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12 The economics of Muslim
cultural reform

Money, power and Muslim
communities in late imperial Russia

James H. MEYER

The movement for Muslim cultural reform, or “Jadidism,” has long been a popular
subject of investigation in the historiography relating to Muslim communities in
late imperial Russia. While scholars have examined Jadidism in different ways
over the years, in most cases the movement for Muslim cultural reform has been
discussed mainly in terms of the “ideas” of a rather small number of well-known
activist-intellectuals.' Muslim opposition to Jadidism, meanwhile, has likewise
been discussed primarily in terms of the “arguments” and “debates” taking place
in the Muslim periodical press between Jadids and their conservative rivals, often
referred to as “Qadims.”? Although idea-based approaches to Jadidism have at
times provided valuable insights into subjects like the nature of elite rivalries
in Muslim communities,® at the same time such approaches can also leave the
impression that the issue of Muslim cultural reform was something that concerned
only a relatively small number of people.*

This chapter examines the movement for Muslim cultural reform beyond the
margins of the periodical press. Rather than discuss “Jadidism™ as an abstract
concept, 1 focus upon individual Jadids, their projects, and the responses of other
Muslims to these projects. By using state archival sources and other materials
that have traditionally not been employed in studies of Jadidism, 1 look at the
ways in which the movement for Muslim cultural reform played out in the mud-
spattered villages and obscure schools which constituted, in many ways, the front
lines in the culture wars taking place within Muslim communities in the late imperial
era. While intellectual debates and “cultural capital” no doubt constituted impor-
tant components in these battles,® divisions within Muslim communities over the
post-1905 expansion of Jadidist education also stemmed from much more tangible
concerns, including those related to money and power. Focusing comparatively
upon three distinct geographical areas of the empire, | argue that the activities of
the Jadids—while often rejected by non-elite Muslims—nevertheless mattered to
a community of Muslims far larger than the narrow circle of activists with whom
these projects are normally associated. The activities of the Jadids mattered to many
non-elite Muslims because reform projects, in addition to reflecting “ideas” over
which elite Muslims debated, also impinged directly upon a variety of issues related
to more tangible concerns, including those related to money and political power, that
were of interest to a much broader cross-section of Muslims.
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Muslim education and the expansion of Jadidism

In a number of ways, the movement for Muslim cultural reform resembled
cultural and intellectual movements taking place in Muslim communities through-
out the Middle East and beyond.® While Muslim cultural reformers in Russia
and elsewhere embraced a variety of reform positions, the Jadid movement was
associated mainly with the issue of educational reform. Jadids advocated the
teaching of literacy, usually in the form of local vernaculars or in “Turkic,”” and
were critical of traditional Muslim educational approaches which emphasized
the acquisition of skills such as the memorization and recitation of sacred texts
written in Arabic.? Jadids also favored the introduction of what they considered to
be more “orderly” approaches to Muslim education, advocating the stricter regula-
tion of both space and time by seating students in rows and dividing the day into
separate periods devoted to the study of different subjects. Notably, the teach-
ing of Russian was also supported by most Jadids, as well as the study of secu-
lar subjects alongside religious ones. Schools and teachers which subscribed to
such approaches were known in Russia as adhering to the “new method,” or
usul-i cedid.®

The best-known Muslim cultural reform figure in Russia was ismail Gasprinskii.
Gasprinskii not only wanted to change the manner of Muslim education through
the teaching of literacy, but also hoped to overhaul the entire culture of Muslim
education in Russia. In the 1880s and 1890s, Gasprinskii traveled frequently
across the Crimea, the Volga-Ural region, and Central Asia in his efforts to pop-
ularize new method education.'® Elsewhere, other Jadids, such as Rizaeddin
Fahreddin, Galimcan Barudi and Musa Bigi, opened schools in the Volga-Ural
region, mostly in urban areas, such as Kazan, Chistopol, and Orenburg." In the
southern Caucasus, meanwhile, a small number of new method schools were
opened in the largest of cities, such as Tbilisi, Baku, and Yerevan. By 1895, Gas-
prinskii surmised that there existed a little over one hundred new method schools
in all of Russia."?

Estimates relating to the number of new method schools in Russia vary,
particularly with regard to the growth in number of new method schools taking
place after 1905. Indeed, in this respect — as is the case regarding many other
aspects of Muslim life in imperial Russia — tsarist state estimates were often
wildly off the mark and frequently contradicted one another. In 1909, for
example, officials in Orenburg indicated that there were no new method schools
operating in their province,'> whereas sources written in the languages of
Muslim communities themselves indicate that the province of Orenburg
was actually one of the major centers of new method activity in Russia.'* In
another government report from 1909, it was stated that in the province of
Kazan there were only 191 new method schools out of a total of 913 Muslim
schools in the province."® This finding contradicted the opinion of a separate
report, written in the same year, which stated that in the province of Kazan “up to
90 percent of all Muslim confessional schools are currently run according to the
new method.”!®
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The confusion of tsarist officials over the numbers of new method schools
stemmed from several factors. First of all, most tsarist officials who worked on
issues pertaining to Muslims could not read or communicate in the languages of the
empire’s Muslim populations, and knew little or nothing about the Muslim commu-
nities in the empire. Second, the schools themselves were often short-lived, while
the degree to which these schools followed new method educational programs also
varied. The fact that many new method schools had been opened without official
government permission was also a major factor in sowing confusion among tsarist
officials charged with tracking the growth of new method education.

In the Crimea, for example, tsarist officials — working with the Crimean Miifti
— undertook a survey in 1908 of schools in the province and found that in one of
its uezds “only eight out of 126 mekteps were operating with the permission of the
Muslim spiritual assembly.”'” Meanwhile, the number of illegal Muslim schools
in the Crimea was estimated at “more than 600” in an August 1910 article appear-
ing in the journal Sotrudnik.'® In 1912, a study on new method education in the
province of Kazan found that the great majority of new method schools opened
since the placement of Muslim schools under the authority of the Ministry of
Education in 1870 had been opened illegally.'

While dependable figures relating to the expansion of new method education are
difficult to come by, tsarist officials were nevertheless consistent in detecting a con-
siderable spike in the number of new method schools in the years following the
Revolution of 1905. In 1909, the director of Tatar, Bashkir, and “Kirgiz [Kazakh]”
education in the province of Kazan wrote that the “fermentation” (brozhenie) of new
method education in the province had begun in earnest only in 1906, with most new
method schools having been established only “recently, about 3—4 years ago.”? In
1905, the Russian Orientalist Agafangel Krymskii estimated that there were approx-
imately five hundred new method schools operating in the whole of Russia. Within
three years he had increased his estimate by more than ten times, to six thousand.?!

Meanwhile, demand in Russia for experienced teachers in the new method
approach attracted many teachers from the Ottoman Empire, where new method
approaches to the teaching of literacy had been standard practice since the era of
the Tanzimat.® Many Russian Muslims, moreover, chose to study in the Ottoman
Empire because they felt that they would receive better training in Istanbul and
other Ottoman cities than in Russia.”? Muslim community activist figures from
Russia who were living in Istanbul after 1908 would sometimes help their young
protégés secure work as new method teachers in Russia,?* while Russian Muslim
students in Istanbul themselves often contacted wealthy or connected Jadid fig-
ures in Russia, asking for assistance with their education.”

The economics of Muslim cultural reform

Although conditions at new method schools could vary substantially with
respect to resources,2 teachers working at the more prestigious new method
schools in cities like Kazan, Ufa, and Simferopol often received salaries that tra-
ditional medrese teachers could only dream of. The contrast could be stark. Most
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traditional medrese teachers were lower-level personnel in the Muslim spiritual
assemblies who received no fixed salary, and teaching the village’s children often
represented one of their few opportunities to earn cash.?” Otherwise, compensation
to spiritual personnel consisted mainly of in-kind payments such as an allotment
of the village’s harvest or else a small plot of land upon which they could grow
their own food, arrangements which could be quickly overturned during periods
of famine.?® And famine would indeed strike during the years following the 1905
Revolution. Beginning no later than 1909, Miifti Soltanov of the Orenburg Assem-
bly appealed on numerous occasions to government authorities in an effort to
receive funding to help Muslim spiritual personnel buy food. These requests were
only met in 1912, when the government agreed to provide the Orenburg Assembly
with a loan of 50,000 rubles to feed spiritual personnel considered to be in danger
of starvation.”

Even as spiritual personnel were going hungry, the merchants who established
some of the most prestigious new method schools during these years were offering
salaries that sometimes seemed exorbitant by comparison. Salarjes among teach-
ers at the Hiiseyniye Medrese in Kargali (Qarghali), established by Ahmet Bey
Hiiseyinov in 1903, averaged 336 rubles per year in 190305, and almost 400
rubles per year in 1913-14.2° A 1908 job advertisement for teachers at the new
method Medrese-yi Usmaniye in Ufa offered monthly salaries ranging from 10 to
25 rubles, depending on the applicant’s qualifications.*' In 1910, an official in the
Department of Spiritual Affairs observed that “unlike teachers in traditional [‘old
method,” or starometodnyi] schools, all of the teachers [in new method schools]
receive a predetermined salary, ranging from 100 to 700 rubles per year, or even
more, depending on the specific qualifications and experience of the teacher,”*
while other reports estimated these salaries at between 200 and 600 rubles per
year.?* Meanwhile, other remunerative opportunities for new method teachers
came in the form of stipends and grants (sometimes as much as 500 rubles) pro-
vided for projects such as the production of new textbooks, with money provided
by philanthropists such as the Hiiseyinov brothers.*

Faced with the arrival of new method teachers in their villages, traditional teach-
ers fought back, appealing to the Orenburg Assembly and civil officials in efforts to
have recently opened new method schools closed down. In 1906, for example, an
imam named Mehmed Zakir Abdiirrahimoglu from the village of Bik Shikte in the
province of Simbirsk wrote to the Orenburg Assembly to complain that his students
had been stolen from him. While Abdiirrahimoglu had been in Ufa on business
pertaining to the Orenburg Assembly, the village muezzin, Mehmed Arif Alimog|u,
had set up a new method school in his absence, and Abdiirrahimoglu now turned to
the Orenburg Assembly in his effort to get the school closed down.*

In a similar case in 1912, the Orenburg Assembly ruled on two complaints that
had been made in 1909 regarding the teaching of an Imam Beyazitov at a medrese
in the village of Sair-Novyi. The school in the village, it was explained in the ruling,
had been constructed on the specific condition that new method education would
not take place there. Habibullah Hiiseyinov, an imam in the village, had already
driven away two teachers for teaching in the new method in 1907 and 1908, and
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then attempted to drive away Beyazitov as well. In 1909, both Hiiseyinov and his
co-plaintiff, “the wife of Imankulov” (the widow of an earlier teacher), appealed
to the Orenburg Assembly to remove Beyazitov from the school. In his defense,
Beyazitov acknowledged that he had indeed originally taught according to the
new method. However, he said, he had switched to traditional methods of teach-
ing in the face of opposition from the community. The assembly concluded that,
while “it is not the place for the Orenburg Assembly to determine the correct style
of education for children, the complaints of Hiiseyinov and the wife of imankulov
do not appear to be well founded,” and ruled that Beyazitov should be allowed to
stay at the school.’

On some occasions, tensions were created within a community when Jadids
attempted to open a new method school in a community where a school already
existed. In the Crimean city of Karasubazar, an organization calling itself the
“Muslim charitable organization of Karasubazar” requested permission from the
Simferopol inspector for non-Russian education to open a new method mektep
“with the goal of teaching Russian language.” The school, they wrote, would be
located in the building where a government operated Russian-Tatar school cur-
rently existed.’’” Students attending the existing school, it was envisioned, would
become students at the new Jadid school.

In response to this plan, a group of twenty-three “Tatar residents of the city
of Karasubazar” petitioned the inspector in opposition to these plans, arguing
that they could not afford to pay money for their children’s education, some-
thing which was required at the new method school. The fees demanded by the
school, they argued, were too expensive and would “serve only a small portion
(neznachitel’naia chast’) of the population.”® In October, supporters of the new
method school wrote again to the inspector. As was the case with the new method
school’s opponents, the school’s supporters invoked the community in advocating
their position by writing “the community is very pleased by the opening of the new
method schools by the Muslim Charitable Society.”**

Sometimes, opponents of new method teachers would take matters into their
own hands, running a new method teacher out of town or threatening him with
violence. In March 1909, Fatih Kerimi*® received a letter from an imam in Tiumen
named Selim Giray bin Khayri al-din Gabidov. Gabidov was a new method
teacher who had spent nearly two years on the educational front. After studying
in Kazan, Gabidov had taken a teaching job outside Penza at a school sponsored
by the Akgurin family of Simbirsk.*! Before long, however, a coalition of “old
rich people” (kart baylar) and “old mullahs who were trying to close the school”
managed to convince enough people to withdraw their children, forcing the school
to shut down. From Penza, Gabidov traveled to Tiumen, where he again taught
according to the new method, this time thanks to the sponsorship of a local mer-
chant. In his letter to Kerimi, Gabidov describes once being descended upon by a
mob of “forty to fifty” people demanding he leave town. Nevertheless, he wrote
that he had met with some success in Tiumen, developing seven groups of students
and earning between 5 and 10 rubles per month cash, while his wife brought in still
more money by teaching three classes of girls. However, wrote Gabidov, he and
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his wife were forced to end their teaching activities due to the meddling of “the
enemies of the community” (milletke dushmannar).**

The relationship between Muslim communities and new method education was
a complicated one. On the one hand, the number of new method schools increased
exponentially after 1905, particularly in the Volga-Ural region and the Crimea.
While many of these schools closed soon after they were opened, many others
stayed open for years. Jadids working in the hinterlands often complained against
the machinations of tyrannical mullahs who set the community against them, but
in at least some cases it seems clear that new method schools failed either because
of a lack of local interest in new method education more generally, or because of
the shortcomings or lack of experience of the teachers employed at the school.”?
On some occasions entire villages, or at least significant portions of them, were
actively involved in repelling new method teachers from a school or village, but
in most cases the individuals who appear to have been the most galvanized in their
opposition to new method schools were the teachers whose earnings and prestige
were most threatened by the arrival of new method education to their locality.

Jadids and community leadership politics

While economic issues and the appearance of famine in the region played an
important role in exacerbating tensions between new method teachers and non-
Jadid teachers (and Muslim communities), so too did political issues relating to
the subject of Muslim community leadership after 1905. In particular, control
over Muslim education was a matter that was of considerable concern to a large
cross-section of elite and non-elite Muslims. Indeed, the issue of educational
reform would constitute one of the major concerns of Muslims—both elite and
non-elite, both Jadid and non-Jadid—involved in Muslim politics from late 1904
onwards.

During and after the 1905 revolution, Jadids sought to use the introduction of
mass politics in Russia as an opportunity to gain control over the institutions of
Muslim administration. While most Muslims supported the idea of greater admin-
istrative autonomy for the Muslim spiritual assemblies, there was nevertheless
strong disagreement over the question of how the assemblies should be reformed
and by whom. Jadids sought to use Ittifak, the “all-Russian Muslim” movement
which became a political party in 1906, as a means to place Muslim education
under the control of the Muslim assemblies and put the Muslim assemblies under
the control of fitifak. Divisions between Jadids and non-Jadids over the future
of the Muslim assemblies was sharpest in the Volga-Ural region and (albeit to a
lesser extent) the Crimea, where state intervention into Muslim affairs had been
particularly sharp in the latter half of the nineteenth century. In general, the future
of state institutions like the Muslim assemblies was of less concern to non-elite
Muslims in the southern Caucasus, and still less so in the northern Caucasus and
Central Asia.* '

While the leadership of /#tifak was dominated by Jadids and Jadid sympathizers,
a number of non-Jadids were also active in the movement’s activities. Non-Jadids



258 James H. MEYER

participated in the movement’s early meetings and stood as candidates for parlia-
ment and sat in the Duma as /itifak representatives,*® while the journal Din ve
Magiset — which was well-known for its opposition to Jadidism - regularly printed
[ttifak’s communiqués to Muslim communities. Although relations between the
leaders of /ttifuk and the leaders of the empire’s four Muslim spiritual assembly
were often strained and marked by suspicion,* the leaders of the assemblies and
the leaders of the Muslim political party in parliament were able to work together
on a number of occasions, such as when they joined forces in opposing a new set
of education regulations proposed by the government on March 31, 1907.# The
leaders of the spiritual assemblies had more clout with government officials than
did the leaders of [ttifak, but the [ttifak leaders were the only Muslim representa-
tives in a position to work legislation through parliament. As long as the Duma
itself was considered an important institution, the /ttifak movement (later party)
was a force whose potential (if not actual) power could not be dismissed.

The relationship between the /ttifak leadership and its non-Jadid supporters
changed drastically in the wake of the Third Muslim Congress in Nizhny Novgorod
in August 1906. By this time, Yusuf Akgura, who was the general-secretary of
the movement and its chief of communications, was gaining increasing decision-
making power within /t¢ifak, and it was Akgura who successfully pressed for the
movement to be transformed into a political party. By becoming a political party,
argued Akgura, /rtifak should also adopt a political platform, and therefore must
move away from the spirit of inclusiveness which had dominated in the early days
of the movement.*® Despite criticism even from the supporters of Jadid projects,
who complained that the congress had not been properly advertised,* and amid
the strenuous protests of some of the Muslims attending, a very pro-Jadid program
was adopted, one that also called for the /tifak party to be given unprecedented
control over Muslim administration.

The party program endorsed at the Third Congress included, for example, an
ambitious project regarding the establishment of a standardized (umumi) program
of education for Muslim schools in every region of Russia.*® This program envi-
sioned the creation of a standardized curriculum for Muslim medreses, something
which had long been a feature of the idealized versions of Jadidist education
described in the writings of Gasprinskii and others. The establishment of teacher
training schools was also planned, and teachers would have to take examina-
tions in order to become licensed. Licensing would be the responsibility of the
Orenburg Assembly, which would become a unified body consolidating all of
Russian Muslims into a single institution.’'

In addition to creating teacher training schools and establishing examinations,
the standardized educational program that was accepted at the Third Muslim Con-
gress also called for Muslim schools to teach, “to the extent possible,” in the “com-
mon language” (umumi lisan), or “Tiirki,”*? a proposal that was clearly influenced
by Ismail Gasprinskii, who had been campaigning for the adoption of a “common
literary language” on the pages of Tercuman for most of 1906.%* The 1906 meet-
ing also called for increasing Russian language courses in Muslim schools,* a
position that had long been supported by Jadids in spite of the fact that thousands
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of Muslims in the Volga-Ural region had been campaigning against mandatory
Russian-language education for much of the previous twenty-five years. Even
more galling to non-Jadid followers of /ttifak, however, was the proposal, also
accepted at this congress, that “all Russian Muslims will be educated according to
the new method.”*®

Indeed, for many people in attendance, the Third Muslim Congress represented
the final victory of Jadidism over traditional education. In the triumphant words
of one delegate to the congress, the new method teacher Ahmedcan Mustafa, “the
battle over usul-i cedid is over.”

No fear remains. The fantasy that wsul-i cedid would harm religion did
frighten people, but now they understand that it is harmless. So, we must now
try as hard as possible to reform our schools, and if we so endeavor we will
accomplish these reforms.’

According to the program of the Third Congress, the Muslim spiritual assem-
blies were also scheduled to undergo major changes. The four assemblies would
continue to exist, but would be subsumed within a single body, which would be
concerned with the affairs of both Shiite and Sunni Muslims across the empire.
The head of this body would be called the sheyh ul-Islam, who would be elected
to a five-year term.*® Muslim judges, or kadis, would also be elected to five-year
terms. Moreover, both the sheyh ul-Isiam and the kadis would be assisted in their
duties by a lawyer trained in Russian civil law — that is, by an individual who,
by training, was considered more likely to be sympathetic to the proposals of the
Jadid intellectuals who dominated the leadership of the /ttifak party.*

Following the Third Congress, Muslim opposition to /ttifak increased consider-
ably, with lower-level spiritual personnel in the Orenburg Assembly constituting
the center of this opposition.®® According to Din ve Magiset, a group of imams
from villages in the vicinity of Orenburg had sent a telegram to the Interior Minis-
try complaining about [ttifak, and arguing that its policies concerning Muslim edu-
cation and turning the miiftiate into an elected position were contrary to Islam.®’
Meanwhile, the pro-/ttifak and pro-Jadid Muslim periodical press also began
reporting that Muslim spiritual personnel were supporting right-wing monarchist
parties, such as the Union of Russian People (Soiuz Russkogo naroda).s*

Anti-Jadid denunciation campaign

Beginning in 1908, Muslim spiritual personnel undertook denunciation cam-
paigns in which they reported to police, either in person or anonymously, that new
method teachers were secretly spreading “pan-Turkist” or “pan-Islamist” propa-
ganda.® In August of 1908, a petition signed by twelve imams from the Orenburg
Assembly was sent to the Minister of the Interior. The imams were complaining
about what they described as the “revolutionary activities” of new method teach-
ers in the area. Emphasizing the special relationship shared between the Russian
government and the regional spiritual authorities in the definition and policing of
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“Islam,” the imams began their petition by invoking the reliability and loyalty of
the Orenburg authorities.

We Muslims pray every Friday for the long life both of our great Tsar and for
its excellence the Russian government to which we are subjects. How could
we not pray, given the fact that our great leader has granted us full freedom in
our religious activities? He created the spiritual assembly for the appointment
of imams, for the construction of mosques and medreses, and for the regula-
tion of our religious affairs.

“In recent years,” wrote the mullahs, “a number of teachers belonging to revolu-
tionary organizations” had appeared in their villages. “Though they are ostensibly
undertaking a religious duty,” they wrote, “in fact they are turning the Tatar popu-
lation against the Russian government.” The twelve mullahs wrote that the new
Medrese-i Muhammediye of Kazan, one of the best known new method medreses
in the region, “is producing teachers who teach children according to the new
method, who train them by filling their blood with hatred for the government.”%

The complaints of the twelve licensed mullahs seem to have been designed
to place the question of new method education in a context that would attract as
much attention as possible among security-conscious tsarist authorities. The mul-
lahs wrote that teachers who studied at the Medrese-i Muhammediye wanted to say
the Friday prayer in Tatar, “in accordance with the plan of the Young Turks and
Persian mullahs.” The twelve mullahs also wrote that these teachers,

want to put the [Orenburg] Spiritual Assembly into Muslim hands and, having
taken the Assembly out of the hands of the government, then hold elections
for the position of miifti and for the kadis because they want to carry out
through the assembly undertakings such as the publication by the assembly of
newspapers and journals with the aim of creating evil in Tatar society.®

The twelve mullahs named names, giving the first and last names of ten Muham-
mediye graduates as well as the village and uezd in which they lived. The mul-
lahs requested that the government force the Orenburg Assembly to stop allowing
graduates of the new method Medrese-i Muhammediye to teach in schools and that
the government permit the Friday prayer to be read only in Arabic “just as prayers
are read for Orthodox Christians in Slavonic.”

This was the first of what would ultimately constitute a wide-scale campaign
of secret denunciations about new method figures in the Volga-Ural region, most
of which were organized by an imam in the town of Tiunter named {shmohammét
Dinmohimmiit (1849—1919). Dinméhammiit, also known as ishmi ishan, was the
author of a number of pamphlets denouncing new method teaching, and the new
method Bubi Medrese of Tiunter in particular.®® From 1909 to 1911, several dozen
individual Muslims, most of them licensed mullahs from the Orenburg Assembly
working in villages across the province of Kazan, wrote letters and, more frt?-
quently, visited police stations, to personally grant depositions denouncing their
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new method rivals. In these depositions, the mullahs claimed that new method
figures, both famous and of purely local renown, were pan-lslamists and pan-
Turkists plotting to territorially separate Muslim lands from the Russian Empire.
Some of these denunciations (donosy), like the one submitted in 1908 by the
twelve imams, incorporated the characteristics of Jadidism into a broader argu-
ment concerning risks to the established order. Those which were associated with
Ishmi ishan, on the other hand, focused more closely upon Jadidism itself. Some
denunciations, in fact, focused exclusively upon the evils of Jadidism for two or
three paragraphs before finally getting around to mentioning that the Jadids in
question were actually “pan-Turkists,” and therefore of danger to not only Muslim
communities, but also the Russian state.®’

Denunciations were made about both famous Jadids and local new method
medrese teachers. In 1911, for example, Ahmet Faiz Dautov and Mirsaid Iunusov,
both teachers in the village of Saropol, informed police rotmistr Budagoskii that
among a group of people “spreading the idea of pan-Islamism” among Muslims
were prominent Jadid and /etifak figures such as Shakir Tukaev, Sadri Maksudi,
Ali Merdan bey Topgibasev, Yusuf Akgura, and Aliasgar Sirtlanov.% Other denun-
ciations implicated not only well-known Jadids, but also recently graduated teach-
ers from large Jadid medreses such as the Galiev Medrese in Kazan and the Bubi
Medrese of Tiunter.®

The individuals named in these denunciations were usually identified as hav-
ing committed similar types of offenses. Usually, their alleged activities involved
some sort of plan to entice Muslims to separate territorially from Russia. Samig-
ulla Makhlisullin told a police officer in the province of Viatka that some of the
new method mullahs in Malmyzhskii uezd were spreading rumors and agitation
among Muslims in the region. The Jadids, said Makhlisullin, were telling people,
“Muslims need to have their own ruler elected in three years by Muslims.” New
method teachers, he charged, “want all Muslims to leave the subjection of the
Russian Emperor and unite with Turkey.”” Meanwhile, a licensed mullah in the
Orenburg Assembly named Bilal Muzafarov made a similar charge against Nazip
Kamaleddinov, a new method teacher and mullah in the village of Musa Kabak. In
his deposition to the police, Muzafarov implicated both his local rival, Kamaleddi-
nov, as well as the well-known Jadid Muhammadcan Galiev, who had been active
in promoting new method education in Kazan since the 1880s.

Kamaleddinov had become familiar with the new method from a Mullah
Galiev in Kazan, | can’t remember his first name. He says Tatars need to sep-
arate themselves from Russians. This came from the influence of the Kazan
Mullah Galiev, who studied in Turkey, to which Galiev has traveled a number
of times over an extended period of time.”

While these denunciations were often directed against specific individuals (usu-
ally new method teachers) residing in or nearby the communities where those
making the denunciations themselves lived, many of these denunciations also
included the names of several figures from the fttifak leadership. In early 1911,
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for example, an imam named Samigulla Mukhlisulin reported to the police that
Abdullah Apanaev had been telling Muslims at the Muslim congresses that Rus-
sian Muslims “should live under the Turkish Sultan, not the Russian Tsar,” and
that Abdullah Bubi advocated that Tatars elect a padisah of their own and sep-
arate from Russia.”? In July of that year, [shmohammit Dinmohdmmat himself
informed the police that “the main spreaders of pan-Islamist propaganda” were
Abdiirresid ibrahimov, Sadrettin Maksudov, Galimcan Galiev, Abdullah Apanaev,
Yusuf Akgura, Ali Merdan Bey Topgibagev, the Bubi brothers, and Fatih Kerimi.”
These denunciations resulted in far-reaching police investigations and the arrest
of many of the individuals they implicated. In 1911, the Bubi Medrese was shut
down on suspicions that it had become a “pan-lslamist” breeding ground,” while
figures such as Galiev, Akgura, Fatih Kerimi, and many of the village medrese
teachers named in the denunciations were arrested, or else came under increased
surveillance and investigation.”™

While it may be tempting to dismiss the /ttifak party due to its general lack of
success in passing important legislation in parliament, it is nevertheless important
to remember how this movement appeared to Muslims—particularly in the Volga-
Ural region, where political engagement among Muslims was strongest—in the
early months and years of the revolution. In an era in which many Russian subjects
of all faiths were looking to parliament to implement social and legal change in
the empire, the Jztifak movement had originally been viewed by a large cross-sec-
tion of Muslims—Jadid and otherwise—as constituting the voice of Muslims in
parliament. For as long as parliament itself appeared to be a strong (or potentially
strong) institution in Russia, there seemed to be a genuine possibility that the
Jadids who led Jttifak would succeed in carrying out their reforms. Efforts by the
Ittifak leadership at the August 1906 Congress to impose new method education
upon Muslims—no matter how fruitless these efforts would ultimately prove—
thus struck many traditional teachers as a credible threat. While there were several
factors contributing to the decline of the /tifak party, including the adoption of a
more restrictive election law prior to the third Duma elections, /ttifak members
themselves took notice of a rise in Muslim opposition to the party.76 In the elec-
tions to the third and fourth Dumas, the number of /ttifak representatives elected
from the Volga-Ural region would drop steadily.”

Muslim cultural reform in the southern Caucasus

Compared to the Volga-Ural region and the Crimea, circumstances concerning
Muslim education in the southern Caucasus were quite different, especially as
there was a much smaller number of new method schools in the province of Baku
at the turn of the century than in the other two regions.” After 1905, however,
new method education in the southern Caucasus increased, though not at the pace
seen in the Volga-Ural region or the Crimea. New schools opening in the southern
Caucasus tended to be located in big cities like Baku, Tbilisi, and Yerevan, or else
in towns like Shushe or Shekke. In this respect, the expansion of new method
education in the southern Caucasus likewise differed from that of the Volga-Ural
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region and the Crimea, where growth in new method education after 1905 was
characterized by rapid expansion not only in big cities, but also in villages.

One of the most important reasons behind the comparatively slow pace of new
method expansion in the southern Caucasus stemmed from the relative lack of
freedom in the region. Due to the greater powers afforded to the vice-regency of
the Caucasus in the aftermath of the labor unrest and armed Armenian—Muslim
conflict which occurred during the years 1902—06, far more controls were placed
upon organized activity than in the Volga-Ural region or the Crimea. Thus, while
in the Volga-Ural region Jadids were able to open hundreds of schools without
official permission, supporters of new method education and community reform
in the Caucasus were more closely monitored and circumscribed in their actions.
New method schools opening in the southern Caucasus after 1905 tended to be
opened by officially sanctioned organizations which described the schools as
“Russian-Tatar” educational facilities which taught literacy in both Russian and
“Turkish.”” Because the organizations establishing new method schools usually
worked through official channels, fewer schools were opened and it took more
time in order to gain official approval for opening them.®

Within Muslim communities, new method education was a far less controver-
sial issue in the southern Caucasus than it was in other regions of Russia. Unlike
the Volga-Ural region and the Crimea, where even very poor villages often had a
teacher of their own, in the Caucasus there were many villages, even in the rela-
tively central province of Baku, with no nearby school or teacher.®' While Jadids
in the Volga-Ural region often upset existing teachers and communities alike by
moving into communities where teachers were already working, in the southern
Caucasus communities were often grateful to be provided with any teacher at all.®
Consequently, in the southern Caucasus new method schools tended to be founded
in communities where local inhabitants actually wanted to host them 3

In the southern Caucasus, supporters of new method education made much more
of an effort to reach out to traditional teachers working in village medreses than
was the case in either the Volga-Ural region or the Crimea. According to a report
written by an official working in the Baku branch of the Interior Ministry, support-
ers of new method education in Baku had been in contact with more traditionally-
minded teachers in the hinterlands with offers of support. These offers were made
in exchange for a promise from traditional teachers to allow new method teachers
to work part time at the schools, where they would teach literacy and, if possible,
Russian language.

Without doubt there has been enmity between the reformers and the mullahs.
However, the reformers are trying to gradually bring the spiritual personnel
and kadis over to their side and with their financial support reform the religious
schools a little bit, disseminate their program, carry out education through the
oral method and, in this way, slowly but surely realize their goals.®

One of the best-known organizations promoting literacy in Baku was Nesr-i
Maarif, which was established in 1908 by the Baku millionaire Abdul Zeynal
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Tagiev.® The director of Negr-i Maarif was Ahmet Agaoglu, who was also active
in lttifak and was a well-known publicist whose articles appeared in Kaspii, Hayat,
and frsad. In some ways, the efforts of this organization to promote literacy among
Muslims in the southern Caucasus is comparable to the activities of Jadids in the
Volga-Ural region, and in the historiography of Azerbaijan Nesr-i Maarif is gener-
ally celebrated for its reformist activities and as an Azeri variant of “Jadidism.”%¢
Yet there were also many differences between Negr-i Maarif’s activities and those
of the Jadids in the Volga-Ural region.

Nesr-i Maarif operated a relatively small number of schools. In 1908 the organi-
zation operated a teachers’ school, a temporary literacy course for adults, and three
other schools in Baku. In 1911, Nesr-i Maarif opened another eleven schools,
including three more in Baku and another eight in villages elsewhere in the
province.?” These schools were all opened officially, and all paperwork regarding
the teachers working there and the types of classes taught at the school was passed
on to the inspector for Muslim schools in the province.*® Whereas teaching appli-
cants contacting cultural power-brokers in the Volga-Ural region like Fatih Kerimi
often emphasized their ideological activism and belief in the Jadidist cause more
generally, prospective teachers sending in lists of references and teaching experi-
ence did not invoke national slogans in appealing for work, but rather emphasized
their teaching qualifications and need for employment.*’ Salaries were good, but
not as high as in the Volga-Ural region, with teachers working for Nesr-i Maarif
earning between 400 and 500 rubles per year.”

Economic issues were connected to political ones. While there had already
been, for a variety of reasons, opposition to new method education in the years
preceding the 1905 revolution, the expansion of Jadid education in the years after
1905 exacerbated these divisions. The Third Muslim Congress of August 1906
signaled the transformation of /tifak from a coalition of various Muslim interests
into a narrower vehicle for Muslim cultural reform. Although in hindsight it may
appear obvious that /tfifak lacked the political strength and organizational capac-
ity to execute the plans of Akgura and others conceming the expansion of new
method education and the reorganization of the Muslim spiritual assemblies, at the
time these developments took place such a direction was not necessarily obvious
to alarmed, and often hungry, spiritual personnel. That the denunciation of Jadids
as “pan-Turkists” by spiritual personnel began in earnest in 1909—the same year
in which the famine became more desperate—hardly appears in this light to have
been a coincidence.

Conclusions

Differences among Muslims with respect to the movement for Muslim cultural
reform were not limited solely to the arguments and ideas of well-known activ-
ist-intellectuals, but also were closely bound up with much more tangible matters
pertaining to economics and political power within Muslim communities. Tradi-
tional teachers resisted the expansion of new method schools in their villages not
only to protect their cultural capital, but also in defense of their actual capital —not
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to mention their ability to feed themselves and their families. In the Volga-Ural
region, resistance among spiritual personnel to the spread of new method educa-
tion eventually developed into a coordinated denunciation campaign occurring
over a span of three years, contributing to the closing of new method schools
and the jailing and exile of both famous and obscure Jadids. Traditional teachers
working as spiritual personnel in the territories of the Orenburg Assembly were
the most galvanized in their opposition to the spread of new method education,
but they were not the only ones to oppose the expansion of Jadidist educational
facilities or the efforts of the /tifak leadership to impose new method education
upon Muslim communities.

Nevertheless, conditions and attitudes varied according to region. In the Volga
region, Muslims had been protesting frequently since the 1870s. Issues pertaining
to the supervision of Muslim schools and the study of Russian were of concern to a
much broader segment of the population in the Volga region than elsewhere. This
is because most of the new laws against which Volga Muslims had been protest-
ing had not been applied to Muslim communities living outside the jurisdiction
of the Orenburg Assembly. In the Crimea, the creation of illegal schools and the
popularity of new method education was closely linked to the Ottoman Empire
and the presence of a large population of Ottoman-trained semi-transient teachers.
In the southern Caucasus, meanwhile, the place of new method education in the
minds of both Muslims and government officials likewise reflected local condi-
tions pertaining to both the availability of Muslim schooling and the organiza-
tional approaches of local Jadids.

As scholarly discussions pertaining to Muslims in imperial Russia have shifted,
in recent years, toward increasingly state-centered narratives focusing upon the
administration of Muslim communities by tsarist authorities, it is perhaps under-
standable that the Jadids would fall, to some degree, out of historiographical
fashion. But the Jadids also constituted the most vocal and public Muslim crit-
ics of tsarist administration. Ignoring the Jadids, or dismissing them as detached
intellectuals, limits one’s ability to measure the attitudes of Muslims towards the
tsarist state and its institutions. While the Jadids were often deeply unpopular
among many Muslims, their concerns—if not their prescriptions—nevertheless
reflected the concerns of a much broader segment of the Muslim population. Far
from standing outside of Muslim communities, the Jadids often found themselves
in the very thick of a widening web of issues that mattered greatly to Muslim com-
munities and state officials alike.

Notes

1 Throughout this chapter I employ the term “activist-intellectuals™ to refer to well-known
publicists and writers like Ismail Gasprinskii, Yusuf Akgura, and Ahmet Agaoglu, and
to distinguish such figures from more obscure jadid figures, such as the teachers dis-
cussed in this article.

2 Particularly in the older literature on Jadidism, the “Qadims” are discussed as if they
were an intellectual “camp,” while the Orenburg-based journal Din ve Magiset is pre-
sented as the center of “Qadimism” in Russia. ibrahim Maras notes that “Qadims” did
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