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Discourses of hijab in post-Soviet Kazakhstan: historical and modern aspects

My paper is focused on some comparative analysis of Western and Islamic feminist interpretations of hijab
and their application to post-Soviet discourse on the hijab in present-days Kazakhstan. During recent years
there are diverse forms of hijab wearing in the country from totally covering of a female body to some open
«Arab style» of the hijab. In the same time, after extremist attacks in the Western and Southern Kazakhstan,
the situation with the hijab is changed to the idea of traditional («Kazakh») Islam when the hijab is not pre-
ferred with the power discourse. My main research questions for my paper are following: What interpreta-
tions about hijab in the Western and Islamic narratives are applied to the Kazakhstan’s case? How the hijab
discourse is constructed in post-Soviet Kazakhstan? What is the meaning of hijab after «atheism era» in the
Central Asian country where majority is Muslims? What attitudes are between secular and religious discours-
es according to the hijab in Kazakhstan now? What hijab means for secular majority and young Muslims?
What young Muslim men and women speak about hijab? My research is based on interviews of two males
and two females who identify themselves as Muslims.

Key word: hijab, Islam, colonialism, postcolonialism, Islamic feminism, secularism, traditional Islam, dis-
course, narrative, Kazakhstan.

The large public discussions about hijab have been starting in Kazakhstan for recent two-three years.
Authorities declare their position to the hijab from the point of view of traditional Islam that the hijab is not
Kazakh custom and the hijab was not a part of Kazakh culture in the past. What young Muslims in Kazakh-
stan think and interpret hijab? Is the hijab a part of the Arabic culture only in the present world? What is the
meaning of the hijab for today young Muslims in Kazakhstan? Why do young women start to cover their
heads and bodies? What is the hijab in Islamic culture itself and what interpretations represent Eastern and
Western discourses about hijab?

Western and Islamic feminist.interpretations of the hijab

In the first part of my paper I would like to consider the different academic interpretations about hijab
and veiling of some female scholars, mostly Islamic feminists in the North America, who gave many im-
portant and significant presentations.about hijab with historical, anthropological and political perspectives.
My paper is based on the articles and books of Leila Ahmed [1, 2], Saba Mahmood [3], Lila Abu-Lughod
[4], Mohja Kahf [5], Bahar Davary [6], Kendra Sarna [7]. With analyzing and comparing of their works I
tried to interpret the current debate about hijab in Kazakhstan. First of all, I realized that the story of the hijab
has a long history, different senses and meanings and vary cultural, social and political aspects. So the hijab
represents diversity and cannot.be explained generally that it is a custom of Arab countries only. Secondly
and very importantly, these researches and academic publications demonstrates the postcolonial discourses
about hijab that could be applied to the post-Soviet reality also characterized with rising of religiosity with
building and reconstructing of society, identity and ethnicity in Kazakhstan and Central Asia.

The Western understanding of hijab is brilliantly presented in the classical reader of Leila Ahmed
«Women/and-Gender in Islamy». She showed the colonial Western discourse on the hijab as a symbol of
women’s oppression and unfreedom when Egypt was under British ruling with the ideal of Victorian Christi-
anity [1]. The same opinion considered the hijab as a symbol of «Muslim backwardness» by the British I
have read in the Mahmood’s book [3]. Muslim countries under Western colonialism were influenced by sec-
ular policy and Westernization processes when unveiling was considered as the female liberation. Simulta-
neously Ahmed paid attention to the fact that unveiling reforms were for upper and middle classes in urban
areas of Egypt, not for all [1]. When elites were secularized and unveiled in the middle of the 20" century,
the society maintained religiosity that helped to Islamist to use it later to Islamize the Egyptian society for
the 1970-90s.

According to the Central Asian countries and Kazakhstan in particular, it could be told that Kazakhstan
had similar processes under Tsarist and Soviet rulings. Tsarist Russia also tried to convert Kazakhs into
Christianity [8]. Then the Soviet authorities gave freedom for Muslim women in Central Asia when unveiled
all of them. Socialistic and atheistic politics was successful in the process of eradication of veiling practice in
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the Central Asian region. Whereas Soviet atheism excluded religion out of everyday life, the position about
veiling as symbol of women’s oppression made Soviet regime closer to Western colonial politics. Soviet
propaganda demonstrated its democracy to women in Central Asia in many movies and posters about unveil-
ing of Muslim women in the region.

The modern interpretations of women’s rights in Afghanistan and Iraq within the first lady Laura Bush
radio speech are also considered as well Leila Ahmed as Lila Abu-Lughod. Their analysis of Laura Bush’s
message points political aspect [2] and ignorance of cultural relativism by the West [4] due to the hijab.

Present authorities in Kazakhstan demonstrate some similar politics of ignorance for the hijab’s phe-
nomenon understanding it as a part of another culture, not Kazakh but mostly Arabic one. This point of view
is close to Egyptian intellectuals who thought that veiling was not a divine injunction. It was a regional cus-
tom of Arab women in the early times of Islam which later was mistakenly accepted as a religious edict.[3].

The other interpretations of hijabs include some historical, cultural, gender and social aspects of the hi-
jab and veiling. Mohja Kahf viewed the hijab historically and claimed that veiling predated Islam. Many an-
cient communities in Greece, Near East, Rome and other societies had practice of veiling. She also proposed
that the hijab was probably established by males to control female bodies [5]. The mostimportant interpreta-
tions about hijab are considered it in the terms of cultural diversity when the hijab’s practice is spread
throughout various Islamic countries and societies and presented not only as the hijab but also as the baltu,
khimar, niqab, jilbab, burqa [9].

Abu-Lughod in her article showed cultural relativism of imagination and practice the hijab in the differ-
ent Islamic societies. Mahmood also demonstrates the hijab diversity in her fieldwork in Egypt through soci-
oeconomic background of women studied at the Cairo Mosques. She excellent presented in her book how
Mosques and veiling elicit a class, education level, language and pelitical features of women in the city. In
another words, the hijab and covering could present as well cultural as socioeconomic and political diversity
of veiling not only inside one culture but also social differentiation within one city and even neighborhood
[3].

Also Mahmood, Abu-Lughod and Kahf affirm such'significant of the hijab as subjectivity which could
reveal personal morality of a woman included modesty, divinity, piety, dignity, virtue, decency. In addition,
the hijab signifies the distinction of social life of men and women where public is for men mostly and private
is for women preferably [4, 5].

In my mind, the publications of contemporary Islamic female scholars discover and discuss the most
considerable point about veiling and unveiling periods in Muslim countries during the 20" century when they
were under the Western influence of ruling [2, 5]. Turkey in the 1920s, Egypt in the 1950s, Iran in the 1978s,
Syria and Tunisia in the 1980s and other Muslim countries experienced policy of unveiling, secularization
and Westernization in their modern histories. As a result, according to Kahf, «the hijab enjoys a new plurali-
ty» [5; 36]. That means that not all. women in Muslim countries are veiled, the hijab would present vary as-
pects of different periods of its own history and history of some Muslim societies.

Rising of political Islam has been affecting on the hijab survival in Muslim and Western societies from
the 1990s to the present [2]. From this perspective the hijab would be considered as the construction of Is-
lamic identity in present Muslim countries and among Muslim minorities in the West. It could be possible to
specify two sides of hijabpolitics today. Firstly, it was the colonial interpretation of the hijab as a symbol of
women’s oppression referred to politics of unveiling before the 1990s. Secondly, it is the Islamist understat-
ing of the hijab.as an important part of Muslim identity, heritage and civilization which is denotative the veil
resurgence after the 1990s [2, 3].

According'to Ahmed, one of the important issues of political Islam’s successfulness is the changing of
policy to women. Islamist organizations involve actively women to their parties and associations. It could be
told that political Islam changes its gender policy and probably adjusts to the Western values and worldview.
Contemporary political Islam increased globally would present us some distinctions and, in the same time,
interconnections with the West where the hijab and gender policy are important.

Summing up this part, I would like to conclude that the hijab is a religious, sociocultural and political
phenomenon capable to change, transform, disappear and emerge again. It is an elastic component of modern
Islam. Besides cultural and ethnic parts presently, the hijab became a tool of political and global Islam which
could dawn locally everywhere (Ahmed, 2011). From this point of view, is it possible to interpret the hijab in
present-days Kazakhstan and Central Asian countries as a display of global Islam? Maybe, yes.
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Post-Soviet interpretations about hijab in Kazakhstan: Views atop and the ground

After Soviet collapse Kazakhstan experiences the fast growth of Islamic institutions. It could be told
that specific religious infrastructure has been building in the country with many Mosques, Islamic café,
shops, financial institutes, media and Halal productions. Recently public debates are occurred around hijab in
Kazakhstan. It could be told that officials and secular majority try to reduce the hijab’s performativity in the
public space after encounters with extremist activities over the country and spreading of veiled women in the
streets. While Islamic infrastructure (Mosques, shops, café) is static, extremists and covering women are
alive, versatile and dynamic. Extremist are dangerous and veiled women became a part of everyday life.
Probably, these two parts of Islamic gender representations tied with each other and called some discomfort
perceptions in the public opinion. As a result, presently there is a great pressure over women in_hijabs in Ka-
zakhstan as well on the governmental as on the public levels. The hijab is criticized from theposition of tra-
ditional Islam in Kazakhstan; the hijab was not a part of the Kazakh culture, it is a sign of the exterior, an-
other, Arabic culture.

What do Muslims in Kazakhstan think and tell about hijab themselves? How Muslims.and «secular en-
vironmenty interpret the hijab? Is it possible to reconcile these two polar attitudes to the hijab?

I interviewed two young women and two young men who identify themselves. as Muslims about how
they understand the hijab and what are their attitude to veiling of women. All interviewees are confidential
and under pseudonyms. These interviews were conducted in the different periods 0of2011-2012:

Alia, 22 years old: An external hijab is an attire of Muslim woman covering all her body except her
face and lower parts of a hand (palm and its back). It is unacceptable to show female beauty in public for
Muslim woman except males whom she cannot get married because of kinship relations. It is necessary to
cover all parts of a body except a face and lower parts of hands:

It is important to say that Alia often made references to the Quran (Surah 7 and 24), the hadith of as-
Suyuti (the commentary of the 31% Ayah of the Surah 24), and commentaries of the Islamic scholars (ulama)
as Ibn Abbas and Ibn Mas’ud about the hijab and veiling.

Dinara, 21 years old: My father first interested with Islam and persuaded me to wear the hijab. But I
have the great interest to Islam too. I study a lot about Islam and the hijab is very important for Muslim
women. Some Surah in the Quran and many ulama tell about necessity of the hijab for Muslim women.

The case with Dinara presents the different and complex aspects of social, family and personal relations
between Islam and the secular majority in Kazakhstan. After wearing the hijab she impacted a great pressure
in the university where she studied. Dinara was growing in the city and had many ‘secular’ friends who did
not accept her new dress and hijab as'well as some her classmates. Later she encountered with permanent
rejections while seeking a job because of her hijab. At last she had to take the hijab off to find the job. When
I met her later in the street wearing ‘secular’ dress, she told me that anyway she is a Muslim and she would
wear hijab again when it would be possible for her. Her avatar in one social network represents a small girl
in the pink hijab.

Nurlan, 21 years old::When you follow Islam, you should do it perfectly. Most people think that the hi-
jab is old fashioned and out-of-dated. The mode and time are not significant at all here. Allah orders in the
Holy Quran about wearing of the hijab. In the other words, it is necessary to cover female body from dirty
people eyes. Wearing of the hijab is obligatory. Islamic and non-Islamic scholars confirmed the detriment if
a woman does not wear the hijab.

It could be told that this male discourse represents some confident and ultimate tone. As above female
responses Nurlan’s opinion about hijab also based on the Holy Islamic texts and commentaries of the ulama.
In the same time, his message would be characterized with stronger and more persistence features. He con-
siders the hijab from positive and contrary positions for confirming his mind about mandatory of the hijab
that strengthen his assertion. It could be told that this masculine discourse is more sustainable and firm in
comparing of two previous females.

Abdullah, 32 years old: There is a Surah about veiling of a head and a body. Christians had the same
but they forgot about it. Woman is beautiful. The hijab covers forehead, neck and other important parts of the
body. Our society is prejudiced to the hijab. The hijab is very important for me.

The Abdullah’s case is also interesting. He is a Korean converted into Islam three years ago. He charac-
terized his previous life as jahiliyyah (non-Islamic practice) and regretted about it. He has chosen the pseu-
donym for his interview himself and asked to name him as Abdullah. It is clear too that he interprets the hi-
jab on the Quran’s Surah like the other interviewees. In addition, it is very important to note that his state-
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ments about hijab is also stemmed on the binary opposition of Islamic (presence, using) and Christian (ab-
sence, forgetting) practices of veiling. It could be told that both male interpretations demonstrate more stable
and steady masculine discourses according to the hijab. These gender relations support the Irving Goffman’s
inference that men do dominance and women do difference [10].

Summing all messages, it could be told that both female and male discourses about hijab based on the
Islamic texts and commentaries of the Islamic scholars. All of them quoted and cited to the Quran towards
the obligation of the hijab. Though many contemporary researches contest this position; there are seven
words ‘hijab’ in the Quran but no mention about its obligation for all Muslim women. The hijab was related
to the wives of the Prophet whose status was distinctive in early Islamic communities and all men arrived to
the Prophet were special recommended about communication with them. The wives of the Prophet and
Mary, mother of Jesus, were veiled according to the Quran [3, 6]. Also Mahmood mentioned.-about the veil
(hijab) as a custom rather than a religious duty [3; 50-52].

The practice of the hijab in today Kazakhstan presents encounter of two different positions as secular
and religious ones. The secular society often interprets the hijab as a way to get marriage for young women. I
heard many stories about young Muslim women used the hijab in their personal purposes and manipulated
with it. Most people do not trust to young Muslim women and assume that they use the hijab in their prag-
matic targets. I did not see such intentions when I interviewed young Muslim women. On the contrary, I
watched some experience of their religious subjectivity, some aspiration to follow to Islamic precepts, seek-
ing of own morality in Islam, filling of own identity with some Islamic.norms and rules which are eternal. It
could be told that it is so close to «politics of piety» of Saba Mahmood. According to marriage, young Mus-
lim women in Kazakhstan interpret family also under the religious values. They intend to have the Muslim
family which is ideal and close to the God.

In addition, it is necessary to bear in our mind that «men factor» is also considered in the hijab’s prac-
tice in present-days Kazakhstan. The male dominance and insistence could inflict to wear of the hijab by
women.

From today perspective it could told that the hijab is.a new and alien tradition for the Kazakh culture
and society (public and official view). From the other'side (opinions of Muslims themselves), the hijab is
some old and virtuous tradition emerged under influence of global Islam when the «Arabic style» became
spreading among young Muslim women in Kazakhstan and worldwide. Is it possible to peace these opposite
minds? What would be changed first? Could the secular majority soften its secular policy and accept some
reconstructed Islamic practices? Or maybe Muslim women would take the hijab off?

Conclusion

The present period in Kazakhstan could be interpreted as some initiated stage of study in Islam. The
phenomenon of the hijab could be also considered as a part of this process of studying. Young Muslims in
Kazakhstan understand the hijab_as a religious duty but not as a custom. The hijab’s obligatory explained
with the Quran, the hadiths, and ulama. This case demonstrates clearly some amalgamation of religion and
different social practices. It would be interpreted that the religion embraces the custom while modern aca-
demic sources differentiate these two institutions [3, 6]. Such combination of the religious duty and the cus-
tom supports the‘above argument about opening stage of Islam’s inquiry in present Muslim communities of
Kazakhstan. It would be also told that Islam and the hijab perform as the knowledge and the part of religious
identity of young Muslims in the country.

In the same'time, it is important to note that the hijab does not belong to one cultural tradition as Ka-
zakhstan’s authorities declare during last years. The meaning of the hijab is broader and deeper presently.
The hijab has many aspects, features and tissues. The hijab is not only some modern political construct of
Islamic identity but also a symbol of the religious subjectivity based on modesty, piety, and decency of a
woman. Reinterpreting the thoughts of Mahmood, Abu-Lughod and Kahf, the hijab could be defined as a
personal choice of the woman besides some outside political and cultural manifestations. The young Muslim
women in Kazakhstan confirm such statements.

Resuming the paper, I would suppose that the present debates around hijab in Kazakhstan elicit some
collusions as well of the secular majority referred the hijab to another cultural tradition as of the young Mus-
lims who sanctify the custom. In addition, it could be told that the hijab performs some diversity of the cur-
rent social processes which became sophisticated and multivocal in present-days Kazakhstan.
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H.MEuIareim

IHocTkenectik KazakcTaHaarbl Xuakad IMCKYpPCTapbI:
TapPUXH JKOHe Ka3ipri acnmekrinepi

Makana e3iMeH XHIKaOTBIH OaTBICTHIK 3epTTEYyJep MeH uciaM (EeMUHHCTTEPiHIiH JKYMBICTApPbIHAH OPBIH
TankaH KOMIAPATHBTIK TalayAbl JKOHE MyHIal TyciHmipynepaiH kasipri KaszakcraHmarbl XumKaOTBIH
MMOCTKEHECTIK AMCKYPChIHA Kalailia KONJAHBUTYBIH aiikpiHAaiinel. CoHFbl KbuiHapsl Kazakcranma oifen
JCHECiH TYTacTail >Kayblll TYpyJaH ambIK «apad CTHIiHEe» NeHIHr1 XWIKAaOTHl KHUIOAIH ajdyaH TYPJLTIri
Gaiikanagsl. ConpiMeH Katap bartsic xone OHrycTik Kazakcrania opblH ajlfaH S9KCTPEMHCTIK mabybuiiapiaH
KefiH XMmkad OWIiK JUCKYpCHI YIIH ASCTYPI HCIaM HESCHIMEH OalIaHBICTBHIPBUIMAWTHIH OonraH. By
MaKaJIaHBIH HETI3Fi 3epTTEy CYPaKTaphl KeJieci: XUKAOThIH OaTHICTHIK JKOHE UCIAMIIBIK HApPaTHBTCPiHACT1
KaHmaii Tycinaipynep Kasakcranra konmanbuia anaas? Xumkad AMCKypehl mocTkeHecTik KaszakcTanma Kanait
KypsutbivMaanaasl? Kenmriniri MycbiMaH atanatelH OpTa a3usUIbIK eNiHACT] XHDKaOThIH «aTenu3M IoyipiHeH»
Keitinri MarbiHachl Kaunaait? Kasipri yaxeirta Kazakcrangarsl xupkaOKa KaTBICTBI CEKYJISPIIbI JKOHE I(HU
ICKYPCTapAbIH apacklHaa KaHaail karbrHac 6ap? CeKyspIibl KOMIUTIK YIIiH jK9HE jKac MYCBUIMAaHAap YIIiH
XHIDKa0 HeHi Oinpipe anaapl? Xumkad Typaibl Kac MYCBUIMaHIap, sHenaep MeH ep Kicinep He aeyne? byn
3epTTey ©31H MYChUIMaHOBI3 JIeT aHBIKTANTHIH €Ki ep Kici MeH eKi oieNn/iH cyxOaTTapblHa Heri3eire .
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H.A Munruniesa

Jduckypcenl xuaxada B mocrcoBerckom Kasaxcrane:
HCTOPUYECKHE U COBPEMEHHbIE ACTIeKThI

B craree mpencraBieH KOMIAapaTHBHBIN aHAIM3 MHTEPIPETalUi XumKkaba B 3amaJHbIX HCCCIIENOBAHUAX U
paboTax MCIaMCKHX (PEMUHHCTOK M TOTO, KAKMM 00pa3oM JaHHBIE MHTEPHPETAUY MPUIOKHUMBI K ITOCTCO-
BETCKOMY JHCKYpCY Xupkaba B coBpeMeHHOM Kaszaxcrane. OTMedeHo, 4To B nocieqHue roasl B Kasaxcrane
Ha0iII0aeTcs pa3HooOpa3ue B HOLICHUH XHIKaba — OT MOJIHOTO MOKPBITHS )KEHCKOTO Tela 10 OTKPHITOrO
«apabckoro cTwisky. OQHOBPEMEHHO TOKAa3aHO, YTO IOCIE IKCTPEMHUCTCKUX aTak B 3amagHoM u FOxxHOM Ka-
3aXCTaHe XMKa0 MepecTaeT acCOLMMPOBATHCS C MACEH TPaJMLIHOHHOIO HCliaMa JUIs BIACTHOTO JUCKypCa.
OmpeneneHsl OCHOBHBIE HCCIENOBATENILCKUE BONPOCH B JaHHOH pabdore: Kakwe mHTepmperannu xumpkaba
B 3aIIaJIHOM H HCIIAMCKOM HappatuBe npmioxumsl k Kazaxcrany? Kak anckypc xmmkaba KOHCTpyHpyeTcs
B nioctcoBeTckoM Kazaxcrane? KakoBo 3HaueHme xumkaba MOCIe «3pbl aTen3Ma» B IEHTPAIbHOA3HaTCKON
CTpaHe ¢ MYCYJIBMaHCKHM OONbIIMHCTBOM? KakoBbI OTHOIIECHUSI MEXKIY CEKYJSIPHBIM M PETUTHO3HBIM. JIHC-
KypcaMH B OTHOLIEHUH XHpkaba B Kazaxcrane B Hactosimee Bpemsi? UTo MOXXeT 03Ha4aTh XUKald Jurs ce-
KYJIIPHOTO OOJBLIMHCTBA M ISl MOJOJBIX MycCyinbMaH? UTO roBOpAT MOJIOZBIC MYCYJIbMaHE, JKCHIHUHbI 1
MY>K4HHBI 0 Xukabe? JlJaHHOe HccleloBaHHEe OCHOBAHO Ha MHTEPBBIO ABYX MYKUHMH M JIBYX JKEHILMH, HICH-
TUQUIUPYIOIUX ceOsl MyCyJIbMaHaMH.
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Anam apbicTapsl uaesacbl=— ECEII napTusicbln Kypy

Makanaga Ajam ypaHAbl YAT KaiipaTKepliepiHiH, TOyesici3mik MypaThIHIA aTKapFaH CasiCH JKOHE pPyXaHd
eHOEKTEepiHiH Tapuxy cabaKTaCTHIK TYPFBICHIHAH TApUXH. CaHANa >KaHAPBIN >KAHFBIPYBIHBIH JKOIAapbl XX
raceIpabIH 40-xpUTIapsl KeHecTik ke3eHne Kaparanaer kamaceiana kypsurran ECEIN — Enin cyiiren epiep
naptusicel Herisinge KapacTelpsuinbel ECEIT 03 keserinae Kansmracy, faMy, MapbeIKTay Ke3eHAepiH oTKepil,
TapuxHu ca0aKTaCTHIK apKbUIbl AJanl YIT 3MsUIBUIAPBIHBIH MJeschiHaH TyblHTaraH Kaparannbina «Eiin
cyiiren epiep maprusice», bateic Kasakcranna «Kasak XaJkelH Kopraylsulap ofarb»y, Mackeyneri «XKac
tymapy, Kepekyzeri «Kac yiany», Xacen Koxka-Axmer kypmak 6onran «0Kac kazaky cexinai yibiMaapMeH
JKaHFBIPBII JKoHE COHFBI JKenToKcaH keTepiniciveH — Toyesci3aikke KO )KeTKi3y eKeHIIr JoeIeH Il

Kinm ce30ep: Anam mapTtusicsl, Anamopaa, Anam a3aMaTsl, Anamr uaescsl, EniH cyiireH epiep mapTHsCH,
anamrany, MoHTUIIK ell.

Kes xenreH ©pKkeHHETTI €N ©3 TapWUXBIHBIH TAMBIPBIH TE€PEeHHEH i3fecTipeni. TapuxbsIHBIH OacTayblH
eXKeNri  JoyipJepJcH . TapTKaH MEMJIEKET MBI3FbIMAC CasCH-HJCONOTHSUIBIK CaHa  KabIITACThIpa
QNaThIHJBIKTAH, OHJA YJITTHIK KYHIBUIBIKTap HETi3iHAe KOFaMJBIK KEJICIM OHE JEMOKDPATHSIBIK epiey,
HapBIK MeH FRUTbIM OalimaHbicTapbl qamuibl. COHIBIKTaHa YITTHIH KeJeleri MeH OoJalarhbl YIlliH 6TKEHTe
0eT Oypy, ofaH cabak amy/IbIH MaHBI3BUIBIFHI SIIKAIIAaH TOMEHJIETCH eMeC.

Kazakcran PecryOmukachl ToyeNnci3firia skapusylaFaHHaH KeWiH Ka3aK XaJIKbIHBIH OYPBIH «aKTaHIaK»
0OJIBITT KEITreH Tapuxbl KaliTa *a3bUIbI, CaH allyaH Mocejeliep 3aMaH TanaOblHa call ©3iHIH FBUIBIMU
OarachlH Oepy ypaici )Kyprizimin xatelp. Ocipece KazakcTaHHBIH OpTarachIpibIK, )KaHa XKOHE Kas3ipri 3amaH
TapuXbIHAA OPBIH ajJFfaH KOITEreH Mocelielep KalTalaH KapacTBIPBUIBIN, iprelli €HOSKTEepHiH 3epTTey
HBICAHBIHA AJIBIH]IBI.

Kazakcran ereMeHAIriH anFaHbIHA, €1 TOyeNci3 OonraHbIHA 23 KbUT TOMABL. OCBIIaH KHUBIPMa VI KbLT
OYpBIH TyFaH Oanaymap — anTangail 0o30ama MeH OoibkeTkeH. Kazakctan PecrmyOnmkachIHBIH a3amMaTTapbl
MEH a3aMaTIlalapbl «TAYeJNCI3MiK» CO3iHiH MapKblHA YHUIIN, TaHBIM-TYWCITIMEH Ce3iHe albIll Kyp Me?
«Toyencizaikke 0i3 Kajail JKETTIK, OFaH ETy >KOJBIHAAa HEHAEH opeKeTTep, iC-KMUMBLIIAp >KOHE Kimuep
KypOaH Oonmpl?» gereH o3ekTi cypak TyblHmannasl. CoHablkranma Kaszakcran PecmyOnmkackiHnma kaszipri
TaHIaFbl €H ©3€KTI Mocese OaKBITBIMBI3 OasHABI, TOYENCI3IITiMI3 FYMBIPIBI OOJyBIHA Opail, TapuxTaH
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