:
“There is no metaphor in the language of the Arab” (Al-SuytTi, 1986, vol. 1, p. 364). After
al-Isfrayini, all the Zahiri scholars, as well as some Hanbalis, especially Ibn Taymiyah and Ibn
al-Qayyim (1292-1350 CE/691-751 H) embraced and defended the position of rejecting the
metaphor. Nonetheless, a close investigation of these positions will prove that they are not as
divergent as some researchers have thought.

These two schools have a strong common ground in understanding language and mean-
ing. First, except for the Mu'tazilah, all other scholars agree that eloquence—that is, articulat-
ing meaning—is rooted in excellence in nazm, not in any privilege a single word may carry
(Al-Gurgani, 1984, pp. 399, 458). Second, the meaning of utterance is known by observing
the Arabs’ speech, that is, the use of language. Third, excessively esoteric or mystic interpreta-
tion cannot be recognized as sar‘7 meaning. Let us, however, explore how each of these two
schools understood the metaphor.

Al-Gurgani (1984) wrote that “it is the consensus that metonymy is more eloquent than
direct speech, what is implicit is better than what is explicit, that metaphor is favored, and
allegory is always more eloquent than truth” (p. 70). Not all metaphors are equal, however,
and the bar on which they are compared is of great significance. I will mention seven over-
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lapping standards that al-Gurgani used scattered in his books. First, the metaphor has to be
useful; it should add something to the meaning, for it is meaning that we are after, not any
shallow linguistic decorations. Just saying “man’s beak” or “bird’s lips” is not useful. The point
of using the metaphor is to connect two beings, phenomena or statuses in meaning (Al-
Gurgani, 1980, pp. 26-36). Second, good metaphors are those that provide rich meanings
with few words. The audience should be left wondering in the new world that has been con-
nected to the described topic by only few words (Al-Gurgani, 1980, p. 43). Third, creativity
and newness are desired and appreciated. Finding similarities between the sun and a mir-
ror, a shining sword and lightning, or a painted cloth and a flowered garden is not valuable.
What is valuable is to find commonality in meaning between, say, the lightning and a reader’s
mushaf, as s/he opens and closes it, or handwriting and branches with thorns (Al-Gurgang,
1980, pp. 157-160). Fourth, a better metaphor is one that crosses kinds, types, and natural or
rational classifications. Saying that Zayd is a lion is not as valuable as comparing violet flow-
ers with fire. Zayd and the lion are, after all, living beings. The violet and fire are unrelated
in kind, jins, so finding commonality in their meaning is more valuable (Al-Gurgani, 1980,
pp- 129-131). This point is important and is directly related to the next rule.

Fifth, if resemblance is obvious, the metaphor is ugly (Al-Gurgani, 1984, pp. 450-451).
Al-Gurgani (1980) contrasts jumlab to tafsil, that is, what is recognized as a whole to what
is recognized through its details. Seeing the resemblance between the beautiful redness of
the cheek and a red apple or rose is jumlah and has little value. He compares two verses,
where the striking sword is metaphorically described as fire. In the first verse the sword is
white as the inflaming fire. Al-Gurgani does not like this one. The second verse, which he
likes, compares the sword with the smokeless tip of a flame. The second verse is preferred
because it connects the strike of the sword to only the tip of the flame that is not mixed with
any smoke. A good metaphor, we can conclude, is one that deconstructs phenomena instead
of comparing them as independent identities. The assemblage of fire in the second verse is
deterritorialized, and a new assemblage is reterritorialized. That is perhaps what Deleuze
meant by metamorphosis: a new assemblage that avoids shallow resemblance among identi-
ties (Al-Gurgani, 1980, pp. 160-165). Before the assemblages of the sword and the fire, there
are only differences and the virtual. The virtual image of the tip of the fire is a difference that
was assembled twice: once in the fire and once in the striking sword. To use Deleuze’s lan-
guage, the poet captured the becoming-sword of the fire, and the becoming-fire of the sword.
The virtual is not an image of the real; it is primary and productive. Claire Colebrook (2002)
explains that by writing:

Deleuze argued that the world is nothing other than an interactive plane of imag-
ing or series of images, with each event in the world imaging or responding to every
other. The world is not an already given whole of points or beings that then interact
through perception and imaging; rather, a specific point is actualized only through
the event of imaging and perception (pp. 68—69).

Sixth, a good metaphor requires some reflection, but too much reflection is a sign of a bad
metaphor. The more delicate the metaphor, the better it is and the more reflection is required
to reveal the connection in its meanings. Complicated, ambiguous metaphors that are inten-
tionally made difficult to understand are bad metaphors, however. Al-Gurgani (1980) writes
that finding precious pearls requires diving, picking up the shells, and splitting them open.
Diving to dangerous dark depths, and risking life in it, especially to come out eventually
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with a bunch of beads is only terrible (pp. 139-148). The eloquent speaker, it seems, is one
who reveals the fine connections among different assemblages, not the one who reflexively
imposes these connections on them. Seventh, a good metaphor is one that assembles, yajma“,
contradictory things. Al-Gurgani (1980) explains this point in several parts of his books and
considers it the highest position a metaphor can reach (pp. 143, 184). He praises metaphors
where connection is created between two radically different phenomena, but their jam and
tala’um, harmony, reaches perfection. He reveals that the secret of this excellence resides in
ignoring ru yah, appearance, and aiming toward rawiyyah, thoughtful deliberation. It is by
crossing the appearance of the phenomenon as a unit and by delving meditatively into its
particles that the eloquent speaker can create the new metaphor as jam‘. He writes that the
speaker ‘does not look at things as they are recognized in space (fahwiha al-amkinah), but
from where they are recognized by insightful hearts” (Al-Gurgani, 1980, p. 150). Phenomena
that look radically different as identities, we may conclude, are partially created out of com-
mon meanings. Al-Gurgani (1980) warns against forcing different phenomena into connec-
tion. He writes:

Know that 1 am not telling you that whenever you brought together something
with another that is different from it in kind, when they are considered as uni-
ties, ‘ala al-jumlah, you did the right and good thing. My saying is limited and
conditioned—that is to find between the two things that are different in kind and
appearance true and reasonable resemblance, and to find harmony and correct
gathering, ta lif, between them, a way and a patbh, so that their harmonious gather-
ing, i 'tilaf, that instigated your metaphor out of thought and insight, ‘aql wa hads,
is as clear as their difference in sight and sense, ‘ayn wa hiss.

[ did not mean to say that the skill in finding harmony among the different in kind
is by creating resemblance that had no root in the mind. What I meant is that there
are hidden resemblances that are difficult to be reached, so if your thought could
pierce down and recognize them, then you deserve to be praised (pp. 151-152).

Jam', therefore, is not a mere juxtaposition of differences. Nor is it a postmodern collage
that aims to create new relationships among differences. Nor is it a modern integration of
differences in rational structures. It is simply an assemblage, a Deleuzian assemblage.

In addition to the above seven factors, there is a crucial point on metaphors in al-Gurgant’s
writing that [ need to explain before moving on to explore the second school that denies
the metaphor altogether. Al-Gurgani (1984) uses the expression “meanings of meanings,” or
ma'ani al-ma'ani, in his explanation of the metaphor. He writes that, in speech, signifying
meaning by meaning is better than signifying meaning by a word (p. 444). The best way to in-
dicate the generosity of Zayd is not to say: Zayd is generous. The example al-Gurgani (1984)
uses is half a verse, where the poet describes himself as having a coward dog and an emaci-
ated baby camel (p. 263). The meaning of the two words “coward dog” is known, but what is
really signified here is a meaning of a meaning: my dog is a coward because I receive many
guests. Again, my baby camel is emaciated because I already slaughtered the fatty ones for my
guests. The gathering, jam ', of these meanings of meanings signify generosity. Repeatedly, al-
Gurgani (1984) emphasizes two points. It is not correct to claim that “a coward dog” and “an
emaciated baby-camel” signify the same thing. They are not equal nor similar (p. 312). Sec-
ond, there is no change in the meaning of word when it is used metaphorically (Al-Gurgani,
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1984, pp. 366, 367, 435, 437). If we say, for instance, Zayd’s claws, the word “claws” does not
mean fingernails; it means claws, and signifies a meaning or several meanings of claws. If we
reframe al-Gurgani in Deleuzian terms, we will see that, for al-Gurgani, generosity is not an
identity. There is no ideal generosity out there, which is imperfectly represented in real gen-
erosity down here. The coward dog, and the emaciated baby-camels are not signs of generos-
ity. It is the other way around: generosity is an assemblage created by many differences and
particles that certainly form other phenomena. For instance, the coward dog can be a part
of several assemblages: generosity, abuse, a canine pack hierarchy, a genetic attribute, and so
on. This is why al-Gurgani insists that these metaphors are not the same; in other words, they
are not alternatives that signify the same thing: generosity. The classic metaphorical use of
claws assumes that, in truth, they belong to the feline species, but we metaphorically change
their meaning to indicate fingernails. By insisting that words do not change their names,
al-Gurgani, much like Deleuze and Kafka, points to indeed metamorphosis. We use claws
because we signify meanings of claws, meanings that are shared in the assemblage of the cat,
as well as in the assemblage of Zayd.

To further understand the above reflection, I will briefly visit Deleuze’s concepts of virtu-
ality, actuality, differentiation, and differenciation. Deleuze (1994) writes that “Whereas dif-
ferentiation determines the virtual content of the Idea as problem, differenciation expresses
the actualisation of this virtual and the constitution of solutions (by local integrations)”
(p- 209). Starting by pure difference, Deleuze conceptualizes virtuality as formally struc-
tured by differentiation. Actualization comes as a second part of difference, as differencia-
tion, where it is spatiotemporal. Actualization, however, is not, as we explained before, a mere
incarnation of the virtual image. It is a genuine and creative process. The deterritorializing
machine of metamorphosis, then, aims to cross the spatiotemporal barrier and delves into
differentiated virtual differences that are, Deleuze argues, neither opposites nor negative.
Is not this what al-Gurgani (1980) meant above by ignoring “things as they are recognized
in space, tahwiha al-amkinabh” and encouraging the speaker to see them “from where they
are recognized by insightful hearts” (p. 150)? It is because both nazm and the metaphor/
metamorphosis can both be understood as jam " that al-Gurgani states clearly that “all types
of allegory are necessary for nazm: by allegory nazm happens, nazm becomes!” (Al-Gurgani,
1984, p. 393).

The second school is the one that rejects the metaphor and does not accept it as a mode
of speaking. Most prominent in this school are Ibn Hazm and Ibn Taymiyah, so I will visit
their works here, arguing that the dispute between these two schools is mainly in the nam-
ing of the metaphor, not its existence, working, or legitimacy. It is important to understand
that the disputing argument of this school is in fact theological and not linguistic. Accepting
statements on God—for instance, that he has hands, that he walks, or that he sits down—at
face value runs the risk of anthropomorphism, but rationally arguing that these statements
are mere metaphors will result in linguistic instability, where meaning is uncontrollable once
it departs its social enunciation.

Ibn Hazm (1980) defines interpretation, ta’wil, as “moving the word away from its ap-
parent meaning, and the meaning that was assigned to it in language to a different meaning”
(vol. 1, p. 42). On allegory, he writes: “it is used in what was moved from its place in language
to a different meaning” (Ibn Hazm, 1980, vol. 1, p. 48). Ibn Hazm (1980) prohibits the use

of allegory to understand the meaning of speech that would otherwise be a lie. However, he
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accepts allegory if it passes one of these four conditions. First, a word might not be inclusive
in all its meaning. For instance, in Qur’an, in Stirah 2, Ayah 173, it says: “Those to whom the
people said that the people have gathered against you”. “The people” there does not mean
all the people in the world, even though that is the assigned meaning. Second, allegory is
accepted when using a known word as a term to indicate a different meaning. For instance,
zakah means purity, but it was used by God to mean the obligatory alms. Third, it is also al-
lowed in changing the predicate and counting on the understanding of the audience. For
instance, in Qur’an, in Stirah 12, Ayah 82, it says: “Ask the city in which we were”. Obviously,
it means ask the people of the city. The fourth case of an acceptable change in meaning is in
abrogation. As an example of abrogation, there is the earlier instruction to Muslims to pray
toward Jerusalem (vol. 3, pp. 135-136). In all these cases, there must be evidence that allows
the change of meaning. This evidence can be either natural, Tabiah, or legal, sar‘iyyah (Ibn
Hazm, 1980, vol. 3, p. 137). Natural evidence is, for instance, asking the city and meaning
asking the people of the city. Legal evidence would be, for example, using the word zakah to
indicate alms, not purity.

It is important here to note that al-Gurgani also never argued for changing the meaning
of the word, as I quoted him above. He insisted that the word used metaphorically keeps its
meaning. The meaning in utterance is tied not to its words, but to these words’ nazm. Ibn
Taymiyah (2004) also makes this argument crystal clear: the single word has no independent
meaning (vol. 20, pp. 412-413). Meaning is realized only in speech, not individual words.
Returning to Ibn Hazm, who seems to argue of some original meaning, he too makes excep-
tions based on natural, that is, socially recognized, evidence. The ghosts in these writings,
the ghosts that scare both al-Gurgani and al-Zahiris, are interpretations that are too ratio-
nal, and interpretations that are too esoteric. These are interpretations that aim to change
the socially-known meaning and subject it to either Greek logic or subjective experience.
Al-Gurgani (1980) warns against /7T, using allegory too much, and thus creating esoteric
readings or rational interpretations of divine attributes, and against ¢afr7T, using too little of
it and creating a literal anthropomorphic reading (pp. 391-393). Ibn Taymiyah (2004) has
the same statement: “this extremism in z@hir is of the same kind as that extremism of baTin”
(vol. 13, p. 298).

It is important to highlight this consensus: the consensus between the two schools in re-
jecting both the too literal and the too interpretative readings, the former that finds meaning
only in the single word, and the latter that finds meaning in individual subjectivities, the two
readings that deviate from the jam* of social enunciation. It is a common mistake in earlier
scholarship to call these two schools literalist and interpretative. They do debate and dispute
the metaphor, no doubt, but defining the nature of their dispute and the type of arguments
they exchange does not lead us to characterize them as literalist or interpretative, if by literal-
ist we mean driving meaning from the direct meaning of the single word, and by interpreta-
tive we refer to interpretations that are not rooted in the socially-recognized meaning of
utterance.

Ibn Hazm'’s school is called in Arabic zabiri, from zabir, which is the apparent as opposed
to baTin, which is esoteric and hidden. It is not called harfi, that is, literalist. Nevertheless,
calling the zahiris literalist seems so far to have been rarely disputed in Western scholarship.
Adam Sabra (2007) in “Ibn Hazm’s Literalism: A Critique of Legal Theory” correctly argues
that rather than creating a conservative school in figh, the Zahirism of Ibn Hazm limits the
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scope of Islamic law and the authority of Muslim jurists (pp. 7-40). However, he uses literal-
ism as a translation of Zahirism. Realizing the negative connotation of literalism, Sabra points
out that “It would be incorrect, however, to characterize Ibn Hazm as a ‘fundamentalist”
(Sabra, 2007, pp. 22-23). It is Sherman Jackson, who insightfully analyzes Zahirism as a legal
school and proposes the accurate translation of “juristic empiricism” as opposed to “juristic
induction” (Jackson, 2006, pp. 1469-86). Jackson (2006) argues that “Carefully examined,
Zahirism reveals itself to have been neither an aberration nor unduly committed to literal-
ism. It was merely a more entrenched (and perhaps consistent) commitment to the already
established and increasingly hegemonic principle of juristic empiricism” (p. 1474). Where
Zahirism differed from other schools was in their rejection of analogy, but “this was not re-
lated to literalism but to its more emphatic and uncompromising commitment to juristic
empiricism” (Jackson, 2006, p. 1475).

Robert Gleave (2012) in Islam and Literalism, correctly approves Yunis Ali’s argument that
[bn Taymiyah and Ibn al-Qayyim’s philosophy of language realizes meaning as “produced by
use in context, not by an abstract linguistic system” (p. 147). However, he immediately, and
incorrectly, argues that “For most Ustlis, though, the literal meaning was the default meaning
because, unlike its rivals, it was not subject to (variable) context” (Gleave, 2012, p. 147). The
“literal meaning” here, it seems, refers to deriving meaning off an abstract linguistic system.
We find Jackson (2006), too, holding a similar opinion, for he argues against al-Safi‘i, who
supports the reliance on Arabs’ use of language in understanding the Qur’an and Hadith text,
that the reaction to him by usiilis “was ultimately to reject his thesis in favor of an interpreta-
tive theory that was grounded in linguistic formalism, according to which meaning was re-
stricted, mutatis mutandis, to the observable features of language (morphology, syntax, gram-
mar)” (p. 1473). Though Jackson calls it interpretative, he, like Gleave, refers to an abstract
linguist system that provides the source for meaning. Different than Gleave and Jackson, who
argue for the reliance on objective linguistic system known to scholars, Sabra (2007) argues
for a zabir? individualist attitude supported by an accessibility to language that is available
to every believer (p. 21). What I find problematic in all these arguments is the mistaken in-
sistence on deriving meaning from an assumed abstract linguist system, for nothing, I argue,
could be further from reality.

The argument that meaning, according to the usilis, is derived from an abstract linguist
system will turn language from an assemblage, that is jam', into a rational structure. This
argument, however, can easily be refuted for five reasons. First, asbab al-nuzil, the direct
reasons for the revelation of specific pieces of the Qur’an, and asbab al-wurid, the direct
reasons the Prophet spoke of certain reports of Hadith, are essential to understanding the
text. The text, in other words, has to be put back into its historical context to be understood.
In addition, usiilis, among other scholars, divided the Qur’anic text according to whether it
was revealed in Mecca or Medina, and whether it was revealed in an urban or rural setting.
The contingency of meaning on the historical context runs against an assumption of an inde-
pendent text that provides its meaning through an abstract linguistic system. Second, there is
the textual context. The understanding of meaning in a certain text is realized only through
a process of jam* al-nusits, or assembling it with other texts. The sentence or the larger piece
of text has to be seen in its relationships with the text that precedes and follows it. Other rel-
evant texts from the Qur’an and Hadith have to be gathered as well. All these texts come with
a diversity of nazm, histories, wording, and meanings. Contradictions are not uncommon, so
methods of interpretative jam’, ikbtydr or selection, and farjih or weighing, on the one hand,
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or, on the other hand, ordering them chronologically to decide that a contradictory piece was
simply abrogated are necessary to reveal the meaning. Third, even when the direct meaning
is realized easily, the word order is typically controversial. For instance, even after avoiding
words that each one of them has different meanings and words, whose meaning is unclear,
and nazm that might be confusing, it is still an open question whether this text is kbas or ‘am,
that is particular in its significance so it addresses typical cases, or general so it has a larger
scope, and whether it is mugayyad or muTlag, that is conditioned, so it cannot be used with-
out certain conditions, or absolute, so it can be used universally. There is no abstract linguist
system that might be helpful in answering these questions.

Fourth, there is al-Safi'T's argument, which Jackson dismissed quickly: the need to refer
back to the real use of Arabic by native Arabs. This is the argument against which the usilzs
are said, according to Jackson, to build their discipline. I decided to quote Al-Muwafagat, for
it was authored not according to the Safi‘i but to the Maliki and Hanafi schools of figh. In this
book, al-8aTib1 (2014) (D. 1388 CE/790 H) writes:

Among the assumptions is that it is necessary in the understanding of Shari‘a to
follow what was known to the unlettered people, and these are the Arabs in whose
language the Qur’an was revealed. If there was a continuous usage (‘urf) in the
language of the Arabs, it is not valid to deviate from such meaning in the under-
standing of the shart ‘a. If there was no such usage, it is not valid to apply meanings
for its understanding that were not known to the Arabs. This applies to mean-
ings, words and modes of expression. An example of this is that it was customary
with the Arabs not to be subservient to the literal form of words in the preserva-
tion of meanings, even though this was observed as well. No single rule of the two
was binding for them. They used to construct the meaning according to one at
times and according to the other at other times. This did not affect the validity and
soundness of their statements.

There are a number of evidences for this:

First: moving away, in many of their statements and speech, from the continuously
applied norms, rules and regulations, and applying poetical forms in much of their
prose, even though there was no special need, but giving up one form was for some-
thing better than it. This is not deemed deficient in their speech, nor a deteriorating
factor; rather, it is extensive and strong, even though the other type of speech is
more than this (vol. 2, pp. 62—63).

Two important points are highlighted here: meaning can be known only according to
the use of unlettered Arabs, and deviation rather than stable rules is the character of spoken
Arabic. In fact, al-SaTibi (2014) puts it again clearly and concisely as he writes that “reasoning
within the shari‘a to derive the rules is from the perspective that it is in the Arabic language,
not that it is in speech alone” (vol. 2, p. 72). Thus, it is not only the speech, kalam, which may
be examined independently and objectively using an assumed abstract linguist system, but it
is the perspective of the unlettered Arabs, lisan al-'Arab, that creates the ground for mean-
ing. This is why—not without objections—kalam Allah, the speech of God, has to be subjected
to the authority of the spoken language as found in the jahilz, pre-Islamic Arab poetry (Al-
Tayyar, 2011, pp. 154-172).

Fifth, as I quoted Ibn Jinni above, in cases of conflict between the rules of grammar and
meaning, it is grammar that has to yield to the priority of meaning. We find the same un-
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derstanding in the two classic works on ‘wlim al-Qur’an, the methodological approaches
to Qur’an: Al-Burhan of al-Zarkasi and Al-Itgan of al-SuytTi. Al-Zarkasi (1957) reverses
the relationship between meaning and grammar. He writes that the scholar should realize
the meaning before finding the rules of grammar. The grammar of the letters that come in
the beginning of some stirahs should not be sought after, for their meaning is unknown.
Similarly, we should understand the ambiguous word kalalah, in strah 4, Ayah 12, be-
fore we know its i‘rab, or grammar (vol. 1, pp. 204-206). Grammar that produces mean-
ings other than the apparent one, assuming aberrance, Sudbidh, deviating from regular
nazm, aiming toward hidden possibilities of meaning or complicated metaphors must all
be avoided (Al-Zarkasi, 1957, vol. 1, pp. 204-206). Were there a conflict between the ap-
parent meaning and the apparent grammar, it is indeed the grammar that should be in-
terpreted to reconcile with the apparent meaning, and not the other way around (vol. 1,
p- 309). This same rule with several examples is repeated in al-SuyaiT1 (2006): that in cases
of conflict the priority is given to the meaning. He admits that there are two kinds of tafsir
or exegesis: tafsir al-ma‘na, the exegesis of meaning, and tafsir al-i‘rab, the exegesis of
grammar (vol. 4, p. 1235).

What we have, therefore, are not two contradictory schools, one interpretative, and the
other literalist, but as Jackson has put it insightfully: juristic empiricism viz-4-viz juristic in-
duction. Another accurate understanding of the Zahiri school is introduced by Mordechai
Cohen in his study on Maimonides’ biblical hermeneutics. Cohen (2011) found roots of the
peshat in the Andalusian Zahirt school, and wrote:

Like other pashtanim, he was acutely aware of the disparity between talmudic law
and the legal system that emerges from zabir al-nass—which be defines energeti-
cally in the third section of the Guide. Yet Maimonides invokes the rule of peshat to
devise an integrated legal hermeneutics, adapting concepts from Muslim jurispru-
dence to produce a stratified account of the “sources of the law” in a quest for legal
scripturalism unique in the Rabbanite world (p. 487).

Cohen (2011) clearly explained that pashtanim did not lack any creativity in interpreta-
tion, and instead of calling it literalist he quoted Frank Kermode to indicate that it is rather
the plain sense of the text (pp. 485-486). Ibn Hazm (1980), as I wrote above, accepts the use
of allegory as long as there is evidence that it is allegorical speech, evidence that could be ra-
tional, textual or legal. The metaphor that he rejects, the one that he calls a lie, is the metaphor
that changes the meaning that was intended by God. To make himself clear, Ibn Hazm used
the example of wine if it were called metaphorically honey, a change in naming that would
be followed by a change in its hukm so that drinking it becomes permissible (vol. 4, p. 30).
Commenting on tasbih, simile, Ibn Hazm (1980) reveals an understanding that matches the
Deleuzian understanding of the assemblage. Rejecting the use of simile-based rational anal-
ogy in deriving new rulings that are not explicitly mentioned in the text, he writes: “simile is
the likening of one thing with another in some of their attributes. It does not create a ruling
in religion at all. It is the foundation of analogy, and it is invalid, for everything in the world
must be similar to each other from one or more aspects, and must be different from each
other from one or more aspects” (vol. 1, p. 48 and vol. 4, p. 38). This accurate Andalusian
medieval understanding of the Deleuzian assemblages as similarities among all phenomena
is the zahiri basis of rejecting analogy, for simile is not so exceptional that when it happens it
becomes the basis of sharing the ruling, but it is in fact the norm.
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THEOLOGICAL AND PHILOSOPHICAL FOUNDATIONS OF JAM

are to be sought in the Bergson’s concept of the virtual, as interpreted by Deleuze in

Bergsonism, and the concept of transversality, as Deleuze introduced it in Proust and
Signs. In addition, I will explain how a number of theological assumptions in Islam match and
support these Deleuzian concepts.

I n this final section, I will explain that the philosophical foundations of the assemblage

Virtuality and Transversality:

There are two aspects of the virtual that I need to highlight here: the virtual as a space of
creation and production, and the virtual as the dimension of time. As a space of production,
Deleuze contrasts the possible (as opposed to the real), to the virtual (as opposed to the ac-
tual). Instead of an ideal possible that is realized by resemblance, Deleuze proposes an active
virtual that is already a part of reality. Rejecting the two forms of the negative—the nega-
tive of limitation, and the negative of opposition — Deleuze (1991) writes that the virtual
“must create its own lines of actualization in positive acts” (p. 97). There is no possible after
whose image reality is produced. The virtual is actualized by differenciation, and hence the
primacy of difference. Deleuze (1991) argues that the possible — and so should be all binary
structures — is produced retrospectively as an abstract of reality. He emphasizes that “life is
production, creation of difference” (p. 98). The form that Deleuze proposes in his later works
is the assemblage, which is indeed jam". This is why al-Sirafi, as [ wrote above, argued that
rules and laws can be known by induction not deduction. This is also why Ibn Hazm (1980)
rejected the metaphor, by arguing, as [ wrote above, that “everything in the world must be
similar to each other from one or more aspects, and must be different from each other from
one or more aspects” (vol. 1, p. 48 and vol. 4, p. 38). In other words, there are no true and
separate images in whose likeness reality is produced. Clifford Geertz (1983) argues for a
connection of identity between God and reality, as far as Muslim societies are concerned—a
connection that reverses the is/ought problem. He writes that “Muslim adjudication is not
a matter of joining an empirical situation to a jural principle; they come already joined. ...
Facts are normative: it is no more possible for them to diverge from the good than for God
to lie” (p. 189). The truth that Geertz conceptualizes here is not a preconceived truth, based
on which reality is measured and judged. It is an active product of reality itself. This is the
precondition of both the Deleuzian assemblage and the Arabic jam".

In Proust and Signs, Deleuze (2000) asks: “But just what is this form, and how are the
orders of production or of truth, the machines, organized within each other?” (p. 161). He
seeks a form where the parts remain partitioned and fragmented, but “without anything lack-
ing: eternally partial parts, open boxes and sealed vessels, swept on by time without forming
a whole or presupposing one, without lacking anything in this quartering, and denouncing
in advance every organic unity we might seek to introduce into it” (Deleuze, 2000, p. 161).
This is a form that excludes “the Logos both as logical unity and as organic totality” (p. 163).
Deleuze (2000) is not denying a unity or a whole, but it is “a unity of this very multiplicity, a
whole that is the whole of just these fragments” (p. 163). Deleuze’s answer to this question is
the concept of transversality.

Deleuze (2000) defines this concept by writing that “It is transversality that assures the
transmission of a ray, from one universe to another as different as astronomical worlds. The
new linguistic convention, the formal structure of the work (of Proust) is therefore transver-
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sality, which passes through the entire sentence, which proceeds from one sentence to an-
other in the entire book” (p. 168). This understanding of transversality—as a communication
among parts that does not exclude differences—had already been theorized by Guattari in his
1964 article “Transversality.” Guattari (2015) wrote that “Transversality is a dimension that
tries to overcome both the impasse of pure verticality and that of mere horizontality: it tends
to be achieved when there is maximum communication among different levels and, above all,
in different meanings” (p. 113). What Deleuze adds to the concept is a dimension of time. The
dimension of transversality, which connects and communicates parts without unifying them,
“is a dimension in time without common measure with the dimensions they occupy in space”
(Deleuze, 2000, p. 169). Time “has the strange power to affirm simultaneously fragments that
do not constitute a whole in space, any more than they form a whole by succession within
time. Time is precisely the transversal of all possible spaces, including the space of time” (De-
leuze, 2000, p. 130). This notion sends us back to the second aspect of virtuality that I need
to highlight: virtuality as a dimension of time.

In his interpretation of Bergson, Deleuze writes that we have the tendency of seeing dif-
ferences in degree, that is, in terms of more or less, where there are differences in kind. This is
why we mistakenly make time into a representation imbued with space, and thus, “we no lon-
ger know how to distinguish in that representation the two component elements which differ
in kind, the two pure presences of duration and extensity” (Deleuze, 1991, p. 22). Through a
series of arguments, Deleuze relates the virtual /actual duo to the philosophical duo of mind/
matter. Mind, memory, duration, contraction, and the virtual are on one side, where matter,
perception, expansion, and the actual are on the other side. These are duos that reflect dif-
ferences in kind, and time is carefully reconceptualized not as a spatialized time made of a
sequence of moments, but as a pure duration that belongs to virtuality. Deleuze (1991) writes
that “The division occurs between (1) duration, which ‘tends’ for its part to take on or bear
all the differences in kind (because it is endowed with the power of qualitatively varying with
itself), and (2) space, which never presents anything but differences of degree (since it is
quantitative homogeneity)” (p. 31). This is a bold argument, that there are no differences in
kind except in duration. Assemblages, jam', we can conclude are different than structures in
two main aspects: while structures are made of differences in degrees, and are anchored only
in space, assemblages are made of both differences in degree and differences in kind, and are
anchored in both space and duration, the actual and the virtual.

It is necessary at this juncture to understand the Deleuzian concept of time. The bold
argument that Deleuze highlights in Bergson’s work is that recollection is not preserved in
the brain. Recollection is preserved in duration, that is, recollection is preserved in itself
(Deleuze, 1991, p. 54). Quickly, Deleuze puts matter, pure perception, and the present on one
side, while putting on the other side memory, pure recollection, and the past. They seem to
be the same two sides of the actual and the virtual. This allows Deleuze via Bergson to pres-
ent a new conceptualization of the past. In contrast to the present, which is a pure becoming,
its proper element is not being, but the active or the useful: the past “has ceased to act or to
be useful. But it has not ceased to be. Useless and inactive, impassive, it IS, in the full sense
of the word: it is identical with being in itself. It should not be said that it ‘was) since it is the
in-itself of being ... of the present, we must say at every instant that it ‘was, and of the past,
that it ‘is} eternally, for all time” (Deleuze, 1991, p. 55). This is a past that is contemporaneous
with the present; the past and the present coexist with each other, not succeed each other.
The pure past is always there, for it preserves itself in itself. This past in general is a whole,
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through which all presents pass; it is like a cone, where different pasts exist at different levels.
Each of these pasts includes the totality of the past “at a more or less expanded or contracted
level” (Deleuze, 1991, p. 60). Contraction, in Bergson and Deleuze, is the movement toward
the present, while expansion or dilation is the movement back into the past.

To tie together the two concepts of assemblage and jam', we must now connect Deleuze
and Bergson’s notion of the general past to a similar notion in Arabic and Islamic culture. It is
here that we can, in fact we must, reconceptualize the concept of ghayb, for the relationship
between jam‘ and ghayb goes on the same lines as the relationship between assemblage and
virtuality as it is anchored in the general past. Defining ghayb as absence is certainly wrong,
but so is the compromising definition of it as the unseen. Defining ghayb and sahadab as the
unseen and seen reality turns the difference between these two concepts into a difference
in degree, as Deleuze and Bergson would put it. To reconceptualize the difference between
ghayb and sabadab as a difference in kind is to define ghayb as virtuality, general past, pure
being that is preserved in itself and coexisting with a sequence of fleeting contracted Sahadab.
Ghayb is a virtuality that coexists with a sequence of actualized Sabadah. As a virtuality, ghayb
is an active creativity. This activity matches the Qur’anic understanding of ghayb. For in-
stance, in Stirah 13, Ayah 39, the Qur’an says: “God erases or confirms whatever He will, and
the source of Scripture is with Him” (Abdelhaleem, 2008, p. 156). Destiny, as ghayb, is chang-
ing, and it is a meaning that we find in several reports of Hadith. As an example, al-NisabirT
(2002) narrated that the Prophet said, “al-bala’, or bad destiny, comes down, so the prayer
meets it up and struggles with it until the Day of Judgment” (vol. 1, p. 669). This is a dynamic
concept of ghayb that is whole, being and ontology, but is yet pregnant with possibilities as it
contracts into the present—that is actualized as sabadabh.

Central in the definition of the past in general in Deleuze is its coexistence with the pres-
ent. My interest here is in what Deleuze called an intersection of virtuality and actuality, for
it mirrors an Islamic understanding of an intersection of ghayb and sabadah, not their sepa-
ration. We see this in different places. For instance, Deleuze (1991), as he reflects on Bergson’s
Matter and Memory, features five kinds of subjectivity: need subjectivity, brain subjectivity,
affection subjectivity, recollection subjectivity, and contraction subjectivity. There, Deleuze
(1991) argues that the first two subjectivities are distributed along the line of objectivity,
while the last two belong to pure subjectivity, or virtuality. It is the third kind, affection sub-
jectivity, that Deleuze claims to be impure since it “depends on the intersection of the two
lines” (p. 53). In a different place, Deleuze (1991) writes:

And however strictly the lines of actualization correspond to the levels or the
virtual degrees of expansion (détente) or contraction, it should not be thought that
the lines of actualization confine themselves to tracing these levels or degrees, to
reproducing them by simple resemblance. For what coexisted in the virtual ceases
to coexist in the actual and is distributed in lines or parts that cannot be summed
up, each one retaining the whole, except from a certain perspective, from a
certain point of view (p. 101). (Emphasis is mine.)

This overlapping of the virtual and the actual goes along the same lines as an overlap be-
tween ghayb and sahadah (Mohamed, 2018, pp. 25-43), one that was linguistically explained
by Ibn Taymiah as he wrote on truth and metaphor. Ibn Taymiah argues that the relationship
between, for instance, the two rivers, the ghayb river of Heaven and the sabadab river of
Earth, is not a relationship between truth and metaphor. Neither of them is the true nor the
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metaphoric river. Each of them is a fact. These two similar facts are similar from some perspec-
tives, and this is why they share the same name. There is indeed an overlap between ghayb and
Sabadab in the language, an overlap that destabilizes language, and lies in the heart of the logic
of jam', an overlap that makes jam' possible, yet distinct from the binary structures of logic.

CONCLUSION

but also what is folded in many ways” (p. 3). Later, he writes that “the unit of matter,

the smallest element of the labyrinth, is the fold, not the point which is never a part,
but a simple extremity of the line” (Deleuze, 1993, p. 6). I am afraid that I might have given
a false impression that I am arguing for an Islamic and Arabic culture that is dominated by
assemblages, where there is no space left for binary structures, Greek logic or systems of
representation. That could not be further from the truth. Assemblages, as multiplicities, as
jam', are made of folds, within which binary and representative structures could be found.
Those structures, however, and whether they are structures of, say, grammar, theology or law,
are wrapped into the folds of the assemblage. Artificial grammar is wrapped in the folds of
constructions grammar, A3 ari theology in the folds of traditionalist theology, and rational
law that is structured around maslahah, or public interest, in the folds of law that is produced
by tradition and scripture.

I n The Fold, Deleuze (1993) writes that “the multiple is not only what has many parts

The present article has explored jam‘ linguistically in two sites: nazm and metaphor.
If meaning could be accurately identifiable, word choice and artificial grammar would be
enough to articulate it. The ambiguity of meaning, its subjectivity, and its rooting in virtual-
ity limit its articulation to the assemblage of speech, its jam', its nazm. Each jam‘— that is,
each nazm, for nazm is jam' in language—reveals the concealed meaning only partially, and
differently. Not only the speaker, but language itself stutters. It trembles from its tensions,
reflecting its inherent instability that is rooted in the impossibility of a final definition of
meaning. This article sought jam‘ in metaphor as well. If nazm is the creation of an assem-
blage to articulate meaning, the metaphor approaches meaning by reversing this process, that
is, by deterritorializing jam and finding commonalities among identities that were assumed
to be true and distinct. The metaphor, or indeed the metamorphosis, explores the process of
creating jam" as becoming.

If the two sections on nazm and metaphor described jam‘ and explored its work linguisti-
cally, the last section of this article aimed to explain the theoretical foundation of jam‘ and
to understand it epistemologically. The foundation of jam' is an understanding of truth and
meaning as multiplicities that cross over both virtuality and actuality, so that it is jam‘ not
only of the different in degree, but also the different in kind, which only duration, the general
past of virtuality, can accommodate. This article redefined Bergson’s and Deleuze’s general

past as ghayb, which makes folds with sahadab.

The remaining question that this article has not answered is: what is the significance of
jam‘ anyway? Where can we find it in Islamic structures or dynamics outside language? What
phenomena can this concept explain? These are the questions that will be answered in the
second part of this article, which will provide an applied approach to jam that explores it in
figh, theology, Hadith, Sufism, as well as in the structure of the modern state, its economy, and
the Islamist discourse of wasaTiyyabh.
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ROUNDTABLE “BEING A MUSLIM IN RUSSIA:
CONTEXTS, THEORIES, AND METHODS OF STUDYING
MUSLIM IDENTITY”

The main question of this event may seem extremely general, but, in our
opinion, it is no less relevant and important: how best to study Islam and
Muslims in Russia? One often gets the impression that we can hardly speak of
a community of researchers on Islam as such. For example, anthropologists
of religion may not intersect with specialists in medieval Muslim literature
in the research space, and both of them study different aspects of the Islamic
tradition. However, the increasing complexity of communication processes
and the emergence of new contexts are transforming not only religious
reality and Muslim identity, but also approaches to its study. Classical
approaches from within the discipline of Oriental Studies are clearly not
enough: researchers increasingly turn to the tools of sociology, political
science, mass-media studies, and so on. The main purpose of this event was
to initiate an interdisciplinary discussion of the current experiences and
prospects of modern scholarship on Islam.

Keywords: [slam in Russia, islamic studies, sociology of Islam,
anthropology of Islam, discourse.
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KPYTJIBIiA CTOJI «<BBITh MYCYJIbBMAHUHOM
B POCCHM: KOHTEKCTbI, TEOPUH U METO/1bl
U3YYEHHA MYCYJIBMAHCKOM UIEHTUYHOCTU»!

DOL http://dx.doi.org/10.24848 /islmlg.10.2.10

naBroui Gonpoc 3mozo meponpuamua Moxem noxkazamvcs 4pe3Boiuaiino
00uguM, HO om mozo, Ha Haut 632A10, on He cmanobumcs menee axmyarv-
HOIM U BHAUUMBIM: KaK u3yuamv ucram u mycyroman 6 Poccuu? Yacmo
ckradviBaemes Bnewamaenue, umo edba au 6oobuge moxHo 2060pumn o co-
obugecmBe uccredobamenrett ucrama xax maxobom: nanpumep, aHmpono-
AO2U peAUUU MOZYM HE NEPECEKAMBCSL CO CHEYUUAAUCTIAMU NO cpedHeBexo-
Gott mycyromanckoti aumepamype 6 uccaedobamervckom npocmparcmee,
6 mo Bpema xax u me, u Opyzue usy4arom passutrvle acnekmol UCAAMCKOU
mpaduyuu. OOHaKo YCAOXKHEHUE KOMMYHUKAUUOHHDLIX Npoyeccob u no-
a6renue HoBoix Kormexcmol mpancPopmupyom He moivko PeAUzZUO3HYIO
deticmbBumervHocmod U UOEHMUUHOCIND MYCYADMAH, HO U 100X00bL K UX
usyueruro. Ml krnaccuneckux nodxodo6 6 rone BocmoxoBedrou nHayxu a6Ho
nedocmamouno: uccaedoBbameru Bee uawe 00pauaIOMcs K UHCMpPyMerma-
PUIO COUUOAOZULL, NOAUMOAOZUU, UccAedoBanuil macc-medua u max daree.
OcroBrasa yerv dannozo meponpusmua cocmosara 6 nonvimxe UHULUUPO-
Bamo MexOUCYUUNAUHAPHYI0 DUCKYCCUIO 00 OCMBLCACHUL MEKYU4e20 ONbimad
u nepcnexmubax coBpemernoil Hayxu o6 ucrame.

Hmouessble cnoBa: uciam 6 Poccuu, ucramoBedere, couuorozus ucrama,
AHMPONOAOZUA UCAAMA, OUCKYPC.

Co¢bsa Paro3uHa: Aas Hadasa xoteaa Obl TOSICHUTD [JEAU AAHHOTO MeponpusTist. [lep-
BOE — 3TO M3AMIIHE KPUTUIHOE OTHOILICHUE K METOAOAOTHM B IIPUHIUIIE, C KOTOPBIM 51 9ACTO
BCTPEYaAach B POCCUIICKOM HAyIHOM coobigectse. [To kparineri mepe, sl 4aCTO CTAAKMBAAACH
C TeM, YTO KOTAQ HaYMHAAA YTO-TO TOBOPUTH IIPO METOAOAOTHIO, TO B AYIIIIEM CAyIAE ITO BOC-
IIPMHUMAAOCH KaK IIOIIBITKA YBECTH B CTOPOHY OT CYIJECTBA AUCKYCCUM. XOTSI, HA MOTL B3TASIA,
3TO AOBOABHO CYIJECTBEHHAsI YaCTh AF0OOTO HAYYHOTO MccaeaoBanms. [Toaromy 06 atom cTo-
UT TOBOPUT.

BTOpOTZ MOMEHT CBAI3aH y2K€ HCIIOCPEACTBCHHO C IIPEAMETOM I3TOTO MEPOIIPUMSITIS — cob-
CTBCHHO TOBOP:I, C M3YYCHMEM MCAAMA. SAQCB CO6paAT/1CB AIOAW, KOTOPBIE, BO3MOJKHO, TAC-

1. Meponpusrue cocrosiaocs oHaain 23 ampeas 2020 r. OpransoBaHo B paMKax B pamkax HaydHoro mpoexra POOU
Ne 19-39-60010 «BoiTs MycyabmaHMHOM B Poccmm: MOAUTU3ALNMS MACHTUIHOCTH M MOACAM TPasKAAHCTBEHHOCTI POC-
CUMCKMX MyCYAbMaH (Ha IPUMEPE MYCYABMAHCKUX IPAsKAAHCKMX aKTUBUCTOB)». Teker noprotosaeH Codpert ParosmnHori.
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TO U IIEPECEKAANCH, HO BOT TaK, YTOOBI BCe BMECTE, HABEPHOE, HUKOIAA He OBIAM Ha OAHOM
MEPOIIPUSITUY, UCKAIOYASI KaKne-TO OOAbIIMe KOHIpecchl 1 GOpymsbl. Aeao B TOM, YTO MHE
CAOJKHO cebe IIPeACTABUTB, YTO YEAOBEK, KOTOPBIV 3aHMMAETCSI KAACCUIECKIUM, TEKCTOAOTYIEC-
CKVM MCAAMOBEACHMEM IIEPECEYETCsI TAC-TO B PAMKAX OAHOT CECCUM C AHTPOIIOAOTAMMU U CO-
LJMOAOTAMM MCAAMA, 3AHUMAIOIIUMUCS COBPEMEHHOCTBIO, XOTSI IIPEAMET UCCACAOBAHMSI BPOAE
KaK OAMH. [ 3aech MHE XOTeAOCh OBI CACAATH TAKOE, HABEPHOE, AHTPOIIOAOIMIECKOE HabAIOAC-
Hue. YAACTCsI AM COOPATh HellepeceKaroIyuecs! B OOBIMHBIX YCAOBMUSIX TOUKM 3PEHMSI M TOCMO-
TPETh, 2 BOOOIE MOAYIUTCS AU Y HAC KAKOTI-TO PA3TOBOP O TOM, 4EM MBI BOODIIe Bce 3aHMMa-
€MCs1, MAM TO COBEPIIEHHO Kakas-To becrouseHHas, becrpeameTHas anckycens? [loatomy
3TO TAKOT IKCIIEPUMEHT, IIPUHSIB YIACTUE B KOTOPOM, ST HAACIOCH, BBI IIOAYINUTE KAKOE-TO YAO-
BOABCTBUE. [ 3TO 3Ke IPEACTABACHME PYKOBOAMAO MHOVI, KOTAA 51 HE ITPOCUAA OT BaC HMUKA-
KX TE3VCOB, HUKAKMX 3apaHee 3aTOTOBACHHBIX AOKAGAOB. DTO MOKET BBECTH B 3a0AyKACHME
7 IIPUBECTHU K XA0CY B AUCKYCCUM, HO ST IPEAAOKMAA KAKME-TO ObIjie BOIIPOCH AASI OBCYK-
ACHWSI, Y €CAY MBI IOACAMMCST CBOMM OIIBITOM, CBOMM BUACHUEM, TO 3TO OYACT CAMBIM IjeH-
HBIM, TIOTOMY 9TO Ha CAMOM ACA€ MBI PAKTUICCKM KASKABIVL ACHD 3aHMMAEMCsI 5TUM. M HagaTh
MHE XOTeAOCh 6BI 3TOT HeObBIMHEI Popmart ¢ KopoTroro self-introduction, uro6er Bee pas-
TOBOPUANCH. W XOTSI MHOTIME IIPEACTABASIIOT cebe, KTO 9eM 3aHMMAETCs, HO, Ha MOTA B3IASIA,
6BIAO OBI ITOAE3HO APTUKYAMPOBATDH M AKLJEHTUPOBATh BHUMAHME MMEHHO HA IIPEAMETE MC-
CACAOBAHMS M KaK BbI ero uaydaere. [ losTomy paBaiite, AxmeT AMMHOBMY, HAYHEM C BAC, KOAb
VoK BBl § HAC CETOAHS [I€PBBIVi IIOAKAIOIMUAACH.

Ceccus 0: YTo U KAK U3YYAEM?

Axmiet fipabikanos: Criacn6o, Codps. Crracnbo, KoAAeIM, 9TO IOAKAIOIMANUCD BCE K 06-
cyraernioo. CoBCTBEHHO TOBOPSI, S 3aHMMAIOCh COBPEMEHHBIM Mcaamom B Pocenn. Haannaa
¢ Kaskasa, Ceseproro Kaskasa m Kak-To BOT TaK AOIMYHO BCE PACIIMPUAOCH BOOOIEe HA BCIO
TeppuTopuio Poccum. DTo IOTOMY, 9TO 51 IIOLIEA BCACA 32 KABKa3CKMMMU murpaHTamn Ha Cesep
u Aasbiie. M, cobcTBEHHO roBopsl, Teneps y MeHst Best Poceust pakTUIeckn, MCAamM B COBpe-
menHoM Pocenn. Dto npeamer moero mnrepeca. 5 sTHorpad. 1 ocHOBHO MOV METOA — 3TO
noaesast srHorpadus. Ho, Kak st HOHMMAO, 3TOTO ceflyac HeAOCTATOYHO. Sl puIiies K 3Tomy
BBIBOAY B TOM YHMCAE M Yepe3 CBOe COBMECTHOe nccaeaoBanme ¢ Baaanmmupom Oaerosnyaem bo-
6posrnkoBsM. [TocaepHee MccaeAOBaHME MBI IIPOBOAMAM ¢ HUM B Horavickoit crerm, nsydaan
HoTravickie Kaaabuiga. B pesyasrare s puiiies K BBIBOAY, 4TO OAHOM TOABKO IIOA€BOT STHOIPa-
$uM HEeAOCTATOYHO M HEOOGXOAMMO, BO-IIEPBBIX, KOOIIEPUPOBATHCS C TAK HA3BIBAEMBIMM «UN-
CTBIMM» UCAAMOBEAAMI, BOCTOKOBEAAMU 1 ADYTUMU CIIELIUAAUCTAMM, IOTOMY 9TO IIPUXOAUTCS
B «IIOA€» CTAAKMBATHCS C PYKOIMCSIMU HA apabCKOM sI3bIKe, Ha MECTHBIX sI3bIKAX B apabckort
rpadmke, IPUXOAUTCS CTAAKUBATHCS ¢ HEOOXOAMMOCTHIO YTEHMSI TEKCTOB HA HAATPOOMSIX 1 Tak
Aasee. COBCTBEHHO TOBOPI, SI IBITAIOCh ACTICTBUTEABHO KOOLEPUPOBATHCSI — TO BO-IIEPBBIX.
Bo-BTOPBLX, pacimpsITh METOAOAOIMIECKYIO OCHOBY CBOMX MccAeaoBarmit. Hapumep, 51 yacto
IPUMEHSIIO B CBOUX MCCACAOBAHMSIX COLMOAOTUIECKIE METOABL DTO U POKYC-IPYIIIIBL, 1 OIIPO-
cblL, 1 Tak pasee. COyMOAOTIsI MHE OYeHb IIOMOTaeT B MOMX UCCAGAOBaHMIX. Bes aToro pesyas-
TATBl MOMX UCCACAOBAHMIL BRITASIA€AM Obl, HABEPHOE, HAMHOIO CKPOMHEe.

AnbdpuA BycTaHOB: Aoporue Apysbsi, OYeHb Paj BCeX BUACTh. Merst 30ByT Aabdpua.
Bmecre ¢ Hammmmn Koaseramm m3 AMCTEPAAMCKOTO YHUBEPCUTETA MBI CEMYac 3aHMMAEMCS
MU3YICHUEM UCTOPUIM MYCYABMAHCKMUX CYOBEKTUBHOCTETL, YTO TAKOE AUYHOCTD MYCYABMAHMHA
B Coserckort Poccnn m coBetckoe BpemsL. Sl IpeACTaBASIIO IPYIIIY IAOXMX IIaPHEl, KOTOpbIe
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3aHMMAIOTCS TEKCTOAOTMEN. TeopeTnyeckn OHM camble AOAKHBI OBITh TAKME KOHAOBBIE 1 ITAO-
X0 IpucIocabansaroiguecs K Teopusam. Ho Kak pas Halll IIpOeKT, ero amMOmUIIMm 3aKAIOYAI0TCS
B TOM, YTOOBI 3Ty KOHCEPBATUBHOCTD IIPEOAOACTH U TOBOPUTH O bOACE TEOPETUIECKUX BeIaXx,
TaKMX KaK MOPAABHBIVI CYOBEKT, PEAABHBIVI CYOBEKT: praocodus, B obIgem.

FyabHa3 CnbraTyamamHa: Bcem po6poiii aoerb. Mens sosyT [yapras Cubratyaanna. 5 toxe
SIBASIFOCH YACHOM aMCTEPAAMCKOT KOMAHABI M YACHOM KomaHAB EuQu — «eBponericknit Ko-
pam»? Bmecte ¢ koaaeramu msl msydaem mepesoabt Kopana s Espomne ¢ XIII o XX sex. He-
HOCPEACTBEHHO MOV IIPOEKT HAlJeACH Ha M3Y4eHWe MOAUTHKH repesoaa Kopana Ha pycckmit
Y Ha TATAPCKUH A3BIKM B Japckoi Poccmm. Byaydn conmMoAMHIBUCTOM — 110 KpatiHel mepe,
51 cebsl TToKa TaK MACHTUOULMPYIO, — MHTEPECYIOCh TeM, KaK BBICTPAUBAAACH AUCKYCCHS BO-
KPYT IIEPEBOAOB: TO €CTh IIEPEBOAUTD / HE IIEPEBOAUTD», CTPATETNUN IIEPEBOAA, KaK IIEPEeBO-
anacst Kopan n cam daxr toro, uto Kopan 6bIA mepeBeAeH MAM He IePEBEACH, U KaK BCe 3TO
HOBAMSIAO Ha ABa Borpoca. ITepBbii — GopmMmupoBaHMEe KOHIJENITYaABHOTO ITOHATWUS UCAAMA,
YTO TAKOE UCAAM KAaK PEAUTTS M €TO IOAOKEHUE Ha OCH APYTUX MOHOTEUCTUIECKUX PEAUTAT,
TO €CTh KaK MCAAM CTaA CPABHMBATHCS, HAIIPUMEP, C XPUCTHUAHCTBOM. M BTOPOTL — 3TO BepHa-
KyASIPU3aIMs TATAPCKOTO McAama. BO3ZMOSKHO, KOAACTM CMOTYT IPEAAOSKUTD KaKOW-TO AYY-
Wit IEPEBOA AHTAMIACKOTO TEpMUHA vernacularisation.

Cogbs Paro3uHa: Aoxasusaums, net?

r YAbHa3 CuéraryMMHa: Ham BaskeH He TOABKO cl)aKT TOTO, YTO ITO AOKAAM3ALUI B I'e-
orpaduueckom IAaHe, HO M CTAHOBACHME ero [ncaamal kak HapopHoro. CobcTBeHHO, Kak
3TO CTAHOBAEHWE HAPOAHOTO TATAPCKOTO WCAAaMa CBA3AHO C APYITMMM IIpoLeccamu B TOW
ske 3arapHon Esporte, B LJenTpassnont Asun u B MlHAMM B 6oAee TA006aABHOVL IIEPCIIEKTUBE.
1 06pexThI M3ydeHMsT y MeHsT — cAOBa M TepmuHbl. Kak 3T caoBa u TepmmHsl mpnobpera-
IOT 3HAYeHMe B OIIPEACACHHBIX KOHTEKCTAaX M, COOCTBEHHO, MCTOPUYECKME PEaAnH, KOTOPBIE
OIIPEACASIOT STOT KOHTEKCT.

A/leKcaHAp Araa)XaHsiH: AoBoabHO CTPaHHO, YTO I OKA3aACS 3AECh. To ectp Ha camom
A€Ae He CTPaHHO, KOHEYHO. MeHs Bce 3TO OdeHb MHTepecyeT. S 3aHMMaroch COBpEeMEHHBI-
MV PEAUTHUSIMMU, PEAUTUSIMU B KOHTEKCTE COBPEMEHHOTO ODOIJeCcTBa, METOAAMMU COLIAOAOTMUM
M AHTPOITOAOTMM, XOTSI § MEHsI CAOSKHBIN MCTOPUIECKMit 6akrpayHa. He 6yay 06 aTom mHOTO
roBOpUTH. B 061JeM, MEHS MHTEPECYIOT BCe IIPOLECCHI TAKOTO POAA, IPOUCXOAsine B Poc-
cun, Ipeskae Beero, B Pocenn m Ha corrpepeAbHBIX TeppuTopusx. [oBops o mpeameTe 1 MeTo-
A€, MBI TOBOPUM KY4Y BCAKMUX YCAOBHOCTEN: HAITPUMED, 9TO TAKOE COBPEMEHHOCTBD, YTO TaKoe
00IIJeCTBO, YTO TAKOE PEAMUTMS 1 YTO TAKOE BCE ITWU METOABL DTO BCE AOCTATOYHO YCAOBHO,
HO Y MEHSI TAKOV IIPArMAaTUIECKNUI IIOAXOA K 3TUM Beljam. S| IOHMMAI0 HEKOTOPYIO YCAOB-
HOCTb, KOHT€HMAABHOCTb KOHBEHIJMOHAABHBIX TaKMX KaTETOPUi, OTHOCIAIIWUXCA K HAIIEMY
IPEAMETY M K HAIIMM METOAAM, HO IIPU 3TOM, HECMOTPSI Ha 3Ty YCAOBHOCTD, 51 OT HUX HE OT-
Ka3bIBAIOCHh M CYMTAIO, YTO MBI HE AOASKHBI OTKAa3bIBATHCS OT BCEM ITOV SI3BIKOBOW CUCTEMBI,
B KOTOPOW MBI OIIMCHIBAEM HAIINM 3HAHMWS, B KOTOPOTL MBI CYIJECTBYEM, IOTOMY YTO MBI HE MO-
SK€M BBIIIPBITHYTH M3 Hee. BOT IpMMepHO Tax, 4TOOBI IIOIBITATHCS KAK-TO OTPEarnpoBaTh
Ha TAYOMHHBIV CMBICA 3TOTO IIEPBOTO BOIIPOCA.

AaHunc lapaes: Meus 3oyt Aannc [apaes. Sl Toske AOBOABHO AOATOE BpeMsl, KaK 1 AAb-
dpua n [yapHas, paboraa B loasarann, B AMcreppamckom yHUBepeuTeTe. B mpuHnne, s cebst
BCETAQ [TO3ULIMOHUPOBAA KAK MEKAUCLUIIAUHAPHOTO UCCACAOBATEAS M3-3a CBOETO 0bpa3oBa-

2. ERC Synergy Project ‘The European Quran’ https://euqu.eu/.
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TeabHOTO GakrpayHAa. C OAHOVL CTOPOHBI, ST UCTOPUK-ITHOTPad, C APYTO¥L CTOPOHBI — COLM-
oaor. Kpome Toro, 51 0ocoboe BHMMaHME YACASIIO KPUTUIECKOMY aHAAM3Y TeKCTOB. I IpITaroch
AHAAM3UPOBATb COBPEMEHHBIN ITOCTCOBETCKMIA MCAAM C PA3HBIX mO3mymit. 51 OBI cKasaa Tax,
YTO IPOILUEAIINE ACT IISITh-IIECTh MEHS OCOOEHHO MHTEPECYIOT MMEHHO PasHbIe, CKaJKeM,
HOTPAHUYIHBIE UCTOPUM. B I1epsyio ouepeab, MEHSI MHTEpECyeT TO, KaKMM 00pasom To, 4TO
mb1 HasbBaem [slamic studies u Slavic studies, moskeT nepecexarnes mesxay coboit. VI mue nn-
TEPECHO MMEHHO IIepecedeHne PyCCKO-MUCAIMCKOE, COBETCKO-UcAaMcKoe. Mos AuccepTanms,
KOTOPYIO 51 3aIJUTUA TIOATOPA TOAQ Ha3aA IO PYKOBOACTBOM Muxasas Kemrepa, Op1aa ocssi-
IJeHa MACOAOTUM IIOCTCOBETCKOTO PYCCKOA3BIYHOTO ASKMxaamsma. Ceriyac s n3ydaro To, Kakum
00Pa3omM KOHLJENTHI «PYCCKOTO MUPA» 1 COBETCKASI U HEOMAPKCUCTCKASI METOAOAOTUICCKAS
mxoaa IJepposuygxoro nosansasn Ha GOpPMUPOBAHME KOHIJEIITOB PYCCKOTO MCAAMA B IIOCTCO-
BETCKOE BPEM, B HyAEBBIE TOABI U TaK pasee. To eCTh MEHS MHTePeCyIOT Takue IepecedeHns.

I'lo TOBOAY CETOAHSAIIHETO CEMMHAPA TOKE BKPATLE CKAsKY, YTO MHE HA CAMOM AEAE OYEHD
cumnatmyusl uaen Codbr, IIOTOMY UTO YACTh CETOAHSAIIHMX YYACTHMKOB ObIAa HA CEMMHApE
B Kasanm B 2014 roay, rae MBI TOJKE IIBITAAMUCH IIOCTPOUTD TAKYIO IAATPOPMY, TAE AIOAM, KOTOPbIE
M3YYAIOT UCAAMCKYIO IIPOOAEMATHUKY C PA3HBIX AUCLVIIAMHAPHBIX HO3MLAV, MOTAM OB MEKAY
coboVi 1000IyaThCs, HOTOMY YTO B CBA3WU C MOUM MEKAMCUMIIAMHAPHBIM OIIBITOM S BUKY,
YTO HOPOV MBI MCIIOAB3YEM HE IIPOCTO PA3HBIE METOADI, ¥ HAC PA3HAs MACOAOTHS 33 TEM, UTO
MBI AeAaeMm. VIA€OAOIMS B IIMPOKOM CMBICAE, HAYIHAS UACOAOTAS, PA3HAS TEPMMUHOAOTAS U TaK
Aasee. Bpope, ToBOpMM, MCTTOAB3YEM OAHM 1 TE K€ CAOBA, HO IIPUAAEM UM PA3HBIN CMBICA.

BAaAMMMp 506pOBHMKOB: A ouenn PaA BaC BCEX BUACTb. npeACTaBAIOCb AASI TEX, C KEM
MBI He3HAKOMBL I UCTOPUK, TOYHEE, OPUCHTAANUCT, M AAKEe ITUM TOPKYCh, XOTSI CKOPO IIOA-
BeKa, KaK B mMupe baaropapsa OaBapay Camay m ero mocaeAOBaTeAsIM HaydHas Ipodeccus
BOCTOKOBEAQ CYMTACTCHA IIO30PHOM M3-3a €€ TeMHOTO KOAOHWMAABHOTO IpoImaoro. ITpea-
MET MOeVl TOPAOCTM — He KOAOHMaAbHOe Iporrsoe Poccun, a chopmmpoBasiiee MeH: Kak
YICHOTO MEKAMCLUIIAMHAPHOE HACACAME 32AOKEHHOV IIPU KOAOHWMAAU3ME OTEYeCTBEHHON
" MUPOBOIL apabuctmkm (1 MCAAMOBEAEHMS), ¢ Kaaccukamu kotopoit — A.P. IlInxcanaoBsim,
C.M. TIposopossim, D. [eaanepom, M. Tammepom, L1 PavixmyTom — 1 mmea cgacTbe paboTaTh
B pas3HbIX HpoekTax KoHya XX — Havaaa XXI B. 5] 3aHMMaAcs BHaYaA€ TEKCTAMH, 4 TIOCAE YEepe3
HUX IPUILIEA K AIOASIM, CBsI3aHHBIM ¢ ncaamom (Bobposumkos, 2002). Caepyst 3amedaTeabHOM
TpaAMLIMK, UAYIIET erje OT [epoAOTa, S IBITAIOCH M3YYaTh YeAOBEKA METOAAMU KaK UCTOPUH,
TaK W COUMAABHOM aHTPOIOAOIMM. MoVl nHTepec B 00AaCTH, KOTOPYIO MBI ceiidac obcyKaa-
€M, — HaBepHOe, AasKe He CTOABKO MCAAM, CKOABKO CBSI3aHHBIC C HUM AIOAW. MeHs ceituac nu-
TEPECYIOT B OCHOBHOM ITOBCEAHEBHbIE IIPABOBbIE 11 PEAMUTMO3HBIE IIPAKTHUKIU MYCYAbMAH, OOAB-
e B AarecTaHe, 4acTO CIIOPHBIE C TOYKW 3PEHNMA IIapuaTa: HAIPUMEP, aAAT, MYCYABMAHCKUI
IIPaBOBOT ObbI4art. S M3ydaro MX Ha OCHOBE IIMCHMEHHBIX, YCTHBIX, BU3YAABHBIX W BUPTYAABHBIX
VICTOYHWMKOB, IIBITASACh IIOHATH IAPAAACAU MEKAY AIOABMU U TeKCTamu 06 ncaame Ha Kaskase
W B ADYIMX PEIMOHAX, BKAIOYAs OBIBIIMI $PaHLY3CKMI AASKUP M TOAAAHACKYIO MHAOHEe3MIO.
Takor1 pasbpoc MHTEePECOB M UCTOYHUKOB OIIPEACASIET MOE UCCACAOBATEABCKOE IIOAC.

Muxaanb Kemnep: Cracnbo 60AbIIOE, OUEHD PaA BaC BUACTD 3AECh. 41 B ocHOBHOM, Kak
7 BOAOASI, MOV OAHOKAIIHMK, — MBI 3aHUMAEMCSI UCTOpHEN. Sl MHOTAA C BamM U C BAIIMMHA
KOAACTAMM 3AE€CH 3aHMMAIOCh COBpeMeHHOCTHI0. C AABYPUAOM MBI HAITMCAAN CTATHIO O Baan-
yaae Skymose yske nocae ero korunusl (Bustanov, Kemper, 2013). U ¢ [yapnrasz mer o lenpape
Asxemane Harmcaan cratpio (Sibgatullina, Kemper, 2017). 1 paske ecam mbl 3aHMMaEMCS CO-
BPEMEHHOCTBIO, MBI BCE PABHO AODAaBASIEM IIOAXOABI MCTOPUYECKHMe U Puaororndeckne. Harn
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AUCKYPC-aHAAU3 B OCHOBHOM — 3TO KaK OYATO MBI 3aHUMAEMCST UCTOPUIECKUMIU AMTHOCTSIMH,
4TOOBI OTBEYATH HA TO, YTO BAapnmup Kak pa3s ckasas. Cracubo.

Cepre# AbalmH: O6aacTb MOUX MHTEPECOB MEPBOHAYAABHO — 3T0 Cpearsist A3us B 91~
HOIpaduIeCcKOM 1 UCTOPUIECKOM KOHTeKcTe. CerOAHs 51 3aHMMAIOCh B OCHOBHOM MUIPALIU-
sMH, TIpudem He TOABKO B CpeaHeid Asuu, XOTs CpepHeasMaTCKas 4acTh MO-IIPEKHEMy Ha-
xopnTes B Moem pokyce. Kakoe meroposornyeckoe Kpeao? MeHst mpeskae Bcero MHTEpecyer
YeAOBEK B [IOBCEAHEBHOCTHM. MeH:I He MHTEPeCyIOT HOAUTHUIECKIE CTPYKTYPHI M GOAbIIIME ITPO-
gecchl. MeHs MHTepecyeT KOHKPETHO YeAOBEK B IIOBCEAHEBHOCTH. [ 51 MCXO3KY M3 TOTO, 4TO de-
AOBEK M COLMAABHOCTB, TO €CTh T€ OTHOLICHWS, T MHCTUTYTHI, KOTOPbIE BBICTPAMUBACT YEAO-
BEK, B KOTOpbIE OH BKAIOYAETCsI, — 3TO YHUBEPCAABHBIE KaTeropmn. YeaOBeK OAMHAKOB Besae.
1 coymaApHBIE MHCTUTYTHI UMEIOT KaKMe-TO 0bIgMe 0COGEHHOCTH, 3aKOHOMEPHOCTM AASI BCEX
ATOAET, AAST BCETO YeAOBEYeCTBa, AASI BCeX cO0b1ecTB. 5 1cxoxky us aroro. OAHMM M3 ACIIEKTOB
3TOV VHUBEPCAABHOCT SIBASIETCS PA3HOOOpasue, pasHOOOpasue M KOHTEKCTYaAbHOCTD. Yeno-
BEK He CyIJecTByeT BOOOIJe, a OH M eI0 YeAOBEYEeCKIUEe MAM COUMUAABHBIE OCOOEHHOCTI BCETAA
[OMEIYEeHBl B KAKME-TO KOHTEKCTBL MCTOPUIECKIE, COLMAABHbIE, IKOHOMMIecKue. [Toaromy
AASL MEHS MHTEPECeH YHUBEPCAABHBIN YeAOBEK B KOHKPETHOM AOKAABHOM KOHTEKCTE.

YTO KacaeTcs mcaama: AAS MEHS MCAAM SIBASITCSI TOXKE TaKOW OOAACTBIO KaKMX-TO YHU-
BEPCAABHBIX IIPEACTABACHWMI, VHUBEPCAABHBIX TEOPWUil. V1 B3TOM CMBICAE S CMOTPIO Ha UCAAM
C TOYKM 3PEHMsI GOABIIMX COIJMOAOTMYECKIUX WAV aHTPOIIOAOIMYECKUX Teopuit. Ho y mens mer
KaKOTO-TO IIPEAIIOYTEHMS B TEOPUAX. ECTh Teopmum mepBoro ypoBH:, BTOporo yposH:. Hampn-
MeP, eCTb COBOKYIIHOCTh MUIPAlMOHHBIX Teopuit. C MX TOYKM 3PEHMS S CMOTPIO Ha UCAAM,
TO €CTb Ha MYCYABMAHCKYIO MACHTHUYHOCTD, HA MYCYABMAHCKUE IIPEACTABACHM, KaK OHMU PYHK-
UMOHUPYIOT B MUIPALIMI T TaK pasee. PasymeeTcs, Kax s cKasaa O KOHTEKCTE, TAK M MCAAM SIB-
ASICTCs CHElUPUIECKONM 0OAACTHIO BHYTPH STUX OOABIIIMX COLMAABHBIX TEOPUTA, KOTOPBIC OTHO-
cAaTes Ko BceM. M MHe MHTepecHO, B yem crieguduKa U Kak KaKue-To OOABIIVE YHUBEPCAABHbIC
TEOPUN, UHCTUTYTbI, OTHOIIECHWS OOHOBASIIOTCS, KAK OHU KOHTEKCTYAAUSUPYIOTCS B CAYYAe My-
CYABMAHCKMX OOIJecTB KaK COBOKYITHOCTHM TEKCTOB WAM PUTYAAOB M TaK aasce. M BOT MMEHHO
B TOV TOYKE MHE MHTEPECHBI OTHOLIEHNS C UCAAMOBEAAMI. S] CAM HE MCAAMOBEA, HO MHE MHTE-
PecHa IO3UIMS UCAAMOBEAOB, OOTOCAOBOB PA3HOV CIEIMAABHOCTH, UCAAMOBEAIECKMX TIO3MUIITAV,
KOTOPBIE MHE ITOMOTAIOT OOBACHATD BOT 3T KOHTEKCTHI, KOTOPBIE 5 XO4Y IIOMECTUTD B CBOVL 60-
Aee VHUBEPCAABHBIV B3TASIA. Il BOT 3A€Ch AASI MEHS BaSKHO 3TO COTPYAHUYECCTBO.

MpMHa CTap0Ay6POBCKaﬂ.' Ha camom aeae s 09eHb MaAO 3HAIO IIPO UCAAM. Movi 63k~
rpayHa, B 061jeM-TO, coBcem Apyro. M Koraa s1 pacckaspiBato, KaKk HaYaAa 3aHUMATHCS ITUMA
Temamn, s1 OOBIYHO YYBCTBYIO cebst AAMCOT B CTpaHe YyAeC: IPOBAAMAACH B KPOAMYBIO HODY,
OOHAPYKMAQ, YTO 3AHUMAIOCh MCAAMCKUMI dyHAAMEHTaAnCTaMKU. OCHOBHBIE TEMBI, B KOTO-
PBIX S IIBITAIOCH PA300paThCsl, — 3TO UCAAMCKMUE PYHAAMEHTAAUCTCKUE AUACPBI U ABVUSKEHMS
Ha CeBeprom KaBkasze 1 T0, Kak MAET, COOCTBEHHO, TPOLECC PAAUKAAMIAL N, TIOYEMY OH UAET,
[IOYEMY AIOAM BBIOMPAIOT PAAMKAABHBIE MACOAOTUN. AEAAIO 51 3TO IPEUMYIJECTBEHHO C I10-
MOIIBIO TIOAEBBIX ITHOIPAPUIECKUX MCCACAOBAHMI, XOTSI TOYHO TaK JKe, KaK U AXMeT, MHO-
TAQ YXO3KY B COUMOAOIMIO, AAKE KAKME-TO KOAUYECTBEHHBIE METOADBI IIBITAAACH ITPUMEHSITD.
M MHe KasKeTCs, YTO TAKOM IIOAXOA Ha CAMOM ACA€ OYEHb BasKeH, IIOCKOABKY OH IIOKA3bIBAELT,
HACKOABKO BCE CAOJKHEE, YeM T TEOPUM, KOTOPBIE OOBIYHO IIBITAIOTCS 3TN SIBACHUSI OOBSICHUTH
" KOTOPbIE€ HPEAIIOAATAIOT HEKME ITAIIBI ABMIKEHMS: YEAOBEK ABMIKETCSI IO KAKMM-TO CTYIIe~
HSIM M CTAHOBUTCSI B PE3YABTATE PAAMKAAOM. A KOTAQ THI BUAMIIID HE TOAYIO CXEMY, & PEAAbHBIX
AFOAETA, TBI IIOHMMAEIh, KAK BCe CAOJKHO, KaK IIPOTUBOPEYMUBO, KAaK OHM CAMM COMHEBAIOTCAL.
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Kax, cobcTBeHHO, MUP, KOTOPBIN HAM KAYKETCS MUPOM HOPMAABHOCTH, M MUP, KOTOPBITA HAM
Ka’KeTCsI OTAGACHHBIM OT HETro abCOAIOTHO, BOT 3TOT MUP PAAMKAAOB — Ha CAMOM AEAE 3TO
OAMH W TOT K€ MWP, W TPAaHUIBI PAKTUIECKNU HeT. I oaToMy MHe IIPEACTaBASIETCS, YTO BO-
o0Iye BOIIPOC O POAM ITOAEBBIX MCCACAOBAHWMI B M3YICHMUM ITOAODHOTO KOMIIAEKCA ITpobAem
C METOAOAOTMYIECKOV TOYKW 3PEHMSI OYEHDb MHTEPECeH.

Amutpui OnapmH: 3apascrsyiite. OueHb paj BCEX BUAETD. S| aHTPONIOAOT, 3aHUMAIOCh
MUCCAEAOBAHMEM PA3AUYHBIX ITPAKTUK U IIPEACTABACHWMI MyCyAbMaH B Poccmu, murpagmerd.
Sl mpoBoAMA mmoaeByio paboTy B Mockse, B 3armapHoi Crbupn, B TAKMX KPYITHBIX MUTPALJMOH-
HBIX MAarHUTAX, KaK XaHTbI-MaHCHUIICKMUI aBTOHOMHBIN OKPYT, SImaso-Heneyknii aBToHOM-
HBIVl OKPYI, CTAPhIX CUOMPCKMUX FOPOAAX, TAaKMX Kak Tomck man MPKyTCK, OAHO HebGOABIIIOR
«roae» 6b180 B 3amaanoii Espone: Bo @pangmun, Beasrnn n B lepmannn ¢ narymexknmy, de-
YEHCKMMU OEeSKeHIJaMM; B OCHOBHOM S1 3aHMMAACS 3UKPUCTAMMU.

B Poccmn 1 3aHMMAIOCh CPEAHEa3UATCKUMIU MUTPALMOHHBIMI ITporteccamu. CeropHs ysxe
HECKOABKO AIOACV TOBOPUAM OO MCCACAOBAHWMAX, B GOKYCe KOTOPBIX OKA3BIBACTCS YCAOBEK:
MYCYABMaHMH CO CBOMMMU IIPOTUBOPEUMBBIM B3TASIAAMM, CO CBOE OIIPEACACHHON PEAMUITO3-
HOV1 Onorpadmeri, O CBOMMIU COMHEHWUAMM. DTO TO, YTO MHE ACTICTBUTEABHO MHTepecHO. Mue
VHTEPECHO, C OAHOVW CTOPOHBI, KaK KOHCTPYMUPYETCSI PEAUITIO3HBIV aBTOPUTET, KaK OH ITOA-
AEPSKUBAETCS, YTO 3TO 32 GUIYPa MYAABL, KAKOE ¥ HETO MYCYABMAHCKOE M HEMYCYABMAHCKOE
OKpY>KeHMe. MeHs Bceraa MHTEPECyIoT COMHEHMS, HeKOTOPas HEeYBEePEHHOCTh, pedaeKrcus
B MYCYABMAaHCKOM CaMOCO3HAHWMM YEAOBEKa. Sl COBCEM HE MCAAMOBEA, a, CKOpee, aHTPOIIO-
Aor peanrnn. M B poxyce mccACAOBAHNMS KaK Pa3 OKA3bIBACTC HE UCAAM, a MycyabMmane. Ecan
MBI TOBOPMM O METOAOAOTMWM, TO 3TO AHTPOIOAOTMUECKAS W ITHOIPAPUIECKAsT METOAOAOTAS
C OYEHb AOATMMW, AOHIUTIOAHBIMU MCCAEAOBAHMAMM, KOTAQ THI 3HAEIIb CBOMX MHPOPMAHTOB
TPW, YETBIPE TOAQ, ILITH AET, KOTAQ THI C HUMW IIOCTOSIHHO BCTPEYAEIIIBCS M BUAUIITD AUHAMMUKY,
KOTAQ OHWM 3HAKOMST TeDs CO CBOMM OKPY>KEHUEM 1 KOTAA TBOW PAa3TOBOPDI He ABASIOTCA aH-
KeTupoBaHMeM. EcTb HEKOTOPBIE METOABL, KOTOPBIE 5 HE IPUMEHSIA M O KOTOPBIX 51 AyMAIO: Ha-
IIpUMeP, COUMUOAOTMICCKME OIIPOCHL. Sl HMKOTAQ MX He IPOBOAMA. W KasKABIV pa3 y MeH: ObIA
KaKOW-TO CKEIICUC IO OTHOIIEHMIO K HUM IIPUMEHWUTEABHO K UCCACAOBAHMIO PEAMUITIO3HOTO
CO3HAHMS U PEAUIMO3HON buorpadmm AIOAeV, a TYT BOT HEKOTOPbIE AIOAU TOBOPAT 00 3TOM.
W 51 aoymaro: HeT, HaBEpPHOE, He HAAO KAK-TO CKeITUUECKU K ITOMY OTHOCUTBCA, IIOTOMY 4YTO
3TO UHTEPeCHO. | [03TOMY 51 HAACIOCH, MBI CETOAHS IIPOAYKTUBHO IIOTOBOPUM, 1, MOSKET ObITH,
S ASKe IIPUMUPIOCH C KAKUMU-TO APYTUMIU METOAAMU.

Onbra beccmeptHas: 3ppascreyiire. S aymaro, uro CoHsl cobpasa coBceM He KAac-
CUYECKUX MCAAMOBEAOB-BOCTOKOBEAOB, CKOAb OB HEKOTOPBIE U3 HAC HE IPEeTEHAOBAAW, IIO-
AVMCCMACHTCKM, Ha 3TO 3BaHME. BOABIIION PAasHMUIBI B MACOAOTMM, A€SKAIEN 34 HAIIMMU ITOA-
XOAaMM, IIPU BCEX WMX Pa3sAMUMAX S CETOAHA YCABINIATh He KAy. Cama 1 TOKe 3aHMMAIOCh
IPEMMYIJECTBEHHO YEAOBEKOM U TeM, KaK GOPMUPYIOTCI €ro CamOCO3HAHUe, ero cybbek-
TUBHOCTDb Y MAEHTUYHOCTD, O YUEM 3AECH YoKE HE Pa3 TOBOPUAN: BOIIPOCAMM O TOM, KaK TaKOW
9eAOBeK ce0s IOHMMAeT, HO HeIIPEMEHHO YYMUTBIBAS €TO IOCTOSHHYIO M3MEHYMBOCTD U IIe-
pecospaHne, mepeocmbicAeHUEe UM cebs. Bce 3TO IOMEIJeHO B OCHOBHOM B UCTOPUYECKUIA
KOHTEKCT ITO3AHeN Poccmiickmnii mmIrepmn 1 CBSI3aHO C TeM, KaK B3aMMOAEMCTBYIOT M IIepe-
CEeKAIOTCS PasHbIe AUCKYPCHI, OCOOEHHO AUCKYPCHI, BOCXOASIJHME IO CBOEMY IIPOUCXOSKACHNUIO
K PasHbIM KyAbTypam. C OAHOV CTOPOHEBI, 3TO T MAM MHBIe GOPMBI UCAAMCKOTO AMCKypca
(nan, TouHee, GOABIIOE IIPOCTPAHCTBO MCAAMCKMUX AUCKYPCOB), MX B3AUMOACVCTBUSI APYT
C APYTOM U CIIOCOOBI MX BEIOOPA UCTOPUYECKUMIU AULJAMU W, C APYTOVL CTOPOHBI, T€ UAW UHBIE
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MOAEPHBIE AMUCKYPCHL, BOCXOASIJUE K €BPOIEICKON MOAEPHOCTH, KOTOPbIE B U3y4aeMBbIN
MHOIO IIepUOA ObIAM OYEHb 3HAYMMBI B PA3HBIX KYABTYPAX, W CPEAM MYCYAbMAH B YaCTHO-
cri. KOoHEeYHO, AASI MEHSL TOXKE MHTEPECHBI IIPEKAE BCEIO AIOAM — MYCYAbMAHE, a HE UCAAM
KaK TaKOBOM. I AASL MEHSI TOJKE 3TO OAHO M3 KOHTEKCTYAABHBIX IIPOCTPAHCTB, KOTOPOE II0-
3BOASIET PACCMATPUBATH CAOSKHbBIE MESKKYABTYPHBIE KOHTAKTBI — IIPEKAE BCETO TO, KAK OHMU
HEPEOCMBICASIIOTCSI KOHKPETHBIM OTACABHBIM YEAOBEKOM U KaK GOPMUPYETCS €r0 MACHTUI-
HOCTb. C 3TUM CBsI3aH 1 OBPATHBIN PakypC: KaK CMOTPEAM Ha UCAAM M3BHE, TO eCTh GyHK-
YUOHUPOBAHWUE OPUEHTAAUCTCKUX B3TASIAOB M BOCIIPUSITIIA, HE CTOABKO AAXKe Y YIEHBIX-BOC-
TOKOBEAOB, 4 TAK HA3bIBAEMBI IIPUKAAAHOM OPUEHTAAU3M, IPOSBASIBLIMIACS B IPAKTUKAX
BAACTHM, MACCOBBIVl OPUEHTAAU3M, [IPOSIBASIBIIMIACS B IIOLYASIPHOM AmuTeparype, M obparHoe
BO3AETICTBME ITUX PAa3HOOOPA3HBIX OPUEHTAAU3MOB HA TEX MAM MHBIX mycyabmad. [1o obpa-
30BaHMIO 51 BOCTOKOBEA-PUAOAOL, TaK Y MEHS B Amniiaome Hammcano. CHadasa s 3aHMMAAACh
He Poccnert 1 He POCCUIICKUMI MYCYABMAHAMMY, & MycyabMmanamn B Abppuke. Y MeHs amuccep-
Tauwus PO TO, KaK MyCcyAbMaHe XaycaseHAd BOCIPUHUMAAN OPUTAHCKOE 3aBOEBaHUE B Haya-
ae XX Bexa (Becemeprnast, 2000). A MOM LIOAXOABL, €CAU CMOTPETD B AAAbHEN IIEPCIIEKTUBE,
BBIPACTAIOT, C OAHOV CTOPOHBI, 13 IIEPEOCMBICAEHHOM mcTopmn meHTasbHocTel (B Coet-
ckom Coro3e, TAE S yUMAACD, €€ Pa3BUBAAd TAK Ha3blBaeMas HEOPUUMAABHAS MEAMEBUCTUKA,
3aHMMABILASICS IPEUMYIIECTBEHHO €BPONECKUMM CPEAHUMI BeKamu; 06 UCTOPUM 3TOTO
HAIIPaBAEHWSI MHE TOKE IIPUXOAMAOCH APy pa3 mmcarh). C Apyroii CrOpOHBL, OHM TECHO CBsI-
3aHDBI C MUKPOUCTOPUEN 1, IIUPE, C TEMU KOHCTPYKTUBUCTCKUMM KOHLEILIMUIMHY, KOTOPbIE
PaspyLIAIOT 3CCEHUMAAUCTCKUE TPAKTOBKM Pa3HbIX KyabTyp. COOTBETCTBEHHO, MHE MHTEPEC-
HbI IOBCEAHEBHbIE, KOHKPETHBIE, M3MEHUMUBBIE, IPOLECCYAABHbIE ACIIEKTH SKU3HMU OTACABHOTO
Y4eAOBeKa M TeX COODIIeCcTs, B KOTOPhIe OH cebsl BumnchiBaeT. I3 Tex, KTo y3ke TOBOPMA, 51, KaKk
MHe Kaskercst, banske Beero k Boaoae 1 Ceprero, HaBepHOe, 11 K Aanucy Toxke.

Annkbep AAK6epoB: {1 — xak B Tom aHekpOTe 0 Xoaske Hacpeaanue, KoTopsiit aep-
raA OAHY CTPYHY YOHIYPa, HA30TIAMBO M3AABasi OAHOTWUIIHBIN, HAAOCAAMBBIN 3BYK. Koraa ero
POCKANM IepebupaTh Bce CTPYHBL, 4TOOBI AOOMTBCs 6OAee TapMOHMYHOTO 3BYYaHMSI WH-
CTPYMEHTA, OH OTBeyaa: «3auem? Sl yske HaIlleA CBOIO MEAOAMIO. A UINYT MYCThH Te, KTO €elje
He Hairea». [1o Beerl BUAMMOCTH, 51 KaK Pa3 U3 YMCAA TEX, KTO MUILET CBOI0 METOAOAOTMYECKYIO
TOYKY OILIOPHL B Haite Bpemst ncropmueckue GakyAbTETH BY30B YACASIAM OCO6Oe BHMMAHME
M3ydeHnIo Mapkrcmama. O MHOroo6pasmmn METOAOAOIMYECKMUX HOAXOAOB K M3YUCHUIO MUCTO-
PWH, @ UCTOYHUKOBEAEHME — ITO BCIIOMOTATEABHASI UCTOPUIECKASI AUCLIMUIIAMHA, MBI Y3HABAAM
M3 BTOPUYHBIX UCTOYHMUKOB, YATASI COBETCKYIO0 KPUTHUKY OYPIKYa3HbIX TEOPMIA 1 KOHLIEIILIMTA.
V MeHs1 pake Bce IOAHOe cobpanme coumHeHuit AeHnHA OBIAO AOMA, TOACTBIE TOMA COYM-
HeHnil Mapkca n Dureasca. [Torom mactymma 1991 roa, passaa CCCP n xoHely MOHOIIOAMN
$OPMALIMOHHON TEOPUM M UCTOPUIECKMUX KOHLEIIMI MapKen3ma. K atomy Bpemenn st yske
yanacs B [lerepbypre; cobcrserHo, Tam, B VIHCTHTYTE BOCTOYHBIX pyKommceii (ceryac OH Tak
HA3bIBAETCS), U CAOSKMAMUCH MOWM HAyYHbIE aKAAEMMUUIECKMUE MHTEPEChL. 5] MMeIo B BuAy Ipe-
SKAE BCEro KAaaccmyeckoe (aKaAeMMUECKOe) MCAAMOBEACHNE, paboTy ¢ TeKCTamy, IIePBOUC-
TOYHUKAMM, PYKOIIUCSIMI, 3TO BCe 00BEAMHSIET CYOAMCLMIIAMHA UCTOYHMKOBEACHHUE MCAAMA.
Ho ormats ske, BOIpoc 3aKAI0YAETCS B TOM, C KAKMMU TeKCTaMM 1 KaK pabotaTs. 1990-e Op1an
HE TOABKO BPEMEHEM IIEPEOCMBICACHNSI METOAOAOTMIECKIMX IIOAXOAOB, IIOMCKA HOBBIX METO-
AOB 1 METOAMK, TOTAQ B TYMAaHUTAPHBIX HAYKaX 0OOO3HAYMACS aKTYAABHBIN 3aIIPOC HA METOAO-
AOTMYECKYIO PEePACKCHIO M ITOUCK.

CCI‘OAHSI TCOPETUKO-METOAOAOTMICCKUX ITOAXOAOB AeﬁCTBTATeAbHO MHOTIO, HO KaKOVi M3 HUX
BbI6paTL, KaK IIOH/TDb, 4YTO M3 3TOTrO MHOI‘OO6pa3T/1}I IIOAXOANUT AAST IJCAGIZ KOHKPETHOTI'O MCCACAO-
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Barmsi? B Hamtent auckycenn yire ymommsaacst Teopruit [IleApOBUIIKIT, M3BECTHBIN COBETCKMUI
METOAOAOT. MBI TOABKO M3y4aeM TEKCT MAM XOTeAM ObI eIje KOHTeKCT MCTOYHMKA IIOHMUMATD,
€r0 MHOTOCAOMHOCTS, LJeAr 1 MOTUBEL aBTopal S BMecTe ¢ BoaoAen yuacTBoBaa B paspaborke
KOHIJEIILJMI IIPOTPAMMbI MCAAMCKOTO 0obpasoBanms B Poccun, a Takske OTYACTH B PeaAmMsann
OTACABHBIX IIOAOKEHWII STOM KOHLENIWUHM, IIO3TOMY MMEA BO3MOXKHOCTh TECHO COTPYAHMYATD
C IIPEACTABUTEASIMI PEAUTMO3HOTO McAamMoBeAeHMs. KOHeuHO, OueHb 4acTo y HaC OBIAM COBEp-
IIIEHHO ITPOTMBOIIOAOKHbIE IIOAXOABIL, OHM OTYACTM CXOAMAMCH TOABKO TOIAQ, KOIAQ Pedb 3aX0-
AV1AQ 00 MCTOYHMKAX MCAAMCKOTO BepoydeHust. [ 1oaTomMy McTOYHMKOBEACHNME MCAAMA, BBEACHNME
B HAYYHBIVI OOOPOT HOBBIX, HEM3BECTHBIX PaHee MCTOUYHMKOB MCAAMA, PACIIVUPSIOIJMX HAIIN
IPeACTaBACHMsI 00 3TOM PEAMIMM KaK LJEAOCTHOV CHUCTEME, CIUTAIO OAHOVL M3 BaSKHBIX OCHOB
KAACCHUYECKOTO McaamoBeAennst. Ho akapemnueckoe ncaamoBeaeHMe BEAD TOKE PAa3HOE, 5T AASKe
HE FOBOPIO O PA3AMUMSIX IIETePOYPICKON 1 MOCKOBCKOM IIIKOA CAAMOBEACHWMSI, 51 OBI e11je BBIAC-
AVIA OTACABHO Ka3aHCKYIO U parecTaHckyro (mkoay AP [lnxcanaosa). Bee yage ncropukm-me-
AVIEBUCTBI C APAOCKUM SI3BIKOM BBIHYKACHDI 3aHMMATDHCSI Y COBPEMEHHBIM MCAAMOM, TIOCKOABKY
HECKOABKO ITOBEPXHOCTHBIV ITOAUTOAOIMYECKUI AUCKYPC C €TO YABTMMATHBHBIM HEIIPUSITHUEM
ITOAUTHYECKOTO MCAAMA» HE AACT HUKAKMX OTBETOB HA IIOCTABACHHbIC BOIIPOCHI, HE ITPOSICHSIET
IPUPOAY TEX MAV MHBIX HETATMBHBIX TEHACHUMI. Y MCTOPUKOB-apabUCTOB €CTh BO3MOSKHOCTD
OTCAESKMBATH BCIO AMHAMMKY ITPOLJECCa LJEAMKOM, M 3TO SAMHCTBEHHBIV ITyTh reHepaymu oob-
eKTMBHOTO, HEITPEAB3SITOrO 3HaHMsI 0D mMcAame, BeAb 3TO M eCTh 3apada HayKu. [loamnTororam
OCTaBMM OOAACTD MACOAOTMH, DTO TOXKE BasKHAS cdepa MHTEAACKTYaABHOM AesireabHoCTH. Co-
BMEIIJeHVE 3HAHMT O KAACCHYECKOM MCAAME C COBPEMEHHBIM IIO3BOASIET ICCACAOBATEAIO BUACTD
MUCTOPUYECKYIO IIEPCIIEKTUBY SIBACHIUS MAW ITPOLJECCA, B KOTOPOV IOSIBASICTCSI BO3MOSKHOCTD Ha-
BAIOAATH, KaKMe TEHACHIIUI Pa3BUBAIOTCS M TPAHCHOPMUPYIOTCS, a KaKMe 3aTyXaroT. M Te mpo-
1JeCCHIL, KOTOPBIE MbI HAOAIOAAEM B COBPEMEHHOM MCAAME, B TEX A MHBIX GOPMaX ITPOVCXOAUAN
7 PaHbIIIe, IIPOCTO KaXKAAS SIIOXA CO3AABAAA CBOV MACOAOTEMbI, BHEIIHIOI ODOAOUKY.

Mens B akaAeMUYECKOM MCAAMOBEACHUNM MHTEPECYET HE TOABKO TEKCT M KOHTEKCT UCTOU-
HUKA, HO M YEAOBEK, KOTOPBIN CTOUT 33 ITUM TEKCTOM: €TO JKU3Hb, JKM3HEHHBIN MUP BOKPYT
HEro, IJeHHOCTW Y OPUEHTUPHI eT0 BPEMeHM, ero cucrema Koopausat. Bor Cepreit rosopua
O YEAOBEKE B IIOBCEAHEBHOCTU. fI B ITOCAEAHEE BpEMS IPUXOXKY K BEIBOAY, YTO ACAO U3YIEHMS
MUCTOPUM, B TOM YMCAE UCTOPUM UCAAMA, TOABKO BBIUIPAET, €CA MBI IOVAEM IO Iy TU KOHBEP-
TeHLUM TEOPUN, METOAOAOTUNM 1 GUAOCOPMM ICTOPUU C ABTOPUTETHBIMU COLUAABHBIMM TEO-
pusamun. M 3pech Ha IEpBBIV IAQH BRIXOAAT KaK Pa3 Pa3aAudHbIe KOMMYHUKATUBHBIE IIOAXOABL
AIOAM KOMMYHUIIMPOBAAM B APEBHOCTH, M MBI Y€PE3 TEKCTHI KOMMYHUUMPYEM C UCTOPUETL.
Yem MHe HpaBUTCs 3TOT HOAX0A? Hanpumep, y Hac oueHb AIOGST PACCY’KAATD O €BPA3UIACKOT
MHTErpayuu, BMECTO TOTO YTOOBI TOBOPUTH 00 MCTOPUM BPA3UICKMX KOMMYHMUKALMUA, M 4TO
noaydaetcst? TTop BAMsiHMEM CyGaABTEPHBIX IITYAMI (BPOAE ITOCTKOAOHMAABHDIX UCCACAOBA-
HUI1) MHOTME AQSKEe CAMO HMOHATHE MHTETPALMM BOCIPUHUMAIOT He OYeHb XOPOLIO, IOTOMY
YTO B 3TOV CHUCTEME KOOPAMHAT AIOOAsS AG3MHTErpayiusl — 3TO YTO-TO HE OYEHb XOpOIIIee,
IIPOTMUBOIIOAOSKHOE MHTETPaynn. A B KOMMYHUKATUBHBIX ITOAXOAAX Ha IIEPBBIVA ITAAH BBIXOAUT
cam $aKT KOMMYHMUKALNUN, €€ UHTEHCUBHOCTD, KAYECTBO, XapaKTep.

Taxmm ob6pasom, MOV OTBET Ha 3aAAHHYIO TEMY: KAACCHYECKOE MCAAMOBEACHUE U3YIaET
MUCTOYHMKIM MCAAMCKOTO BepoydeHus oT KopaHna m XaAnMcoB A0 AOTMATHMYECKMX U PEAUTUO3-
HO-ITPAaBOBBIX IIKOA M YIEHWT, CTAHOBAEHUE M OOPBOY MCAAMCKUX UAEVL, TEOPUIO M IPAKTUKY
UCAAMA, UCTOPUIO UCAAMA U MYCYABMAHCKMX 0byecTs. Hy a meToaoB mHOrO, 1 CTOpOHHUK
MYABTMMETOAHBIX ITOAXOAOB. BaskHO, 4TOOBI OHM ObecrieynBasr MaKCUMAABHO OOBEKTUBHbIN
" BEpUPUUMPYEMDIE PEIYABTAT, HACKOABKO 3TO BO3MOXKHO B IYMAHMTAPHOM 3HaHMM. Sl Kax
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pas 3aHMMAIOCH ceftaac AOPabOTKOM OAHOTO M3 MHPOPMALMOHHBIX IIOAXOAOB, KOTOPBIN Ha-
3BaA CUCTEMHO-KOMMYHUKALMOHHBIM. KHUIY ¢ 0OOCHOBAHMEM 3TOTO IIOAXOAQ IIAAHUPYIO
onybanxosars B 2021 r.

3unsa XabnbyamHa: A\obporii aenb, yBaskaemblie Koasern. Menst 30ByT 3uas Xabubyaanua,
s paboTalo B OTACAC PEAUTMOBEACHMs VIHCTUTYTA 3THOAOTMYIECKMX nccaeaoBarmit um. PI. Ky-
3eeBa YPUMCKOro $peAepasbHOTO MCCACAOBATEABCKOTO LeHTpa Poccmiickor akasemmn Hayk.
Ob6aacTb cBOMX HAYYHBIX MHTEPECOB 51 651 0603HauMAa Kak ncaam B Poccun. OcHOBHOM ITpeameT
MOMX UCCACAOBAHWMI — MYCYABMAHE 1 MYCYABMAHCKOe coobigectBo. [1o creynaspHOCTH 51 aH-
TPONOAOL. McAam M3y4aro IpeMMyIJeCcTBEHHO C IO3ULUM AHTPOIIOAOTUHM, B JEHTPEe BHUMAHMS
KOTOPOT — 4EAOBEK W eI0 BO3MOYKHOCTHU. B MoeM cayuae 3TO 4eroBek, MaeHTUUUUPYIOIHil
cebs ¢ mcaamom m O0pasyIOIMil OIPEACACHHYIO KYABTYPHYIO CPEAY COTAACHO MCAAMCKOMY
BEPOYUYEHMIO 1 MCAAMCKON Tpasnygnn. [IpenmyIgecTBo CBOETO IIOAXOAA BUSKY B TOM, 9TO IIO-
IPY’KEHME B UCAAMCKOE COODIecTBO myTemM $pU3UIeCKOTo IPUCYTCTBIUS Ha MHOIMX MEPOIIPH-
ATWUSX, PUTYAAAX, AMYHOE OBIJeHMe C BEPYIOLIMMU AAeT MHe BOoAee AOCTOBEpHOE IIOHMMAHNE
KaK CAMOTO MCAAMCKOTO COOBIIeCTBa, TaK M IPOUCKOAAIYUX B HeM ITponeccoB. [eorpaduieckmn
MOVMMY UCCACAOBAHVUSIMM OXBAYCH OAMH 13 KPYIIHBIX MCAAMCKMX pernoHoB Poccnn — sTo Pe-
crybanka BarkopTocTaH. 3A€Ch 51 M3y4aAa IPYIITY MYCYABMAHCKUX CAYSKUTEACH 1 AOKAABHbIE
CBSITBIHM MCAAMA. MO MCCACAOBAHMS IIOCACAHMX HECKOABKMX ACT CBA3AHBI C M3YIEHUEM ABM-
SKEHMSI 1 MOOMABHOCTHM MYCYABMAH Ha IPUMEPE IIPAKTHUKM XaAXKa, 4 TAK)KE COBMeCTHO ¢ KyH-
CTKaMEPOTi MBI IPOBOAMM UCCACAOBAHMS IO KNOep-ncaamy B pamMkax Knbep-ataHorpadun.

Bacuaunit KyaHeLoB: Mue ouenn IIPWUATHO HAXOAUTBHCS B TAKOW KOMIIAHWUM, HO 5 cebs
YYBCTBYIO HEMHOXKKO UySKMM Ha 3TOM IIPA3AHMUKE SKM3HM, IIOTOMY YTO s HUKOIAQ HE 3aHW-
Maacs mcaamom B Pocemn, a cayImast IpeABIAYIINXK BBICTYIAIOIINX, S IIOHSIA, 9TO BCEX MHTe-
pecyeT 4eaoBek. A s1BOT 3aHMMAIOCh Bamskamm BocTokoM M moamTmMueckumum mponeccammu
B apabckom mupe, mpeskAe Beero B Marpube. I ncaam mers nHTEpecyeT ¢ 3TOM TOYKM 3pe-
HYSL W 51 3aAyMAACsI, HACKOABKO MEHSI MHTEPECyeT YeAOBEK. Y MEHsI €CTh TAKOE YTEIINTEABHOE
AAsL cebsI MEEHMeE, 9TO MEHSI, B O0IjeM, Y4eAOBEK MHTEepeCyeT He OYeHb — YTO OH O cebe aymaer
" KaK OH SKMBET. [ ncAaM MEHS MHTEPECyeT IIPESKAE BCETO C TOYKM 3PEHMSI TOTO, KAKYIO POAb
OH UIPAET B COYUAABHO-IIOAMTUIECKIMX IIPOLJeccaX, C AKLJEHTOM Ha IIOAMTUIECKIE.

Tpuropui AykbAHOB: §l iocrapatoch 6bTh KpaTok, kKax Bacuanit Kysuenos. I o 06-
Pa3oBaHMIO TOAUTOAOT. C APYTOVi CTOPOHBI, MHTEPECYIOCh UCTOPUOrpadueri U3ydeHns CTPaH
apabCcKOro mmpa, CKa>kem Tak. B aToMm OTHOIIeHUM 1 ODAM30K K TeM, KTO U3Y4aeT UCTOPHUIO
OPMEHTAAM3MA, KTO U3y4aeT OPUEHTAAU3M KaK COJUAABHO-TIOAUTHUYECKOE SBACHWUE, BAUIIO-
1jee B IEPBYIO OYePEAb Ha YIeHBIX. | [09TOMY 5 AasKe COTAAIIYCh, YTO MEHS B MEHBbIIIeN CTelle-
HU MHTEPECYIOT AIOAW, M He II0OO0I0Ch ITOKA3aThCs AaHTUIYMAHHBIM 9€AOBEeKOM. MeH: 6oAbIie
MHTEPEeCYIOT yYeHbIe, KOTOPBIE M3y4aIOT MCAAM, KOTOPBIE M3y4aloT ncaam He B Poccnn, gamge
BCETO, KOTOPBIE M3Y4AIOT UCAAM KaK GaKT IOAUTUKM M U3YIAIOT UX Kak coobiyecTso. To ecTnp
BBI, KOAACTH, B OIIPEACACHHOV CTEIIEHNM TOXKEe AASL MEHA CBOeOOPAa3HbIe He TOABKO YBasKaeMble
TOBapUIYY, HO M 00BEKT MccaepoBaHMA. [loaTomy, moskaayricTa, rosopure Aaabire. Mue sto
OYEHDb MHTEPECHO W B HAYYHBIX [JEASIX TOXKE.

Ceccud 1: M C/IAMOBEZIEHUE WKW COLIMOJIOTUS UCJIAMOB?

Abrsemes Aau ucram cobemBernoti npedMemnoi 0OAACHIvI0 CAMOCTLOAMEAVHOZO UCCAL-
doBamervckozo nanpabaenus — ucramobedenus? Hyxno au novmamocs Gvicmpoumn eduroe
noae ucramoBedenus uru xe 20pazdo 6oree npodykmubno uzyuamo ucram 6 rome dpyux ma-

151



ISLAMOLOGY TOM 10 } Ne2 } 2020

KpoHanpabreHuil — COYUOA02UL, NOAUTNOAOZUU, AHMPONOAOZUU, AunZBucmuxu? TIpodyxmub-
HO Au pazderenue, npunsmoe na 3anade, na Islamic u Muslim studies?

Cogba ParosmHa: Criacnbo Goavbioe. Teneps, s1 AyMato, MOSKEM TIEPEXOAUTD K COAEP-
SKaTeABHOVl 4acTW, KOTOpas y Hac OOO3HayeHa KaK «MCAAMOBEACHME WA COLJMOAOTHS MC-
Aama». Koraa BBl peACTaBAsIAM cebs, HEKOTOPBIE M3 BAC XOTEAW OYEHb YETKO O0OO3HAYNUTD:
s HEe MCAAMOBEA. A ApyIue, Ha0bOPOT, TOBOPUAM: TAKME UCAAMOBEABI, TAKME TEKCTOAOTH, Ta-
KM€ TPaAUIMOHAAUCTBI HEeMHOTO. [ 10aTOMYy 51 XOTeAa 6bI HauaTh ¢ aToro Bompoca. Ha 3arma-
A€ IPUHATO pasperenue Ha Islamic studies u Muslim studies. B To Bpemst xak B pocenrickoit
TPAAULIUI €CTh UCAAMOBEACHME, 1 KaK OYATO GBI BCE, MAn 4TO-TO emte ecth? Hackoapko mpo-
AYKTUBHO IPUTSIMBATD BCE K MCAAMOBEAEHMIO, MAW BCE-TAKM €CTh CMBICA KAK-TO PA3AEASITD,
YTO €CTh KAKOE-TO KAACCUMUECKOE UCAAMOBEACHUE Y €CTh MCAAM, KOTOPBI U3YYAIOT CETOAHS
MHOYKECTBO HAIIPABACHWUI: COUMOAOTM, AHTPOIIOAOT U, TIOAUTOAOTH. HackoAbKo 3Tn chepor
LEPECEKAIOTCS, AOAYKHBI IIEPECEKATHCS MAW He AOASKHBI lepecexarses? Aasaiite nompobyem
06 3TOM TOrOBOPUTH. BAapAnmmp, MOKET GBITH, ¢ BAC HAYHEM?

Bhraanmup 506pOBHMKOB.' Cracnbo. Ha Bam BOIIPOC MOKHO OTBETUTb OYE€Hb KPATKO
n AamHHee. KpaTKo — IpocTo: s 11oAararo, 9To Ay4IIe M3y4aTh UCAAM B PAMKaX OAHOM HAyIHOWM
AVICLIMIIAMHBI ¥ HE HaBSI3bIBATh HUKOMY CBOWM IIPABUAA UTPBL

MHoroe 3aBUcUT OT OOBEKTOB MCCAGAOBAHNS M YCTAHOBOK HAIIMX HayK. AaBajiTe BCIIOMHMUM
Te KAIOYEBBIE CAOBA, KOTOPBIE IIPO3BYYAAM B IPEACTABACHWAX. | loAydaeTcs, Mbl ¢ BaMn 3aHMMA-
eMCS TEeKCTAMWM, CBI3aHHBIMM C MCAAMOM, — KaK YEAOBEKOM, TaK M ODIJeCTBOM, MYCYAbMaHAMM,
HOBCEAHEBHOCTBIO. Elje ecTh BasKHASA Tema — KOMMYHUKAIMU. Bacuanii AAeKcaHAPOBMY OAHSAA
MHTEPECHYIO TEMY — TO, YTO HEAB3sl OYCAOBEUMTh, MUP HoanTHIeckunx (1 purocodermx) mnaen
00 McAaMe M MyCYyAbMAaHAX, CKa’KeM, KOHLEIIMY MCAAMCKOTO coumaansma man xaandara. Kax
3THOTpad, IYCTh HE3AKOHHDIN, AODABAIO K 3TOMY CITUCKY BasKHOE AOIIOAHEHWE: BeIgu u 0Opasbl
HOCACAHVE KACAIOTC 6OAbIIe OOIJeCTBeHHBIX AUCKYPCOB 00 ncaame. Bee 3To HaCTOABKO pasHOe,
9TO, II0 KpaiiHell Mepe, HAuMHATh U3Y4aTh 3TO MHOroobpasue ncaama B Pocenn crouT pasaeAbHo.

[Tpn 5TOM Ha BOCTOKOBEAOB AQBUT BeC OOraToii akapemmdeckon Tpasmnyun. Kax HayaHas
AUCUUIIAMHA UCAAMOBEACHME, BoIpekn obBuHeHmsIm Canpa, IIOYTH BCerpa OBIAO Herepme-
TUYHO, UMEAO CBSI3W C PA3HBIMU TYMAHUTAPHBIMIU AucymanHamn. Ero kaaccmkn ¢ xonya XIX
Beka 00AapaAM HA PEAKOCTH IIMPOKUMM HAYIHBIMM MHTepecamu. OObIYHO M3 HUX BCIIOMM-
Hatot M.JO. Kpaukosckoro, HO OH Obla, CKOpee, AUTEPATYPOBEAOM, YEM UCCACAOBATEAEM MUC-
Aama (XOTsl ero HayyHble MHTEPECH ToKe Obian tmpokm). Ho n ncaamosepan: spoae B.B. Bap-
toabaa B Poccum man K. Cayx-Xoprponse 8 Huaepaanpax 6p1am SHIMKAOIIEAMIHBI B CMBICAE
HAYYHBIX MHTEPECOB M MCCACAOBAHMUI. MBI y>ke ynommHasm Oosee COBpEMEHHbIE HaydIHbIE
METOABl — AMUCKYPCUBHBIN aHAAM3, CETH, IMOPUAHOCTh, — 3TO BCE BBIXOAUT Ha HECKOABKO
AncgunAne. Bmecre ¢ Tem ecth 1 6oaee Y3KO-AMCIMIAMHAPHBIE TOAXOABL Tax, oral history,
KOHEYHO, HEAB3SI MCIIOAB30BATH B ITIOAUTOAOIMM AU PpraocoPpun. CIoAa JKe OTHOCUTCS BKAIO-
geHHOEe obcaepoBanme (participant observation) y cogmasbHBIX aHTPOIOAOTOB. $ TOAarao,
AAST KaRAOTO croe. [Top [slamic studies s mormmaro, ckopee, nsydeHmne McAaMCKOM AOTMATUKM
7 CBSI3AHHOTO C HEM KPYra TPAAMIJMOHHBIX MCAAMCKIX HAYIHBIX AUCLUIIAVH.

Kcrartn, Bo BBeACHMM MBI 3a0BIAY YIIOMSIHYTh OY€Hb BASKHYIO COCTABASIIOIYIO MCAAMA — MY~
CYABMAHCKO€ IIPaBO, HE TOBOP:I ITPO OOTaThIM M BO MHOTOM CIIOPHBIV AASI MYCYADMaH-ITyPU-
cToB muctuygmam (cypusm), apyrue crosreTsl. CI0AQ OTHOCSTCS TaKMe CIIeJUaAbHbIe 00AaCTH
MCCAGAOBAHMI, KaK TEOPUSA UCAAMCKON IOPUCIPYACHIMNM — GUKXa, ee OTPACAH, B IOCAEAHEE
BpeM TaKMe M3BICKaHHbBIe CIOSKETH], KaK GUKX MYCYAbMAHCKMX MEHBIIMHCTB. Bee aTo Bechma
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crreguUIHO U TpebyeT CIeUnaAbHBIX METOAMK, XOTsI OBl 3HAHVAS SI3BIKA MCAAMCKOTO IIPABa,
PaBHBIM 0OPA30M KaK M B M3YIEHMUU TEOPUU M TEXHUK CyPu3ma.

YTo6BI TTOSICHUTD MOIO MBICAD O HEM3DESKHOM MEKAUCHUIIAMHAPHOCTU UCCACAOBAHWUIA UCAA-
Ma CETOAHSI, PACCKAKY TIPO OAMH U3 MOUX IPOAOASKAIOIIUXCS TPOeKTOB. OH MOCBAIIEH MaAOM-
HUUYECTBY B UCAAME — KAK €KETOAHOMY XaA’KY, OAHOMY U3 ISITH CTOAIIOB BEPBI ¥ CYHHUTOB, TAK
Y TTOCEIJEHMIO CBSTBIX MECT (TOMY, YTO HasbIBAETCsI 3uiapa). [ [pobaema coCTOUT B TOM, 9TO OYEHD
AOATO UX M3Y9aAU BHE KOHKPETHOM UCTOPUU M JKUBBIX (M SKUBIIUX TIPEKAE) AOAET. MHOTO rca-
AV TIPO AHTYPAXK CBSTUAMII U UX, B OCHOBHOM AOUCAAMCKME, KOPHU — MOTMABIL, PEAUKBIUU, KAMHM,
3AQHMSL, CBSATBIE UCTOYHMUKNU U ACPEBDsl, AOUCTOPUIECKIE IPEAAHNS, HO HE PO UCAAM 1 PETYASIP-
HO IIPUXOASIUX Ha CBATBIE MECTA, @ TAKKE OOCYSKUBAIOIINX UX MyCyAbMaH. Takoii TOAXOA y6ean-
TEABHO OBGOCHOBAH B XOPOIIIO M3BECTHBIX TPYAAX KAACCUKOB OT uctopura M. Toapaumepa (1938)
Ao coBerckux araorpados LIT. Crecapesa (1969, 1983) u B.H. Bacnaosa (1970) (rrpaspa, cyast
o HepasHeit cratbe [1. Capropu (2019), KoTOPOro, K COKAAEHMIO, HET CETOAHS Ha HAIIIEM CEMMU-
Hape, Bacnaos 1 CHecapes cobpan SIPKUE MATEPUAABL 11 O COBETCKMX MAAOMHMKAX, HO HE OIIy-
GAMKOBAAU 11X, BO3MOSKHO, M3-3a JEH3YPHBIX orpanmndennit). Ho Beab 6€3 masoMHMKOB He GBIA0
bl 1 CBATMAMIL, 3TO ObIAM GBI ITPOCTO HEOAYIIIEBACHHBIE TEM3a5KN MAM KAaAbuial

Toabko uto ¢ Apremnem KaanHOBCKMM 13 AMCTEPAAMCKOTO YHUBEPCUTETA MBI HAIIUCAAT
crarpio (Kalinovsky, Bobrovnikov, 2021) o Tom, Kak OAMH MOAOAOT TAASKMKCKMIA JKYPHAANCT,
Dazanpaana Myxammaanes, Bpoae ObI KpariHe CBETCKMIL 1 COBETCKMIL YEAOBEK, PEAAKTOP aTe-
ncrngeckoro xypaaaa, uaeH KITCC, coBepuma B 1963 ropy xapx m Hammcaa 0 HEM B CTHMAE
Aeo Taxkenmast Becearoe 1 OYeHb IIPOBOKATMBHOE IIOBECTBOBAHME, HO IIOYEMY-TO 32 COBETCKUX
mycyabman obuaescsa moAkoBHMK KID IHapu¢ IlIuprubaes, KOTOPBIA HaA3MpaA 332 HUMU
n3 TamkenTa. OH BCSIYECKN IBITAACS BOCIIPETUTh MyXammaaneBy oIryOAMKOBATh €ro HOBECTS,
HO Ha CTOpOHe MyXamMmaAneBa BMEILIAACS BAVSITEABHBIV TAIIKEHTCKMI MyPTUil SUSIBYAAMH
Babaxanos, ¢ koTopeiM MyxammaaneB HO3HaKOMMACS Ha xapske, u Llupuubaes mpowmrpaa.
B pesyasrare o Coserckomy Coro3y pasoriaach Ha TAASKUKCKOM 1 PYCCKOM, & 3aTEM U APYTUX
SI3BIKAX OPUIMHAABHASI IIOBECTH, KOTOPYIO MHOTO Pa3 IEePEn3AaBaAl OOIUM TUPASKOM 9yTh AU
HE B MMAAVMOH 3K3EMIIASIPOB. [ IOAHOCTBIO BOCCTAHOBUTD 3TY MCTOPUIO MBI HE B CHAAX, HO AQSKE
HOAYYMBINASICS. PEKOHCTPYKLMSI IIOKA3bIBAET, KAK BASKHBI B IIPAKTUKAX [TAAOMHUIECTBA ATOAN,
MEHSTIOLIMTACS] MUCTOPUYECKIAT 11 TOAUTHUIECKIIL KOHTEKCT, reorpadmst (0cOOEHHO MEHTAABHAST).

A mory ormmbarses, passoas Islamic m Muslim studies, no mpu Bcem Tom s oaararo, uTo mc-
CACAOBATEASIM CAMBIX PA3AMYHBIX 0DAACTEV], CBSIBAHHBIX C MCAAMOM W MUCIIOBEAYIOIJUMU €TO MY-
CYABMaHAMM, HY>KHO IIBITATHCST HAMTIU OOINIA SI3BIK APYT C APYTOM. IHade MM He 0 yem OyAeT crio-
puTh. ECcTeCTBEHHO, ¥ KaXKAOTO OCTAHETCSI CBOM IIPOPECCOHAABHBIN s13bIK. Cepbe3Hble HApabOTKNI
B 00AaCTM TIOMCKA OOIIJEro SI3bIKA YIKE€ AABHO €CTh — OHM KaCAIOTCSI M3YICHMUS AUCKYPCOB, CETE.
DTO TO, YTO B MyCYABMAHCKMX COOOIJECTBAX Mbl, TAKME PA3HBIE, MOSKEM M3y4aTh COBMECTHO.

AaHnc Mapaes: ‘1 s 3Tom cmbicae GYAY CTOSTD HEMHOTO HA PAAMKAABHOM 03U, PaHb-
11, IPEAITOAOKIUM, 5T CIUTAA, YTO YCAOBEK HE MOXKET OBITh MCAAMOBEAOM, €CAM OH He 3HAeT
apabcKoro s3pIKa. Tereps 51 CTOI0 Ha POBHO IIPOTMUBOIIOAOSKHOM HO3nLMUN. S| camTaro, 4To ye-
AOBEK AOAYKEH Ce0sI CIUTATD MCAAMOBEAOM, ECAV OH 3aHMMACTCS BOOOIIJe AIOOBIMI ACIICKTAMM,
CBSI3aHHBIMU AMOO C MCAAMOM, AMOO C MYCYABMAHCKMMI COODIeCcTBAMY, BHE 3aBUCUMOCTHU
OT TOTO, 3HAET OH apabCKMIL SI3BIK MAW SI3BIKM MYCYABMAHCKMUX HApPOAOB. [ IpocTo, HaBepHOe,
HAM HY)KHO KaK-TO IIPU3HATB, YTO €CTh KAACCUIECKOE MCAAMOBEACHME M €CTh TAKOE BOT CO-
BPEMEHHOE MCAAMOBEACHNE, €CAM MBI TOBOPUM IIPO IIOCTCOBETCKMI KOHTEKCT. [ lodyemy, mue
KaKETCsI, 9TO BasKHO? [ 10TOMY 9TO €cam mbl GyAEM AABIIIE TOBOPUTE: «AX, BOT ThI HE 3HAELIb
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apabCKOro s13bIKA MAM HE 3HACIIb QUKXA, HAIIPUMED, He InTas [a3aam» u Tak pasee, TO Ml 6y-
A€M APOBUTH 3TO IOAE M HUKAKOTO AMAAOTa He OyAeT B mrore. MHe KaskeTcs, 4TO 1 TBOSI IIO-
IIBITKA, ¥ BOOODIIJe BCE 3TV Pa3rOBOPHI IPO TO, YTO HAM HYIKHO KaK-TO BBICTPAMBATh KAKOE-
TO obIjee KOMMYHMKATUBHOE IIPOCTPAHCTBO, OHM BO3MOJKHBI TOABKO B TOM CAyYae, €CAU
MBI He OYAEM JCTPamnBaTh KAKMX-TO CHOOMUCTCKMX TAKUX IIO3MULITL, 4TO TAKOE MCAAMOBEACHNE,
9TO TaKOe He McAaMoBeAeHMe. PebsaTa, ecau MBI 3aHMMACMCS UCAAMCKIMI BOIIPOCAMM, 3HA-
YUT MBI MCAAMOBEABL. DTO He 3HAYMT, YTO ThI cebs orpanmumsaelis yem-To. HeT, BoBce Her,
THI MOJKEIITb GBITH McAAMOBEAOM B AOHE Islamic studies u oAHOBpEMEHHO IKOHOMUCTOM.

Codbsa ParosmHa: Mue e KaskeTcs], 4TO 3TO Kak Obl IIPOTUBOPEUNUT CUABHO TOMY, YTO
cxasaa Baaamumup Oaerosnu.

Baaaumup Bo6poOBHUKOB: Aa, 51, B 001gem, coraaced ¢ AaHMCOM.

AMMTpMﬁ OnapMH.' Maaenbkas pemapxa: s COraaceH ¢ Aanucom. MHe KaskeTcs, 0O4eHb
MHOTOE 3aBUCUT BCe-TaKW OT TBOETO IIOAS, OT IIOASI MCCACAOBAHN, Tae Tebe HeoOXOAMM apab-
ckmit. Tbl He MOSKeIb AeAaTDb McCAeAOBaHMe B Marpube, ecan Thl He 3Haelllb apabCKOTO s3bIKa.
Ho Tem He meHee, ecAM ThI 3aHUMAEIIBCS, HAIIPUMEP, MUTPALMET] B PA3AUYHBIE POCCUIACKIE
PETMOHBI ¥ THI 3aHMMAEIIbCs ITOBCEAHEBHBIM WCAAMOM, TO TBOM MHQPOPMAHTHL He TOBOPAT
Ha apabckom s3bike. COOCTBEHHO, TBOVL AMAAOT C HUMIM —HA PYCCKOM SI3BIKE, OH He OIrPaHUYM-
BaeT TBOE «IIOA€» M HUKAKUM O0OPa3oM KaK ObI Tebe He MeIlaeT, BCe 3aBUCUT OT TOTO, KAKUM
VHCTPYMEHTAPWUEM IOAB3YEIIbCs U KaKMe LJeAU ThI Iepep cobort crasumib. M s mpocto xoTea
HOAACP>KATh, HABEPHO, MOXKeT ObITh, 1 AaHnuca, u Baaaummpa 0 IIOBOAY TOTO, 4TO Ar0Oas
MYABTUAUCIVUIIAMHAPHOCTD — 3TO OYEHDb XOpolIlo. M 4 coraaceH, 4To, ecan y Tebs eCTh Kaac-
CUYeCcKoe, BOCTOKOBEAIeCKOe 00pasoBaHue — 3TO OrpoOMHBIN bonyc. Ecan y Tebs ecTn kaxkoe-
HUOYAD PErnoHaAbHOE BOCTOKOBepadeckoe oOpasoBaHMe, THI CIELMAAUCT IIO KaKOVi-HWUOYAD
n3 crpas, yunaca B MICAA, Hapumep, YCAOBHO, TO 3TO OIpOMHBIV boHyc. Ho Tem He meHee,
©CAV TBI AUIIIEH 3TOTO — 5 BOT AMIIEH KAACCMYECKOIO BOCTOKOBEAYECKOrO OOpasoBaHWM, —
TO OYEHb 4ACTO YYBCTBYEIIb Ce0s, MOKET OBITh, HEAOCTATOYHO YBEPEHHBIM B CBA3U C DTUM.
Ho Tem He MeHee 51 BEIOMPAIO aHTPOIOAOIMIECKIMUI GOKYC U AHTPOIIOAOTUYECKYIO METOAOAO-
VIO M 3A€CH YYBCTBYIO Ce6s1 KaK MCCAGAOBATEAD BIIOAHE KOMPOPTHO 1 Oe3 KAACCHMYECKOTO BOC-
TOKOBeAdecKoro obpasosanwms. To ke camoe, HATPUMED, IIOAUTOAOT S MOKeT ObITh. Man emge
Kaxue-To cdepsl. Ho BoT HasbBaTbh cebs MCAAMOBEAOM B AAHHOM CAYYae VAWM HE Ha3bIBATDh
cebs1 McAaMOBEAOM — 3TO, MHE KasKeTcs, BTOport Borpoc. Ho 4 Bce-Taku He mory, Hampumep,
ce0s1 Ha3BaTh MCAAMOBEAOM... Bce-TaKkm AAS MEHS MCAAMOBEACHVE — 3TO MMETb OOABILYIO b6a3y
7 apabCKOTro A3BIKA, W 3HAHME KAACCUYECKOTO McAama, 1 Purxa, 1 Tak sasee. Ckopee, 4 aH-
TPOIIOAOT PEAUIMY, & HE MUCAAMOBEA. DTO HEMHOKKO APYTOE.

Codbsa Paro3nHa: Y meHs cAOKMAOCH TaKOE BIIeYaTAeHMe, AMUTpuil, 4To ecan y Tebs
HET KaKOTO-TO BOCTOKOBEAHOTO G3KTPAayHAA, THI KAK GYATO GBI BBIHYKAECH 3aHUMATHCS IEM-
TO, KPOME KAACCUIECKUX TEKCTOB.

AMMTpMﬁ OnapuH: 41 ouenp yBasKaro ATOAETA, KOTOPBIE 3aHUMAIOTCS TEKCTAMMNA. Mae nn-
TEePECHO 00 ITOM IUTATH, HO OAHOBPEMEHHO ¥ MEHS He TOABKO MYCYABMAHCKOE TI0A€. S 3aHM-
MaIoCh, HAIIPUMeEDP, IIamaHU3MOM. S 3aHmmarocs YykoTkow, KopeHHbIM HaceareHnem Cesepa.
TyT aTO He B3aMMOCBsI3aHHBIE IIOAS HUKAK, HO TeM HE MEHee 3TO BCe HAXOAMUTCA B cdhepe aH-
TPOIOAOTMI PEAUTMIL. B AAHHOM CAyYae TYT BOT IIPOCTO BCE 3aBUCUT OT TBOUX LJEACTA.

Onbra beccmepTHas: VurepecHo, OTYero BO3HMKAET cam ITOT Bompoc. Ham Obia 3a-
AQH BOIIPOC O PasHMUIJE MEKAY M3YIEHUEM MCAAMA WA JKE€ MYCYABMAH, HO OH IAABHO HEpETEeK
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B BOIIPOC, YTO TaKOE MCAAMOBEACHUE M TAE €TO I'PAaHMUBL Y MEHS CO3AA€TCS BIICUATACHUE, YTO
3TOT BTOPOW BOIIPOC B GOABIIIOT CTEIICHM BbITEKAET 13 HAIIICTO HACACAMS, M3 TOTO IIPOCTPAHCTBA
«KAACCUYECKUX> HAYK, TAC BOCTOKOBEACHME COCTABASIAO OCOOYIO CIICLMAABHOCTD C IIPUHIIMAIIN-
AABHO BayKHOT GMAOAOTMYECKOM TOAKAAAKOMN. MesKAY TeM, KaK MHEe KasKeTCsI, 3TOTr0 GaKTUIECKIU
AABHO HET, a €CTb Pa3HbIe CIEeMAABHOCT: aHTPOIOAOTS, GUAOAOTHAS, UCTOPWS, UCTOPHUS KYAb-
TYPBI, IIOAUTOAOTHS, YTO JTOAHO €IIje, TOTAQ KaK MCAAMOBEACHNME, A GPAHKOBEACHME, MAT POC-
CMEBEACHME — STO AUIIIb MAPKEPBI, 0003HAYAIOIIME HEKOTOPYIO 0OAACTD MCCACAOBAHMIA, KOTOPAst
TpebyeT COOTBETCTBYIONIMX ITPOPECCUOHAABHBIX 3HAHNM, M He 60Aee Toro. DTo CBOEro poja area
studies, ToAbKO 0baacTb (area) 3aech OHPEAEACHA HE CTOABKO KAK MUCTOPUKO-Teorpaduueckas,
CKOABKO IIO CBOEMY IpeAMeTy (McAam), B KAKOM YJTOAHO aclieKTe TpakTyemom. Yro xacaercst
PasAMumii MEKAY M3YIEHMEM MCAAMA Y U3YICHMEM MYCYABMAH, TO MHE KayKeTCs, 9TO TO pas-
AMYEHME IIPOAYKTUBHO, IIOTOMY 4TO XOYETCS PA3AEAUTD TO, O YeM BAaamMMUp roBopma, BHUMA-
HUE K PEAUTUN U K TeM CIIeUUPUIECKIM PEAUTTO3HBIM ITPOCTPAHCTBAM MBICAY, KOTOPOE OHa
HOPOSKAAET, C OAHOV CTOPOHBI, M aKLJEHT Ha MYCYABMAHCKMX OOIJecTBax W AIOASIX — C APYTOTL
Ho BasKHO Bce-TaKu IOMHMUTE, YTO TAKOE PA3AMIEHME YCAOBHO: BEAL HEBO3MOYKHO TOAKOBO 3a-
HVMATBCS UCTOPUEN MYCYAbMAH, BOBCE HE 3HAsI MCAAMCKOV AOTMATMKM MAM TOTO, CKasKEM, KaK,
XOTsI GBI IIPUMEPHO, CTABITCS BOIIPOCHI B MCAAMCKOM IIPaBe; HO M HA0OOPOT TOXKE: U3ydeHMe
AOTMAaTUKM 0e3 MCTOPUM AIOACH, KOTOPbIE ee paspabaThiBaAu, M 6€3 MCTOPUIECKOrO KOHTEKCTa
BEpPHET HAC K ACMCTBUTEABHBIM ITPOBAAAM «KAACCUUECKOTO» OPUEHTAAMU3MA.

Cepreﬁ AbaLumH: 9 ua camom AeA€ HE AYMAI0, YTO Y HaC 3A€Ch BO3HMKAM IIOKa YTO Pa3HO-
raacnst. Ckopee, MbI TOBOPUM 06 OAHOM 7 TOM 3Ke, HO HEMHOKKO IO-pasHoMy. Bee Ancymman-
HAPHbIE IPAHMULBI AO CUX IIOP 00cysKAar0TCA. Yem OTAMYaeTCsT aHTPOIIOAOT OT coynonora? Dror
BOIIPOC BCEX MydYaeT. DTO CBSI3AHO C TeM, YTO AUCLIMIIAMHAPHOE ACACHWME HAYKU ele He yMep-
AO, OHO IIPOAOASKAET Yepe3 00pa3oBaHMe BOCIPOMU3BOAUTHCS, YePEe3 MHCTUTYTDI, KOTOPBIE CO-
xparnanch. Ho s1cHO, 9TO Bee MACT B CTOPOHY IOSBACHMUS MESKAMCLMIIAMHAPHBIX 00AACTeT, Bce
Goab1rte 1 OOABIIIE TOSBASIETCS SKYPHAAOB 1 KadeAp, KOHPEePeHLIM, COOPaHNi, KaK HAIIIe CETOA-
HAIIHee coOpaHue, IAe COOMPAIOTCS PA3HbIC AIOAM PA3HBIX AMCLIMIIAMH M IIBITAIOTCS HAAAAUTD
KaKOV-TO A1OO MCCACAOBATEABCKITL IIPOEKT, AUOO AMAAOT. TO €CTh B COOCTBEHHBIX MCCACAOBAHM-
SIX YoKe IIpeobAapaeT TaKov IIPOOASMHBIN B3TASIA: AaBariTe CHOPMYAUPYEM KAKYIO-TO IIPOOAEMY,
a II0A Hee cobepeMm CIeJMaAMUCTOB, KOTOPhIM MHTEPECHO STUM 3aHUMATBCS, 1 XOPOLLIO, €CAM OHNU
AVICUMIIAMHAPHO Pa3HbI€ M MOTYT BBICTPOUTH KAKOW-TO TAKO MHOTOQOKYCHBIN B3IASIA Ha 3TY
mpobaemy. MHe KaskeTcs, TO JKe camoe IIPOUCKOAUT B OOAACTI M3YICHMUS UCAAMA MAU MYCYAB-
MaHCKuX obujecTs. To ecTb KaSKABII 13 HAC MMeeT HeKMUil AUCLIUIIAMHAPHBIN O3KIPayHA M Ipu-
AepsrmBaetcs ero. Kro okoHumMA BOCTOKOBeAdeCKiMi GaKYABTET, OH OYACT HACTAUBATS, YTO OH BOC-
TOKOBEA M TaK AAA€E, HO MBI BCE DOABIIIe 11 OOABIIIE YiKe OOBeAUHIEMCS He IO AUCLUITAMHAPHBIM,
a 110 mpobaemMHBIM AMHMAM. Cam II0 cebe ncaam — 3TO He Impobaema, Kaxk BbI HoHumMaeTe. Ho ects
KaKue-TO ApPyIue IpobAeMBI BOKPYT, KaK CYyOBEKTUBHOCTD. BOT AaBaiiTe MbI ITIOAyMAEM, UTO TAKOE
CYOBEKTHUBHOCTD, 1 COOEPEM ATOACTL, KOTOPbIE OYAYT 3aHMMATBCS STOM CYOBEKTUBHOCTDIO ITPU-
MEHUTEABHO K MYCYABMAHCKMM COOOIECTBAM, K MYCYABMAHAM W TaK Aasee. Mam murpanms,
TO €CTb MUIpalMsI KaK HeKas 00AACTh KAKMX-TO BaKHBIX BOIIPOCOB: BOKPYT HUX MbI cOOMpaem
ATOACTA, KTO 3aHMMAETCS MCAAMOM, KTO HE 3aHUMACTCS MCAAMOM, M OOCYIKAAIOT, YTO TAKOE MU~
rpaymus, 9TO TAM IIPOUCXOAUT, YTO ITPOUCKXOAUT B ITOM MUTPALJUN U TaK AAAEE.

n YAbHa3 Cubr. aTyAm\uHa: 4 XoTeAa BHECTM CBOM IISITh KOIIEEK B AVUCKYCCHUIO B TOM IIAAHE, 9YTO
519aCTO BVIKY PA3ACACHME HA MCAAM M MYCYABMAH MMEHHO CPEAM CAMUX MYCYAbMaH. HaanMep,
TaKOE€ Pa3ACACHME ITPOCACIKMBACTCS CPEAM TEX, KTO IEPEIIeA B MUCAAM, OHU OIPEACAIIOT UACIO
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MCAAMA KAK 9TO-TO abCTPAKTHOE M MYCYABMAH — KaK AIOACH, KOTOpbIe (II0-CBOEMY) IIPAKTUKY-
10T 37O abcTpakTHOE. [ToaTOMy paspeseHMe IPOUCKOAUT AAJKE He TOABKO C HaIllel CTOPOHbI KaK
M3YYarOINX, HO 1 CO CTOPOHBI TEX, KTO 3TO IIPAKTUKYET. /1 BOT 3TOT KOMIIOHEHT MYCYAbMAHCTBA
OH KaK ObI OITPEACASICTCST BMECTE C APYTUMM YaCTSIMU MACHTHIHOCTH. To ecTs, Hapumep, eBpo-
neel-MyCyAbMaHWH, MY>KUMHA, W T€, KTO IOAACPKUBAET ITPABOPAAMKAABHBIE B3TAJABI, TO 3AECDH
OAHO orpeaeAeHme MycyabmaHcTsa. C APyTroit CTOPOHBI, y30edKa-MyCyAbMAHKA, SKeHIYUHA, MATb,
TO TaM Y3Ke BOT 3TO IOHITHUE MYCYABMAHCTBA OYACT OIPEACASITHCS IIO-APYTOMY.

Bragumup Bob6pOBHMKOB: Mue xaxercs, obpanjeHmne K KOHKPETHBIM UCAAMCKUM
HOPMATUBHBIM TEKCTAM, BEPOYYEHWUIO W IIOBCEAHEBHBIM IIPAKTUKAM MYCYABMAH IIOMOTAeT
OIIPEACAUTD 3bIOKME IPAHMUIIBI HAYYHO IIPOBAEMATHUKI PEAUTMOBEACHNSI U IIOKA3ATh €€ CUTY-
aTMBHOCTb. [ 10SICHIO 3TO Ha PSIA€ IPOBOKATUBHBIX HPUMepOoB. CKaskem, 3aHUMAIOTCST AU UC-
AAMOBEACHMEM MAW HET Te, KTO M3YJaroT baxan, IIyCcTh AaskKe SKYMEHUCTOB, HO OTKOAOBILIMXCSI
or ncaama B XIX B. M CO3AQBIIMX CBOE, OTAMYHOE OT McAama, [Incanne, BepoyueHne m CuH-
KPETUIECKUE PEAUTMO3HBIE TPAKTUKM? VIAM CCAEAOBATEAM TAKOV IKCTPABATAHTHO MYCYAD-
MAaHCKOM OBIUMHBI KaK «KPAYKOBLbI», KAK MX HA3bIBAAM B IIOCTCOBETCKOM AarecraHe, Ioka
He YHUITOKMAM? «KPauKOBLbI» HE BAABAAMCH B BOIIPOCHI BEPOYYEHMSI M GOABIIMHCTBA TIPaK-
TUK, HO CIUTAAN, 9TO KOpaH HAAO YUTATh HA TOM SI3BIKE, KOTOPBIM ThI BAAACELIb, M TAK KAK
lingua franca aast coBpemeHHOTO AarectaHa — 3TO PYCCKMIA SI3BIK, TO UMEHHO PYCCKUI IIEpe-
BoA KpaukoBckoro oHm IIBITAAMCH MCIIOAB30BATH BO BCEX CBOMX MCAAMCKMUX OOPSIAAX, IPESKAL
BCero B medeTn. Ho y Hux ITAOXO 3TO HOAYIMAOCH, 51 HE COBETYIO HUKOMY IIOBTOPSITH MX OIIBIT.

A BO3bMEM MEHSIBIIEIO CBOE OTHOIICHME K MCAAMY B PA3HBIC HIEPUOABL CBOE SKM3HM
OAHOTO 9E€AOBEKA, BRIPOCIIIETO 1 ACTICTBOBABIIIETO B MYCYABMAHCKOM, HO IIPI 3TOM aTE€UCTIIE-
CKOM COBETCKOM 0b111ecTBe. BaskeH AU AASI UCAAMOBEAOB CETOAHST SKU3HEHHBIN OITBIT GBIBIIIETO
AMPpeKTopa Haiero naeruTyTa boboaskana [adyposa, COBETCKOrO HOMEHKAATYPHOTO AesITe-
AsL, GBIBIIETO TAABBI KOMIIAPTHIU TAAKMKIUCTAHA, TPEKPACHOTO OPraHU3aTopa Hayku? B abimyio
9acTh JKM3HM OH HUKAK HE CBI3BIBAA cebsl C McAAMOM, CKOpee — obAmMdYaA ero, HO Ha 3aKare
SKM3HY, B 1974 oAy, B351A 11 COBEPILMA MAAOE TTAAOMHMYECTBO YMPA, BOCIIOAB30BABIIIUCH CBOU-
MV HOMEHKAQTYPHBIMM CBSI3sIMI. JyBCTBOBAA AU OH cebsI MyCyABMaHMHOM, KOraa Obia B Mex-
KE MAM IIOCAE ITOTO, y3Ke Ha poanue? OIyIgas AM CBOIO MPUHAAAESKHOCTh K MYCYAbMAHAM
Dasampaama Myxammaames, 0 KOTOPOM 51 y3Ke pacckasbiBas? K cojkareHMIo, y HUX HEAB3S YoKe
3TOro crrpocutb. OHM CKOHYAAMCH elje B IIPOIIAOM BeKe.

Mosket 6pITh M Ha0bOpOT. Hampumep, kaaccuk aarecranckovi apabuctnxu Maromea-Ca-
np CanaoB, 0 KOTOPOM Ceidac IMUIIeT MHTePECHYIO0 KHUry Movi Koaaera m apyr HLIIL I1In-
XaAUeB, B IOHOCTHM OBIA He IIPOCTO IPAKTUKYIOIIUM MYCYABMAaHUHOM, HO Y OAHUM U3 YA@MOB,
AKapnuaom-pedopmaropom. Torpa oH mmcas HoAeMUIecKue COYMHEHUS IPOTUB CYPUEeB U Cy-
¢usma Boobige. B mocaeBoeHHsbIe 3Ke AecaTnaeTns CamaOB ¢ yBACYEHMEM M3Y4AA UCTOPUIO
cyduama Ha BoctoyHom KaBkase, HO y>Ke KaK CBETCKMVL MCTOPUK-apabucT. BaskeH A AMYHBIN
ketic CamAOBa AAST MCTOPUM MYCYABMAH 1 Mcaama B Poccnn? Bospmem erge mpumep cutyarms-
HOCTM MCAAMa CETOAHA. MOJKHO AU M3y4aTh COBPEMEHHBIN CYyPM3M 110 AATECTAHCKUM TaUIII-
HUKAM, IIOAYIUBIIUM ITA3UAUIACKIUI BUPA OT OAHOTO M3 CYQUIICKMUX IIETIXOB. TOT, KTO 4acTo
e3AmnA 1o AarecTaHy, MOr O6PaTUTh BHUMAHME Ha TO, KaK FAaMIITHMUKU IIOCTOSIHHO IIepebuparoT
9eTKM, IIPOU3HOCS PO cebs OecyncAeHHbIe MOAUTBBL 1 OAarodecTussie GpOPMYABL, KOTOPLIE
ObI He ycIteAn IIPOYecTdb B CBOOOAHOE OT paboThI BpemeHN. [ae B X cayyae KOHYaeTCs Bpems,
KOIAa CYQUIL COBEpIIAeT BUPA M KOTAA IOAMLEVICKMIL IIPUCTYIIAeT K CBOUM IPOPECCUOHAAD-
HBIM 06s13aHHOCTAM? OHM IPEAMET HAIIETO UCCAEAOBAHMS UAW HET?
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Bo Bcex atux IIpumMepax CpeAHEBEKOBBIC MCAAMCKNME HOPMATUBHDBIC TEKCTBI M ITPAKTUKN
Ba’KHDBI KaK AMCIUIIAMHUPYIONIASI PAMKA, ITO3BOASIIOIIAST MCCACAOBATECASIM usbeskarp BbIXOAQ
32 ITPEACADBI MCAAMOBCACHMA B M3VICHUM PEAUTM CETOAHSI. bes Hux moskHO YIZTI/I CAVIIIKOM
AAACKO M Ha3bIBATb MCAAMOM TO, 4YTO K HEMY HE OTHOCUTCI (KaK 9TO HEPCAKO "1 CAY‘{aeTC}I).

Cogba ParosmHa: To ects Te, KTO M3y4aloT 6axam M «KPAYKOBLEB» — ITO BCE-TaKU
HE MCAAMOBEADI?

Braaummnp Bo6pOBHUKOB: DTo 3aBUCUT OT TOTO, YTO MMEHHO M KaK OHM m3yyaroT. ba-
Xau BBIIIAM 32 IIPEACABI ICAAMA, IIOITOMY BCE, CBSI3AHHOE C HUMM, IIOSKAAYTA, BBIXOAUT 3a Ipa-
HULBI ncaamoBeaeHnsa. CaMAOB KaK COBETCKMI (PMAOAOT HEMHTEPECEH MCAAMOBEAAM KaK
00BexT Aas n3ydeHns. Ho ero meHsBIIasCs peAUTMO3HAS MACHTUIHOCTD, PAHHMUE COYMHEHMS,
IIMACBMa, CBSI3W C YACMAaMMU, PABHBIM 00Pa3om U CyPUICKIe IIPAKTUKIU COBPEMEHHDBIX TAUIITHM -
KOB AOASKHBI OBITh OYEHD AIOOOIIBITHBI AAS UCCACAOBATEAC. MYCYABMAHCKMUX OOIJECTB.

Muxasanb Kemnep: Kax Aaexcanpp Cepreesud cMOTPUT Ha TaKMe BOIPOCHI CO CTOPO-
HBI IIPABOCAABHOM epKBu? ECTb Takoe paspeaeHMe MESKAY MCCAEAOBATEASIMMU TIPABOCAABUS
M TEMM, KTO 3aHUMAIOTCST HOAUTUIECKUMM 1 COLMAABHBIMU ABVOKEHMAMM S

AnekcaHAp ArapKaHsH: ‘I xax pas Toxke Aeaan HeDOADBIIOE AOMAIIHEE 3aAAHMUE.
N s1 kak pas Aymaa, pasymeercss, po ucaam. Borrpoc 6514 IIpo ImpaBocaaBue, PO XPUCTUAH-
ctro. U 51 AyMaro 1o moBopAy ucaama. Y mens taxas ot upest. CHagaaa mbt rosopuan «Islamic
studies, Muslim studies, ucaam, mycyapmane», HO MHE KaJKETCs, YTO BCE-TAKM S HE BUKY
Goabiiort pasauysl mexay Islamic studies m Muslim studies. Apyroe aeao, ato 310, yeaosHO
TOBOPSI, CBETCKOE MCAAMOBEACHNE, KOTOPOE BO3HMUKAAO B €BPOIICICKON TPAAULIUI U IIPOTH-
BOIIOCTABASIETCSI TOMY, UTO SIBASIETCST MICAAMCKOVL HAYKOTL. 5 He 3HaI0, KaK 3TO IIPABMABHO Ha-
3BIBAETCS, €YCYAD aAb-GUKX»¢ DTO, cCO6CTBEHHO, Kak GBI MBI cefi9ac CKa3aAn, KOHPECCUMOHAAD-
HOE 3HAHWME, YTO-TO B 3TOM poae. 10 5Ke camoe CyIJecTByeT, Pa3yMEeeTCsl, M B XPUCTUAHCKOM
mupe. BoT MmeH: nHTepecyeT COOTHOLICHNE MCAAMOBEACHMST KAK CYMMBI CBETCKIUX AUCIITUIIAMH
C BOT 3TMUM BOT, JCAOBHO TOBOPSI, TPAAMLJMOHHBIM 3HAHMUEM, KOHPECCUOHAABHBIM, PEAUTHUO3-
HBIM, KAKIM JTOAHO.

S mpeacTaBasio cebe MCAAMOBEACHME, O KOTOPOM MBI TOBOPUM, KAK HEKYIO METAAUC-
UMUIAMHY; B HEKOTOPOM CMBICAE OHA YKE SIBASIETCSI AUCLMIIAMHOM, IIOTOMY 9TO OHA MHCTM-
Tyguonaamsuposana. Ecte xadeaps! Islamic studies, Center of Islamic studies nan Muslim
studies — kax yroaro. Ho 310 y>ke HeKass METAMHCTUTYYUOHAAMSALMS 1 METAAUCLAIIAMHA, KO-
TOPAsI BKAIOYAET B cebs pasHble AUCHMIIAUHBL: IIPABO, UCTOPUIO, AHTPOIIOAOITIO, COLMOAOITAIO,
cultural studies, duaoaornio n Taxk pasee. OHn Kakum-10 06pasom obpasyror 310 mose. Mue
KaKETCsI, YTO OHM B HEKOTOPOM CMBICAE€ KOHKYPUPYIOT 3 3TO HIOA€, TO €CTh KAKOE M3 ITUX
3HAHMT B HAMGOABIIET] CTEIIEHN AACKBATHO C TOYKM 3PEHMS UCCAEAOBAHNS BCETO KOMIIACKCA
IPOLYECCOB, KOTOPBIE CBI3aHDL, TAK WA MHAYE BKAIOYAET UcAaM. M TYT elje MOABASIOTCS Ta-
ke HeboabIIMe TPOOAEMHBIE TOASL, KAK TEHACPHDIE MCCACAOBAHSI, UCCACAOBAHMS MUTPALINTA,
media studies n Tak Aasee. DTO TOABKO B KAIECTBE IIPUMEPA HECKOABKO IITYK, KOTOPbIE TOXKE
KaK Obl BKAIOYAIOTCS B 9TO €AUHOE METAIIOAE, METAAUCYUIIAMHY. /1 OHM TOKe KaknM-TO 0bpa-
30M KOHKYPMUPYIOT M PACIAOKEHBI IO OTHOLIEHMIO K TPAAULMOHHOMY UCAAMCKOMY 3HAHUIO
[IO-PA3HOMY " B OOABIIIETA MATA B MEHBIIIEV] CTETIEHNM ITPUOATSKEHBI K HEeMY, 5T ObI CKa3aA.

W 9TO MeHs MHTepecyeT Ha CAMOM AEA€ — 3TO TO, TA€ 3HAHWS BHYTPEHHMUE, MAU, TOBOPs
HA QHTPOIIOAOTMIECKOM SI3BIKE, dMMUYECKUE, IIEePecekaroTcs co ceeTckumu Islamic studies.
D10 TO, 4TO OTYaCTH cettyac Boaoas rosopua. Yro mpouncxoant Ha nepecedennn? BuyTpen-
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Hs1A KOHKYPEHIW MAM YTO-TO TUIA A3BIKOBBIX UTP, KOTOPBIE IIPOUCXOAAT BHYTPHU ITOTO Me-
TAIOASI UCAAMOBEACHMS? DTO IPpUOAVIKEHME K KAKOM-TO TAYOMHHOM TPaAuLmK, BHYTPEHHET
Tpasnumn? Hecayuaiino s mocTtasua mpaso nan uaosoruio 6amske. Bee, koneuro, yeaosHo,
IIPEAITOAAras, 9TO B 3TO IIPAaBOBOW CTOPOHE TAaK’Ke BBICTpamMBaeTCs HeKas nepapxus. [Tpn-
MEpHO Ta K& KOHQUIypalus BOSMOKHA B MCCACAOBAHWAX APYIMX PEAUIMO3HBIX TPAAULIUTL,
€CAM KPATKO OTBETHUTH Ha Borrpoc Mmxasast. Cracubo.

Annkbep Aank6epoB: Aa, sto xopommii sorpoc. B sxyprase «MunapeT» 6p1aa orry6an-
KOBAaHA AMCKYCCUsI, KOTOpas IPOXOAMAA B mporpamme «Hérkm» Ha TeaexaHase KasaHnckoro
deaepaasnoro yuusepenrera’. Ee Bea Penar Bexxms, 1 mocae 0AHOTO M3 Hay4HBIX GOPYMOB
B CTYAMIO OBIAM ITPUTAAIICHBI BEAYIIME POCCUICKME ncaaMOBeAb:: Taypuk M6parmm, Bura-
anti Bsryecaasosmy Haymikun, Crarncaas Muxavisosua [Tposzopos, Amutpuii Baasumuposnya
®ponros. M orn Kkak pas 06Cy>KAAAM, KOTO MOKHO HA3bIBATh MCAAMOBEAOM. [ToaTomy s, BoO-
IEPBBIX, BO3BPALAIO BAC K PE3YABTATAM TOW AMCKYCCHMI. Tam GbIAM pasHbIe TOAXOADL, Pa3HbIE
TOYKM 3peHnsL. BO-BTOPBIX, €CTb elje AMCKYPC B MUCAAMCKOM IIOAE, TA€ BCETAA MCAAMCKIE yIe-
HbIE TOXKE XOTST OBITH MCAAMOBeAAMM. TaKkoe CKAAABIBAETCS BIEYATACHME, 9TO OBITH MCAA-
MOBEAOM — 3TO OYEeHb LIOYETHO, noHnmMaere? Xots, Kak yske rosopua Cepreit Hukoaaesny,
B HACTOsIee Bpems KAACCUPUKATOP HAYIHBIX AUCUUIIAMH B POccim OCTOSHHO OGHOBAsIETCS,
YTOYHACTCSI; PA3BUTHE HAYK — STO MOCTOSHHBIN Impoyecc. OTcioaa n HecypasuysL. Hamrpumep,
KYABTYPY KAACCUPUKATOP OTHOCUT K OAHOVM 06AACTM 3HAHMS, 4 UCTOPUIO — K APYTOW, XOTS, KaK
MBI BCe TIOHMMAEM, UCTOPUS KaK HayKa — 3TO TOKE YacTh KYABTYPBL BocTorOBeAeHME Haxo-
AVUTCSI COBCEM B APYTOM PYOPMKATOPE, XOTS M3YIeHNUe MCTOPUM BOCTOKA — 3TO OCHOBHOV BUA
HAy4YHOM paboThl BOCTOKOBeAA. To ecTh K KaaccuPMKATOPY HAYK MHOTO IIPETEH3MI ¢ TOUYKM
3peHus AOTMKN. VlcaamoBeaeHMs B KaaccuUKATOPE HAYIHBIX AUCLIUIIAMH HET COBCEM, XOTS
OHO AABHO CYIJECTBYET KaK HAyIHAS AMCUUIIAMHA. S| XOTeA 6bI TAKSKE YIIOMSIHYTD O IIPOTpamMme
aCIIMPAHTYPHI IO ucTopuorpadmm u ncrouHnkosesenmio ncaama s VII-XIV sexax, kotopyio
paspabotaa C.M. [Tpo3opos, 1o et mpoxoanan obydenne acimpants: B Caukr-Iletepbypre,
B TOM uncae 1 1. B 1990-x aTo Obiaa mepBast M eAMHCTBEHHAs B POCCHMU PEaABHO MCIIOAB30BAB-
IIasICs IPOrpamma o UcAaMOoBeAeHMIO. [1oske ToA00HbIe mporpammst mosiuancsd 8 CIT6IY,
MCAA. Ceriyac HAPSAY C PEAUTMOBEACHMEM B CTPYKTYPe Hay4IHbIX crienuasbHoctert BAK mo-
SIBMAACH Y TEOAOTVASI, STO COBEPILICHHO CAMOCTOSTEABHASI HAYYHASI AMCLMIIAMHA CO CBOUM IIa-
cropToMm crregnasbHOCTH. K COKaAeHMIO, IPOAOASKAIOIasICsl GparMeHTalms HayK, B TOM 4MC-
A€ MICAAMOBEACHMAS, PA3ACACHME €TO Ha AUCKYPCHI, CAMOCTOSTEABHBIE CYOAUCUIIAMHBL — 3TO
0OBEKTHUBHASL PEAABHOCTD, OT KOTOPOTL MBI HUKYAQ HE YiAeM. V] pasandHbIe aCIIeKThI MCAAMO-
BEACHSI GYAYT MHOMKUTBCS, MESKAMCLUIIAMHAPHOE UCCACAOBATEABCKOE [IOAE — PACIIUPSITHCS,
yBEeAMIUBATHCSL. [109TOMY 1 HAM IIPUAETCS YIUTHIBATD ITH OCOOEHHOCTM COBPEMEHHOTO 3TaIla
PAasBUTIS STOV HAYYHOM AMCLIUIIAMHBL, IIPUCIIOCAOAMBATHCS K HUM.

Pa3amums B IOAXOAAX MEXKAY CBETCKUM U PEAUIMO3HBIM MCAAMOBEACHMEM ITPOSBASIIOTCS
AaKe ITpy paboTe ¢ UCTOYHUKAMM. Pedn He O ITPECAOBYTHIX PEAUTMO3HBIX GOPMYAAX, KOTOPBIS
MUCAAMOBEABI TAKJKE COXPAHSIOT, €CAM OHU YIIOMSHYTHI B TEKCTE, a O IIPUOPUTETAX, PEAUTH-
O3HOV JJEH3yPe, OTCYTCTBUM MHTEPECA, PA3HBIX OLJEHKAX AMYHOCTM aBTOPA, ET0 PEAUTMO3HBIX
xoHyenyuit. [Tommio cayuari ¢ nspanmem nepesopa A. Maprapsasom counuennsa «Kutab aa-
Mmaxacue» Axmapa aa-Bapxy, mmurckoro asTopa IX Bexa. Kasasoch ObI, paHHWMI IMMUTCKMI
aBTOP, MHTEPECHDIN M BASKHDIN C TOYKM 3PEHMS MCAAMOBEACHMS TEKCT; UPAHCKII GOHA MTOA-
AEPIKKM MCAAMCKOTO 0bpa3oBaHms B MOCKBE, KOTOPEITL HOAAEPIKMBAET BCE UCAAMCKHME IIPO-

3. Yérxn. Kro o1, ncaamosea? 4. 1: https://www.youtube.com/watch?v=R3hbdfg4B7g; Yérxn. Kro b1, ncaamosea? 4. 2:
https://www.youtube.com/watch?v=2HP19ShreLA
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€KThI, B TOM YMCAC CYHHUTCKUE, AOASKEH OBIA IIPOSIBUTH MHTEPEC K MBAAHUIO STOTO IIePeBo-
Aa. Ho met. ITotomy uto beyond canon HaxopmnTes 3a mpeseaamin 0puLMaAbHON MACOAOTUA.
To >xe camoe KacaeTcs MHOTMX PasHBIX CIOSKETOB IIPO TE€X WMAM MHBIX PEAMTMO3HBIX aBTOPU-
TETOB: BBUIBASIIOTCSI KaKMe-TO MOMEHTBI, KOTOPBIE CBETCKME MCAAMOBEABI MOIYT CBOOOAHO
00CY>KAATD, a B MCAAME CYIJECTBYET TAKAMA, HEYKOCHUTEABHOE CACAOBAHME CYIJECTBYIOIJert
TPaAMIWUU, AYXOBHBIM aBTOPUTETAM.

Sl eme xoTeA 0OPaTUTD BHUMAHME HA IIPOOAEMBI C TEPMUHOAOTMET], MCIIOAB3OBAHMUE XPU-
CTMAHCKUX ITOHATUI AASL ODO3HAYECHMS SBACHMI MCAAMA, YTO HECKOABKO CTHUPAET PA3AMUUNSI
MESKAY TUMU PEAUTHUIMMU, 2 TAKKE OOTaTCTBO PYCCKOTO SI3BIKA, HAAMYME B HEM AOIIOAHM-
TEABHBIX KOHHOTALIM, CO3AAIOL]ee AOIOAHUTEABHbIE CAOSKHOCTH B paboTe, HO BMeCTe C TeM
yIporaoljee paboTy ¢ MCAAMCKOT TepmuHOAornert. Hampumep, caoBa «nctuHa» 1 «rrpapaa»
Y HAC Pa3HbIE CAOBA, 4 B AHTAMIACKOM sI3bIKe — OAHO, truth. YToGbI TOAYEPKHYTH cCeMaHTHKY
«UCTUHHBIN®, Tam ncroabsyioT divine truth. To ske camoe 3AeCh: TOHATUS <MCAAMOAOTUSIY,
«MCAAMOBEAEHME», <MCAAMOBEAUECKME M UCAAMCKIE MCCACAOBAHMS», TAK Ke, KaK u «Islamic
studies», «Muslim studies», umeroT pasHble HAIOAHEHMS, HO OHU OTYACTM COBIIAAAIOT APYT
c apyrom. Ipe-to «Islamic studies» u «Muslim studies» cMHOHMMMUHBL, TAE-TO HET, MBI 3Ke
MHOTAQ Pa3AMYAEM MEKAY MCAAMCKONM 1 MYCYABMAHCKOW KYABTYPOT, MUHOTAQ HET — 3TO TOXKE
IIPU3HAK TOTO, YTO BCE-TaKWU TEPMMUHOAOIMS MCAAMOBEAUECKAS HE YCTOSAACH, HE CAOSKMAACD,
HAXOAMTCS B IPOLJECCE CTAHOBACHMSL.

CeroaHs B HaITel AMCKYCCHUIM IIPUHUMAIOT YUYacTHe yIeHUKMU Muxasas Kemmepa. IToaro-
MY 3AECH IIPEACTABACHA HE TOABKO POCCHMICKAS, HO M HUAEPAAHACKAS IIIKOAA. DTO O3HAYAET,
9TO B3aMMOAEVICTBUE T AQKE B 9€M-TO KOHBEPreHIWs HAYIHBIX Tpasunguii Poccun n 3amapa
MAYT, MBI OOCY>KAQeM OOIME TEMBI, BO MHOTOM CXOAUMCS. DTO OOBEKTUBHBIN M IIO3UTUBHBIN
mpongecc. Ao KaKo¥l CTeIeHN IPUMEHUM IIOHATWUIHbIN allllapaT 3aazHOM M OTeUeCTBEHHON
HAYKM AASI TTOHMMaHMs ncaama? Beab aaske Mapke He cmor o6bsicHnTb crieguduky Bocroxa,
HE CMOT HAITH €My MECTO B CBOEH GOPMAMOHHOM IIATUYACHKE. [l COBETCKME BOCTOKOBEABI
PpaspabaTriBasm asuaTckuii ciocob mponssoacTsa. ITpocro He BrmceBaeTcsa BocTok B karero-
PUM 3aIIAAHOV TYMAHUTAPHOI Tpasuymn, noanmaere? Crenndura Bocroka — He Mud, ona
CyIgecTByeT. [ ecAr MBI XOTMM Pa3AMYaTh KaKue-TO CYIJHOCTHM, AydIlle BCe-TAKWM YIUTHIBATD
3TW PA3AUYNS, KOTOPhIE ACVAICTBUTEABHO CYIIJ€CTBYIOT.

B MCAAMOBEACHMUNM MEHS IIPUBACKAET IIPEIKAE BCETO MCTOYHMKOBEACHME MCAAMA, IIOTOMY
TO M3YICHME MCAaAMa HAYMHACTCI M OCYIJECTBASIETCSI HAa OCHOBE M3YIEHMSI €TO II€PBOMUCTOY-
HUKOB: I(OPQ.HQ., XaAMCOB, UX TOAKOBaHTAIZ, OCHOBAHHBIX HA 9TUX TOAKOBAHMSIX MHEHMIA MCAAM~
CKMX YICHDbIX. KY,A,S. Ke b6es HVlX? A 3A€Ch TOBOPIO O KAACCMICCKOM MCAAMOBEACHIN, 4 HE O CO-
OMOAOIMM MCAAMA, AASI MEHS ITO PA3HbIE BEIOW, ITOCKOADBKY IIPEAMET WM3YICHMSI paBHbIIZZ
B OAHOM CAyYae — COOCTBEHHO MCAAM KaK CAOJKHAsI, HO JEAOCTHASI PEAUTMO3HAsI CUCTEMA,
MACOAOTUYIECKME ITIOCTYAATDI M1 AYXOBHBIE JEHHOCTM 3TOM peanrnn, a B ApyToMm — COLIMAABHBIC
OTHOLICHMS B MCAAMCKIUX O6II_I€CTB2.X/COO6II_ICCTB3X, X peaAbHasl JKM3Hb, COOUAABHBIC ITPAK~
k. Kak MCTOYHMUKOBEA 51 BIOKY, 9TO O6y‘{eHI/1€ MCAAMCKNMM HAYKAM N AASKE MYCYAPMAHCKO-
MY IIPABY B MCAAMCKUX BYy3aX Poccun AQJKe CETOAHST OCYIJECTBASIETCI HA OCHOBE MCTOYHMKOB,
CO3AAHHBIX €IJ€ B CPEAHME BEKA. OTCIO,A,Q. " MHOTHUE HpO6AeMI)I, HETEPIIMMOCTD K MHOBEPLAM,
€ro MHOTrO B CPCAHEBCKOBBIX TCKCTAX.

Ho akasemnaeckoe mcaamoOBeACHME BKAIOYAET B Ce0sI HE TOABKO MCTOYHMKOBEACHME TCAA-
Ma, HO B PaBHOW CTEIIEHNU U UCTOPHUIO MCAAMA, T MCCACAOBAHNS TIO TEOAOTUM, UCAAMCKOMY ITPABY
U T. A. V1 Bce Te AMCKYPCBI, KOTOPBIE CYIJECTBYIOT B COBPEMEHHOM McAame. Borrpoc o Tom, sBaseT-
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CI AV 9EAOBEK MCAAMOBEAOM MAM HET, MHE Ka’KETCSI, BTOPUYICH 1 KACACTCIA MACHTUIHOCTU MCCAC-
AOBATCASL Ecan Yy BaC €CTb TaKasl Hpoq)eCCMOHaAbHaﬂ MACHTUYHOCTD, HEC 0bs13aTEARHO CAMHCTBCH-
Hasg (BbI MOJKeTe OBITh TAKIKE MCTOPUKOM, HalTleMep)’ — 3HAYNUT BBl B TOM UMCAC "1 UICAAMOBCA,.

Onbra beccmepTHas: 51 6ol B CBs3U C ONIPEACACHUEM TPAHUI] UCAAMOBEACHUS TIPUBE-
AQ B IIPUMEP HALIY MAIUCTEPCKYIo mporpammy «MycyabmaHckue mupsl B Pocenn (neropms
1 kyAsTypa)»*. Vicaamoseadeckas oHa nan Her? Ha Moit B3rasip, u A, 1 HeT. B Helt ecTs mpea-
METBI, KOTOPBIE IIPSIMO CBSI3AHBI C UCAAMOM KaK PEAUTTEN, €CTh U M3yIeHMUEe apabCKOTO SI3bIKA
M APYIUX T. H. TPAAMIMOHHBIX SI3BIKOB Mcaama. Ho BasKHO TaxsKe, 4TO 3T MpOrpamMma Halese-
HA Ha U3YYeHUe TPaHCPOPMATI MCAAMCKUX AUCKYPCOB, TPAKTUK W MAEHTUUHOCTEN MYCYAD-
MaHCKMX 001gecTs (MAM UX OTACABHBIX IIPEACTABUTEAETL) TAK, KAK OHM IPOUCKOAMANM B Poccun
PV B3aMMOACVICTBUM MYCYABMAH C MHOBEPYECKOW BAACTBIO M MHOBEPYECKMM OOIJECTBOM —
C YIETOM, Pa3yMEETCs, U KOHTAKTOB POCCUIMCKMUX MYCYABMAaH C APYTUMIM MYCYABMAHCKUMM CO-
obmyectsamn. Ee s1Apo, BO BCIKOM cAydae, IO 3aMBICAY, — 3TO KPOCCKYABTYPHas mpobaemaTn-
Ka, IJeAb — He M30AMPOBATh HUKOTO HM OT Yero. JTO, KOHEYHO, BEAET K PACIIMPEHUIO IPAHNUI]
3a IIPEACABI IIPUBBIYHOTO TIOHMMAHUS UCAAMOBEACHMSI, 1 MHE KaSKETCsI, YTO ITO IIPOAYKTUBHO.
Ho At XapaKTepPUCTUKM ITOTO IIPUBBIYHOTO, Y3KOTO, CTEPEOTUITHOTO BOCIPUATIAS MHTEPEC-
HO, YTO CaMO Ha3BaHWE IIPOIPAMMBI MHE ITPUXOAMAOCH AOATO OOOCHOBBIBATB, OTBEYAS HA BO-
ITPOCHI, HOYEMY He ITPOCTO «ucaam B Poccum» 1 moyemy He «MycyabmaHCKMe Mupsl Poccum» —
6e3 mpepaora «B». M Ao cux mop (mporpamma paboraer yike rop) ee 9acTo B 06mnxoae KpaTko
Ha3bIBAIOT «MCAAMOMY» 1 HUKAK He IIPUBBIKHYT, YTO ITO IPOrpamma IO UCTOPUH, 4 HE IO BOC-
TOKOBEAEHMIO.

Aanuc Fapaes: [Tocranoska BoIrpoca Ipo nepecedeHne NCAAMOBEAYECKOTO 3HAHMS, MY-
CYAbMAHCKOTO 3HAHW:, OHA OYE€Hb BaKHA. B mmepByio ouepean, ¢ TOUKM 3peHms TOCTKOAOHUAAD-
HBIX 1 ACKOAOHMAABHBIX AUCKYCCUV OTHOCUTEABHO ACKOHCTPYKLMMU CYOBEKTHBIX U OOBEKTHBIX
OTHOMLIEHMM. Sl BISKY TYT ABe IPOOAEMbI, KOTOPBIE CBA3AHBI C IOCTCOLMUAAUCTUICCKUM KOH-
TEKCTOM M IMOAUTM3aLMeld peanrni. Ham Bpoae ObI HYSKHO ABUIaThCS B 3TOM HAITPABACHUM,
HO €CTh OIACHOCTH ITOIACTh B PACCTABAEHHBIE CETU ITOAMTU3AUMM PEAUTUN U YBA3HYTDH B HUX,
IIOTOMY YTO, C OAHOVL CTOPOHBI, IIPaBUABHA CaMa MAES YIACTMS PEAUTMO3HDIX ACSTEACT 1 PeAT-
ITMO3HBIX aKTOPOB B AKAAEMMUIECKUX AUCKYCCUAIX; C ADYTOW CTOPOHBI, €CTh OIIACHOCTD, YTO HAC
3aTSHYT B TU CETH, M HAM M3 HUX OYACT CAOSKHO BBIOMpaThs. Tem boaee UTO OCTCOLMAAUCT -
YeCKMi KOHTEKCT KaK pa3 aKTYaACH TEM, UTO CPEAM MYCYABMAHCKOTO UCTEOAMIIIMEHTA BBICOK
aBTOPUTET CBETCKOTO 3HAHWL. V1 €CTh HOIBITKA ACTUTUMMU3UPOBATH CBOIO IIOAUTUICCKYIO ITO3V -
LMIO B PEAUTMO3HOM IIOA€ 9€pPe3 BBEACHME CTaTyCa MCAAMOBEA], COOTBETCTBYIOINMX CTEIICHEN
AOKTOPCKUX M KAaHAMAATCKIUX, KOTOPHIE ITOAYIAIOT PEAUTO3HBIC AeATeAN. [l MHe KasKeTcs, 9To
3AECH €CTD TaKas IIPObAEMa, C KOTOPOT KasKABIV CIIPABASIETCS KAK MOSKET.

Ceccus 2: OPI/IEHTAJII/ISM, CEKVYJIAPVI3M U CEKBIOPUTU3ALINA: N3YYATDH
«HACTOMIIUI» UCJIAM WIN JUCKYPCUBHYIO TPAZIULIUIO?

Kaxue xonmexcmot onocpedyrom uccaedobamervciuii onvum ucrama u mycyroman? Ka-
Kue xowmexcmol yHuxarvtor 0ai Poccuu? Kaxue uccaedoBamervckue cmpamesuu nauboree
ONMUMAADHDL: NOUCK «HACIOAULEL0» UCAAMA CPEOU MHOZOHUCAEHHDIX UHIMEPINEKCIYANDHDIX
KoHmexcmoB uau xxe uzyuenue camux smux OUCKypcol, Komopbie yxxe u Camu 3a4acmyro oka-
sviBaromes Bnaemennvt 6 ucramcxyio mpaduyuio?

4. TIporpamma npenopaercs 8 HAY BIID (MKBMA), Mocksa: https://wwwhse.ru/ma/mw.
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CO(bbﬂ Paro3mHa: A\axmc, MHe KakeTcs, TO OUYeHb BasKHBIN KOMMeHTame, IIOTOMY YTO
3TO OPraHUYHBIA MOCTUK K CACAVIOILIEMY BOIIPOCY — IIPO UCCACAOBATEABCKIME KOHTEKCTHL. MHe
O4YeHb OAM30K Te3NUC IIPO IOAUTU3ALMIO PEAUTUH, TIOTOMY YTO B HBIHEIITHEe CUTyanun Aroboe
MUCCAGAOBAHME MYCYABMAH CTAHOBUTCS ITOAUTHMIECKUM. KoHeuHO, aTo Impeskae Bcero xacaeTcs
COBPEMEHHOCTW, XOTs1, BO3MOKHO, 1 HEKOTOPBIE UCTOPUISCKIUE UCCACAOBAHNMS MOTYT OBITB ITO-
AUTWU3UPOBAHBL M camm MCCACAOBAHNS CTAHOBSITCS AUCKYPCUBHOM IIPAKTUKOTN, KOTOPAS SBAI-
©TCsI 9aCTBIO COUMAABHOTO KOHCTPYMPOBAHMS 3HadeHWi. BOT s, Hampmumep, Ha CBOEM OIIBITE
MOTY CKa3aTh, YTO KOTAQ OOHAPY’KMBACIIh PA3AUYHBIC AMHTBUCTUUCCKUE CTPATETUNU B MEAMA,
KOTOPbIE CIIOCOOCTBYIOT CeKBIOPUTM3ALUM MCAAMA, ThI IYBCTBYELID, YTO KaK OYATO HAIyIaA
9TO-TO MHTEpecHoe. [ HauMHaeIlb YIAYOAATHCA B 3TO. [ BO3HMKAeT BOIIPOC: a HE CAMUIIKOM
AV TBI 3aKOIIAACS BO BCIO 3TY ceKb}opMTrAsagmo? OTo mpeBpalgaeTcs B bapbep MEXKAY TOOOM
M TeM, YeM THI HAYMHAA 3aHUMATBCA. V3ydaellp penpe3eHTauIo MCAAMA 1 BHE3AITHO YIIU-
Paelbesl B PAMKY CEKbIOPUTU3ALIMI: KAJKETCS, YTO ITO KAKOE-TO MAAEHBKOE, HO OTKPBITHE,
HO BBLICHSIETCS, YTO IIPOBOAMIID UCCACAOBAHME UYTh AW HE PaAm mccaepoBaHMA. Hampumep,
OAHA 3 IOIYASPHBIX MCCACAOBATEABCKMUX PAMOK — 3TO TEOPMS CEKYASPHOTO. 3a YTO YaCTO KPu-
ukytoT Tanasa Acapa? 3a To, 9TO OH CAMIIIKOM OTPAHMYEH BOT ITUMU PAMKAMMU CEKYASPHOTO.
Ero mccaepoBaTeabckas IOBeCcTKA OOYCAOBACHA, IIPEKAE BCETO, TEOPUETL CeKYASPHOTO. an 3Ke,
HAIpUMe]P, OPUEHTAAU3M — OH TOKe KaKMM-TO 0bpazom GopMaTUPYET UCCACAOBATEABCKYIO
HOBEeCTKY. BoIrpoc B TOM, HACKOABKO HEODXOAMMO M3y4EHMUE ITHUX KOHTEKCTOB, MAW ITO, HAO-
60POT, KaK OYATO OTAAASET HAC OT M3HAYAABLHO CPOPMYAUPOBAHHOTO IIPEAMETA UCCACAOBAHLL

Muxaanb Kemnep: Ceruac B A€CSTH pas GOABIIIE AIOAETA, KOTOPBIC 3aHMMAIOTCS MCAA-
MOM, U AIOAETL, KOTOPBIE AAKE 3HAIOT apa6c1<m71 SI3BIK, YEM, CKAKEM, AECSITh AET HA3aA. DTO
TOKE IPOAYKT CEKYASIPU3ALNUN Y CEKBIOPUTU3ALNUN, IIOTOMY YTO MCAAM CEMYaC TaKOM IIPEA-
MET, KOTOPBIV IIPUBACKAET ACHBIM C APYITX UCTOYHMKOB, M IIO3TOMY €CTh OOABIIIE AIOAETA, KO-
TOPBIE 3aHMMAKOTCST MCAAMOM.

AxmeTt AApAbIKanoB: Aymaio, 4To 3TO OYE€Hb XOPOLIMIA BOIIPOC, KOTOPHIN Bbl, Codbsl, 1OA-
HSIAW. S], HAIIpmume), 13 CBOETO AMYHOTO UCCACAOBATEABCKOTO OIIBITA MOTY CKa3aTh IIPO TO, KAK
IIOPTUAO 3KM3Hb ACACHWUE Ha «TPAAMIUOHHBIN» 7 «HETPAAMLMOHHBIN» Mcaam. [Ipuaem ara
PamKa IpuBeAa K OYeHb CePhE3HBIM IIPObAeMaM elje M ITIOTOMY, YTO OI€Hb HOAPO M XOPOIIIO
ITOAAEPIKAAM BTO ACACHWE BO MHOTMX PEITMOHAX, M HA 3TOM OCHOBAHMU CTAAA BHICTPAMBATHCS
ITOAMTHUKA. DTU IPOOAEMBI COXPAHSIIOTCS A0 CUX TIOP: IIOCMOTPUTE, YTO IIPOUCKOAUT B Aare-
crare. [ToAoBMHA MedeTell 1 OBIIMH IIPUHAAACIKUT IIOCACAOBATEASIM TAK HA3bIBAEMOTO «He-
TPAAMLMOHHOTO» MCAAMA, HE CACAVIOIUM CIMUTAIOIIEMYCS B PECIYOAUKE «TPAAMIIMOHHBIM»
cydmamy. Y aTUX Aroaeit TOCTOSIHHO pobaemst. [loTomy aTo yoeskaeHMe, 9TO AOAYKEH OBITH
SIKOOBI OAMH YCTAHOBACHHBIN «TPAAULUOHHBIN MCAAM», ACTICTBUTEABHO BPBIBACTCSI B IIOAUTM-
Ky. OTa $opmMa McAaMa HAUMHAET €CAM He HABSI3BIBATHCS, TO aKTUBHO ITOAACPIKUBATHCS M IIPO-
ABUTATHCSI. DTO I MOTY CKA3aTh TOYHO II0 KOHKPETHO MHOV n3yuasuiemycst Horarickomy pari-
oHY pecirybAMKM Aarectas, TAe IPOU3OMIAO aKTUBHOE IIPOHUKHOBEHME €Ilje OTHOCUTEABHO
HEAQBHO 3A€Ch He PACIPOCTPAHEHHOTO cydm3ma. /3-3a 3THX yCTaHOBOK, COOCTBEHHO TOBO-
P51, B 3HAIUTEABHOM mepe OBIA AAH 3eACHBIN CBET CyPpMU3My, UMEHHO TOMY TAPUKATY, KOTOPBIi
mpepcTaBaeH nierixom Campom-3QeHAM U ero nocaeposareasimu. I10CAGACTBIMST 3TOV TOAM-
TUKU MBI BUAMM 110 Beewi crpaHe. B Tomcke, B HoBom Vpenroe, HoBocnbupceke u T. A. ceituac
AKTUBHO IIOAACPSKMBAIOT KaK Pa3 AATeCTAHCKMI MYPTHUST, 1 TaMm, B a3MaTCKOM yacTi Poccun,
IIPOMUCXOAST OYE€Hb MHTEPECHBIE IIPOLJECCHI. DTO BCE TOCACACTBMSI TOTO, YTO KOTAQ-TO MBI, MC-
CACAOBATEAM, A 3aT€M W AIOAM BO BAACTWU PEIIMAM, YTO €CTh «TPAAULIMOHHBIN» UCAAM, A €CTh
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«HETPAAMIMOHHBIN» McAaM. Sl X049y ITOAYEPKHYTD, YTO ITU AMCKYPCHI OYEHDb CEPLE3HO OTpa-
SKAIOTCSA B TOM 4MCAE€ HA MYCYABMaHAX ¥ Ha TOM, KaKas IMOAUTHMKA B OTHOIIEHUM MYCYABMaH
136UPAETCsI TOCYAAPCTBOM.

Muxaanb KeMHep: TO, 4TO ThI OIIMCHIBACIID, ITO TOJKE apXam3alnsl. DTO HE TOABKO Ce-
KyAsspm3annsd, 3TO TPAAMIMOHAAM3M KaK KOHCTPYKT, 1 MbI BCE€ 3aHMMACMCI ACKOHCTPYMUPO-
BaHUEM ITUX IOAEN. DTO apxam3agnsl, KOTOPasd MACT ITaPAAACADHO B HpaBOCAaBHOT‘/Jl OEepKBU
orsaTh. C aTmu TPaAANMIIMOHHDBIMI HEPKBIMU, BCE 3TO OAMH B OAMH IIOBTOPAICTCA B HAIIEM MC-
AAMCKOM AMCKYPCE.

Onbra beccmMepTHas: Mue KaskeTcsl, 4TO MBI Ha CAMOM A€A€ TOBOPUM O IIPEAMETAX, KO-
TOPBIE 9acTo, HaIpuUmep, ¥ Muxasas Kemriepa u MHOIMX APYIUX 13 HAC, CTAHOBSITCSI IIPEAME-
TOM aHaAM32. BepOsITHO, 3TO 1 €cTh OAMH 13 CIIOCOBOB BBITATH 13 TYIIMKA, O KOTOPOM TOBOPUAK
Codbst 1 AXMET: M3y4aTh camy KaTErOPUM, KOTOPBIMIM MBI TIOAB3YEMCSL. VIHBIMM CAOBAMM, 13-
y4aTh He TPAAULMOHHDIN MAY HETPAAMLMOHHBIV MCAAM KAK TAKOBbIE, & TO, KAK GOPMUPYeTCs
camo 3TO MOHATHE. Beab 3TO BOIIPOCH cOBcem He criennuIHbIe TOADKO AAS MUCAAMOBEACHA,
OHM 0BIJMe AASL BCEl TYMAHUTAPUCTUKI: KaK GOPMUPYIOTCS HALI UCCAEAOBATEABCKIMI SI3BIK
1 €T0 KaTeropuu, IOHATWs, KAK BBICTPAMBACTCS UCCACAOBATEABCKASI AMCTAHLMS 10 OTHOLIE-
HUIO K IIPEAMETY, KOTOPBIF MBI n3ydaem. Harra 3apaqa, ckopee, B TOM, 4TO6BI BOBpEMsI pasan-
YUTH ITU HOHATUS U PEAABHOCTD, KOTOPYIO MBI € UX IIOMOIJBIO XOTUM OIIUCATD, YBUAETH BO3-
MO>KHOCTM M OTPaHMYEHNUs] STUX HOHATIL. POBHO 9TO pasAMYeHME U IIPO3BYIAAO B BOIPOCE
Codsn. [Tepeceuenne «BHYTPEHHETO», MCAAMCKOTO U CBETCKOTO MCAAMOBEACHNS, O KOTOPOM
TOBOPMAOCH B IIPEABIAYILEHL CECCUM, — ITO TOXKE CTOUT CACAATD, IIPEKAE BCETO, IIPEAMETOM
MCCACAOBAHMSL. DTO BEAb PO «IEPEKPECTHYIO» MAM «B3aUMOCBI3AHHYIO» UCTOPUIO 3HAHWS
(histoire croisé, entangled history). Koneuno, «BHyTpeHHee» MCAAMCKOE 3HAHME U CBETCKOE
TECHO BAWSIIOT ADYT Ha APyTa. 5, B YaCTHOCTM, A€AaAd CTATBIO O TOM, Kak B KoHUe XIX Beka
IepPECEKAAMUCh BOCTOKOBEAHBIE, OPUEHTAAUCTCKUE U UCAAMCKIE B3TASABL HA UCTOPUIO B Pa-
6ote opHOro Mycyapmarckoro yuenoro (Becemeprras, 2019). Ho mue kaskeTcst, 410, Hecmo-
TPsL Ha TAKOE B3aMMOBAVSIHUE, VX SI3bIKM HE B3aUMOIIEPEBOAMUMDI, CBETCKASI HAYKA HE MOXKET
He OCTaBAThCS CBETCKOM. VHBIMM CAOBAMM, MBI HE MOKEM M36aBUTBCS OT KAKMUX-TO HAIIUX
IIPE3YMIILMIA U TOAUTUIECKUX IIPUCTPACTIT, HO MBI ACAAEM ITO IIPEAMETOM HAIIETO MUCCAE-
AOBAHWS1 YA, TIO MEHBIIIEN Mepe, PedAeKCH.

3una XabnbynmmHa: Sl 6m xoresa 00paTuThCA K MPEABIAYILEN Teme W BBICKA3aThCs
110 HBIHEIITHEe!M B TOM YMCAe. S| CYMTaIo, 9TO, KOHEYHO 3KE, MCAAM AOAKEH OBITH IIPEAMETHOM
00AACTBIO CAMOCTOSITEABHOTO MCCACAOBATEABCKOTO HarrpaBaeHMs. Kak OHO OyAeT HA3bIBATHCS:
«CAAMOBEACHUE», MA KE 3TO ByAET paspesenne, Kak Ha 3amaae «Islamic studies» n «Muslim
studies», — HEMpUHGUIMAABHO. DTO HEOOXOAMMO B BUAY TOTO, 9TO ncAamom B Poccuu He 3a-
HMUMAETCSI TOABKO A€HMBBIN, KaK cKa3aA OAHAKABI Aaekcert Maaamrenko. Tema cunraercs ak-
TYaABHOM, COKPOBEHHOM, TOAUTHU3UPOBAHHOM. DTO YrKe OTMETHA CeroAHT Muxasap Kemiep.
M B cBs13m ¢ HETPOPECCMOHAABHBIMM TIOAXOAAMI MBI IIOAYYAEM MACCY HEKAYECTBEHHBIX MC-
caepoBaani. K Teme mcaama o6parjaroTest 9acTo HECIICMAAUCTDI C LJEABIO ITOIACTh B TPEHA.
Taxske xO0TeAa OTMETUTB, YTO MCCACAOBATEAN MCAAMa Pa3obIyens! B Poccun. Boobige 05140 651
3aMEYATEABHO OPraHM30BATh PETYASIPHOE HAYIHOE MEPOIPUITIUE AU KOHPEPEHIUIO, KOTO-
past 651 0OBEAMHMAA MCCACAOBATEACT MCAAMA B POCCUM 11 TEX MCCACAOBATEALT, KOTOPBIE ALV~
CTBUTEABHO 3aHMMAIOTCSI MCAAMOM C ITO3UIUN AKAAEMMIECKOM HayKu. K coskaaeHMIO, OTACAB-
HBIE UCAAMOBEAIECKIE KOH(EPEHIIMM ITPOBOASITCS PEAKO, IO IIPObAEeMaM MCAAMA B OCHOBHOM
OPraHM3YIOTCSI OTACABHBIC CEKIJMM Ha KOHTPeccax. Bee 3HaIOT, 4TO €CTh POCCUICKMIAL KOHIPece
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3THOTPadOB 1 AHTPOIIOAOTOB, HO TIOUEMY HE CAEAATH TAKOM KOHTPecc ncaamoneaon? W obpa-
IJasICh K IIOCACAHEN CeKLMM: IIPOYNUTAB HA3BAHWUE, 51 HE COBCEM IIOHAA, YTO IIOHMMATD II0A Ha-
CTOSIIIMM TICAAMOM T BOODIIJe CYIJEeCTBYET AU HACTOSIMUI UCAAM. TO €CTb 51 X094y CKa3aTh, 4TO
BCE-TaKM MCAAM TECHO CBSI3aH C PEIMOHAMU €r0 PACHPOCTPAHEHUS, C TOCYAAPCTBEHHBIMY,
IIOAUTUIECKUMU PEAAUSIMIY, IIPABOBBIMU YCAOBUSIMIU CYIJECTBOBAHWMS, ITHUUCCKUMMU TPAAVL-
UMAMY, HAJUOHAABHOWM MAEHTUYHOCTBIO M COLMAABHO-KYABTYPHBIMM ACIIEKTAMMU POCCUIL-
CKOTO OOIJecTBa M BBIYACHUTD M3 HUX YTO-TO HACTOSIEe, HA MOVL B3TASIA, HE IIPEACTABASICTCS
BO3MOJKHBIM T CO3AAET AQ’Ke KOHPAMUKTHYIO CPEAY, OCOOEHHO eCAM IIOAHMMATH BOIIPOC, KTO
AYYIIIE MUCIIOBEAYET MCAAM, KTO XysKe. [ Takske BaKHBIM PAKTOPOM PA3BUTUS POCCUICKOTO
nucAaMa SABASIETCS AOMUHUPYIOIJUI CTATYC PYCCKOTO IIPABOCAABHOTO XPUCTHUAHCTBA B rOCY-
AApCTBE, TO €CTh MCAAM Y HAC BCE-TAKMU PEAMIMO3HOE MEHBIIMHCTBO, U 3TO TOSKE HAKAAABIBA-
€T OTIIeYaTOK Ha HEro M Ha €r0 OCOOEHHOCTM. 5| CYmMTaro, YTO HYSKHO M3y4aTh AUCKYPCUBHYIO
TPAAMLIMIO MCAAMA, YIUTHIBASI HAAMYNME PETMOHAABHBIX OCODEHHOCTE, MHOKECTBO MCAAM-
CKMX TEYEHMUM U ITHUIECKMUX BOCIIPUATUI MCAaMa.

CO(be Paro3uHa: \a. I_Ipo HACTOSIIIUI MCAAM, KOHEYHO K€, Ob1Aa pOBOKALMSI, 4TOOBI
AIOAV OTPEArMPOBAANA.

Amvutpui Onaput:  coraacen ¢ Oaproit Becemeprroit. Hepaskno xto — cogmoaorn,
AHTPOIOAOI, UCTOPUKWM, GUAOAOTH, UCAAMOBEADL, BOCTOKOBEADBL — OHWU ACKOHCTYPUPYIOT 3TU
mouaTms. CyIecTBYIOT AMXOTOMMUM — OPUIUAABHDIV M HEOPULMAABHBIN MCAAM, TPAAULMOH-
HBIV1 1 HeTPAAULJMOHHBIN MCAAM, PEAUTMO3HOE 1 CBETCKOE. Bee 3T AMXOTOMMM ACTICTBUTEAD-
HO OYeHb MEXaHUCTHUYECKNUE, 1 KOTAQ TI ACAACIIh AHTPOIOAOIMIECKOE IIOAC, TO TU AMXOTO-
MWUM PACIAAAIOTCS O peaAbHble cuTyagnn. [Tomuro, s aeaan HeboAbIION AOKAAA B MHCTHTYTE
aTHOAOIMM 1 anTponororun PAH, n Tyaa mpuexasa 6oabinas Aeaeramms AOBOABHO M3BECTHBIX
nccaepoBareset n3 Aymanbe. M g roBopua mpo cpepHeasuaTCKUX MyAA, KOTOPBIE M3TOHSIOT
ASKMHHOB. M 11 Atoan roBopat: «Her, y Hac B Tap>kukncTane Takux capdT. DTo BeE IapaaTa-
HBL DTO He ncaam. DTO He HACTOAIMIA ncaam». Yl TOTAa s BIEPBbIE 3aAYMAACST: Kak Tak? M mo-
TOM s ObIA Ha OOABIIIOM AOKAaAe B MIHCTMUTYTe BOCTOKOBeACHMS B MHIYIIETHH, M TAM TOXKe
OBbIA PA3roBOP O 3MApaTaX, U ObIA HEKOTOPBI KOHCEHCYC CPEAU MCCACAOBATEACH, YTO HET, 3TO
He MCAAM, KOHEUHO. M 4 Tak IOH:A, YTO B CBOEM aHTPOIIOAOTMYECKOM IIOA€ MCCACAOBAHMI
HIMKOTAA B SKM3HU AAJKe He 3aAYMBIBAACS, YTOOBI CTATh TAKMM CBOCOOPA3HBIM 9K3aMEHATOPOM
M AYMaTB: TaK 9TO ncAam nan Het? [ 1o pasupim iprumnaam. OpAHA M3 IPUYUH — ITO OTCYTCTBUE
BOCTOKOBEAUECKOTO OOpa3oBaHMA. A BTOpas — 3TO aHTPOIOAOIMUCCKMUI ITOAXOA, KOTAQ BCE,
9TO OBI HV TOBOPMA Tebe TBOV MHPOPMAHT, Tebe MHTEPECHO, BasKHO; M AaSKe €CAU OH ASKET
T4 TBI 3HACIIID, YTO OH ASKET, — 3TO BCE PABHO MHPOPMALAS TOACBALL.

B/IaAMMMp 506POBHMKOB.' Mue xaskeTcs, 4TO TO, O YeM ceviyac TOBOPUAWM, OTHO-
CUTCS HE K UCAAMY, 2 K UCTOPUIECKOMY KOHTEKCTY 0bpa3oB mycyabmal B Poccun. Muorne
M3 TeX, KTO C IICHOW Y PTA CIIOPAT O «HACTOSIJEeM» U «HEIIPAaBUABHOM» MCAAME, IIyTAIOT KOH-
TEKCT C IBACHMEeM. B aToM cepbesHas mpobaema AAS BAACTeV, OOPIOINUXCS ¢ HeIIPaBUABHBIM
M OIIACHBIM, IIO MX MHEHMIO, UCAAMOM. I1OXOKe, 3TO IIOATBEPSKAAET MOV TE3WUC O IIOAB3E
rpaHMUL ucAama. Beab 3T CHOPIUMKY, B OCHOBHOM YMHOBHWKY, IIOAUTUKNU W SKYPHAAUCTBI,
BKAQABIBAIOT B IIOHSITHE «(HE)TPAAMLIMOHHBIN MCAAM» HUKAK HE CBSI3AHHBIE C 3TOM PEAUIU-
€1, CBeTCKME IIO CYTH, COBETCKME II0 IIPOUCXOSKACHUIO KATETOPWUWM, TaKue KaK «TPaAULUI»
(Bobrovnikov, 2020), HO npu 3TOM A2KE He YHOMMHAIOT IIPO TO, YTO AASI BEPYIOIIMX SIB-
ASIETCSI IIPEAMETOM CIIOPOB (HAIIPUMEP, ITAAOMHMIECTBO K CBITBIM MECTaMm, OCOOEHHOCTH
Pa3BOAa-TAAAK IIO IIAPUATY, IOBTOPEHME IIOAYACHHOI MOAUTBBI ITOCA€ IIITHUYHOW IIPOIO-
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BeAn-XxyT6bI B Aarecrare n mpodee). Tem cambIM OHM CO3AQIOT MACCY ITPOOAEM AAST YICHBIX,
3aHMMAIOIINUXCSA  ACAUTUTUMMU3UPOBAHHBIM WX VCUAMAMU  <«HETPAAULMOHHBIM TACAAMOMY
7 IIOTOMY AMIICHHBIM MaCChl MCTOYHMKOB, 4 B CBOMX PYCCKOSI3BIYHBIX ITYOAUKALIMSIX BBIHY K-
AEHHBIX KaK AUTAHUIO IIOBTOPATH IIPU KaSKAOM YIIOMMHAHWM HEAETAAOB 3aKAMHAHWE «3aIpe-
IjeHo Ha Teppuropun PO».

[Top TakmMmu CIIOpamm CKPBIBAETCST AFOOOIIBITHASL MCCACAOBATEABCKAS IIPOOAEMA IIPO BAVSIHUE
HEMYCYABMAHCKMX UCCACAOBATEACH Ha IIOHMMAHNE MCAAMA MYCYABMAHAM, ITPO YICHBIX KaK elje
OAHMX UIPOKOB, OLIPEACASIIOIIMX UCCACAOBATEABCKOE TT0AE cAama B Pocenm. Aet cTo Tomy Haszap
HO3UTUBUCTCKASL HAYKA BCIYECKN IIPEYMEHBIIAAA OOIIECTBEHHOE 3HAYCHME TPYAA YUEHOTO, B TOM
4ICAE UCTOPUKA-BOCTOKOBEAA. L]eabto ee 0OBSIBASACSI IOMCK OOBEKTUBHOIO, HE MCKAXKEHHOTO
CyOBEeKTUBHBIMM MHEHMSIMI AFOACT 3HAHMSL DTO BCSIECKM OAYEPKMUBAAM UCAAMOBEADL TOTO Bpe-
menn, B yactHocTn B.B. Baproasp (1977, c. 207-208). VimenHO 3a 310 apabucToB KOAOHMAABHOM
smoxu xopua Canp, (Said, 2003, pp. 300-301). Cy6beKTUBHOCTD 4€AOBEYECKOTO 3HAHMS CETOAHS
IPU3HAHA, PABHO KaK W €r0 UCTOPUYHOCTD. MCTOPUKI IPUHSIAM ITOT TE3NUC B XOAE CTAHOBACHIAS
HOCTKOAOHUAABHOV TEOPUM B IIOCACAHEN TPETH MUHYBIIErO XX B. AHAAOIMYHBIM OOpa3om IT-
HOrpadbl, KOTOPbIE IPEKAE PACCMATPUBAAM CBOIO PAbOTY KAk HEKMIL TEAECKOLL, II03BOASIBLINIA
B3IASIHYTH B AOUCTOPUYECKYIO HEPBOOBITHYIO 3IIOXY, 3aMETUAH, UCIIOAB3YSI TY JKe MeTadopy, 9TO
3TO, CKOPEe, 3ePKAA0, KOTOPOE OTPASKAET UX CAMMX M COBPEMEHHBIN UM MUP.

ITo MmOMM HAOATOACHWSIM, COUMHEHNS eBPOICTICKUX M POCCUICKUX rymannTapues XIX-XX
BB., IPEUMYIJECTBEHHO UCTOPUKOB, STHOIPadoB 1 prA0COPOB, IIOBAMIAM HA COACPSKAHNE 1je-
AOTO PSIAQ YCTHBIX M IIMCOMEHHBIX HAPPATUBOB 00 ncaame y mycyabman. Ha morparnase Poc-
CUVICKOV MMITePUN IIePEIIACTeHMUE MYCYABMAHCKIMX Y aKAAEMUICCKIX eBPOIETICKUX UCTOpHYe-
CKMX HAPPATMUBOB 3aMETHBI YK€ B XPOHMKAX (TaBaPMUX) M COUMHEHMSIX [10 MCAAMCKOMY IIPABY,
$eTBax n Takpupar nmocaeaneit Tpetn XIX B. Y parecranckoro yaeHoro-pedpopmaropa Xacana
Aaxapapwm BeTpeyaroTes guTaTsl U3 «McTopun rocyaapersa poccuiickoro» Kapamsusa, Koto-
PVIO OH untaa B Typeukom repeBope (Aa-Aaxapapy, 1912). PepopmaTop-askasma n3 paHHETo
coBerckoro Aarecrana Aan Kases ns Kymyxa (aa-Iymyxn) moaemmsmuposaa ¢ reopueii Aapsu-
Ha, M3BECTHOV €My IO aHTUAAPBUHCKOMY IamdaeTy Askaman ap-Amna an-Adranm «Ap-Papp
‘ana ap-paxpuita» (Haspysos, [lnxaanes, 2018, c. 14; Bobposruxos, Kases, 2020, c. 125).

B ToCTCOBETCKYIO0 3MOXy IPOMCXOAUT PAa3MBIBAHME PAMOK HE TOABKO WCAAMCKOTO,
HO U aKAAEMUUECKOTO SI3bIKA MCAAMOBEAEHMSI. OTTOAOCKM YTEHMSI COBETCKOM aTEUCTUIECKOM
AUTEPATYPHI TAPAAOKCAABHBIM 00PA30M BCTPEYAIOTCS B ITOAEMMUECKUX COUMHEHMSIX 10 MUC-
AaMcKoMy TIpu3biBy (Aa‘Ba) Kak y AuccmpeHToB-paxxaburos 1990-x — magasa 2000-x roposB,
TaK Y Y UX IPOTUBHUKOB. [0AyIpaMOTHBIE MYCYABMAHCKME ITYOAMIIUCTHI, KOIMPYST HAYIHBIX
ATEMUCTOB IIOCAEAHUX COBETCKMUX ACCSTUACTUM, CCBIAQIOTCS Ha IIPOTPECC €CTECTBEHHBIX HAYK,
TOABKO He AAST ODOCHOBAHMSI TE3MCA O TOM, YTO HOra HeT, 2 HA0GOPOT — UIA B HUX CBUACTEAD-
crBa Oprust Boskms m paske aTpmnbyTOB AAsaxa M APYIMX AOTMATOB MCAAMA, TIPU3HAHMSI PEAU-
TMO3HBIX IIPAKTHUK MCAAMA TOAC3HBIMU AAST 3A0POBBsT (Myxammen, 1991, c. 3—4; BoskecTBeHHbIE
aypeca, 2006, c. 68, 18-22, 34, 41, 48-53, 66—69, 75-79, 82-83, 101-113, 118-121). I'To mure-
pecHomy HabaopaeHMIo Aarnca [apaesa, MACOAOTMSI PAAMKAAOB-ASKMKAAMCTOB 1990-X roA0B,
B YACTHOCTM Ie4aabHO 3HameHnToro Campa BypsTckoro, BIpOCAa M3 OKOAOHAYYHONM TEOPUN
naccuonaproctn Asa [ymnaesa (Garaev, 2017). [Tomuro taxske, Kak B AepbeHTe MIMUTCKMI
XPaHUTEAb CYHHUTCKOTO cBsiTmanIya Kerpxasp mpouea mue B 2014 1. aekymio 06 ncaammsagmum
Bocrounoro Kaskasa, B KOTOPO¥ A€TKO Y3HABAACS JUKA cTaTelt Aankbepa Aankbeposa m3 sH-
guraoneann C.M. Ilposoposa «Mcaam Ha Teppuropmm OpiBirert Poccuiickom mmmepmmy,
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IPaBAd, M3AOSKEHHBIX B 6OA€€e IIPO-IUUUTCKUX U IPO-asepbaripskanckux ToHax (Aauxkbepos
2006, c. 235-237, 45-49, 126129, 130-131, 353-361). B cBoro ouepeab, HEKOTOPbIE UCAAMO-
BEABI, IIOYYBCTBOBAB Ce0s1 MyCYABMAHAMM, PEIIMAW PACIIUPUTD CBOIO AYyAUTOPUIO M obparra-
IOTCSI HE TOABKO K VUCHBIM, HO M K IIMPOKOMY KPYTY BEPYIOIJUX MYCyAbMaH. Takast TpaHc-
dopmaymsi IPOM3OINIAA C U3BECTHBIM MCCACAOBATEAEM apabO-MYCYABMAHCKOW ¢raocodpmn
Taypurom M6parnmom 3 Harrero MHCTUTYTA, a Takke ¢ [LM. Kepumossim 13 Asepbariaxa-
Ha, KPUTUKOBABILM IIAPUAT IIPU COBETCKOM BAACTH, 2 B 1990-e roas! my6AMYHO ITOKASIBIIIMM-

cs1 (Kepnmos, 1978; Kepumos, 2016; M6parnm, Edpemora, 2009; M6parum, Edpemosa, 2012).

Cogba Paro3mnHa: I nossoao cebe MaA€HBKYIO PEMAPKY, OTPEATUPYIO HA KOMMEHTA-
puit Amutpus Onapusa Ipo BasKHOCTD TOTO, YTO TOBOPUT MHPOPMAHT. AAsT MEHS 3TO TaKasi,
HaBepHOe, Hepaspelunmas AMAGMMa, HO, MOSKET OBITh, BBI ee pasopseTe B IyX u rmpax. C oa-
HOVi CTOPOHBI, Ba3KeH KasKAbIV MHPOpMaHT. Ho, ¢ Apyrort cTOpoHsI, BasKHBI KaKue-To 006006-
meHns. VM Ha caMom AeAe Te camble KOHIJEITHI, O KOTOPhIX AsexcaHap Cepreesnd rosopma
eIge B caMoM HadaAe. Y MeHs Takoi Borpoc. Kak HailTu ONTMMAABHBI DAAaHC MEKAY OT-
ACABHBIM YHUKAABHBIM KEVICOM, OYAb TO OTAGABHBIVI MHPOPMAHT MAM TEKCT, U CTPEMACHMUEM
0000IyUTD, TOCTPOUTD KAKYIO-TO MOAGAD, KOTOPAsI MOSKET OOAETYUTD TOHMMAHUE ITPEAMETA
HAILIETO MCCACAOBAHMA? V1AM 3Ta AMAEMMA TOABKO MHE KaSKETCsI TAKOM 3HAUMMOTL?

UpnHa CrapoaybpoBckas: Ecan roBoputh HE TOABKO O COJMOAOTMU, HO M 06 aHTPO-
IIOAOTMM U 00 MHGOPMAHTAX, TO AAS MEHA 3TO IIPOLIECC CKAAABIBAHMA 11a3Aa. 1O €CTh KasKAOe
MHTEPBBIO, KASKABIN PA3TOBOP, KAXKAOE HADAIOACHME — 3TO KAKMEe-TO KyCOYKM I1a3Aa, KOTOPBIE
B KOHIJe KOHIJOB CKAAABIBAIOTCS B OIIPEACACHHYIO KAPTUHKY. DTa KAPTUHA MOXKET MEHATHCAL
MoskeT oxasaTbcsl BAPYT, YTO Ia3A CAOSKMACS COBEPIICHHO He TaK, M KaKOV-TO HOBBIN KyCO-
4eK €ro IIOAHOCTHIO IIepeBOpaYmnBaeT. Ecan 1masa He CKaaABIBACTCS, 3HAUUT HAAO BO3BPAIJaTh-
€51 K 9TOMY CIOKETY Aaabliie. Ecan masa cAOSKMACS, HAAO IPOBEPUTD elje Pas, i, MOKET ObITb,
HE OAMH Pa3, IPABUABHO A OH CAOKMACSL.

Cogbsa Paro3nHa: A pasuabHO C TOYKM 3PEHMST xoro? Bac xax mccaepoBaTenst man te-
OpMH, KOTOPYIO BBI BRIGpaan?

Upuna CrapoaybpoBckas: [1o moroay TeOpUM 3A€Ch 5Ke eCTh ABA OAXOAA. [ lepBbiit —
9TO HAAO MATU B «IIOA€» C OIIPEACACHHOM TeOPHell 1 ee IIPOBEPSTH, M BTOPOW — UTO B «IIOAE»
HAAO MATW YUCTBIM AUCTOM, 11 94eM OOABIIIE THI YMCTHIN ACT, TeM Ay4lrte. [IpocTto B pesyasrare
TOTO, 4TO I 3aHAAACH ITOVl TEMATUKON IPAKTUIECKN CAYYAMHO, 5 IIPUILAA B «IIOAE» YMCTBIM
AMCTOM. Y MeHs1 OBIAO OYeHb HEMHOTO IIPEACTABACHMIL BOODIE O TeX TEOPETHUIECKMUX pam-
Kax, B KOTOPBIX 3TU BOIPOCH M3y4aroTcsl. COOTBETCTBEHHO, IPOBEPATh HAAO C TOYKM 3PEHM
HOBO MHGOpManni. To ecTh BOT CKAAABIBAETCA KAaKas-TO KAPTUHKA M3 HADAIOACHMIA, U3 Pas-
TOBOPOB, M3 KaKMUX-TO boaee GpOPMAAM3OBAHHBIX MHTEPBBIO. AaAblIlle 3Ta KAPTUHKA IIPOBE-
paercsa HoBol nHopmangmeil. Ecan oHa ImoATBepsKAAeTCs, 3HAYUT ee YKe MOKHO OOCYKAATh
C OCTaABHBIMI. EcAv OHA He IIOATBEPIKAAETCS, 3HAUNUT HY’KHO BO3BPAIJAThCA M ITIOATBEPIKAATD
ee 3aHOBO. [OCKOABKY Yy MEHS M3HAYAABHO B TOAOBE He OBIAO TEOPMU, KOTOPYIO S IIBITAAACDH
AOKA3aTh MAM OIIPOBEPTHYTB, AASl MEHSA 3TOT IIPOLecC IIeA MMEHHO TaK.

Sl Bce-Taku BepHYCHh K IPOIIABIM BOIIPOCAM, IIOTOMY YTO Y MEHS IIPOCTO HE IIOAYYAAOCH
IO HMM BBICKA3aThCsl. B aTOM pasroBope — «MCAAMOBEABI — HE MCAAMOBEABI», «HYKHO OIpe-
AGACHHOE CITeJMaAU3UPOBAHHOE ObpasoBaHMe — He Hy>KHO» — s1 ObI OueHb mopsepskasa Aa-
Hyca. [ToTOMy 9TO MBI AOASKHBI TIOHMMATb, YTO AIOOOT1 O3KIpayHA — 3TO, C OAHOVL CTOPOHSBI,
IIAIOC, @ C APYTOM CTOPOHBI — 3TO OrpaHMYEHME. DTO OTPAHMUUBAET T€ PAMKWM, B KOTOPBIX
MBI CMOTPWM Ha IIPEAMET. DTO OTPAHMUMBAET TOT KYCOK CAOHA, KOTOPBIM MBI MOSKEM Hally-
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1aTh. [ MHE KasKeTCs], 9TO YeM DOABIIIEe AIOACTL C CAMBIMM PA3HBIMI O3KTPAYHAAMU U B CMBICAE
00Pa3oBaHMsI, U B CMBICAC UCCAGAOBATEABCKOTO OIIBITA BCTYIIAIOT B 3TY TEMy, Tem boaee pas-
HOCTOPOHHE MBI MOJKEM Ha IIPOOAEMY IIOCMOTPETh. B 3TOT cuTyanmum, ecAn MbI y5Ke O 4em-
TO AOTOBOPMAMCH, TO, CKOPEE BCETO, Y ITOV KOHBEHUWM €CTb OIPEACACHHBIC OCHOBAHMIL.
IToaTomy st OBI TYT HE OYEHb JKECTKO PasACAsIAd HA IPOPECCUOHAAOB U HEIIPOPECCHOHAAOB
7 TOAXOAMAA OBI K TOMY BOITPOCY aKKypaTHee.

Bacunnii Ky3HewoB: Vpuna, s 651 xoTea Tebe HEMHOXKKO BO3pasuTh. MHe KaskeTcs,
TYT €CTh HEKOTOPOE AYKABCTBO B TOM, YTO ThI TOBOPMAQ, HeOCO3HaHHOE. [ToToMy uTO KOrpa
THI TOBOPUIIIb, YTO THI IIAQ C YACTBIM AMCTOM, ThI IIIA2 HE COBCEM C YUCTBHIM AUCTOM. Y Tebst
€CTh OlIpeAeACHHbIE 0b1yIe B3rAsIABL Aa, y Tebs1 He OBIA0 TeOpMM KOHKPETHOT, HO ThI HUKOI-
A2 HE OTPULAAA CBOIO IIPUBEPIKEHHOCTh AMOEPAABHO-TIOAUTUIECKON MACOAOTUN, 32 KOTOPOT
CAEAYET MHOTO BCEIO, B TOM YUCAE MHOTO BCEIO METOAOAOIMYecKOro. Sl He cobuparocs 06-
CY>KAAQTh HMUYBU IIOAUTUIECKUE MACOAOTUN, PA3YMEETCs], CeMYac, HO MHE KasKeTcsl, ITO Cylye-
CTBeHHBIN Bonpoc. Hukakoro uncroro ancra Het u 6biTh He MokeT. Beeraa ects HekoTOpBIE
IIPEAYCTAHOBACHHbIE METOAOAOIMYECKIME PAMKIU PACCMOTPEHMS, M BOIIPOC HE B TOM, YTOOBI
MX He OBIAO, 2 BOIIPOC B TOM, YTOOBI MBI MX OCO3HABAAM U IIOCTOSIHHO IIOABEPraan cebst anaam-
3y, HEKOVl KPUTHMYECKOTL OLIeHKe 1 HabAIoaaAn 3a HabAroaaTesem. B aanHOM cayuae 3a cammm
cobort. Mue kaskeTcs,, BOT 3TO OY€Hb CylyecTBeHHO. W, cobersenHo, To, 0 yem CoHst roBopm-
AQ, BOT 3TOT IIOUCK COIIPUKOCHOBEHMSI MEXKAY KEPICOM 11 TEOPUeil, OH OOHAPYKMBAACS POBHO
B 9TOM IIOCTOSIHHOM BHYTPEHHEM AMAAOTE MEKAY TEM, YTO ThI OTKPBIBAEIID 1 UTO ThI BUAUIIID
KaK HaGAIOAATEAD M KAK MCCAEAOBATEAD, Y TEM OCO3HAHMEM CODOCTBEHHBIX METOAOAOTMIECKIUX
IIPEAIIOCBIAOK, KOTOPBIMI ThI PYKOBOACTBYEIIbCL. I THI AOASKEH BCE BPEMSI CO3AABATD BHYTPU
cebsl HaIIPSDKeHME MEKAY IMIIMPUIECKUM MATEPUAAOM U Teopuet. [ co3paBas HapsKeH-
HOCTB, ThI K 4€MY-TO HOBOMY IIPUXOAWIIID.

Onbra Beccmepmaﬂ: Bonpoc O TOM, Kax 0606H;aTb, KaK IIE€PEXOAUTDH OT OTACABHOTO
caydast K 060bIIeHnIo — 3TO BeuHas IIpobaema, ee MHOTAA HA3BIBAIOT IIPOBGAEMONL MCTOPH-
geckoro obobuyerns. OHa O4eHb AKTYAAU3UPOBAAACH B IIEPUOA AUCKYCCHUIL BOKPYT MUKPO-
ncropun — y Hac B 1990-e ropst. [To aTomMy ITOBOAY MHOIO BCEro HAIMCAHO, M, MOXKET OBITH,
CTOUT IIOCMOTPETH, €CAM ITOT BOIIPOC OCTPO CTOUT; HEAABHO 3TO CHOBA OOCY’KAAAOCH B HO-
BOV AUCKYCCUM O MuKpoucTtopun, orybankosaruoit 8 HAO (Arnames, Beanskes, 2019). Bo-
IIPOC O TOM, 4TOOBI MATY «CHU3Y», OT IIOASD», C 3TMUM TeCHO cBs13at. Ho st abcoaroTHo coraacHa
¢ Bacuanem B Tom, 9TO He BBIBAET YMCTOrO AMCTA. MBI HUKOTAA B BUAE YMCTOTO AMCTA HE MO-
SKeM IIPUIATI KyAa-AnbO0, passe uTo B paHHeM AeTCTBe — 1 TO He ¢paxT. Ho mue kaxkercs, uto
crrocob 0600IyeHms — To, KaK UMEHHO IIEPEVITU OT OTAGABHOTO CAYYas K TOMY WMAM UHOMY
€ro KOHTEKCTY (KOTOPBIN MCCAEAOBATEAD JK€ KOHCTPYMPYET) U K OBOBIEHHOMY CYSKACHMIO
0 HEM, — BCETAQ MIJETCSI MCCAGAOBATEAEM B KOHKPETHOM cuTyaummu. [pybo rosopsi, Muxkpom-
CTOPUKM IIPEAAATAIOT MMEHHO 3TO: ABUTATHCSI «CHU3Y», MATM OT KOHKPETHOIO CAyYas K 06006-
LIJEHNIO, 4 He HA00OPOT.

A/IeKcaHAp Ar. apAKaHAH: Heboapias PenAMKa TOXKE OTHOCUTEABHO YMCTOIO AMCTA.
BosBpan;aﬂCI) K npo6AeMaM HACTOSIJEro McAamMa, TO €CTb TOIO MCAaMa, KOTopan Kak ObI
UIJEM HE TOABKO MBI CAMWM, HO M BaIlln VlHCl)OpMaHTbI. Auma OHapI/lH TOBOPUT O TOM, YTO BCE
3HAHMS, KOHLEIII UM, UAEU, KOTOPBIE MBI IIPUHOCUM C cobOT1 B «110AE», Cpasy >Ke pacChIIaroTC,
KaK TOABKO MBI CTAAKMBAEMCSI C KOHKPETHBIM OIIBITOM. W aericTBUTEABHO, KaTEropwms OIIbITA
MHAUBUAYAABHOTO, KOAAEKTUBHOTO, KOMMYHMUKATUBHOTO OIIBITA SIBASIETCS geHTpaAbHorZ, Ges-
YCAOBHO. OmpiT KOHCTPYMPOBAHMS BOT 3TOIO HACTOAMJETO, IIOAAMHHOTO MCAAMa — 3TO TOXKE
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©CTEeCTBEHHBIN AMCKYPCUBHBIV OIIBIT, KOTOPbIV €CTh Y AIOACH, KOTOPBIX MbI M3ydaem. [TpocTo
OTPMULATh 3TOTO Heab3sl. Kpurepun, pasymeeTcs, pasHble, pasHble OIbITL OAHAKO BOIIPOC KO
BCEM ITPUCYTCTBYIOIIMM, KOTOPBIE TaK UAM MHAYE 3aHUMAIOTCA MCAAMOM: MOSKEM AW MBI CO-
IJMOAOTMIECKM MAM COUAAMUCTUUECKHY, 1 He 3HATO, KAK-TO WCIIOAb3YS PA3HBIE METOAMKMN, TAKU
IIPEAIPUHATD TIOIBITKY, OOPUCOBATh HEKYIO MEPAPXMUIO ITUX KPUTEPUEB, 3HAKOB, CMBICAOB
1 CO3AATh HEKYIO HanboAee BAMATEABHYIO AUCKYPCUBHYIO KapTuHy?! Moskem A MBI BHYTpH
KOMMYHUKATUBHO CYIJECTBYIOIJETO COOOIJeCTBA MCCAGAOBATEAEH IIPUITHU K HEKOEMY KOH-
BEHLMOHAABHOMY COTAAILICHWUIO OTHOCUTEABHO IIPeAMeTa Halero noucka? Hanmpumep, Mok-
HO A BBICTPOUTB IIOHATHUE «POCCUICKUIA MCAAMY IIYTEM IIOCTEIICHHOTO OOO00IeHMS MaACHb-
KMX MUKPOUCTOPUIA?

AaHuc lrapaes: C opAHOTL CTOPOHBL, 3TO HEBO3MOSKHO. /1 110 3TON IIpuYmHe 3TO BO3MOKHO.
HeBo3MO3KHO — OTOMY 4TO Bcersa GyAeT MHOTO TOYEK 3PEHWMS ITO TIOBOAY ITOTO BCETO, HO 3TO
BO3MOJKHO, TIOTOMY YTO B PE3YABTATE AUCKYCCUI MOTYT CAOJKUTBCS PasHbIE IIKOABI O IIOHW-
MaHMM ¥ BBICTPOEHBI I'PAHUIJBI TOTO, YTO MBI B KOHIJ€ KOHIJOB M3ydaem. OIsITh-TaKku HOAYIUT-
Cs1 MHOSKECTBEHHOCTD. Sl IIPEeKPACHO ITIOHMMAIO, § MEHSI TOJKE YacTo Takas mpobaema ObIBaer,
4TO, KOTAQ THI M3yYaeIllb 3TY TEMY, UHOTAQ KaJKETCSI, YTO MCAAM CKBO3b ITAABLJBI KyAA-TO yOeraeT,
THI IIOHMMAEIIIh, YTO ITO OTCIOAQ, A ITO OTCIOAA. 1O €CTh XOPOIIIo 6B1A0 OBI, 4TOOBI chopmuUpo-
BAaAUCH Pa3HbIE TOYKM 3PEHUS IO ITOBOAY 3TUX TPAHMUI] M CBOU AKAAEMUYECKIUE IITKOABL.

Cotbbﬂ Paro3uHa: Aanuc, ST IPaBUABHO ITOHMMAIO, YTO BBl OUTUMUCTUIHO CMOTPUTE
Ha 6yAyU;ee POCCUMIICKON HAYKW W BEPUTE B CKAAABIBAHME IIKOA B AOHE MCAAMOBEAYECKUX
HayK?

Aanuc lapaes: Her. OurumucTnyHO CMOTPETh B CUTYaLMIU KOPOHABUPYCA, TAACHUSI
JeHbI Ha HedTh U TaK Aaaee BOOOIe O9eHb CAOSKHO. IHT@AAEKTYAaABHO 5 OIITUMMUCT.

Co¢bsa ParosunHa: Ilossoato cebe orpearnposats Ha kommeHTapuit Mpunsr Crapoay-
6poBckon 1 Bacmans Kysaejosa 10 IIOBOAY 4MCTOTO/TPSIBHOTO AMCTA. MBI cOBCeM HEAABHO
3AIIyCTUAY IIOAKACT, KOTOPBIN HasbiBaeTcsl «Il0AUTBOCTOK», — 3TO BPOAE KaK II€PBBIVL ITOA-
KAaCT IIPO BOCTOK HA PYCCKOM SI3bIKe. [ HAIII TIEpBBIT 311304 OBIA IIOCBSIIEH aHTUCEMUTIU3MY,
MBI pasropapusaan ¢ Buxkropom Ianpespmanom’®. M mocAeAHMI BOIPOC B 3TOM MHTEPBBIO
3By4aA TaK: oIemy aHTHceMuTn3m? Hackoapko Bamm yOesKACHWS UIPaIOT POAb B U3YICHUM
HecrpaBeAAnBocTH? Kakosa poAb MCCAEAOBATEAS, AOASKEH AU OH KAK-TO IIPOSIBASTH CBOIO IIO-
AUTMYECKYIO MO3ULMIO MM HeT? Wl ero orseT ObIA OAHO3HAYeH, YTO ITUKA KYABTYPHOV aH-
TPOIIOAOTMN TPeOYeT BCKPHIBATH HECITPABEAAUBOCTD, KOTOPASI MUMEET MECTO B PACIIPEACACHUN
KaKMUX-TO CMMBOAMIECKUX PECYPCOB, YTO KACACTCS aHTHUCeMUTM3MA. AAst cebsl y MeHsT Toxke
BO3HWK TAKOT BOIIPOC. BOT 51 M3ydasa perrpeseHTanmnm mcaama B MEAMa 1 BIIIIAA Ha IIPOOAeMY
ncaamodpobun. M Tak MOAYIMAOCE, 9TO AASI OAHUX 51 CTAAA 3AIJUTHUIJCH YTHETCHHBIX MEHb-
IIMHCTB B AYXe A€BOAMOEPAABHOT TEOPUM, a APyIHe, HA0OOPOT, 3AKACHMUAY MEHST KAK TAAB-
HOTO ncAamodpoba, IOTOMY UTO s 3aHMMAIOCh IIpobaemamu ncaamodpobmm. Ha mort B3rasa,
3A€Ch KaK-TO BaSKHO, HABEPHOE, TOKE IIBITATHCSI IIOCTOSIHHO CMOTPETh Ha cebsl CO CTOPOHBL
1 kakme-To MeTancCACAOBAHMS — TO, 9€TO, HA MOVL B3TASIA, OYCHb HE XBATACT B OCMBICACHUN
TEKYIJero OIIBITA. B 3TOM AMCKYCCHMI MHE OYeHb XOTEAOCHh IIOCMOTPETh CO CTOPOHBI Ha TO, 4TO
IIPOVCXOANUT B HBIHEIIIHET! CTPYKTYpe 3HaHU 06 ncaame. MHe BOT Tak Kak-TO KompOpTHee
Ha3bBaTh. He ncaamonesenne, He Muslim studies, a 3garmsa ob mcaame.

5. Ianpeasman, B. (2020). #1. TIPOTOKOABI CHOHCKMX MYAPELOB M JKMAOMACOHCKMIL 3arOBOD: KAK 3aPOXKAAAMCH AHTH-
cemurckue mudst? Iodkacm <«[loaumBocmor». https://soundcloud.com/user-515071090/1-protokoly-sionskikh-
mudretsov-i-zhidomasonskiy-zagovor-kak-zarozhdalis-antisemitskie-mify.
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Ceccus 3: KAKHUE METOZAOJIOTUYECKHWE Y NHBIE ITPOBJIEMBI CTOAT
INEPE/] N3YYEHUEM HCJIAMA B Poccun?

Bopabomxa ocroBrvix unduxamopol OAs coyuor02uHecK0z0 USYHEHUS UCAAMCKOU peauzit-
o3HoCmuU, NPpeodoreHUe Pe2UOHAAHDIX Zpanuy, 6 usyueruu mycyromanckux obuecmb, Graro-
uenue 6 mupoBoe uccaedobamervckoe nore — 6om AUy HEKOMOPvLe NPOOAEMDL, € KOMOPHLIMU
cmarxuBaemes nayxa o6 ucrame 6 Poccuu.

AMUTPUIH OnapuH: §l ceitaac TIOA BIEYATACHUEM OT CTAThU UCCAEAOBATEAS U3 Bepanna
Camyan llInapke; Aymaro, muorme sHaroT Takoro. OH 3aanmaercs Ernnrom n Hammcaa coep-
ILIEHHO 3aMEYATEABHYIO CTaThio 00 aTensme B ncaame (Schielke, 2012). ITpudem oH HasbiBaeT
3TO He atensmom, a non-belief. To ecTp 910 MCCAEAOBAHME HE KOHKPETHO MCAAMA, & UCCAEAO-
BaHME TOV MAM MHOM IIPOOAEMATHKY B MyCYABMAHCKOM KOHTeKCTe. Byab TO aTensm, aBTomo-
6man, uto yroano. [epon ero mccaeposanms, He cobaroparomyye M BEIpabOTABIINE TTO3ULIMIO
«HEBEePBI», 9ACTO OYCHb 0OPA3OBAHHBIE, XOPOIIO TOBOPSIIIE HA AHTAMUIACKOM SI3BIKE€ MECTHBIC
skutean Kanpa, ¢ xopormmn 3apraartamu, ¢ xopormmmn paboramnu 8 HKO n tak aasee, oan
BCE PABHO SIBASIIOTCSI IIPOAYKTOM MYCYABMAHCKOTO OOIJeCTBa M SKMBYT B MYCYABMAHCKOM
KOHTeKCTe. /] HaXOASICh B KAKOTA-TO BHYTPEHHET OIIIO3ULMUIU C MCAAMOM, OHM BCE PABHO Ha-
XOASITCSI B KAKOM-TO OTHOLICHUY C MUCAAMOM, ITO B TOM UMCAE TIOAPA3YMEBAET U AMaAOT. My-
CYABMAHCKOE IIOAE€ MCCACAOBAHMI — UPE3BBIYATIHO IIMPOKOE, M IIOUCK MCAAMA HE AOAYKEH
orpannunBaTecs medeTssmu. OH ACTACTBUTEABHO €CTb BO BCETl 3TOV IIOBCEAHEBHOCTM, AAKE
KOIAQ OTPULAETCSI MyCyAbMaHCKOe. Bee paBHO oTpryanue — 3To Gopma B3aUMOACTICTBIS.

C0¢bﬂ Paro3uHa: Het an 3pech Kakoii-To MCKYCCTBEHHOCTM B TOM, YTO MBI BE3A€ IIbITA~
€MCs HaUTHU MCAAM U STUM CAMBIM IIPUXOAUM K sccenymaansagmm? To ecTh Mbl WCKYCCTBEHHO
IIBITAEMCST HATATM MCAAM, Y ITO B KOHEYHOM CYETE IIPUBOAUT K KAKMM-TO abeppaunsm B BOC-
IPUATHUM UcAAMA. TO €CTh AQ, C OAHOTL CTOPOHBDI, MBI BPOAE KaK CTaBUM cebe Takyro bAarocT-
HYIO 3aAa4y, HE 3HAI0, TYMaHM3UPOBATDh MCAAM, BEPHYTD €TI0 B IIOA€ ITPOCTHIX AIOAETA, TIOKA3aTh,
9TO MCAAM — 3TO HE KaKOW-TO TaM PAAMKAABHBIN MCAAM...

Amvutpui OnapuH: Dto To, o uem BHauase rosopua Cepreit Huxoaaesmd. Mpr mpo-
CTO BE3AC YUUTHIBAGM MYCYABMAHCKWUI KOHTEKCT. MBI He MIJeM BEe3Ae MCAAM, MBI YUUTHIBACM,
MBI BUAUM 3TOT GOH B KOHKPETHOM OOIJecTBe, KOHKPETHOM PErMOHe.

Cepr e AbaLUuuH: Mo BUEpa C AABQ)pMAOM HEMHOKKO HOO6CY}K,A,3,AV1 HEAABHO BBIIIIEA-
1ree acce Tacapa o Tom, Kak usydaercs ucaam B Llenrpaasnoit Asun (Tasar, 2020). Ou mposea
nucropuorpadpuieckmii aHaAus, HaunHas ¢ A. beHHMHTCeHa 1 3aKaHYMBAL TeMM, KTO 3aHUMA-
eTCs MCAAMOBEACHNMEM. V] OH, KOHEYHO, IIPUHAAACSKUT K IIIKOAE MAV K HAIIpaBACHMIO AeBuHa
AeBnsa, ITaoro Capropm, KOTOpBIE ACVICTBUTEABHO KPUTHUKYIOT 3Ty AUXOTOMMUIO CBETCKOE,/
peanrnosHoe. [TpaBUMABHO KPUTUKYIOT, €€ IPAHWUIIbI IIOABVKHDI, HeIIOHATHDL DTO TaKas AUC-
KkypcmBHas rparnya. CoBeTCKas MyCYAbMAHCKOCTD ObIAa, 1 OHA OblAQ TAKOV BasKHOVL; MCAAM
ObIA, M OH 3aHMMAaA BaKHOE MECTO, 1 OH ObIA Bespe. OH 3aKaHYMBAET CTATHIO IIPUMEPHO Tem
3Ke, IIPO 4TO cemyac cKaszas AMUTPML, 9TO aTeM3M TOXKE OBIA YACTDIO MCAAMA HA CAMOM ACAE
B Coserckom Corose. MHe 3aech BUAUTCS TO3Ke HEKOTOPAsl OIACHOCTD, IOTOMY 4TO, C OAHOT
CTOPOHBI, ITO IIPABUABHASI KPUTMUKA ACACHWSI CBETCKOE-PEAMITO3HOE, COBPEMEHHOE/MO-
ACPH-TPaAMLMOHHOE U T. A. Ho Koraa meI B3ameH BCE Ha3bIBAEM MCAAMOM, TO MCAAM CTAHO-
BUTCS TAKUM OE3TPAHMYHBIM M KaK OYATO TOTAABHBIM, M 3A€Ch BOSHUKAIOT APYITE IIPOOACMBL.
A gto Toraa BoOOIIE MBI m3yqaeM? Ecrp Am BOOOIJE 4TO-TO HEMCAAMCKOE, HepeAmrmosﬁoe?
Mee erge cAOKHO cPOPMYAMPOBATD IIPETEH3MIO, HO MHE KaSKeTCS, YTO 3A€Ch €CTh OLIACHOCTH.
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Bce-Taxku xakmne-To cTOAOUKM PaCCTaBUTD HY>KHO, MHAYEC MBI OKA3BIBAECMC 3AAOKHUKAMM 3C~
CeHUMaAM3aUNMNM U TOTAaABHOM PEAUTMIO3HOCTNU.

Onbra beccmepTHas: Passe 9TO He PEIIAETCS KAK Pa3 MYTEM PA3AMIEHMST UCAAMCKO-
IO M MYCYABMAHCKOTO, MAK TOrO, uT0 M. XopaskcoH HasbiBaa islamicate, mpu ycAoBmu, 9TO Hal
IPEAMET CBI3aH C ITUM KOHTEKCTOM?

Cepre# AbaLUMH: Dto, c oAHO CTOPOHBI, Pa3AMYAETCS, C APYTOM CTOPOHBI — CMEIIN-
Baercst. Bor Capropu, Hampumep, npunmnmaer Kareroputo islamicate u ncaamckori smmcre-
MBI ¥ TAKUM OOPA30OM PACIIUPSET HAII B3TASA HA UCAAM, IIOTOMY YTO MBI BE3AE YTO-TO TAKOE
islamicate yBuamm. 1 3pech Kak pas IIPOMUCXOAUT 3TA IIOAMEHA, 3A€Ch IIPESKHEEe, KOHEYHO, CO-
BETCKOE, CEKYASIPHOE ITOHMMAHME UCAAMA KaK PEAUIMH, C OAHOW CTOPOHBDI, IIPABUABHO Pas-
pyuaercs m AekoHcTypupyercst. C APYroit CTOPOHBI, CO3AAETCSI HEKOE APYTOe II0A€, HeBOOO-
pasumoe, BCsl BCeACHHAs CTaHOBUTCS islamicate.

Onbra beccmepTHas: Mosker, 1 XpUCTHAHCKOE Toxe?

Cepreh Ab6alLlUuH: B 51071 orrTiKe Bee mcaamckoe. S AasKe IIOAO3PEBAO, YTO BCE PEAUTUN
TOXKE 6yAyT ncaamckmumin. Bece moskao TyAA IIOMECTUTD.

A/leKcaHAp ArapKaHsH: B xaxoii-To Mepe B 9TOM €CTbh PE30H, IIOTOMY YTO B KOHEYHOM
UTOTE BCE YIIMPAETCS B SI3bIK, B SI3BIKOBBIC IIPAKTUKM M AUCKYPCUBHBIE cTparernn. Kax BoT ecTs
sHamenmTast kaura Crusena Korkuua o Coserckom Corose mmpest o «speaking bolshevik»
(Kotkin, 1995). To ectp 910 npoCcTO HeKkMii HAOOP SI3BIKOBBIX CTPATEINI, KOTOPBIE BCEMU Pas-
Aeastrorest. HesaBucnmo ot Toro, atenct oH man Bepyrorgnii. [Tpaeaa, spech poobaBasiercs erge
MACOAOTMIECKAS M IOAUTUIECKAST COCTABASIEOLIASL.

Cepre# AbaLmH: 3a sro Kotkuua n KPUTUKOBAAM B TOM YMUCAC, YTO OH CO3AAA COBET-
CKYIO IJUBUAM3AIMIO, TA€ ThI XOUEIIIb, HE XOYeIllh, HO COBETCKMI. A KaK TOTAQ OBIAO COITPOTMUB-
AeHme, BoccTanwst, amurpanmnn? Heyskean Bee 6b140 coBeTcrmm?

AnekcaHAp ArapxaHsH: Tak nan nHade, 3Ta s13pIKOBast pamka obmgas. Ona Bce paBHO
okpammsaer. Bor AaHnc nccaepAOBaA COBETCKME KOPHU MCAAMCKOTO PAAMKAAU3MA, U 3A€Ch
OYEHb MHTEPECHO, KaK S3bIKM COIPUKACAIOTCS M MHTEPIPETUPYETCS MaTepuas, KOTOPBIN
ATOAM YIMAWM B IIIKOAE M IIOAYIMAM B IIPOLIECCE COLMAAM3ALINUN B IIMPOKOM CMBICAE.

Aanuc fapaeB: Do xak pa3 BOIPOC AUCUUIIAMHAPHBIX Ipanny. M mHe Gbiao Obl enje
MHTEPECHO Y3HATh, HA KAKME BOIIPOCHI M3 APYIUX AUCLIUIIAMH BBIXOASIT AIOAW, MHTEPECYIOLIN-
ecst MyCyABMaHCKOM Tematukoii. Islamic studies, Religion studies, To sxe B3sTh npasocaasue
man GyrboabHBIX daHaToB. To ecTs, MHE KasKeTCsI, IIPOAYKTUBHO B TOM HAIIPABACHWUN TOXKE
AyMaTb.

AnekcaHAp ArapXaHsiH: Aa, sce Bpems MUMETD B BUAY 9T BOT pasandms. Ho Bosspa-
masich K Tomy, uto Auma Onapmn ckasaa: cmotpure, non-belief nsywaercs 8 Coepnnennsix
[Irarax, 58 Hupaepaanaax, u 8 Poccun, u & Erurrre. M 3t non-belief B kakoti-to crenenm 6yayt
OTAMYATHCSI APYT OT APYTa, IO BCEI BUAMMOCTHU. A MOXKET OBITh, ¥ HUX €CTh B KAKOM-TO BUAE
VHUBEPCAAbHBIE, TAODAABHBIE BEIM, IOTOMY YTO CYIJECTBYET HEKMIA TAOGAABHDIV S3BIK, KOTO-
PBIVi IPOTHUBOIIOCTABACH KAXKAOMY M3 3TUX KOHTEKCTOB. TO eCTh BCe 3aBUCUT OT KOHKPETHOTO
poyecca GOPMMUPOBAHMSI ITOTO YEAOBEKA U SI3bIKA, HA KOTOPOM OH F'OBOPWT.

Cepre# AbaLmH: TlousTHo, uTO 3TO AVUCKYPCUBHAS BEIJb, HO BOIIPOC B TOTAABHOCTM
3TUX AMCKYPCOB. Bo-IIepBBIX, HACKOABKO YEAOBEK MM IOAUYMHAETCA MAM HE ITOAYMHILTCS,
310 Kpurnka Oyxo B Tom uncae. Bor 3T ToTaAbHBIE AUCKYPCUBHBIE IIPAKTUKM, MOKET AU
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YEeAOBEK M3 HUX BBIPBATHCS. A BO-BTOPBIX, yomsiuyan Korknua. Hy, ecan Korknna mocra-
BUTDH B PsA ¢ Tacapom, OHM AYMAIOT BPOAE OAMHAKOBO. Y OAHOTO COBETCKMI YEAOBEK TO-
TAABHBIN, 2 Y APYTOTO MYCYABMAHCKMI Y€AOBEK TOTAABHBIM. Y HUX BO3HMUKAET, HA0OOPOT,
KOHQAMKT 3THUX TOTasbHOCTeN. Ha camom pAeae 3TUX A3BIKOB, BUAMMO, MHOTO, OHM BCE ITpe-
TEHAVIOT Ha TOTAABHOCTD, HO Ha IIPAKTMUKE MBI BUAUM, KaK OHMU BCE BPEMs B3aMMOAECHCTBY-
IOT U HE TOABKO IIE€PETeKaIOT APYT B APYTa, HO MIYYT I'PAHMULY MeKAY cobort. Ona mocTo-
STHHO CABUTAETCS, W MBI AOAKHBI 3A€Ch BUAETH KaKOoe-TO pasHooOpasme M AMCKYPCUBHBIX
IPaKTUK TOXKeE.

Bragumunp BO6POBHUKOB: Brixop 3aech MOKeT ObITh B IPU3HAHUM W U3YYEHUU
HE OAHOTO, 4 HECKOABKUX AOIOAHSIOIGUX APYT APYIa, HO M COIEPHMYAIOIIMUX MEKAY cObOT
OOILJeCTBEeHHBIX AUCKYPCOB, IIPUIEM AASKE ¥ OAHOTO M TOTO JKe deaoBekad. [Ipmmep Takoi
MHOYKECTBEHHOT AMCKYPCUBHOCTH MOKHO BuaeTh y B.JT. Haamkunua, xoporo mnssecTHOrO
MCCACAOBATEASIM AOPEBOAIOLMOHHOTO TypKecTaHa PYCCKOrO YMHOBHMKA M YYEHOTO OpUEH-
TAAUCTA-IIPAKTUKA. B €ro B3rAsiAaX, BRIPaSKEHHDBIX B MHOTOYMCACHHBIX HAYYHBIX W IyOAMLN-
CTMYECKMUX paboTax, MMCbMAX, SIBHBIE YEPTHI OPUEHTAAUCTCKOTO AMCKYPCA IAPAAOKCAABHO
COYETAAUCH C YBACUCHUEM COLMAAMZMOM 11 HAPOAHMICCKOV MACEI «XOSKACHMS B Hapoa». [To-
CAeAHee OH, KCTATH, IIPOACAAA CAMOAMYIHO BMECTE CO CBOET JKEHOTM, Koraa moceanacs B 1878 r.
B KHMIIIAAKE CPEAM TY3EMIEB-CAPTOB 1 cOOMPAA ITHOIPAPUIECKUE MATEPUAABL O HUX IIYTEM,
Kak ckasaan 651 B XX B., BRAIOdeHHOTO 06caepoBanmst. Kerarn, Cepreit Hukoaaesnd mpexpac-
HO, Ha MOT1 B3IASIA, IIPOAHAAM3UPOBAA ITY OCOGEHHOCTH B3MAIAOB HaAnBKMHA Ha KOAOHMAAD-
HbIil TypKecTaH B AAMHHOT CTaThe, KOTOPYIO M3AABAA B TOM UMCA€ B HAILIEM COBMECTHOM TO-

muke mpo storo repos s 2015 r. (Abaum, 2015).

YTO 5Ke KacaeTcsl ITAABHOTO BOITPOCA ATOV CECCUM, TO OTBET Ha HETO S BUKY He B BEIPaboT-
KE HOBOVI METOAMKW MAW OBIIJel TEOPUM, HO B IIPOAOASKEHUM PAOOTHI B «IIOAE», IIO BO3MOK-
HOCTW B KOOIIEPALUU C BOCTOKOBEAAMMU-3MUIPAGUCTAMIU Y CIICIUAAUCTAMMU IO PYKOIUCIM,
C OAHOVL CTOPOHBI, M C COLMAABHBIMI aHTPOIIOAOTAMU — C Apyroit. Ecam mncmoas3oBats xpa-
CMBOE, HO CAOSKHO 00BsAcHUMOe onpeaeserne Kanddopaa Inpua, peus MAeT 0 HachIIJEHHOM
ommcanmn (thick description) (Geertz, 1973) mycyabman n ncaama ocobeHHO B IIOCTCOBET-
ckoit (Aa m B coBeTcKoM 1 Hapckoit) Poceun. B moem cayuae «roae» — sto Ceseprsiii Kaskas,
IIpenMyIecTBeHHO AarecTaH, rae OOraTeVIMX YACTHBIX PYKOIMCHBIX KOAACKLMI M SIPKUX
9EAOBEYECKMUX TUIIOB XBATUT AAS U3YICHM ellje Ha HECKOABKO IOKOACHMU YIC€HBIX, €CAM TOAD-
KO «B cAy4ae raaBHOV yrommm» (110 TBapAOBcKOMY) MAM SIMAEMIUM He YIPODST cpasy 1 AIOACTH,
" X 6MOAMOTEKN, M KAMHM C HAATIUCIMU U pUcYHKamu. OdYeHb HAACIOCH, YTO ITOTO BCE KE
HE CAYYMTCSL.

BO3MOIKHO, 3TO MAET OT MOEV1 YpEe3MEPHOVL Tep-a-TePHOCTU U HEAIOOBM K aOCTPaKTHBIM
¢nnrocodpcknm 00OOIIEHMAM, HO MEHS HE BAOXHOBASIIOT TATYYME U 3ayMHBIE PACCYSKACHMS
00 ncaame M MyCyAbMaHAX BOOOIJe, AAKE B METOAOAOTMYECKN MHTEPECHBIX HOBBIX KHWUIAX,
B OCODEHHOCTM KOTAQ 0e3 TeOpUM MOXKHO AETKO ODOOWTMCH, IIPOCTO HA3BaB BEIUW CBOUMU
nmeHamn. Tax, HepaBHO MycTada TyHa mpuAyMas OPUIMHAABHYIO MOAEAD II€PeCceKarolmux-
¢s1 BooOpaskeHHBIX 0baacTeii-pAomeHoB (domains) B AMCKYPCUBHBIX IIPAKTUKAX MYCYABMAH,
HEPEABUTAIOIYUXCST B HEMYCYABMAHCKOM OKPYKeHUM, 1 Kaaccuduumposaa ux (Tuna, 2015).
Ho moayunBIascs B pe3yasraTe KapTUHA CAUIIKOM PpparmeHTapHa. Ero BeIBoa 0 TOM, 4TO M30-
ASIVSL MYCYABMAH OT OKPYJKaBIIMUX MX HEMYCYADMAHCKMUX OOIIECTB M TOCYAAPCTB B IIO3AHEN
Poccmrickoii mmiepun 6b1aa IIPEOAOACHA, CIIOPEH, €CAM YIeCTb boAee IIMPOKMUI KOHTEKCT IO~
AYTPaMOTHOV APEBHWM U He yuTeHHble B KHure TypkecraH u Kaskas. [Tpu aTom oH He oTpea-
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IMPOBaA Ha pabOTHI IIPEALIECTBEHHMKOB, B YaCTHOCTI Ha u3sectHy0 Kuury Kemmepa (2008)
06 McAaMCKOM AMCKYPCe yaeMOB 1 cydres [ToBoAKbsL

B 3akaroueHme s x0TeA GbI OTMETUTD IIOAE3HBIE AAS MEHS HapabOTKM YKe He pas yIo-
MHMHAaBIIErocs B Hamreil Anckyccun Ilaoao Capropm. B oramume oT meHst oH 3aHmMmaercs
Cpeaneit Asnent XVIII-XX BB, Ho 1 Ha KaBkase HEKOTOpBIe €TO MAEHM IIPEKPACHO PabOTAIOT
M [IOMOTAIOT BEIpaboTaTh 6oaee 3GPEKTUBHYIO METOAOAOTHUIO MCCACAOBAHMSI IIPAKTUK M HAP-
parusoB ncaama B Poccun. S yrke oTmedan ero IMONBITKY HEPEOCMBICAUTD HACACAUE COBETCKMUX
VYEHBIX AASI IOHMMAHWMS HAPPATHUBOB IAAOMHMYECTBA. MHe KasKeTcs, MbI AOAYKHBI YUUTHIBATH
[OCEIYABIIMX T AdKe OOAMYABIIMX WMX STHOIPAQOB, TAKMX KAK TAAAHTAMBBIN HAOGAIOAATEAD,
roanera m Apyr Bacuaosa Cepreit Aemmpos (1976, 1978, 1988), B uncae akTOPOB IAAOMHWM-
gectBa. Kpome Toro, Capropu ¢ [Tasaom [labaeem (2019) BoimycTmAm HEAABHO SIPKYIO KHUTY
06 OPMEHTAAUCTCKMUX IIPOEKTAX M3YYEHWUSI U UCIIOAB30BAHMS OOBIMHOTO IIPABa B MMIIEPCKOM
CTPOUTEABCTBE ¥ KOUeBHMKOB Kasaxckoii cremn. MHe MMIIOHUPYET B HEM IIePEXoA OT CIIop-
HOT1, CAMIIIKOM 3KECTKOT " ACBAABBUPYIOIJET] IOHATHUE «IIPABA» MOAECAW IIPABOBOTO IIAIOPA-
ansma (legal pluralism) k mpasosoii rubpuanoctn (Capropu, labaeii, 2019, c. 12-16), to-
3BOASIIOLET IIOHMMATD aAAT KAK IIPABOBOTL OOBIYAl: ITPY [IApHUaTe,  3aTeM POCCUIICKOM IIpaBe
" OOBSICHNUTD IIPOBAA IIPOEKTOB ero Koandumragmn B Kasaxckoii crenn, Ha CesepHom Kaskaze
" AaKe BO GpaHLy3CKOM AASKMUPE 1 TOAAAHACKOT VIHAOHE3MM, KOTOPBIMM 5 TAKIKE 3aHUMAA-
s B IPOIIAOM. VIHTepeceH aHaAM3 B 3TOV KHUI€ PA3HBIX HAPPATMBOB OO mcaame, Irapuare
M aAaTe, U3 KOTOPBIX YMHOBHUKM U YIEHBIE C TIOMOIBI0 MECTHBIX PECIIOHACHTOB TIJETHO IIbI-
TAAUCH BBIYACHWUTD TMIIOTETUIECKIUE IUCTBIE LIIAPUATCKYIO M AOUCAAMCKYIO dAATHYIO IIPAKTHU-
K/ MYCYABMAHCKOT FOCTULUMN.

Cepreri AbawumH: Kax Pa3 B Mcaame 3TO OYCHDb CTAPAS U TUIMYHAS TPAAMIUS BHYTPU
Pa3AmMYaTh, YTO HACTOAIJEE MCAAMCKOE, a YTO HeHacTosmee. CeroAHs TOBOPMAM, UTO HET Ha-
CTOSAIETO UCAAMA, HO II0 IIOBOAY ITOTO KaK Pa3 MCAAM BCE BPEMs CIIOPUT BHYTpH cebs. [Toa-
TOMY MBI AOASKHBI ACKOHCTPYMPOBATH IIOHITHE HACTOSIIJErO KAK TAKOIO €CTECTBEHHOTO U CO-
UMAABHOTO HACTOSIEro. Ho MBI BUAMM, KaK 3Ta rpaHMIa BCe BPeMs B COJUAABHOM ITPAKTUKE
BBICTPAMBAETCS U CYIJECTBYET U BBI3BIBAET LJEABIE BOVIHBI, KOHPAUKTEL U T. A.

Onbra beccvepTHas: ‘1 xoreaa Obl IIPOAOASKUTH TO, YTO TOBOPUAOCH O BASKHOCTH SI3bI-
KOBOTO, AUCKYPCUBHOTO IIPOCTPAHCTBA. BeAb paske mccaepoBaHMe AaHNMCA O COIPUKOCHOBE-
HUW S3BIKOB TOBOPUT OAHOBPEMEHHO 006 MX pasHoobpasmu. I Ha camom Aeae OYeHD MHOTHME
3 HAC 3aHUMAIOTCS TEM, KaK ITU AUCKYPCHI COOTHOCSTCS M COYCTAIOTCSI APYT C APYTOM, Hara~
raloTCs APYT Ha Apyra. MHe KaskeTcs, YTO MHOTME U3 IPUCYTCTBYIOIINX 3AeCh C 3TOV Ipobae-
MATHUKOT1 y>Ke HEIIOCPEACTBEHHO paboTaroT. 1 OAMH U3 TaKMX KOHKPETHBIX M BaSKHBIX BOIIPO-
COB — 3TO BOIIPOC O TOM, KaK UCCAEAOBATH 3Ty TMOPUAHOCTD Pa3HBIX HAPPATUBOB M AUCKYPCOB.
DTo 0AHA M3 KOHKPETHBIX HAaIllUX IIPOOAEM, MHE KasKeTCs, AASL MHOTMX obryas. I ona nosso-
ASIeT KaK Pa3 YBUAETH HE TOABKO 3HAYMMOCTD ITOTO AUCKYPCUBHOTO, CAMHOTO IIPOCTPAHCTBA
B TOM KAIOYe, O KOTOPOM TOBOPUA AAaeKcaHAP Arap’KaHSH, HO M TO pasHOOOpasue U camo-
CTOSITEABHOCTD, «agency», €CAM XOTUTE, KaSKAOTO OTAEABHOTO YEAOBEKA, MHAUBMAAQ, KOTOPbIE
BHYTPW 3TOTO IIPOCTPAHCTBA MOTYT MAM HE MOTYT COXPAHSIThHCSI.

AaHunc T apaes: I'OBopMAM apo HpO6A€MBI 3CCEHUMAAM3AUUM T TOTAAM3AUNM MUCAAMA,
CYNUTASL, YTO MCAAM MOJKET OIIPEACASITh O4eHb MHOTOE. [ JoxosKkme AMCKyccun OBIAT TIO IIOBOAY
CBETCKOCTH, 9YTO MBI ITPEYBEAMINBAEM BASKHOCTD BAMSHIMS COBETCKOM MACOAOTMN HA KOHKPET-
HOTO cybbekTa. [ mouemy B 3TOVM CUTYaMuU BasKHA MMEHHO MC)K,AJACIJVH’IAIAHapHOCTb? I[Tpo-
AVKTVBHBIM OKa3bIBAETCSI TOT B3TASIA UCCACAOBATEASI, KOTOPBIV Cpa3y cTapaeTcs: 0asmpoBaThCs
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Ha Pa3HBIX AUCLMUIIAMHAX, TO €CTbh, HAIIPUME]P, OH HE TOABKO MCAAMOBEA, HO 1 MUMEET, IIPEAIIO-
AOKMM, COLMOAOTUIECKMUIL MAY IKOHOMMUIECKIMI G3KTpayHA. TOIAa OH MOSKET YBUAETH UTO-
TO elje KPOME UCAAMA B TOW paMKe, KOTOPYIO M3y4aeT.

Annkbep Anrmuk6epoB: Bor sarponyan npobaemy npasosepus. OHa CYIJECTBYET, 3TO
rAaBHas MpobAeMa BO BCEX TEYCHMSX, HO KAIOUCBASI MMEHHO B MCAAMCKOM AMCKypce. [Toge-
my? EcAm MBI TOBOPUM O POCCHUIICKOM MCAAME, CYIJECTBYET OH WAM HET, TYT PAa3HbIE MOIYT
ObITH MHEHWMS, 51 3TO IOHMMAIO0. POCCMIICKOTO McAama He CYLJeCTBYeT Tak JKe, KaK U amepu-
KAaHCKOTO, TaK K€, KaK M ellfe KaKOIO-TO, IOTOMY YTO AASI PEAMITIO3HOIO YEAOBEKa MUCAAM
eant. Ho ecan MBI TOBOPUM O METOAOAOIMM M3YIEHMS CAOSKHOTO, I'MOPUAHOTO, CHHKpe-
THUYHOTO, MHOTOODOPA3HOrO, KaK MCCACAOBATEAM MBI BCE IIOHUMAEM, YTO UCAAM AOCOAIOTHO
HE €AMH, OH CYIJeCTBYeT BO MHOXKECTBE COYETAHMI PA3HBIX MAEI W IIOCTYAATOB, B BUAE OT-
ACABHBIX YVIeHMM. Aaske POCCMVICKMIL McAAM AAAEKO He eAnH. Boaee Toro, ecam paxke 3TO
OTAGABHOE yueHMe, Hampumep cyduriickoe yaenne Haxmrbauamniia. Bpems ot Bpemenn Bbl-
AQIOIIMECS LIeTAXI ITOW TPAAULIMIA B CBOEM ITIOKOACHUI CO3AABAAN COOCTBEHHYIO MHTEPIIpE-
TALWIO ITOV, Ka3aA0OCh OBIL, €AMHON TPAAMULIN, AAAIITUPYS ITO YUICHME K AYXOBHBIM 3aIIPOCAM
cBoero BpemeHN. [103TOMy MBI 1 BbIACASIEM BHYTPU 3TOW Tpasnymn Haxmbanamiia mxkoa
Haxmbananiia-Xaananita, Hakmbaunanvia-Maxmyamiia m Tak pasee. Bl ToABKO ocMoTpu-
Te, HACKOABKO VHMKAABHYIO MHTepIpeTaynio Tpasnynn Hakmbananria aaet mevix Myxam-
map Hasum aa-Ky6pyen!

[ToaTomy, HaBepHOE, MBI AOASKHBI IIOHMMATD, YTO B MHOTOOOpasmm mcaama HeT oOIgmx
KAHOHOB, 32 MCKAIOYCHWUEM OTACABHBIX HOPM, AOTMATOB, OCHOBOIIOAOSKEHNTL, CTOAIIOB BEPOY-
9EHWS, 3AII0BEACH, AASKe CIIUCOK I'PEXOB PA3HbIV, M HET KAKOTO-TO ODIIero AAS BCETO MCAAMA
MHCTUTYTA, KOTOPBIVA TOBOPUT, YTO IIPABUABHO, 4 YTO HET. B HEKOTOPOM CMBICAE MCAAM ITPEA-
CTaBASIeT CODOVL IIO-CBOEMY ACMOKPATUUECKYIO C TOYKM 3PEHMS BO3MOKHOCTH BBICKA3aThCS
peanrnosHyio cucremy. Ecan BbI cmoskeTe yOeAMTEABHO IOKA3aTh, YTO WMMEHHO Ballla MH-
TeprpeTanns IPaBUAbHAS — KOHEYHO 3Ke, C [IOMOIBI0 COOTBETCTBYIOIEl apIYMEHTALIUN —
TO BBI BBICTYIIAETE CO CBOMM IIOHMMAHMEM MCAAMA, YTO, B IIPUHINIE, He 3alpeljeHo (XoTs
BCETAA HAAYTCS Te, KTO OOBUHUT BAC BO BBEACHWM HEAOITYCTUMBIX HOBIIECTB — O1a'‘a, B Aare-
CTaHe TAKMX BOABHBIX MHTEPIPETATOPOB MCAAMCKIX IIOAOKEHMI Ha3bIBaAM <O aAdMKamm» ).
Sl paske Ooablme ckasky. AAd MeHS AasKe Oaxamsm — MCAAMCKOE AYXOBHOE TeYeHMe, OAHA
73 BEPCUI MCAAMCKOTO dKYMEHU3MA.

Coscem HepaaBHO B [epmanun, B yuusepcurere Perencbypra, st yuacTBoBaa B paboTe OAHOM
MHTEPECHOM KOHPEPEHUN, IIOCBSIEHHOM PEAUTMO3HOM IPObAEMATHKE, KOTOPAsT OCTACTCS
3a IpeAeAaMU KaHOHOB oduimasbHOM peanrnn. Kondepenyms tak n Haspizasack: «Beyond
Canon». Tak BOT, Tam OBIA COBEPIIEHHO IPUMEUYATEABHBIN AOKAAA YIACTHULBI M3 ApMeHUN,
KOTOPAast AOKA3BIBAAA, UTO €3MAM3M HIUIETO OOIIJEro ¢ MCAaMOM He numeeT. [ Ipu 3Tom Best Tep-
MMHOAOTMSI, KOTOPYIO OHA BOCIIPOM3BOAMAA KaK €3MACKYIO, SIBASIETCSI CYPMIACKON, TO €CTh
MCAAMCKOM, OTHOCSIIIIEVICS] K TPaAngun batmamniia. BersicHnAoCh, 94To OHa 1 cama e3naka. Kax
M3BECTHO, e3MAM3M B Mpakckom Kypancrane MOAHOCTBIO BIIMCAH B MACOAOTMYECKUE PAMKM
ncaama. To ects ecan obIymHA SKUBET B HEMYCYABPMAHCKOM OKPYSKEHMM, TO €€ YAEHAM YAO0D-
Hee MapKMPOBATh CBOIO PEAUTMO3HYIO MACHTMYHOCTD KaK OCOOYIO, He CBSI3aHHYIO C MCAAMOM,
XOTsI FEHETUIECKM ITO He TaK. AFOAM OTCEKAOT cebsT OT MCAAMCKOM TPAAULUN, IIOTOMY 9TO TAK
A€rYe BBIKMBATH, HATPUMED B ApMEHMI, KOTOPAsl OKPYKEHA MYCYABMAHCKUMU TEPPUTOPUSI-
Mu, B ToM uncae Bpaskaeousimm (Typomst, Asepbariaskan). W ato HMKaKast He TAKMa, TO €CTh
BBIHYKACHHOE CKPBIBAHME CBOMX B3TASIAOB BO BPaSKACOHOT CPEAE, ITO MCKPEHHSIS TO3ULIS,
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OCHOBAaHHASI HA MHOKECTBEHHOM MACHTUIHOCTY aPMSIHCKUX KYPAOB, AASI KOTOPBIX APMEHST
SBASIETCS POAMHOM, 2 AaPMSIHCKMI A3BIK — POAHBIM A3BIKOM. IToaTOMy MMpOBOTL €31AM3M pac-
KOAOT, aPMSTHCKME €3UADBI He MOTYT HaMTM OOIYNIA SI3BIK C MPAKCKUMM eArHOBepIamu. Borrpoc
O TOM, KaK AIOAW Cebs1 OLJYIAIOT, KaK UM KOMPOPTHO, B TOM UMCAE C TOYKM 3PEHMS AAAIITA-
UM K BHEIIHETl CPeAe, TeCHO CBSI3aH C TeM, KaK OHM Cebsl IMO3MIMOHUPYIOT U C KeM KOHCO-
Aupnpyrorcs. To ecTh B peasbHOM MUPe BCE TOPasA0 CAOKHEE, 1 He BCETAA HayKa CO CBOMMU
SKECTKUMMU ITPABUAAMU AAEKBATHO OTPasKaeT CYIJeCTBYIOIYIO PeaAbHOCTD.

Bor IIOYEMY " B MCAAMOBCACHMNM HY KHBI MCCACAOBATCAPCKME KOHCTPYKTDI. MI)I, KOHE€YHO,
WX BPIAYMBIBAEM, KOHCTPYUPYEM ITOHSITWA, 9TOOBI SI3BIKOM HaYKM OTAMYATD OAHY CYIJHOCTDH
oT APYI‘OTZ. Bce monsitus PACTSDKMMBL, €CAM X MCCACAOBATCAD HE OTOBAPUMBACT MANM IIEPCOIIPE-
ACASICT. Mer TIOHMMAECM, 9TO COLUMAADPHAS ITPUPOAA YCAOBCKA €AMHA, B COOMOKYABTYPHOM IIOA-
XOA€ YCAOBEK M ITPUPOAA TAKIKE CAMHBDI. Ho IIpM 3TOM MBI IIPITAECMCI ACAUTH BCE HA JACTU —
M 9CAOBECKA, 1 MCAAM — CAMHYIO PCAUTMIO; HA OTACAPHBIC SIACMEHTDI, KOMIIOHCHTBDI, TPAAMLINN,
AAST yAO6CTB3 AHAAM34a, AAS BBISIBACHIASL CBs3eN MEJKAY IAEMCHTaMIM LEAOIrO, OIPCACACHW
CHCI}MQ)MKVI YaCTHOIO " O6I_T;€I‘O. MCAaMOBeALIeCKT/le TIOHATMA M KOHCTPYKTBI — AOCTATOYHO
a6CTpaKTHI)I€, VMHCTPYMCHTAADBHBIC BCIJM, KOTOPBIC HAM ITO3BOASIOT M3y4aTh CAOSKHOE MHOTI'O-
06pa3me NCAAMA, TIODTOMY HEADB3I MX BBIAMPATD M3 KOHTEKCTA M KPpM4aThb, YTO CTTOAUTUYECKMIA
MCAAM» — ITO HEIIPABMADHOEC OITPEACACHUE, <<TpaAMI;MOHHbITZ ncaam» — roxke. C Touxu 3peHMI
MCAAMCKMUX HAYK — AQ, HCIIPABMADBHO, HO B Ka9€CTBEC MHCTPYMCHTAPMS HAYKM MCCACAOBATCAD
MOZKET MCIIOABP30BATDH CBOWM OIIPCACACHMST AAST BBIACACHW OTACABHBIX ACIIEKTOB MCCACAOBAHSI,
KOTOPbIC OH CINUTACT HY>KHBIM.

YTOGBI 3aKOHYUTD C TEMOV METOAOAOTUM: 51 HE MOTY AOBEPSTD PE3YABTATAM MUCCACAOBA-
HWV, KOTAQ BUKY BMECTO TAyOOKOTO aHaAM3a ITPEAMETA U3YYECHNUS IIPOCTOE ONMUCAHNUE COObI-
TH, 0e3 0603HAYECHMST METOAOAOIMM, KOHKPETHBIX METOAOB, C IIOMOIBIO KOTOPBIX IOAYYCH
pesyapTaT. [AaBHOE B TAKMX CAyYasX — 3apaHee OOO3HAUUTDH CBOIO HO3UIJMIO, UCXOAHYIO TOY-
KY, CUCTEMY KOOPAMHAT, B PAMKAX KOTOPOT1 BBI BRIITOAHSIETE PAOOTY; TAKOMY MCCACAOBAHMIO
60abIne pooBepusL. ITycTs OYAYT pasHbIe TOUKM 3pEHMUS, PasHBIE ITO3ULJUY, HO 0053aTeABHO HaAO
0003HAYATH CBOTI METOAOAOTMYECKU TIOAXOA, MCCACAOBATEABCKYIO PAMKY, M B COOTBETCTBUN
C HUM IIOAYYMUTD PEACBAHTHBIN PE3YABTAT. 3AECH IIPO3BYYaA OOOPOT «IIPOBUHIMAABHOE MUCAA-
MoBepeHMe». HasepHoe, mmeeTcs B BUAY KaKas-TO COBCEM YK AOKAABbHA IIIKOAQ. Y HAC OYeHb
MHOTO Pa3HBIX IIKOA B Poccmu, Bespe €CTb TaAaHTAMBBIE W He o4eHb. KOHeYHo, 5 He AyMalo,
YTO KOTAQ-HMOYAB CO3AACTCS KaKas-To obrgas mrosa. HaobopoT, maeT TeHACHIMS K TOMY,
YTO 3TV IIKOABI OYAYT COAMKATBCS, TAC-TO PACXOAUTBCS, HO CAMOE TAABHOE — YTOOBI PasBu-
BAAACh HAYKA W YTOOBI TAAQHTAMBAS MOAOAEKD IIIAA B HEee 1 C MHTEPECOM yYacTBOBAAA B Ha-
VYHBIX AUCKYCCUAX, KAK BBl CETOAHS Ha 3TOM KOHPEePEeHMN. 5] O4eHD Ppaa, 4TO BBI 3TO CACAAANA.
Boasmoe criacnbo opraausaropy Copse Parozumuovi.

Anbdpupa byctaHoB: Aa. MHe kaskeTcs, O4€Hb MHTEPECHAS] AUCKYCCUSL ¥ HAC TIOAY-
41AACH, M HAAO, YTODBI 3TO BCE ACAO AAABIIE IIPOAOASKAAOCE, g AASL Ce0S OYeHb MHOTO MUH-
TepecHOro oTmeTnA. EAnMHCTBeHHOE, 4TO OT cebs mory ckasaTs. Kak MHe KaskeTcs, BO BCeX
3TUX cIIopax ob mcaame MAM O COBETCKOM DCCEHIMAAM3AUNMI HEU30ESKHA IIPOCTO IIOTOMY,
4TO MPUPOAA 3HAHMS, KOTOPBIM MBI 3aHUMAEMCS, BO MHOTOM CBSI3aHA C IIPOLeccamu KO-
AOHM3aJUM M C TAKUM HOHATUEM, KaK «COBPEMEHHOCTH», modernity, n oebatamm BOKpyr
atoro. O4eHb PEKOMEHAYIO B 3TOV CBsI3M KHUry Basas Xaanaxa «Restating Orientalism»
(2018). DT0 ouyepepHas kputnra IaBappra Canpa. Ho aBrop maeT paasblie m paccysraaer
0 TOM, YTO TaKOe BOCTOKOBeAeHNMe. Hy>KHO KPUTMKOBATE M KPUTUKOBATD 3alTapAHOE 3HAHUE
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B IJEAOM, 1 IIOITOMY AIOObIE TIOIBITKM OIIPCACAUTD MCAAM CBI3aHBI C T/I,A,eOAOI'T/l'{eCKOT;I 10~
SMI;T/ICTZ " C KOAOHMAADBHBIM B3TASIAOM.

Viomsayteiit Cepreem Hukoaaesmduem Hain BYepaiiHmii ¢ HUM HEBGOABIION pasroBOp
po crarpio Tacapa 3aBepIIMACS TeM, YTO OH CKa3aA IIPO PHIHOK TPYAQ U MACOAOTMUYECKUE
HO3MLMUM, KOTOPBIE B «IIOAC» HAXOAATCS. MHe Ka’KeTcsl, 9TO MbI HUKOTO He YOeAUM, HYKHO
AV 3CCEHUMAAU3UPOBATH COBETCKOE M HYXKHO AM 3CCEHUUAAM3UPOBATD MUCAAMCKOE, IIOTOMY
4TO B PEaABHOCTH, CKOABKO OBI MBI HI KPUTUKOBAAM OPUEHTAAU3M M KOAOHMAABHOE 3HAHWUE,
Y 3TOrO CIIOpA €CTh TaKasl Cepasl 30Ha, KOTOPasl IIPOCTO OIIPEACASIETCSI PEaAMsIMU, U Uepap-
XUSIMH, Y PEAABHOV IIOAUTUKOM, KOTOPAsl OIIPEACASIETCsT HayKoil. Koraa msl rosopmm o 3a-
HAAHOM CIIOCO6E IIPOU3BOACTBA 3HAHMS, CETOAHS 3TO PaKTUIECKM TA0OAABHOE IIPOMU3BOACTBO
3Hanus. Ecan TbI x0ouers, 4To6br TBOM craThu mosiBUAMCh B CKOIIyCe, TO ThI aBTOMATUIECKN
CTAHOBMIIILCS IIPOBUHUMAABHBIM UCAAMOBEAOM. B TO ke Bpemst Haira Anckycenmst ob ncaame,
MU3BUHUTE, IIOKA3bIBACT CBOIO IIPOBUHIMAABHOCTD, IIOTOMY YTO HA PYCCKOM SI3BIKE, K COXKaAe-
HMUIO, 51 HE BUAEA, 9TOOBI ObIAO yuacTue B Anckyccum Bokpyr Kaurn laxaba Axmepa «What is
Islam» (2015). Ha 3anase B aHTAOSI3BIMHBIX SKYPHAAAX IIIAA AOBOABHO MHTEPECHAST AUCKYCCUS,
TO’KE Pa3Hble TOYKM 3PEHNSL, KPUTUKA KaKasi-TO 3TOM KHUIM. MBI IIO-IIpesKHEMY OCTaeMCsl,
110 BeIpaskeHnio Baapmmmpa Oaerosmua, mapriuHasamn B 3TOM cmbicae. HasepHoe, HYKHO
opokaath emje 40 aeT, kaxk ¢ kauroi Jasapaa Camaa, YTOOBI MBI IOTOM OTKPBIAM AAS Cebs1
kunry [laxaba Axmeaa n ¢ yAuBaeHMEM OOHAPYIKMAN, YTO TaM €CTh YTO-TO MHTEPECHOE.

Cogba ParosmHa: Koasern, st AyMato, MBI BBIHYSKACHBI 3aBepuiath. B samgury Illaxaba
Axmepa craxy, uto [yapras Cnbraryaanta oberyasa MOATOTOBUTD PELEH3MIO HA 3Ty KHUIYC.
1 BO3MOSKHO, B PYCCKOSI3BIYHOM IIPOCTPAHCTBE TOXKE KAK-TO AKTYAAU3UPYETCS AUCKYCCHUS
BOKpPYT 3TOro TpyAd. CAOKHO IIOABOAMUTD MTOT TAKOM AMCKYCCHUM, IIOTOMY YTO IIPO3BYYAAO
GoAbIIIe HOBBIX BOIIPOCOB, KOTOPBIE CACAOBAAO OB, HABEPHOE, BBIHECTH HA AdAbHeiIree 06-
cyxaeHme. MHe 0cobeHHO TOHpaBMAACh GOPMYAMPOBKA ITPO ITMOPUAHOCTD HAPPATUBOB U KaK
MUCCACAOBATD ITMOPUAHOCTD. Kak MHe ITOKA3aA0Ch, OAHA M3 TOYEK COIPUKOCHOBEHMUS, K KOTO-
POVL MBI BCe-TaKM IIPUILIAY, — 3TO GE3yCAOBHOE IOHMMAHME Pa3HOOOPasns, KOTOPOe BKAIO-
gaer B cebs1, B IPUHLMIIE, IIOAE 3HAHMA 06 McAame, KaK OBl 3TO HM OBIAO OYEBUAHO. DTO IIep-
Boe. [ BTopoe: AOBOABHO KOHCEHCYCHO IIPO3BYYaAd MAESI O AUCKYPCUBHOT IIPUPOAE MCAAMA,
TO €CTh MCTOPUKM, KYABTYPOAOTH, COLMOAOTH, aHTPOIIOAOIM, MBI BCE TAK WA MHAde BO3Bpa-
IJAAUCDH K KOHIJCITY AMCKYPCa, KOTOPBIH OKA3aACS IIPUEMAEM — €CAM He AASL BCEX, TO AASL T1O-
AABASIFOIErO OOABIIMHCTBA YYACTHUKOB AMCKYCCHUM. DTO AOBOABHO MHTepecHO. Pas msr yixe
HAIUYIIAAW PellepHbIe TOYKH, TO B CACAYIOIIMIL Pa3 CTOUT aKLJEHTUPOBATh BHUMAHME UMEHHO
HA 3TUX MOMEHTAX.

6. O630p [yapras CubraryaanHOT OIyOAMKOBAH B 3TOM HOMEPE.
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For over 50 years, there has been a debate among scholars on the issue of
“Tadidism”. Some have tended to view this phenomenon as a broad social
movement to reform a wide variety of aspects of the Muslim society, from
religion, education, and art to nation-building and politics. Some equated
Jadidism with religious reform, while others suggested separating Jadidism —
understood as a reform of the education system — from activities in other
social spheres. At the roundtable “The Phenomenon of Jadidism: Domestic
and Foreign Interpretations in the 21st Century” held at the Kazan Federal
University, the following range of issues were discussed: defining of the
concept of “Jadidism”; the main representatives of this movement; and the
relationship between Jadidism and religious reform.
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Ve 6oavuee 50 rem cpedu yuervix udym cnopot no npobreme dxaduduzma.
Odnu uccredoBameru ckronHvL mpaxmoBamv 3mo A6rerHue Kax uupoxoe 06~
wecmBenroe OBusxerue 3a pepopmupobarue camvLx pasHvLx CMOPOH MYCYAb-
Mamckoz0 coyuyma, Bxarouasn peauzuio, 0bpazoBarue, uc-

kyccmBo u noaumuxy. Apyeue cmabam paBercmbo mexoy Neiina Anmazosa
OKkadudusmom u peauziuo3Hol pepopmoti, mpemou nped- Aoyenm kapedpot
Aazarom omdeaamo 0xkadudusm — Kax pepopmy cucmemot GocmoxoBedenuus,
obpazobarus — om desmervrocmu AudepoB navuu 6 dpy- u“fﬁi’jf;‘;;%fﬁ‘fﬁ‘

aux cpepax xuznu obwecmba. OmbBem na smu u Opyzue — Mremumym smexoyna-
6 6 a a a a poam;zx OMHOULEHUU,

onpocwt, Brkarouas onpedererue noHamus «0xadudusm», Kasascwuit $edeparn-
Goiabrerue ocroBHvx npedcmabumeneit 3mozo 0Guxe- Holit yrubepcumen
HUA, coomuecerue penomera 0xadudusuma ¢ peauzuos-
HbIM pedopmamopcmBom, noimarucy Haimu na kpyzom cmoae «Qeromer
Okaduduzma: unmepnpemayuu omewecmberHvlx u 3apybexmvix uccredoba-
menett 6 XXI Gexe», npoBederinom 6 Kazarnckom ¢pedeparvrom yrubepcumeme

6 dexabpe 2020 z00a.

Hnrouesbie cnoBa: uciam, Oxadudusm, mamapot, peauzuo3Hoe pedpopma-
mopcm@Bo, obpazoBariue.

Aexabps 2020 ropa MHECTUTYT MeskayHApoAHbIX oTHOImeHMi KasaHckoro deae-

PAABHOTO YHMBEpPCHUTETA IIPOBEA KPYIABIA cTOA «DeHOMEH AKaAMAM3MA: MHTEP-

IIpeTaguiu OTEYeCTBEHHBIX U 3apyOeskHbIX nccaeposaresert B XXI Bexe». Kpyraniii
croa mpoBoanacs B pamkax X Qopyma «Vlcaam B MyaSTHRYABTYPHOM Mupe»!. B obeykaermn
mpuHsIAn yaacTie 6oaee 40 yIeHBIX, ACIIMPAHTOB M CTYACHTOB, IIPEACTABASIIOIUX CAMBIE Pa3-
Hble akapemudeckue yupeskperns Pocenrickoit Geaepaynm m 3apybeskssL.

Opranusarop kpyraoro croaa Aeviaa Aamazosa (KasaHcknii GpeaepasbHBIN YHUBEPCUTET,
Poccnst), oTKpbIBast MepoIpusITHe, OCBSITHUAA €TI0 IAMSITH CBOero yunteas SIxou [abayano-
suua Abayaamua (1920-2007), croaetHnii r06uaeit koroporo ormedasn B 2020 roay. SIxbs
AbBayaamH OBIA TIEPBBIM, KTO B IIOCACBOCHHOV IIEPUOA PA3BUTMUS UCTOPUISCKON HayKu B Ta-
TapcTaHe OOPAaTMACS K TeMe TaTapCKOW PEeAUTMO3HO-PUAOCOPCKON M IIPOCBETUTEABCKOTN
MBICAM, AOATVIE TOABI HE M3YYaBIIIENCs BBUAY ee «OyprKyasHOro» xapakrepa. Bech aTOT maact

1 Qopym nposopmacs pu copeiicTemnmn QoHAA MOAACPIKKI UCAAMCKOT KYABTYPBL, HAYKW 1 OOPa30BaAHMS.
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AOPEBOAIOLJMOHHOM AUTEPATYPBL B COBETCKME TOABI XPAHMACS MCKAIOYUTEABHO B APXMBAX, PY-
KOIIMCHBIX M CTapolledaTHbIX GOHAAX 6mbanoTex Ha craporaTapckom (Ha apabekoii rpadm-
Ke) n apabckom s3pikax. Cam mpodeccop pacckasbiBaa, 9TO IIOCAE IIEPBON IyOAMKALIMI CBO-
enl kunrn «JaTapckast mpocBeTUTEABCKAsT MBICAD» B 1976 TOAY KasKAYIO HOUYb AOSKMACS CIIATD
C MBICABIO O TOM, YTO B AI0OOV MOMEHT 32 HMM MOTYT IIPUIITHU U APECTOBATH 32 AITOAOTETUKY
6y P>Kya3HOM UACOAOTUN.

[Tepssiii AokAaAuUK, DABapA Aassepunn (Vuusepceurer Muananst, CLIA) coe BicTyIAC-
HUe HayaA ¢ KPUTUKIU HEAABHO Bbiealnnx pabor ITaoro Capropu (Sartori, 2016) n Aanm-
aabl Poce (Ross, 2020). [aaBHOV npobaemoii 3Tux paboT OH Ha3bIBAET CMELIEHNUE IIOHITHUI
«peAnrnosHoe pepopmaTopcTBO» M «AKaamanusm». ITpodeccop ormerna: «OHM 3arOHAIOT
cebsI B AOBYIIIKY, CUMTAsT ASKAAMAM3M IIOIBITKOM PePOPMUPOBAHNS UCAAMA, OHM HA3BIBAIOT
ASKAAMAM3M TCAAMCKOT PePOPMOT MAM MOACPHUCTCKUM mcAamom». ITpn atom ommbrort
Capropu mpodeccop Aassepuun cauraeT paccMoTperne GeHOMEHA ASKAAUAM3MA UCKAIOYU-
TEABPHO B KOHTEKCTE ITpoLjeccos, mporexamomnx B Cpepreit Asun,  UTHOPUPOBaHMUE OITBITA
MIOBOASKCKOTO AJKAAMAM3MA, C YEM CBSI3aHBI, ITO €T0 MHEHMIO, HETOYHOCTM B OITMCAHMUM ASKAAV-
AM3ma: 3To abcoAroTuzayms BHYTpeHHNUX mpobaem CpepHeri Asun B GopmupoBaHUM AOCTA-
TOYHO OOIgero AAst pasHsx pernoHos Poccnrickori mmnepun ¢peromeHa. M AevicTBUTEABHO,
Capropu nuIIeT B CBOeM 3cce: <5 yTBEPSKAAIO, YTO AJKAAMAM3M ITPEACTABASIET CODOTI ITOCACA-
HWV1 3TAIl B 9BOAIOLMY OYXapCKUX PEAUTMO3HBIX DAUT, KOTOPbIE OBIAY OOECIIOKOEHBI COLMAAD-
HO-TIOAUTHIECKUMU Pedopmamn mpaBuTeaeit anHactun Manrsiros (1753-1920), xoropsre
OrpaHMYMBAAM TOAHOMOUMS TPAAMIIMOHHBIX «yaama» (Sartori, 2016, p. 195). Takum obpasom,
ASKAAMAM3M, COTAACHO 3TOV KOHLJETILJMY, TPEACTABASIET OO0 AOKAABHOE SIBACHME, 4 HE YHU-
BepCcaAbHOE, O KOTOPOM roBopuT 3. Aassepmun. COraacHO BBICTYIIACHMIO ITOCACAHETO, AJKa-
AVAM3M SIBASICTCSI CITOCOOOM apanTanmm mycyabman Poceniickoit nmnepun k Hosomy Bpeme-
HU 1 KO BCEMY TOMY, YTO IIPUHEC C COOOM TOT MCTOPUIECKIUIL ITAIT PA3BUTHS YEAOBEIECTBA.
1 o3HagaeT OH, IPesKAE BCETO, AMUCTEMOAOTUIECKIUT CABUT: TIEPEXOA OT TPAAULJMOHHOTO 00-
patgenns K ucrournkam ncaama (Kopany n CyHHe) Ipy IOMCKe OTBETOB Ha BBI3OBBI Bpeme-
HU K aBTOPUTETY Pasyma M HayKu, KOTOPBIE CIIOCOOHBI sICHee, yeTde 1 OpIcTpee yKasaTh Iy Th
K IIPOIPECCY U 3eMHOMY OAATOIIOAYYNMIO, YTO BOBCE He IJEHMAN IIPEAIICCTBEHHUKN ASKAAUAOB,
OPMEHTUPOBABIINECS B CBOUX TPYAAX HA PEAUIMO3HBIC IIPAKTUKN 1 LIEHHOCTH, CITIOCODCTBYIO-
IJMe AOCTVUKEHUIO MCKAIOYUTEABHO 3arPOOHOTO GAAKEHCTBA.

[Tpn aTom Bce Te, KOro IPUHATO OBIAO HA3BIBATH AJKAAMAAMM B McTOpHorpadun: Pusast-
ana Qaxperann (1859-1936), 3puatann Kamaan (1873-1942), Myca Burner (1875-1949),
0 MHEHMIO O. Aa33epuHu, AKAAMAAMI He SIBASIOTCL VX, CKOpee, cAeAyeT Ha3bIBATh PEeAU-
rmo3HsIMn pedopmaropamu. A Askaauast — 310 Katom Hacsipn (1825-1902), Memana Ta-
crpuncknii (1851-1914), Axmen Araes (1868-1939), FOcyd Axuypa (1876-1935), 3akn Baan-
an (1890-1970).

Pexrop Poccmiickoro mcaamckoro mMHCTUTyTa Paduk MyxameTHIMH MPEAAOSKMA WMHYIO
TPaKTOBKY AKapnamsma. OH IoAaraeT, 9TO ASKAAMAM3M — 3TO IIOIBITKA PeGOPMUPOBAHNM
MYCYABMAHCKOTO COLMYMa, 4 He McAaMa, Oe3 BHEeCeHNMS M3MEHEeHMVi B peAaurnio. Lleasio pe-
dopmupoBaHmsI 0bIecTBa OBIAO AOCTMIKEHME TAKOTO €TI0 YPOBH:, HA KOTOPOM OHO COOTBET-
CTBOBAAO OBI COBPEMEHHBIM AASI HETO POCCUICKUM PEAAMIM. B 3TOM CMbIcAe KAACCHMYECKUM
ASKAAMAOM, ¢ TOUKM 3perns P. Myxamermmmua, 661 [aanmaskan bapyan (1857-1921). B cBoem
Meppece «MyxamMmaamsI» OH TOTOBUA MOAOABIX MYCYABMAaH, KOTOPbIe IPUHUMAAU AKTUBHOE
ydacTue B pePOpPMMUPOBAHMM OOIJECTBA: BBITYCKHUKIM IIOMOAHSAM PSABL IUACATEACH, SKYP-
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HAAWUCTOB, TBOPYECKOV MHTEAAUTCHIUY, CAYKAIOUX 1 KA€PKOB. ITpn aTom >KypHaa «aa-AmH
Ba-A-apa6» («Peamrust M HpPaBCTBEHHOCTH»), KOTOPBI m3pasaa [. Bapyan, 6bia coBepreH-
HO TPaAMLMOHEH IIO CBOEMY PEAUTMO3HOMY COAEPSKAaHUIO. B 3TOT KOHUEILIMM COACPIKUTCS
OIIpEACACHHOE IIPOTMBOPEUNE: BBUAY TOTO, YTO MUCAAM KaK MACOAOTMYECKAs CUCTEMA BKAIO-
gaeT B ceDs1 BCe ACIeKTHI JKM3HM YCAOBEKa, MOACPHM3AIMSI OOIJECTBEHHOV JKM3HM HE MOTAA
He BKAIOYATb M3MEHEHWUS W PEAUTMO3HBIX IIPEACTaBACHU. [ToaTomMy mpoBeseHMe Takow ya-
CTMYHOT COIMaABHOM pedOpMEL 0b1IecTBa, be3 3aTparMBaHmUst PEAUIMO3HBIX OCHOB, HE ITPEA-
CTaBASIETCS BO3SMOSKHBIM.

Kpome Ttoro, Papmk Myxameriuma oOpaTna BHUMAHNME HA TO, YTO TEPMUH «ASKAAUAUZMY>
CYIJECTBEHHO MOAUTU3UPYETCS B COBpEeMEHHOM Anckypce. Hampumep, koraa oH 6b1a pexTo-
pom Boarapckoit ncaamcKoi akapemun, MHOTHME OBIeCTBeHHbIE AesITeA TPebGOoBaAM OT HETo
cospaHms B I. Boarape «askaamackoro yaebroro 3aseserms». OAHAKO, €CAV CMOTPETD Ha ASKa-
AMACKUE MeApece, yTBepskAdeT P MyxameTInH, «To OHM He CTaBUAM LJEABIO BOCIIUTAHME pe-
AnrnosHsIx Aesiteaett, 13 900 BBIIYCKHMKOB Meppece «Xycanums» Bcero 30 cTaam mmamamiu.
OcraabHble BRIOpaAM CTE3I0, He CBSI3aHHYIO C PEAUITMO3HBIM CAYSKEHUEM, 3aTO OHM ObIAM ITpe-
KPAaCHO TIOATOTOBAEHBI K JKM3HU B COBPEMEHHOM AASI Hux obigectse. COOTBETCTBEHHO, Ceri-
9ac Iepes PeAUIMO3HBIMM YIeOHBIMM 3ABEACHMSIMHY, IIPEKAe Beero mepep BUA, ctont coscem
ApPYTasl JeAb — He OATOTOBKA CBETCKOTO CIICMAAMCTA, 2 BOCIUTAHNUE MMEHHO MMama, Ipa-
MOTHOTO 6OrOCAOBa, YeMy GoAee COOTBETCTBYET KAAUMUCTCKOE MEAPECe C €T0 YKOPEHEHHO-
CTBIO B MICAAMCKOTL CPEAHEBEKOBOT TPAAULIUIY.

Pobepr Askepacu (Yumsepcurer Maannovica B Ypbaue-lammerin, CIIA), asrop kemrm
«OxHo Ha Bocror» (Geraci, 2001; Asxepacy, 2013), Hanpsimyio He 3aHMMAACS IIpobAeMamm
ASKAAVMAM3MA, XOTsI B €I0 paboTe 3aTparnsaroTcst Hpobaemsl pedpopMmUpPOBaHMs CUCTEMBI 06-
pasoBauna cpean Tatap B XIX — Havase XX Bexa, rae 060MTHCH Oe3 3TOTL TeMBI OBIAO HEBO3-
MOJKHO. MEKAY Tem, B CBOEM BBICTYIIACHWM OH OCTAHOBUACS Ha CBOMX HEAABHUX MUCCACAO-
BAHMSIX, CBSI3AHHBIX C M3YICHMUEM BAMSHMUS TOPIOBAM M PasBUBAIOLYENCS IIPOMBIIIACHHOCTHI
Ha 0bLecTBEHHbIE IIPOLIECCHI CPEAM HEPYCCKMX HApOAOB Poccnrickort nmirepun. OH OTMETHA,
YTO MMEHHO TOPIOBLBI M IIPOMBIIIACHHUKN C MX HAAAYKEHHBIMM CBSI3SIMI B PA3HbIX CTPaHAX —
ot Byxapsl, Kanpa n Crambyaa A0 eBpOLIEVICKMX CTOAML — MMeAn boree YeTKMe IIPEACTaB-
A€HMS O CUCTEMAX OOPa30BaHMS, IPUHSTHIX B PA3HBIX CTPAHAX, M MUMEHHO MX ACTH 3a4aCTYIO
CTAHOBMAMCH IIPOBOAHUKAMM IIPOrPeccd, KAk, HAIPUMEP, Y3Ke YIIOMUHABLINIACT [aanmaikan
Bapyan, oTey KOTOpOro 3aHMMAACSI TOPrOBAEI M IIOCAAA ChIHA yunThCs B Byxapy. He cromt
Tak>Ke 3a0BIBATH 1 O SIPMAPKAX, KOTOPBIE OBIAT HE TOABKO LJEHTPAMMU TOPIOBAY, HO 1 MECTOM
BCTPEYn YISHbIX, OOMEHA 1 IIPOAASKI KHUT; Ha SIPMapKax cOOMPAAU AGHBIM HA OTKPBITHE HO-
BBIX MEAPECe, Ha M3AAHME Ta3eT U KYPHaAoB. Tak, Memana [acpmHCKmMi Ha HUSKETOPOACKOT
sIpMapKe coOMpaA IOAIIMCIUKOB AASI CBOET raseTsl « TepasKuman».

P. Askepacu yrmomsiHya m coumHenms: Pusastanna QaxpeTanHa, B KOTOPBIX TOT HACTOSI-
TEADHO PEKOMEHAYET PasBUBaTh IPEAITPUHUMATEALCTBO CPEAU CBOUX COBPEMEHHMUKOB-MY-
CYABMAH W CpaBHMBAET O0OIIECTBO ¢ xoporo paboTaromgert Gpabpuror (TepmuH, CBI3aHHBIL
C IIPOMBIIIACHHOCTBIO).

Takmm obpaszom, P. Askepacn obpargaer Halre BHMMaHME HA POAb OOraTCTBa, KAIMTAAA,
TOPTOBAM ¥ IIPOMBIIIACHHOCTI B CTAHOBACHUM KaK ASKAAMAM3MA, TAK U B LJEAOM WMACU MY-
CYABMAHCKOV HALMM, BBIPASUTEASIMU U MACOAOTAMM KOTOPOW BBICTYIIMAM, IIO €10 MHEHMIO,
AKapmABL [Tpn 5TomM OH OTMedaeT, 9To B AeA€ CTAHOBACHWASI HALJUWM MYCYABMAHCKIUE ACSITEAN
B Poccum 6b1am pasKke GoAee YCIIEITHBIMM, 9eM UX PYCCKMUE COBPEMEHHUKN.
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B cBoem BricTymAeHMM Ha Kpyraom croae Aripap Xabytamuos? (Kazanckmit deaepasbHblit
yHuBepcuTeT, Pocenst) o6parna BHUMAHME CAYIIATEAET] HA TO, YTO TATAPCKIUE ASKAAMUADBL OCO3-
HABAAM, YTO AMHCTBEHHBIM CIIOCOOOM COXPAHEHMsI MYCYABMAHCKOUM OOIJHOCTM, OTAMYHOT
OT PYCCKOTO HACEACHVSI UMIIEPUMU, SIBASIAOCH COXPAHEHME SI3BIKA M PEAUTMY, HO Ha HOBOW OC-
HOBE, COOTBETCTBOBABILICT HOBOV OypskyasHON peasbHOCTH. [ToaTomy oHM 6b1amM 032004eHBI
B3PAIJMBAHMEM HALMOHAABHOT DAUTHI B UCAAMCKMX YIeOHBIX 3aBEACHMSIX, IOAODHBIX MeApece
«Xycamuns» (Openbypr) man «[aans» (Yda), 1o ypOBHIO COOTBETCTBOBABIIMM PYCCKUM [MM-
HasWsiM. B maanax mpocseTuTeseri OBIAO OTKPBITHE M HALIMOHAABHOTO YHUBepcuTeTa. Ariaap
FOppeBnd moceToBas, 9TO 4asSHMUSI AJKAAMAOB HE PEAAM30BAHBI AO CMX IIOP: TAK M HE OTKPBIT
HALJMOHAABHBIN YHUBEPCUTET, HEAABHO AUKBUAMPOBAH My3serl MCTOPUM TOCYAAPCTBEHHOCTHU
TaTapckoro Hapoaa u Pecrrybankn TaTapcran, MHOIME TOABI YCIIENTHO GYHKIIMOHUPOBABIIINTIA
B Kazann.

Muxasap Kemnep (Vausepcurer Amcreppama, Hwuaepaasabr), 3ameTMBIIMIA B HAYaAe
CBOETrO BBICTYIIAGHMS, YTO OH HMUKOTAQ HE 3aHMUMAACS COBOCTBEHHO AKaaMAM3MOM (M Aeii-
CTBUTEABHO, ero kpyuHoe nccaeposanne (Kemper, 1998; Kemuep, 2008) oxparbizaer nepm-
oa ¢ 1789 1o 1889 rr.), ckazaa, 4TO y HETO CAOSKMAOCH BIICYATACHME, YTO AOKAIAYMUKIA TOBOPSIT
O COBEPIICHHO Pa3HbIX PeHOMEHaX: 110 CBOMM MAesM, Memana Tactpuuexuii, K upumepy,
COBEPILEHHO IIPOTUBOLOAOKEH Pusastanny Qaxperanny, m 0ObeAMHSITD CTOAb PA3HBIX A€SI-
TEAEM IIOA OAHMUM AETIOAOM «ASKAAMAM3M» O3HAYaeT BHOCUTH erge 6 Apuiyio mytanmyy. Ecan
6patp Bech mepnop — ¢ 1880 mo 1930 roast, TO 3TO Bpems, B KOTOPOE IIPOUCKOAUAN PA3HO-
HalIpaBA€HHbIE IIPOLIECCH], IAPAAAEABHO CYIJECTBOBAAA 11 PYKOIMUCHAS TPAAMULINS, Y [I€YATHAS
KHUI4; COCTABASIACH TPYABI B CPEAHEBEKOBBIX JKAHPAX, M IIOSBASIAACH COBPEMEHHAsI IIpecca.
[ToaToMy ecTh ABa IIOAXOAQ B OLIPEACACHIUM COACPIKAHMST HOHSTUS ASKAAMAM3M: A60 0603Ha-
4aTh ITUM TEPMMUHOM AMIIL pedopmy B cdhepe 06pasoBanmsl, KOHYEHTPUPYSICH HA KOHLEIITe
«YCYA ASKAAMAY (KHOBBIVL METOAY), AMOO 0003HAYATD CAOBOM AKAAMAM3M» LJEAVIO 3Py OOHOB-
A€HMs Ha Pybeske BEKOB, KYAQ BIIOAHE BIIUCHIBACTCS U AGSITEABHOCTD KAAMMMUCTCKUX AUAEPOB,
B YaCTHOCTY aKTUBHO OCBaMBABIINMX [IEYATHOE ACAO M IIYOAMKOBABIIMXCS B SKypHaAe «AMH Ba
manmmary («Peanrns u 5KusHb»).

[Tocaeanmit m3 yaacTHUKOB amckyccun — Aapdpup Bycranos (Vamsepcurer Amcreppa-
ma, Hupepaanpast u Mucturyt neropun nm. Hl.Mapasxaun, Pocenst) obpatna BHMManMe cAy-
IIaTEAETl Ha TO, YTO ASKAAMAVM3M CeMYac — 3TO KpaViHe Pa3MBITOE HOHSITHE, €T0O MCIIOAB3YIOT
IIpn OOCYSKACHMM CaMBIX PasHbIX peHomeHoB. Hampumep, korpa ropopsr ob ncaame B Poc-
curickon umnepun konya XIX — Hagasa XX Bexa; Ipo AKaAMAM3M TAKOKe BCIIOMMHAIOT, KOT-
Aa IMINYT O KOAOHMAAM3ME, HAMOCTPOUTEABCTBE U MoaepHe. [Tpu atom 99% wmcrounmkos
3TOTO NEPUOAA OCTAIOTCS HEWU3YICHHBIMM, OHWU A€KAT Hepa3obpaHHbIE 1 HEKATAAOTM3UPO-
BaHHbIE B TOCYAAPCTBEHHBIX W YACTHBIX apxmBax. Hampumep, mourn He msyuaeTcs oAmH ms ca-
MBIX PACHPOCTPAHEHHBIX B TOT IIE€PUOA SKAHPOB — SKAaHP KOMMEHTAPUEB, HE HAXOAAT II0Ka
CBOETO MCCACAOBATEAS] MHOTOUMUCACHHbIE IIEPEAOSKEHMS Ha CTAPOTATAPCKUIA SA3BIK 00pasLoB
HIEPCUACKON AUTEPATYPEL Bech 3TOT IAACT HEM3YUYEHHBIX MCTOYHMKOB HUMKAK HE BIIMCHIBACT-

2 Anpap XabyTAMHOB, KPOME IIPOYETO, ABAACTCS aBTOPOM MOHOrpaduu «Aupepst Hagnn» (2003), B KoTOpoi OH paccma-
TPUBAET ACATEABHOCTD TAaKMX yueHbIX Kak [. Kypcasn (1776-1812), I11. Mapasxann (1818-1889), I. Bapyan, P. @axperann
1 Ap. On rmcan: «B 1jerom, Bee Apmxerne obuoaenns & 1890-1910-e rr. moayumnao Hassaume “pAxaananam’”. TTop Akam-
AVI3MOM HAAO TIOHMMATD BCIO COBOKYITHOCTD ACTACTBIT, HAIIPABACHHBIX Ha CO3AAHME HALIMM €BPOIETICKOrO THIIA CHAYAAA
CPEAM POCCHIICKMX MYCYABMaH BooObIye, a 3aTem cpeAn Tarap Vaea-Ypasa B yacraocrn. C 9T0M TOYKM 3peHMs TaTap-
CKMi1 HALJMOHAABHBIV COLMAA3M 1 KOMMYHM3M, HAIIPABACHHBIE HA CO3AAHME HE3aBUCUMO HALJUM 11 ABTOHOMHOTO IO~
CYAAPCTBA, SIBASIOTCS BAPUAHTOM AKAAMACKOTO PasBuTmst. OAHOBPEMEHHO AXKAAMAM3M OBIA ABUIKEHMEM MYCYABMAHCKOM
HalMu, M OOHOBACHVE MCAAMA B COOTBETCTBUM C IIPOTPECCOM LIMBUAMBALIMN SIBASIAOCH OAHOT 13 ero yeaei» (Xabytan-

nos, 2003, ¢. 7).
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Cs1 B AUXOTOMUIO KAAUMM3M/ASKAAMAM3M. YIEHDIN [IOAArAeT, YTO TV TePMUHBI-ACHOABI HN-
9eTO He AAIOT AASI aHAAM3A SIIOXM, OHV AMIID UCIIOAB3YIOTCS MIOAUTHUKAMIY, YTOOBI ACTUTHUMI-
3UPOBATh MAW, HAOOOPOT, OCYAUTD TE MAM MHBIE IIPESKHMUE WAV COBPEMEHHbIe TPeHAbL «dTo
Ke€ HaM OCTAETCSl, €CAM MBI IEPECTAHEM MUCTIOAB30BATh TEPMUH ASKAAUAM3M ¢ MBI AOASKHDI
KOIIaTh TAYO3Ke, 51 CMOTPIO Ha A€TAAM, HA TOT MACCUBHBIN MaTepUas — MAHYCKPWUIITHI, THICS-
9 Y TBICSIYM MAHYCKPUIITOB Ha apabCKOM, IIEPCUACKOM U TYPEIKOM SI3bIKaX. 11 MbI H1Yero
0 HUX He 3HaeM. DTO OIPOMHBIN IIAACT IMChMEHHOW KYABTYPHL TOABKO M3y4MB €I0, MBI CMO-
K€M KOHIJENTYaAM3UPOBATD IPOLECCH], IIPOUCXOAMBIIINE B TY IMOXY», — OTMeTHA BycTaHOoB.

CpeAn yY4aCTHMKOB AMCKYCCMU OBIA M M3BeCTHBIM yueHblt Amup Haspysos, otaasrumii
MHOTO A€T M3YYEHHUIO IIPOTPECCUBHON AATECTAHCKON raserTsl «Askapmaar AarecTam», BBIXO-
Amerreit B 1913-1918 rr. Ha apabekom s3pike (Haspysos, 2012).

OcobeHHOCTBIO PA3BUTHS AATECTAHCKUX HApOAOB Ha pybeske XIX-XX Bexos Obiaa cpas-
HUTEABHO HEAABH:A ucTopus 3asoesanmsa Kaskasa Poccuiickoi mmnepneit. B atmx ycaosmsax
OTYETAMBO IIPOSIBUAOCH ACACHVE OOITJeCTBA Ha ABE TPYIIIIBL: OAHY IIPEACTABASAO KOHCEPBATUB-
HOE AYXOBEHCTBO, COIIPOTUBAABINEEC MHTerpaumnn Hapoaos Kaskasa B Poccuiickyio nmie-
PMIO, BTOPYIO IPYIIIY IIPEACTABASIAM ITpOCBeTUTeAU. AMUpP HaBpysoB rosaraeT, 4To ABUSKEHME
ITPOCBETUTEAEN-AJKAAMAOB CTAAO OTBETHOV peaKkymen Ha BxoskaeHue Kaskasa B cocras Poc-
cuvickoit Mimmrepun. ITpocseTnrean-AsKaAMABL PEIiAH, 9TO OOAee ITPABUABHBIM AAST HAPOAOB
Aarecrana B cO3AaBIIMXCS YCAOBUSIX OYACT, HAXOASCH B COCTABE MMIICPUY, HE TEPATH CBOUX
KOPHET1, OCTaBaThCs MYCYABMAHAMMU M IIPU 3TOM PepOPMMUPOBATD CUCTEMY OOPa3OBAHNS: CO-
KpPaTUTh BPeMsl OOyYeHMs B MEAPEce, IIOAYYNUTH Oa30BbIE HABBIKHM, OOYYMUTHCSI MHOCTPAHHBIM
SI3BIKAM M TAKUM ObPasom CTaTh Ooaee YCIEITHBIMU W BOCTPEOOBAHHBIMU B COBPEMEHHOM
um mupe. IIpn aTom moanTnxov yapckoi Poccum ObIA IPMHIMIT «PasAeAsil M BAACTBYID,
BAACTSIM HEOOXOAMMO OBIAO ONMPATHCS Ha OAHMX, 9TOOBI BOEBATh C APYrUmu. ITosTomy oxm
U IOAACPSKUBAAY ITPOCBETHUTEACTL. B coBeTcKOe Bpems mMX cyAbba Oblaa IleyasbHA — ITOYTH
BCEX COCAAAU B CTAAMHCKUE AATePsl.

CpeATA BOITPOCOB, 3aAaHHBIX CAYVIIATCASIMNA, HaMOOABIIIMIT OTKAMUK BBI3BAA BOIIPpOC O TOM,
3a4€M BOO6II_I€ M3Y9aTb ASKAAMANM3M, €CAM TEPMIH HACTOABKO HeOAHOSHa‘-IHbITZ N, II0 MHCHUIO
HEKOTOPBIX YIEHBIX, HE OTPA’KACT PEAABHbBIX HPOUGCCOB?

[TepBoim 1ombITaACsT Ha Hero oTBeTuTh Aripaap Xabytanuos. OH HaYaA M3AaA€KA U IIPEA-
AOKMA BCIOMHUTb KAPTUHKY U3 AOPEBOAIOLUMOHHOTO >KypHasa «An» (Cosunanme). Ha neit
6BIA0 M306PaKEHO KAaAOUIE C HAATPOOMsIMM, Ha HaArpobmsix maamcn: Kasamp — 1552,
Actpaxanp — 1556, Pec (Mapoxxo) — 1911. OTseT Ha 3TOT BHI30B TOTEPH TOCYAAPCTBEHHOCTH
npeasoskmna Memana [acopmuHCKMI, KOTOPBI CIMTAA, YTO €CAY MYCYABMAHE XOTSIT OCTATHCS
HA KapTe UCTOPUN, TO OHU AOASKHBI MUMETH AASI ITOTO MATEPUAABHYIO OCHOBY — Pa3BuUThIe G-
HAHCHI, Ipeccy, obpaszosanue, MHGPACTPYKTYPY, MHAYE OHM OYAYT CTEPTHI ¢ AULjA 3eMAU boaee
IIPEATPUUMIMBBIMIU HAUSIMI. [103TOMY AASI HAC M3yIeHME OIBITA ASKAAMAOB — 3TO BOIIPOC
BBDKMBAHMSI KaK CAMOOBITHOT OBIFHOCTH, 3akAr0unA Atiaap XaOyTAMHOB.

B cBoro ouepeab DaBapp AaszepumHm cKasaa, YTO AAS HETO OIIBIT ASKAAMAM3MA — ITO MH-
TEePEeCHeMIINI KeMC, MPEACTABASIIONUI TO, KAK TaTaphl OTBEYAIOT Ha BLI3OB MOAECPHM3ALUN.
Orot atan mpoxoanan B XIV-XV Beke eBpoIerilbl, KOTAA OHU OT CPEAHEBEKOBOM CXOAACTUKN
HEePEnIAr K MeTOAOAOTUN COBPEMEHHOM HayKW, 3TOT 3Tl IIPOXOAMAM IIO-CBOEMY BCEe HAPO-
ABL B caydae AsKaAmMAM3Ma — 3TO TO, KaK MYCYABMaHCKUI HAPOA, OKA3aBIIMUIACS ITIOA BAACTBIO
UMIIEPWUM, B UMEIOIJUXCSA YCAOBWIX PEINaeT BCe TY JKe 3aAa9y ITPOABVOKEHMS II0 IYTH MO-
Aepumsanun v mporpecca. OH IoAaraeT, 4To y Tatap OBIAO TPM OTBETA HA BBI3OB MOACPHMU-
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sagmn: 1) oTpuaHue M OTTOPSKEHNUE, KAK ¥ TAKMUX IPEACTABUTEACT! TPAAMLMOHAAU3MA, KAK
Nmmyxamer Amamyxameros (1842-1919) m Apyrme aBTOpSI, ItevaTaBIMecs] Ha CTpaHMULAX
SKypHaAa «ApH Ba Mammar»; 2) apAanTaygmus UCAAMCKIUX HOPM K YCAOBMSM COBPEMEHHOCTH,
kak y I. Kypcasn, I1I. Mappaskann, P. Qaxpetanna, I. Bapyan, M. Burnesa; 3) npunsatue smm-
CTEMOAOTUYECKMX OCHOB COBPEMEHHOCT 1 OAHOBPEMEHHOE HeIIPUSTHUE PEAUTO3HBIX HOPM,
OI'PaHMUYMBAIOIYMUX PA3BUTHE YeAOBedeckoro obryectsa, kak y K. Hacerpn, . [acopurckoro
n 0. Akaypsr.

P06epT A}Kepacm, CO cBOEM CTOPOHDI, CKa3aA, YTO AASTI HETO OIIBIT AJKAAMAOB — 3TO MH-
TepeCHbUZ CAy‘IaTZ q)YHKI}MOHIApOBaHTAﬂ HapOAQd, HaXOAJIIETOoCsd II0OA KOAOHMAABHBIM TIO-
CIIOACTBOM B 3IIOXY IIEPEMECH. On 3aMETUA, YTO pOCCVIﬂCKVle BAACTM 3a9aCTYIO OIIPABABIBAAL
CO6CTB€HHVIO TIOAUTUKY B OTHOIICHMM MHOBCPUICCKUX ITOAAAHHBIX MX OTCTAAOCTDBIO M Heob-
PA30BAHHOCTDIO, OAHAKO KAaK TOABKO ITO HACCACHME CTAHOBUTCI boaee PasBUTBIM M PaCTET
B 9dKOHOMMICCKOM U KYAPTYPHOM OTHOIICHMAIX, TYT JK€ ITO SJIBACHME HAYMHACT HACTOPA KN~
BaTb BAACTW, M OHWM, HEB3MPas HA IIPESKHMUE AAMCHTALIMN 06 oTcTasocTn MYCYAbMAH, HAa49M-
HaOT aKTUBHO 60pOTI)C}I C AKaAMAAMMU. B aTom cmbicae moanTMKA TapCcKmMx BAACTENL IIpmume-
HUTCEADPHO K ITPOTPECCUBHBIM MYCYADMAHCKUM ACIATCASIM B IToBoaskbe (HaHpIAMGp, 3aKpbITHE
M3BECTHOTO ASKAAMACKOIO MeAppece «M}K-BYGTA» AU CCbhIAKA FaAIAMA)KaHa BapyAM) cyme-
CTBCHHO OTAMYAAACDH OT ITOAUTUKN, HpOBOAT/lMOIZ Ha KaBKase, O YEeM IrOBOPHA AMT/lp Ha13py3013.
PoGepT ,A,)Kepacm OTMETUA, 4TO HOAO6HO€ OTHOIICHME K KOAOHM3MPOBAHHDBIM O6LUHOCTHM
HaGAIOAaeTCﬂ B IIOAUTHUKE CAMBIX PA3HbBIX MMHepT/HZ ", CKOpEe BCETO, 9TO O6UJa}I peaxkumi Axo-
6ori MMIICPUN Ha PA3BUTUE ITIOABAACTHDBIX en HapOAOB.

B yeAOM, ecAM TIOTIBITATHCS PE3IOMUPOBATD PASAMUHBIE TOAXOABI K M3YICHUIO ASKAAUAM3-
Ma, BBIPUCOBBIBAETCSI MHTEPECHAS KAPTUHA: PSIA MCCACAOBATEACT] IIOAATAIOT, YTO ASKAAMAMZM
(1AM TO, ITO MMEETCS B BUAY, KOTAQ TOBOPST O ASKAAMAM3ME) — 3TO, CKOPee, VHUKAABHbIN
deHOMeH, TPUHMMAIOIMIL caMbIe PasHble GOPMBI B KASKAOW CTPAHE B BIOXY IEPEMEH: Ta-
xoB B3rasA [Taoro Capropu (HE3pUMO IPUCYTCTBOBABIIETO B AUCKYCCHUM GAATOAAPS] KPUTHKE
Oasapaa Aassepunn), o Tom ke rosopua Aabdpnp Bycranos, mpusBasumil cHavaAd U3YIUTD
ocrapmmecs 99% WUCTOUYHMKOB TOVA SMOXM M AMIID IOTOM IIONBITATHCS KOHLENTYAAUIUPO-
Bath peHomeH. CXOsKerl TOUKM 3peHms mpuaepskuBaeTcs u Muxasan Kemmep, npessarasmmii
B3IASIHYTH HAa GEHOMEH AJKAAMAM3MA B KOHTEKCTE BHYTPUMYCYABMAHCKOM IIapaAUTMBL Bropas
TOUKA 3peHus, HanboAree ITOCACAOBATEABHBIM BRIPA3UTEACM KOTOPOTL sBAseTC DABap Aas-
3CPUHM, 3aKAIOYACTCS B TOM, UTO ASKAAUAMU3M — ITO AOKaAbHAS Gopma 0BIjedeAoBeIecKoro
IPOLecCca MOACPHMU3ALMY, KOTOPAsL BEACT, TAK MAWM MHAYE, K CEKYASPUSALMUHY, B TOM €€ 3Ha-
YEHWM, YTO PEAUTMS HEePECTAeT UrPATh IEHTPAABHYIO POAb B passutun obrgecrsa. Ee mecTo
3aHUMAIOT PALMOHAABHOCTD U HayKa. C HEKOTOPBIMM HIOAHCAMM, TOXOXKETO ITOAXOAA ITPU-
Aepskuparotcs u Padpux Myxamermms, u Avigap Xabytanaos. Tak nan nHade, 3TH ABA OAXOAA
HAITOMMHAIOT IIPOTUBOCTOSIHME KOHLENMUM «MHOKECTBEHHBIX coBpemeHHOcTer» [1Imyaas
Onsenmuraara (1923-2010) m kaaccuaeckoii eBpOLEHTPUCTCKOM ITAPAAUIMBL MOACPHMU3ALINUIA.
OxonyaTeAbHOE PaspelIeHne 3TOTO CIOPa, OYEBUAHO, BO3MOKHO AUIID 3HAYUTEABHO MO3KE,
OAHAKO AO 3TOTO HAM eIlje He Pa3 IPUAETCS OOPAIATCS K TEPMUHY «ASKAAMAUZMY> AAST OCO3-
HAHMs COOCTBEHHOTO MECTa B UCTOPUIECKOM IIpoIjecce.
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PEIIEH3 A HA CBOPHUK
O KOHIEIITE «TPAZIMITMOHHOI'O Aennc Bpunes
NCJIAMA» HOA PEA. P.BEKKHUHA® dbrilyov@gmaiz,com

O3MOJKHO, CETOAHS B UCAAMCKOM M OKOAOMCAAMCKOM AUCKYPCE TOCTCOBETCKOTO ITPO-

CTPAHCTBa HeT boAee AMCKYCCMOHHOTO W IIPOTUBOPEYMBOTO HMOHATUA, YEM «TPaAULIV-

OHHBIM McAam». /1 HeYAUBUTEABHO, YTO HMOSBASIETCS BCe OOABIIIEe aKaAeMUIECKUX Pabor,
IIPU3BAHHBIX OOO3HAUUTH COACPIKATEABHBIC PAMKIM 3TOTO CAMOTO «TPAAMULMOHHOTO MCAAMAY.
OAHOT1 113 ITOAOBHBIX aKaAEMUYECKUX IIOIBITOK AATh IIPEACTABACHME O KOHIEITe TPAaAULMOH-
HOTO MCAAMAa U SIBASIETCSI COOPHMUK CTATeT IIOA PEAAKLMET] M3BECTHOTO POCCUIMCKO-IIIBEACKOTO
nccaepoBareas ncaama Perara bexkknua. Bo BBeAeHMM peAaKTOpP OTMedaeT BO3POCILIAI MHTe-
Pec K AQHHOV TeMaTVUKe CO CTOPOHBI OTeYeCTBEHHBIX U 3apyOesKHBIX nccaepoBaTeserl. Bmecrte
¢ Tem P. BekKMH TOAYEPKMBALT, YTO OTAMIUTEABHON YEPTOT AAHHOTO cOOpHMKA CTaA0 0bpa-
IJeHne K MCTOYHUKAM KaK Ha S3bIKaX TaK HasbIBA@MBIX MYCYABMAaHCKUX HApOAOB Poccmm, Taxk
U Ha PYCCKOM, 4eM, K IIPUMePY, IIpeHeOperaloT 3aIasHble MCCAEAOBATEAN. B CBOIO OdepeAb,
POCCMICKME MCCAEAOBATEAN, IIO €T0 MHEHMIO, YPE3MEPHO ITOAUTUIUPYIOT AUCKYPC «TPaAU-
LIVOHHOTO MCAAMAY».

Kuwnra cocromur m3 aByx wacrent: teopermueckoil («TpaAMLMOHHBIN mMCAaM: IIOHSTHE

W ero mHTepuperayum») u npakrudeckoin («TpaanymoHHsDi mcaam B permonax Poccun
n Kpbimy»). B mepBoit wactn cGOpHMKA HPEACTABAEHDBI CTAThM, B 3HAYUTEABHON CTEIEHW
IIOCBAIJE€HHBIE OCMBICACHMIO TEOPETUIECKOrO KOHIENTa «TPaAU-
Aennc Bpunes  jyonnoro ucaama». OTKPBIBAET 3TOT PA3AEA CTATHS KA3AHCKUX
Hayuonarvroni  mMcaamoBeAoB Aerviasl Aamasosort mn Aszata AxyHosa «B momckax
nedazozuneckuil  “TpapugmMoHHOrO ucaama’ B TarapcraHe: MEKAY HAJMOHAABHBIM
yHubepcumem  yrpoexToM M YHUBEPCAAUCTCKUMY TEOPUSIMU», B KOTOPOFL aBTO-

um. M. AP“ZOM“’;’@“@’ DBl IOTIBITAAUCH OOBEAMHUTD TEOPETUIECKUI AHAAU3 U AOKAABHBIE
ue

TarapcTaHCcKue Ketichl. OTIacTn MM 3TO YAAAOCH, KAK MUHUMYM —
B 9aCTW PACCMOTPEHMS PA3AMIHBIX MHTEPIPETALNUI «TPAAULUOH-
HOTO 1CAaMa», IIPEACTaBACHHBIX B Tarapcrane. HecoMHeHHBIM AOCTOMHCTBOM CTATBM CTAAO
obpargeHne aBTOPOB K MCTOYHMKAM HA TATAPCKOM SI3bIKE — KaK AOPEBOAIOLMOHHBIM, TAK
" COBPEMEHHBIM, a TAK)KE MUCIIOAB3OBAHNE MATEPUAAOB COOCTBEHHBIX IIOACBBIX MCCACAOBA-
HWil. BMecTe ¢ TeM TeopeTndeckas 9acTh CTATHYU OKA3aAACh U30BITOYHO HAIpY>KeHA Pa3HbI-
MM KOHLJeNITamMn, HeOGXOAMMOCTD KOTOPBIX HE BCETAA OYEBUAHA. B 4acTHOCTM, MHOIAQ BO3-
HUKAET BIIEYATACHNE, YTO ABTOPHI IIPOBOASIT TOKACCTBO MEKAY «TPAAMLIMOHHBIM UCAAMOM»
U «TPAAMLIMOHAAU3MOMY, XOTSI 3TO AAAEKO He BCETAA OAHO M TO 3Ke (CM., HAIIPUMED, CTATHIO
P. Caduyasnuoii-IM6parnmosoii B aTom ke cbopruke, ¢. 168). B 31071 3xe cBs13n He A0 KOHYA

* Renat Bekkin (ed.). The Concept of Traditional Islam in Modern Islamic Discourse in Russia. Sarajevo: Center for
Advanced Studies, 2020. ISBN 978-9926-471-21-7. 291 pp.
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00OCHOBaHHBIM BBITASIAUT ObPpargjenne K Kaaccuduranmun Yuabama Illenapaa, B pamrax xo-
TOPOVI 3HAYUTEABHAS YACTh PEHOMEHOB, MOTYIJUX OBITH OTHECEHHBIMM K «TPAAUIMOHHOMY
MCAAMY», HE IIOATIAAAET IIOA HOHATHUE «TPAAULMOHAAMU3ZMAY, B AYUIIEM CAYYAE OKA3BIBASACH
B PAAY «HEOTPAAMIVUOHAAM3MA», A HEPEAKO M «PAAMKAABHOTO ncAammsma». OOparupmmcy
K IIOAXOAY M3BECTHOTO aHTpOIoAora ncaama Tasasa Acapa, B KOTOPOM MCAAM PacCMATPH-
BAETCA KaK AUCKYPCUBHAS TPAAMIW, ABTOPHI OCTABAMIOT O€3 BHUMAHMA TY 9ACTh IOAXOAQ,
rae T. Acap akeHTUPYeT BHMMAHME HA BASKHOCTU AUCKYPCA OPTOAOKCHU (2 HE OPTOITpaK-
CMUM) M JEeHTPAABHOCTHU IIOHATUS «KOPPEKTHOW MOAEAWM», YTO CTABUT IIOA BOIIPOC IIPABO-
MOYHOCTb OTOJKAECTBACHWS <TPAAMIMOHHOTO MUCAAMA» W «ITHOTPAPUIECKOTO McCAAMA»
(mopgepKMBaEM — C AAHHOV METOAOAOTMYECKOV TO3ULIUN).

Vromsanys pabory parckoro mcaamonepa Kacmepa MarbpeceHa, KOTOPBIN TaKsKe OIM-
paacsa Hamoaxoa T. Acapa, aBTOPEI He aHAAMZUPYIOT IIPEAAOSKEHHBIV KOHLENIT COOCTBEHHO
«TPaAMLMOHHOTO MCAAMa», 00paTMB BHUMAaHME AUINb HA TO, 4TO, 110 MHeHmIo K. MartbeceHa,
CAOBOCOYETAHUE <TPAAMIMOHHBIN MCAAMY» SBASETCS 3AITAAHBIM KOHCTPYKTOM, IIOCKOABKY
B apabO3BIYHOM AUCKYPCE KpaviHe PEAKO MOSKHO BCTPETUTb CAOBOCOYETAHWE «aAb-MCAAM
aT-TakAMAW». 11pn 3TOM IIOAHOCTBIO WUTHOPUPYETCA COOCTBEHHO COACp’KaHMe KOHILJeNTa
«TPaAMLMOHHBIN MCAAMY», YKa3aHME Ha BAUATEABHOCTD B COBPEMEHHOM MCAAMCKOM coobIe-
CTBe ACHOMMHALMU «TPAAMLUOHHOTO MCAAMa» W ee PACIpPOCTPAHEHHOCTD, a He ero cyrybo
poceniickmii (mocrcoBerckmit) xapaxrep. K caoBy, TyT MOKHO BCIIOMHMTD paboTsr GpuTaH-
cKoro nccaeposaTeasd Pona [mesa, kotopsii emge B 2000 I. mpeAAOSKMA KOHIENT «TPaAULUOH-
HOTO MCAaMa», C aKIJEHTOM Ha ero CyQuiiCKOM COCTAaBASIONIEV, OIMUpasach Ha «OpuTaHO-my-
CYABMAHCKYIO», 4 OTHIOA HE HA POCCUICKYIO (CEBEPOKABKA3CKYIO) TPAALIMIO.

Ha Ham B3rasip, paccMOTpeHMe KOHLEITa «TPaAMUMOHHOro ncaama» K. Marpecena mor-
AO OBI CIIOCOBCTBOBATD YCMACHWUIO BHYTPEHHEH AOTMKM BCETO COOPHMKA, OCOBEHHO ero Te-
OPETMUECKON YaCTH, OCKOABKY CHIAO OBI PsA KasKyIguxcsa IpoTusopeunit. [Tpeskae Beero,
OH MOT OBI CBSI3aTh MEKAY OO0V ABE IIEPEKAMKAIOIGUECS U B3aUMOAOIIOAHSIIOIE CTAThI —
A. Aamasosoit n A. Axyraosa u crateio Aamupa Illarasuesa «Axap ac-Cynna Ba-ap-Askamaa
n [posnenckas ¢ersa», HOCAIIYIO CKOpee OOrocAoBcKmii xapaxrep. BaToil craThe oamH
13 HanboAee M3BECTHBIX POCCUMCKMX BOTOCAOBOB (He YY3KADIV TAKIKE M AKAAEMUIECKOT Tpa-
AMIIVI) PACCMATPUBACT AUCKYCCUM, PA3BEPHYBIIMECS B POCCUICKOM MCAAMCKOM COODIIecTBe
" 33 IIPEACAAMU OHOTO 110 ITOBOAY T. H. «[pO3HEHCKOT (peTBbI», IPETEHAOBABILIEH HA TO, YTOOBI
AATb YCUEPIIBIBAIO]ee OIIPEACACHNE TOTO, KTO K TaKMe CYHHUTDL

[ToHsiTHE «TPAAMLMOHHOIO WMCAaMa», OIMparoljeecs: Ha XaAnc ASkmbpuas m BRArOYa-
roigee B cebsl TP KOMIIOHEHTA ucAama — wucaam/PuKX, MMaH/aKkbAd M MxcaH/TacaBsyd
(Mathiesen, 2013, p. 217), AeAaeT TIOHATHBIM, TOYEMY AAEKBATHBIM IIEPEBOAOM «TPAAALIV-
OHHOTO MCAAMa» SIBASICTCS HE «AAb-TACAAM AT-TAKAMAM», A «aXAb aC-CYHHA Ba-Ab-AKamaa» —
Beab cAoBO «CyHHa» MMeeT 3HaueHme «TPaAnums», U B coeit crarse A, Illarasues mpsmo
YKa3bIBAET HA TO, YTO «TPAAMIUOHHBIN UCAAM» CUHOHUMUIEH «CYHHUTCKOMY Ucaamy» (c. 86).
OHO TaKsKe IPOSICHSIET, IIOYEMY BUACHNUE «CYHHUTCKOIO» «TPAAULMOHHOTO» MCAAMA, BKAIOYA-
o1gee B ce0s MPUHAAASSKHOCTD K 4 mKoAam QUKXA, 2 IIKOAAM aKbIABL M CYHHUTCKOTO Cypu3-
Ma (BapMaHTbl — «IIapuUaTCKoro cyduamar, «cydmama AskyHaripa asb-Barpaam»), mMpr moskem
BCTPETUTD B TYPELKOM «TPAAMLIMOHHOM UCAAME»), eIrMIIETCKOM «TPAAMLMOHHOM McAaMe»?
Y MHOIMX APYIUX GOrOCAOBCKM OGOCHOBBIBAEMBIX «TPAAMUMOHHBIX McAamax». OHO Takske

1. Cwm., nanpumep, kaury my¢rus Crambyna Xacana Mbuimasa «TacaBBy() U TapuKaThbh).

2. Cm. ¢erBy Erumerckoro J[oma ¢ers Ne 2366 or24 womst 2013 1 https:/www.dar-alifta.org/AR/ViewFatwa.
aspx?ID=12579&LangID=1.
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HOKa3bIBaeT Ha npumepe «[po3HeHCKoM GeTBB» PasAMuMI MEKAY POCCUNCKUM MCAAMCKIM
6OrOCAOBCKMM AMCKYPCOM 1 ODIJEMUPOBBIM, B KOTOPOM ITPUHAAACSKHOCTD K CYPU3MY SIBASI-
€TCsI BASKHOT 9ACTHIO CYHHUTCKOM MACHTHUIHOCTH (B pOpMe «IIapuaTcKoro cypuamar) u mpu-
BETCTBYETCSI, HO TEM HE MEHee He SBASICTCSI HM HeOOXOAMMBIM, HI AOCTATOYHBIM KPUTEPUEM
IPUHAAAESKHOCTU K «TPAAMIMOHHOMY UCAAMYY.

Taxoke B epBBITA, TEOPETHUUCCKIUT, PasAes COOPHMKA BXOAAT ABe cTaTbu camoro P. bexkn-
Ha, ITOCBAIICHHBIC ABYM SIBACHMSIM B POCCUICKOM MCAAME — OOHOBACHYECKOMY ABVMSKEHMIO
«KOPaHWUTOB» M ABMKEHMIO «dai3paXxMaHMUCTOB». Ha IepBbIii B3TAsiA, 3TU SIBACHMS HE IIOA-
HAAAIOT IIOA IIOHSTUE <TPAAULUMOHHOTO WMCAAMa», HO OHM, C OAHOM CTOPOHBI, IIO3BOASIIOT
OUEPTUTD €r0 COAEPIKATEABHBIE PAMKM Yepe3 OTPULJAHNUE, YePe3 OLPEACACHUE, YEM «TPaAV-
LJMOHHBIN UCAAMY» He A6AAeMcs, A C APYTOVl — B OIIPEACACHHOM CMBICAE IIOAATAIOT Cebs Hacmo-
awgum ncaamom. M ecan ¢pamapaxMaHUCTHI YK€ BPSIA AU CTAHYT «TPAAMIJMOHHBIM MCAAMOMY,
TO AASL OOHOBACHUYECKOTO ABMSKEHMSI BCE HE TAK OAHO3HAYHO, M €CTh LIAHC, YTO MMEHHO OHO
CO BpeMeHEeM MO3KeT OBITh BBIOPAHO TOCYAAPCTBOM B Ka4eCTBE HOBOTO BAPMAHTA POCCUIACKO-
IO «TPAAMIMOHHOTO McAama» (A HA TECHYIO CBSI3b MEXKAY BAACTBIO M «TPAAMLIMOHHBIM MCAA-
MOM» YKa3bIBAIOT 9yTh AU HE Bce aBTOPsI cOopumka). OpHaro obryast aast 06enx crareii maes,
CBSI3aHHAS C «TPAAMIJMOHHBIM MCAAMOMY, 3AKAIOYAETCS B TOM, YTO 3TO, B IEPBYIO OYEPEAD, UC-
KYCCTBEHHAs ITOAMTUIECKAS] KOHCTPYKLMS, XapaKTePU3YIOIJasiCsl AOSABHOCTBIO K BAACTH. S[B-
ASISICH TIPEACTABUTEAEM BOCTOKOBEACHWMSI, ABTOP O3BYYMBAET PACIHPOCTPAHEHHYIO B BOCTOKO-
BEAHOT aKAAEMUIECKOT CPEAE® MBICAB O TOM, YTO MCAAMY HE TIPUCYIA OPTOAOKCHS, & IOTOMY
AGAEHUE «TPAANLIMOHHBINY / <HETPAAMLIMOHHBII» YCAOBHO, 1, IIO CYTH, 3aMeHsIeT cobo71 orro-
3ULMIO «OPULMAABHBINY / «HEOPULMAABHBII», Y OTPAYKAET CTEIIEHb MHTEIPUPOBAHHOCTI TOM
VAW MHOW MCAAMCKOV I'PYIIIBI B OPUIIMAABHBIE MCAAMCKIUE MHCTUTYTHL

06 aTOo71 3K AMxOoTOMMM rOBOPUT 1 Codbs Parosuna, ubs craThsa «OPuUIMaAbHBIV AUCKYPC
006 McAaMe M MCAAMCKIIL AUCKYPC B COBPEMEHHOM POCCHM: CTEPEOTHUIIBL 1 MHTEPTEKCTYaAD-
HOCTB» TaKJKe BXOAUT B II€PBBIN, TEOPETUIECKNMT, pasaes cbopunrka. [To ee muenmuro, 6pens
«TPaAMLMOHHOIO MCAAMa» ObIA CGOPMUPOBAH B IIPOTUBOBEC T. H. «PAAMKAABHOMY MCAAMY»
W, IIO CYTH, IIPEACTABASIET COOOTL 9aCTD AAAPMUCTCKOTO MCAAMOGPOBCKOro 0puLMasbHOTO AUC-
KypCa, AASI KOTOPOTO €AMHCTBEHHO IIPUEMAEMOT] OKA3BIBACTCS AOSIAMCTCKAS PUTOPUKA Odu-
LJMAABHBIX MCAAMCKUX BAACTEVA.

Bropyro gacts cbopuuKa, «[paAMMOHHBIN MCAAM B POCCUICKUX pernoHax u Kpeimy», or-
KkpbiBaeT ctaTbs Peseasr Caduyaannoii-Moparumonoii «Cydusm B TaTapcrane: BosposkAeHUE
TPaAULUHM, IKCIIOPT MAM IKCIAHCHA?». B cBoeit paboTe aBTOp paccMaTpmBaeT COBPEMEHHYIO
curyaguio ¢ cypuamom B Tatapcrane, mpuBaeKast GOABIIOE KOAMIECTBO COOCTBEHHBIX ITOACBBIX
nccaepoBanmnii. [ Ipudaem Ha ocHOBaHUM cBoMx nHTEepBbIO P. Caduyasnna-IM6parumona mpuxo-
AVT K MHTEPECHOMY BBIBOAY O TOM, UTO IIOCAEAOBaTeAN cydnama B TaTapcraHe paseKo He Beer-
A CTPEMSITCSI CTaTh YACTHIO «TPAAULUOHHOTO MCAAMA», KOHCTPYUPYEMOTO TOCYAAPCTBOM.

B cpoeit cratbe «“TpapnymonHbBIi mMcaam” B AMCKYPCE PEAUTMO3HBIX OOBEAMHEHM,
STHUYECKUX OPraHM3aLMUiA U FOCYAAPCTBEHHBIX CTPYKTYp B Bamkoprocrane», ocHoBaH-
HOW Ha ITIOACBBIX WCCACAOBAHMAX, 3MAsL XabubyaamHa, MOAOOHO ApPYIMM aBTOpam, 00-
paljaer  BHMMAHWUE  HATO,9TO  AUXOTOMUS  «TPAAMLUOHHBIN / «HETPAAULIMOHHBLII»
(«IIPaBUABHBIN» / <HEIIPABUABHBIN» ) BO3HUKAET KAK YaCTh PUTOPUKIU KOHKYPUPYIOIIMUX MEK-
Ay cOBOI MYCYABMAHCKUX AMAEPOB U aKTUBHO MUCIIOAB3YETCS TOCYAAPCTBOM AAS IIPOABUIKE-

3. IIpOTHBOIIONOXKHAS TOUKA 3PEHUS, O Ba)KHOCTH OPTOIOKCHH B HCJIaMe, PEACTABICHA B AHTPOIIOIOTHH U COLMOJIOTHH HCTIaMa,
CM., HAaIIpIMep, YIIOMSHYTYIO BbIlIe Mo3uimio T. Acaja 1o 3ToMy MOBOY.
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JEnnc bruies

HMS KOHUENIIUM «TOACPAHTHOTO», «MUPHOTO» MCAAMA B IIPOTUBOBEC UCAAMY «PAAMKAABHO-
My», accouMmpyroIgemycs ¢ Baxxaburamm/casapurammu, paccMaTPUBACMBIM B OIIIO3ULUM
K OQUIMAABHBIM OPIaHAM CBETCKOV W PEAUIMO3HON BAACTU. ABTOP BBIACASICT TPU OCHOB-
HBIX $aKTOpa, MOBAMABIIUX Ha GOPMUPOBAHNUE IIPEACTABACHUI O «TPAAUIMOHHOM UCAAME
B Bamkoprocrane: a) crienpuKy peAUrno3HON MACHTUIHOCTH, 0) 3THUIECKMI/ HAMOHAAD-
HbIM GaKTOP U B) KOHPAUKTHL MEKAY MYCYABMAHCKUMI TPYIIIIAMIM.

Baasnmup BoOpoBHUKOB B cBoert craTbe «/306peTast HOBYIO IIPABOBYIO TPAAMLUIO: AUCKYPC
“IpapAMUMOHHOIO McAama’ B HOCTKOMMYHUCTHIECKOM AarecTane», IPOAOATKast OBLyIo Aast cOOp-
HUKA MACIO O TOM, YTO «TPAAMLIMOHHBINA MCAAM> KOHCTPYMUPYETCS TOCYAAPCTBOM, IIPOCACSKUBAET
MEXaHMU3M KOHCTPYMPOBAHWS HA YPOBHE 3aKOHOAATEABHDBIX MHMULMATUB GEACPAABHOTO U Peru-
OHAABHOTO ypoBHeN. Beaep 3a O. Xobcbaymom obparijas BHUMAaHME HA TO, YTO T. H. «TPAAULIAM»
ObIAM M300pETeHBI Y3Ke B COBPEMEHHYIO 3IIOXY, ABTOP CTABUT IIOA COMHEHME Camy AMXOTOMMIO
«TPAAMLMOHHOTO» / <HETPAAMLMOHHOIO» McAama B AarecTaHe, yKasblBas Ha TO, UTO ITW «TPAAN-
yun» n306petaancs B nocaesrne 200 AeT B XOA€ MHTEHCUBHOV MOACPHM3ALMUIM PEIMOHA.

3aBepruaer COOPHMUK CTATHSI KPBIMCKOT MCCACAOBATEABHUIIBI DAbMUPBL Mypartosoii «Tpa-
AVIIVIOHHBIV MCAAM B KPBIMCKOTATAPCKOM AMUCKYPCE M IIOAUTUKE». B Hell nccaepoBaTeAbHMIA
IIPOCAEKMUBACT GOPMUPOBAHUE AUCKYPCA «TPAAMULIMOHHOTO MUCAAMA» B KPBIMCKOTATAPCKOM
coo0ryecTBe Kak MHCTpyMeHTa 6OPsOBI PYKOBOACTBA HAJMOHAABHOTO ABmkeHmst (Kypyaras,
Mepskanca n anaao Mycradsr AjkemnaeBa) ¢ «Iy>KMM» UCAAMOM, CIIEPBA — B AMIJE Baxxa-
6msma/caradusma, a mospHee — U C APYIUMM UCAAMCKIMM TedeHnssmn (ocobenHo — Xn3b
yT-Taxpup), IpeTeHAYIOIMMI Ha KPBIMCKOTATAPCKYIO ymMMmy. OAHAKO 3aKpelAeHME AUCKYPCa
«TPAAMLIMOHHOIO MCAAMa» B OOIIEPOCCHUIICKON MaTpuLje AOSABHOCTHU TOCYAAPCTBY IIPOM30-
A0 Anits ¢ 2014 r.

B 3aKkAroueHMe CTOUT OTMETUTB, 4TO PACCMATPUBAEMBIN COOPHMUK — He eAMHCTBEHHAS 110~
IIBITKA POCCUVACKUX MUCCACAOBATEACVl KOHLENTYaAU3UPOBATh «TPAAMLIMOHHDIV Mcaam». B ce-
peanue 2020 r. MuacTHTyTOM BocTOKOBeAeHM PAH OblAa BIIyIJeHA KOAAEKTUBHAS MOHOTPa-
¢ns «enrpaasras Espasnst: Tepputopnst MesKKYABTYPHBIX KOMMYHUKALIUI», B KOTOPOL ee
peaaxrop n aBrop Aankbep AankbepoB Taxyke obpargaeTcsl K KOHLEILIUM «TPAAUIUOHHOTO
ncaama» B Poccun. B cBomx BeiBopax A. AAMKOEpOB B OIIPEACACHHON CTEIIeHWM PACXOAMUTCS
C HEKOTOPBIMM aBTOPAMI PACCMATPUBAEMOTO COOPHMKA, OCOOEHHO B 9aCTVU OTBEPIKEHNSI Cy-
$m3Ma KaK 9aCTU «TPAAMLIMOHHOTO UCAAMA». ABTOP YTBEPSKAAET, UTO IIOHSITHUS «TPAAMULIMOH-
HBIVl MCAAMY» U «PYCCKOE MYCYABMAHCTBO» TOSKACCTBEHHBI APYT APYTY 1, XOTsI He obpargaeTcst
IPSIMO K XaAUCY ASKMOPUMAS M BBITEKAIOIEl U3 HETO TPEXYACTHON MOACAY «TPAAUIMOHHOTO
MCAAMAY, TEM He MEHEe OIIPEACASIET €T KaK «OOHOBACHIECKOE ABVIKEHME Cydr3ma, IPUCIIo-
cObAEHHOE K COCYIIECTBOBAHMUIO B YCAOBMSX IOAUTUICCKMX U ITIOAMKOHPECCMOHAABHBIX 00-
IJECTB, OAYMHEHHOE IIPU 3TOM HE TOABKO He MYCYABMAHCKOV, HO BOOOIe He PeAUTMO3HOTM,
TO €CTDb CBETCKOM BAACTH. DTO CYyPU3M CYHHUTCKMIA...; B PEAUITO3HO-IIPABOBOM OTHOIICHUNY —
XaHaUTCKMUI M IIadUUTCKUIL; B OOTOCAOBCKOM OTHOLICHUM — AIMAPUTCKUIA Y MATYPUANUT-

ckmit» (Aamnrbepos, 2020, c. 41).

MO3KkHO OBITH YBEPEHHBIM, YTO IIPEAIPUHSTAS aBTOPaMU COOPHMKA IIOIBITKA U3YICHMS
«TPaAMLIMOHHOTO MCAAMa» He ITPOVACT He3aMEUYEHHON Hi B aKAAEMUIECKOM, HU B PEAUTMO3-
HOVL cpeAe. LJeHHOCTD paccMOTpeHHBIX PaboT 6e3ycAOBHA Kak 110 00beMy BBEACHHOTO B aKka-
AEMMUIECKIUI AUCKYPC MaTeprasa, TaK W 10 IPEAAOKEHHBIM METOAOAOTUUECKMUM ITOAXOAAM.
B To ske Bpems O4eBUAHA M UX AUCKYCCUOHHOCTh — KaK, BIIPOYEM, 1 AFOOOTO Cephe3HOro Ha-
YIHOTO MCCACAOBAHWSL
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PELHEH3UA HA KHUTI'Y CebGacTbaH
«BUBJIMOTEKA 3AMHATII WenunuHckn'
MAKCY,Z[OBOI‘/'I» A.BYCTAHOBA? sebastian.cwiklinski@web.de

cAn 00OOIgATh HAYYHYIO ACSTEABHOCTh MOAOAOIO TATAPCKOrO mcTOpmka Aabdpmpa

BycraHoBa, Hay4HOro COTpPyAHMKA AMCTEPAAMCKOTO YHMUBEPCUTETA W 3AMECTUTEAS

anpexropa Mucrura um. L. Mapaskann AH PT (Kasanp), MOSKHO cKa3aTb, 9TO OH MH-
TEpPEeCyeTcsl UCAAMCKUMIU PYKOIUCIMI (B IIEPBYIO OYE€PEAD, TIOPKCKMUMI 13 PocCHiICKOiM M-
[epun) U eKeAHEBHOT IPAKTUKOM POCCUICKMX MYCYABMAH KaK B JAPCKOE, TAK M B COBETCKOE
Bpems. [Tpn atom oH Bceraa yaeaser ocoboe BHMMAHME HAXOSKACHMIO HOBBIX MCTOYHMKOB
B IIyOAMYHBIX ¥ AMYHBIX apxmBax BPoccun. Yoke Bero mepBoil HaydHOM MoHOrpadmm
2013 1. o kHWKHOU KyABType cnbupckux mycyabmad (Bycranos, 2013; Lsukanuackn, 2013;
Cwiklinski, 2014) nabaropaeTcss TunmMIHBI AAst BycTaHOBA TOAXOA: M3y9as KOAAEKLMU
MCAAMCKMUX PYKOIMCHBIX KHWUT B CMOMPCKMX OMOAMOTEKAX, OH OAHOBPEMEHHO 3aHMMAETCS
" OIMCAHMEM HAVMACHHBIX WM MAHYCKPUIITOB, W M3y4EHMEM OTHOLICHMSI CUOUPCKUX
MYCYABMAH K KHVKHOMY HACACAMIO. VICXOAHBIM IIYHKTOM AAst BycTanosa siBasiercs pabota
C MCTOYHMUKAMM, HATIACHHBIMIU MM B AUIHBIX M ITYOAUTHBIX APXMUBAX.

[Tpeasaraemast KHUIa, SIBASIOIIASICS IIPOAOASKEHMUEM IIPEAIIECTBOBABIINX PAbOT 110 Teme
(Bycranos, 2014; Bustanov, 2018), umeer tmmmynyro Aast mopxoaa Bycranosa npeapicropuo:
COTAQCHOIIPUBEACHHBIM UM caMum caeaeHmnsam (c. 26),8 Hagase 2012 1.

OH HayaA MHTEPECOBATHCSI PYKOIMCHBIMU KoAaAekymsamn B Kasanm, CeBGactban
momMnmo  6mbanorexn KaszaHckoro ¢eaepasbHOTO YHMBEPCUTETA, Usuknuncm
KOTOPYIO OH yKe Xopouio 3HaA. B 6ubanorexe HarmonaasHoro Wncmumym
mysest Pecrrybamkm TaTapcTas oH 0OHAPYKMA KOAACKIIMIO PYKOIIMCET miopkorozUL

C60o600r020 yHubep-

3anuan Maxcyposoit  (1897-1980), oxasaBuiyiocss HEOXKMAAHHO
cumema bepauna

Goraroit. Hurro He 03KMAAA OT YUMTEABHMUIBI PYCCKOTO SI3BIKA,
mpopaborasieri 6oaee 30 AeT B Ka3aHCKMX IIKOAAX, 3HAKOMCTBA
C BaKHBIMM MCTOYHMKAMU UCAAMCKOT KYABTYPBL, HO O3HAKOMACHME C Grorpadueit BAaACAUIIBI
KOAACKIIMM ITO3BOASIET HAM IIOHSTD 3TY CTPAHHOCTD: poauBIascs B 1897 r., 3aitran Makcyaosa
obyuasach 1 Iperoaasasa B Mmeapece AepesHn Vk-Bybu Bsrckori rybepraun — sHameHUTOM
oyare 3HAHWI U OAHOM W3 HEMHOIMX VUPEXKACHUI, B KOTOPBIX JKEHIJUHBI BOOOIJe MOTAM
moAyunth obpasoBanue. Kax mpealioaaraeT aBTOp BO BBEACHWHM, BpeMsl, IIPOBEACHHOE
B MeApece, OKa3aA0 OIPOMHOE BAVMSIHME HA AAABHETIIIYIO JKM3Hb MaKkcyAOBOT, TaK Kak ¢ Tex
[IOP OHa IIPOAOAKAAA BCIO SKM3HD COOUPATH MCAAMCKIUE PYKOIIMUCH.

[Tocae mpemoaaBarms B HeCKOABKMX meppece Kasanckori rybepumn, B Kazaxckon cremnm
n B Eaabyre 1 o6ygenns B TamkenTte ona Bmecte ¢ myskem nepeexasa B Kasans, rae cHavasa
IIPEIIOAABAAA B IIIKOAE ¥ OAHOBPEMEHHO paborasa B ApxmBHOM wmHCTHTYTE, ac 1937 I

1. Asrop 6aaropapur Mabaapa Xapucosa (Bepan) 3a s3bIKOBYIO KOPPEKTYPY TEKCTA.
2. A K. Bycranos: Bubanorexa 3aiinan Makcyaosoit. Mocksa: ®oug Mapaskanu, 2019. 463 c. ISBN 978-5-6040378-1-2
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7 AO BBIXOAA Ha TIEHCHIO B 1957 I. 3aHMMAaAACh UCKAIOIUTEABHO IpentopaBarmem (c. 20-23). Kax
oTmeuaeT BycTaHOB, BRIXOA Ha IIEHCMIO O3HAYAA AAST MaKCYAOBOT BO3MOYKHOCTD MHTEHCUBHEE
3aHMMATBHCSI U3YICHMUEM TIOPKCKMX M MCAAMCKIUX AUTEPATYPHBIX AOKYMEHTOB: OHA CTAAQ IIpe-
mopaBaresem apabckoro s13pika B Ka3zaHCKOM TOCYAaPCTBEHHOM IEAATOTMIECKOM MHCTUTYTE,
coTpyaHmdasa ¢ MIHCTUTYTOM SI3bIKa, AUTEPATYPHI M ncTOpUn uMm. [ MiGparmmosa m ¢ yaeHbIMU
Kaszarckoro yHMBepCcHTeTa M M3A2BAAQ CPEAHEBEKOBbIE TIOPKCKMUE AUTEPATYPHBIEC AOKYMEHTHI
(c. 22-23). Ewge B 1960-e roppt 3aiiHan MaxcypaoBa moaapuaa 4acTh KHUSKHOM KOAAEKLIMM,
YACTMYHO VHACACAOBAHHOWM €10 OT oTya, 6mbamorexke Kaszamckoro ymmsepcurera. [locae
€e CMEePTW PYKOIMCHAs KOAAeKUMsI Obira mepepaHa Haimonaasnomy mysero Pecrybamxm
TaTapcTan, a OCTaBIIASICS YaCTh ObIAA PACIIPOAAHA B AHTMKBAPHBIX MarasuHax ropoaa Kasaun.

Kax Bycranos ybeAnTeAbHO ITOKa3bIBACT, PAOOTA C MCAAMCKUMI PYKOIIMUCIMM AaA2 JariHAaIT
MaxcyaoBO# BO3MOKHOCTb HE TOABKO ITO3HAKOMUTBCS C KYABTYPHBIM ITPOIIABIM CBOETO
HAPOA3, HO M JAOBACTBOPUTH CBOM COOCTBEHHbBIE AYXOBHbIE IIOTPEOHOCTI: GYAYYIM BepyIOIyert
MYCYABMAaHKOT, OHa PETYASIPHO AOKYMEHTHPOBaAa cBoe uTeHne KopaHa B AMUHOM AHEBHUKE.
[To3aTOMY CTOUT IIPEATIOAOSKUTB, YTO AAST MaKCYAOBOVL COCTaBACHNE OOBEMHOTO PYKOIIMCHOTO
KaTAaAOTa MCAAMCKUX PYKOIIMCET, HAXOASIIMUXCS B AUIHON KOAACKIUM, AOASKHO OBIAO CAYSKUTD
ABOVIHOM ILJEAM: C OAHOV CTOPOHBI, KATAAOT AOAYKEH OBIA AOKYMEHTMPOBATH KYABTYPHOE
HACAEAME MYCYABMAH POCCHMIICKOT MMIIEPUH, C ADYTOM — CAYSKUTD €M1 CIIMCKOM AASI AUMHOTO
VCIIOAB30BAHMA KOAAEKIUY, TAK KAK OHA PEIYASIPHO YMTAAA «CBOM» MCAAMCKUE MAHYCKPUIITEHL

Bropast, n camas 60AbIIAs 9aCTh IPEAAATAEMOV KHUIM — ITO KaTaror 378 mcAamMcKmMx
pyKoImmcent 3 KoAAeKyun 3ariHarn MakcyAOBOT, COCTABACHHDIN U IIPOKOMMEHTUPOBAHHBIN
€I0 CAMOVl HA TATAPCKOM SI3bIKE, KOTOPYIO DBycTaHOB TpaHCKpMOMpPOBAA KUPUAAMILIETL.
Kak ormedaeT 3TOT MOAOAOV TATAPCKMI MCTOPUK, KOMMEHTAPUM WCCACAOBATEABHWIIBI
K PYKOIUCSIM B KaTaAOTe He OBIAM HM IOAHBI, HU €AMHBI M MMEHHO IIOITOMY OH CTAPaACs
IO Mepe BO3MOSKHOCTU AOIOAHUTH HEIIOAHBIC CBEACHWS, M3BICKMBAS BCE PYKOIUCU U3 ee
KOAAGKLMHM, XpaHsAlguecs B HACTOsIjee Bpems B6ubanoreke HagmnonaasHoro myses
Peciybamxm Tatapcran wmam B bubanorexe MAAM. 3ameuanns DBycraHoBa Kk pykommcsam
CA@AAHBI 10 CTAHAAPTAM COBPEMEHHBIX UCCACAOBAHMT, 2 GAKCHUMMAE OTACABHBIX PYKOIMCEN
MAAIOCTPUPYIOT KOMMEHTAPUM ABTOPA.

Kpome yImoMsHYTOrO KaTasora PYKOIMCEN, €CThb B IPEAAATAEMOV KHUIE U CITUCKMU TeX
pyKOIMCell, KOTOPBIC KOTAA-TO COACPIKAAUCH B KOAAGKLMW, HO He OBIAM  OOHAPY>KeHEI
aBTOPOM, M TeX, KOTOPBIX He GBIAO B KATAAOTe€, HO KOTOPBIE IIPUCYTCTBOBAAU B KOAACKLIMN.
K yOMSHYTBIM cImcKam AODaBASETCS W PsA WCTOYHMKOB W3 PYKOIMCHOW KOAACKIIMMU
MaxkcyaoBOVL:  COCTABACHHBITL €IO MaTepuas O OMOrpadusx WMCAAMCKUX ‘yAAMa, MaTepu-
aa k Guorpadum camori 3aviHam MaKkcyAOBOV, BKAIOUAS €€ POAOCAOBHYIO, aBTOOMOrpaduio
HA PYCCKOM f3BIKE U O1orpaduio, HAIMCAHHYIO €e AOUEPDIO. MIHTEPECHBIM AAS CAAMOBEAOR
TEKCTOM SIBASIETCs HAIMCaHHAss MakcyaoBovt Oazouuray 00zacht — TAIIMIHAS AASI TATAPCKOM
HAPOAHOTL MCAAMCKOV TPAAUIUM MOAUTBA, COIPOBOSKAAIONAS W 3aBEPINAIOIAs] PEUTALIO
Kopana (Caripyaanna, 2005). K atomy pobasasrores emge dparcummae n30paHHBIX PYKOIN-
CeTl, ONMMCAHHBIX B KaTaAore MaKcyAOBOW, a AASI JAOOCTBA YMTATEAS IPUBOASITCS YKA3aTEAU
AMYHBIX ¥ TeorpadmuIecKmnx MMEH M TeX KHUI, KOTOPBIE YIIOMMUHAIOTCS B KATAAOTE.

EcTp Amimp MaseHbKMe 3amedaHMs IO KHure BycTaHOBA, KacaloIguecs TeX 4acTei Kara-
AOTA, TAC OH AOIIOAHSET CBEACHWMS, AaHHble MakcyaoBoVl B KaTasore pyxommcert. Harmpm-
Mep, He COBCeM IIOHATHO, IIOYeMy aBTOP He ymoTpebaseT oPuUMAABHBIX HAa3BaHMUI Tex
VIPEXKACHUT, B KOTOPBIX OH HallleA PYKOIIUCH MAKCYAOBCKOM KOAACKLWMM: IIOYEMY OH IUIIET
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LBukmmHCKY CEBACTBSIH

Tamapcman XKemhypusme Murru mysee smecre oduumasssoro Tamapcman Pecrnybauxacot
Muaru mysee? Ynommuas 3avinan MakcyAOBY B CBOMX AOTIOAHEHWMSIX K €€ KOMMEHTAPUIM
K pyKommcsim, BycTaHOB HecKOABKO pa3 HasbiBaeT ee 3auiHan ana (IIPUOAM3UTEABHO «TeTyIIKA
3ariHam») — IO HAIIeMY MHEHMUIO, TAKOE MMEHOBAHME CAUIIIKOM GAMMUABSPHO IIPH OIIMCAHUN
manyckpunTos. K cyacTpio, yIOMSIHYTBIE acIIeKTHI — HE Pellaioljue, OHM He MeIaioT
mpn yTeHnn cbopumka. EcTh, OAHAKO, OAMH ACIIEKT, KOTOPBI MOXKET OBITH IIPEIsITCTBUEM
IIPY UCIIOAB30OBAHMY UCTOYHMKOB B IIPUAOSKEHNUM: K cOsKareHMIo, Aapdpua BycTanos He paeT
TOYHBIX OIIMCAHMI MATEPUAAOB, C KOTOPBIMI OH paboTaA. XOTsI IIOYTH BCE OHMU YIIOMUHAIOTCS
BO BBEACHMM, X TOUHBIX AAHHBIX HET, OTYErO LMUTUPOBAHWUE U AAABHETIee, He3aBUCUMOE
OT U3AaHMsI BycTaHOBA, M3y4eHME MCTOYHUKOB 3aTPYAHEHO.

Hecmorpss HastmM HebOAbIIME KPUTUYECKUE 3aMEUAHMUS, CACAYET IIOAYCPKHYTD:
IIPEAAATAEMOE MBAAHME BASKHO KAK CBUACTEABCTBO TOTO, YTO M3YYEHWME HACACAMS OTACABHBIX
IIPEACTaBUTEACH TaTapCKOM MHTeAAUreHIIMY XX B. MOKET AATh HAM MHTEPECHbIE PE3YABTATHL
ABTOD yCIIEIIHO AEMOHCTPUPYET, YTO M3YYEHWME BOIIPOCA O TOM, HACKOABKO MYCYAbMAaHAM
B CoBerckom Coro3e yAaBaAOCh COBMELJATh JKM3Hb B HEPEAUITO3HOM TOCYAAPCTBE CO CBOEH
BEPOT1, MOKET GBITH Y MHTEPECHDIM, M IAOAOTBOPHBIM. XOTSI OH 1 HE LIEPBbIi MCCACAOBATEAD,
3aHMMAIOIUIACS SKM3HBIO U AeSITeABHOCTBIO 3. Maxcyaosoii — B 2004 r. AIT. Corrmxosa
onybAMKOBaAA KOAAEKLMIO TaTapckux Iocaosmy m3 apxmusa (Corumuxosa, 2004), B Tarap-
CKOW 3HLUMUKAOIEAMN ecTb cTaTbsi o Hell (Mycabokosa, 2011), — kumra Bycranosa sHecer
BKAQA B MCAAMOBEAYECKIE UCCACAOBAHML. KaK BUAHO M3 €10 MCCACAOBAHMIA, OIYOAMKOBAHHBIX
nocae BbIxOAa Ipepsaraemort kuurm (Bustanov, 2019; Bocranos, 2020), oH mpoaoaxkaeT
MHTEPECOBATHCS €€ HACACAUEM.

Kpome Toro, katasor pyxommcert 3ariHan MakcyAOBOVL AaeT HaM BO3MOSKHOCTD YCTAHOBUTD,
KaK BBITASIACAA CETh Tepeaaun ncaamckoro suaumns B XVIII-XX BB, Tak kak Aasdpup bycranos
B M3AAHWUW TIJATEABHO IIPUBOAMT BCE YKa3aHWMS HA BAAACABLIEB, HAMACHHBIE B PYKOIMCSIX.
IlepeuncaeHne BAAACABLEB PYKOIVCEN U BAAACABIECKMX II€YATEN IIOMOTYT MICCACAOBATEASIM,
MHTEPECYIOIJUMCSI 3TUM BOIPOCOM. B IJeAOM MOSKHO HAAEATBCS, YTO KHMUIA YAOCTOUTCS
BHUMAHMS WCTOPUKOB, WMCAAMOBEAOB W BCEX, KTO WHTEPECYETCS >KU3HBIO MYCYABMAH
Poccmrickoit umnepun n CCCP.
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