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ROLE OF MUSLIM DIASPORA IN CHANGING WORLD ORDER: AN
VIEWPOINT OF ARCHETYPE THEORY

Since the second part of 20th century terms “smart powers” and “geostrategic
interests” comes in wider rhetoric of policymakers and groups of influence concerning
analysis, planning and managing of current and future societal transformations around
the world where key players are representatives of diaspora. Despite of different
attitudes among scholars to role and place of Muslim diasporas or even their members
in local or regional socio-political life or setting up sustainable trade and economic
relations between countries, issue of geostrategic role of diasporas as agents of
influence in changing world order. Also, this issue today becomes key element of
speculative polemics around contradictions between Muslim world and Western
societies. Commenting balance of smart powers in changing world order and place of
Muslim diasporas in it, we should consider that during last two centuries oriental
intellectuals and leaders have discussed alternative to western matrix trajectory of
successful socio-economic development and democratization for different Muslim
communities in changing world, using elements of local pre-Islamic traditions and
reinterpretation of Islamic dogmas.

Considering current situation in Ukraine, where NGOs together with other non-
governmental actors play more leading roles than legal state, we can use modified
archetype theory based on notion about empires and their attempts to renew their power
by operating of political myths (Garnyk et al. 2021, 35-37). Also using as working
hypothesis narrative that neopatrimonial order is general conceptual frame (Malygina
2010) and in the same time common symbolic border for variative transformations of
political systems within many of nonwestern societies, we can collect and systematize
information for further political decisions relevant to post-war renovation and
democratization of societal system in Ukraine.

Contemporary Ukraine since getting its independence in 1991 can be described as
battlefield between local political clans, usually mentioned by western media as

106



“rnobanbHa 6e3neka ma acuMempuyHicmb c8imoeo2o 2ocrodapcmea 8 yMosax
HecmabinbHO20 PO38UMKY eKOHOMIYHUX cucmem”

“Ukrainian political elites”, and aliens or foreigners (diaspora members), who aspire to
achieve key leading positions in societal space for serving their own strategic interests
(Yaghi & Garnyk 2017). Hence, Muslim diasporas play role of cultural diplomacy
agents and in the same time economic and political influencers. But here each western
scholar, dealing with Ukrainian Muslim community case, faces with semiotic-semantic
mousetrap of local history aspects, like in case of Tatars. “Tatars”, as like as “Arabs”, IS
common name for representatives of various ethnical groups, whose origin or historical
heritage are related with historical areal of settlement (Crimean Tatars) or migration
from geographical region (Volga Tatars, Kazan Tatars etc.). Also, analyzing current
complicated situation with Crimean Tatars, when representatives of Russian occupant
official bodies have blamed Tatar activists in terroristic activity, we should pay
attention to their hidden motives and strategic targets like it was in case with
deportation of Crimean Tatars in 18 May, 1944 on Stalin’s order (Korostelina, 2015).
Other Tatar communities (mostly migrants from Volga region and Kazan), previously
settled in Eastern Ukraine, in Soviet epoch were incorporated into different social
institutes, assimilated and/or marginalized (Safarov 1928) but despite this still support
cultural and spiritual connections with their historical motherland (Brylov 2021).

Historically, each post-crisis conservative community after signific political,
societal and economic changes under pressure of changed geopolitical reality, starts
democracy-building process and obtains unspoken status of neo-colony or satellite state
that are totally depended financially and politically on will of foreign sponsors,
represented by post-modern conservative leading communities (constitutional
monarchy or liberal democracy), like it has happened with many of Eastern European
and Balkan states after collapse of Soviet Union (totalitarian empire). In case of middle
eastern societies among whose are New global leaders (Gulf oil monarchies) and Post-
modern inclusive network communities (i.e., global network NGQOs, symbolic virtual
states like so-called "Islamic state” or "Global Caliphate"), who aspires to spread their
economic and geopolitical influence beyond regional borders.

Traditional forms of political formation in the Middle East are caliphate, sultanate
and nomadism, that cemented in relevant social structures, behavioral patterns and
archetypes, in and beyond Europe can be identified as attempts to build flexible social
institutions (neo-tribes) that are alternative (illegal) or parallel (semi-legal) to the state.
For example, representatives of mentioned earlier Tatar communities can demonstrate
polarized attitudes to democracy and new political identity building (political nation
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based on multilaterism and sociocultural inclusion) in post-war Ukraine. Current
political rhetoric around Crimea and Crimean Tatars usually has populistic character
because of politicians only talks about these community but rarely try to make even a
step toward meeting their cultural, spiritual or educational needs: issue of teaching on
Tatar language in schools still stay a subject of long-term polemics among
governmental officials and educators. Other side of populism and political negligence
(or blindness) concerning Muslim communities in Ukraine is threat of social exclusion
or alienation, accelerating by spread of radicalization among marginalized and
uneducated poor people usually guided and supported by different groups of interests
including extremist ones, especially in zones of interstate conflicts and confrontations.
This aspect is coherent with territorial annexing, separatism due to ruining of state
institutes and their weakness, demonstrated in impossibility to secure integrity of state
territories. Here the best instrument for prevention of potential conflicts is balanced and
inclusive educational system that allows to involve citizens and migrants into
sociocultural and economic integration within legal framework of the state. This is still
actual issue for contemporary Ukraine, when most of European countries already have
such instruments to prevent potential social conflicts.

Nomadism is an orientation towards global migration, which tries to adapt to the
commercialized environment of the world market, including the development of
extraterritorial forms of social organization (Gellner 1991). Post-modern nomadic
narratives in light of social anthropology (archetype theory) were discussed in works of
Michael Maffesoli (Maffesoli 2019) and by members of Scientific-Public Community
“Ukrainian School of Archetypes” (URSACH 2020). Classical forms of post-modern
social organization in light of neo-tribe archetype are non-governmental entities —
religious network organizations and different virtual thematic communities — who
demonstrate political and institutional flexibility on regional and local (national) levels
and due to this can used by different stakeholders pretended on global hegemony (smart
powers) by stimulating development of supraterritorial relations among individuals
(Schlote 2000). Most of them deal in the sphere of public diplomacy and successfully
realize worldwide different humanitarian, charitable and educational projects (Saner &
Yiu, 2003: 2-3).

Caliphate as archaic form of Muslim hegemon state (Ferguson, 2008) becomes
today a leitmotif for reactionary activists, widely represented by different public non-
government and religious organizations, to consolidate their efforts on legalization and
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setting up control on societal space of Ukraine like in case of new-born in 2021 NGO
“Council of Ukrainian Muslims” (Ukrinform 2021). Character of hidden treat has also
case with recognition and legalization the Military Chaplaincy Service as part of Armed
Forces of Ukraine (Barsukova 2022; Zdioruk 2016) and representatives of some
reactionists religious groups (i.e., Muslim Brotherhood, Hizb-at-Tahrir etc.) were its the
most active lobbyists (Gordeyev 2021). Analyzing case of post-Arab Spring
presidential elections in Egypt, when has wined Mohamed Morsi, leader of Freedom
and Justice political party affiliated with reactionist movement well-known as Muslim
Brotherhood and its international network, we can see how populism works in society
under socio-political conflicts accompanied by emerging social inequality or / and
economic crisis (Hadiz, 2016: 140). Anyhow in Central Europe and neighbor states
with post-Soviet authoritarian heritage also can demonstrate political populism but with
different by nature and outcomes regarding to social conflicts and segregation
(Jurstakova, Evangelos Ntontis and Reicher, 2022).

Global religious subcultures and religious-political movements have become part
of world politics just as secular non-governmental organizations have become part of
global civil society. Only since beginning of the 21st century, they began play leading
role in public policy as new interstate actors extending boundaries of classical
international relations theory. Different non-governmental organizations, private
foundations and non-profit public organizations have filled the social sphere of politics
and society in most of world's liberal democracies, determining the trajectories of their
further development (Thomas 2005: 98-100). Contemporary Ukraine is defined in
Constitution as secular state, where political and religious spheres are separated and
regulated by national legislation on freedom of conscience and religious organizations.
Institute of Conscience Freedom includes norms of constitutional, administrative, labor,
civil and other branches of law, which regulate, in particular, activities of religious
communities and public organizations: church and religious organizations in Ukraine
are separated from state and school - from church. Anyhow key role in sociopolitical
space formation in Ukraine as like as in any other secular state, is occupied by religious
organizations which spread ideological and political solidarity parallelly stimulating or
limiting democratization processes (Thomas 2005: 97). Religious organizations in
Ukraine have got numerous privileges, in particular, they are exempted from import
duties on goods received from abroad as humanitarian and logistical aid. They have the
right to participate in public life and use mass media on the same level with public
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associations. Democracy building processes in Ukraine since late 1990s have created
favorable conditions for Islamists to create public organizations and religious
communities, also joining them to global and transnational networks.

Privileges and freedoms granted to non-governmental organizations have
stimulated commercialization of primarily Islamist organizations activity, in particular,
their unhindered dissemination of extremist ideas and beliefs. Today in Ukraine, there
are officially operating: branches of Muslim Brotherhood (Arraid Association, later -
NGO “Council of Ukrainian Muslims”), neo-Salafists networks based in big cities and

regional centres (i.e., religious community in Odesa named “The Straight Path”, that
was closed for its extremist activity) and in Crimean territory. Leading role in building
intercultural dialogue and human rights advocacy on national and international levels
play Ukrainian Sufi community, represented by Spiritual administration of Muslims of
Ukraine that headed by Sheikh Ahmed Tamim, and also network of Turk cultural and
economic diplomacy entities, as like as Yunus Emre Institute, business associations and
different NGOs.

Since 2014 extremists have used capacity potential of their networks and
sponsored public persons (politicians, scholars etc.) to initialize themselves as
influencers and key players of sociopolitical space of Ukraine. Among mentioned
above extremist cohorts were not only leaders of Islamists and Russian Orthodox
Church (Sirotyuk 2015), thus, in order to prevent further spreading of extremism and
activation of their cells in Ukrainian territory, it will be needed to make some changes
in current national legislation. In particular, it is necessary to oblige public
organizations and religious communities to prepare annual statistical and financial
reports and introduce more complex procedure of legal and religious examination for
their statutes and founding documents. Also, foreigners to register public or religious
organization in Ukraine, should to pass complex mechanisms and procedures to prevent
penetration and legalization on Ukrainian territory new cells of extremist or separatist
organizations.
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MuKko0J1aiBCHbKM HAIIOHAJILHUI arpapHUii YHiBepCUTET
M. MukoJiaiB, Ykpaina

JIOT'ICTUKA AK IHCTPYMEHT 3HUKEHHA PUSUKIB TA
BIVIUBY I'BPU/THUX 3AT'PO3 HA CHHIVIBHOTHU TA EKOHOMIKY

Y cydacHOMy Tr700ai30BaHOMY CBITi, J€ TIOpUAHI 3arpo3u CTarOTh
HEOJMIHHOIO CKJIaJI0BOIO COLIaJbHO-€KOHOMIYHOI PEaIbHOCTI, PO3TJIs JIOTICTHKU
K KJIFOUOBOT'O IHCTPYMEHTY JUUIsl 3HUKEHHSI PU3UKIB Ta BIUIUBY FOPUIHUX 3arpo3 €
HEB1JI'€eMHOIO YaCTUHOIO CTPATETIYHOIO YIPaBJIiHHS Ta CTa0lIBHOCTI. 3a ClIOBaMU
AHikiHa b. joricthka BHU3HAYaeThCs K «HAyKa MpO IJIaHYBaHHS, OpraHi3ailio,
VOPABIIHHSA, KOHTPOJb 1 PpEryJlOBaHHSA TMEpPEMILIECHHS MaTeplaibHUX Ta
1H(pOopMaIITHUX TOTOKIB Y MPOCTOPI 1 B Yacl B/l IXHHOTO MEPBUHHOTO JKEPEIa 10
KiHIIeBorO crnoxkuBadan[l, c. 367]. 3ampoBakeHHS e(DEKTHBHUX JIOTICTHYHHX
MPaKTUK CTA€ CTPATEriYHOIO HEOOXITHICTIO JUIsl CIPABISHHA 3 BUKIHMKaMU, IO
BUHUKAIOTh BHACIIJIOK TOPUIHUX 3arpo3.

OpHi€lo 3 KIIOYOBUX CKIAMOBUX €(MEKTUBHOI JIOTICTUKH € THYYKICTh
CUCTEMHM IIOCTA4aHHs, 110 BHU3HAYAETHCA 3JaTHICTIO LIBUAKO pearyBaTH Ha
HernepenOayeHl 3MiHM B cepepoBuil. Sk migkpecmioe Iloprep M. «rHydKicTh
JIOTICTUKH YMOKJIUBIIIOE O€3MEPElIKOJHUN TMOTIK MaTepiamiB, SKUH MIATPUMYE
BUPOOHHUIITBO ¥ IOCTaYaHHs BUCOKOSAKICHOT MPOMYKIIii. [i 6a30BMMHU CKIIaTOBUMHU €
THYYKICTh TIOCTA4YaHHS, KYMIBJIi, JUCTPUOYIII ¥ ympaBiiHHS momuToM»[2].
Jlorictuka, sika 0a3y€eThCsl Ha BIAKPUTHX CHUCTEMaX, IHHOBAI[IMHUX TEXHOJIOTISNX Ta
MIBUIKIM peakiii Ha 3MIHM B yMOBaX, BHUCTYINa€ SK €(QEKTUBHUM IIUT BIJ
HETaTHUBHUX BIUIMBIB FOPUIHUX 3arPO3.

HeoOxiaHO TakoX BiA3HAYMTH, 110 JIOTICTHUKA HE TIIBKU 3a0e3meuye 3aXUCT
BiJl TIOpUIHUX 3arpo3, aje ¥ COpHsie€ CTATIOMY PO3BUTKY Ta PO3BUTKY €KOHOMIKH.
[HTEerpania J0ricTUHYHUX CTPATEriil, CIPSAMOBAHUX HA 3HU>KEHHS PU3HKIB, I03BOJISIE
MIJNPUEMCTBAM 1 perioHam 30epiraTi KOHKYpPEHTH1 IepeBaru, 3a0e3nedyrodu
e(pEKTUBHICTh Ta CTIUKICTh Y 3MIHJIMBUX YMOBaX I7100aIbHOTO CEPEIOBUIIA.

112



