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Secularization Policy and the Transformation of Islam
in Southern Kazakhstan (1920s-1980s)

The article is devoted to the study of state policy toward Islam in Southern Kazakhstan in the 1920s-1980s,
as well as to the analysis of the characteristics of the functioning of religious practices under conditions of
Soviet secularization. The relevance of the study is determined by the need to clarify the regional specificity
of the interaction between the state and religion in the Soviet period, as well as to identify the factors that de-
termined the resilience of the Islamic tradition under conditions of institutional constraints. The paper exam-
ines the evolution of the regulatory and legal framework governing the religious sphere, including the Decree
“On the Separation of Church from the State and School from Church,” legislation on religious associations,
as well as the provisions of the Constitutions of the USSR of 1936 and 1977. Particular attention is paid to the
analysis of the mechanisms for implementing state policy at the regional level and their impact on the reli-
gious life of the population. On the basis of archival materials, the study identifies the features of the func-
tioning of Islamic practices under conditions of restricted public religious activity. It is shown that state poli-
cy was aimed at dismantling the institutional structure of Islam, including the closure of religious institutions,
the restriction of religious education, and control over the activities of the clergy. At the same time, it is es-
tablished that these measures were accompanied by the preservation of religious practices in unofficial forms.
An analysis of archival documents indicates the widespread prevalence of life-cycle rituals, including mar-
riage and funeral rites, as well as rituals associated with the tradition of sundet, which were performed outside
official religious institutions. The existence of informal religious networks and practices that ensured the re-
production of religious tradition at the level of local communities has been identified. A comparative analysis
of the cities of Southern Kazakhstan (Turkestan, Sairam, Shymkent, Arys) demonstrates differences in the na-
ture of religious life, determined by historical and cultural characteristics and the degree of urbanization. It
has been established that in cities with a developed religious tradition, a higher degree of preservation of reli-
gious practices was observed, whereas in industrial centers they predominantly assumed concealed forms.
The scientific novelty of the study lies in identifying the regional differentiation of secularization processes
and in specifying the mechanisms for the reproduction of Islamic practices at the level of local communities.
The study clarifies the role of the family and everyday sphere, as well as informal religious networks, as key
factors in the preservation of religious tradition, and also demonstrates the significance of the historical and
cultural context in ensuring the resilience of religious life under conditions of institutional constraints. The re-
sults obtained make it possible to refine the understanding of the functioning of religion in Soviet society at
the regional level and to identify forms of adaptation of religious life under conditions of restrictions.

Keywords: history of Kazakhstan, Southern Kazakhstan, Islam, religious practice, secularization, state policy,
tradition, everyday life, Soviet period, regulatory and legal framework.

Introduction

The question of the place and role of religion in Soviet society occupies a significant position in con-
temporary historical scholarship. Of particular interest is the analysis of religious practices at the level of
everyday life, since it is precisely in this sphere that the mechanisms of adaptation of traditional cultural
forms to conditions of ideological pressure are most clearly manifested. Following the October Revolution,
the Soviet state proclaimed a course toward the construction of an atheistic society, within which religion
was regarded as a remnant of the past destined for gradual disappearance. The implementation of this policy
was accompanied by large-scale anti-religious campaigns aimed at restricting the activities of religious insti-
tutions and displacing religious practices from the public sphere.

At the same time, despite strict measures of state intervention, religiosity in various regions of the Sovi-
et Union persisted in transformed forms. In this context, Southern Kazakhstan acquires particular signifi-
cance — a region in which Islam historically occupied an important place in the social and cultural life of the
population. The resilience of religious traditions here was determined by both the deep-rooted nature of Is-
lamic norms in everyday practice and the significant role of local communities in their reproduction. In con-
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trast to official institutional religiosity, which was subjected to severe restrictions, everyday and family-
based forms of religious practice proved to be more resilient to external pressure.

The relevance of this study at the present stage is determined by the growing interest in issues of reli-
gious identity, cultural memory, and historical forms of interaction between religion and the state in post-
Soviet societies. In the context of the revival of religious life in Kazakhstan, an examination of the Soviet
experience makes it possible to better understand the origins of contemporary processes, as well as to identi-
fy the mechanisms of preservation and transformation of religious practices that have influenced their current
state.

The aim of this study is to analyze the features of the functioning of Islam in the everyday life of the
population of Southern Kazakhstan under the conditions of Soviet secularization policy. In accordance with
this aim, the following objectives are set: to identify the main directions of state anti-religious policy and
their impact on religious life; to analyze the forms of preservation of Islamic practices within the family and
everyday sphere; to characterize the role of local communities and informal religious authorities; and to de-
termine the main mechanisms of adaptation and transformation of religious traditions.

Thus, an examination of the everyday dimension of Islam in Southern Kazakhstan allows not only for a
more precise understanding of the specificity of religious life within a secular state, but also for an expansion
of perspectives on the forms of cultural adaptation and the resilience of traditional practices in the twentieth
century.

Materials and Methods

The source base of the study consists of various groups of sources that make it possible to reconstruct
state policy toward religion and the features of the functioning of Islamic practices in Southern Kazakhstan
in the 1920s-1980s. The main sources include archival documents. The study uses materials from the Central
State Archive of the Republic of Kazakhstan, as well as the Archive of the President of the Republic of Ka-
zakhstan, the Turkestan Regional State Archive, and the State Archive of the South Kazakhstan Region.

An important place in the source base is occupied by normative documents that defined state policy in
the religious sphere, including the Decree “On the Separation of Church from the State and School from
Church,” as well as the Law on Religious Associations. In addition, the provisions of the Constitution of the
USSR of 1936 and the Constitution of the USSR of 1977, which defined the legal framework for the func-
tioning of religion in Soviet society, are analyzed.

The methodological foundation of the study is an interdisciplinary approach that combines methods of
historical science, social history, and sociocultural analysis. The basic method is the historical-genetic meth-
od, which makes it possible to trace the evolution of state policy toward religion and the dynamics of the
transformation of Islamic practices over a long-term period. Its application made it possible to identify
cause-and-effect relationships between institutional restrictions and changes in the religious life of the popu-
lation.

The historical-comparative method was used to compare different stages of Soviet secularization policy,
as well as to analyze differences between official normative guidelines and their practical implementation at
the regional level. This made it possible to identify the degree of divergence between the declared goals of
state policy and everyday social practice.

The application of the history of everyday life approach, focused on the study of micro-social processes,
the private sphere, and everyday forms of religious behavior, is of substantial importance. This approach
made it possible to go beyond institutional analysis and to identify the mechanisms of adaptation of religious
practices under conditions of ideological pressure.

The method of content analysis of normative documents and the periodical press was also used, aimed
at identifying key discursive frameworks of Soviet anti-religious policy. The interpretative analysis of ar-
chival sources made it possible to reconstruct hidden forms of religiosity and to determine the ways of their
reproduction under conditions of limited public religious life.

Results

State policy toward religion in the Soviet Union was formed within the framework of the ideology of
scientific atheism and was aimed at the institutional displacement of religion from public life. The normative
foundation of this course was the Decree “On the Separation of Church from the State and School from
Church” (1918), which established the principle of a secular state and deprived religious organizations of the
legal personality. The document explicitly stated: “No church or religious societies shall enjoy the legal per-
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sonality” [1]. This provision meant the effective elimination of the economic and legal basis of religious in-
stitutions, including Muslim communities. Thus, the study revealed that one of the fundamental elements in
the formation of secularization policy was the Decree on the Separation of Church from the State and School
from Church, which laid the legal foundations of a secular state and excluded religious institutions from the
system of state administration and education. This document determined the subsequent trajectory of state—
religion relations by establishing the principle of the institutional separation of religion.

Further tightening of state policy was associated with the adoption of the Resolution of the All-Russian
Central Executive Committee and the Council of People’s Commissars of the RSFSR “On Religious Associ-
ations” (1929), which significantly restricted the sphere of religious activity. For example, the document em-
phasized: “Religious associations do not have the right to organize schools, circles, or groups for religious
instruction” [2]. In our view, this provision deprived Islam of the possibility of institutional reproduction
through the education system and contributed to a disruption in the transmission of religious knowledge. In
addition, any charitable, cultural, and social activities of religious organizations were prohibited, which re-
duced their functions exclusively to the performance of religious rites.

In the Constitution of the USSR of 1936, freedom of religious worship was proclaimed; however, at the
same time, the right to conduct anti-religious propaganda was also established [3]. Such a dual formulation
created a legal basis for the implementation of a policy of secularization in which religion was permitted on-
ly within strictly limited boundaries and was displaced from the public sphere.

In Southern Kazakhstan, the implementation of these normative acts was accompanied by the large-
scale closure of mosques and repression against the clergy. Archival materials from the Central State Ar-
chive of the Republic of Kazakhstan record that in the 1930s, party bodies demanded the “complete eradica-
tion of religious survivals” and the intensification of anti-religious propaganda. One document states: “Local
authorities are obliged to intensify efforts to expose religious prejudices and to prevent the conduct of reli-
gious rites” [4]. However, already during the years of the Great Patriotic War, a partial transformation of
state policy occurred. In 1943, the Spiritual Administration of Muslims of Central Asia and Kazakhstan was
established, which indicated a transition to a model of limited recognition of religion. Nevertheless, this in-
stitutionalization was strictly controlled. Instructions of the Council for Religious Affairs emphasized: “The
activities of religious associations are permitted on the condition of strict compliance with current legislation
and under the supervision of state authorities” [5]. In the postwar period, religious policy took the form of
administrative control. Archival documents show that official religious activity was permitted only within
registered communities, while any informal practices were regarded as violations. Reports of authorized offi-
cials from the 1960s noted: “Religious activity outside registered associations is illegal in nature and is sub-
ject to suppression” [6].

An analysis of the provisions of the Constitution of the USSR of 1936 [3] and the Constitution of the
USSR of 1977 [7] demonstrates the existence of a contradiction between the declared freedom of conscience
and the practice of its implementation. While formally guaranteeing the right to profess religion, these doc-
uments simultaneously legitimized anti-religious propaganda, thereby creating asymmetrical conditions for
religious and atheist activity. A comparative analysis of constitutional norms shows that during the Soviet
period there operated a model of formal freedom of conscience under the actual dominance of atheist ideolo-
gy. Constitutional provisions were largely declarative in nature and served as an instrument for legitimizing
state secularization policy.

At the same time, an analysis of archival materials reveals the existence of a significant gap between the
normative framework and actual practice. Despite strict restrictions, religious rituals continued to be repro-
duced in the everyday life of the population. This indicates that state policy aimed at the institutional sup-
pression of religion was unable to fully control its informal forms.

An important result of secularization policy was the formation of a “dual model” of behavior. In the
public sphere, the population demonstrated conformity to atheist norms, whereas in private life religious
practices were preserved. Thus, normative legal acts that restricted the institutional foundation of Islam sim-
ultaneously contributed to its transformation into a form of everyday, latent religiosity. This tendency was
particularly evident in Southern Kazakhstan, where Islam had deep historical roots and was closely connect-
ed with the social organization of society. The restriction of public religious activity led not to the disappear-
ance of religion, but to its adaptation, expressed in the transfer of practices into the family and everyday
sphere. This confirms the conclusion that Soviet secularization was not so much destructive as it was trans-
formative in nature.
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The policy of the Soviet state toward religion at the early stage was characterized by a consistent and
purposeful dismantling of its institutional foundation, which was primarily manifested in the mass closure of
mosques. The study makes it possible to assert that Islam in Southern Kazakhstan during the Soviet period
functioned under conditions of systemic institutional pressure, yet retained resilience as a socio-cultural sys-
tem, primarily at the local level.

The study conducted shows that Islam in Southern Kazakhstan during the Soviet period, despite strict
institutional pressure from the Soviet Union, was preserved in a transformed form, and the level of its
preservation varied significantly depending on specific urban and regional conditions. The general trend of a
reduction in the number of mosques from 3-3.5 thousand to several dozen by the end of the 1930s [8; 145],
[9; 98] affected all cities of the region; however, the depth and consequences of these processes were hetero-
geneous. During the period of the Great Terror, repressive measures led to the almost complete elimination
of the official religious infrastructure [10; 210], but differences between cities were already evident at the
level of the informal preservation of religious practice.

Thus, Turkestan functioned as the main spiritual center of the region, where Islamic tradition was pre-
served most steadily. The presence of the Mausoleum of Khoja Ahmed Yasawi contributed to the mainte-
nance of religious activity: even in the 1970s-1980s, thousands of pilgrims came here annually despite offi-
cial restrictions [11; 112]. In contrast, Shymkent, as an industrial and administrative center, was character-
ized by stricter state control, which limited the open manifestation of religiosity. Nevertheless, it was pre-
cisely here that the spread of “hidden” forms of Islam was observed: the functioning of domestic prayer
houses and the activity of unofficial mullahs, especially in suburban and rural areas.

In Sairam, Islamic tradition was preserved primarily through local community structures and the cult of
sacred sites. The high concentration of sacred objects and the historical religiosity of the population contrib-
uted to the fact that even in the absence of official institutions, religious practice remained part of everyday
life. A similar situation was observed in Arys, where Islam was preserved through family and ritual practices
and informal religious networks.

Comparative analysis shows that the level of preservation of Islamic practices was higher in cities with
strong historical and religious traditions and a lower degree of industrialization. In Turkestan and Sairam,
religious rites (funeral, marriage, circumcision) were performed in accordance with Islamic norms in the
overwhelming majority of cases (up to 80-90 %), whereas in Shymkent a greater influence of secularization
was observed, although even there a significant part of the population continued to adhere to religious prac-
tices [12; 63], [13].

In the postwar period, especially after World War I, differences between cities intensified: officially
registered mosques (approximately 60—70 across the republic [14; 85]) were concentrated mainly in large
administrative centers, whereas in small towns and rural areas religious life existed predominantly in an in-
formal format [15].

Thus, a comparative analysis of the cities of Southern Kazakhstan demonstrates that Islam during the
Soviet period was preserved unevenly: in Turkestan and Sairam, as a stable element of spiritual tradition; in
Arys, as part of local communal culture; and in Shymkent, predominantly in hidden and adapted forms.
These differences indicate the significant influence of historical and cultural heritage, the level of
urbanization, and the degree of state control on the nature of the transformation of religion. Overall, despite
institutional destruction, Islam in the region retained its social function, which confirms its adaptability and
resilience under conditions of ideological pressure.

An analysis of documents from the Central State Archive of the Republic of Kazakhstan (fond 708,
inventory 1) shows that in the 1950s-1970s the bodies supervising the religious sphere systematically
recorded the preservation of Islamic practices at the level of everyday life. In the report of the Commissioner
for Religious Affairs for the South Kazakhstan Region for 1967, it was noted: “Despite the ongoing work on
the atheist education of the population, religious rites, especially funerary rites, continue to be observed in
most settlements of the region” [6; 23].

At the same time, a number of documents provide quantitative assessments. Thus, one report from 1969
stated: “Up to 70 percent of funerals in rural areas are conducted in accordance with religious rites, often
without the participation of registered ministers of worship” [16]. These data indicate that funerary ritual
practice was preserved as the most stable form of religious practice. The same document emphasizes:
“Control over the conduct of these activities is difficult due to their being carried out privately” [16].
Materials from fond 544 reflect similar tendencies in the sphere of marital practices. A report from 1958
noted: “In certain districts of the region, up to 60 percent of marriages are accompanied by a religious rite
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(nikah), conducted outside official registration” [17]. This indicates the preservation of a dual model—the
combination of state and religious legitimization of marriage.

Regional archival documents — the State Archive of the South Kazakhstan Region (fond 40, inventory
2) — confirm the resilience of traditional practices. A report from 1975 emphasizes: “The circumcision rite
(sundet toi) is performed in the overwhelming majority of families (up to 80-90 percent), is perceived as
obligatory, and is preserved regardless of the explanatory work carried out” [18].

Of particular interest is data on the activities of informal religious authorities. A report from 1973
states: “In a number of settlements, the same mullah serves several auls, conducting funerary and other rites
without registration” [19]. This fact indicates the formation of an alternative, unofficial religious
infrastructure. Materials from the Turkestan Regional State Archive also record the preservation of collective
practices. A report from 1969 states: “Commemorative events (as) involve a significant part of the
population, often up to several dozen households, and are accompanied by the reading of religious texts”
[20].

A comprehensive analysis of the data presented shows that in Southern Kazakhstan during the Soviet
period, religious life was predominantly non-institutional in nature. The quantitative indicators recorded in
archival documents demonstrate the mass character of ritual practice with the minimal role of official
religious structures.

The results of the study show that under conditions of institutional suppression of Islam during the
Soviet period, local communities and the family and everyday sphere played a key role in its preservation
and reproduction. It has been established that in the absence of functioning religious institutions, the
maintenance and transmission of religious norms and practices took place precisely at the level of rural and
kinship collectives (aul, clan, family). Empirical data indicate that Islam was preserved primarily in everyday
life and was integrated into the family and household sphere. The main elements of religious tradition were
reproduced through life-cycle rituals, including marital practices (nikah), funerary and commemorative rites,
and the circumcision rite. Despite formal prohibitions, these practices continued to be carried out in an
unofficial form and were perceived as an obligatory element of social norms, ensuring the resilience of
religious tradition.

The key mechanisms for the transmission of religious knowledge were intergenerational continuity, oral
tradition, and family upbringing. A special role was played by the older generation, as well as by informal
religious authorities (mullahs, ishans), whose activities were embedded in the local social context and were
non-institutional in nature. Under these conditions, Islam functioned not as an organized religious system,
but as an element of cultural practice and collective identity.

In addition, it was revealed that local forms of “popular Islam,” including the veneration of sacred sites
and pilgrimage practices, continued to exist even in the absence of official religious infrastructure. This
confirms that religious life was preserved at the level of the community and the household, adapting to
conditions of state control.

Thus, the results obtained make it possible to conclude that local communities and the family and
everyday sphere acted as the main mechanism for the preservation of Islam during the Soviet period,
ensuring its transformation into a form of everyday socio-cultural practice and its resilience in the long term.

Discussion

State policy toward religion in the Soviet period was formed within the framework of the ideology of
scientific atheism and was aimed at the systematic displacement of religious practices from public life. From
the first years of Soviet power, religion was regarded as a “remnant of the past,” incompatible with the pro-
ject of socialist modernization, which predetermined a set of administrative, legal, and ideological measures.
As noted by N.D. Nurtazina, Soviet historiography interpreted Islam predominantly in negative terms, ignor-
ing its social and cultural role [21]. According to Shoshana Keller, these measures were part of a broader
project of constructing a secular society and the “new Soviet person,” within which Islam was viewed as an
obstacle to modernization [22; 52].

In the institutional dimension, secularization policy was expressed through the liquidation of religious
infrastructure: the closure of mosques, the prohibition of religious education, restrictions on the activities of
the clergy, and the confiscation of waqf property. These measures were accompanied by anti-religious prop-
aganda and the introduction of secular forms of social organization. For example, in the work of Zholdasuly
T. and Bodeeva K.T., it is emphasized that in Kazakhstan these processes were systemic in nature and were
aimed at the destruction of religion as a social institution. The authors consider the religious sphere as an ob-

102 Eurasian Journal of History. 2026, 31, 2(122)



Secularization Policy and...

ject of purposeful ideological and administrative influence on the part of the Soviet state. The work empha-
sizes that from the first years of Soviet power, religion was interpreted as a “remnant of the past,” incompat-
ible with socialist modernization. In this regard, state policy was aimed at the systematic restriction of reli-
gious activity, including the closure of religious institutions, the elimination of religious education, and the
displacement of the clergy from public life [23; 40].

At the same time, Soviet policy was not limited exclusively to repression. Beginning in the 1940s, un-
der a change in state strategy, a model of limited control over religion emerged. The creation of official reli-
gious structures, including the Spiritual Administration of Muslims of Central Asia and Kazakhstan, testified
to a transition from a policy of total suppression to a policy of regulated existence of religion [24]. However,
this control was strict in nature and extended to all aspects of religious activity.

A specific feature of Southern Kazakhstan was the presence of a developed sacred geography and stable
forms of local religiosity, which significantly limited the effectiveness of secularization policy. Even under
the closure of religious institutions, religious life continued to be reproduced at the level of everyday practic-
es, including family rituals, visits to sacred sites, and informal forms of transmission of religious knowledge
[25; 33]. In this context, secularization acquired a contradictory character: on the one hand, the institutional
basis of religion was being destroyed; on the other hand, its cultural and social functions were preserved.

Adeeb Khalid interprets this process as the “de-publicization” of religion. In his works, it is emphasized
that Islam in Soviet Central Asia did not disappear but was transformed, shifting from the public sphere into
the private and everyday domains [12; 63].

In the studies of Eren Tasar, Soviet religious policy is examined as a complex and institutionally struc-
tured system of interaction between the state and Islam, within which religion was not only subjected to re-
strictions but was also incorporated into mechanisms of state regulation. In contrast to interpretations that
emphasize exclusively the repressive character of Soviet policy, Tasar demonstrates that, beginning in the
1940s, there was a transition to a model of controlled legalization of religion. A central place in his concept
is occupied by the analysis of the activities of the Spiritual Administration of Muslims of Central Asia and
Kazakhstan (SADUM), which acted as an intermediary between the state and Muslim communities. Accord-
ing to the author, this institution was not limited solely to an instrument of ideological control but possessed
a certain degree of autonomy, shaping an official religious space within the boundaries defined by the state.
Thus, Islam in the Soviet period functioned not only as an object of suppression but also as an element of the
institutional system [26].

Methodologically, Eren Tasar relies on the analysis of archival materials, which makes it possible to re-
construct the practices of interaction between state bodies and religious structures. His approach combines
elements of institutional history and social history, which makes it possible to consider religion as a dynamic
phenomenon embedded in the Soviet system of governance. Tasar also emphasizes that Soviet policy did not
lead to the complete secularization of society. On the contrary, it contributed to the formation of a specific
model of religiosity characterized by a combination of official and unofficial levels. This created the precon-
ditions for the preservation of religious tradition and its subsequent activation in the post-Soviet period.

A key role in the preservation of Islamic tradition under these conditions was played by local communi-
ties. In the absence of official religious institutions, they became the main carriers of religious norms and
practices. The religious life in the USSR largely shifted to the level of small social groups, where rituals, tra-
ditions, and elements of a religious worldview continued to exist [14]. In Southern Kazakhstan, this was
manifested in the resilience of aul and kinship structures that ensured the reproduction of religious culture.

Of particular importance was the integration of Islamic practices with traditional forms of social organi-
zation. Islam in the region was preserved in close connection with adat, kinship norms, and cultural codes,
which ensured its resilience. As emphasized in studies edited by M. Laruelle, Islam in Central Asia during
the Soviet period functioned as part of the social and cultural fabric of society, rather than only as an institu-
tional religion [27]. In our view, the family acted as the central mechanism for the transmission of religious
tradition. It was within the family and everyday sphere that the key elements of Islamic practice were pre-
served, primarily life-cycle rituals. Despite restrictions, nikah, the marriage rite, janaza, the funeral rite, and
sundet, circumcision, continued to be performed. These practices were often carried out in an informal set-
ting and without the participation of official clergy, which indicates the transition of religiosity into the latent
sphere.

A significant contribution to the study of everyday religiosity was made by anthropological research, in
particular the works of G. Yemelianova, in which Islam is considered as an element of cultural identity pre-
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served through family traditions, rituals, and social norms. The author emphasizes that even under strict state
control, religious practices did not disappear but adapted to new social conditions [24].

Informal channels of knowledge transmission also played an important role in the preservation of relig-
iosity. Under conditions of restrictions on religious education, religious norms and ideas were transmitted
orally, through the older generation, family traditions, and local communities. In a collective study edited by
M. Kemper, it is emphasized that during the Soviet period, religious knowledge was preserved primarily
through informal networks, compensating for the destruction of official institutions [28].

With the onset of the policy of perestroika in the mid-1980s, state policy toward religion and religious
rites began to soften. Soviet researcher G.R. Baltanova notes that until the mid-1980s, the campaign against
Islam had been conducted in a direct and open manner through the closure of mosques and sacred sites, as
well as through the persecution of undesirable clergy and believers. Subsequently, however, policy toward
Muslim religious practices became more lenient and began to be carried out in a more concealed manner,
such that administrative pressure from the state was replaced by spiritual and ideological pressure. At the
same time, Baltanova acknowledges that although atheistic policy was strictly enforced in the 1960s—1980s,
it was widely known that unregistered mosques continued to operate, and that unregistered mullahs used
private homes as mosques and madrasas. Moreover, she suggests that Muslim populations subjected to
deportation or repression were able to preserve themselves through hidden religious practices, supported by
Sufism, which served as a basis for their self-renewal [29; 100-102].

Thus, Islam in Southern Kazakhstan during the Soviet period existed predominantly in the form of eve-
ryday and local religiosity. Under conditions of the destruction of the institutional structure of religion, the
family, local communities, and traditional forms of social organization played a key role in its preservation.
This makes it possible to consider Islam not only as a religious system but also as an important element of
cultural and social identity capable of adapting to conditions of secularization pressure.

A comprehensive analysis of the scholarly literature makes it possible to conclude that Islam under the
Soviet system did not disappear but underwent a structural transformation, shifting from the institutional
sphere into the space of everyday culture and social practice. This conclusion correlates with the results of
the present study on Southern Kazakhstan and confirms the key role of local communities in the preservation
of religious tradition.

Conclusions

The conducted study makes it possible to conclude that state policy toward religion in the Soviet Union
was aimed at the consistent displacement of Islam from the institutional sphere of public life through legal,
administrative, and ideological mechanisms. The normative legal framework formed in the 1920s-1930s es-
tablished the principle of a secular state and significantly restricted the activities of religious organizations,
which led to the destruction of their economic, educational, and organizational foundations. In Southern Ka-
zakhstan, the implementation of this policy was accompanied by the closure of mosques, repression against
the clergy, and restrictions on religious activity. However, an analysis of archival materials shows that insti-
tutional suppression did not lead to the disappearance of religious life. On the contrary, religious practices
were preserved and reproduced in unofficial forms, primarily within the family and everyday sphere, and
local communities.

Empirical data indicate the widespread prevalence of life-cycle rituals, including marriage and funerary
rites, as well as those associated with the tradition of sundet, which continued to be performed outside offi-
cial religious structures. A significant role in their preservation was played by informal religious authorities
and mechanisms of intergenerational transmission of knowledge. This makes it possible to speak of the for-
mation of a stable non-institutional model of religiosity that functioned in parallel with the officially con-
trolled system.

A comparative analysis of the cities of Southern Kazakhstan shows that the level of preservation of Is-
lamic practices depended on historical and cultural characteristics, the degree of urbanization, and the level
of state control. In cities with a developed religious tradition, such as Turkestan and Sairam, Islam was pre-
served more steadily, whereas in industrial centers, including Shymkent, religious practice assumed predom-
inantly hidden forms.

Overall, the results of the study confirm that Soviet secularization policy was not only destructive but
also transformative in nature. Islam, deprived of its institutional foundation, adapted to new conditions and
was preserved in the form of everyday social and cultural practice. This transformation ensured its resilience
in the long term and created the preconditions for its subsequent revival in the post-Soviet period.
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E.E. XKakcpuibik, JI.b. CakkynakoBa

Onrycrik KazakcTangarbl CeKyJAAPU3ANMSIBIK CAsICAT 5KOHE MCJIAMHBIH
Tpanchopmanusico (1920-1980 sxxk.)

Maxkana 1920-1980 xpuimap apaneiFbiHIarel OHTycTik KaszakcTaHIarbl MclamMfa KaTBICTBI MEMJICKETTIK
cascaTThl 3epTTeyre >KOHE KEHECTIK CEeKyJIIpU3alus >XarJalblHAa [iHM TNpaKTHKanapAblH KbI3MET €Ty
EPeKUIETIKTEepiH TangayFa apHalIfaH. TakbIPBINTHIH ©3CKTUIII KEHECTIK Ke3eHIEeri MeMJIEKeT HEH IiHHIH
©3apa OpeKeTTEeCYiHiH aiiMaKTHIK epEeKIIEeNiKTepiH HaKThUIay KaKeTTUTINMEH, COHaii-aK HHCTUTYLIMOHAIIIBIK
HmIeKTeyaep >KarJalblHIa MCIIaM JOCTYPiHIH TYpPaKThUIBIFBIH alKbIHAaFraH (aKTOpIapAsl aHBIKTAyMEH
Herizmeneni. Makamaga JiHE cajaHBl PETTEreH HOPMATHUBTIK-KYKBIKTHIK 0Oa3aHBIH  HBOJIOLHSCH!
KapacThIpbUIaabl, oHbIH imiHge «lllipkeymni MeMIeKeTTeH jkoHe MEKTeNTI ipkeyaeH 0oy Typains» Jlekper,
Jinm  Oipnectiktep Typamsl 3aHHama, coHpai-ak KCPO-meiH 1936 xoeme 1977  Keuimaprars!
KoHcTHTYnMsUIIapeIHBIH  epeskesiepl  TajgaHraH. MeMIIeKeTTIK cascaTThl OHIpNIK JeHreine icke achIpy
MEXaHM3MIEpiH Tajjayra >KOHE OJIap/blH XAJIBIKTBIH IIHH OMipiHe ocepiHe epeKIile Ha3zap ayaapbUIaibl.
ApXHB KYKATTapblHBIH HETi3iHAE KOFAMIBIK iHM KBI3METTIH WIGKTEYNi >KaFgalblHAAa HCIAMIBIK
NpaKTUKANapAblH ~ KbI3MET €Ty  epeKIIeNiKTepi AaHBIKTaaAbl. MeMIEKeTTiK  casicaT  HCIaMHBIH
WHCTUTYIIHOHAIIBIK KYPBUIBIMBIH O6JIIIeKTeyre, COHBIH IIIiHAE MDiHW MeKeMenepli kalyfa, AiHH OiTiM
Oepyai IeKTeyre KoHe IiHNW KbI3METKEpJIepAiH KbI3METiH OakpuiayFa OarbITTainFaHbl kKepceTiareH. COHbIMEH
KaTap Oy1 miapanap OiHM TaxipuOenepi OeipecMu Typae caKTayMeH KaTap JKYpeTiHi aHBIKTaiIasl. Myparar
KYKaTTapblH Talay pPecMH IiHHM MEKeMeJep[CeH THIC OpBIHAAIFaH HEKe KHIO, XKepiey JXOHE CYHJCTKe
0aliTaHBICTBI PACIMIEPl Koca aFaHa, OMIpJIiK MUKIICTI PAciMAep i KCHIHEH KOJIaHbUIFAHBIH KOPCETE/II.
JKeprimikTi KaybIMAACTBHIKTap JACHTEHiHIE MIHU AOCTYPHIH KaiTa >KaHFBIPTBUTYBIH KaMTaMachl3 €TETiH
OelipecMu JiHU XKeJinep MeH TaxipuOenepaiH Oap exkenziri aHbikTanabl. OHTycTiK Kaszakcran kananapbiH
(Typxkictan, Caiipam, ILIbIMKeHT, ApbIC) CAIBICTBIPMAINIBI TAJNAy TAPUXH-MOJCHH CPEKIICIIKTEPIMEH JKOHE
ypOaHu3aus AopexeciMeH OalIaHBICTBI IIHH OMip CHIATBIHAAFbl albIpMaIIbUIBIKTapAbl kepceteni. iHu
JIOCTYpl AaMbIFaH Kananapla AiHH TOXIpuUOeNepIiH cakTally ISHreii JKOFaphl €KeHMIIr aHBIKTaJAbl, al
WHIYCTPUAJIBl OpPTANBIKTap/ia OJap HETi3iHeH >achIphIH (opManapra e Ooiabl. 3epTTEYHiH FBUIBIMU
JKaHAJIBIFBl CEKYJSIPH3alMsl IPOLECTEPiHIH alMaKTHIK JU(QepeHIHanysachH aHbIKTAy JKOHE JKePTiTiKTi
KaybIMJIACTBIK JICHICHIHAE UCIAMIBIK TOKIpUOeIepaiH koOcro MeXaHM3MICepiH HakThulay. JKyMbicTa HiHU
JIOCTYP/Ii CaKTayAbIH HEri3ri (akTopiapbl peTiHAe 0TOACHUIBIK-TYPMBICTHIK CallaHbIH JXKOHE OcHpecMu JiHU
JKENUIEpIiH peJli HaKThUIAHFAH, COHMAi-aK WHCTUTYIHOHAJIBIK IIEKTEYNIep >KaFmaiblHoa MiHM OMipHaiH
TYPaKTBUIBIFBIH KAJBINTACTHIPYIAFbl TAPUXHU-MOICHN KOHTEKCTIH MaHBI3bI KOPCETIITeH. AJBIHFAH HOTIDKEIIep
KEHEeCTiK KOFaMJaFbl [iHHIH alMaKTBIK JAeHreiile >KYMBIC iCTey epeKIIeTKTepiH HaKThUIayFa >KOoHE
HIeKTEeYIIep KaFAaibIHIa TiHu eMipre OeiiMaeny GpopManapblH aHBIKTayFa MYMKIHIIK Oepei.

Kinm co30ep: Kaszakcran tapuxbl, OHrycTik Kaszakctan, ucimam, TiHA TpakTHKa, CEKYJISpHU3aIus,
MEMJICKETTIK Casicar, T9CTYpP, KYHICIIKTI eMip, KeHECTIK Ke3€H, HOPMATUBTIK-KYKBIKTHIK 0a3a.

E.E. Xaxkcpublk, [I.b. CakkynakoBa

Cexkyasipu3anHoOHHAasi MOJUTHKA W TPaHcopMmanus ncaama
B I0:xHOM Ka3zaxcrane (1920-1980-e rr.)

CraTbs NMOCBALIECHA HCCIEI0BAaHUIO FOCYJapCTBEHHOM MONUTHKM B OTHOIIEHHH uciama B FOxHoMm Kazaxcra-
He B 1920-1980-¢ rr. u aHanm3y 0ocoOeHHOCTEH (QYHKIIMOHHPOBAHUS PEIUTHO3HBIX MPAKTHK B YCIOBHSAX CO-
BETCKOI CeKynsapu3anui. AKTYalbHOCTh paOOThl 00yCIIOBICHa HEOOXOAUMOCTHIO YTOUYHEHUS PETHOHATBHOM
CHEIU(UKA B3aUMOJACHCTBUS TOCYIapCTBa M PEIIMIHH B COBETCKHUIT IEPUOJ, a TAKKE BBIIBICHHS (aKTOPOB,
OTIPENIENSBIINX YCTOWIMBOCTh UCIAMCKOM TPAJWIIUK B YCIIOBHSX HHCTUTYIIHOHATBHBIX OrpaHH4YeHuil. B cra-
ThE PAaCCMaTPUBACTCS IBOJIIOLMS HOPMATUBHO-NIPABOBOI 0a3bl, PEryupyoIieii penmuruo3uyo chepy, BKIIO-
vast Jlekper «O0 OTIENEeHUH LIEPKBH OT TOCYIapCTBa M LIKOJBI OT LEPKBN», 3aKOHOJATEILCTBO O PEIUTHO3-
HBIX 00BeIMHEHNSX, a TaKke nojokenus: Koneruryrmit CCCP 1936 u 1977 rr. Ocoboe BHUMaHHE yaemsieT-
Cs QaHAJTM3Y MEXaHM3MOB peal3aliy rOCYIapCTBEHHON MOJUTUKH Ha PErHOHAIBHOM YPOBHE M MX BIHMSHHIO
Ha PENNTHO3HYIO )KU3Hb HacelleHus. Ha 0CHOBe apXWBHBIX MAaTEPHAIOB BBISIBICHBI OCOOCHHOCTH (YHKIIHO-
HUPOBAHUS MCIAMCKUX MPAKTUK B YCIOBHUAX OTPAaHHYCHHOU IMyOIMYHON PENUTHO3HOM NesTenpHocTH. [loka-
3aHO, YTO TOCY/IapCTBEHHAs MOJHMTHKA OblIa HAallpaBJcHA HAa JIEMOHTaX HHCTUTYIIHOHAIEHOU CTPYKTYPBI HC-
JaMa, BKITIOYAs 3aKPBITHE KYJIBTOBBIX YUPEXKICHUH, OrpaHUYECHUE PETUTHO3HOTO 00pa30BaHUS U KOHTPOIb
JeATeIbHOCTH AYXOBEHCTBA. BMecTe ¢ TeM yCTaHOBJICHO, YTO JAaHHBIE MEPhI COMPOBOXKIAIHCH COXPaHEHHEM
PEIMIHMO3HBIX MPAKTUK B HEO(UIMAIBHOH (opMe. AHalIN3 apXMBHBIX JOKYMEHTOB CBUACTEIBCTBYET O LIH-
POKOM pacrpOoCTpaHEeHHH O0PSAIOB )KU3HEHHOTO LMK, BKII0Yas OpadyHble, TOXOPOHHBIE U CBA3aHHBIE C Tpa-
JULHEH CYHIET, KOTOPbIE OCYIIECTBIBUINCH BHE OQHUIMATIBHBIX PEIUIHO3HBIX HHCTUTYTOB. BBIsIBICHO Cyliie-
CTBOBaHME HE()OpMaNbHBIX PEIUTHO3HBIX CETEl M MPAKTHK, 00E€CIEeYNBABIINX BOCIPOU3BOICTBO PEIUTHO3-
HOU TpPaJMIIMH HA YPOBHE JIOKATBHBIX co00mecTB. CpaBHUTENBHBIN aHaimu3 ropojoB KOxuoro Kazaxcrana
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(Typkecran, Caiipam, LlIpiIMKkeHT, ApbIC) MOKA3bIBAET PA3IMYMS B XapaKTepe PEIUTHO3HON KHU3HU, 00YCIIOB-
JICHHBIE HCTOPHKO-KYJIbTYPHBIMH OCOOEHHOCTSIMHU U CTEIEHbIO YpOaHU3alMH. Y CTAHOBJICHO, YTO B TOPOJAX C
Pa3BUTOI PENUrHO3HOI TpaauIel Habmo1anachk 0oJee BHICOKask CTENIEHb COXPAHHOCTH PETMIHO3HBIX IpakK-
THK, TOT/Ia KaKk B HHAYCTPUATBHBIX IEHTPaX OHU MPHOOpeTaIy NMpeuMyIIeCTBEHHO CKpHITEIe GopMel. Hayd-
Has HOBHM3HA HCCIIE[OBAHMS 3aKJIOUACTCS B BBUIBJICHHH PETHOHAIBHOHN An(QepeHnnaniy IpoIeccoB CeKy-
JSIPU3AIN ¥ KOHKPETH3aI[M MEXaHN3MOB BOCIIPOM3BOJICTBA MCIAMCKUX IPAKTHK Ha YPOBHE JIOKAJIBHBIX CO-
obmectB. B pabote yrounsercst poib ceMeitHO-ObITOBOH chephl 1 HeOpMaTIBHBIX PETUTHO3HBIX CETeH Kak
KJIIOYEBBIX (DAKTOPOB COXPAHEHUS PEIMTHO3HONH TPAaMIMM, a TaKkkKe MOKa3aHO 3HAYCHHE HCTOPHKO-
KyJIBTYPHOTO KOHTEKCTa B ()OPMHMPOBAHMM YCTOIYMBOCTH PEIMIMO3HOI JKM3HH B YCIOBHUSX HMHCTHUTYIHO-
HaJIBHBIX OrpaHuueHUd. [TosydeHHbIe pe3yabTaThl HO3BOJIIOT YTOYHUTh OCOOCHHOCTH ()yHKIMOHUPOBAHUS
pEUrMU B COBETCKOM OOLIECTBE HAa PETMOHAIBHOM YPOBHE U BBIABUTH (DOPMBI aJaNTallid PEIUTHO3HON
JKU3HU B YCIIOBHSAX OTPaHUYCHUH.

Knioueswie crosa: ucropust Kazaxcrana, FOupiii Kazaxcran, uciam, pelliruo3Has IpakTHKa, CEKyIISIPU3aIiusl,
TOCYapCTBEHHAsI TOJIUTHKA, TPAIHIKs, TIOBCEIHEBHAs JKU3Hb, COBETCKUI MEPHOJ, HOPMAaTHBHO-IIPABOBAs
Oasa.
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