














and do not observe the tenets of orthodoxy. They do not, for
example, observe the fast of Ramadan and they make free use of
alcohol. As noted earlier, the practices of these orders are
sometimes infused with vestiges of pre-Islamic Christian practices
and practices derived from Albanian national customs. The
Bektagija in particular have been characterized by one Islamic
scholar as "the furthest removed from orthodoxy, caring little for
the obligatory law of Islam."106  vet these tarikats were reported
in 1978 to have been gaining strength in Kosovo. As a result, "a
great gqulf" has been created between these orders and their
members and the official hierarchy in Kosovo, and, by implication
between them and the Bosnian-dominated avowedly Orthodox
leadership in Sarajevo.

The religious leadership in Sarajevo has shown some concern
to incorporate Albanian believers more fully into the activity of
the official hierarchy. The new Reis elected in 1975, following
the death of Sulejman Kemura, has issued his menSuras in Albanian,
as well as Serbocroatian, Arabic, and Turkish, and he has authored
an Albanian-language 1ilmihal for the Islamic Council in
Priftina. Under his leadership, the funds collected in the
territory of the PriStina council for the construction of the
Theological Faculty in Sarajevo were allocated first to the

operating costs of the Alaudin medresa in PriStina. Only the

funds that remained after the needs of the medresa had been

satisfied were allocated to the Faculty.107

But Reis Had?iabdié is a Bosnian Muslim. Formerly the main

imam (Mufti) of Travnik and then, for ten years, President of the
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Islamic Council of Bosnia and Hercegovina, Croatia, and Slovenia,
he is the product of an Islamic tradition and culture that is
quite different from and unsympathetic to that of the Albanian
Muslims. Moreover, there is persuasive evidence that there are
clear limits on the length to which even he is prepared to go.
The entrance examination for the new Theological Faculty under
this direct supervision, for example, while not as competitive as
had been hoped, is administered in Serbocroatian (there is also an
Arabic exam), and the language of instruction is Serbocroatian.
fhis probably excludes the vast majority of potential Albanian

. candidates from enrollment, as secular elementary education for

Albanians in Kosovo is conducted in Albanian and the Alaudin

medresa does not appear to offer Serbocroatian language
instruction.

It would thus appear that there seems to be little prospect
of the central Islamic hierachy, located in Sarajevo and dominated
by Bosnian Muslims, winning the allegiance of the broad masses of
Albanian believers in Yugoslavia.

Even more important that these religious differences,
however, is the fact that secular national identity appears to be
a far stronger and more widespread affective force among Albanians
in Yugoslavia than attachment to Islam. Following the openly
nationalist demonstrations in 1968, nationalist groups and
underground nationalist organizations remained active in Kosovo
throughout the 1970s. In spring 1981, a series of mass, sometimes
violent, demonstrations on a scale far surpassing the events of

108

1968 shook the province. As in 1968, the most extreme demands
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of the demonstrators called for the separation of ethnically
Albanian territories from Yugoslavia and their incorporation into
a "greater Albania." The demonstrators also denounced the obvious
material inequalities in Yugoslav society, the failure of the
provincial economy to devolop sufficiently rapidly to prevent
massive problems of unemployment, and the alleged exploitation of
Kosovo and Albanians by the other regions and peoples of
Yugoslavia. The Serbian minority in Kosovo was the target of
particularly virulent attack in the slogans raised by
demonstrators, and even, in some cases, of direct assault. Not
even the use of police and military troops to quell the province
succeeded in suppressing nationalist unrest among Albanians,
manifest in continuing demonstrations and a host of smaller-scale
incidents throughout the rest of 1981 and 1982. Their discontent
may be explained partially in terms of stimulation provided, out
of irredentist ambition, by neighboring Albania. However, the
discontent of Albanians in Kosovo is better explained in terms of
the social, economic, and political problems of the province.
Kosovo is the economically most underdeveloped region in
Yugoslavia. The problems of development common to most such
regions are intensified in Kosovo by an extraordinarily high rate
of population growth that tends to negate the social effects of
even successful investment. Moreover, expanding opportunities for
higher education in all fields in Albanian-language institutions
has given rise to a new generation of Albanians who are developing
relatively high expectations but, given their over-concentration

in fields of study that provide few of the skills most appropriate
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for employment in a developing economy, cannot find employment in
Kosovo. And, given their linguistic and cultural isolation from
the other peoples of Yugoslavia, their opportunties for employment
in other regions are limited. Indeed, embittered Albanians in
Kosovo protest that they are a non-Slavic people trapped in a
South Slavic state.

Perhaps the only major cultural characteristic Albanians
share with a substantial number of other Yugoslavs 1is their
Islamic heritage. But most other Yugoslav Muslims are Slavs, the
character of Islam among them differs significantly from that
among the Albanians, and they do not share the Albanians' sense of
alienation from the regime. Both secular Bosnian Muslim
intellectuals and the official religious leadership of the Islamic
community appear to be hostile to extreme nationalism of the kind

present among Albanians in Yugoslavia today. Indeed, the Reis has

reported that "not a single religious functionary of the Islamic

Community in Kosovo, not a single student of the Alaudin medresa

in Pridtina," participated in the nationalist demonstrations in

Kosovo.109

And there has been no attempt by the authorities to
attribute unrest there to agitation by Muslim clergy -- official
or unofficial -- as part of their widespread and vigorous campaign

to discredit the demonstrators and the sources of their

discontent.
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Conflict and Cooperation: Yugoslavia's Muslims and the Communist
Regime

Some Bosnian Muslim historians attempt to root the
possibility of the Bosnian Muslims toward extreme nationalism in
the very character of Islam itself. Hadfijahié, for example,
citing a 1940 speech by the Islamic theologian Mehmed Handzic on
the theme "patriotism, nationality and nationalism from an Islamic
perspective," argues that 1Islam 1is a wuniversal rather than
national religion, and therefore only "tolerates" nationalism as
long as it does not engender "harm and injustice" to others or to
their religious attachment. He emphasizes, however, that "Islam
sharply condemns extreme nationalism and tribal fanaticism." 110
But a more persuasive explanation of its sources can be found in
the long experience of Serbocroatian-speaking Slavic Muslims as
targets of .the competition between Serbian and Croatian
nationalism and their prejudices toward Albanians. Moreover, the
Bosnian Muslims have historically been quite successful in
advancing the interests of their community through negotiation and
accommodation with alien authorities, rather than confrontation.

As a result, the Bosnian Muslim leadership--secular and
religious--is likely to remain cautious in its relations with the
communist regime. The President of the Islamic Council of Bosnia,
for example, is careful to acknowledge that the present number of
mosques, mesdzids, and other religious institutions is "completely
satisfactory" before going on to report on plans for continued
expansion of the Community. Where the construction of Islamic

institutions is politically sensitive, as in Zagreb (where plans
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to construct an impressive mosque in Zagreb inevitably engender
memories of the last mosque in the city, a symbol of the
relationship between the Muslims and the Croatian quisling state
during the war--the interpretation of which remains hotly disputed
in political polemics even today,111) the Islamic leadership
manifests a very cautious abproach. Indeed, in referring to
Muslims living in non-Muslim areas, the official leadership uses

the term "diaspora."112

In this way, they help insulate the
construction of Islamic religious institutions in Slovenia (where
a mesdzid was recently established in Ljubljana), Vojvodina (where
mesdzids have recently been established in Novi Sad and
Zrenjanin), and Croatia (where mesdzids have recently been
established in Dubrovnik, Rijeka, Pula, Sisak, and Osijek) from
suggestions that this activity 1is -evidence of a "militant
Islam." Indeed, the attitude of the present official hierarchy in
Sarajevo is captured perfectly in an historical reflection oﬁ the
experience of Bosnian Muslims under Austrian rule by the Muslim
historian Muhamed Had%ijahié, in an official publication of the
Islamic Council of Bosnia. "The optimal solution," he argued,
"surely was to accept from this civilization that which was best
and most positive, and at the same time to preserve the best and
most positive in the existing cultural heritage and civilization .
Complete alienation from the achievements of the new
civilization meant . . . genuine stagnation and decline."'113
This attitude has paid handsome benefits to the Bosnian
Muslim community in the form of political support for the

assertion of distinct ethnic identity, expanding opportunities for
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the participation of the secular Muslim intelligentsia in the
political hierarchy, official tolerance of widespread Islamic
religious activity among the masses of believers, and the
bonsequent institutional growth of the formal Islamic religious
hierarchy. As a result, the Bosnian Muslims, unlike the Albanians
of Kosovo and western Macedonia, have achieved a high level of
integration into the Yugoslav political system and are not likely
to challenge the communist political order directly as long as the
benefits derived from this process continue to accrue. Even more
important, they are unlikely to be sympathetic to disintegrative
nationalist demands by the Albanians, not only because they do not
share in that identity but also because it is the complex politics
of multinationality at both the federal level and the republic
level that has permitted them to make these advances. Any
movement to establish ethnic '"purity" therefore represents a
direct threat to their political status. Thus, the Muslims of
Yugoslavia are divided into two distinct communities: one which,
because of the peculiar circumstances of its existence, shares
many common characteristics with the non-Muslim nations of
Yugoslavia and has established a cooperative and beneficial
relationship with the communist regime; and another which, because
of the multiplicity of thevminority statuses of its members, does
not identify with and is not integrated into either the other
Muslim community or the communist regime that rules over both of

them.
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