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George Washington and beginning American revolution

Participating of George Washington is examined in the embryos of American
revolution. The aim of the article is research of basic pre—conditions of fight for
independence of the USA. The feature of American revolution is that she pursued
national liberation aims. This revolution began as a fight — at first peaceful, and
then armed — with the British colonial burden. Research examines the events of
First Continental congress. Among the delegates of congress was and Washington
that played an important role in American revolution. In a result an author draws
conclusion, that congress made decision, that unavoidable had conduced to the break
with the British metropolis, and a role of Washington is in war for independence,
that was at the same time American revolution, it is possible to estimate very highly,
considering that without guidance and inflexible firmness of Washington revolution
would test failures almost undoubtedly. Research is base on drawing on the complex
of scientific, structural—functional and historical.
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THE RISE OF THE QURANIST MOVEMENT IN EGYPT
(19™ 10 20™ CENTURIES): A HISTORICAL APPROACH

The socio—cultural transformations in the Middle East during the 19" and
20™ centuries is closely associated with the emergence a number of religious and
nationalistic movements in this particular region. The main research interest of the
article is the factors and historical context leading to the emergence of the Quranist
movement in the Muslim world and Egypt. To this end the author has mostly
focused on the main ideas articulated by the most distinguished representatives of
the movement while conducting comprehensive review of seminal books and other
relevant scholarly articles. A close attention has also been paid to the common and
distinctive features of the ideas spread by various tenets within the movement. While
summarizing the findings, the author makes a particular emphasis on principal
differences between the calls of the founding fathers of the movement for the return
to pure Islam and the Qur’an and ideas of the Egyptian Quranists in the second half
of the 20th century.
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(cmammsi OpyKy€emuv st MOBOIO Opuinay)

Most Muslim countries were scenes of political and
cultural transformations during the period coinciding with
the late 19th and early 20th centuries. Such socio—economic
conditions contributed to the emergence of various trends
and movements pioneering the idea that «the true Islam» was
only the Qur’an while downplaying the role of hadiths and
Sunnah as sources of religious guidance. According to them,
the earliest Muslims Islam succeeded because they only had
accepted the Qur’an as their guidance and the regress in
Muslim world could be traced back to the period when along
with the Qur’an the hadith became a source of reference.

The main ideas that supported by this trend and reflected
in a general conception of the Qur’an can be briefly
summarized as follows. 1. Quran alone is the sole source of
Islam and anything other than the Qur’an can be accepted
as a source or an argument for the religion. 2. Particularly,
to accept Sunnah as the main source of religion is
fundamentally wrong. 3. Muslims are mistakenly thinking
that some issues are in their religion and that religion should
be cleared of such wrong ideas [12, p. 37-38]. The above—
mentioned theses are more clearly reflected in an article that
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appeared in the Egyptian journal «al-Manar», written by
Dr. Muhammad Tawfiq Sidqi (died in 1920), who was one of
the outstanding figures of the Quranist movement in Egypt
in the 20th century. In the same article of the author titled
«al-Islam huwa ul-Qur’an Wahdahu» («Islam is the Qur’an
Aloney), the above—mentioned principles of the Qur’an had
been explicitly stated, and Sidqi presented himself and his
supporters as «nehnii—Qur aniyyiin» (we are the Quranists)
[12, p. 125].

A group of researchers have suggested that the Quranist
movement was formed in the 19th century in India by
Seyyid Ahmed Khan Hindi and then spread to Indo—China
Peninsula, Egypt, Syria, Libya and other Muslim countries.
Nevertheless, not all researchers agree on the idea source and
the place of origin of this trend. Thus, according to some of
them, this idea had emerged in Egypt, and to another group,
in Iraq [14, p. 50].

It would not be right to study the Quranist trend in
isolation from the time of the idea movers of it and the
dominant socio—political processes of the time. It is no
coincidence that almost all researchers directly link the
formation and development of this movement with that
historical period and processes. On the whole, it should be
noted that, despite of the common ideas on the motives for
the emergence of the Quranist trend among European and
Muslim scholars in many cases, but in many principal issues
they are diametrically opposed. If we summarize the material
we have examined, it can be concluded that ideas about
this movement can be divided into three groups. In other
words, European Orientalists, who viewed the Quranists as
reformers of Islam; Muslims and Near Eastern scholars, who
considered this trend as a part of the reformist movement
created to eliminate the stagnation in the Muslim world, but
who were of a low opinion about this trend who veered off
the course because of not knowing religious principles well
and ran to extremes; and the third, researchers and scholars
of the Muslim countries, who generally defend the idea
that this group, created by colonial states and missionary
organizations and directed by them with the purpose of
strengthening their positions in Muslim countries which are
not related to the religion of Islam.

Despite the fundamental differences among them, all
three groups of researchers see the lagging and decline in
the Muslim world from the 18th to the 19th centuries, as the
main reason for the formation of the Quranist movement.
Almost all the researchers are referring to the alarming
socio—political processes in the Muslim world on the
eve of emergence of the Quranist movement. In the 19th
century, when the Western countries pursued a great deal
of development after the renaissance, the Islamic world
seemed to be in the weak and backward position. This
historical period also coincides with the time when Western
colonialists launched extensive and all-round attacks
against most Muslim countries. The growing hegemony of
the West had created the wrong impression that the path of
any development, progress in some Muslim societies passed
from the gradual transformation into Western culture and
civilization. Such ideas gained support in certain political,
scientific circles, among the intellectuals and thinkers in
Muslim societies, and in this regard, Seyyid Ahmed Khan
in India and Mirza Mulkum Khan in Iran can be regarded
as a vivid example of this kind of thinking. On the opposite
front was another group ignoring the development of the
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West focused on the preservation of the existing national
and Islamic culture approached the issues from the excessive
conservatism. Such thinkers were more popular among
the simple masses. Besides, there was also a small group
which being closely acquainted with Western culture and
ideological trends created from it that had the Islamic thought
and chose the third way. They regarded being neither yielded
to the European culture nor totally deny the Western culture
as a way out of crisis. The group of intellectuals, who did not
restrict Western civilization to its colonial aspect, was also
closely acquainted with the scientific progress in Europe and
promoted the use of Western science and technology as a
great success in keeping their religious and national values.
At the same time, they tried to show that Islam and its main
source, the Qur’an, contrary to its criticisms, does not hinder
progress, it leads people to science, thinking, labor, freedom,
human and women rights and encourages modern values
such as the wisdom, science, freedom, spirit of initiative and
democracy [14, p. 55-57]. In parallel, they tried to show that
the world views that led Muslims to sluggishness, destiny,
hopes, thrift and so forth wrong attitudes, elements that
mixed with religion afterwards, made—up hadiths, bid ‘ats and
superstitions are the works of the «so—called scholarsy, so
the cause of everything that happened throughout the history
are the Muslims, and it has nothing to do with the Qur’an and
«true Islam». Among the prominent representatives of this
trend, known as the «return to the Qur’any, are the names of
Jamaladdin Afgani, Mohammed Abduh, Mohammad Rashid
Reza and others [9, p. 71-73]. Many researchers describe
the movement as a moderate i/iya (revival) movement. The
movement did not completely deny the Sunnah, but rather
called for the correction of the hadiths. They were careful
not to accept the authenticity of some of the other narrations
carefully considering many of the narrations true. Another
group opposite to them completely rejected the Sunnah [14,
p. 55-57].

It should be noted that some researchers do not deem
correctly the connection of Jamaladdin Afghani and other
intellectuals to the idea of contentment with the Quranism or
the Qur’an. In this regard, they pay attention to Jamaladdin
Afghani and the views of those people different from the
Quranist movement or the oppositional group mentioned
above. They try to study the ideas of Afghani, who occupies
an important place in the thinking and political life of the
19th century Islamic world, in the context of his life and
social—political activity. Afghani traveled to many Muslim
countries to study the problems facing the Islamic world and
spent a long time in India, where he got to know the activities
of European missionaries. During his numerous travels
Afghani had studied the roots of the deep crisis in Muslim
countries and societies, met with political and public figures
of the East and the West, read lectures, published books and
journals, founded a party, and finally left many disciples. He
saw the solution of all the problems in the return of Muslims
to Islam and in the following of its teachings. In the same
book Afghani grounded this view so: «Although the earliest
Muslims were few in number, through following the life—
giving teachings of Islam, they advanced from the Alps to
the Chinese borders, subdued the Iranian and Greek kings,
and, with their fine moral values, attracted hundreds of
millions of non—Muslim to Islam» [14, p. 58-59].

Afghani noting that nations and peoples cannot live
without the religion sees the cause for Muslims’ lagging
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behind and decline in withdrawing from the religion in
resorting to bid at and superstitions [1, p. 98-99].

Afghani, who considered it necessary to return to the
pure state of Islam in early centuries, sought to unify the
notion of «pure Islam» defended by his predecessors with
the modern progress and new approaches [20, p. 122; 8, vol.
X, p. 464-465]. He stated that Muslims should be based on
wisdom and thinking, should reject taglid (imitation) by
doing ijtihad, and should make new commentaries on the
Qur’an and sahih sunnah, indicating that it was necessary
to be able to escape from the lagging [18, p. 161-162; 8§,
vol. X, p. 464-465]. Although Afghani did not write fafsir
(interpretation) of the Qur’an himself, one can understand
his position on Qur’an while considering his view expressed
by his student Abduh. Afghani believed that to return to the
Qur’an and to follow its teachings was the only solution for
the fundamental problems of the Islamic world. We see that
along with grounding on the Qur’an Afghani refers to the
hadiths as well and this can be regarded as an example of the
fact that while speaking about religious teachings Afghani
does not regard the sunnah as useless and unnecessary. On
the other hand, we have no negative attitude towards the
sunnah in the views of Jamaladdin Afghani that we have
encountered in other reformists [14, p. 62—63]. It should be
noted that Afghani accused Seyyid Ahmed Khan, who was
one of the pioneers of Hindu modernism and considered
to be an ideological founder of the «Quranists» in India, in
propagating naturalism and materialism among Muslims
and also known that he wrote a rejection aiming to prove the
groundlessness of his views [18, p. 161-162].

One of the prominent representatives of the moderate
reformist movement, Mohammad Abduh, was born in 1849,
in Egypt. He gets acquainted with Afghani while studying at
Al—-Azhar University in Cairo and this acquaintance changes
his life. Abduh was arrested in 1882, in Egypt for his political
activity and then was banished from the country. After staying
for a year in Beirut, at the invitation of Seyyid Jamaladdin
he leaves for Paris and there he publishes a magazine called
«Urvatul vusga». A year later he returned Beirut, where
he published various books and was involved in religious
activities. In 1889, he returned Egypt with a formal refusal
providing not to be engaged in political activities and began
his religious teaching. Abduh died in 1905, at the age of 57.
His most important works available to us are as follows:
«Al-Islam al-radd al-muntaqidiyya», «Islah ul-mahakim
al-shariyya», «Tafsir al-manar», «Risalatul touhid», «Sorh
Nohcul-bolago» (Commentary on Nahjul-Balaga) [14, p.
65-66].

According to Abduh, the true Islam forbids following the
basic principles of the faith blindfold, destroyed the concept
of imitation, instead inviting the people to wisdom, lifted the
curtain of ignorance and tried to awaken people. Although
it is sometimes thought to be different from the traditional
views Abduh, who based on the Qur’an, says that one should
get rid of imitation in order to solve the problems of the time;
Qur’an should be re-read and understood, in content does
not seem to have been estranged from the traditions [21, p.
110-111].

People such as Mehmet Akif, Musa Carullah and
Mohammed Igbal, who were influenced by Abduh and
Afghani, were closer to the scientific—cultural reformist line
of Abduh than that of the political reformism of Afghani.
Russian scholars, including the Tatar scholar Musa Carullah
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(1949), who shared the same ideas with Abduh on both
religious and political issues, contrasted with the u/ama who
represented the medrese style of classical teaching methods
(old methodology), defended the new teaching system
usuli—jadid (new method) affected by the Western education
system [4, p. 211-213].

As for the views of Abduh on Sunnah, some Ahle—
Sunnah scholars accused him of opposing a part of the
Sunnah. According to the following points, the scholars of
this group thought that Abduh was against Sunnah. 1) He
admitted neither the hadiths on matters of faith, nor a hadith
on bewitch of the Prophet (pbuh). Because Abduh said about
this hadith that even if we assume the hadith to be true, this
is «khabar al-wahidy (the «report of one individualy), and
the «khabar al-wahidy is not followed in faith. Here should
be based on the nas of Qur’an and wisdom only. 2) Abduh’s
considerations about the arguments that the Satan did not
touch the Virgin Mary and Jesus during the birth and that the
Prophet’s devil adopted the Islam, as a tale. 3) His rejection
to accept the hadiths about the magic against the Prophet in
such collection of hadiths as «Sahih al-Bukhari» and «Sahih
al-Muslimy». Thus, rejection of the hadith in these books,
being the most reliable hadith collections, makes it easy
other hadiths to be rejected as well. It can be concluded that
none of the above—mentioned arguments can be considered
as evidence that Abduh is contented with the Qur’an and that
he completely rejects the Sunnah. All this should be regarded
as ignoring some of the existing narrations [14, p. 65-66].

It should be noted that the supporters of the contemporary
Quranist movement in their turn, accuse Jamaladdin
Afghani and Mohammad Abduh for the reason that they
do not ignore the hadiths and the Sunnah completely and
believe that the failure of their reformist movement in the
Islamic and Muslim thought is related to their attitude to the
hadith and the Sunnah. Originally from Malaysia, Qassim
Ahmed thinks that, despite the efforts of these reformists,
the condition of the Muslim community has changed
insignificantly and Muslims should thought why all this
happened. While speaking about Mohammad Abduh he
explains the underlying cause of his reformist movement
so: «His main references are still the Qur’an and the hadith.
I emphasized that this is the reason for the failure of this
movement. The hadith and any other things must be judged
on the basis of the Qur’any» [2, p. IX; 10¢ p. 12-21].

In the second half of the 19th century, Rashid Riza,
represented by Jamaladdin Afgani and Mohammed Abduh
is one of the important figures of the Islamic reformist and
renovation movement. However, Rashid Riza, known as
Jamaladdin Afgani and Mohammad Abduh’s student, unlike
them had advanced the salafi thought to the forefront in
this movement and therefore has been recognized as a neo—
salafist [13, p. 106].

Murtaza Muteherri writes about it: «The main factor
causing the Islamic movement that began by Seyyid Jamal,
to lose its dynamism was that those who claimed for reforms
after Jamal and Abduh were seriously inclined to Wahhabism
and were tightened in the narrow mindset. They turned
this movement into a form of salafiyya and they lowered
the subjugation to the Salafi Sunnah to the level of being
subjugated to bin Theymiyya that was bin Hanbali» [11, p. 5].

Commenting on ideological differences between Rashid
Reza and Abduh, researcher M. Ozturk notes that «Abduh
did not see any problem to think as Mowtazile in one
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subject, as Salafi in another and as Ashari in the third one.
However, Rashid Reza was closer to the line of Henbelism,
representing the most conservative wing of the Sunni.
This proximity drew him to an ideological service to the
development of the Wahhabist movement by writing a work
called «Al-Wahhabiyyun val-Hijaz» (Cairo, 1925-26) and
to support the policy of Abdul Aziz bin Saud (1880-1953)
the leader of the movement then [13, p. 81].

For more than thirty years he had published the «Al-
Manar» magazine in Cairo, and had contributed to discussions
about the legality of Sunnah in his articles published in many
numbers of the magazine. Rashid Reza, the constitutor of the
magazine, further roused up these debates and helped this
kind of articles to be published in the magazine. In one of
his articles Rashid Reza noted that in addition to the Qur’an,
Sunnah is one of the sources for studying the religion, and
our possession of the Qur’an does not mean that we do not
need the Sunnah.

Although he considered the hadiths of the prophet as
revelation, pointed with various arguments, including the
fact that the «khabar al-wahid» could be admissible, he did
not accept its legality in the absolute sense. («Al-Manary,
342-348) On the other hand, Reza divided the hadiths of the
Prophet into two groups, the practical and qauli (in words).
He believed that the practical hadiths of the Prophet were
time—wide and spatial, and that the transmitted hadiths were
beyond such attributes. According to him, although it is
possible to take use of the narrated (transmitted via numerous
chains of narrators) Sunnah, it is not correct to accept it as
a contention. That is why his companions did not put these
hadiths into writing, even avoided such works. Based on
these ideas (i.e, the Prophet’s words had not been recorded
in written form, or even the prohibition of it by the Prophet
and that the followers were not inclined to write it) Reza
came to the conclusion that the Prophet’s narrative Sunnah
had not been a contention. He then criticized many hadiths
in the hadith collections that were considered authentic
and did not accept some of them. Rashid Reza was also
harsh against the Israeli and penetrated hadiths. He pointed
out that many of the_companions were still popular as the
nonconformist people disbelief, and that the rule of «equity
of the companions» was referred not to all the followers but
many of them.

Rashid Reza, who criticized many of the tafsirs before
that time, did not only take a sharp position on the issue of
Israelis, especially in those where dominated the narrations,
on the other hand, he blamed some tafsirists like Fakhraddin
Razi, for transmitting information under the fafsir bearing
no relation to the Qur’an. At the same time, he had been
criticized for some contrary views to traditional thinking
too. For instance, he had been subjected to serious criticism
because he called the sending of the Prophet Jesus, and many
narrations concerning the controversial issues, such as the
Dajjal and the Inshigaqu al-Qamar, ungrounded and his
inconsistent mind in the possibility of miracles, in particular,
his insistence that the Prophet had no miracles and finally, he
did not adopt the idea that growth in the rate of interest was
not forbidden [13, p. 106].

A doctor by speciality, Muhammad Tawfiq Sidqi (died
in 1920), in his article titled «Al-Islam huva al-Quran
vahdahu» (Islam is the Qur’an alone) published in «al—
Manar» magazine constituted by Rashid Revza, for the first
time in Egypt openly expressed the idea of contentment
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with the Quran alone. He argued in this article that Islam
is the Qur’an alone and that religious judgments should be
justified by referring to the Qur’anic text only. Namely in
this article, for the first time Sidqi used the phrase «Nahnu
Quraniyyun» about himself and for those who agree with
it (We are the Quranists). This person, who was a student
of Rashid Reza (died in 1935), with his article published in
the Al-Manar magazine had been involved in the scandal
that lasted for four years [12, p. 195]. He tried to regain «the
true Islam» by breaking the shackles of the emulation and to
return its original sources [15, p. 1-40]. According to him,
Muslims have never been bounded to imitate the Sunnah of
the Prophet and should only be contented with obedience to
the Qur’an [15, vol. 21, p. 515-517].

Like those in the Indian peninsula, sharing the same
views, Sidqi also wanted to prove that the important deeds
of Islam, in particular the importance of prayer, should be
gained only from the Qur’an without referencing to the
Sunnah.

In the second half of the 20th century, the formation of
a new global political system after the Second World War
and the period of scientific—technical revolutions provided
a new form and content to the Quranist tendencies. As
we mentioned above, the Quranism, which was directly
influenced by these global processes, had sharpened the cleft
between traditional religious institutions and this, ultimately,
led to marginalization in the Muslim world, especially to
finding supports in Western countries. One of such Quranists
was Rashad Khalifa (died in 1990). Khalifa, who was born
in Egypt and living in America, made harsh statements in
his works, specifically in the preface of the book «Qur’an,
Hadith and Islam» called the hadith and the Sunnah as
satanic bid’ats having nothing to do with the Prophet (pbuh).
According to the author, the hadiths and Sunnah are based
on assumptions, but the Qur’an contains all the points up to
the smallest issues. Khalifa had come to the conclusion that
the Qur’an is the only source that Muslims should refer [5,
p. 4-58].

One of the most prominent representatives of Quranists
in the modern era in Egypt is Ahmed Subhy Mansour. Subhy
Mansour, a teacher at Al-Azhar University, was dismissed
from the University in 1980 as he opposed traditional Islamic
thought. Subhy Mansour, who then moved to America and
contacted with Rashad Khalifa, is now known as the leader
of the Quranists in Egypt [7, p. 199]. Subhy Mansour, who
works mainly through the Internet, describes the concept of
«Ahl al-Qur’an» on the website as follows:

«Ahl al-Qur’any is the name of an organization uniting
around everyone who believes in it: «The Quran is the only
source of Islam and Islamic Sharia. In the Qur’an, nothing
was missing from the Muslims’ needs. The Qur’an was sent
to explain everything, because the Qur’an is the law of Allah,
and the last Prophet Muhammad was his messenger» [3].

Like Rashad al-Khalifa, Subhy Mansour considers the
Qur’an the only complete and perfect source of the Sharia
that explains itself and covers everything that human beings
need. According to him, the Prophet had not given any
explanations and only fulfilled the Quranic verdicts, and the
Qur’an is just the Prophet’s (phub) Sunnah [13, p. 23-27].

There is deep divergence of opinions in a number of issues
among the different formations of the Quranist movement
and other Muslims, as well as the Quranists themselves. The
tafsirs and views of Subhy Mansour, Binnur, al-Mahdavi,
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Shahrar, Sharif Hadi, Ahl al-Zikr, Muslim Hanif differ
greatly that there is no point in connecting them except the
Qur’an. For example, Dr. Subhy Mansour emphasizes in
particular such issues as the free ijtihad and deep thinking
in Qur’an, Ahl al-Zikr — the tafsir based on arithmetic and
abjad and Saleh Binnur — on inspiration and Dr. Shahrur —
on linguistic_sources. There is deep controversy in tafsir of
the verses and interpretation of the figh. The divergence of
opinions among the Quranists is so deep that even some of
the Quranists regard it as confusion [17, p. 67]. Thus, the
Quranists who claim to have a clear explanation of each
point in the Qur’an have come to different conclusions in
terms of the form of prayer and number of prayers. For
example, Subhy Mansour based on verse) 38 of the Surah
(chapter of the Quran) «al-An’am» (We have not missed
anything in the Book (Qur’an), explaining that there was no
need to talk about prayer in detail in the Qur’an, grounded
it so: «If Muslims had problems in such matters, then God
would have explained these moments in detail» [19, p. 52].

Unlike Subhy Mansour, a big group of the Quranists,
including Abdullah Chakralawi tried to prove the idea of
explaining of prayer in details in the Qur’an. Muhammad
Tawfiq Sidqi, another prominent representative of the
Quranists, had different ideas on the prayer. Sidqi, who by
referring to verses 101-104 of the Surah «an—Nisa» tried
to justify that there was no need to apply to the Sunnah in
addition to the Qur’an to determine the details of the prayer,
stated that the number of important prayers in particular
cases was two. The author emphasized that if the Prophet
(pbuh) performed the daily prayers more than twice it was a
merit in God’s sight, and that to perform more prayers was
the Muslims’ own will [16, p. 206]. Daniel Brown also notes
that the Quranists cannot even solve a simple matter like
the prayer by referring to the holy book only and arrive at
contradictory conclusions.

Muslim scholars and researchers also blame the Quranists
for the directing people to wrong side in the interpretation of
the divine book and religious verdicts instead of the deep
sense recommended in the Qur’an, and making the Qur’an,
which has to guide the people’s thoughts, dependent on
human sense. They believe that not to use the Sunnah in
the interpretation of the Qur’an, basing on rationality rather
than true explaining of the verses, and the attempts to adduce
evidence to their subjective opinions from the Qur’an to be
an ungrounded approach. They stated that such approach will
further aggravate the disagreements between the Muslims
and instead of uniting them around the Qur’an, even will
destroy the performance of basic rituals.

Conclusion. Thus, the activity of the Quranists that
emerged as part of the reformist movements aimed at
the liberation of the Muslim world from stagnation and
recession, further deepened the divergence of the opinions
and widened the split in the Islamic world.

Substantial differences both in ideological and political
areas had emerged between the movements calling to Qur’an
covering the period from the late 19th to the first half of the
20th century, and the Quranism trends at the subsequent
periods. The reformists calling to return the Qur’an did
nothing more differing from the traditional Islamic outlook,
even though they called for the purification of the Islamic
religion from the unreliable hadiths and the rooted bid’ats.
Although they were critical in regard the hadith, did not
reject the Sunnah totally, but rather supported the hadiths to
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be corrected. Unlike them the Quranists, just being content
with the Qur’an, on the whole, are against the referencing
to Sunnah as a source. They see the Qur’an as the sole
source for religious rulings and do not accept the use of
tafsir in the interpretation of the Qur’an and the credibility
of all the reliable hadith collections in the religion remains
undecided for them. The main difference between them and
the traditional religious thought is that the Quranists has
a tendency to positivist scientific methods, to relate many
terms in the Qur’an, including jinn, angel, etc., with science
and try to relate their interpretation within the framework
of accepted scientific methods. Modern followers of the
Quranists have attempted to do changes in some basic
attributes of religion, namely women’s praying without head
kerchiefs, women to be imams to men during prayer and so
on. Some branches of the Quranists have even claimed that
Muslims should be praying in the face of Jerusalem, not by
Mecca. All these circumstances led to the accusation of the
Quranists by their opponents to be a Western project, used as
a tool by majority of despotic Muslim rulers and abandoning
religion.
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36ipHKK HaykoBMX npaub «[ines: HaykoBUiA BICHUK»

Jcapapni /1., oucepmanm, Incmumym Cxooosnascmea
im. akao. 3. M. Byniamoea Hayionanenoi Axademii Hayx

Asepbaiiodcany (Azepbaiioxcan), matlabm@yandex.ru

AKTHBI3anis pyxy kopanictiB B €runri
B XIX-XX croiTTax: icTopmunmii miaxix

Ilepioo cycninerno—kynemypioi mpancgopmayii na bnusexomy Cxo0i 6 kinyi
XIX — nouamky XX cmonime micHo nog’szanuil i acoyitoemuvcs i3 3apoONCeHHAM
Gesniui penizitinux ma ideonociunux meuitt 6 pecioni. 06 'ekmom Odocniodcenns
yici cmammi € ananiz iCMopuuHux ymos I ¢akmopis, wo o6yMosunu npoyec
3apoodicenns 6 €2unmi 8 3azHadveHuil nepiod, pyxy KOpamicmie (ap. Kypauiuiyn). 3
yiero Memolo agmop 3anyuus 00 pobomu nepsunii 0vucepena i 6ionogioHy Haykosy
aimepamypy i wupoko 00cnioxncyeas ioei HauGiOOMIWUX NPeOCMAGHUKIE PYXY.
Taxooic ocobrusa yeaza npudinacmocs nodiouicmio i posbiscnocmi acnekmis ioet,
AKI PO3NOBCIOOIICYIOMbCS PIZHUMU MEHIAMU, 6 342ATbHOMY KOHMEKCMI [ pycii pyxy.
ITiocymosyiouu Haykogi pesyiomamu O0CIONCEHHs, A8MOop 0COONUBO AKYeHmye
Y8a2y Ha ICHY8AHHI NPUHYUNOBUX BIOMIHHOCMEL MINC 3AKAUKAMU 3ACHOBHUKIE PYXY
xopanicmie 6 €cunmi XIX cmonimms 3eepruymucs 0o Kopamy 3 memoio eupiutenis

npobiem  MyCyIbMaHCbKO20 CGimy I i0eamu, NOWUPIOGAHUMU  E€2UNEMCLKUMU
Kopawicmamu 6 XX cmonimmi.
K i c/106a: KYpaHillilyH, nogep 0o Kopany, €zunem, Cynna, xadic.
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CoLIANTbHO—EKOHOMIYHI PE©GOPMU B BPA3MIT B POKU
nPE3UAEHTCTBA Jlynu oA Cinsu (2003-2011 pr.)

Ananizyemvcs icmopuuruil 00¢8io coyianbHo—eKoHOMIYHUX pedhopm 6 Bpaszunii’
3a npe3udenmcmea ouinbHUKa HAueNAUE0siwol 1isoi napmii kpainu «Pobimnuyoi
napmiiy — J1yiz Inaciy Jlyau oa Cinea 2003-2011 pp. Bucsimaoromucs ocodnusocmi
ma Mexauizmu NOWyKy WUIAXie peqhopMy8ants COYIAIbHO—€KOHOMIYHOI NOMIMUKU
Bpasunii 3 memoio 3abesneuenns eKOHOMIUHO20 3POCMIAHHA MA  GUPILUEHHS
KII0HOBUX COYIANbHUX NPOOIeM Kpainu.

Kniouosi cnosa: coyianeHo—ekonomiuni peghopmu, coyianeHa RONIMUKA,
coyianvHa Hepignicmy, GIOHICMb, eKOHOMIYHE 3POCIANHS.

Ha cporomni bBpaswmis — xpaiHa-Tirant 3a cBOIMH
JIIOZICBKAM 1 TIPUPOAHMM pPECypcami, pPIBHEM 1 TeMramu
PO3BUTKY CKOHOMIKM, HAyKH 1 TEXHIKH, 3a pOJUIIO B
perioHaNbHUX 1 CBITOBHX CIIpaBaX € MOMITHHM TIpaBLieM B
cydacHOMY cBiti. Pazom 3 TmMm, Bpaswiis, He3Bakarounm Ha
MOTY)KHUH €KOHOMIYHHMI MOTEHIaN € KPaiHoo, sIka 3HAYHO
BIJICTAE BiJI CBITOBUX JIZEPIB PO3BHUTKY Uepe3 aKTyalli3alliio
PU3HKIB COLIaIbHO—CKOHOMIYHOTO PO3BUTKY, XapaKTEPHHUX,
B IIEpIIy Yepry, Uisl KpaiH, 1110 PO3BHBAIOTHCS, B TOMY YHCII
rosoz, 0e3po0iTTs, BUCOKHI piBEeHBb KOPYIILIii, HU3bKHUIA PiBEHb
JKUTTSI, BIZICTABAHHS B TEXHOJIOTIYHOMY PO3BUTKY 1 T.JI.

VY 3B’s13Ky 3 UM IpoOiIeMaTHKa MEXaHi3My BHPIIICHHS
HAraJlbHUX COLIaJbHUX MPOOIEM Ta IMOIIYKY aJeKBaTHUX
[UISIX 1B T IKITFOYCHHS 1 aanTaiii KpaiHu 10 CBITOBOTO PUHKY
B yMOBax I100a1bHO{ €KOHOMIKH, JOCSATHEHHS BHYTPIIIHBOL
CTaOUIBHOCTI € OJTHUM 13 aKTyaIbHUM HAIPSIMKIB iCTOPHYHHX
Ta EKOHOMIYHUX JOCIIKEHD.

3aBianHs cHOpMyYIIbOBAHOT TEMH JOCIIIKEHHS TI0JIsIrae
y TOMy, Im0OO IpoaHai3yBaTH OCOOIMBOCTI CONialbHOI
nonituky npesuaenta Jlymu na Cinseu (2003-2011 pp.),
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