VJIK 930.85

NARRATIVES ON THE ORIGIN OF THE INSTITUTION
OF THE MUFTIATE AMONG TATARS IN SOVIET TIMES

R.1. Bekkin

Institute of Oriental Studies
at the Herzen State Pedagogical University of Russia
St. Petersburg, Russian Federation

Institute for African Studies, Russian Academy of Sciences
Moscow, Russian Federation
bekkin@mail.ru

The rationale behind the creation of the institution of the muftiate in 1788 in Ufa
was that the state wanted to better control the spiritual life of Muslims in the Russian Em-
pire and use it as a tool for implementing domestic and foreign policy. It seemed more
convenient for the government to deal with an organized structure incorporated into the
system of state-controlled institutions rather than with separate, non-institutionalized rep-
resentatives of Muslims who relied mainly on their authority among faithful and did not
need legitimation and support from the state (either financial or legal). A certain number
of Muslim religious figures also did not initially accept this institution. However, by mid-
nineteenth century the Muslim community came to the understanding that it needed the
institution of the muftiate through which they could represent and defend their interests
relative to the state and the Synodal Church as a governmental body.

Moreover, the Tatars began viewing the spiritual assembly in Ufa as a national in-
stitution guarding Tatar national identity within the context of the Orthodox state. The
Tatar population of the empire thus appropriated the muftiate, giving rise to the legend
that the institution had historically existed among the Tatars long before they were con-
quered by the Russians.

The first narratives that the muftiate existed in the Kazan Khanate and was de-
stroyed after the conquest of Kazan in 1552 probably appeared at the end of the nine-
teenth century. In Soviet times, this point of view was widespread in the 1920-1930s.
Later it was modified and subsequent aspects of the narrative emphasized some aspects
of the history of the muftiate, and concealed others. But the main thesis that the muftiate
is an important institution for preserving the spiritual culture of the Tatar people re-
mained unchanged. These changes in the interpretation of its history became in many
ways a reflection of the processes that took place in the system of Soviet muftiates and,
above all, in the Central Spiritual Administration of Muslims in Ufa in Soviet times.

This point of view contradicted the views of a number of Soviet historians (Lyut-
sian I. Klimovich, Arshaluis M. Arsharuni, Hadzhi Z. Gabidullin, Galimjan G. Ibragi-
mov and others), who considered the muftiate an exclusively colonial institution im-
posed on Muslims and serving as an instrument of enslavement and oppression.

Keywords: muftiate, the Orenburg Mohammedan Spiritual Assembly, Rizaeddin
Fakhreddin, Faizrakhman Sattarov, Islam in the USSR
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Introduction

With the loss of statehood by Tatars in the middle of the sixteenth century
the Islamic scholars (‘ulama’) started to play the role of not only religious but
political leaders of the Volga-Ural region. In the eighteenth century, the inten-
tions of the imperial authorities, which sought to bring the religious life of its
minority populations under control, coincided with the above-named processes.
This led to the formation of the so-called ‘Muslim clergy’ as a special social
group within the spiritual estate of the Russian Empire.

On the other hand, in late eighteenth—early twentieth century, the opposite
trend can also be observed. Representatives of the two ideologically opposed
camps — some state bureaucrats, missionaries and hierarchs of the Orthodox
Church on the one hand, and unofficial Islamic religious leaders on the other —
criticized the institutionalization of the ministers of the Islamic religion.

In the eyes of the former, the muftiate (established in 1788 under the name
of the Ufa Spiritual Mohammedan Law Assembly (Ufimskoe dukhovnoe ma-
gometanskogo zakona sobranie), later known as the Orenburg Mohammedan
Spiritual Assembly (Orenburgskoe Magometanskoe Dukhovnoe Sobranie,
OMDS), acted as a tool for consolidating Muslims and strengthening the posi-
tion of Islam in the empire. For the latter, the Spiritual Assembly in Ufa was an
instrument for the state for controlling the religious life of the followers of Is-
lam. The paradox is that these two critical views on the muftiate did not contra-
dict but complemented each other. The muftiate was indeed conceived and im-
plemented as an instrument of control over Muslims, and it continued to fulfill
this function until the fall of the monarchy. At the same time, however, it acted
as a consolidating center for Tatars living in the European part of the country
and Siberia.

The following factors also contributed to the strengthening of the role of
OMDS as a national institution for the Tatars: a) the policy of the imperial au-
thorities, which sought to prevent the expansion of the influence of OMDS out-
side the Tatar communities (especially since 1860s),' b) the personnel policy of

' From the very first yeas of the existence of the institution of the muftiate the
Russian authorities relied on it as a promoter of the Russian influence among Kazakh
population. As the Russian historian Irina A. Rechkina argues, the Russian government
consciously facilitated the strengthening and spread of Islam in Kazakh Steppe. This
policy was aimed at preventing the influence of Bukhara emirate and Khiva khanate
(Rechkina 2006: 80). In 1868 the religious affairs of Kazakhs (Kyrgyzes in the termi-
nology of that time) were removed from the scope of the jurisdiction of OMDS. These
questions were referred to the competence of local mullahs who in turn were subordi-
nate to the civil administration and the Ministry of Internal Affairs.
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the muftis who employed Tatars in the muftiate. Thus by limiting the sphere of
influence of OMDS to only the Tatar-Muslim population, the authorities, indi-
rectly contributed to the transformation of the muftiate into a national institution
for the Tatars and strengthened their national identity.

It seemed more convenient for the government to deal with an organized
structure incorporated into the system of state-controlled institutions rather than
with separate, non-institutionalized representatives of Muslims who relied
mainly on their authority among faithful and did not need legitimation and sup-
port from the state (either financial or legal). In addition, the costs associated
with the creation and upkeep of the muftiate seemed to be less than the money
that would have been spent in bribes in order to take control of individual reli-
gious figures. Baron losif Igelstrdm, the author of the muftiate project’, directly
wrote about this: “As a reward for this small expense [680 silver rubles a year. —
R.B.] all the local peoples upholding the Mohammedan law, when they realize
hereby the extent to which the faith is respected in Your Majesty’s empire, will
be all the more devoted and steadfast” (Yunusova, Azamatov 2013: 26).

That is, the main outcome of Catherine’s reforms in the Islamic sphere was
that holding a position in the system of state institutions rather than enjoying
authority among believers became the primary source of legitimacy for Muslim
religious leaders. In Max Weber’s terminology, the charismatic authority of
Muslim religious leaders was replaced by bureaucratic authority (Turner 2006:
23). It should be noted that the transition from one type of legitimacy to another
did not occur at once but took almost half a century.

However, despite the restrictions that akhuns, imams and mullahs faced be-
cause of the campaign for the institutionalization of the Muslim clergy, the estab-
lishment of the muftiate at that stage was undoubtedly a progressive step. It was
not the creation of OMDS itself that mattered but the fact that it was one of the
necessary steps towards giving Islam the status of a tolerated religion instead of the
status of a persecuted (unrecognized) faith which it had possessed since 1552 when
Muscovite Rus’ annexed the Kazan Khanate. In other words, the institutionaliza-
tion and bureaucratization of Islam became the price Muslims of the Russian Em-
pire paid to the state to legitimize it. It was a bargain for all parties. Being forced to
operate in the new legal environment, the ministers of the Islamic religion ma-
naged to make the most of the rights they were granted by imperial legislation.

A certain number of Muslim religious figures also did not initially accept this
institution. However, by mid-nineteenth century the Muslim community came to
the understanding that it needed the institution of the muftiate through which they
could represent and defend their interests relative to the state and the Synodal
Church as a governmental body. Moreover, the Tatars began viewing the Spiritual
Assembly in Ufa as a national institution guarding Tatar national identity within

* Some authors suppose that the idea of the muftiate was proposed by Dmitri B.
Mertvago (1760-1824), who served as advisor to the Ufa provincial administration
(Zagidullin 2011: 4).
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the context of the Orthodox state. The Tatar population of the empire thus appro-
priated the muftiate, giving rise to the legend that the institution had historically
existed among the Tatars long before they were conquered by the Russians.

The first narratives that the muftiate existed in the Kazan Khanate and was
destroyed after the conquest of Kazan in 1552 probably appeared at the end of
the nineteenth century. One can only guess what caused the emergence of these
narratives. If not the chief, then one of the main reasons was the desire of the
Turkic-Tatar authors to substantiate the idea that the institution of the muftiate
had its roots among the Muslims of the Volga-Ural region. It seemed important
to them to emphasize that the muftiate was not a colonial institution, but a na-
tional one created by the Muslims themselves. This point of view was wide-
spread in the early Soviet times during 1920-1930s. Later it was modified and
subsequent aspects of the narrative emphasized some aspects of the history of
the muftiate, and concealed others. But the main thesis that the muftiate is an
important institution for preserving the spiritual culture of the Tatar people re-
mained unchanged. These changes in the interpretation of its history became in
many ways a reflection of the processes that took place in the system of Soviet
muftiates and, above all, in the Central Spiritual Administration of Muslims of
Inner Russia and Siberia (Tsentral’noe Dukhovnoe Upravienie Musul man
Vnutrenney Rossii i Sibiri), established in 1920 in Ufa.

In this article I investigate two texts produced by Islamic religious figures
in Soviet time: the memorandum of Mufti Rizaeddin Fakhreddin compiled in
1923 and the sermon of the imam-khatib of the Leningrad Cathedral Mosque
Faizrakhman Sattarov dedicated to the fiftieth anniversary of the October Revo-
lution (1967).

Rizaeddin Fakhreddin: “The Russian government...
constantly ran into opposition from the Muslim clergy and,
naturally, oppressed it by all measures”

The Orenburg Mohammedan Spiritual Assembly, which a number of Mus-
lim religious figures initially perceived as hostile, began over time to be viewed
as a primordially national institution, if not for all Tatars, then at least for those
who lived in the Volga-Ural region. This is reflected in narratives dating back to
the twentieth century that are part of the so-called “Islamic discourse.” Accord-
ing to the German Islamic studies scholar Reinhard Schulze, Islamic discourse
comprises “all media, institutions, linguistic statements and symbols deliber-
ately using a vocabulary and a sign system which convey concepts of the Is-
lamic tradition” (Schulze 2002: 9).

One of the key elements of the narratives about the Spiritual Assembly as
the primal national institution of Tatars of the Volga-Ural region is the legend
that the muftiate had existed long before the eighteenth century. Thus in the
nineteenth-century composition Tawarikh Bulgaria (Bulgarian Chronicles), the
author, a Tatar historian by the name of Khusain Amirkhanov, writes that at
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least the post of mufti was known in the Kazan Khanate (Amirkhanov 2010:
87). However, this statement may result from a misconception of the term
“mufti” that came into use among Muslims of the Volga-Ural region in a later
era (the late eighteenth century). In other words, Amirkhanov could have called
muftis religious figures who in fact had other titles. Unfortunately, not all mate-
rials that could shed light on the history of religious life in the Kazan Khanate
have been put into circulation, and the scanty information we do have only al-
lows us to learn about the place which Islamic religious figures occupied in the
system of government in the Kazan Khanate.’

To the best of my knowledge, the first mention of this legend in texts au-
thored by Muslims dates back to the early Soviet era, specifically, to a Memo-
randum by Mufti Rizaeddin Fakhreddin (Ridha al-Din Fakhr al-Din) sent to the
Presidium of the All-Russian Central Executive Committee (VTsIK)* on behalf
of the Central Spiritual Administration of Muslims of Inner Russia and Siberia:

Following the adoption of Islam, the Turkic peoples of the Volga and
Urals organized their Spiritual Administration with the posts of mufti, gazis,
mullahs and muezzins. This form of organization of the Spiritual Admini-
stration of Muslims existed before they were conquered by Ivan the Terrible
[my emphasis. — R.B.]. Russian tsars, intolerant of all non-Christian relig-
ions, completely destroyed the Spiritual Administration and destroyed the
prayer houses . . . Despite such oppression, the Muslims of the Volga and
Ural regions completely preserved their religion and their spiritual organiza-
tion, although in an illegal, underground form (Arapov 2010: 40).

The above extract introduces several important ideas:

1) The muftiate was known to the Muslims of the Volga-Ural region long
before Russian rule, and, therefore, this institution is not a product of imperial
bureaucracy.

2) The muftiate continued its existence after the fall of the Kazan Khanate
in an “underground form”; that is, it was a body in opposition to the current
government.

A similar interpretation by the leadership of TsDUM of the history of
spiritual administration among the Tatars is the result of a well-thought-out
strategy of relations with the highest state authority in Soviet Russia — the Pre-
sidium of the All-Russian Central Executive Committee. The author of the
Memorandum (perhaps it was a collective author) had the task of convincing
Soviet officials “to allow schoolchildren under eighteen years of age to study in
groups in mektebs, mosques, and general civilian school buildings outside Mus-
lim classroom hours” (Arapov 2010: 44). In addition, it was necessary to protect

* I am grateful for this reference to the historian Azat M. Akhunov from Tatarstan.

% All-Russian Central Executive Committee (VTsIK) — supreme legislative, ad-
ministrative and regulatory body of state power in the Russian Soviet Federative Social-
ist Republic in 1917-1937.
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the Spiritual Administration from oppression by the republican authorities (par-
ticularly the leadership of the Bashkir Autonomous Soviet Socialist Republic, in
whose capital TsDUM was located).

The spiritual administration in Ufa acted as an intermediary between Mos-
cow and Muslim citizens. Being limited in its rights, TsSDUM, represented by
the mufti, used the opportunity to defend the interests of Muslims. In particular,
in some cases the appeals of the mufti on behalf of TsDUM to the authorities
responsible for the implementation of confessional policy in Moscow helped to
cancel or mitigate decisions of the authorities of the national republics directed
against the muftiate and believers.

The author of the Memorandum indicates that the muftiate had nothing to
do with the administrative institutions of the tsarist regime, but arose in Volga
Bulgaria (10 — 13 centuries).” This state itself is not mentioned, but the phrase
“after the adoption of Islam organized their Spiritual Administration” refers to
the indicated historical period. The legend put forward in the Memorandum that
the institution of the muftiate was created precisely in Volga Bulgaria and not
later (under the Golden Horde or the Kazan Khanate) has its own explanation.
The Memorandum was compiled in 1923, when the Golden Horde and the Ka-
zan Khanate were still considered, in accordance with the traditions of pre-
revolutionary historical science, as feudal states hostile to Muscovite Rus’.® At
the same time, the attitude toward Volga Bulgaria of Russian and then Soviet
historians in the early 1920s was more neutral than hostile. Thus, whoever drew
up the Memorandum or advised its author had a good idea of the addressees,
namely representatives of the new government who spoke the language of class
struggle. That is why “the Muslim clergy” in the Memorandum are presented as
an oppressed group under the tsarist regime and the muftiate is described as a
national institution that defended the interests of the masses and fought against
the chauvinistic Russification policy pursued by tsarist officials:

The Russian government, pursuing an embarrassing policy [among]
the foreigners of Russia, constantly ran into opposition from the Muslim
clergy and, naturally, oppressed it by all measures. The only support of the
Muslim clergy came from the popular masses: the clergy, closely uniting
with the people, taught them religion, literacy and always consoled them in
difficult days. It is appointed by the people themselves. All the ministers of
the Islamic religion were always chosen by believers and were responsible
to them. They do not receive a salary. The population pays them in a
strictly voluntary manner as much as they can for the performance of spiri-
tual rituals. The rural clergy is engaged in ordinary peasant farming
(Arapov 2010: 42).

> See Rashid I. Malikov’s work, which holds that the Muslim clergy as a separate
social stratum probably formed in Volga Bulgaria (Malikov 2013: 29).

® For more details on the perception of the history of the Kazan Khanate in Soviet
historical science, see, for example: (Khamidullin et al. 2012).
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The author of the Memorandum is silent about the fact that the mufti and
assessors (gazis) received good salaries from the state and were incorporated
into the system of the imperial state bureaucracy. He only writes about mullahs
and other notable ministers of religion, who indeed depended materially on the
community that elected them (mahallah). Being the representatives of the peas-
ant estate (social class) themselves, the mullahs were not only materially but
also, due to their origin, closely connected with the masses. The imams are sin-
gled out as Muslim clergy, but they just did not fall into this category. “The
Muslim clergy” comprised a small privileged group of Muslim bureaucracy that
included the mufti and members of the board of the muftiate (gazis). Neither
does the author of the Memorandum mention about the role of assistants and
allies of the Russian authorities which the Tatars — the ministers of the Islamic
religion played in the colonization of the Kazakh Steppe.

Thus, the author of the Memorandum is telling the truth, as it were, but
only part of the truth. Strictly speaking, in the context of communist ideology,
the muftis, who were fairly affluent, were as oppressive as other representatives
of the tsarist administration (Arapov 2010: 42). The Memorandum deliberately
obscured this fact, noting only the following:

One of the issues that had been worrying and displeasing the Muslim
population was the appointment of the mufti and gazis. They were ap-
pointed by the Russian government. Muslims constantly protested against
this, demanded permission to choose the mufti and gazi and, along with
this, separation of the church from the state (Arapov 2010: 42).

As a matter of fact, the question of separating the church from the state
was not raised either by the spiritual authorities or by Muslims until 1917.
However, the decree “On the Separation of the Church and the State, and the
School from the Church” of 1918 was indeed met with enthusiasm by a signifi-
cant number of Muslims. The gazis of TsDUM, including Mufti Fakhreddin,
cooperated with the Soviet government. Therefore, it was important for the
mufti to emphasize the completely different role the Spiritual Administration on
the one hand and the ministers of the Islamic religion on the other hand played
in the Russian Empire and in Soviet Russia. In summary, this role was formu-
lated as follows: in tsarist Russia, the clergy protected the people from oppres-
sion by the authorities, and in Soviet Russia the Spiritual Administration acted
as a natural ally of the Soviet government in the “political and economic libera-
tion of the Muslim peoples of the East” (Arapov 2010: 42).

Quite naturally in the eyes of the author of the Memorandum, the muftiate
promoted “the establishment of necessary calm among the Muslim population,
recognition and good will towards the Soviet government, the power of workers
and peasants” (Arapov 2010: 43). Indeed, if under the monarchy the Muslim
clergy raised their voices in defense of the disadvantaged, now it could not but
act as a natural ally of the regime which spoke on behalf of the underprivileged.

The Memorandum of 1923 is also of particular interest because Mufti
Rizaeddin Fakhreddin, whose signature appears under the typewritten text, was
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known in pre-revolutionary years for his criticism of OMDS in his book Go-
vernment Orders Relating to Muslims (Fakhreddin 1902: 9-10). The main em-
phasis in his criticism was that OMDS showed excessive zeal in promoting the
interests of the Russian state among Muslim subjects of the empire.

Faizrakhman Sattarov: “there were no organizations
for conducting religious affairs”

Another important element of the narrative about the muftiate that was
formed in the Soviet era was the myth about the disenfranchised position of the
ministers of the Islamic religion in the Russian Empire. Thus in 1967 the imam-
khatib of the Leningrad Cathedral Mosque Faizrakhman Sattarov (1929-2015)
noted in his sermon dedicated to the fiftieth anniversary of the October Revolution
how many benefits Muslims received from the Soviet government. © Among other
things, he touched on the role of the muftiate, contrasting the position of the Spiri-
tual Administration in tsarist Russia with its current position in the USSR. Evi-
dence of the dismissive attitude of the imperial authorities towards Islam was that
“there were no organizations for conducting religious affairs” (Bekkin 2018: 302).

He goes on to note:

True, in 1788 the tsar allowed the organization of a religious center
called the Spiritual Assembly of Islam in Ufa. About a hundred years later
[in] 1872, it was allowed to create a Muslim religious center in Transcau-
casia.® However, these organizations were only formal, because the minis-
ters appointed to head these centers were not allowed to do anything. The
ceremony of marriage, divorce, naming, everything was in the hands of the
tsarist government (Bekkin 2018: 302).

At first glance it might seem that these extracts from the 1923 Memoran-
dum and the Sermon of 1967 containing an interpretation of the history of the
muftiate strongly contradict one another. In fact, however, the texts are mutu-
ally complementary. The Memorandum states that the muftiate was a primordial
national institution known even to the ancestors of the modern Tatars, and that
it was then organized once again already in imperial times. The Sermon says
nothing about the period preceding the Russian conquest of the Kazan Khanate,
but it is clear from its text that the creation of the muftiate in Ufa was a kind of
concession of tsarism to Muslims. This statement does not contradict the text of
the Memorandum, whose author tries to talk less about the muftiate during the
imperial period and more about it before the Russian conquest. At the same
time, Sattarov, like the author of the Memorandum, strongly emphasizes the
institution is needed for the normal functioning of Islam. The Sermon therefore
reproaches the imperial authorities for not creating the muftiate or an organiza-

” For a detailed analysis of this Sermon, see: (Bekkin 2018).
¥ This refers to the Transcaucasian Mohammedan Spiritual Directorates of Sunni
and Shia Teachings.
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tion similar to it for a long time (according to the Memorandum, the muftiate
existed in the sixteenth-eighteenth centuries, albeit illegally, but this narrative
was either not known to Sattarov, or was ignored by him).

Imam-khatib Faizrakhman Sattarov (at the center) at prayer in the Leningrad
Cathedral Mosque, 21 April 1967. To his left is muezzin Musa Nemeshev.
Photo by D.I. Iskakov (Courtesy the State Museum of the History of Religion)

Even after 1788, Sattarov notes, the muftiate could not be regarded as a
full-fledged representative of the aspirations of Muslims oppressed by the Ro-
manov monarchy. It was a fictitious organization that did not have any rights
and opportunities. The Spiritual Administration in Ufa, according to the Ser-
mon, did not have any opportunity to conduct even the main rites, not to men-
tion represent the interests of Muslims vis-a-vis government officials. And it
was not until the Soviet regime, according to Sattarov, that Muslims acquired
the right to have an organization that fully corresponded to their aspirations.

Needless to say, most statements in the sermon concerning the religious
life of Muslims before 1917 do not stand comparison with reliable sources. In
1967, when the text we are considering was prepared, these sources were not
available to most believers who listened to Sattarov. Among the parishioners of
the Leningrad Cathedral Mosque there were, however, many living witnesses of
the pre-revolutionary era. These people remembered what happened after Octo-
ber, when Muslim religious leaders fell into the category of “disenfranchised”,
that is, were deprived of many civil and social rights. How they perceived the
words contained in the sermon that the imams were not allowed to carry out
religious rituals before the October Revolution is anyone’s guess.
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Initial sheets (1-4) of a typewritten copy of Faizrakhman Sattarov’s Friday sermon,
read on the occasion of the 50th anniversary of the Great October Socialist Revolution,
1967 (Courtesy the State Museum of the History of Religion)

YBazaeMse MyCyubMame!

(loszpaBuenns naTHMmel.)

ysagaeMue MyCyAbMaHe NO3ZPaBiA0 Bac HACTYHADMEM XHOM BEIMKO-
ro NpasiHMKA, AHGM MCHOAHGHMA — SO-UeTHE MNGHMOrO COBETCKOr'0 ro-
CyZapcTBa, AHOM IPHHOCSINM panenéuo H CBOGOZy BCeM HapozaM Hamero
rocyzapcrea, Jla szpaBcTBYeT ZeHb ozepxaBmuit moGezs Beamro#t ORTHAGDE-
cxoff CommazmcTHueCcKoll peBoawIEH. Jla HECHOmZET AAnaX HAM H HalHM
NOKONGHHAM B GyZymeM BCTpevyaTs Z6Hb B KOTOPOe CZenlajna NePBHE NArH
HAEe Z0POT06 ANGHEMO® I'OCYAapCTBO, KAK MH 6r0 BCTPOYaeM COTOZHA Bo#
IHKWME yCUeXaul ¥ HaMBHCHEME ZOCTHXOHMAME.

YBaxaoMHe MyCyABMAHE, 6CAH NO3BOMMT ANNaX, MM CErOJHA YCHHMHM
B YeCTH TOPXOCTBEHHOTO NPasAHMKA O BemMroll ConmanmCTHYECKOH# peBOED-
IMA, KOTOpOe HAM NMpDMHECNa BEUHYD DazoCTh.

CerozEs peys OyZeT NMOCBemeHA MOIOXGHHH POJMrHM B NapCKoe Bpe-
ME, H O BONMKOM DasBHTHE DeIMIHE NOCAe yCTanoBieHMA CoBeTckOf
BuacTH, Ha COHOBEGHEM Jel KOTOpoe BezeT JyX0BHO® yNPaBIeRHe MyCyab—
MAaH M M3 HCTODHH OYeBMZLAMH KOTOpO#f sBAfeTCHA cTapmee HNOKOLeHHe,
H3BeCTHO YTO B NapCKOe BpeMs NONOKSHEe MyCyAbMaH OHAO OYSHB, OUONB
nuoxMM, OfMIEAanbRO NMpHsHAHRO# penMrmell CYMTanOCH TOABKO XPHCTHAH-
c?B0s Ha pendrmn McZaua HEKA@KOrO BEHMMAHEA He o0pamanM, Ha 000poT
PeANIHD MCHAMA CMOTDOAM NPE3PEHHOM YHHEOHWOM. Jlaxe aud BOZGHMA
PONMI'HOSHOr0 Zena HHM KaKMX Opranmsanmi e OHIO. [ipasza 3 I788
rozy OHIO PaspemNeRO NapeM OPraHE30BATH PONMrHOZHNE NEHTD HOZ Ha3-
Bau@eM JiyxosHoe CoGpanme Hciauma B rop.Yype. [Ipmsepao crTo zeT cmycrd
1872 rozy OHiO Pa3pemeH0 CO37aTh MYCYABMAHCKHH peAMIHMOSHHH NOHTD
B BagaBEassuM, 07IHGKO STH OPraHNSanME OHAH TOABKO HOPMANBHHMH, NMO-
TOMy YTO MOCTABAGHHHM BO IIaBe 3THX NOHTPOB CAYXMTOAAM HEYOrO He
NO3BONANOCH 78NaTH, OOpAX GEAKOCOUOTAHMA, pDA3BOJ, HAPOUEHMA MMORE
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-2 =

BCe OHIO B DyKax HApCKOr0 NpPaBHTeNsCTBA, [oYeT CAYXHTENAM KyAsTa
OKaSHBALM MEHBNE, Y6M DAZIOBHM YMHOBHHKAM,

Jlo I868 rs B rop.ype mpaBaenHe OperGyprckoro JlyXoBeHCTBa He
UMeNO TOMemeHHWd. BCe DeANIHO3HH® Zeua BONMCH TOABKO Ha DyCCKOM
AsHKe. Jlaxe Korza B I88P roay ormevanock I00 meTme coszanms Yopas-
#eEMg OpeHGYPrcKoro AYXOBEHCTBA He OHIO PAspeleRks rOBOPMTH HE Ha
KaKoM ASHKe KpOMeé DycCKoro. [loToMy uTO COr'AacHO yCcrasy BCe pell-
THOSHHE Zel8 MPOXOAMAM NMOJ KOHTpONEM 8EMMEMCTDATHMBHHX BaacTef
LapcKoro pexmuad Bce mMpomoBeZM CBOZMIMCH K NMpPOCHaBIeHHED nnapa:opai
EonaEMeM euy menroft evacramsolt xmsmm,

TaxkEe HMEAKOT0O yBaXeHH# He HMENH DYKOBOACTBO NPEXOZe B CElb-
CKMX MecTaX. X OpajM zaxe Ha BOGHHYD CIyx0y H COOPH, TOTZ8 KaK
npezcTasuTenell Apyrux penurmil He GpalM HM KOrZa., CyAXMTeaR ADYIHX
penurmi MONYyyaAE XAalO0BAHHE, 8 MYCYNBMEHCKNM CAyXMTONAM TOAYYaTH
Xajl0BaEHe OT NOZAasHMA He paspemand, [Ipmxox momoraj NO Mepe BOSMOX-
HOCTH, B TOZH TOAOZA HADOA MOAyual OmpeAelieHEHHl maex 0T rocyAapcT—
Ba, & Myany odxomunm.Uro KacaeTcs o0pasoBanusA/ TOABKO ABODPAHCKHE
H 3aXHTOYHHE CEeMbH MOTAH ZaTh 0GpasoBande CBOMM ZeTAM. DezHoMY
Xe HYXHO OnNO padoTaTh KK AaNnTH YMHOBHMKA MpHCayroft y BEx Ha oMyl

CxkasaEHOM npopoxkod I400 meT Hasaz uyTo yyela AAd ROHNHE W Myx-
YRH 00fA3aTeflFHO OHH NOHATHA HO uMenM. HO NDZAAM NOHHMMANEEE 3TO,
HOKasanoch He pemmMolt mpodmemoit. TakuM oO6pasoM MaTepH M COCTPH OH-
LM IFNEHH OT BSATMA KAapanjama B PyKH. HagBaHHAA OPOPOKOM X6HUMHA
nozpyrof#i XMsHE, CBOGMY MyRy pasﬁenmaﬁ BCO yCNexH, pajzocTH, Cyac—
THA B He B3I'OAH HW B HOCKONBKMX T'0Z8, 8 HA BOYHO HEMOTNA BANMCATH |
OZHY CTPOYEy NHCHMAR CBOEMy AODOTOMY MyXy MAKM KaBazllepy OTZAaBag
OZHY MOHETY B010Ta.

B mapckoe BpeMs MycyabMane CesepHoro Kaskasa TyprecTarncCHOM
o0nacTH (* TAZXMEM, Kasax®, KHPTMSH, TYDKMEHH M ysGexu) zo IS05 r.
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GHAN COBePeHHO 3aCMTHMM HapojaMi, Y HHX HECHNO HM KS8KOTO POLMIHO3—
HOTO OCHECTBEHHOr0 Oprana, OHH B6AM CBOM DEIMIMOSENE Zena, KaK
yuenH,

1905 r. HaPCKO8 MpaBHTEABCTBO, X6HafA ocnaCHrs OpeHCyprckoe
n::onioo.mpaxnoula B r.Jype, mpEEasano o0HeeHETs eéro co CpezHe-
asmarTckmM JyXOBHHM YnpaBieHMeM H BHpacoTaTh MPOGKT HOBOTO ycTama.
OZHEaKo0, CHOTAACHO STOMy NMPOGKTY, MyCyABMane, He NOAYUYMB HHEKAKHX
npaB, OKasamMCh NOZ BaM (0M6e CHABHHM KOHTPONEM.

MycynsMaHe ¥ DeNKIHOBEHO CIYXHTONH KyAbTa He ZOBOABHHE C
9THM TPOGKTOM NMOCTOSHHO BeNH CNODH Pasiopu A0 Beamko# OxTsO PECKOM
POBONDIHH,

NloxoxMe Ba STO MBZeBaTENBCTBO M THeTa CO CTOPOHH HAPA He
TONBKO B NYTH DOAMIHHE, RO M B Zpyroil o0zacTH OUeHP OYEHB MHOI'0
OHN MepexMBANE CypOBHE BPOMEHa ¥ HHKGK HE MOTAE OCBOCOZMTHCHA OT
HEX THETa.

OZHAKO TaKVM YHMXOHMAM, MYYOHHAM HpHEeJ OZHAXAH KoHed. Ioz
DYKOBOZACTBOM BeAMKOro Boxas Jlenwma B ISI7 roay Bemmkas Oumdpsmn
ConEanECTHYECKAA POBONNNNA OZepxana modezy M yCTaxoBuAa Beamkoe
CoBeTCKO® I'OCyZapCTEBO, KOTOpOe SBAAETCHA OGPAsHOBHM MDPHMEDOM CBOE-
MM ZOCTHXeHMAMH. OmmOTOM yCTAHOBIGHME MMpa BO BCeM MMpe, H Ipasa,
PaBBHCTEO, onbdou BCOM HapozaM. Kak TOnBKO ycraHOBMAach COBOTCKES
BIACTH, DOAKTMO3EHE Zena OHAM YHOPAZOYEHH COr7aCHO HAPHATY.

2Isro sEBaps I9I8 r. COCTOANNCE BHOODPH HOBOTO MyQTHA M Ka3ues
lepsuM MypTHeM Oun Kasanen-Toume- Tan Mman I'onMeB. MyCyaABMaHCKO®
YnpaBnenme OpenSyprckoff IyCepRME NMONYYHNO HASBAHWG JlyXOBHOTO yNpa:®
neuns Poccum m CHOMDE.

JlyxoBHO® yUPaBIGHMe OCTABaAOCH LEHTPAaNLHNM OPraHOM PONNIMH
ucuaMa, OpraHESOBaAMCh OpPraHMBaNVH MyXTacHGOB M HMAMOB NPHXOZ8X,
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A

Bun NpHMHAT HOBHH ycTaB, TakEe OWNO DaapemeHO HA NOCTPOHKY Ho-
BHX MeueTeil, COosZaHHMe CMeNHalbHHX NKOA~MEZPeCe ANA HOZTOTOBKH HMMa-
MOB M Myaz3WHOB., B MKOA8X OuWJIM NPHHEATH HOBHE NpPOrpaMMH, OHIO pas—
pemeH0 M3ZaTh KopaE M afTHaK (8 vacTs KopaHa), Tak¥u oGpasou Be-
nnxas ORTECPHCEAR CONMANHCTHUOCKAA PeBONNNMA A8N& BCEM HapOAaM OZM
HAKOPHO NpaBa, OTAEAMB PEINHI'HD OT rocynapd!na. llo coseTckoMy 3a-
KOHY Kaxzzuit rpaxzenmE CBOMOZHO MOXeT HCHOBeZHBATH ANCYD PONEIHN,
9TO0 AHMYHO® ZIen0 Kaxjoro, ComeTckoe [IpaBHTeABCTBO DASpPEmNIO CPeZHE-
23MAaTCKMM HapoZaM (KMprusaM, KasaxaMT TajxMKaM, TYDKMEHaM, ysCeKaM,
c037a%5 cBoe (Cpezne AsHATCKO® J[yXOBHOe YIpaBNeHMEe MyCYABMAH.

MycynpMmaEam CeBepEOro KaBkasa M Jlarecrana OHAO PaspemeRo Co3-
ZaTh cBoe JlyxoBHOe JnpaBleHMe MycyabMaH 3 r,.Byimaxck Jlarecrancxoft
AnTonomnoft Pecnyommxe.

A umycynsuane AsepCaiizxanckoit, ApmaHcRo#f, I'pysmnckofi CCP coezu-
HMAMCH B JlyXOBHO® YNpaBNeHMe MycymbMaH B: r;Baky AsepCailzxzaHcEoft
Coserckofi ConmanmcTHyeckoit pecmyGumke.

Ha cresjze 25-ro oxTaACps I948 roza JlyxoBHO® ynpaBieEne PoccHE
noAyuMno HasBanMe JlyxoBHOro Ynpaenerus Espomeilckoft wactm CCP m
Cr6upH ® TyZa BKADYMIMCH BCe MycyabMaHe, xusymue B PCOCP., Yrpamm-
cko#t, Bemopycckoit, Narsmiickoit, Jurosckoft CCP.

Bce AyxoBEHe YnpaBleHHf NPHEANN HOBHEe YCTaBH. PYKOBOZMTONH
9THX JIyXOBHHX JupaBleHR# He HasHavanMCh NAPCKHM yKAs0M, KaK 3TO
ZENaioch BO BpeMd LAPCKOI'0 MPaBHTOABCTBA, & HA 00OPOT BCO MyCyAB~
MaHe, xuBynme B CoBeTcHoM Cowse NMOCHEIADT CBOMX NpeicTaBHTenel ZuA
NpUHATHA JYACTHA O BHOOpPe DeANI'HOSHOTO PIYXETENA JIyXOBHHX Ynpamne-
HEEff MycyabMaH. B HacToAmee BpPeMf BCe AyXOBHHe YNDaBHOHHA O0BEZM-
HANT BCOX NPHXOZOB, M YNpaBAANT MME B DeAMI'HOBHOM Zene B padoTe
Ha8 MecTax TOHNBKO COI'IaCHO Tapmary, HM3ZaDT yRA3H, OTBEUANT HA BCO
BONPOCH.,
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Thus, according to the Sermon, the golden age in the history of the mufti-
ate came after the October Revolution of 1917. In this respect, the Memoran-
dum diverges somewhat from the Sermon, maintaining that the golden period
occurred during the existence of independent Muslim states in the Volga-Ural
region. Regarding the position of the muftiate under the Soviet regime, the au-
thor of the Memorandum is more restrained. This is not only because F. Sat-
tarov and R. Fakhreddin were representatives of different generations of Mus-
lim religious figures, but also because in 1923 both the future of the Soviet go-
vernment itself and potential changes in the government’s confessional policy
in relation to Muslims and the Spiritual Administration were unknown.

The narratives discussed above were important not only in order to solve
some current problems associated with the functioning of the Spiritual Admini-
stration in Ufa. In 1920-1930 some studies appeared whose authors sought to
prove that “the version so far prevalent in literature and supported by the Mus-
lim clergy about the persecution of Islam as a religion by the Russian autocracy
is false” (Klimovich 2002: 93—133). The most prominent representative among
historians professing such views was Lyutsian I. Klimovich, who insisted that
the tsarist government did not fight Islam as a religion but only old Islamic ad-
ministrative bodies, “which did not want to come to terms with Russian domi-
nation” (Klimovich 2002: 10). Klimovich describes the Muslim clergy them-
selves as “agents of autocracy,” and through a tendentious selection and inter-
pretation of facts from the history of the muftiate, tries throughout his work Zs-
lam in Tsarist Russia to present the Muslim clergy as a natural ally of the autoc-
racy in suppressing the masses of peoples traditionally professing Islam
(Klimovich 2002: 10). Moreover, Klimovich’s oppressors are not only the so-
called highest clergy (the mufti, gazis, etc.), but also ordinary ministers of the
Islamic religion’. Biased though Klimovich’s works are, one thesis repeated
throughout the book is obviously correct: “For us . . . the role of tsarism in rela-
tion to Islam as a religion is important. From the first steps of the Russian au-
tocracy, this line is expressed in the desire to enlist Islam in its service”
(Klimovich 2002: 10). Soviet officials also pretty soon realized that it was im-
portant for them not only to rely on the loyal ministers of the Islamic religion to
carry out their policies, but also to keep the muftiate in Ufa inviolable, as a
structure that would allow them to control the religious life of believers.

? There were also some Tatar historians who criticized the muftiate and the clergy.
Thus, in particular, a famous Tatar writer and historian Galimjan Ibrahimov wrote about
the Muslim clergy: “With its “decrees,” metrics, prayers, offered in mosques for the tsar,
in particular, with its Spiritual Assembly, mutftis, it was firmly soldered to the autocracy
(samoderzhavie).” (Ibragimov 1926: 8).
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[prauHo¥ co3manus HHCTUTYTa MypTHATa B 1788 T. OBLIO XKelaHue rocyIapcTBa
HanOonee 3(h(HheKTHBHBIM 00pa30M KOHTPOJIMPOBATH PEIUTHO3HYIO KH3Hb MYCYJIbMaH.
[TpaBuTenbCTBY Kazajock Ooliee yI0OHBIM UMETh JIENI0 ¢ OPTaHU30BAHHON CTPYKTYPOH,
BKIIIOYEHHOW B CUCTEMY KOHTPOIHPYEMBIX T'OCYAapCTBOM PEIUTHO3HBIX OpraHM3aluil,
a He C OTHENBbHBIMU, HE HHCTUTYHMOHAIN3HPOBAHHBIMU MIPEICTABUTEIIMU MYCYyJIbMaH,
KOTOPBIE IIOJIATaJIMCh B OCHOBHOM Ha CBOM aBTOPHUTET CPEeIU BEPYIOIIUX M HE HYyXKIa-
JUCHh B JISTUTUMALMU M TOAJEPKKE CO CTOPOHBI TOCYJapcTBa. 3HAYUTEIHHOE UYHUCIIO
MYCYJbMaHCKHX PEJIMIHO3HBIX JIesTeNel H3HAUYaIbHO He TIPU3HAIN HHCTHTYT MypTHsTa
U CHCTEMY YTBEp)KICHHMS MMaMoB rocyaapctBoM. OnHako k cepenuHe XIX B. TIOpKo-
TaTapckoe HaceseHne Poccuiickoil MMIIepuy CTajo paccMaTpUBATh JyXOBHOE COOpaHuUe
B Yde Kak MHCTHUTYT, OXPaHSIOIUI €ro HalMOHAIBHYIO MJICHTUYHOCTh B IPAaBOCIIaB-
HOM rocyzaapctse. Takum 00pa3om, IPON30LUIO TPUCBOSHHE My(PTHSATA ONpeeIeHHON
4acThIO MyCYJIBMAaHCKOTO HaCceIeHHsI UMIEpUH. B pe3ynbpTaTre BO3HHKIIA JIETEHA O TOM,
YTO MyQTHAT KaK HMHCTHTYT MCTOPHYECKH CYIIECTBOBAJ Y TIOPKO-TaTap 3aJ0JIro JI0
TOT0, KaK OHH OBLTH TTOKOpEHBI MOCKBO.

IlepBele HappaTuBBI O TOM, YTO My(THAT cymecTBoBal B KazaHCKOM XaHCTBE U
OBLT pa3pymieH nocie 3aBoeBanus Kazanu B 1552 r. IBanoM I'po3HBIM, BepOSATHO, II0-
SBHIKCH B KoHIle XIX B. B coBeTckoe BpeMs 3Ta TOUYKa 3peHHs OblIa IIHMPOKO Pacipo-
crpaneHa B 1920-1930-¢ rr. [To3xe nerenna o MyGTHsATE KaK Hal[AOHATbHOM UHCTHTY-
Te TaTap mojaBepriach MoAUGUKAINY, HO TJIABHBIA TE3UC O TOM, YTO My(THUST SBISETCS
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BaXXHBIM MHCTPYMEHTOM COXPaHEHHUs JyXOBHOU KyJBTYpBI TATAPCKOI0 HAPOJa, OCTancs
HEM3MEHHBIM. VI3MeHeHus B MHTEPIIPETallny HCTOPUH HHCTHTYTa My(DTHTa BO MHOTOM
CTaJ M OTPaKCHHWEM IIPOIECCOB, MPOHMCXOMMBIINX B CHCTEME COBETCKHX JyXOBHBIX
yIpaBieHUI MyCyJIbMaH B COBETCKOE BPEMSI.

Happatus o My THATe KaK HCKOHHOM HAI[HOHAJIbHOM MHCTHUTYTE TaTap IIPOTHBO-
pednn B3rsAAaM psga coBeTckux uctopukoB (JILM. KmumoBnwa, M.A. ApmiapyHu,
X.3. T'abunymnnuna, I'.I'. UOparumoBa u np.). OHM paccMaTpUBaId My(QTUSIT UCKIFOYUH-
TEIbHO KaK KOJOHUAIBHBIM UHCTUTYT, HaBsI3aHHBIM MYCYJbMaHaM U CIIy>KUBLIUI UHCT-
PYMEHTOM HX MOPaOOIIEHHS ¥ YyTHETSHHUSI.

Knrouessble cioBa: my¢dTusar, OpeHOyprckoe MaroMeTaHcKoe JyXOBHOEe coOpa-
Hue, Puzasnaun ®@axpennun, Paitzpaxman Catrapos, uciam B CCCP
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