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THE CONCEPT OF SACREDNESS IN CENTRAL ASIA
(The Case of Kazakhstan)

Annotation. This article explores the concept of sacredness as a key element of the
spiritual and cultural identity of the peoples of Central Asia, with a particular focus on
Kazakhstan. Sacredness in this context encompasses a wide range of phenomena — from
religious sites and natural landscapes to historical monuments associated with spiritual
traditions and national memory. The analysis pays special attention to the state project
«Sacred Geography of Kazakhstan», implemented within the framework of the program
«Course towards the Future: Modernization of Kazakhstan’s Identity» (Bolashaqqa
Bagdar: Ruhani Jangyru). This project aims to systematize and promote sacred sites as a
foundation for strengthening the national code and fostering cultural self-awareness.

The article reveals how sacred places serve not only as objects of reverence but also
as powerful symbols of unity, historical continuity, and spiritual revival. The author
emphasizes the importance of sacralizing the natural and cultural environment for
sustainable development, domestic tourism, and the education of the younger generation.
The article also highlights aspects of traditional Kazakh worldview, in which native land,
ancestry, and nature are perceived as carriers of sacred meaning.

The material is based on contemporary research and examples relevant to
Kazakhstani society and may be of interest to cultural researchers, historians, sociologists,
educators, and anyone interested in the spiritual heritage of Central Asia.

Keywords: sacralization, Central Asia, Kazakhstan, sacred sites, national identity,
spiritual culture, cultural heritage, Ruhani Zhangyru, sacred geography, traditions,
historical memory, cultural uniqueness.

Introduction
Central Asia has always been a special place where many cultures, peoples, and
religions meet. Because it is located between China, India, the Middle East, and Eastern
Europe, it became a kind of «bridge between civilizations» [1, 17].
In this region, the idea of sacredness (from Latin sacralitas, meaning «holy») is very
important. It helps us understand the deep spiritual and cultural traditions of the people
who live there.
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Sacredness in Central Asia is not only about religion. It also includes how people
feel about places, time, objects, and important people who connect the human world with
the world of spirits.

Even though Islam became the main religion and the Soviet government later tried
to remove religion from daily life, many old sacred traditions are still alive. They have
changed over time, but they are still part of modern culture [2, 112].

Materials and Research Methods

Before Islam, the main belief system among Turkic peoples was Tengrism - a type
of monotheistic religion centered around the god Tengri (Taiiir), who represented the Sky
and symbolized divine order and destiny. The cosmology of Tengrism divided the
universe into three worlds: the Upper World (home of the gods), the Middle World (home
of living beings) and the Lower World (home of spirits and the dead) [3, 24-26].

A key part of this belief system was the worship of nature spirits, especially the
spirits of the Earth and Water, known as Zher-Su. These spirits were seen as guardians of
natural balance. People honored them with sacrifices, prayers, and rituals to stay in
harmony with nature [4, 96].

Certain sacred mountains, like Khan Tengri and Ulytau, were believed to be special
places where the Sky and the Earth touched. These mountains were seen as powerful
spiritual centers [5, 48].

The Iranian-speaking peoples of Central Asia, such as the Sogdians and Bactrians,
were strongly influenced by Zoroastrianism - a religious and ethical system based on the
teachings of the prophet Zarathustra. At the heart of Zoroastrianism is the duality between
the good god Ahura Mazda and the evil force Angra Mainyu, which reflects the eternal
struggle between light and darkness.

Fire and water had special religious meaning as symbols of purity and life. Fire
temples (called atashgyah) were not only places of worship but also held sacred and
political importance [6, 182].

Alongside organized religions, animism and shamanism were also widespread.
People believed that natural objects like stones, trees, and rivers had spirits. This belief
formed the basis of animistic traditions.

Shamans (called baksi in Kazakh culture) acted as spiritual mediators between the
human world and the spirit world. Through special rituals and entering into a trance, they
performed healing, fortune-telling, and protection ceremonies.

Starting from the 8th century, Islam began to gradually spread into Central Asia.
By the 10th—11th centuries, it had become the main religion. However, the process of
Islamization was slow and complex, and often involved syncretism - the mixing of
Islamic ideas with older, pre-Islamic sacred traditions [7, 86-87].

Many ancient sacred places - such as mountains, burial mounds, and springs - were
reinterpreted through Islam and became ziyarats, or holy pilgrimage sites connected to
famous preachers, sheikhs, or saints [8, 257].

One famous example is the mausoleum of Khoja Ahmed Yasawi in Turkestan. It
combines Islamic sacred meaning with older Tengrism symbols. Other examples include
sacred sites in Bukhara and Samarkand.
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Sufism played a special role in making space sacred. Sufi orders like
Nagshbandiyya and Yassawiyya adapted older spiritual traditions into an Islamic context,
creating unique forms of religious life and experience [9, 101].

Research Results

In the post-Soviet period, interest in the sacred has grown significantly. This was
driven by national self-identification and state programs aimed at reviving spiritual
heritage. In Kazakhstan, for example, the «Rukhani Zhangyru» program, in Uzbekistan -
the restoration of mausoleums, and in Kyrgyzstan - the protection of sacred sites, all show
the official support of sacred values.

Today, sacredness goes beyond religion. It is found in national myths, hero worship
(like Abai Kunanbayuly in Kazakhstan, the epic Manas in Kyrgyzstan, or Tamerlane in
Uzbekistan), and in the sacralization of historical memory. Turkestan, for example, is
now seen as the spiritual center of Kazakhstan, and some monuments have gained
political-sacred meaning [10, 108].

Unofficial practices, such as visiting «places of power», pilgrimage to ancestral
shrines, and the revival of ancestor worship, show how deeply sacred thinking is still
rooted in society. These traditions have adapted to modern life and remain meaningful
today.

Under globalization, digital transformation, and cultural modernization, sacredness
in Kazakhstan is changing. Rather than disappearing, it is being reinterpreted in new,
hybrid forms. This article analyzes both official and unofficial forms of sacredness today,
showing how it is shaped by media, fragmentation, and national identity.

Sacredness, once linked only with religion and rituals, now plays new roles. In
Kazakhstan, it has become part of cultural policy, a tool of political identity, a digital
trend, and even a part of youth subculture. This research explores how sacredness adapts
and functions in various parts of modern society.

One of the most visible trends is the digitalization of sacred practices: virtual
pilgrimages, live-streamed religious events, and online maps of holy sites. Mosques,
mausoleums, and religious monuments are now found on Google Maps, YouTube, and
social media. Official Islamic pages share prayers, hadiths, and guidance for holy days -
bringing the sacred into the digital space.

A good example is Nurlan Imam (real name: Nurlan Bayzhigituly Asanov), a well-
known Kazakh religious figure, theologian, psychologist, and popular blogger. He runs
active social media accounts on Instagram and TikTok, where he shares his views on
religion, psychology, and family life. His accessible style has gained him hundreds of
thousands of followers and millions of likes, especially among young audiences.

However, this digital shift also leads to the mediatization and fragmentation of
sacredness. Sacred content becomes part of everyday media, where spiritual ideas are
sometimes reduced to simple online formats [11, 17].

Today, many young people in Kazakhstan see sacredness as a personal spiritual
experience, not necessarily linked to organized religion. The popularity of meditation,
mindfulness, and ancestral memory shows this inner search for meaning. These practices
are often eclectic and post-secular [12, 47].
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Youth movements are also returning to nature and ancestral traditions. Activities
like cleansing rituals, visits to «power places», or eco-campaigns like Taza Qazagstan
show a growing sacralization of nature. Nature is viewed as something holy, deserving
spiritual and ecological care [13, 201].

In fashion and design, ethno-symbolism is widely used. Brands like Qazaq Republic
and designers like Ansa Mustafa rethink traditional sacred symbols to express modern
Kazakh identity. The Kazakh language also becomes a sacred value - as a marker of ethnic
roots and spiritual continuity. Language acts as a sacred code, linking generations and
shaping cultural identity.

The state also uses sacred symbols to shape national identity. Moving the capital to
Astana, building symbolic architecture, naming Turkestan a spiritual capital, and creating
memorials to national heroes are all examples of how sacredness is officially promoted
in public memory [14, 78].

Turkestan, in particular, has become a multifunctional symbol: it is at once a
religious pilgrimage site, a tourist destination, and a place of political symbolism. In this
way, sacred space becomes a tool for national unity and identity formation.

A special topic is the transformation of women's sacred roles. Women often lead
family rituals, pass down ancestral memory, and preserve spiritual traditions. With
growing interest in genealogy and heritage, women are increasingly seen as guardians of
sacred knowledge within the home and family [15, 202].

Conclusion

The analysis of modern transformations of sacredness in Kazakhstan shows that
sacred thinking has not disappeared under globalization, secularization, or digitalization.
On the contrary, it has proven to be highly adaptive to changing social and cultural
conditions. In the post-Soviet period, sacredness has been institutionalized through state
programs, national myths, heroic symbols, and the sacralization of historical memory, all
of which contribute to building a strong model of collective identity.

At the same time, informal and individualized forms of sacredness are actively
growing in Kazakhstani society. Digital technologies, youth cultural practices, revival of
ancestral and local cults, and the sacralization of nature and the body reflect the
fragmentation and mediatization of the sacred. Sacredness is increasingly experienced as
something personal, bodily, and subjective, moving away from traditional religious forms
to everyday practices where the spiritual is closely linked with the worldly.

Thus, modern Kazakhstani society does not lose its sacred dimension - it
reinterprets it in new ways. Sacredness becomes not only a part of cultural memory, but
also a resource for self-identification, a symbolic language for political and social
expression, and a tool for adapting to new challenges. In this context, sacredness should
be understood as a flexible, multilayered phenomenon that plays a key role in integration
and meaning-making within a modernizing society.
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Kymabaii b., Apreikoaes /K.O.
OPTAJIBIK ABUSAJIAFYbI KUEJIVIIK ¥FBIMbI
(Ka3zakcraHn pecny0/JMKachl MbICAJIbI PeTiH/I€e)

Anparna. Makanaga Opranblk A3Us XaJlbIKTapBIHBIH PyXaHH JXOHE MOJCHU
OipereisTiriniH MaHbI3 bl 2JIEMEHTI PETIH/IC KUETTIK YFBIMBI KAPACTBIPBLIAIBI, OVJI peTTe
Kasakcranra epekiie Hazap ayqapbuirad. Kueninaik yFbIMBI JiHU HbICAHJap MEH TaOufu
nanamadTapaaH 6actarn, pyXaHu JOCTYP MEH YITTBIK KaJbIMEH OailllaHbICThI Tapuxu
€CKepTKIIITepre ACUIHTI KeH ayKbIMABI KYOBUIBICTApAbl KamTuAbl. Tanmay asichlHaa
«bonamakka Oarmap: Pyxanu >xaHFbIpy» OarnapiiaMachl asChbIHAA Y3€re achIPhUIBII
xaTkaH «Ka3akcTaHHBIH KHelli Teorpaduschl» aTThl MEMIICKETTIK apHaWbl >ko0ara
epeKIe Ha3ap ayJapbuirad. by ;ko0a yITTBIK KOATHI HBIFAUTY MEH MOJICHU CaHa-Ce31M/Ii
JaMBITY YUIIH KHEJl HbICAaHAAp/AbI JKYylieJey MeH TaHbIMaJl eTyre OarbITTaIFaH.
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Makainazna kuesni opplHIap TEK KaHa KYpMeTKe Ue 00bEKTiJIep eMec, COHBIMEH KaTap
OipiiK, Tapuxu cabaKTACTBIK MEH PYXaHU KAHFBIPYIBIH KyaTThl CHMBOJIJApbl peTiHzIe
KbI3MET €TETiHI KOpCceTUIreH. ABTOp TaOUFU JKOHE MOJICHH OpPTAaHbI KHENEyIIH TYPaKThl
Jamy, iIKi TYpU3M/Ii TaMBITY KOHE JKac YPIAKThI TOpOHENey YIIiH MaHbI3AbUIBIFBIH aTall
kepceteni. COHBIMEH KaTap, Ka3aKThIH JOCTYpJl JYHUETaHbIMbIHA Jja TOKTAJbII ©Tel,
OHJIa TyFaH JKep, TeKTUTIIK )KoHE TaOUFAT KHeJli MOHTE He JIeN KaObUIIaHaIbl.

Marepuan Ka3ipri Ka3akCTaH/IbIK KOFaM YIIIH ©3€KTi 3epTTeyJiep MEH Mblcaiapra
HETI3/IereH JKOHE MOJICHHUETTAaHYUIbUIAPFa, TapHXIIbUIapFa, oJIeyMeTTaHyIIbUIapFa,
MyFaniMaepre, congai-ak OpTaiblK A3HMSHBIH pPyXaHH MYpAachlHA KbI3bIFYIIBUIBIK
TaHBITKAH OapJIbIK OKBIPMaHIapFa Mainanel 0oa amabl.

Kiar ce3nep: xacuertenyi, Optansik Azus, KazakcTtan, kueini HpIcaHIap, YIATTHIK
Oipereinik, pyxaHu MoJICHHET, MOJICHH Mypa, PyxaHu skaHFBIPY, cakpasabl reorpadus,
JOCTYP, TAPUXHU cCaHa, MOJICHH ©31H/IIK OOJIMBIC.

Kymabaii b., Apreikoaes 7K.O.
MMOHATUE CAKPAJIBHOCTH B IEHTPAJIBHOM A3
(na npumepe Ka3zaxcrana)

AHHOTanusA. B naHHON cTaThe paccMaTrpuBaETCs NOHATHE CAKPAJIbHOCTH Kak

BOKHEUIIUHN DJIEMEHT NYXOBHOW M KYJIBTYPHON HUACHTUYHOCTU Hapol1oB LleHTpanpHOM
Azuu, ¢ ocoObiM aknieHToM Ha Kazaxcran. CakpalbHOCTb 3/1€Ch OXBaThIBAET IIUPOKHIMA
CHEKTp SABJICHHH - OT pPETUTHO3HBIX OOBEKTOB W MPHUPOJHBIX JIAHAMAPTOB [0
HCTOPUYECKUX MaMSATHUKOB, CBSI3aHHBIX C JYXOBHOH TpaaulMed U HalMOHAIbHOMN
MaMSATBIO.
B pamkax anammza oco0oe BHUMaHHUE YAENEHO T'OCYJapCTBEHHOMY CIIELIMAJIbHOMY
npoekty «CakpanbHast reorpacdusi Kazaxcranay, peaau3syeMoMy B KOHTEKCTe
nporpammbl  «bomnamrakka Oarmap: PyxaHu skaHFBIpYy». OTOT MPOEKT HAIpaBieH Ha
CHUCTEMATH3allMI0 W TIOMYJSPU3ALMIO CaKpaJbHBIX OOBEKTOB KaK OCHOBBI IS
YKpEIUIEHUSI HAlMOHAIBHOTO KOAA U Pa3BUTHS KyJIbTYPHOTO CAMOCO3HAHHS.

CraTbsl packpblBaeT, Kak CaKpaJbHbIE MECTa CIyKaT HE TOJIBKO OOBEKTaMu
MIOYNUTAHUS, HO U MOIIHBIMY CUMBOJIAMU €JUHCTBA, HCTOPUYECKON MTPEEMCTBEHHOCTH U
JyXOBHOT'O BO3POKJIEHUS. ABTOp MOJUYEPKUBAET BaXXHOCTh CaKpalIU3aly IPUPOAHON U
KyJIbTYPHOM CPEIbl Il yCTOMYMBOIO Pa3BUTHsA, BHYTPEHHErO TypyU3Ma M BOCHUTaHUS
MOJIOJOTO IOKOJEeHHUS. Takyke OCBEHIalOTCA aCIEKThl TPAJULMOHHOIO Ka3aXCKOro
MHPOBO33PEHHUs, B KOTOPOM POJHAs 3€MJIs, POJOCIOBHAS U IPUPOJIa BOCIIPUHUMAIOTCS
KaK HOCUTEJIM CAKPAIIBLHOIO 3HAYCHMUS.

Matepnan OCHOBaH Ha COBPEMEHHBIX MCCIIEOBAaHUAX M NPUMEPAX, aKTyaJIbHBIX
JUTS Ka3aXCTAHCKOT'O OOIIECTBA, U MOXKET OBITh NOJIE3€H ISl KYJIbTYPOJIOTOB, HCTOPUKOB,
COLIMOJIOTOB, IIEAAroroB, a TAaKKE BCEX, KTO HMHTEPECYETCA IYXOBHBIM HacleoueM
HentpanbHoil A3umn.

Kurouesnlie cinoBa: cakpanuzanus, Llentpanbnas Aszus, KazaxcraH, cakpanbHble
MECTa, HALMOHAJIbHAs1 WJACHTUYHOCTb, JYXOBHas KYJbTypa, KYyJbTYpPHOE Hacleaue,
Pyxanu kaHfblpy, cakpaibHas reorpaus, TpaJulMM, HCTOPUYECKas IaMsATh,
KyJbTypHast CaMOOBITHOCTb.
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