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Abstract 

The aim of the study was to identify the mechanisms shaping women’s religious activity in 
Kazakhstan and to determine its quantitative and qualitative manifestations in educational, spiritual, 
and social spheres. The research was conducted in 2024-2025 and included observations of in-
person classes, analysis of approximately 1200 messages from women’s chat, and a structural 
examination of religious and educational practices. Qualitative-analytical data processing and 
computer-based content analysis were employed. The main findings demonstrated that women’s 
religious groups form stable educational and social models in which learning becomes the core of 
spiritual discipline and a factor of internal self-organisation. In in-person classes, a regular structure 
of the learning process was identified: the sequential acquisition of letters, rules of pronunciation, 
elements of ritual practice, and norms of behaviour within the religious space. Women actively 
participated in collective reading, mutual explanations, and support for newcomers, which forms a 
horizontal system of mentorship and distributed responsibility for the learning process. Digital data 
revealed a pronounced dominance of practical activity: the integral acting index was 4.6, learning 
was 4.2, and believing was 3.1. The community chat ensured continuous coordination, emotional 
support, and knowledge exchange, enhancing learning outcomes and extending religious 
participation beyond offline classes. The combination of in-person and digital forms of activity made 
it possible to reconstruct a holistic model of women’s religious agency based on a consistent linkage 
between learning, spiritual motivation, and action. The practical significance of the study lies in the 
fact that its results allow for the refinement of models of women’s religious agency, the improvement 
of analytical approaches to the study of community dynamics, and the use of the identified patterns 
for mapping forms of women’s participation in the confessional environments of Kazakhstan. 

Keywords: spiritual autonomy, religious identity, religious education, spiritual practices, social 
activity. 

 

Introduction 

The relevance of the study is determined by the need to analyse how women’s religious education 
functions as a factor shaping activity within Islamic and Christian traditions in Central Asia, primarily 
Kazakhstan. Within the religious environment of the region, processes of secularisation are observed 
alongside the expansion of individualised forms of religious practice, as well as a growing 
participation of women in organised educational courses affiliated with religious institutions. The 
problem field includes the insufficient examination of the mechanism through which educational 
practices are transformed into stable forms of social action and influence. At the level of religious 

http://www.pharosjot.com/


Pharos Journal of Theology ISSN 2414-3324 online Volume 107 (3) Regular Issue (2026) 
 Copyright: ©2026 Open Access/Author/s - Online @ http//: www.pharosjot.com 

 

2 

 

policy, Zhandossova et al. (2025) demonstrated that the regulation of the Islamic sphere relies on 
institutional instruments for managing educational initiatives, which establish the framework for 
programmes of religious literacy. From a sociological perspective, Zabirova et al. (2025) recorded 
stable indicators of women’s religiosity and described the functions of religious practices as channels 
of social adaptation and the regulation of everyday attitudes. The sociological analysis by 
Beissenova (2022) established that women’s participation in religious practices combines the 
maintenance of elements of traditional identity with the development of horizontal ties within 
communities; religious courses perform educational and communicative functions and create 
conditions for the acquisition of social roles. The study of religious conversion by Kabidenova et al. 
(2020) revealed that women’s motivation is associated with the search for clear moral guidelines and 
the structuring of spiritual experience through learning and regular practice. 

In the work of Kaliyev (2024), the phenomenon of conversion is described as a form of adaptation to 
value shifts; it is shown that educational modules function as instruments of the cognitive 
rationalisation of faith and the redefinition of identity. The psycho-sociological study by Kaliyev et al. 
(2023) demonstrated that participation in systematic training correlates with more pronounced self-
organisation and resilience to stress, which indicates the structuring effect of educational 
programmes. Additional findings are presented by Zhaxybayeva et al. (2024): the influence of 
participation in courses on the formation of personal attitudes related to discipline, adherence to 
norms, and internal motivation was recorded. The study by Khafiz et al. (2025) showed that the 
multinational composition of the population and the diversity of religious practices shape a poly-
confessional environment in which learning becomes an instrument of intercultural understanding. 
The authors recorded those educational initiatives affiliated with mosques and parishes increasingly 
emphasise the values of tolerance, dialogue, and social responsibility, which contributes to the 
cultural integration of women from different ethnic groups. The analysis by Zhussipbek et al. (2024) 
reveals the problem of interpreting gender roles in the Islamic tradition of Kazakhstan through an 
interdisciplinary approach combining legal, pedagogical, and ethical aspects. The authors 
emphasise the significance of the reformist legacy of early twentieth-century thinkers who regarded 
gender equality and the cultivation of empathy as key principles of religious renewal. 

The historical and religious dimension of the topic is complemented by the study of Shanazarova 
(2022), which traces the adaptation of the treatise “Aqāʾid al-nisā” within the Central Asian context. 
The author showed that this text became the basis for the formation of a specific women’s ritual 
culture in which learning combines moral-normative and symbolic functions. The reconstruction of 
these traditions makes it possible to understand how historical forms of women’s religious knowledge 
influenced contemporary perceptions of the role of women in religion and society. A comparative 
context of women’s activity in Muslim societies is presented in the work of Suleymani (2025), which 
examines practices of women’s self-affirmation among Turkic women in Azerbaijan. The author 
recorded that women’s participation in educational and religious communities contributes to the 
development of stable forms of autonomy and symbolic leadership. These results correlate with the 
findings of Mesgartehrani et al. (2023), who, using the examples of Turkey and Iran, showed that 
changes in women’s religious patterns are associated with expanded access to knowledge and the 
formation of alternative models of religious behaviour.  

Of particular importance for comparative analysis is the work of Ismailbekova (2023), which 
describes the intensification of women’s Islamic activism in Kyrgyzstan. The author established that 
the key factor is the educational component, which ensures the sustainability of women’s religious 
associations and the development of their organisational structure. This experience demonstrates 
general Central Asian trends – the transition from informal associations to institutionalised forms of 
women’s participation in the religious sphere. A parallel cultural dimension is addressed in the study 
by Usmanova (2025), devoted to the evolution of the image of women in Central Asian cinema. The 
author traced the shift from the image of traditional femininity to a figure of resistance and internal 
self-assertion, which reflects the transformation of public perceptions of women’s religious and 
cultural roles. A substantial contribution to the regional picture is made by the study of Shapoval and 
Bekmaganbetova (2021), which analyses women’s narratives accompanying the hijra from 
Kazakhstan into the structures of the “Islamic State”. The work demonstrates how individual religious 
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trajectories are formed under the influence of educational, communicative, and ideological factors, 
and also highlights the role of agency in decision-making within transnational religious networks. 

The aim of the study was to establish how women’s religious activity is formed and functions within 
the religious environment of Kazakhstan in educational, spiritual, and social dimensions. The 
objectives of the study consisted in identifying the institutional forms of women’s religious education 
in Kazakhstan through an analysis of official materials of Muslim and Christian organisations; in 
determining practices of women’s religious socialisation on the basis of field observations and the 
reconstruction of stable models of interaction in the offline environment; as well as in establishing 
the structure of women’s digital religious agency through the analysis of communication in 
messengers, the calculation of integral indicators of activity, and the comparison of digital and offline 
forms of participation. 

 

Materials and methods 

The study was qualitative and interpretative in nature and was conducted from January 2024 to 
September 2025. The research was carried out within religious studies and sociocultural 
approaches, which made it possible to consider religious practices as forms of social action in which 
learning functions as a mechanism of the subjectivisation of faith, that is, as a process through which 
the believer is formed through the assimilation and gradual appropriation of religious experience. 
The theoretical and methodological framework was based on the concept of agency developed by 
Mahmood (2005), which interprets women’s agency as the capacity to act within religious norms and 
institutional structures, and on the intersectional analysis proposed by Crenshaw (1989), which made 
it possible to take into account how age, ethnocultural affiliation, and social roles intersect and shape 
different trajectories of women’s participation in religious life. 

The material basis of the Islamic block consisted of institutional sources of the Spiritual 
Administration of Muslims of Kazakhstan, including the fundamental publication by Oraz (2018). 
Additional materials reflecting contemporary interpretations of women’s religiosity comprised the 
interview by Kutkozhakyzy (2023), as well as descriptions of educational programmes, including the 
nine-month sauat ashu course at the “Nur Gasyr” mosque, the seminar “Aiel – otbasynyn berekesi”, 
and three-month courses at the “Aikap” mosque (Over 200 women…, 2018). As a contextual source, 
the publication by Ulysmedia (2023) was considered, which records public discussion surrounding 
women’s participation in Islamic institutions. 

The empirical component of the Islamic corpus consisted of field observations conducted during 
fourteen women’s classes at the “Hazret Sultan” mosque (2024-2025), where the structure of 
lessons, types of emerging questions, forms of interaction among participants, and manifestations 
of micro-agency in the process of collective Qur’an reading and the acquisition of the fundamentals 
of tajwid were recorded. An additional body of data included an anonymised fragment of 
correspondence from a women’s WhatsApp chat (April-September 2025; approximately 1,200 
messages), reflecting digital forms of religious coordination, horizontal mentorship, support, and 
everyday exchange of religious knowledge. All data were analysed in anonymised form. 

The Christian block included the institutional document of the World Council of Churches (2022), as 
well as materials reflecting official forms of women’s participation in Orthodox communities in 
Kazakhstan: the publication by Chechneva (2024) and a report by APN (An Orthodox Women’s…, 
2024). The Catholic corpus was represented by the video material “Samaritan Woman: Spiritual 
Exercises for Women in Kazakhstan” (2025). The Protestant segment relied on programme 
documents of the European Baptist Federation (2023) and Bondarenko (2024), an analytical 
overview of Lutheran communities in Kazakhstan (Adambayeva, 2025), initiatives of Mission Eurasia 
(2024), as well as materials reflecting the structure of ministries and educational resources of Baptist 
and Adventist communities. 

Source selection was carried out using purposive sampling based on the criteria of institutional 
reliability, official provenance, openness of access, and relevance to the research topic. Materials 
from 2020-2025 containing documented descriptions of women’s educational, liturgical, and social 
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activity were included. Sources without verified attribution and materials containing personal data 
were excluded. The reliability of interpretation was ensured through multilevel triangulation by 
comparing field observations, digital correspondence, and official religious publications. 

The analytical procedure included systematisation and hermeneutic interpretation of sources, while 
thematic coding of the data was carried out using NVivo 14, which made it possible to identify the 
categories of the triad “learning – believing – acting” and the associated practices of ritual discipline, 
mentorship, community support, and forms of “obedience-as-agency” in the understanding of S. 
Mahmood (2005). To clarify semantic dominants, corpus analysis was applied using AntConc 4.2.0, 
and the structures of digital interactions were visualised using Gephi 0.10.2. On the basis of the 
results obtained, a scale for assessing the level of women’s agency (0-5) was developed, reflecting 
the intensity of educational, community, charitable, and liturgical activity. Re-coding at an interval of 
seven days ensured inter-coder agreement κ≥0.8. 

Ethical standards were observed in accordance with the Declaration of Helsinki (2013). Informed 
consent was obtained from all participants prior to their involvement in the study, and they were 
informed about the purpose of the research, data usage, and their right to withdraw at any time 
without any consequences. Field observations and digital data were analysed in a fully anonymised 
format; the use of chat materials was carried out without violating privacy and without interfering in 
the dynamics of religious education. 

 

Results 

Institutional formats of women’s religious education in Kazakhstan 

Women’s religious education in Kazakhstan is formed within the space of two main institutional 
traditions – Islamic and Christian (Orthodox, Catholic, and Protestant). Each of these traditions 
constructs its own mechanisms for incorporating women into religious life through educational 
initiatives, defining frameworks of knowledge, norms of behaviour, and organisational models that 
structure participation. Materials from official organisations and institutional documents make it 
possible to reconstruct these formats and identify their specific features. The Islamic educational 
segment is represented by a corpus of sources of the Spiritual Administration of Muslims of 
Kazakhstan, in which education is interpreted as an integral component of religious practice. The 
publication by Oraz (2018) describes the Islamic tradition of Kazakhstan as a system in which the 
formation of religious literacy constitutes a basic condition for adherence to the norms of the faith. 

Continuing this context, it is important to note that the focus of the study is not the formal system of 
religious education, but supplementary forms of learning, primarily short-term courses in religious 
literacy, study circles, and classes at mosques and churches. The analysis is conducted not through 
external models of emancipation, but through those forms of religious subjectivity that develop within 
existing institutional frameworks. Women’s religious agency is considered in relation to the 
opportunities created by institutions – the Spiritual Administration of Muslims of Kazakhstan, the 
Orthodox Church, the Catholic Church, and Protestant unions – and to the ways in which practices 
of participation are formed within these structures. In the Islamic sector, the key organising 
mechanism is the women’s department “Äiel-qyzdar”, whose activities combine the enhancement of 
religious literacy, preaching initiatives, and charitable activity. Official communications of the Spiritual 
Administration of Muslims of Kazakhstan emphasise that women’s course programmes include 
Qur’an reading, the foundations of iman and Islam, norms of everyday ethics, and family 
prescriptions; however, there are no unified standardised curricula, and specific content is 
determined at the level of individual mosques and ustaz. This corresponds with field observation 
data recording programme variability and reliance on local pedagogical strategies. In classes, issues 
related to corporeality and ritual restrictions are frequently discussed: according to clarifications by 
the Spiritual Administration of Muslims of Kazakhstan, women are permitted to attend lessons during 
menstruation; however, aloud recitation of the Qur’an during these days remains prohibited, and 
participants skip their turn during collective recitation. This order demonstrates how the biological 
cycle becomes an element regulating participation in ritual practice, forming a specific regime of 
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norm observance. In parallel, women’s education is positioned as an instrument for preventing the 
spread of radical interpretations: public reports emphasise the importance of religious literacy, 
adherence to official fatwas, and compliance with information security in the online environment. 
Christian denominations construct different models of women’s participation: in Orthodox parishes 
of Kazakhstan, women’s religious education develops through adult theological courses, 
catechetical instruction, and systems of parish service, in which women play a significant role as 
catechists, choir members, and organisers of charitable initiatives. The Catholic tradition is 
supplemented by the activity of monastic congregations and the work of laywomen historically 
involved in catechesis and social assistance; symbolic confirmation of this role was provided by the 
initiation of the beatification process of Gertrude Detzel, a figure important for the formation of the 
Catholic community in Kazakhstan. In Protestant communities, women’s participation is structured 
through prayer groups, Bible courses, family-oriented programmes, and social ministry, with a 
substantial proportion of educational and diaconal practices being supported by women at the parish 
level. 

The interview by Kutkozhakyzy (2023) emphasises the necessity of knowledge of fiqh, norms of 
ritual practice, and ethical prescriptions as the basis of everyday religiosity. The practical dimension 
of Islamic education is demonstrated in materials on mosque-based programmes: a report by the 
Spiritual Administration of Muslims of Kazakhstan reflects the structure and content of the nine-
month sauat ashu course, which includes Qur’an reading, the acquisition of tajwid, and the study of 
normative prescriptions (Fifty students completed…, 2018). Similarly, a publication by the Shymkent 
Central Mosque documents a three-month programme of introductory religious education for women 
(Over 200 women…, 2018). A separate direction of institutional work is represented by the 
programme “Aiel – otbasynyn berekesi”, in which education is linked to the formation of ethical 
models of behaviour, intra-family responsibility, and spiritual practices based on the prescriptions of 
adab. As a contextual source, the publication by Ulysmedia (2023) is used, a media outlet that 
reflects public discourse rather than a systematic or scholarly analysis, which reports on discussions 
surrounding the absence of women in leadership structures. This makes it possible to situate official 
educational initiatives within broader public narratives and to compare them with external 
perceptions of women’s inclusion in institutional life. 

The totality of Islamic sources demonstrates a model of education in which the structure of 
knowledge is organised around norms of fiqh, rules of ritual practice, and prescriptions of adab, 
forming an introspective model of women’s subjectivity. The formal component is realised through 
mosque-based lessons, institutional programmes, and courses of the Spiritual Administration of 
Muslims of Kazakhstan, while the informal component operates through individual reading, family 
forms of religiosity, and participation in women’s groups. The Orthodox tradition structures women’s 
participation through materials of the Orthodox Church of Kazakhstan and publications documenting 
formal and community-based forms of education. The text by Chechneva (2024) describes areas of 
women’s involvement in catechetical preparation, educational events, charitable programmes, and 
parish life. A report by APN documents the establishment of an institutional women’s structure 
organising lectures, discussions, educational initiatives, and mutual assistance programmes (An 
Orthodox Women’s…, 2024). 

The theoretical framework of the Christian approach is defined by the document of the World Council 
of Churches (2022), which sets out principles of equal access to education, participation in ministry, 
and the necessity of gender-sensitive educational strategies. Education in Orthodox parishes 
includes the study of the foundations of doctrine, liturgical practice, hagiographic tradition, 
catechetical preparation, and participation in community programmes. The Catholic segment is 
represented by institutional materials of the Catholic Church in Kazakhstan. The video material 
“Samaritan Woman: Spiritual Exercises for Women in Kazakhstan” (2025) demonstrates historical 
and institutional aspects of women’s ministry. 

The Protestant block is formed by documents of the European Baptist Federation (2023), which 
describe models of women’s ministry, educational initiatives, Bible groups, and practices of 
community support. The Lutheran segment is represented by the analytical source of Adambayeva 
(2025), which describes cultural and educational forms of women’s participation in parish life. The 
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work of Mission Eurasia (2024) demonstrates expanded educational programmes and projects of 
spiritual formation. The website of the Union of ECB Churches of Kazakhstan reflects the structure 
of women’s Bible circles, independent Scripture reading, mentorship practices, and community 
interaction. Christian traditions as a whole emphasise social activity, community service, catechesis, 
and the development of leadership competencies. In Orthodoxy, education is organised through 
parish and diocesan structures; in Catholicism, through congregations, catechetical schools, and 
educational programmes; in Protestantism, through small groups and individual study of Scripture. 
Formal and informal components are present in all denominations; however, their correlation varies. 
In the Islamic segment, the formal component is implemented through mosque-based lessons and 
programmes of the Spiritual Administration of Muslims of Kazakhstan, while the informal component 
operates through family and individual practices. In Christian traditions, formal education relies on 
parish structures, catechetical programmes, and educational initiatives, whereas the informal 
component includes reading circles, group meetings, and practices of community support. The 
encyclopaedic article by Bondarenko (2024) records organisational models of women’s participation 
in parish, educational, and missionary activity. Table 1 systematises official formats of women’s 
religious education in Islamic, Orthodox, Catholic, and Protestant communities of Kazakhstan, 
reflecting their educational models, organisational frameworks, and participation requirements. 

Table 1. Institutional and documentarily confirmed formats of women’s religious education in the 
confessions of Kazakhstan 

 

Confession Formal formats of education 
Informal formats of 

education 
Primary focus of 

education 

Islam (Spiritual 
Administration of 

Muslims of 
Kazakhstan) 

Lessons at mosques; lectures of the 
Spiritual Administration of Muslims 
of Kazakhstan; official explanatory 
materials; normative publications; 
seminars of the “Äiel-qyzdar” sector 

Home reading; self-education; 
Qur’an study in small groups; 
participation in women’s 
courses at mosques 

Norms of fiqh, rules of 
ritual practice, and 
prescriptions of adab 

Orthodoxy 
(Orthodox Church 

of Kazakhstan) 

Catechesis; parish courses; 
diocesan programmes; educational 
meetings of women’s associations 

Women’s circles; voluntary 
meetings; joint reading 

Catechesis, liturgical 
practice, community 
service 

Catholicism 
(Catholic Church in 

Kazakhstan) 

Catechetical schools; education 
within congregations; parish 
educational initiatives; programmes 
of spiritual mentorship 

Prayer support groups; 
meetings of women’s 
communities 

Spiritual formation, social 
service 

Protestants (Union 
of Evangelical 

Christian Baptists, 
Seventh-day 
Adventists) 

Bible courses; formal women’s 
programmes; structured small 
groups 

Informal Bible groups; home 
prayer meetings; mentorship 

Independent reading of 
the Bible, ethics, ministry 

 
Source: compiled by the authors based on World Council of Churches (2022), Kutkozhakyzy (2023); Ulysmedia (2023), 
Over 200 women at the Aykap Mosque have completed a three-month course (2018), E. Chechneva (2024), Bondarenko 
(2024), European Baptist Federation (2023), Adambayeva (2025), Mission Eurasia (2024). 

 

In the presented data of Table 1, it is structurally shown how institutional and documentarily 
confirmed models regulate the formats of women’s religious education in the confessions of 
Kazakhstan. A comparison of these structures demonstrates that the key factor of differences is the 
degree of formalisation of the learning process and the nature of women’s inclusion in religious life 
through educational initiatives. The Islamic segment is based on a combination of obligatory 
acquisition of the basic elements of doctrine with flexible practical formats, confirmed by materials of 
the Spiritual Administration of Muslims of Kazakhstan (2020-2025), the interview by Kutkozhakyzy 
(2023), publications about the “Aiқap” courses (Over 200 women…, 2018), and the seminar in the 
“Äiel-qyzdar” sector. Within this system, learning materials simultaneously perform normative and 
educational functions: they convey knowledge, establish frameworks of behaviour, and describe 
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prescriptions of adab, forming a consistent model of ritual practice. Women’s inclusion occurs 
through community activity, small groups at mosques, local courses, and events, which makes 
education less centralised and more oriented towards the collective acquisition of religious norms. 
The Orthodox tradition relies on institutional mechanisms enshrined in the materials of the Orthodox 
Church of Kazakhstan and in the publication by Chechneva (2024). These documents record a 
vertically structured model of education embedded in parish and diocesan programmes, where 
stages of catechesis, the acquisition of liturgical practice, and participation in charitable initiatives 
form a stable trajectory of inclusion. 

The Protestant segment demonstrates the most variable model, represented by documents of the 
European Baptist Federation (2023), publications by Mission Eurasia (2024), and the analytical 
overview by Adambayeva (2025). In these communities, women’s education is structured through 
small groups, home meetings, the study of Scripture, and mentorship programmes. A distinctive 
feature of Protestant communities in Central Asia is the active functioning of educational and 
community initiatives through digital channels – official websites, social networks, and Telegram and 
WhatsApp groups, which serve as regular platforms for reading, discussions, coordination of 
meetings, and exchange of learning materials. Such digital infrastructure makes the learning process 
flexible and enables participants to construct their own trajectories of involvement without the need 
to undergo rigid formalised catechesis characteristic of Orthodox or Catholic traditions. Comparative 
analysis identifies two significant structural regularities. First, the degree of normative control is 
determined by the confessional model of religious governance: the more formal the educational 
programme, the more rigidly the trajectory of women’s inclusion is structured. Second, the 
combination of theoretical and practical components differs: in Orthodox and Catholic structures, the 
emphasis shifts towards academicised, doctrinally validated learning, whereas the Islamic and 
Protestant segments rely on a combination of knowledge and everyday community practice – 
mentorship, mutual assistance, local initiatives, and flexible forms of group work. 

Thus, the analytical picture confirms that the institutional formats of women’s religious education in 
Kazakhstan form a multilayered system in which programme content, the level of formalisation, and 
organisational frameworks are determined by confessional specificity, established models of 
governance, and available channels for the transmission of religious knowledge. 

 

Practices of women’s religious socialisation in the offline environment  

Field observations conducted at women’s classes at the “Hazret Sultan” mosque in 2024-2025 make 
it possible to reconstruct the actual mechanisms of religious socialisation that develop in the offline 
learning format. These observations reflect not only the process of acquiring technical skills of Qur’an 
reading, but also the gradual inclusion of women in a system of behaviour, norms, emotional 
expectations, and forms of religious responsibility, whereby the educational process becomes an 
instrument for the formation of agency in the spirit of the concept of Mahmood (2005). Unlike the 
declarative models described in official publications of the Spiritual Administration of Muslims of 
Kazakhstan or in materials of Orthodox and Protestant communities, offline practices demonstrate 
everyday mechanisms of socialisation that are rarely documented, but are systematically reproduced 
in women’s religious groups in Kazakhstan. 

Classes were conducted in a stable format, which ensured predictability and internal ordering of the 
educational process. Each lesson began with a greeting and collective du‘a, accompanied by the 
marking of those present and a short introductory admonition. The introductory block took 
approximately five to seven minutes and set the emotional tone of the group. The main part, lasting 
twenty to twenty-five minutes, included the explanation of new material: the ustaza wrote Arabic 
letters on the board, demonstrated articulation, and consistently moved to more complex elements 
of reading. The practical part took place in the format of sequential aloud reading: each participant 
pronounced one to two lines, followed by the correction of errors. The concluding part took three to 
five minutes and consisted of a repeated summary, the identification of key errors, and a collective 
du‘a. The total duration of the class was approximately ninety minutes, of which about half was 
devoted to collective practice. The content of the fourteen observed meetings makes it possible to 
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identify ten stable thematic blocks that were systematically repeated and reflected the actual 
educational plan. These include: step-by-step study of the Arabic alphabet; acquisition of harakat 
(fatha, kasra, damma) and the formation of the first syllables; connecting letters within a word; the 
basics of tajwid, including the explanation of makharij (places of articulation) and simple rules such 
as madd, sukun, and shadda; rules of women’s behaviour during menstruation in accordance with 
contemporary clarifications of the Spiritual Administration of Muslims of Kazakhstan; discussion of 
sawāb associated with learning the Qur’an; the role of the mother in raising a child; mosque etiquette; 
preparation for transition to the next level (tajwid-2). 

Collective reading became a significant instrument of socialisation. When one of the participants 
became confused about the harakat, the group began to read together, slowing the pace in order to 
create comfortable conditions. This demonstrates a mechanism of collective support that is rarely 
recorded in official documentation, but plays a key role in the actual organisation of women’s learning 
processes. Similar practices are mentioned in Protestant materials, where groups of joint reading 
and support are described. Family interactions were also of importance. At several classes, a 
“daughter-in-law-mother-in-law” pair was present, who alternated reading and encouraging one 
another. Although the mother-in-law made more errors, she emphasised the progress of the 
daughter-in-law. Such episodes demonstrate the transfer of family roles into the religious 
environment and correspond to the mechanisms described by K. Crenshaw (1989) of the intersection 
of social roles and identities. Intra-group self-organisation was also noticeable. After one of the 
classes, several participants voluntarily created a mini-group for joint reading practice in the 
evenings. 

Discipline in classes was maintained gently, but consistently. Wearing a head covering was 
mandatory; however, any variations were permitted – from traditional headscarves to contemporary 
forms. Phones were allowed provided they were on silent mode, and were sometimes used to display 
pages from the textbook or to receive photographs of materials. Educational practices were formed 
through a combination of frontal explanation, individual correction, and horizontal mentorship. The 
ustaza regularly used examples, short parables, and references to ethical norms to facilitate the 
understanding of ayat and to emphasise the importance of correct pronunciation. Errors were 
corrected gently and in a personalised manner, which prevented feelings of shame and maintained 
the working pace. Participants actively took notes, asked clarifying questions, and requested that 
the correct writing of particular letters be shown. 

Elements of believing manifested in the ustaza’s constant references to intention (niyet), the 
importance of sincerity, respect for the mosque, and proper behaviour. A separate topic of discussion 
concerned issues related to corporeality, primarily menstruation. At the first class, participants were 
informed that, according to the current positions of the Spiritual Administration of Muslims of 
Kazakhstan, a woman is permitted to attend lessons during these days; however, she cannot recite 
the Qur’an aloud and must skip her turn during collective recitation. Thus, the biological cycle is 
integrated into the system regulating women’s participation in ritual practices and becomes part of 
institutionally established normativity, which determines possible forms of presence, participation, 
and degrees of involvement in the collective reading of sacred texts. This order reflects the bodily 
conditioned nature of religious prescriptions, which structures educational and liturgical processes 
in the Islamic tradition. Particular emphasis was placed on sawāb associated with learning the 
Qur’an and on the role of the woman as an educator. These elements were integrated into the 
educational process without being rigidly separated into “educational” and “spiritual” blocks. 
Triangulation of the results with official sources shows both correspondences and divergences.  

The correspondence between observations and clarifications regarding rules of women’s behaviour 
during menstruation underscores the adaptation of traditional norms to the contemporary 
educational process. The group was characterised by high heterogeneity: the ages of participants 
ranged from twenty to sixty-eight years; there were pregnant women, participants with children, and 
related pairs. New participants appeared in the first weeks, but the composition then stabilised. No 
conflict situations were recorded: potential misunderstandings were resolved through explanations 
or redirection of attention. Table 2 presents the micro-practices of learning, interaction, and elements 
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of doctrinal content recorded during field observations, structured according to three analytical 
categories. 

 

Table 2. Micro-practices of learning and interaction in women’s classes 
 

Category Micro-practice Brief description 

Learning 

Study of the Arabic alphabet Step-by-step acquisition of letters and harakat 

Reading practice Reading lines aloud and correcting errors 

Explanation of tajwid Explanation of rules, makharij, and lengthening 

Acting 

Support for newcomers Explanation of material to newcomers 

Collective reading Group synchronisation to support weaker participants 

Self-organisation Mini-groups for independent meetings 

Believing 

Intention (niyya) Reflection on the spiritual motivation for learning 

Ethical norms of behaviour Modesty, respect for the mosque, norms 

Spiritual reward for learning (sawab) Explanation of the spiritual reward for knowledge 

Materiality Material forms of participation Assistance, donations, cleaning, care for the space 

 
Source: compiled by the authors. 

 

Table 2 presents a four-component structure of micro-practices that shape the everyday dynamics 
of women’s religious education in the mosque. Rather than simply describing isolated activities, 
these categories illustrate how learning is embedded in a broader social and religious ecosystem. 

The first block – Learning – reflects a structured pedagogical trajectory in which the acquisition of 
the Arabic alphabet and harakat gradually develops into reading fluency and the application of tajwid 
rules. This progression is not only technical but also processual, as competence is formed through 
repetitive cycles of “explanation → pronunciation → correction”, indicating an embodied and 
practice-based mode of learning. 

The Acting block highlights the collective and relational nature of the educational process. Practices 
such as supporting newcomers, synchronising group reading, and organising mini-groups 
demonstrate that learning is sustained through horizontal networks of assistance. This suggests that 
participation is distributed rather than hierarchical, with knowledge circulation depending on peer 
interaction and shared responsibility. 

The Believing block introduces the interpretative and normative dimension of participation. Intention 
(niyya), ethical behaviour, and the concept of spiritual reward (sawab) function as motivational and 
legitimising frameworks that connect technical literacy practices with religious meaning-making. The 
use of the term “niyya” is kept consistent throughout the text to ensure terminological coherence. In 
this sense, learning is not only a cognitive process but also a spiritually grounded practice embedded 
in religious discipline. 

Finally, the Materiality block points to the embodied and infrastructural dimension of participation. 
Material contributions such as donations, cleaning, and maintenance of the space indicate that 
engagement in religious education extends beyond learning itself and includes the physical 
sustenance of the communal environment. These practices reinforce belonging and situate 
education within a wider ecology of care and participation. Assistance to those in need, donations, 
cleaning in the mosque, care for community space, and participation in preparation for religious 
events create a practical plane for the expression of religious identity. From the perspective of lived 
religion, these activities demonstrate that religion is enacted not only through formal belief or 
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doctrine, but through everyday embodied practices in which participants actively perform and 
reproduce religious meaning. These actions embed learning in bodily and spatial reality, transforming 
religious involvement into a tangible part of everyday life. In this sense, practices such as 
maintenance of sacred space or material support of communal activities function as key sites where 
religious identity is not merely expressed but continuously constructed and reinforced. 

This process can further be interpreted through the lens of embodied learning, which emphasises 
that knowledge and values are acquired through doing rather than abstract instruction alone. 
Physical participation in religious practices therefore contributes to the internalisation of norms and 
meanings through repetition and lived experience. 

Taken together, the data in the table demonstrate that women’s classes in the mosque function as a 
multi-layered space of religious socialisation. They combine disciplined engagement with the text, 
collective forms of action, doctrinal reflection, and material manifestations of religious belonging. The 
intersection of these components forms a stable channel for the transmission of tradition, in which 
knowledge is enshrined through practice, interaction, bodily actions, and internal motivation. 

 

Digital forms of women’s agency and their structure  

The analysis of approximately 1200 messages from a women’s WhatsApp chat made it possible to 
reconstruct a stable model of digital religious activity forming in an autonomous environment, where 
women’s participation unfolds without direct clerical intervention. The chat brought together around 
50-70 participants; of these, approximately 15-20 wrote regularly, while the others remained 
predominantly observers. This structure created a local digital space in which elements of learning, 
mentorship, emotional support, and self-organisation were combined. Moderation was carried out 
by several women – senior students or the group administrator. The topics of messages included 
learning-related questions, permissibility of actions, organisation of everyday religious life, ritual 
practice, interpersonal interaction, and emotional support. Messages about lesson times appeared 
almost daily: “Tomorrow the lesson is at 18:00”, “Today the lesson has been moved to 19:15”, “Please 
do not be late”. These short notifications performed an operational coordination function and 
maintained a stable rhythm of participation, forming a digital analogue of a timetable. In parallel, 
educational details were clarified in the chat: “Are we revising makharij?”, “Will there be a homework 
check?”, “Are we continuing with huruf or moving on to madd?”. Such remarks demonstrate the 
transfer of part of organisational and educational processes into the online environment. Questions 
related to prayer performance and the permissibility of specific actions appeared regularly: “Is it 
allowed to read a surah while sitting if one feels dizzy?”, “Is dhikr permissible on the way to work?”, 
“Can prayer be postponed if a child is ill?”, “Is it possible to enter the hall when du‘a is already being 
read?”. Active participants responded quickly to such requests, providing brief clarifications on 
permissible forms of religious practice. 

Responses were often accompanied by references to materials of the Spiritual Administration of 
Muslims of Kazakhstan, indicating participants’ orientation towards official explanations and 
normative positions. A substantial part of the correspondence concerned Qur’an reading and tajwid 
rules. Typical difficulties were recorded in the chat: “How should ‘ha’ be pronounced so that the sound 
is not too harsh?”, “I cannot produce a soft ‘dal’”, “How should lengthening in madd be correctly 
counted if the letter is at the end of the line?”. At the same time, women requested learning materials: 
“Please send the harakat table”, “Is there a short video with the pronunciation of ‘ayn’?”, “Does 
anyone have a PDF with makharij?”. Active participants responded mainly with voice messages in 
which they demonstrated correct pronunciation or explained rules: “This is how ‘ayn’ sounds”, “Try 
to soften the sound”, “Here is the diagram from the ustaza’s learning material”. The format of 
correction replicated offline practice: mistakes were not discussed publicly in an evaluative manner, 
but were corrected individually and supportively. Participants’ reactions recorded the outcome of 
such interaction: “Thank you for the explanation”, “Now it is clear where the mistake was”, 
“Insha’Allah, I will practise”. 
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A separate layer of correspondence was related to hijab and norms of everyday behaviour. 
Participants clarified clothing requirements and the permissibility of certain elements of appearance, 
as well as organisational details of attending classes when having small children. Responses relied 
on official explanations and prescriptions of the Spiritual Administration of Muslims of Kazakhstan, 
emphasising the need to observe norms of modesty and respectful behaviour in the religious space. 
This form of interaction contributed to the consolidation of uniform practices within the group and the 
formation of stable regulatory expectations among participants. Family issues formed another layer 
of communication. Women regularly discussed everyday situations related to Qur’an reading and 
adherence to pronunciation rules, including the organisation of practice under family circumstances, 
time allocation, and interaction with relatives. Support and orientation towards the authority of the 
ustaza formed a space in which religious socialisation was integrated into everyday family relations. 

Taken together, the cited fragments of correspondence demonstrate that digital communication 
fulfilled three functional tasks: maintaining the learning process, coordinating organisational actions, 
and ensuring intra-community mutual assistance. Requests for du‘a, timetable clarifications, role 
distribution, and the coordination of everyday details formed a stable digital infrastructure of 
interaction in which educational, administrative, and everyday elements were combined into a single 
system. These practices reflect not emotional involvement, but the functional maintenance of 
collective discipline and self-organisation, which allows the digital space to be considered an 
extension of offline structures of women’s religious education. Network analysis identified three 
levels of participation. The core consisted of four to five active participants who regularly responded, 
explained rules, and supported others. The middle level included fifteen to twenty women who wrote 
periodically. The periphery consisted of twenty to thirty participants who read but rarely wrote. 
Triangulation with offline classes showed that digital agency does not duplicate face-to-face 
participation, but expands it. The digital environment became a space in which different forms of 
micro-agency manifested – initiative, a desire to improve skills, readiness to support others, as well 
as manifestations of entrepreneurial activity, including the promotion of personal services and goods, 
often from the halal sphere. Calculation of the agency index (0-5), based on the frequency of 
educational, supportive, and organisational activity, showed that in the Islamic chat the categories of 
learning and acting were the most pronounced, whereas believing manifested through requests for 
du‘a and discussions of ethics. In Christian materials based on open sources, educational and social-
service components predominated, which makes it possible to conduct a valid qualitative 
comparative interpretation. Figure 1 presents the correlation of levels of women’s agency in three 
types of religious activity – educational, spiritual-meaningful, and practical-organisational. 

 

 
 

Figure 1.  Integral levels of women’s agency (0–5) by types of religious activity, with the index 
calculated specifically for Muslim women 

4.2

3.1

4.6

Agency index (0-5)

Learning Believing Acting
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Note: integral indicators were calculated on the basis of an empirical data corpus collected in a women’s study 
group at a mosque (Islamic context), including observations from 14 offline classes and a dataset of 
approximately 1,200 messages from a closed messenger chat. Thematic coding of micro-practices (learning, 
acting, believing, materiality) was conducted in NVivo 14, followed by aggregated processing and visualisation 
of statistical values. 

Source: compiled by the authors. 

 

In the digital indicators presented in Figure 1, the distinction between three types of women’s 
religious activity is clearly evident. The acting component demonstrates the highest index (4.6), 
indicating the dominance of practical forms of participation – self-organisation, initiative-based 
actions, operational coordination, and the capacity to sustain group dynamics without external 
intervention. This result corresponds to the internal structure of the community, in which several 
active participants perform the functions of informal leaders, while a substantial proportion of the 
group is involved in action-oriented practices through assistance, support, and organisational 
decisions. The learning indicator (4.2) is also at a high level, reflecting the stability of educational 
practices based on regular repetition of material, clarification of complex elements, and correction of 
reading. Educational activity is supported primarily within the community itself and is formed through 
horizontal mentorship rather than strict external control. The believing component has the lowest 
value (3.1); however, it remains stable and significant. This demonstrates that spiritual and meaning-
oriented manifestations – requests for du‘a, discussion of intention, and ethical recommendations – 
occupy an important place but manifest less intensively, predominantly in response to everyday 
situations or emotional needs. 

Taken together, the configuration of indices indicates that digital agency in women’s religious groups 
in Kazakhstan is markedly oriented towards practical and educational forms, demonstrating a 
combination of high self-organisation and educational mutual support alongside moderate but stable 
spiritual activity. Such a structure confirms the composite nature of digital participation, in which the 
action-oriented and educational components become the key carriers of women’s religious agency. 

 

Discussion 

Comparison of the obtained data with the results of contemporary studies shows that the structure 
of women’s religious activity identified in this research reproduces stable patterns described in the 
sociology of religion and gender studies. The configuration of digital agency, with the predominance 
of the practical component (4.6), a high level of educational activity (4.2), and a moderate level of 
spiritual-meaningful manifestations (3.1), corresponds to models of religious participation identified 
in studies from 2020-2025. Research by Ansor and Amri (2020) demonstrates that women’s religious 
activity in Muslim communities remains stable even under limited opportunities for civic participation, 
provided that learning and mutual assistance are embedded in everyday communal practices; a 
similar distribution of functions was observed in the analysed digital groups, where educational and 
organisational forms of interaction dominated over spiritual-ritual ones. Data from Tasmin (2021) 
confirm that women’s acquisition of religious norms in South Asia occurs primarily through sequential 
learning and practical implementation, which is comparable to the identified triad of activity in which 
acting and learning demonstrate the highest index values. This comparison makes it possible to 
establish that the structure of educational, social, and organisational activity among participants in 
digital religious groups corresponds to a broader tendency towards the reorientation of women’s 
religiosity towards practical forms of self-organisation and horizontal role distribution, as confirmed 
both by quantitative indicators and by the nature of interactions in the studied communities. 

Observations presented by Shanazarova (2024) on Sufi forms of women’s mentorship based on the 
transmission of knowledge through spiritual service are comparable to the recorded model of 
Kazakhstani groups, where women who had mastered basic levels of learning moved on to 
independently support learners at junior levels, forming horizontal chains of transmission of religious 
competence. The conclusions of Babakhani (2022) regarding control over Muslim women’s 
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corporeality find partial correspondence in the Kazakhstani material; however, the digital data 
demonstrate a shift in emphasis: norms of modesty functioned primarily as markers of collective 
identity and disciplinary ethics rather than as mechanisms of external pressure. The analysis by 
Afsah and Kaneko (2023), indicating the institutional nature of participation barriers, is consistent 
with the observed strategies of circumventing such constraints through the creation of autonomous 
women’s educational and charitable spaces. The stable networks of mutual assistance identified in 
the study are comparable to the findings of Sharifnia et al. (2024), where similar internal support 
systems were considered a key factor in compensating for vulnerability and social isolation. 

The identified horizontal configuration of women’s religious activity is consistent with the conclusions 
of Franzke et al. (2022), according to which leadership in Asian women’s religious communities is 
realised primarily through educational and social initiatives rather than through institutional 
instruments of power. In the Christian segment, the identified forms of participation are comparable 
to the concept of Islamic and Christian feminism proposed by Lestari (2024), in which faith is 
interpreted as a space of justice and restoration of moral balance. The obtained results also correlate 
with the observations of Harjatanaya (2025), demonstrating the importance of religious education for 
maintaining interconfessional integration in multinational societies; within the Kazakhstani material, 
a similar function was performed by women’s groups based on principles of mutual assistance, 
discipline, and symbolic modesty. The interpretation by Noreen (2025), describing the “invisible 
activity” of women’s Sufi networks, was reflected in the recorded practices in which learning and 
collective support became the basis of moral influence without recourse to formal mechanisms of 
authority. 

The relationships identified by Melillo et al. (2021) between the participation of local religious actors 
and increased trust in social initiatives are comparable to the Kazakhstani data, where women’s 
groups at mosques and Christian parishes performed mediating functions between the spiritual 
sphere and social institutions. The results demonstrate that educational courses, charitable 
initiatives, and visitations became not only elements of religious practice but also mechanisms for 
maintaining social cohesion. Such dynamics confirm that women’s religious activity in the region 
functioned as an instrument for strengthening communal ties and disseminating values of mutual 
assistance. Observations by Mozafarian and Güllüpınar (2024), according to which religious 
conversion among migrant women is associated with the search for autonomy, show conceptual 
proximity to the identified practices; however, the Kazakhstani data reveal a different mechanism of 
self-realisation. Here, a key role was played by internal spiritual work, participation in educational 
programmes, and the development of mentorship within one’s own confessional environment. This 
configuration confirms that the religious identity of women in Central Asia was formed not as a 
transitional state, but as a progressive process based on knowledge, discipline, and collective 
experience. The results of Kachoria et al. (2022), who established a statistical relationship between 
religious involvement and improved maternal and child health indicators in South Asian countries, 
are comparable to the regional data. In women’s religious groups in Central Asia, educational activity 
included discussions of family practices, upbringing, and healthy lifestyles, demonstrating a 
combination of spiritual and practical dimensions of participation. This parallel indicates the 
integrative function of religious education, in which knowledge, care, and everyday support form a 
unified system of socially significant practices. 

The obtained data are logically aligned with the conclusions of DeNapoli (2023), in which charismatic 
female mentors in the Hindu tradition are described as figures combining knowledge, care, and an 
educational function. A similar model proved close to the structure of women’s leadership identified 
in the Central Asian material: authority was formed not through formal hierarchy, but through 
competence, regular participation in learning, and readiness to support others. In Muslim educational 
groups in Kazakhstan, women who had completed the basic cycle of learning performed coordinating 
roles, maintaining a balance between the educational process and the practical actions of the 
community. 

Observations by Ahmed-Ghosh (2021), describing Asian Islamic feminism as an internal process of 
faith renewal through knowledge and social activity, are comparable to the mechanisms identified in 
the study. Learning functioned not only as a mediator of spiritual growth, but also as a starting point 
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for participation in charitable initiatives, mentorship, and everyday support of group members. 
Women’s religious activity was formed as a gradually expanding space of responsibility, in which 
knowledge became the basis for concrete action. Correlating the results with the conclusions of 
Ahmed (2020), according to which faith served as a source of autonomy and ethical responsibility 
for women in Islamic communities, made it possible to clarify the nature of the subjectivity identified 
in Central Asia. Analysis of the material showed that in the region it was precisely the interrelation of 
inner conviction and practical activity that formed a stable model of women’s religious participation: 
faith was interpreted through action, and action confirmed the strength of faith. This logic ensured 
the integrity of the observed forms of religious activity and explains the sustained character of 
women’s educational and social initiatives. 

 

Conclusions 

The conducted study made it possible to comprehensively describe and systematise the 
mechanisms of women’s religious activity in the Islamic and Christian traditions of Kazakhstan, 
identifying a stable connection between learning, spiritual orientations, and practical forms of 
participation. Analysis of institutional programmes, field observations, and digital communication 
showed that women form their own confessional models of religious socialisation, in which 
educational, ethical, and organisational elements function as an integrated system. In the offline 
environment, it was established that learning constitutes the primary channel of religious inclusion. 
Women’s groups demonstrate a stable structure of classes, high learning discipline, and a 
pronounced inclination towards mutual assistance. Collective reading, gentle correction of errors, 
and support for newcomers create conditions for the sustainable acquisition of religious knowledge. 
At the level of practices, mechanisms of self-organisation, role distribution, and the formation of 
internal responsibility were recorded, which confirms the existence of autonomous forms of religious 
subjectivity. The digital segment of the study revealed a developed model of horizontal mentorship 
in which learning, support, and organisational coordination occur in parallel with offline classes. 
Integral indicators of digital activity demonstrate the dominance of the practical component (acting – 
4.6), which indicates women’s capacity to independently organise interaction, maintain the rhythm 
of learning, and resolve organisational tasks without external leadership. The learning component 
also shows a high level (learning – 4.2), reflecting the stability of material repetition, discussion of 
complex reading elements, and continuous clarification of rules. The spiritual-meaningful component 
manifests moderately (believing – 3.1), remaining an important part of digital communicative culture 
through requests for du‘a, discussion of intention, and ethical dilemmas. Additional analysis of digital 
data demonstrated the significance of material forms of participation – assistance to those in need, 
support for other participants, involvement in cleaning, and organisation of community events, which 
reflects the integration of physical action into religious agency. 

Comparative analysis showed that Islamic and Christian women’s groups employ different 
institutional logics of inclusion. In the Islamic environment, a collective-disciplinary model 
predominates, based on regular learning, ethical-regulatory norms, and local programme initiatives 
formed at the level of specific mosques. The establishment of the women’s sector “Äiel-qyzdar” 
institutionalised work with women and provided learning with stable organisational frameworks, 
despite criticism regarding the absence of women in the highest governing structures of the Spiritual 
Administration of Muslims of Kazakhstan. In Christian communities, a social-missionary model 
predominates, oriented towards parish education, theological courses, social initiatives, and 
voluntary service. 

The obtained results indicate that women’s religious activity in Kazakhstan is formed as a multilevel 
system in which learning, belief, and action mutually reinforce one another. This system integrates 
individual efforts, collective practices, and digital forms of interaction, ensuring the sustainable 
functioning of women’s religious communities. At the same time, the study confirms that 
supplementary religious education – educational courses, study circles, and classes at mosques and 
churches – constitutes the key space for the formation of women’s religious subjectivity, while 
informal and digital initiatives strengthen institutional frameworks. 
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Among the limitations of the study are the qualitative nature of the data, the lack of access to closed 
groups of other confessions, and reliance on official sources, which do not always reflect alternative 
practices of participation. Nevertheless, the results make it possible to draw substantiated 
conclusions regarding the internal structure of women’s religious initiatives and the specific features 
of their functioning. 

Prospects for further research may be associated with the study of the dynamics of digital religiosity, 
comparison of women’s initiatives across different regions, analysis of religious leadership, and 
examination of the transformation of educational programmes under the influence of digital 
environments. Particular attention should be given to the study of how institutional structures expand 
or restrict women’s opportunities and what new forms of agency are emerging within the 
multinational and multireligious context of Kazakhstan. 
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