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1. Introduction

The history of Islamic societies can be read asnstant negotiation between political and religious
authority, where the political needs legitimizatioythe religious, and thus has to grant a degiree o
independence, necessary for upholding religioulsaaity, without allowing the latter to pose a thréa
political stability. With the political developmenbf the last century — particularly the emergevfate
nation-state as the predominant political moddbagwith the emergence of radical revivalist cotse
in Islam, governments in many Islamic countriesehbggun to feel a need for a tighter state coofrol
religion. After the fall of the Soviet Union, CealAsia has been involved in a process of formagiod
consolidation of nation states. This process entag development of a new set of shared valuas, Th
together with the abolishment of the Soviet athéisblogy, has given religion a prominent, yet
ambiguous role in present day Central Asia. Naliyraetlucation is of vital importance in the creatend
dissemination of shared values. For this reasbaliéve that a closer look at teaching materiaksamh to
foster the growing generation of citizens, may giakiable insights into the ideas that inspire angp
nation — not least with regard to such issueslagoe and secularity.

The purpose of this study is to investigatertie and meaning of religion in the official thinkj of a
predominantly Muslim post-Soviet country. | will gdout this by means of a content analysis of four
textbooks in the subjects “History of Kazakhstanti &Social Studies”, used in upper secondary school

education in Kazakhstan.

2. Theoretical Discussion



2.1. Defining Secularity

First, we need to direct our attention towards sdiffeeulties regarding the definition of seculariffo
begin with, let us make a distinction between tleedaformssecular secularity secularizatiorand
secularismThe first two, secular and secularity, are uguatiderstood simply in opposition to the words
religious andreligion/religiosity. In this way, they are defined together with tlogiposites, and cannot be
understood separately. Secularization, by the dagie has often been thought of as a processanfuz
decrease in religiosit$ecularismfinally, is usually understood as an ideologyrmde of thinking,

which strives to understand reality and societyd @ shape at least the latter — in accordande wit
rational principles (which are contrasted withgilus dogma). This rather simplistic view is novinige
seriously challenged. Contemporary theorists temctds viewing secularity as a quality in its owght,
that is, asomethingrather than just theck of somethind. Negatively defined, secularity appears as a
neutral fact, which does not become the objecedbas inquiry.

In this study, | will direct my attention primigrtowards secularist ideology (secularism). My
description of the secularity of contemporary Kdwtln, and of the particular version of secularism
found in the source material, will, of course, daghen the relation of this societal condition adelalogy
to the concept of religion. Importantly, howevewill view secularity and secularism, not as nelutra
facts, but as phenomena with specific ideologicallitjes, transforming, rather than abolishingigieh.

The anthropologist Saba Mahmood has writterherstibject of secul@ormativeness.e. the way
secularism favours certain religious expressiomvalothers, and actively strives to reshape reiligio
Rather than just neutrally seeking to separatgioglifrom state, Mahmood suggests that secularism
seeks to reform and reshape religion to make itit a normative idea of what and how religion lotuigp
be:

| want to suggest that the political solution offigby the doctrine of secularism

resides not so much in the separation of statedigion or in the granting of

religious freedoms, but in the kind of subjectiityat a secular culture authorizes,

the practices it redeems as truly (versus supaltiigispiritual, and the particular
relationship to history that it prescribes. [...] % who want to make secularism’s claim to
tolerance more robust must deal with this normatiyeetus internal to secularism, an
impetus that reorganizes subjectivities in accaitti & modality of political rule that is itself
retrospectively called “a religiously neutral pigi#l ethic.”

Calhoun, Juergensmeyer, VanAntwerpen 2011, p. 5

2 Mahmood 2006, p. 328
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The modernistic understanding of secularity as Birapack of something — while avoiding a deeper
study of secularity itself — created a need foefinition of religion, and was in this way itseléu of the
process of separation of religion from other sph@fdife. In his bookDet postsekulara tillstandethe
theologian Ola Sigurdson has criticized the comsimn of religion as a general concégtny definition
of religion as a general concept is, accordingigmi®son, bound to have political or ideological
implications. In other words, defining religiontssay not just what religion is, but also whaiught to
be. The classical sociological theories of religgmal secularization presumed the possibility ohlzot
theoretical and a practical division of conceptshsas religion, science and politics, and described
secularization historically as an ongoing delinitatand separation of those spheres. With thisllysua
followed the presumption that religion was gradpédiding, giving way to reason and science, or, at
least, that it would become a purely private mattighout any political or social impact. In this ydhe
act of defining religion is, in itself, an essehpart of the delimitation and separation of thheses, and
thus, part of the process of secularization.

Charles Taylor distinguishes three differentsesof the word secularity: 1. that religion (refeses to
God oran ultimate reality) no longer has a central role in the public/political sphere; 2. that religiosity
decreases among the population; and 3. that religious belief is no longer unchallenged (as in pre-secular
societies) but rather understood as one option gratirers — which does not necessarily mean that
religious adherence and activities are at a lowll&in a society which is secular in the third seistief
in God may still be the default option in some abenvironments, while unbelief is the default optin
others. What's important is not which type of sberavironment that dominates, but the fact tha it
virtually impossible for an individual living in gparticular environment to be unaware of the exisé
of other options. However, Taylor also describésstorical process where unbelief as a defauloopti

has come to win more ground:

Our modern civilization is made up of a host ofisties, sub-societies and milieux, all rather ddfa
from each other. But the presumption of unbelief become dominant in more and more of these milieux
and has achieved hegemony in certain crucial ones, in the academic and intellectual life, for instance;

whence it can more easily extend itself to otfiers.

2.2. Secular or Post-Secular

3Sigurdson 2009, p. 14-17, 25-28

“Taylor 2007, p. 2-3
*Taylor 2007, p. 12-13
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Recently, some scholars have begun to use thepestrseculain their description of the current state of
affairs in many parts of the world. The term is mteta indicate a situation where religion is noden
thought of as merely a remnant of a dark pastjrkto fade away as scientific thinking wins more
ground and the general well-being in society insesaln recent decades, there has been talk etwrir
of religion” — as if it was gone and suddenly appdaagain. Sigurdson makes a more balanced approach
to the problem, suggesting that it is not so miehactual role or legal status of religion, nor iaenber
of adherents, that has changed, but rather thalsoail intellectual attitudes towards it. Thera general
awareness of its presence in society and an acueEptd the probability of its continued presencéhim
foreseeable future. Thus, the term post-secul&@igardson’s understanding, marks a change in the
general discourse concerning religion, a shift frsgoularity to something ele.

Let us return for a moment to Taylor and hiscdesion of secular society as a multitude of sub-
societies and milieux, where it is virtually impdss to be unaware of the existence of other miieu
which the default approach to life and reality uste different from that in one's own milieu, bubeve
unbelief has become dominant in an increasing nuwi@ilieux — especially in academic and
intellectual circle<. The change in attitude that Sigurdson points tdctthen, in Taylor's terms, be
described as a halted or reversed trend, whernerésemption of unbelief is no longer necessarily
hegemonic in academic and intellectual circles,\whdre the number of milieux where this presumtion
dominates are no longer increasing — or perhaps @sereasing.

To conclude this discussion of secularity ansitys@cularity, | will make some definitions, whiatl
constitute the basis of my conceptual frameworkHi@ study. It is unavoidable that all my conceptu
definitions here will have one major flaw; they will all make reference to religion, which wllave to
remain undefined. Since the purpose of this stadind out how the concept of religion is understao
the context of the material under study, the deéinican only be made a posteriori.

For my discourse analysis, | will use a concaplamework based on secularity and post-seculast
two separate paradigms. Téecular paradigmin my definition, is characterized by the ideatth
separation of religion from other social, cultuaald political spheres is generally and/or offigiatioth
possible and desirable. Religion is considerednaltely a private matter, without any legitimateroldo
impact on social, cultural or political matters.thepost-secular paradignreligion is recognized as an
integral part of social, cultural and politicaljfand thus entitled to have a real impact on &aicie
development. Unbelief is no longer necessarilydiult attitude in academic and intellectual eiscl
Importantly, however, religion exists in an envingent which has been reshaped by secularization,
making it one of several options for an individs@pproach to life and reality. In this way, the

®  Sigurdson 2009, p.

"Taylor 2007, p. 12-13



background, towards which an individual shape®hiser attitude, is similar to that of the secular

paradigm.

2.3. Secularization as a Historical Process

Bearing in mind the problems discussed above -icpéatly that of presuming a progressive decrense i
religiosity — we may have use for a quick look@g ways of describing and understanding the
historical process of secularization and the diff¢results it has produced. This will be usefuhas
background to the further categorical division @fidarism, which | will get to shortly.

One of the prominent scholars in the field afidarity studies, David Martin, has outlined a gahe
theory of secularization as a process with itssaothe European Enlightenment, but which has
developed quite differently in different countriegpending on the religious situation at the outset
Catholic countries, where the church has histdsicabintained something of a religious monopolg th
forces of secularization tend to find themselvea direct confrontation with the church and to depea
strong anti-religious sentiment resulting in a hiavd-sided confrontation. In Protestant countrees,
higher degree of pluralism of religion has oftenaleped in parallel with the forces of seculariaati
The different denominations in a Protestant soaiey be associated with different social classés an
form alliances with different political forces. this way, religion is not as clearly associatecwtiite
older power structures and the confrontation da¢$¥acome as hard.. The Russian historical expagien
(which, as | will later develop, is shared to aagee or lesser extent by all territories, which ever
historically under Russian rule) has, in Martinslewstanding, many similarities to that of most ©hth
countries, i.e., a religious monopoly is confromtemlently by revolutionary forces with a strongtian

religious sentimerit.

2.4. Categorization of Contemporary Forms of Seculiy

The different ways in which the process of secaédion has proceeded in different societies have
produced a variety of forms in which secularity nagypear, as well as different versions of secutans
the policies of governments. Ahmet T. Kuru has sstgd the categoripaissiveandassertivesecularism
in his discussion of Turkish state ideology in aternational perspective. The two categories are

described as follows:

8Martin 1978, p. 17-23



Passive secularism implies state neutrality towartbus religions and allows the public visibilidy

religion. Assertive secularism, on the other haneans that the state favours a secular worldvigvan

public sphere and aims to confine religion to thegte spheré’.

The prime example of passive secularism in higlaris the United States, while Turkey (before the
current AKP government) exemplifies the assertyyeet Another example of assertive secularism is the
Frenchlaicité. The historical origins of this ideological ang# construct fits right into Martin’s model
where a religious monopoly is confronted by an-agitgious secularizing force. Olivier Roy has
characterized Frendhicité as assimilationist, as opposed to the multiculiemathat prevails in most
Protestant countri¢d.This means that religion, race and ethnicity amgeeted to be left at home, in the
private sphere. In the public sphere, the visipiit religion is minimized. The recent ban on head-
scarves and other religious symbols in public stshisoan example of this ambition. The version of
secularism which, since the 1920s, has been pénedftate ideology in Turkey (where the ban ordhea
scarves in universities was recently abolished utidlesomewhat less secular AKP government) is
similar to the Frenchaicité in that it asserts the confinement of religiorhe private sphere. An
important difference from the French model, howgigethe state control of religion in Turkey, where
state department regulates religious educationjraaths are state employees. In fact, in most Muslim
countries today there is a high degree of staté@loof religious education. In post-Soviet Centkala,
this is most definitely the case.

As we have seen, secularity and secularism appeavariety of forms, shaped by different higtar
developments as well as political and religiousuinstances.

Thus far, we have divided different historiaaidrhs of secularity into the categorgassiveand
assertive At this point, it is necessary to underline teiate neutrality (which, as we have seen above, has
been put into serious question lately) towardsedd#iit religious currents and organizations is Ug@aal
cherished ideal in any state, which considersfitsular, regardless of whether the state ideol®est
categorized as passive or assertive in its attito@rds religion. The difference lies more in public

visibility of religion and in the connectednessd@connectedness of religion to public/nationahids.

% uru 2006, p.137

%Roy 2007



2.5. Islam and Secularity

The concept of secularity, as well as the bulkheftheoretical treatment of the subject, is built o
historical developments in predominantly Chrissacieties. To simply assume that the same theories
and models are automatically applicable to a spewh a Muslim majority may be misleading. One of
the problems is that Christianity usually takesshape of tangible organizations, either as a aebtrdy
comprising, (or with the ambition to comprise), ietg as a whole, or as denominations with a clearly
specified membership. Islam has, during most dfigsory, lacked a central canonizing body and the
different currents of thought, which have emergetsiam, have rarely taken the shape of tangible
organizations or denominations. Of course, the &ufers could be seen as tangible organizations or
denominations. However, this is true only as losghe analysis is limited to those individuals ilveal

in an active master—pupil relationship. The mudséy affiliation of an entire local society to atee
Sufi order, which has been a common scenario ast la Central Asia, does not really fit into tlzere
pattern. In most Islamic societies religious autiydras traditionally been localized, centred on
charismatic individuals such as scholars of Islaie¢ mullahs or Sufi masters (while the political
authority has of course sought religious legitimany tried to control or influence religion withimeir
territories).

In the contemporary debate the opinion is sameivoiced that Islam is in essence all-encompgssin
and thus incompatible with the idea of a partiti@iween state and religion. In Christianity, on atiger
hand, it is stated already in the Gospel of Matth®ender therefore unto Caesar the things whieh ar
Caesar’s; and unto God the things that are God’s” (Matt. 22:21). In this passage some have found a
theologically based predestination in Christiategding naturally to a secular form of society. The
connection between theology and politics, howeggust not that simple. Olivier Roy, who discusses
this problem in his booBecularism Confronts Islaraonsiders this move from the theological level to

the political a methodological error and states:tha

When the church finally accepted the secular réputblis was not because a commission of
theologians had spent years rereading the Gospelsebause the Vatican drew the political lessons
from the inescapable advent of the republic angtedéto it (commissions serve only to provide

philosophical arguments to justify decisions alseatade for political reason%%.

Theological justification for a division betweemt and religion can of course also be found emnts|
The law scholar Abdullahi Ahmed An-Naim, for examghas pointed to the uniqueness of the complete

HRoy 2007, p. 39
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conflation of political and religious authority ihe Prophet Muhammad. Since the death of the Ptpphe
An-Naim argues, the same situation cannot be r&plic— especially since Muslims recognize him as th
last Prophet and generally rule out the possibilftiater ones? Looking at Islamic history, we find a
wide array of different arrangements of divisiorconflation of political, judicial, military and ligious
authority. According to An-Naim, Islamic societiigem the first Caliph onwards, have always had some
degree and form of division between religion aradestwhich is not to say that they were seculdén
modern sense of the word). This is necessarilyesause political and religious authority is derived
very different ways; the political, coercive authority on a public arena, and the religious, moral authority

in closer, interpersonal relationships. An-Naimealeps this argument in the following way:

The need to enforce general public policy, asmiystished from voluntary compliance by individual
persons, requires that rulers be granted auth@vitether by selection, election or other means) on
the basis of their actual or presumed politicdlsknd their ability to perform state functionsda
exercise coercive powers. The qualities of effecpilitical leadership must therefore be determined
on a large and public scale, in a decisive anteslethanner, to minimize the risks of civil strifedca
violent conflict. [...]

In contrast, religious leaders achieve recogniimong believers because of their piety and their
knowledge, which can be determined only by thegteyudgement of individual persons, who need

to get to know potential religious leaders throdgily interactions?

This does not mean that the two forms of auth@igyindependent from one another, but rather biegt t

are locked in a mutual, sometimes paradoxical dejgendence. An- Naim again:

From a religious perspective, it is a contradicfiona leader to actively assert piety — it is ioys

to claim piety. Since this would undermine the sadireligious authority, those aspiring to religgo
leadership would need to assert autonomy fromsuf@onversely, rulers needed to concede the
autonomy of the scholars precisely in order to dslamic legitimacy from those scholars’
endorsement of the state. In other words, ruleesieg to balance their control of religious leaders
by conceding their autonomy from the state, whicthe source of the ability of religious leaders to

legitimize the authority of the ruleté.

2An-Naim 2009, p. 53
3An-Naim 2009, p. 51

1An-Naim 2009, p. 52
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In this way, Islamic history can be understoodeimis of a constant negotiation between politicdl an
religious authority. In the last few centuries, mwé the Islamic world has been subject to European
colonialism. Obviously, this has had a great immacthe balance between political and religious
authority in these countries, not least on the vedigious oppositional movements have formed.

Post-Soviet Central Asia shares some experiamiteother colonized Muslim countries, but, having
been part of the Soviet Union for seven decades,gpion also has some peculiarities that sepaitates
from the rest of the Islamic world. The pre-Sowigtiation in Central Asia had some traits in common
with the typical protestant society as describe®hyid Martin. First of all, as has been the most
common situation (with some notable exceptiongyluslim societies across the world, there was no
official religious monopoly — although there centgiwere influential religious bodies. The bulktog
population consisted of Sunni Muslims, but thereensdso substantial minorities of Jews, Christiamng
Ismaili Shia Muslims. Secondly, the forces of refior most prominently thedids— expressed their
vision in religious terms, as did, of course, tbaservativailamawho opposed them. Thus, as in the
typical Protestant society according to Martin'selepment scheme, religias suchwas not a matter of
dispute. Nevertheless, a certain degree of sezatan did take place as tfaidsfor example
introduced more worldly subjects into the systenedication.

After the Russian revolution of 1917, howevke Victorious side — the strongly anti-religious
Bolsheviks — exported, or superimposed, their warsif secularism on Central Asia, creating an imyna
ways unique situation in the history of secular@atSoviet secularism was most definitely of the
assertive category, even more so than the Frentarkish. The so-calledcientific atheismwhich was
part of Soviet state ideology, was not satisfiethyuast confining religion to the private spherepotting
it under state control. The ultimate aim was theplete eradication of religion from the minds obpke,
as religion created, in Marxist-Leninist terminojpg “false consciousness” which constituted an
obstacle to socialist progress. Perhaps this shmitléven be defined as secularism, since thesamoti
the separation of state and religion, but the egdtin of the latter. Naturally even the Sovietestead to
make compromises with reality and even though seenieus attempts were made at eradicating religion,
especially in the first two decades after the retroh, it ultimately had to succumb to forming aatized

organs to control it.

2.6. Religion and Education

In any society, struggling with its religion-sogiettate relationships, the intersection betweeagios
and education is bound to become an area of carspwand complication for decision makers. In the
American discussion on this matter, which is ndlyita a significant extent centred around
constitutional issues, scholars have used the tegparationisandaccomodationisto classify two

major camps, where the separatist camp advocategtaseparation between church and state, and the
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accomodationist maintains that some elements igioal within state structures can be permisstBlehe
difference between actual partakers in the legi&girocess is, of course, usually relative and not
absolute. The two terms might better be used as eina spectrum, where, for example legislators and
legislation can be placed somewhere in betweeniriganore towards one or the other end.

Next, we must distinguish between 1. teacluhigligion, i.e. instruction in the teachings ofpeesific
religion. This can be provided by representativies i@ligion either within a (public or private) mgral
school system — depending on the legal situatidhercountry — or within the religious structurseif,
and 2. teachingboutreligion, i.e. teaching from an outside perspec{®.g. historical or social science
perspective) either as a subject in itself (ahien$wedish upper secondary education) or as pathef
subjects, such as history or social studies. Tdd@lit law scholar Silvio Ferrari has sketched a eh@dth
three basic patterns for how countries in Europelleathe issues of religion and education: 1. Coemt
where no teaching of religion is offered. Teachabgut religion may be included in other school
subjects, 2. countries which provide non-denomamedi teaching about different religions — usuafiyaa
separate subject within the state-organized edueatsystem, and 3. countries where denominational
teaching of religion is allowed and included in general school curriculuff.In this model, Kazakhstan
would fall quite clearly into the first categorgking into account the legal situation as wellresgchool
curriculum (even though attempts have been madertmuce religious knowledge as a subject).

In countries of the first and second patterRenrari's model, the school system usually has the
ambition of providing neutral and objective teaghaboutdifferent religions. This is, of course, not an
easy task, in part because of the possible culan@for religious bias of teachers, authors oftieac
material and policy makers shaping the curriculemtents. In this study, | will not go into thessuss in
depth. However, there is one general difficultypioviding neutral and objective information about
religion, which can be useful to bring light on fay analysis of the textbooks. In a recent critiqtithe
American Academy of Religion's guidelines for taaghabout religion in public schools, Daniel F. Lim
has drawn attention to how, in the purportedly redwnd objective guidelines, intended to give shid
a basic religious literacy and acquaintance wighrttajor world religionsieligiousscepticismi.e. the
view that there is no knowledge in the domain &gren, is clearly favoured oveeligiousrealism i.e.
the view that there is knowledge within religiotesditions, in their general approach to the subject
Religious scepticism may seem like a natural apgrdeom an academic perspective, but, as Lim points
out, it misrepresents the fundamental claims ofétigions and contradicts the way many adherents

understand their own religidn.

®Eckes 2010, p. 6-8
®Ferrari 2013, p. 100-101
Yim 2014, p. 220-29
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Method

3.1.Limitations

As noted above, the object of this study is a aurdealysis of the chosen textbooks, or rathehoken
parts of those textbooks. The parts subjectedtldd analysis have been derived in the following
manner: The textbooks are divided into chapterssadections. First, | have chosen the most retevan
subsections, those which discuss religion in aytioal framework and thus give more than just pags
references to religion. However, from those subsest | have derived all sentences containing oerta
religion-related key words (to be listed shortly)this way, some sentences which, standing om thei
own, can be seen as just passing references wsalle “caught in the net”. In order to be truehte t
objective selection criteria, and to simply provalbalanced selection of discourse samples, Igivié
account for those sentences as well. But my fodlibeon statements which can be considered as
value-related or analytical. As | want to examievhreligion as a general concept is understood and
discussed in the material, the first set of keydsanaturally consists of the word religiarl{giya) along
with all its possible derivatives. In order to gdbetter perspective on how the role of religiothim
specific historical and contemporary context of #dzstan, | have also chosen to include Islam
(musulmanstvo/isla)ff Muslim (musulmaniiand Koran Koran) along with all their possible
derivatives, Islam being the dominant religionhie tountry. All sentences containing one or morenef
key words have been included in the derived partsome cases it has been necessary for the sake of
clarity to include one or more sentences abovestmvba key word sentence, which themselves do not
contain any of the key words. In this way, | haeeivkd some long parts, where sentences without the
key words function as binding material betweeneees with them. This method of selection is
intended to support a qualitative content analy=is.this reason, the first step in the selectimtess is
based on “soft” criteria, which are more diffictdtdefine. But in the next step objective criteara used,
So as to avoid complete arbitrariness. The chdi¢glam as the only specific religion included iretkey
words means that discussions and descriptionshef otligions will be included in my excerpts only
insofar as the sentences contain one or more dey&ords (or appear in close connection to such a

sentence) whereas Islam, being a key word in jtadlfrender more extensive excerpts.

3.2. Methodology
My method can be labelled as a version of qualgatontent analysis, applied, as Chad Nelson and

Robert H. Woods Jr have put if, "] to measure a specific phenomenon according to stemelard in

®¥The most common Russian word for Islammissulmanstvdbut in these textbooks the wdstam taken more directly from
the Arabic, is also used frequently and apparesythonymously.
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order to classify the phenomenon, make a judgeatsmit it, or determine how close it comes to a
particular standard or expectatiof’For this | have developed a conceptual framewaked on some
of the theoretical concepts discussed above. HowEneanalysing the textual samples in relatiort no
only to theoretical concepts, but also to the cdritewhich they are found. While there are some
guantitative aspects of my findings (e.g. | findttthe positive references to religion in the matesastly
outnumber the negative ones), the main directicdh@study is that of a qualitative content analysi
that my focus lies on understanding meanings wisghbe interpreted from the text.

So how is this method going to provide any amswe my overarching question concerning the role
and meaning of religion in a predominantly MusliospSoviet country? My thinking goes somewhat
along the lines of what Norman Fairclough has afias critical discourse analysis, in that | airstied
some light on ideological features in the text,alhimay not at first sight be taken as ideologiaad] to
put these features in relation to a wider socidl laistorical context in order to understand thesamng
and possibly something about their origin or pugf83$'m working with a multi-layered contextual
framework, starting from the immediate textual eonment from which the excerpts are taken, where
each of the chosen subsections is summarized anodssied, and the whole contents of the textboeks ar
given a more general overview. The outer contextwadrs are provided in the form of background
chapters on the historical, social and politicatwmstances of Kazakhstan and Central Asia. I'm
analysing discourse in the textbooks partially as@o discourse reflecting and reproducing elemeit
a macro discourse which | will call “official idesdy”. By "official ideology” | mean a complex of &s
concerning society, culture and human interactioopagated by a state or by persons and orgamzsatio
controlled by or loyal to it. This may include @il publications, statements by government offs;ia
mass-medid® and it most certainly includes the contents obfficially decided school curriculum. In
Fairclough’s words:['..] the question of how discourse cumulatively conite!s to the reproduction of
macro structures is at the heart of the explanandeavofof critical discourse analygis®

However, | certainly don’t consider the “micriscburse” I'm analyzing to be a perfect microcosm i
the sense that it would be a perfect reflectiothefmacrocosm on a smaller scale. | do believesthrae
features of the macro-discourse (in this case Wwoall official ideology) are reflected in the maer
discourse, which makes it at least theoreticallysgae to learn something about the macro-level by
studying the micro-level. But the micro-discours@ @lso be seen as part of a whole, with its owguen
properties that contribute to the whole. This pecsipe could also enable us to learn something taheu

whole, somewhat like how a paleontologist, by analy a single bone or a fragment of a bone, caremak

9 Nelson/Woods 2011, p. 110-111

2 Fairclough 1995, p. 28, 36

2L Even in countries with a high degree of mediadoee, | would argue that at least parts of the meéasn media discourse
contribute to the reproduction of an official idegy.

2 Fairclough 1995, p. 43
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an educated guess as to the appearance of the @mtinal. In this case, however, we do know somgthi
about the whole to start with. In fact, to know timmtext well and to have a sound theoretical fraork
is a necessary precondition for drawing any vatidotusions based on the kind of abductive reasoning
employed here, which, in the words of Jeppe Sinderngsen, works by *..] making inferences and best
guesses on the basis of what is known, what wepretdict and what fits our models and theories bEst”
So, if we can understand the specific discoafshese school textbooks better with the helpwf o
knowledge of the larger whole of which they aret paan we then let the more detailed knowledgdef t
specific discourse reflect back onto the whole é@elpen our understanding of that? | believe Seaat
to some extent. For one thing we know for certhat the larger whole contains whatever we findne o
of its parts. That much is true by definition. Butould like to go a little bit further and say tha
analyzed within a proper theoretical and contexfiahework, our findings in a particular instance
allows us to make reasonable assumptions as twathiee and workings of the larger whole of whicé th

instance is part.

3.3. Conceptual Framework

| will make use of three key concepts in this stuihe first isofficial ideology(as defined above in
section 3.2.). The other two are secularism anttgasularism (as defined above in section 2.2.)¢clwh
will use as points of orientation in order to detare which way the discourse under study, which |
regard as an element of official ideology, is |eaniTo clarify and develop these concepts as analyt
tools, | present them in a paradigmatic schemel&sifs, together with a number of characteristenties
to search for in the discourse:

Thesecular paradigm is characterized by the idedn thepost-secular paradigm, religion is

that separation of religion from other social,
cultural and political spheres is generally and/or
officially, both possible and desirable. Religien i
considered ultimately a private matter, without a
legitimate claim to impact on social or political
matters.

recognized as an integral part of social, cultaral
political life, and thus entitled to have a reapst
on societal development. Unbelief is no longer
mecessarily the default attitude in academic and
intellectual circles. Importantly, however, religio
exists in an environment which has been reshay
by secularization, making it one of several optio
for an individual's approach to life and reality. |
this way, the background, towards which an
individual shapes his or her attitude, is simitar t

that of the secular paradigm.

Characteristic Themes

% Sinding Jensen 2011, p. 48

ned
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Past stageln the historical dimension, religion is Complex historical roleReligion is assigned a
most likely considered a past stage, a pre-scientdomplex role in historical developments, both
means of understanding the world, which is in thaffecting and being affected by history in many
process of losing its relevance to modern peopledifferent ways.

Negative relation to societal developmerite Positive relation to societal developmewthat's
degree of religiosity in is put in a negative relat important is not the degree of religiosity, buteat
to a society's level of development. its character. Religion and religiosity, at leamwst i

some forms, are considered a positive contribution
to ongoing societal development.

Religious scepticismn the sense elaborated aboRrgligious realisnis, while not necessarily
is the prefferred approach in official statememd igreferred, at least a possible approach in officia
publications. statements and publications.

The themes presented here will be used as “themmatocostructures” by which the findings can be
generalized and organiz&tThis method has been criticized from a cognitisgahological point of
view.?®> However, I'm only suggesting these themes as toolsrganizing the findings (not as a complete
theory), findings which will then be analysed natyowithin a conceptual framework, but also witlain
contextual one. Based on the theory discussed alf@axularism and post-secularism as different
paradigms, | have organized the themes dualisfjal opposite ends of a spectrum.

In the same dualistic fashion, | will discuss #ituation in contemporary Kazakhstan, as wethas

findings in the textual samples, using a set oblidgical property markers:

Assertiveness <«——> Passiveness
Separationism <«<——> Accomodationism

As we have seen above (in sections 2.4. and asgrtiveness and passiveness have been used to
classify the properties of different types of sacuitate ideologies, and separationism and

accomodationism to classify opposing ideologicahdis in educational policy.

3.4. Language Treatment

As Fairclough has Argued, one cannot properly a®abpntent without simultaneously analysing féfm.
Thus, | will pay some attention to the texture ahde of the texts, but not go as far as to makirigl|
systematic linguistic or intertextual analysis.heit way, the fact that my primary sources are issn

creates some difficulties. | agree with Fairclotigét discourse analysis should ideally be madetiyre

% Hjelm 2011, p. 137
% Hjelm 2011, 2. 139-140
% Fairclough 1995, p. 188
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on the original language sourceHowever, in order to make the analysis more adaless$ have chosen
to translate the excerpts from my primary souredsch | subject to detailed analysis. | have stlive
stay as close as possible to the original texbasiple, but, since a translation is always to sertent
an interpretation, | have also included the origqaotes in transliteration.. For transliteratiomalve used
a simplified version of the BGN/PCGN romanizatigstem, where the soft sign and the hard sign are
omitted, which should be sufficient to make thetgsainderstandable to a reader of Russian.

Now, before we begin the examination of thelierks, we need to make a survey of the historiedl a
societal situation, and of the education systekanakhstan, as a general background and widerxdonte

4. Religion in Central Asia

4.1. From the Arab to the Russian Conquest

The Arab Muslim conquest of Central Asia beganaalyein the mid seventh century, shortly after the
takeover of the crumbling Sasanid kingdom in Idamwould take the better part of a century for islt
be firmly established among the region’s city demdland settled agrarian population. It was ét firs
primarily the settled Iranian population that waswerted. The Turkic nomadic tribes kept to th&mno
ethnic religions with strong shamanistic featu@sniuch longer. It wasn’t until the formation ogth
great Sufi orders in the 2Zentury that a mass conversion of the Turks began.

In 819 the area was conquered by a native dymddtanian stock, the Samanids, who became tise fi
non Arab Muslim dynasty of the area. The Samaniiel mhich would last until it was conquered by the
Turkic Qarakhanids in 999, provided the settingddiourishing Islamic culture in which a regional
Muslim identity could develop. The takeover by Thekic Qarakhanids meant a shift in the power
balance in Central Asia between the Turkic andridn@an peoples. However, the settled population
remained largely Iranian, and Arabic and Persiarticoed to be the languages of religious and
intellectual discours& The majority of the Turkic nomads remained untaattor at least not deeply
affected by the message of Islam. It seems thasi8ufvith its more inclusive attitude towards local
religious practices, was more adaptable to thaltabnditions. Some of the practices now part aftéz
Asian Sufi traditions can clearly be traced backn®-Islamic times. However, due to the change that
takes place in popular understanding of historylaritage with the adoption of a new religion, defg
a certain practice as Islamic or pre-Islamic malyb®oa viable effort. The adaptation of Islam tcallo

conditions was facilitated in Central Asia by theginminance of thelanafiteSchool of law, which is

" Fairclough 1995, p. 190-191
#3Soucek 2000, 85
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considered to be the most flexible of the Sunnosth The traditional customary laadatwould coexist
with the Islamicshariafor many centuries, even under Russian colonial upl until the establishment of
the Soviet Uniorf?

The issue of innovations and local adaptatisreiimportant point in the conflicts that somesraese
between Sufism and radical Islamic ideologies winatie entered Central Asia after the collapseraf, a
to some extent during the reign of, the Soviet dnio

The Mongol conquest of Central Asia, and a lgrgeion of the rest of Eurasia, in the thirteenth
century, was at first a devastating blow to Islantlization. Cities and libraries were destroyau the
political system in the Muslim areas, where a systé Muslim rulers, mullahs and an Islamic judigiar
system had been firmly established, was deeplyplied. It wasn't that the Mongols had anything
against Islam, or any other religion for that mafidey had their own ethnic religion and were ligua
guite tolerant — or indifferent — to the religiouisws of their subject populations. In some ins&c
however, Islamic law and practice would be in cebilvith the Mongol’s own code of condugfasa
This, together with the general restructuring @f plolitical system caused a setback for the Sumiiahs
as the focal point of popular religion.

This created a situation where the Sufi fratexsj which were not that dependant on the Islamic
judiciary system, but rather on the personal chaaisf thepirs, could gain ground and form the web that
held Islamic culture together. About a centurgiatvhen the local Mongol khans in Muslim areasdneg
to convert to Islam, the Sufi fraternities wherehet forefront of an Islamic renaissance in Cerish.
From the 18 to the 1% century, Sufi fraternitieg4rigat) began to take shape on a massive scale
throughout the Islamic world, not least in Cenfsia3* The Sufitarigat is centred around a religious
authority, gpir who takes on pupils, usually calleturid. The relationship between th& and themurid
is often one of strict obedience, sometimes evehdagoint where theurid gives up his own will for
that of thepir. This can be understood in the context of the igg¢@sceticism that characterizes most Sufi
denominations. By giving up his own will tleurid renounces his worldly life and submits to the wfll
God (through the mediation of tip@). Of course, when thtarigat is established as a societal institution
in a large area, influencing more or less the wipoleulation of the area or of a certain ethnic growt
everyone lives in such a close relationship withgtin. But thepir is still often an important authority in
both profane and religious matters, mediating imflacis and sought for religious advice. Upon deii

pir passes his authority to the next generation.

2Naumkin 2005, 7

3 Lapidus 2002, p. 138
% Lapidus 2002, p. 137-141
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The Sufi orders were essential in spreadingrisitaCentral Asia, especially among the Turkic ndina
tribes on the northern plains. And it is here thatfind some of the most important roots of the ddw
national identity, in a confederation of tribesttf@med on those plains after the disintegratibthe
Golden Horde around the turn of thé™d&ntury. These tribes kept their nomadic lifestyigike the
Uzbeks, who settled in the cities and agricultlants of southern Central Asia under the Shaybanid
dynasty*°

From the time of the Shaybanids, the region sld&came more isolated due to a number of factors.
One was the Safavid dynasty, which rose in Iraioaghly the same time and converted their populatio
to Shiism (while the Shaybanid Uzbeks stayed SuAmiyther factor was changing trade routes, after t
Europeans found waterways to China. This led terarof cultural stagnation in Central Asia, antht®
break-up of the region into smaller political uniy the time of the Russian conquest, Southerrir@en
Asia consisted of three principal city states, Kiranates of Khiva and Khokand and the Emirate of

Bukhara. The northern plains were still ruled biftsty tribal constellations’

4.2. Islam during the Russian Conquest and Colonizian of Central Asia

In the 19" century, the so called “great game” took placeveen Russia and Great Britain, whose
empires were about to meet in Asia. At the same fRussia went through something of an identityiris
as the pan-Slavic ideas, so popular in the 1830s40s, which emphasized Russia’s role as a Europea
power, began to loose ground to new ideas, moeatad towards Asia. The representatives of this new
current were calledostochnikj “orientals”. The ideology is usually referredas Eurasianism. They
were united by a feeling of suspicion towards WeesEaurope and an effort to redefine and reinvent
Russia as a Eurasian empire. Some went as famaake Eurasia a third continent, in between Europe
and Asia. On this new continent the Russians wesirted to be the leading cultufeEven though they
had dropped the emphasis on the linguistic tieother Slavic peoples, the Russians were stilltiied

as Christians and Aryans, and with this came thasdf a civilizing mission similar to that of thther
European colonial powers. Svat Soucek has descifiteeRussian conquest of Central Asia as a two
phase process. The first phase (1730-1848) waslanged gradual takeover of the northern Kazak
steppes. The second (1864-1884) was a much swifteyuest of the major cities of Southern Central

Asia together with the southern parts of Kazakatan.

% Lapidus 2002, p. 339
37 Lapidus 2002, 345-351
8 aruelle 2008, 29-32

3Soucek 2000, 195-9
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4.3. Colonial administration

The Asian part of the Russian empire was dividéol two main areas, Siberia and Central Asia. Those
were in turn divided into general-governorships ahthsts. Russian Central Asia consisted of the
general-governorships Turkestan, in which wereudet! the oblasts Syr-Darinskaya, Samarkanskaya,
Ferganskaya, Zakaskiyskaya and Semirechenskaya; the general-governorship Stepnoe, in which were
included the oblasts Akmolinskaya and Semipalatinskaya; and finally the two independent oblasts
Uralskaya and Turgayska§a.

Russia sought to consolidate its suzeraintyuthinanigrating Russian farmers and workers. Between
the two population censuses made in 1897 and 1@ Russian part of the Central Asian population
almost tripled in number from almost 700 thousamthore than 1,8 million, while the Muslim part bet
population grew from 6,9 to 8,2 million. But at thb@me time the latter's percentage of the populatio
decreased from roughly 90 % to 80*%6.

Some effort was put on encouraging the nomaitied to take up agriculture, but for the most plaet
social fabric of the area was left untouched. dtearallel structures were built for the incregsin
population of Russian migrants, structures whicdgally came to include parts of the native pojparhat

The educational system in Central Asia at e tconsisted ainaktabsor the ages 6-14, led by
imams andmadrasaswith dormitories for older students, where theaadion was usually led by
ishans** Almost all education was religious, with verylétworldly subjects. The Russian administration
did not interfere with this system, but insteadtdrussian-Native schools”, which began to attrsmine
pupils from the native populatidH.

The judicial system was handled in a similar vildhe Central Asian judicial system consisted o&lo
courts, many of them based on some interpretafidsiaomic law,sharia But there were also, especially
in the steppe areas, a system of local courtsccatiegamongst the Kazakh and the Kyrgyz, but more
commonly referred to with the Arabic tedat, based on traditional customary law. During thiocial

period efforts were made by missionary imams todgoabout a shift to sharia based law in the steppe

“OTsvetkov 1914, 44

4l jubimov 1914, 234-36, 241-2

“Ishansare leaders of sufi orders (also called pir, kimsjaheik). The title was originally attained by rising to a high
level in a sufi order, but it can also be passeffam father to son.

“Poddubny 1914, 169-71



20

areas'* Such efforts, conducted by Tatar missionaries,bdesh supported by Russia back in the time of
Katherine the great, long before the Russians cemeglthe whole of the Kazakh steppe. This was
motivated by an ambition to “civilize” the Kazakbg turning them away from their old shamanic
traditions, while at the same time reducing th&grice on the steppes of Bukhara emirate and its
respected imants.

Bothshariaandadatcourts were left largely untouched by the Russi@onial administration, and
remained even a few years into the Soviet eraRussians did, however, create a parallel judicial
system, handling crimes committed within the Russkttlements and crimes committed by natives

against Russiarf§.

4.4. Central Asian Islam in the 18 century

The Russian view of Central Asian Islam — and afit@e Asian culture in general — was of course slap
by their idea of a civilizing mission. In a volurpablished by the Russian department of agriculture
1914 the different ethnic groups are classifiecadiag to their level of civilization and cultural
accomplishment, all measured by European standarfiee nomadic Kyrgyz and Kazakh tribes are, as
can be expected, considered less civilized thasdtiked Tajiks and Sarts in the cities and rurehs. in

the south. Interestingly, the less dogmatic nabfitbe Islam practiced by the steppe nomads was als
seen as a sign of their lower level of civilizatidwecording to one Russian scholar of the era thz
simply did not have the mental capabilities to usthnd religious dogni&.This idea of Central Asian
Islam, and especially that of the steppe nomadspaewhat imperfect and mixed with non-Islamic
elements has lingered in the scientific commutity, has in latter decades been criticized. Latszarch
tends to distance itself from an essentialist ustdading of Islam, and instead points out thagielis
practice everywhere by necessity is a complex ftéréint cultural phenomena, and that older customs
and traditions may take on a new meaning in a méigious context?

*“Ibid., 160

4Sallworth 1994, 4

“*Poddubnyi 1914, 173

“"Aziatskaya Rossiya: Liudi i poriadki za UralpBt. Petersburg 1914

“8poddubny 1914, p. 160-63

“9See for example the works of Devin A. DeWeese ateled Khalid.
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The Central Asian territories conquered by Russthe second half of the l@entury were ethnically
very diverse. As regards religion, however, Suslarh was absolutely dominating. As always when a
proselytizing religion is established in a new aithas, in the course of history, intermingledhalbcal
traditions, forming a unique web of customs anditians. In Central Asia Sufism in different forras
come to play a central role in the popular religitite. It seems, though, that, in the courseroktithe
lines of initiation frompir to murid have, to an important extent, come to be replacetiperseded by
bloodlines. The religious prestige — but perhapgsahways the knowledge — was thus passed on from
father to son through generations until the tiggsishanetc. came to be associated with certain families,
while the traditional organisational structuresédnéeen blurred. The Turkish scholar Shirin Akirtetes
that Central Asian Sufism, in the Russian colop&iod, {...] had for the most part been reduced to the
level of Ishanism (a syncretic, popular form of tigism, centred on local, often hereditary, spaitu

leaders).®

4.5. Reform and resistance

Naturally, the Russian colonial rule stirred up samsentment and resistance. The most important
upheaval in the pre-Soviet period took place in8li8the Ferghana valley. It was led by the Nagetba
Sufi leader Dukchi Ishan. A member of the old Mamsintellectual class, he summoned his peers in an
effort to reinvigorate Islamic culture. The miliyaventure, aimed at the re-establishment of thekidhd
khanate, was quickly put down by the Russian aHhayvever, the resistance was not all conservative.
According to the Uzbek scholar Alexander Dzhumayvmost important socio-cultural effect of the
Russian conquest was a widening of the world viéth® Central Asians and an impulse urging the
Central Asian intelligentsia to begin a searchtlfi@ir own identity:* New currents of thought began to
flourish, especially toward the end of Tsarist Raisgsspired partially by Russian reform movemeansd
partially by pan-Turkic and pan-Islamic ideas whathhis time were widespread in the crumbling
Ottoman Empire. This led to a general nationaliati@kening with reform movements such as the
“Young Bukharans”, modelled on the “Young TurksTiarkey. Part of this was also a religious revival.
During the Russian colonial period and up until ieolution the number of Central Asian pilgrims to

Mecca grew steadif}# This revival, however, did not mean an upsurggneftraditional Islamic customs

S0akiner 2003, 241

*Dzhumayev 2008, 170

%bid., 171
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of the region. The increased contacts of Centrammtellectuals with the rest of the Islamic wbrl
inspired a search for a “pure” Islam — one thatyas assumed, would be more compatible with the
modern times and thus serve to strengthen the Muwsdition in its struggle against the colonial pawver
These reformists were callgatlidi, from anArabic word meaning “new”, as opposed to the
conservatives callegadimis Ismail Bey Gasprinsky (1851-1914), one of the noffuentialjadid
intellectuals, initiated an educational reform thmt the time of the Russian October revolutiorg ha

resulted in about 50gadid schools in Muslim areas under Russian jurisdictfon

4.6. Islam in the Soviet Era

In the first few years of the Soviet era the nethatities treated the issue of Islam with some icaut
According to the official theory, religion was assang problem, one that would simply disappear With
eradication of feudal and capitalist class striegwand exploitation. Following Marxist materialisine
first priority was to uplift the Central Asian pdations to the same historical level as the Russign
means of industrialization and thus the creatioa nfodern proletariat.

The Basmachi rebellion of the early 1920s madkar to the Soviet authorities that the issuksiaim
had to be dealt with carefully. For a time localide exercising both customary laadéf and Islamic
law (sharig) were allowed to exist. This can be seen as agssman to the Basmachi rebellion. The
Soviet authorities did not want to aggravate thesliu masses further and drive them to side with the
rebellion. However, the number of local traditionalrts as well as their jurisdiction was gradually
diminished until they finally lost all legal valigiin 1924>*

The Muslim intellectuals of Central Asia and theu€asus, especially those involved in the modergizin
efforts of jadidism, were often attracted by comistiideas, although they adopted them with some
modifications. Inspired by the ideas of pan-Turkigmase intellectuals held forth the national issue,
claiming this would not be solved simply by theeliition of the proletariat. It was argued by foample
Sultan Galiev, the foremost intellectual champibths new form of communism, that the economic
differences between nations, and not just betwéssses, needed to be taken into account. Therawas
concern that the liberated proletariats of the inghist nations would continue the exploitationtio¢
colonies. Therefore the struggle of the colonizedges for national independence needed to be

*3Bennigsen/ Lemercier-Quelquejay 1967, 38-39

**Bennigsen/Lemercier-Quelquejay 1967, 145-7
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considered part of the socialist class strugyfurthermore, it was felt among these Muslim comistsn
that the differences between Eastern and Westéturewvere too great to allow the implementation of
communism to proceed in the same way in the Isldamids as in Russia. The ideas needed to be
modified and adapted to the social and economiticpéarities of the region.

For most of the 1920s this national communisra meductantly accepted by the Soviet authorities. |
1921 the policy okorenizatsiya“rooting” was adopted. This policy meant that coamism was to be
rooted in the different cultural environments af tiewly formed Soviet Union by for example reguigti
that a certain percentage of the administrativésgosthe regional soviets be held by represerdatof
the native population.

This relative tolerance did not last very lohg1928, when Stalin took a firm grip of the pattye
attitude toward the minorities of the Soviet Un@ranged. On the sixth congress of the Komintern the
korenizatsiygolicy was abolished. In the purges that ensuédcaiminated in the late 1930s the Muslim
intellectual class of Central Asia was almost ehfiwviped out.

With World War 1l the attitude changed once ag&ealizing that religion could be useful in baogt
the morals of soldiers the Soviet authorities beigaake measures towards the creation of state
controlled religious institutions. In 1942 a comfece was held in Ufa that gathered Muslims from all
over the Soviet Union and called for Muslims tchfiascisnt?

Spiritual directorates were established to aethe religious activities of the Islamic peoéshe
Soviet Union. In 1943 the Spiritual DirectorateG¥ntral Asia and Kazakhstan was founded and placed
in Tashkent. An official Soviet Islam began to takape. Mullahs working to uphold this officialdsi in
the relatively few approved mosques were appoiatetregistered by the religious authorities.

At the same time, unregistered mullahs contirtoesork in secret, especially in the countryside,
preaching more traditional forms of Islam, thoughny of these had very little religious educatiod an
thus can be assumed to have made quite individtexpiretations of it.

In the last few decades of Soviet rule, newaaldand politicized forms of Islam began to form
clandestine cells in Central Asia, many of thenpirexd by purist currents from the Middle East, indi
and Pakistan.

According to some scholars Islam in Soviet Ceisaé could be divided into three basic levelshe. t
official Islam supported and controlled by the authoriesheunofficial, traditional Islam represented

by the unregistered mullahs and whatever remaihétedSufi orders, and 3. tlmadical political Islam

*Bennigsen/Wimbush 1979, 41-7

*Bennigsen/Lemercier-Quelquejay 1967, 152
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inspired by foreign ideologies. After independeacshift in the relations between these levels @n b
detected. In the Soviet period, official Islam vilmsome ways closer to the radical level, inasmaskt
promoted interpretations that would often contrathie local Islamic traditions, and sometimes bated
opinions on theédanbali school of law (whereas tlt¢anafischool is the traditionally predominant in
Central Asia). This may have been a policy designativide and disrupt the local Islamic culturdtek
independence, however, in its efforts to form a mewonal ideology, the government institutions
responsible for religious issues draw stronglyamal Islamic traditions and emphasize more cletiudy
predominance of thlanafischool. This may lead to a situation where tradéldslam loses its
credibility, precisely because of its close coniecto officialdom, which, in turn, could increathe
popular support for foreign inspired radical cutset This shift in the relations betweefficial,
unofficial andradical Islam is, | believe, a key to understanding theenu religious situation in Central
Asia. Here, we may remember the discussion fronptena&, and the quotes from Abdullahi Ahmed An-

Naim, concerning the sensitive balance betweenigalland religious authority.

5. Religion in Contemporary Kazakhstan

5.1. Religion, Identity and Politics in Cental Asia

It is clear that the developments in the independ@eriod have forced all the former Soviet repsbiin
Central Asia to revisit their religious policie®ifin time to time. However, the different countries@
dealt with the emergence of Islamic extremism duediniflux of ideas from the Middle East and Pakista
in somewhat different ways. In Tajikistan a civiambroke out in the 1990s, in which the Islamic
Renaissance Party of Tajikistan (IRPT) played amortant part. In the peace treaty that ended theawa
power sharing agreement was included which gaveesofluence in the parliament to the IRPT. Thus,
Tajikistan now permits political parties based elgion, as opposed to all the other former Soviet
Central Asian countries.

After independence, the former Soviet repulic€entral Asia had to reinvent themselves as natio
states. A process of nationalization had indeeshdly begun in the Soviet era. In order to avoid a
situation were the issue of nationality would stanthe way of socialist development, a strategg wa
formed by the Bolshevik Party under the dictum:tior@al in form, socialist in content”. The national
consciousness of the different peoples under th@eBdnion was boosted, but in a controlled wayso

to avoid the emergence of aggressive forms of naliem. According to the scholar Adeeb Khalid this

*'Roy 2002 52-4
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policy was so effective that by the end of the 8bera the reality was closer to a reversed versidne
official dictum: “socialist in form, national in ceent”>®

Thus, the groundwork for the formation of natgtates was made already long before independence,
but with independence, the nationalizing processrafly reached a new level. New constitutions were
adopted, the languages of the titular populatioesevelevated to the status of official or statgleages,
and the religious issue suddenly took on a whole ingoortance. The latter appears to have come as
something of a surprise to the governments of @eAsia, all of whom had just recently been parthaf
highly secular (or atheist) Soviet political sturet. Left with a political map drawn in the 1920slar
Stalin, in an area that had been multi-ethnic fanyncenturies, the formation of nation states wds n
without its complications. With the collapse of theviet Union and Soviet ideology the need for new
national ideologies to fill the gap was felt by @illithe Central Asian regimes. The search for commo
denominators has for the most part gone alongrtles bf either ethnic or religious factors. Thenfer
Kyrgyz president, Askar Akayev, strived to create@e civic based concept of citizenry expressdtien
phrase “Kyrgyzstan is Our Common Home”. Howevek thupressure from parts of the country’s
political and intellectual elite, Akayev too eveally had to start putting more emphasis on thaieth
Kyrgyz identity>® Naturally, a legal concept of citizenship thahseends ethnic and religious boundaries
does exist in all of the Central Asian countriad, tione of the regimes has tried as hard as Akdigein
the 1990s to put this concept at the centre otiamel ideology.

However, strong identity factors as they mayrgther ethnicity nor religion is without its
complications in the complex cultural web that en@al Asia. Although the titular population donties
in numbers in each country, there are large miiegtifa significant portion of which is constituteylthe
titular populations of the neighbouring countries.

Before the Russian conquest, the concepts ofcty) nation and state were not as closely kagether
as in Europe. In time, Russian and later Sovie¢suaty would foster the development of a somewhat
more European sense of these concepts. ParticulgBlgviet times the seeds were sown that would
develop into the ethno-nationalist thinking thagyails in the area today. Even as Soviet autheritie
sought to pre-empt aggressive forms of nationalshi¢h would pose a potential threat to the cohegen
of the Union, the officially recognized scholarlgws incorporated recognition of ethnicity and

nationality as objective facts — facts that wouddumwise and possibly dangerous to ignore.

*8chalid 2007, p. 94-5

*Marat 2008, 31-40
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As for religion, Sunni Islam is by far the mestlespread faith. But this dominance does not niake
uncontroversial as a basis of national ideologgdme of the Central Asian countries attempts haes
made to promote other religious constructs, astgatiaith ethnic belonging and earlier historical
periods. In Kyrgyzstan, for example, sectors ofdlie have promoted Tengrism as the genuine ocaligi
of the Kyrgyz®® The concept of Tengrism is based on the cult@hiavenly god Tengri practised in
Central Asia, not only by the Kyrgyz, but by Turkind Mongolic peoples alile.

In Tajikistan president Emomali Rakhmon hasnateed to counterbalance the influence of Islam by
reconstructing Zoroastrianism — at least on a syimbevel — and stressing the Aryan origin of tregik
people. This has been an intricate balance in atopwhich, together with Uzbekistan, is considered
among the most pious in the region.

An important concern for all of the Centrai&n governments has been the possible threats from
unofficial and foreign inspired forms of Islam.tlme early 1990s scores of foreign Islamic prosetys
flocked to Central Asia in an attempt to seizedpportunity to bring these countries back into the
community of Muslim nations, and the Muslim brethyrevho had long suffered under an atheist regime,
back on the true path. The largest portions ofgdytizers came from Turkey and Saudi Arabia.

The Turkish missions included Sufis with the afmekindling the Suftarigatsof Nagshbandiyya and
Yasawiyyain the land of their origin, as well as so caliedcular, a movement also inspired by Sufi
ideas, but which presents them in a modernizedgugkwithout the traditionglir - murid relationship.
Structurally it is a network of private enterprisaaging from media to trading. They have opened
schools and commercial enterprises all over for@miet Central Asia (but were forced to close danvn
Uzbekistan in 2000

The Saudi Arabian missionaries propagated 8tgat interpretation of Islam, usually referreda®
Wahhabior Salafi which would often clash both with local Islamiaditions and with governmental
policies. The Saudi mission included members ofthaically Uzbek community in Saudi Arabia, which
originated from two waves of migration from Centaia in the 1930s and 1970%.

Other foreign Islamic currents that have gaifedidwers in Central Asia are the originally Middle
Eastern Hizb ut-Tahrir al Islami (HT1), which appg#o have grown considerably in the early 2066:s,
especially among ethnic Uzbeks in the Ferghanayadind the Pakistani movement Tablighi Jamaat

®Marat 2008, p. 34, 42-3, 46-7

®4n fact, in some Turkic languages the waehgriis still in use more or less as a synonym to thebic Allah and the Persian
Khodi (in Tajik: Khudg.

%2 Balci 2003, 153
%3 Balci 2005, 239-250
® International Crisis Group: Asia Report 176, “Wamand Radicalization in Central Asia”
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(TJ), which appears to attract more ethnic Kyr§y#/hile the HTI has a clearly developed political
programme, entailing the formation of a Caliphateere Islam is the foundation of the law, TJ seaems t
stay out of political issues and instead focusweryeday piety and worship.

Unfortunately, the fear of radical Islamist @nts have often led to excessively repressive measu
which many observers warn might lead to increaaditalism and violenc¥®.The labels “Wahhabism”
or “Salafism” have often been used in order torgidit movements which in reality have little or Inioig
to do with these Saudi Arabian strands of thoug§htafism has been used more in recent discoursle (an
there are groups that refer to themselves as Jalddile Wahhabism has been used as a derogatony te
meant to imply a presence of Saudi inspired rddlleas, contrary to the local traditional Islars (&is
understood by the staté$)However, the term Salafi should also be used eatition in discussions

about Islam in Central Asia.

5.2. Religious Policy in Kazakhstan

To many observers, Kazakhstan comes across asotesaccessful of the former Soviet Central Asian
states. The economic situation in the countrynstgerior to that of its neighbors, even after2668
global crisis, which hit Kazakhstan quite hard. Ténesl of perceived corruption in the country’s pab
administration, while still high, is markedly lowtran in the other Central Asian states, accortbng
Transparency Internation&!.

The American journalist and political analysa@le Salhani was clearly impressed by Kazakhstan’s
achievements — particularly with regards to religiassues — after a six month assignment in Astana
2010, as can be seen in his béslam Without a Veil: Kazakhstan's Path of Modevafi® Salhani is not
an expert on this region, nor is he a scholar legios. But his observations, as a journalist aotitigal
analyst who has covered the Middle East extensieglynore than 30 years, can still contribute with
some valuable perspectives. He is actually plebsaatprised to find herg[*..] a very different form of
Islam from the one we know in the Arab worldHe probably doesn’t mean to suggest that thevelis
one form of Islam in the Arab world. What he doemsamto suggest, however, judging from the resiof h
book, is that Kazakhstan is exceptional among pradantly Muslim countries in the way it handles
religious issues. He paints a picture of a thordyugacular culture, stating that “Kazakhstan is Muas
much as France is Catholl¢’ He also makes comparisons with Turkey and betweesident Nursultan

Nazarbayev and Mustafa Kemal Atatiirk, charactegikinzakhstan aq:..] the very image of 'post-

% Eurasianet Juli 22, 2007, article by Igor Rotankt
http://www.eurasianet.org/departments/insight/&titeav072307a.shtml

% See for example Kamoliddin Rabbimov's Reparglyady uzbekoyazychnogo djikhadizpablished by the Expert Working
Group, Tashkent 2011.

" Roy 2000,

% Transparency Internationaporruption Perceptions Index 2014ink: http://www.transparency.org/cpi2014/results

% salhani 2011

0 Salhani 2011, p. 10

" Salhani 2011, p. 10 he repeats this statemetigintly different wording in a later chapter (p.)57
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Ottoman Turkey' of Central Asia, and then sorffeThe comparison with Turkey under Atatiirk is
interesting, bringing to mind a system of strigjukations of religion and banishment of religioarfr the
public sphere. And it is in many respects a legitencomparison — not least when we take into
consideration certain aspects which are somewhatplayed in Salhani’'s book, namely the strict
government control of religion and the formatiorcehtralized state bodies charged with the task of
overseeing and administrating religion and religieducation. (I'm referring to the Department of
Religious Affairs, “Diyanet”, and the General Diterate for Foundations, which were establishedhley t
constitution in accordance with Kemalist seculaitrapolicies.}® In Kazakhstan the Soviet
administrative body for the control of Islam in @@hAsia (SADUM* was replaced after independence
with a similar structure on the national level, tB@iritual Administration of Kazakhstan’s Muslims”
(Duchovnoe upravlenie musulman KazakhsigbéJMK) under the leadership of a head mufti and
therefore also referred to as the Muftiate.

Salhani himself advocates a strict separatidwden religion and politics, and a confinement of
religion to the private sphere — and this is appifyavhat he finds in KazakhstdAThis is of course to a
large extent due to the policies of modern Kazadngbut Salhani also finds possible root causiseof
Kazakhs’ “more open approach to Islam” in theitdrg as a nomadic cultufé.lt is a common theme in
discussions on Islam in Central Asia that the Kazglas well as the linguistically and culturallpstly
related Kyrgyz) have somehow adopted a “light” i@rf Islam, still intermingled with a lot of thei
older pre-Islamic customs. The renowned historiaislam, Ira M. Lapidus has distinguished between
different types of Islamic societies that developeGentral Asia as a (long term) result of theeathof

Islam in the region:

The advent of Islam in this region led to the fotiora of three types of Islamic society.
Among the Kazakhs, Islam became part of populartideand belief, but not the basis of
social organization. Among other tribal peoples Bnsbme oasis communities such as
Kashgar, Sufi masters or Sufi lineages mediateghrozed and sometimes governed. In
large scale urbanized societies such as Transgxstata-organized Islamic societies of the
Middle Eastern type were develop&d.

| have already touched upon these differencesdrakorganization in the historical chapter by

2 3alhani 2011, p. 78-79, 151-156

3 An-Naim 2009, p. 203-204

" Duchovnoe upravlenie musulman Sredney Azii i Kastakia
S Link: http://www.muftyat.kz/ru

® Salhani 2011, p. 62, 156

" Salhani 60-61

8 Lapidus 2002, p. 338




29

mentioning the different legal systems where shaoiats dominated in the settled areas while cuatgm
law (zang/adat) was more commonly practiced irsteppes among the Kazakh and KyrgYelowever,
as | have also discussed in the historical chagptertheoretically problematic to distinguish Wwetn
“genuine” Islamic practices and “remnants” of oldeligious practices. | would argue that it is siynpot
the place of an outside observer to judge whetloaittare is “more” or “less” Islamic compared to
others. Missionary religions are always to somemxmixed with local traditions when they are
established in a new area. Still, some of the robtee modern secular culture of Kazakhstan may be
found in the historical particularities of how ggbn related to social organization among the nomad
Kazakhs. However, the Soviet legacy of strict segsin and anti-religious policies is a more immeglia
background to the current situation, and this lggashared by the other Central Asian states &s alle
of which are secular states today, even thougle ther some differences between the countries (but
probably more so between urban and rural aredbeiways Islam is practiced and understood in @opul
culture.

Moreover, the political authorities are well aw/af the fact that Islam is far from the only gabin
practiced in Kazakhstan. The percentage of ethngsins (mostly belonging at least by traditiotht®
Russian Orthodox Church) is significantly higheKiazakhstan compared to the other Central Asian
countries, although it has decreased ever sincalihaf the Soviet Union. According to the 2009
population census, 23.3 % were ethnic Russian$arii% Kazakh& Looking at the statistics shortly
after independence (Kazakhs 39,7 %, Russians 33&¥nans and Ukrainians 4 % each etc.) gives an
indication of the rapid changes the country haseghmough since thett.Of the smaller ethnic groups,
some of the more important are Uyghurs and Uzheks, like the Kazakhs are traditionally Muslims.
The picture becomes more complicated due to inquaté successful missionary activities by for
example Evangelical Christian groups, recruitingy meembers not least among ethnic Kazakhs.
According to Pew Research Center's Religion andi®Life Forum, Kazakhstan has 70.4 % Muslims
and 24.7 % Christians (2018)In any case, | believe it safe to say that Susiai is the dominant
religion in Kazakhstan, only not as dominant aghaother Central Asian republics.

In awareness of the multi-ethnic compositiohef country’s population, Kazakh authorities have
adopted a policy which the political ethnographdwird Schatz has characterized as in part a

continuation of Soviet internationalist policiesitlalso as a new form of Eurasianism (alludingrto a

" Poddubny 1914, p. 160

8\Website of the "Agency of Statistics of the Repalolf Kazakhstan”Agentstvo Respubliki Kazakhstan po Statiktike
retreived 27 November 2014, link:
https://web.archive.org/web/20100628101359/httputustat.kz/p_perepis/Pages/n_04_02_10.aspx

81 Schatz 2000, p. 489

8pew Research Center's Religion and Public Life foru
http://www.globalreligiousfutures.org/countries/kihstan#/?affiliations_religion_id=0&affiliationsegr=2010&region_n
ame=All%20Countries
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ideological current originating in Russia in thé"x@ntury), which entails measures for the strentte
of cultural identities of ethnic minorities, suchthe creation of national cultural centfé@She Kazakh
government also stresses the need for interfagtioglie and since 2003 it has hosted recurring
international conferences with representativesaafrtd and traditional religions®

Issues of combatting “religious extremism” areeism have appeared to be somewhat less in facus
Kazakhstan, compared to some of the neighbouringtdes — at least until 2011 when a series ofevibl
attacks and clashes with police occurred in thentgis western and southern provinces (which
coincided with the adoption of the new stricter lamvreligion in the same yedr).

Salhani understands Kazakhstan’s policy of faittr dialogue as a strategy for combattingttireat of
terrorism, rather than just combatting terroff8ma strategy which was apparently largely sucoéésif
a long time. However, he exaggerates when he refersich of the rest of Central Asia 4s.!] a hotbed
of Islamist militantgwhich] could explode at any minufe.]”.®” Salhani wrote his book just before the
violent events in 2011, but he displays some otthrecern of the recent influx of what he referaso
Salaficurrent$® Salhani has a very vague definition of Salafism afwhat he sometimes refers to in
more general terms as “extremism”, “radicalismyriflamentalism” etc., and — which to my mind is the
most problematic aspect of his book from a thecaépoint of view — he does not distinguish between
traditional conservative forms of Islam and theicalrevivalist currents which have often clashathw
traditionalists, not least in Central Asia. As dissed earlier, one should be careful with this il@ofogy,
as it has often been misused by authorities imggmn. However, Salhani is not alone in voicing@ern
over Salafi teachings being propagated in Kazakh3tae Russian Islamologist Valeriya Pokhorova also
warned the Kazakh government about Saudi missiesiapreading Salafi ideas by gathering small
crowds outside mosques in several cities in sontdazakhstan, after a field trip she made there in
2011%

Even as radical currents and the potential trokgerrorist activities are debated, the officiécourse
in Kazakhstan tends to separate these issues frneligious issues — at least in public statemdmign

interview that Salhani made with President Nazagbathe president makes the following remarks:

I would like to stress that terrorism has no naliiy or religious affiliation. This is an evil tned

against humanity. | don’t know any religion thatearages such activities. Terrorism is beyond

8 Schatz 2000, p. 490-492

8 Website of the Permanent Mission of the Repulfli€azakhstan to the United Nations, Link:
http://kazakhstanun.org/documentation/inter-religi@ialogue.html

% Sholk 2011

8 Salhani 2011, p. 141-145

87 Salhani 2011, p. 126

8 Salhani 2011, p. 106, 157-164

8 Tengri News, article 20 October 2011, litktp:/tengrinews.kz/kazakhstan_news/valeriya-povahposovetovala-vyiselit-
salafitov-iz-kazahstana-199603/
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religion, it is contrary to it %

Shortly after he develops the issue somewhat:

First of all, let me emphasize that | do not aguith the expression “Islamist thredtfhich was
used by Salhani in the questjoiWhat we have here is the substitution of concépésman dies for
the idea, this does not mean that the idea igtitle. EEven more so, a terrorist should not be
considered as truly faithful. Islam and terrorisma aot identical, but opposite concepts. Islam as
such does not pose a threat. The danger comegpfopie who have distorted the understanding of
faith.

For true Muslims, moral imperative is the moderaof all respects of human life. Thus

radicalism is not peculiar to Islath.

When asked about the religious situation and theeabreligion in Kazakhstan today, the presidenesg
an answer that is worth quoting at length here:

You know, there is a saying: “The meaning of fastimot to settle in heaven, but to settle

heaven in yourself.” So today, in the twenty-fitehtury, the main task of the state in the
sphere of interfaith relations is that the citizenslerstand the textbook truth: all religions
preach the ideals of peace, harmony, and unity.

The Communist, totalitarian political systentloé Soviet era that was imposed upon
Kazakhstan did not accept religion. The Sovieestas atheistic. With the collapse of
Union[sic], Kazakhstan experienced an economic depression ahdky political system.
People did not know what future awaited them. Ia #ituation they just needed spiritual
support, they needed faith.

One of the first acts of the sovereign Kazakinstas the law “On Freedom of Conscience
and Religious Associations”, adopted in 199¢hich was superseded In 2011 by a new law
with tougher restrictions, to be discussed shgrflfhrough successive stages of reform, we
have created our own model of interethnic and ieligious harmony. Religious diversity is
a sign of true religious tolerance of our people.

Since independence the number of religious conities increased sevenfold, and today
they comprise almost 4,500. There are more tha®dD3Bsques, churches, synagogues, and

prayer houses in the country.

% Salhani 2011, p. 183
1 Salhani 2011, p. 185
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| also would like to note that in Kazakhstarigieus education extends to the secondary
level[...]. Permanent courses in the major mosques and Sgobayls at churches are
functioning.

Given that Kazakhstan, according to the cortsgtitilis a secular state, the role of religion
in society is large enough. It fulfills its truenpose: It helps people to live in harmony with
their neighbors.

As | said earlier, in our country the Congressieglseaders of World and Traditional
Religions are regularly held. Due to this, Kazahdtecame the center of interfaith
dialogue and international integration. This impattand responsible mission is a strategic

vector of our state policy?

The president displays here a generally positie/\on religion. He even seems to ascribe someogort
societal role to it by declaring its “true purpose’ “helping] people to live in harmony with their
neighbors”. What is more clear, though, is thasées religion as a right, which is now better pted

for than it used to be under Soviet rule. He alsarty affirms Kazakhstan’s status as a seculde sk
this secular state, religion is not a problem ag las it keeps to its proper role and functionddesn’t
want to see religion as problematic, but instegsstes such ideas that might lead to violence and
societal disruptions from the concept of religiblowever, official rhetoric is one thing and theuaadt
treatment of religion in law and legal practicamother. In Kazakhstan’s legislation, religionresated as
a right of the citizens, to be sure, but also pstantial problem that needs to be strictly regadaind

closely monitored.

5.3. Legal Regulations of Religion

Already in the opening paragraph of the constitytibazakhstan is proclaimed a “[...]Jdemocratic,
secular, constitutional state, the highest valdeghich are man, his life, rights and freedoms’L(§).
Discrimination on the basis of religion (as wellrase, language and many other factors) is pradiig
14). Moreover, the secular nature of the politagatiere is firmly established in § 5, where — anast of
the Central Asian republics — political partiesridad on a religious basis are prohibited (§ 5:4).

In 2011 a “Law on Religious Activities and As&ions™®

(henceforth “Law on Religion”) was
adopted, providing tough restrictions on religitneedoms in the country. The law continues in

accordance the secular principles constitution,cmdirms for example the prohibition of political

2 salhani 2011, p. 187-188

“Law on Religious Activities and Association&akon Respubliki Kazakhstan ot 11 oktyabrya, 2010 483-IV “O
religioznoy deyatelnosti i religioznykh obyedinexkiy”)
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parties on religious grounds (8 3:10). Furthermoekgious organizations are required to complyhveit
complicated system of registration in order todgmalized and allowed to conduct activities (8 The
production and proliferation of religious texts ateo subjected to strong restrictions (8 9).

Not only the letter of the law, but also its giree, appears to have become stricter in reldtarligion
and religious activities since 2011 (although iolas of religious freedoms and restrictions ofgieus
activities are by no means a new phenomenon indhatry)?’ The 2011 law also strengthened the hold
of the Muslim Board of Kazakhstan — in part a rentred the Soviet religious control structure — othex
Muslim communities in the country. After the adoptiof the law, no Muslim communities were allowed
to register without being affiliated to the DUME..

In conclusion, the overall assessment must étekthzakhstan, on the legislative level, displays a
stronglyassertiveform of secularism, using one of the concepts froyntheoretical and methodological

discussion.

6. General Education in the Soviet Union

6.1. Structure

The basic structure of the Soviet general educaystem was established in the late 1920:s any earl
1930:s. Throughout most of the Soviet era, gerestatation lasted altogether 10 years, dividedsit fi
into elementary school (first 4 years) lower/incdete secondary (years 5-7) and upper/complete
secondary (years 8 to 10). After the Khrushcheorme$ in 1958, compulsory school became 8 years. At
first, this resulted in an 11 year study coursecfumplete secondary education. Already in 1964 ,dvan
the 10 year study course was restored, still wigled@s of compulsory school, but with upper/conglet
secondary school lasting only two years (9 and®18h 11 year study course was still a possibilityHa
republics where Russian was the second languagedéan to give extra time for education in the owadil
language™®® However, this seems to have been realized mastlye Baltic republics.

Although general education included all 10 yeanty the first 8 years, leading a certificate of
incomplete secondary education, were compulsod@ation from the 10 year school was necessary for
entry to higher education, which was the goal foglatively large portion of the students. Anothption
was to enter an institute of vocational educatigrhilishcheor tekhnikun). This was possible either

already after graduation from lower secondary stfgrade 8), in which case the programme would

%Forum 18, Kazakhstan: Religious Freedom Surveyck&014: http://www.forum18.org/archive.php?articte=1939

%Corley, F., Bayram, M.: "Kazakhstan: Muslim Boastaimic Monopoly, Catholic Excemption”, Forum 18 Ne@ervice, 22
November 2012, Link: http://www.forum18.org/archipkbp?article_id=1769

“Price 1977, p. 84-85
1%0Tomiak 1972, p. 59
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usually last 3-4 years and include a two year gdreztucation programme, equivalent to years 9 &nd 1
in 10 year general education institutions, as agNocational education and practical traininggfter
graduation from upper secondary school (gradeia®yhich case the programme would last only 1-2
years. After graduating from a vocational progranuhthis type, the student had the options of segki
employment as a skilled worker or to continue etlanaat a higher (professional or academic) edooati
institution.

In 1990 the 11 year school was introduced thnougthe Soviet Union. After independence, thepost
Soviet countries have gradually developed theication systems in their own directions, althougtyth
still retain many common features.

The core curriculum was decided by a centradoydlarkompros, and was common to all Soviet
republics with some exceptions. One obvious exoaptias language education, which usually included
the titular languages of non-Russian republics. el@w, the Russian language was always a compulsory
subject in all of the Union. The history subjectsveivided into “History of the USSR”, “World Histgt
and the history of the specific republic (e. g.stary of Kazakhstan”). The latter, however, waglsar
studied above the lower secondary level (classesdB). In the graduation from complete secondary
education only the first two subjects were includ&fter the fall of the Soviet Union, the histor/tbe
specific republic — now an independent state —gde naturally been moved up to the higher level,
where it has replaced the “History of the USSR’isTil the pattern in all of the former Soviet rejes
The core curriculum also had a strong emphasif®@matural science subjects, and it had the express
goal of instilling in the pupils a materialist Mas&Leninist general outlook and communist morality

6.2. Religion in General Education

The teaching of any kind of religious belief in {hblic education system was prohibited, as cadliine
law in 1929'%* Atheism was not taught as a separate subjectiargkeeducation, but it permeated the
teaching in other subjects. There was also actitieraligious propaganda within the school system,
proliferated in the form of leaflets and periodgchl the League of Militant Atheists (Soyuz
voinstvoyushchikh bezbozhnikov), which was formed 825 and disbanded during World War Two,
when the official policy towards religion becamddet in an effort to strengthen public mor&1éThe
atheist propaganda did not stop completely withdikbanding of the League of Militant Atheists,
however. The League was soon replaced by a modeaa association, All-Union Society for the
Dissemination of Scientific and Political Knowled@#ésesoyuznoe obshchestvo po rasprostraneniyu
politicheskikh i nauchnykh znaniiThe general school system as well as most dhitifeer education in

¥ Tomiak 1972, p. 16, 59-60
19%price 1977, p. 263-264
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the Soviet Union kept its Marxist-Leninist ideologgtil the end of the Soviet Union. However, redigs
instruction and education was allowed within lirtidas, provided by officially recognized religious
organizations, at least from the 1940:s, when ialgorganizations became regulated under theaontr
of state bodies. In 1971, the Tashkent Islamiatlitstwas opened — the first institution in the f8ov
Union to provide high level Islamic education. Hee no religious educational institotions existed
the territory of Kazakhstan during the Soviet evilh the occasional exception of Sunday schoolkiwit

Orthodox parishes, which were allowed during carpsriods->"

7. General Education in Kazakhstan

7.1. Structure

The “Law on Education of the Republic of Kastan™®* (henceforth “Law on Education”) regulates the
general principles of Kazakhstan's system of edutaits structure and supervision. The basic stinec
of the Soviet education system is still visiblghe primary and secondary education of Kazakhstan
today. However, some notable changes have been anadeathers are under way. The current basic
structure of general education is divided into ¢hevels, primaryr(achalnog, basic secondary
(osnovnoe srednd@and general secondarmybishchoe sredndewith a duration of 4, 5 and 2 years
respectively®® Primary and basic secondary education follow ag@rcurriculum common to all
(although some “pre-profile” training can be inahaidon the basic secondary level). On the general
(upper) secondary level, year 10 and 11 of gemehatation, students choose a profile. Schools may
design their profile programmes within certain isniModel study plans for each subject on all Is\el
education are developed by the Ministry of Educat!d There are two general theoretical profile
directions, one social/humanitarian direction and patural sciences/mathematical direction, within
which the schools form their programmes. Apart fiibvn general theoretical profiles, many different
professional programmes also exist, which includergeral educational part along with specialized
technical or professional preparation.

7.2. Religion in General Education

1%podoprigora 2013, p. 193

104 «Law on Education of the Republic of Kazakhsté@b obrazovanii: Zakon Respubliki Kazakhstan oty2ihya 2007

godaie 319-111)

105 aw on Education” § 16

1%&Rules for the Preparation of General Govermentdational Standards” (Pravila razrabotki gosudarstykh
obshcheobrazovatelnykh standartov obrazovanii)egowent resolution 290, 6 March 2012”
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The Law on Education provides, in its opening cbafg 3:4), that the “ secular, humanist and
developmental character of education [...]” is agtire basic principles of educational policy. I th
same article (3:10) the formation and activitiepolitical parties and religious organizations with
within educational institutions is prohibited. Mokeer, religious propaganda (along with racial, ehn
etc) is prohibited (8§ 28:3), and teachers are esgbydorbidden to use their teaching for politioal
religious propaganda purposes (8 51:6). The LaReligion confirms this strict division between

education and religion, although with the exemptdmstruction within religious organizations (83

Thus, the general education system ingmteday Kazakhstan is still thoroughly secular.réhe
certainly no teachingf religion. And the teachingboutreligion is also limited. Religion is not included
in the general curriculum as a subject in its oightr although attempts were made in 2009 to irelud

“Basis of Religious Knowledge”, meant as a subjeathing about religion on a secular bais.

Religious education is allowed today irekhstan, organized within legally registered ielig
organizations. But | will not examine this educatio any detail here. My focus lies on the general
education system, which, within the conceptual trework used here, can only be described as leaning

heavily towards theeparationisside

8. Examination of the Textbooks

8.1. Overview of the Chosen Material

As source material for this analysis, | have chdsentextbooks used in grades 10 and 11 in thgestsh
of history of Kazakstangtoriya Kazakhstangand social studie®lbshchestvoznanieReligion or
religious studies is, as mentioned, not part ofibienal school curriculum in its own right, whicalves
us with the more comprehensive human science dslgsdhe best territory to search for an elaborate
discourse on religion. The books chosen are atitgared as teaching material by the Ministry of
Education, and published by Mektep, a publishingseovhich has produced teaching material on
government commission since 1947 Furthermore, they are meant for the social-hunaliisction
(obshchestvenno-gumanitarnoe napravileniéhere we can reasonably expect the most in-depth

treatment of religion and related subject matters.

Podoprigora 2013, p. 196
1%\jektep Publishing House: http://www.mektep.kz/
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The following textbooks are used:

1. Toleubayev, A.T., Kasymbayev, Zh. K., Koygeldiev, K1, Kalieva , E. T., Dalayeva, T. T.:
History of Kazakhstan 10 (I storiya Kazakhstana 10), Translated from Kazakh to Russian by
Bakenova S, Sugibayeva, F., Mektep, Almaty 2010 (24ges)

(Henceforth referred to &$-10)

2. Toleubayev, A.T., Kasymbayev, Zh. K., Koygeldiev, K1, Kalieva , E. T., Dalayeva, T. T.:
History of Kazakhstan 11 (I storiya Kazakhstana 11), Translated from Kazakh to Russian by
Bakenova, S., Toktabayeva K., Mektep, Almaty 20@4(pages)

(Henceforth referred to &$-11)

3. Nysanbayev, A., Yesim, G., Izotov, M., ZhukeshevAdambosynov, K., Kulsarieva, A.:
Basics of Social Studies 10 (Osnovy obshchestvoznaniya 10)'”, Second Revised Edition,
Mektep, Almaty 2010 (165 pages)

(Henceforth referred to &-10

4.  lzotov, M., Sabit, M., Nysanbayev, A., Tatimov, Mbishev, K., Kazhymurat, K.:

Basics of Social Studies 11 (Osnovy obshchestvoznaniya 11), Second Revised Edition, Translated
from Kazakh to Russian by Sabit, M., Kazhymurat, Katimov, M., Sugubayev F., Mektep,
Almaty 2011 (270 pages)

(Henceforth referred to &-11)

As we can see, most of these textbooks are wiattiggmally in Kazakh and translated into Russiaithw
the exception of S-10, where no indication of tfatien can be found, and which must therefore be
assumed to be written originally in Russian. (Ahe 11" class social science book has three of the
authors indicated as translators as well). In @sgcthese are textbooks used in Russian sped&swes
(which are attended not only by ethnic Russiangisian is used alongside Kazakh in all kinds atiaif
publications, as prescribed by the Constitutioid:@. Thus, they can justifiably be considered ioa
sources even in their Russian rendering.

As mentioned above, the history subject is diglichto two parts, “History of Kazakhstan” and “Wbr
History” (Vsemirnaya istoriyp Textbooks of approximately equal length (198 288 pages) exist in
World History for the same social-humanist proélieection. However, | have chosen not to includesth
textbooks in my study because their structure makegossible to apply the same method to them. Fo
obvious reasons they paint their picture with gdaibrush compared to the books of History of
Kazakhstan. The chapters are divided accordingstorical periods and the subsections are mostiyab

one whole country at a time. There are no wholsactiions dedicated to subjects relevant to my study

8.2. Structure and Content of the Textbooks

19°A more precise translation obshchestvoznanigould be "societal knowledge”, but | choose hetatseems to me the
most common term in an English speaking contextHerclosest equivalent obshchestvoznangs a teaching subject.
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I’'m going to start with an overview of the struaand content of the textbooks, in order to proade
context for the parts | have identified as cerfoaimy analysis. The latter will in turn be givemere

thorough treatment.

H-10

The chronological scope of H-10 reaches from tHedHhic Era until the time of the Russian Empilte.
consists of 8 chapters, each with a number of stiloges.

The first 3 chapters treat the Stone Age, the Bedxge and the Iron Age.

Chapter 4 chapter has the headline “Ethno-genésie iazakh People”, and discusses the rootseof th
Kazakh ethnic identity within the wider contextasfcient Turkic peoples and other ethnic groups in
ancient northern Central Asia.

Chapter 5 describes the historical nomadic lifestflthe Kazakh people (and of other culturallyated
peoples) sketching the origins, social structumt r@hations of nomadic society to other civilizaiso
Chapter 6 puts the focus on the origins and hisibforms of statehood on the territory of preskay
Kazakhstan, and describes in detail the Khagansteietal structure. A few references to religion i
general and to Islam in particular begin to appedne section concerning the early and high middle
ages.

Chapter 7 is where we find the most interestingemiatfor my purpose in this volume. The headlifie o
the chapter is “Spiritual Culture of the Nomadse&mMMinds of the Kazakh Steppes.” It treats what th
authors consider defining traits of nomadic cultame mind-set, goes on to give a brief accounhef t
ideas of some medieval thinkers, describes thelitgedture, the music and the art of the Kazakbppe
and finally arrives at a subsection on religion &aith. | shall describe this section in detailthar on.
Chapter 8, finally, gives an account of the Russmaonial period, describing the particularities of
Russian colonialism, the relations of the Kazaldte$tood to surrounding powers, the administratfon o
the Kazakh territories as colonial subjects, ardittroduction of capitalist economy in the coun§éhe

19" century.

H-11

The 11" class history book takes on where the precedihgwe left off — in 18' century Russian
colonialism. The focus of the first and longestptiea of this book lies on the long road to indepaarok
for the Kazakh people, through Russian colonialisivil war and the Soviet Union, finishing with a
subsection on resistance movements from the 18%2@msgh the 1980:s.

The second chapter treats the political situatioRiissia and Kazakhstan in the early (pre-Sovit) 2

century, and the political parties of Kazakhstan.
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The third chapter describes the radical changdseierconomy due to collectivisation and
industrialization during the J0century.

The fourth chapter deals with different aspectsfefin the 1920:s and 1930:s, such as the yeatsraodr
under Stalin, but also the development of the elutaystem and a description of science, art and
culture in the same period.

The fifth chapter deals with the different ethnrogps of Kazakhstan from the policies towards tuall
population of the tsarist rule, via Soviet policaa®l planned migrations, to the present day mtiitre
composition of the country.

The sixth chapter describes the parties and yaggnizations of Kazakstan, from the formation and
development of the communist party of the KazakR &5the emerging pluralism of tiggasnostperiod.
The seventh chapter is titled “Ethnography of tlez&kh People” and describes traditional handigrafts
clothing and other cultural expressions.

The eighth chapter discusses the Kazakh diaspdhei€IS countries and beyond, and the obstactes fo
their return.

The ninth chapter describes independent Kazaklastdrits development from 1991 onwards. It deals
with the rapid changes in the political system,necoy and culture after the fall of the Soviet Unitia
last sub-section, on science, education and culturelependent Kazakhstan, will be subject to my

detailed attention.

S-10

To begin with, we may note the strong philosophigelination of both S-10 and S-11. Practically all
chapters in both volumes have an explicitly phifisoal perspective. S-10 consists of six chapthies,
first four of which can be said to provide the lbasets to the formation of a philosophical woidaw
The first chapter is titled “Philosophy as SciantMethodology”, and treats some basic philosoghica
problems and knowledge theory, but opens with #aseon the very notion of a worldview. This first
sub-section will be one of the focus sectionst addresses the issue of religion in relation keenforms
of worldview, and thus, in a way, its place in sbgi

The second chapter deepens the discussion of kdge/kaeory.

The third, fourth and fifth focus on logic, ethasd aesthetics respectively, and here, in theHpufind
another sub-section that falls naturally into mgu® area: sub-section 22, on the “moral valueshtaug
within different religions”.

Finally the sixth chapter diverts somewhat fromdgleaeral philosophical path by devoting its attmtio
social psychology, thereby perhaps drawing neardrd societal issues we normally associate wih th

subject of social studies.
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S-11

The 11" grade social studies textbook is more closely eomed with societal issues, albeit still with a
strong philosophical inclination. It starts outdketching the basic structure of philosophical
anthropology, moving on through different aspedtswnanity, society, social structure and so oml, an
finally arriving in a description of life and culeiin present day Kazakhstan.

The first chapter goes through some basic tenets of philosophical anthropology; its concepts and most
important questions and its role in relation toeotbcientific disciplines, studying man from ditket
perspectives.

The second chapter moves on to a philosophicalratadeling of society, its constitution and social
structure, the individual’s place in society andso One of its sub-sections has the title “Forins o
Societal Consciousness and the Criteria of thelinidation”. Here, once again, religion is assigreed
particular place in culture and society, in relatio political consciousness, sense of justicecstlart,
science and philosophy. This section will consetlydie subject to a detailed analysis.

The third chapter focuses on the concept of cidian. A definition of the concept is followed by a
description of the existing civilizational blockmised between the two main poles, East and West,
echoing the much debated “Clash of Civilizatiornsirme. The authors argue for the necessity of a
dialogue between the civilizations, and arrivethia chapter’s last sub-section, at an identificatb
Kazakhstan’s placement and role at the crossroacisilizations.

The fourth chapter treats the issues of socidlifstagtion, urbanisation and ruralisation, as weme
guestions regarding demographic developments aztges.

The fifth chapter treats economic issues, fromntiagerial needs of man and the organization of
production to provide for them, via the establishtred the market economy in Kazakhstan, to desagibi
the financial system and some macroeconomic aspebigzakhstan’s trade relations.

The sixth chapter is about politics. Again, it #drom the base criteria and moves on to the 8psaf
the recent developments and current situation reKlastan. In turn, the chapter treats the conceptua
division of state and politics, the concept of kceaciety and the concept of democracy.

The seventh chapter has the headline “SpiritualCuitural Developments of Society”. The sub-sedion
progress systematically through the concept oticaljtthe forms and functions of culture(s), man in
culture. We eventually arrive at sub-sections 6@gider one headline) titled “Religion, Science,ris,
Art as Forms of Cultural Activity”. Finally, the $atwo sub-sections discuss the condition of caltur
under the current circumstances — the so-calleab&lization”. This whole chapter is of course aptba
of particular importance to my purpose, but my nfacus will be on sub-section 60-61.

8.3. Treatment of the Selected Parts
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H-10, Chapter 7. "Great Minds of the Kazakh Steppes(Dukhovnaya kultura kochevnikov. Genii
kazakhskikh stepey.) 8 33. "Religion and Faith” (Religiya i vera)
The section starts out by describing the religsitisation among the nomadic Turkic tribes in thdyea
middle ages. Their religion is defined as a fornpafanism called "Tengrismtengrianstvy'° with a
strong influence from Shamanism. The presenceaxgbytising religions, Zoroastrianism, Christianity
and Buddhism, is also mentioned. Zoroastrianisaven characterised as the “...principal religionhaf t
peoples of Central Asia, Iran and Azerbaijan”slhoted that some Kazakh traditions are remnaois fr
Zoroastrian practices. At the same time, howevemngfism is put forward as a religion, in the same
sense, it seems, as Zoroastrianism, Islam or ptieselytising religious systems. It is even chamased
as a form of monotheism — the first of its kindAsia (samaya pervaya v Azii religiya, osnovannaya na
yedinobozhii)According to the authors, Tengrism in this wayasshin later religions, such as Islam.
This characterisation of Tengrism seems to ex@esassical evolutionist view of religion, andst i
followed by an exposé of evolutionist concepts; Totemism, Fetishism, Animism and Magic are defined
briefly in the spirit of 18 and early 28 century anthropology, and some remnants of sulth and
practices in modern day Central Asia are mentioned.
Although Zoroastrianism is appointed “the principallgion of Central Asia, Iran and Azerbaijan”,
Buddhism is shortly afterwards reintroduced indiezussion as “the first world religion to be
popularized among the Turks”, and events duringltir&ic Khaganate, when Buddhism became almost
a state religion, and some of its important texésentranslated, are summarized. After this seation
Buddhism, an account is given of how Christianityrst and foremost of the Nestorian orientation —
spread from west to east along the Silk Road. T$terical review goes on to mention Manicheism, and
to briefly list its main features, before enterintp a more thorough treatment of the Islamisatibn
Central Asia, a process which extended over manguges. The success of Islam is credited to its
flexibility, and to the ability of its missionariés adjust and intertwine Islamic teachings anaficas
with local customs. By appealing to “eternal humatues” fieizmennye obshchechelovecheskie
tsennos)i thinkers and teachers such as Al-Farabi, AhmeséWaand others could bring the masses to
Islam. The adoption of Islam, in turn, brought @entral Asians into closer contact with the reshef
Islamic world, and with new scientific and socidéas.
The rest of the subsection deals with traditionat&kh astronomy (as a foundation for scientific
advance) the names of the months and traditiorssdagy the counting of the years.

This subsection clearly has a lot to say abdweitistorical formation of the Kazakh national (et
identity. What interests me in this context is @rity the role appointed by the authors to religiothis

historical process. | find that religion is consigly described in positive terms and as a force fo

% rom the sky god (or the sky itself) Tengri, whosweorshipped widely in the Central Eurasian plainthe time.



42

development (quite contrary to what one would ekpea classical secularist context). Furthermore,

religion appears to be linked primarily (though eatirely) to the moral dimension of life.

The following parts have been derived from this saion:

H-10, 8§ 33Ex 1.

Translation

Transliteration

“The first religions on the territory of Kazakhstan. The system of religious
thinking of the ethnic groups, populating the uastitory of Kazakhstan, is
characterized by complexity and contradictorinds, to the great variety of
faiths and ritual cults. In the early medieval pdrithe Turkic speaking
inhabitants of the region were heathens. They psaf@ the ancient religion of
their ancestors: worshipped Tengri — the sky (Tiamigm). Alongside with
this, Shamanism had a great influence. On the ¢tdued, religious currents
such as Zoroastrianism, Christianity and Buddhitsa became widespread.
Zoroastrianismis considered one of the oldest religions pradifed in the
land of Kazakhstan. The foundations of the Zor@aastreligion were
established by the priest Zarathustra (Zoroasferpastrianism was the
fundamental religion of the peoples of Central Atian and Azerbaijan. For a
long time, it was considered the official religiohthe Iranians and Afghans,

who started to adopt Islam only in the late medigesiod*

(Pervyerdigii naterritorii Kazakhstana.Sistema religioznoy ideologii etnosov,
naselyavshikh obshirnuyu territoriyu Kazakhstartegriakterizuetsya
slozhnostyu | protivorechivostyu, chto svyazanmsguoobraziem verovaniy i
ritualno-tseremonialnykh kultov.V period rannegedrevekovya
tyurkoyazychnye zhiteli regiona byli yazychnikabmi ispovedovali drevnuyu
religiyu svoikh predkov: poklonyalis Tengri — ndbengrianstvo). Naryadu s
etim bolshoe vliyanie imel i shamanizm. S drugososly, shirokoe
rasprostranenie poluchili i takie religioznoe naptaniya, kak zoroastrizm,
Kkhristianstvo i buddizm.

Odnoy iz samykh drevnykh religiy, poluchivshigprostranenie na

kazakhstanskoy zemle, schitaetsya zoroastrizm.v@seligii zoroastrizma

M1 H-10 p. 186
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H-10, § 33, Ex 2.

Translation

Transliteration

Comment

H-10, 8 33, Ex 3.

Translation
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zalozhil zhrets Zaratushtra (Zoroaster). Zoroastrigavlyalsya osnovnoy
religiey narodov Sredney Azii, Irana i Azerbaydzhabolgoe vremya on
schitalsya ofitsialnoy religiey irantsev i afgantseachavshikh ispovedovat

musulmanstvo uzhe v period pozdnego srednevekovya.

| consider this a factual historical narrative it any obvious value-related
or analytical connotations, and will thus leaveiithout further comments
(although the statement that the Iranians and Afglteegan to adopt Islam
only in the late medieval period might be questibfrem a strictly factual

point of view).

“On the territory of Kazakhstan, monuments of theient Aryan religious
culture have been discovered — petroglyphic imagy@apolizing man's ancient

ideas of the world*?

(Na territorii Kazakhstana obnaruzheny pamyatnilgwdreariyskoy religioznoy
kultury — naskalnye izobrazeniya, simvoliziruyuséchevnie predstavleniya

cheloveka o mirg.

Here we get a sense of the authors' view of relig®an ancient (pre-
scientific) means of understanding the world. &ti#l not clear what actual
value is assigned to this way of understandingmbid. It may hint at a view
of religion as a passed historical stage, thoughismot clearly stated, and, in
any case, might concern only ancient forms of i@igand not religion in

general.

“In the Turkic epoch emerged the religidangrism According to the believers'

conviction, Tengri enclosed in himself the cosnmoevpr, whose laws rule all

144.10, p. 187
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Comment

H-10, § 33, Ex 4.

Translation
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the living and the non-living things on earth andheaven. This power controls
all that exists, protecting the righteous and punig the wicked. In this
respect, the belief in Tengri correlates with theshrecent religion to have
been founded on worship for one Supreme aboveathely Islam. And after
the adoption of Islam, the Turks and also the Khgalontinued to pronounce
the word "Tengri' together, and often homonymousiih the sacred concept
“Allah”. Tengrism is the most ancient religion irsia based on

monotheism >3

(V tyurkskuyu epochu poyavlyaetsya religiya tengriam Po ubezhdeniyam
veruyushchikh, v Tengri zaklyuchena kosmicheskitajazakonam kotoroy
podchinyaetsya vse zhivoe i nezhivoe na zemlaéba. Ona upravlyaet vsem
sushchim, pokrovitelstvuya pravednikam | karayaigngov. V etom
otnoshenii vera v Tengri pereklikaetsya s bolealpey religiey — islamom,
osnovannym na poklonenii odnomu Vsevyshnemu.d pdslyatiya
musulmanstva tyurki, a takzhe kazakhi vmeste sslsglgennym ponyatiem
“Allah” prodolzhali proiznosit i slovo “Tengri”, clasto otozhdestvlyaya ikh
drug s drugom. Tengrianstvasamaya pervaya v Azii religiya, osnovannay:

yedinobozhii.

Following the previous excerpt, we now sense a \aéreligion as a
developing phenomenon, something that has theyatzladapt to historical
circumstances. This makes it at least possiblalkcetoout religion in a positive
sense, as a participant and contributor in hisstbdevelopments. However, no

clear value-statement can be discerned here.

“The mediators of the religion Tengrism on the gitappes were the shamans.
At the same time they were the proliferators arappgators of Shamanism.
ShamanisniShamanhood) is an early form of religion, basedhe idea that

the conductor of the cult — the Shaman — is in camon with the spirits

134.10, p. 187
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Comment

H-10, § 33, Ex 5.

Translation
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during trance (the ritual, conducted in ecstasgcsompanied by singing and

beating of the drum)™*

(Provodnikami religii tengrianstvo v Velikoy stepmMyalis shamani. Oni zhe
byli rasprostranitelyami i propovednikami shamangzr8hamanizm
(shamanstvo) — rannaya forma religii, osnovannaggredstavlenii o
sverkhyestestvennom obshchenii sluzhitelya ku#tamaha — s dukhami vo
vremya kamlaniya (ritual, privodyashchiy v ekstaz, soprovozhdaetsya peniem i

udarami v buben).

| consider this a factual historical narrative it any obvious value-related

or analytical connotations, and will thus leaveithout further comments.

“Totemisms a complex of beliefs and practices, connectdtidadea of
relatedness between groups of people (family groampd so called totems —
most often species of animals. Every family groopelthe name of their totem
and worshipped it. Thus, the wolf was regardedhagdtem of the ancient
Turks and Kazakhs, and many Kyrgyz family groupd tibes regard the dear
as their forefather. Totemism found its sharpept@&ssion in ancient myths and
legends.

Fetishism(of the French wordetiche- “idol, talisman”) is a cult of inanimate
objects, i.e. fetishes, endowed, according to tevers, with supernatural
powers and the ability to influence the lives obple in mysterious ways.
Fetishism was spread among all the primordial pEopt appears in the belief
in the protective powers of special jewellery — &t8) charms, talismans etc.
Many Kazakh practices are connected with fetishism.

Animism(of the Latin wordanima- “spirit, soul”) is the belief in ghosts and
spirits, influencing the lives of people and anisyas well as the objects and
phenomena of the surrounding world. The main re&sothe emergence of
animism was a scarce stack of knowledge and maatslity to withstand the

144.10, p. 187



Transliteration

Comment

catastrophic forces of nature, which seemed togtrange and mysterious.

Magic (of the Greekmageia- “sorcery, witchcraft”) is one of the primordial
forms of religion and ritual practice, linked tolieéin the supernatural ability
of man (sorcerer, mage, shaman, wizard) to affecpje and natural

phenomena by means of secret powers and mystespalis.™

(totemizm — kompleks verovanii i obryadov, svyazaspyedstavieniyami o
rodstve mezhdu gruppami lyudey (rodami) i tak nazgwymi totemami —
chashche vsego vidami zhivotnykh. Kazhdyi rod mog@é svoego totema i
poklonyalsya emu.Tak, totemom drevnykh tyurkozalkaov schitalsya volk, a
mnogie kirgizskie rody i plemena schitayut svoiargulitelem olenya.
Totemizm nashel svoe yarkoe otrazhenie v drevniflekhm legendakh.

Fetishizm (ot frants. slova fetiche - “idol, ihan”) - kult
neodushevnennykh predmetov, t.e. fetishey, nagédenpo predstavieniyam
veruyushchikh, sverkhyestestvennymi silami, spgsalitaynstvennym
obrazom vliyat na zhizn cheloveka. Fetishizm bgprastranen u vsekh
pervobytnykh narodov. On proyavlyaetsya v vereshdaitnuyu silu
spetsialnykh ukrasheniy — amulety, oberegi, taligyriadr. S fetishizmom
svyazany i mnogie kazakhskie obychai.

Animizm (ot lat. Slovo anima - “dukh, dusha¥erovanie v dushu i dukhov,
budto by vliyayushchikh na zhizn lyudey, zhivotngklpredmety i yavleniya
okruzhayushchego mira. Osnovnoy prichinoy voznimnigra animizma byl
neznachitelnyi zapas znaniy, nesposobnost chelgrekaostoyat stikhiynym
silam prirody, kotorye predstavlyalis emu chuzhdytainstvennymi.

Magiya (ot grech. mageia - “koldovstvo, volsheb¥) - odna iz form
pervobytnoy religii i ritualnye obryady, svyazanrs/geroy v
sverkhyestestvennuyu sposobnost cheloveka (koldoaga, shamana,
charodeya) vozdeystvovat na lyudey i yavleniyagolyrposredstvom taynykh
sil i tainstvennykh zaklinaniy.)

This long excerpt is interesting in that it revealslear trace of evolutionist

theories of religion, in accordance with scientdigrents developed in the late

1%4.10, p. 187-88
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H-10, § 33, Ex 6.

Translation

Transliteration

Comment

19" and early 20 centuries. We also find an expression — most lglérathe
part on animism — of religious scepticism, as waslthe view of religion (at
least in some forms) as a pre-scientific meanqtiging (inaccurate)

knowledge of the world.

“Of all the world religionsBuddhismwas the first to gain popularity in the
Turkic aristocratic circles. The son of the kagamBn — Mukan — adopted
Buddhism and ordered the translation into Turkisadred Buddhist texts,
disclosing and propagating the essence off Buddéathings. The following
Turkic leader — Taspar kagan — made efforts t@thice Buddhism as state
religion. In Buddhism, the leaders of the Turkicgdaate saw a universal
religion which, in their view, could facilitate tleeeation of a
spiritual/ideological and cultural/ethnographic coomity in an ethnically very

diverse state'®

(Iz vsekh mirovykh religiy buddizm naibolee rand gtdzovatsya
populyarnostyu v tyurkskoy aristokraticheskoy sr&ye kagana Bumyn —
Mukan — prinyal buddizm i prikazal perevesti narkgkiy yazyk
svyashchennye buddiyskie teksty, raskryvayushehiekeniya Buddy i
propagandiruyushchie ego. Sleduyushchiy tyurksiayifel — Taspar kagan —
popytalsya vnedrit buddizm v kachestve gosudamsbyereligii. V buddizme
praviteli Tyurkskogo kaganata usmatryvali univenssiu religiyu, kotoraya,
po ikh mneniyu, mogla by pomoch sozdaniyu dukh@eudegicheskoy i
kulturno-etnograficheskoy obshchnosti v ochen reaghmoy po svoemu

sostavu derzhave.

Religion (in this case Buddhism) is here assighedpbssible historical role of
bringing a culture or nation together. From thiseapt, however, it is not clear
whether this is only a view held by the leaderthef Turkic Empire, or one
which is shared by the textbook authors.

1184.10, p. 188
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H-10, 8 33, Ex 7.

Translation “The Great Silk Road was not only an internatiacevan route for trade and
economic interaction between different peoplesaad a trail by which
religions and religious ideas were spre&d.”

Transliteration  (Velikiy Shelkoviy put byl ne tolko mezhdunarodramgkannoy trassoy dlya
torgovo- ekonomicheskogo vzaimodeystviya razlidhngkodav, no i
marshrutom, po kotoromu shlo rasprostranenie rgligeligioznykh idey.

Comment | consider this a factual historical narrativeheiit any obvious value-related

or analytical connotations, and will thus leaveithout further comments.

H-10, § 33, Ex 8.

Translation “The propagators and proliferators of NestorianisrAsia were Syrian
Christians. They propagated their religious conweits among the population
of Eastern Turkestan and even Mongolia. In thand & centuries,
Nestorianism became widespread in the cities ofwon Kazakhstan and

Semirech&®

Transliteration  (Provodnikami | rasprostranitelyami nestorianstvazii byli siriyskie
khristiane. Oni propogandirovali svoi religioznybarhdeniya sredi naseleniya
Vostochnogo Turkestana | dazhe Mongolii. V VII H M. nestorianstvo
shiroko rasprostranilos v gorodakh Yuzhnogo Kazeltesi Semirechya.
Pervymi khristianskuyu religiyu nestoriansko@pravieniya prinyali
karluki.)

Comment | consider this a factual historical narrativeheiit any obvious value-related

or analytical connotations, and will thus leaveithout further comments.

174.10, p. 188

"&semireche” or in Kazakh: "Yettisuu” literally mesari[land of seven rivers”. It roughly corresponds to present day south-
eastern Kazakhstan and northern Kyrgyzstan.
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Translation

Transliteration

Comment
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“In the 9" century began the Islamization of parts of thekituspeaking
peoples of Central Asia and Eastern Turkedsdambegins to gradually push
back Christianity, which is evident from the reblinlg of churches into
mosques. However, in the time of the Mongol invagit3" century) the

Christian religion regained influend®&

(V IX v. nachalas islamzatsiya chasti tyurkoyazygonmaseleniya Sredney
Azii | Vostochnogo Turkestana. Islam nachinaetguetno tesnit
khristianstvo, o chem svidetelstvuyut fakty pereatbmvaniya tserkvey v
mecheti. No v epokhu mongolskogo nashestviya\(XNiyanie khristianskoy

religii vnov usililos)

| consider this a factual historical narrativeheiit any obvious value-related

or analytical connotations, and will thus leaveithout further comments.

H-10, 8§ 33, Ex 10.

Translation

“The influence of the Christian religion was spreaxong the population of
Kazakhstan up until the T4:entury, sometimes gaining strength, sometimes
weakening. Christian parishes existed in the sonflsuth-eastern and eastern
regions. This is supported by numerous archaeabgiaings tied to
Nestorianism in the cities of southern Kazakhstath @emireche. Among them
are various Christian attributes: crosses, icomd,aso images of the main
Christian symbols — the cross and the dove. Harithgs of early Christian
religious texts, written in Syrian, have also bdetovered.

Another religion which gained proliferation imet Turkic sphere was
Manichaeismfounded in Iran by the Mesopotamian artist anidewMani.
This is a teaching of the universal struggle betwleght and darkness, of the
road to salvation in the other world and of mapistsial awakening through
certain religious rituals and prayers. Manichaemnrowed almost all its

principles from Zoroastrianism, Buddhism, Chrisifig@and various

1%4.10, p. 189
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Comment

H-10, 8§ 33, Ex 11.

Translation

philosophical teachings, and also from some myistatagious currents (for

example from Shamanism)?®

(Vliyanie khristianskoy religii rasprostranilos siietaseleniya Kazakhstana do
XIV v., to usilivayas, to oslabevaya. V yuzhnyklgoyvostochnykh i
vostochnykh regionakh sushchestvovali khristiansighchiny. Eto
podtverzhdayut i mnogochislennye arkheologichaskiodki, svyazannye s
nestorianstvom, v semirechenskikh | yuzhnokazasigidn gorodakh. Sredi
nikh razlichnye atributy khristianstva: kresty, ko a takzhe izobrazheniya
glavnykh khristianskikh simvolov — kresta i golub@anaruzheny i zapisi
rannekhristianskikh religioznykh tekstov, sdelanmgesisriyskom yazyke.
Drugoy religiey, poluchivshey rasprostranenigyurkskoy srede, bylo
manikheystvo, osnovannoe v Irane mesopotamskinokhnikom i pisatelem
po imeni Mani. Eto uchenie o mirovoy borbe Své&tmy, o puti spaseniya v
inom mire,0 dukhovnom probuzhdenii cheloveka cheiezdelennye
religioznye ritualy i molitvy. Pochti vse svoi psipi manikheystvo
zaimstvovalo iz zoroastrizma, buddizma, khristiamsihekotorykh filosofskikh
ucheniy, a takzhe iz mistichesko-religioznykh neleray (naprimer iz

shamanizma).

| consider this a factual historical narrativeheitit any obvious value-related

or analytical connotations, and will thus leaveiithout further comments.

“Islam. Written sources, recalling the events betweenatee8" century and
the early 8 century, bear witness to the Islamization of thpyation of
southern Kazakhstan and Semireche, which begéisatrhe. In the 16
century Islam became the official religion in thar@khanid state. A defining
characteristic of the Islamic religion was its flakty. Propagating the
religious canon, the commandments of the Koranshiadia, the Muslim
proselytes cleverly intertwined them with populaditions.

1204.10, p. 189
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The two major denominations of IslansgnnismandShiism— differ mainly
in the ways they interpret a number of Islamic dagKazakhs profess to
Sunnism.

The establishment of Islam on the main parhefterritory of Kazakhstan
enabled a spiritual and ideological cohesion oftheakh people. Having
reached wide proliferation and become the domirgigion, at first in the
southern cities and then in Semireche, Islam gildparmeated also into the
population of nomads and semi-nomadic cattle herddre Islamization of the
population of the central, eastern, northern ansteva regions, constituted
mainly of nomads and semi-nomadic cattle herdeas, pvotracted until the
12" century.

In the proliferation of Islam, an immensely innf@mt role was played by the
ideas and works of such outstanding scholars ankeis as al-Farabi, al-
Zhaukhari, Iskhan al-Farabi, al-Kimani, Akhnmed Yas8akyrgani, Yusuf
Balasaguni, Makhmud Kashgari and others.

In many ways thanks to Islam, a rapprochemeakt pdace between the
cultures of the Turkic speaking peoples and théeaements and values of the
general Islamic spiritual and cultural treasuryhe East. The unchanging basic
human values (kindness, honesty, purity of mindactobn, patience etc.)
made it possible for the ideologues of Islam todpthe masses to their

religion!*

(Islam. Pismennye istochniki, povestvuyushchie o sobytilgaktsa VIII —
nachala IX v., svidetelstvuyut o nachavsheysya vreimya islamizatsiya
naseleniya Yuzhnogo Kazakhstana i Semirechya..\66bam stal ofitsialnoy
gosudarstvennoy religiey v gosudarstve Karakhani@aNchitelnoy
osobennostyu islamskoy religii yavlyalas ee gibkesipagandituya
religioznye kanony, zapovedi Korana | shariata, atnnskie propovedniki
umelo svyazyvali ikh s narodnymu traditsiayami.

Dva osnovnykh napravleniya v islame — sunnighiizm — otlichayutsya
glavnym obrazom razlichnym tolkovaniem ryada muaobkikh dogmatov.

Kazakhi ispoveduyut sunnizm.

1214410, p. 189-90



Ytverzhdenie islama na bolshey chasti territdazakhstana sposobstvovalo
dukhovno-ideynomu splocheniyu kazakhskogo naraalacRiv shirokoe
rasprostranenie i stav gospodstvuyushchey religrachala v yuzhnykh
gorodakh, zatem v Semirechye, musulmanstvo posiepeonikio i v sredu
kochevnikov i poluosedlykh skotovodov. Islamizatsgseleniya tsentralnykh,
vostochnykh, severnykh i zapadnykh regionov, pael#stnogo v osnovnom
kochevnikami i polukochevymi skotovodami, dlilagdov.

V rasprostranenii musulmanskoy kultury ogromnwysygrali idei i trudy
takikh vydayushchikhsya uchenykh i mysliteleyakdlarabi, al-Zhaukhari,
Iskhan al-Farabi, al-Kimani, Akhmed Yasavi, Bakyng&'usuf Balasaguni,
Makhmud Kashgari i dr.

Vo mnogom blagodarya islamu proizoshlo sblizaéwmitury
tyurkoyazychnykh narodov s dostizheniyami i tselyaos
obshchemusulmanskoy dokhovno-kulturnoy sokrovigisghvostoka.
Neizmennye obshchechelovecheskie tsennosti (dpbhnastnost, chistota
pomyslov i deyaniy, terpenie i.t.d.) dali vozmoztimeologam musulmanstva

priobshchit k svoey religii shirokie narodnye majsy

Comment In this part about Islam, we find several appapasitive assessments of its
role in history, enabling a spiritual and ideolajicohesion of the Kazakh
people and bringing them closer to the rest ofigkamic world with its
scientific and social progress. Finally, the “unogimag human values” present
in Islam are praised. (It might seem here as thahglauthors express a bias
for Islam in relation to other religions. This iamurse possible. However, it
should be said that other religions are also meatldn positive terms, in parts
which haven't been included in my excerpts duédcabove mentioned criteria

and key words.)

H-10, 8§ 33, Ex. 12.

Translation “The proliferation of religious ideas, literacyatlitions enriched the population
of the steppe and formed a basis for the emerganuelliant personalities in

science, literature and musit®?

122 'H.10, p. 193
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Transliteration  (Rasprostranenie religioznykh predstavieniy, pisnostintraditsiy
oboshchagalo stepnoe naselenie | sozdavalo osrigaypdyavieniya

genialnykh lichnostey v nauke, literature i muzyke

Comment This short statement is the very last sentencledriibal conclusions of this
section, closing a discussion of religion and faitha positive note. Religion in
general is here seen as a catalyst for developbyesppireading literacy and by

an exchange of ideas developing the minds of people

H-11: Chapter 9. "Independent Republic of Kazakhsta (1991-2006)” Nezavisimaya respublika
Kazakhstan (1991-2006 gg.)) 8 46. "Science Education and Culture of Independ# Kazakhstan”
(Nauka, obrazovaniei kultura nezavisimogo Kazakhstana)

In this subsection, we are acquainted with theastlview of the complicated inter-ethnic situatieft
behind by the dissolving Soviet Union. It was neeeg for the government of independent Kazakhstan t
deal with these issues in two dimensions: The domise nation gosudarstvoobrazuyushchaya nat3iya
needed to have the status of their language amgreuhised, and, at the same time, the rightshafro
ethnic groups needed to be secured. The yearsradeggendence are divided into two main periods in
this respect. The first period, from 1991-1995, vearsised on strengthening the national self-awagne
of the Kazakhs. In this period, the constitutiorswaitten and adopted, including paragraphs affugni
the status of the Kazakh nation as the agent fayttie future of the state.

The second period is counted from 1991 onwatlkeést until 2006, which is the year before this
textbook was issued) when the new constitutionadipted, which is no longer based on the division
between titular and non-titular nations, but ratheeia general concept of citizenship. The goal nas
to build a common identity, based, not on ethnjdityt on the idea of being a “Kazakhstanian”. The
language law from 1997 is mentioned as an exanfpl@sy appointing Kazakh state language, but at th
same time making Russian the language of interi@tt@mmunication, and giving all citizens the right
speak, study and raise their children in their danguage.

This overview of the formation of Kazakhstaraasndependent nation state is followed by an agicou

of the post-Soviet developments in the spheresiehse, education and culture.
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Science and research suffered a blow in theyigars of independence, since the whole structure
scientific institutions was oriented towards, angorted by, a centre which was no longer in timesa
country. Since then, however, resolute action leypitesident and government has put the country’s
scientific development back on track.

A functioning system of education is, of cou@ecessary precondition for maintaining and
developing science and research. The authors d¢kerscKazakhstan’s system of education as “[...]
secular [...] of European type, based on a vertigatple of management and funded from both state
and non-state sources”. As was the case witinaeiand education, the sphere of culture also found
itself in a precarious situation in the early yeafrsndependence. The authors describe the Salgatof
culture (along with education) as a non-producsigetor of the economy,
which was subsidized in order to deliver what ttaeswanted. In the early 1990:s there was no new
cultural policy to replace the old one. The statedled its attention towards production, which all
contributed to a deterioration of culture, and ethgr with the economic crisis, lead to a growimgline
towards material values (rather than spiritual dnlesthis cultural vacuum, a growing influence of
western pop-culture coincided with an active peshtion of religiosity. (Foreign religious influezg are
not mentioned here, but can perhaps be taken dedngdn time, however, the government of
Kazakhstan developed a new cultural policy, focusedtrengthening the cultural and national self-
awareness and laying the basis for ethno-cultur@dlcanfessional pluralism.

Religion as a general concept is mentionedshguew instances in this subsection. Those inst&n
however, are interesting because of the clear atidics they give, as to the role and function asctito
religion by the authors. The subsection gives aralpicture of present day Kazakhstan as a modern
pluralistic state, where the state is making efftotstrengthen national self-awareness, but adhee
time needs to maintain a delicate balance betwdfmeaht ethnic and religious groups as well aseein

different cultural and religious influences.

The following parts have been derived from thigisec
H-11, 8 46, Ex. 1.

Translation “The second period in the national policy of Kazéhdegan in 1995
with the adoption of a new Constitutidn.this Legal Foundation there
is no longer any division between titular and nibnldr nations. From
this point on, Kazakhstan builds itself, not ofaional basis, but on the
basis of citizenship.

National policy, based on this constitutionsset its goal the building
of a community of citizens under the epithet Kazalihi Nation. And



Transliteration

Comment

H-11, 8§ 46, Ex. 2.

Translation

55

even though it contains ethnic cultures, languagekreligions, they

are all united in the common realization: 'l amaz&khstani'}%*

(Vtoroy period v natsiolnalnoy politeke Kazakhstaaahalsya v 1995
g. v svyazi s prinyatiem novoy Konstitutsii. V e@smovnom Zakone
uzhe net deleniya na titulnye i netitulnye naf@per Kazakhstan
nachinaet stroitsya ne natsionalnoy osnove, a maws grazhdanstva.
Natsionalnaya politika, osnovannaya na etoy Kitutsii, stavit svoey
tselyu postroenie grazhdanskogo soobshchestva guogniem
kazakhstanskaya natsiya. | khotya u nego budethadya
etnicheskaya cultura, yazyk, religiya, no ikh obyedet obshchee

soznanie - “Ya kazkhstanet}”.

Here is a clear statement of a secular and uravitsa of citizenship,
independent of ethnicity, language and religion.iiéy note that religion is
mentioned along with two other important — and oftgerconnected — identity
factors without any apparent hierarchy between themelation to the leading
universal principle which unites the citizens of 8tate. This can be
understood as an expression of classical seculaaitihough there is nothing

in it that directly contradicts the post-seculargaigm as | have defined it.

“The entry of Kazakhstan into the world arena ledhie substitution of
the ideology-driven culture, which had lost its mieg, with Western
pop-culture and an active proliferation of religigsTo cope with these
critical tendencies, and for the improvement ofunal management,
the following measures were developed in the rapubl

Revival of the cultural and national self-conscimess of the peoples of
Kazakhstan;

Formation of cultural pluralism in the ethno-cuéiland confessional

Crosssections;

1234.11, p. 275



56

Development of effective management modéfs.”

Transliteration  (Vkhozhdenie Kazakhstana v mirovoe prostranstveelaric zameshcheniyu
poteryavshey svoe znachenie ideologizirovannoydyuthassovoy pop-
kulturoy Zapada i aktivnym rasprostraneniem relgiosti. V respublike dlya
preodoleniya krizisnykh tendentsiy i v tselyakressivenstvovaniya
upravleniya kulturnoy sferoy stali razrabatyvatsj@duyushchie napravleniya:

Vozrozhdenie kulturno-natsionalnogo samoznaniyaahar
Kazakhstana;

Formirovanie kulturnogo plyuralizma v etnokulturnom
konfessionalnykh razrezakh;

Razrabotka effektivnykh modeley menedzhmenta

Comment The pluralistic idea is developed further in thkserpt. Traditional cultural and
religious values are emphasized as important indinatity formation of the
new nation, replacing the old Soviet ideology. testingly, they are also seen
as a bulwark against foreign influences — westpop-=culture” as well as the
“proliferation of religiosity”. Although there ismexplicit mention here of
foreign religious influences, the context of Kazsildm's recent history makes it
likely that “proliferation of religiosity” alludedully or partially, to foreign
religious proselytism — and that such proselytisregen as a negative or at
least potentially dangerous influence, which ndedse countered by means of

strengthening traditional religious and culturandities.

S-10, Chapter 1. "Philosophy as Scientific Method{Filosofiya kak metodologiya nauk) § 1. “Philosophy

and Worldview” ( Filosofiya i mirovozzrenie)
In this subsection, the concept of worldvievelaborated upon on different levels. Worldvievdefined
as “the totality of opinions and convictions, whidétermines a person’s attitude towards the warid,
which regulates his behaviour [...]". It is said wohstitute the core of individual as well as satiet
consciousness”.

Next, the concept is divided into differéypes and levels, chiefly mythology, religion gutdlosophy.
Mythology and pre-historigpervobytnayareligion are characterized as “pre-philosophical”

1244.11, p. 279
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(dofilosofski[y). Religion is defined as a worldview, based onkibkef in supernatural forces and on the
recognition of the supernatural as a leading fardbe world creation and in human life. However,
religion is also divided into two stages, togettoeeming a bridge between mythology and philosophy.
the spirit of one of the classical evolutionist@als of anthropology, the origins of religious and
mythological thinking is said to be found in mab&wilderment before the wonders and terrors ofreatu
The later, more developed forms of religion haveerad an ideological and conceptual basis. Such
religion is thus closer to philosophy. Philosopimgn, | said to originate out of a crisis in the
mythological and religious consciousness, wherestiogal order and the world order began to be ot i
question. This happened at more or less the sanee lietween the"™7and 6" centuries BC.

Thus, an evolutionary hierarchy of difieréorms of worldview is constructed. Furthermaseyldview
is divided into two basic levels; the practical, including common sense and everyday reasoning, and the
theoretical, dominated by philosophy and scienbdoBophy is appointed as the core of the constmct
of worldview, being the most general theoreticadmof understanding the world, society and man's
place in them.

In this subsection, religion is placecimental and historical hierarchy as a stage betwsghology
and philosophy. Religion is, in turn, divided irteo stages, where the first is closer to mytholagg the
other closer to philosophy. It is perhaps meafetamplied, that the three basic types of worldvieay
very well coexist within the same historical instarand even the same human individual. Howevere the
is no explicit statement in this subsection, whighuld lend support to such an interpretation (ekcep
perhaps for the simple factual statement thathheetworld religions, Buddhism, Christianity anthis

are still today widely proliferated).

The following parts have been derived from thidisec

S-10, 81, Ex. 1.

Translation “The history of human development knows severagsypf worldview:

mythological, religious, philosophical.

General Concepts of Worldview and its Basic Types

Worldview - a total view of the world and man’s place

v

Three basic forms of worldview, detectable in hurhestory

v v v

Mythology Religior Philosoph




Transliteration
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To the pre-philosophical forms of worldview we refieythology and pre-
historic religion.

The mythological worldview was born out of eamgn's inability to explain
natural phenomena and particularly natural fordetuges, storms, hurricanes,
earthquakes). At the same time, the myths werérgteattempts to grasp and
explain natural and societal phenomena of the ahwierld.

Religious worldview in its first, undevelopedtrits practically merges with
mythology. In its later, more developed forms gtseupon a well defined ideal
and conceptual basis.

Religion is a form of worldview, the basis of i consists of belief in the
existence of supernatural powers and attributiom paramount role to a

supernatural origin in the creation of the world &he life of man.*?

(Istoriya razvitiya chelovechestva znaet neskolovtimirovozzreniya:

mifologicheskoe, religioznoe, filosofskoe.

Obshchee ponyatie mirovozzreniya i ego osnovnye vidy

Mirovozzrenie- tselostnyi vzglyad na mir i mesto cheloveka v

v

Tri osnovnye formy mirovozzreniya, vydelyaemyéoviiis
chelovechest

v v v

Mifologiya Religiye Filosofiye

K dofilosofskim formam mirovozzreniya otnositsyBlogiya i pervobytnaya
religiya.

Mifologicheskoe mirovozzrenie bylo porozhdenanmeniem drevnego
cheloveka obyasnit prirodnie stikhii (havodneniyati, uragany,
zemletryaseniya). V to zhe vremya mify byli pepaypytkoy obobshchit i
obyasnit raznichnye yavleniya prirody i obshchesirevynogo mira.

Religioznoe mirovozzrenie v rannykh, nerazvitykimédkh prakticheski

12510, p. 6
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S-10, 81, Ex. 2.

Translation

slivaetsya s mifologiey. V pozdnykh, bolee razvifgkmakh ono opiraetsya na
opredelennuyu ideynuyu i ponyatiynuyu osnovu.

Religiya — eto forma mirovozzreniya, osnovu kago sostavlyaet vera v
sushchestvovanie sverkhestestvennykh sil i prigrgdavenstvuyushchey roli

sverkhestestvennykh mirovogo nachala v mirozdahizni lyudey.

In the schematic depiction we find mythology, gedn and philosophy, not in
an explicitly hierarchical relationship, but ratleechronological one. The left
to right alignment can be read as a time-line -eegfly since the text
following the depiction describes the three consggststages in a historical
development. In this way they are put in an evohary context, with
philosophy as the highest stage in the developnh@apbrtantly, however,
religion does not seem to be considered as a patsgel altogether. The
concept of religion is here apparently wide enotagimclude earlier more
mythological forms as well as later more philos@phbnes which rest upon “a
well defined ideal and conceptual basis”. Religmprotracted over different
stages in the historical development and apparablly to adjust to new
societal conditions and new intellectual requiretaen

The final sentence of this excerpt is worth egjpe, as it seems to aspire to
making a conceptual definition of religion: “Relbgi is a form of worldview,
the basis of which consists of belief in the existeof supernatural powers and
attribution of a paramount role to a supernaturigio in the creation of the
world and the life of man.” This definition is peihs not meant to be
comprehensive, since it leaves out the aspectaatipe. It is included in a
section focusing on worldview, and should probdi#yseen in that context.
Nevertheless, incomplete as it may be, this dedmjtwith its emphasis on the

ideological foundations of religion, is worth taginote of.

“The first sprouts of philosophy germinate in a ebidoubt in the justice and
truth of the everyday traditional patriarchal cdimis. Generally speaking,
philosophy arises in a period of crisis in the noytkligious consciousness,

whose assumptions and methods no longer suffieggl@in natural and

59
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societal realities***

(Pervye rostki filosofii zarozhdayutsya na pochvarseniya v spravedlivosti i
istinnosti obydennykh, traditsionno-patriarchalnygdiozhenii. V tselom
filosofiya voznikaet v period krizisa mifologo-ggbznogo soznaniya,
ustanovki i metody kotorogo uzhe ne yavlyayutsgéattochnymi dlya

obyasneniya prirodnoy i sotsialnoy deystvitelnpsti.

The evolutionary theme is continued, here withrangier hint of a Marxist
influence in wordings such aq..”] doubt in the justice of everyday traditional
patriarchal conditions” and ] crisis in the mytho-religious consciousness
[...]”. Apart from being a major influence in human swes on a global scale,

Marxism has a particular history in the Soviet Uniarhich should not be
forgotten in the post-Soviet context.

S-10, Chapter 4. "Ethics” Etika) 8 22. “Moral Values Taught within Different Religions” (Moralnye
tsennosti, propoveduemye v razlichnyh religiakh)

The subsection starts out by characterizing mgrabta form of societal consciousness, and religgan

important vehicle of morality, effective by mearfste ability to bring people together, to instalkense

of belonging and to let the adherents share the sanotions.

These general remarks are followed by a survegligions with a brief description of their maimoral

characteristics. The religions treated here arerder, Buddhism, Confucianism, Judaism, Christyani

and Islam.

There's nothing out of the ordinary in the dgdimn of the different religions. Their distinghisg

features, as well as their similarities, are préssirand a comparison is made — most of all betistam

and Christianity. For my purposes, | believe soimngtiof value may be extracted from the general part

the role of religion in relation to morality asa@1h societal consciousness and from the descripfion

Islam in this context, Islam being the religionnedst Kazakhs, thus playing an important part in the

nation's self understanding.

The following parts have been derived from thigisec

126510, p. 7



S-10, 822, Ex. 1.

Translation

Transliteration

Comment

S-10, 822, Ex. 2.

Translation

Transliteration

“Regardless of the important differences from ofieems of societal
consciousness, morality is all the same closebrtwined with them, in

particular with religion.**’

(Nesmotrya na znachitelnye razlichiya s drugimi fammobshchestvennogo
soznaniya, moral v to zhe vremya nakhoditsya \otegnaimosvyazi s nimi, v

chastnosti s religiey.

The concept of “societal consciousness” and ifeidiht forms is a recurring
theme both social science textbooks (S-10 and Shiihis short statement a
clear connection is made between religion and mpeatonnection which we

will see further developed in the next excerpt.

“A particularly important role of religion is in éhformation of man's moral
qualities. Religious feelings and faith unite peoahd influence their
socialization. This can be observed during praperhich people are
overtaken by one and the same feeling. In this vedigious rituals help people
feel like parts of a greater community. All of twerld religions known to us
preach peace, understanding, mutual respect agr@dmale in society. Thus, we
may safely assert, that religion has played améss@art in the formation of

moral norms and rules of human conduét.”

(Osobenno velika rol religii v formirovanii nravstugykh kachestv cheloveka.
Religioznye chuvstva i verovaniya obyedinyayutdyudkazyvayut vliyanie na
ikh sotsializatsiyuKazhdaya iz izvestnykh nam mirovykh religiy proplones

mir, soglasie, vzaymouvazhenie i vzaymoterpimobskichestve. Poetomu
mozhno s polnym pravom utverzhdat, chto religiyal&gsushchestvennuyu rol

v formirovanii nravstvennykh norm i pravil povedenchelovekpn

125,10, p. 117
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S-10, 822, Ex. 3.

Translation

Transliteration

Comment
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The connection between religion and morals is ektied on a more specific
level, where religion is credited with the roleimiparting in people a moral
conduct, thus contributing to the socializationgass and to the perseverance
of society. Here, not only the ideological aspeteligion, but also its
practices, are mentioned in relation to this \stadietal function.

This excerpt gives a positive evaluation ofrible of religion in man's
socialization. We also find a statement about deelogical foundations of
religion, which, in the form of a descriptive seamte, conveys a strong
normative content: “All of the world religions knowto us preach peace,
understanding, mutual respect and tolerance iregdciThis statement also
brings to minds the words by President Nazarbayesailhani’s interview
(quoted in chapter 5.2] ..] all religions preach the ideals of peace, harmony,

and unity”.

“Buddhism is one of the world religions, recognzithe spirit as eternal. It
asserts that the meaning of human life is notlishrén the joys of life
(hedonism) nor in a complete renunciation of egrgjdods, 'mortification of
the flesh' (asceticism) but in moral refinementjalihwas achieved through an

exit from life and immersion in Nirvand®®

(Buddizm — odna iz mirovykh religiy,priznayushchdy&h vechnym. Ona
utverzhdaet, chto sut chelovecheskoy zhizni nslaztadenii radostyami zhizni
(gedonizm), ne v okonchatelnom otkaze ot zemngigh ‘tbimershchvlenii

ploti” (asketizm), a v nravstvennom usovershenstuibyvkotoroe dostigalos

putem ukhoda ot zhizni, pogrusheniem v nirvanu.

The factuality of this statement about Buddhismrécognizing the spirit as
eternal” may be questionable. However, | will naypnuch attention to the

accuracy of factual statements in these textbdé&ee, it is sufficient for me to

129510, p. 117
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note that the authors name Buddhism as one of thiel weligions, between
which the authors seem to find essential commaesit®

S-10, 822, Ex. 4.

Translation “According to the teachings @onfucius, which are more of a social/ethical
system than a religion, the most important thingtisal conduct. A basic
concept in the teachings of Confucius is 'zheniciwimplies charity, kind-
heartedness and humanity. The second central cooc€onfucianism is 'Ii',
i.e. ritual (customs, etiquette, ceremonial) emlaglyhe principle of

reciprocity.™*

Transliteration  (Po ucheniyiKonfutsiya, kotoroe stoit blizhe k sotsialno-eticheskoy sisteme
chem religiya, samoe glavnoe — eto ritualnost. @apy kategoriey ucheniya
Konfutsiya yavlyaetsya ponyatie “zhen”, oznachayh&l®e chelovekolyubie,
miloserdie, gumannost. Vtoroe tsentralnoe ponyaiigutsianstva — eto
ponyatie “li”, t. e. ritual (obryad, etiket, tseremniya) voploshchayushchiy

printsip vzaimnost).

Comment This excerpt is interesting mostly in relation he uthors' definition of
religion. We may contrast this with the definingtsment of religion, which

we have seen in S-10, 81, Ex. 1.

S-10, 822, Ex. 5.

Translation “Moral values cf Judaism. According to the dogma of this religion, the Jews
are God's chosen people. Jews live according ttetheommandments
(Decalogue) of Moses. The first three of these ireqeverence for the god
Yahve. The fourth commandment obligates all Jéuwrsng Sabbath to put asi
all chores and to engage only in the worship of God

130 Looking at the whole textbook, the epithet “worddigion” is reserved for Buddhism, Christianity alsthm, and not, as

is common in other works, extended also to JudaisthHinduism. Although it is not explicitly stateatiis might be due to the
strong ethnic aspect of the latter two religions.
181510, p. 118
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S-10, 822, Ex. 6.

Translation

The next commandment obligates to reverencerfes father and mother,
while number 6-10 present the norms that regutdegpersonal relations. They
forbid killing, adultery, theft of someone elsetsperty and bearing false
witness. These commandments have later found estprealso in Christianity

as well as Islam®®?

(Moralnye tsennosti iudaizma. Soglasno dogmam etoy religii, evrey —
bogoizbrannaya natsiya. ludei zhivut soglasno deggwovedyam (dekalog)
Moiseya. Pervye tri iz nikh trebuyut pochitaniyagadrakhve. Chetvertaya
zapoved obyazyvaet vsekh evreev v subbotu otklagserdela i zanimatsya
tolko pokloneniem Bogu.

Sleduyushchaya zapoved obyazyvaet pochitat otag a 6-10 zapovedi
rassmatrivayut normy, reguliruyushchie mezhlichngstvzaimootnosheniya. V
nikh zapreshchaetsya ubivat, prelyubodeystvovastiahuzhoe imushchestvo i
Izhesvidetelstvovat. Eti zapovedy pozzhe naslazbénie i v khristianstve, i v

islame)

The moral values of Judaism are accounted form@ryabasic level. The ten
commandments are mentioned as a basis of momahigh Judaism has in

common with Christianity and Islam.

“The basic moral concepts of Christianity are afibeacing love and
perseverance. The holy Christian triplicity — failope and love — shows in
what high regard Christianity holds the moral gioest. The words 'God's
Kingdom within you' carry a deep meaning. As insapke as black and white
are in everyday life, so intermingled are also gand evil, beneficial and
malefic. According to the postulates of the Chaistreligion, after the
Apocalypse, i.e. the end of the world, the secanding of the Messiah
(Christ) will take place?

1825.10, p. 119
135,10, p. 119
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S-10, 822, Ex. 7.

Translation
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(Osnovnye moralnye ponyatiya khristianstvo — etolysiechaya lyubov i
terpenie. Svyashchennaya khristianskaya troitsara,\nadezhda, lyubov —
pokazyvaet, naskolko vysoko stavit khristianstywogy morali. Slova
“Tsarstvie Bozhie vnutri vas” imeyut glubokiy smysak nerazluchny v
povsednevnoy zhizni chernoe i beloe, tak i tesrepfeteny dobro i zlo,
khoroshoe i plokhoe. Soglasno osnovnomu polozhé&hiystianskoy religii,
posle apokalipsisa, t.e. kontsa sveta, nastupaebetprishestvie messii
(Khrista).)

The particularities of Christian morality are on#d, with a focus on the three
Christian virtues. There's no need for commentserathan perhaps to point ¢
the general positive review the authors make ofs@ihnity (as of other

religions).

“Moral values of Islam. Islam, like Christianity, takes a stand against
nationalism, racism and hostility towards peopldal@basis of their belonging
to a certain nation or race.

A true Muslim is one who is honest and sincere ilgefdlah and in relation t
other people. Islam, like Christianity, preacheaqgae mutual understanding
and friendship between people and calls for tolegaand forgiveness. A
distinctive characteristic of Islamic ethics isttiiasees morality in close unity
with other forms of societal consciousness (religiatuals, customs,
traditions, jurisprudence) regulating social relai. The ethical norms in the
Koran are not systematized, but it indicates wh&taram’, i.e. not permissible,
and 'halal', i.e. necessary and obligatory. Normageovided, regulating certain
spheres of life (issues concerning family, marrjagleeritance etc.) and
definitions are given for such ethical conceptfuatice, virtue, shame and
benevolence.

The Koran prohibits the consumption of narcoéind alcoholic beverages.
Everybody knows what evil alcoholism and misuseatcotics is to family life
and to society. The Koran prohibits eating cangoek or the meat of animals

that have been slaughtered without the name ohAlking spoken. Islam pays
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special attention to personal hygiene, from theitadoh before the five daily
prayers to the cleanliness of the home, and ple=stwhat is preferable to
wear, and of which materials.

Islam condemns redundant luxury, extravagarieey<off, swank, and it
does not approve of women wearing clothes of traresyg materials, revealing
their bodies in a way that may cause sinful thosighitarise in the minds of
others around them.

Islam prohibits images not only of God, but at$@ll of God's creations —
people, animals etc. For this reason, buildingstames in Muslim countries
were decorated in various styles of ornaments atténns, without images of
people — and certainly not naked people. In issoaserning the relationship
between men and women, love and the delights digkbk, Islam does not
endorse asceticism, renunciation of the joys m [fhe fact that Islam, like
Christianity, does not prohibit its religious aretemonial leaders to get
married and have families like everybody else, s@ye as proof of this.

Overall, Islam does not present its adherenis efficult, hard to fulfil
requirements, and is a the religion which is mastpd for practical living.
Being a religion of peace, justice and purity, islareaches only humanitarian

values.*3

(Islam, kak i khristianstvo, vystupaet protiv natsitzma i rasizma, vrazhdy k
lyudyam na osnove prinadlezhnosti k toy ili inoysnali rase.

Istinnyi musulmanin — tot, kto chesten i iskrepered Allakhom, pered
lyudmi. Islam, kak | khristianstvo, propoveduet, maglasie i druzhbu mezhdu
lyudmi, prizyvaet byt terpimym, umet proshchat.l§@smostyu etiki islama
yavlyaetsya to, chto on rassmatrivaet moral v tesedinstve s drugimi
formami obshchestvennogo soznaniya (religioznywmlami, obyhayami,
traditsiyami, pravom), reguliruyushchimi sotsialmytmosheniyaNormy
nravstvennosti v Korane ne sistematizirovanny.awoe ttkazano na to, chto
yablyaetsye “kharamom?”, t. e. chego nelzya delahtb yablyaetsya
“khalalom”, t. e. chto nuzhno obyazatelno delatii@dyatsya normy,

reguliruyushchie opredelennye sfery zhizni (vops®syi, braka,

1343510, p. 120-21
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nasledovaniya i dr.), i dayutsya opredeleniya thkikavstvennykh ponyatiy,
kak spravedlivost, dobrodetel, styd, shchedrost.

Koran zapreshchaet potreblenie narkotikov, sgikh napitkov. Kakim zlom
dlya semi i obshchestva yavlyayutsya pyanstvo omaakiya, izvestno
kazhdomu. Koran zapreshchaet est padal, sviningasmzhivotnykh,
zarezannykh bez upominaniya imeni Allakha. Islarasitchaet osoboe
vnhimanie na gigienu lichnosti, nachinaya ot soversjzia omoveniya pered
pyatirazovym namazam i konchaya chistotoy v doredppsyvaet, chto
predpochtitelnee nosit i iz kakikh materialov.

Islam osuzhdaet izlishnyuyu roskosh, motovsivazukhu i chvanlivost, ne
odobryaet, kogda zhenshiny nosyat odezhdu iz prbacgo materiala,
obnazhayut telo, chto mozhet vyzvat u okruzhayudhgrekhovodnye mysli
po otnoshenii k nim.

Islam zapreshchaet izobrazhenie ne tolko Bogd,yoobshche vsekh
Bozhikh tvoreniy — lyudey, zhivotnykh i t. d., poai v musulmanskikh
stranakh zdaniya, zhilishcha ukrashalis raznoobyazinornamentami,
risunkami ne soderzhashchimi izobrazheniy lyudsy, ltiolee v obnazhennom
vide. V voprosakh otnosheniy mezhdu muzhchinagnisbimoy, lyubvi i
plotskikh naslazhdeniy islam ne odobryaet asketitrashenie ot zhiznennykh
radostey. Dokazatelstvom etogo mozhet sluzhiakot ¢hto islam ne
zapreshchaet, kak i khristianstvo, zhenitsya s\glasmosluzhitelyam i imet
semyu, kak vse lyudi.

V tselom, islam ne predyavlyaet slozhnykh intowgpolnimykh trebobaniy
svoim posledovatelyam, yavlyaetsya religiey naybptesposoblennoy k
prakticheskoy zhizni. Yavlyayas religiey mira, sqgdlivosti, chistoty, islam

propoveduet tolko gumannye printsjpy.

It is interesting to note how the style changesl@abmes more explicitly
normative when Islam is in focus. This might be tuéslam's position as
majority religion and its central role as an idgnfactor in the nation building
process. We find descriptive statements with a atiira content, such as:
“Islam, like Christianity, preaches peace, mutwalerstanding and friendship
between people and calls for tolerance and forgisgh but also at least one
statement with an explicitly normative style: “¢ Muslim is one who is
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honest and sincere before Allah and in relatiooth@r people”.

Also noteworthy is how Islamic ethics are ddsedi as closely intertwined
with other spheres of society — and this togeth#r an overall positive view
of Islam. We do not detect any resistance herkddhought of Islam as an
important influence in society, or any desire fonttnement of religion to the
private sphere.

S-11, Chapter 2 "Philosophical Understanding of Seety” ( Filosofskie ponimanie obshchestva) §
16 "Forms of Societal Consciousness and the Critexifor their Delimitation” ( Formy

obshchestvennogo soznaniya i kriterii ikh razgranicheniya)

This section treats the concept of "societal camssmess” and the different forms in which it présen
itself. Societal consciousness is defined as "etgsi awareness of its forms of vital activity, sscietal
being” (Obshchestvennoe soznanie — eto osoznanie obshahestoikh form zhiznedeyatelnosti, svoego
obshchestvennogo bytjly&even principal forms of societal consciousraedisted: political
consciousness, legal consciousness, moralityjoaligrt, science and philosophy. These forms of
societal consciusness are then delimited accotditigyee main parameters: 1. the object of refhect?.
the form of reflection and 3. the social funktion.

In this thought structure, religion is descrilfiestly as having the "sacred” as its main obje€t,
something beyond thsundaries of the natural world, such as God or the Absolute; secondly, religion is
said to express the sacred in the form of dogma; and thirdly, while its social function is found to transform
in a close relationship with historical developnseiivo specific (and, it seems, constant) functianmes
attributed to religion: 1. its close interconnectess with another form of societal consciousness,
morality, and 2. its compensatory function, i.e.ability to install feelings of joy and gratitute the
communion with God in its adherents, and thus se¢he burdens of eartly life.

After discussing the delimitations of all theree forms of societal consciousness accordingdo th
aforementioned three parameters, the section cdesloy noting that in reality they are all always
closely intermingled, although the status and obleach mode of consciousness varies greatly wité t

and historical developments.

The following parts have been derived from thigisec

S-11, 816, Ex. 1.
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S-11, § 16, Ex. 2.

Translation

Transliteration

Comment

S-11, 8 16, Ex. 3.
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"Forms of societal consciousness are differentmaed spiritual™
apprehension of reality. They include political socilmusness, legal

consciousness, morality, religion, art, science @initbsophy.*3°

(Formy obshchestvennogo soznaniya — eto razlichnysoby dukhovnogo
osvoeniya deystvitelnosti. K nim otnositsya pdiggkie soznanie,

pravosoznanie, moral, religiya, isskustvo, naukbsofiya)

Religion is aligned on an apparently equal footmth other forms of “societal
consciousness”, this time without the chronologditierentiation found in S-
10, 81, Ex. 1.

"Religion has the 'sacred' as its object, i.e.@rb@ng, which is located beyol
the boundaries of the 'natural’ world and which$gser-sensory properties
(God, the Absolute). The supstasory and supernatural is impossible to know;

one can only believe in it:*

(Religiya imeet svoim predmetom "svyashchennoe” Takoe nachalo,
kotoroe nakhoditsya za chertoy "estestvennogo” nitaladaet
sverkhchuvstvennymi svoistvami (Bog, AbsolyutykBekuvstvennoe i
sverkhyestestvennoe znat nelzya, v nego mozhoovtoik)

Again, we are reminded of the definition in S-10, Ex. 1., where belief in a
supernatural origin is a defining characteristicadigion. The other part of this
excerpt is a typical expression religious scepticf{as seen before in H-10, §
33, Ex 5.).

13%The Russian word

"dukhovnyi” translates literalby”spiritual”, which | have also used here. Howewetthis context it

should probably be read in a wider sense, leamiwgitds "cultural”.

1%63.11, p. 74
%511, p. 74
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S-11, § 16, Ex. 4.

Translation

Transliteration

"Religion expresses the contents of the 'sacrettiisrform of dogma®*

(Religiya vyrazhaet soderzhanie "svyashchennogde gogmatoy.

This short sentence touches upon the authors'itiefiof religion and gives a
description of the essential activities of religiemgain, as is most often

recurring in these textbooks, from the ideologmatispective.

"Religious cosciousness is one of the oldest inespdts role and function has
changed along with shifts in societal attitudes ianthe form of religion itself.
With every serious historical shift in societal ddrons, a shift occurred in
people's religious views. Thus medieval Catholicigas an expression of the
feudal variety of Christianity, and with the devaheent of capitalism new
varieties emerged: Protestantism, Lutheranism etc.

Religious consciousness is closely connecteddi@l consciousness, and
many scholars hold that outside of religion therao true morality.

One of the functions of religion is compensatdtyrough their religious
experiences, happiness from the communion with iBodosques and
churches, feelings of thankfulness etc. seemsuatedbalance the earthly life,
where hardships, loss, sickness and grief are @othgipresent.

Art as a form of societal consciousness givesraon complementary life
experience, serves as an imaginary addition tpitgeextension and sometimes
even its substitute. In this function it has ailotommon with religion, which,
in real life, also plays a compensatory role. Ualikligion, however, art adds
to life through artistic methods, with an earthhgm and an earthly

meaning.**

(Religioznoe soznanie — odno iz drevneyshikh v tlestve. Ego rol i funktsii
menyalis vmeste so smenoy obshchestvennykh otiyossemikh form religii.

1%835.11, p. 75
139511, p. 77
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S kazhdym seryeznym istoricheskim perevorotomhcbestvennykh
poryadkakh proiskhodil perevorot i v religioznykiegstavleniakh lyudey. Tak
srednevekovyi katolizism byl vyrazheniem feodatangovidnosti
khristianstva, a s razvitiem kapitalizma poyaviige ego raznovidnosti:
protestantizm, lyuteranstvo i.t.d.

Religioznoe soznanie tesno svyazano s moralognasiem, i mnogie
uchenye utverzhdayut, chto vne religii net istinmyali.

Odnoy iz funktsii religioznogo soznaiya yavlggatkompensatsionnaya.
Lyudi cherez svoi religioznye perezhivaniya, rasasibshcheniya s Bogom v
mechetakh i tserkvakh, oshchushcheniya blagodati kak by
uravnoveshivayut svoyu zemnuyu zhizn, v kotorapyersno prisutstvuyut
trudnosti, lisheniya, bolezni, gore.

Isskustvo kak forma obshchestvennogo soznaastactieloveku
dopolnitelnyi zhiznennyi opyt, sluzhit voobrazhenmppolneniem zhizni, ee
prodolzheniem, a inogda i zamenoy. V etoy svodgdiiono imeet mnogo
obshchego s religiey, kotoraya v realnoy zhiznkekigraet
kompensatsonnuyu rol. No v otlichie ot religii,us&tvo dopolnaet zhizn
khudozhestvennymi obrazami, imeyushchimi zemnakpozhdenie, zemnoy

smysl)

Here again, is a hint of a chronological perspeciivthe characterisation of
religion as “one of the oldest [forms of conscicess] in society”. However, it
is clearly not considered a passed stage in sbdietalopment, but rather as
an element in human culture with the ability tousdjto new historical
circumstances — or to constitute an expressiohasfd circumstances, and thus
keeping its relevance in the lives people and ety

We also find here another function attributedeiagion. Earlier (S-10, 822,
Ex. 2.) we have seen the function of moral socilan attributed to religion.
Here, its close connection to morality is repeaked,its “compensatory”
ability, i.e. its ability to compensate for lifdiardships by imparting religious
feelings and a sense of communion with the divilmadded.

This compensatory function of religion is conmgzhwith that of art, which,
according to the authors, serves to provide pewofilecomplementary life
experience. Their distinction between religion ands noteworthy: “Unlike
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religion, however, art adds to life through artshethods, with an earthly
origin and an earthly meaning.” I'm not sure astdrians would agree with
this last part, but, for the purpose of this studyst want draw attention to the
clear — and apparently exclusive — connection betweligion and something

other-worldly.

"Thus, we have examined forms of societal consciess. It should be kept in
mind, that in the real life of society they are all interconnected; politics and
religion, politics and judiciary, morality and judgary, religion and morality, art
and politics, science and politics etc.

Each historical epoch had its own structureoafetal consciousness. Thus,
in the middle ages religion took the role of prpadisocietal consciousness,
subordinating all others. Science as a form ofetatconsciousness had not
yet emerged at that time. In capitalist societytall and legal consciousness

come to the forefront, followed by sciencé®

(Itak, my rassmotreli formy obshchestvennogo soyaafieduyet imet v vidu,
chto v realnoy zhizni obshchestva vse oni vzainaaswyy. Vzaimosvyazany:
politika i religiya, politika i pravo, moral i praw, religiya i moral, isskustvo i
politika, nauka i politika i t.d.

V kazhduyu istoricheskuyu epokhu byla svoy&isira obshchestvennogo
soznaniya. Tak, v srednie veka religiya vystupatali\glavnoy formy
obshchestvennogo soznaniya, podchinyayushcheyselgeugie. Nauka kak
forma obshchestvennogo soznaniya togda eshcheyagilas. V
kapitalisticheskom obshchestve na pervyi plan wWiipmliticheskoe i

yuridicheskoe soznanie, a pozzhe — nguka.

In the concluding part of this section we find @atl recognition of the
interconnectedness of different forms of “societaisciousness”, including

religion. This is followed by a new angle on retigis historical role. We have

105.11, p. 78-79
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noted before that religion does not appear to ba bg the authors as a passed
stage in history. In this excerpt, while religiansitill credited with a continuous
relevance, its role as the dominant form of sotmiasciousness does seem to

be considered a passed stage.

S-11, Chapter 7. “Spiritual and Cultural Developmern of Society” (Dukhovno-kulturnoe razvitie
obshchestva) § 60-61 “Religion, Science, Morality and Art as Brms of Cultural Activity” ( Religiya,
nauka, moral, isskustvo kak formy kulturnoy deyatelnosti)

This section approaches some of the phenomena s&evetreated in chapter 2, subsection 16. In ehapt
2, the main theme ®ociety and, consequently religion, morality, science arid- together with political
consciousness, legal consciousness and philosopbyerms of “societal consciousness”. Here, in
chapter 7, the main themedslture The last three forms of societal consciousnea&larguably also be
put under the umbrella of culture, and it is ndirety clear to me why they haven't in this casewdver,
the authors have apparently chosen an angle frochvitiese four forms of cultural activity stand ast
the principal ones. This is motivated by a phildsogl approach to culture, which identifies fousica
cultural values: truth, goodness, beauty and daess, which, in turn, correspond to the four phesita
presented as the basic forms of cultural actiyitire full quote is given below.) The wider themetué
chapter includes much more than these four fornativity. After a discussion of the term from
antiquity to modernity, the authors seem to land triple faceted approach to “culture”: 1. the amgl,
descriptive approach, picturing culture as thelitgtaf human achievements, 2. the activity-based
approach, seeing culture as the specific humaityataltransform nature, 3. the value-based (axjial)
approach, focusing on cultivation as a quality bfak a person or a society may have more or'féss.
This discussion, in turn, leads up to a charaa#on of culture as a dual phenomenon, in the stade
all cultural objects include in themselves bothunaitand social qualitié® Mostly, in this book, culture
is treated as individual and collective effortattapt to, and utilize, the world. Religion, monglgcience
and art are discussed with focus on their functiorikis context. Even as their status as “bagic#oof
cultural activity” is rendered them by their copeadence to the “basic cultural values”, their most
important achievements, according to the authoesnat necessarily directly related to these valkes
example, religion's main function is said to bempensation for man's dependence on forces and
circumstances beyond his control (apparently binglits adherents with a sense of the sacred} Thi

compensation is said to be illusory. However, mphocess it also achieves real results, suchrasmsd

1415.11, p. 226-28
1425.11, p. 229
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consciousness, inner reflection and self-assessif8ad quote below.) Somewhat similarly, art seems
be credited with important contributions to an indual's personal development by means of its gtron

emotional impact — which is caused by its relatmbeauty.

The following parts have been derived from thigisec

S-11, § 60-61, Ex. 1.

Translation “Earlier, in § 18 we examined the basic forms of societal consciessn

Now we cut them out as forms of cultural activitiey appear as follows:

Basic forms of cultural activity

/\

Religior Morality Scienci Art

Analysing the cultural sphere, philosophers haeatified fundamental values:
truth, goodness, beauty and sacredness. Thesshage, become realized and
are upheld in life through people's cognitive atigg, moral behaviour and

religious faith.***

Transliteration  (Ranee v 8 18 my rassmotreli osnovnye formy obstvemesgo soznaniya.

Teper raskroem ikh v kachestve form kultutnoy adyasti. Oni vyglyadyat

tak:
Osnovnye formy kulturnoy
deyatelnos
Religiye Moral Nauke Isskustv

Filosofy, analiziruya kulturnuyu sferu, vydelyalnflamentalnye tsennosti:

13This must be a typo. It clearly seems to refer i §which | have just treated. § 17-18 are groupegdther and discuss
issues concerning individuality and personalitydlation to society.

149511, p. 245
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istina, dobro, krasota i svyatost. Oni voploshckgatv zhizn, realizuyutsya,
podderzhivayutsya s pomoshchyu poznavatelnoy diegstidyudey,

nravstvennogo povedeniya, khudozhestvennogo twsiveheeligioznoy very.

Comment Another schematic depiction is presented, and agdigion is aligned on an
equal level with other forms of cultural activitgterestingly, religion and
science are included in the same alignment herighvdimost certainly does
not means that their truth claims are equatedstillapparently that they are
given equal weight as cultural activities.

We should also take note of the four fundamerdhles identified here, of
which religion — judging from this and other passsag the material, is
directly linked with at least two: goodness andsdoess. (However, in this
section, goodness seems to be most directly cosshéxtmorality, which is
listed here as a cultural activity in its own right

S-11, 8§ 60-61, Ex. 2.

Translation “The religious sphere is controlled by ecclesiglamizations: the church,

monasteries and religious parish&s.”

Transliteration  (Religioznaya sfera kontroliruetsya tserkovnymi oigatsiyami: tserkovyu,

monastiryami, religioznymi obshchinajmi.

Comment This understanding of the structure of the religisphere seems clearly based
on the historical experience in Christian partthefworld, and, as | have

discussed in chapter 2, doesn't necessarily masdhyrin an Islamic context.

S-11, § 60-61, Ex. 3.

Translation “And we begin our analysis with religioReligion is connected to such a val
assacredness. The latterassumes the form of a multitude of gods in

polytheistic religions, and the form of one singlmighty god in monotheistic

1955.11, p. 245
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religions.

The Latin word feligio” originally meant, according to different
interpretations, “piety, sanctity”, and also “ass&denworship” and “tie,
connect”. Today the term implies specific behaviexperience and
understanding of the world, whiene defined by the belief in a supernatural
and hidden power. The sacredi.e. the holy) and belief in it, is the highest
religious value. In religion emerges a feeling @ms dependence on that
which transcends his understanding, strengths eaxdigal abilities, on the
boundless, on nature (archaic religions exempkfyaration of personified
forces of nature) on social conditions and finaltyhis own mortality. Religion
compensatethis dependence, not by annihilating it, but byanmseof faith,
prayers and ceremonies, which enable a persont&indBod's protection and
hope of salvation. A number of anthropologists whaly a variety of primitive
cultures maintain that, for the common individualijgion is necessary in order
to overcome the overwhelming, paralysing anticqgpatf death, misfortune
and destiny. The basic function function of religis anillusory compensation
for problems. But, in fulfilling this function, achieves a great number of real
and important results. Of particular importanceth@ context of the theme
under discussion, is that religion is precisely tfhailitated the development
of personal consciousness, inner reflection arfebssiessment.

An enormous number of popular and artistic calttraditions developed
within the framework of religious practice. The nebdf divine perfection
provided a vector for man's moral aspirations. Wi# known philosophe$.

L. Frank (1877-1950) commeed this situation as follows with the example
Christianity: 'The gospel did not proclaim the nogmess and weakness of
man, but his eternal aristocratic dignity... Thigroty of man...is determined by
his relatedness with God.'

The figure of the God-Man Christ bridged the sbthat had opened between
the perfect God and the sinful man. By uniting imself both natures — the
divine and the human — and by living his earthig ind dying on the cross for
all mankind, Jesus made religion 'fit for humaasyl its ethical requirements
understandable and possible to fulfil. For thismaJesus Christ, Buddha,
Muhammed and their likes are considered 'cultymall®ls of a higher order’,

regardless of whether we believe in their teachorgsot. Any religion
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operating through the lives of prophets, saintsraadyrs forms lofty models
of behaviour and creates its own 'ladder' on wki¢ryone may climb, as long
as one has enough strength. Aspiration towarddisame this area of the
human soul, fills the same function as in art @@ eh for beauty and in
science the search for true knowledge. In this wedigion turns out to be a
core element of culture and to harbour a greatatiiotential.**°

(I nachnem nash analiz s religii. Religiya svyazarakoy tsennostyu, kak
svyatost. Poslednyaya v politeisticheskikh religig&ploshchaet obrazy
mnogochislennykh bozhestv, v monoteisticheskikitaz @dinigo vsesilnogo
Boga.

Latinskij termin “religio” pervonachalno oznachgo raznym tolkovaniyam,
“blagochestie, svyatynya”, takzhe “sobirat, blagag” | “svyazyvat,
soedinyat”. Segodnya pod nim ponimayut spesificieepkvedenie,
perezhivanie i ponimanie mira, kotorye opredelyayatveroy v
sverkhyestestvennuyu i taynuyu silu. SakralnoeStgashennoe) i vera v nego
— vysshaya religioznaya tsennost. V religii proyaetsya chuvstvo zavisimosti
cheloveka ot togo, chto prevoskhodit ego ponimanilyej prakticheskie
vozmozhnosti, — ot beskonechnogo, ot prirody (emiygii — primer
pokloneniya personifitsirovannym prirodnym stikimaot sotsialnykh
poryadkov, nakonets, ot sobstvennoy smertnostgifiRekompensiruet etu
zavisimost ne tem, chto ee otmenyaet, a tem, dtéonpvery, molitv i obryadov
pozvolyaet cheloveku obresti pokrovitelstvo Bogadezhdu na spasenie. Ryad
antropologov, kotorye izuchayut mnogie primitivikyéury, utverzhdayut:
obychnomu individu religiya neobkhodima dlya togapby preodolet
oshelomlyayushchee, paralyziruyushchee predchevstverti, neschastye i
sudbu. Osnovnaya funktsiya religii — eto illyuzora&kompensatsiya problem.
No, vypolnyaya etu funktsiyu, ona poluchaet bolsi&o realnykh i
vazhnykh rezultatov. V kontekste obsuzhdaemoyasoinyenno vazhnym
yavlyaetsya to, chto imenno religioznaya vera paaegazvitiyu lichnogo
soznaniya, vnutrenney refleksii, samootsenki.

Ogromnoe chislo bytovykh i khudozhestvennykirkykh tradtsiy

165.11, p. 245-47
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razvivalos v ramkakh religioznoy praktiki. Obrazhestvennogo
sovershenstva zadaval vektor moralnykh ustremigmejoveka. Izvestnyi
filosof S. L. Frank (1877-1950) tak kommentirovtal Etuatsiyu: “Blagaya
vest vozveshchala ne nichtozhestvo | slabost atldoa ego vechnoe
aristokraticheskoe dostoinstvo... Eto dostoinstvel@veka...opredeleno ego
rodstvom s Bogom”.

Figura Bogocheloveka Khrista soedinila kraya prapgzolegavshey
mezhdu sovershennym Bogom i grekhovym chelovekmyadi@iv v sebe obe
ipostasi — bozhestvennuyu i chelovekskuyu, praamnuyu zhizn i umerev na
kreste za vsekh lyudey, lisus sdelal religiyu “gonarnyi cheloveku”, a ee
nravstvennye trebovaniya — ponyatnymi i vypolnimyaetomu lisusa
Khrista, Buddu Muhammeda i im podobnykh schitajudturnymi simvolami
vysshego poryadka bezotnositelno k tomu, vering & ikh ucheniya. Lyubaya
religiya, operiruya obrazami prorokov, svyatykh,anenikov, formiryet vysokie
obraztsy povedeniya, sozdaet svoyu “lestnitsu’k@oroy kazhdyi mozhet idti
vverkh, poka khvatit sil. Stremlenie k svyatogtiolyyaet v etoy oblasti
chelovekskogo dukha te zhe funktsii, chto v isg&uspoiski krasoty, v nauke —
poiski istinnogo znaniya. Takim obrazom, religikanyvaetsya sterzhnevym

elementom kultury i soderzhit bolshoy nravstveposentsial)

This long excerpt provides continuation and develept of several themes we
have met before. As earlier in this section, religis tied to the value of
“sacredness”, which implies something beyond tttarabrealm, in the form
of gods or a single god depending on the placelamtiistorical circumstances.

We are also reacquainted with the theme of timepensatory function of
religion, (which we saw in S-11, § 16, Ex. 4.). &lgt is clearly stated that this
compensation is illusory — an even stronger expesH religious scepticism
than before (S-11, 8 16, Ex. 2. and H-10, 8§ 3355x

However, illusory or not, religion is still cldg held in high regard as a
positive and important element in human culturee @nght say that the circle
is closed in the discussion found in this excemity a connection between
sanctity as the object of religion and moralitytaseffect: “Aspiration towards
sanctity, in this area of the human soul, fills saene function as in art the
search for beauty and in science the search ferkinowledge. In this way,
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religion turns out to be a core element of cultamd to harbour a great ethical
potential.”

9. Conclusions

9.1. General Reflections

I'm treating the textbooks as one whole, and aisgfan officially sanctioned teaching curriculuAs
such, they may be viewed as representing — or itotirst) a part of — an official ideology. | havefuhed
official ideologyas a complex of ideas concerning society, culimehuman interaction, propagated by a
state or by persons and organizations controlledridgyal to it. Such ideologies exist in all sigtbut
they can be more or less rigid and more or less fqediscussion. A school curriculum — especialhe
which is decided on a central state level — isonfrse shaped by the official ideology, regardldsb®
efforts that its creators may make in order to state the development of free and critical thinkinghe
students. The passages about religion in thesedaeix$ certainly do not include the totality of ofél
ideas and attitudes towards religion, but they taelieve, be seen as reflecting elements of haialf
ideology, as defined above. In my analysis, | wéht the excerpts primarily as such reflectioather
than reflections of the authors' personal opiniamsl discuss them in a wider societal context wiéh
help of my conceptual framework. As textbooks iro#ictially decided curriculum, it seems reasonable
to treat them as products of their context to aneayreater extent than a work by a single author
published by a private publishing house. Even sadver, we cannot completely dismiss the possible

influences of the individual authors' personal \8eApparent contradictions in the textbooks could
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possibly be credited to the fact that differentparere written by different authors. But then agai
contradictions are often not hard to find withie thinking of one and the same individual.

Treating the textbooks together as one wholenswdaat | do not pay much attention to the backggdou
of the authors, or distinguish much between thekbobwill just make a brief reflection as to the
difference in style and content between the twdbi@oks of history and those of social science.

The history books are written mostly in a naveastyle, where historical events are retold and
presented as simple facts. Some of these facttahsénts are so void of apparent value-related or
analytical connotations that | have found themeyuitlevant in my analysis, even when they do @iont
references to religion. Of course one could arpaéthere is no such thing as a simple neutraHaadt
least not within a human discourse — and, in asg che selection and presentation of facts isiceyt
somehow affected by the author's own opinions dlsasdy the wider discourse in which a work is
written. However, in order to reduce the risk oftmming too speculative, | have chosen to focus orem
explicitly evaluating or analytical statements.

The history books | have chosen do contain encugh statements to make them interesting in this
study, only somewhat less than the social scieno&d) which are written in a discursive style caned
with the construction of analytical categories. Boeial science books also give historical perspest
with a style and content which make them more usefthis study than much of what is found in the
history books.

As stated above, the purpose of this study isvestigate the role and meaning of religion i@ th
official thinking of a predominantly Muslim post-@et country. To this end, | am conducting an asialy
of how religion as a general concept is understaticonstructed in the discourse found in upper
secondary school teaching material, and how ititsrprelation to culture and society. | will uget
concepts and themes from chapter 3.3. to intetpeetindings, within the historical and societahtext
described in chapters 4-7. But, going into the thgerdiscussion, we should keep in mind the passege
the textbooks that most of all look like compreheaslefinitions of religion. In S-10, the following
seemingly comprehensive definition is made: "Religis a form of worldview, the basis of which
consists of belief in the existence of supernatpoalers and attribution of a paramount role to a
supernatural origin in the creation of the world d@ime life of man” $-10, 81, Ex. ). Hereis a

definition completely void of material or sociap&sts, focusing completely on the ideological sides-
11 we find a somewhat similar definition, wheregbie is mentioned, but where ideas of the
supernatural are still at the centre of the de@init“Today the term [religion] implies specific l@viour,
experience and understanding of the world, wiaiehdefined by the belief in a supernatural and hidden
power.” (S-11, 8 60-61, Ex. 3(bold and italics in the original text). The lust books, which, as | have

pointed out, are less analytical in their structame style, contain much less that can be read as
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definitions of religion in general, although defions are given of specific types of religion —
Shamanism, Totemism, Animism, Fetishism and Maldid 0, § 33, Ex 5.

As we shall soon discuss in more detail, rehgsassigned several different roles and functions
history and society in these textbooks. But itds@ve consistently found in the ideological conioec

and preoccupation with the transcendent, superdatusacred.

9.2. Thematic Discussion

Let us now briefly recall thparadigms and paradigmatic themes | scetched a®noeptual framework
in chapter 3.3.. | have characterized the sec@edigm as an ideological situation where religion
expected to be privatized, separated from othds éiculture and society and of decreasing relegam
general, as opposed to the post-secular paradmwhich the whole background situation is changed
through the process of secularization, but whdigioa is seen as an integral part of society anltuce,
and not as a waning phenomenon. (I do not repeduthdefinitions here.) Moreover, | added six
characteristic themes, positioned as three paioppbdsing defining characteristics. In the follogit

will try to sum up my findings in the textbooksriglation to each of these pairs.

Past stage or complex historical role: We find a few passages from which a view on rehigas a past
stage could possibly be inferred, e.g. in the tfghe history books, where religion appears peea
scientific way of understanding the world, andeésctibed and explained in evolutionary teridslQ, 8§
33, Ex 2 H-10, 8 33, Ex D), or in the social science books, where we sexisss in the mytho-religious

consciousness” giving rise to philosopl8¢10, 81, Ex. 3, and where religion as "the principal form of

societal consciousness” is attributed to an eahnisorical epoch$-11, 8 16, EX. 5. However, taking

into account the numerous other passages whegerels clearly credited with a continued relevarite
seems that it is not religion as such that is cered a past stage, just certain forms of religion.
Several passages in the history books as wéftleasocial science books picture religion as a

developing phenomenon, able to adjust to histodirabmstances. One prime example of the latter is

found inS-10, 81, Ex. 1.”Religious worldview in its first, undevelopedrfos practically merges with
mythology. In its later, more developed forms gteeupon a well defined ideal and conceptual Basis.

Another such example is found#11, § 16, Ex. 4 where it is stated that “[religion’s] role anchétion

has changed along with shifts in societal attituales in the form of religion itself” and that “[whi every
serious historical shift in societal conditionslaft occurred in people's religious views”. A thexample
of this is the statements about Islam’s abilitadqust to local conditiond4-10, 8§ 33, Ex 11.

Moreover, at least four different important ftinns are attributed to religion, creating a pietof its
complex (and important) historical role; 1. contributing to the social cohesion of a natidi-10, 8 33, Ex
6., H-10, 8 33, Ex 1J).or the strengthening of a communi8:10, 822, Ex. 3.; 2. facilitating
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communication, literacy and exchange of idé&4.0, 8 33, Ex 11.H-10, 8 33, Ex. 12; 3. as a vehicle

of morality and instrument of moral socializatid&+10, 822, Ex. 1.5-10, 822, Ex. 25-11, 8§ 16, Ex. 4.
S-11, 8 60-61, Ex. 3 facilitat[ing] the development of personal coimacsness, inner reflection and self-
assessment3-11, 8 60-61, Ex. 3.4. compensating for the hardships and misfortunedgeo{$-11, 8§ 16,
Ex. 4, S-11, § 60-61, Ex. 3.

The overall picture that can be gathered from tiaterial, with regards to religion in history,that of

a vital and highly adaptable element, an elememthmvtievelops with the course of history, at the sam
time reflecting and influencing historical changes.

Negative or positive relation to societal development: To my mind, the most clearly negative statement
about religion in relation to societal developmienthis material is found in the class 10 sociasce
book, where it is contrasted with philosophy whigkrminate[s] in a soil of doubt in the justice anath
of the everyday traditional patriarchal conditioasid “arises in a period of crisis in the mythagielus

consciousness’y-10, 81, Ex. 3. However, the few negative statements (or statésnehich can be read

as such) are overwhelmingly outweighed by the noogepositive statements about the role of religmon
the historical as well as the societal contexaiuéhalready referred to some of these positiversiants

in from the perspective of their contribution te ghicture of a complex historical role of religidtere it
should be sufficient to highlight a couple of thesnstrikingly positive evaluations of the conttilom of
religion in the historical as well as in the soaletimensions. In the fclass history book one such
statement appears in the conclusions to the sefctomsing on the religious history of Kazakhstamhé
proliferation of religious ideas, literacy, tradmis enriched the population of the steppe and fdrane

basis for the emergence of brilliant personalitiescience, literature and musi¢i{10, 8 33, Ex. 19. In

the 10" class social science book we find the followingifiee evaluation of religion's contribution to
the development of society: “All of the world rabgs known to us preach peace, understanding, mutua
respect and tolerance in society. Thus, we mayysaésert, that religion has played an essentidlipa

the formation of moral norms and rules of humandemt’ (S-10, 822, Ex. 3. In the same sub-section,

Islam is described as closely intertwined with mdifferent spheres of life and society, without any
indication that a separation of the spheres woalddsirable: “A distinctive characteristic of Isiam
ethics is that it sees morality in close unity wather forms of societal consciousness (religidusis,
customs, traditions, jurisprudence) regulating ala@lations [...] Norms are provided, regulatingtagr
spheres of life (issues concerning family, marrjagleeritance etc.) and definitions are given facts
ethical concepts as justice, virtue, shame andvodeece” §-10, 822, EX. 7.

Religious scepticism or religious realism: Of all the themes | set out to look for, a cleatgted religious

realism, i.e. acceptance of the idea that relignoght contain actual knowledge in the normal sesfgbe



83

word (see my discussion of Daniel F. Lim in chaj2€r.) was probably the least likely to find in the
general educational curriculum of a country whiels hved through the secularization and anti-religi
campaigns of the Soviet Union, and which still Baeng provisions of secularity inscribed in their
constitution and legal system — including the etiooal legislation. Unsurprisingly, then, the madér
contains very little that could be interpretedemning towards religious realism. We do find passag
which confirm the validity of a religion's moralé@mormative claims, such as the statement conagrnin
Islam’s prohibition of narcotics and alcohol: "TiKeran prohibits the consumption of narcotics and
alcoholic beverages. Everybody knows what evil labtism and misuse of narcotics is to family lifedan

to society” §-10, 822, Ex. J. However, this is not the same as affirming iielig claims as to the reality

behind such normative claims, for example that sutds are provided by a transcendent God. We also

find a few passages referring to the “sacred” asothject of religion$-11, 8 16, Ex. 2S5-11, § 60-61,

Ex. 1., S-11, 8 60-61, Ex. 3.But there is no indication that this “sacredtegarded as an objectively

existing transcendent reality — on the contrarghanpassages where the “sacred” is referred i®, it
usually accompanied by either an outright denialofeality, as the statement that “[t]he basiuction

function of religion is anllusory compensatiofor problems” §-11, 8§ 60-61, Ex. 3.or a perhaps more

agnostic scepticism: “The sup@msory and supernatural is impossible to know; one can only believe in
it” (S-11, 8 16, Ex. 2.

9.3. Final Reflections

| have mentioned normativeness (in the sense equlan the discussion of Saba Mahmouds work in
chapter 2.1.) as one of the aspects | want to e@mithe material — not in contrast to an opposise
with the other parameters in my conceptual fram&wadbout as a trait of all kinds of secular (andtpos
secular) ideologies. It is possible to study this from at least two different angles; one is to look for a
normative style in the text, and another is to labkhe contents, at which normative claims can be
identified in the text.

In my presentation of the textual excerpts lehalready indicated the observation that the styéans
to become suddenly more normative when the teatsrie moral values of Islam, with statements such
as: “Islam, like Christianity, takes a stand agairaionalism, racism and hostility towards peaptethe
basis of their belonging to a certain nation oefaand: “A true Muslim is one who is honest anacsre

before Allah and in relation to other people. Isldike Christianity, preaches peace, mutual
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understanding and friendship between people ansl fealtolerance and forgivenes$S-10, 822, Ex. 7.

Perhaps this change in style is due to the fattiskeem, as the majority religion, is more intinmgte
connected to the social reality of contemporaryd&stan.

Apart from the aforementioned passage regaitth@gnoral values of Islam, there are a few more at
least approaching a normative style, such as #tersent that “[a]ll of the world religions known us

preach peace, understanding, mutual respect agrdmale in society’3-10, 822, Ex. 3.

Looking at the contents, however, all statemeiitis any kind of value-related connotations coloéd
considered normative. Thus, we have found thagiceli in this material, is constructed as a vitaheent
in history and society, providing important contriions to the development of community, moralitgre
of man’s intellectual abilities, and whose moralrmls — but not its epistemological ones — can e @and
valid. Looking at it these claims from the perspexjust described, it means not only that thislamed
by the authors to be factually true about the matdireligion, but also that it can be read asstdption
of what religion ought to be. By describing (or Ipggos proscribing) what religion ought to be, the
discourse also implies what religion ought not¢o lln this way such discourse can contribute to the
formation of conceptions of certain forms of rebigias abnormal and thus extreme, or as something
completely other than religion.

We should of course be aware that a state iggao an official discourse is never fixed and
completely coherent. It should rather be seen amgnoing process. And | would like to suggest that
identifying the incoherences one might get cluemdke nature and direction of such a processvés
have seen, most of the themes | have classifipdstssecular can be found in abundance in the rahter
while most of the secular themes are somewhat hevdd. So what does this mean? It means thet th
treatment of religion as a general concept in théenml under study can be said to lean more tosvidnel
post-secular paradigm, as | have defined and destii. In the larger context, this can be takearas
indication of the changes that have taken pla@eademic and intellectual circles since the fathef
Soviet Union, stimulated by a still vibrant natiouilding process. This is not a comparative stbdy,the
Soviet era, with its general ideological stanceaigious issues, that | have attempted to sumraaniz
previous chapters, may serve as a backdrop agemasi the current discourse can be contrasted.

Moreover, it seems to me that a clear contrastsebetween this discourse and, not only the&ovi
past, but also the present legal and politicabsibm. The very strict division between religiordasther
spheres of life on the legal level is not refledtethis discourse, which can be seen in the maaynples
of how religion is intermingled with other spherpiying vital roles in societal developments. Tikis
particularly clear in the description of Islamic ratity and how it connects different sphere of hfed

society §-10, 822, Ex. j.as discussed above. From the legal perspecéigian is simply a right which

can be exercised by citizens — within certain kmritand whose influence on other spheres of libellsh

be kept at a minimum. In the textbooks, in contrastfind none of this desire for strict separation
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between the spheres. Using some of the terms frgnmitral theoretical discussion, we may note that
Kazakhstan's judicial system, with its strict redidns of religion, must certainly be characteriasd
assertive Consequently, the general education system,rigakmy sort of religious instruction and by law
obligated to keep religious influences out, is blaseseparationisprinciples. But the content about
religion in textbooks used within this system refteattitudes that seem to be more in consisteiitte w
accomodationisideas.

We also don't find any clear indications of ¢gnewing concern regarding religious extremism, Wwhic
we have observed in government policy. One posséiégence to problematic religious currents is the
passage in H-11 where the situation in Kazakhdiartly after independence is described in the
following way: “The entry of Kazakhstan into the iiebarena lead to the substitution of the ideology-
driven culture, which had lost its meaning, withdféen pop-culture and an active proliferation of
religiosity” (H-11, 8§ 46, Ex. 9. The text goes on to describe how these “critieatiencies” had to be

countered by measures such as “raising the culaméhational awareness of the peoples of Kazakhsta
and “formation of cultural pluralism in the ethnoktiral and confessional cross-sections”. With tne
(weak) exception, however, the textbooks contaidisoussion of problematic tendencies which we
often find in discussions on religion internatidpasuch as manipulative cults, incitement to rétaad
violence etc.

We can see the discourse in the textbooks as tanggione small part of a much larger ideological
construct filling its specific function in the lagwhole, or as a micro-discourse reflecting pafts
macro-discourse. But, seeing how this discourséradicts some other aspects of the official ideglog
we may also take it as an indication of an ongaimiff in the official thinking concerning religioithe
concerns and measures by the government againsisyperceived as extremism, and the severe legal
restrictions on religion are not reflected in thatemial under study. Instead, we find a thorougidgitive
picture of religion and the values it holds and amgp on society. It is likely that the authors|uoé t
textbooks have consciously avoided certain semsgibjects, as the books are intended for adolisscen
But the result is not just a bleak picture, voidaafthing controversial, but an elaborate discusgibere
religion is described as a complex phenomenon,whiat least as long as it fits the descriptiothen
text — has a strong and legitimate role to plalyigtory as well as in society today.

In the statements by President Nazarbayev (duotB.2.) we can sense a hint of this positive rol
ascribed to religion, only not as clear and nohwlite complexity elaborated in the examined textsoo
In this way the analysis of the textbooks can st@a light on official statements such as these. WWiga
can sense here is, | believe, an official thinkpngcess on the move away from Soviet secularitygchvh
still has not reached a reststop, let alone a @ieatination, in its search for a new role and rimepaf

religion.
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