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BENEDEK PERI — MIKLOS SARKOZY

Foreword: Uzbekistan and Hungary

The present issue is dedicated to the history and culture of Uzbekistan. It is, pre-
sumably, the very first attempt on behalf of Hungarian and Uzbek scholars to pub-
lish a full issue of a scholarly journal devoted to the rich and extremely valuable
cultural and historical legacy of the peoples of Uzbekistan. Several distinguished
Hungarian scholars have worked in the field of Central Asian studies since the
19th century; however, a collective volume with papers focusing exclusively on
various aspects of Uzbekistan’s culture has never been published before. The aim
of the present issue of the Orpheus Noster journal (which is published by the Facul-
ty of Humanities and Social Sciences of the Karoli Gaspar University of the Hun-
garian Reformed Church) is to discuss various aspects of the rich cultural, literary
and historical heritage of the Republic of Uzbekistan, as well as to draw attention
to hitherto neglected areas of the history of Hungarian-Uzbek connections.

In order to understand the importance of Uzbekistan, we should consider its
geostrategic location: Uzbekistan is found in the very heart of Central Asia, be-
tween the great Amu Darya (Oxus) and Syr Darya (Iaxartes) rivers, where major
urban centres developed surrounded by the mighty Kizilkum desert in the west
and the Pamir-Tienshan mountain ranges in the east. Uzbekistan’s identity has
been deeply rooted in Central Asian traditions since late antiquity. This part of
Central Asia was called Transoxania in classical sources, and later it became the
area of Mawara’an-nahr, literally ‘the land beyond the River’ (i. e. Amu Darya).

Most of this territory had direct ties to the so-called Silk Roads, which evolved
in the 2nd century BC and flourished until approximately 1700 CE. Great Uzbek ur-
ban centres such as Bukhara, Samarkand, Tashkent, Khiva, Khokand, Termez, the
mighty fortresses of the so-called ellig gala (fifty fortresses) region of the by now
sadly defunct Aral Lake characteristically shaped the history of this transconti-
nental network of commercial and intellectual highways called Silk Roads between
China, Rome, Iran, India and the great Eurasian steppe. These rather cosmopolitan
cities had developed a refined urban culture since late antiquity, where a certain
coexistence of different major religious movements such as Zoroastrianism, Bud-
dhism, Judaism, Manichaeism, Christianity and Islam can be detected. This dis-
tinctly urban character attracted several major ethnic groups, who all enriched
the cultural and religious map of Central Asia: several waves of Turkic peoples (the
West Turkic Khaganate, numerous groups of Karluks, Oguz Turks and Kipchaks),
as well as Hunnic tribes, Soghdians, Arabs, Iranians, Mongols, Indians and Chinese
groups have all appeared in Central Asian history in the past two thousand years,
thus making the land of Uzbekistan the heartland of the Silk Roads.
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Above left: Khiva: view of the Inner Castle (I¢an qal-
<a). All photos by Miklds sarkézy

Above right: Bukhara: Ark (fortress of amirs of
Bukhara)

In the middle left: Khiva: Islam Khoja’s minaret in
the area of the Inner Castle

In the middle right: Khiva: Tile decoration from the
0Old Fortress

Below right: Bukhara: old Jewish quarter, residence
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Above left: Bukhara: Great Mosque and the Kalan (Great) Min-
aret

Above right: Bukhara: Great Mosque and the Kaldn (Great)
Minaret

In the middle: Bukhara: Kalan (Great) Minaret and the Pay-i
Kalan quarter in the old city in the evening lights

Below left: Bukhara: Memorial of Armin Vambéry in the
Bukhara Ark (in the former fortress of amirs of Bukhara)

— ‘ orpheus noster 2022.4.indd 7 @ 2022.11.18. 9:48:32 ‘ e



VoOL. 14, NO. 4, 2022

Above left: Bukhara: Mir-i ‘arab madrasah

Above right: Samarkand: Registan square

Below left: Bukhara: Oibinok mosque

Below right: Bukhara: Cahar minar (Four minarets) madrasah
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Above left: Samarkand: Registan square, Ulugh Beg’s madrasah
Above right: Samarkand: Soghdian fresco from Afrasijab

In the middle: Samarkand: Soghdian fresco from Afrasijab
Below: Shahrisabz: Dar al-Tilavat (House of Recitation) quarter
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Above left: Samarkand: Sah-i zinda (Living King) pilgrimage site
Above right: Khiva: Kalta minar (Truncated minaret) I¢an qal’a (Inner castle)
Below: Cahar Bakr (Four Bakr) necropolis near Bukhara
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Above: Khiva: I¢an gal‘a (Inner castle) wall
Below left: Khiva: I¢an qal‘a (Inner castle), mausoleum of Pahlawan Mahmiid
Below right: Samarkand: Glir-i Mir, the interior of the dome of the Timirid mausoleum
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Above: Bukhara: Ark (Citadel) memorial site of Armin
Vambéry

Right: Samarkand: $ah-izinda (Living King), Qutham
b. ’Abbas pilgrimage site
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By the early Islamic period the area of modern-day Uzbekistan played a unique
role in the history of Islam, when towering figures of Islamic scholarship and
science such as the hadith scholar Muhammad al-Buhar (810-870), several great
polymaths such as Muhammad al-Hwarizmi (780-850), Abii Al1 Ibn Sina (Avicen-
na, 980-1037), Abii Raihan Muhammad al-Biriini (973-1048), the Qur’an scholar
AbT’l-Qasim Mahmid Zamahsart (1074-1143), and the father of Classical Persian
poetry, Abii <Abd Allah Jacfar Riidaki (858-941), Mir °Alf Sir Nawa'T (1441-1501),
the greatest medieval Uzbek poet, all hailed from the area of present-day Uzbek-
istan, and the works they created are still regarded as milestones in medieval
Islamic culture.

Several major Islamic dynasties such as the Samanids, the Karahanids, and
later the Hwarizmsahs, the Cagatayids, the Timiirids and the Uzbek Saibanids and
Astarhanids characterised the medieval and early modern history of present-day
Uzbekistan. The legacy of Timiir (Tamerlane 1335-1405), the last great nomadic
conqueror of Eurasia, is particularly strong in shaping the post-1400 history and
culture of Central Asia.

The area of Uzbekistan is also very important in the light of Hungarian his-
tory. The concept of Turan, the mythical land of Turanians, different peoples of
nomadic background, was very often identified with the land beyond the Amu
Darya river in Turko-Iranian medieval sources. The idea of Turan and being Tur-
anian became very popular in Hungary after 1800, when the term ‘Turan’ was in-
troduced to Hungary. Besides, the region of Hwarizm (or Khorezm) in present-day
western Uzbekistan was the homeland of the Kaliz (Hwarizmian) people, many of
whom settled in medieval Hungary in the 10-11th centuries CE. As far as the 20th
century is concerned, it is worth mentioning that a significant number of Hun-
garian war prisoners were deported to Uzbekistan by Tsarist authorities during
WWI whose history is still scarcely known; in Samarkand, however, there is a
war memorial in honour of these Hungarians, many of whom chose Uzbekistan as
their new homeland.

Undoubtedly, Uzbekistan studies in Hungary were founded by Arminius Vam-
béry (VAmbéry Armin, 1832-1913), the world-famous self-taught Hungarian tur-
cologist, explorer and scholar, the founder of the first ever department of Turkic
philology in the world in 1868. Vambéry himself travelled to Central Asia in 1863
and visited the most important Uzbek cities of Khiva, Bukhara and Samarkand
on the eve of the Russian Tsarist conquest. VAmbéry was possibly the last major
European visitor of the most important urban centres prior to the Russian vic-
tory against the Khanate of Khiva and the Emirate of Bukhara after 1866. Due
to the fact that all of VAmbéry’s major works were also published in Hungarian
(besides English and German), his memoirs and essays on Uzbek history, culture
and folklore played an important role in disseminating elements of Uzbekistan’s
culture in Hungary before 1914. Vambéry continued to be fascinated by various
aspects of Uzbekistan’s culture until the very end of his life, as it was testified by

13
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several seminal works he published. His Uzbekistan studies cover different areas
relating to Uzbek history (such as his voluminous History of Bukhara published
in 1872-73), Uzbek philology (his early work called Cagataische Sprachstudien from
1867, or the Yusuf and Ahmed, which is possibly Vambéry’s last major contribution
to the field of Uzbek literary traditions, issued in 1911), 19th century Uzbek life
(several works penned for a wider audience, such as Sketches of Central Asia from
1868 or his world famous travelogue Travels in Central Asia from 1865). Vambéry
wrote extensively on every aspect of Uzbek life, therefore he played a pivotal role
in introducing Uzbek history and identity to Europe and Hungary. A pioneer and
early enthusiast of Central Asian Studies, Vambéry wished to prove that Central
Asian Turkic elements also played a very active role in the formation of early Hun-
garian tribes and early Hungarian language, an idea which was met with a rather
mixed reception. To conclude, despite his inadequacies in linguistic methodology,
Vambéry definitely paved the way for modern Uzbekistan studies thanks to his
vast scientific output relating to Uzbekistan. It is also worth mentioning that it
was Vambéry who brought Mulla Ishag, the very first Uzbek man and a subject of
the Khanate of Khiva to Hungary. Mulla Ishaq (in Hungarian he was often called
‘Csagatdj 1zsdk’) later became an assistant of Vambéry in Hungary, learnt Hun-
garian and translated Hungarian poetry to Uzbek. Mulla Ishaq was buried in the
Hungarian village of Velence in 1894. Fascinating new details on the life of this
little-known Uzbek personality of 19th-century Hungary have been discovered
and published by Benedek Péri recently.

[ very much hope that the present volume will be a first major step for a better
understanding of the culture of Uzbekistan in Hungary, and here I would like to
express my deepest gratitude to the Kéroli Gdspar University of the Hungarian
Reformed Church for its generous support of this volume dedicated to Uzbekistan
and its rich cultural heritage.
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MIRLOS SARKOZY

Preislamic Central Asia and Narsahi’s History of Bukbara'

The mid-10" century history of Bukhara of Abii Bakr Muhammad Narsali is one of
the most important sources for the study of early Islamic Central Asia, but it is also
essential for a better understanding of the period preceding the Islamic conquest
of Central Asia.”? The present study tries to shed light on the fascinating preislamic
material preserved in the History of Bukhara relating to the preislamic heritage of
Central Asia, especially the Bukhara valley. Unfortunately I cannot demonstrate
all the major arguments in this rather short paper in their entirety, however, I
believe that the present works is somehow able to shed light on the main issues
relating to the rich preislamic material preserved in the History of Bukhara.

Being the earliest surviving urban history of Central Asia from the Islamic
period Nar$ahi’s History of Bukhara exists now its Classical Persian variant cre-
ated in the 12" century, however, an earlier version had been penned in Arabic
around 940, manuscripts of which did not survive. Its original author, Aba Bakr
Muhammad NarSahi was a scribe of nativist background in the mid-10*" century
Samanid court in Bukhara and perhaps the History of Bukhara was commissioned
by the Bukharan court of the Samanid dynasty.

As for the History of Bukhara, it faithfully follows the genre of Islamic historiog-
raphy developed since the mid-8t" century, where both universal works, such as
the accounts of al-Tabari as well as local, nativist approaches and urban histories
(for instance that of the by now mainly lost early Islamic chronicle of Central
Asia written by Sallami) all influenced the work of Nar$ahi. The author of the
History of Bukhara modelled his work according to earlier Arabic urban histories,
faithfully depicting its 9-10*" century Muslim intellectual circles, the geographi-
cal distribution of Bukhara and the Bukhara valley.

Besides Islamic legends, holymen and Samanid institutions, Narsahi's work
contains a rich preislamic material as well, which apparently seemed to be still
important in the first half of the 10" century, two centuries after the Islamic
conquest of Bukhara. It is probable, that later Persian compilators of the Kara-

! The present paper was written with the generous support of the scholarship of the Hungarian
Academy of Arts (Magyar M{ivészeti Akadémia).

2 For the life and work of Nar$ahT see Abl Bakr Muhammad b. Jacfar Narsaut: Tarih-i Buhara.
Ed. Muhammad Taqi Mudarris RazawT. Teherdn, 1387/2009. FRYE, R. N., The History of Bukhara,
Translated from a Persian Abridgment of the Arabic Original by NarSaht Cambridge, Massachusetts,
The Mediaeval Academy of America, 1954. AbG Bakr Muhammad b. Ja'far al-Narsayt: Bukhara
torténete: Forditotta, az utdszét és a jegyzeteket irta: Sdrkszy Miklds, Budapest, Magyarorszag, EGt-
vos Lorand Kutatdsi Haldzat Bolcsészettudomanyi Kutatékdzpont, 2021. 141-158.
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khanid period in the 12" century may have transformed, edited, shortened the
book of Narsahi and in some cases perhaps added also minor parts to the original
account, though the extent of these amendments is not exactly known due to the
lack of the original Arabic version.

Central Asia before the Islamic conquest

Central Asia underwent significant changes due to the arrival of the caliphate’s
army and the gradual process of islamization. The History of Bukhara meticu-
lously depicts these major political and religious changes that occurred between
the 7" and 10*" centuries in Central Asia. Therefore, the History of Bukhara can be
considered a key-source for the study of major political and religious changes in
the region.

As for the aspects of regional ethnicities, the region between the Oxus and lax-
artes was the homeland of Turkic and Iranian speaking ethnic groups before the
advent of Islam. Soghdians, Hwarizmians, Bactrians were the major ethnic groups
of Eastern Iranian background which predominantly ruled trade routes and ur-
ban centers of the area. Besides these Eastern Iranian people, one can see a grow-
ing presence of Turkic people in Central Asia, but also in areas belonging now to
present-day Afghanistan, where elites of the Hephtalite principalities appear to
bear Turkic names or titles as early as the 5-7* centuries. We should also mention
the Western Turkic Khaganate which exerted a significant influence on the ethnic
character of preislamic Central Asia already in late antiquity. The western fringes
of Central Asia around 600 AD belonged to the Sasanian Empire (the provinces of
early Islamic Hurasan, Harat, Marw, areas west of Balh) with a mixed population
consisting of Parthian and Hephtalite ethnic elements. Balh and Tuharistan (Bac-
tria) were ruled by late Hephtalite principalities, where a large number of newly
discovered Bactrian documents were discovered a few decades ago providing in-
teresting material for the history of Hephtalite and Sasanian administrative prac-
tices south of the Oxus river. On the other hand, the areas north of the Oxus river
were mainly influenced by the Western Turk Khaganate as well as the Tang dynasty
of China in the 6" and 7 centuries, though their political control was not entirely
complete in Central Asia due to geographical and other reasons. In the main oasis
cities of preislamic Central Asia, there were local dynasts of mainly eastern Irani-
an background as vassals of the Chinese or the Western Turk Khaganate in the 6
and 7% centuries, though our knowledge is rather scarce about their chronology. It
appears, however, that in Kath, which was the capital of Hwarizm, the local Afrigid
dynasty ruled since the 4th century until 998 according to al-Birtini.?

> For the study of preislamic Hwarizm and the Afrigids see Clifford Edmund BOSWORTH: “Al-
e Afrig”, Encyclopaedia Iranica Online Edition. “https://iranicaonline.org/articles/al-e-afrig%20
1984”https://iranicaonline.org/articles/al-e-afrig 1984
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The importance of the History of Bukhara cannot be overestimated relating to
the Soghdians. As it is well-known, Soghdian cities flourished in the central and
eastern parts of Central Asia, but we hear about Soghdian settlements well be-
yond the historical Soghdia in present-day western China, Kazakhstan and the
Crimean peninsula. Soghdians played a pivotal role in organizing the Silk roads
and were excellent tradesmen building a commercial empire between China, the
Steppe and the Eastern Roman Empire.*

Soghdian states in Central Asia and the History of Bukhara

As for the political map of Soghdia prior to the Islamic conquest, our knowledge
is as fragmented as these Soghdian principalities could have been in the 6h-7th
centuries. Our Chinese sources speak of the rule of nine families in Soghdia, re-
ferring to nine major cities and provinces of Samarkand, Bukhara, Ki$, Baikand,
Maymurg, I§tthan, Kabidanjakath,® UsriiSana,® Kiisansahr.” However, it appears
that this list extracted from Chinese sources does not cover the entire area of
Soghdia. Important centres of Soghdia such as Warahsa, Wardana, Tirmidh, Ca¢
are totally missing from this list. Therefore, it is not well understood where the
exact boundaries of Soghdia were located in late antiquity. For instance, Soghdia
included territories south of Oxus in the Kushan era (13" centuries AD), such
as Tubaristan, which traditionally were linked rather to Bactria. On the other
hand there are doubts on the status of Bukhara as an integral part of historical
Soghdia. On the Orkhon inscriptions of Kiil tegin, or in the Hudid al-“alam of the
late 10" century or in the Soghdian Nafnamak, Bukhara is traditionally consid-
ered as being outside of the boundaries of Soghdia, despite its Soghdian speaking
population well into the 10* century. This distinction can be felt also in Nar$aht
when he describes Tarhiin, the ruler of ‘Sugd’ as a king of a different province
unrelated to Bukhara during the wars with the incoming Arabs in the 8 century
(18-20*" chapters).t

Due to the extreme scarcity of our preislamic sources, it is rather difficult to
assess the political history of preislamic Soghdian dynasties. To make the politi-
cal map more complicated, most of these local Soghdian families with their rath-
er fragmentary inner borders were often vassals of several major powers such as
the Chionites in the 4 century, the Hephtalites in the 5"-6" centuries and later

For the study of Soghdian commercial activity the most erudite essay was written by de la
Vaissiere, see Etienne e 1a Vaissizre: Sogdian Traders. A History. Leiden, Brill, 2005.

Maymurg, I3tThan, Kabtidanjakath were provinces north of Zaraf$an mountains

Roughly identical with the Farghana valley.

Presumably the area between Samarkand and Bukhara.

Matteo Compareri: Samarkand the Center of the World, Proposal for the Identification of the Afrasyab
Paintings. Costa Mesa, Mazda Publishers, 2016. 13-18.

© N o o
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the Western Turk Khaganate and Tang China made attempts to exert their influ-
ence north of the Oxus river.

It is only Samarkand, the traditional heartland of Soghdia and Bukhara which
provide us with a rather fragmentary list of local rulers based on Islamic (mainly
NarSahi and al-Tabar), Chinese sources as well as some numismatic data add
some further names, but in general our written accounts suffer from much in-
adequacy. Our sources, including the History of Bukhara of Nar$aht apply the title
hudat for the kings of Bukhara, while the rulers of Samarkand and Farghana ihsid
(Soghdian: x3yd, x$€8). However, our informations on other Soghdian dynasties
of Ki§, Tirmidh, Usriiana Ca¢, Wardana, Warah3a, Baikand in the preislamic pe-
riod are extremely limited.?

The Beginnings of preislamic Bukhara

The fact, that Bukhara originally was on the western periphery or even outside of
old Soghdia, is supported by its relatively late date of foundation. Due to the lack of
extensive excavations in the old city of Bukhara, we cannot be sure concerning the
date of the very first settlements in Bukhara. Though newly discovered findings
may hint to the existence of a Hellenistic Bukhara, the rise of Bukhara coincides
with the emergence of the Soghdian commercial empire in the 4-5 centuries AD
which may refer to the possible arrival of Soghdian colonists to the Bukhara oa-
sis from east of present-day Bukhara. Late antiquity witnessed a heightened col-
onizing activity of Soghdian tradesmen when new places such as Tashkent (or as
it was called in Soghdian Ca¢) or Isfijab (present-day Sayram in Kazakhstan) were
founded outside of Soghdia by Soghdian colonists. It is also important to stress that
besides the city of Bukhara there were several other places in the Bukhara oasis
which were as significant as Bukhara (such as Warah$a, Ramitan, Baikand).”

As far as the foundation and administration of preislamic Bukhara are con-
cerned, the History of Bukhara gives us a very detailed report on the water chan-
nels around Bukhara which could have served as the economic basis for the lo-
cal Soghdian population. Though a large number of the citizens, especially the
men, were possibly itinerant merchants trading with China mainly at the Silk
roads, those remaining in Bukhara were predominantly agriculturalists whose
main income came from those irrigated areas in the Bukhara oasis. The detailed
description of the water channels by Nar$ahi can help us to somehow recon-
struct the social and political institutions of late antique Bukhara. It appears,

°  Nar3aHi 2021, op.cit,164. CompareTi, Op.cit, 13-18.

1 For instance for the importance of Baikand, another major urban centre in the Bukhara oasis:
Soren Srark: “The Earliest Attestation of Paykand”, Journal Asiatique 309/1 (2021), 97-105. For
the beginnings of Bukhara: Richard Nelson Frye: “Bukhara. i. In Pre-Islamic Time”, Encyclopae-
dia Iranica Online Edition. https://iranicaonline.org/articles/bukhara-i
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that Bukhara was ruled by a local Soghdian king, called hudat, parts of the lo-
cal elite came from the local Soghdian aristocracy and from the so called di-
hgan group as it was mentioned several times by NarSahi. The dihgans seemed
to be rich landowners and/or merchants according the informations provided
NarSahi. Apparently the hudats acquired the power of Bukhara through the pos-
session and (re)distribution of the water channels of the Zaraf$an river and the
crop fields around Bukhara among the members of their retinue (13 chapter).
It appears that objects linked to the so called Silk roads and the revenues gained
from transcontinental trade routes were less important in creating a firm basis
for the power of the kings of Bukhara before Islam.

Nevertheless, memories of the Silk roads and the once thriving Soghdian
commercial empire are also echoed in the History of Bukhara. The story of the
merchants of Baikand returning from China and their attempts to free their
wives from Arab captivity, as well as the tale of mesmerizing treasures amassed
by these merchants of Baikand in local sanctuaries well demonstrate the involve-
ment of local Soghdian communities involved in long-distance commercial ac-
tivity along the Silk roads. The History of Bukhara also makes references to the
well-known Soghdian settlements Taraz and Isfijab. It was in Taraz, that the Byz-
antine envoy, Zemarchus met IStemi, the yabghu of the Western Turk Khaganate
in 568 to create a Byzantine-Western Turkic political alliance against the Sasa-
nians. As for Isfijab, there is a brief reference in the History of Bukhara to a Chris-
tian church still active in late 9" century which was converted into a mosque by
Isma‘il Samani (892-907) according to Narsahi (23" chapter).'?

The very much fragmentary political situation in the Bukhara oasis is well de-
picted by the History of Bukhara, where the hudats, these rather petty local rulers of
the Bukhara oasis waged regular wars against each other on a regular basis, and
these skirmishes very much contributed to the success of the conquering Muslim
armies of Qutaiba b. Muslim in occupying Bukhara. Western Turkic influence is
also well attested in the early history of Bukhara by Narsahi, the legendary story
on the foundation of Bukhara mentions a certain Sir-i kiSwar (name of which
appears to be a Persian translation of the Western Turkic Tl-Arslan), as well as po-
litical figures of Turkic descent such as Abrily és Qara Jirin Turk (3 chapter). On
the other hand, the city of Bukhara maintained its autonomy governed by local
Soghdian elites in the 6""-7th centuries who allegedly could have made important
financial and administrative services to the Western Turkic Khaganate."

"' CoMPARETI, Op.Cit, 7-8. NarSaHI 2021, op. cit., 162-171.

2 DE LA VAISSIERE, Op. Cit, 327-328.

B Vasiliy Vladimirovich BartaoLo-Richard Nelson Frye: “Buk_h ara”, The Encyclopedia of Islam, New
Edition (2nd Edition).v. 1. Leiden-New York, Brill, 1960, 1293-1296. ComparETI, Op.Cit, 45-49.
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The preislamic elites and social institutions of Bukhara

Our knowledge is extremely scarce about the earliest Buhar Hudats, As for the
Bukharan kinglist provided by the History of Bukhara, Narsahi calls the first ruler
of Bukhara Abriiy (or Abarzi in another transliteration), whereas numismatical
data do not support this view, and it appears that the earliest Bukhar Hudat was
called Asdad. It is more interesting that NarSaht uses the name Kana as a name of
aruler, here it is tempting to assume that the name Kana was part of an ancient
Soghdian royal title (Bwyr ywp k'w’ vagy k'n’ "heroic king of Bukhara’) and k'n’ could
have meant ‘hero’ in Bukharan Soghdian. Another obscure figure mentioned by
the History of Bukhara is that of Mah, whose identity remains unknown in other
sources, but in History of Bukhara Mah is called the king of Bukhara and the found-
er of the so called ‘idol-market’ where idols (deities of an undisclosed non-Islamic
religious cult) were sold once a year according to Nar$ahi well into the Islamic
period.

Ironically, it is the military expeditions of the Islamic caliphate which helps us
to identify some of the Buhar Hudats. It seems to be that the very first identifiable
king of Bukhara was Bidiin (or Bind@i) who was murdered in 681 in Bukhara and
whose name occurs in several later Arabic and Classical Persian sources. Bidin’s
widow, whose original name remains rather in shadow, being simply called as
Hatln (queen in Soghdian and in several Turkic languages) is also a popular fig-
ure in our early Islamic accounts relating to Bukhara. In this sense, the History of
Bukhara is especially important by glorifying the rather heroic and valiant queen
of Bukhara who bravely resisted the Arabs in the early 8" century. Hatin’s semi
historical-semi legendary episodes, besides many intriguing details on clashes
of Arabs with Soghdians and Turks, give Narsaht’s work a fairly epic character,
where traces of local popular legends and folk tales could have influenced the
narrative (3" and 18" chapters). Tug$ada, the son of Hatiin is another notable
and very complicated character of the History of Bukhara. His rather flamboyant
personality, his balancing policy between local Soghdian elites and Arab amirs
of Hurasan greatly enrich our knowledge on the first half of the 8" century and
the first decades of Islamic rule in Central Asia. Tug$ada, himself fell victim of a
plot masterminded by unhappy Soghdian aristocrats and the description of his
funeral by Narsaht gives us a rare glimps to local Zoroastrian funeral practices
of Central Asia of the mid-8 century.

As for the curiosities, institutions of Soghdian Bukhara described by Narsahi,
mention should be made of a Bukharan military muster, where a group of young
noblemen formed the ceremonial double line according to the History of Bukhara
(3 chapter). 1t is probable that this description can refer to the noble guard-
ians of Soghdia called ¢akar (servant’ in Soghdian) and mentioned by Chinese
and Arabic sources as well. This institution could be widespread in the courts of
Soghdian principalities before the 8% century. The popularity and perhaps the
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efficiency of the Soghdian ¢akar guardian units resulted in its survival even in
later times, when for instance caliph al-Ma'mun reestablished it as al-Sakiriyya
during his rule. The institution of al-Sakiriyya survived well into the 870’s in the
Abbasid court in Baghdad and Samarra as a special military unit recruited from
Central Asia with a significant Soghdian ethnic contribution. It seems to be that
the description of NarSaht on the guardianship of the Khatun of Bukhara is a
hitherto largely unnoticed account of the ¢akar institution."

A more difficult issue is the case of the so called kaskatha people in Nar§ahi (12t
chapter). Bukhara, as a major trading centre already in late antiquity could have
several neighbourhoods of different ethnic or religious groups. As for the kaskatha
it was suggested by Frye that they can be of Kushan ethnic background, however
there is no clue to prove their Kushan origin in Nar$aht’s account. It is also not
well-known for what reason the kaskathas were highlighted in Narsaht's narrative.

Non-Islamic religious groups in the History of Bukhara

Apparently the most fascinating part of Nar$aht’s preislamic accounts relates re-
ligious history. It is the different non-islamic cults so frequently mentioned by
Nar$ahi which make the History of Bukhara a unique source of nativist religious
cults well into the Islamic period. For instance we can mention the description
of the idol market of the rather mythical king Mah of Bukhara, which once could
be in the vicinity of the Maguk-i Attaran mosque (still existing in modern-day

Bukharan old town). The detailed story of this idol market (6 chapter, still op-

erating in mid-10* century when Nar$ahi lived!) can hint a relatively slow and

prolonged process of Islamization among the local people of Bukhara-i Sarif, where
despite the triumph of Sunni Islam during the Abbasids and the Samanids, differ-
ent religious groups of the previous centuries could have survived well into the

mid-10*" century. In this regard the idol market of king Mah stands out as a rare

evidence for the tenacious survival of a non-Islamic Soghdian society in the Sa-

manid period. On the other hand it is not exactly clear which religious movement
is featured in this episode of the History of Bukhara. Being a multicultural society
with widespread presence in Eurasia, Soghdians had a good knowledge of nu-
merous religious cults prevalent along the Silk roads as it was testified by various

Buddhist, Manichaean, Zoroastrian and Christian texts penned in Soghdian."
On the other hand, the funeral process Tug$ada the Buhar Hudat (25 chap-

ter) mentioned by Nar$aht leaves no doubt on its clearly Zoroastrian character

™ DE LA VAISSIERE, Op. Cit, 285.

5 For the history of Soghdian manichaeism see: Kosa Gdbor: “A kaméleon-misszié A manicheus térités
technikdi”, Conversio. Az EGtvis Lordnd Tudomdnyegyetem Bolcsészettudomdnyi Kardn 2011. szeptem-
ber 22-23-dn tartott valldstudomdnyi konferencia elSaddsai. Szerk. Déri Baldzs. Budapest, E5tvds
Lordnd Tudomdanyegyetem Bolcsészettudomanyi Kar Valldstudomdnyi Kdzpont, 2013, 304,
310, 311, 319, 323, 329.
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for the readers of modern times (and perhaps for the readers of Samanid period
as well). Tug8ada was killed in 739 by two outraged Soghdian dihgans in the court
of the Arab amir Hurasan in the city of Marw and the hasty and for Muslim eyes
definitely horrifying process of separation of human flesh and body took place
in Marw according to Nar$aht. Though Tugsada showed growing signs of willing-
ness for cooperation with his Arab overlords during his rule, the decision of his
servants to strictly follow local Zoroastrian funeral practices after his assassina-
tion even in the presence of the amir of Hurasan, shows that the Soghdian ruler
of Bukhara remained a faithful adherent of Central Asian Zoroastrianism until
the very end of his life. The removal of the flesh from the bones of the Tugsada
and the transport of the bones to Bukhara clearly refers to an essentially Zo-
roastrian funeral rite widely practiced in 8% century Soghdia where Islam just
started to spread a few decades before.*®

Traces of Buddhism and Buddhist influences can be also found in Narsahi’s
chronicle. The History of Bukhara several times speaks about the construction of
"buthanas’, though the Classical Persian term ’buthdna’ can be interpreted as a
temple of idols literally and therefore it cannot be assigned exclusively to Bud-
dhism. A possible influence of Chinese Buddhism can be felt in the episode of
the dynastic marriage of Sir-i kiSwar, the legendary founder of Bukhara where
mention is made about the arrival of a "buthana’ from China to Bukhara as a part
of the dowry of a Chinese princess. In this story the only major question is that
of the chronology given that Tang influences were rather prevalent in Bukhara
since the mid-7 century whereas the name of Sir-i ki§war as a possible Classical
Persian translation of a Turkic Il Arslan who lived in the late 6" century CE as a
son of the high ranking Western Turkic prince IStemi yabghu. Chinese dominance
in Bukhara became strong only during Tang emperors or Taizong (626-649) and
Gaozong (650-683) when the area of Bukhara seems to be a Chinese protectorate.
1 However, Nar$aht’s account about the arrival of a Chinese "buthanda’, despite the
chronological inadequacies, can be a distant echo of Chinese Buddhist activities'®
in 7" century Bukhara (3 chapter).

One of the most exciting and most detailed episodes of the whole chronicle
of Narsahi is the account of al-Muganna®. A vehemently anti-Arab and anti-Is-
lamic religious group, the followers of al-Muganna‘ represent the last major lo-
cal uprising against the Islamic rule in the years of 760-770. In this regard, The
History of Bukhara is an exceptionally valuable source offering fascinating details
on al-Muganna®s revolt not found in other written sources. The ceremonies
of al-Mugannac, the words attributed to al-Mugannac in Nar$aht as well as the
circumstances of his death all reflect the complexity of his religious views sug-

1 FRyE, 1954. op.cit, 141. 223. n.
7" CoMPARETI, Op.cit, 40-45.
8 DE LA VAISSIERE, Op. Cit, 77-79; COMPARETI, Op. Cit., 34.
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gesting it as an interesting amalgam of gnostic and perhaps Buddhist elements
(27-28 chapters).”

Preislamic Central Asian rural messianism is also well-represented in the His-
tory of Bukhara. The grave of Siyawus$ in Bukhara, signs of his cult in the Bukhara
oasis as late as the 10" century, the yearly cock killing sacrificies by local Zoro-
astrian magi all clearly suggest its widespread popularity in early Islamic Cen-
tral Asia. NarSahT’s description on the cults of Siyawus, who could be originally
a deity of dying and nascent vegetation hailing from Central Asia according to
newer archaeological findings, shows the process of gradual absorption of a pre-
islamic cult into the medieval Muslim culture of Bukhara, where the memories of
Siyawus and the legendary Turanian king Afrasiyab coexists with the adherence
of Hanafi Muslim sheikhs such as Abx Hafs (1067-1142) whose tomb was in the
direct vicinity of that of attributed to Afrasiyab according to Nar$aht (4 chap-
ter), while the tomb of Siyawus was at the gate of the Ark (Citadel) of Bukhara ac-
cording to local legends (8t chapter). The convivance of parallel pilgrimage sites
of Afrasiyab, Siyawu$ and Abl Hafs hints once again the acceptance of certain
preislamic traditions in medieval Islamic Bukhara.?

Besides elements of these greater religious movements, Nar$aht also pre-
served traces of heroic legends of preislamic background, which can be con-
nected to other Turkic or Persian legends of the late antiquity. The name of the
so called Copper city (madinat al-sufr in Arabic, bagir baliy in old Turkic or Sahr/
Sahristan-i rityin, diz-i riyin in Persian) is several times mentioned in NarSaht (4"
and 7% chapters) who interestingly locates it in the Bukhara oasis and in two cas-
es he explicitly identifies the ancient city of Baikand near Bukhara as the Copper
City.  According to Firdawsi, the Copper City was a magic fortress once ruled
by Arjasb, the mythical Turanian hero who was killed by Isfandiyar, an Iranian
herp. In other Middle Persian texts (such as the Bundahi$n) and medieval Islamic
sources (such as the Siyasatnama) the baqir kiif or qal'a-i mis are mentioned as plac-
es where famous figures, heroes such as Mazdak, Abi Muslim or the Shiite Mahd1
reside and wait for their return at the end of times.

1 Patricia Crone: The Nativist Prophets of Early Islamic Iran. Rural Revolt and Local Zoroastrian-
ism. Cambridge, Cambridge University Press, 2012, 128-129.

2 For the multireligious Soghdian society see: Frantz Grener: “Iranian Gods in Hindu Garb: The
Zoroastrian Pantheon of the Bactrians and Sogdians, Second-Eighth Centuries”, Bulletin of the
Asia Institute 20 (2006), 87-99. Frantz Grenet: “Religious Diversity among Sogdian Merchants in
Sixth-Century China: Zoroastrianism, Buddhism, Manichaesim and Hinduism”, Comparative
Studies of South Asia, Africa and the Middle East 27 (2007): 2, 463-478.

2 For the concept of Copper City see: CzecLépy Karoly: “Bahram C8bin and the Persian Apoca-
lyptic Literature”, Acta Orientalia Academiae Scientiarum Hungaricae 8 (1958). 1, 21-43. Alireza
Shapur Suansazi: Bahram VI Cabin”, Encyclopaedia Iranica Online Edition. https://iranicaonline.
org/articles/bahram-06 466-467. Khodadad Rezaknant: ReOrienting the Sasanians: East Iran in Late
Antiquity. Edinburgh, Edinburgh University Press, 2017. 178.
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The decline of the Soghdian language

The History of Bukhara covers the centuries of a linguistic transition as well when
the once widely spoken Soghdian language strongly linked to preislamic cultur-
al and religious customs and manners is gradually replaced by other languages
coming from the South and from North representing the emerging Islamicate
civilisation. It is probably the 10" century CE when the usage of the Soghdian is
largely marginalized in and around Bukhara and in other cities of al- Sugd. As we
know, Soghdian does not disappear entirely since at least one Soghdian dialect
survives in present-day Tajikistan in the valley of Yaghnab, however, it appears
Soghdian became rather a domestic language in the major urban centers of Cen-
tral Asia by the early 11*" century, though some Soghdian settlements outside
Central Asia (in the peripheries of the traditional Soghdian populated areas) still
continued to write in Soghdian for a while.

Soghdian as a language and a culture failed to adapt itself to the new Islamic
milieu which fact contributed its disappearance from the linguistic map of Is-
lamicate Central Asia. The Flemish monk Rubruck and the Armenian chronicler
Het’um still record the scattered groups of Soghdian merchants in the 13-14t
centuries in present-day Western China and Mongolia.? As far as the decline of
the Soghdian language of Bukhara is concerned, according to de la Vaissiere it

@ was the first third of the 10" century CE when the last Soghdian speaking gener- @

ation was born in Bukhara. It is also possible thar in the villages around Bukhara
Soghdian persisted for a longer period. Al-Muqaddasi records that Muhammad
b. Fadl, a Hanafite imam in Bukhara used often the lisan al-Sugd in the second
half of the 10" century CE.” However the extreme scarcity of Soghdian written
in Arabic letters imply that Soghdian was not included to the nascent new cul-
ture of Central Asia, where Persian and several Turkic languages will rule the
linguistic map throughout the middle ages. Soghdian was increasingly regarded
as a relic of a more and more distant period of nonislamic cultural practices of
Central Asia.

It is very possible that Nar$ahi belonged to the abovementioned last gener-
ation of Soghdian speakers of Bukhara, he several times refers to the ‘Bukharan
language’ spoken in Bukhara which apparently can be a local variant of 10" cen-
tury Soghdian and it is also probable that some tales and legendary stories which
we can read in the accounts of Nar$ahi could have come from local oral sources
rather than from written ones. Nar$ahi also preserved two short Soghdian gloss-
es relating to the inauguration of the Friday mosque by the conquering Arabs.

22 Rubruck speaks in 1253-1254 about a group called ‘Soldaini’ in the court of the Golden Horde.
Het’'um, an Armenian monk in his report prepared for the French royal court mentions a Cen-
tral Asian Christian group called ‘Soldini (Soldin, Soldi)’, who ‘did not pray in Greek’. Compareri,
op. cit, 59.

* DE LA VAISSIERE, Op. cit, 289.
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Here during the first salat, the local Soghdians who were new Muslims needed
some training in performing Islamic rakaats during the salat. Thus some instruc-
tions were told in Soghdian for those less trained in Islamic rituals, and these
two short sentences were preserved in original. Did it mean that the audience
of Narsahi’s work still spoke some Soghdian in the mid-10 century? I would be
inclined to say rather yes, though we must keep in mind that the entire work of
Nar$aht was written in Arabic originally. A more surprising sign of a vernacular
early Islam in Bukhara is also mentioned at the same scenario of Soghdian salat
instruction. NarSaht says that while the instructions for the proper salat were
said in Soghdian, the Qur’an recitation was sung in Persian in 709, the year when
the victorious Arabic armies of Qutaiba b. Muslim successfully occupied the city
of Bukhara (21 chapter). It can mean that most of Qutaiba’s army seems to be
bilingual Arabo-Persian as early as the first years of the 8% century suggesting
that a very early variant of Classical Persian perhaps served as an important ver-
nacular language among the first Islamic conquerors of Bukhara. It also refers to
the rather fascinating nativism of Central Asian early Islam where local languag-
es such as Soghdian, Persian and perhaps also Turkic were allowed to be used
occasionally during Friday salats and where the exclusivity of Arabic was not yet
established among the new converts of Hurasan and Central Asia.*

Abstract

The present essay addresses aspects of the preislamic material preserved in Narsahi's His-
tory of Bukhara. The History of Bukhara is the oldest extant chronicle of Central Asia
penned by Abi Ja‘far Muhammad NarSaht in Arabic in the 10" century CE, later the whole
text was translated into Persian (and possibly abbreviated) in the 12 century CE. It ap-
pears that NarSahi's work contains important details on preislamic Bukhara. The history
of Bukhara writes extensively on the decades of the Islamic conquests of Bukhara and Cen-
tral Asia, the Soghdian-Turkic resistance against the Arabs where detailed descriptions
of Arabic military expeditions are sometimes intertwined with folkloric elements. Of par-
ticular importance are the accounts relating to preislamic social and military institutions
of ancient Bukhara as recorded by Narsaht. Further important preislamic material was
preserved in the accounts relating to the local religious communities of Bukhara of the
6-10" centuries CE, here we encounter traces of Buddhism, Zoroastrianism and early trac-
es of Islam in Bukhara we also learn about an idol bazar still flourishing in 10" century

% For the aspects of the vernacular Quran in the early Islamic period see: Travis Zapen: The
Vernacular Qur'an Translation and the Rise of Persian Exegesis. New York, Oxford University Press,
2012. 70-75. Fort the aspects of the birth of the New Persian and its very first texts: Chris-
tian Rempis: “Die 4ltesten Dichtungen in Neupersich”, Zeitschrift der deutschen Morgenlindischen
Gesellschaft 101 (1951),126-127. Gilbert Lazarp: La langue des plus ancients monuments de la prose
persane. Paris, 1963.
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Bukhara. As for the heterodox manners and customs of al-Muganna®’s religious movement,
the History of Bukhara is the most valuable source of information having detailed descrip-
tions of this otherwise little known cult of the late 8" century CE.

Keywords
Narsahi, Bukhara, Soghdians, Zoroastrianism, Central Asia, Hurasan, Turks, Ca-
liphate, Samanids

Reziimé

Jelen dolgozat a Nar$aht Bukhara térténete cim(i miivében fennmaradt preiszldm
vonatkozast megjegyzéseket targyalja. A Bukhara térténete Kozép-Azsia legrégebbi
fennmaradt krénikéja, amelyet Aba Ja“far Muhammad Nars$ahi irt arabul az i. sz.
10. szézadban, kés8bb a teljes szoveget leforditotték perzsara a 12. szdzadban. Ugy
tlinik, Narsaht munkaja fontos részleteket &rzétt a preiszldam Bukharardl. Egyes
fejezeteiben bdséges beszdmolét olvashatunk Bukhara és Kozép-Azsia muszlim
héditdsanak éveirdl, az arabellenes szogd-tordk katonai szévetség 1épéseirdl, itt
olykor a katonai expedicidk részletes leirdsa folklorisztikus lefrdsokkal keveredik.
Kiilonds jelentSséggel birnak azok a beszdmoldk, amelyek az dkori Bukhara preisz-
lam térsadalmi és katonai intézményeire vonatkoznak. Ujabb fontos preiszldam

® vonatkozast adatokat talalunk a Kr.u. 6-10. szdzadi bukharai helyi vallasi k6zossé- ®

gekkel kapcsolatos beszdmoldkban. A buddhizmusrdl, a zoroasztrianizmusrdl és a
kozép-azsiai iszlam korai nyomairdl tobb érdekes megjegyzést lathatunk, amint-
hogy olvashatunk a Bukhardban még a 10. szdzadban is virdgzd balvanybazarrdl
is. Ami pedig al-Mugannac valldsi mozgalmdnak heterodox szokdsait illeti, Nar$aht
krénikaja a legértékesebb informacidforras, amely részletes lefrasokat tartalmaz a
8. szazad végén kialakult, egyébként kevéssé ismert kultuszrdl.

Kulcsszavak
Nar3ahi, Bukhara, szogdok, zoroasztridnusok, K6zép-Azsia, Khurdszan, tiirksk,
kalifatus, Szdméniddk
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KiNGA DEVENYI

Samarqand, a centre of mediaeval scholarship
in the mirror of Arabic manuscripts

1. Introduction

Samargand, a town in contemporary Uzbekistan, a major stop on the Silk Road for
several centuries, and one of the main towns of the central Islamic lands in the
late mediaeval period, was home to several illustrious scholars of Islam. The out-
standing importance of this locality for Islamic scholarship and culture is well re-
flected in the existence of a biographical dictionary dedicated to the learned men
of Samarqand.! Hundreds of scholars associated with Samargand rose to great
fame in various - sometimes faraway - parts of the Islamic world. Their teachings
resounded in the commentaries composed to elucidate their intentions.

The present article deals with a tiny portion of this rich heritage. The seem-
ingly arbitrary selection was defined by the collection of Arabic manuscripts in
the Oriental Collection of the Library of the Hungarian Academy of Sciences. In
the focus of our interest stands the city of Samarqand, which unites the authors

® of these manuscripts, since they were either born there or were living there or ®
ended their lives in the city.

2. Arabic manuscripts in the Oriental Collection of the Library
of the Hungarian Academy of Sciences

After its foundation in 1826 by Count Jézsef Teleki (1790-1855), the Library of the
Hungarian Academy of Sciences opened its doors for scholars in 1844, and for
the use of all the citizens of the country in 1867, after having moved to its new-
ly constructed neo-classical palace. In the course of the following decades, the
collection grew thanks to several sources, among which donations have always
played a prominent part. This holds true for the small collection of Arabic man-
uscripts, which contains 306 works in 179 manuscripts. The background of these
manuscripts is quite varied. No great collector can be singled out, although a

! Abi Hafs ‘Umar ibn Muhammad ai-Nasari (d. 537/1142): al-Qand fi dhikr ‘ulama Samarqand, ed-
ited by Nazar Muhammad al-Faryabi, Maktabat al-Kawthar, 1412/1991; also edited by Yasuf
a-Hapl. Teheran, al-Mirath al-Makhtat, 1378 [1999]. Unfortunately, the Arabic manuscripts
- preserved in Istanbul and Paris - which served as the basis of the editions are defective, i.e.
names starting with several letters of the alphabet are missing. This defectiveness and the
limitation imposed by the date of the composition combined with the length of the volume
make us realise even more the importance of this cultural centre.
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significant number of the volumes can be traced back to the small community
of Turkish Muslims who lived in Hungary at the beginning of the 20th century
under the spiritual leadership of Imam ‘Abd al-Latif (d. 1946), while another part
was acquired in Istanbul by a Hungarian theologian, Lipt Mosony(i) (born Dan-
gelmayer) (1886-1940), who had been sent there by the Hungarian government in
1914 to search for archival documents relevant to the history of Hungary. In ad-
dition to these two main sources, individual collectors also made valuable dona-
tions. Concerning manuscripts from Central Asia, mention should be made first
and foremost of the donations made by the noted scholar Arminius Vambéry (d.
1913), one of the first Europeans who visited the Central Asian khanates during
his travels in 1862-1863 as a Muslim pilgrim.? Vambéry, however, was not partic-
ularly interested in Arabic manuscripts, and accordingly, very few Arabic man-
uscripts in the collection bear his ownership stamp. On the list of donors, the
name of Bertalan Onody (d. 1892), a Hungarian landowner and notary from the
town of Nyirbétor, can also be found. He travelled to Central Asia in 1875 to study
the crop plants there, and more specifically the various types of melons the seeds
of which he brought home. Upon his return, he published several articles on his
findings together with a description of his travels in the Khanate of Khiva.®> In
addition, he donated to the Library of the Academy several important Central
Asian manuscripts, mainly in Persian and Turkish, but also one in Arabic.!

3. Samarqand, an early centre of Islamic civilisation in Central Asia

After the age of the conquests in the 1st/7th and early 2nd/8th centuries, the Is-
lamisation of Central Asia started in and around the great oasis centres along the
Silk Road, Bukhara, Samargand and Kokand.® From among these towns Samarqa-

2 He recorded the events of this journey in two separate volumes, one dealing with his Central
Asian travels (K6zép-dzsiai utazds [Central Asian journey], Pest, Emich Gusztdv, 1865), the other
with his travels in Persia (Vdndorldsaim és élményeim Persidban [My wanderings and experiences
in Persia], Pest, Heckenast Gusztév, 1867).

3 See e.g. Bertalan Owopy: “Vazlatok kézépazsiai utambdl [Sketches from My Trip to Central
Asia]”. Féldrajzi Kézlemények 1876, 121-139, 167-177.

4 This is Arab 0. 8 which will be described below. On the history of the collection, see Kinga
Devinyi et al.: Catalogue of the Arabic Manuscripts in the Library of the Hungarian Academy of Sciences,
Leiden, Brill; Budapest, LHAS, 2016, 3-11. On the mission of L. Mosony(i) see, Csorsa Gyorgy —
Fopor Gébor: “Mosony Lipdt - torténeti kutatds és magyar kultarpolitika Konstantindpolyban,
1914-1916 [Lipét Mosony - Historical Research and Hungarian Cultural Policy in Constantino-
ple, 1914-1916]". Szdzadok CLII, 2018, 317-350. On the history of the Onody family in general and
the life of Bertalan Onody in particular, see Kovir Gydrgy: “Az Onody fivérek [The Onody broth-
ers]”. In Osorni Teréz — A. Varca Laszlé (eds): Memoria Rerum: Tanulmdnyok Bdn Péter tiszteletére
[Studies in Honour of Péter Ban], Eger, Heves Megyei Levéltar, 2008, 289-314, esp. 299-301.

> Philip Khuri Hrrti: The History of the Arabs, 10th ed. London, MacMillan, 1984, 462. Clifford Ed-
mund Bosworth: “The ‘Abbasid Caliphate and the Age of the Sultanates”. In Idris Er Harer - El
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nd has for a long time been the most important both in its extent and population,
overshadowing even Bukhara, the capital of the Samanids (874-999).° Several fac-
tors contributed to the importance of this town, ranging from its geographical
position at the junction of major trade routes to the fertility of its neighbourhood
to its being inhabited since ancient times.”

Soon various centres of learning developed in the region. Among these, the
so-called dabiristans, which evolved from pre-Islamic centres of learning, served
the immediate needs of the rulers, providing them with efficient scribes (first
called dabir, and later munshi’ or katib) and administrators, sometimes elevated to
the position of wazirs, well versed in a wide range of secular sciences.®

With the advent of the ‘Abbasid period, madrasas started to be founded in Cen-
tral Asia, and the regions of Khurasan and Transoxania are in fact considered
to be the birthplace of this type of education, where - according to the sources
- 33 madrasas had been established before the appearance of the first madrasa in
Baghdad, the capital of the ‘Abbasid Empire.’ It is without doubt that Samarga-
nd was one of the centres of learning even if the early madrasas only survive in
their names." The devastation caused by the Mongol conquest only temporarily
affected the madrasas, which could not only regain their position in the hierar-
chy of teaching, but underwent an unprecedented development which reinforced
their standing as centres of scientific education in addition to being “colleges of

® law”. This development continued undisrupted well into the 14th and 15th centu- ®
ries, when Samarqand became once again one of the main cultural centres under
Timur (d. 807/1405) and his successors."

Hadji Ravane M’Bave (eds): The Different Aspects of Islamic Culture, 111, The Spread of Islam Through-
out the World, Paris, UNESCO, 2011, 363.

¢ On the Samanid rule, cf. Marshall Goodwin Simms Hopcson: The Venture of Islam, Chicago, Chi-

cago University Press, 1974, 11, 492-493.

For a more in-depth history of the town based on the descriptions of Arab historians and ge-

ographers, see Wilhelm Barrrorp [Vasilii Vladimirovich Bartol’d]: Turkestan down to the Mongol

Invasion, Transl. and rev. by Hamilton Alexander Rosskeen Giss, 2nd ed., Oxford, Oxford Uni-

versity Press, 1928, 81 ff.

¢ Abdullodzhon K. MirsaBAEV — Peter Zieme — Wang Furen: “The Development of Education: Maktab,
Madrasa, Science and Pedagogy”. In Clifford Edmund Bosworth - Muhammed Saifiddinovich
Asivov (eds): History of Civilizations of Central Asia, 1V, The Age of Achievement: . p. 750 to the End of
the Fifteenth Century, Part Two: The achievements, Paris, UNESCO, 2000, 31-32.

° Ibid., 37. On the development of madrasa education in general, see George Makbist: The Rise of
Colleges: Institutions of Learning in Islam and the West, Edinburgh, Edinburgh University Press,
1981.

1 A good example of this is the Quthamiyya Madrasa, see BartHoLp: 1928, 94.

MIRBABAEV — ZIEME — FUREN 2000, 40.
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4, The authors and their works in the Arabic manuscripts
of the Oriental Collection

Seven authors will be presented in a chronological order below,'? one of whom
lived in the 10th century, two - with a great leap forward in time - in the 14th,
three in the 15th and one in the 16th. As will be seen, none of the works are
autographs but copies or later, annotated versions. These works, however, were
composed by some of the most significant scholars in the area, as evidenced by
the fact that they were copied and used centuries later.

4.1, NasR 1BN MUHAMMAD ABU L-LAYTH AL-SAMARQANDI (D. 373/983)

One of the early HanafT jurists and Maturidi theologians® who rose to great fame
was Abii I-Layth al-Samarqgandi,* often called Imam al-Huda (“the Imam of Guid-
ance”). His nisba refers to Samargand, the place of his birth. Despite his fame and
influential works, not much is known about his life. Having studied Hadith with
his father, he became a student of Abi Ja'far al-Hindawani (d. 362/973), a scholar
of Balkh, often called “Abt Hanifa, the later”.”* This seems to indicate that al-Sa-
marqandi left his hometown at a relatively early age to join the circle of this mas-
@& ter. Thus, he could study HanafT jurisprudence (figh) based on an uninterrupted @&
chain of masters going back to Aba Yasuf (d. 182/798), the disciple of Abli Hanifa
(d. 150/767).1¢ In fact, he became affiliated with the madrasa in Balkh and became
the author of several important compositions in the fields of Koranic exegesis,
theology, jurisprudence and Sufism.”” From among his works, only two can be

The chronological order will sometimes be supplanted by a logical sequence of the works.
On the life, teachings, and influence of the most famous scholar of Samarqand, AbG Mansar
al-Maturid, see Ulrich Ruporpn: Al-Maturidi and the Development of Sunni Theology in Samarqand,
Leiden, Brill, 2015, and in particular 362-364 on al-Layth al-SamarqandT’s theological views.
¥ Forasuccinct presentation of his life and works, see Josef van Ess: “Abu’l-Layt Samarqandi,” Encyclo-
paedia Iranica, 1, ed. by Ehsan Yarsuater, London, 1983, 332-333; a version updated in 2011 is available
online at http://www.iranicaonline.org/articles/abul-lay-nasr-b (accessed on 8 January 2021).
> Ahmad ibn Mustafa ibn Khalil Tasukusrizapan: Tabaqat al-fugaha’, ed. by Ahmad Navia, al-
Mawsil, Matba‘at al-Zahra® al-Haditha, 1961, 2nd ed., 74.
o Abu l-Hasanat Muhammad ‘Abd al-Hayy ai-Laknawi ai-Hinot: al-Fawa'id al-bahiyya fi tard@jim al-hanafi-
yya, ed. by Muhammad Badr al-Din Abii Firas ai-Nasani, al-Qahira, Matba‘at al-Sa‘ada, 1324 [1906], 220.
7 For his biography and works, see also Carl BrockeLmann: Geschichte der arabischen Litteratur,
Leipzig, C. F. Amelang, 1901, I, 196 (henceforward GAL); Carl Brockeimann: Geschichte der ara-
bischen Litteratur: Supplementbinden, Leiden, Brill, 1943-49, 1, 347 (henceforward GAL S); Khayr
al-Din aL-ZirixLi: al-A'lam: gamds tardjim li-ashhar al-rijal wa-1-nisa’ min al-‘arab wa-l-musta'ribin wa-
l-mustashrigin, Bayrut, Dar al-Tlm li-I-Malayin, 1980, 5th ed., VIII, 348; ‘Umar Rida KaunAra:
Mu'jam al-muallifin: tardjim musannifi l-kutub al-‘arabiyya, Bayrtt, Mu'assasat al-Risala, 1993, 1V,
24. See also Muhammad Haron: “AbT’l-Layth al-SamarqandT’s Life and Works with Special Ref-
erence to His al-Muqaddimah”. Islamic Studies, XXXIII, 1994, 319-340.
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found within the Arabic manuscripts of the Library’s collection, together with a
brief extract from his commentary on the Koran.

His short treatise entitled Masa'il Abi I-Layth fil-imdn exists in two copies (Arab
Qu. 4/1 and Arab Qu. 5/1) in the Collection. They both form the first part of com-
pletely identical collected volumes of four treatises mainly concerned with juris-
prudence and theology. In addition to this work, the volumes contain two anon-
ymous compositions: al-Furid al-wajiba, a ShafiTlegal tract on the religious duties
of Muslims; and the Risala fi l-shahadatayn, a short treatise on the two parts of the
shahada, the Islamic creed. The volumes end by incomplete copies of the popular
theological compendium of the famous North African scholar, theologian and
suft, Muhammad ibn Yasuf al-Sanast (d. 895/1490), entitled ‘Agidat ahl al-tawhid
al-sughra, also known as Umm al-barahin.'®

The interest of the volumes lies in the fact that they both contain interlinear
glosses written in Jawi script in Malay. This is no wonder because this book had
once been so popular in Indonesia that it was simply known by the name of its au-
thor as “Samargandi”.* The manuscripts were copied on daluang, the traditional
Indonesian paper made of paper mulberry (Broussonetia papyrifera).?°

The other work by Abti I-Layth al-Samarqandi that can be found among the
Arabic manuscripts of the Oriental Collection is his treatise on the preconditions
for the ritual prayer entitled Mugaddima f7 [-salat. It forms the second part of a
collected volume (Arab O. 7) which contains three treatises on the conditions
of prayer. The other tracts are a dated copy finished in the month of Rajab 1033
(April/May 1624) of the Munyat al-musallt wa-ghunyat al-mubtadi’ (fols. 1v-63v) by
Sadid al-Din al-Kashghari (d. 705/1305),%' and an anonymous writing on the con-
ditions of prayer (Kitab Shurit al-salat, fols. 89v-94r). The copy of Aba I-Layth’s
treatise was also finished in 1033/1624. The whole volume seems to have been
copied in that year somewhere in the Ottoman Empire, and it also contains a
short prayer in Ottoman Turkish on fol. 64r. This tract of Abii I-Layth was in high

8 This work not only had a great influence on Islam in South-East Asia but was also translated
into Malay and commented upon by several Malay scholars. See Che’ Razi bin Haji Juson: The
Malay Exposition of Al-Sanusi’s Umm al-barahin, Kuala Lumpur, International Institute of Islamic
Thought and Civilization, IIUM, 2017.

1 See Abraham Wilhelm Theodorus JuynsoLL: “Een moslimsche catechismus in het arabisch met
eene javaansche interlineaire vertaling in pegonschrift uitgegeven en in het nederlandsch
vertaald”. Bijdragen tot de Taal-, Land- en Volkenkunde van Nederlandsch-Indié¢, XXIX, No. 2, [Ser.
1V, vol. 5], 1881, 215-227, 228-231; see also Abraham Wilhelm Theodorus JuynsoLt, “Samarkan-
di’ Catechismus opnieuw besproken”. Bijdragen tot de Taal-, Land- en Volkenkunde van Nederland-
sch-Indié, XXIX, No. 33, [Ser. IV, vol. 5], 1881, 267-284. Because of its immense popularity over a
period of time, the work exists in several manuscript copies; see GAL 1, 196 and GAL S1, 347.

2 On this type of paper, see Yeni Budi Racuman - Tamara Apriant Sauiv: “Daluang Manuscripts
from Cirebon, Indonesia: History, Manufacture and Deterioration Phenomena”. Restaurator:
International Journal for the Preservation of Library and Archival Material, XXXIX, 2018, 71-84.

2 See GAL1I, 383; GAL S 1, 659, aL-ZIRIKLT: 1980, VII, 261, and KannaLa: 1993, 111, 643.

‘ orpheus noster 2022.4.indd 32 @ 2022.11.18. 9:49:07 ‘



Kinea DEVENYL: Samarqand, a centre of mediaeval scholarship in the mirror...

demand among the Turks, as is well shown by its being translated several times
into Turkish.?

In addition to the above two works, a short excerpt from the Koran commen-
tary entitled Bahr al-ulim® of the same author can be found incorporated into
MS Arab 0. 51, which is an undated fragment from a ritual textbook for mysti-
cal purposes. The volume contains a compilation of various, often anonymous
texts predominantly in Arabic and in some instances in Ottoman Turkish. Based
on the contents of the surviving passages, this ritual textbook seems to have
been copied in the late 18th century and used by the Mirghaniyya Sufi order. The
manuscript was badly damaged by moisture, and what survives starts on p. 181
according to the original Oriental pagination and continues until p. 518, while
pages 1-180 are completely lost.* From al-Layth al-Samarqgandi’s Koran commen-
tary, it only contains - on pp. 195-201 of the manuscript - the commentary on
the verses of Chapter 93, Sirat al-Duha.

4.2. SHAMS AL-DIN MUHAMMAD IBN ASHRAF AL-HUSAYNT AL-SAMARQANDI (D. cA. 722/1322)

Another influential author who was born in Samargand and whose work is found
in the Oriental Collection is Shams al-Din al-Husayni al-Samargandi. Little is
known about his life except that he was a versatile scholar who composed sever-
al textbooks in the fields of theology, logic, mathematics and astronomy, which
were to become highly influential for many centuries by being taught in the ma-
drasas throughout the Islamic world.”

His major work in the art of disputation, one of the fundamental texts of this
genre, is the Risala fT adab al-bahth. After the names of the author, it is also known
under further titles as al-Risala al-shamsiyya, al-Risala al-samarqandiyya and al-Risa-
la al-husayniyya. This work and its commentaries and super-commentaries can be
found in two manuscripts of the Oriental Collection: Arab 0. 91 and Arab 0. 73.
The former also contains an undated copy of the original text. Since the author’s
date of death has also been widely disputed, it might be interesting to note that
one of the owners of this manuscript suggested (fol. 40r) a much later date by
stating that al-Samarqandi wrote this treatise at the demand of ‘Abd al-Rahman
al-Jamt (d. 998/1492). In addition to the treatise of al-Samargandi, which is the
second item (ff. 40r-50v) in MS Arab 0. 91, this collected volume contains a dated

2 yan Ess: 1983, 333 (updated 2011).

% For the edition of the entire work, consult ‘All Muhammad Muawwap - ‘Adil Ahmad ‘Abd
AL-Mawjop - Zakariyya ‘Abd al-Majid ai-NawtT (eds): Tafsir al-Samargandi al-musamma Bahr al-
‘ulam, Beirut, Dar al-Kutub al-Tlmiyya, 1413/1993.

% For a detailed description of the contents of the volume, see Devinvi et al.: 2016, 223-226.

% On his life and works, see Thsan Fazioéiu: “Samarqandi: Shams al-Din Muhammad ibn Ashraf
al-HusaynT al-Samarqandi”. In Thomas Hockey et al. (eds): Biographical Encyclopedia of Astrono-
mers, New York, Springer, 2014, 1911-1912, and the references there.
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copy, finished by Wali Salman in Tebriz on 20 Rabi" al-akhar 861 (17 March 1457),
of an anonymous gloss (ff. 1r-39v) on an unidentifiable commentary - possibly
that of Sa'd al-Din al-Taftazani (d. 793/1390)* - on the beginning of a treatise on
logic also known as al-Risala al-Shamsiyya of al-Qazwini al-Katibi (d. 675/1286),
as well as the commentary (ff. 51r-80v) by Husam al-Din al-KatT (d. 760/1359)
on another fundamental text of logic, the Isaghujt of Athir al-Din al-Abhart (d.
663/1265). This in turn goes back to Porphyry’s Greek original written around
270, which is an introduction to a chapter of Aristotle’s Organon.

In connection with this treatise, mention should be made of MS Arab 0. 73 as
well, which contains a commentary and two glosses on al-SamarqandT’s Risala fi
adab al-bahth, attesting to the influence of this treatise well beyond the author’s
time and the confines of Transoxania, since it was copied by a certain Ahmad
ibn Mirza al-Ayntabi at the Sanqiiriyya Madrasa in ‘Ayntab (today’s Gaziantep)
in Rabi" al-awwal 1042 (September-October 1632). The manuscript is full of in-
terlinear and marginal notes which attest to its use in the madrasa curriculum
probably even well after the date of its copying.”

Shams al-Din al-Samarqandi, however, was very active in other fields as well.
His influential textbooks covered a wide range of materials from astronomy to
geometrics. In this context, mention should be made of his treatise entitled Ash-
kal al-ta’sts, which contains 35 propositions from the Elements of Euclid (fl. 300
BcE). This tract is contained in MS Arab 0. 70 with its usual commentary by Masa
ibn Muhammad al-Qadizada (d. 815/1412), an outstanding mathematician and as-
tronomer.?® The latter scholar was born in the town of Bursa but studied under
several learned scholars in Khurasan and Transoxania, ending up in the court of
Timur in Samarqand, after whose death he found a patron there in the person of
Ulugh Beg (d. 853/1449), himself an exceptional astronomer. This manuscript was
copied by Mustafa ibn al-Hajji Amin ibn al-HajjTi Ahmad on 5 Rabi" al-awwal 1157
(17 April 1744) and was purchased for 110 paras? in 1194/1780 (fol. 2r) by Ibrahim
Edirnevi. It contains, on fols. 1r and 2r, various short inscriptions and couplets in
Arabic, Ottoman Turkish and Persian, which attest to the multilingual environ-
ment in which this manuscript was used.

% On this author, see 4.3 below.

7 See Devenvi et al.: 2016, figure 79.

% On his life and works, see Faiz Jamil Racer: “Qadizade al-Rimi: Salah al-Din Masa ibn Muham-
mad ibn Mahmid al-RGmi”. In Thomas Hockey et al. (eds), Biographical Encyclopedia of Astrono-
mers, New York, Springer, 2014, 1780-1781, and the references there. See also GALII, 212; GAL S
I, 840; AL-ZIrIKLT: 1980, VIII, 282; KanHALA: 1993, 111, 937.

» A currency of the Ottoman Empire from the reign of Murad IV (r. 1623-1640) until 1832.
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4.3. SAD AL-DIN MasTD 18N ‘UMAR AL-TAFTAZANT (D. 792/1390)

Under Timur’s rule, an unprecedented development took place in Samarqa-
nd and his native Shahr-i Sabz, some 80 kms to the south. Grandiose building
projects ensured the urban development of the re-established towns after the
devastation caused by the Mongol conquest, and Samarqand was the beneficiary
of enormous resources during this period and the following decades, a period
which is often called the “Timurid renaissance”.* Under these circumstances,
Samarqand soon became a centre for art and learning, its flourishing together
with the court of the ruler and the building of madrasas attracted a large number
of scholars from different corners of the Islamic world. A prominent member of
this community of scholars at the court of Timur was Sa'd al-Din al-Taftazan;,
the author of valuable commentaries on various topics encompassing all fields of
contemporary knowledge, from logic to rhetoric, from theology to morphology.
He was such an established author that he was considered by Ibn Hajar al-Asqa-
lani (d. 852/1449) the pinnacle of contemporary scholarship in the Eastern if not
the whole Islamic world.*!

The court of Timur often witnessed the disputations (munazara) of scholars,
and especially between al-Taftazani and al-Sharif al-Jurjani (d. 816/1413). On one
of these occasions the younger and sharp-witted al-Sharif al-Jurjani, himself a
remarkable author of pedagogical texts, was favoured by the ruler and declared
the winner against al-Taftazani concerning the interpretation of Sura 2 (verses
2-5).*? This loss of prestige saddened al-Taftazani so much that - as noted by his
biographers - he died soon afterwards.* The work of both scholars, however, sur-

30 Galina Anatolevna Pucachenkova: “Urban Development and Architecture. Part One: Transox-
ania and Khurasan”. In Clifford Edmund Bosworts - Muhammed Saifiddinovich Asmvov (eds):
History of Civilizations of Central Asia, IV, The Age of Achievement: a. p. 750 to the End of the Fifteenth
Century, Part Two: The achievements, Paris, UNESCO, 2000, 531-536. See also Roya Marerat: “The
Heavenly City of Samarkand”. The Wilson Quarterly, XVI, 1992, 33-38; and Maria Eva SUBTELNY:
“Bases of Cultural Patronage under the Later Timurids”. International Journal of Middle East Stud-
ies, XX, 1988, 479-505.

1 Ibn Hajar Ai-AsaLANT: al-Durar al-kamina fi a'yan al-mi‘a al-thamina, ed. by Fritz Krenkow, Hayda-
rabad, Matba‘at Majlis D@’irat al-Ma‘arif al-'Uthmaniyya, 1348-1350 [1929-1931], 1V, 350, No.
953. See also Ghiyath al-Din ibn Humam al-Din Kuwanpbamir: Habibu's-siyar. I1I, The Reign of the
Mongol and the Turk, translated and edited by Wheeler McIntosh Txackston, [Cambridge, Mass.]:
Department of Near Eastern Languages and Civilizations, Harvard University, 1994, 109-110.

2 The debate together with its circumstances, the arguments of the two scholars and the surviv-
ing versions was analysed in detail by Muhammad Sa'di Ahmad Hassanavn: “al-Munazara bayna
Sa'd al-Din al-Taftazant wa-I-Sayyid al-Sharif al-Jurjani fijtima’ al-isti aratayn: al-tab ‘iyya wa-l-tamthili-
yya: ‘ard wa-naqd”. Majallat Kulliyyat al-Lugha al-Arabiyya bi-l-Qahira XXX V1, 1439/2018, 1475-1600.
See also William Smyth: “Controversy in a Tradition of Commentary: The Academic legacy of
Al-Sakkakt’s Miftah al-‘Ulam”. Journal of the American Oriental Society, CXI1, 1992, 589-597, esp. 594.

3 Ibid. See also al-Mirza Muhammad Baqir al-MasawT ai--KuwansarT al-Isbahant: Rawdat al-jannat
fiahwal al-ulama’ wa-l-sadat, ed. by Asad Allah IsmA‘TLivYAN, Tehran, Maktabat Isma‘Tliyyan, 1391
[2012], 1V, 34-38, No. 327.
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vived the period of their debates by becoming major sources that continued to
be studied and served as the starting point of further commentaries and glosses
in the curriculum of distant madrasas all over the Islamic world in the following
centuries.*

The large oeuvre of al-Taftazani is represented among the manuscripts of the
Oriental Collection by commentaries on various branches of mediaeval Muslim
scholarship. In the field of theology, MS Arab 0. 44, a late 16th-century copy® of
his commentary on the al-Aqa’id of ‘Umar ibn Muhammad al-NasafT (d. 537/1142),
requires special attention since it was bequeathed to the Library by Arminius
Vambéry, his ownership stamp appearing on fol. 1r. The copy itself, however, was
not made in Central Asia, but in Ottoman lands, as shown by its Ottoman Turkish
inscriptions on fol. 1r dated 13 Dhii l-qa‘da 996 (4 October 1588), and the Persian
couplets by a Turkish hand on the Castle of Revan (Riva Kalesi).

In the field of Islamic law, the first tract of the collected volume MS Arab 0. 39
contains an incomplete copy of the author’s abridgement of an influential trea-
tise on the principles of jurisprudence (usil al-figh), i.e. the Mukhtasar Muntaha
l-su’l wa-l-amal fT ‘ilmay al-ustl wa-l-jadal of Tbn al-Hajib (d. 646/1249), together with
some of its several commentaries and glosses. The second tract in the volume,
copied in 1189/1775, is the commentary of an important ShafiT authority from
Shiraz, ‘Adud al-Din ‘Abd al-Rahman ibn Ahmad al-Tji (d. 756/1355), in the margin
of which glosses by two of his disciples can be found, those of al-Taftazant and
Sayf al-Din Ahmad al-AbharT (d. 800/1398).*

Al-Taftazani was also very active in the various subfields of language scienc-
es. One of his short compositions on grammar is entitled al-Tarkib al-jamil fi ‘ilm
al-nahw. In this treatise, al-Taftazani summarised in less than a hundred words
the essence of Arabic grammar. The third tract in the collected volume MS Arab
0. 122 contains this work as commented upon by Muhammad ibn Mahmtd ibn
Ahmad Dabbaghzada (d. 1114/1702). The manuscript is a fair copy of an auto-
graph commentary which the author started to compose on 19 Shawwal 1095
(29 September 1684) and finished on 8 Dhii I-Qa‘da 1095 (17 October 1684). A later
explanation by an anonymous commentator is also given on the margin.

Rhetoric was another field in which al-Taftazani was very active. The main
work which attracted the attention of different authors through an extended pe-
riod of time was the abridgement by Jalal al-Din Muhammad ibn ‘Abd al-Rahman
al-Qazwini (d. 739/1338) of the third part of Miftdh al-uliim, an influential com-
pendium by Yasuf ibn AbT Bakr al-Sakkaki (d. 626/1229), in which the author cov-
ered questions of morphology, syntax and rhetoric. In the third part, entitled 1lm
3 On the far-reaching influence of the work of these two scholars on the subsequent madrasa

curriculum, see Francis Rosinson: “Ottomans-Safavids-Mughals. Shared Knowledge and Con-

nective Systems”. Journal of Islamic Studies VIII, 1997, 151-184, esp. 155 ff.
35 It was copied by different hands and finished at the end of Sha'ban 989, i.e., end of September

1581 (fol. 109v).
3 On the third tract in this volume, see 4.4 below.
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al-maant wa-1-bayan, al-Sakkaki systematized rhetoric on the basis of what had
been laid down by ‘Abd al-Qahir al-Jurjani (d. 471/1078).

The Oriental Collection holds several copies of al-Qazwint’s Talkhis togeth-
er with its various commentaries, super-commentaries and glosses. It is worth
noting that the commentaries and super-commentaries were often used to ex-
press their authors’ differences of opinion concerning the original work and the
view of other commentators. The shortened version (al-Sharh al-mukhtasar) of al-
Taftazant’s commentary on the Talkhis is contained in MS Arab 0. 100, which was
copied by various hands and finished in the locality of al-Zil™” in 1065/1655. 1t
is also available in an extract (MS Arab 0. 127) made by Nir al-Din Hamza ibn
Durghtd (fl. 962/1555), a less-known author and teacher from Aydin.>

4.4, ‘ALT 1BN MUHAMMAD AL-SAYYID AL-SHARTF AL-JURJANT (. 816/1413)

Al-Sharif al-Jurjani, the scholar who challenged al-Taftazani, had already
been teaching in Shiraz for ten years when the town was besieged by Timur in
789/1387. On account of his fame, he was granted protection at the request of one
of Timur’s wazirs - his house having been marked by an arrow of Timur -, which
allegedly also allowed him to save the lives of several women who found refuge
at his house. After the siege, at the request of the wazir who was instrumental in
protecting him, he joined the court of Timur in Samarqand, where he remained
until the latter’s death.” In fact, most of his major works seem to have been fin-
ished there.”

The collected volume MS Arab O. 39 which - as has been noted above - in-
cludes al-Taftazant’s glosses in the margin of its second tract concerning the
commentary of ‘Adud al-Din al-IjT on the Mukhtasar Muntaha l-su’'l wa-I-amal of Tbn
al-Hajib, also contains as its third tract the glosses of al-Sharif al-Jurjani on the
same commentary. After the name of the author, this treatise is also known as
al-Sharifiyya. In addition to al-JurjanT’s text, several further glosses can be found
in the margins arranged in a neat design.”

7 The interpretation of this name is dubious. It might be a reference to the Hanaf scholar al-Zilt
(d. ca. 1009/1600) from Sivas (Anatolia).

3 GALT, 296; GAL ST, 519; AL-ZRiKLT:1980, TI, 277; KannALA: 1993, T, 655.

*®  Ahmad ibn Mustafa TasukusrizApan: al-Shaq@’iq al-nu'maniyya fi ‘ulama’ al-dawla al-‘uthmaniya,
Beirut, Dar al-Kitab al-‘Arabi, 1395/1975, 29-30. See also KuwanpaMIR: 1994, 111.

% For an excellent in-depth study on al-Sharif al-Jurjani’s life and works, based on the thorough
analysis of historical sources, see Josef van Ess: “Jorjani, Zayn-al-din Abu’l-Hasan ‘Ali”. Ency-
clopaedia Iranica, XV, ed. by Ehsan YarsHater, New York, 2009, 21-29 and its updated version at
https://iranicaonline.org/articles/jorjani-zayn-al-din-abul-hasan-ali (last updated 2012).

 On the spectacular and often peculiar arrangement of commentaries in the margins, see An-
nie VernAY-Nouri: “Marges, gloses et décor dans une série de manuscrits arabo-islamiques”.
Revue des mondes musulmans et de la Méditerranée IC-C, 2002, 117-131.
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Logic also belonged to one of the main topics where al-Jurjant excelled in
his commentaries. Among his treatises in this field mention should be made of
al-Hashiya al-saghira, also called al-Kiachak, which is a gloss to the commentary of
Qutb al-Din al-Tahtani (d. 766/1365) on the first part (= al-Tasawwurat) of al-Risala
al-shamsiyya fi l-qawa'id al-mantiqiyya by al-Qazwini al-Katibi*? (d. 1276). The au-
thor of the original treatise on the rules of Aristotelian logic that served as the
starting point for all the commentaries and glosses was a disciple of Nasir al-Din
al-TasT (d. 672/1274), and he enjoyed the patronage of the Ilkhanid vizier and
minister of finance (sahib diwan) Shams al-Din al-Juwayni (d. 683/1284), a descen-
dant of the great Islamic scholar Imam al-Haramayn al-Juwayni (d. 478/1085).

The “short gloss” of al-Jurjani was so well spread in the Ottoman madrasas
that together with its various superglosses it is available in multiple copies in the
collection. From among these, the earliest copy is MS Arab 0. 129. It was finished
by Mahmd ibn Isfandiyar in Tokat, a locality in the Black Sea region of Anatolia,
on a Saturday in Rabi" al-awwal 870 (October 1465), during the reign of Sultan
Mehmed II (r. 1451-1481). A late copy from 1238/1823 is the second tract of MS
Arab 0. 131, while a further incomplete, undated copy can be found as the second
tract of MS Arab O. 128. In addition to these, mention must be made of two su-
perglosses in MSS Arab 0. 131* and Arab O. 71. The latter’s author is Qara Dawud
ibn Kamal al-Qajawi (d. 948/1541), an influential teacher of logic, and the founder
of a dynasty of a prominent family of scholars in the first half of the 10th/16th
century.*

4.5, ABU 1-QAsIM 1BN ABT BAKR AL-LAYTHT AL-SAMARQANDI (D. AFTER 888,/1483)

It was to al-Sharif al-Jurjant’s gloss on the Matali* al-anzar of Mahmud ibn ‘Abd
al-Rahman al-Isfahani (d. 749/1348) that al-Laytht al-Samarqandi wrote a super-
gloss (hdshiya ‘ala hashiya) in the later Timurid period.” The Matali" al-anzar is in
fact a commentary on the Tawali‘ al-anwar min matali‘ al-anzar of al-Baydawt (d.
685/1286), a compact summation of Islamic theology.”® The manuscript (Arab O.

42 GALI, 466; GAL S1, 845; aL-ZIRIKLT: 1980, IV, 315; KannALA: 1993, IV, 13.

% On Nasir al-Din TasT’s role in Ilkhanid cultural life, see Peter Jackson: The Mongols and the Islamic
World: From Conquest to Conversion, New Haven - London, Yale University Press, 2017, 228 ff. et passim.

4  On Shams al-Din al-JuwaynT and courtly patronage in the 1lkhanid period, see Jackson: 2017,
274-275, 282-284, 289-291, 309-310, et passim.

See 4.7. below.

“ On his life and works, see Hatice Kelpetin Arpacus: “Kara Davud fzmiti”. Isldm ansiklopedisi
XXIV, 2001 359-360.

7 GALI, 418\“; GAL I, 194; GALS1 742“‘2; GAL S 11, 259; Al-ZIrIkL1 1980, V, 173; KaHHALA, 1993, 11, 643.

% Al-BaydawT’s text was edited and translated together with the commentary of al-Isfahant by
Edwin Elliott CarverLey and James Wilson Porrock under the title Nature, Man and God in Medieval
Islam, Leiden - Boston, Brill, 2002.
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151), containing al-Laythi al-Samarqandi’s supergloss, incomplete at the begin-
ning, was copied in 845/1441 by a certain Ahmad ibn Muhammad al-Samarqandi.
In the margin of fol. 167v there is a paraphrase of a ghazal of Rukn al-Din Auhadi
(d. 738/1338).

It was not only al-LaythT al-Samarqandi who commented upon the works of
other scholars, but his works also became the target of commentators. Here be-
longs his Bayan al-usil,” the anonymous commentary of which forms the first
part of a collected volume (Arab Qu. 6) containing six treatises concerned with
jurisprudence and theology. This manuscript is of Indonesian origin, proving
once again the far-reaching influence of the scholars of Samarqgand. It contains
marginal notes and interlinear glosses in Malay and was written in JawT script
on daluang.

Another popular work of this scholar concerns rhetoric and is entitled Fara’id
‘awd’id li-tahqiqg maant l-istiarat.”® The manuscript Arab 0. 153 contains two undat-
ed copies of this treatise, which has become the subject of numerous commentar-
ies. It is also known, among others, as Fara'id al-fawa’id li-tahqiq maant l-isti‘ara, or
Risalat al-isti‘ara, or al-Risala al-samarqandiyya. The title in this manuscript appears
twice written by a later hand in red ink (fols. 1r, 11r) as Kitab al-Farida.

As is customary in Islamic manuscript culture, both parts have large margins,
that of the first part is even wider, which shows that the texts were copied with
the intention to accommodate commentaries and glosses in the margin. This,
however, has not been realised in either of the two parts.

Abii 1-Qasim al-Laytht al-Samarqandi was also the author of several com-
mentaries among which one is a commentary on the seminal treatise of ‘Adud
al-Din al-TjT on a special branch of linguistic philosophy called ‘ilm al-wad’, a
phrase reflecting a view on the nature of language.* The Sharh al-Risala al-wad i-
yya al-‘adudiyya is preserved in an undated copy, which is the third treatise in a
collected volume (Arab 0. 109) containing seven tracts copied and put together
in the 18th century on various subjects mainly related to different aspects of
language sciences. This volume also contains as the second treatise a gloss on
al-Samargand’s commentary by an Ottoman author, Abt -Baqa’ ibn ‘Abd al-Baqt
al-HusaynT al-HanafT (d. ca. 1050/1640).

¥ GALT, 196.

0 GALTI, 194; GAL S I1, 259; KannAra: 1993, TI, 643.

1 On the development of this branch of later Arabic linguistics, see Bernard George Weiss: “TIm
al-wad’: An Introductory Account of a Later Muslim Philological Science”. Arabica, XXX1V, 1987,
339-356. See also GALII, 194; GAL S II, 259; Kanuara: 1993, 11, 643.

%2 GALTI, 208; GAL S 11, 288.
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4.6. ABU 1-QasiM ‘ALA’ AL-DIN ‘ALT 1BN MUHAMMAD AL-QUsHT (D. 879/1474)

Another person who rose to great eminence among the scholars, and who was
born according to several sources in Timurid Samarqand, was the polymath ‘Alt
al-Qiishj1.>* He was a prolific author in fields ranging from kalam and figh to as-
tronomy, arithmetic, mechanics and even linguistics. Under the patronage of
Ulugh beg, together with Qadizada, he became one of the foremost astronomers
of the 15th century.

The collected volume MS Arab O. 19 contains as its second tract an undat-
ed copy of al-Qushji’s only mathematical writing in Persian. Many of al-Qush-
jT's works were taught in Ottoman madrasas, including this book on arithmetic,
which the author also translated into Turkish at the demand of Sultan Mehmed
the Conqueror (d. 1481).* This treatise is generally known under the title Risala-yi
dar ‘ilm-i hisab, while in this manuscript, the title runs as Risala-yi farsi-yi hisab. It
constitutes the second part of a collected volume apparently assembled at the
end of the 17th century in Isfahan and containing three mathematical treatises
in addition to the Uthulujiya, a Pseudo-Aristotelian text in philosophical theol-
ogy being in fact a select translation and edition of the Enneads, IV of Plotinus
(204-269 by ‘Abd al-Masih ibn ‘Abd Allah Ibn Na‘ima al-HimsT (3rd/9th ¢).*

4.7, ‘TsAM AL-DIN IBRAHIM IBN MUHAMMAD IBN ‘ARABSHAH AL-ISFARAYINT (D. 944/ 1537)

Among the manuscripts of the Oriental Collection that can be linked to the town
of Samarqand, mention should be made of the work of an important scholar, emi-
nent grammarian and rhetorician, Tsam al-Din Ibrahim al-Isfarayini (d. 943/1536-
7), who died in the city of Samargand during a visit there from Bukhara, where
he enjoyed the patronage of ‘Ubaydallah Khan (r. 918-946/1512-1539). In addition
to grammar and rhetoric, he was an established author in the field of logic and
theology. He also composed a gloss on the Koran commentary of al-Baydawr (d.

3 Mustafa ibn ‘Abd Allah Hayt Knacira: Kashf al-zuniin ‘an asami l-kutub wa-1-funiin, Istanbul, Matabi*
Wikalat al-Ma‘arif al-Jalila, 1941-1955, 1, 348-351, 367-368, et passim; 11, 966, 1021, 1173-1174, et
passim; Isma‘Tl Basa ai-Basant: Hadiyyat al-arifin: asma’ al-muallifin wa-athar al-musannifin, Istan-
bul, Milli Egitim Bakanhg1, 1955, I, 736; GAL, 11, 305; GAL S, 11, 329-330; Ahmet Siitheyl Unver:
Ali Kuset: Hayat1 ve Eserleri, Istanbul, Kenan Matbaasi, 1948; Abdiilhak Apvar: “Alf al-Kiishdji”,
The Encyclopaedia of Islam, 2nd. ed., I, 1960, 393; Fazlur Ranman - David Pincree: “AlT QuSj1”. En-
cyclopaedia Iranica, 1, ed. by Ehsan Yarsuater, London, 1985, 876-877; Muammer Dizer: Ali Kuscu,
Ankara, Kiiltiir ve Turizm Bakanligi, 1988.

> Dizer: 1988, 17, 26.

% See Cristina D’Ancona: “Pseudo-Theology of Aristotle, Chapter I: Structure and Composition”,
Oriens XXXVI, 2001, 78-112. See also Peter Apamson: “The Theology of Aristotle”. In Edward
Nouri Zatta (ed.): The Stanford Encyclopedia of Philosophy (Substantive revision May 13, 2021), htt-
ps://plato.stanford.edu/entries/theology-aristotle/.
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ca 1286). His commentaries and glosses were established texts for centuries in
madrasas all over the Islamic world.*®

The MS 0. 131 of the Oriental Collections is a collected volume containing two
tracts. The one written by al-Isfarayini is a supergloss on the above-mentioned
gloss of al-Sharif al-Jurjani (d. 816/1413) on a part of the commentary of Qutb al-
Din al-Tahtani on al-Risala al-shamsiyya fi l-gawa‘id al-mantiqiyya of al-Qazwini al-
Katibi. The copy was made by Hidayat ibn Mustafa in 1238/1823 at the Asbirzada
Madrasa® in Tokat, attesting to the great popularity of this text well after the
death of its author.

5. The provenance of the manuscripts

The provenance of the manuscripts is in line with the general character of the
collection mentioned above. Owing to the lack of qualified staff in the 19th cen-
tury and sometimes later as well, it has proven impossible to ascertain the prov-
enance of all the Arabic manuscripts in the Collection, which situation is also
reflected in the case of the aforementioned items. To this category belong MSS
Arab 0. 7, Arab 0. 19, and even Arab O. 70. A few manuscripts were bought by the
Library from private persons such as e.g. Arab 0. 51, which was acquired in 1969.

As has already been noted, a large percentage of the Arabic acquisitions had
once formed part of the manuscripts collected by Lipét Mosony(i). After his
death, these were sold to the Library of the Academy by his sister, Rafaella Dan-
gelmayer, in 1950. To this group belong MSS Arab 0. 73, Arab 0. 91, Arab 0. 109,
Arab 0. 131, and Arab 0. 151.

The manuscripts, however, often bear traces of previous ownership. Hence
we know, e.g. in the case of Arab 0. 91, that once it had been in the ownership of
a certain ‘Umar al-LutfT (fol. 40r) and later of Husayn ibn Ibrahim al-Baradi (fols
1r, 40r).

As for MS Arab 0. 122 and the very peculiar manuscript of Arab 0. 153 - which
contains the same work twice - they had once been in the ownership of ‘Abd
al-Latif, the leader of the Hungarian Turkish Muslim community. In the former,
there are also previous, undated ownership notes of Muhammad ibn ‘Abd al-Baqi
Islambili (fol. 27r), and Muhammad Salim Shawqt al-Nagshbandi, who was tak-
en captive by the emir of Bukhara (fol. 27r). While in the latter, there is also an
ownership stamp on fol. 8r of al-Hajj Muhammad Amin, from al-Jamaliyya, dated
1260/1844. Both manuscripts were donated to the Library in 1961. The history

¢ On his life, see HAjT Knartea: 1941-1955, 1, 477; a-ZIRIKLE: 1980, 1, 66; KannAra: 1993, 1, 67; Khaled
Ei-Rouavues: “al-Isfarayini, Isam al-Din”. In Kate Fieer et al. (eds): Encyclopaedia of Islam, THREE
https://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/al-isfarayini-is-
am-al-din-COM_35720

7 This institution cannot be identified from the available sources.
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of the manuscript in the case of Arab 0. 153 is also reflected by the various ad-
ditional notes in both of its parts. On fol. 1r there are short, unrelated notes in
Arabic, whereas on fol. 8r there are two lines of a blessing in Ottoman Turkish. In
Part One, on fol. 8v there are various short passages, wise sayings in Arabic and
two poems traditionally attributed to Imam Husayn ibn ‘AlT:*® ilahun la ilaha lana
siwahu ra’af bi-l-barriyya dha imtinant, and fa-inna llaha tawwabun rahimun waliyyu
qgabuli tawbati kulli ghawi. In Part Two, on fol. 11r, below the title, there are short
notes on rhetoric in Arabic.

The Collection has been enjoying the patronage of Professor Gdbor Korvin for
the last fifteen years, who not only enriched the holdings with over two thou-
sand books from his own library but also donated hundreds of others and a few
manuscripts in 2010 and 2011, including MSS Arab Qu. 4, Arab Qu. 5 and Arab Qu.
6, which all have an Indonesian background as described above.

As has been mentioned, the Collection holds only one Arabic manuscript ac-
quired in Central Asia by a Hungarian landowner, Bertalan Onody (d. 1892). This
is MS Arab 0. 8, which contains a copy of the well-known commentary by the
famous SGfT scholar and poet, ‘Abd al-Rahman ibn Ahmad al-Jami on al-Kafiya of
Ibn al-Hajib (d. 646/1249). The commentary, generally known as Sharh Molla jamt
‘ala I-Kafiya, was written by Jami for his son, Diya” al-Din, and finished towards
the end of his life on 11 Ramadan 897 (6 July 1492).° This work has, until recent-
ly, formed part of the madrasa curriculum. Its popularity is shown by the great
number of copies in this Collection and all over the world. It is also known under
the title al-Fawa'id al-wafiya bi-hall mushkilat al-Kafiya. The copy donated by Onody
on 31 May 1876 to the Academy - together with others that now form part of the
Persian and Ottoman Turkish manuscripts - was made by Muhammad Sharif ibn
Sawmar in the year 1025/1616 in Fayzabad (present-day NE Afghanistan), an im-
portant town of Badakhshan.

6. Conclusion

Although the treatises presented above form but a tiny segment of the corpus
of works that can be linked to the town of Samarqgand, they attest to the vivid
intellectual life of Transoxania in general and the city of Samarqand in particu-
lar. Samarqand was a centre from where knowledge spread throughout several
centuries in the madrasa system enriching the knowledge of students in a wide

8 On the poetry attributed to Imam Husayn, see George J. Kanazi: “Notes on the Literary Output
of Husayn ibn ‘Al1". Zeitschrift der Deutschen Morgenldndischen Gesellschaft, CLV, 2005, 341-364. He
also lists the several attempts both in classical and modern times to collect the prose utter-
ances and poetry attributed to Husayn.

% GAL130413; GALII, 207; GAL S153313; GAL S1I, 285; at-ZirikLi: 1980, 1V, 67; KanuAra: 1993,
11, 77.
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variety of subjects ranging from theology to mathematics. At the same time, the
manuscripts bear witness to the development of the Collection.

Appendix: The contents of the manuscripts mentioned in the article.*®

Arab 0.7

1. Munyat al-musalll wa-ghunyat al-mubtadi’ by Sadid al-Din al-Kashghari (d.
705/1305)

2. Mugaddima f1 l-salat by Nasr ibn Muhammad Abi I-Layth al-Samarqandi (d.
373/983)

3. Kitab Shurit al-salat [Anonymous]

Arab O. 8
al-Fawa'id al-diya’iyya by ‘Abd al-Rahman ibn Ahmad al-Jami (d. 898/1492)

Arab 0. 19

1. Uthalajiya by Pseudo-Aristotle

2. Risala-yi farst-yi hisab by Abti 1-Qasim ‘Ala’ al-Din ‘AlTibn Muhammad al-Quish-
j1(d. 879/1474)

@ 3. [Risdla fi ‘ilm al-hisab] by Muhammad Mu'min ibn Jalal al-Din Muhammad &

al-Kashani

4. Hulasat al-hisab by Baha’ al-Din Muhammad ibn Husayn al-‘Amili (d.
1031/1622)

Arab 0. 39

1. Muhtasar al-Muntaha fil-usil by ‘Uthman ibn ‘Umar Ibn al-Hajib (d. 646/1249)

2.5 harh Mukhtasar al-Muntaha fi l-usal by ‘Adud al-Din ‘Abd al-Rahman ibn
Ahmad al-Tj1 (d. 756/1355)

3. Hashiya ‘ala Sharh Mukhtasar al-Muntaha fi l-usul by ‘AlT ibn Muhammad al-
Sayyid al-Sharif al-Jurjani (d. 816/1413)

4. Hashiya ‘ala Hashiya ‘ala Sharh Mukhtasar al-Muntaha fi l-usil by Muhammad
ibn Humayd al-KafawT (d. 1174/1760)

5. Hashiya ‘ala Hashiya ‘ala Sharh Mukhtasar al-Muntaha fi l-usil by Ahmad ibn
Miisa al-Khayali (d. 886/1481)

Arab O. 44
Sharh al-Aqa’id al-nasafiyya by Mastd ibn ‘Umar al-Taftazani (d. 793/1390)

% For a detailed description, see Devenyi et al.: 2016, passim.
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Arab 0. 51
Ritual textbook containing various, often anonymous texts predominantly in
Arabic and sometimes in Ottoman Turkish.

Arab 0. 70
Sharh Ashkal al-ta’sis fT ‘ilm al-handasa by Masa ibn Muhammad al-Qadizada (d.
815/1412)

Arab 0. 71
Hashiya ‘ald I-Kiichak by Qara Dawud ibn Kamal al-QajawT (d. 948/1541)

Arab 0. 73

1. Hashiya ‘ala Sharh Risala fT adab al-bahth by Tmad al-Din Yahya ibn Ahmad al-
Kashi (9th/15th c.)

2. al-Masudi by Mastd ibn Husayn al-Shirwani al-RGmi (d. 905/1499)

3. Hashiyat al-Nakhjuwani ‘ala Sharh Risala fi adab al-bahth by Muhammad ibn
Idris al-Nakhjuwant (d. ca. 950/1543)

Arab 0. 91
1. Hashiya ‘ala Sharh al-Shamsiyya [Anonymous]
® 2. Risala ft adab al-bahth by Shams al-Din Muhammad ibn Ashraf al-Husayni ®
al-Samarqandi (d. 722/1322)
3. Sharh Isaghujt by Husam al-Din al-Hasan al-Kati (d. 760/1359)

Arab 0. 100
al-Sharh al-mukhtasar by Mastd ibn ‘Umar al-Taftazani (d. 793/1390)

Arab 0. 109

1. Iman al-anzar fi sharh al-Magsid by Muhammad ibn Pir ‘Alf al-BirkawT (d.
981/1573)

2. Hashiya ‘ala Sharh al-Risala al-wad iyya al-‘adudiyya by Abt 1-Baqa’ ibn ‘Abd al-
Baqt al-HusaynT al-HanafT (d. ca. 1050/1640)

3. Sharh al-Risala al-wad‘iyya al-‘adudiyya by Abt 1-Qasim ibn Abi Bakr al-Laytht

al-Samarqandi (9th/15th c.)

. Sharh Risala fil-adab by Ahmad ibn Muhammad al-Qazabadi (d. 1163/1749)

. [Risala fi I-hagiqa wa-l-majaz wa-l-kinaya] [Anonymous]

. [Risala fi I-hagiqa wa-l-majaz wa-l-kinaya] [Anonymous]

. Sharh al-Awamil al-jadida by Sulayman ibn Ahmad (12th/18th c.)

N O O
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Arab 0. 122

1. al-Mufarrihat ‘ala tafrth al-dhat by Ibrahim ibn Muhammad ibn ‘Al al-Nagid
(12th/18th c.)

2. Sharh Izhar al-asrar fi l-nahw by al-Mustafa ibn Salih al-Sawmawi

3. al-Tartib al-jamil fi sharh al-Tarkib al-jalil by Muhammad ibn Mahmd ibn Ah-
mad Dabbaghzada (d. 1114/1702)

Arab 0. 127
al-Masalik fi l-ma‘ant wa-l-bayan by Nir al-Din Hamza ibn Durghtd (fl. 962/1555)

Arab 0. 128

1. Sharh Tahdhtb al-mantiq wa-I-kalam by Muhammad ibn As‘ad al-Dawwan (d.
918/1512)

2. al-Kichak by ‘AlT ibn Muhammad al-Sharif al-Jurjant (d. 816/1413)

Arab 0. 131

1. Hashiya ‘ala I-Kiichak by ‘Isam al-Din Ibrahim ibn Muhammad ibn ‘Arabshah
al-Isfarayini (d. 944/1537)

2. al-Kiachak by ‘Alt ibn Muhammad al-Sharif al-Jurjant (d. 816/1413)

® Arab 0. 151 ®

Hashiyat al-Samarqandr ‘ala Hashiyat al-Matali* li-I-Jurjant by Aba 1-Qasim ibn Abi
Bakr al-Laytht al-SamarqgandT (9th/15th c.)

Arab 0. 153

1. Far@’id ‘awd’id li-tahqiq maant l-isti‘ara by Abt 1-Qasim ibn Abi Bakr al-Laytht
al-Samarqandi (9th/15th c.)

2. Far@’id ‘awa’id li-tahqiq maant l-isti‘ara by Ab 1-Qasim ibn Abi Bakr al-Laythi
al-Samarqandi (9th/15th c.)

Arab Qu. 4

1. Mas@'il Abt I-Layth ft l-iman by Nasr ibn Muhammad Ab I-Layth al-Samarqa-
ndi (d. 373/983)

2. al-Furad al-wajiba [Anonymous]

3. Risdla fi l-shahadatayni [Anonymous]

4, Aqgidat ahl al-tawhid al-sughra by Muhammad ibn Yasuf al-Sanasi (d. 895/1490)

ArabQu. 5

1. Mas@'il Abt I-Layth fi l-iman by Nasr ibn Muhammad Abt I-Layth al-Samarqa-
nd1 (d. 373/983)

2. al-Furid al-wajiba [Anonymous]
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3. Risala fi l-shahadatayni [Anonymous]
4, ‘Aqidat ahl al-tawhid al-sughra by Muhammad ibn Yasuf al-Santst (d. 895/1490)

Arab Qu. 6

1. Bahjat al-'ulam fi l-sharh fi Bayan al-usiil [Anonymous]

2. Sharh al-Sittin masala li--Zahid by Shihab al-Din Ahmad ibn Hamza al-Ramlt
(d. 957/1550)

. al-Miftah fil-‘aqa’id [Anonymous]

. Risala fi l-shahadatayn [Anonymous]

. Sharh Umm al-barahin [Anonymous]

. Sharh Umm al-barahin [Anonymous]

N Ul W W

Abstract

The article traces the oeuvre of seven scholars between the 10th and early 16th centuries
associated with the town of Samarqand, one of the main towns of the central Islamic lands
in the late mediaeval period. Hundreds of scholars linked to this town rose to great fame in
often faraway parts of the Islamic world. Their teachings resounded in the commentaries
composed to elucidate their intentions. The present article deals with a tiny portion of this
® rich heritage, the selection being defined by the Arabic manuscripts kept in the Orien- @®
tal Collection of the Library of the Hungarian Academy of Sciences. A special emphasis is
placed on tracking the spread of knowledge in a wide variety of subjects ranging from the-
ology to mathematics throughout several centuries in the madrasa system. At the same
time, the manuscripts bear witness to the development of the Collection.

Keywords:
Samargand, Arabic manuscripts, transmission of texts, madrasa system, The Ori-
ental Collection of the Library of the Hungarian Academy of Sciences

Reziimé

A cikk hét tudds életmiivét koveti nyomon a 10. és a 16. szdzad eleje kozott, akik
Szamarkand varosdhoz kotédtek, amely a kdzponti muszlim teriiletek egyik leg-
f6bb varosa volt a késé kozépkori idészakban. E varoshoz kapcsolddd tudésok
szazai tettek szert nagy hirnévre az iszlam vildg gyakran tévoli részein. Tani-
tasuk a miveikhez irt kommentarokban élt tovabb. Jelen tanulmany e gazdag
orokség egy kis részével foglalkozik az MTA Konyvtar Keleti Gydjteményében
8rzott arab kéziratok alapjan. A cikk kiilonds hangsulyt fektet az ismeretek terje-

désének a madrasza-rendszer révén torténd nyomon kovetésére tobb évszazadon
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at a teoldgiatdl a matematikdig. Ugyanakkor a kéziratok jél illusztraljak a Keleti
Gyljtemény fejlddésének torténetét is.

Kulcsszavak
Szamarkand, arab kéziratok, szovegek hagyomanyozdddsa, madrasza-rendszer,
az MTA Konyvtar Keleti Gyljteménye
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Personal Experience and Poetic Images in the Teachings
of a $7if7 Master

“The stiftis he who does not care if his blood be spilled
and his property taken away from him.”
Sahl ai-Tustari (d. 896)

1. The name of the author

The full name of our author is Ahmad b. ‘Umar b. Muhammad Aba Jannab Najm
al-Din ai-Kusra al-Khwarizmi al-Khiwaqt. His other honorary names are: Sani'
al-Awliya’ (‘the maker of God’s friends’), al-Muhaddith (‘the hadith scholar’) and
al-Shahid (‘the martyr’). He also was called Imam (‘a leading religious scholar’)
and Qudwa (‘example’). All these names signify either a stage of his life or a seg-
ment of his work.

He was born in Khiva, in the district of Khwarizm (Khorezm, nowadays
Ozbekistan), ca. 540/1145, at that time a flourishing region of Central Asia, where
he lived most of his life and died in a heroic way - thus receiving the attributive
‘the Martyr, fighting against the Mongol invaders of Genghis Khan together with
his disciples.

Hisethnicityisnotknown, sinceatthetime of hisbirth the original Khwarizmian
population of Iranian stock had been heavily mixed with the incursion of different
Turkish tribes, so it may be simply noted that he was a Khwarizmian. He was edu-
cated from his very youth in the Muslim sciences, before anything else the knowl-
edge of the traditions of the Prophet Muhammad, hence his other attributive the
‘Muhaddith, so he surely considered himself first a Muslim and then a citizen of
his homeland.

His most famous name is, however, ai-Kusra, which became the eponym of his
later followers, the Kubrawis and the Kubrawi sift path or order (tariga kubrawi-
yya). According to the medieval sources, as a student his talent for theological
disputation earned him the epithet ai-Kuera, an abbreviated form of the Quran
phrase, al-tamma al-kubra ‘the greatest calamity’ (Q 79:34), since he had always
defeated his opponents in religious debates.

After having concluded the usual elementary religious education in his home-
land, he spent several years in travelling following the course of the talab al-‘ilm
(the quest for knowledge), knowledge meaning the Prophetic traditions, hadith,
which had been his main interest in his early years. During his travels in Iran,
Iraq, Syria, and Egypt, however, he had met several SGfi masters whose teachings
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impressed him greatly, so after his return his attention turned to transferring
his mystical knowledge to the growing number of his disciples. This activity is
reflected in his literary output in which, beside his Qur'’an commentary, the mys-
tical teachings dominate.

2. Najm al-Din ai-Kuera’s work under discussion

2.1 My interest lies in this paper in analysing his magnum opus, Fawa'ih al-jamal
wa-fawatih al-jalal (‘The fragrance of the /divine/ Beauty' and the commence-
ments of the /divine/ Glory’), to shed light on the main objective of the author in
compiling his work and to disclose the methods he used for reaching his aim. I
start with presenting two well-known opinions on the character of Najm al-Din
a-Kusra’s work, and I will continue throughout my paper with trying to refute
them.

The first to write about Najm al-Din in detail in the vast introduction to his
edition of the work under discussion was the outstanding Swiss scholar of Islamic
mysticism, Fritz Meier.? He evaluated it as a masterpiece of sifT literature,’ despite
containing an unordered set of different subjects and themes. Therefore, he un-
dertakes, according to his view, to order in a systematic way the material con-
tained in the book. In my view, however, he succeeded in altering and destroying
altogether the original well-laid plan of the work, annihilating the objective of
the author, which was to give a well-conceived guidance for his disciples follow-
ing the voyage on the mystical path. Thus, he states: “Kubra gibt jedoch keine
systematische Darstellung und auch kein zusammenhangendes Bild der Weltan-
schauung, aus der die Deutungen bezieht. So ergibt sich fiir uns die Aufgabe, das
Material in eine Ordnung zu bringen.” All this after he noted earlier that Kusra
classified his work as a cross-section (of mysticism) through the experiences of
mystics. (“Kusra bezeichnet die Fawa’ih al-§amal als einen Querschnitt durch die
Erfahrungen des Mystikers”, ibid.).’

1 Although the word jamal is generally considered to mean ‘beauty, in the mystical context it
means in reality the divine goodness. Even in today’s ordinary language jamil means a good
deed.

2 Die Fawa’ih al-gamal wa-fawatih al-galal des Nagm ad-Din al-Kubrad. Eine Darstellung mystischer Er-
fahrungen aus der Zeit um 1200 n. Chr. Herausgegeben und erldutert von Fritz Meier. Franz Stein-
er Verlag, Wiesbaden 1957. 299 + 126 p. (Arabic text).

> MEIER: op. cit. 243.

4 MEIR: op. cit. 65.

> Meir’s thesis of the nature of the Fawd'ih became widespread in the Western scholarly liter-
ature and has been accepted without argument, e.g., by Annamarie ScrimmeL: Mystical Dimen-
sions, The University of North Carolina Press, Chapel Hill, 1975. 254 ff.
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2.2 One of my starting points in my paper will be, then, to refute the apparent
disorderliness of the Fawd'ih al-jamal. It is well ordered but its systematization dif-
fers greatly from the systems of the earlier well-known siff compendia to which
Meier compares it, namely, a--KaLABADHT'S Ta'arruf, aL-QuUsHAYRT'S Risala, AL-HujwirT's
Kashf al-mahjib, ai-SarrAy’s al-Lumd’, or other similar siift works.® This book was
not meant to be another risala (epistle) for the purpose of making the concepts
and the earlier mystics known to those who are interested in the topic, but it was
meant as a guideline or guidebook for the disciples of the author who were eager
to take the safT path towards God as voyagers.

2.3 About one and a half decades later, the famous French philosopher and
expert of [ranian mysticism, Henry Corsin, dedicated a large chapter to Najm al-
Din ai-Kueri and his work Fawd'ih al-jamal in his book on the Iranian mystical light
theories.” In the fourth chapter of his book, Visio Smaragdina, most important-
ly, Corbin analyses ai-KusrA’s teaching about the lights of different colours, and
he states with profound elaboration that ai-Kusra’s book signifies an innovative
and pioneering work in this field. I do not want to contest his main arguments
on this topic of which he was far the best master. His thesis: “Far from merely
constructing a theory, Najm Kobra describes real events which take place in the
inner world, on the ‘plane of visionary apperception’ (magam al-mushahada), in
an order of reality corresponding specifically to the organ of perception which
is the imaginative faculty (Imaginatrix)” can be accepted without discussion.?

I only want to challenge another statement in the chapter dealing with Najm
al-Din: “Since Najm Kobra’s book is a spiritual journal rather than a didactic trea-
tise, a diarium spirituale not unlike that of Riizbihan Baa, the best we can do is to
single out certain of its leading themes.”

(i) First, Najm al-Din Kusra’s main work does not resemble Rizbihan Baair’s
Kashf al-asrar (Unveiling of the Secrets), since the latter is an autobiography, as

¢ See Abl Bakr Muhammad ai-Kav&saput: al-Ta'arruf li-madhhab ahl-al-tasawwuf, ed. by Arthur J.
ARrBERRY, Cairo, al-Khanji, 1934; Abl 1-Qasim ai-QusHavrr: Risdla, ed. by ‘Asp a-Hariv Maumop, Cai-
ro, Dar al-Sha'b, 1989; ‘All ‘Uthman ai-HuywirT: Kashf al-mahjab, tr. by Reynold A. NictoLson, Lon-
don, Luzac, 1911; Abii Nasr aL-SarrAj: al-Luma’, ed. by ‘Asp ai-Hariv Maumip, Cairo, Dar al-Kutub
al-Haditha, 1960.

7 Henry CorsiN: Lhomme de lumiére dans le soufisme iranien. Paris, Edition Présence, 1971. Ch. IV:
Visio smaragdina, pp. 71-108. The Man of Light in Iranian Sufism. Translated by Nancy Pearson.
Omega Publications, New Lebanon, N.Y., 2nd. ed., 1994. Ch. IV: Visio Smaragdina, 61-97.

¢ Ibid. 76: “Najm Kobra ne construit nullement une théorie; il décrit les événements réels qui
s'accomplissent dans le monde intérieur, au « plan de l'aperception visionnaire » (magim
al-moshahada), dans 'ordre de réalité correspondant en propre a l'organe de perception qui
est la faculté imaginatrice”, 76.

> “Le livre de Najm Kobr4 étant plutdt qu'un traité didactique. un journal spirituel, un diarium
spirituale non sans analogie avec celui dé Rlizbehun. le. mieux a faire est d’en dégager cer-
tains thémes conducteurs~ les lignes en sont convergentes.” Ibid. 75.

‘ orpheus noster 2022.4.indd 50 @ 2022.11.18. 9:49:12 ‘



Tamas Ivanye: Najm al-Din al-Kubra of Khiva, Personal Experience and Poetic Images...

Carl Ernsr, its translator calls it,"® while the former is a guidebook for beginners
on the path; a detailed comparison, however, is outside the scope of this paper.

(ii) Secondly, Corein thought similarly to Meier in that he also treated Najm
al-Din Kuera’s work as an inventory of ideas and themes thrown together without
any conception of ordering.

(iii) Thirdly, last, but not least, I cannot accept CorsiN’s statement that the
Fawd'’ih al-jamal is not a didactic treatise. It is really a didactic work, and the pri-
mary aim of my paper is to prove this statement.

2.4 Consequently, reading and analysing the Fawa’ih al-jamal gave me the im-
pression that it contains, contrary to the views of the two scholars mentioned
above, a well-ordered train of thoughts which form a continuous and cohesive
field of mystical notions, progressing on the mystical path from the beginning
till the point when the voyager, i.e., the disciple, reaches the so called ‘realisation’
(tahgig). But Najm al-Din did not follow the way of ordering used by ai-Qusavxi,
which had become the standard work till this day, and which was taken as an
ideal by the researchers of Islamic mysticism. The Risala of ai-QusHavri, and the
similar works of ai-KaLAsApH, A--Hujwir and ai-SarrAj are thematic encyclopae-
dias, compiled from a thousand quotations of a hundred sifi masters and put
together in a taxonomic way.

Najm al-Din Kuera wanted to write a guideline for his many students (murids)
who surrounded him according to the biographical sources. His work bears the
features of a pedagogical work, which is meant to lead them through both the
difficulties and the beautiful experiences of travelling on the sifi path. Thus, the
book does not contain unrelated motives scattered in it and therefore every at-
tempt to ‘improve’ it by rearranging its parts leads to the destruction of this
original plan.

There is abundant evidence to support this view:

() The most famous eponym of ai-Kusri is Sani‘ al-awliya’, Maker of God’s
friends, i.e., sifis who went through the path, successfully ended their journey
and thus also became masters on their own right. As far as I know, he was the
only sifi shaykh who was given this title.

(ii) In the thand’, the first paragraph of the book praising God, the author
says:"! “Glory to God who taught us the speech of birds and showed us the signs
of voyage.” ai-Kuera calls his disciples ‘travellers’ (sayyar). Throughout the book
the two most important words are the journey (sayr) and the voyager, traveller
(sayyar), i.e., his saft disciple. The plural ‘us’ refers to the friends of God (awliya’
Allah), the mystical masters.

10 Ruzbihan Baqui: The unveiling of Secrets. Diary of a Sufi Master. Tr. by Carl W. Ernst, Chapel Hill, N.C.,
Parvardigar Press, 1997, x.

" Najm al-Din ai-Kusra: Fawd'ih al-jamal wa-fawatih al-jalal, ed. by Yusuf Zaypan, Cairo, Dar Suad
Sabah, 1993, 121.
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(iii) The text of the book evidently fixes a teacher-pupil relation, not only an
author-reader one, when he calls his reader (or listener to the lecture of the mas-
ter) ‘my dear one’ (habibi), which is a very intimate mode of addressing in Ara-
bic and which I have not yet found in any other sifi book. Another word which
shows the same intimate relationship is the imperative ‘know’ (i'lam). Although
this command is very much used in Arabic books, I will try to demonstrate that
in our text it is always used after the description of an unusual, not everyday
phenomenon or experience which, according to my assumption, may have been
told to the master by one of his disciples or in other cases by someone else during
a-Kuera’s long travelling around the Islamic world. Then he says ‘know’, and a
spiritual or mystical explanation of the previous experience follows - what else
could it be called if not a didactic method?

(iv) Last but not least, the whole text is a proof of the author’s intention, start-
ing at the beginning of the stations and states of the sift path and ending up with
demonstrating the signs of the final steps towards the mystical realization, the
divine love and divine knowledge.

(v) Finally, the comparatively small number of Qur'an quotations, as contrast-
ed to the book of his disciple, Najm al-Din Razi ai-Dava, Mirsad al-‘ibad, written in
Persian,’? shows that ai-Kusra used a Qur'an quotation only when he felt com-
pelled to support the characterisation of a mystical state or station and not for
the sake of the Qur'an quotation. Najm al-Din ai-DAya, on the contrary, used many
more quotations for the cause of defending the sifis against the accusation of
heresy (bid'a). This fact also proves that the Fawa'ih al-jamal was not intended for
the purpose of a siafrhandbook, but it served rather as a textbook for his disciples.
A detailed analysis of why the Qur'an quotations were used in certain places of
the book cannot be carried out in this article.

3. The pedagogical elements in the work of al-Kubra

The structure of the work according to the voyage (sayr) of the aspirant (murid)
or voyager (sayyar) testifies well how the author leads the aspirant through the
siifi path (tariga), following the stations and states and explaining the meaning
of each of them, always keeping in mind what the teaching requires. Here I must
mention that, though Najm al-Din ai-Kusra kept a copy of the Risala in his library
till his death and he considered it his favourite book, he did not follow its struc-
ture and did not even use its terms and definitions or cite its stories. His main
sources were, besides his personal experiences, those of his masters or the sto-
ries told him by them. Hence these stories cannot be found verbatim in any other
books because they had been memorised by the author by listening. The context

2 A1-Kusri quotes only 54 Qur’an dyas, without explanations, while his former disciple, a-Dava,
quotes 69 dyas with complete explanations, and quotes many more ones without explanation.
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sometimes suggests that the mystical experience was gained by one of the disci-
ples and the master explains its significance.”

3.1 The direct manifestations of the master - disciple relation in the Fawa’ih al-jamal.
The first signs of the educational nature of ai-Kusrd’s imposing work are two
expressions which refer to the aim of this sufi textbook: mantiq al-tayr (‘speech
of birds), cf. Qur'an 27/16), i.e., the mystical language, so that we can hear and
understand the divine messages which spread by the speech of the birds, and
‘alamat al-sayr (‘signs of voyage’)," both of which express the same meaning: “God
has taught us the path ascending to Him and I, God’s modest servant and friend,
want to transmit this divine knowledge to my disciples. By this divine teaching,
which is followed strictly by my teaching, one can avoid the calamities of this
world, that is, everything which is not Him.” The first expression may refer at the
same time to the title of Farid al-Din ‘Artar’s famous poetic work, The Speech of the
Birds (Mantiq al-tayr)."®

The author addresses his disciples intimately: ya habibt (‘O, my dear one!’) and
i'lam (‘know!’),' then the two expressions together: i'lam ya habibi.”

a-Kugra sets off his disciples on the path in a personal way with a sincere ad-
vice: close your eyes and view what you see, and if you said: I do not see anything,
it is your mistake, and if you like to find (God) behold him in front of you, even if
your eyes are closed.®

Then he shows the disciples the ways of striving for the repulsion of every-
thing that is other than God: the (worldly) existence, the (lower) soul and the
devil (wujud, nafs, shaytan), calling their attention - by citing Junayd’s teaching
- to the utilization of the knowledge of the mystical events through the master.
It is the first time the importance of the master-disciple relation is emphasized,
which later occurs so emphatically throughout the work.?

His didactic way appears in the structure of presenting the mystical notions:
first he tells a mystical experience, then a simile from everyday life which brings
closer the meaning of the event to the disciples, and then he puts forward its
mystical explanation. E.g.: “The first lights which come to the traveller are the
lights of the Power (of God) during the revelation (tajalli) ... It makes him agitated

3 Although it would have been interesting to point out in detail how the author devised the
structure of his book, this task outgrows the frames of this article. It is my intention to exe-
cute this project in a separate article.

Kusra: op. cit. 121. The first two lines of the book are in rhymed prose, sqj', making use of the
rhyming of the two main concepts, tayr and sayr.

Ibid. 121: a1-KuerA may have known this work, the composition of which preceded his Fawa’ih
al-jamal. It may have been finished in 1177.

1 Ibid. 121-122.

7 Ibid. 130.

'8 Kusra: op. cit. 122.

 Ibid. 124.
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and depressed ... Then the angels arrive from behind his back ...”? This is followed
by a personal experience of the author in a vision,? which supports the previous
vision of the disciple: “An angel raised him and during his remembrance in se-
clusion he heard the angels reciting the glorification of God (tasbih), hastening in
their words as if they had feared and demanded rescue.” And after this vision he
brings the event closer to a beginner, perhaps a young disciple, by a simile taken
from everyday life: “They were like small children, whom their father intends to
beat and say: I repented, I repented.”

In the first appearances of the vision and explanation model, the vision prob-
ably belonged to a disciple:*? “If you viewed ... then know that it means.” For in-
stance: “If you viewed seas which were clear and saw in them drowning suns
then know that they are the seas of knowledge.” Similar descriptions of experi-
ences and their explanations can be found on the next page and in several other
places. These and several other descriptions of visions and their explanations
prove without doubt that the starting point of the teachings of Najm al-Din ai-
Kuera were based principally on personal mystical experiences, of his and proba-
bly of others, not on philosophical or theosophical speculations, and the mystical
theories only followed these experiences.

On the same page® we read for the first time about the role of the different col-
ours in the mystical visions: green means strength while yellow means weakness.
Then, as if he does not feel these statements sufficient, he gives examples from
the well-known world around us: “We may argue with the different stages of the
plants: The plants when they are green it shows that they are strong, living and
in rapid growth. But whenever their colour is yellow it shows the weakness of the
plants.” This example is followed by some mystical speculations on the meaning of
the colours as if the master felt reassured that his words had reached their goal and
the disciples understood the mystical meanings better. The two important Sufi ex-
pressions talwin and tamkin are also explained for the students (or later readers) by
way of visual experience: the mixture of colours vs. the continuous green colour.
These, after having become abstract mystical notions, mean the inconstancy of
one’s spiritual state and the opposite, the stability of the spiritual state.”

Al-Kuera continues the realistic characterization of important sift terms, ghay-
ba and yagqza, in the following way:* “If the well of the existence reveals (mani-
fests) itself to you in wakefulness (yaqza), you feel intimacy and admiration, but if

2 Ibid. 136.

2 Ibid. 136-7.

> KuBra: op. cit 130-131.

2 bid. 131.

% Cf. AL-QUSHAYRT: op. cit., 192-195, where talwin (inconstancy) is the attribute of those having
states while tamkin (stability) is the attribute of those who attained true reality. Najm al-Din
aL-Kusra, contrarily, characterizes the traveller by both these two experiences of colours in
one and the same phase of the mystical voyage.

% Jbid. 133.
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it reveals (manifests) itself in the world of divine realm (vision) (ghayba), you feel
as if awe and distress have fallen on you.”

Najm al-Din ai-Kuera, as a good teacher, calls the attention of the beginners
to the disturbing fact that the contradictory tastings (adhwagq) in one and the
same emotional, ecstatic state may naturally occur and must not confuse them.
The characterization of the absence from the self (ghayba)”’ is followed by two
personal experiences of the author in vision which raised him to the realm of the
unseen, the world of the angels.

In the path leading to God’s proximity divine inspiration (ilham) may descend
on the traveller, which is explained by a simile: “It is like a script written on a
board which is then overspread by dust. Later, when the dust would be removed,
the script appears clearly again.”

This is followed by a strange personal experience in a vision of absence where
a pro-"Alt hadith is mentioned as the only sign of the author’s supposed but other-
wise unproved Shiite inclination.

Najm al-Din ai-Kuera uses some well-known expressions differently from oth-
er suft sources like ai-Qusnavri’s Risala. For example, hudiir means the state of so-
briety as opposed to the ghayba, which denotes an extreme emotional state (fn.:
hudir in the Risala means presence with God). At the same time ‘alam al-shahada,
‘the world of witnessing’, denotes the perceptible world as opposed to the world
of absence (‘alam al-ghayb), which is not perceptible (fn.: shahada is a term applied
to the witnessing of God in the Risala). It is to be noted, too, that he uses ghayb and
ghayba without distinction. He warns his disciples that the perceptible world is
identical with wakefulness (yaqza), so they must endeavour reaching the spiritu-
al state of witnessing God through seclusion and remembering God.

The author draws the traveller’s attention to the significance of one of the
most important mystical attributes, sincerity (ikhlas), since it is the only way for
the refutation of the Satan. He accosts the reader again as ya habibi (‘oh, my dear’)
and gives order and prohibition concerning the behaviour of his disciple: “Be sin-
cere ... and do not see (that you are) in the station of sincerity (consciously), since
it is a flaw? in the sincerity ... and do not trust in the devil.”?

% The two similar expressions can be characterised in the following way: ghayb is the unseen,
the divine realm, while ghayba is when the heart is absent from knowing the circumstances
of creatures, i.e., absent from oneself and others through remembering God’s rewards and
thinking of God’s punishment. It means at the same time absence from the self (nafs).

7 ghaba l-sayyar ‘an wujudihi = the voyager became absent from his existence.

8 KusraA: op. cit. 142 reads: fa-innahu sha'ibatun “Since it is a flaw”. Meier: op. cit. Arabic text 14 fn.
8 and 142, fn. 2: Both editors notice that it should have been innahd, but this is an erroneous
correction, since Arabic grammar allows the possibility to use -hu as damir al-shan (imper-
sonal pronoun), so it does not refer to sha’iba. Cf. Reckenporr: Die syntaktische Verhdltnisse des
Arabischen, Leiden, Brill, 1895, 802. This forms an important point for me since it shows how
excellent and grammatically spotless the Arabic text of our author is.

»  KuBrA: op. cit. 142: al-shaytan ya't l-insan min kull tariq illa min bab al-ikhlas fa-kun mukhlisan fa-law kunta fi
l-ikhlas fa-la tara frmagam al-ikhlas fa-innahu sha’iba f1 l-ikhlas fa-yadkhulu ‘alayka wa-la taman al-shaytan.
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Ai-Kugra cites a well-known anecdote about Jesus which serves as a parable for
warning the disciples against neglecting the requirements of poverty (fagr) and
the renunciation of worldly affairs (zuhd) to keep the Devil away from them.*
According to this story, even Jesus, a prophet in Islam, had to beware of Iblis (Sa-
tan):*! “It is said about Jesus that while he was sleeping with a brick (labina) under
his head, he suddenly awoke from his sleep finding that the ‘cursed one’ (al-la‘in,
Satan) stood at his head. Jesus asked him: ‘What brought you to me?’ The Satan
answered: ‘I have aspired after you!” ‘I am the Spirit of God (Rith Allah), how could
you aspire after me?’ ‘You have taken my cloth and so I can aspire after you.’ ‘And
what is this cloth?’ ‘It is this brick under your head.’ Then Jesus took the brick and
slung it away, so that the Satan had to depart from him.”*

This point is further developed in inserting a personal experience of the author
with the Satan in a dream from whose trick he could only be saved by consulting his
master in absence. Thus, this story has a twofold aim: warning against the tempta-
tions and emphasizing the advisability to turn to the master for advice and guid-
ance.”

Speaking of the so-called secret thoughts (khdtir / khawdtir),** the author calls
the disciples’ attention to the danger of these coming from evil thoughts or dia-
bolic suggestions finding their way into their hearts. Thence it is the shaykh who
should decide whether the khatir is coming from the Haqq (God) or not.

ai-Kusra advises his disciplines to try the khatir (passing thought) coming to
him by tasting (dawq) - using the word in both the ordinary meaning and the sifi
meaning at the same time - to know whether it is “sweet like the honeycomb or
bitter like the colocynth. (Cf. the similes in 3.3 below.) If your tasting has become
bad you would taste what is sweet as if it had a bitter taste.” He advises: “Always

% Aba Talib ai-Makxi (died in 998), after telling this anecdote, draws the moral of the story:
dariirat al-tajarrud al-tamm, ‘the necessity of the absolute detachedness (from this world)’. Qat
al-qulab, Cairo, 1932, II. 192. See also II. 819, ed. by Mahmid Ibrahim Muhammad a-Rapwan,
Cairo, Maktabat al-Turath, 2001.

1 KusraA: op. cit. 143.

32 This droll account of the encounter of Jesus with Iblis is told in many medieval sources, but
none of them agrees word for word with ai-Kuera op. cit.’s variant, a fact which reaffirms that
he collected his material by memorizing the teachings of his masters, not by reading them
in books. Besides a.-MakkT’s above mentioned place, see Isn AsT 1-Dunva (died in 894): Maka’id
al-shaytan, Cairo, no date, 23, cited also by Majdad b. Adam Sana’t al-Ghaznawi (died between
1131 and 1141): Had{qat al-haqiqa wa sharT‘at al-tariqa, Arabic tr. by Ibrahim ai-Dasoqi, vol. 1,
Cairo, Dar al-Amin, 1995, 219-220. See also Abi Hamid Muhammad b. Ahmad a-Grazait (died
in 1111): Thya’ ‘ulim al-din, vol. 111, Cairo, no date, 33. It is interesting to note that this story
is also told in a legal work, the commentary of the Muwatta’ by MLk b. Anas written by Aba
Bakr Muhammad ibn ‘Abdallah Ibn al-‘Arabi ai-Mariri al-Ishbili (died in 1148), under the head-
ing “kasr al-nafs bi-tark al-shahwa” (breaking the soul by abandonment of the desire), al-Qa-
bas - Sarh al-Muwatta’, vol. XXIII, ed. By ‘Absallah b. ‘Abd al-Muhsin a-Turxi, Cairo, Markaz
al-Buhiith al-‘Arabiyya wal-Islamiyya, 2005, 648.

* KuBrA: op. cit. 143-144.

3 Ibid. 144-145.
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turn to the master for the evaluation of your tasting.” Then the author, to clarify
his thought, adds a line by the famous 10th century Arab poet, a--Mutanaggi, in
which the poet says that the bitterness of the mouth is caused by its illness, a
concept which fits in well in the siifi concept of corruption (fasad).*

The voyager hears during his voyage secret conversations, the source of which
he can decide for himself by way of his feeling, since the conversation of the devil
causes difficult and tiresome feeling, while the one coming from God is the most
delightful of all things. The above advice and many similar ones are not theoret-
ical but essentially practical instructions worded in a simple ordinary language
which is understandable even for a young beginner in the sifi path.

The disciples receive a description of a highly realistic and explicative charac-
ter about the tasting of the world of divine realm by way of vision, the beginning
of which is an ordinary sleep and dream.* This makes the voyager feel as if he got
rid of the problems of the existence. Then his ordinary senses become blocked
and changed into other senses, those of the divine realm (ghayb). This alteration
makes the voyager feel extraordinary phenomena as if he could fly or walk on
water or enter a fire without burning himself. These so-called wonders of God’s
friends (karamat al-awliya’) can be explained and comprehended in a simple way
as the natural consequence of the states and stations of the sifi path, i.e., the
different sifi practices.

One of the most important concepts of the Islamic mystical way is the warid (pl.
waridat), the occurrence of divine visitation, essentially the descent of spiritual
meanings upon the heart, which is in essence the equivalent of the Prophetic in-
spiration for the sifis. Therefore, it is a crucial task of the master to bring it close
to the disciples. This, according to Najm al-Din ai-Kusra, is best done by a simile.”

After the great efforts (mujahadat) which are so heavy like the immovable
mountains, an agreeable easiness descends upon him (the disciple), the colour of
which is green.*

al-Kusra explains quite originally the effects of the two important states of the
voyager, the constriction (qabd) and the extension (bast) of the heart:** “Some-
times the heart becomes extended and the effects of the extension (relaxation)
appear on the face (of the voyager), sometimes the heart becomes constricted
and the signs of the constriction (anxiety) appear on the face (of the voyager).”°
The involvement of the face in the description of the two aforementioned mysti-

35 Kusra: op. cit. 146. Cf. ‘Uasari, Sharh Diwdn al-Mutanabb, vol. 111, p. 228. al-qdfiya: al-jamala. See in
detail in the quotations, 7.13.3.

3¢ The connection between dream and vision, and the recognition of the dream as mystical real-
ity is presented in detail on Kusra: op. cit. 149-150.

37 See the hunting simile, 150-151.

% Ibid. 153. See: 131, the simile of the colours.

»  Ibid. 189.

0 KusraA: op. cit. 189: taratan yakinu l-qalb munbasitan wa-tazharu atharuhu ‘ald l-wajh wa- taratan
yakinu l-qalb mungabidan wa-tazharu atharuhu ‘ala l-wajh.
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cal terms serves teaching purposes, since the face reflects clearly the inner states
of the heart and this makes the understanding easier for the young disciples. No
stft author had ever used before the changes on the face as the visible signs of
gabd and bast.

The sama’ (‘listening’) stories of ai-Junavp and ai-Nori41 were also chosen by
the author because they excellently show the influence of the hal, or the lack of
it, on the outward appearance and behaviour of the siifi and so they seemed very
useful for didactic purposes.

3.2. The description of the author’s personal experiences in the Fawa'ih al-jamal. The de-
scriptions of the many personal mystical experiences of the author serve well the
teaching purpose of the work in two ways: with their contents and their personal
characteristics through which the master gives examples for the disciples. This
is a peculiar feature of this book that cannot be found in any other work of the
vast Islamic mystical literature.

The educational character of the Fawa’ih al-jamal manifests itself perhaps in
the most obvious way in ai-KuerA's personal experiences, which are unevenly
scattered in the work but always found in places which otherwise could be diffi-
cult to comprehend because of their complexities, while a personal experience,
due to its simplicity of description, brings the given mystical phenomenon closer
to the disciples.

At the beginning of the mystical path the voyager perceives lights and feels the
angels in his heart. This is illuminated for the beginner by a personal experience
of ai-Kusra in the form of a vision: “An angel raised me ... carried me and kissed
me, so that his light radiated into my eye. Then he said: In the name of God there
is no god except Him the Merciful and Compassionate. Then he put me down.™?

The previous vision continues with a perception of external sounds (halluci-
nation): “I heard the angels, when remembering God in my seclusion, glorifying
the Almighty.” Then two similes follow (see the similes in 3.3) with the aim of
explaining the significance of the vision and sound perception for the disciples.

Personal experience in the form of a vision (not clear whether in a dream
or awake) is used to explain the way external thoughts (khawatir) pour into the
heart of the voyager: “Once I was absent (in the unseen world) and I perceived
the Prophet who was accompanied by ‘Ali. Then I hurried to ‘Alf without delay
and shook hands with him and was inspired as if I heard the Prophet’s tradition:
Whoever shakes hands with ‘Al will enter the Paradise. Then I started asking ‘Al
whether this hadith was right and he answered in the affirmative.”

“ - Ibid. 191-192.

2 Ibid. 136: ‘arrajani malak... The basmala is partly from Qur’an 2/163, which is the most complete
version in the Qur’an.

8 Ibid. 137: kuntu asma'u fi waqt al-sahar wa-and dhakir fi l-khalwa tasbih al-mald’ika.

“ KusraA: op. cit. 138: ghibtu fa-absartu l-nabi... The hadith quoted here is a Sht'ite tradition, not
found in the six books of the Sunnite traditions.
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On speaking about the immersion (istighrdq) of the existence in the remem-
brance (dhikr), ai-Kuera recalls one of his personal experiences: Once when in se-
clusion doing remembrance (dhikr), his head was filled with frightening sounds of
musical instruments and therefore he was scared, thus his master advised him to
stop remembering to avoid death.*

The author told his master his personal experience during the seclusion when
he had become absent (from this world, ghibtu) and had been raised to the as-
cending Sun. His shaykh, ‘Ammar, was very glad and told ai-Kuera his experience
the same night when he saw in dream that he was walking in the holy precinct
of Mecca together with ai-Kusra while the Sun was in the middle of the heaven.
a-Kuera told his master that he was that Sun because he had been annihilated in
one of the circles of light of the Sun.* Then the two experiences are followed by
a detailed explanation. The primary aim of this passage is to show the relevance
of the strict connection between the disciple and the shaykh, which can lead to
parallel dreams in the same night.”

AL-Kuera says about one of his mystical experiences: “When I reached this sta-
tion it was written in my plate: In the name of the Merciful and Compassionate
God (basmala).™®

He describes his next personal experience as follows: “I became absent (from
this world, ghibtu), and I felt as if I was accompanied by the Prophet Muhammad
and his companies (ashab). Then I asked the Prophet what the word rahman meant
and he answered: ‘He who sits down (istawd) on His Throne’” (cf. Qur'an 7/54).*
The meaning of the rahim can be found in the following Qur’an verse 33/43: “He is
compassionate with the believers.”

In another personal experience the author describes how close the (perfect)
sincerity (ikhlas) is to death:** “It was not by my choice that I traversed to the
abode of sincerity, but I was carried there. At that time, I tasted death, then I felt
tranquillity in glancing at this presence. I received the inspiration that it was the
presence of the divine mercy (rahma). ... Later my shaykh came to me and whis-
pered into my heart: Devote yourself to God. From this I understood that it had
been he who had sent me to the presence of the divine power (ulithiyya) and the
divine lordship (rubibiyya). ... Then I returned to the existence and was relieved
from my fatigue.” This seems to be a parable exemplifying the significance of the
shaykh’s guidance for the voyager.

s Ibid. 155-156: kuntu fi l-khalwa dhakiran ... gala I-shaykh: uhkruj min al-khalwa wa-da’ al-dhikr hatta
la tajunna wa-tamita.

% Ibid. 164: kuntu fi l-khalwa wa-ghibtu thumma ‘urrijtu ila l-samd’...

¥ The explanations are found in Kusra: op. cit. 164-165.

#  Ibid. 205: wasaltu ila hadha l-magam fa-awwal md kutiba ft lawht: bism illah al-rahman al-rahim.

# Ibid. 205: ma'na rahman ... alladhi ‘ala l-‘arsh istawa.

5% wa-kana bil-mu'minina rahiman: 33/43.

U Ibid. 208: dar al-ikhlas wa-hiya dar man dhahaba ... a ya'buruhu hatta yadhtiqu l-mawt.
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Another personal experience serves the aim to show to the disciples their
future significance in an easily comprehendible way: “I absented myself (from
the existence) and saw the Sun quit the Sagitta and enter the North Star. Then
the chief minister of the emir came to me, and it signified for me that the emir
humbled himself in front of a mystic (faqir).”*

The following story or experience reflects even the author’s doubts whether
all this, what he is going to tell, really happened to him or not. It is told in connec-
tion with the section of the book on the visitation of the spirits (tazawur al-arwah):
“My shaykh, ar-Babtis, travelled to a village then returned to us. When he was
near our city his dignity (wagar) and his shadow (zill) and his determination (him-
ma) fell on me like a mountain and I could not move from it. Then I was inspired
(ulhimtu) that the shaykh had already returned and was near to us. Thus, I told
my companions to accompany me for welcoming the shaykh. However, they did
not believe me and asked me who had informed me about this. Nevertheless, they
came with me to the road and there we met the shaykh. After this amazement
filled them having seen this wonderful event.” This story is meant to show how
a disciple can establish spiritual contact with his shaykh.

Other personal experiences serve as explanations of what the sifi sees in his
seclusion when he gazes at the heaven in his absence from the real world. ar-
Kuera said: “I saw a religious scholar who asked me the meaning of the stars and
the Sun. I asked him to tell me the answer, so he said: God watches his servant
night and day. At night, his gaze is the stars, at day his gaze is the Sun.”*

A personal experience about the Qur’an says: “I saw in my absence the heav-
ens with the stars, so I understood from the stars the Throne verse of the Qur’an
(2/255) without letters and words.”®

Another personal experience connects with the Qur’an: “I absented myself
(from this world): (I saw) the stars appear as if they were the Book of the Qur'an
written in it with quadrangular vowel signs and dots, two verses of the sirat Taha
(20/39-40): ‘And I bestowed on you love from Me, and (it was) so that you might be
formed under My eye - when your sister went.”® So I understood (this verse) and
I knew by inspiration that it was about a woman I had known once whose name
had been Banafsah (Violet) but in the absence (dream) it was Istaftayna.”’ This

52 KusrA: op. cit. 235: fahimtu annahu tawada‘a l-amir lil-faqir.

53 Ibid. 237: kuntu fi btida’ ittisalt bi-khidmat al-shaykh ‘Ammar al-Badlist mutaraddidan bi-hadhd l-sha’n
a-huwa sahih am la?

5 Ibid. 238: gala (al-alim): a-tadri ma ma'na l-kawakib wal-shams? qultu: qul! fa-gala: inna Allah yanzuru
ila ‘ibadihi bil-layl wal-nahar fal-kawakib nazaruhu bil-layl wal-shams nazaruhu bil-nahar.

55 Ibid. 239: ghibtu ... fa-fahimtu min kawdakib (al-sama’) al-Qur’an ayat al-kurst bila harf wa-kalima...

% KuBrA: op. cit. 239-240: ghibtu fa-badat sama ka-annaha kitab al-Qur'an fi-ha maktab bi-ashkal
murabba'a bil-naqt ... wa-hadhihi aya min sirat Taha 39-40. Translated by Alan Jones, The Qurin,
Gibb memorial Trust 2007, Exeter.

7 This name, which means ‘they (women) asked for a (divine) ruling’ refers to Qur'an 4/127:
yastaftinaka fi l-nisa’, “They ask you for a ruling about women”.
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experience explains to the disciples that the voyager on the sift path may receive
divine inspirations relating to his everyday life, which he can interpret freely
because they help him in his voyage.

The next personal experience is about the role the learning of the Prophetic
traditions and the continuous recitation of the Holy Book at night play in the
mystical manner of life: “When I was in Alexandria and learnt the hadith from the
Shaykh al-Hafiz ai-Suart al-Isfahant one night I saw the Prophet in my absence
(dream) so that we two were sitting together ... and I had been inspired that 1
should recite every night one section (wird) of the Qur’an. So, I did it in front of
the Prophet. When I finished it he found it excellent and said: 1t is the right way,
to learn the hadith by day and recite the Qur’an by night.”®

Another personal experience: “Then (after the previous encounter with the
Prophet) I received an inspiration to ask him what was my kunya: Abii Janab or
Abii Jannab? He answered that the second one because it means a choice between
this world and the afterlife.”

Personal experience of the name of the devil during a chance encounter with
him: “I saw him, when in absence, recognizing him, although he claimed that he
was a stranger and his name was Yiinag, but I found out that he was ‘Azazil.** He
jumped on me, and our garments became mixed. Then I asked him how to escape
from him. He answered that the only way of escape was to separate my clothes
from his and it was made possible only by fasting.”* This is the meaning of the
hadith of the Prophet: The faith is naked, and its garment is the fear of God.”? The
moral of this experience is: At the final phase of the mystical voyage the devil
means the greatest danger and it can be overcome only by ceaseless fasting.

Personal experience of the Greatest Name of God, the ultimate aim of every
mystic to know: “I dreamt that I was in the Shiiniziyya mosque in Baghdad in
seclusion (khalwa) and 1 saw a paper (kaghid) with one word written on it which I
copied: it was the Greatest Name of God, ‘Iftahbihanin’®* 1 brought the paper to the
servant of the place and when he read it he lost consciousness. When he regained
his consciousness ... he told me that he saw a dream in which angels appeared

8 KusrA: op. cit. 241: fa-lamma sakattu ‘an il-qird'a istajwadahd wa-qala: hakadha tasma‘u al-hadith bil-
nahar wa-taqra’u al-Qur’an bil-layl.

% Ibid. 241: The meaning of Abli Jannab is ‘he who avoids the worldly things’, while Abii Janab is
aworldly title of respect: ‘honourable’.

% The name of the devil before his expulsion from Paradise.

U Ibid. 242: wa-amma ism al-shaytan fa-ghibtu fa-ra'aytuhu ma'rifatahu...

62 1t is generally considered a weak tradition. The text of the hadith in Arabic: al-iman ‘uryan
wa-libasuhu I-taqwa. The source is Wans 8. Munassin, first quoted by Ien AsT i-Dunva (died 894):
Makarim al-akhlag, ed. Muhammad ‘Abd al-Qadir Aumap ‘AtA’, Beirut, Dar al-Kutub al-Tlmiyya,
1989, 84. It is found in a-GuazALT: op. cit., vol. I, 6. Also quoted by Isn Qavyim ar-Jawzivya (died
1350) in his Miftah dar al-sa‘dda wa-manshir wildyat al-'ilm wal-irada, ed. by ‘Abd al-Rahman b.
Hasan b. Q&'io, Mecca, Dar ‘dlam al-Fawa’id, 2010, vol. I, 399.

5 Meaning 'Open with desire!’
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who told: The Greatest Name of God is given as the result of great effort (mujaha-
da) and it is the reward of the friend of God (wali Allah).”**

3.3. Similes and metaphors in the book. The large collection of similes, metaphors
and parables are meant to bring the esoteric teachings of the book closer to the
young disciples’ understanding.

For the explanation of the expression ‘gradual decrease of the nutrition’ as
an obligation for the disciple, the following metaphor is used:® Nutrition (of the
voyager) feeds not only the body, but also the (lower) soul and strengthens the
power of the devil (dwelling in men). “Since the supply of the (earthly) existence,
the (lower) soul and the devil are (coming) from the nutrition, then if the nutri-
tion decreases their (negative) power also decreases.”

The right way of the behaviour of the disciple is characterised by the follow-
ing simile:” “Abandonment of the decision and its annihilation in the decision
of a reliable informer master, since (the voyager) is like a boy or small child or
a useless squanderer - all of these should have a guardian or protector or judge
who assumes the responsibility of their affairs.”

Speaking about the existence he uses the following simile: “If it becomes
righteous it whitens like the white rain-cloud.”®

A simile concerning the state of the soul can be found on the same page: “In
the lower soul (a spring) is flowing like the flowing of the water from the depth of
the well.”

Calling attention to the nature of the devil, ai-Kusra says:® “It is an unclean
fire ... and it takes form in front of you as if it were a black zanjite.””* Here the simile
mingles with a metaphor.

On ‘the fires of remembrance’ as compared to ‘the fires of the devil” he says:?
“The fires of remembrance are clean, moving rapidly and ascending upward
while the fires of the devil are muddy and dark, and consequently, moving slow-
ly. ... The voyager, if he feels great heaviness as if his parts of body were loaded
with stones ... he observes the fire of the devil. But if the voyager feels easiness

0 KuUBRA: 0p. cit. 247-248: raaytu kaghidan fthi maktib ,,Iftahbihanin”. ... ha ism Allah al-Azam.

& Ibid. 123: taqlil al-ghadhd’ bil-tadrij.

% madad al-wujiad wal-nafs wal-shaytan min al-ghadha’ - fa-in qalla I-ghadha’ qalla sultanuha.

7 Ibid. 123: tark al-ikhtiyar wa-ifnad’uhu fi khtiyar shaykh muballigh ma’'mun. fa-innahu mithl al-tifl aw
al-sabi ... aw as-safth al-mubadhdhir ... kullu ha'uld’ika la budda lahum min al-wasi aw wali aw gadin ...
yatawalla amrahum.

8 Ibid. 125: al-wujid ... idha saluha ibyadda mithla l-muzn. (The last word originates from Q 58/69.)

% Ibid. biha nab‘an ka-nab'an il-ma’ min asl il-yanbi".

™ Ibid. 126: wal-shaytan nar ghayr safiya ... wa-qad yatashakkalu quddamaka ka-‘annahu zanjt.

7t This simile occurs once more in Kusra: op. cit. 171: lawn aswad zanji tawil dhii hay’a ‘azima yasa
ka-‘annahu yatlubu I-dukhila fika. Zanjite is the usual attribute of black people working in the
Islamic empire.

72 KuBrA: 0p. cit. 127: inna niran al-dhikr safiya sart at al-haraka wal-su'ud ila I-fawq wa-nar al-shaytan fi
kadar wa-dukhan wa-zulma wa-kadhalika bati'atu I-haraka.
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and dignity ... he sees a clean fire like we would see in the fire of dry wood. This
is the fire of remembrance.””

Remembrance is likened to fire, thus “it leaves (alone) nothing and spares
nothing, it enters a house and if there is wood in the house it burns it and it (re-
membrance) becomes fire, and if there is darkness in the house it becomes light
and illuminates the house.””*

Speaking about the symbols of existence ai-Kusra cites several images to char-
acterise the deception and illusion of the existence connected with it. The well-
known deception which snares and bewilders the traveller staying in a moving
vehicle is that he feels that he stands still while the environment is moving or
that he does not move but only the ground moves under his feet. This appari-
tion is used by the author to point out the differences between the surface and
the depth of the existence, the appearance, and the truth. E.g.: “You see the de-
sert which you are traversing as if it moved under you, although it is only you
who move.” Or: “Whoever travels in a boat thinks that the coasts are passing
by him.””” These similes are supported by a Qur'an quotation: “And you will see
the mountains that you supposed to be firm passing by like clouds.”” The same
phenomenon of sensual disappointment may occur according to ai-Kusri when
you see as if you were in a well and the well descended (upon you) from above,
although it is you who ascended.”

a-Kusra tells the disciple that when he is in the state of ascension (‘urdj) in
his heart he may see rain falling and he must know that “this rain falls from the
presences of the (Divine) Mercy.””®

Speaking about the visions of ascension ai-Kusra states that the voyager will
see different colours, the colours of his different states, to which his traversing
through the air aims. We gather our information (on our states) from the states
of the vegetation: when it is green it means power, life and growing, but when it is

73 Ibid. 127: fa-inna s-sayyar idhd kana fi thigal ‘azim ka'anna add’uhu turaddu raddan bil-hijara ..wa-hu-
wa yushahid ... nar al-shaytan - wa-in kana l-sayyar ft khiffa ... yara naran safiyatan mithla ma yushahi-
du ahadund al-nar fi -hatab al-yabis fa-hiya niran al-dhikr.

7 Ibid. 127: al-dhikr nar “la tubqi wa-la tadharu” (quotation from Q 74/28) ... dakhala baytan ... fa-idha
kana ft I-bayt hatab ahragahu fa-kana naran fa-idha kana ft I-bayt zulma kana naran wa-nawwara
l-bayt.

75 The same simile of the boat and coast can be found at Ien ‘Arasi (died 1140): al-Futithat al-mak-

kiyya, ed. Yauva ‘Urnman, Cairo, GEBO, 1985, vol. III, 314. Its source may have been from the

Fawd'ih, written earlier than the Futihat, or it may have been taken by both authors from a

common but unknown source.

KusrA: op. cit. 129: tushahidu ... mafawiza taqta‘uha fa-tasiru l-mafawizu tahtaka wa-innama anta

tastru walakinna man tasiru bihi l-safina yahsubu anna l-sawahila tamurru ‘alayhi (Cf. Q 27/88).

77 Ibid. 129: wa-tushahidu aydan ka-annaka fi bi'r wal-bi’r tanzilu min fawq wa-innama tasudu ila fawq.

78 KuBrA: op. cit. 130: wa-idha shahadta mataran nazilan fa-‘lam annahu matar nazil min mahadir al-rah-
ma. Cf. 1N ‘AraBE: op. cit. vol. VIL. 359: al-matar min al-rahma.
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yellow it demonstrates the weakness of the vegetation.” The colour simile is then
continued as a metaphor of the green colour as the life of the heart.*

ai-Kusra likens the changes of the different mystical states and visions
(mushahadat) to the change of the face when turning red, reflecting different in-
ner states like shame or fear or joy or grief or anxiety.*

During his remembrance he felt “as if God descended to the lower heaven” and
the angels whom he heard glorify God “made it quick as if they were afraid and
sought for aid.”®?

When the author speaks about the unclean state of the soul (al-nafs al-khabi-
tha) he makes the fear of the voyager like the fear of the small child who stole an
egg and ran away.*

a-Kuera explains how to taste (mystical experience, dhawq) the thought com-
ing from outside (khatir): “The disciple is obliged to differentiate between useful
and harmful thoughts just like when he tastes physically the honeycomb (shahd)
and the colocynth (hanzal) and experiences their respective sweetness and bit-
terness. *

In connection with the mystical contemplation or vision (mushahada) ai-Kusra
uses a simile comparing the comprehension of the meanings of the divine visita-
tion or quasi-inspiration (dabt maani l-waridat) to hunting. He is not satisfied with
the bare mentioning of this simile, but he goes on to give a detailed analysis of
the simile, ensuring the proper understanding of the similarity by the disciples:
“There are two faculties of comprehension in our head serving the intellect in
catching the divine vision, the image and imagination (al-siira wal-khayal), simi-
larly to the net and snare of the hunter.”® Then the author interweaves the im-
ages of the mystical life and ordinary life into metaphors: the intellect resembles
the dog of the hunter, insofar as it throws the snare (habala) of the faculties of the
image and imagination if the (divine) meanings appear (waradat) together with
their essences or the dog of the perception (nazar) runs to them and hunts them.

a-Kusra describes the voices he heard during the remembrance (dhikr) when
he was in seclusion (khalwa) using a series of similes: first the sounds of musical

7 KuerA: op. cit. p. 131: nastadillu bi-ahwal al-nabt - akhdar: quwwa, hayat, numw - asfar: dalla ‘ala du'f
al-nabt.

8 Ibid. 153: lawn al-khudra ... lawn hayat al-qalb.

8 Ibid. 131: wa-kadhdlika al-wujiih: idha hmarrat dalla dhalika ‘ala ‘arid ‘arada laha min khajal aw wajal
aw surtr aw tarah aw humam.

8 Ibid. 137: ka-anna I-Haqq nazala ila l-sama’ al-dunya ... wal-mald’ika asra‘at fi gqawlihim ka-anna khafu
wa-talabi I-najd.

5 Ibid. 141.

8 Ibid. 145: fa-in wasalta ila I-dhawq dhugta -khatir fa-‘araftahu wa-mayyaztahu ‘an ghayrihi hasba
I-farq bayna l-shahd wal-hanzal ... fa-innaka taqulu ft l-farqg dhaka hulw wa-hadha murr.

8 KusrA: op. cit. 150-151: The simile of the hunter: wa-sabab al-sira wal-khayal, quwwatani khadi-
matani lil-‘aql fi l-ra’s, li-dabt al-ashya’ lahu mithla I-habala wal-shabaka lil-sayyad wal-nazar mithla
kalb al-sayyad. The hunting metaphor continues on the following pages.
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instruments (drums and trumpets), then submerging in the remembrance he
heard hissing sounds like the rippling of water and the roar of the wind.®

According to another simile, remembrance (dhikr) causes effects in the head
and the members of the one who remembers (dhakir) as if he were bound by
shackles and chains.”

a-Kusra characterises the face near the end of the voyage as if it were as clean
as a polished mirror, since the voyage makes the voyager.®® Another of his similes
about the face of the sayyar, the mystical voyager is as follows: “If the face circle
becomes clean it is overflowed by lights like the well (is overflowed) by water.”®
The face becomes of light, says ai-Kusri, and then from beyond the curtain of the
face a sun can be seen (i.e., the sun of the spirit), which comes and goes similarly
to the seesaw.”

Speaking about the voyager’s vision, ai-Kusra uses several metaphors which
help the disciples understand their experiences: “A heaven with stars looms for
him and it is a qur’an (for the sifi). And he understands it and reads it by way of
the guidance of the dots (of the Arabic letters which are similar to the stars on
the heaven for him who looks up to it).”* And then the author uses the stars as
metaphors for remembrance (he calls it the Canopus® of dhikr) and concentration
(himma, Saturnus) saying that “this (Canopus) is the Canopus of dhikr ascending
from the prosperity of the faith ... and the Saturnus of the concentration may
appear in its hiding from a distance. This is the end of the universe (kawn). It
(the Saturnus of the concentration) may seem growing if it approaches you and
descends from the height and it becomes similar to the Jupiter.”

Different means of transport are used by the author in his description to ex-
press the different grades of the states in which the voyager has a vision: “If he
sees he is riding a donkey it is the sign of his possessing the desire. If he sees he
is riding a mule it is the sign of his possessing the lower soul (nafs), if he sees he
is riding a horse it is the sign of the voyage of the heart, if he sees he is riding a

8 Ibid. 155-156: aswat al-dabadib wal-kaws wal-buq ... thumma kharir al-ma’ wa-dawi l-rih.

Ibid. 160: tayaran al-dhikr fika ... shudda l-dhikr ra’saka wa-adaaka jami'an fa-takinu kal-mashdid
bil-salasil wal-quyud.

8 Ibid. 163: wajhuka min al-nir safiya mithla l-sajanjal al-masqul (polished burnished-mirror, reference
to Imru'u I-Qays, al-Mu'allaga al-lamiyya v. 31: tard’ibuha masliiqa kal-sajanjali). See Abi ‘Abdallah
AL-Zawzant: Sharh al-Mu'allagat al-sab', ed. Lajnat al-tahqiq, Cairo, Dar al-‘Alamiyya, 1993, 24.

8 KusrA: op. cit. 170: idha safat da’irat al-wajh fadat bil-anwar kal-yanba' bil-miydh.

% Ibid. 170: wajh min niir ... wa-turd min warda sitrihi (sitr wajhika) shams (metaphor: shams al-rih)
taji’u wa-tadhhabu mithla l-urjiha taj’'u wa-tadhhabu.

°L KuBrA: op. cit. 174: wa-qad yalimu lahu sama’ dhat kawakib wa-huwa qur’an. wa-yafhamuhu wa-yag-
ra’uhu min dalalat al-naqt.

°2 In Arabic Suhayl.

% KusrA: op. cit. 174-175: dhalika Suhayl al-dhikr tala'a min yumn al-iman ... wa-qad yabdi Zuhal al-him-
ma fi khafa’thi min ba'id. The word suhayl as a common noun means ‘brilliant, graceful, beautiful
and weighty’ and as a proper name, besides Canopus, it is also the name of a legendary figure.
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camel it is the sign of his travelling by the love (shawg), if he is flying it is the sign
of the life of concentration (himma).”**

a-Kuera uses a quite unique metaphor for the shari‘a (Islamic law) and tariga
(path to God): “The disciple sees that he is travelling in a boat in the sea where the
boat is the shari'a and the sea is the tariga.”* Although the sea is a usual metaphor
for the mystical knowledge, neither the boat nor the sea is used in this way in the
previous literature.

The central notion of all mystical theories is the passionate love (‘ishqg). The
Fawda'’ih al-jamal describes it in a highly sensual way: “The passionate love means
the burning of the intestines (or all the inside parts, al-hasha) and the liver (kibd,
also meaning ‘heart’).””® Then it is followed by the love story of ai-Junavp and that
of the author. The passage ends up with different parables for the heavenly love.

On characterising the mystical state (hal) a--KusrA uses a metaphoric picture:
“The mystical state is (food) provision, drink, and boat, his (the voyager’s) voyage
is spiritual (manawi) to his absolute/universal goal (matlab kulli).”” The mysti-
cal station (magam) is characterised by using the ordinary meaning of the word,
which, however, in a mystical context becomes metaphoric: “The station is for
the stopping and relaxation from the fatigue of the voyage.”® Then the two main
terms of the sifi mystic state and station are compared in the simile of the bird:
“The state is in the position of the two wings of the bird while the station is in
the position of its nest.””

The voyagers are at three stages of mystical perfection. At these stages they
are likened to the three ages of human beings: the small child (al-tifl), the mature
man (al-kahl) and the wise old man (shaykh) who ends his journey (al-muntahi).
Their voyage is explained metaphorically by the wings of birds of different sizes:
the eagle (nasr) and the smaller birds (bughath).’® Then the metaphor passes to
the mystical sphere: “The two wings of the small child (tifl) are fear and hope, the
two wings of the adult man (kahl) are constriction (qabd, shrinking of the heart)
and extension (bast, widening of the heart), while the two wings of the master
(shaykh) are intimacy (uns) and reverence (hayba), and hence those of love and
knowledge.”**

a-Kusra gives a sensual description of the effects of the main stations on the
human body by two similes: The constriction (qabd) and extension (bast) mean

0 Ibid. 175-176: qad yard l-sayyar annahu rakib himaran fa-dhalika ‘alamat annahu malaka I-shahwa.

% Ibid. 176: rad (al-murid) annahu rakib fi l-safina fi l-bahr wal-safina al-shari'a wal-bahr al-tariga.

% Ibid. 181-182: al-‘ishq tahriq al-hasha /intestines/ wal-kibd.

7 Ibid. 185: al-hal zad wa-sharab wa-markab, safaruhu (al-sayyar) ma'nawi ila matlabihi I-kulli.

% Ibid. 186: al-maqgam lil-nuzal wal-istiraha ‘an ta'b il-safar.

»  Ibid. 186: al-hal bi-manzilat al-janahayni wal-magam bi-manzilat al-wakr.

100 KurA: op. cit. 187: laysa janah al-muntahi mithla janah al-kahl wa-la janah al-kahl mithla [-tifl. i‘tabir
hadha bil-nisr wa-bughath al-tayr.

1 1bid.
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tasting in the heart and the body, while khawf and raja’ mean tasting only in the
heart, the scene of the mystical voyage.'?

The description of the effects of constriction (qabd) and extension (bast) on
the traveller are made with the help of two similes: “They are constricted in their
bodies as if they were shackled by chains ... those expanding (spreading) in their
hearts are like the spreading of the seeds of cotton when the wind is blowing.”%

The author uses the following simile for explaining the relation between
knowledge and love: “The knowledge (ma'rifa) adheres to the love (mahabba) like
the shadow to a thing, accompanies it in its increasing and decreasing states.”'*

The three classes of people are characterised by the following simile: “The
perception (‘irfan) of the ordinary man, and that of the elite and that of the elite
of the elite (reflect) similarity to the spring, the sea and water wheel.”** The or-
dinary man means a faithful Muslim, the elite the voyager on the mystical path,
while the elite of the elite the shaykh who reached the grade of realisation by God.

a-Kusra expounds the deeper senses of two divine attributes, the rahman
(gracious, referring to jalal, majesty) and the rahim (merciful, referring to jamal,
grace) in a graphic way referring to the Arabic script - the majesty of the alif of
rahman, meaning ‘greatness and grandeur, and power’, and the simplicity of the
ya’ of rahim, meaning ‘sympathy and grace, and blessing,’ correspond to the two
divine attributes.!®

The metaphoric description of the sadness (huzn) of the traveller is as follows:
“The sadness is a garment or shell ... or the sadness is a bite (of food) and the lover
is its eater, or the sadness is the drink and the lover is the drinker.” The similes of
the growing love: “Like the plant when it rises and breaks through the stone and
the earth and begins to grow ... as the chick is growing in the egg, and it comes to
life and breaks up the shell.””

The cry of the voyager (sayyar) in his elevated station (of remembering God)
resembles, according to the author, the sounds of the birds, coming out from the
compassion in their breasts.!®

a-Kusra characterises the lower soul (nafs) by a well-known metaphor, saying:
“it is a never dying snake.” But after that he further develops this metaphor: “It
is like the viper: if it is slaughtered and its head is struck by a fine strike, then it

192 Ibid. 189: al-qabd wal-bast dhawq fil-qalb wal-ajsad wal-khawf wal-raja’ dhawq fil-qulab dana l-ajsad.

195 Tbid. 190: hum mungqabidin bi-abdanihim ka-annahum quyyida bil-salasil ... wal-munbasitan bil-qulib
inbisat al-fuf ‘inda mahabb al-rih.

104 1bid. 194: al-ma'rifa mulazima laha (al-mahabba) kal-zill lil-shay’ yusharikuhu fi l-ziyada wal-nagsan.

195 bid. 195: ‘irfan al-amma wa- ‘irfan al-khassa wa- ‘irfan khassat al-khdssa ... mithal al-yanbi' wal-bahr
wal-sawagr.

¢ Ibid. 201: ma'na al-alif wal-ya’ ...

107 KusrA: op. cit. 231: al-huzn libas wa-qishr ... aw al-huzn al-lugma wal-ashiq al-akil aw al-huzn al-sharab
wal-'dshig aw al-‘ishq al-sharib ... namat al-habba wa-naqabat al-hajar wal-ard wa-nabatat ... wa-kabu-
ra l-farakh fi l-bayda wa-hayiya wa-kasara l-qishr.

195 Ibid. 231: fa-'ald adhd jami* aswat al-tuyir takhruju min hanna fi sudiriha.
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is skinned and its meat is cooked and eaten, then its skin dried up for years - but
when it is put under the heat of the sun it starts moving again. It is the same with
the lower soul.”®

Another original metaphor is found in relating to the (infinite) trust in God
(tawakkul): “The trust in God is the fruit of the certitude (yaqin).”**® Then this
metaphor is further developed: “Those which enter the trust in God are the con-
tentment (ridd), the patience (sabr), and the gratitude (shukr). All are leaves and
branches on the tree of certitude (yagin).”**

Finally, I should like to quote one of ai-Kusra's simple parabolic stories,
which serves to point out that “the (final) escape of the hearts is the Real One
(al-Hagq).”*** According to this story, a thief who stole the turban of a man was
compelled to return to the scene of his stealing because the victim had taken
his amulet. This was, as stated by the author, the divine foreordainment of the
punishment (gadar al-jaza’).

3.4. Quotations of stft sources in the Fawa’'ih al-jamal. The Fawa'ih al-jamal is not a
collection of quotations from hundreds of earlier siifis, like the earlier mentioned
introductory works."* The author did not aim at making known the teachings,
sayings, and mystical tales of other eminent sifis, he only wanted to present his
mystical path to his disciples and to lead them on it to the utmost goal of at-
taining the true realisation of the Divine Truth. His teachings, as I pointed out
earlier, relied mainly on his personal experiences and those of others (in my sup-
position, his disciples and followers) and on what he had learnt from his masters
during his wandering years in Baghdad and Alexandria. He uses quotations in
a limited number and only when they support his thoughts as concise illustra-
tions. The sources of the external references mentioned in the book are noticed,
listing only those which could have been read by the author and leaving out all
later sources. It will be evident, however, from the following presentation that al-
Kubra seemingly did not use written sources but instead he relied on his memory
of what he had been taught by his masters in Iraq and Egypt.

There are altogether 29 quotations' in the work under study, among them 6
verses, plus one reference to a mystical work (the authors are not always named
in the text) and two tales, one about Jesus, the other about an unnamed man. In

199 1bid. 243: al-nafs hayya la tamitu fa-inna mithalaha mithal al-af a.

10 bid. 252-253: al-tawakkul thamrat al-yaqin wal-thamra bi-qadr quwwat al-shajara.

1 bid. 254: wa-yadkhulu fi l-tawakkul: ar-rida wal-sabr wal-shukr ... kulluha awraq wa-ghustn ‘ala sha-

jarat al-yaqin.

isharatan ila an yakaina mafarrata l-qulab al-Haqq.

Like at-Surami (Mugaddima), ar-KaLasapur (Ta'arruf), ai-QusHavrT (Risala) or ai-Huywirt (Kashf al-ma-

hjub).

14 The number of the letters of Arabic alphabet. In the following I cited the quotations in the
order of the dates of death of their authors. The three lines by Arab poets I put at the end of
this list.

11
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his personal experiences he mentions some of his teachers in the fields of Stfism

(tasawwuf) and Prophetic traditions (hadith), and some unnamed men, too, but

generally not in the form of quotations.

The first reference is unquestionably to the Qur'an:'** “Solomon was David’s
heir. He said: O mankind, we have been taught the speech of birds,” but the title
of Farid al-Din ‘Artar’s (died in 1221) Mantiq al-tayr, too, may have been in the
author’s mind. The Qur’an verse means the possibility to understand heavenly
sounds, while the reference to ‘ArtAr’s work may be a clear reference to the mys-
tical travel, this being the topic of this poetic work written in rhyming couplets.

Abu Yazid ai-Bistami (died ca. 877) is quoted twice. First his famous saying in
ecstasy is mentioned without his name: subhani subhani ma azama sha'ni.® For
Najm al-Din ai-KuBra it is not ai-Bistamr’s name what is important in this place, but
only his exclamation, since “when the traveller - he says - feels relaxation after
hardship (faraj ba'da I-shidda), reverence (hayba) changes to intimacy (uns), con-
striction becomes extension (qabd - bast). Since he immerses completely in these
new feelings he is compelled to cry out: ‘subhant subhani ma a’zama shani,’ ‘Glory
be to me! How great is my dignity!”” Then Najm al-Din ai-Kuera adds: “If, however,
the Sufi traveller restrained himself (mahfiiz), he said: ‘subhanuhu, subhanuhu, ma
a’zama shanuhu, speaking of God.”

The second ar-BistamI quotation is as follows:'” “He was asked about the Great-
est Name of God, and he said: Point out to me the smallest name, then I will
point out to you the Greatest Name. The man said: All the Names are great.” This
anecdote cannot be found in the medieval Sufi sources. The significance of the
story lies in the fact that Najm al-Din ai-Kuera, speaking about the famous theme
of searching for the greatest name of God and some siifi’s boasting about having
received it from God, emphasizes here that the sign of walaya (friendship of God)
115 KusrA: op. cit. 121, Qur'an 27/16. 1 will not try to explain the further ayat quoted by al-Kusra for

lack of space.

16 1bid. 206. 1t is in ArerrY’s translation of ‘Attar’s Tadhkirat al-awliya’ (“Memorial of the Saints”),
London, Routledge & K. Paul, 1966, 141, Persian ed. by Nicrorson, vol. I. 140, 11. 14-15: subhani
(only once) ma azama shani, 1. 12: by way of aL-SauLai’s communication. In the text of a-Saurayt
(ed. by ‘Abd al-Rahman Bapawi, Shatahat al-sifiyya, Wikalat al-Matbti‘at, Kuwait, 1987, 143 1. 11)
there are three mentions of subhani, twice it ends up with sultan, ‘my power, not sha’ni, ‘my
dignity.’ In another place it is only subhani twice without ma a’zama, 89, and once it corre-
sponds to the quotation in al-Fawd'ih: subhani subhani ma azama shant, 186. In ‘Artar, English
tr. by Arerry: 141: “On one occasion,” aL-Saniaji continues, “as he was in seclusion he uttered
the words, ‘Glory be to me! How great is my dignity!”” Najm al-Din ai-Kusra, however, could
not have known the Tadhkirat al-awliyd’, since it was finished only after his death or around
it, either in 1221 or 1221. In any case, his quotation does not cover exactly what ‘Arrar writes,
but it is interesting that it corresponds to what later became famous, with two mentions of
subhant. AL-SARRAJ: op. cit., 472, contains only the beginning “subhani subhani.” Hujwirl does not
know this ecstatic cry, nor does Riizbihdn Baail’s Sharh-i Shatahat. The other early authors of
the siifi handbooks do not include this infamous saying, neither ai-Suamt (Tabagat al-siifiyya),
nor a-Karasapui (al-Taarruf li-madhhab ahl al-tasawwuf), nor ai-QuskayrT (Risala).

17 KuBraA: op. cit. 247.
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is that although the walf (God’s friend) will be given the greatest name of God,
every name is equally great. It means, in my opinion, a kind of encouragement
for the beginners.

Sahl b. ‘Abdallah ai-TustarT (died in 896) is represented in the Fawa'ih with one
saying mentioned twice:'® He told his disciples not to say akh if a misfortune falls
upon them because this is the name of the Satan, but to say ah instead because it
is the name of God, or wah or wuh since they are the inverse forms of huwa (He,
i.e., God). This saying is told in connection of the name of God but it serves as a
good example at the same time of the master-disciple relation, too.

Only one story is told about ai-Nori (d. 907), a contemporary of al-Junayd.'* His
behaviour during a listening and dancing (sama’) ritual was very similar to that
of al-Junayd’s, since he seemingly remained insensitive during the dance, but
after it ended, his face dripped with bloody perspiration. The two ‘twin’ stories,
those of ar-Junayp and of ai-Nori, are included in the Fawa'ih to show how differ-
ently the siifis are affected by the same mystical event, listening to music (sama’).

Speaking about the miracles (karamat, ‘divine favours’) of the sifis, the au-
thor mentions a famous story of Samnon b. Hamza al-Khawass called al-Muhibb
(‘the Lover’) (died between 909 and 912),'?* according to which whenever he spoke
about love in the Shaniiziyya mosque in Baghdad, it moved to the right and then
to the left (from the strength of Samnon’s love).”* “Whenever he was asked to
speak about love he answered: I do not know anybody worthy of speaking to
about love. Then a bird fell on the earth in front of him and he said: ‘Perhaps only
this (bird).” So, he started speaking to it about love, while the bird was striking
the earth with its beak, till the blood flowed from it. After that it expired.”??

Most quotations, altogether seven, refer to Abi 1-Qasim ar-Junavp of Baghdad
(died in 912). In describing how to achieve mujahada (individual striving) by way
of practical devices, he mentions Junayd’s way as the third way which consists
of eight conditions:'* “The continuous performance of the ablution, fasting, re-
maining in silence and in seclusion, performance of remembrance, refusing one’s
inner thoughts, not raising objections to God concerning what comes from Him
to him, good or bad, and not asking questions on its aim.”

U5 Ibid. 223 and 227.

1 Ibid. 192.

20 Ibid. 177-178.

121 kana idha takallama fil-mahabbaja‘alat al-Shaniiziyya tajt'u wa-tadhhabu yaminan wa-shimalan. This
introductory part of Samnon’s love-inspired miracle occurs only in the Fawd’h. ai-Kusra may
have heard this and the whole story during his studies in Baghdad from his shaykh in the
Shaniiziyya mosque, which also had a khangat attached to it.

22 A slightly different version can be found in a-QusHAYRT: op. cit, 525, and aL-GHAZAL: op. cit., vol.
1V, 349.

123 KuBraA: op. cit. 124.

24 This saying cannot be found in the known sources. The closest to it is what a-Qu-
sHAYRT cites in his Risala (English tr. by Alexander D. Knvsu, Reading: Garnet, 2007, 43,
Arabic ed. op. cit. 79): “I heard al-Junayd say: We learned Sufism not through words
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Both the next two ai-Junayp quotations refer to the difference between the
outer behaviour and the inner state of the saft: “al-Junayd, when asked about the
passionate love (‘ishg), answered: I do not know what it is.” But then he told a sto-
ry about the passionate love between a blind man and a young boy, the moral be-
ing that even an earthly love can kill a lover.’” Junayd said:*** “If the kings knew
what (ecstatic states) we are in, they should wage war against us with swords.”

The fourth mention of a-Junayp is made on account of his so-called sobriety
(sahw).'”” When he was asked by one of the participants in a siiff sama’ meeting
about the cause of not taking part in their dance, he answered with a Quran verse
(XXVIIL. an-Namal 88): “And you will see the mountains that you supposed to be
firm passing by like clouds.”

AL-Junavp is also quoted saying in connection with the (divine) spirit (rith): “We
cannot say that it is eternal, nor that it is created.”?

In speaking about seclusion (khalwa), ai-Junayp emphasized speaking to his dis-
ciples that they should concentrate on the intimacy with God during the seclu-
sion, not bothering with the seclusion itself.!*

In the context of the cry (stha) of the ‘enraptured ones’ (fugard’), ai-Junavo,
when asked about this, said: “It is God’s Greatest Name (al-ism al-a’zam) and no
one should dispute or dislike it.”**

al-Husayn b. Mansiir ai-Haay (died in 922) is quoted three times, twice with
verses, once with a siifi saying, but never mentioning his famous nickname (lagab)
AL-HALLAJ.

Two lines of the divine love are mentioned, the first hemistich being: ‘ajibtu
minka wa-minni, “I admired You and me,” the theme of which is that the beloved
one annihilates the lover.”*!

a-HarLay (without mentioning his name) is quoted on the divine love: anda man
ahwd wa-man ahwa ana: “I am the one who is the most desirable, the most desira-
ble one I am,” which is like a dialogue between the lover and the beloved.’®? The

but through hunger, the renunciation of this world, and through depriving ourselves
from the things which we are accustomed to and in which we take delight.”

125 KusraA: op. cit. 180-181.

126 Ibid. 191. This saying is not found in any of the siifi textbooks. Aso Nu'aym al-Isfahani (died in
1038): Hilyat al-awliyd’, Beirut, Dar al-Kutub al-Tlmiyya, 1988, vol. VII, 370, mentions a similar
saying attributed to an earlier mystic, IsrAHIM IBN ADHAM.

127 Ibid. 191-192. Tr. by Alan Jones. ai-GHAZALT: op. cit., also mentions this story: vol. II., 299-300, with
an explanation. Cf. a-SarrAy: op. cit., 8-13.

128 KusraA: op. cit. 202.

122 Ibid, 213.

130 Jbid. 230.

31 Ibid. 182. In Massienon: Diwan al-Hallaj, Paris 1931, 321, there is only the second line, but later
Arabic editions contain the whole poem: ai-Hariay: al-A'mal al-kamila, ed. Qasim Muhammad
‘AsgAs, Riyad al-Rayyis, Beirut, 2002, 325; a-HaLLAj: Diwan, Kitab al-tawdsin, Manshirat al-Jamal,
ed. AbQ Tarif ai-Suavsr et al., K8ln, Al-Kamel Verlag, 1997, 63.

132 Kusra: op. cit. 197.
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second hemistich says more on this special relationship, but it did not seem ap-
propriate here for the author: “We are two spirits who settled down in one body.”

There is a quotation from ai-HarLaj under his name (ism) al-Husayn b. Manstr
on the theme of how to reach friendship (walaya) with God by cutting the ties (to
this world), adopting the attributes (ittisaf) of the True Reality (al-Haqq), then
annihilation even from the realities in the True Reality (i.e., God)."** It is inter-
esting to note that this teaching is a usual prescription for the travellers on the
mystical path and Najm al-Din ai-Kusra himself says: “We say as ai-HatLaj said,”
that is, it is not the saying that bears importance but the person who said it. The
author wanted to mention the name of ai-HatLaj in connection with the friend-
ship (walaya) with God. This saying of ai-HarLa) cannot be found in any of the
known sources or editions.

Abu |-Hasan ‘AlT ai-Kuaraant (died in 1033) is quoted once, in telling his per-
sonal experience in a form of a vision of his circumambulation (tawaf) of the
Divine Throne (al-‘arsh) much quicker than the angels could do it. When the an-
gels asked him how he could do the circumambulation with such a speed, he
explained that he was a human being (@dami) in whom there were light and fire,
and the fire of desire (shawg) had resulted in this speed."**

Abii Najib at-Sunrawaroi (died in 1168) is mentioned twice, first in connection
with the extreme effect of being in seclusion during the remembrance of God
(dhikr): “Abt Najib a-Sunrawarol mentioned that a siff immersed in his remem-
brance in such a measure that the remembrance could be heard from his heart
(sadr).”**> Secondly, a call is quoted for the disciples to cut all ties which bind them
to worldly affairs: “Abl Najib ai-Sunrawaroi said: My heart is like the empty well
(which has been emptied) for His (God’s) sake.”**¢

In the final part of his work ai-Kusrx speaks about receiving the upper grade of
the friendship with God (walaya)'”” and he always uses the first person in plural,
probably referring to his master a-Bapiisi (died in 1194), from whom he gained
most of his knowledge about mysticism. This fact also proves what significance
he attributed to the role of the master.

AL-KuBra cites a saying of an unnamed shaykh: “The knower (arif) is standing
motionless while the confused one (mutahayyir) moves on.” His source is probably
one of his shaykhs, RozsimAn ar-Farist, but we know nothing about such a person. %

33 Ibid. 250.

134 KusraA: op. cit. 140. This vision cannot be found in any known sources.

135 bid. 213-214: sahib khalwa qad dhukira annahu intahd istighraquhu ftI-dhikr ila hadd yusma‘u I-dhikr
min sadrihi. Not found in Abt Najib at-Sunrawaror’s only sGfT work, Adab al-muridin.

B3¢ Ibid. 229: inna qalbi mithla l-jubb al-farigh li-ajlihi. See the previous footnote.

37 Ibid. 248-250.

138 Ibid. 179. A variant of this saying is mentioned according to Yaisuf Zaypan (edition of the Fawa’ih,
179, fn. 1 in ai-Kusr&’s Risala (still in in MS), Library of Shahid ‘Ali Pasha, Istanbul, no. 1395, folio
69), where he names his source as his master in Alexandria, Rozsman ai-Farisi, who may have
been identical with Razbihan a-Baat, but this identification is not generally accepted.
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Then ai-Kusra adds his own opinion: “But the absolute knower is God, everybody
else is only learning the knowledge (from God through the shaykh, mutaarif).”

An unknown mystic, ai-Haprami139 is mentioned, who denied that he believed
in incarnation (huliil),"*® and stated that there is no inconvenience (kulfa) in the
devotion to God by the upper class (khawdss, meaning the leading mystics) of His
servants.

3.5 The quotations from Arab poets. ai-KusrA quotes three verses by famous Arab
poets and one from an unknown one. The Arabic puns'! and lines of Arabic poems
and the complete lack of any Persian material help decide the question whether
the Fawa’ih al-jamal was written originally in Persian, as it is stated in Hayt KuaLi-
ra's Kashf al-zuntin,**? or its language has always been Arabic. It also shows that his
readers (or listeners) must also have had a good command of Arabic.

He quotes a line, generally attributed to ai-Aknrar (died in ca 710), without
mentioning the poet’s name, in support of his teaching about the signs of friend-
ship with God (walaya): “Verily the speech is in the heart and the tongue only was
made as an evidence of the heart.”**

Another poetical line quoted by the work, also without mentioning the poet’s
name, comes from ai-BunturT (died in 897), when the author speaks about the sift
being ‘the son of his moment’ (ibn wagqtihi):** “I am in love in any case, whether
Layla deals (with me) badly or does good to me”.** ai-Kuera gives the following
explanation of the verse: “I saw a lover, who whenever his beloved slapped him on
his face, began to boast of her to the people, laughing and saying almost gladly:
She does not fail to do what we are entitled to. That means that the saft accepts
the good and the bad from his beloved, God, with patience and gratitude. The saft
is a rider and his occupation with God (himma) is his horse.”

The author of the third line of Arabic poetry in the Fawa'ih al-jamal is by per-
haps the most famous and popular Arab poet, a--MuTtanassi (died in 965), also not
named by the author:

19 No stff can be found with this name. Fritz Meier: op. cit. 65, fn. 1, suggests that we should read
AL-HusrT or ai-HaparT instead, but this saying cannot be found under either name.

10 Believing that the human and divine nature can be united in his own person.

11 Tdo not intend to analyse the register of Arabic in ai-KusrA’s work. I bring, however, one exam-
ple to show the way he uses the language: qalb (heart), yagbalu (turns upward), galib (deep well)
and taqallaba (be altered) in one passage to form a complicated jinas (pun) from the root g-I-b.
See op. cit. 132.

142 Hayi Knavtra: Kashf al-zuniin ‘an asami I-kutub wal-funiin. Istanbul, 1948, 1992,

5 inna l-kalama la-fT l-fu'adi wa-innama * ju‘ila I-lisanu ‘ala I-fu'adi daltla. Not found in his diwan.

144 By a variant expression “ibn al-waqt.” In Annamarie ScimmeLs interpretation: “the Sufi who
does not think of past or future,” op. cit. 502.

U yhibbu ‘ald ayyima halatin * isd'ata Layla wa-ihsanahd. In the diwdns of ai-Buuturi there is kulli ma
instead of ayyimd. See ai-Bunturi: Diwan, vol. 1, 254, Qustantiniyya (Istanbul), 1300 AH (1882 CE).
Also ed. by Hasan Kamil ai-Sirafi, vol. 1V, 2175. no. 818, Dar al-Ma'arif, Cairo, 1964.
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“Whoever had a sick bitter mouth * he found in it (even) the sweet cool water bitter. 4

The moral added by ai-Kusra to this verse is that “the secret conversation
(munajat) with the Satan is hard and troublesome, while the secret conversation
with the Merciful (God) is the most delightful thing.”*

At the end of his work ai-Kusra cites two lines from an unnamed poet, without
reference to his source.*® These lines fit well into the conclusion of his work:'*

“I have revisited all those places which I had known * and let my glance run
among those distinguished abodes,

But I only saw how a confused man placed his palm * on his chin or how the
repentant gnashed his teeth.”

4, Conclusion

I could not have found a better conclusion for this article than ai-Kusri’s own
concluding words at the end of the Fawa'ih al-jamal wa-fawatih al-jalal:

“Every sign, allusion, and mark that I mentioned are the results of the con-
duct, either blameworthy or praiseworthy, of the servant toward his Lord, and
they are also the ordinances how the servant should accompany Him. All these
show for those aspiring to reach God the example how to get acquainted with
the mystical experience (dhawg) of the mystics (dhd’igin), the ardour of the pas-
sionate lovers, the light of the knowers (of God), the fire of the lovers, the haste
of the yearning ones, the ecstasy of the ecstatic lovers, the fruits of those who
endeavour to the unveiling (mukashifiin), the unveiling (kashf) of those who en-
deavour, the secrets of those who make confidential talk with God (mundjiin), and
the method of those who save themselves (ngjin). I called my book Fawd'ih al-jamal
wa-fawatih al-jalal (‘The fragrance of the Beauty and the commencements of the
Glory’), reminding of those who severed their worldly contacts for God and mak-
ing understand the sincere ones.”*

This passage gives expression to everything the work stands for and perfectly for-
mulates the author’s intentions: Leading and guiding the disciples on the sift path
towards God, teaching them the essentials of the mystical experiences and explain-
ing to them the peculiar phenomena which they may encounter during this voyage.

16 wa-man yaku dha famin murrin maridin * yajid murran bihi l-ma‘a z-zulala. See ‘Uqsari, Sarh Diwan
AbT I-Tayyib al-Mutanabbi, vol. 111, 228. Ed. by Mustafa ai-Saqaa et al., al-Halabr, Cairo, 1926.

#7° KuBrA: op. cit. 146-147.

18 These lines can be found in the first page of the theological work of Aba I-Fath Muhammad b.
‘Abd al-KarTm ar-Snanrastant (died in 1153): Kitab Nihayatu l-igdam ‘ala ‘ilm al-kalam, ed. by Alfred
GuiLLaume, Oxford, Oxford University Press, 1934, Arabic text, 3.

1 Jaqad tuftu fT tilka -ma‘ahidi kulliha * wa-sayyartu tarfi bayna tilka l-ma‘alimi
fa-lam ara illa wadi‘an kaffa ha'irin * ‘ala dhaqnin aw gari‘an sinn al-nadimt

150 KuBrA: op. cit. 261-262.
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Mir ‘Ali-$ir Navayi’s poetic replies to ghazals composed
by Sayhum Nizim ad-Din Ahmad ‘Suhayl?’

Mir ‘Ali-§ir Navayi (d. 1501) is most often mentioned for his literary accomplish-
ments in Turkic. However, as his collection (divan) of ghazals composed under the
nom-de-plume (tahallus, mahlas) Fani (‘transitory’) clearly demonstrates, he was
an outstanding poet in Persian as well. Though the reception history of NavayT’s
Persian divan has not been written yet, contemporary sources suggest that his
poems written in Persian were appreciated by the literary critics of his age.

Like the divans of many other classical poets, NavayT’s collection also contains
poetic replies inspired by his contemporaries. The present article aims at analys-
ing NavayT's Persian ghazals composed as poetic replies to poems written by his
friend Nizam ad-Din Ahmad who used the pen name Suhayli. For the purposes of
the present paper, beside the latest Tashkent and the Tehran editions of Navayi’s
Persian divan,! seven of its manuscripts, four from Istanbul, two from Paris and
one from Tehran,? and three manuscripts of Suhayli’s hitherto unpublished col-
lection of Persian poems will be used.’

Navayi’ collection of Persian poems was compiled by the poet himself who
made it quite clear in his treatise titled Muhakamat al-lugatayn (‘The comparison
of the two languages’) that he consciously chose to compose many imitation po-
ems and he selected his models very carefully:

“And there is the collection of Persian ghazals [composed] in the style of H'aja
Hafiz, which is acknowledged as elegant and displaying talent, by all writers of

1 Alisher Navory: Devoni Foniy. In: Alisher Navoiy Mukammal asarlar to’plami. Yigirma to'mlik. Vols. 18-
20. Toshkent, Fan, 2002; ‘AlT-$ir Navavi (Fan1): Divan. Ed. Rukn ad-Din Humayunfarruh. Tehran:
Kitabhana-yi Ibn Sina 1342 [1963]. Humayilnfarruh based his edition on a single manuscript
which was unavailable to me.

> Divan-i Fant. Kitabhana, Miiza va Markaz-i Asnad-i Majlis-i Stirayi Islami (Tehran), 1035 (T); Di-
van-i Fant. Bibliothéque nationale de France (Paris), Supplément persan 1345 (P1); Divan-i Fan.
Bibliothéque nationale de France (Paris), Persan 285, ff, 123b-360b (P2); Divan-i Fani. Siileyma-
niye Yazma Eser Kiitiiphanesi (Istanbul), Galata Mevlevihanesi 117 (GM); Divan-i Fani. Siiley-
maniye Yazma Eser Kiitiiphanesi, Hekimoglu 632 (H) (The headings are missing from this ma-
nuscript.); Divan-i Fani. Siileymaniye Yazma Eser Kiitiiphanesi, Lala Ismail 469 (L1); Divan-i Fani.
Siileymaniye Yazma Eser Kiitiiphanesi, Nuruosmaniye 3850 (N). Only one of the manuscripts is
dated. Nuruosmaniye was copied by a scribe named Mahmuad in Hajipar (today in Bihar, India)
in 999 [1590-1591].

3 Divan-i Mavlana Suhayli. Stileymaniye Yazma Eser Kiitiiphanesi (Istanbul), Esad efendi 3422, ff.
177b-198a; Divan-i Suhayli. The Ghazi Husrev Beg Library (Sarajevo), 4108. Divan-i Suhayli. Bod-
leian Library (Oxford), Elliot 102.
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texts and composers of poetry. I edited it, and it contains more than six thou-
sand couplets most of which were composed imitating the poetry of that exalted
person. Some of them [imitate the poetry of] Sayh Muslih ad-Din Sa'di - let his
secrets be blessed - who has an original style of [writing] ghazals. And some
of them [were inspired] by poems of Mir Husrav, who fans up the flames in the
fire-temple of love and makes tears shed in the bleak home of pain, and some of
them by the poems of the exalted person of Mahdiim, who is the radiant sun of
the peak of perfection.™

The reason why poets compose poetic replies can vary and extend from prac-
ticing their poetic skills to competing with the author of an earlier text.” A gita
available in NavayT's Persian divan suggests that NavayT’s main purpose with his
poetic replies was to pay homage to poets whom he respected.

Tatabbu' kardan-i Fani dar as‘ar

Na az da'va u na az hud-numayi-st

Cu arbab-i suhan sahib-dil-and

Murad-as az dar-i dil-ha gadayi-st®

“When Fani imitates poems,

He does not wish to brag or to show off.

Since poets are people with a good heart,

He came with the intent to pay homage and humbly beg.”

The editions and manuscripts of Navay1’s Persian divan used for this paper con-
tain headings preceding each poem that inform the reader whether a poem is a
Jjavab or an original composition (muhtara’) and, if it belongs to the first category,
whose ghazal served as a model. As the Tehran manuscript is thought to have
been copied in the poet’s lifetime, this structure can reflect Navayi's own cun-
ning editorial strategy.” By naming the models he made known the poetic con-
text compared to which he wished his poems to be judged, and thus he facilitated
the interpretation of his ghazals even for readers who were not so well-versed
in the classical poetic tradition and for whom identifying the model would have
been a difficult task. This way he could make his poetry more enjoyable for ordi-
nary people and perhaps he also managed to widen his readership.

The chapter headings show that beside the poets he mentioned in the Muhaka-
mat, NavayT also composed poetic replies to ghazals composed by other poets as
well.? The list of authors include a contemporary and a friend of Navay1, Suhayli.

¢ AlT Sir NevayT: Muhakemetiil-Lugateyn. iki dilin Muhakemesi. Ed. F. Sema Barut¢u Ozdnder. Anka-
ra, Tlirk Dil Kurumu, 1996, 185-186.

> Cemal Kurnaz: Osmanh Sair Okulu. Ankara, Birlesik Yayevi, 2007, 33-58.

¢ Divan-i Fant. Kitabkhana, Miiza va Markaz-i Asnad-i Majlis-i Stira-yi IslamT 1035, 300.

7 The entry of the digital catalogue is available online at https://dlib.ical.ir/faces/search/bib-
liographic/biblioFullView.jspx?_afPfm=1c5yelxul4 (Last accessed 29. 11. 2021).

¢ For a complete list see Ahmet Kartav: Ali Sir Nevayi'nin Farsca Siirleri. Bilig V1II, 2003/26, 155-
156.
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Suhayli was the pen name of Amir Nizam ad-Din Ahmad (1444-1502) whose
detailed biography is given in Maria Eva Subtelny’s Ph. D. dissertation of the liter-
ary life at the court of Husayn Bayqgara (d. 1506), a Timurid prince ruling Herat for
more than thirty-five years (1469-1506). Suhaylt hailed from a family of high
social status whose members had been in high-ranking officials in the service
of Timurids since Timur. He started his career at the court of the Timurid ruler,
Abu Sad (d. 1469) and continued to fill in important positions during the rule
of his friend, Husayn Bayqara. He was also a close friend of NavayT who resigned
from his office of the ‘keeper of the seal’ in his favour. Despite his high rank he is
said to have been living a modest life. He was a generous patron of literature as
Husayn Va'‘iz KasifT’s Anvar-i Suhaylt (Lights of the Canopus), an important version
of the Kalila and Dimna genre dedicated to him clearly shows.”® He studied the
art of poetry with Sayh AzarT Tiisi/Isfarayni (d. 1462) and his teacher played an
important role in selecting an appropriate tahallus for him. The story that they
randomly opened a book, where they noticed the word Suhayl (‘Canopus’), the
Persian name of the brightest star in the constellation of Carina, was related to
Davlat$ah Samarqgandi (d. 1507), the author of an important biographical anthol-
ogy (tazkira), by the poet himself. Suhayli authored a Persian and a Turkic collec-
tion of poems and his poetry was acknowledged by contemporaries."

Davlat$ah terms Suhayli’s poems pure (saf), full of imagination (muhayyal) and
elegant (nazuk). Navayi, in his foreword preceding his second divan titled Badayi‘
al-bidaya compiled by the poet himself in 1476, mentions him together with the
classics of Turkic poetry, Lutft and Sakkakt and describes him with the following
words:

Suhayli, may Allah continuously assist him, is the foremost representative
of youngsters clad in the garb of Persian and dressed in the shirt of Turkic,
who sent their traveller of talent to a remote land in order to collect the most
unique poetic ideas. He is unique because he tied hundreds of knots on the
line of drops of poetic ideas falling from the clouds of bliss in the spring of
Persian poetry with the fingertips of mischievous maidens and whenever he
hastened his wind-swift horse on the field of Turkic verse he took hundreds of
rings from the plaits of long-dead beauties of poetic elegance with the tip of
the lance of dexterity’s knight.?

°  Maria Eva SusteLny: The Poetic Circle at the Court of the Timurid Sultan Husain Baigara. Ph. D. disser-
tation, Harvard University, 1979, 118.

10 For Suhayli as a patron see Christine Van Ruymseke: KashefT's Anvar-e Sohaylt. Rewriting Kalila and
Dimna in Timurid Herat. Leiden, Brill, 2016, 6-8.

U Daviatiin SamarqgandT: Tazkirat as-$u‘ard. Ed. Muhammad Ramazani. Tehran, Havar, 1366 [1987],
378.

12 Tahir Uzcor: Tiirkge Divan Dibdgeleri. Ankara, Kiiltiir Bakanlig1, 1990, 64-65.
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Suhaylt’s Turkic and Persian poetry was appreciated by subsequent genera-
tions of literary critics and readers as well and his poems were incorporated
into the canon of classical poetry as several later sources indicate. One of his
ghazals without its opening couplet appears on a calligraphic panel prepared
by a well-known calligrapher of his age, Mir ‘AlT Haravi (d. ca. 1550), perhaps in
the 1520s-1530s." Latifi, the author of a mid-16'" century Ottoman tazkira claims
that Suhayli and NavayT sent their poems to eminent Ottoman poets who com-
posed poetic replies to them. He described these poems with the words difficult
to understand (muglak) and full of imagination (muhayyal). Two of Suhayli’s im-
itation poems are included in Tuhfat al-habib (‘The gift to a friend’), a collection
of paraphrase networks compiled by Fahri Haravi (d. after 1566), who translated
NavayT's bibliographical anthology titled Majalis an-nafa’is (‘Congregations of the
refined ones’) into Persian."

An entry on him appears in three 18 century biographical anthologies, Valih
Dagistan’s (d. 1756) Riyaz as-Suard (‘Gardens of poets’),’s Lutf ‘Ali Beg Azar’s (d. af-
ter 1785) Ataskadah (‘Firetemple’)'® and ‘Ali Ibrahim Halil’s (d. 1793) Suhiif-i Ibrahim
(‘Scrolls of Abraham’),”” which shows that his poetry was still remembered in late
Mughal India and two poetic anthologies suggest that his poems were read in the
Western part of the Persianate world until the late 19 century.’

Neither Suhayli’s Persian nor his Turkic poems have been published. While
nothing is known about the fate of his Turkic divan, several copies of his Persian
collection of poems were preserved.”” An independent copy is kept in the collec-
tion the Bodleian Library in Oxford. The volume was copied by Sultan Muham-
mad Handan, a famous master calligrapher active in Herat in the late 15%-early
16" century, which suggests that this manuscript might have been copied dur-

3 Stuart Cary Werch-Annemarie ScHimmel-Marie Lukens Swietoctowski-Wheeler M. Trackston: The
Emperors’ Album: Images of Mughal India. New York: The Metropolitan Museum of Art, 1987, 214.
An image of the panel is available online at https://www.metmuseum.org/art/collection/
search/451294 (Last accessed on 21. 12. 2021).

' Fagri HArAVT: Tuhfat al-habib. Kitabkhana, Miiza va Markaz-i Asnad-i Majlis-i Stira-yi Islam1 7027,
7,58-59.

15 VAL DAGISTANE: Riydz as-Su'ard. 11. Ed. Muhsin Naji Nasrabadt. Tehran, Asatir, 1384 [2005-2006],
973.

e Lutf ‘Ali Beg Azar Begdili: Ataskada-yi Azar. Tehran, Muhammad ‘Alf ‘Tlm1, 1335 [1956-1957],15.

Y Haui: Suhdf-i Ibrahim. Staatsbibliothek zu Berlin. Preussischer Kulturbesitz Ms. or. fol 711, f.
177a.

8 Mecmii'a-i Devavin. Istanbul Universitesi Kiitiiphanesi Nadir Eserler Béliimii FY277, 314b. This
manuscript was commissioned by a person called Habib Isfahani and the volume was copied
in 1892 in Istanbul by Mirza Aka Han Kirmani. It contains a ghazal by Suhayli. The other
manuscript contains a qasida (Mecmii‘a-i esr. Istanbul Universitesi Kiitiiphanesi Nadir Eserler
Béliimii FY1151, ff. 14b-15b).

1 Only four copies of the full divan is mentiond in the main text. However, a fifth one is reported
to be kept in the library of the Academy’s Oriental Institute in Dushanbe in Tajikistan. For a
reference see Alisher Navory: Majolis un-nafois. Ed. Suyima G’anieva. (Alisher Navoiy Mukammal
asarlar to’plami, XV.) Tashkent, Fan, 1997, 234.
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ing Suhaylt’s lifetime.?* The literary value attributed to Suhayl’s poetry by his
contemporaries is well attested by a nicely executed copy prepared by Sultan
‘Ali Maghadyi, another celebrated calligrapher of this period. Unfortunately, the
volume, which, according to a note dated 16 Jumada as-sant 1105 [29 April 1694],
once consisted of forty-two folios, was dispersed and only a few leaves of it are
known today.”

The copy of the Gazi Husrev-Begova Biblioteka (Sarajevo, Bosnia-Herzegovina)
is undated, the name of the copyist and the place of copying are not known.”? A
short notice on 6a indicates that the manuscript once belonged to the library of
Karagéz Muhammed Bey in Mostar. A copy of Suhayli’s divan is preserved in an
undated collected volume copied sometime in the early 16 century in Ottoman
Istanbul.?® The collection also contains divans of poets most of whom, such as
Yavuz Sultan Selim (d. 1520), Sayh Azari, Hatifi (d. 1521), Ahli (d. 1535), etc. were
his contemporaries.” The copy in the Khudabaksh Library (Patna, India), which
is termed an abstract in the printed catalogue, is also part of a collective vol-
ume.” This volume also contains the divans of poets contemporary to Suhayli,
such as Muhammad Salih (d. 1535), Ahli, AsafT, Riyazi (d. before 1490), Sayfi, Ban-
na’1 (d. 1512), Hilal1 (d. 1529), etc. The context of the two collective volumes sug-
gests that in the eyes of the Ottoman and the unknown editor Suhayli belonged
to the important poets active at the turn of the 15" and 16" centuries.

Scattered poems by Suhayli were preserved in various poetry collections (ma-
Jjmitas) two of which have already been mentioned. A third majmi‘a containing
quatrains and versified riddles by Suhayliis described in the catalogue of Persian
manuscripts preserved in the holdings of the Bodleian Library. The manuscript
was copied in 1583.%

2 Divan-i Suhayli. Ms. Elliot 102. Edward Sachau-Hermann Erug: Catalogue of the Persian, Turkish,
Hinddstant and Pusti Manuscripts in the Bodleian Library. 1. Oxford, Clarendon Press, 1889, 638-639.

2 A folio of the manuscript is preserved in the collection of the Smithsonian Institution. For
a description see Glenn D. Lowry-Milo Cleveland Beacn: An Annotated and Illustrated Checklist of
the Vever Collection. Washington and Seattle, University of Washington Press, 1988, 252. The
description and an image of the folio is available online at https://asia.si.edu/object/S1986.357/.
(Last accessed on 21. 12, 2021). A page from an unspecified copy of SuhaylT’s divan appeared on
the poster of the exhibition Clouds and Gold Dust: Decorated Papers from the Ettinghausen Collection
held in the Metropolitan Museum (New York) in 2018-2019. An image is available online at https://www.
metmuseum.org/exhibitions/listings/2018/clouds-and-gold-dust (Last accessed on 21. 12. 2021).

22 Divan-i Suhaylt. Gazi Husrev-Begova Biblioteka, 4108. For a description see Katalog arbskih, turs-
kih, perzijskih i bosanskih rukopisa. IV. Ed. Fehim Nametak. London-Sarajevo, Al Furqan-Rijaset
Islamske zajednice u BiH, 1998, 408.

% Divan-i Suhayli. In Mecmu'a-i Devavin. Stileymaniye Yazma Eser Kiitiiphanesi, Esad Efendi 3422,
ff. 177b-197b.

% For a detailed description of the collection see Benedek Ptri: The Persian Divan of Yavuz Sultan
Selim. A Critical Edition. Budapest, ELKH, 2021, 52-53.

5 Mautavi ABbuL Muqtapir: Supplement to the Catalogue of the Persian Manuscripts in the Oriental Public
Library at Bankipore. Patna, Government of Bihar and Orissa, 1932, 146-147.

2% Sachau-ErnE: Catalogue, 639.
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According to Navayi, Suhaylt also composed a narrative poem on the Leyla
and Majniin theme in Persian, which seems to have survived in a unique copy
kept in the Bodleian Library today.”

Coming back to NavayT’s javabs inspired by Suhayli’s ghazals, it is difficult to
ascertain how many of them were selected as a model by NavayT because the
headings does not seem to agree in the manuscripts and editions used for the
present paper.

Rukn ad-Din Humaytinfarruly's edition based on a single manuscript contains
two ghazals which, according to the headings were modelled on poems by Suhay-
I1. The first of these poems relies on the metre hazaj-i musamman-i ahrab-i makfuf-i
mahzif (--.|.--.].--.].--), the rhyme -am and the radif i-ra and the second
one uses the metre mujtass-i musamman-i mahbin (.-.-|..--|.-.-|..-or--),
the rhyme -an and the radif didan.?® A footnote in the Tashkent ed1t10n which
is part of the twenty-volume edition of Navayi's works, informs the reader that
Navayi called Suhayli yar-i ‘aziz (‘dear friend’) and composed three poetic replies
modelled on ghazals by Suhayli. It is somewhat confusing that there are four
ghazals included in the volume that are preceded by the heading tatabbu™i yar-i
‘aziz (['In imitation of a dear friend’]) and only one of them explicitly says that
it was inspired by SuhaylT’s ghazal.® One of the four poems, the ghazal using
the radif -t-ra has already been mentioned. The one in the Tashkent edition that

® mentions SuhaylT’s name in the heading (Tatabbu'-i yar-i ‘aziz Suhaylr, ‘In imitation ®
of the dear friend, Suhayl7’)*° relies on the metre hazaj-i musamman-i salim (. - - - |
---|.---|.---), the rhyme -as and the radif ma-ra. The remaining two are a

ghazal using the metre mujtass-i musamman-i mahbian (.- .- |..--|.-.-|..-or--),
the rhyme -in and the radif ma-ra and a poem composed using the metre hazaj-i
musamman-i ahrab-i makfifi mahzif (--.|.--.|.--.|.--), the rhyme -ar and the

radif ha. The two editions of NavayT’s divan thus contain altogether five javabs
that are allegedly modelled on ghazals by Suhayli.

Tatabbu*i yar-i ‘aziz (‘In imitation of a dear friend’) is the heading that precedes
the poem relying on the radif -i-rd in one of the Paris manuscripts (P1); the head-
ing is missing from the other one (P2).** The Tehran manuscript and three of the
Istanbul manuscripts (GM, LI, N)*? very explicitly name Suhayli as the author of
the model poem.*

7 Sacuau-Erni: Catalogue, 639.

% Amir Nizam ad-Din ‘Ali-$ir Navavl: Divan-i Fani. Ed. Rukn ad-Din Humayinfarruh. Tehran,
Asatr, 1375 [1996), 83, 262-263.

»  Alisher Navoiy: Devoni Foniy. Vol. 1. Ed. Hamid Sulaymon-Khojimurod Tojiev-S. Rafiddinov.
(Alisher Navory: Mukammal Asarlar To’plami. XVIIL) Tashkent, Fan, 2002, 18, 21, 47, 52.

% Navory: Devoni Foniy, 1:21.

U Divan-i Fani, Suppl. pers. 1345, f, 10a; Divan-i Fani, Persan 285, ff. 173b-174a;

2 Divan- Fani, Galata Mevlevihanesi, f. 32a; Divan- Fani, Lala Ismail, f. 11b; Divan- Fani, Nuruosma-
niye, ff. 39a-b.

% Divan-i Fani, Majlis 1035, 21.
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The ghazal with the radif didan is preceded by various headings in the man-
uscript tradition. P2, GM, LI, N states that it was modelled on a ghazal by Jam1
(Tatabbu™~i Mahdami), P1 claims that the model poem was composed by Hafiz
(Tatabbu'-i H'@ja). and the Tehran manuscript attributes the model poem to Su-
hayli (Tatabbu-i Suhayli).** 1t is true that Jami has a poem using the same poetic
framework but there are no intertextual allusions between the model text and
its alleged imitation.* Hafiz does not seem to have such a poem and neither the
Sarajevo nor the Istanbul manuscript of Suhayli’s divan contain such a poem.

The ghazal relying on the rhyme -as and the radif ma-ra is clearly shown as a
Jjavab inspired by Suhayli’s ghazal in P1, GM, LI, N and does not have a heading
in P2 and H.* The case of the Tehran manuscript is a bit confusing because the
ghazal is preceded by the heading ayzan lahu (also from him) and as such, it is the
sixth poem in the line of javabs bearing the same heading.”” These poems are
preceded by a ghazal that, according to the heading was inspired by a poem at-
tributed to Amir Husrav Dihlavi (d. 1325), which would suggest that all these po-
etic replies were inspired by Husrav’s works. However, this is not the case because
a poem using the same framework is found in all three copies of Suhayli‘s divan,*®
and the opening couplet (matla’) of the poem is also included in Davlat$ah’s entry
on Suhayli, which all suggest that NavayT’s javab was truly meant as a poetic reply
to Suhayli’s ghazal.

The poem with the rhyme -in and the radif ma-ra is not available in Humaytn-
farruly’s edition and it is also missing from LI and N. However, it is there in the
Tashkent edition preceded by the heading tatabbu™-i yar-i ‘aziz,” and the same
heading is found in P1.* GM has tatabbu-i Mir Suhayli.** The poem does not have
a heading in P2 and H.”? In the Tehran manuscript it comes after the poem de-
scribed above and it is also introduced by the same heading, ayzan lahu suggest-
ing that the model for this ghazal was also composed by Amir Husrav.” Never-
theless, the four volume Lahore edition of Husrav’s ghazals does not include such

3 Divan-i Fani, Persan 285, f. 298a; Divan-i Fani, Suppl. pers. 1345, ff, 112b-113a; Divan- Fant, Galata
Mevlevihanesi, f. 117a; Divan- Fani, Lala Ismail, f. 109a; Divan- Fani, Nuruosmaniye, f. 139a; Di-
van-i Fani, Majlis 1035, 230.

% ‘Abd ar-Rahman Jami: Divan-i Jamt. Jild-i avval. Fatihat as-Sabab. Ed. ‘Alahan Afsahzad. Tehran,
Miras-i Maktiib, 1378 [1999], 694.

36 Divan-i Fani, Suppl. pers. 1345, ff. 2b-3a; Divan- Fani, Galata Mevlevihanesi, ff. 25b-26a; Di-
van- Fani, Lala Ismail, ff. 3b-4a; Divan- Fani, Nuruosmaniye, ff. 3a-b; Divan-i Fant, Persan 285, f.
168b-169a; Divan- Fani, Hekimoglu, ff. 31a-b.

37 Divan-i Fant, Majlis 1035, 6-7.

38 Divan-i Suhayli. Ms. Elliot 102, ff. 4b-5a; Divan-i Suhayli. Gazi Husrev-Begova Biblioteka, 4108, f.
5a; Divan-i Suhayli, Esad Efendi 3422, f. 178b; Daviat$an: Tazkirat a$-Su'ara, 380.

**  Navoiy, Devoni Foniy, 18.

“© Divan-i Fani, Suppl. pers. 1345, ff. 11a-11b.

41 Divan-i Fani, Galata Mevlevihanesi, f. 30a.

‘2 Divan-i Fani, Persan 285, 164a; Divan-i Fani, Hekimoglu, f. 35a.

# Divan-i Fani, Majlis 1035, 7.
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a poem,* and none of the copies of Suhayli’s divan contains a poem using this
poetic framework.

The ghazal relying on the rhyme -ar and the radif -ha is introduced by the
heading tatabbu™i yar-i ‘aziz in both printed editions.” It has the same heading in
P1,GM, Ll and T, and it stands without a heading in P2. N has tatabbu-i Suhayli.*”
The model poem is available in the Oxford copy of SuhaylT’s divan.*® The last four
couplets are included in the Sarajevo manuscript as well but are missing from the
Istanbul copy.”

To the list of NavayT's javabs that might have been inspired by a ghazal by
Suhayli, the poem using the metre hazaj-i musamman-i salim (. ---|.---|.---|
.- --), the rhyme-ar and the radif afkan should be added because in GM, LI and NO
it is preceded by the heading tatabbu-i Suhayli.*® The model poem is attributed to
Hafiz in Humayiinfarruly’s edition and T.! In P1 it has the heading tatabbu-i yar-i
‘aziz,”* and the heading in P2 and the Tashkent edition claims that the poem is
an original composition (muhtara’).> However, Hafiz does not seem to have com-
posed a ghazal with the above mentioned poetic framework and the poem is not
available in any known copy of Suhayl’s divan.

NavayT’s Persian divan has not yet received the scholarly attention it would
deserve as only a handful of writings have hitherto appeared dealing with the
topic. Riccardo Zipoli seems to have been one of the first scholars to “discover”
NavayT’s poetic replies. He analysed two of NavayT’s javabs inspired by two poems
in one of his articles published in 1993, one written by the great master of Persian
ghazals, Hafiz (d. 1390) and the other by ‘Abd ar-Rahman Jami (d. 1492), a close
friend of Navayi.> The author of the present article published two studies devot-
ed to various aspects of NavayT’s Persian imitation poems. One gives a detailed
account on how NavayT’s Persian divan inspired the Ottoman Sultan Yavuz Selim
I. (1512-1520). and the other one discusses NavayT’s reply to the first ghazal of

# Amir Husrav: Kulliyat-i gazaliyat-i Husrav. 1. Ed. Iqbal Salah ad-Din. Lahore, P1kijiz Limitid, 1972.

* NavayT: Divan-i Fani, 81; Navoiy: Devoni Foniy, 47.

% Divan-i Fant, Suppl. pers. 1345, 9a; Divan-i Fani, Galata Mevlevihanesi, f. 31a; Divan-i Fani, Lala
Ismail, ff. 10a-b; Divan-i Fani, Majlis 1035, 18; Divan-i Fani, Persan 285, ff. 172a-172b.

¥ Divan-i Fani, Nuruosmaniye, ff. 37b-38a.

% Divan-i Suhayli. Elliot 102, ff. 12a-b.

“  Divan-i Suhayli. Gazi Husrev-Begova Biblioteka, 4108, f. 7a.

0 Divan- Fani, Galata Mevlevihanesi, f. 117b; Divan- Fant, Lala Ismail, f. 109a; Divan- Fant, Nuruos-
maniye, ff. 139a.

U NavAyT: Divan-i Fani, 162-163; Divan- Fani, Majlis, 230-231

52 Divan-i Fant, Suppl. pers. 1345, 113a.

53 Alisher Navoiy: Devoni Foniy. Vol. 2. Ed. Hamid Sulaymon-Khojimurod Tojiev-S. Rafiddinov.
(Alisher Navory: Mukammal Asarlar To’plami. X1X.) Tashkent, Fan, 2002, 187; Divan-i Fant, Pers-
an 285, f. 298b.

> Riccardo Zieout: The Technique of the Gavab. Replies by Nawa'T to Hafiz and Gami. Venezia, Cafoscari-
na, 1993, 27, 49.
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Hafiz.* A. Hilal Kalkandelen published the Turkish translation of all the ghazals
included in Humaytnfarrul'’s edition in 2018.°° The same year Franklin Lewis
dedicated much space to NavayT’s imitation poems in one of his articles,” and
Marc Toutant also examined NavayT’s javab inspired by the first ghazal of Hafiz
in a well-written analysis that appeared in print in 2020.%

As it has been mentioned earlier, only two of Suhaylt’s model poems that are
thought to have inspired NavayT appear in all three manuscripts of Suhayli’s
divan used for this paper. One of them is the following ghazal composed using the
metre hazaj-i musamman-i salim, the rhyme -as and the radif ma-ra.

1) Le (o 50l AA e )l 0248 1 le ust (als ()8 5% laie ail

Lo iy o2 paiki a8 L pia S oS Al oo Gogd Sl g baa | ildms
FIIRE CREYACIF SN SN b 4 in g Ll st o

1o Lo G 8 ol 8 () dae (i 50 s Blhe AU Ak 5 e 5ol

1 Lasd 5 50m Olsd Osmd 1 0803 (5 m Al ) 5t dada ol o8 (g 3 e 053
LoSEa b SaS ol s A1l & o) s gy 5 52

1 Lo udt S i () IS G sa Jl Ohla gla 5ol e s g0y 2l

NavayT's poem consists of eight couplets in Humaytnfarruh’s version, and it has
an additional couplet in the Tashkent edition, which reflects the manuscript tra-
dition much better. Except for the eight rhyming words used by both poets there
are no textual parallels between the two texts.

Suhayli’s ghazal is written in a mood dwelling on the ephemeral nature of hu-
man life and human relations and thus it reminds the reader of the style of Sa'd1’s
didactic (hakimana) ghazals. NavayT’s poem,* on the other hand, is composed in
(rindana) mood. Evoking the style of the ghazals of Hafiz, describing an unortho-

% Piri, Benedek: The influence of Mir ‘Al1-§ir NavayT’s Persian poetry on the ghazals of the Otto-
man sultan Selim I (1512-1520). In: Alisher Navoiy ve XXI. asr. Toshkent, Tamaddun, 2017, 74-80;
Prri, Benedek: Mir ‘Ali-Sir Navayi and the first ghazal of Hafiz. In: Alisher Navoiy ve XXI. asr
mavzuidagi Respublika ilmiy-nazariy anjumani materiallari. Ed. Shuhrat Sirojiddinov. Toshkent,
Turon-Igbol, 2018, 176-183.

% A.Hilal Kaixanoeren: Al Sir Nevai ve Farsca Gazelleri. Ankara: Arastirma Yayinlari, 2018.

57 Franklin Lewis: To Round and Rondeau the Canon. In: Jami in Regional Contexts. The Reception of
‘Abd al-Rahman Jami’s Works in the Islamic World, ca. 9th/15th-14th/20th Century. Ed. Thibaut d’Hu-
bert-Alexandre Papas. Leiden, Brill, 2018, 463-567.

% Marc ToutanT: Imitational Poetry a Pious Hermeneutics? Jami and Fani’s Rewritings of Hafez’s
Opening Ghazal. In: The Timurid Century. The Idea of Iran Vol. 9. Ed. Charles Melville. London, I. B.
Tauris, 2020, 97-120.

*  Esad, Sarajevo: dila

€ Sarajevo: sz

' Navavi: Divan-i Fani, 5; Navory: Devoni Foniy, 21.
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dox way of the spiritual quest to experience the presence of God, its key motifs
are wine and wine-drinking. The only elements that can be perhaps interpreted
as intertextual allusions to Suhayli’s ghazal are the two rhyming words, havas
‘desire’ and bas ‘enough’ in the first couplet. Navayi’s javab to Suhayli’s ghazal
is clearly an emulation poem using only the basic poetic framework, that is the
metre, rhyme and radif combination of Suhayli’s poem, which was evidently not
applied by earlier poets and as such it is clearly a peculiar characteristic of Su-
haylt’s ghazal.®?

As it has been referred to earlier the other ghazal of Suhayli that quite cer-
tainly inspired NavayT, is available in its entirety only in the Oxford manuscript.

L il o 55l o 53 s s W ) o Al 32 53 g1 g T ()
b S il (A dala oS b S U S b ale QA Al 0
L ki ag Iy g jlud yodudi g 8 e adala ) R0 Jleay 1528
W o i 25 553 e 28 ) Sl GanaS (e dapl Ao
W jhd Cuda jlad ol 248 “jlada Gidie oAl G (g g Gy Je 83 S ()
oy s Wl o, ,asd LG do sl g s k) 00 )
® W d adaal ja g8 50K aSad sl g g Sl Ol i ) S sS ®

The model poem and its javab share several common features.® Both consist of
seven couplets, both of them are composed in amorous (asigana) mood, they use
the same metre, rhyme, radif combination and out of the eight rhyming words
six are the same. Though Navayi’s poetic reply to this ghazal is also an emulation
poem, unlike the previous one it contains several intertextual allusions to its
model. Beside including the same pair of rhyming words in the first couplet, Sarar
‘sparkle” and asar ‘mark’, it also contains the nouns atas ‘fire’ and sina ‘bosom’,
which being important keywords, are also present in Suhayli’s poem. Moreover,
the rhyming word Sarar is connected to sina in both poems and the key notions
of ‘blood’ (hiin) and ‘liver’ (jigar) appearing in both second couplets are similarly
attached to one another.

As it has been mentioned earlier, both NavayT javabs are emulation poems,
which means that they do not wish to reproduce either their models or any of
their constituting elements. Suhaylt’s ghazals serve only as starting points for
NavayT to compose original poems. These ghazals are poetic replies only in a
technical sense: they use the same metre, rhyme and radif combination as their
model. The scarcity or the lack of intertextual allusions highlights the intimate
nature of these poetic replies. Javabs are usually meant to show a poet’s talent

¢ Sarajevo: il
®  For NavayT’s poem see NAvAYT: Divan-i Fani, 13; Navory: Devoni Foniy, 48.
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and skill and thus they tend to compete with their model. The intertextual al-
lusions in competitive javabs serve several purposes. They constantly evoke the
model and thus they guarantee that the discourse between the poetic reply and
its model is continuous. They also keep reminding the audience of the model and
thus facilitate the interpretation and the evaluation of the javab.

NavayT’s poetic replies are in accordance with his gita quoted earlier as they
are clearly not competitive javabs. They were composed perhaps as tokens of
friendship showing NavayT’s affection towards Suhayli and his poetry. Since both
the author of the replies and the addressee of these javabs were clearly aware
of the purpose of the poems, there was no need to include more intertextual
allusions in NavayT's emulation poems. The sheer fact that Suhayli’s poems were
good enough to inspire an acknowledged poet, who selected his models mainly
from among the poems of the classics of ghazal poetry, Amir Husrav, Jami and
Hafiz, can be interpreted as a sign of respect.

Appendix
NavayT’s poetic replies to Suhayl’s ghazals
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Abstract

Though imitation had always been an acknowledged process of poetic creation, and as
such it had played an important role in the Persian classical poetic tradition, the popu-
larity of composing poetic replies (javabs) to well-known or otherwise interesting ghazals
significantly grew in the 15th century. Many of Mir ‘Ali-$ir Navayt's (d. 1501) Persian ghaz-
als are poetic replies inspired by poets whom he respected. Two of these are javabs written
to the ghazals of his contemporary Nizam ad-Din Ahmad ‘Suhaylt’. Based on unpublished
manuscripts of NavayT's and Suhayli’s collections of poems, the present article examines
these two imitation ghazals and their models.

It can be said that though all the poetic replies of Navayi preceded by the heading tatab-
bu™i yar-i ‘aziz are javabs were earlier suggested to have been inspired by ghazals com-
posed by Suhayli, only two of the model poems were found in the unpublished manuscripts
of Suhayli’s divan. The comparative analysis of the model poems and the poetic replies
suggests that NavayT's javabs were composed to express the author’s respect to his friend
whom he considered a talented poet.

Keywords
Timurid poetry, ghazal, javab, NavayT, Suhayli

Reziimé

Az imitécid, mint a koltéi alkotds elismert mddszere mindig is jelen volt és fon-
tos szerepet jatszott a klasszikus perzsa koltészeti hagyomdnyban, 4m a gazelek
ihlette kolt8i valaszok (javab) irdsa a 15. szdzadban a kordbbiakndl is nagyobb
népszerliségre tett szert. Mir ‘Ali-$ir NavayT (megh. 1501) perzsa gazeljei koziil
szdmosat dltala nagy tiszteletben tartott kolt6k verse ihletett. Javabjai koziil ket-
t6 kortarsa, Nizam ad-Din Ahmad ‘Suhaylt’ gazeljeire szerzett koltdi vélasz. A ta-
nulmény eddig kiadatlan kéziratok alapjan vizsgélja meg a gazel parafrizisokat
és a modelliil szolgald kolteményeket.

Kulcsszavak:
Timurida koltészet, gazel, javab, Navayt, Suhaylt
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AFTANDIL ERKINOV

Hajj above all: Hakim-khan between
Mecca and St. Petersburg!

At the beginning of the 19th century, each of the three Central Asian khanates,
guided by their geopolitical interests, sought to expand relations with world
powers. In particular, the Kokand Khanate (1709-1876) during the reign of ‘Umar-
khan (1810-1822) tried to establish relations with the Ottoman Empire (1299-1923,
since 1517 - the Caliphate).? At the same time, the Russian Empire (1721-1917) be-
gan to look with even greater interest at the polities along its southern borders,
as a result of which, by the second half of the nineteenth century, Central Asia
became the object of its expansion.

The interest of the Russian Empire in Central Asian lands is evidenced by a
few historical sources authored by representatives of the local population. One
of such sources, supplying us with very valuable information on the history of
the Kokand Khanate, is the work of Hakim-khan (1217/1802-1803-?)° from the
Ming dynasty (1709-1876) Muntakhab al-tavarikh (‘Extract from history’), written
in Persian (completed in Rabbi al-awwal 1259 / April-May 1843).* Along with the
narration about the events that took place in the Kokand Khanate, Hakim-khan
described his chance meeting with the Russian Emperor Alexander I (1801-1825),
which took place in 1240 / 1824-25,° when Hakim-khan was on his way to Mecca for
the sacred pilgrimage (hajj) through the territory of Russia. It is on this meeting
and some of the details accompanying it that we will focus our attention further.

It should be noted that in comparison with the historiography of the Hajj
from the Caucasus and the Volga-Ural region in the 19th - early 20th centuries®

' Ithank Prof. Shadmon Vahidov and Filipp Khusnutdinov for his help in developing the text of
the translation.

2 Hisao Komatsu, ‘Khogand and Istanbul: an Ottoman document relating to the earliest contacts
between the khan and sultan’, Asiatische Studien / Etudes Asiatiques, Vol. LX, No. 4 (2006), 963-986.

3 Hakim-khan - Haji Muhammad Hakim-khan, son of Sayyid Ma‘sim-khan. He was born around

1217 / 1802-1803 (Nikolay MikLukno-MakLay, Opisanie tadjikskikh i persidskikh rukopisej Instituta vostok-

ovedenija. Vyp. 3. Istoricheskie sochinenija, otv. red. O.F.Akimushkin, Moskva: Nauka, GRVL, 1975, No.

457 (in Russian) or in 1221 / 1806-1807 (Dilorom Yusupova - Rano DjaLiova (sostaviteli), Sobranie vos-

tochnykh rukopisej Akademii nauk Respubliki Uzbekistan. Istorija, Tashkent: Fan, 1998, 195 (in Russian).

Yusuprova — DjALILOVA, 196.

5 B.Babadjanov claims that it was in the fall of 1824 (Bakhtiyar Basanjanov, Kokandskoe khanstvo:
vlast, politika, religija, Tokio-Tashkent, 2010, 617 (in Russian).

¢ Elena CampseLt, ‘The “Pilgrim Question” Regulating the Hajj in Late Imperial Russia’, Cana-
dian Slavonic Papers, Vol. LVI, Nos. 56, 3-4 (2014), 239-268; Eileen Kane, Russian Hajj. Empire and
the Piligrimage to Mecca, Ithaca: Cornell University Press, 2015; Alfina SiscatuLLina, Kontakty tju-
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historiography of the Hajj from Central Asia of the period under review looks
somewhat less developed. Thus, on the Central Asian Hajj, we can mention sev-
eral studies written on the basis of archival material which, however, consider
the issue mainly from the standpoint of the perception of ‘external’ actors who
created these archival documents (for example, officials of the Russian Empire).’
Such studies, in our opinion, lack the perspective of local, Central Asian, sources,
the authors of which were the pilgrims themselves.? Taking into account this cir-
cumstance, we considered it important to pay attention to the work Muntakhab
al-tavarikh, in particular to those passages where Hakim-khan tells about the im-
portance of his expressed intention to make the pilgrimage.

As for the degree of study of Muntakhab al-tavarikh, then by to date, this work
is well known in the scientific community. Its facsimile edition and partial trans-
lation have been carried out.? The Russian part of the pilgrimage route of Hakim-
khan was briefly outlined by Shadmon Vakhidov,"® and Bakhtiyar Babadjanov fo-
cused his research on the perception of a Muslim (i.e., Hakim-khan) in a different

rok-musulman Rosijskoj i Osmanskoj imperii na rubuzhe XIX-XX vv., Moskva: Institut vostokove-
denija RAN, 2010 (in Russian); Julia Guseva, ‘Hadj musulman Volgo-Uralskogo regiona v pervoj
treti XX veka: k postanovke problemy’, Izvestija Ufimskogo nauchnogo tsentra RAN , No. 2 (2013),
123-129 (in Russian).
For example: Vladimir Lirvinov, Religioznoe palomnichestvo: regionalnyj aspekt (na primere Turke-
@ stana epokhi srednevekovja i novogo vrement), Yelets: 1zdatelstvo YGU im. I.A.Bunina, 2006 (in Rus- @
sian); Vladimir Litvinov, Musulmanskoe palomnichestvo v tsarskoj Rossii: istoriko-antropologicheskij
aspect (na primere Turkestana 1865-1917 gg.). Avtoreferat na soiskanie uchenoj stepeni kandidata
istoricheskikh nauk. Yelets, 2007 (in Russian); Guldona Tanieva, ‘Buxoro amirligining Usmoni-
ylar imperiyasi bilan elchilik munosabatlarida haj ziyorati’, 0'zbekistonda elchilik xizmati tarixi-
dan: talgin va tahlil. Respublika ilmiy-amaliy konferentsiya materiallari to‘plami. Toshkent: Adabiyot
uchqunlari, 2016, 155-162 (in Uzbek).
8 Alexandre Papas, Thomas WeLsrorn, Thierry Zarcone (eds.), Central Asian Pilgrims. Hajj Routes and
Pious Visits between Central Asia and the Hijaz, Berlin: Klaus Schwarz Verlag, 2012. See articles by
Shavasil Zivapov and Sharifa Tosueva: 223-233, 234-249, These works are based on manuscripts
of Hajj works from Central Asia, stored at the al-Biruni Institute of Oriental Studies, Uzbeki-
stan Academy of Sciences.
°  Muhammad Hakim-kHAN, Muntakhab al-tavarikh. Selected history, edited by Kawahara Yayoyi &
Haneda Koichi, Vol. 11, Tokyo, 2005; ‘Muntakhab al-tavarikh: On the Relations between Qo-
gand and Kashgar’, Islamic Central Asia. An Anthology of Historical Sources, edited by Levi Scott &
Sela Ron, Bloomington: Indiana University Press (2009), 274-280; See extracts from Muntakhab
al-tavarikh in: Materialy po istorii Srednej i Tsentralnoj Azii X-XIX vv., Tashkent: Fan, 1988, 276-310
(in Russian); Muhammad Haxivkron, Muntakhab ut-tavorikh, nashr. A.Mukhtorov. Jildhoi 1 va
2. Dushanbe, 1983-1985 (in Tajik); Muhammadhakimxon, Muntakhab ut-tavorikh, Shodmon
Vohidov tarjimasi, Toshkent: Yangi asr avlodi, 2010 (in Uzbek); Hakimkhon. Khotiralar. Nashr-
ga tayyorlovchi Kholid Rasul, Mahbuba Qodirova, Toshkent: Fan, 1966 (in Uzbek); Khotirahoi
Muhammad Hakimkhon dar borai safari Rusiya, bargardonanda az hurufi arabiasosi tojiki ba
kirilli, ba chop hozirkunandai matn, muallifi mugaddima, tavzehot, lughatnoma, fehrist va
zamima Jamoliddin Abdukarimov, Khujand, 2013 (in Tajik).
1 Shodmon Voninov, Qugon khonligida tarikhnavislik (Genezisi, funktsiyalari, namoyandalari, asarlari),
Toshkent: Akademnashr, 2010, 170-190 (in Uzbek).
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(Christian) environment and culture." In addition, the history of Hakim-khan’s
stay in Russia has been the subject of partial consideration by other historians
as well."?

In 1822, after the death of the ruler of the Kokand Khanate, ‘Umar-khan (1810-
1822), his 16-year-old son Muhammad ‘Ali-khan inherited the throne (1822-1842).
Due to the young age of the new khan, a large role in making certain political
decisions and governing the state belonged to a group of his relatives and asso-
ciates.

After coming to power, Muhammad ‘Ali-khan and his associates apparently
tried to neutralize the importance of other pretenders to the khan’s throne and
their allies, trying to remove their opponents from the political horizon. Hakim-
khan, whose mother was Umar Khan’s sister, grew up with Muhammad ‘Ali-khan
from childhood. However, since about 1823, the attitude towards Hakim-khan
and his family began to change dramatically - first, Hakim-khan’s father was ex-
iled, and then Hakim-khan himself left the khanate under the pretext of making
a sacred pilgrimage to Mecca.

It is known that performing the Hajj is one of the main prescriptions for every
Muslim. The political circles of the past instrumentalized this ‘pillar of Islam’
and from time to time deliberately sent on pilgrimage both 8 possible pretenders
to the throne and their influential supporters. They did the same with Hakim-
khan." Physical remoteness and long travel made it impossible for such ‘political
pilgrims’ to strengthen their positions at home. In addition, none of them were
insured against attacks or murders. In this respect, Hakim-khan was lucky - Mu-
hammad ‘Ali-khan did not control him on the way and therefore had no idea
about the state of his affairs and meetings with various people.

Hakim-khan’s pilgrimage route ran through the Russian Empire. A visit to
Russia by a representative of the court of the Kokand khans could not be over-
looked by the Russian authorities - even Emperor Alexander I showed his interest

1 BABADJANOV, 22, 617-624,

2 Timur Bejsemsiev, Kokandskaja istoriografija: issledovanije po istochnikovedeniju X VIII-XIX vv., Almaty,
2009, 507-509 (in Russian); Jamoliddin Abdukarimov, ‘Khotirahoi muallifi «Muntakhab ut-tav-
orikh» Muhammad Hakimkhon doir ba kishvari Rusiya’, Dar payrohoi ilmi muosir, Khujand (2012),
10-12 (in Tajik); Djamoliddin Abdukarimov, Politicheskoe polozhenie Ura-Tjubinskogo vladenija i
Khudjanda v nachale XVIII - do 40-kh g. XIX vv. (Po materialam «Muntakhab at-tavarikh» Muhammada
Hakimkhana). Dissertatsija na soiskanie uchenoj stepeni kandidata istoricheskikh nauk, Khud-
jand, 2020, 31-34 (in Russian); Tanieva G.M. Journey From Central Asia to Mecca in the 19th
Century: Roads and Conditions (Based on Muntahab ut Tawarikh). The American Journal Social
Science and Education Innovations. November 30. 2020. Voll. 02. Issue 11-59. PP. 350-355; Tanieva G.
XVI-XIX asr birinchi yarmida O'rta Osiyo xalglari haj ziyorati tarixi. Toshkent, 2021 (in Uzbek).

3 Later, Muhammad ‘Ali-khan did the same with his father-in-law, the ruler of Marghilan, Yusaf
Mingbashi (Buston Tursunov, ‘Kokandskoe khanstvo v gody pravlenija Muhammada Ali-khana
(1822-1842 gg.)’, Vestnik Tadjikskogo gosudarstvennogo universiteta prava, biznesa i politiki. Serija Guman-
itarnykh nauk, No. 4 (2018), 22-30, 26 (in Russian). It happened that the ‘pilgrims’ sent by Muham-
mad ‘Ali-khan, who were in disgrace with him, died on the way (Babadjanov, 163-164, 174).
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in this ‘event’. The governor of Western Siberia informed Alexander I of the arriv-
al of Hakim-khan on the territory of the Russian Empire. In response to this mes-
sage, the Emperor decided to invite Hakim-khan to St. Petersburg. The content of
the letter with a proposal to visit the capital of the empire for the distinguished
Eastern guest was announced by the governor himself. Here is how Hakim-khan
describes it:

Ol o a5 e JUS i€l ¥ ool 5 1) Le g 535 Os aSs R
B 20 Ll e sy Ladi e Ly o oldialy caple B g ek &) (s 3 il
G 5 Caine (i 4 oddiod gl JUS 5 G ) 5 She 3l e o888 5 0 & Gl s
21 S (550 @il )l 5 B AS o la il eas ) Sl Ol 40

‘If Hakim-khan wishes to contemplate Us and visit Our possessions, convey
him to Us with due deference and respect. If you accept Our invitation, the
Emperor is ready to extend His generous hospitality to you! ... In response to
the governor, I said that I had left my property and family, and had reached
this region with many difficulties and hardships. My intention is, first of all,
to visit the House of the Allah (Bayt Allah),* and I do not want anything else.'

In accordance with the Decree of Alexander I of March 23, 1803, Muslim pilgrims

® from other countries were allowed to travel through the territory of the Russian ®
Empire and were required to issue an appropriate passport. Hakim-khan was no
exception in this regard, and the issue of obtaining a passport remained rele-
vant for him. It should be noted that the governor did not issue him a passport
(possibly because of a rejected invitation) and sent him to Omsk, where the local
bureaucratic maelstrom awaited him. Finally, assistance to Hakim-khan in re-
solving the passport issue was provided by the governor’s wife.

Then Hakim-khan went to Irbit for commercial purposes, because by that
time he was experiencing financial difficulties. There, a merchant he knew ex-
pressed his willingness to lend him five hundred gold coins (tilla). After Irbit,
the next stop for a few days was Orenburg. Hakim-khan was invited by the local
governor.'® The pilgrim responded to this invitation as follows:

1 Ka'aba in Mecca.

5 Muhammad Hakim-knin, 343, This and the following fragments have a semantic, not literal
translation. This is due to the fact that Muntakhab al-tavarikh is written in the traditional style
of Muslim historiography, using florid phrases.

¢ Hakim-khan in his work calls him simply ‘governor’ (guburnatur). The identity of the gover-
nor was identified by the author of a number of articles about Muntakhab al-tavarikh Enver
Khurshut (Enver Kuurshur, © “Muntakhab at-tavorikh” kak istochnik po istorii Srednej Azii i
sopredelnykh stran XVIII-XIX vekov’, Obshestvennye nauki v Uzbekistane, No. 7 (1984), 41-45 (in
Russian); Enver Kuursnut, © “Muntakhab at-tavorikh” i jego istochniki’, Obshestvennye nauki v
Uzbekistane, No. 11-12 (1987), 39-44 (in Russian), in his opinion, this governor was General P. M.
Kapitsevich (1772-1840) (Basanjanov, 618).
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ol )b SI f85a 535 yeaa il i s o)l g Ol i a3 5 (10
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‘I am just a person who is deprived of his homeland, has gone through many
hardships and trials, my star is ominous, and fate is hard, I have looked death
in the eyes so many times. I took a journey and reached this edge. What are
the mighty of this world doing to me?’"”

As it turned out, the governor had insisted on meeting earlier. However, when
two previous invitations went unanswered, Essen ordered to deprive Hakim-
khan of his passport when going through passport control. Naturally, this order
was carried out and the passport was handed over to the governor. The next day,
exhausted by all these vicissitudes of fate, Hakim-khan went to Essen, who greet-
ed him with respect and reverence and again raised the issue of the imperial
invitation in the conversation:

L;LQM}HMgé\j}.dd\);\j\u_qguiﬁa}sq‘y}j\wussa\s&ju
Onad Lo ool (5530 5 i | le ooy ey g0 s 0 Lad et 4S ol L
(ol b Loy iy s D543 1) (omiS 4S 0 La o 5 s 4S e 1
lad Cradd i gl B Lo el 250 30 Lok Jia Lo 58 5 la il ja o ol

el sine b ) oldaly i 4

We are aware of the events that happened to you that you have experienced
since the day you left your homeland. Our claim is that you go to St. Peters-
burg and meet with our Emperor, because this is the wish of our Emperor.
However, our rules do not allow us to send anyone to our Sovereign by force.
Our laws, ethics, and traditions are similar to yours. Otherwise, to this day we
could send you to our Emperor a thousand times.!®

Y7 Muhammad Hakim-kHAN, 354355,
8 Muhammad HakIm-kHAN, 357.
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To this Hakim-khan replied:
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Due to the acceptability of the laws of your province (wildyat), I have been in
these places in peace for along time. If your land was like Maverannahr,” then
it would be difficult to live here even one day. Then I recited the following
couplet (bayt) and translated it into Russian:

Stay where there is no suffering

So that no one feels sadness there before you.

® This couplet made the Governor extremely happy. After a while, I asked him ®

for my passport. He again invited me to visit the Emperor, he begged me a lot.
I, despicable, repeated my answer, which I had once voiced to the first gover-
nor.”® He saw that [ was adamant and left me alone. However, he added: ‘If you
get bored, come to our garden from time to time.”!

It can be assumed that before Hakim-khan avoided meeting with the governor
precisely for the very reason that he did not touch upon the issue of a trip to St.
Petersburg. By coincidence, the time of Hakim-khan’s stay in Orenburg coincided
with the visit of Alexander I to this city. According to Hakim-khan, in Orenburg
on the occasion of the arrival of the sovereign, large preparatory measures were
carried out, for which twelve thousand gold coins were spent.

At midnight, Hakim-khan was awakened and, by order of the Emperor, was
brought directly to him. The Russian autocrat made a very favorable impression
on Hakim-khan:

¥ Maverannahr - Ma war@ an-Nahr (‘beyond the river’) is the Arabic name for Transoxiana.

% This refers to the refusal of Hakim Khan to the governor of Western Siberia. See above.
2 Muhammad HAkIM-kHAN, 357-358.
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As soon as I entered, the Emperor’s gaze rested on me, despicable; he got up
from his seat and took a few steps towards me. He came up, took my hand,
and invited me to take a seat in front of him. According to their rules, if any-
one pays a visit, they are greeted in a standing position, especially those of
high birth. He began to speak Russian, showing his good disposition. I also
answered in Russian. By this time, I had mastered Russian well. Seeing this,
the Emperor greatly admired my linguistic knowledge.?

According to Hakim-khan, four ministers sat near Alexander I. The other sub-
jects (their robes were decorated with precious stones), nine in number, stood
with their backs straight. Hakim-khan, in accordance with the eastern etiquette
of conducting a conversation, when talking with the Emperor, quoted verses, and
translated them into Russian:

odﬁéﬁ@gﬁdu‘ﬁ‘uuﬁu‘Jdﬁdyame;ﬁmuh%ﬁhm
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‘The conversation between us was so interesting that he didn’t receive anyone
else that night. He talked to me about everything. He asked a lot about the
situation in Maverannahr (Ma wara’ al-Nahr). And at dawn, I was allowed to
leave.””

2 Muhammad Hakim-kHAN, 370-371.
» Muhammad HakiM-kHAN, 372.
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The next day, a splendid ceremony took place - an imperial procession through the
city, where Hakim-khan was among the confidants of Alexander. In the evening
they followed together to the festivities, after which they had a conversation:
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‘Muhammad Hakim-khan, you must go with Us to St. Petersburg’ ‘I am at
your service,’ I, despicable said. He (the Emperor) said: ‘Why didn’t you agree
earlier? I replied that being in the custody of Muhammad ‘Ali-khan, I prom-
ised myself not to visit any other places except the sacred House of the Most
High (Bayt Allah), and 1 have nothing more to dream about. Therefore, I must
keep my promise. Then he remarked that ‘the path to your gibla is far and full
of dangers.*

To this Hakim-khan selflessly replied:
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[ am true to my oath, even if every hair on my head is cut off, I will not refuse
this path, even if every eyelash pierces my eyes like a sword, I will not put a
single thing above that.

Line (misra):

After all, the one who lusts for treasures must experience suffering!

Hearing these words from me, the despicable one, he said: ‘As you wish.

% Muhammad HAaxIM-kHAN, 375.
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However, be sure to visit us on your way back, we will meet you with honor
and make sure that you have a good time.””

Hakim-khan accepted this proposal of the Emperor with satisfaction. Alexander
presented him with a snuff-box, a diamond ring, and three hundred gold coins.
In addition, Hakim-khan received an imperial letter with the following content:

.JJJ\.J(:J:\M‘JJJOBHS\AM\;JAJJ‘QMJJJ‘&.SJ\AA@WJJ

‘In all Russian possessions, where Muhammad Hakim-khan will find himself,
show him due respect.”

The Emperor departed the next day. Hakim-khan continued his path, which
stretched out for many years. During this time, the pilgrim passed such cities and
territories as Kokand, Tashkent, Turkestan, Shamay (formerly Semipalatinsk),
Omsk, Irbit, Tsaritsyn, Orenburg, Astrakhan, Mazandaran, Transcaucasia, Sinop,
Kaysaria (now Kaysar in Turkey), Latakia, Damascus, Gaza, Cairo, Suway (Suez),
Yanbu, Jeddah, Mecca and Medina, Qusair, Arabian Desert, Jerusalem, Hebron, Na-
blus, Baghdad, Hamadan, Rasht, Nishapur, Mashhad, Meimene, Andhoy, Bukhara,
Samarkand, Ura-Tepa, Shakhrisabz and Kitab, which became his final destination.

It should be noted that, despite the favor shown by the Russian military-po-
litical elite, including Alexander I himself, Hakim-khan decided to make his re-
turn journey along an alternative route - through the territory of Persia and
Afghanistan.

As for such a clear interest of the Russian authorities in the person of Hakim-
khan, it can be assumed that through him they intended to gain ‘access’ to the
Kokand Khanate. Some experts adhere to a similar interpretation, who believe
that Alexander’s interest in Hakim-khan is explained by completely pragmatic
goals, in particular, the special value of such an emigrant as an informant, close
to past to the court of the Kokand khans.?”’

The explicit refusal to visit St. Petersburg is hardly possible to regard as a
patriotically motivated step. Probably, Hakim-khan really strove to fulfill his
Muslim duty. Since he had already expressed his intention (niyya(t)) to make the
pilgrimage, he could not deviate from this vow. Therefore, he promised to visit
St. Petersburg at the end of the pilgrimage. Alexander did not object, but on the
contrary, generously gifted the guest and supplied him with a special letter with
the imperial mandate to show Hakim-khan due respect throughout Russia. The
question of why Hakim-khan on the way back gave preference to the Persian
route over the Russian one remains open.

% Muhammad Hakim-kHAN, 375-376.
2 Muhammad Hakim-kHAN, 376.
27 BABADJANOV, 617-618; Vonipov, 173-180.
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Abstract

In 1823, one of the pretenders to the throne of the Kokand Khanate, Hakim-khan, went on
a pilgrimage to Mecca. He reflected the events of this five years journey in his memoirs
Muntakhab al-tavarikh (‘Extracts from History’). The Hajj was carried out on the orders of
Muhammad ‘Ali-khan, who had recently taken the throne and sought to neutralize other
pretenders to the Kokand throne. Having received a letter from Alexander I with an invi-
tation to visit the Imperial Palace in St. Petersburg, Hakim-khan rejected this offer. When
he met the Tsar by chance, Alexander I reminded him of the invitation and the refusal
received. The representative of the ruling Kokand dynasty justified his actions by his own
promise to, first of all, make a pilgrimage to the Holy Land, and only then to visit other
places. The Emperor generously endowed the pilgrim and supplied him with a special letter
allowing him to freely move around the territory of the Russian Empire. However, Hakim-
khan decided not to make the return journey through Russia, but Persia.

Keywords
Kokand Khanate, Hakim-khan, pilgrimage, Hajj, Alexander I, Tsar, Russia

Aftandil Erkinov

1823-ban a kokandi kdnsag trénjanak egyik jeldltje, Hakim-khan zarandoklatot
tett Mekkaba. Ennek az 6téves dtnak az eseményeit irta meg Muntakhab al-ta-
varikh (, Kivonatok a torténelembdl”) cim(i emlékiratdban. A haddzsot Muham-
mad ‘Ali-khan kokandi kdn parancsara hajtotta végre, aki nem sokkal kordbban
foglalta el a trént, és megprébalta a kokandi trénra palyazé rivalisait semlege-
siteni. Ekdzben Hakim-khan levelet kapott 1. Sdndortdl a szentpétervari csdszari
palota meglatogatdsira, am Hakim-khan elutasitotta a szentpétervari meghi-
vast. Mikor kés6bb véletleniil taldlkozott a carral, 1. Sdndor emlékeztette Hakim-
khant az elutasitott meghivdsra. A car nagylelkiien megajdndékozta a zardndo-
kot, és lehet6vé téve szdmdra, hogy szabadon mozogjon az Orosz Birodalom te-
riiletén. Hakim khan azonban tigy déntétt, hogy mégsem Oroszorszdgon, hanem
Perzsidn utazik vissza.

Kulcsszavak:
Kokandi kdnsag, Hakim-khan, zardndoklat, haddzs, 1. Sdndor cér, Oroszorszag
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AziM MALIKOV

Arminius Vambery and the urban culture of Samarkand

European essays on the journeys to distant regions had a great influence on the
formation of ideas about the rest of the world. In early works, discursive struc-
tures of romanticization and idealization of other countries were usually pre-
sented. As knowledge and the historical development of European countries in
the literature describing journeys accumulated, there arouse binarism: the con-
frontation of the modern West with the historical stagnation of the “other”.! Ed-
ward Said’s book Orientalism? caused a wave of research that examined the ways
in which writers of various journeys represented other cultures.

Travelers, diplomats, orientalists from Europe and Russia, who visited the oa-
ses of Central Asia from the beginning of the 19th century until the Russian in-
vasion, had their own ideas about local peoples and cities. After the invasion of
the region by the Russian Empire, new discourses arose in the perception of its
residents and cities. In this regard, ideas about one of the ancient cities of Central
Asia, Samarkand, its urban structure, and its culture on the eve of the invasion of
the Russian Empire are of a great interest.

In the last years of the existence of Samarkand as a part of the Bukhara emir-
ate, it was visited by the Hungarian orientalist A. Vambery (1832-1913), who left
us valuable records of his observations. The purpose of this article is to study
what Samarkand and his society were in the 1860s, when A. Vambery visited it.
This paper focuses on the analysis of data related to the symbolically significant
places, monuments, and events in Samarkand in the first half of the 1860s.> Of
great interest is the data on the Bukharan Emir Muzaffar (1860-1885), who at-
tached special importance to Samarkand as a holy city and the former capital of
Timur. Apart from the Islamic shrines and Timur’s former citadel, the study of
urban identity, reflected in citywide and region-wide sports competitions, de-
serves special attention. Particular attention is paid to the analysis of Vambery’s
views on Samarkand, its culture and society. Russian orientalist Venyukov (1832-
1901) admitted that among the researchers who described Samarkand in detail
until 1873, N. Khanykov, A. Vambery and A. Khoroshkhin stand out.*

' Paul SmerHursT: ‘Introduction.’ In: Kuehn, Julia, and Paul Smethurst, eds. Travel Writing, Form,

and Empire: The Poetics and Politics of Mobility, Routledge, 2008, 1.
2 Edward Sam: Orientalism, New York: Pantheon Books, 1978.
> This article has been prepared with financial support from the European Regional Develop-
ment Fund - Project “Sinophone Borderlands: Interaction at the Edges” (science project no. CZ
.02.1.01/0.0/0.0/16_019/0000791)
Mikhail Venvukov: ‘Materialy dlya voyennago obozreniya russkikh granits v Azii. Devyatyy
uchastok: Nagorno-Turanskiy.” In: Voyennyy sbornik, Tom, LXXXIX. 1, 1873: 50.
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A.Vambery’s travels in Central Asia were published in English (1864, 1865) and
German (1873). The German edition differs from the English edition in that the
book was supplemented and corrected by the author himself. Vambery's book
was later translated into many languages, including Russian. In addition, A. Vam-
bery outlined his views on the society and culture of Central Asia in a number of
his other publications.

The views of Russian and Soviet scientists on the scientific heritage of A. Vam-
bery concerning the culture of the peoples of Central Asia were contradictory.
The Russian diplomat A. Tatarinov read Vambery’s papers, and characterized
him as an expert on the “Asian dialects”.® After the invasion of the biggest part of
Central Asia by the Russian Empire, and after critical assessments of the policy of
the Russian Empire by A. Vambery, since the 1870s, estimates of the publications
of A. Vambery have become more negative among Russian military orientalists.®
Obviously, the discourse formed among the military orientalists of the Russian
Empire in the 1870s retains its influence among some Russian orientalists even
in the Soviet period. V. Romodin supposed that in Vambery’s book on the journey
to Central Asia, there is a strong influence of the discourse that belittles the East-
ern peoples and ascribes to Muslim peoples “guile,” “inhumanity,” “savagery”
and other negative features.” More detailed and diverse reviews of A. Vambery’s
journey have been reflected in a number of publications based on modern meth-
odologies.®

To understand the characteristics of A. Vambery’s perception of Muslim
peoples and their representation in his publications, the identity of the
orientalist himself is an important factor. Mandler claims that the identity of
Vambery influenced his political and academic works, significantly complicating
the simplified picture of Orientalism that Said depicts.’ Sarkozy, analyzing the
complex levels of identity of A. Vambery, notes that the education in the madra-
sah influenced Vambery’s cultural attachment to the Ottoman form of Islam.*®
I support this observation and my analysis of A. Vambery’s publications on Sa-

> Aleksandr Tararivov: Semimesyachnyy plen v Bukharii. Ripol Klassik, 1867, 1.

¢ Mikhail Venvukov: Rossiya i Vostok. Sobraniye geograficheskikh i politicheskikh statey. Sankt-Peter-
burg, 1877, 53.

7 Vadim Romonin: ‘Predisloviye’. In: Vamberi A. Puteshestviye po Sredney Azii. Perevod s nemetskogo
Z.D. Golubevoy pod redaktsiyey V.A. Romodina. Moskva: Vostochnaya literatura, 2003, 13.

®  Richard Daisy - Lory Avper: The Dervish of Windsor Castle. The Life of Arminius Vambery. London,
1979; Ruth BarTHoLomA: Von Zentralasien nach Windsor Castle. Leben und Werk des Orientalisten Ar-
minius Vdmbéry (1832-1913). Wiirzburg, 2006;. Ruth BarTHoromi: “The Perception of Arminius
Vambéry and His Journey in Central Asia. In the Past and Present”. Archivum Ottomanicum,
No.31, 2014, 41-48.

°  David ManpLer: Arminius Vambéry, the Eastern (br)other in Victorian politics and culture: Hungarian
(Jewish) Orientalism and the invention of identities. New York University, 2005; David ManbLEr: ‘In-
troduction to Arminius Vambéry.’ In: Shofar, Spring 2007, Vol. 25, No. 3, 1-31.

1 Miklds Sirkszy: ‘At the Crossroads of Identity: Arminius Vambéry - Oriental Traveller and
Scholar. In: Journal of Intercultural Inquiry, Vol. 1, No. 1, Autumn 2015: 69-88.
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markand demonstrates his understanding of the local context. It should be em-
phasized that even before his trip to Central Asia, in Istanbul, A. Vambery had
the opportunity to get acquainted with natives from Central Asia.!! The acquired
knowledge made it easier for A. Vambery to understand the characteristics of
the Muslim society in Central Asia, and also helped him to establish contacts
with influential people of the Emirate of Bukhara and even get an audience with
Emir Muzaffar. In my opinion, in the descriptions of Samarkand by A. Vambery
there are no signs of humiliation or detraction of the local Muslim culture. When
assessing A. Vambery'’s criticisms of nomadic residents of Central Asia, the influ-
ence of local discourses of representatives of the settled population on nomads
should be taken into account.

To understand A. Vambery’s ideas about Samarkand, I would like to highlight
those European researchers who were his predecessors and visited Samarkand.
Among them were Russian orientalists N. V. Khanykov (1822-1878) and A. Bo-
goslovsky. Although N. Khanykov and A. Bogoslovsky were part of the same Rus-
sian mission, their data on the description of Samarkand in certain aspects coin-
cide, and in others differ from each other.*? Valuable information on the history of
Samarkand is contained in the unpublished materials of N. Khanykov’s mission in
1841 and of the archaeologists who studied historical monuments of Samarkand.

Thanks to the records of A. Vambery, valuable descriptions of the urban cul-
ture of Samarkand on the eve of the Russian invasion have been preserved. The
information of A. Vambery on Samarkand can be supplemented by the materials
of the diplomat A. Tatarinov (1817-1886), the artist V. Vereshchagin (1842-1904)
and the linguist V. Radlov (1837-1918), who visited Samarkand in 1866-1868.
Thanks to the paintings of V. Vereshchagin, it is possible to imagine what some
historical monuments of Samarkand looked like (the mausoleum of Qutbi Chahar
dahum or Nur ad-din Basir, the Emir’s Palace, the city fortress) which were de-
stroyed in the late 19th and early 20th centuries.

The data of A. Vambery about Samarkand complements the information of
Russian diplomats, orientalists, military, as well as Soviet ethnographers and
archaeologists. One of the sources of my research were the unpublished archi-
val records of the Soviet ethnographer Olga Sukhareva (1903-1983), stored in the
funds of the scientific archive of the Institute of Ethnology and Anthropology
named after N. N. Miklukho-Maklai RAN. Sukhareva, studying the ethnography
of the population of Samarkand in the pre-Soviet era, conducted numerous in-
terviews with residents of the city. She published some of the collected materi-
als, but many archival records remained unpublished. I was able to study these
records thanks to the permission of the administration of the N. N. Mikluk-

1 Armin Viwmsgry: Travels in Central Asia: Being the Account of a Journey from Teheran Across the Turko-
man Desert on the Eastern Shore of the Caspian to Khiva, Bokhara, and Samarcand Performed In the Year
1863. London: J. Murray, 1864, 246-247.

2 Azim Mavikov: ‘Samarkand v nachlale 19 veka, In: Moziydan sado, no.4, 2010: 31-33.
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ho-Maklai Institute of Ethnology and Anthropology of the Russian Academy of
Sciences.

Archaeological studies of the fortress and historical monuments of the city
revealed some aspects of their history. Valuable information about the historical
toponymy of Samarkand is contained in vagf documents.

In modern studies, when studying the city and urban identity, the essentialist
approach is often used, which greatly simplifies the concept content of the city. I
am of the opinion that the urban life has a diverse and multiple nature.”® Samar-
kand had its own uniqueness, which was manifested in a combination of various
markers of cultural identity. Samarkand was known as the sacred city where the
Prophet’s descendants, the famous Islamic theologians, Sufi shayhs, etc. lived,
worked and were buried. The importance of the city began to grow when it be-
came the capital of Timur’s Empire (1370-1405), and in subsequent periods the im-
age of the city as the capital of Timur had a significant impact on the population
and political elites. The semi-nomadic Turkic and Uzbek tribes surrounding the
city had a certain influence on the daily life of Samarkandians and their culture.

The members of the Russian diplomatic mission sent to Bukhara under the
leadership of Butenev in 1841 were unanimous in estimating the population in
the city of Samarkand. According to N. V. Khanykov, Samarkand had between
25,000 and 30,000 inhabitants.”* According to Lehman, Uzbeks, Persians, Tajiks,
Nogai, Indians and Jews lived in the city."” According to A. Vambery, the number
of residents of Samarkand accounted for no more than 15-20 thousand, of which
two thirds were Uzbeks, and a third of the city population was represented by
Tajiks.'* Apparently, Vambery’s idea of the ethnic composition of the population
of Samarkand was due to the fact that he lived near the fortress and often met
the representatives of the Uzbek military class. Moreover, there was a quarter
of immigrants from Merv in the fortress who spoke only the Uzbek language. It
should be noted that the N. Khanykov’s expedition member G. Bogoslovsky also
believed that Uzbeks made up 60% of the Samarkand population.?”

The features of Samarkand, unlike the other cities of the Bukharan Emirate,
were that there was a relatively large Shiite community - Turkic-speaking Ira-
nians -, and the largest diaspora of Bukharan Jews. Historical facts show that
Samarkand was a large center of the Bukharan Emirate, where not only the Tajik,
but also the Uzbek population lived. A separate group of the urban population
consisted of immigrants from Tashkent, who arrived due to tax benefits provid-
ed by Bukharan emirs. They spoke Uzbek among themselves, but the features of

3 Ash Amin - Nigel Thrirt: Cities: Reimagining the Urban. Polity Press, 2002, 8.

1 Nikolay Kxanvkov: Opisaniye Bukharskogo khanstva, Sankt-Peterburg,1843, 100-105.

5 Alexander Lehmann’s Reise nach Buchara und Samarkand in den jahren 1841 und 1842, St. Petersburg,
1852, 148, 162.

16 VAMBERY, 1864, 213.

7 Rossiyskiy Gosudarstvennyy istoricheskiy arkhiv, fond Ne44, opis 2, delo Ne704, 369ab.
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their culture remained unexplored.' Groups of tribal Uzbeks who settled at the
end of the 18th century in the empty areas of Samarkand, the quarters of Mubo-
rak and Kosh-havuz, switched to craft.”” According to one of the local discourses
of the second half of the 19th century, the urban population of Samarkand was
divided into a number of territorial groups. Each group had its own mosques,
mullahs, aksakals, and they held events together.?

Groups of Jews traditionally lived in Samarkand. Vambery noted that in the
Bukharan Khanate there were about 10 thousand Jews who lived in Bukhara, Sa-
markand and Karshi. He emphasized that Jews lived under oppression.> Vam-
bery does not give details of the life of the Jews of Samarkand, apparently for
security purposes he did not meet with their representatives.

There are even some old maps, the most informative of which is the one by a
Russian officer, Yakovlev (1841), who was a member of a small Russian diplomatic
expedition to Bukhara in 1841. From Yakovlev’s map we can see that the city was
surrounded by a wall, in front of which a wide and deep moat ran around the city.
The Ark, or citadel, was located in the western part of the city adjacent to the
city wall. Here was a modest palace where the governor of Samarkand resided
in. Near the palace were large stables, a state workshop, a granary, and barracks.
Inside the residential quarters there are many religious buildings, mosques, and
mazars (shrines). Through six gates in the middle of each wall six high roads left
the city. The gates faced the cardinal points of the compass. Beginning at each
gate a bazaar led into the centre of the city. There were six gates in Samarkand:
1) Darvazai Bukhara; 2) Darvazai Paykobak; 3) Darvazai Khazrati Shahi Zinda;
4) Darvazai Kalandar-Khane; 5) Darvazai Suzangaran, 6) Darvazai Khoja-Ahrar.
The circumference of the city was equal to 13 versts (20 km), which exceeded the
space occupied by Bukhara, but this was due to the large number of gardens lo-
cated in the city.?

At the beginning of the 19th century, a four-part structure was formed in Sa-
markand, there were four gita (districts): Qalandarkhana, Khayrabad, Suzangaran,
and Khoja Ahrar, ruled by khakim (local governors).” A similar structure was char-
acteristic to the Ferghana city of Chust city in Ferghana Valley and Tashkent. The
dakha of Samarkand, in turn, were divided into quarters called guzars. There were
specialized bazaars in the city: of alacha, flour products, cereals, bread, etc.* The

8 QOlga Suknareva: Suzani: sredneaziatskaya dekorativnaya vyshivka. Moscow: Vostochnaya liter-
atura, 2006, 19.

1 Olga Suknareva: ‘Ocherki po istorii Sredneaziatskikh gorodov.’ In: Istoriya i kultura narodov Sred-
ney Azii. Drevnost i sredniye veka, Moskva: Nauka, 1976, 134.

20 Aleksandr Gresenkin: ‘Tadzhiki. Etnograficheskiy ocherk.” In: Turkestanskiye vedomosti, Ne17, 24
maya 1871 goda.

2 VAMBERY, 1864, 372.

22 KuaANykov, 100-105.

% Monashe Asramov: Guzary Samarkanda. Tashkent: Uzbekistan, 1989, 5.

% Asad Favzivev: Istoriya Samarkanda pervoy poloviny XIX veka. Samarkand, 1992, 42-47.
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center of the political and economic life of Samarkand was the Registan Square.
To discuss especially important events and organize some city events, the ulama,
students of the madrasah and active citizens usually gathered in the cathedral
mosque-madrasah Tillya-kari.?”

In the center of the city was the main part of the market, specialized in the
sale of hats, so the people called it “Char-su-i telpak furushon.” From Char-su, the
main streets of the city stretched around the circumference, where shops, bar-
bers, and chaykhanas were located. Only the streets connecting the bazaar with
the city gate were relatively straight.

Among the predecessors of A. Vambery who gave relatively detailed de-
scriptions of Samarkand and his historical monuments were orientalists G. Bo-
goslovsky and N. V. Khanykov, who lived in Samarkand for several days in 1841;
they noted that the citadel of Samarkand occupied a vast territory, and it was
larger than the citadel of Bukhara and Karshi, its circumference being 3.2 km. In
the citadel were located the mazar of Qutbi Char-Dahum, the emir’s palace and
the famous Kuk-tash (“blue stone”) on which the khans ascended. In addition,
the citadel contained the house of the governor of Samarkand, several mosques,
and houses of private people.?

Modern studies show that in the citadel there were two gates: the eastern (Sa-
markandian) at the mausoleum of the holy Sufi Nur ad-din Basir (Qutbi Char-Da-
hum), and the southern (Bukharan). The first gate went towards the Registan,
connecting with the shopping center of the city through a suspension bridge,
and the second gate went towards the modern boulevard. The fortress was sur-
rounded by a wall of pakhsa and gummy bricks with a height of 8 meters. The
walls of the citadel were double, surrounded by a moat filled with water from the
Novadon Canal. The defensive walls were strengthened by round three-story de-
fensive towers whose wall thickness reached almost 4 meters.” Inside, the citadel
was divided into two parts: the northern, where the administration was located,
the military part, and the southern with residential buildings.?

Vambery, who arrived in Samarkand in 1863, stayed in it for 8 days in August.
In Samarkand, he initially stayed in a caravan-saray near one of the bazaars, but
then was invited to a private house near Timur’s grave. The owner of the house
was an employee of the emir, who supervised the Samarkand Palace.” Obviously,

% ‘Rasskazy o vzyatii Samarkanda. (So slov uchastnikov dela). [Zapis’ i primechaniya L. X. Simo-
novoy (Khokhryakovoy)]. In: Turkestanskiy literaturnyy sbornik v pol’zu prokazhennykh. Sankt-Pe-
terburg, 1900, 131.

26 KuANYKoOV, 101-102.

¥ Elvira Buryakova — Tamara Lesepeva: ‘Oboronitelnaya sistema tsitadeli Timura.’ In: Istoriya mate-
rialnoy kultury Uzbekistana, Vypusk 22, Tashkent,1988, 161-174.

% Tamara Lesepeva: ‘Pozdnesrednevekovyy ark Samarkanda.’ In: Istoriya materialnoy kultury Uz-
bekistana. Vypusk 32, Samarkand, 2001, 209.

#  VAMBERY, 1864, 203, 215.
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it was due to this circumstance that A. Vambery gained access to the fortress and
to the emir’s palace.

In the initial representations of A. Vambery, based on Persian poetry, Samar-
kand was considered “the focus of the whole globe” (Samarkand saikali rui zamin
est). A. Vambery does not hide his disappointment in the state of the city in 1863.
However, he emphasizes that the ancient capital of Central Asia, due to its loca-
tion and the vegetation surrounding it, is “the most beautiful city in Turkestan”.*

During his stay, A. Vambery had every opportunity to inspect the sights of
Samarkand. However, in his records he gives information only on certain histor-
ical monuments of the city. Apparently, Vambery decided not to repeat Khany-
kov’s information, but to present his unique data, which Khanykov did not have.
Analyzing the records of A. Vambery, it can be argued that, unlike N. Khanykov,
he knew the Persian poetry perfectly, and his ideas about Islamic culture were
much deeper. For the first time, Vambery also provides information about the
famous Quran of Osman, stored in the mausoleum of Timur.*! His attention was
attracted by the citadel of Samarkand, founded by Timur in 1370. Archaeological
studies have shown that over the course of five centuries the citadel has un-
dergone numerous reconstructions. A. Vambery noted that the arch (citadel) of
Samarkand was divided into two parts: internal and external; in the latter were
private apartments, and in the first stayed the emir. He also described the emir’s
palace in the fortress, in which, among the rooms, the aynakhana (room with
mirrors) stood out, lined with fragments of mirrors. Another room was called
Talari-Timur (Timur reception hall) and represented a long narrow courtyard
surrounded by a covered gallery; on the front side of it was the famous Kuktash
(the throne stone), on which the coronation of Bukhara rulers traditionally took
place. High above the stone were two firmans, one for Ottoman Sultan Mahmud,
the other for Sultan Abdul Majid, which were sent from Istanbul to Bukharan
Emir Nasrullah (1827-1860) and whose text contained ruhsat-i namaz, i.e., the of-
ficial permission to pray.*

The last coronation took place in the spring of 1861, when the new emir Mu-
zaffar (1860-1885) was crowned. Russian orientalists gave a description of the
coronation ritual. Upon his arrival in Samarkand, Muzaffar first bowed at the
Shah-i Zinda memorial complex, and then arrived at the citadel. Entering the
throne hall, he sat on three white felt rugs, four corners of which were held by the
representatives of the Uzbek tribes. They raised the emir over their heads twice
and then raised him to Kuktash.*® The artist V. Vereshchagin, who spent several
months in Samarkand in 1868, gives the following description of the emir’s pal-
ace: “The throne hall was a courtyard surrounded by a high gallery, in the depth

% ViumsEry, 1864, 203, 214.

' VAMBERY, 1864, 2009.

> VAMBERY, 1864, 205-206.

3 ‘Rodoslovnaya mangytskoy dinastii’. In: Turkestanskiye vedomosti, 4,1871, 55.
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of which was the Kuktash. The palace consisted of tall and spacious rooms. Nearby
was a room for a harem.”*

The linguist Radlov, who visited Samarkand in 1868, noted that the territory
of the fortress was filled with narrow streets and lanes. In the center of this tan-
gle of confused streets was the castle of the emir, in which the emir usually spent
several months a year and where each new emir was crowned. The castle con-
sisted of many courtyards, outbuildings, buildings and galleries adjacent to each
other. All houses were made of clay, and only some of them were plastered.*

The Russian diplomat A. A. Tatarinov spent three months in captivity in the
citadel of Samarkand. His memoirs date back to March-May 1866. Tatarinov men-
tions the prison in the citadel, the palace of the Samarkand bek, as well as the
harem of the bek’s wives.* The palace of the Samarkand Bek was a building with
stone steps. In front of it was a pool with tall trees planted around. In the hot
period of the year, a tent of the son of the Governor of Samarkand was placed
near the pool.” Archaeological excavations carried out in the 1980s demonstrat-
ed that behind the wall of the throne hall of the palace was the bathhouse of the
emir. Barracks were built along the eastern wall of the citadel, to the north of
them was the courtyard of the sarbazs (infantry of the emir).* Tatarinov conveys
the most common ideas about Samarkand. He emphasizes that this is the holy
city of Muslims and the former capital of Tamerlan, where the lords of Bukharia

® sit on the Kuktash.*® @®

In a short period of Emir Muzaffar’s rule in Samarkand, on his initiative, sev-
eral buildings were built in the city. A quarter mosque, a minaret, various office
premises, a hauz-pool and a khanaka near the Ruhabad mausoleum were built.
New doors depicting fish were installed in the mausoleum.” Emir Muzaffar built
the Madrasa-i-Ali, in which there were 48 cells for mullahs. In the courtyard of
this madrasah was a large pond surrounded by tall trees.* In 1862, Emir Muzaf-
far allocated funds for the construction of a bath (hambomi oli) in Samarkand.*
Under Emir Muzaffar, there was a ceremonial for the departure and arrival of the
emir on a campaign from the citadel of Samarkand, which was accompanied by

3 Vasilly VeresHcHaciN: Na voyne v Azii i Yevrope. Moskva: tipo-litografiya tovarishchestva 1. N.
Kushnerev, 1898, 1-2.

% Vasiliy Raprov: Iz Sibiri. Moskva: Nauka, 1989, 541-554.

36 TaTARINOV, 87-88.

37 TATARINOV, 63, 93.

3 BURYAKOVA — LEBEDEVA, 161-174.

39 TaTARINOV, 20, 91.

% Utkir Aumov: Otchet po arkheologicheskomu issledovaniyu na komplekse Rukhabad v g. Sa-
markande v 1987 godu. In: Nauchnyy arkhiv Instituta arkheologii AN RUz, fond 4, opis 1, delo
No 164, 5, 28.

4 RabpLov, 541-554.

2 Golib Kursanov: Materialy po sredneaziatskoy sfragistike. Bukhara XIX - nachalo XXvv. Tashkent: iz-
datel’sko-poligraficheskiy tvorcheskiy dom imeni Gafura Gulyama. 2006, 135.
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a cannon shot and music.” A. Vambery gives some details that he observed in
August 1863, when the Emir declared the day of entry into Samarkand a holiday,
and on this occasion several large pots were put on Registan, in which they pre-
pared pilav and distributed it to everyone.**

A. Vambery as a dervish from the Ottoman Empire (Rum) managed to receive
a letter of guarantee about security in the Persian language from a person close
to the Emir, Rakhmetbiy. Vambery emphasizes that Rakhmetbiy was very friend-
ly. The Bukharians admired the sultan and the ulema of the Ottoman Empire,
and this discourse was important in the positive perception of the educated der-
vish by A. Vambery. Rakhmetbiy trusted A. Vambery, so they managed to agree
on a future meeting of A. Vambery with the emir in Samarkand.” This letter,
the text of which A. Vambery cites in his later publications, indicates the main
mission of Vambery, which consists in performing a pilgrimage to the graves of
saints (ziareti buzurgani) in the cities of Bukhara and the paradisal Samarkand.*

The ceremony of acceptance of Vambery by the Emir was much simpler than
later descriptions of the receptions. However, the emir trusted A. Vambery, so he
was not strict with him. Vambery himself naively believed that he deserved the
trust of the emir thanks to the flexibility of his language.” A. Vambery was lucky
enough to get an appointment with the Emir Muzaffar because of the special day
of receptions, which he calls an arz, that is, a day for public audiences. During
a conversation with Vambery, Emir Muzaffar was surprised that he had come
such a long way to make a pilgrimage to Nagshband Bahauddin and other saints
of Turkestan.”® Thus, the official version of Vambery’s journey to the Emirate of
Bukhara undoubtedly influenced his journey, accompanied by a visit to the holy
places. A. Vambery also gives brief information about the shrines of Samarkand.
However, his records do not contain detailed ethnographic descriptions of local
pilgrimage practices and the lives of saints.

In Samarkand, there were several hundred pilgrimage sites, and visitors usu-
ally followed a certain sequence when visiting them, depending on the impor-
tance of places or individuals. Among the shrines of Samarkand, A. Vambery
mentions in the first place the Hazreti Shah-i Zinda, in which Qusam bin Abbas
was buried, who was highly respected as the head of those Arabs who brought Is-
lam to Samarkand. Vambery provided information that Khanykov did not have;
in addition, he managed to make a pilgrimage to the shrine of Shahi Zinda, where
he observed all the rituals traditional for Samarkandians. At the same time, he
repeated the mistake of Khanykov, who claimed that this memorial complex was

43 TATARINOV, 79-104.

4 VAMBERY, 1864, 217.

4 VAMBERY, 1864, 194, 208.

“  Vimsiry, Armin. The Story of My Struggles: The Memoirs of Arminius Vambéry. Volume 1. New York,
1904, 208.

47 VAMBERY, 1864, 219.

8 VAMBERY, 1864, 217-218.
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Timur’s summer palace.”” According to the Bukharan judge Sadri Ziyo, in the
19th century, the main shrines of Samarkand were the complex of Shahi Zinda
and the Gur-i Mir mausoleum.*

Vambery was one of the first European travelers to compare Timur-era mon-
uments (the Friday mosque, Gur-i Mir mausoleum) with Iranian monuments.
Based on the wall inscriptions of the Turbati Timur mausoleum (mausoleum of
Timur), Vambery draws a conclusion that the architect was a man from Isfahan.
On the basis of a comparative analysis of the monuments of Herat, Mashhad and
Isfahan, he believed that the Persians were also masters of the other monuments
of Samarkand. Thus, Vambery attributed the monuments of Samarkand to Per-
sian art.” These approaches of A. Vambery anticipated the views of the oriental-
ist V. Bartold and art historians of the late 19th - early 20th century.

The following question arises: what content included the urban identity of Sa-
markandians and on what basis did it form in the 19th century? Historical buildings,
legends about the pre-Islamic past of the city, legends about Islamic saints, the lega-
cy of the era of Timur and the Timurids were important elements in the perception
and imagination of Samarkand. In the social life of the city of the 19th century, they
were supplemented by various holidays that were held within the city. However,
were there any contrasts between the identifications “urban” and “rural,” “settled”
and “nomadic”? To understand this issue, I decided to turn to the analysis of the
kupkari sports competition, which in the 19th century was part of the urban culture
of Samarkand. Vambery mentioned this game (Kokburi - green wolf) of the nomads
of Central Asia,* but in fact he visited Samarkand in August 1863 when the game
was not held, so he could not describe the details of its organization in Samarkand.

It should be noted that in the 19th century, the residents of Samarkand were
intricately connected with rural areas. They combined craft with agriculture, in
the spring they moved to their rural estates and remained there until deep au-
tumn. As a result, many city blocks were empty in the summer.>* According to G.
Bogoslovsky, on the southern side Samarkand was surrounded by large gardens,
where the residents of the city spent most of the summer.*

The study of archival materials by O. Sukhareva shows that Samarkand had its
own uniqueness, which manifested in a combination of various markers of cul-

© ViumpEry, 1864, 202-204.

50 The personal history of a Bukharan intellectual. The diary of Muhammad-Sharif-i Sadr-i Ziya. Translat-
ed from the original manuscript by Rustam Shukurov with an introductory study and com-
mentaries by M. Shakuri (Shukurov). Edited by Edward A. Allworth. Brill, Leiden, Boston, 2004,
251.

*t VAMBERY, 1864, 209, 213.

2 VAMBERY, 1864, 323.

5 Olga Suknareva: ‘Traditsiya sochetaniya gorodskikh i selskikh zanyatiy v Sredney Azii kontsa
XIX - nachala XX v." In: Tovarno-denezhnyye otnosheniya na Blizhnem i Srednem Vostoke v epokhu
srednevekovya, Moskva: Nauka, 1979, 204.

*  Matikov, 2010, 31-33.
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tural identity. In addition to the traditional rivalry of quarter residents, one of
these elements was the game characteristic of the pastoralist population, kupkari
(ulag). The traditions of tribal confrontation among the Turkic-speaking popu-
lation of the Zerafshan valley find analogies among other Turkic tribes of the
Eurasian space, in which there was a famous rivalry between the clans, which
was expressed during the struggle, games. The participants of the kupkari game
spoke on behalf of a clan, tribe, or village and represented their clans with the
support of relatives who gathered from other areas. The game contained both
ritual meaning and game content.* Representatives of the ruling dynasty of the
Bukhara Emirate, the Mangyts, actively participated in kupkari, and the partic-
ipation of the reigning people gave this game a prestigious status in the eyes of
the rest of the population. According to N. Khanykov, the emir himself (Nasrul-
lah - A.M.) during autumn trips to Samarkand took part in this game.*® In Samar-
kand, kupkari (kok-bori) was usually held in March and October, on the occasion
of weddings and circumcision of minors.” The organizers of the kupkari were
rich local people, in honor of the tui pisar or the rite of circumcision. The rich
local man announced that he was giving kupkari aspaki (equestrian kupkari) and
kupkari piyoda (pedestrian kupkari). Kupkari aspaki was held on Afrasiyab site, and
kupkari piyoda was organized near Chorsu on the eve of tuy. The Chorsu trading
dome was located on the central square of the city, Registan. Crowds of people
from different parts of the city gathered at kupkari from the very morning: Kala-
ndarkhona, Namozgokh, etc.*®

In the game of kupkari held in Samarkand symbolism was included, read from
the point of view of the traditional worldview of both pastoralist Turkic-speaking
groups, as well as Tajiks and settled Uzbeks. In this case, kupkari acted as a sign of
self-identification or self-awareness at the tribal and administrative-territorial
level. Thus, from the late Middle Ages, the traditional game of the Turkic-speak-
ing pastoralists of the Middle Zarafshan Valley entered the urban culture of Sa-
markand, where it was synthesized with “traditionally urban customs” of rivalry
between quarters and parts of the city.” This cultural transformation defined
the distinctive features of Samarkand and a special urban identity.

The Nowruz holiday was traditionally celebrated by the inhabitants of Cen-
tral Asia, including Samarkand. Vambery notes that Nowruz is celebrated in a
vast area from Istanbul to the eastern outskirts of the Muslim world. It was es-
pecially solemnly celebrated in Qajar Iran, and in the oases of Central Asia it

%5 Azim Mauov: ‘Kupkari kak element gorodskoy identichnosti i kul’tury Samarkanda v XIX

- nachale XX v." In: Istoriya i arkheologiya Tsentral’noy Azii: traditsii, innovatsii i perspektivy. Tash-

kent, 2021, 448-452.
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57 Georgiy ARenDARENKO: ‘Iz Samarkanda.’ In: Turkestanskie vedomosti, Ne19, 1877.

%8 Nauchnyy arkhiv Instituta etnologii i antropologii imeni N. N. Miklukho-Maklaya RAN, fond
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was more popular in Khorezm than in Bukhara.® Features of the celebration of
Nowruz in Samarkand were described at the end of the 19th century. The sacred
places where Nowruz was celebrated in Samarkand in the 19th century were
concentrated on the Registan Square, the Shakh-i Zinda complex and hills of the
ancient city of Afrasiyab. In the Namazgah mosque, located on the southeastern
outskirts of Samarkand, a collective prayer was performed, and in the garden
adjacent to it, subsequent festivities - sayil - were held.®* Vambery’s notes did not
reflect any discussions about local Islamic practices and the attitude of Islamic
scholars towards the celebration of the non-Islamic holiday of Nowruz.

Thus, in the 1860s, Samarkand was known as the former capital of Timur’s Em-
pire and as a holy city, where dozens of Islamic shrines were located. This image
of the city was used to their own advantage by the Bukharan emirs, who annually
spent some time in the former citadel of Timur and held coronation ceremonies
on the throne stone of Timur. Emirs visited the shrines of the city and partici-
pated in the sports game of kupkari, which marked the unique urban identity of
Samarkandians. Despite some mistakes made in the description of the city, A.
Vambery’s approaches to the perception of Samarkand and its monuments had a
strong influence on subsequent orientalists, primarily Russian researchers, who,
after the invasion of Samarkand, had all the opportunities to study the city.

Abstract

The article analyzes data collected by the Hungarian scholar A. Vambery on one of the
major cities of the Bukhara Emirate, Samarkand. The description of Samarkand by A. Vam-
bery had a great influence on subsequent perceptions of the city by European orientalists.
In addition, sources from various archives and ethnographic notes are analyzed, providing
additional information about the urban culture of Samarkand on the eve of the Russian
conquest of the city. I argue that the urban culture of Samarkand had features similar to
the other cities of Central Asia, but it was also possible to identify unique original features
of the culture of Samarkand. The image of Samarkand as the capital of Timur’s empire and
an Islamic holy city had a strong influence on political elites until the Russian invasion.
Since the late Middle Ages, a feature of the city had been the close interaction with the
surrounding semi-nomadic Uzbek population, which was manifested in the spread of the
sport game kupkari in the city.

Keywords
culture, Bukharan Emirate, orientalism, urban history, symbols, historical mon-
uments, urban identity.
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Austro-Hungarian Prisoners of War during World War I
in the Territory of Present-day Uzbekistan — the Estate
of Ferenc Palkovics (1892-1919)

During World War I, approximately 2.1 million Austro-Hungarian soldiers were
taken prisoner by the Russian army. 1.4-1.5 million, primarily Slavs, Romanians
and Italians, who were considered more reliable, were taken to camps in Eu-
ropean Russia, most of the Austrians and Hungarians were brought to regions
further away from the front line: to Siberia (about 300 000-500000), and Central
Asia (40000-50000)." The sources related to POWs in the latter area are - based
on current knowledge - even rarer than would result from the lower number.
Books published during the decades after the war, like the Hungarian Hadifogoly
magyarok torténete? (“History of Hungarian POWs”) or the Austrian In Feindeshand®
(“In Enemy Hands”) deal with the Central Asian region relatively in detail, but in
modern specialist literature (Georg Wurzer,* Alon Rachamimov,® Reinhard Na-
chtigal), it is only marginally mentioned.

The territories of present-day Kazakhstan, Kyrgyzstan, Tajikistan, Uzbekistan
and Turkmenistan were conquered by the Russian Empire gradually from the
first half of the 18" century. At first the nomadic Kazakhs came under Russian
rule up to the middle of the 19t century. The Emirate of Bukhara and the Khan-
ate of Khiva became protectorates in 1868 and 1873, in 1876 the Khanate of Ko-
kand was annexed. The nomadic Turkmens were defeated in 1881 at Goktepe and

! Reinhard Nacuricar: Rufland und seine Ssterreichisch-ungarischen Kriegsgefangenen (1914-1918),
Verlag Bernhard Albert Greiner, Remshalden, 2003, 80-83. The number of the POWs is based
only on estimates, varying from 1.6 million to 2.5 million. Nachtigal suggests accepting the
data of Swedish nurse Elsa Brandstrém (1888-1948), who mentions 2050 000 rank-and-file and
54146 officers: Elsa Branpstrom: Unter Kriegsgefangenen in Russland und Sibirien 1914-1920. Deut-
sche Verlagsgesellschaft fiir Politik und Geschichte, Berlin, 1922, 8. The total number of POWSs
in Turkestan at the beginning of the war is estimated at 200000, but gradually decreased
to 50000 in 1917. Interestingly, a large number of Slavs were also brought into the Tashkent
camp, but received much better treatment then other nationals, which led to several conflicts.
BRANDSTROM: 49.

2 Benedek Baja - Imre Lukinich - Jend PiLcH - Lajos ZiLany: Hadifogoly magyarok térténete I1. Athenae-
um, Budapest, 1930.

> Hans Weanp (ed.): In Feindeshand. Die Gefangenschaft im Weltkriege in Einzeldarstellungen. Bundes-
vereinigung der Ehemaligen Osterreichischen Kriegsgefangenen, Wien, 1931.

4 Georg Wurzer: Die Kriegsgefangenen der Mittelmdchte in Rufland im Ersten Weltkrieg. Dissertation,
Eberhard Karls Universitit, Tiibingen, 2000.

> Alon Racnamivov: POWs and the Great War. Captivity on the Eastern Front. Berg, Oxford-New York, 2002.
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finally in 1884 Merv was occupied. The conquered territory was reorganized into
the Governorate-General of the Steppes (central and eastern parts of present-day
Kazakhstan, including Omsk) and Turkestan, divided into the oblasts Transcas-
pia (capital: Ashgabat), Sir-Darya (Tashkent), Samarkand (Samarkand), Fergana
(Skobelev®) and Semirechye (Verny’). The Governor-General also exercised pow-
er over the two vassal states of Bukhara and Khiva. The ruling military officers
barely had any connection with the indigenous population, and used the land
primarily for the excessive cultivation of cotton instead of grain. Also, a large
number of Russian settlers arrived to the region, including Cossacks - several
historians draw parallels to western colonisation. On the other hand, railway
lines were built, the constant wars in the region ended, and local intellectuals
came into contact with modern European culture. This played a major role in
the birth of the reformist Jadid-movement, in which several leaders of the later
struggles for independence had their roots.®

POW camps were established all over Russian Central Asia, both in the Kazakh
steppes and in the ancient cities or their surroundings of the more urbanized
southern area. Similarly to other parts of the Russian Empire, the circumstances
of the prisoners varied from camp to camp, and much depended on the com-
mandant’s attitude. In general, the hygienic conditions were unfavourable; the
Russian Empire was overwhelmed with the care of such a large number of POWSs,

® so the mortality rate in Russian camps was the highest during World War 1, esti- ®

mated between 9-10%, 14-15%,° or 20%."° Also, there was a significant difference
between the situation of the officers and the rank-and-file. Russian officers of-
ten behaved comradely towards captured officers. They received payment, and
were in many cases allowed to leave the camps and discover the exotic surround-
ings. To avoid boredom, they created libraries, theatre groups, orchestras and
organized sport events. Much harder was the fate of the rank-and-file, who were
forced to toil in mines, construction works or in the fields under extreme weath-
er conditions. Their accommodations were rudimentary, typhus, cholera and,

¢ Present-day Fergana. Until 1924, the city bore the name of Russian General Dmitriyevich Sko-
belev (1843-1882).

7 Present-day Almaty.

8 Hélene Carrire D’Encausse: “Organizing and Colonizing the Conquered Territories.” In: Central
Asia. 120 Years of Russian Rule. Duke University Press, Durham and London, 1989, 160-161, Bay-
mirza Havit: Turkestan im XX. Jahrhundert. Leske, Darmstadt, 1956 (=Forschungen zur neuen
Geschichte der Vélker Osteuropas und Asiens. Band 1.), 22-27, Svat Soucek: A History of Inner Asia.
Cambridge University Press, Cambridge, 2000, 195-208, Rudolf A. Mark: Krieg an fernen Front-
en. Die Deutschen in Zentralasien und am Hindukusch 1914-1924. Ferdinand Schéningh, Paderborn,
2013, 14-16.

°  Georg Wurzer: “Die Erfahrung der Extreme. Kriegsgefangene in RuRland 1914-1918.” In: Jochen
Oltmer (ed.): Kriegsgefangene im Europa des Ersten Weltkrieges. Ferdinand Schéningh, Paderborn,
2006, 108.

10 MaRrk: 68.
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especially in Central Asia, malaria epidemics swept the camps, causing several
tens of thousands of deaths."

In addition, the military administration of Turkestan, as well as the activity of
the German expeditions'? made it difficult for the Red Cross to help the POWs in
the region. Hungarian nurse Katalin Mihal6tzy' and Danish Captain Frits Cra-
mer (1869-1952) visited POW camps in Central Asia between 4 December 1915 and
26January 1916. Based on their reports, the numbers of Hungarian POWs in the
largest camps in the territory of present-day Uzbekistan were as follows:"

Camp OFFICERS DocTtors RANK-AND-FILE
Tashkent 627 37 7019
Samarkand I. — — 1289
Samarkand II. 183 3 3300
Bukhara 46 1 720"
Kokand 1. 2 5 1500
Kokand II. 55 — —
Andijan 4 1 546
Skobelev 10 15 1155
Kattakurgan 52 92 210

Camps were also established in Zolotaya Orda, Namangan, Jizzakh and Khiva.
Katalin Mihal6tzy herself fell ill with typhus after visiting the infamous Troitsky
camp at Tashkent. Although she recovered, Cramer had to continue the travel
alone.' Turkestan was visited in the autumn of 1916 by German nurse Countess
Mathilde von Horn (1875-1943), and later by Erika von Passow who disappeared
in the summer of 1918 during the Russian Civil War.””

As the rank-and-file were forced to work hard and their financial resources
were limited, most diaries, picture postcards and POW postcards were made by
officers, who had the chance and time to write down their experiences, impres-

1 Wurzer: 105-116, MaRrk: 70-92.

2 The German Empire attempted to trigger revolts in India, Persia and Afghanistan against Rus-
sia and Great Britain, and the POWs in Central Asia should have played an important role in
the plans. But the expeditions, led by Lieutenant Oskar Ritter von Niedermayer (1885-1948),
Second Lieutenant Werner Otto von Hentig (1886-1984), Indian Prince Mahendra Pratap
(1886-1979) and Wilhelm Wassmuss (1880-1931) were insufficiently prepared and were unable
to achieve their goals. Mark: 97-126.

3 Her name also occurs as Mihaldtzyné, in German Kdthe von Mihalétzy.

Baja — LUkiNIcH — PiLcH — ZiLAHY: 128-131.

> The report mentions that about 2400 POWs were working outside the camp on the construc-
tion of the Bukhara-Termez RAILROAD LINE. Baja — Lukinich - Pilch - Zilahy: 130.

16 Kithe v. MinaLétzy: ,Einer Reise durch Kriegsgefangenenlager in Ruland und Turkestan.” In:

Weiland: 255-258.

NACHTIGAL: 141.
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sions and thoughts. A notable example is the estate of Ferenc Palkovics, which
is preserved in the Collection of Manuscripts in the Hungarian Military History
Museum.* It consists of 75 picture postcards, 43 POW postcards, 9 field postcards,
3 letters, 2 telegrams and 1 POW money receipt.

Ferenc Palkovics was born as the son of Ferenc Palkovics the Elder and Anna
Klein on 18 March 1892 in Besztercebdnya.”® His younger brother, Elemér, was
born on 17 February 1893.2 When World War I broke out, Ferenc served as second
lieutenant in the 2" Field Company of the Imperial and Royal 39" (Debrecen) In-
fantry Regiment. He wrote his first field postcard on 4 November 1914 on the way
to the front, still in a good mood, like many other soldiers at the beginning of the
war.”! But after only a short time, on 28 December 1914, he was taken prisoner
with a severe injury caused by the Russians at Tylawa,? after the Austro-Hun-
garian troops were encircled following a failed attack.® On 10 January 1915, he
sent a picture postcard® from Vorozhba,” and informed his mother, that he
would be brought to Tashkent. On 23 March, a telegram arrived at Beszterce-
bédnya: “I am healthy please answer. Palkovics Ferenc Prisoner of War Namangan
Turkestan.” The next station of his captivity was Jizzakh, from where he wrote
his next postcard on 30 June.?”” After more than a half year, in early January 1916,
we find him in Samarkand, and in the autumn in Skobelev, where, according to
our knowledge, he spent at least two more years. A preserved letter, written on 13
October 1917, gives an insight into this camp: by that time, the POWs had already
established a library with around 1000 books and a music chapel. He mentions
550 officers in the camp, calls the accommodation circumstances “quite good”,
and complains only that there are very few trees.”

The 133 documents of the estate can be examined from several aspects. Nine
were written in 1914, 12 in 1915, 72 in 1916, 38 in 1917, 1 in 1918, and 1 in 1919.
8 The estate was partially published in Hungarian: Marton Forcics: “Kozép-Azsia egzotikus

vildga egy elsd vildghdboris Magyar hadifogoly képeslapjain.” In: Szilvia Zavodi (ed.): A

Hadtérténeti Mizeum Ertesitdje 15, Budapest, Hadtérténeti Mdzeum, 2015. 257-296; Forcacs:

“Vélogatés Palkovics Ferenc kozép-dzsiai vonatkozasu elsd vildghdborus hadifogoly-képeslap-

jaibdl.” In: Gergely P4l Sallay - Szilvia Zavodi (ed.): A Hadtorténeti Miizeum Ertesitdje 19, Budapest,

Hadtdrténeti Mizeum, 2019. 283-306.

9 Now Banskd Bystrica, Slovakia. https://familysearch.org/ark:/61903/1:1:KZYR-TX6 (accessed

on 4 December 2020.)

2 https://familysearch.org/ark:/61903/1:1:KZYR-RKR (accessed on 4 December 2020.)

2 Catalogue number of the postcard: HTM KE 71.365.1/KE
22 Now in Southeast Poland, near the border to Slovakia.

» Gy6z8 Lepes — Artur MATEFY: A cs. és kir. Bdr Hotzendorfi Konrdd Ferenc tdbornagy debreceni 39.
gyalogezred vildghdboris torténete. Debrecen, 1939, 98. Ferenc Palkovics informed his family
about his capture in a letter written the following day (HTM KE 72.313.1/KE).

2 HTMKE 71.284.1/Em

% Now in Northeast Ukraine.

%  HTMKE 71.916.1/KE

7 HTMKE 71.368.1/Em

% HTMKE 71.918.1/KE
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Seventy-three of the picture postcards show Central Asian themes, 59 of them
have inscriptions including city names: Samarkand (30 cards), Tashkent and sur-
roundings (11), Kokand (5), Andijan (4), Old Bukhara (3), Turkistan® (3), Skobelev
(1), Namangan (1), Old Margilan (1). We have to assume that many of the post-
cards have been lost, otherwise it would be hard to explain, why Ferenc sent only
one card showing Skobelev, where he was in captivity for several years.

The picture postcards were all printed with the photolithographic technique,
9 are coloured, the remaining black and white. The inscriptions are in Russian,
occasionally with translations in German or French. The publishers are: A. Kirs-
ner (A. KupcHep), Znanie (3uanue), Eckel & Kallach, Moscow (3xkenb 1 Kanax), B.
A. Schneider, Odessa (B. A. llHaiinep), S. A. Gordon (C. A. Topmon), I. A. Bek-Naza-
rov, Tashkent (4. A. Bekb-Hasapos), A. N. Mishina (A. H. MumuHa).

The most common theme of the postcards is the famous Registan square in
Samarkand, which is still one of the city’s most popular sights. Several post-
cards show the Ulugh Beg, Sher-Dor and Tilya-Kori Madrasahs, the Chorsu Ba-
zaar, alleys in the old town with the stores of artisans, or watermelon sellers in
the square. The fame of the local melon is recorded in an article in the newspa-
per Az Ujsdg in 1925: a group of former POWs arrived by train in Hungary, and
one of them told his father at the station that he brought two pounds of melon
seeds from Turkestan - the only gain of ten years of hardship, hidden through
thousands of kilometres from customs and inspections.*® The remains of Timur
Lenk’s monumental Bibi-Khanym Mosque, build between 1399-1404 and severely
damaged in an earthquake in 1897, also appear several times, as well as his tomb
Gur-e Amir and the impressive necropolis Shah-i-Zinda, which includes mauso-
leums constructed from the 11" to the 19 century.

It is unknown how much time Palkovics spent in Samarkand. The fact he was
there at all is reflected by a POW postcard he sent on 12 January 1916 from Jiz-
zakh.* Between the lines written in black pen, he hid additional information
with invisible ink, which still can partially be read: “Currently ... I am in Samar-
kand, perhaps I will ... if I will have enough money. The natives here are ‘Sarts,*
Mohammedans, a folk of animal breeders and merchants...” The POWs developed

»  Founded originally under the name Yasi, the city is famous for the Mausoleum of the Sufi
Khoja Ahmad Yasawi (1093-1166) with the “holy cauldron” inside, which is pictured in the
postcards. Today, Turkistan is located in the territory of Kazakhstan. http://www.natcom.
unesco.kz/turkestan/e10_mausoleum.htm (accessed on 4 December 2020.)

30 Séndor LestyAn: “Oroszorszdgbdl hazaérkezett hadifoglyok kozétt, akik tiz év éta el8szor latjak
hozzétartozéikat.” Az Ujsdg, XXII, 90, 1925. 22 April, 3.

3 HTMKE 71.373.1/Em

2 The meaning of the term Sart went through several changes during the centuries, and cannot
be equated with one single ethnic or linguistic group. At the beginning of the 20th century,
it was used primarily for settled, Turkic-speaking inhabitants, but sometimes also included
the Persian Tajiks. Soucek: 32-33, Richard H. Rowtanp: “Central Asia II. Demography.” In: Ency-
clopedia Iranica, V/2, 161-164, available online at: http://www.iranicaonline.org/articles/cen-
tral-asia-ii (accessed on 6 December 2020).
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several methods to outwit the censorship. Negative information about their cir-
cumstances was often hidden into the names of fictional persons: “My friend
Emerich Melegitsed has written to me.””* (“Melegitsed” is the imperative for
“warm up” in Hungarian - a message to the family, that he needed warm cloth-
ing.)

The next group of picture postcards are from Tashkent. In these, only one fa-
mous building of the city is featured, the Kukeldash Madrasah, or as the inscrip-
tion says: “main mosque in the old town”.* Ferenc visited the town at least once
in the spring or summer of 1916 together with 14 POW officers, and noted: “Very
interesting city.”® He received there a so-called “Pasteur-treatment”, which
successfully healed a suppuration on his hand.*® The city hospital in Tashkent,
considering the circumstances, was well equipped and had during pandemics
a mortality rate of 20% - instead of 55% in the Troitsky “death camp” near the
town, which was described by survivors as one of the most terrible camps in Rus-
sia.”” The other picture postcards show scenes of everyday life: craftsmen making
spades and sieves, women leaning on carpets, or a boy playing with a dog. The in-
scriptions sometimes use the term “Tysemusiit” (Tusemniy), meaning “native” in
Russian. Generally, the use of the names of the various ethnic groups by the Rus-
sians was nowhere near consistent. To avoid confusion with the Cossacks,* the
Kazakhs were often termed “Kyrgyz”, and the Kyrgyz were marked with more
than a dozen terms, like “xapa kxupruse” (Kara Kyrgyz), “Anar kupruss:” (Alat
Kyrgyz), “kuprus-kanmeikn” (Kyrgyz-Kalmyk), “6ypyTsr” (Burut). But it also
occurred that the term “Kyrgyz” marked the real Kyrgyz: a picture postcard*
shows a group of men and women, sitting in front of a yurt in the mountains near
Kokand, which is far away from Kazakh territories. The inscription calls them
Kyrgyz (“UpuBbrs 13w Kokanaa. Tumsl v skunuie Kupruss”), and it seems plau-
sible that in this case the term was used correctly.

% HTMKE 71.373.1/Em

% HTMKE 71.315.1/Em. German inscription: “Hauptmoschee in der Altstadt”, Russian: ,,[naBuast
MeueTh Ch 1ojieTa Bb cTapoMs ropomk”. The madrasah bears the name of the vizier of Abdul-
lah Khan 11 (reign: 1583-1598).

% “Sehr interessante Stadt.” HTM KE 71.325.1/Em

% HTM KE 71.326.1/Em. The term “Pasteur-treatment” covers an injection against rabies devel-
oped by Louis Pasteur (1822-1895).

7 Franz Formanek: “Die Gesundheitsverhiltnisse der Gefangenen in Turkestan.” In: Weiland: 144.

8 The similarity of the two names is no coincidence: they have the same Turkic root, meaning
“free man”.

% Doolotbek SaparaLiEv: dTHHUEKOe Ha3BaHMEe KBIPIEI30B ¢ NICTOPUUECKUX UCTOYHMKAX Poccruu
(XVII-XIX BB.) 2003. https://www.academia.edu/204640/9THUYECKOE_HA3BAHUE_KbIPTbI-
30B_B_MCTOPUYECKUX_MCTOUYHMKAX_POCCHM_XVII-XIX_BB. (accessed on 31 May 2019).

“©  HTMKE 71.329.1/Em
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Another interesting postcard* shows native gold miners at the Chirchiq River
near Tashkent, who are watched by a man sitting on a stone, wearing Europe-
an-style clothing. Although it seems at first, that he is wearing a “pith helmet”,
which was used by western explorers and colonialists in the Tropics and was
rather uncommon in Russia,* it is more likely a simple sun hat; we can assume
that he is an employee of a foreign gold mining company. Further motifs in the
postcards are amongst other: a hauz, which is a stone pool providing water supply
in Old-Bukhara, horseshoeing and clay oven production in Kokand, a flour bazaar
in Namangan, the traditional big-wheeled carts of the region (araba), camels in
the steppes near Samarkand, caravans on the bank of the Chirchiq River.

Ferenc Palkovics wrote in several postcards Hungarian or German translations
of the inscriptions or even short explanations, which indicates that he was inter-
ested in his exotic surroundings. For example, in the postcard with the inscription
“Yuennku Captsl’, showing traditionally dressed native men sitting in a room, he
wrote: “Samarkand. Savant Sarts. (Scholars).” (In this case, he was not right - the
Russian term “Yuenuk” means “pupil”.) The relationship between Hungarian POWs
and the mostly Turkish natives (the exception were the Persian Tajiks) might be an
interesting aspect for future research. The movement of Turanism, which was born
in the 19t century, also had supporters in Hungary, and experienced an upswing
due to the work of famous traveller and scholar Armin Vambéry (1832-1913). The
idea of a close relationship of Hungarians with ethnic groups of Central Asia was
discussed mainly among scholars, but was not unknown to the wider population
either, and possibly influenced the behaviour of POWs in Central Asia. It is worth
noting, that in January 1917 Palkovics asks his family to inquire after “English co-
lonial conditions” - although it is not entirely clear what he meant by this.*

“Except English no activity,” Palkovics complains in Skobelev in September
1916. The cards he sent from this camp well illustrate, how several POW offi-
cers spent their time. He was playing soccer, learning French and English, and
asked his family to send him books: “’Cyrano de Bergerac’ and ‘T’Aiglon” by Ro-
stand some stage plays by Franz Molnar* and 4 Shakespeare.™” He described the
weather conditions as very capricious: for example, on 16 January 1916 it was 32
°C and three days later it was snowing again; in May he noted temperatures over
45-50°C ,,and sometimes it is suddenly cool.”® Another serious problem in the

4 HTMKE 71.312.1/Em

2 For more details see Peter Suciu: The Russian Colonial Pattern Sun Helmet. http://www.military-
sunhelmets.com/2014/the-russian-colonial-pattern-sun-helmet (accessed on 5 January 2021).

“  In Hungarian: “Szdmarkand. Tanult szartok. (Tudés.)” HTM KE 71.336.1/Em

#  In German: “Eta kdnnte sich beim Mann von Martha iiber Englische Kolonialverhiltnisse er-
kundigen.” HTM KE 71.382.1/Em

% “Ausser Englisch keine Beschiftigung.”

4 Hungarian writer Ferenc Molnar (1878-1952)

¥  HTMKE 71.377.1/Em

4%  HTMKE 71.295.1/Em, HTM KE 71.316.1/Em.
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Ferenc Palkovics (on the right) with his roommates

region was the lack of water; after arriving in Skobelev, he noted as a pleasant
surprise: “Here healthy climate and good water.”

In mid-May 1917, he fell ill with Malaria and spent two months in hospital,
but got well again. However, he asked Elemér not to tell their mother about his
illness.”® In September, he sent home some photographs that show him sitting
at a table and reading a book, together with two of his roommates drinking tea,
or playing at the courtyard with a dog. The last preserved POW postcard of the
estate is dated 3 November 1917.

Until recently, we have had no information about the fate of Ferenc Palkovics.
The only trace was a letter he wrote on 13 February 1919, from a place that could
not be identified until now,” and the addressee, “Demeter” was also unknown.*
Palkovics wrote that it had taken him a long time to send signs of life from this
hidden settlement and that he planned to come over to Kokand in 3 or 4 weeks;
he had a lot of work, and was sometimes working until midnight. Based on this
last document, it seemed possible that Ferenc Palkovics either stayed voluntarily
in Turkestan or that he disappeared in the turmoil of the Russian Civil War (1917-
1922). After the Bolsheviks came to power in October 1917, the POWs regained
their freedom, but this also often meant that they did not receive provisions any

“  Hier gesundes Klima und gutes Wasser.” HTM KE 71.341.1/Em

5 HTM KE 71.396.1/Em

' The handwritten name reads “Kobezo”, “Kolezo” or “Kolczo”. A possible solution could be the
village Bokonbayevo (in present-day Kyrgyzstan), which was formerly called “Koltsovka”; but
it is quite far from Kokand.

2. HTM KE 71.919.1/KE
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more. Several former POWs were fighting in the Red Army as well as on the side
of the independence movements of the natives - some of them out of interna-
tionalist conviction, others saw no other way to survive or were forced. On the
other hand, some started a new life in Turkestan and founded families. In 1924,
the “Hungarian Worker’s Circle” was formed in Tashkent, and in the letter of an
unknown sender, there is the following to read: “... In Kokand, there still are Hun-
garians. Do not think that they have forgotten Hungarian. Moreover, we taught
the Uzbeks there Hungarian. Recently, an Uzbek butcher was here, who already
speaks perfect Hungarian. Moreover, one can say he speaks better than we do.
But in fact in all parts of Turkestan, we can find Hungarians everywhere.”

Not long ago, a relative of Ferenc Palkovics contacted me after he had discov-
ered my earlier studies while doing genealogy research. He kindly shared with
me amongst other things the information that his grandmother had told him,
that Ferenc Palkovics died from typhus in Turkestan. A handwritten list of de-
ceased persons of the family, made by Elemér Palkovics, mentions in connection
with Ferenc the date 19 March 1919 - however, it is not clear if that is the day of
his death or only the date the last postcard was received. Some personal doc-
uments had also remained in the family’s possession and one of the postcards
contains the previously unknown names of the two roommates shown in the
photograph, Captain Petermann® and Second Lieutenant Landa.*®

The estate of Ferenc Palkovics provides an insight into the life of POW officers
in Turkestan. Further research and collection of the available sources will allow
us to get a more complex picture of the situation of the POWs in this area. But per-
haps it can already be stated, that the diverse and rich culture of Turkestan made
captivity a little more bearable at least for those who had the opportunity to get
in touch with it. Volunteer Lajos Kddar noted some of his experiences as follows:
“The group, scattered over several kilometres, just walked on, eating bulkies,*
white bread, pretzels, Kyrgyz flatbread, pies, bodag,” batter, dried fruits, bacon,
sausages, roasted meat and even God knows what else, then drinking chay,*® kvass,
lemonade, krachedli,” milk, water etc. in huge amounts, and in addition figs, lem-
ons, oranges, raisins, carob bread, sugar and various desserts of unknown names
and tastes, of course everybody according to his taste and pouch. Meanwhile we
crossed some rivers, bridges, canals and villages, met carts with big wheels, sat
on camels, peeked under the feredjes of the Mohammedan women coming along,
gaping at the several cars with rubber tyres, omnibuses with crosswise seats, the

53 BajA — LUKINICH — PiLcH — ZILAHY: 479.

¢ Karl Petermann, captain in the Imperial and Royal 24" Infantry Regiment.

55 Possibly Bruno Landa, second lieutenant in the Imperial and Royal 4" Sapper Battalion, or
Gottlieb Landa, second lieutenant in reserve in the Imperial and Royal 10" Infantry Regiment.

¢ Bread roll.

7 Unleavened flatbread, in Hungary also known as “gypsy bread”.

% Tea.

*  Carbonated soft drink flavoured with fruits.
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beautiful caparisoned horses of the Persians, the round Kyrgyz caps with various
embroidering, the beautiful patents without heels and soles, the fezzes, turbans,
belts, the men with silk slacks, so everything varied and outlandish we have seen.
And we have seen a lot, more than one can note in one day.”®

Abstract

Specialist literature about prisoners of war during World War I in Russia only marginal-
ly deals with the Central Asian region. This paper undertakes to give an insight into the
life of Austro-Hungarian POWs in the camps of present-day Uzbekistan, primarily based
on the estate of Hungarian Second Lieutenant Ferenc Palkovics (1892-1919), which is pre-
served in the Collection of Manuscripts in the Hungarian MoD Military History Institute
and Museum. Palkovics was taken prisoner by the Russians in December 1914, and spent
five years in the camps of Namangan, Jizzakh, Samarkand and Skobelev. The letters and
picture postcards he sent to his family are interesting in several aspects, because they not
only depict the region in this period but also contain information about the everyday life of
POW officers and portray a personal fate that ended tragically.

Keywords
Uzbekistan, Turkestan, Russia, Skobelev, Fergana, Tashkent, Samarkand, World
War [, military history, POWs, postcards, Ferenc Palkovics

Reziimé

Az elsé vildghdborus orosz hadifogsagot ismertetd szakirodalom csak érintélege-
sen foglalkozik a kozép-dzsiai térséggel. Jelen irds arra tesz kisérletet, hogy bete-
kintést nyUjtson a mai Ozbegisztan teriiletén létesitett tdborokban é18 osztrdk-
magyar hadifoglyok életébe, elsGsorban Palkovics Ferenc hadnagy (1892-1919)
hagyatéka alapjan, melyet a HM Hadtorténeti Intézet és Miizeum Kéziratos Em-
lékanyag-gytjteményében 8riznek. Palkovics Ferenc 1914 decemberében esett
orosz fogsagba, és 6t évet toltott Namangan, Dzsizak, Szamarkand és Szkobelev
taboraiban. Csalddjanak kiildott képeslapjai és levelei tobb szempontbdl is figye-
lemre méltéak, ugyanis nem csak a térséget dbrazoljdk ezen id8szakban, hanem
értékes adatokat is tartalmaznak a hadifogoly tisztek mindennapi életével kap-

o4 7

csolatban, valamint bemutatnak egy tragikus véget éré személyes sorsot.
Kulcsszavak

Uzbegisztdn, Ozbegisztan, Turkesztdn, Oroszorszag, Szkobelev, Fergana, Taskent, Sza-
markand, elsé vildghdbor, hadtorténet, hadifoglyok, képeslapok, Palkovics Ferenc

0 Baja — LukiNIcH — PiLcH — ZiLany: 239.
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