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With the onset of a religious revival in Ukraine in the 1990s and the emergence of several Is-
lamic organisations, conversion to Islam became a viable religious choice for many Ukrainians.

This article offers several preliminary observations with an aim to go beyond traditional stereo-
types about the key gender and ideological aspects of this process. The source base of this study
encompasses thirteen unstructured in-depth interviews conducted by the author as well as a num-
ber of conversion accounts published by Ukrainian media and Islamic religious web resources.
The theoretical framework employed for the analysis of these data is based upon Lofland and
Skonovd’s schema of six major modes of conversion which emphasises different paths of
adopting a certain religion. Following the investigation of the converts’ narratives, the article
demonstrates that conversion to Islam in Ukraine constitutes a complex and multifaceted social
phenomenon. Due to the developments in modern technology and social media, it now occurs not
only in large cities with active Islamic centres, but also in small rural localities without any Mus-
lim presence. Furthermore, while for some women turning to Islam is directly or indirectly linked
to marriage to foreigners from Muslim countries, the majority of female conversions also contain
other important facets, such as spiritual search, cultural immersion or even mystical experiences.
On the opposite side of the spectrum, even though cases of conversion to Islam among Ukrainian
men arguably are not as common, they offer important insights regarding the dynamics of reli-
gious choices of Ukrainians and the potential emergence of Ukrainian Islam as a local phenome-
non. These and other issues merit further detailed analysis of conversion to Islam in Ukraine.
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Conversion to Islam in the West has been a growing phenomenon for the past three
decades. Despite the predominance of various negative stereotypes about this religion, it
has been attracting more and more individuals of Christian background both in Europe
and the USA. While in the 1990s this issue was still discussed more as an exotic personal
preference or an outlier, after the September 11, 2001 terrorist attacks conversion of
Westerners to Islam turned into a question of particular significance. Moreover, in some
European countries such converts became perceived as a distinct security risk due to ge-
neral lack of proper religious knowledge and, thus, a higher possibility of their radicalisa-
tion by Islamist preachers.

With the onset of a religious revival in Ukraine in the 1990s and the emergence of
several Islamic organisations, conversion to Islam became a more common religious
choice for Ukrainians as well. Initially, this phenomenon attracted no attention of scholars
or the media due to a relatively small number of converts and also due to the fact that the
overwhelming majority of them were stereotypically attributed to the cases of Ukrainian
women marrying foreigners from Muslim countries. However, the general tendencies of
the past two decades have demonstrated that this view oversimplifies the situation and
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ignores some potentially significant shifts in the religious self-perception of Ukrainians.
In particular, it can be argued that the growing number of male Ukrainian converts (which
includes several scholars of Islam and academic researchers in other fields) provides a
range of interesting cases for understanding the phenomenon. Some of the Ukrainian con-
verts, both male and female, have also come to play visible roles in the public activities
of Islamic organisations, becoming mediators in the interaction between Muslim commu-
nities and Ukrainian society at large. Taking this into account, this paper aims to lay the
foundation for the further analysis of conversion to Islam among Ukrainians by tracing
the religious and social aspects of this process reflected in the currently available conver-
sion accounts.

Until the 1990s, the subject of conversion to Islam had been an issue of special in-
terest mostly for historians who studied the Arab Conquests and Islamisation of the Near
East from the 7" c. onwards [Bulliet 1979; Levtzion 1979]. However, the demographic
shifts in many western societies in the late 20™ century which featured several waves of
migration of the Muslim population from the Middle East and subsequent emergence of
active Islamic centres increased academic interest in this phenomenon on the part of so-
ciologists and anthropologists, studying religious conversion in Western Europe and the
USA. One of the driving factors of this interest was a realisation that native European
Muslims no longer represented only marginal individuals from high intellectual circles,
but important social actors capable of forging new framework of relations between Mus-
lim communities and European societies.

From the early 1990s onwards, a number of scholars have explored conversion to Is-
lam in the West from different theoretical and methodological perspectives. However,
only some of these studies have offered a broad overview of this process [Hermansen
1999; Hermansen 2014; Bowen 2015]. Instead, the majority of monographs and research
papers have focused on the peculiar features of conversion, characteristic of specific Eu-
ropean countries or regions. For instance, one of the first attempts to analyse conversion
to Islam in the USA was undertaken by Larry Poston in 1992 [Poston 1992, 158—180] in
conjunction with his study of the basic strategies employed by various Islamic groups and
preachers for attracting new followers of non-Muslim background. Although Poston’s
methodology and conclusions have been strongly questioned by later scholars [Roald
2004], his observations regarding the conversion accounts published in the second half of
the 20" century provide a number of important vantage points for the further analysis of
the topic.

A more substantial study of conversion to Islam in the USA from a sociological per-
spective was offered by Patrick Bowen [Bowen 2015, 259—272]. In stark contrast to Pos-
ton, who based his generalisations on narratives derived from various da ‘wa materials,
Bowen conducted a number of in-depth interviews with converts from different regions
of the USA. Based on contemporary and historical cases, he also singled out the most
characteristic traits of American converts.

In turn, various overviews of conversion to Islam in Western Europe can be found in
several extensive case studies, focused on specific countries with significant Muslim po-
pulations. Of special interests in this respect are the books by Ali Kose [Kose 1996] and
Kate Zebiri [Zebiri 2008] which explore the social background and worldviews of con-
temporary Muslim converts in Great Britain. In particular, in one of the biggest studies of
the kind, Kose conducted interviews with 70 British converts of various age groups.
Based on his findings, Kose came to the conclusion that the primary driving force for
choosing Islam for them was a strong protest against the growing over-secularisation of
British society which, from the converts’ point of view, was dramatically exacerbated by
the church’s inadequate willingness to make compromises in the spheres of public mora-
lity [Kdse 1996, 189-195; Kose 1999]. While Zebiri’s study used a smaller sample, she
also stressed the role of disillusionment with Western values and morality among the
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British converts [Zebiri 2008, 248—253]. An important advantage of her book is the focus
on exploring the converts’ new identities, including their views on the current develop-
ments in [slam, global geopolitics and such practices as wearing hijab as a marker of reli-
gious identity.

Another extensive study of European converts to Islam was conducted by Roald in
three Scandinavian countries [Roald 2004]. The major significance of this research pro-
ject stems from its attention to the visible role of the new Muslims of Scandinavian back-
ground in overcoming negative stereotypes about Islamic teaching and also their activities
as de facto mediators between the ethnic Muslim immigrants and the local population in
Denmark, Sweden and Norway. Roald also argued that the growing rate of conversions
could lead to gradual emergence of local European versions of Islam. Other important
contributions to the topic of Islamic conversions in this region are the research articles of
Sultan [Sultan 1999] and Jensen [Jensen 2006].

There are numerous similar studies concerning other European countries which point
to the importance of the issue in the framework of general research on European Islam.
In the German context, the process of conversion to Islam was extensively analysed by
Wohlrab-Sahr [Wohlrab-Sahr 1996, 1999a, 1999b, 2006]. El-Hourani Setta offers a pre-
liminary study of Swiss converts [Setta 1999], trying to delineate typical scenarios of
such a religious choice in contemporary Switzerland in connection to the discussion of
the threats presented by militant Islam. The works of Allievi and Daynes explore the pro-
cess of conversion to Islam in France [Allievi 2000; Daynes 1999]. It is worth noting that
in his articles Allievi made an attempt to theorise conversion to Islam among Europeans
as a special type of conversion in the sociology of religion [Allievi 1999, 2000].

While male European and American converts to Islam have been typically studied
only as part of mixed samples, special attention in academic literature has been devoted
to the experiences of female converts. This imbalance can be partially explained by the
widespread view that women constitute an overwhelming majority of new Muslim Wes-
terners due to the basic dynamics of interreligious or interracial marriages. In this area,
the most significant contributions to the subject have been published by Mansson [Mans-
son 2002], Guimond [Guimond 2017] and Nieuwkerk [Nieuwkerk 2006, 2014].

In sum, there is a wealth of studies that provide a solid theoretical and methodological
foundation for a similar analysis of conversion to Islam in other cultural contexts, such as
that of Eastern Europe, where general secularisation tendencies often coexist with a
strong intertwining of religious and national identities. In this regard, although the social
status and theological agendas of Islamic organisations in Ukraine have been the subject
of close scrutiny by several scholars [Bogomolov et al. 2006; Yaqubovych 2010; Yarosh
and Brylov 2011; Bogomolov 2015], conversion to Islam among Ukrainians so far has
been a neglected area of research — a gap which the present study shall try to remedy by
offering several preliminary observations on the traits of Ukrainian converts.

Theoretical framework. The theoretical framework employed in this paper for the
analysis of converts’ interviews and narratives is based upon Lofland and Skonovd’s
ideas about the six major modes of religious conversion: intellectual, affectional, experi-
mental, mystical, revivalistic and coercive [Lofland and Skonovd 1981]. While in reality
they are often intertwined, each of these modes emphasises certain motives or circum-
stances which accompany an individual’s turning to religion. Of primary interest for this
study are the intellectual, affectional, experimental, and mystical modes as most relevant
to the situation in the post-Soviet religious market of Ukraine.

According to Lofland and Skonovd, the intellectual mode begins with “reconnais-
sance”, or “individual, private investigation of possible ‘new grounds of being’, alternate
theodicies, personal fulfillment, etc. by reading books, watching television, attending lec-
tures” [Lofland and Skonovd 1981, 376]. They argue that individuals who take this path
often convert themselves in isolation and without experience of life or interaction with
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the respective religious community [Lofland and Skonovd 1981, 376]. By contrast, the
affectional mode of conversion is directly or indirectly linked to “personal attachments or
strong liking for practicing believers” [Lofland and Skonovd 1981, 379-380].

In contrast to these two types, the experimental mode appears to be a preliminary stage
before actual conversion; during this stage potential converts try to behave like devotees
of the religion of their choice and participate in collective practices or activities of the
group without making a formal or final commitment [Lofland and Skonovd 1981, 378—
379]. On the one hand, this mode may reflect “situational adjustment” [Lofland and
Skonovd 1981, 379] which reaches its peak in full transition after a period of gradual
adaptation. On the other hand, in some cases this mode may concern other types of “ex-
perimentation”, such as an attempt at immersion in a new cultural milieu for professional
or psychological reasons which are unrelated directly to religious search per se. It is in-
teresting to note that the experimental aspect is widely used by religious organisations as
a strategy of attracting new followers. In such cases, potential converts are invited to
various religious gatherings or occasions which may evoke positive emotions or create
personal experiences, facilitating further interest and eventual conversion.

Finally, the mystical mode is described by Lofland and Skonovd in a deliberately
vague fashion in order to classify situations where converts report experiencing some-
thing that “cannot be expressed in logical and coherent terms” [Lofland and Skonovd
1981, 377]. In the most straightforward cases, this type can be detected in those accounts
where individuals link their conversion to involvement of some supernatural forces or
unexplainable events which predetermined their affiliation to a specific religion.

There are numerous other sociological and psychological theories designed by scho-
lars for defining the precise meaning or the stages of the process of religious conversion.
These, however, cannot be properly elaborated on and employed in this preliminary study
of the Ukrainian situation. One of such important ideas that require additional testing
with longitude research is the influence of social and cultural environment on the long-
term status of native Ukrainian converts. In this respect, as Peter Berger argues, “the
individual who wishes to convert, and (more importantly) to ‘stay converted’, must engi-
neer his social life in accordance with this purpose” [Berger 1969, 50]. He asserts that in
order to secure his religious choice, a convert “must dissociate himself from those indi-
viduals or groups that constituted the plausibility structure of his past religious reality,
and associate himself all the more intensively and (if possible) exclusively with those
who serve to maintain his new one” [Berger 1969, 57]. While these assumptions are plau-
sible enough, it is also logical to argue that in some cases, instead of severing all ties with
their previous environment, converts may try to preserve their circle of communication
by convincing relatives or friends that the new religion offers a better or more effective
plausibility structure (i.e. by converting their immediate surroundings in order to avoid a
clash of plausibility structures). This issue is crucial for understanding the dynamics of
personal relationships of the new Ukrainian Muslims and the impact of their conversion
on interaction with colleagues, spouses, parents and children. Another factor of this
analysis is determining whether traditional Orthodox Christianity — undermined by de-
cades of the Soviet atheist period — can offer adequate plausibility structures which would
effectively deter Ukrainians from converting to other religions.

Conversion to Islam in Ukraine. As is the case with many Western societies, the
overall number of converts to Islam in Ukraine remains unknown; neither it is possible to
trace the dynamics of this process in the past three decades. However, the available con-
version accounts demonstrate that individuals who have made the decision to embrace
Islamic teaching and lifestyle come from different regions of the country as well as from
a variety of religious, cultural and professional backgrounds, including business, juris-
prudence and manual labour.
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The primary source material for this study comes from 13 unstructured in-depth inter-
views (male — 8, female — 5) conducted as a pilot in February and March of 2011. At the
time of the interviews, the majority of respondents (except for one) lived permanently in
Kyiv or nearby towns. The converts were selected using snowballing and convenience
sampling in an Islamic centre. Along with this, for the purposes of this preliminary analy-
sis, I used a number of conversion accounts published either in Ukrainian mainstream
media or on the internet resources of various Islamic organisations. Some of these ac-
counts constitute fully fledged interviews; others are brief narratives or short media re-
ports which mention only general description of the individual’s path to conversion. The
majority of such media accounts (18 out of 25 cases) belong to female converts. On the
one hand, this discrepancy helps improve the gender balance of the sample. On the other
hand, however, it reflects a much higher level of attention given to female converts in
both secular and religious media of Ukraine which can be attributed to the fact that con-
version to Islam is predominantly seen as a female phenomenon. Another factor that may
come into play is that for women conversion to Islam has more palpable social repercus-
sions, such as the obligation of wearing a headscarf (hijab) in public.

The majority of females in my sample converted to Islam at the age 16-24. However,
in the two most recent cases of “intellectual conversion” which, according to the media
reports, happened in small villages the female converts were of a more mature age (one
of them was 42). The age of conversion for males varies more significantly; the youngest
convert of the sample turned to Islam at 19 and the oldest at 39.

Based on the accounts included in this study, several major aspects of conversion to
Islam in Ukraine can be singled out. Some of them overlap with the general tendencies
found in the USA and Western Europe; others, however, reflect the specifics of the social
milieu of post-Soviet Eastern Europe where the revival of Orthodoxy and other confes-
sions coexists with the inertia of the Soviet atheistic past which, among other things,
manifests itself in the low level of practiced religiosity and diffusion of religious identity.

In the first place, it is noteworthy that only in four cases out of twenty three female
conversions fall under the category of Ukrainian women marrying a foreigner from a pre-
dominantly Muslim country. Two of these conversions are reported to have happened
several months after the marriages took place. Neither of these female converts in ques-
tion mentioned any prior religious interests, but underscored that they converted of their
own initiative, following a positive experience of immersion in Islamic culture and with-
out any pressure from their Muslim spouses. In the other two cases, conversions occurred
sometime before marriage as a consequence of intense religious discussions with the fu-
ture husbands. Both women were young highly observant Christians from religious fami-
lies, separated from their traditional “structures of plausibility” after moving to a different
city to study at a university. They did retrospectively report some degree of dissatisfac-
tion with certain aspects of Christianity which could have predisposed them to conver-
sion, but mentioned no actual spiritual search or intellectual curiosity in Islam or other
religious traditions before encountering Muslim students.

On the opposite side of the gender divide, there are also two cases of what may be
termed as “affectional conversion” in which Ukrainian males converted under the in-
fluence of their Ukrainian wives who, in turn, came to embracing Islam in the course of
their individual intellectual or spiritual quests. In one of them, the husband reported his
prior personal interest in finding a suitable religious tradition. However, his final move
was evidently determined by the religious choice of his wife and took the form of an ex-
perimental mode where religious practice precedes formal affiliation. For instance, he
stated: “My faith emerged during Ramadan. My wife began fasting. I grew interested
from a physiological point of view, even though I was not yet a Muslim. So I started
fasting myself and then converted to make things right. [Fasting] did play a role in my
conversion, I do not know why”.
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In another case which happened in a small rural village in the Cherkasy region the
element of affectional conversion was even more pronounced. After a Ukrainian woman
learnt about the Quran on the Internet and converted to Islam, her husband followed suit,
describing his motives as follows: “One day I came home and she simply placed me be-
fore the fact that she had converted to Islam. I love my family, I love my kids. I think that
God is the same everywhere. With the garden and the house, we own sixty hundred
square meters of land together”.

There is also one case of the opposite scenario in which the wife decided to switch to
Islam following her Ukrainian husband’s conversion. Likewise, only in one case out of
thirty eight in the sample conversion led to breakup of marriage. Despite the change of
religion, Ukrainian converts stayed in a relationship with their partners who did not dis-
play intentions to switch to Islam in a long term perspective. Reactions to conversion
from other family members varied significantly, ranging from broadly supportive to ex-
plicitly hostile. While only a few converts in this sample described substantial deteriora-
tion of relations with their close relatives, subsequent conversion of parents and siblings
under the influence of new Ukrainian Muslims were also rare. In one notable case of the
latter situation, conversion of a young Ukrainian woman from a highly religious Chris-
tian family was followed by the conversions of her mother, younger sister as well as
several other siblings.

Thus while the actual motives of conversion are often open to interpretation, the afore-
mentioned cases concerning marriage and family relationships generally fall under the
category of Lofland and Skonovd’s affectional mode. The elements of this mode can
manifest themselves in other forms as well, playing a substantial part in the conversion
cases which are rooted in individual spiritual quests, unfolding over a significant period
of time. For example, it is frequently reported by female converts that they were first
brought to a mosque or introduced to Islam and Islamic lifestyle by their close female
Muslim friends or acquaintances. In some of them, female Muslims act as positive role
models inspiring interest and attraction to Islam as a religion. This type of formation of
affectional bonds can be viewed as an effective way of indirect da ‘wa, along with lessons
of Arabic in Islamic centres and organising such cultural occasions as “Day of hijab”
which introduce potential converts to the cultural and personal advantages of belonging
to a Muslim community.

In the majority of the male accounts, the intellectual mode appears to be the predomi-
nant one while affectional elements or contact with carriers of Islamic identity play most-
ly a subsidiary role. Another important issue that differentiates male Ukrainian converts
from female converts is a set of motives which describe conversion to Islam as an instru-
ment of moral reform or overcoming existential crisis. In this regard, several respondents
reported feeling despondent as a result of personal troubles or deeply dissatisfied with
leading a dissipate way of life prior to conversion. Consequently, in their narratives these
converts put a special emphasis on Islam as a source of moral values which helps deal
with drinking or other harmful behaviour.

While male accounts are generally devoid of mystical elements, the latter are highly
pronounced in some female narratives of conversion. For example, such mystical ele-
ments can be dreams that either point the individual in the direction of Islam or serve as a
final incentive for converting. For instance, in one account of a former practicing Ortho-
dox Christian, her initial religious search and acquaintance with Islam were triggered by
a personal tragedy, namely the death of her highly religious mother. While being in doubt
regarding the future repercussions of her conversion to Islam, the convert had a dream
which cured her indecision: “I prayed and asked God to grant me wisdom and guide me.
Was it the right move [to convert to Islam]? What would my mother say? This was very
important to me. Then I saw a dream that my mother when she was already sick (she had
cancer) came with my father to Kyiv. We went to the doctor and he said that the situation

The World of the Orient, 2019, Ne 4 135



D. Shestopalets

was bad. After that we entered a room, a huge room, and I heard very loud and beautiful
male voice reciting in Arabic: ‘Bismi-I-lahi-r-rahmani-r-rahim’. When I woke up I was
overwhelmed. I realised that the room from my dream was a mosque”. It should be men-
tioned though that at that time the convert presumably worked as a teacher at a school su-
pervised by an Islamic organisation and thus was to a certain degree exposed to a Muslim
environment.

Another female convert reported that she had a dream in which she saw the first name
and surname of the person who was supposed to introduce her to Islam. She stated: *“...This
dream ended with a man taking me by my hand and leading me into a room with a win-
dow which filled the room with light white as milk... After this dream, I felt as if I did not
fully wake up. My body left that dream but I stayed in it with my thoughts and my heart.
I opened Facebook because I thought I had heard that surname from somewhere and 1
found this person among my friends”.While the conversion account does not provide the
full story, this person turned out to be a Muslim who guided the woman through the phases
of learning about Islam and eventually encouraged her conversion.

Another aspect which stands out in the available accounts is that for many female con-
verts initial attraction to Islam emerged as a result of dispelling traditional stereotypes
about the subjugated status of women under sharia law. In other words, overcoming
strongly negative popular views and learning the Islamic perspective on the state of af-
fairs arguably served as a factor of forming an opposite attitude to Islam which, in com-
bination with other personal incentives, brought women closer to embracing it as a
religious choice. It is also noteworthy that, in contrast to some male Ukrainian converts,
female converts did not report any conflict between their newly adopted Islamic identity
and general national identity as ethnic Ukrainians.

As such, disappointment with Christianity does not figure prominently in the conver-
sion accounts as a predominant feature of the Ukrainians’ path to Islam. Only eight of the
converts (three men and five women) in the current sample reported being a practicing
devotee of an Orthodox church or other Christian confession at a certain point in their
lives. Some of them, possibly retrospectively, recall dissatisfaction with some aspects of
Christian teaching or traditions even before they embarked upon the religious quest and
had a chance to familiarise themselves with Islam. Other respondents mention that they
were driven away from Orthodoxy at some point by negative experiences of interaction
with the clergy (such as observing a drunken priest during religious services).

Summarising this brief overview, one can argue that in many cases Lofland and Sko-
novd’s classification can be of only limited use for understanding and explaining expe-
riences of native Ukrainian converts. To be properly employed, it may require a lot of
speculative assumptions which would fill various gaps in conversion narratives. More of-
ten than not, the different modes closely intertwine and appear as stages of a single con-
version process which happens over a significant period of time. In this regard, the
intellectual mode — which manifests itself in individual religious or spiritual search —
seems to be a common denominator of the majority of the narratives analysed. However,
in order to lead to full commitment it might need a trigger in the form of affectional
bonds or a positive cultural experience in the community. Similarly, the experimental
mode may be seen as merely an intermediary stage which simplifies a de facto semi-
forced transition into the new religious universe of discourse, already adopted by the
marital partner. In such cases, conversion — typically framed in the narrative as a free per-
sonal choice resulting from an individual’s own quest — might happen as an attempt to
secure the stability of the relationship. In other cases where the experimental mode is
combined with the intellectual mode conversion may be only a temporary phase which
does not lead to permanent commitment.

Conclusion. This paper has provided several preliminary observations regarding the
process of conversion to Islam in Ukraine which can be used as vantage points for the
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further analysis of this complex and multifaceted phenomenon beyond popular stereo-
types. For one thing, Ukrainian converts come from different cultural, religious and pro-
fessional backgrounds. In this regard, due to developments in modern technology and
social media, conversions to Islam happen both in large cities with active Islamic centres
and in small rural areas without any Muslim presence. For some individuals, conversion
constitutes the summit of a prolonged religious quest for the truth about God; for others
it becomes an outcome of general intellectual curiosity about Islamic history or culture.
Furthermore, while in some cases female conversions are still intricately linked to mar-
riages with foreigners from predominantly Muslim countries, these situations also in-
volve other important facets, such as spiritual crisis, intellectual exploration or mystical
experience. In other words, these cases can be properly categorised as religious conver-
sions, rather than simply cultural adaptation or embracing Islamic lifestyle for the sake of
maintaining marital status. On the opposite side of the spectrum, even though cases of
conversion to Islam among men are arguably not as common, they offer important in-
sights regarding the dynamics of religious choices of Ukrainians and the potential emer-
gence of local Islam as a distinct phenomenon. These and other dimensions merit a more
in-depth analysis of conversion to Islam in Ukraine in the context of the new socio-politi-
cal and religious situation in the country after the annexation of Crimea and the outburst
of the Russian-Ukrainian conflict.
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/. B. lllecmonaneyw
HABEPHEHHSI B ICJIAM B YKPAIHI: HIONEPEJHI CHOCTEPEXKEHHSI

[Ticnst mouarky pemniriiHOro BigpomxkeHHs B Ykpaini y 90-X pokax Ta BUHUKHEHHS KiJIbKOX ic-
JIAMCBHKHUX Oprasizaliil nepexij A0 iciamy cTaB OilIbLI JOCTYIIHUM peNiriiiHuM BUOOpom s Oa-
raThoX yKpaiHmiB. LIs cTaTTs mpormoHye KidbKa MOMEPENHIX CHOCTEPEKEeHb, SIKI MAlOTh Ha METi
BHUITH 32 MEXKI TPAIUIIIMHAX CTEPEOTHITIB IIO/I0 KITFOYOBUX TCHICPHUX Ta 1/ICONOTTYHMX aCTIeKTiB
mporo mpouecy. JxepenbHa 0a3a JOCHIIKEHHS BKIIOUAE TPUHAIIATH HECTPYKTYPOBAaHHX TIIHU-
OMHHUX 1HTEPB 10, MpoBeAcHUX aBTopoM y 2011 porri, a TakoX psii OCTAHHIX KOHBEPCIHHHUX aK-
KayHTIB, onyOJlikoBaHUX yKpaiHcbkuMu 3MI Ta icmaMchbKUMU pelniriiHuMu BeO-pecypcamu. Te-
opeTnyHa 0a3a, 1m0 Oyina BHKOPHUCTaHA JUIs aHANi3y WX NaHuX, BKiIodae cxemy Jlodnenna ta
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CKOHOBJIA, SIKA OKPECIIOE IIICTh OCHOBHUX HUISXIB J0 NMPUHHSATTS MEBHOI pemirii. Y pesynsrari
JOCIIJ)KCHHS] HapaTUBiB HOBOHABEPHEHUX, CTATTA AEMOHCTPYE, 1110 HABEPHEHHSI B icllaM B YKpaiHi
€ CKJIaJHUM 1 GaraTorpaHHUM sBHUIIEM. Yepe3 PO3BUTOK CyUaCHUX TEXHOJIOTH Ta COLialbHUX Me-
pex 1ei mpouec Bi,E[6}7Ba€TI>C$I He JINIIE y BETMKHUX MicTax i3 AII0YUMH 1CIIaMCBKUMH IIEHTPAMH, a
1 y HEBEJIMKHX CITbCHKHX paiioHax 0e3 Oynb-aKoi HpI/IcyTHOCTl MyCy/TbMaH. Kle TOTO, X04a JUIs
JedKNX XKIHOK KOHBepcii mpsamo abo 6e3nocepez[m>0 OB’ A3aHi 31 MUTI00aMH 3 1HO3EMIISIMH 3 MY-
CYIbMaHCHKHX KpaiH, OLTBIIICTD BUMAKIB TAaKOXK MICTATH IHII BayKJIMBI acIeKTH, TaKi SK JTyXO-
BHUH IMOIIYK, KYJIbTYpHE 3aHYPECHHS 00 HaBiTh MICTHYHHIA JOCBiJI. 3 1HIIOTO OOKY, X04a BUTIAJIKH
MepexozTy B iciaM cepel] yKpaiHChKUX YOJIOBIKIB, BIAMIOBITHO J0 3arajlbHUX YSIBICHB, € MEHII TI0-
MIMPEHUMH, BOHH, THM HE MCHII, BKAa3yIOTh Ha BaKJIMBI 3CYBH B JUHAMII peniridiHoro BuOOpy
YKpaiHIIB, @ TAKOXK HA MOXKJIMBY MOSIBY YKPaiHCBKOTO iciamy sik okpemoro ssuma. Li Ta ixmi mu-
TaHHS 3aCJIyTOBYIOTh Ha MOAAJBIINI AeTANbHUN aHaJi3 HABEPHEHHS JI0 iciamy B YKpaiHi.

KonroudoBi cioBa: icnaM, HaBepHEHHs B iciaM, YKpaiHa, yKpaiHChKi MyCylbMaHHU, €BpoIeii-
CBKUI icam

. B. lllecmonaney

OBPAIIIEHUE B NUCJIAM B YKPAUHE: IPEJIBAPUTEJ/IbHBIE HABJITOJEHUA

C HayanoM peIMrdo3HOro BO3pOKAEHUs B YkpaumHe B 90-x rogax ¥ BO3HMKHOBEHUEM He-
CKOJIBKHX HMCIIAMCKHX OpTaHU3alUi oOpalieHne B NCIaM CTaxo 0oiee TOCTYITHBIM PeTUTHO3HBIM
BBIOOPOM [UIi MHOTHX YKPAaWHIIEB. JTa CTaThs MpPEaraeT HECKOJBKO MPEABAPUTEIbHBIX Ha-
OJIofIeHMI, KOTOpPBIE CTABAT IEpel COOOM [eNb BBIBECTH HMCCIICAOBAHIE TEMBI 3 MPEeIbl Tpa-
JULUOHHBIX CTEPEOTUIIOB OTHOCHUTEIBHO KIIIOUEBBIX I'€HIEPHBIX M MJCOJIOIMUECKUX ACIIEKTOB
9TOro npouecca. ba3a HCTOUHMKOB 2TOr0 MCCIIEJOBAaHUS BKJIIOYAET TPUHAALATE HECTPYKTYpPUPO-
BaHHBIX ITyOWHHBIX MHTEPBBIO, MPOBEJACHHBIX aBTopoM B 2011 romy, a Takxe psa MOCICTHUX
KOHBEPCHOHHBIX UCTOPU, OMyONNKOBaHHBIX YKpanHckuMu CMU 1 HCIaMCKUMU PETUTHO3HBIMU
BeO-pecypcamu. Teopernueckast 0a3a, UCIOJIB30BAHHAS IS aHANIM3a 3TUX JAHHBIX, BKIIOYAET
cxemy Jloduienna n CkoHOBIA, KOTOpasi OIpENelIsieT MECTh OCHOBHBIX MyTeH K MPHHSATHIO TOW
WIN UHOHU penauruu. B pesynbrare ncciieoBaHusl HAPPATUBOB HOBOOOPAILEHHBIX, CTAThsI IEMOH-
CTPUPYET, UTO OOpallleHUE B UCIaM B YKpaUHE SBJISETCS CIIOKHBIM U MHOTOTPAHHBIM SIBIICHHEM.
B cuity pa3sBuTHs COBPEMEHHBIX TEXHOJIOIMI U COLMANBHBIX CETEH 3TOT MpoLecC MPOUCXOAUT He
TOJIBKO B OONBIINX TOpOax ¢ JEHCTBYIOIINMHI HCIaMCKUMH [IEHTPaMH, HO U B HEOOIBIIINX CEelb-
CKHX paiioHax 0e3 Kakoro-Imbo MpucyTCTBHA MycynbMaH. Kpome Toro, XOTs 1 HEKOTOPBIX KEH-
IIMH KOHBEPCHH TIPSIMO MJIM KOCBEHHO CBSI3aHBI C OPakoM C MWHOCTPAHIIAMH M3 MYCYITbMaHCKHX
CTpaH, OOJBIIMHCTBO TAKUX CIIyYaeB COACPKUT APYTHE BAXKHBIC aCTICKTHI, TAKUE KaK JyXOBHBIH
IIOUCK, KyJIbTYpHOE NOrPYKEHUE WM Jake MUCTUYeCKUH onbIT. C ApYroii CTOPOHBI, XOTs ClIydau
Hepexo/ia B UCJIaM CPeH YKPAUHCKUX MYXKUHH, 110 OOLIUM IPEICTaBICHUSIM, MEHEE paclpocTpa-
HEHBI, OHH, TEM HE MEHEE, YKa3bIBAIOT HAa BAXKHbBIC CABUTH B JAMHAMUKE PEIUTHO3HOTO BHIOOpA
YKPAaUHLEB, a TAKXKE HAa BO3MOXKHOE IOSBIEHHE YKPAUHCKOIO MCIaMa KaK OTIEJIbHOIO SBICHUS.
OTH U Apyrue BOIPOChl OOPALICHUS B UCJIaM B YKPAaUHE 3aCIyKUBAIOT JaIbHEHIIEro 1eTalbHOro
aHamMsa.

Knruesble cinoBa: ucnam, oOpalieHue B UclaM, YKpauHa, YKPauHCKHE MYCyJIbMaHE, €BpO-
NEHCKUI nenam
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