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Abstract 

The present paper, “Islamic Reformation among Tatars Part 1: Origin and Inception of key 

concepts of Jadidism”, is the 1st article among the two set of articles on Jadidism and is 

intended to provide its readers with some meaningful insights into the conception of 

Jadidism/Jadidi Movement among Russian Tatars. It discusses about the establishment of 

main concepts of Jadidism among Tatars, along with its major stages of development. The 

work illuminates various personalities of the period who stood in favour of or against the 

movement. This paper also throws light on different aspects of Jadidism particularly its social 

and cultural ones. 

 

Origin of Jadidism 

The general origin of Jadidism has not yet been developed in the scientific literature as a 

phenomenon. Such a position intensifies interpretation of t h e  Tatar history from 18th to 20th 

Century, as during that period the issue of Jadidism is a crucial one. It is essential to 

analyse this complex issue from the historical point of view to perceive how the beginning 

of this phenomenon was formulated. As an outcome of earlier developments in Tatar social 

philosophy, by 1920s an opinion was shaped among Tatar intelligentsia that Jadidism 

should to be measured as a “Mental and Cultural Movement of Particular Kind”, a “Mental 

Awakening” aiming reconciliation of the Tatars with European culture, renovation of 

society as per the demands of the time.i In short, it was about a spiritual upsurge, focused 

on restructuring society, and its deliberate modernisation from a European perspective. 

At the commencement of 1930s, there appeared supplementary, peculiarly class-based 

approximations that came to change. Thus, in 1931 C.E. Jadidism was demarcated by A. 
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Arsharuni and H. Gabidullin as a “Banner of joint political struggle of the progressive Tatar 

bourgeoisie and its followers against conservatism”.ii Moreover, in Soviet historiography 

more rigid formulations, unswervingly developed in Tatarstan in the 1940s and early 

1950s were consolidated. It was combined with discussions on the mission for textbooks on 

Tatar literature in 1948 C.E. and 1952 C.E. at the level of Tatar regional committee of 

Bolshevist Party. In its resolution, the regional committee’s bureau of 1948 C.E., it was 

resolved that the textbooks signified an inappropriate assessment of the Jadidist trend, 

which turned into a counter revolutionary movement.iii ln the subsequent resolution, 

acknowledged in 1952 C.E., this conclusion was specified and distended. It projected 

Jadidism as a “bourgeois-national movement”, preaching an “ideology of nationalism, Pan-

Turkism, class peace within the Tatar nation for the sake of “national unity” and tried to 

“tear the Tatar nation apart from Russia, turning it into an appendage of the putrid Empire 

of the Turkish Sultans”. Finally, as per the opinion of the resolution's authors, after 

October 1917 C.E. the Jadidists “joined the lines of national counter-revolution...” and their 

remnants “joined with national gangs of Trotsky and Bukharin, being the paid agents of 

capitalistic intelligent services”. This continued with an explanation that calls the 

phenomenon a “counter-revolutionary bourgeois national movement”.iv 

These party commands in Tatarstan in 1950s and 1960s resulted in the conception of 

historical works in accordance with the above-mentioned cliche. Assessment of 

historians varied only depending on their state of involvement in party structures or 

the domain of the party and philosophy. Some among them didn’t went beyond 

emphasis ing that, in contrast with the “bourgeois-reformist movement, called 

Jadidism”, the democratic movement (which was intensifying at the same time), they 

had “opposite view points”. Adding that the Jadidism from “the very beginning of its 

appearance” was a movement of a “reactionary and anti-popular kind”, and had an 

“extremely detrimental ideology of Pan -Turkism and Pan-Islamism as its 

fundamentals” (1955 C.E.).v  In “History of Tatar ASSR” (1955 C.E.) Jadidism was 

also amplified as a “bourgeois nationalistic, reactionary movement closely associated 

with the  ideas of Pan-Islamism and Pan-Turkism”. Concurrently, it was recognised 

that the Jadidists “had been progressing idea of a ‘Europeanised’ enlightening and 

renewed religion”. Nevertheless, the bourgeoisie were convicted of “attempts to 

substitute their cause for the “national one”.vi Explanations adjacent to party document 

spirits were also found in numerous works by other authors. For example, S. G. Batyev, 

a renowned politician a n d  scientist from Tatarstan, in his article on Jadidism written 

in 1964 C.E., quoted the following features: “reactionary trend, based on an ideology of 

national bourgeoisie and Pan-Turkism”.vii According to his estimation, it was a “firmly 

consolidated definition”. He was supported by H. K. Hasanov, who advocated the Jadidism 

to be interpreted as “counter-revolutionary bourgeoisie national movement”, in addition 

one which persistently propagated the “ideas of Pan-Turkism and Pan-Islamism”.viii This 

inclination in assessment of Jadidism in the Tatarstan historiography continued until 

the end of the 1960s, and can be observed in the textbook “History of TASSR”, issued in 

1968 C.E. It pronounced Jadidism as a “bourgeoisie national movement trend”. The 

textbook’s authors point out that the forebearers of the movement were “pretending to 

continue the activity of democratic enlighteners” only with the motive of “gaining the 

confidence of the masses”, but in fact they had a class foundation, since they were 

bourgeoisie, while the enlighteners “served the people”.ix It is certainly clear that all the 

above-mentioned features and estimations revolve round architypes acknowledged by the 

party organs.  
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Nevertheless, other tendencies also existed in the interpretation of Jadidism. For 

instance, in G. M. Halitov's dissertation type script, finalized in 1947 C.E. and devoted to 

the pre-October's period of M. Gafuri's work, Jadidism was explained as a “bourgeois 

national enlightening movement of the close of the 19th Century” (emphasising the 

liberal bourgeois, democratic and raznochinet trend).x A comparable stance can 

evidently be seen in the unpublished work of G. Hodayarov, in which Jadidism was 

represented as equivalent to enlightenment, and the very phenomenon of Jadidism was 

defined in the following way: “...it is leaving mediaeval times for the 20th Century. It is 

an expression made by the Turkic nations of Russia and, above all, by the Tatar nation, 

of turning from the feudal culture and ideology of Bukhara. It is an expression of 

turning the face towards the west...The new culture and ideology that came into being as 

a bourgeois-democratic one, aimed to reinforce capitalistic development”.xi Apparently, 

the later inclination had bothered the party and socio-political circles: it is doubtful to 

be random that such an officially engaged historian as H.H. Hasanov, in his essay 

published in 1965 C.E., specifically emphasised that “Jadidism should not be 

acknowledged with enlightenment”.xii 

During 1970s, when the approach to Jadidism as a stage of enlightenment came to 

the forefront, together with its advocates, did the condition in terms of the 

interpretation of Jadidism in Tatarstan started to transform.xiii At last, Y. G.Abdullin, 

the most considerable in supporting  the  view that  Jadidism would be considered a stage 

of enlightenment, in the year 1990 C.E. proposed the understanding of this 

phenomenon as a socio-political expression of the bourgeois democratic movement of 

the 19th to 20th centuryxiv 

At the same time, there appeared other foriegn views of Jadidism's essence. In T. 

Davletshin's book “Soviert Tatarstan”, published in London in 1974 C.E., Jadidism was 

acknowledged with school reforms.xv E. Lazzerini made a painstaking study of 

variations in relation to Jadidisrn in the Soviet era, having emphasised new 

explanations given by Y. G. Abdullin in his works.xvi In the outline to the essay by J. 

Walidi, published in Oxford in 1986 C.E., Jadidism was defined as an “attempt to 

modernise Islam”.xvii Another trend of Jadidism’s interpretation was developed in 

parallel with the above-mentioned approaches. It was already begun by A. Benigsen, 

who framed an assumption that religious reform should be measured as only the 1st 

stage of the reformative movement, the 2nd stage of which comprised of an attempt of 

radical changes in traditional Muslim culture, beginning from language modernisation, 

and reform in education and upbringing, which followed right after that.xviii As we can 

see, this scholar measured school reform as only a structural element of a general 

movement intended at performing “radical changes in the Muslim culture”. A A. 

Rorlich, in her renowned research dedicated to the Tatars of the Volga and Ural region, 

preferred to consider changes in schooling within the Tatar reformative movement.xix 

From the modern publications of the work of Turkish scientist A. Kanlidere,xx who partially 

realised the task of revealing the ulemas’ significance in the Tatar reformative movement, 

which in the mid -1980s was suggested by E. La.zzereni, deserves specific consideration.xxi 

In the specified work, Jadidism is interpreted by A. Kanlidere, in a short form as a 

“combination of Islam and Modernism”, giving a more elaborate interpretation of this 

statement in the following way: the Jadidists, “under influence of penetration of modem 

ideas in the 19th Century, having realised the requirement of the selective integration of  

Western culture, intended to change the intellectual position of Muslims towards religious 

ideas, education, the gender domain and politics”.xxii Furthermore, this author had 
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predominantly highlighted the leading position of religion (Islam) in the activity of 

Tatar reformers.xxiii  

Contrary to this general background, the problem of Jadidism in Tatarstan 

sustained to be intensely discussed, there appeared both followers of viewpoints 

stated in the Westxxiv and attempts of more reflective analyses of Jadidism. In 

particular, in the recent writing of Y. G. Abdullin, devoted to Jadidism, it was stated 

that the Jadidist movement intended to “save the Tatars as a nation and make a path 

for progress”. Nevertheless, the fact that the author still deliberates Jadidism as an 

enlightenment stage, he poses the question of struggle of classifying them. As per the 

conception, there are two essential differences between Jadidism and enlightenment: (1) 

Jadidism was a movement of more practical tendency; (2) the circle of participants 

associated was much broader (including progressive Clergy, Muallims, Shagirds, and a 

large share of entrepreneurs, etc.xxv 

Consequently, in the period between1970s to 1990s in Tatarstan, a return to 

definitions that existed among intellectuals in the 1920s in relation to Jadidism took 

place. Under these conditions, the position of those advocates who supposed Jadidism 

had "never expressed the interests of the working people" was sealed up with "reactionary 

Pan-Islamism and PanTurkism”, stepped at "openly counter-revolutionary path" and 

gradually overcome.xxvi Y.G. Abdullin laid special emphasis on the statements of critics 

and proof that Jadidists stood for public interests and all classes of Tatar society in 

general.xxvii Such developments in the interpretation of the phenomenon of Jadidism 

evidently brings researchers from Tatarstan in collaboration with the group of foreign 

scientists that aims to consider the Jadidist movement against the wider background of 

the reformation progressions among Tatars. 

Numerous arguments should be supposed on the subject of “terms”. As already 

established, right up to the 1970s, in Tatarstan conceptions like “Jadidism” and the 

“Jadidist movement” were used predominantly in the class- sense of the term. Even Y. 

G. Abdullin was subject to this tendency in his new works.xxviii Henceforth, it is clear 

that up to a certain period in Tatarstan, the term “enlightenment” was more desirable. 

Those authors who pronounced Jadidism as a phase of enlightenment, the communist 

ideologue view point, acted as if they were disguising a dubious or extraneous 

phenomenon under cover of a intentionally “good” movement. The political condition 

has changed fundamentally and we are able to write openly of Jadidism as reformatory 

trend. But there appears a problem of conceptual plan: those researchers who were 

inclined to identify Jadidism only with reformation activity in the field of education 

(they begin in the 1880s) use the term “Jadidism” in an extremely narrow sense, by no 

means reflecting other significant aspects of the reformatory movement that took place 

in Tatar society from the last quarter of the 19 t h  Century. It appears to us that 

conception of Jadidism (and “Jadidism activity” derived from it) can be usually used 

to designate the Tatar reformation's nationwide stage (18th to 20th century), since 

theoretically this movement had one common course in consolidation of nation. 

Simultaneously, it should be noted out that the very term “Jadidism” was genetically 

associated with the "Usul-i Jadid'' conception ("new method"), which came to the 

forefront in t h e  course of formation of the "new method" education system among 

Tatars (originally among Crimean Tatars). Nevertheless, if the aforementioned essence 

of the “Jadidism” concept is defined more precisely, its utilization in a broader sense 

will not create any complications.xxix 
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At last, the artificially shaped complications of “reformation” and “enlightenment” 

(with their dormant rational end at the "proletarian" stage) allocation among Tatars 

will be detached; the entire nationwide stage may be considered as an integral 

reformatory Jadidist stage. It is not improbable that independent stages will be 

allocated within this rising reforming movement. 

Developmental Stages of Jadidism 

A. Benigsenxxx and A. A. Rorlichxxxi emphasise three stages of Jadidism’s 

establishment within Tatar society: religious (theological), cultural and political 

reformism. But the intricacy of situation is resolved in that while these stages in 

general follow each other, they can be reciprocally jumbled. For instance, some 

significant theological deliberations in Tatar society were still continuing at the 

commencement of the 20th Century, when significant cultural reforms took place and the 

activity of Jadidist politicians started. In general, it is quite problematic to emphasise 

dearly marked stages within Tatar social movements according to the European model 

(from Reformation to Enlightenment and so on). The fact is that Tatar society 

extensively relates to the East, where due to numerous conditions, the "overlapping" of 

diverse stages of society's transformation took place.xxxii Consequently, it is not surprising 

that there exist certain alternative versions between resea rcher s ,  both in dating 

Jadidism's initial period and in allocation of definite stages to t h i s  phenomenon. For 

instance, Y. G. Abdullin stated that Jadidism came into being in 1 880s.xxxiii A 

com parable  position was taken by A. N. Yuzeev. Though, J. Walidov was inclined to 

begin religious reformation among Tatars from the movement of A. Kursawi (1776 to 

1812 C.E.) and Sh. Mardjani (1818 to 1889 C.E.).xxxiv T. Davletshin acknowledged 

himself with J. Walidov, but then he added I. Khalfin to the list.xxxv A. Benigsen 

favored to start this movement from Sh. Mardjani.xxxvi In an article by A. A. Rorlich, 

Tatar reformism began at the end of 18
th  to commencement of 19th century and such 

personalities as G. Utyz-Imyani (1754 to 1815 C.E.), Abu Nasyr al-Kursawi and I. 

Halfin (1778 to 1829 C.E.) are considered its earliest representatives.xxxvii This view 

point is reinforced by A. Kanlidere to a certain degree, and even though Jadidism is, in 

his opinion, interpreted in a rather slender sense as simply a struggle for an educational 

structure of the novel method, he permits a diverse interpretation of the queries of the 

reformative movement, including what is predominantly indicative - of religious 

renovation among Tatars, starting from A. Kursawi.xxxviii 

In various estimations, the approach recommended by J. Walidov, A. Benigsen, T. 

Davletshin, A. A. Rorlih and A. Kanlidere is more adequate, but with only 

reservation: it can be supposed that religious renovation among Tatars ages back to 

1770s, as we can perceive some kind of discrete relation towards Islam by Mullah 

Murat, for illustration in objective towards its "renovation". Cultural reformation, with 

the principal of school education reform in the early period, actually started much 

later from the 2nd half of the 19th Century (the most celebrated project to create 

schools of European type for Tatars was prepared in 1860-62 C.E.  by H. Faizkhanov 

(1828 to 1866 C.E.).xxxix In fact, more conclusive steps towards Tatar school reformation 

were taken only from the last quarter of 19th Century.xl In this Case, the Tatars of the 

Volga-Ural region were directly influenced by the activity of Crimean Tatar I. Gasprinski 

(1851 to 1914 C.E.), who already in 1884 C.E. begun teaching as per the new methodxli 

(Usul-i-Jadid that is "new method" hence Jadidism). Those authors who dated Jadidism 

among Tatars from 1880s accepted reformation in the field of education as the 
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substance, although reformations in the arena of culture were the most widespread in 

comparison to the appearance and progress of "new method" confessional schools. It 

should also be recalled that a number of cultural building sections gained their logical 

deduction only at the commencement of the 20th Century, when the stage of political 

reformation started in Tatar society. 

Diffusion of Tatar Jadidists into politics relates to the very close of 19th Century, but 

their contribution in the political life of Russia started to be noticeable from 1905 C.E.xlii 

The definition of the concluding stage of Jadidist political movement is much more 

doubtful, as it was revealed in the course of an international round-table dialogue 

dedicated to Jadidism (February 1995 C.E.).xliii Diverse views on this matter were also 

specified in the literature as well. For example, Y.G. Abdullin, who deliberates Jadidism 

to be an "ideological expression of bourgeoisie-democratic movement", is inclined to 

presume that is was exhausted even before 1917C.E. but haulted its actual existence 

before October 1917 C.E..xliv Though, the approach of Y. G. Abdullin raises serious 

oppositions. Accordingly, A. Benigsen emphasised a certain sequence between national 

Muslim communism (1917 to 1928 C.E,) and previous Jadidist political movements.xlv 

A comparable view point is reflected in the article “Tatar Jadidism", in which Jadidism 

is sustained until the 1930s.xlvi unintended confessions of the same approach may be 

seen in works of T. Davletshin (particularly in the section "Some conceptual aspects of 

national liberation Tatar movements")xlvii and A. A, Rorlich.xlviii Since the viewpoint of 

"nation building", the Tatar "Muslim communism" in political plan can certainly be 

considered a definite continuance of Jadidist political reformation. 

Socio-Cultural Aspect of Jadidism 

As for Tatars entire period between the 18th and 1st decades of the 20th century may be 

defined as an epoch of reformation. In which due to the universal nature of Islam, 

Tatar reformers found themselves constantly within the limits of the context of 

"Muslim reformation.xlix  For the latter there are substantial reasons. As noted by E. 

Gellner, a well-known professional in the field of anthropology, "Muslim reformation", 

which was taking place in the world over the course of the past Century, had carried 

out the same work as Western nationalism, based on rich culture. According to his 

estimation, this process along with modernisation, resulted in an "elite form of Islam 

championing over its popular forms".l It was the kind of Islam that could provide 

people, who found themselves in considerably altered conditions of urbanisation and 

demolition of traditional local communities, with a "new identity, new image of 'ego', to a 

certain degree acting as a 'certificate, confirming their position and pass to the urban 

people'. In short, the official Islam became the foundation for anonymous society, 

prevailing in modem conditions".li 

We assume that the reformation movement (Jadidism), that has taken place in Tatar 

society at least from the 1770s until the culmination of the 1920s, will be defined more 

accurately as a movement to consolidate nationhood. At the same time, it is essential to 

recollect that, according to E. Gellner, the indication of a nation's making  authorizations  

from total authority of religion to culture and connection of the latter with ethnic 

identification.lii Nonetheless in Muslim societies this "transaction" resulted out to be of 

fairly peculiar kind, there appeared puritanic movements, intended at religious revival and 

objecting to the influence of various peripheral features on "pure", original Islam.liii In 

fact, it concerns a peculiar Islamic fundamentalism. it is not arbitrary that regarding the 

Tatar reformers A. Kanlidere records their idealisation of the early Salafi Islam, their anti-
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Qalamist position, emphasising the existence of "appeal to the past" and the peculiar 

aspect of conventionalism in the activities of the Muslim reformers.liv Nonetheless, with 

certain reservations, the general declaration of E. Gellner regarding the changeover to a 

culturally mediated character can also be applied to Tatars.  

The fact is that their 1st phase of nation making (the 18th to mid19th century) commenced on 

the basis of violent inter-confessional   conflicts   in   the 1st part of the 18th Century, after 

attempt of their forced Christianization.lv In this era, Tatars had no "elite" culture of their 

own. It was replaced by Islam, which began to reform itself in the essence of public 

needs. The very "elite", ethnic sections of the Volga-Ural Tatars, was shaped only in the 

2nd half of the 19th and start of the 20th century.lvi  Consequently, for the assessments of 

Tatar case, we have to deliberate the quite significant note made by E. Gellner, who stated 

that "education of a nation and triumph of  the reformist movement" are "parts of one 

integral process".lvii  However, it has to be professed that religious reformation of the Tatars 

religion, which had already started in the 18th Century, was not exhausted during that 

period: quite significant theological deliberations were held at the beginning of 20th 

Century, when chief cultural reforms were taking place and the activity of Jadidist 

politicians begun. 

Accordingly, the stages of Jadidism (reformation) detailed above, reflect qualitative 

phases of the Tatar nation-building, which possesses three stages: the stage of "Muslim" 

nation development (18th to middle 20th Century); the stage of "ethnic" (ethno-cultural) 

nation establishment; the stage of establishment of the Tatar "political" nation (first 

two and a half decades of the 20th Century).lviii But it has to be particularly emphasised 

that none of these designated steps were "pure" ones. Say, since religious reformation 

was leading the 1st stage, the section of successive cultural reformation existed within 

its bounds. Significant cultural changes continued during the last phase but, as was 

already noted, reformatory explorations in the field of theology were yet not finished. 

Consequently, the wisdom of the problem can be found in some general propensities, 

the main spirit of which is reformation of the nation. 
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