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THE PHENOMENON OF ISLAMIC IDENTITY
IN THE RELIGIOUS AND CULTURAL CONTEXT
OF ISLAMIC PHILOSOPHY

TM.K. Bektenova, 2N.L. Seitakhmetova, 3L.N. Toktarbekova

ABSTRACT

The authors of the article, through the prism of the formation
of Islamic identity in traditional Islamic society, try to identify
the main cultural, philosophical and religious concepts of the
phenomenon of Islamic identity. The 21st century is becoming
a century of global changes. The world of Islam and the world
around Islam are changing. Wars, revolutions in the Islamic world,
mass migrations of Muslims to Western Europe, the promotion
of radicalism, terrorism, the development of a zero degree
of tolerance in open societies, inter-confessional and intra-
confessional intolerance once again served to open up in the
humanities the problem of modernizing Islamic consciousness,
Islamic philosophical and cultural thought, and also the main
issues of the relationship between Islamic tradition and modern
conditions. Islamic identity as the main component of the Islamic
worldview today must be correlated with the new conditions
of political, socio-economic and cultural transformation.
Nevertheless, for an adequate understanding and knowledge of
Islamic identity, it is important to conceptualize its foundations
associated with the religion of Islam itself and the Islamic
tradition. Islamic consolidation around the Islamic system of
values forms the Muslim ummah, which is one of the main
components of Muslim self-identification.
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Ucnam pnnocopuacbiHbIH, AiHN-MIAEHU KOHTEKCTiHAEeri nucnamm 6ipereinik peHomeHi

AHHOTauma. Makana aBTopJsiapbl
KanbINTacTbipy MpW3Machbl apKblbl

AscTypai

ncnam  KofamblHAa
ncnamaplK  Biperernik  KyObINbICbIHbIH, - HETI3ri

ncnamablk  biperennikTi
M3 eHN,

durnocoduanblk XaHe AiHN TYCiHIKTepiH aHbiKTayfa Tbipbicagbl. XXI facbip xahaHablk e3repictep
facblpblHa aWHanyga. Wcnam anemi MeH WCNamHblH TeHiperiHaeri anem e3repyze. Vcnam
aNeMiHAeri CofbICTap MeH peBoAtOLMANap, MyCbiIMaHAapAblH baTeic Eyponara >annan KOHbIC
ayjapybl, pasvKanusamzi, TeEpPOPU3MAI HacuxaTtTay, allblk Kofamzapza Te3iMAINIKTIH Henzik
A9pexeciH AamMbITy, KOHdeccuaapanblk xaHe KoHpeccusapanblk TO3IMCI3ZiK TafFbl 6ip peT alwbigbl
ryMaHuTapAablK fblbIMAAP WUCNAaMABIK CaHaHbl, Ucnamablk GUNOCODUANBIK XXOHE MIZEHU oAbl
MoZepHu3auuanay npobiemachl, cOHAan-aK ncaaMm ACTypi MeH Kasipri 3aMaHfbl Xafjarnap
apacblHAafbl GalnaHbICTbIH Heri3ri Macenenepi. Vicnamabik bipereinik kasipri kesgeri ucnamabig,
JAYHWETaHbIMHBIH, HEri3r KOMMOHEHTI peTiHAe CasfcK, dNeyMeTTIK-SKOHOMUKAbIK XXoHe MaJeHU
TpaHCcPopMaUMAHbIH, >XaHa LWapTTapbiMeH 6arnaHbiCTbl H6oaybl kepek. OcblfaH KapamacTaH,
ncnamablk bipereinikTi TyTac TyCiHy XaHe 6iny YLiH OHbIH MCAaM AiHIMEH XaHe ncaam AscTypiMmeH
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6alNaHbICTbl HETI3ZEPiH TYXKbIPbIMAAY MaHbI3Zbl. VIcnamabik KyHAbIAbIKTAP XYAECiHiH aiHanacbiHAa
ncnamablK KOHCONMAALIMSA MYCbIIMaHAbIK ©3iH-63i biperelinenaipyAiH, Heri3ri KOMNOHEHTTepPIHIH,
6ipi 6osbIN ecenTeneTiH MyCblIMaH YMOETIH Kypaiabl.

Tyiiin ce30dep: vicnamu biperennik, MycbiiMaH dunocoduscel, ymmet, KypaH, ncramm 6ipiry.

®eHOMEH UCAaMCKOM UAEHTUUHOCTU B PE/IMTMO3HO-KYJIbTYPOIOTMYECKOM KOHTEKCTe
ucnamckon punocodpumn

AHHOTauMA. ABTOPbI CTaTbW CKBO3b MpuU3My (OPMUPOBAHWA WCNAMCKOW WAEHTUYHOCTU B
TPaAMLIMOHHOM MCAaMCKOM ObLLLeCTBE MbITalOTCA BbIABUTb OCHOBHblE KyabTypdunocobckme u
pPenurnosHble KOHLLEeNTbl GeHOMeHa NCNaMCKON naeHTUYHocTU. XXI cToneTne CTaHOBMTCA BEKOM
rnobanbHbIX M3MEHeHW. MeHaeTca MUp Mcnama 1 MUpP BOKPYr ncnama. BolHbl, peBoaoumn B
NCAaMCKOM MUpe, MaccoBble MUrpaLm MyCybMaH B CTpaHbl 3anagHol EBporbl, npogBuxeHne
pajukanu3ma, Teppopr3mMa, pasBuUTME HY/NEBOWN CTEMeHW TePNMMOCTU B OTKPbITbIX OOLLeCTBax,
MeXKOH(bEeCCHOHanbHaa U BHYTPUKOH(ECCMOHanbHasA HETePnMMOCTb BHOBb  MOCAYXWIN
OTKPbITVIO B TYMaHUTapHOW Hayke nNpobaeMbl MOAEPHMU3ALMM UCTAMCKOTO CO3HaHWS, NCIaMCKOM
$UNocodPcKo-KybTYPONOrMUECKOM MbICAM, @ TakKe OCHOBHbIX BOMPOCOB B3aVMOOTHOLLEHMS
MCNaMCKOW TpaauLMM U COBPEMEHHBIX YCNOBWI. Vcnamckas WAEHTUYHOCTb Kak OCHOBHOM
KOMMOHEHT NC/1aMCKOTro MUPOBO33peHNA CerogHa AO0JI>KHa ObITb COOTHECEHA C HOBbIM ycnhosumam
NOANTUYECKOW, COLMaNbHO-3KOHOMNYECKOW W KyIbTYPHON TpaHchopMaLumm. Tem He MeHee, Ans
aZleKBaTHOro MOHVMaHMA W MO3HaHWA UCIaMCKON MAEHTUYHOCTM BaXKHa KOHLenTyanaMsaums ee
OCHOB, CBfA3aHHbIX C CAMOW pesurnen nciaMm u MCNaMckom Tpaguument. Vicnamckas KoHconmaaums
BOKPYT MCNaMCKOW CUCTEMbI LieHHOCTel 0bpasyeT MyCy/IbMaHCKyt0 YMMY, KOTopas ABASETCA Of-
HWM 13 OCHOBHbIX KOMMOHEHTOB CaMOUAEHTUOUKALUK MYCyIbMaH.

Knrodesnie cnoea: vicnamckas MaeHTUYHOCTb, MyCyabMaHcKasa punocopus, ymma, KopaH, ncnam-

CKaa KoHcoanaauuna.

Introduction

The development trends of the modern
historical and philosophical process are
determined by socio-economic, political,
technogenic and civilizational factors. They
actually "provoke” some new techniques
for understanding this process itself. In
modern Muslim philosophy, striving to
acquire its independent status, there
are also many problems that need to be
reconstructed and re-actualized. Among
such problems at the junction of the social
sciences and humanities, the phenomenon
of Islamic identity should be highlighted.
Muslim or Islamic identity is one of the
main mechanisms of socialization through
a person acquiring the value orientations
of Islam. Muslim identity is diverse and
dynamic; it should be viewed both as a
state and as a process. In other words,
Muslim identity, like any other, is not a static
phenomenon, and it is subject to change,
since it is in the sphere of interfaith relations
that religious norms and behavioral models
are modified [1, p. 233].

Nevertheless, it is not always easy
to understand the use of the analyzed

term; as a rule, one must proceed from
the general context of the work in which
this concept is used. The ambiguity of the
category of Muslim identity is explained by
the complexity of its genesis. It seems that
the problem of conceptualizing Muslim
identity is of particular importance. This is
especially noticeable in the conditions of
secular states of the post-secular world.

Methodology

The problem of Islamic identity is
complex, ambiguous, multidimensional,
to reveal its phenomenological content,
conceptualization, significance in the
context of modern  socio-political
processes, methodological foundations of
such humanitarian sciences as philosophy,
religious studies, cultural studies, political
science, and Islamic studies are needed.

In this connection, the use of various
methods and methodological attitudes in
the article was justified, including: methods
of historical and logical reconstruction,
phenomenology of religion, religious and
philosophical comparative studies, Koranic
methods (tafsir).
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Main part

With the development of national self-
awareness, the search for identity, the
identity crisis, a radical turn towards their
spiritual roots and spiritual source for
Muslims, the need to comprehend and
reconstruct the main ideological constructs
of Muslim philosophy has become actual.

From the very beginning, identity in
Islam was directly related to the Islamic
ummah and the observance of Islamic
principles of life, the main of which was
the principle of Islamic ethics. Ethical
laws, which were conceptualized on the
fundamental principles laid down in
the Quran and Sunnah, formed Islamic
jurisprudence - figh - and extended it to
the entire structure of human life.

Since the Islamic legal aspect was a
moral aspect, therefore, a person who
considered himself a Muslim followed
them. The legal consciousness of a Muslim
is a moral consciousness that is based on
the observance of norms that are also
considered moral.

Linking law and morality in Islamic
identity is a distinctive feature among
identities: cultural, national, political, etc.

So, Islamic identity is formed on the
moral and legal laws of Islam, moreover,
individuality and collectivity in Islamic
society are an organic whole, since a single
moral law prevails over them.

The identification of a Muslim s
identified with such moral principles in
Islam as piety, mercy, patience, repentance,
adherence to the basic fundamental
principles: shahada, salat, saum, zakat, hajj,
and most importantly, faith in one God.
Halal and haram phenomena also draw
ontological boundaries of Islamic identity.

Islamic communication or Islamic
solidarity is defining in Islamic identity. If
in the Christian religion there is a provision
that communication with other people,
relatives leads away from the fulfillment of
the commandments [2], then in the Islamic
tradition family ties and their maintenance
is a godly deed. Perhaps that is why Islamic
solidarity in dialogical communication
forms an idea of family values, and a
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Muslim from social institutions perceives
the institution of the family as an institution
that has the most favorable influence on
the formation of Islamic identity.

Islamic identity is revealed, in general, in
Islamic life attitudes and their observance:
Islamic rituals, Islamic holidays, Islamic
education, Islamic enlightenment. Islamic
identity in the Middle Ages was universal
at its core, but we should not forget that it
appears at the beginning as based on Arab
identity, but since Islam is a universal faith,
transnational, it lacks the question of God's
chosenness, since Islam opens up to all
who wants to follow the laws of the Quran.

In the historical and cultural space of the
Arab Caliphate, multiculturalism prevailed:
the various peoples inhabiting it lived by
their own religious traditions, observing
the norms and rules of life. There was
adat - a codified legal constitution uniting
members of a society. Identifying himself
according to social laws, spiritual and
cultural tradition, a person who has not yet
become a Muslim honors his own laws, the
laws of the tribe, family, etc.

With the advent of Islam, the picture
changes: from an anthropocentric person
he turns into a completely different person
who correlates himself with Islam. If
during the formation of Islam identity was
determined only by belonging to the Islamic
ummah, then later, it is determined by many
factors and provisions of a doctrinal nature.

Islamic theologians-mutukallim were
the first to talk about Islamic identity
as a problem, and they elevated it into
a metaphysical discourse. In relation to
Islamic laws and their observance, Islamic
identity is conceptualized and constructed.
The fact that there were many schools
of thought dealing with Islamic issues in
the Kalam played a role in the relatively
universal interpretation of Islamic identity.

Probably, it is necessary to understand
the historical reality of those centuries in
order to separate concepts such as Islamic
identity and ethnic identity, this also
applies to traditional society.

What is traditional Islamic society? First
of all, a traditional Islamic society is a society
that has not only been formed under the



influence of Islamic tradition, but also one
that forms Islamic traditional identity.

The problem of Islamic identity is
connected in general with the problem of
the formation of Islamic consciousness and
the processes in which the Islamic world is
involved today.

The most difficult thing is to
conceptualize the phenomenon of Islamic
identity today, in a society that we call
post-secular, since Islam plays a very
significant role in it and despite the fact
that post-secularity will be the main trend
in the near future, its influence, i.e., Islam,
will increase...

Islamic identity is the identification
of a person, a society with an Islamic
cultural, religious tradition and an Islamic
society - the ummabh, in general with the
Islamic world. It should be noted that
Islamic identity is collective, since its
ontological characteristic is the awareness
of identity through the ummah. However,
the transformations that are taking place
in society today show that there are also
personal development of the identification
process by the Islamic tradition, especially
this can be traced in the phenomena of
religious conversion: the transition from
one confession to another (traditional,
non-traditional, etc.).

A traditional society is a society in
which adherence to tradition is considered
unshakable: spiritual, cultural, religious.
There are a lot of definitions of traditional
society in the scientific literature. For many
years, the definition of traditional society
took place only from the standpoint of
modernism, in which traditional societies
were understood as rigid, conservative
societies that did not strive for progress
and innovations. However, today the
understanding of traditional society has
radically changed. Scientists such as Z.
Bauman, R. Putnam and others believe
that it is the adherence to tradition that
has a positive impact on the formation
of modernization projects, and the
institutions of tradition are ready for an
organic balance with innovative projects.

Throughout the history of the
development of societies, transformational
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processes took place that required changes
in the way of life, breaking traditions, etc.
However, tradition and modernization
are in constant unity, while rejection of
tradition is fraught with a change in value
paradigms. Today the traditional society
is developing in different political and
socio-cultural conditions. The historical
experience of traditional societies shows
that modernization results can be achieved
precisely as a result of preserving one’s
own tradition: religious, cultural, etc. As
examples, one can point to the traditional
experience of Japan, China, and a number
of countries of the Islamic world.

The Islamic world and the problem of
transformation of traditional society is a
complex topic, we are interested in it in
this study because it was in the traditional
society that the formation of religious
or traditional identity initially took
place. Outside of tradition, it is generally
impossible to pose this problem, which is
why it is necessary to make an excursion
into historical reality, where the process of
identification of a person and society with
the Islamic tradition took place.

Ummah or society, nation means
an Islamic community that has evolved
historically and was sealed by the tradition
of the Islamic faith. It is believed that the
formation of the ummah is completed in
622. The texts of the Koran speak of the
social and cultural significance of the
Ummah as a unifying force, moreover, the
expediency of uniting into a community
is associated with the fulfillment of the
main pillars of Islam. In the beginning,
the Ummah was understood only as
the Medina union of the first Muslims
and Jews, where the laws of joint social
residence were formed, later only Muslims
are considered the Ummabh, it becomes the
Islamic Ummah

Gradually, the Islamic mind is identified
with the concept of “dar al-Islam” and
becomes a marker of the Islamic socio-
cultural space. | would like to draw
attention to the linguistic subtlety of the
terms “ummah” and “al-ummah”, where the
first was used to refer to the community in
general, and the second to the community
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of Muslims, although the non-Muslim
community is also called “dar al-harb”.
The Ummabh is still used today in different
senses: a nation, a religious community:
umma arabiyya, ummah islamiyya, etc.,
in the global cultural space the ummah
today bears the meaning of the Islamic
community.

The Ummah and its identification as a
Muslim society is determined through the
Islamic tradition, and an Islamic traditional
society is a society in which Islamic values,
laws prevail, and an Islamic way of life is
cultivated. In such a society, the process of
the formation of Islamic identity is taking
place.

In the suras of the Koran: "Al-Anam”,
“Al-Anfal” 8:72, "An-Nahl” 16: 120, “Hood"
11: 48-50, "Al-Imran” 3:68, “"Muhammad”
47:11, "An-Nisa” 4:75 and others, there are
conceptual definitions of the ummah and
its meaning for the formation of an Islamic
way of life, in principle, an Islamic identity.

Ayat 38 of Surah Al-Anam (Cattle)
reveals the meaning of the Ummah for
man: "There is no animal on earth and
a bird flying on wings that would not be
communities like you. We did not miss
anything in the Book, then they will be
gathered to your Lord”. Thus, living in
society, according to the Koran, is an
ontological necessity, since only in society
can a person realize himself as a person,
realize his own abilities. Surah "An-Nahl”
substantiates the doctrine of justice, which
should be basic in the ummah, through
which the people of the ummah unite, trust
each other, respect each other, recognizing
different points of view and opinions.
The principles of ijtihad and shura clearly
operate in the ummah.

litihad, as the ability to reflect on the
Qur’anic precepts, is a way of rationalistic
comprehension by a Muslim of the most
complex issues, including those related
to issues of Islamic identity. Shura, as the
realization of ijma, expresses the unity
of the ummah. The concept of “ummah”
meant at the beginning of the spread of
Islam, like the word “millat” - religion, and
only in the Meccan period of the Prophet
Muhammad'’s activity does it acquire a
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social, cultural, religious meaning, that is,
polysemantic, becoming an expression
of spiritual strength and bearer Islamic
tradition, Islamic way of life.

And if at the beginning the ummah had
alocal meaning, i.e. meant belonging to the
community of Medina, then later, locality,
belonging to a tribe is deconstructed in it,
the unity of those who believed in Allah
and the prophetic mission of Muhammad
is constructed in it.

Today the Ummah is defined as a
transnational Muslim community. Islamic
identity is formed in the ummah, since
it is a social organization that translates
the principles and norms of the Islamic
tradition. Islamic identification occurs in
accordance with the implementation and
observance of the basic provisions of
Islam, which form the foundation of the
Islamic tradition:

- Belief in Allah and recognition of
the mission of the Prophet Muhammad
(shahadah).

- Salat (namaz) - five times prayer.

- Saum (fasting).

- Zakat (tax in favor of the poor).

- Hadj (pilgrimage to Mecca) [3, p.
413].

Actually, the observance of these
five pillars of Islam is the quintessence
for the formation of Islamic identity.
However, it is necessary to note the role of
cultural and ethnic traditions in this issue,
which introduce the problem of Islamic
identity into the discourse of national
traditionalism.

First of all, we are talking about the
division of Islam into Sunnism, Shiism,
which appears in 632 in connection with
the death of the Prophet Muhammad.
The division itself had a purely political
significance and concerned more of the
discourse of power, the issue of the legal
inheritance of power in the Ummah, rather
than sociality. Nevertheless, this was the
very first split of the ummah, but which did
not have a cardinal impact on the change
of Islamic identity.

It should be noted that precisely from
this period - the first split of the Ummah,
a theological discussion begins on



various problems of man and society. The
formation of madhhabs in the 10th century
contributed to the formation of an Islamic
identity corresponding to the madhhabs.
If in Sunnism the “closing of the gates of
ijtihad” contributed to the formation of
traditional Islamic identity, then in Shiism,
where there was no “closure of ijtihad”,
identity was defined in the context of “ahl
al-beit”. The Kharijites, who had already
opposed the followers of Ali, initiated
the second split in the Ummah. Later, the
Kharijites advocated the election of power
and the formation of an Islamic identity,
which should be carried out in opposition
to those who profess tolerance towards
dissidents.

The well-known concept "At-takfir
wa-I-hijra” — "accusation of disbelief and
withdrawal from the world”, which was the
ideology of representatives of the radical
movement “Muslim Brotherhood” in the
person of Seyid Muhammad Qutb [3, p.
1143] appears to be a partial restoration
of Kharijism.

Islamic  culture, cultural Islamic
formation, is a condition for the
development of Islamic identity. Its
formation in the cultural tradition is
associated with the social and spiritual
transformations that are taking place and
were carried out in the process of the
Islamization of the regions and the ethnic
groups living in them. So, Islamic identity
is the identification of a person and society
with the Islamic tradition. However, ethnic
groups were already carriers of their own
cultural tradition and language, therefore,
they were already identified. Islamization
took place gradually, “evolving” under
those traditions that did not fundamentally
contradict the Islamic system of values.
This, for example, happened with the
Turkic traditions. The Tirkic identity does
not undergo a radical change, but the
Islamic tradition changes the religious
consciousness. Turkic identity and Islamic
identity are distinguished by religious
tradition, but they are united in moral
priorities: freedom, humanism, solidarity,
mutual respect. As an example, we can
cite the history of the formation of Islamic
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identity during the rule of the Karakhanid
dynasty in the Turkic regions of the Arab
Caliphate.

The rule of the Karakhanids influenced
the formation of Islamic identity as stable,
since the identity paradigm itself was
formed during this period. It is known that
the era of the Karakhanids, on the one
hand, contributed to the development of
the Turkic identity, on the other hand, it
implemented the traditional values of Islam.

Defining the Tirkic identity as
identification only with the Tirkic tradition,
we do not achieve the completeness of its
understanding and representation. Tirkic
identity is defined through Tirkic culture.
With regard to the Turkic identification
process, a number of examples can be
cited when acculturation took place in the
Turkic tradition and vice versa. However,
the history of Turkic culture has shown that
the stable components of Turkic culture
- language, customs, art, religion - have
preserved their Turkic identity, which has
not changed dramatically even in the
process of Islamization.

The Islamization of the Turkic
consciousness was carried out gradually,
without causing radical resistance. The
struggle for the preservation of the Turkic
language and Turkic traditions begins, for
example, on the territory of Kazakhstan,
later. Let us consider the phenomenon of
Turkic identity, its genesis, transformation
in the context of Kazakh culture, since in
this region there were processes that, on
the one hand, were common, but on the
other hand, they were unique, since they
became possible only in the cultural space
of Kazakhstan. For this study, the topic of
Turkic identity is relevant, since outside
of its consideration it is impossible to
comprehend and identify the essence
of the phenomenon of Kazakh Islamic
identity, since it was formed under the
direct influence of the Turkic tradition.
The experience of the development of the
Turkic tradition shows that tolerance and
ethical imperatives have become basic
in the Turkic identity, they then fit into
the Islamic content and form the Kazakh
Islamic identity.
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The traditional Turkic society on the
territory of Kazakhstan was nomadic,
therefore, the value worldview principles
corresponded to it. One of the important
components that contributed to the
formation of the Turkic identity was
communication,  the  communicative
capabilities of the Turkic culture. It became
an indicator of the freedom and openness
of the nomads. Communication with other
religious traditions contributed, on the
one hand, to the openness of the nomads,
but on the other hand, to closeness, it is
in this relationship that the Turkic identity
develops. Islamic identity in the realities of
the Turkic world contains the traditions of
the culture of the Turks, on the example
of Kazakhstan, we can see this in such a
phenomenon as “Kazakh Islam”.

The development of identity is
influenced by social factors, psychological,
personal. The alternativeness of identities
and their acceptance lies not only in
historical conditions, but also in something
else, the presence in them of a similar
spiritual content.

Islam is not originally ethnic, unlike,
for example, Hinduism, Judaism, it was
positioned as a universal teaching, a
universal message “from God, therefore,
the distinction by ethnicity was not the
most significant for the Islamic faith, much
more significant was the understanding
of the exclusive “universalism” and on the
basis of this identification in the context of
the universalism of Islam. The traditional
society of the Turks with the adoption
of Islam is universalized in the spiritual
tradition. The Caliphate, which fulfilled not
only the role of a geopolitical and religious
association, was transnational until
1258, i.e. before the Mongol expansion.
Since 1258, the process of “ethnic
traditionalization” of Islamic identity
begins again, but in different historical
conditions. Actually, Islamic identity in
different regions of the Caliphate always
contained ethnicity, ethno-traditionalism,
but, nevertheless, the desire to universalize
Islamic identity prevailed, and from the
13th century this process will be more
pronounced. Today, Islamic identity is
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presented in the Islamic world as an ethno-
identity, since the process of Islamization
is still carried out as a process of national
identity in the countries of the Arab
East, Africa, Asia, Iran, Turkey, India, etc.
However, it should be noted that despite
ethno-traditionalism, nevertheless, Islamic
identity is universalized in the context of
Sunnism, which makes up about 90% of
believers and Shiism, the remaining 10-
15% of Muslims are ranked among them.

So, in the traditional Islamic society -
the ummah - identity was defined by:

—adherence to the five pillars of Islam
(shahadah, salat, saum, zakat, hajj);

—recognition of the main fundamental
primary sources: the Koran and the Sunnah;

—modeling of Islamic life in relation
to Islamic law: figh, which constitutes the
doctrine of laws - sharia;

—recognition of madhhabs and
reckoning to one of them (Hanafi madhhab,
Maliki, Shafi'i, Hanbali) [4, p. 162-163].

The issue of the formation of Islamic
identity in a traditional society would not
be entirely clear without considering the
history of various trends in Islam, which
have influenced and continue to influence
the development and formation of Islamic
identity in traditional societies.

The trends or trends in Islam developed
mainly as intellectual and scientific (falsafa,

adab, mutazilism) and intellectual and
theological (kalam, figh), in addition,
intellectual and mystical (Sufism). All

these areas united around the problems
that were raised by representatives of
madhhabs, theology, figh, philosophy,
philology. In addition, there were different
trends within Islam. Pluralism in the
interpretation of the rights and freedoms
of a Muslim was not the privilege of
any madhhab, but a common attitude,
since thinking about everything that was
conveyed by the Prophet Muhammad had
to be meaningful.

Rationalistic methods of understanding
were recognized even by well-known
representatives of the Kalam, the founders
of the madhhab, for example, such a
representative is Abu Hanifa, the founder of
the Hanafi madhhab, to which the Muslims



of modern Kazakhstan refer to themselves,
positioning themselves in Islamic identity
as the Sunnis of the Hanafi madhhab.

By the way, the well-known statement
of the Prophet Muhammad that pluralism
in opinions is the grace of Allah played a
positive role in the formation of Islamic
tolerance and recognition of the legitimacy
of all the madhhabs that have developed
as Islamic schools of law. Of course, the
differences betweenthe madhhabs of Islamic
law from each other played a significant
role in the formation of Islamic identity in
a particular socio-cultural area. T. Ibrahim
notes that the Hanbali school-madhhab
has played and is playing a significant role
in the formation of Islamic identity based
on a very “rigid, literal” interpretation of
the Qur'anic text, intolerance to various
innovations,  dissidents,  exceptionally
strict implementation of Islamic rituals,
observance of Sharia norms; the adherents
of the Hanbali madhhab include the
Wahhabis [4, p. 163].

Nevertheless, in its true understanding,
the Qur’anic picture of cognition is, first
of all, the cognition of human nature
through the diversity and unity of things.
The ontological question of the Qur'an is
essentially a question of the unity of the
world. It is from the principle of monism
that the tawhid teaching, Islam, is derived.
Islam is sent to man as his salvation on
Earth. Thanks to this teaching, a person
becomes that essence of himself, which
means the concept of “person” [5, p. 16].

The personality of a Muslim in modern
society is strikingly different from the
personality of a Muslim in the Middle Ages,
and even in the twentieth century, since the
dynamically developing world forms mobile
communication connections. Integration
into scientific, educational, political, socio-
economic processes contributes notsomuch
to “collectivization” as to individualization. A
Muslim today lives in the space of different
cultures and worlds, dominated by other
religious traditions, neoliberal-democratic
values, he is embedded in the era of life
ideals of post-secularism.

However, the dynamics of Islamic
identity shows that there is a stability of

The Phenomenon of Islamic Identity

Islamic identification, which if it changes,
then only in the direction of the past, to
the return of the classical ideologemes
of Islamic identity, and even Muslim
modernism in the person of Muhammad
‘Abduh [6], Afghani [7], Tibi [8], Sardar [9],
and Ramadan [10], with all their aspirations
to enter an open society, modernized
Islamic consciousness as a set of classical
Islamic identities and modern ones, ready
for dialogue with the new time and its
ideological constructs.

The well-known course of the renewal
of Islam - Euro-Islam has become a
new concept for the development of
the integration of Muslims in European
societies. There is a need to conceptualize
the problems of Islamic consolidation,
trust, solidarity, cooperation, security,
and the formation of an information and
communication space.

Appearing asaconceptinthe XX century
“Euroislam” has become a phenomenon
of modern life and postmodern dialogic
strategy. Today Euroislamic passion s
determined, on the one hand, as clean
demarcation line Islamic and European
values, on the other hand, as non-linearity
of dialogical paradigm, which is important
to identify as Euroislamic. Discursively of
Euroislam is in line with the philosophical
reflection on Islamic and European theme.
What, exactly, can offer Euroislam? The
most important and urgently needed
is a dialogue. By installing the dialogic
general line Euroislam is not just tolerant
plant, but a positive way of life existential
understanding of communication practices
of modernity [11, s. 99].

It is necessary to note the contribution
of the famous scientist Olivier Roy to the
development of this problem, who raised
the issue of promoting post-Islamist
ideologies, neofundamentalist, the
theory of globalized Islam, inhibiting the
processes of Islamic revival [12].

Conclusion

The phenomenon of Islamic identity
today has no categorical clarity, and
an integrated approach is required

129

https://adamalemijournal.com
ISSN 1999-5849



Bektenova M.K,, Seitakhmetova N.L., Toktarbekova L.N.

to  understand this  phenomenon.
The problematic issues of this area of
knowledge are not yet clearly defined,
the conceptual apparatus is in the stage
of formation, and the main directions of
research will range from dividing concepts
to integration and dialogical concepts of
scientists and politicians.

An analysis of the problematic field of
research related to Islamic topics shows
that in recent years the question of Muslim
self-identification has become especially
acute. The very understanding of Muslim
identity is being transformed along
with the socio-cultural conditions of the
existence of Muslims.

The appeal of socio-humanitarian
science to the concept of Muslim identity
is associated with the growing role of
the Islamic factor in the political life of
modern states. In this connection, interest
in the global problems of Islam will remain
relevant for a long time. And only religious
studies, philosophical, as well as conceptual
and methodological identification of
its meaning and meaning is relevant to
modern humanitarian discourse and praxis,
allowing deeply reveal Islamic identity as
a spiritual and cultural identification of a
person and society with the Islamic world
(Islamic tradition, culture, consciousness).
And the possibilities of preserving Islamic
identity are in the organic connection of
the Islamic tradition, Islamic upbringing,
education and integration into the post-
secular society (socialization, demand for
the Islamic tradition, Islamic worldview).
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