4. The Order of Things in Eighteenth-Century Chronicles

The results of the last chapter suggest that in spite of all modifications of
Transoxania’s social order, patron-client relations still played a major role in
the social and political life of the region. In this chapter I will shed light on
power relations in Ma Wara’ al-Nahr from an intrinsic perspective. Special
attention will be paid to the dimension of authority that can be deduced from
relationships and practices. Therefore I will investigate the language of
power used in concrete authority relations.

The investigation pursues the following questions: How are social
relationships described by the chroniclers and which vocabulary do they
employ? To what extent does the picture derived from the chronicles
correspond to Western theories on patronage? What particular services did
dependent clients render to their master and what did they gain in return?
Which conclusions may be drawn about the worldview of the Manghit
chroniclers and their audience?

To find adequate answers to these questions, I will explore the semantic
level of authority. By allowing the primary sources to speak for themselves,
I hope to highlight the nature of patronage in Transoxania and the ways in
which the social fabric of the region was described and perceived by the
historians. The major focus will be on keywords and concepts connected
with patron-client relations in the sources. This method is first of all indebted
to Bourdieu, who argued that social power expresses itself in language.
According to him, the spoken word exercises magical power; words make us
see, believe and act.' However, the approach is also inspired by Mottahedeh
and Paul, who explored the depiction of power relations in medieval sources.
By placing emphasis on a range of settings and contexts connected to a kind
of micro-politics, I will quote a large number of text passages to highlight
different facets and aspects of social order as presented and illustrated in the
sources. While the first sections deal especially with dimensions of
patronage and its preconditions as reflected by the texts, the fourth and fifth
sections will concern questions of gift giving and mediation, two topics
closely linked to patronage. In the last sections I will discuss more general

' Bourdieu, Die verborgenen Mechanismen, 83-85. On the ordering aspect of language see
Berger, Sacred Canopy, 20.
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subjects like the depiction of order, the role of God as superhuman protector
and the chronicles as products of power relations.

PRECONDITIONS FOR THE FORGING OF PERSONAL TIES

Despite the countless variations and different descriptions of patron-client
ties in the sources, two main reasons or preconditions for their being
established can be identified. First, we observe the element of fear and
uncertainty, even perceived threat. Especially in hopeless situations and
under the pressure of life-threatening circumstances, men felt compelled to
enlist the aid of another, stronger person. The second reason is ambition and
personal interest. Time and again we read about skillful personages whose
behavior and strategies were strongly informed by personal interest and the
quest for resources or an influential social position.

One of the most prominent relationships, described frequently and in
detail by Bukharan and other historians, is that between the Iranian ruler
Nadir Shah and the leaders of the Manghit tribe. Upon Nadir Shah’s arrival
at Karki on Jumada I 27, 1153/August 19-20, 1740, Muhammad Rahim Bf,
the young son of the Bukharan atalig Muhammad Hakim B1, attended his
camp and “paid homage to the king of the star-like legions.”” This act of
tribute and submission is one of the central motifs in historical accounts and
the subject of different interpretations and staging.’” But what were the
decisive factors behind a decision that led to the subsequent occupation of

2 Qazi Wafa, Tuhfat, fols. 36a—b, 320b—321a; Bukhari, Histoire, 46 (French text, 99). Mulla
Sharif gives Jumada II 8, 1153/August 30-31, 1740, as the date of Nadir Shah’s arrival at
Char Juy (Mulla Sharif, 7aj, fol. 264a). Moreover, he provides a slightly different version
of this event. According to him, Muhammad Hakim BT recognized the military strength
and power of the Iranian conqueror and dispatched his younger brother, Muhammad
Danyal Bi, together with his own son Muhammad Rahim BT to attend the Iranian camp
and offer submission (Mulla Sharif, 7aj, fol. 262a). According to Ya‘qib, Muhammad
Rahim joined Nadir’s army at Narazm located on the northern side of the Oxus (Ya'qib,
Tarikh, fol. 3b). The Iranian author Kazim makes no mention of this fact. In his view,
Muhammad Hakim BT was sent by the Bukharan ruler Abti’l-Faiz Khan after the Iranians
had crossed the river (Kazim, ‘Alamara, 11, 788).

3 Qazi Wafa , Tuhfat, fol. 36b; Mulla Sharif, 74j, fols. 263a-b; Ya‘qub, Tarikh, fol. 3b.
Khwaja ‘Abd al-Karim also reports about this event. He writes that the notables of
Bukhara decided to surrender because of Nadir Shah’s superiority and sent Muhammad
Hakim BT and his son Muhammad Rahim BT to the camp of the emperor (Kashmiri,
Bayan, 69).
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the khanate by the Iranian army? Let us focus on the arrival of the Qizilbash
at the southern banks of the Oxus. Qazi Wafa describes the event as follows:

“At that point in time when Nadir Shah’s camp was pitched in the area of Balkh and
nobody turned their countenance from the precious Bukhara to welcome his army, the fire
of his rage became inflamed and he threw the thunderbolt of punishment into the stack of
patience. [Then] he issued the following decree from the source of orders: The prudent
heralds shall fly with hastening wings from one side of the army of fixed stars and the
legions of Iran to the other in order to proclaim that all people of Turan, the mean and the
noble, the whole dominion of Ma Wara’ al-Nahr, from the city of Bukhara and its
dependencies to the hamlets, the distant places and villages of every tract of land, all the
tribes and tribal contingents (i/ wa uliis wa hazarajat) of this kingdom, the clans and tribal
factions, every renowned and glorious man, each and every being [...] have to be met and
annihilated with the swords of the brave fighters. No rule should be disregarded in
plunder and massacre of the whole populace and no path should remain unfollowed in the
collection of tolls. They should exhibit all that is best and practicable in the customs of
oppression and discord as well as in the requirements of sedition and wickedness to turn
the kingdom of Turkistan upside down. With dispatching this statute the drums of
departure came to sound and [...] his army moved from the area of Balkh toward Chahar
Ja*

The author describes the deployment of the Iranian troops and Nadir Shah’s
choleric rage in vivid colors. The Iranian ruler had apparently expected the
arrival of a delegation of Bukharan notables begging mercy and protection.
If we believe Qazi Wafa, the conqueror became all the more angry when he
realized that the Bukharans had the audacity not to dispatch a delegation of
nobles in spite of his overwhelming military power and the prowess of his
troops. In light of the above-cited passage we can imagine how fast the news
of his outrage spread throughout Transoxania through rumors and gossip.
And it was not long before there was a reaction on the Bukharan side of the
Oxus:

“When the sea of the Oxus and the stream of the Amiiya fell into perturbation, not only
the king and all the amirs of Bukhara but all areas and dependencies of Transoxania felt
their state overthrown and they took a header into the abyss of fear and the maelstrom of
dread.”

Just the sheer size of the Iranian army triggered a wave of fear and sorrow on
the side of Abii’l-Faiz Khan and the Bukharan amirs, so they saw no other
option than to dispatch the most senior Manghit amir, Muhammad Hakim

4 Qazi Wafa, Tuhfat, fols. 33b—34a.
5 Ibid., fol. 34a.
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B1, with gifts and presents to Nadir’s camp. There he was to beg for mercy
and protection of the populace. Prior to the amir’s departure, Abii’l-Faiz
Khan had summoned his commanders and notables for a kingash. At the end
of their consultations they agreed that resistance was unthinkable in view of
the Iranian superiority und a lack of military capacity on the Uzbek side.°
According to the 7aj al-tawarikh, the supporters of Abi’l-Faiz Khan opted
for resistance, but Muhammad Hakim B1 Ataliq voiced his opposition to
such a plan because of the military strength of the Qizilbash. The senior
Manghit leader argued that Nadir Shah had defeated large armies and gained
access to the vast treasures of Iran and Hindustan; he had dealt a resounding
defeat to the Afghans and ordered the construction of a bridge across the
“ocean-like Oxus.” Thus resistance would meet with no success but with
bloodshed and plundering campaigns.” This picture is verified by the account
of Khwaja ‘Abd al-Karim Kashmiri, who, accompanying Nadir’s camp,
states:

“Bokhara from being the residence of the monarch, is the finest city in Turan. As [ was
the deputy of Mirza Mohammad Ibrahim, the Dewan, who was ordered to entertain the
King of Turan, I had the best opportunity of seeing every thing that is curious in the
country, amongst which are the tombs of the holy men celebrated at full length by Jami, in
his poem entitled Reshehat. Also on account of my office, I had a share of every kind of
provisions, and fruits, that were sent to Nadir Shah, by the governors of different places.
The inhabitants of Turan, when compared with those of Turkey, Persia and Hindostan,
may be said to be poor in point of money, and the luxuries of life; but in lieu thereof, the
Almighty has given them abundance of most exquisite fruits; with robust forms, and
healthy conditions, the greatest of earthly blessings.”®

Elaborating on the economic poverty of Ma Wara’ al-Nahr, Khwaja ‘Abd al-
Kartm offers three possible explanations: first, the region lacks a worldly
government (hukiimat-i dunyawi); second, Timir had brought in the
treasuries and riches of India only to destroy and to disperse all of them in a
very short time; and third, he implicitly ascribes the political instability of
the area to the waste of the former wealth of the populace and adds that the
people of Turan obviously had no appreciation of or talent for preserving the
financial wealth.” I will come back to these explanations in one of the
subsequent chapters, but for the moment let us consider the reasons for the

® Ibid., fols. 37b—38a; Kazim, ‘Alamara, 11, 788.

7 Mulla Sharif, 74j, fols. 264a—265b.

8 Gladwin, Memoirs, 41. For the original text see Kashmiri, Bayan, 72-73.

° Gladwin, Memoirs, 42—43. For the original text see Kashmiri, Bayan, 73-74.
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Manghit decision to surrender. This decision was perhaps partly informed by
the experience the Uzbek had made three years before, when a small Iranian
army under the leadership of prince Riza Quli Mirza had gained quick
military successes on the battlefield in spite of striking numerical
inferiority.'® According to Wafa, the personal ties between Nadir Shah and
the Manghit leaders can be traced back to that point in time. In 1737 the
Iranian army occupied the town of Shulluk near Qarshi after a fifteen-day
siege. After the fall of Shulluk, the conquerors arrested members of the local
notability, among whom we find Muhammad Danyal B1, the younger brother
of the atalig."' Mulla Sharif tells us that before the Uzbek-Qizilbash
encounter the amir had entered the town, where the warriors of the Manghit
tribe were placed under his and Ala Shukiir BI’s command to organize the
defense.'” At the end of the siege Ala Shukir Bi, who is mentioned as
commander and governor of Shulluk, was injured by an arrow. He later died
of the wounds." Following the fall of the town, the family members of the
dead commander including Danyal BT were imprisoned and transferred to
Balkh. In this situation it is likely that the amir acted as advocate for his
fellow prisoners. According to the Tuhfat al-khani, Nadir Shah, who was at
that time in Lahore, summoned the young Manghit amir. On arriving at the
Iranian camp, he paid homage to the ruler and entered his service later on."*
In this particular case we see a different quality of uncertainty and
hopelessness. Faced with the occupation of Shulluk, the death of Ala Shukiir
BT and his own imprisonment, the amir and the other captives had to fear the
same destiny as the slaughtered. What was at stake in this situation was their
survival.

10" Qazi Wafa, Tuhbfat, fols. 26b—-31b; Mulla Sharif, 74j, fols. 223b-233b; Ya'qiib, Tarikh,
fols. 3a—b; Kazim, ‘Alamara, 11, 590-602.

" Qazi Wafa, Tuhfat, fols. 319a—b; Ya‘qub, Tarikh, fols. 3a-b.

12 Mulla Sharif (see Taj, fol. 223b) refers to Qazi Wafd, who describes in detail how
Muhammad Danyal BT joined his brother for the defense of Qarshi (Qazi Wafa, Tuhfat,
fol. 319a).

13 Qazi Wafa, Tuhfat, fols. 31a, 319a.

" Ibid., fol. 319b. The ‘Alamard-yi nadiri does not tell us anything about this. Although
Kazim describes the siege and the subsequent conquest of the fortress of Shulluk in great
detail, in his version of the story Riza Quli Mirza ordered the slaughter of all inhabitants.
He implicitly justifies this step with the ongoing resistance of the population and the death
of several Iranian commanders (e.g., Baba Khan Chapushli and ‘Aziz Quli Dadkhwah)
(Kazim, ‘Alamara, 11, 597-602).
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We read time and again about dangerous situations when the actors had
no other choice but to surrender if survival was their major concern. Even
Nadir Shah himself was not spared from unpredictability. Prior to his ascent
he very often had to deal with robbers and thieves from whom he snatched
spoils made in plundering raids; sometimes he managed to free their
captives. Once he had been the victim of a raid by Yamit Turkmen. On that
occasion, his master Baba ‘Alt Bég Kiisa-Ahmadlu rode out to free Nadir
and protect him from slavery."> This short episode may be insignificant at
first glance, but it reveals the relationship between both men in a perfect
way. In principle, we can start out from the assumption that Nadir’s family
was not well situated after the early death of his father. Although Nadir had
already entered the service of Baba ‘Alt Beég, he was very dependent on the
protection of his mentor after the death of two of his most important family
members (his uncle and his father). The event further shows the readiness on
Baba ‘Ali’s part to risk his own life for the ransom and protection of his
protégé, who owed him his loyalty and his life.

I now suggest leaving the upper level of authority aside for a while to
focus on local conditions. We can assume that in an environment
characterized by constant warfare, sieges and looting campaigns, almost
every individual was in urgent need of continuous protection. Thus we learn
from Mulla Sharif how local governors in the area of Balkh quaked with fear
in the face of the Qizilbash advance in 1740:

“Arriving at the region of Balkh in Jumada I, they pitched the army camp at a distance of
one farsakh in the area of Qushkhana. Whilst the troops were gathered, the message about
the arrival of the royal army triggered a quake of immense fear which made the governor
and the whole population (khwds wa ‘amm) in the regions of Andkhiid, Shibarghan,
Kunduz, Badakhshan, Qabadiyan and Khatlan but also in Kilif and Karki tremble. The
custodian of the towns of Andkhiid, Shibarghan and Balkh, who had been appointed by
Riza Quli Mirza, set off together with the notables (a ‘van wa akabir), the judges and
sayyids laden with abundant gifts in order to welcome Nadir’s troops.”'®

Here we observe how members of the local elite, who had been confirmed in
their positions as governors or province officials by Riza Quli Mirza some
years ago, were driven by fear and hurried to welcome the Iranian troops.
They all owed their loyalty to the prince but nevertheless feared

15 Peter Avery, “Nadir Sah,” 5-8. See also J. R. Perry: “Nadir Shah Afshar,” Encyclopaedia
of Islam, 2nd edn., VII, 853.
16 Mulla Sharif, T aj, fols. 257a-b.
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infringements and looting campaigns. To avoid the latter, they prepared
themselves for the reception of the troops and offered a number of gifts.

The population of the tiny principality Kunduz experienced a similar
situation when the local potentate Yusuf Khan died in spring 1738 and
Iranian troops led by Riza Qult Mirza approached the town. Just before this
campaign, Yusuf Khan had shown disobedience to the Qizilbash and
provoked a rebellion with the assistance of the former atalig of Balkh,
Sayyid Khan Ming (Qipchaq?). However, after the death of Yusuf Khan and
the flight of his ally, the populace quickly surrendered.'’

THE IMAGE OF THE PROTECTORS FROM THE PERSPECTIVE OF
THE PROTEGES

The death of a protector and the resulting gap indeed caused a tremendous
feeling of insecurity. Persons in need of protection had to look for a new
potential patron as soon as possible, and there is no question that anyone
wanting to grant protection needed the resources and skills required for the
demanding task of ensuring the survival of others. In the Tuhfat al-khani we
find a long and interesting passage describing a message written by
Muhammad Hakim BT’s associates and addressed to his son. This message
and the entire context illustrate the bewilderment and consternation caused
by the death of the atalig:

“After the recitation of the qur’an for the lord of the slaves and the giving of meals and
victuals, they read the prayers for the amir-i kabir. The agents of the government of the
dead amir like Daulat Diwanbégi and others wrote a message with an explanation
regarding the death of the laudable commander and sent it to Iran for the attention of the
fortunate amir [Muhammad Rahim Bi]. The essence of the message was as follows: When
the magnificent father of the glorious commander left this transitory world and gave up
his life to death, a group of followers and adherents remained without strength and wealth
here in Bukhara at his camp. Having lost the means of subsistence, they bound tongue and
heart to salvation by this exalted person. May the benevolent and kind protector providing
the means of livelihood (karim-i banda-nawaz-i hazrat-i muhaiman-i  kar-saz)
[Muhammad Rahtm Bi] turn the look of mercy on the helpless, may he take the weakened
under the umbrella of protection and security. Sitting on the throne of esteem, he will in
every way look after us humble and poor [subjects]. Moreover, the honorable brother
Yiuqashi BT is entrusted with the guardianship of the tribes in Nasaf, his heart is also filled

7 Kazim, ‘Alamara, 11, 608-09.
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with anxiety. The rest of the affairs are manifest and apparent in the clear mirror of the
thoughts of this exalted prince. May your days pass on as you desired. Farewell.”'®

No matter whether the message really existed or whether it was invented by
the author to achieve more authenticity, this extract is very instructive in
several ways. First, it shows the importance of such laudable characteristics
in the eyes of the chronicler, who makes every imaginable effort to extol his
master for his flawless personality. Second, it allows the conclusion
regarding the feeling of uncertainty, confusion and loneliness possibly
overwhelming Muhammad Haktm BT’s followers after his death. In their
message they lament having lost the means of subsistence, implying that the
order of their world was out of joint. The author places emphasis on this
great uncertainty in a situation where the atalig’s servants and followers had
lost their protector and employer. It therefore seems reasonable that they
pinned all their hopes on his son Muhammad Rahtm BT, who at that time was
staying at the Iranian court in Mashhad.

It does not surprise us that Muhammad Daulat Diwanbégi and his
colleagues extolled the amir for his laudable characteristics. Thus the text is
full of synonyms describing all the attributes ascribed at that time to a
patron. First we come across karim—a word of Arabic origin—meaning a
generous, kind, benevolent and merciful man." An individual adorned with
these attributes is termed karimu’l-akhlag, a respected, very kind and
generous person who is exceptional in his behavior from every point of
view. In addition, the word is ascribed to somebody coming from a
prestigious family.*

The term karim also carries a marked religious connotation as it is one of
the ninety-nine names and attributes of God: in Muslim historiographies and
religious texts based on the Koran, God is described as merciful. Yet in the
Koran itself, the word refers only in two short passages directly to God.
Otherwise it is often ascribed to the prophets, the angels and, ironically, to

'8 Qazi Wafa, Tuhfat, fols. 52a—b. See also Mulld Sharif, 74j, fol. 289b.

' For the meaning of karim (~.5) see Heinrich Junker and Bozorg Alavi, Persisch-
Deutsches Wérterbuch (Leipzig: Verlag Enzyklopddie, 1965), 600; F. Steingass, A
Comprehensive Persian-English Dictionary. Including the Arabic Words and Phrases to
be met with in Persian Literature (1892; repr., Beirut: Librairie du Liban, 1975), 1026.

20 Steingass gives some additional meanings of the term, e.g., courteous, generous, gracious,
forgiving, respectable, venerable, reverent, high-bred and God-fearing (see Steingass,
Dictionary, 1026).
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unbelievers too. Karim very often designates the rewards and provisions
coming in useful to the believers.” In Sura 27/40 we read:

“So when he saw it set in his presence, he said: ‘This is of the bounty of my lord in order

to try me whether I shall be thankful or ungrateful; he who is thankful to his own good is

thankful, and if anyone is ungrateful—my Lord is rich and generous’.”

Although this verse centers on the relationship between God and men, it can
be applied to conventional patron-client relations. God is so sublime in his
infinite mercy that gratitude is favorable but not a necessary obligation.
However, in the second sura in which we come across the word karim, he
admonishes gratitude:

“[82, 6] O man, what has put thee wrong with thy Lord, the Generous, [7] Who hath
created thee, and formed thee and balanced thee, [8] In whatsoever form He pleased
constructed thee?”*

The last verses again describe the relationship between God and the believer.
God the Generous created and formed men, and gave them an appropriate
form. Although he is not dependent on the gratefulness of his creatures
because of his generosity and sublime nature, the chronicler gives the advice
to be loyal and grateful to the Creator. The same may be said with regard to
the relationship between protector and protégés. Showing mercy toward
them, the former solicitously takes care of the latter and guarantees their
survival and freedom from harm. In addition to karim, Qazi Wafa used
attributes like banda-nawdaz and muhaiman in his text. The first is more or
less the Persian equivalent of the Arabic karim and serves as an attribute for
a kind and merciful person, while muhaiman stands for a protector par
excellence. Moreover, it is also one of the many attributes of God, who has
the power to protect men from danger and fear.”* The next laudable
characteristic applied to Muhammad Rahtm BT is that of a k@r-saz, meaning
somebody who provides the means of subsistence and satisfies other men’s
requirements and material needs. Kar-saz is likewise one of the ninety-nine
names and attributes of God, the Deity.”

2T W, Haig, “Karim,” Enzyklopddie des Islam, Ger. edn., 11, 815.
22 Richard Bell, trans., The Koran (Edinburgh: T. & T. Clark, 1937), Sura 27: 40, 367.
3 Bell, The Koran, Sura 82: 6/7/8, 640.
See Steingass, Dictionary, 1357; Junker and Alavi, Wérterbuch, 105, 784.
3 Alf Akbar Dihkhuda, Lughatmama, 50 vols. (Tehran: Danishgah-i Tehran/Danishkada-yi
adabiyat, h.sh. 1341/1962), vol. 34 (Suig Culia FISS) ]33,
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Besides these central terms, Manghit authors make strikingly frequent use
of the element of marhamat—the favor, mercy and compassion one has in
relation to others. Seeking protection, the slaves and followers of
Muhammad Hakim BT appeal to his son for favor and compassion, because
he should eventually take care of them. The vocabulary described above
underlined the practical concepts of shelter (panah) and protection (himayat)
as well as care for the well-being of the subjects subordinated to a patron.

In the course of his work, Qazi Wafa repeatedly refers to Muhammad
Rahtm’s praiseworthy virtues (makarim-i akhlag) and innate mindfulness
(markiiz-i jibillf) including his merciful behavior,® causing him to treat
defeated enemies with lenience and to close his eyes to the shortcomings of
his officials. There was no lack of opportunities for displaying merciful and
lenient behavior. For instance, when approached by the envoys of the Burqit
leader, Tughay Murad Bi, asking for pardon in 1163/1749-50, the amir
generously forgave his wrong actions.”” The author also puts forward his
patron’s personal qualities to explain Muhammad Rahtm BT’s conduct in the
aftermath of his final campaign to Shahr-i Sabz at the end of Jumada II
1165/first days of May 1752. In Qazi Wafa’s view, the amir “showed signs
of dispensation of justice to the subjects of the area.” At the same time, he
ordered the affairs of this region and undertook measures for the security of
the subjects.” In connection with the surrender of the Qazaq of Dizakh in
1168/1755, the author effusively refers to him as “showing a royal diamond
from the treasure of the illustrious mind which is the invisible inspirer.””
Qazi Wafa also adduces these characteristics to describe Muhammad Rahtm
Khan’s actions subsequent to the subjugation of the Qungrat chiefs of
Shirabad near the northern banks of the Amia Darya in spring 1170/1756.
After the surrender of the Qungrat, he generously forgave “their infamous
actions.”

26 Qazi Wafa, Tuhfat, fols. 139a, 149a, 156a, 212b passim.
27 Tbid., fol. 165b.
28 Tbid., fol. 199b.
% 1bid., fol. 225b.
3% Tbid., fol. 270a.

]
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RITUALS OF POWER: THE BAY ‘A AND KURNISH

Since I have discussed one of the reasons for the establishing of personal
bonds, I shall now concentrate on the formal acts required to bind protectors
and protégés together. Mottahedeh has provided one of the best works with
respect to the forging of personal ties. Focusing on the oath system, he
examined the patterns of acquired loyalties and personal commitment in Iraq
during Buyid times. According to his results, oaths of allegiance (bay ‘a)
were highly formalized demonstrations of loyalty that were exchanged
between subject and ruler, but also between the officials in the chain of the
administrative hierarchy, and even between local leaders. Oaths of allegiance
and vows served as instruments in cases of conflict and dispute, but were
also exchanged between individuals who liked to assure one another of their
continued friendship, cooperation and mutual commitment.’' Performed as a
handclasp, the bay‘a served initially to seal a purchase or commercial
contract. With this, the oath had a formal, almost “contractual” dimension.
Yet it did not take the form of an ordinary, written contract bearing seal and
signature. The oaths and vows were exchanged in purely oral form, without
this diminishing the formality of the act. Remarkably, the relationship
between God and man, according to the Koran, is defined by and based on a
primal covenant between them. Islamic tradition considered this a very
powerful argument for the moral responsibility of every individual toward
the Creator.” Later the bay‘a served as an essential instrument for the
demonstration of political loyalty implying concrete mutual obligations.”* At
the beginning, the bay‘a was performed between the Prophet and new

3
32

Mottahedeh, Loyalty and Leadership, 58-59.

The term can be etymologically traced to the Arabic word ba ‘a (to sell), describing sale
and purchase as an exchange transaction. But this seems a very artificial explanation. The
term derives from the physical gesture itself, which, according to ancient Arab custom,
symbolized the conclusion of an agreement between two persons and consisted of a
handclasp (E. Tyan, “Bay‘a,” Encyclopaedia of Islam, 2nd edn., I, 1113; CI. Huart,
“Bai‘a,” Enzyklopddie des Islam, Ger. edn., I, 611).

Mottahedeh notes that we find a series of passages and verses referring to the covenant
(‘uhiid) between man and God in the Koran. The text directly addresses the perennial
religious questions of the origin of man’s moral responsibility to God. It furthermore
shows that proof of man’s commitment is a solemn covenant made between man and God
at the beginning of time (Mottahedeh, Loyalty and Leadership, 42—43).

Ibid., 52-53. See also S. D. Goitein, Studies in Islamic History and Institutions (Leiden:
E. J. Brill, 1966), 203.

33

34
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believers. In later times, the act signaled the formal recognition of authority
and obedience.” It was publicly performed after the enthronization of a new
caliph and was subsequently repeated on many occasions. As a sign of
servility, the oath was sworn by putting one’s hand into the open palm of the
caliph.*® When semi-independent dynasties arose at the margins of the
Abbasid caliphate, the bay ‘@ and all its connotations were transferred to
local dynasties. For instance, the Samanids took the oath for themselves and
the heir apparent. The Buyids likewise used the oath as an instrument to
maintain the loyalty of their followers.”’

In the Bukharan sources like the Tuhfat al-khant we also come across the
practice of the bay ‘a in connection with the installation of a new ruler. Qazi
Wafa in particular gives exact descriptions of the celebrations at Muhammad
Rahim Khan’s enthronization. This text says that on Rabi" [ 23,
1170/December 15, 1756, the court servants cleaned the “hall of the royal
reception” (sahn-i kirnish sara-yi sultant) and spread out colorful carpets in
order to prepare everything for the coronation of Muhammad Rahim BT.
Beforehand, he had summoned the tribal leaders and commanders of the
army as well as the representatives of the craftsmen’s communities and the
subjects to the Bukharan court.*® After his coronation, the new ruler first
turned to the public audience to receive homage from the urban population
and was afterward placed on the white felt and put on the throne in
accordance with the Mongol tradition.”

“[Coming] from all corners of the hall of obeisance, the masters of congratulation and the
lords of eloquence and salutation opened the hand of prayer for the congratulation of his
royal majesty, and requested from God the augmentation of his power and rank. By the
royal order, the distinguished possessors of administrative ranks as well as the entourage
of amirs and the ‘pillars of government’ (arkan-i daulat) came outside the court and
turned around after the conclusion of magnificence [i.e., the enthronization]. Bowing their
heads, they renewed the custom of obsequiousness and the ceremony of offering
allegiance (rasm-i mutabi‘at wa ayin-i mubayi ‘at). The great amirs, the most revered

3% Tyan, E., “Bay‘a,” 1113. Even if the bay ‘@ served as a mere formal gesture, the Prophet

never ignored or forgot it when he received new believers into the Muslim community
(Reuben Levy, The Social Structure of Islam (Cambridge: Cambridge University Press,
1965), 277, footnote no. 3).

3% Huart, “Bai‘a,” 611.

37 Mottahedeh, Loyalty and Leadership, 51-52.

B el o8l sl Jia Jia 1) Cue ) s ada Jal s 5 el o a5 el ol 534S 28 Glad
(Qazi Wafa, Tuhfat, fol. 253a).

3 Qazi Wafa, Tulfat, fols. 253b-254a.
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judges and sayyids, the inferior government officials and [all those] gazing at ministerial
ranks, came from the right-hand and left-hand side of the court and took seat in their
places and positions.”*

The festivities including a large banquet were about to start after the
confirmation of a multitude of personal allegiances."'

In addition to the concept of the hay ‘a or mubayi ‘at, we frequently find
the ceremony of the kirnish mentioned in the sources. However, at first
glance it is not clear whether the two terms, the bay ‘a and the kitrnish, are
used as synonyms or not. Since the Persian term kirnish has several
meanings, like obeisance, homage, salutation and prostration, the concept
was linked to demonstrations of loyalty. Time and again we read about
princes, tribal leaders and local dignitaries receiving the honor of the kiirnish
before a superior leader or king. In some cases, the procedure appears to be
just a kind of royal reception. Unfortunately, in most cases the texts do not
permit concrete conclusions and deeper insights into the ceremonial aspects
and details of the performance of the kirnish. Although the term occurs very
frequently in the sources, implying its importance in the daily life of
subordinate individuals and power wielders, it seems problematic to
reconstruct a detailed sequence of gestures, words and probable oaths
exchanged from the texts. I presume the procedure was so common that most
of the chroniclers did not pay attention to it, let alone give detailed
information. Nevertheless, the fact that the bay ‘a was performed in a hall
designated as the kiarnish-gah or kirnish-sara (the hall of the royal
reception) suggests a certain proximity or a very thin line of distinction
between the bay ‘a and the kirnish.

Let me reflect a bit more on the kirrnish, which was performed on an
ongoing basis not only in front of the ruler, but also before high-ranking
commanders and government agents like the atalig. For instance, we read
time and again how soldiers and government officials received the honor of
salutation before the atalig Muhammad Rahim Bi. This more or less
ritualized act generally symbolized the formal recognition of authority of

40 Ibid., fol. 254b. My translation differs from that of Ron Sela (see Sela, Ritual and
Authority, 14). Other Manghit chronicles devote far less space to the bay ‘a before the time
of Muhammad Rahim Khan (see von Kiigelgen, Legitimierung, 276—77).

*'In the Ta@j al-tawarikh the term bay‘at/bay ‘a appears in its original form only in one
passage (Mulla Sharif, 7aj, fol. 132b). In Bukharan chronicles the equivalent Arabic term
mubayi ‘at (derived from the same root) is occasionally encountered (see Qazi Wafa,
Tuhfat, fols. 63b, 149a, 254b; Mulla Sharif, 7aj, fol. 454a).
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any superior actor in a variety of situations, no matter whether he was a
powerful commander, tribal leader or the king in person. It is remarkable
that the Bukharan authors always write from the perspective of the
subordinate actors promising fidelity when they come to talk about the
kiirnish. The addressees of the salutation appear in contrast as passive
recipients, even as unapproachable and enraptured. For example, Qazi Wafa
describes Muhammad Rahim B1’s salutation in front of Nadir Shah as
follows:

“[...] he paid with most excellent politeness homage to that king of the legions as
numerous as the stars belonging to the celestial throne and presented [...] precious gifts
and presents worthy of the authority of that illustrious king. These gifts seemed abundant
and venerable under his [Nadir Shah’s] penetrating eyes and he granted him [Muhammad
Rahim] favors and attention. [...] Therefore, he treated him with royal benevolence and
clothed his stature in a robe of honor (khal ‘at-i mukrim).”**

Although this passage describes Muhammad Rahim B1’s homage to the
Iranian ruler, it remains relatively vague in terms of content and words
exchanged. We just learn that the young commander paid attention to all the
rules of the procedure and approached the Iranian king with utmost
politeness. Especially the beginning of this kirnish is veiled in darkness. The
offering of gifts in all likelihood marked the conclusion of the ceremony.
However, the kirnish in itself seemed to initiate a finely balanced sequence
of acts involving a lot of giving and taking. What also becomes obvious is
that it served as a demonstration of loyalty and that the entire procedure was
accompanied by further exchange activities. The passage also suggests that it
initiated the bond between Muhammad Rahim BT and his new overlord. The
final granting of the robe (khal ‘at) by no means marked the end of the chain
of reciprocities. Now the young amir together with his companions had
entered Nadir’s service.*

The nature of my sources and the grid of available data unfortunately do
not leave further scope for interpretation of this particular case. Yet the
sources frequently reveal the same procedure that I have described here in a
more exemplary and fragmentary manner. When Muhammad Hakim BT, the
father of the young Muhammad Rahim Bi, was dispatched from the
Bukharan court later on to obtain mercy and extensive guarantees of security
from Nadir Shah, he was first received by his son, who was already in

2 Qazi Wafa, Tuhfat, fols. 36b—37a.
# 1Ibid., fols. 36b—38a; Mulla Sharif, 74j, fol. 264a; Ya'qiib, Tarikh, fol. 3b.
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Nadir’s service. Muhammad Rahim Bi1 accompanied his father in paying
reverent homage to his overlord:

“Showing laudable respect and salutation, the noble amir offered presents and rendered
illustrious gifts under the eyes of the honored king. [Afterward], Nadir Shah granted him
royal favors (iltifat-i khusrawana) and pleased him with exquisite gifts and incomparable
rewards.” *

Looking at this and the previous extract, we come to conclude that on the
one hand the kirnish served the firm recognition of superiority and
authority; on the other hand it involved demonstrations of courtesy and
praises. Muhammad Hakim BT probably wanted to appeal to the conqueror’s
leniency. After all, he had been dispatched by his own master, Abt’l-Faiz
Khan, and other Bukharan notables to obtain assurances and guarantees of
security and to spare the populace plundering campaigns and massacre. The
Bukharan ataliqg knew that everything was at stake and his success depended
on his conduct as well as on Nadir Shah’s concessions. Therefore he
additionally underlined his submission with presents and recognized Iranian
supremacy. The acceptance of the submission was likewise signaled by the
presentation of counter-gifts. With this gesture, the Iranian ruler pledged the
amir his friendship, mercy and leniency.

Besides this coarse-grained data on homage and the exchange of gifts,
early Manghit sources give instructive information leading to the conclusion
that this act of salutation not only served to forge personal bonds between
ruler and subject but, similar to the bay ‘a, also initiated “covenant-like ties”
between the actors involved. In connection with the establishing of binding
relationships, Qazi Wafa informs us that at the end of Rabi® I
1169/December 1755, some envoys of the rabble-rousing amir Fazil B1 Yuz
arrived at the court. After performing the kiirnish, they presented gifts and a
message from their master in which he offered obedience and submission.
Furthermore, the ruler of Ura Tippa reaffirmed the sincerity and
trustworthiness of the envisaged “contract” by promising the delivery of the
canonical alms (zakaf) and the provision of auxiliary troops.” Wafa depicts
Muhammad Rahtm BT’s reaction to these suggestions as follows:

* (Qazi Wafa, Tuhfat, fol. 38b.
B San s sl B 55558 Jle aila dgans e lale | il lisalal 5 3¢ (3515 5 Olay Claa aSl i
... a3 e )y 355 (QazT Wafa, Tubfat, fol. 237b).
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“Since it is the long-lasting rule of the paramount masters not to put the hand of rejection
on the bosom of those asking [for pardon], and the envoys taking refuge in forgiveness
and acquiescence in royal kindness, confirm the acceptance of submission and obedience
by delivering the zakat, the dq ayli and the chirik, they must send a son of Fazil BT to the
world-protecting court and have to deliver the obligatory taxes, the kharaj and so on year
by year in order to strengthen the covenant (jihat-i mushayyad-i wuthiig-i ‘ahd wa
payman).”*®

From this passage we learn that a covenant, probably based on an oath, was
at least the subject of the negotiations immediately after the kirnish. In
another chapter of his comprehensive work, Qazi Wafa tells us about the
relationship of a certain Jum‘a B&g with the Bukharan court. The chief of the
Turkoman YiizT had been a traditional ally of Tughay Murad B1 Burqut for
years. The author informs us that Jum'a B&g had formed part of Tughay
Murad’s “compact” when the latter had maintained good relations with the
court.” After the beginning of Muhammad Rahim B7’s rule, the Burqiit
leader broke with the government and the compact became obsolete. We see
here an interesting case of an indirect relationship with the royal court
mediated by the bond of allegiance maintained by a third actor.*®
Demonstrating the importance of making covenants based on personal
relationships and trustworthiness, Qazi Wafa states that “for the bride of the
kingdom the hand of compact is [like] a sharp sword, whilst the matrimony
of the flaming sword Dhiu’l-figar is essential for the well-being of
authority.” This mirrors the dual strategy of maintaining authority by
forging alliances through covenants based on mutual agreements and
exchanged oaths of allegiance (‘ahd wa payman) on the one hand, and
employing coercive force if necessary on the other. The resulting bond was
maintained by serious commitment and personal loyalty but also by military
force when alliances were dissolved and obligations disregarded. Such bonds
were not only made on the level of the ruler and subservient followers and
allies, but tied even local actors together. One very prominent example in
this regard is the forging of an alliance between local Uzbek chiefs, the
leaders of the rebellious Kinakas and Yuz tribes in Dhii’l-Qa‘da
1164/September—October 1751. At that time, the Kinakas leadership resorted

% Qazi Wafa, Tuhfat, fols. 238b—239a.

A el o padake sdalee 5 mha 5o JAIs Cudls 4y aclen b s aday) ) 4830y Uy (QazT Wafa,
Tuhfat, fol. 246b).

8 Tbid., fol. 247b.

* Tbid., fol. 252b.
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to Muhammad Amin BT Yiiz, the ruler of Hisar, with whom they exchanged
oaths of allegiance.”

The relevance of oaths (saugand) is repeatedly mentioned in the
sources.”’ Following the information given by Qazi Wafa, Mulla Sharif
records how Muhammad Amin BT evaded a military defeat by hatching a
plot in Ramazan 1168/June—July 1755. The chroniclers accuse the rebellious
Yiz leader of having slipped a false message to Muhammad Rahim BI.
According to this faked letter, a certain Quwwat BT Qirghiz, a commander in
the camp of the Khogandian ally Irdana Bi, was said to have clandestinely
offered an oath of allegiance with the opponent Yiz leaders.”> Muhammad
Amin BT and his ally Fazil BT decided on this intrigue when Bukharan troops
spelled a series of defeats for them. When Muhammad Rahim BT learned
about the treacherous content of this letter, he ordered a proper investigation
of the affair since he had lost his trust in Irdana BT’s loyalty. He sent out his
commanders Daulat BT and Jum‘a Qul Mingbashi to confront his ally with
the truth and to investigate the state of affairs. In this very unpleasant
situation, the lord of Khogand vehemently mentioned the oaths exchanged
and reiterated the covenant with a new oath.>

Muhammad Hakim B1’s chronicler devotes an entire chapter to the
binding nature of oaths and emphasizes the steadfast commitment of his
patron to covenants (rusitkh ba ‘ahd), which he describes as one of the most
praiseworthy characteristics of human beings.”* Another mention of oaths
describes a punitive expedition of Iranian troops against rebellious Uzbek
tribes in the eastern and central parts of Miyankal in spring and early
summer 1747. Upon the conclusion of the campaign, the Iranian
commanders received a letter from Nadir Shah’s nephew ‘All Qult Khan.

%0 aAl S50 Gl LE 5 o g plany | jilay 5 g0 (e dln Jus i 5 lan (o (el 2ene 42 (ibid, fol.
168a; see also Mulla Sharif, 7aj, fol. 368b).
(ibid., fol. 168a; see also Mulla Sharif, 7aj, fol. 368b).
The terms ‘ahd and payman have the additional meaning of an oath besides the ordinary
connotation of a contract (see Steingass, Dictionary, 269, 874).
Mulla Sharif, 7aj, fol. 396b. Qazi Wafa does not give detailed information about the
content of the letter, but only mentions that it was a trick engineered by Muhammad Amin
Bi. In addition, he says that the faked message was addressed to the Ytz amirs
Muhammad Amin BT and Fazil Bi. The essence of the message followed the rules of
enmity and the path of trickery and fraud (Qazi Wafa, Tuhfat, fol. 236a).

4 5) 2 5e3 435K Jla Gandli ) (2 48l 230 (elS el g il Kie JBdmen 5 (2 0 K )
c s el 4 S g 1) ey 0358 3 s dad 5 B (QazT Wafa, Tubfat, fols. 236a-b).
3% Muhammad Amin, Mazhar, fol. 25a.
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Attached to this message we find the promise of distinct compacts and an
oath (mawazig-i bayan wa saugand). In view of Muhammad Rahim B1’s
ambitions, the Qizilbash leaders were ordered to protect Abt’l-Faiz Khan
and not to allow his authority to become endangered.”

The picture derived from sources like the Tuhfat al-khani and Taj al-
tawarikh reveals that oaths were considered important. Yet although there
are indications that oaths were subject to negotiations following the kiirnish,
it remains uncertain whether the procedure involved an exchange of
promises of fidelity. However, it can be regarded as a kind of initiator for the
set-up of personal relations and as an instrument to ensure their maintenance
and continuity. It was by no means an isolated act just performed to appeal
to the mercy of superiors or to ease negotiations for security guarantees.
Kiirnishs were performed frequently and repeatedly in order to maintain the
continuity of personal relations and to persuade the factions and actors
involved to meet their mutual obligations. For example, Qazt Wafa mentions
that when Nadir Shah returned from Khwarazm via Bukhara to Mashhad,
Muhammad Hakim BT again presented gifts once he had recognized that the
well-being and the security of the populace were not affected by the Iranian
troops. Nadir Shah is said to have been happy and pleased by this gesture.*
The sources also reveal that Muhammad Rahim B1 expressed his fealty
toward his lord more than once. The 7aj al-tawarikh describes how after
returning from Transoxania, he and his companions paid homage to Nadir
immediately upon their arrival at the Iranian court in early summer 1747. On
this occasion, the Bukharan amirs and notables presented various gifts and
were granted royal favors in return.”’

The rulers or commanders received the kiirnish from their warriors even
during military campaigns. Especially in such critical situations, it was
apparently important to assure oneself of the continued fidelity of one’s own

35 0A G 5 A e 335 38 sy Gl G ge 4y pSaie s diea ) milal 4y sadia (oaby Aleadl )
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.30 el (Qazd Wafa, Tubfat, fol. 111b).
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following. When Muhammad Rahim BT campaigned against the local ruler
of Ura Tippa in summer 1168/1755, he took the kirnish from his soldiers.’
Although we do not possess any information about the particular behavior
and actions of the Yiiz leader, it seems reasonable that he likewise received
homage from his warriors. There are indications in the sources that the rulers
or commanders took oaths of fidelity from their followers prior to campaigns
and major combats because it was precisely in these situations that loyalties
were tested—there was always the risk of them eventually being broken.
‘Abd al-Rahman Tali* provides a very illustrative example in this regard.”
The procedure took place in 1722 at Hazara near the city of Karmina. At the
time, the tribes of Miyankal had sided with Rajab Sultan and his Kinakas
allies to put an end to the reign of Abu’l-Faiz Khan. After all, the important
cities of Samarqand and Shahr-i Sabz were already in the hands of the rebels
and the scope of Abu’l-Faiz Khan’s authority had shrunk dramatically. In
light of this and the enemy’s superior numbers, a desertion of his warriors
seemed the most probable scenario. Taking the kirnish from them was the
most suitable way to secure the support of the tribal leaders and their
followers. The procedure described by Tali* followed a strict hierarchy. The
first man paying obeisance was a certain Muhammad Hashim Khwaja
Sayyid Ata’1, who bore the rank of naqib and expressed his loyalty with the
following verses:

“O God, the king of the kings of Bukhara may live
As long as the heaven keeps on rotating,

And may his nature always be illuminated

By the grace of the possessor of the splendid sun [God]”*

The nagib was followed by other members of Sayyid Ata’T’s entourage.’'
Subsequently, it was the turn of Muhammad Hakim B1 Ataliq and his

B e R dle (S JAI | 20k e e o8 U ) bl (A1 pab 44 gl (51l
(Qazi Wafa, Tuhfat, fols. 229b-230a).

9 Tali‘, Tarikh, fols. 80b—89a; Semenov trans., 98—107.

% Tbid., fol. 80b; Russian text, 99.

' The important military rank of nagib was exclusively assigned to the descendants of
Sayyid Ata. The nigabat set them apart from purely religious posts such as ga@zi or sheikh
al-Islam. Holding this position, Sayyid Ata’T occupied one of the most prestigious seats to
the ruler’s left side (for further details on this rank see Devin DeWeese, “The Descendants
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Manghit contingents. According to Tali‘, the commander-in-chief praised his
lord and prayed for him. Genuflecting before the ruler, he praised him as
follows:

“Oh world-possessing king and sublime conqueror of the world
May your person always be preserved from misfortune

It is my hope that all your enemies shall become unable

To repel an injury due to the protection of God the Merciful”

Although the author does not mention whether we are dealing here with a
kitrnish or a bay ‘a, the procedure is illuminating. It shows that all tribal
leaders and commanders expressed their loyalty to the ruler in a similar
manner. If we take the atalig’s genuflection literally, the ceremony appears
to be an act of utmost devotion and subservience symbolizing the
recognition of Abii’l-Faiz Khan’s superior rank and authority.” Moreover, in
both passages the men referred to God as a witness to their allegiance. With
this, their statements took on a distinct religious content, lending them
additional validity. Unfortunately, the source does not inform us about the
words and reactions of Abwi’l-Faiz Khan, who appears as usual very passive
in light of the procedure. In fact, this kirnish is more a formal statement of
fidelity addressed to the ruler than an exchange of oaths. The particular
terms indicating an oath do not appear in the text. But similar to the bay ‘a on
the occasion of Muhammad Rahim Khan’s coronation, the kiirnish described
by Tali‘ involved a prayer to God.

When in 1122/1710-11 the relationship between ‘Ubaidullah Khan and
his ataliqg Ma‘stim BT deteriorated,

“he several times summoned that amir to his private room and gave [him] the opportunity
of the royal reception and nothing other than kindness and favors was granted by the king
to this commander. Furthermore, he brought in a new oath (‘ahd-i taza wa payman-i
Jjadid) in order to do away with the doubts and suspicion of the amir [...].”**

This oath mentioned by the court chronicler notwithstanding, it did not
prevent the amir from withdrawing his loyalty and performing the kirnish

of Sayyid Ata and the Rank of Nagib in Central Asia,” Journal of the American Oriental
Society 115, no. 4 (1995): 612-34).

82 Tali‘, Tarikh, fol. 81b; Semenov trans., 100.

53 Tbid., fols. 80a—89a; Russian text, 98—107.

% Amin Bukhari, ‘Ubaidullah Nama, fol. 219a; Semenov trans., 244.
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before the king’s younger brother when most of the other tribal leaders
decided to remove ‘Ubaidullah Khan. Hoping that the new oath between him
and Ma‘sim BT would work and unfold its binding force,* the old ruler still
relied on the fidelity of his atalig when it was too late. It is exactly against
this background that the author mentions the following hadith: “[For
somebody without faith there will be no protection], and for someone
without religion there is no covenant.”®® With this reference, the making of
covenants and the swearing of oaths gains a distinct religious hue. Qazi
Wafa describes only one oath of featly in its exact wording. According to
him, Muhammad Rahim BT summoned

“all amirs and learned men of the guarded domains (mamalik-i mahriisa) and the
governors and officials of the protected area (wilayat-i mahfiiza). Thus, all small and big
men from the cities, towns and villages assembled at the world-sheltering court [...] in
order to put the right belief and the brilliant thought onto the touchstone. As soon as this
ultimate goal and pleasing aim emerged safely and pure as gold out of the crucible of
contention and disagreement, then the edict was drawn from the pages of the scribes and
accepted by the polished signet ring [of the ruler]. And their request was generously
received with the honor of [the ruler’s] close attention. According to the divine will, in the
first days of Rabi‘ I corresponding to the beginning of Sagittarius, the end of the autumn
1170/November—December 1756, orders were cautiously issued to the court servants to
arrange the payments and goods, and to prepare everything for the dispensation of justice
and required for the royal rank.”%’

From this passage we learn about the preparations for Muhammad Rahim’s
enthronement. Before usurping the Bukharan throne, he wanted to assure
himself of the loyalty of the local governors. On the following pages, the
author describes the arrival of everybody who was anybody. After a speech
held by the future ruler in front of the notables, they recognized his claims
with the following words:

“Oh King! Monarch, Sovereign
Oh Lord, Nourisher of the world

% Tbid., fols. 229a-b; Russian text, 255.

% Tbid., fol. 229b; Russian text, 255. [La iman li-man la amanatun lahu] la din li-man la
‘ahad lahu. See Musnad Ahmad Ibn Hanbal (Beirut: Dar Sadr), I1I, 135; Ahmad b. al-
Husain al-Bayhaqi, Fihris ahadith al-sunan al-kubra 11 vols. (Beirut: Dar al-fikr, 1980,
1986), VI, 288; Nur al-Din al-Haithami, Mujma ‘ al-zawa’id (Beirut: Dar al-kutub al-
‘ilmiya 1408 h.q./1988), vol. 1, 96.

87 Qazi Wafa, Tuhfat, fol. 251a. The second part of this quotation largely follows Sela’s
translation (Sela, Ritual and Authority, 7).
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You are worthy of the crown and the throne

You are worthy of the parasol and the diadem of glory
In your time the old world is renewed

For you the throne of Khusrau is blessed

You are the giver of orders and we are the slaves

We bow to the scepter of [your] wisdom

Each of our hearts is at your command and disposal

All our oaths are bound to the covenant with you”®

This poem seems to echo the oath in its purest fashion by giving its actual
wording. After referring to God, as witness of the oath, the text switches
between the second person singular (you) and the first person plural (we).
Effectively describing the forging of a bond between the future ruler and
other local and regional power holders, the text takes the form of a chain
built on the interchange of verses referring to Muhammad Rahtm BT and his
associates, who repeatedly point to their inferiority. The balance in the shift
between we and you is further underlined by the fact that the poem contains
exactly ten hemistiches. While the first two hemistiches appeal to God to
validate the oath, the next hemistich strictly follows the distinction between
the future khan (you) and the followers (we): “You are worthy of the crown
and the throne” does not mention the nobles and governors. Yet when the
governors and officials come to mention themselves in the corresponding
hemistich, they not only refer to themselves but, in expressing the wish to
give the insignia of authority to Muhammad Rahim Bi, use the second
person singular (you). The next verse shows the same pattern; both sides
were tied together in the second hemistich. And the last two verses totally
merge both pronouns! In every hemistich we find the mention of we and
you, mutually changing their positions from the beginning of the hemistich
to the end and vice versa. The principle of reciprocity seems very prominent
here.

With the wording of these verses in mind, it becomes clear that we are
dealing with a bay a rather than with a kiirnish. The men promising fidelity
mentioned an oath as well as a compact. The comparison with the

58 Qazi Wafa , Tuhfat, fol. 252a. See also Sela, Ritual and Authority, 9; von Kiigelgen,
Legitimierung, 276.
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demonstrations of loyalty addressed to Abti’l-Faiz Khan at Hazara in 1722
shows that the kiirnish served as a mere statement of loyalty without a
formal oath. However, it is remarkable that the kirnish and the bay‘a
included references to God.

It becomes obvious from the sources that the bay ‘a was only performed
prior to the enthronization of a new ruler, while the kiirnish was an
instrument to show submissiveness and continued loyalty in all other
situations. Yet both concepts generally implied essentially the same: the
recognition of authority. When Tughay Murad BT approached the court after
Muhammad Rahtm Khan’s enthronization, he performed the kitrnish and not
the bay ‘a!® Abi’l-Faiz Khan likewise had the honor of the kiirnish when he
submitted to Nadir Shah.”

According to the Tuhfat al-khani, many gestures of servility and
submission were involved in the kirnish. For instance, the author mentions
the kissing of the ruler’s hand (dast-biis) as a central element and sign of
devotion. In connection with the quelling of a rebellion in Miyankal that
challenged Muhammad Rahim Bi’s authority in the first year of his
ataliqate,”' we are informed that his commanders paid homage to their
master right after the end of the first successful campaign and

“received the favor of kissing the fingers of affection and compassion of that [man]
chosen from people by order of the Creator, God the Almighty. [...] And [even]
Ghaibullah Bf1, confessing weakness and deficiency, found the honor of kissing the hand
of the high-ranking and elevated amir.”"*

In Tali’s account we have already come across Muhammad Hakim B1’s
genuflection as a symbol of respect and submission. With regard to the hand-
kissing, it seems reasonable to assume that during the kirnish the actors
kneeled down or bowed to the ataliq and kissed his hand.”” As Mulla Sharif

8 Qazi Wafa, Tuhfat, fol. 265a.

" The Bukharan sources only speak of a meeting between Nadir and his Bukharan colleague
(Qazt Wafa, Tuhfat, fols. 43a—b; Mulla Sharif, 7aj, fols. 272b—273a; Ya‘qub, Tarikh, fol.
4a). ‘Abd al-Karim BukharT mentions that the Bukharan ruler saluted to Nadir (Bukhari,
Histoire, 46 (French text, 100)).

"' Qazi Wafa, Tuhfat, fols. 130b—138b.

72 Ibid., fol. 139a.

73 There are similar passages mentioning the kissing of the hand (dast-biis) in the Tuhfat al-
khant (Qazi Wafa, Tuhfat, fols. 216a, 236b, 247b, 264b). Furthermore, we find some
instances of the kissing of the threshold of the royal throne (astan-biist), but it remains
unclear whether this phrase just served as a rhetorical means underlining the devotion to
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points out, Muhammad Rahim BT “turned the countenance of loyalty” to the
royal court after his return from Mashhad in 1746 just to have the honor of
kissing Abii’l-Faiz Khan’s hand.” Remarkably, he was not then acting as the
ruler himself but arrived at Bukhara to bring the enemies of the khan to heel.
Some months before, he himself had taken the kirnish from a group of
Uzbek chiefs upon the defeat of the rebellious Khita’t in Miyankal, though
he was acting more as a subordinate government agent in the service of
Nadir Shah and Ab@’l-Faiz Khan than as an independent ruler.”” However,
the sources show that amirs like Tughay Murad B1 Burqiit or Ghaibullah Bt
Bahrin hesitated for a long time and did not condescend thoughtlessly to this
gesture, especially since it was regarded as an act of submission. The above-
mentioned tribal leaders decided on this step only at the last moment when
acknowledging the hard facts: submission was advisable in view of the
superiority and military strength of Muhammad Rahim B1’s Iranian allies.”®

Mulla Sharif mentions a final kirnish ordered by Muhammad Rahim
Khan just before his death in early 1759. “The commanders embellished
with golden girdles, the trustworthy amirs, the tribal contingents and the
possessors of ranks and offices genuflected in the shade of the celestial
throne and fulfilled the duty of the prayer.””’ This brief description of the
last kiirnish taken by the khagan sounds somewhat similar to the bay ‘a. In
both cases the revering nobles kneeled before the throne and performed the
prayer.

It is worth noting that not only local actors such as the Miyankalt amirs
and the Manghit ataliq assured each other of their mutual obligations by
performing the kirnish with all its implications; even a ruler’s son was
committed to this gesture of respect toward his father. Upon his return to
Karmina on Dho’l-Hijja 13, 1172/August 6-7, 1759, after a successful

the commander or ruler, or whether this gesture of servility was really part of the
performance (ibid., fols. 263a, 272a, 279b, 284a, 294a, 303b).

™ Mulla Sharif, Taj, fol. 145a.

75 Qazi Wafa, Tuhfat, fol. 74b. Kazim, who emphasizes the activities of the Iranian
commander Bihbiid Khan, notes that the recalcitrant tribal leaders of the Qayyat and
Burqiit bowed to Iranian supremacy when the Iranian troops set off toward Miyankal to
put down the rebellion of ‘Ibadullah Bég (Kazim, ‘Alamara, 111, 1104).

7® Kazim, ‘Alamara, 111, 1104.

77 Mulla Sharif, 7aj, fol. 421b.
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combat, the young amir Shah Murad paid homage to his father Danyal Bi1
and kissed his hand.”

As we see, paying homage was not a simple act performed in an
imprudent way; statements of loyalty and allegiance were not given freely or
carelessly. Particularly in dangerous situations and during conspiracies, a
hastily given promise of fealty could easily cause damage or even the death
of those offering their submission and service too early. Reporting about the
plot of the Uzbek amirs against the ruler ‘Ubaidullah Khan in 1711, ‘Abd al-
Rahman Tali* tells us that the conspirators informed Ma‘stim Ataliq several
times by sending messengers. The atalig behaved very carefully in this
delicate situation because there were no guarantees of a success. Therefore
he decided to wait as long as possible and prohibited the troops from leaving
their quarters. It was not until the next morning that he attained certainty and
decided to promise fidelity to the newly installed ruler Abd’l-Faiz Khan.”
Mulla Sharif comments on the bay ‘a on the occasion of the change of power
as follows:

“On the next day, all sayyids and judges, commanders and notables willy-nilly assembled
in the royal hall of obeisance (kirnish-gah). Some of the amirs and learned men [...] were
not very content with Abli’l-Faiz Khan’s ascendancy. But when they recognized that most
of the tribal leaders and renowned personalities had agreed upon accepting the admission
of his claims and the removal of the dethroned king; when the enthronization was
prepared and there was agreement amongst a large group of nobles and commoners, and
when it became obvious that the palace, which is the seat of power and government, had
found a new possessor, and that no drop of water poured in the endless ocean, and no
limited number of persons in the immense crowd of people would spark rebellion or the

T8 Al Gesr Casd Gm dseme Jie )3 g didsad Cadglaa G ) 5a dde ) pm olu il ey SIS ol )

Gy (5l e S aladle B0l 5 Cablse ) el 38 QLS (Qazi Wafa, Tubfat, fol.
336a).
smln oy g i d S 5 28 (e B (el 50 (Al 3 e gl Nl B semne 3 30 (S A e i
IS, o2l 48 g (s yman cy odd s 5 ) Casd (S el OB 035 3 00 e Ly 0 4S by

Mg A Gl ) & s o silea (Tali S, Tarikh, fol. 16b; Semenov trans., 25).
According to ‘Ubaidullah Khan’s chronicler, the atalig very much hesitated to appear
before the new ruler for the kiirnish, but in the end decided to pay homage. In this version
of the events, the plot against the ruler had only succeeded insofar as the sultan was
enthroned and many amirs had performed the kiirnish in front of him while ‘Ubaidullah
Khan was still alive (see Amin Bukhari, ‘Ubaidullah Nama, fols. 227b—228a; Semenov
trans., 253). In Tali*’s account, Ma‘siim BT only joined the new king when he was certain
about the death of his former master.

79
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desire for opposition, they became obliged to follow the path of consent and let down the
skirt of the reigning prince and eternal king from the hands of dependence.”

As I have indicated in the previous section, submission and surrender, and
therewith the forging of personal ties, were offered in situations when actors
experienced exceptional threats or dangers. Thus the promise of allegiance
was sometimes given involuntarily. The above-cited extract from Mulla
Sharif’s Taj al-tawarikh may be interpreted as one instance of this.

As an act of submission and firm acknowledgement of authority, oaths or
statements of allegiance were, of course, not always connected with a
request for the mercy and leniency of the addressee. One could also refuse to
swear allegiance. Having received the honor of paying obeisance, the eunuch
Khwaja Ulfat appeared before Muhammad Rahim BT after his takeover in
1747. But being the amir’s old adversary, he boasted by saying “unsuitable
things” that proved decisive for his death sentence.® Although the rulers
often demonstrated ostentatious leniency and the character of the merciful
lord was entrenched in their worldview, this was not a carte blanche for
absolution in every case. Muhammad Amin B1 Yiiz, the notorious
troublemaker, is perhaps the best example of a leader whose appeals for
mercy went unheeded. Acting from his principality Hisar, this amir had
challenged Muhammad Rahim BT for many years. Following his final defeat,
he was taken prisoner and brought before the new khagan who sentenced
him to death, even though his rival had formally submitted and requested
forgiveness.”

Despite the importance of oaths of allegiance and the firm statements of
loyalty during the kirnish, we repeatedly observe breaches of the compact.
Perhaps the most striking example in this respect are the Manghit nobles
themselves. For a long time they had pursued a twofold tactic and remained
in a waiting position before shifting their loyalty toward Nadir Shah.
Muhammad Rahtm BT had finally ordered the execution of his family’s old
overlord, Abii’l-Faiz Khan. From a moral point of view, this murder appears
in a negative light, as the assassination of the Chingizid khdgan took place in

80 Mulla Sharif, Taj, fol. 133b.
81 nia s HsShednlsd ) adl 8 e g la b el (i) S0 ead cu¥ g aslalull jla JalaaS by
vl (L 4 ol g5 1) b O ean R 5l SDlgy (amie 4S ) yw (Qazi Wafa, Tubfat, fol.
129b).
% Tbid., fols. 311a-b.
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the madrasa Mir-i ‘Arab.*> While Qazi Wafa leaves this deed of his patron
uncommented, his colleague Mulla Sharif, writing in the early nineteenth
century, strongly criticized the murder and its executors. In his view, the
murderers Jum‘a Qul Mingbasht and ‘Abd al-Qayyim Khwaja “had made
themselves rejected by the people and the Creator, and were refused by the
silent and the speaking persons.”® Mir ‘Abd al-Karim remarks that
Muhammad Rahim had even paid homage to Abt’l-Faiz Khan, only to order
his death immediately after the kiirnish on the spot in the kirnish-khana.*

Of course, our sources do not always draw a simple picture of ideally
constructed bonds of loyalty that were maintained and proven under all
circumstances. In many instances we observe actors who were in breach of
their compact and looking for new allies. Departure from loyalty occurred
for various reasons. Often personal ambitions or the wish to survive a
dangerous situation were decisive. In other cases, local actors joined another
protector because he was stronger, better endowed with resources and
therefore more likely to provide support. Kazim reports about some chiefs of
the Yiiz, Khita’1 and Qungrat joining the Iranian camp prior to the battle of
Qarsht in 1737 to give Riza Quli Mirza useful information on the military
organization of the Uzbek troops.*® The reader of the chronicles may well be
surprised by the sudden and frequent making and breaking of personal ties
for mutual benefit, firstly between the ruler and the Uzbek chieftains and
also at the local level within the amirid class or between the amirs and their
associates. One excellent example is given in the Tuhfat, describing a
campaign of Manghit troops against the Kinakas of Shahr-i Sabz in late
summer 1164/1751, although the Kinakas leaders Subhan Quli B und ‘Alim
BT had surrendered before. On the occasion of their first surrender, both had
requested the intercession of Muhammad Rahim’s paternal uncle Danyal B1
and

“wished to build the chamber of their new covenant ( ‘ahd-i jadid) and to strengthen their
compact with the bone of swearing and the strong oath. They sent the son of Subhan Qult

* Ibid., fols. 110b, 114b.

# Mulla Sharif notes that Jum‘a Qul Mingbashi could not enjoy his life any longer. He got
what was coming to him during the siege of Qarshi in the time of Danyal B1’s rule (Mulla
Sharif, 7aj, fols. 338a-b). Regarding the execution of Abti’l-Faiz Khan see also Ya‘qib,
Tarikh, fol. Sa; Kazim, ‘Alamara, 111, 1122.

8 Bukhart, Histoire, 51-52 (French text, 111).

8 Kazim, ‘dlamara, 11, 590.
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Bi, Muhammad Amin Bég [...] along with the said amir [Danyal Bi] to the court of
exalted power to lay the foundation of the compact of friendship.”®’

Here the reader is informed about the submission of the Kinakas leadership
and their offer of a new oath of allegiance. It is conceivable that the
rebellious amirs promised and swore fealty by appealing to God as witness
to their oath. But despite these facts and their newly founded contract of
friendship, the small principality was conquered by force in the aftermath,
while the leaders of the recalcitrant Kinakas tribe became wholly integrated
into Muhammad Rahim BT’s network of loyalties.*® On this occasion ‘Alim
B1 became obliged to the atalig through an oath taken by Yiqashi Bi, the
brother of Muhammad Rahim BT, in return for guarantees regarding life and
limb.% After their arrival at Bukhara, the Kinakas amirs were said to have
instigated intrigues against the atalig. Those plots provoked Muhammad
Rahim BT to act mercilessly and to annihilate his rivals.”” Warning about the
consequences of a breach of the covenant, Mulla Sharif states:

“The necessity of those covenants distant from fidelity caused damage to the cavern-like
edifices of the spider-web and did not bring fortune to the center of the kingdom. Thus,
the palm of his life was soon cut down by the saw of the inconstant compact ( ‘ahd-i bi-
thabatash).

You shall never play with the conclusion of contracts
You will wade through blood with the breach of contracts

With spells of desire which is the adversary of life

One can never break the mystical talisman of contracts™"

8 Qazi Wafa, Tuhfat, fol. 189b.

8 Muhammad Wafa tells us that Muhammad Rahim BT and his Kinakas adversaries finally
agreed upon a new compact leaving the important town of Sang Furiish and the nearby
settlement of Kitab as property to the Kinakas chief ‘Alim B (Qazi Wafa, Tuhfat, fols.
190b—197b).

89 aae 50 B el e 5 (o0 B Glass 5 o plle i) GSGS (51l b (o B s (e ) Bael il )
e f 2 ge e LMy 1) Glay o2 sl sdlae (L) Ol 5 (e (L) 5 s S5, (Mulla Shardf,
Taj, fol. 379a).
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(Qazi Wafa, Tuhfat, fols. 198a-b).

! Mulla Sharif, 73j, fols. 378a-b.
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Since the 7aj al-tawarikh was compiled in the early nineteenth century, we
can conclude how vivid the idea of the oath as an instrument for the forging
of personal ties still was at that time. Interestingly, Mulla Sharif assigns
magical significance to the compacts by comparing them with talismans.
Assuring the actors of their mutual friendship and obligations, the talisman
exerts a mystical influence. It alone assures the parties united by oath of the
mutual benefits they gain through their relationship. The reason for this may
have lain in the fact that the oath was in all probability sworn in the name of
God.”” There are many references in the Koran to the validity of covenants
and warnings about breaching them. For example, in one such passage the
Koran tells us: “We made a covenant with Adam formerly, but he forgot,
and We found not in him steadiness of purpose.”” The horrible
consequences of the breach of this primal covenant by paying attention to
the whispering of Iblis are well known.

In this sub-chapter I have discussed concepts like the bay‘a and the
kitrnish, the paying of homage and the exchange of oaths of fidelity, which
involved a formal, even ritualized procedure. This included the kissing of the
hand or a bow before the lord, as well as mutually exchanged promises of
loyalty. The few passages giving an exact word-for-word account of oaths
taken by inferior actors show that the hay ‘a was performed exclusively at the
enthronization of a new ruler. The kirnish was a firm statement of allegiance
given at royal receptions. It was therefore very much a matter of daily social
life. Initiating relationships, both included references to God, the prayer for
the ruler and body postures (bowing of the head, prostrations). Both the
bay‘a and the kiirnish were associated with concrete social obligations.
Furthermore, we can discern a number of passages in the Koran making the
religious foundations of the oath system evident.

“The Islamic tradition did not give such a central position to oaths on the basis of a single
passage in the Koran. It did so because the system of oaths was well suited to

2 Looking for Koranic evidence regarding the importance of the oath system, Mottahedeh

reaches the conclusion that the compact between God and man overshadows any later
oath we take. Sometimes an oath in the name of the Prophet or by the Koran is considered
valid. But the validity of an oath by God’s revelation rests on the recognition of the
lordship of God as well as on the original covenant to obey the moral law. God is an
active, not just a passive witness to a valid oath. When somebody swears by God, he is
invoking divine wrath if he does not live up to the oath (Mottahedeh, Loyalty and
Leadership, 45).
% Bell, The Koran, Sura 20: 114, 300.



480 Andreas Wilde

contemporary Near Eastern society, and because the Koran and the example of
Muhammad offered many precedents in which oaths had precisely this central
importance.”

In the time of the caliphate, men swore by God and the Koran. The few
passages | explored illustrate that even in eighteenth-century Transoxania,
God was frequently courted to make oaths valid. The bay ‘@ at Muhammad
Rahtm Khan’s enthronization as well as the numerous kurnishs concluded
with prayers for the well-being of his majesty, the continuity and prosperity
of his authority and government, and to invoke the protection of God for the
new ruler. The oaths before the king were underpinned with further
substance since the rulers were perceived as God’s shadow on earth. With
this concept as the background folio, the oath of allegiance to the ruler
matched the oath of fidelity to God.” Although the sources teem with
instances of a breach of contract, implying the dissolution of such relations,
we can conclude that the oath system with all its dimensions (social, moral,
religious, quasi-contractual in the sense of binding) was deeply rooted in
contemporary worldviews. Despite the breaking of social ties, people seem
to have believed in oaths and the entire ritual.”®

NOTIONS OF LOYALTY AND OBEDIENCE

In the previous section I showed how Bukharan historians describe the
establishment of personal ties in the eighteenth century. In the next sections |
will explore how bonds of loyalty are described in the sources and which
stylistic instruments were employed by the chroniclers to depict relationships
of loyalty. Particular attention will be paid to the connotations of loyalty in
eighteenth-century Bukhara.

One of the first to address questions of loyalty was Roy Mottahedeh, who
presented a groundbreaking study of power relations in the Buyid period.
Placing emphasis on the behavior of individuals in society, he describes the
various social commitments they made to each other. For his analysis the

% Mottahedeh, Loyalty and Leadership, 44.

95 Goitein, Studies, 203—04; Mottahedeh, Loyalty and Leadership, 44-45.

% Benevini reports that, according to Bukharan officials, the Khiwan ruler Shir Ghazi Khan
was a betrayer who never kept his promises and not even an oath on the Koran (Benevini,
Poslannik [Perevod s zhurnala italianskogo/Report dated February 1725 — transmitted by
Peter Sofonov], 94-95. Di Cosmo, “A Russian Envoy,” 86.
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author distinguishes between acquired loyalties and loyalties of category.
The first kind of loyalty was “used as a basis for cooperation even when
group self-interest was not threatened.”’ Acquired loyalties were, according
to Mottahedeh, enforced by a system of oaths and vows, implying serious
social commitments,”® and maintained by the exercise of patronage.” Under
the Buyid administration, benefits (ni‘ma) played a crucial role in
maintaining patron-client ties.'” Based on self-conscious interests, loyalties
of category were generated within the system of communal identities and
kinship affiliations. In other words, these were loyalties produced by
membership in social groups and classes (fabaqat, asnaf).'”' Social groups
investigated by Mottahedeh were the wulama’, soldiers, members of certain
professions, the peasantry (ra ‘yah), notables (a ‘yan), and so on.'”

In his work on the Tuqay-Timurid takeover (1598-1605), Thomas
Welsford provides a further study of the role of different kinds of loyalties
displayed by various groups of people in the course of the dynastic change.
Deviating from conventional connotations of loyalty, he understands
“loyalty in purely descriptive terms, as a quality manifest in what people do,
and are likely to do.”'® He further defines loyalty as a variety of visible
forms of people’s self-subjugation. Loyalty takes different forms on a wide
scale between obedience or submissiveness on the one hand, and
voluntaristic attachment like commitment or sympathy on the other.'™ In his
analysis of the takeover and the role of individual and group behavior that
shaped the course of historical events, Welsford adopts a typology of
interpersonal attachments categorized according to their motivation by
principle, by affection and by interest.'” Exploring the first category with
the example of charisma, which means that the rule of a divinely chosen
dynast was important, he concludes that a patrimonial worldview was not
very significant in early modern Central Asia. This he attributes to the lack

7 Mottahedeh, Loyalty and Leadership, 40.

% Ibid., 42-72.

* Ibid., 82-96.

"% Ibid., 72-81.

1% bid., 105-07. Mottahedeh states that no sharp distinction can be made between loyalties
of category and acquired loyalties (ibid., 97).

12 See ibid., 97-174.

193 Welsford, Four Types of Loyalty, 18.

"% Tbid.

"% Tbid., 21-22.
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of any single genealogical mechanism for succession to the throne such as
primogeniture, a lack that harks back to the Chingizid heritage and the
system of collective authority.'” Welsford further looks at affectional
loyalty by taking the example of communal bonds in Badakhshan and north
of the Sir Darya during the Tuqay-Timurid takeover. In the Central Asian
context, such loyalties pertain to craftsmen’s communities, Sufi
brotherhoods, urban neighborhoods and other similar groups. The cohesion
of these communities was proportionate to the mutual physical proximity of
their members. This resulted in close communal affiliations that enmeshed
the individual within a smaller spatial-territorial framework than an empire
or khanate, for instance the taman and the wilayat.'”’ Finally, the author
scrutinizes clientelist loyalty, which he understands in terms of self-interest
shaping an instrumental mode of behavior.'”

Mottahedeh’s and Welsford’s studies are rich and inspiring. But both
follow more or less a calculus-oriented argumentation.'” Here I argue that
reference to interest and calculus fails to grasp the real incitement behind
loyalty relations and the corresponding expectations. Furthermore, the
adoption of a typology yields important results but does not help answer the
question of the durability of these power relations.

In the following sections, I will concentrate on the imaging of social
relationships that are primarily described in terms of loyalty in the
chronicles. In so doing, I will continue to closely follow the original texts by
citing various passages from a limited number of sources. In a first step |
will shed light on the facets of meaning attached to particular terms and key
words in the texts in order to illustrate the significance of loyalty. In
addition, I will discuss which values our authors may have ascribed to these
variables and how actions of individual actors are interpreted.

IKHLAS, HAWA-KHWAHI AND OTHER TERMS FOR LOYALTY

The Bukharan chronicles display an overwhelming repertoire of terms and
phrases that outline loyalty, fidelity and devotion in manifold ways. Used
interchangeably and synonymously, many of these words are embedded

106 1bid., 76, 79-82.

197 1bid., 204-08.

108 Ibid., 107.

19 Mottahedeh, Loyalty and Leadership, 73-74, 78-79.



The Order of Things in Eighteenth-Century Chronicles 483

within contexts and situational descriptions concerned with the proof or the
deconstruction of ties of allegiance. The term perhaps most often used is
ikhlas,""® a word of Arabic origin that signifies purity, sincerity, purification
and candor. Furthermore, it also means pure friendship and sincere
attachment, as well as loyalty, fidelity and intimacy.'"' There is a wide
spectrum of different meanings attached to this term, most of them lying in
the field of emotions, affection and even love. In addition to ikhlas as the
most common term, we also find the word hawa-khwahi, especially in Qazi
Wafa’s work.'"? As a synonym of ikhlas, this word carries the connotation of
devotion, fidelity and loyalty, as well as partiality, love and affection.'”
Dihkhuda gives some other meanings like partisanship, friendship and
closeness. But there are further significations of hawa-khwahi such as
assistance and favoring.'"* In a few cases we find the synonym hawd-darf in
the sources.'"” A hawa-khwah/hawa-dar is consequently a follower,
supporter or sympathizer, but also a friend, comrade or a well-wisher
devoted to his companion in friendship and affection.''®

1o Qazi Wafa, Tuhfat, fols. 149a, 163a, 218a, 237b, 258a passim. Mulla Sharif, 7aj, fols.
109a, 140b, 287b, 326b passim.

Steingass, Persian-English Dictionary, 26. Dihkhuda lists purifying or keeping pure
(ol galla /03 S 0 305) as meanings of ikhlas (0=33)). In addition we find a wide range of
other content like to have a sincere friendship (ciéh oalld Jud): to have sincere
intentions (Uil Cwi g l3); to have pure faith (Gidly Sb saske); to render sincere devotion
(¢dlBa &)l ete.; see Dihkhuda, Lughatnama, j. 5 (<) _bal-aj3h), 1023,

12 Qazi Wafa, Tuhfat, fols. 89b, 273a, 263b, 312b passim. See also Mulla Sharif, 7aj, fols.
386a, 406a.

Junker and Alawi, Worterbuch, 854. Steingass contents himself with the equivalent well-
wishing (Steingass, Dictionary, 1516).

Dihkhuda lists the following meanings of hawa-khwahi () s>)»): devotion, attachment,
partisanship, partiality (c_l2,k); friendship und love (iwsd); interest, connection,
closeness and affection (48e); favoring und help (©elue/Sanlas); Dihkhuda,
Lughatnama, j. 50 (0)_) sea—slgan), 328,

15 Mulla Sharif, Taj, fols. 355b, 424b, 480a. For the meaning of hawa-dari (s ), see
Dihkhuda, Lughatnama, j. 50 (O)))sea—cleaw), 328; Junker and Alawi, Worterbuch, 854;
Steingass, Dictionary, 1516.

In the Lughatnama we find a wide spectrum of meanings for hawa-khwah (s)s3)s2):
friend, comrade, assistant, one who loves (<wsy/ l/as), follower, party supporter,
sympathizer (U1 s8/38 5o/ )18 )ha); see Dihkhuda, Lughatnama, j. 50 (slexp—0) ) sa8), 327,
Junker and Alawi, Wérterbuch, 332, 496 689, 775, 854, 858.
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Of course, the abundance of synonyms is not limited to these three key
terms. Particularly in the 7aj al-tawdrikh we encounter daulat-khwahi,'” a
term that originates from daulat signifying wealth, power, government, state,
affluence and even luck.'™ It is perhaps not surprising that with its
comparatively broad spectrum of meanings, this word is closely connected
with the sources of power, its institutions and organizations. Thus daulat-
khwahi may be translated as well-wishing, affection, loyalty and favorable
attitudes.'"” With respect to fidelity and devotion, we find the additional term
iradat."® Derived from it are terms such as iradat-kish or iradatmand as
attributes for devoted and sincere persons. '*'

ITA ‘AT, INQIYAD AND ILI: OBEDIENCE AND SUBORDINATION

A glance at the sources reveals that the early Manghit historians placed great
emphasis on the commitment to obedience as an essential sign of loyalty,
subordination and recognition of authority. Whoever wanted to demonstrate
loyalty was obliged to follow the path of respect. Many if not most of the
social relations between individuals apparently entailed a strong notion of
obedience. Even the kiirnish was not just a simple act to swear fealty to a
master; it was a demonstration of obedient behavior and utmost humility.
Similar to the concept of loyalty, we observe an overwhelming abundance of
different synonyms—a fact that indicates the importance of this variable and
the values ascribed to it by the chroniclers. Obedience was a norm of
conduct. The term most often used by the authors is i@ ‘at.'** In Qazi Wafa’s
work it is said that subsequent to Muhammad Rahtm Khan’s conquest of

"7 Mulla Sharif, 7aj, fols. 140b, 145a-b, 195b, 287a, 306a passim; Qazi Wafa, Tuhfat, fol.
290b.

18 Steingass, Dictionary, 546; Junker and Alawi, Worterbuch, 334.

"'n the Lughamama we find similar synonyms: affection, well-wishing (e
* A /), the attributes of a person who wants well-being, wealth and luck for others
(Dihkhuda, Lughatnama, j. 25 (Ss3-s03), 418).

120" Qazi Wafa, Tuhfat, fols. 214a, 221b, 261a passim.

2 The word irddat (<)) is not to be confused with irdda (s2),/)—will or intention. Both
terms are however listed together in the Lughatnama (see Dihkhuda, Lughatnama, j. 5
(Wil aal), 1604-06).

122 The term has a great variety of meanings, like submission, surrender, subjection,
subordination, fealty, loyalty, allegiance, obsequiousness etc. (see Steingass, Dictionary,
70-71). Qazi Wafa, Tuhfat, fols. 39a, 137b, 240b passim; Mulla Sharif, 7aj, fols. 266b,
300D, 326b, 360b passim.
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Hisar in summer 1758, he was able to extend his authority to all of
Transoxania and that

“from the beginning of autumn until the end of winter in the Year of the Badger, wise
ambassadors came from Khoqand and Tashkent, from the domains of Khwarazm up to
Haft Rig, the Kazakh Steppe and the Qipchaq Steppe and arrived at the magnificent court.
Coming from Marw, the dominion of Balkh and Kunduz-i Qataghan, knowledgeable
legates arrived at the glorious royal palace. They put the necklace of loyalty and
obedience (it ‘at) on their neck, bowed their head to the saddle-straps of friendship and
wrote the sign of love and fidelity on the forehead of their sincerity.”'*

Reflecting the interconnection of allegiance and subordination perfectly, this
passage illustrates loyalty as a background folio against which obedience
was pledged to the king by humble servants and messengers from other
regions of Transoxania and adjacent areas. The latter were not part of
Muhammad Rahim B1’s dominion, but the fact that those “outside heralds”
arrived from other realms and domains shows once more the relativity of
political boundaries in comparison with more fluid personal ties.
Furthermore, it is remarkable that love, friendship and devotion were not
inconsistent with obedience and the acceptance of command but inherent in
power relations.

As could be demonstrated before, bonds of allegiance were often forged
in times of need or political crises. One of the best examples of this is the
leadership of the Kinakas tribe. When in Muharram 1164/November—
December 1750, Manghit supporters mounted a campaign to occupy some
fortresses, one Kinakas group quickly surrendered irrespective of the
ongoing resistance of their tribal colleagues.

“Showing prudence for the mode of security and hope, they sent their trustworthy men
with presents to the royal court, where they read the transcript of subordination and made
loyalty and confidence (ikhlas wa i ‘tigad) the advocates of tranquility and relaxation for
their clans and tribes.”'**

This extract from the Tuhfat al-khant illustrates how some Kinakas sub-
sections surrendered in the face of uncertainty and physical threat posed by
the sheer military strength of the advancing Manghit troops. At the same

123 Qazi Wafa, Tuhfat, fol. 313b.

124 Tbid., fol. 175a. Since the time of Abi’l-Faiz Khan, the Kinakas had been regarded as the
main adversaries of the Manghit. From their stronghold in Shahr-i Sabz they revolted
several times against the Bukharan ruler and his supporters (von Kiigelgen,
Legitimierung, 72, 75, 197).
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time, we observe again the close connection between obedience and
submission—here described with the term 7/7—and loyalty.'* Yet our author
also mentions the continued resistance of the Kinakas leaders, who refused
to be incorporated into Muhammad Rahim B1’s retinue.'”® The decision to
surrender was thus very common in order to prevent massacre or far-
reaching looting campaigns. For example, Qazi Wafa tells us about a
punitive expedition launched by the Bukharan troops against the rebellious
Yeti Uriigh in Miyankal in the first year of Muhammad Rahim BT’s ataligate.
Here, the surrender of the populace of the small town of Boghtr Dagh east
of Khatarchi was due to the hopeless situation caused by the military
activities of the Manghit supporters. It was against this backdrop that a group
of inhabitants “saw their well-being in the demonstration of obedience
toward the eternal might, and put the hand of intercession on the hem of
protection.”*’

In addition to ifd@ ‘at and ili, in the historical accounts we find other
equivalent terms to express obedience and subordination. For example, the
term mutabi ‘at means submitting, following, or conforming to the orders of
the superior."”® Followership and support always implied yielding to the
authority of the superior person. Followers and associates in the retinue of a
ruler, a strong military commander or a noble person are usually described as
tawabi* wa lawahiq,'” those who followed and bowed to the authority of
their masters. Of course, inferior actors frequently defended themselves
against all attempts of the Bukharan troops to incorporate them into the
ruler’s retinue, for a variety of reasons that will be explored later. For the
moment, mention of deployment of military force as a source of power on
the part of the army may be sufficient. In his description of the military
advances of the Manghit troops against the Yeti Uriigh in Panjshanba and
Khatarcht in 1748, Mulla Sharif largely follows the Tuhfat al-khani. Fearing

125 The term /7 is derived from 7, which initially meant “peaceful” or “state of peace.” Later
the word was ascribed to pacified tribal groups or confederations. In Bukharan chronicles
and other sources the word 7/ often appears in connection with u/iis as il wa uliis (Doerfer,
Elemente, 1, 194-201). The dictionaries give subordination, devotion and obedience as
meanings of 7l7 (Steingass, Dictionary, 130; Junker and Alawi, Warterbuch, 72).

126 Qazi Wafa, Tuhfat, fols. 176a—180a, 190b—197a.

"7 Tbid., fol. 137b.

128 Steingass, Dictionary, 1152.

129 Qazi Wafa, Tuhfat, fols. 39b, 75a, 191a passim; Mulla Sharif, 7a@j, 274a, 300a, 325a
passim.
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punitive measures by the army, they moved their livestock and possessions
to the small mountain fortress of Naybash. Upon their arrival in that area, the
Manghit commanders attempted to persuade the rebels to surrender and to
show obedience. Yet all their efforts were fruitless in the end as the unruly
Yeti Uriigh preferred to abandon “the path of obsequiousness” (farig-i
mutabi ‘ar).”™® The following punitive measures of the commanders were
intended to be an admonitory example to other recalcitrant parts of the
population.

In the sources, the word mutabi‘at does not occur separate from other
indicators of subordination, but is frequently connected to the concept of
mubadyi‘at originating from bay ‘a (Pers. bay ‘af). For instance, the Tuhfat
informs us about the intentions of the Khogandian amir ‘Abd al-Karim BT to
offer assistance and protection to Abii’l-Faiz Khan, who after the death of
his atalig Muhammad Hakim BT in 1744 was confronted with numerous
rebellions. According to Qazi Wafa, the potentate from Khogand made the
offer to “punish every impudent and shameless person who has drawn his
head out of the necklace of obedience and the saddle-straps of servility (tiig-i
itd‘at wa fitrak-i mubayi‘af) and to hand him over to the yasa.”"' In
connection with the unrest in Miyankal during the first two years of
Muhammad Rahim BT1’s reign as chief commander, our author complains
about the Yabu tribe, which “has drawn the foot of promising allegiance (pa-
yi mubayi ‘at) out of the circle of loyalty (dayira-yi ikhlas).”'>*

Besides the above-listed terms of obedience, the reader regularly comes
across the synonym ingiyad, which is frequently combined with /i or
ita ‘at.”*’ Both are used not only for esthetic or stylistic purposes, but to place
additional emphasis on the dimension of obedient behavior as an indicator of
subordination. According to Mulla Sharif, “most of the governors of the
fortresses of Transoxania put the neck of obstinacy into the necklace of
obedience and submission” when in 1747 Muhammad Rahim BT1 and his
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(Mulla Sharif, 7aj, fol. 360b). Qazi Wafa names the fortress Naybash/Yanbash (?) (Qazi

Wafa, Tuhfat, fol. 133a).

131" Qazi Wafa, Tuhfat, fol. 63b.

32 Tbid., fol. 149a.

133 Ibid., fols. 39a, 41b, 45b, 169a, 297b passim. Mulla Sharif, 7aj, fols. 299a, 326b, 376a
passim.
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Iranian colleagues campaigned against the rebellious Khita’t leader
‘Ibadullah.”** Other passages in the Tuhfat al-khant as well as in the 7aj al-
tawarikh prove the close interconnection between subordination on the one
hand and loyalty on the other. When the Bukharan troops approached the
town of Kii-yi Nau in Rabi" II 1162/March—April 1749,

“they sent trustworthy commanders together with their troops to the fortress of Kii-yi Nau,
which was inhabited by the Bahrin and other tribes whose chiefs had turned to Tughay
Murad, the Yaba and the Turkmen to become the companions of rebellion and enmity.
They appealed to their submission and obedience (il wa ingiyad) and those far-sighted
people considered the preservation of their lives and property necessary, thus putting the
cords of obedience to the amir of exalted authority on the neck of loyalty.”!

FARMAN-BARDARI AND KHIDHMATGARI: SUBJECTION AND SERVICE

Ties of allegiance implied subjection to the instructions of social superiors
(farman-bardart) and subservience or service (khidhmatgart). The first term
literally means the acceptance and execution of orders (faramin) issued by
the lord or ruler. As the word farman-bardari suggests, subordinate actors
always had to bow to the will, wishes and orders of their superiors.
Rebellious and disobedient behavior including the refusal to carry out orders
or to discharge duties was considered a sign of disloyalty and a challenge to
any authority. In the Tuhfat we read about an attempt by the governor of
Marw, Shah Qult Khan, to dissuade the Uzbek commander-in-chief from the
path of loyalty and compliance with the orders of Nadir Shah when both
returned from Bukhara to Mashhad in 1747."*° This conspiracy failed as the
Uzbek amir and his associates felt uneasy with Shah Qult Khan’s plan.
Moreover, the outbreak of a rebellion in Marw prevented the governor from
realizing his plans."’

13 Mulla Sharif, 7aj, fol. 299a.

135 Qazi Wafa, Tuhfat, fols. 155b—156a.
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37 Qazi Wafa, Tuhfat, fols. 89b—91a; Mulla Sharif, 7aj, fols. 304a—305a. Shah Quli Khan’s
rebellion was motivated by rumors about the plans of Nadir Shah regarding the
assassination of all Marwi officials. According to Kazim, Muhammad Rahim Bi1
conspired with Shah Qult Khan and took part in the rebellion but regretted his decision
when the tide turned in favor of the supporters of Nadir Shah (Kazim, ‘Alamara, 111,
1112-17).
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With regard to the countless military expeditions and the sieges of towns
and smaller fortified settlements in the countryside, the sources repeatedly
report the submission of the besieged population, or at least some factions
and groups. For instance, when the Bukharan troops campaigned against the
Kinakas in Rabi’ II 1164/March—April 1751, the Kinakas amirs sent
negotiators to the Bukharan camp where they submitted and said:

“We helpless people are at the suggestion of heart and soul prepared to serve in consent
with the royal amir and we are ready for obedience and subjection (farman-bardart). Our
hand of subordination will eliminate every thorn and thistle on the way of friendship and
in the valley of promise and consent with root and branch.”'*®

This passage mirrors the interconnection between loyalty, subordination and
the acceptance of orders. The exercise of authority was impossible without
its firm recognition on the part of the power subjects, whose submission
entailed the execution of royal orders.

The connection between loyalty and farman-bardart as a general proof of
continued allegiance not only applied to particular parts of the population or
individual actors, but also at an overall tribal level. This implied that whole
tribes had to bow to the supremacy of others by accepting and executing
orders. For instance, Qazi Wafa informs us that many members of the
nomadic Qungrat tribes

“inhabited the fortresses of Pashkhiird, Kii-yi Tan and Panjab. Some of their tribes and
sub-divisions had their winter quarters in well-protected mountains and valleys. Coming
from near and far they put the necklace of loyalty on the neck of observance and
subjection (itd‘at wa farman-bardari) and obediently expressed servitude and
submissiveness to this justice-spreading dominion.”'*

According to the concept of more collectively held loyalties, punitive
campaigns were often aimed at the subjugation of entire tribes or tribal sub-
sections, which were then tied into the network of multiple allegiances.
Referring to a verbatim monologue by Nadir Shah, Mulla Sharif provides an
additional example of loyalties expressed at a more aggregate tribal level.
According to the 7@ al-tawarikh, Nadir took the brave Uzbek tribes of
Turan into his service and intended to bestow royal favors on them in
accordance with their subservience and discharge of duties.'* Interestingly,

138 Qazi Wafa, Tuhfat, fol. 180a.

139 Tbid., fol. 240b.
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we find a similar connection between recruitment of troops and the
fulfillment of obligations after the Manghit takeover in the year 1747 and the
establishment of Muhammad Rahim Bi’s rule in Bukhara. In a speech
addressing the other commanders and governors of Transoxania, the new
ataliq demanded that

“the renowned people and warriors of the Uzbek tribes (jumhiir-i mashahir wa ‘asakir-i il
wa arigh-i iizbekiya) should turn the countenance of fortune and devotion to the center of
glory and felicity. With the consent of the small and the big people and the brave Turkic
tribes serious efforts will be carried out for the prosperity of this exalted and high-
standing daulat and great tasks will be accomplished together with the friends and
followers.”"!

Mulla Sharif’s descriptions end with Muhammad Rahim B1’s inspection of
the arming and equipment of those tribal contingents bowing to his
authority.'**

Of course, the execution of royal orders and service were inseparably
interwoven. Terms like khidhmatgart and farman-bardart appear as two
sides of the loyalty coin and are therefore often used as a word pair by the
chroniclers. As [ have shown, both variables not only applied to entire tribes,
Uzbek soldiers or individual actors such as city notables or commanders.
Governors or semi-independent chiefs ruling over neighboring territories
became—at least in the Bukharan accounts—subject to royal authority after
Muhammad Rahim BT1’s final victory over his enemies in Hisar in 1758. As
already mentioned, countless envoys arrived from the provinces of the new
Manghit realm and neighboring principalities. When approaching the throne,

“every one of the informed and eloquent envoys passed under the eyes of the sun-like
ruler whilst demonstrating courtesy with the tongue of devotion and obedience on the
threshold of the heavenly throne. Expressing subordination and subservience (if@ ‘at wa
khidhmatgart) as well as reverence and subjection, they expected the decree of royal favor
and kindness.”'*

In this extract we find once again the same connection between loyalty,
obedience, subjection to orders and subservience. Moreover, the last

23S )50 5 e (IS 5 olmlesi A ) SIS Culie 5 G e (Mulla Shardf, 74,
fol. 273b).

1 Mulla Sharif, 74j, fol. 355b.
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... o8, (ibid., fol. 355b).

13 Tbid., fol. 420a.
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sentence refers to the expectations of the devoted envoys, which mirror the
norm of reciprocity as they are directed toward signs of royal favor in return
for submissiveness and the recognition of Muhammad Rahim’s superiority.
These expectations suggest that acts of loyalty and subordination were not
performed unconditionally but depended on signs of favor from the person in
authority.

PROVISION OF RESOURCES BY SUBORDINATED ACTORS

Loyalty and subordination appear as rather abstract terms, roughly implying
the duties and obligations of subjects of authority, but it has remained until
now open to question what this actually meant in practice. In the previous
chapters, we observed the phenomenon of gift giving and reciprocal
exchange between subordinates and superordinates. Presents were indeed the
first resources that were symbolically submitted to the superior as a sign of
the recognition of authority. I will devote a separate chapter to this topic, and
now want to concentrate on the provision of other, first and foremost
material (non-human) resources.

Subordinated actors usually provided grain, which was needed to feed the
soldiers, and sometimes they also supplied mounts and beasts of burden.
Without sufficient resources a conqueror or commander lacked the means to
maintain his army, the most import instrument for exercising authority.
When Nadir Shah established his overlordship in Bukhara, he demanded the
supply of grain for his huge army. He was in urgent need of provisions,
firstly because of the winter and secondly for the next military campaigns
against the principality of Khiwa on the lower Oxus. In the Tuhfat we are
informed that the Iranian conqueror ordered the incredible amount of two
hundred thousand kharwar of grain to serve as daily allowances for his
soldiers and as fodder for the horses and beasts of burden (jira wa ‘alig)."*
The costs and payment of the grain were transferred to the royal treasury,
while the Bukharan officials and diwan functionaries were charged with the
collection. According to Qazi Wafa, Muhammad Hakim B1 fixed the
payment and amount of grain to be delivered among the people of the city

144 According to Muhammad Amin, Nadir purchased 130,000 man of grain in Bukhara
(Muhammad Amin, Mazhar, fol. 70a).
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and its hinterland."* Both our main sources tell us that the collection of grain
followed the usual rule of a tax on one-third of the cereals (ghalla-yi
thulthat; rasm-i thulthan)."*® The chronicler of the atalig also mentions ten
thousand man of additional grain and ten thousand sheep furnished by his
master and Abi’l-Faiz Khan."” If we believe Kashmiri’s travel account, the
Transoxanian governors and lords supplied additional resources in the form
of provisions (grain, fruits and perhaps also small livestock) after the firm
establishment of Iranian supremacy.'*® Employing his typical ornate style,
Mulla Sharif explains the collection of grain and Nadir’s subsequent reaction
in the following words:

“Its acquisition was accomplished within a short time so that mountains of grain were
gathered in the camp of the world conqueror where it became agreeable to the world
seeking sights and the reason for amazement and [the subject] of conversation. Looking
on the large amount of grain, the illustrious and sagacious king turned to the pillars of
government (arkan-i daulat) and said: ‘Each of these two kingdoms [Hind@stan and
Turkistan] has been famous [...] for extraordinary singularities and unique qualities. The
kingdom of Hindistan is like the sea of Oman. Whilst the clouds of its spring rain scatter
gold and jewels, the air of Turan is like the rainy clouds of the Urdibihisht and the Dar al-
Islam [Bukhara] smells like amber and scatters grain and delicate food.”"*’

The provision of the two hundred thousand kharwar of grain in the aftermath
of the Iranian occupation was not the only occasion where we observe the
supply of grain to the foreign troops. In 1154/1741—42 the Iranian governor
of Balkh, Niyaz Khan, led a plundering expedition across the Oxus. After
looting the settlements of the Qungrat Uzbeks north of the river, the Iranians
proceeded to Khuzar. When Muhammad Hakim BT Ataliq received messages
about the new campaign, he sent five hundred kharwar of grain as provisions
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44b; see also Mulla Sharif, 7aj, fol. 274b).

146 Qazi Wafa, Tuhfat, fol. 44b; Mulla Sharif, 7aj, fol. 274b. Apart from the Mazhar al-
ahwal, other Bukharan and Iranian sources do not mention the provision of this large
amount of grain to Nadir Shah (Muhammad Amin, Mazhar, fol. 70a).

7 Muhammad Amin, Mazhar, fol. 70a.

8 On this occasion, the traveler complains about the food of the Bukharan ruler and his
army. In his opinion, the food was unceremonious (bi-takalluf) and undelightful (bi-
ladhdhat) (Kashmiri, Bayan, 72-73). “But, the Almighty has given them abundance of
most exquisite fruits; with robust forms, and healthy conditions, the greatest of earthly
blessings.” (Gladwin, Memoirs, 41; see also Kashmiri, Bayan, 72-73).

149 Mulla Sharif, 7aj, fol. 274b.
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for Niyaz Khan’s troops and their horses. Kazim remarks that even Balta
Bég, the brother of the governor of Hisar, set off with additional provisions
for the Iranian contingents.'” This shows that not only Bukhara and its
immediate surroundings were affected by the increasing demands of Nadir’s
army, but even more remote areas like Hisar-i Shadman. In 1156/1743—44
Nadir Shah dispatched his troops to build up a garrison at Siigiyar on the
banks of the Oxus, from where they were to crush a revolt in Khwarazm. He
also sent a message to Abii’l-Faiz Khan including the order to furnish
provisions and military equipment and to send it all with a horse caravan to
Chahar Ji and Sagiyar."”' Kazim’s descriptions here are interesting because
they show that the Bukharan representatives and their followers had to
supply beasts of burden besides the usual food provisions. Solely furnishing
grain and other food was obviously not sufficient without beasts of burden
for transport. The animals however seem to have remained with the
recipients of the resources.

Remarkably, a similar pattern of resource supply can be discerned on a
more local inner-Bukharan level. In Muharram 1166/November—December
1752, Muhammad Rahim BT was planning a military campaign to open
access to the mountainous region east of Samarqand. In preparation for this
expedition, he sent government officials to build storage facilities in
Samarqand. The Bukharan administrators had received an unspecified sum
of dinars to buy up the grain in local bazaars. The population in the vicinity
was ordered to supply beasts of burden for the transport of the provisions to
the city."” Wafa’s account continues with the successful collection of seven
hundred kharwar of grain and its storage in Samargand.'” Prior to his

%0 Kazim, ‘Alamara, 11, 830.
51U Kazim, ‘Alamara, 111, 936. Since the establishment of Iranian supremacy in late 1740,
Khwarazm had been permanently engulfed by unrest and warfare. According to Kazim,
the main lines of conflict occurred between the Saltir and the Yamiit Turkmen. When in
1158/1745—-46 the latter instigated an intrigue that led to the assassination of the
influential Irtaq Inaq, the conflict escalated and caused the disruption of economic life.
However, the Qizilbash led by influential commanders like Shah Quli Khan, Muhammad
Qasim Khan Ishik-Aqasibashi, the ndyib al-saltana of Herat, were able to defeat the
Yamit and finally re-established Iranian overlordship in the area south of the Aral Sea
(Kazim, ‘Alamara, 111, 933-47).
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153 Qazi Wafa, Tuhfat, fol. 203b.
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campaign to Jizakh in spring 1754, Muhammad Rahim B1 ordered the
collection and storage of eight thousand kharwar of grain out of the third
(thulthat), the obligatory tax levied on grain for the preparation of the next
campaign."

While grain and other agricultural products used as food provisions were
material non-human resources, subordinate groups had to deliver other non-
human and human resources to the protectors. Our sources frequently
mention the supply of troops and manpower as well as payment of the zakat
(initially alms given in accordance with the Islamic law). For instance, the
rebellious Yiiz leader Fazil BT sent his messengers and envoys to the royal
court at the beginning of Rabi' I 1169/December 1755 to ask for pardon in
light of his ignominious deeds. The messengers offered their loyalty and
obedience with the following words:

“His Majesty, the possessor of grandeur and magnificence, the refuge of the world has
witnessed himself the strong and the weak, the ignoble and the noble of our domain. For
every one with a limited number [of followers] like us, resistance against the blows of the
victorious troops is far off due to a lack of power and strength. Compared with the
strength of His Jamshid-like Majesty, we group of helpless and weak people are like a
gazelle in front of the lion. [...] From today onward, we will obey and submit to the orders
of His Majesty obeyed by the world. We are ready to fasten the belt of submission and
obedience around the waist of heart and soul. We will recognize the rule based on
obedience and subjection out of sincere intention and loyalty. We will arrange and
strengthen the covenant and the tranquility of the heart with an oath to confirm the
sincerity and the confidence of the compact. [In doing so], we deliver the zakat (mal-i
zakat), the ag ayli and the gara chirtk.”'>

This passage is a verbatim speech by the Yiiz envoys from Ura Tippa. What
soon becomes clear is that the messengers offered loyalty and submission in
a situation where they considered subordination to the ruler their only
option. The first sentences clearly indicate the inferiority of the Yiz,
expressed in a metaphoric comparison borrowed from the animal realm.
Finally, they offered delivery of the zakat and auxiliary troops, here
described as gara chirtk and ag it (sbs' 3). In most cases, the second term
appears in contexts where local governors or chiefs who submitted to the
ruler had to furnish a contingent of warriors (chirik; gara chirik) and the

154 00 8 Lge 28 pams el 0 OVISGLe il ale i & ) 38 Culis sle 5 Juad 4S5 0o (e (ibid., fol.
222a).
155 Qazi Wafa, Tuhfat, fol. 237b.
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zakat."™® The term ag ayli is of Turkic origin, literally meaning “white
house” or someone having a white yurt."””” It designated family members,
often the sons of local potentates, who sent them as pawns to the royal court
after their firm submission in the course of violent conflicts. At the same
time, it was also applied to entire tribal communities who had been exiled
and resettled to guarantee lasting loyalty after their defeat."® The supply of
manpower and pawns was a sign of lasting loyalty as well as a means
designed to maintain the loyalty of tribal leaders and their followers. There is
one passage in Qazi Wafa’s account suggesting that these troops were
stationed in local garrisons where they had been subordinated to the
governors and commanders of the citadels.'” This fact is confirmed by one
of the insha’ collections dating back to the early nineteenth century (reign of
amir Haidar) where we find both terms, gara chirik and aq iuyli, in the sense
of irregular auxiliary troops that were recruited locally to man small
garrisons. Some of the letters written by the amir contain detailed lists of

%% Tbid., fols. 238a, 239a, 298a.

157 Sotiida, “Pishguftar,” 18. Beisembiev simply translates the term as hostages (Russian
“zalozhniki”) (Beisembiev, Ta rikh, 92).

Sottida, “Pishguftar,” 18. The Khoqandian chronicler Muhammad Hakim Khan describes
the ag aylt as tribal contingents that were recruited for the army of mighty conquerors.
The term is also used in the Iranian context, when Nadir Shah recruited Uzbek troops for
his army (Muhammad Hakim Khan, Muntakhab, 1, 346). Although Kazim uses the term
dq yalii (s& '), which sounds somewhat similar to @g dyfi, it is not clear if he meant the
same thing. He uses the term for his descriptions of the battle of Qarshi between the
Qizilbash and the Uzbeks in 1737 and designates the dq yalii as particular Uzbek and
Turkmen tribal contingents from eastern Transoxania. Listing the 7lat-i aq yali/tayifa-yi
aq yalui separately, he specifies them as being composed of warriors from Samarqand and
Hisar. The leader of these tribes, Adina Qul Bi, is mentioned as commander-in-chief
(sahib-i ikhtiyar) of Tashkent and Khojand and as leader of the ag yali (iiyli?) (Kazim,
‘Alamara, 11, 588, 592, 595, 799). In this context the term probably meant tribal groups
who had been resettled from Ferghana and other areas in Samarqand in earlier times
(ibid., 588, 592, 595). At the end of his work, Muhammad Kazim uses the terms mulazim
(attendant, companion) and dq ifyli—this time in its proper form (ks 3)—synonymously
(Kazim, ‘Alamara, 111, 1111). ‘AinT also mentions the term, saying that the Uzbek
contingents recruited into Nadir’s army were registered in the ag ayli list (daftar-i aq aylr)
(Sadr al-Din ‘Aini, Tarikh-i amiran-i manghitiya-yi Bukhara (Tashkent: Turkestanskoe
gosudarstvennoe izdatel’stvo, 1923), 5-6.
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tribes (Saray, Manghit, Qushchi, Qataghan), clans and sub-sections (e.g.,
Bay Bacha Manghit).'®

Qaz1 Wafa gives detailed information about all the occasions when troops
were recruited locally and absorbed into conquering armies. One of the most
prominent instances of this was perhaps Nadir Shah, who demanded a great
number of soldiers to be recruited as regular attendants and followers
(mulazim). According to the Tuhfat, he recruited ten thousand Uzbek
warriors for his army.'®" Yet we observe the same mechanism of recruitment
and resettlement of entire tribes at the inner-Bukharan level. When
Muhammad Rahim B1’s troops defeated the Yeti Uriigh in 1161/1748, the
amir ordered some of the Yeti Uriigh to be exiled to Bukhara; the rest were
removed from their traditional strongholds Khatarchi and Panjshanba, and
they dispersed and resettled in other local gal‘as.'® On the occasion of
Muhammad Rahim BT’s campaign to Urgiit in Rabi® I-II 1166/January—
March 1753, Qazi Wafa reports that the Bukharan troops proceeded to
Shahr-i Sabz right after the expedition. Upon their arrival, the atalig selected
five hundred Ghalcha from the Tagab area of Shahr-i Sabz to recruit them
into his army. It is further said that Muhammad Rahim BT divided this group
(qaum) into contingents of tens and hundreds and brought them to
Bukhara.'®® After dealing a final blow to the last supporters of his enemy
Muhammad Amin BT in Dhii’l-Qa‘da 1171/July—August 1758, Muhammad
Rahtm Khan recruited more than four hundred Ghalcha into his army. At
the same time they delivered the taxes (bd@j wa khardj-i har sala).'* The
recruitment of troops for the royal army was often connected with the taking
of pawns from the families of defeated enemies, in most cases sons, brothers
or other close relatives. For instance, in 1169/1755 a certain Jum'a Beg was
driven out of his gal/‘a in the northern mountains of Miyankal. He took

160 Amir Haidar, Maktibat, makt. nos. 12, fols. 7b; 53, fols. 19b—20a; 87, fols. 37b—38a, 110,
fol. 42a.

161 Qazi Wafa, T uhfat, fol. 44b. The number of Uzbek warriors recruited into the Persian
army greatly varies in the different sources between 6,000 (Bukhari, Histoire, 46 (French
text, 101)), 30,000 (Kazim, ‘Alamara, 11, 800) and 20,000 (Kashmiri, Bayan, 74).

192 Qazi Wafa, Tuhfat, fol. 139b.

1635 e 483 5 onea el o O Cllage Cgn 5 2 5a 8 A 1y I8 Anle i aeaily e el S 6350 )

i | iy 4z S AlA 1) 4 o230 K (Qazi Wafa, Tubfat, fol. 216b).
gl s Kl (i el dapdle s ) ot 33 s (a0 Gl Sy 5 (ppsam b HsSMes a gla anle
2ad ol jilh shw daseca GledV) U el Lol aa&adi 8 da a5 sagat ke Iy Alle 8zl A
(ibid., fol. 308b).
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refuge with his ally Tughay Murad B1, the Burqit leader of Niir, who feared
to attend the royal court because of his own misbehavior in the past. In this
situation, Muhammad Rahtm BT ordered them to dispatch Tughay Murad
BT’s son and a brother of Jum'a B&g together with a contingent of fighters
(fauji az chirtk). Both tribal leaders reacted promptly to this demand and sent
their relatives with the troops to the royal camp.'® Another prominent
example is the recruitment of Qaraqalpaq contingents on the occasion of a
punitive expedition against the city of Ura Tippa in Sha‘ban 1168/May—June
1755.1°

With this course of action, the rulers killed two birds with one stone.
First, they were able to enlarge their own army and to gain further manpower
by the recruitment of additional fighters. Thereby they were able to create
large heterogeneous armies that included a whole number of tribal segments
and splinter groups. And second, the removal of entire tribes and the
relatives of tribal leaders guaranteed the maintenance of loyalties in a setting
characterized by constant warfare; a setting where many local actors
undertook frequent attempts to ward off the dominion and control of the
central rulers once their armies had withdrawn.

The chirik or garda chirtk were irregular armed forces that provided
additional manpower and a workforce employed for special purposes. The
Turkic term chirik (52,2>) means troops or army and had been used since the
Mongol period. According to the Persian sources, chirik were auxiliary
troops, allied forces or legions sent by subordinated peoples. In other
contexts the chirik appear as local militias rendering support in times of war.
Sometimes they are also described as irregular forces that were sent to
support the army of the ruler.'®” In the Bukharan context, the term gara
chirtk—black militia”—was used well into the nineteenth century and
circumscribed troops recruited exceptionally in times of war. Consisting of
cavalry and infantry contingents, these local militia forces assisted the army
of the Bukharan ruler.'® In Qazi Wafa’s account we read about a military
campaign led by Muhammad Rahim Bi in spring 1164/1750 against
105 o padlade syl 5 et ey Son D) a1 asA e 5 ey L 4S 2508 (lin 1)) st oSla

AL g0 g Sl Cpian BAGI ) edsai Lo sau Ju s b 5 K dman 0 5 (ibid., fols.
247a-b).
1% Tbid., fols. 229b-230a.
167 Doerfer, Elemente, 111, 65-67.

18 Vijatkin, “Karshinskij Okrug,” 15; Abduraimov, Voprosy, 53, footnote no. 137 on
following page.
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renegade sub-groups of the Sardy Uzbeks in Khuzar south of Nasaf. When
he laid siege to their bastion, the atalig ordered three thousand men equipped
with spades from Qarshi, two thousand soldiers from his own troops
including the gara chirik, and some of the subjects of the dependencies of
Bukhara. These contingents were employed for the digging of a canal
intended to divert the water of the irrigation scheme of Khuzar. With this
step the amir planned to deprive the rebels of water urgently needed to
survive the hot summer months.'® The source tells us that the digging
campaign was successfully finished within a relatively short time.'”
Diverting the water of the Khuzar canal helped the amir shorten the siege of
the town, which was occupied after the flight of the Saray leader.'”
However, manpower was not only used for destructive purposes but also for
the repair of regular irrigation canals.

The most common reason for recruiting men was the demand for warriors
to augment the ranks of the army. The composition and structure of the
Bukharan troops may therefore serve to map ties of allegiance and networks
of loyalty. One interesting example in this regard is the division of the
Uzbek army at the battle of Qarshi in the year 1737. Like in Mongol times,
the troops were divided into three main bodies: center (gi/), right wing
(baranghar, maimana) and left wing (jawanghar, maisara). Muhammad
Hakim B1 Ataliq and other amirs like Khwajam Yar BT Utarchi were in
command of the center. The right wing was composed of troops from
Miyankal, mainly Yeti Urligh and Burqiit contingents under the leadership of
Ghaibullah B1 Bahrin, ‘Abd al-Sattar B1 Bahrin and Tughay Murad Bi
Burqiit. Adina Qul Bi, the governor of Samarqand, was in charge of the left
wing comprising ten thousand warriors from eastern Transoxania.'”” The
19 e alaia) 5 e e 4y o el 3l 3 oS (e cnliea ran 5 5 () d 350 1A 4n 4S 25a0
il s sble ) 5 S 18 pase 5 oS LBlsa 5 s & 1 50 5 ) pliia) S8 (S g cula
Aules QA (Qazi Wafa, Tubfat, fol. 182b).

Our author gives exact information about the canal digging, which was concluded after

twenty days. The new canal had a length of two thousand four hundred cubits (gaz ba

dhar -i shaht) and was in some sections about two spears in depth and of similar breadth

(Qazi Wafa, Tuhfat, fol. 183a).

Ibid., fols. 183a—186b.

172 1bid., fol. 29a. Mulla Sharif’s version slightly differs from Qazi Wafa’s account. He says
that Muhammad Hakim BT was in command of the center; Khwajam Yar BT and Qutluq

Diwanbegi headed the right wing made up of troops from Bukhara; the left wing was

composed of contingents from Miyankal under the leadership of Tughay Murad Bi
Burqiit, Ghaibullah BT Bahrin and ‘Abd al-Satar Bi. The Qalmaq bodyguard altin jilau
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center of the army was flanked by a corps of three thousand Qalmaq slaves
of the “Golden Rein” (altin jilau) serving as the personal guard of Abiu’l-
Faiz Khan, and a corps of Turkmen warriors. Besides this arrangement that
mirrored the web of mutual allegiances, a similar “social map” can be
extracted from the distribution of city gates among the besiegers. During
‘Ubaidullah Khan’s siege of Balkh in 1707, the Bukharan Qataghan led by
Uz Timar B Diwanbégi together with the iing wa siil Uzbeks of Shahr-i
Sabz commanded by Khudayar BT Parwanachi took up position at the village
of Asya-yi Rigak near the ‘Ukasha and Ushtur Khwur Gates of Balkh.
However, after the ing wa sil tribes showed serious signs of disobedience,
with a number of tribal leaders deserting, the battle order was regrouped as
follows: the Balkh army led by ‘Adil Bi Atalig Ming and Khiishhal B1
Diwanbeégi Ming besieged the Water Gate (darwaza-yi ab); Farhad Bi
Utarchi and Rahman Quli BT Dirman moved into position in front of the
Chimghan Gate. The two ataligs Muhammad Rahtm BT Yiiz and Ma‘sim
Haji Saray were placed in command of the center of the army; Uz Timiir B
Diwanbégi Qataghan led the left wing, while his colleague Khudayar B1
Manghit and the remaining iing wa sil troops formed the right wing.'”
Another immaterial resource provided by subordinates to the more
powerful lords and protectors needs to be mentioned: it was information, for
example about local conditions, power constellations, relationships and other
circumstances. According to Mulla Sharif, Nadir Shah asked about the state
of Bukharan affairs “and the situation of the ‘pillar of the nobles,” the
inclination of the hearts and the desolate state of the notables and grandees
of the Kingdom of Turan,” in order to fathom out his strategic options and
the conditions and power constellations in Bukhara.'” If we believe the
author, Muhammad Rahim BT furnished the information needed to avoid
mistakes and the dangers caused by unexpected resistance on the Uzbek

flanked the right wing while Adina Qul’s Samarqandi contingent protected the left wing
(Mulla Sharif, Taj, fol. 228b). The troops led by Adina Qul consisted mainly of tribal
contingents (ilat va hazarajat) furnished by resettled tribes (ag yalau/agq iiyli) from eastern
Transoxania and the Ferghana Valley. Kazim lists the following tribal formations as troop
suppliers: Yz, Ming, Qungrat, Kinakas, Bayat, Qayat, Armand (Arlat?), Qazaq and
Chaghatay from Samarqand, Ura Tippa, Andijan, Marghilan, Turkistan, Tashkent and
Khojand (Kazim, ‘Alamara, 11, 789).

13 Amin Bukhari, ‘Ubaidullah Nama, fols. 113a-b, 118b—119a; Semenov trans., 129, 134—
35.

174 Mulla Sharif, 7aj, fol. 263a.
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side.'” We could also imagine that the new servant provided information on

geographic conditions, power relations and the animosities between the last
Tuqay-Timurid ruler and the several Uzbek amirs and tribal leaders on the
one hand, and those conflicts and rivalries amongst the amirs on the other.
Several sources agree on the fact that Muhammad Rahim BT and his
followers were integrated into the Iranian army and put under the command
of prince Riza Quli Mirza. Before crossing the Ami Darya, Riza QulT’s
contingents were dispatched to secure the routes on the other side of the
river.'”® According to Ya'qiib, Muhammad Rahim BT acted as a guide for the
Iranian troops by showing them the way to Bukhara and actively leading the
Qizilbash through unknown terrain.'”’ Kazim gives a similar example of the
provision of useful information to potential protectors. In his ‘Alamara-yi
nadirt we read how the tribal leaders of the Khita’i, Yiiz, Qungrat and other
Uzbek tribes attended the camp of Riza Qult Mirza prior to the arrival of the
Iranian troops at Qarshi in 1737. In particular, a certain Ya‘qiib BT Durman
provided Riza Qult Mirza with tactical information about the composition of
the Uzbek forces including the ag @yli and the advance of the Uzbek army
on a regular daily basis.'”

The possession of useful local knowledge put inferior actors and
subordinates in a comfortable position because potential invaders or
protectors were in need of information to avoid unpleasant surprises and to
move in unknown terrain. Thus local actors often made use of valuable
information as a bargaining instrument when power was negotiated between
its subjects and subordinate actors on the one side, and the potential
protectors and superior actors on the other.

JAN-SIPARI: SACRIFICE AND DEVOTION

One last important symbol of loyalty was sacrifice, the readiness to devote or
give up one’s life for the benefactor usually circumscribed by the terms jan-
sipari or jan-nithari. Sometimes we also come across the word jan-fishani in
the sense of extreme diligence by spending one’s life in the service of
another man. Acts of devotion and sacrifice pertaining to all subordinates

175 1bid., fols. 263a-b.

176 1bid., fol. 264a.

77 Ya'qiib, Tarikh, fol. 3b.
' Kazim, ‘Alamara, 11, 590.
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and power subjects—no matter whether palace servants, provincial
governors, government officials or ordinary soldiers—were part of the
loyalty-obedience-subjection nexus. They were not only obliged to the ruler
but also to each other. Some of the tribal chiefs or influential government
officials likewise had an extended retinue, the members of which owed their
lord loyalty and obedience. Since Ma Wara' al-Nahr was permanently
engulfed by warfare and violent conflicts, there was no lack of occasions to
demonstrate subservience and subordination. Particularly these combat
situations, in which the actors faced numerous dangers and threats to their
life, were regarded as the best opportunities to prove one’s loyalty. One case
in point is the siege of Balkh in 1707. When the Bukharan troops attacked
the city, many fighters “turned their life into the path for the hooves of the
noble steed of the lion-hearted king.”'”

In the following I will cite two distinct passages from different chronicles
that show the importance of jan-sipart as a sign of loyalty and devotion. The
first is of special interest as it reflects the principle of devotion on a very
high level within the Uzbek hierarchy. The text is from Mulla Sharif’s 7aj
al-tawarikh and records the last words of the terminally ill amir Muhammad
Hakim B1 to his lord Abt’l-Faiz Khan when the latter paid a final visit to his
commander-in-chief:

“Thanks to the Almighty, we reached exalted ranks and sublime offices due to the good
fortune of attaining the favors and the tenderness rendered by the king of the universe.
Thus, we became envied by the contemporaries and the nobles of the Kingdom of Turan
and Iran. We fastened the girdle of affection [...] around the waist of subservience and
followed steadily the path of fidelity in the service of the victorious emperor out of
sincere confidence and submission. We did all that was in our power and undertook
laudable endeavors and accomplished immense efforts. Since the attendance at the felicity
guarding throne, the commencement of youthful power and strength, until the days when
old age caused weakness and inability and finally up to the time of departure to the capital
of eternity, we were attentively engaged in consideration of granted favors (iszina ‘) and in
retribution for royal gratitude. We raised the banner of prosperity and reputation for the
expansion of the fortunate dominion and the destruction of the enemies of the eternal
authority. For the high paradise, we were the sincerest keeper of the temple of Mecca and
a faithful target for the arrows of the adversaries [...] Thanks to God—we were not

blamed for disobedience and rebellion like other amirs and insolent people [...]”"*

179 Amin Bukhari, ‘Ubaidullah Nama, fol. 107a; Semenov trans., 122.
180 Mulla Sharif, 7aj, fols. 287a-b. Although Mulld Sharif usually follows Qaz1 Wafa in his
descriptions of the reigns of Abti’l-Faiz Khan and Muhammad Rahim Bi/Khan, we do not
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Even though the exact wording of this monologue may be fictive due to
embellishments by the author, it shows the relevance of lasting loyalty to the
ruler despite Muhammad Hakim BT's own military power and the
shortcomings and weaknesses of his lord. What is striking in this speech is
the emphasis on all terms and categories relating to concrete commitments to
the king. Presenting himself as a wholly devoted power subject who even in
his last hours is subject to the orders of his lord, Muhammad Hakim Bi
reminds the king of his true subservience and the things he had
accomplished during his tenure. First, he points to his subservience
(khidhmatgar?) as an indicator of his devotion. Second, the amir-i kabir
underlines his loyalty with his sincerity in confidence and submission (sidg-i
i ‘tigad wa farz-i ingiyad). In the second part of his monologue, he is much
more specific regarding his discharge of duties and acts of devotion in the
service of Abt’l-Faiz Khan. He reminds him of the immense lifelong efforts
and endeavors he had undertaken for his lord. These efforts are described in
terms of administration fostering the prosperity and well-being of the
government and royal authority as well as in military terms. On his
deathbed, the Bukharan ataliq places emphasis on the fact that he had
committed himself to the fight against all enemies of the Tuqay-Timurid
king. However, the last sentences form the most interesting part of the
passage as they illustrate the interrelationship between loyalty, devotion and
religion. Although jan-sipari does not appear in this section, the atalig
presents himself as a devoted man by pointing to his past military activities
and the fact that he spared no effort and made himself a target for the arrows
of the enemies. Moreover, he also mentions the rewards he will receive on
Judgment Day. Portraying himself as the keeper of the Meccan temple in
addition to the mention of God and paradise, Muhammad Hakim Bi1
indicates his own personal expectations with respect to rewards in the
hereafter. With this, his acts of loyalty and devotion take on a pronounced
religious dimension. The path he followed all his life was not just that of
loyalty to the ruler; by sacrificing himself for his lord, he demonstrated
allegiance also to God as the final and highest authority. In the last sentence,

find any such monologue by the atalig in the Tuhfat al-khani. Qazi Wafa just summarily
describes the khdagan’s visit to the sickbed of the dying Muhammad Hakim Bi, but he
does not refer to the content of this last talk between the ruler and his commander-in-chief
(Qazi Wafa, Tuhfat, fol. 51b).
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he remarks that he had not shown disobedience by becoming engaged in
rebellions against the ruler.

The explanations and interpretations given here should be further
expanded, as the extract can also be read from the perspective of the
generous and noble lord who was concerned about the fate of his associates
and surviving dependants. [ will therefore take up the cited passage again in
the next chapter.

The second extract comes from the pen of ‘Abd al-Rahman Tali‘, who
dedicated the first pages of his work to the martyrdom of ‘Ubaidullah Khan.
When messages about the encroachment of the conspirators on the royal
camp reached the ruler, he was soon left to his fate by most of his followers
who had previously sworn allegiance.®' Tali* describes the scene as follows:

“When his majesty remained alone, this insincere group surrounded him [...] Aflatin
Qurchi, who was a Qalmaq but unequalled in fidelity, arrived, kneeled down and said:
‘Oh unfortunate afflicted King, oh poor Emperor and destitute Lord, today the bird of the
soul has begun to flutter in the cage of the body. It wishes to fly to the garden of
martyrdom. With the body veiled in the curtain of water, clay and soul, which are the
perfect commanders-in-chief, both [nafs and dil] pretend fidelity. Today I have overcome
my low nature. Concupiscence, the habit of which is insincerity, has taken control over
the advice of the heart, which is its fortune, and both are dressed in bloody tears of strong
desire. Today I will dye the fist of my water and clay in the blood river of martyrdom.
Tomorrow on the day of the great request I will join the ranks of the faithful and famous
[men] who are ready to sacrifice their life (khail-i wafa-daran-i jan-sipar).””'%*

Referring to Aflatin, who was one of the Qalmaq slaves serving in the
ruler’s personal bodyguard, the chronicler contrasts the sharp differences
between him and the disloyal servants and followers of the ruler. Moreover,
he implicitly reprimands all those who had left “Ubaidullah Khan to his own
fate by portraying a humble slave as a hero who did not abandon his lord in
this hopeless and dangerous situation. What is of special interest here is the
use of the concept of nafs and dil borrowed from al-Ghazali’s notion of nafs,
rith and galb (Persian dil), which designate the seat of the intellectual
process. In al-Ghazali’s theology, the nafs also stands for the “flesh,” the
lower nature of which is very strong and likely to dominate man’s intellect
and thought. This lower nature must be disciplined in the interest of ethics.'®

181 Tali*, Tarikh, fols. 20a—21b; Semenov trans., 27-29.

182 Ibid., fols. 21b—22b; Russian text, 29-30.

'8 Throughout history there has been considerable debate among Muslim philosophers and
thinkers about the different contents and meanings attached to these three categories. This
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Material substances like water, clay or even the heart are described as
potentially weak, or as synonyms that stand for the base nature of earthly
things. It is exactly the nafs that causes disloyalty and the breaking of oaths
in the face of danger and life-threatening situations. Whether Aflatiin
sacrificed his life for the king remains a subject for speculation; our
chronicler might have invented the occurrence to give his account a more
dramatic touch. But it is not so much historical truth and supposed reality
that matter here. Rather, expressing his own opinion about sincere
obligations involved in loyalty, Tali® projects the ideal image of a loyal
servant or jan-sipar. Aflatin’s sincerity makes up for his low status as a
slave and even earns him a reputation in comparison to high-ranking actors
who preferred betrayal and conspiracy. Similar to Muhammad Hakim BT,
Aflatin refers to God and his rewards on Judgment Day by expressing his
desire to join all those who trustingly sacrificed their life. This is further
underscored by his last sentences: “Oh God, be my witness! I sacrificed half
of my life to God.”"**

This final statement confirms the notion that loyalty and service for a lord
simultaneously implied loyalty and service for God. Loyalties and social
commitments that the individual owed his master were also projected onto
the Creator. This implicitly means that the breaking of ties of allegiance was
tantamount to a break in the relationship between man and God. What is
significant here is not so much historical reality or the event as such, but the
projection of loyalty as a value that had a particular social meaning. Ikhlas
and wafd-dari were entrenched in the worldview of Bukharan actors,
whether high-ranking officials like the atalig or slaves such as Afltatiin. The
fact that many saw no problem in transferring their loyalties according to
their current needs does not detract from the importance of all variables and
categories of behavior attached to bonds of allegiance. Bukharan actors
believed in the value of loyalty, irrespective of the many cases where we
indeed observe a breaking of personal ties. This notion is supported by the
chroniclers and their statements on ikhlas, wafda-dart and hawa-khwahi as
well as on the value of oaths on almost every page of their comprehensive
works.

caused a great variety of positions and interpretations. Many Muslim intellectuals even
opposed al-Ghazalt’s ideas surrounding the concept of nafs (see E. E. Calverley, “Nafs,”
Encyclopaedia of Islam, 2nd edn., VII, 880-83).

184 Tali*, Tarikh, fol. 22b; Semenov trans., 30.
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ACTS OF FAVOR, GRACE AND COMPASSION

Because of the social dimension of power relations, we now have to consider
the counterparts of the subordinates, the perspective of superior or
dominating actors. In the following chapter I will explore particular acts of
patronage and their performance on the northern side of the Amii Darya. We
will see that loyalty was by no means given or owed unconditionally but
highly depended on specific counteracts performed by the masters. The
investigation concerns several questions: How are acts of patronage
described in the sources and which vocabulary was employed? How do the
Bukharan authors assess acts of patronage and which meanings do they
ascribe to this practice?

At the beginning I adopt a philological approach similar to the previous
chapter in order to briefly discuss the terminology used by the chroniclers.
This procedure will enable me to come up with interpretations regarding the
different meanings and facets of patron-client relations from the perspective
of the social superiors as they are described in the sources. The subsequent
sections are devoted to familiar underlying concepts connected with favor
and compassion like affection, protection, nurture, promotion or solicitude.

MARHAMAT, SHAFAQAT AND ‘INAYAT: TERMS FOR FAVOR, BENEVOLENCE
AND AFFECTION

Remarkably, the language of patronage is couched in terms for favor, grace
and gratitude. Granting favors of different weight and quality is perhaps the
most striking and visible attribute of potential protectors. Bearing in mind
the manifold phrases, expressions and words underlying the dimension of
loyalty, we find a similar variety of different terms related to favor. This
richness of synonyms seems to be a kind of mirror-image of the
heterogeneity we observed on the loyalty side. One of the most common
terms used for the description of favor in our sources is marhamat."® This
term covers a relatively wide spectrum of nuanced meanings expressed in
different synonyms like mercy, pity, clemency and compassion.'*® The

185 Qazi Wafa, Tuhfat, fols. 115b, 149a, 156a, 197a passim; Mulla Sharif, 7aj, fols. 187b,
273b, 279b, 302a, 348a passim.

18 See Steingass, Dictionary, 1211. Dihkhuda gives a long list of meanings and related
synonyms that can be translated into an equal number of different equivalents, such as Jutf’
(<), raqqat (<8.), mihrabani (&L, ‘atitfat/ ‘atifat (<dske). All these synonyms are
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adjective rahim derived from it stands for individuals endowed with laudable
characteristics such as leniency or pity. In addition, the term rahim is also
one of the ninety-nine different names and attributes of God, who in many
texts is described as God the Merciful or Compassionate. A very common
synonymous noun to be found is shafagat,"’ which has more or less the
same meaning as rahmat or marhamat."®® The adjective shafig can be seen as
synonymous with rahim.

One of the terms most often used in relation to acts of favor is ‘indyat."”
It is noticeable that this word is primarily applied to contexts in which divine
will and power played a central role.'” Heavenly will and divine protection
were indeed regarded as crucial by Bukharan authors, who devoted long
passages of their works to detailed description and praise of the supernatural
realms. According to the 7a@j al-tawarikh, Muhammad Rahim Khan could
summon his followers to the palace prior to his enthronization in late 1756
because of heavenly help (ta’iidat-i asmani) and divine favor (‘inayat-i
subhani).”! But the term ‘indyat comprises various further meanings,
ranging from guarding and preserving to solicitude, anxiety, care, assistance
and favor, to gift, present and bounty.'”> Altogether Bukharan historians

on the spectrum of affectionate and emotional meanings (Dihkhuda, Lughatnama, vol. 44
(U203, 124).
187 Qazi Wafa, Tuhfat, fols. 76b, 97b, 149a, 214b passim; Mulla Sharif, 74j, fols. 204b, 286b,
537a passim.
According to Dihkhuda the term shafagat (<), compassion, mercy, affection, also
means mihrabani (<Y ), rahmat (<es_) and ra fat (28) (see Dihkhuda Lughatama,
vol. 31 (l=d— A1), 432). Steingass, Dictionary, 749.
189 Qazi Wafa, Tuhfat, fols. 71b, 76a, 136a, 147b passim; Mulla Sharif, 7aj, fols. 273b, 305a,
362b, 411a passim.
190 Qazi Wafa, Tuhfat, fols. 21b-22a, 83a, 97b, 101b, 185a passim; Mulla Sharif, 7aj, fols.
165b, 200D, 334b passim.
Tl sl slin s e (9) gy s . o cililie allae 51 e clagls Gl casless QBT 5353 052
oald Gl 5o |l s g0 el il s 5 ol e (al sa 1Sl jaed i S ual L s 1Y)
w4l @l pataid) &) slie A 5 (Mulla Shardf, 74j, fol. 334b).
Steingass, Dictionary, 869. Dihkhuda gives a similar list of synonyms comprising madad-
@t (68 2%), dastghiT (s 8w, yart (k) and imdad (9)) with the meaning of help,
aid, assistance, friendship, intimacy and favor; mail and muhabbat (<>« 5 Jx) meaning
inclination, tendency, affection, love and benevolence; tawajjuh (4>s) signifying
attention, favor, kindness, obligingness; and mihrabanit (s2¢<) for kindness or
friendliness. In addition, Dihkhuda mentions other meanings like lutf and ihsan ( 5 <kl
Jaly—favor, grace, compassion—as well as bakhshish and an‘am (¢ 5 Jidsn)—gift,
present, bounty (see Dihkhuda, Lughatnama, vol. 35 (Je—g s o o), 378).

188

192



The Order of Things in Eighteenth-Century Chronicles 507

made use of this term to describe acts of benevolence as attributes of
merciful and kind lords and rulers but also of God.

In addition to marhamat, shafagat and ‘inayat, we frequently come
across the terms /utf and iltaf that have similar connotations to those
described above.'” However, this word goes far beyond the meaning of
favor as it circumscribes all the laudable attributes of benevolent protectors.
While lutf generally reflects the characteristics of kindness and gentleness,
and also generosity, its plural form i/taf refers to all kinds of benefits and
favors that are granted by both human masters and God, the most important
protector.'” Interestingly, the extensive list of meanings given by Dihkhuda
shows a number of alternative connotations such as softness, benevolence
and good conduct. Beyond these synonyms we find the meaning of
protection and guardianship attached to the word."””> For example, when
Muhammad Rahim BT prepared for a campaign against Shahr-i Sabz in
1164/1751, an exchange of letters and messages took place between him and
the Kinakas leaders. The royal messengers informed Muhammad Rahtm B1
about the false and distressing intentions of his enemies, whereupon the
Manghit amir gazed at the divine favors (iltafu’l-ahi)."”® There are many
instances in our sources pointing to the importance of destiny and divine
favor, especially with regard to fortune in war and combats.

Besides these most common terms indicating human as well as divine
grace and favor, we can identify a range of other terms with similar
connotations. One example is iltifat,””’ which means attention, regard and
favor as well as respect and courtesy shown by superior actors (rulers, lords,
commanders, tribal leaders) toward inferior power subjects.'”® According to
Dihkhuda, the word means attention, favor and kindness (fawajjuh).

193 Qazi Wafa, Tuhfat, fols. 8a, 61a, 126a—b, 156a, 291a passim; Mulla Sharif, 7aj, fols.
161b, 190a, 280a, 315a passim.

1% According to Steingass, the term luff also means direct benevolence and protection by
God (Steingass, Dictionary, 1123).

195 Dihkhuda, Lughatnama, vol. 42 (&-J), 204-05.

196 a0l g a1y (5 e il 5 Sle 03 5 () 4n b 5 Jad 51 1) Ol e il 5 Clas Gl ) Jine
28 el Callall v Jia 03038 o5 ) o o) ) e S0 3 b 250 g 5 (A Qi) <YEs (QAZT Wafa,
Tuhfat, fol. 185a).

17 Qazi Wafa, Tuhfat, fols. 38b, 195a passim; Mulla Sharif, 7aj, fols. 158b, 290a, 355b
passim.

198 Steingass, Persian-English Dictionary, 92. Dihkhuda, Lughamama, vol. 6 (0 4x-J1),
13.
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Moreover, its meaning has a distinct affective dimension, a fact that places
iltifat relatively high on the scale of emotion and affection. For instance, it
also means care, desire, affection and solicitude as well as respect, education
and protection.'” Hence iltifat is to be regarded as an umbrella term
covering the whole vocabulary related to patron-client relations.

Two other terms with the meaning of favor and grace need to be
mentioned here: first, bakshayish meaning forgiveness, mercy and grace.
This word appears quite often in Mulla Sharif’s 7aj al-tawarikh, especially
in situations where royal favor was expressed in demonstrations of
generosity.”” The second synonym for grace and mercy is ra fat, which
occurs far less often than the other terms.”’' Finally, the reader of the
chronicles frequently comes across the word ihsan, another equivalent term
for grace and favor. Having the additional meaning of benevolence, this
word appears very often in situations where the authors placed emphasis on
the benevolent behavior of rulers and commanders.*”

Summing up, I reach the conclusion that the vocabulary pertaining to acts
of favor and grace is not only overwhelming, but in general broader, more
complex and more blurred than the terminology of loyalty. This complexity
of the repertoire mirrors to a certain extent the inequalities inherent in
patron-client relations. Since the chronicles are devoted to the rulers or
ruling dynasties, they adopt the perspective of the king or the ruling house in
describing particular events. To flatter their patrons, Bukharan authors extol
them with praiseworthy attributes such as leniency, generosity and
kindness.””

1 Dihkhuda gives the following synonyms for the word iltifat: wa nigaristan/baz pas
nigaristan (S 55 oy 34 /G S5 ) 5)—to look back, to stare; parwd/-yi kasi dashtan] s
(Rl (~S)—desire, inclination, affection, a turning toward, care concern, solicitude,
respect, honor, education, protection etc.; tawajjuh (+>s)—turning toward, attention,
favor, kindness etc. (see Dihkhuda, Lughatnama, vol. 8 (O 4xill-J)), 13-14; Steingass,
Dictionary, 224, 333-34, 1454).

200 Mulla Sharif, Taj, fols. 123a, 281a, 362b, 477a passim.

U Qazi Wafa, Tuhfat, fols. 80b passim; Mulla Sharif, Taj, fols. 273a, 313b passim. For the
meaning of ra 'fat see Steingass, Dictionary, 563; Junker and Alavi, Worterbuch, 347.

202 Qazi Wafa, Tuhfat, fols. 97b, 145a, 263a passim; Mulla Sharif, 7aj, fols. 281a, 302a, 404a

passim.

Very often we find terms like ‘afifat/ ‘awatif (k) se/<skle) that also stand for affection,

kindness and benevolence in addition to grace (see Qazi Wafa, Tuhfat, fols. 36a, 76a, 93a

passim; Mulla Sharif, 7aj, 110b, 263a passim). Another word Bukharan historians made
use of is nawazish (UJi))5), which means to caress devoted servants and attendants in an

203
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PARTICULAR ACTS OF FAVOR: PATTERNS AND SITUATIONS

In the following I will explore particular situations in which favors were
granted to subordinates. First of all, I want to draw attention to a situation
described in detail by Qazt Wafa. Subsequent to the establishment of Nadirid
authority over Transoxania in autumn 1740, the Iranian king revealed his
plans as follows:

“Since the beginning of the foundation of authority (sa/fanat) and the magnificent reign of
the glorious emperor, the conqueror of the world Chingiz Khan, until the era of the
Jamshid-like king Shibani Khan, the mighty lords of this family brought the resounding
echo of the royal kettle-drum to the Pleiades in each and every of the past ages and
centuries. Bringing the beautiful sound of imperial dignity to the ears of the Canopus and
the small star in the Lesser Bear, the prospering line of this bright dynasty has never ever
accepted extinction and cessation. Neither the manner of wickedness and depravity nor
the bearings of damage and vicissitude found their way to the high-standing edifice of this
magnificent [family]. Now sway over all tracts of land and dominion over many of the
princes descending from Faridiin have become possible for the exalted emperor—thanks
to God the Generous, the protecting Lord. As a sign of gratitude for this great gift, we
must regard respect for this dynasty, this ornament of the throne [...] as an obligation. Out
of favor and mercy, we will grant the realm of Ma Wara’ al-Nahr and [its] capital
Bukhara to the yasa of the princes belonging to the dynasty of the noble khagan and we
will deliver the keys of the gates and the fortresses [...] to the submissive and trustworthy
followers.”"*

Putting these words into Nadir’s mouth, the author portrays the Iranian
conquest of Transoxania as an immediate but final result of the previous
military expeditions to other areas and countries.””” Divine will serves as the
background folio for the final decision to deliver the newly gained Central
Asian possessions to Abti’l-Faiz Khan. The chronicler explains this step and
the respect for the old dynasty with gratitude to the Almighty for the great
heavenly gift in the form of numerous conquests. Moreover, Nadir Shah’s

affectionate way (see Qazi Wafa, Tuhfat, fols. 75b, 156a, 220b passim; Mulla Sharif, 7aj,
fols. 125b, 297a passim).

2% Qazi Wafa, Tuhfat, fols. 97b-98a.

25 Mulla Sharif largely follows the account given by Qazi Wafa and emphasizes Nadir
Shah’s intentions to protect and to strengthen the last ruler of the Tughay-Timurid
dynasty. In his version, Nadir assured that he would not destroy Bukhara, which he
designates a “mine of the Imams and the scholars,” a statement that mirrors the increasing
importance of scholarship and religious piety at the time of the author. Moreover, he
interprets Nadir Shah’s decision to hand Bukhara over to its possessor as being due to
utmost respect for the Chingizid dynasty (Mulla Sharif, 74j, fol. 273b).
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decision to reinstall the Tuqay-Timurid ruler appears as an act of ultimate
mercy and favor. This interpretation of the events is somewhat similar to
Kazim’s account. Stressing Nadir’s role as king-maker (taj-bakhsh), the
‘Alamara depicts the reinstatement and enthronization (juliis) of Abi’l-Faiz
Khan as an act of immense favor. Moreover, Kazim also tells us that Nadir
acted against the advice of some of his attendants who suggested
assassinating the Transoxanian ruler.”*

What is most striking about this particular act of royal favor is the fact
that it was performed against the background of submission by the Bukharan
side. Nadir’s decision to act once again as f@j-bakhsh was preceded by the
surrender of Abt’l-Faiz Khan and his retinue. In surrendering, the Bukharan
ruler had offered some precious gifts and shown his subordination and
obedience to the Iranian king. Looking at all the accounts, the ceremony of
taj-bakhshi, or the formal handover of authority, forms a step in a chain of
reciprocities, irrespective of the different accentuation of our authors. Let us
compare the different texts. [ will start with a detailed analysis of Kazim’s
‘Alamarda as this work describes the Bukharan-Iranian encounter very
closely:

1 Having suffered a final defeat in a battle between Uzbek and Iranian troops, Abt’l-
Faiz Khan sent his commander-in-chief Muhammad Hakim BT and some envoys
with a message and precious gifts to the Iranian ruler in order to offer unconditional
surrender.”"’

2 Nadir Shah sent a robe of honor (khal ‘af) and a message to the Bukharan ruler to
assure him of his good intentions.

3 Ab@’l-Faiz Khan set out for the Iranian camp where he was first received by
Nasrullah Mirza and ‘Alt Qult Mirza. Afterward a large feast was organized for the
reception of the Bukharan ruler, who formally submitted while delivering his crown
and a number of gifts.

4 The next day, Nadir Shah sent valuable gifts on his part and received Abi’l-Faiz
Khan for a private audience. Subsequently he arranged a second feast.

5 The following day, Abw’l-Faiz Khan and Muhammad Hakim BT visited the Iranian
king.

206 Kazim’s version of the events differs from the Bukharan authors in that he somewhat
neglects the role the Manghit leadership played during the Iranian conquest. For example,
he does not mention how Muhammad Rahim BT entered Nadir Shah’s service before the
Iranian army crossed the Oxus (see Kazim, ‘Alamara, 11, 796-99).

27 Kazim, ‘Alamara, 11, 789-93.
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a)  On this occasion they informed him about the situation and the circumstances in
Turkistan.

b)  Nadir Shah decided that his troops should not cause any harm or havoc to Bukhara
and its population. Simultaneously he planned the re-enthronization of Abtw’l-Faiz
Khan.

c¢) Nadir Shah placed the Bukharan ruler on the throne and returned the crown of
Transoxania. At the same time, he again presented gifts to Aba’l-Faiz Khan.

6 The Iranian king demanded the recruitment of forty thousand Uzbek warriors for his
army. These contingents were put under the command of Muhammad Rahim B1
Manghit and integrated into the Iranian army. He further arranged a marriage
alliance to seal the new union between him and Abi’l-Faiz Khan**®

What can be identified here is a clear chain of reciprocal acts. Nadir Shah,
the superior actor, and Abiwi’l-Faiz Khan passed the role of giver and receiver
to one another by performing complementary acts of loyalty and favor. The
individual acts highly depended on counter acts, giving implied receiving
and vice versa. It is worth mentioning again that the whole sequence was
underpinned by a quite lengthy and complex gift-giving procedure. The
mutual giving and taking culminated in the actual reinstatement of Abu’l-
Faiz Khan and the taj-bakhshi, which is depicted as an act of utmost favor. It
did not however mark the end point in the sequence but was followed by a
similar counter act: the recruitment of Uzbek troops for the Iranian army.

Let me now consider the Tuhfat al-khani, which—Ilike other Bukharan
works—places much more emphasis on the relationship between the
Manghit amirs and Nadir Shah. As we have already seen, the Iranian
conquest was more or less facilitated by an exchange of favors and acts of
loyalty between Nadir Shah and his Manghit protégés. We can identify the
following sequence of events taking place after Nadir’s arrival at Bukhara
and the firm establishment of his authority on Sha‘ban 12, 1152/November
13-14, 1739

208 Tbid., 706-802. See also Bukhari, Histoire, 46 (French text, 100-01). This entire chapter
of the ‘Alamara is titled “The Honor of the Kissing of the Royal Threshold Granted to
AbT’1-Faiz Khan.” According to Kazim, Nadir Shah again mentioned his plans with
regard to the recruitment of forty thousand Uzbek soldiers for Abi’l-Faiz Khan. In the
same breath he offered military assistance in cases of rebellion (Kazim, ‘Alamara, 11,
801-02).

The sources somewhat differ with regard to the exact date of the Iranian intervention:
Qazi Wafa gives Wednesday Sha‘ban 12, 1152, the Year of the Monkey, as the date of
Nadir Shah’s arrival at Chahar Bakr (Qazi Wafa, Tuhfat, fol. 42b). Yet this day was either
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1 After his arrival at Chahar Bakr, one of the suburbs of Bukhara, Nadir Shah
received the surrendering Bukharan ruler. “He placed him on the throne of
tranquility and granted him royal mercy.” At the same time, “he put the reins of
general and detailed matters of grave importance of Ma Wara’ al-Nahr” into the
hands of the amir-i kabir.*'"°

2 Muhammad Hakim BT led other Uzbek amirs up to the royal throne where they paid
homage to Nadir.

3 Nadir Shah ordered the delivery of two hundred thousand kharwar of grain and the
recruitment of ten thousand Uzbek warriors. Furthermore, he decided to take
Muhammad Hakim B1’s son Muhammad Rahim BT into his service.

Although this sequence is much shorter compared to Kazim’s version, it
reveals the same dynamic of complementary acts of favor (Nadir reinstated
the Manghits as de facto regents of Bukhara) and loyalty. While the
Bukharans gained overall guarantees of protection with the promise to avoid
massacre, destruction and plundering campaigns in addition to the
reinstatement of Abwi’l-Faiz Khan, Nadir gained a large contingent of Uzbek
soldiers in return and entered into a marriage alliance with the Tuqay-
Timurid ruler. Furthermore, he endorsed his own reputation by adding a
further successful conquest to his long list of campaigns.*"'

A closer look at the Bukharan chronicles shows that in countless contexts
and situations there was a similar dynamic of reciprocal exchange at the
local (inner Transoxanian) level. Confronted with military defeat on the
battleground, the leaders of the Yeti Uriigh, who posed the most serious
challenges during the first two years of Muhammad Rahim BT’s ataligate,
surrendered for the first time in 1160/1748. When they approached the
Bukharan court to assure the subordination and submissiveness of their tribe,
they brought gifts, whereupon their envoys were granted generous favors

Friday 13, or Saturday 14, 1739. The author has obviously given the wrong date and
certainly meant Sha‘ban 12, 1153/November 2, 1740, which was indeed a Wednesday.
Mulla Sharif follows the Iranian accounts in giving Jumada II 14, 1153/September 6,
1740, as the date when the Iranian troops traversed the Oxus (Mulla Sharif, 7aj, fol. 217a.
See also Lockhart, Nadir Shah, 187).

210 Qazi Wafa, Tuhfat, fols. 43b—44a.

2 Kazim, ‘Alamara, 11, 796; Kashmiri, Bayan, 69—70; Mulld Sharif, Taj, fols. 272b-275b;
Bukhari, Histoire, 46 (French text, 100-01).
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(‘indyat-i kirami).”"> The same pattern of exchange of gifts expressing
submission and obedience but also favors that are not further specified
appears time and again in the Tuhfat al-khant and the Taj al-tawarikh. There
was obviously no lack of occasions where favors in the form of rewards
were granted in return for loyalty; especially after battles when soldiers and
commanders had fulfilled their obligations and did not recoil from
sacrificing their life in the service of their master. For example, Muhammad
Rahim BT participated in Nadir Shah’s campaign against the Lazgis in
Daghistan in 1154-55/1741-43. It was, however, not an easy task to put
down the rebellion in this inaccessible, thickly wooded area. The Lazgis,
who were famous for their extraordinary fighting skills and bravery in war,
put up stiff resistance to the Iranian army.”"> When Muhammad Rahim Bi
successfully took control over the small mountain stronghold of Dibak, he
was rewarded with royal favors (marahim-i shahanshaht).*"*

Another example was the campaign against the Qazaq of Jizakh in spring
and early summer 1167/1754. Although Muhammad Rahim B1’s troops laid
siege to the town, their efforts to capture it were unsuccessful. When the
siege of Jizakh became protracted, Jum‘a Qul Mingbashi, one of Muhammad
Rahim’s most famous confidants and commanders, entered the battlefield
and attacked the city gate with his contingent of one thousand Afghan
warriors. However, even the serious efforts of the mingbashi and his troops
brought no success. When three of his Afghans were killed and they
withdrew from the fortress, Jum‘a Qul was injured by a bullet shot from the
city wall. In spite of this misfortune, the amir “pleased him [Jum‘a Qul] with
the favors closely connected with royal compassion. He exalted him amongst
his associates with continued rewards and privileged him amongst the
soldiers and companions.”*"

Adopting this motif, Mulla Sharif embellished it with a more ornate style
in describing the rewards for Jum‘a Qul’s efforts on the battleground:

“When observing that situation, the prestigious amir dispatched attendants at high speed
in order to bring the brave warriors who had rescued the zealous commander away from

M2 b g gl )R i 8 nel T laaly | 5358 ll i o R )81 e Gl g i 4elen o 052
ok el S Gllie Jsedia odilsa oA (el 5 Ji S 5 U en i ) (Qazi Wafa, Tuhbfat, fol.
136a).

213 For the entire campaign see Kazim, ‘Alamara, 11, 833-62.

24 Kagim, ‘Alamara, 11, 859.

215 Qazi Wafa, Tuhfat, fol. 225a. See also Mulla Sharif, 73j, fols. 385b—386a.
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the danger of the abyss. [Upon his arrival at the royal camp] he brought the wound of the

Bijan-like hero with the salves of unique favors to the stairs of cicatrization and

recovery.”*!

Another similar example in this regard was an unsuccessful campaign
against the tiny chiefdom of Nir, located at the northwestern fringe of
Miyankal, in Rabi" II 1161/March—April 1748. Upon the conclusion of this
rather unsatisfying expedition, Muhammad Rahim BT ordered his troops

“to turn the countenance of devotion to the threshold of imperial power in order to expect
benevolence and promotion ( ‘atifat wa tarbiyat). [...] After the return of the brave army,
the successful amir opened the hand of kindness and grace (dast-i nawazish wa marhamat
gushdda) and comforted them with [all] kinds of benefits (sunif-i makarim).”*"?

This passage reflects the importance of various institutions. First we identify
devotion expressed in military service regardless of the unsuccessful
outcome of the campaign. The second emphasis is on the element of
affection and benevolence promised by the amir in the form of promotion
and education (tarbiyat), a practice I will further explore in the next sub-
chapter. This promise was fulfilled upon the return of the troops by opening
the hand of kindness and favor. The rather abstract term marhamat refers
here to the granting of various benefits (makarim). Thus Muhammad Rahim
B1 showed his appreciation even though he must have been rather unsatisfied
with the result of the expedition.

TARBIYAT AND ISTINA  NURTURE, PROMOTION AND MARKS OF FAVOR

Up to this point I have devoted considerable space to the concept of favor,
which nevertheless remained unspecified as we have not learned what acts of
grace it entailed. In the previous section we encountered farbiyat, which
often appears in connection with grace and compassion. This term carries
different connotations like upbringing and education, nurturing and
promoting someone, or fostering a person’s career. Paul also discovered
tarbiyat in pre-Mongol sources and translates it as patronage.
Correspondingly, the term murabbi designates a protector par excellence.”' I
discovered the term murabbi only a few times in Bukharan sources. In a
document dating back to the late seventeenth century, the titles of murabbi-

216 Mulla Sharif, 7aj, fol. 386a.
27 Qazi Wafa, Tuhfat, fol. 145a.
28 paul, Herrscher, 174.
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yi ‘ulama’ (tutor of the religious scholars) and mu ‘in al-fugara (defender of
the subjects) were applied to Allah Birdi BT Ming, an influential Uzbek amir
in the time of Subhan Quli Khan.*"” Muhammad Amin also portrays his
patron Muhammad Hakim B1 Ataliq as a mu‘in al-fugara and zahir al-
ghuraba’, a supporter of the poor, and praises his character as a friend of the
subjects and the ‘ulama’ > In the Taj al-tawarikh, Ahmad Khwaja, an
influential Sayyid Ata’t sheikh and spiritual mentor of Amir Haidar, is
described as murabbi-yi tarbiyat. Besides this term, I came across other
words such as sahib (lord or master), kar-saz (one who renders material
support), muhaiman (defender against fear and danger), siami (protector) or
ra 7 (guardian, custodian).

Since tarbiyat or parwarish have multi-faceted meanings, it is doubtful
whether Bukharan actors understood them as patronage in its present-day
Western (rather negative) sense. Due to the fact that—in spite of their
practical knowledge—human agents generally have no elaborated theory or
concept of social relations, practices such as tarbiyat were most probably
seen as something normal. Thus, from an internal point of view, it may seem
problematic to simply translate farbiyat yafia as a client. Rather, we are
dealing with persons who may have perceived themselves as followers or
well-wishers enjoying a superior’s support in the form of education, nurture,
and promotion.**'

Mulla Sharif in particular used tarbiyat very often in his descriptions of
behavior and events. For instance, after the end of the Qazaq raids in
Transoxania, a conflict evolved between the atalig Muhammad Hakim B1
Manghit and the courtiers of Abwi’l-Faiz Khan. Finally, the amir withdrew
from the court and left the field to his rivals. According to our author, he
explained his decision to go to Qarsht in the following words:

“Since the oven of fear was inflamed by the events and the relentless storm of the
calamity of hunger and the misfortune of scarcity has befallen the forts and igfa ‘s of the
guarded kingdom, causing decline and weakness in the inhabited domains, the observance
of the custom of loyalty and subservience as well as consideration of past privileges of
royal favor and promotion (hugqiig-i sawabig-i marhamat wa tarbiyat-i shahryar?) do not
allow distancing oneself from service for the felicity-guarding threshold in the midst of

219 Chekhovich, Dokumenty, doc. 15, 79. See also Muhammad Amin, Mazhar, fol. 4b.

220 Muhammad Amin, Mazhar, fols. 2a, 4b-5a.

2! The term tarbiyat yafta (<84 < 5) appears frequently in the 7@ al-tawarikh (Mulla
Sharif, 7aj, fols. 111b, 319a, 328a passim).
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the hardships [brought about by] the vicissitudes of the time and the sedition of the
mischief-creating curator of the age.”***

Viewing farbiyat as essential for personal development and advancement,
Mulla Sharif underlines his practical comprehension of the term with the
following verses:

“Although it was a drop of water from the river in paradise

Without nurture (tarbiyat) it will neither become a pearl nor a diamond
Without the warmth and the rain dropping from the clouds of Sun and Moon
No stone will become a ruby and no tree will become green

Without the solicitude (parwarish) of water and air it stands to reason

How should it grow, just out of soil?”**

Here the author portrays the principle of tarbiyat/parwarish as something
inherent in the nature of things and human beings. Moreover, Mulla Sharif
immediately draws our attention to Muhammad Rahim B1, “whose star of
dignity and grandeur signaled fortune from the zenith of Nadir Shah’s
tarbiyat and ‘atifat.””**

In addition to tarbiyat, the reader of the chronicles encounters the
element of istina“ that is far less easy to grasp. Istind‘ means to confer
benefits but also to educate or to foster somebody (similar to tarbiyar).*>
Beyond this, it also describes the giving of an entertainment to another
person.”*® Mottahedeh translates the phenomenon of istina ‘ in Buyid Iraq as
“fostering someone’s career” and describes it as a formal and serious
relationship.””’ From the Abbasid period onward, istina * was widely granted
to slaves (ghilman) in the service of the caliph’s army. In return, the Turkish
client slave warrior was expected to show his loyalty with lasting gratitude
for the benefits he had received from his master.””® Still, these expectations

*2 Ibid., fols. 194a—194b.

> Ibid., fols. 211a-b.

24 Tbid.

225 [stind ‘ can probably be regarded as a synonym for parwarish and tarbiyat.

26 Francis Joseph Steingass, 4 Learner’s Arabic-English Dictionary (Model Town: Gaurav,
1986), 594. According to Steingass’ Persian-English dictionary, istina® means the
bestowing or receiving of favors (Steingass, Persian-English Dictionary, 68).

227 Mottahedeh, Loyalty and Leadership, 82-83.

% Ibid., 84-89.
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were only a structural by-product of farbiyat and istina’, not the driving
force behind the principle. In a nutshell, the interests connected with these
practices had been institutionally predefined for ages and matched the
actors’ worldview.

Because it is difficult to assess from a present-day normative perspective
whether actors in Buyid Iraq and eighteenth-century Ma Wara’ al-Nahr
equally identified this concept with patronage as it is perceived in the
Western world today, I would like to opt for another translation. Although
istina * (like tarbiyat) indeed comes very close to the concept of patronage, |
argue that these terms represent only one dimension of patron-client ties.””
Therefore, I translate it here as the bestowing and receiving of favors and
benefits, or as generously promoting somebody.

Let me again pick up one extract I cited from the 74j al-tawarikh in the
previous chapter to highlight patterns of loyalty. This passage was concerned
with the last words of Muhammad Haktm BT Ataliq to his master Abwi’l-Faiz
Khan. Even though the monologue of the dying ataliqg may be wholly fictive
in its exact wording, it gives an insight into the beliefs and ideas of the
author. It is notable that reciprocity features prominently and forms the
recurrent theme of the passage, which shows that receiving favors in the
form of exalted rank, offices and honor in return for the constant proof of
loyalty, and vice versa the bestowing of favors in return for loyalty and
service, was a general procedure that characterized and maintained the social
relationship between two actors. Muhammad Hakim B1’s speech further
shows the importance of the concept in the thinking of men in mid-
eighteenth-century Bukhara. These convictions are further underlined by the
continued speech of the amir-i kabir:

“[...] Whatever appears from the noble character and the great laudable qualities of His
Majesty the justice sheltering king due to royal kindness and the virtues of the just
appreciation of the merits of astronomy, the support of the disciple walking on the paths
of loyalty and the granting of particular favor is made up by the following: You shall open
the wings of the affectionate phoenix with good intention and spread out the shade of the
promotion offering banner (zill-i lawa-yi tarbiyat) over the heads of the successors and
those who are left behind, over the brothers, sons and servants. You should in accordance
with the sublime custom (ga‘ida-yi ‘aliya) bestow daily increasing favors on the
hereditary slaves and sincere followers, so that the chiefs and nobles of Turan and Iran

2 In my opinion, it is inappropriate to translate istind ‘ (¢\iawal) simply as patronage. Other

aspects like quasi-adoption (farzandi) or protection (himdyat) are not covered by this
term, which does also not appear to be a synomym of the former.
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shall see and witness the signs and histories of benefits endowed with alchemical
attributes. They shall make honorable mention and express the unique qualities of His
Majesty the emperor with the language of praising for centuries.”**

This passage deserves attention as it sketches the principle of patronage
without using any specific term for it matching the present-day Western
connotation of the word. By placing emphasis on the exchange of kindness
and particular favors generously granted in return for loyalty, the author
outlines his ideas on justice and endows the institution with strong
legitimacy through the words of his protagonist. In addition, the practice is
described as a sublime custom or principle (ga ida-yi ‘aliya). With this
speech the author portrays the ataliq as a generous protector himself. In
Mulla Sharif’s opinion, he was concerned about the future of his clients, for
instance his relatives and sons, but also other protégés, servants and slaves. It
is worth noting that he cared for his followers even on his deathbed by
making sure of continued favors and benefits for them from his own master.
By embellishing this motif borrowed from Qazi Wafa’s Tubfat al-khani,
Mulla Sharif makes every imaginable effort to present the Manghit leader as
an example of a perfect patron.

The ataliq’s speech however leaves further scope for interpretation
against the background of the statements he made before regarding his own
relationship with the king. It reflects Muhammad Hakim B1’s dual role of a
loyal servant or attendant to his master Abii’l-Faiz Khan on the one hand,
and the protector of his relatives and own protégés on the other. From the
chronicler’s account, it seems to have been theoretically—and probably also
in practice—possible to transfer “clientship” from one patron to another, or
to make it in principle hereditary.”'

In Qaz1 Wafa’s work there are also instances of tarbiyat. When his troops
failed to quell the rebellion of the Burqut chief Tughay Murad BT in Nir in
1161/1748, Muhammad Rahim BT made a name for himself by promising
kindness and promotion (tarbiyat).”* Another example are the Kinakas
amirs who offered loyalty and submission but demanded royal favors when

230 Mulla Sharif, Taj, fols. 287b—288a.

BE pen ShlA oa el 203 g0 i plaind A5 Cilal e sl s 3ead (aDA) G e A S s
Gl yo il e aidle Ghe¥) saee Gllale 5 Glie) 5l Gsadie ilaw Cplie 5 C 5 )l
a3 S (Mulla Sharif, 7aj, fol. 288a).

B2 Qazi Wafa, Tuhfat, fol. 145a.
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they were confronted with a punitive expedition by Bukharan troops in Rabt*
IT 1164/February—March 1751:

“At the suggestion of heart and soul, we helpless people are ready to serve in consent with
the royal amir and for obedience and subordination. Our hand of subordination will
eliminate every thorn and thistle on the way of friendship and in the valley of promise and
consent with root and branch. The clouds of kindness and favors, and of promotion and
grace (ghammam-i tarbiyat wa ihsan) must shower the fields of the desires tilled by us
humble men.”***

Let me come back to the concept of istina . Since Mulla Sharif describes the
institution much more frequently and in more detail than other authors, I will
demonstrate its implications by looking at the 7aj al-tawarikh. The first
passage I cite here is taken from a description of Abii’l-Faiz Khan’s rule:

“[...] In the time of upheaval and the days of campaigns His Majesty the noble emperor
and fortunate possessor of the throne of the transitory and the eternal kingdom saw the
desire to cause harm and damage. [He took notice of the wish] for hostility and fraud
nurtured by the rebellious Uzbek chiefs and the distinguished commanders in spite of
complete favors and kindness [granted] without why and wherefore, and the promotion to
high ranks and exalted offices. Guided by powerful fortune and assisted by prosperous
felicity, he inflicted punishment on and took pawns from fraudulent commanders and
despicable rebels [...] Because of his royal qualities, the king [...] smashed the group of
slayers and fratricides with the sword of vengeance and did not leave [even] one of that
insane group of khwaja-murderers alive. Although he struggled to put together the hearts
by gratifying the notables and chiefs with aggrandizement through affection and favors
(istina ), the ill-bred and malicious tribes were occasionally engaged in striving for bad
behavior, fraud and rebellion.”?**

These words of the author are interesting insofar as they show the rule of the
last Tugay-Timurid king in a somewhat different light. While other Manghit
chroniclers frequently refer to the personal weaknesses and deficiencies of
Abu’l-Faiz Khan, Mulla Sharif extols the ruler for his laudable
characteristics and places special emphasis on the aspect of royal affection
(‘atifat) and the bestowing of favors (istina ). The latter is further specified
in one of the previous sentences: here istina‘ is ultimately linked to the
appointment to sublime offices and ranks. At the same time, he rebukes the
Uzbek tribal leaders for their ungratefulness.””

* Ibid., fol. 180a.

34 Mulla Sharif, 7aj, fols. 290b—291a.

235 At this point Mulla Sharif’s account considerably deviates from other Bukharan works,
which often note the weakness and inability of the last Tuqay-Timurid king.
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PATTERNS OF GUBERNATORIAL APPOINTMENTS

Yuri Bregel and Anke von Kiigelgen provide substantial information on the
duties and tasks of individual office holders as described in the sources
discussed here.”*® But I am not so much interested in the question of who
was appointed to which office or which particular tasks and duties the
different positions entailed as in the principles that governed the
appointments.

I would like to start with two very prominent examples: the Manghit
leaders Khudayar Bi (r. 1714-16) and Muhammad Hakim BT (r. 1722-43),
appointed to the office of atalig and commander-in-chief (amir al-umara)
respectively. The appointment of Khudayar BT was preceded by the rebellion
of Farhad B1 Utarchi in the region of Samarqand in the years 1125-26/1713—
1527 Yet Ma‘sim BT Saray, the atalig at that time, did not perform well in
this campaign and it was broken off after a while.”®® Mulla Sharif justifies
his dismissal in the aftermath of the expedition with distrust and lack of
loyalty on the side of the Saray and their allies. His removal from the post
was instigated by the notables and the “pillars of power,” who argued as
follows:

“In spite of the necessity and obligations [connected] to the duty of promotion (hugiig-i
tarbiyat) and the reliance on royal favor, total misdemeanor and disobedience, shown by
the atalig at a time when loyalty and diligence [were regarded as a necessity], caused the
enemies’ rejoicing at [our] misfortune and created resentment amongst the royal
attendants.”**’

Mulla Sharif’s version of the events shows the linkage between acts of favor
and loyalty. The ataliq was reprimanded for his behavior even though he had
enjoyed royal promotion and care (tarbiyaf). In the eyes of the courtiers,

Bregel, Administration; von Kiigelgen, Legitimierung, 87-97.

B7 Tali’, Tarikh, fols. 33b-35a; Semenov trans., 37-39; Mulla Sharif, Taj, fols. 139a—140a.

2% Abd al-Rahman Tali* informs about a secret agreement between Ma‘sim Bi and a certain
Bay Muhammad B Dadkhwah, the father-in-law of one of Farhad B1’s sons. According
to this agreement, the commander-in-chief broke off the siege of Farhad B1’s stronghold
Katta Quirghan and took some of his sons into custody (Tali‘, 7arikh, fol. 34b; Semenov
trans., 38). Mulla Sharif only mentions that the king broke off the campaign and returned
to his capital without punishing the Khita'1 leader on the advice of loyal followers who
were “frightened of the adverse and cheating group” (Mulla Sharif, 74y, fol. 140a).

29 Mulla Sharif, 74j, fol. 140b.
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Ma‘stim BT had failed to prove his loyalty and therefore forfeited his high
office. They now continued their advice by saying:

“Do bestow plentiful favor upon Khudayar [Bi] Diwanbégi Manghit whose utmost
devotion and bravery in royal service is evident; who is capable and skillful in [handling]
the affairs of commandership and discharge of duties. Tie him to the court of proximity
and reputation!”**

The courtiers had to give reasons for their choice of the Manghit leader and
extolled him for his qualities, first and foremost loyalty and devotion, but
also his skills as a military leader. According to the 74aj al-tawarikh, Abi’l-
Faiz Khan accepted the request and bestowed royal favors on the former
diwanbégt in the form of kindness and promotion (nawazish wa tarbiyat).
Subsequently, he sent him a royal diploma and appointed him to the post of
commander-in-chief.**' It is further mentioned that

“he was given pleasure with the fortune of the royal kirnish and the seat (ériin) of the
‘pillar of the amirs’ and entrusted with the loosening and tying (hall wa ‘aqd) of the
necessary matters of the government and the dismissing [from] and appointing [of] court
offices.”*?

However, Khudayar B1 did not retain his new position for long. He was
deposed and exiled soon after, his laudable characteristics
notwithstanding.***

These events introduced new developments characterized by rebellions
and the constant shift of the ataliq and diwanbegi positions as described in
the previous chapter. Against this background, it is not surprising that the
Bukharan ruler decided to appoint Muhammad Hakim Bi1 b. Khudayar Bt
Manghit to the office of parwanachi. He sent a delegation of envoys to the
region of Chiraghchi, the seat of Muhammad Hakim BI1.

“Upon their arrival at the envisaged area, they dismounted in sight of the fortress of
Chiraghcht and informed Muhammad Hakim BT about the emperor’s attention. Filled with
joy and rejoicing at hearing the good news about the royal favor (istind i jahanbani), this
handsome amir left the fort and was elevated by the diploma of kindness and a robe of
honor. [Afterward] he brought the custom of hospitality and entertaining to perfection.

240 Tbid., fol. 140b. For another version see Tali‘, Tarikh, fol. 35a; Semenov trans., 39.
U Y el sl ol LasS gl 5 s (i 55 (E)s8 JUA) Cilgay g LUK e Q8T gy
2 R e 5 e o) Gl e ds s miise (Al &kl (U ol (Mulla Sharif, 74, fols. 140b—
141a).
2 Tbid., fol. 141b.
23 Tali*, Tarikh, fols. 39b—40a; Semenov trans., 42; Mulla Sharif, T aj, fol. 143a.
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When gaining repose of the heart and full confidence, he installed his brother Danyal B1
as vice-regent and, accompanied by the messenger [...], turned the countenance of loyalty
to the court attached to the celestial sphere. When he had the honor to approach the steps
to the felicity collecting throne, he received the fortune of kissing the royal hand (dastbiis-
i khusrawr). [Subsequently], he presented gifts to the splendid eyes of the valuable pearl-
like king and was distinguished from the other contemporaries and notables with the rank
of parwanacht.”**

The detailed description of Muhammad Hakim B1’s promotion to the office
of parwanachi shows that this particular appointment is embedded in an
extended chain of reciprocities that continues, as the following sentences
illustrate:

“Since His Majesty the king endowed with excellent wisdom saw the daily increasing
traces of loyalty and well-wishing and the signs of attention and vigilance from the
forelock of that Aristotle-like Hakim, like the elevation in the countenance of the
luminous sky or the resembling lines in the mirror of love, he made the brave and jewel-
like parwanacht agreeable to [his] alchemic eyes. Due to his daily increasing fortune, he
intensified his promotion and intimacy (tarbiyat wa qurbatash) from day to day.”**

In this admittedly special case, the personal relationship based on the
exchange of favors and loyalty was a lasting one. As has been elucidated in
the previous sub-chapter, the seemingly endless sequence of reciprocal
services and favors was broken with the death of the amir in 1743.

I shall now briefly turn to the most important round of gubernatorial
appointments immediately after Muhammad Rahim BT’s enthronization in
December 1756, described in the Tuhfat al-khani under the title “The
account of the distribution of offices and positions in the royal
administration in accordance with [their] ranks and the rulers of the previous
kings of Turan.”*** One of those who were generously favored in the round
of appointments was the Yeti Uriigh chief Ghaibullah BT Bahrin, “whose
loyalty to the imperial threshold has reached the stage of singularity.” He
was finally appointed to the office of diwanbegi of the court due to royal

24 Mulla Sharif, Taj, fols. 145a-b.

** Ibid., fol. 145b.

28 Bayan-i tagsim-i ‘amal wa arinhd-yi dastgah-i sultani ba maratib wa qa ‘ida-yi qadim-i
padishahan-i tiarani [5 Qb ;b sacl 5 (i) jay tale o8aus sleis sl 5 Jas amds O]
(Qazt Wafa, Tuhfat, fols. 257a-260a). This chapter is followed by an account of the
appointments to religious offices Bayan-i iriin wa mandasib-i ashab-i siyadat wa nijabat
[l 5 Db alasal cualio 5 05,50 olv] (QazT Wafa, Tuhbfat, fols. 260a—262b).
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favor.**” Another follower mentioned in the illustrious group of appointees is
Imam Quli BT Manghit, “who was in the matter of bravery the forerunner
amongst the peers and equals, and has been for a long time girding the belt
of loyalty for this threshold around his heart and life.” Imam Qult BT was
granted the governorship of Yakka Bagh and the position of parwanacht
(arin-i parwanachi).**® Besides proof of loyalty, we also observe the aspect
of intimacy and personal proximity (qurbat) as the reason for an
appointment. For instance, amir Danyal Bi, “whose close relationship with
the royal government is evident, was entrusted with guardianship over the
region of Karmina [and the title of] diwanbégr.”**

It should be mentioned that major rounds of gubernatorial appointments
were in most cases carried out after distinct acts of loyalty. Those mentioned
by the author of the Tuhfat took place when all the notables, amirs, religious
scholars and leaders of the craftsmen’s communities had confirmed
Muhammad Rahim B1’s assumption of the khan title. Immediately after his
enthronization they performed the kirnish and offered the prayer for the
well-being of the new ruler. Afterward, Muhammad Rahim Khan showed his
appreciation by appointing his officials, personal followers and notables to
various offices.

There were, of course, many other occasions for proving continued
loyalty and receiving the respective rewards. The frequent military
campaigns in particular provided ideal opportunities to show loyalty and
devotion in the service of a master. Accordingly, many appointments and
promotion to offices occurred after combats. For instance, Mulla Sharif
describes how the Qataghan amir Mahmud B1 (d. 1717) assisted “Abd al-
‘Aziz Khan (r. 1651-81) in defense against the incursions of the Khiwan
ruler Abwi’l-Ghazi Khan (d. 1663). The young amir was badly injured in a
military encounter, but despite his injuries he struggled bravely to push the
enemies back. According to Mulla Sharif, the ruler rewarded Mahmud Bi1
with the title of dadkhwah immediately after the battle.>” Another prominent

7 Ibid., fol. 258a.

M wi s 5o Ul oAl S Sl Ol s s Ol ealea 5 Gy Cieladio b 534S Cikia (o B8 Bl
S il g4y ) kel () sS Jloa (il sl s Al gL 4SS Cw S aaly (QazT Wafa, Tubfat,
fol. 258b).

249 (Qazi Wafa, Tuhfat, fol. 258a.

0 Mulla Sharif, 74j, fols. 112b—113b. Mulla Sharif gives a full explanation of this encounter
without revealing his sources or informants. He states that the Qataghan amir was
eighteen years old at that time. The battle mentioned by the author may have taken place
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round of appointments, which is described in detail by the author of the 7aj
al-tawarikh, was carried out by ‘Ubaidullah Khan after the siege of Balkh
and the defeat of the same Mahmiid B1in 1717:

“He [ 'Ubaidullah Khan] distinguished each one of the group of people who had opposed
that man [...] [Mahmid Bi1] and had shown extreme diligence and excellent endeavors in
urging victorious attacks, with [...] offices and ranks [by bestowing] governorships,
diplomas and robes upon them. He pleased ‘Adil BT Ming, whose final loyalty had
become agreeable to the sight of the divine shadow, with the post of the ‘pillars of the
amirs’ (mansab-i ‘umdat al-umara’i-yi kull) of the Mother of the Cities. Everyone in the
Bukharan army who had shown devotion and subordination was rewarded with royal
favors [...] and not even one of the bold and loyal heroes and glorious fighters
[participating] in this campaign was spared the favor of the sultan, this cherisher of the
servants (banda-parwar), or remained without obtaining his wishes and desires.”*'

The passage continues with royal appointments; for example, the ruler
rewarded a certain Mulla ‘Abd al-Rahman, who had also participated in the
conquest of Balkh, with the office of minister and administrator in the diwan
of Balkh, while the governorship of Balkh was granted to a certain
Ni ‘matullah B1.** Very often, titles were granted to local actors to endorse
their authority at local level. For instance, in 1709 ‘Ubaidullah Khan stopped
at the village of Bazar-i Qanbar BT Qirq near Panjshanba when he was en
route to Samarqand and distinguished the grandson of Qanbar Bi by
bestowing the title of jzbachi upon him.”’

in 1663 during the last of Abii’l-Ghazi Khan’s numerous campaigns against the Khanate

of Bukhara. If Mulla Sharif is right, Mahmtid BT was born around the year 1645 and lived

to the considerable old age of seventy or seventy-two. 1717 as the year of his death is
relatively well documented (see McChesney, Wagf, 167). However, the accuracy of Mulla

Sharif’s account must be doubted as it seems unlikely that Mahmiid BT reached that age

while still energetically heading military campaigns. He died in an earthquake in

Badakhshan when fighting the Badakhshanis. But he did become one of the most

prominent and powerful amirid forces in the Balkh region during the reign of Subhan Qult

Khan. Mahmud BT assisted the Bukharan khan against the incursions of the Khiwan rulers

Aniisha Khan (d. 1685) in 1684 and Arang (d. 1694) (see Burton, Bukharans, 334, 336,

341, 344, 351).

Mulla Sharif, 7aj, fols. 126a—b.

P2 sgie) 5 dlgial Culed Jhias i b 534S el de ey Al S das e phad Jad 5 Sl das
il e 2 Alpy (S5 OS5 48 o ) Caeni s o Gl 5 Sl G 0 03 Sl (Mulla
Sharif, Taj, fol. 126b).

253 Amin Bukhari, ‘Ubaidullah Nama, fol. 145b; Semenov trans., 164. In Central Asia it was
common to name localities (town quarters, villages, hamlets) after their founders or after
famous persons who often also acted as patrons.

25
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Qaz1 Wafa also mentions one single appointment made by Muhammad
Rahim Khan after his troops had dealt a final blow to the Qungrat of
Shirabad south of Baysiin in 1170/1757. Subsequent to the conquest of the
citadel, he appointed Qilich Tupchibashi to the post of governor of Qarakiil,
because “his fathers had always served the great ancestors of the king ...,
and because he arrived first together with his contingent at the foot of the
citadel wall and made his breast the target for the arrows of the enemies.” It
is further said that with this appointment he became the object of envy of the
other associates.”™*

In the past, historians and travelers attempted to draw up a kind of list or
index of the most important offices and the duties and functions attached to
them.” There is little to be added. As Anke von Kiigelgen and Yuri Bregel
point out, it is often difficult if not impossible to glean exact information on
the functions and duties of the individual office holders from the sources.**
Although there exists an administrative manual compiled in the late
eighteenth century, the Majma‘ al-arqam,”’ the tasks often seem to have
been interchangeable since the hierarchy did not produce a clear chain of
command. Instead, the relationships between strong Uzbek leaders and their
vassals can be termed “friendships requiring permanent renewal by the
exchange of gifts.”**® This corresponds to the fact that a title or office by no
means entailed certain specific duties.” For instance, the office of the
diwanbeégt, usually associated with administrative affairs (e.g., financial
matters, tax collection, reception of foreign ambassadors and so on),** was
held by Muhammad Daulat. According to the information given in the

2% (Qazi Wafa, Tuhfat, fols. 271a—b.

255 Bregel, Administration; von Kiigelgen, Legitimierung, 87-97. See also A. A. Semenov,
“Bukharski traktat o chinakh i zvanijakh i ob objazannostjakh ikh nositelej v
srednevekovoj Bukhare,” Sovetskoe vostokovedenie 5 (1948): 137-50. For a list of titles,
ranks and duties in the eighteenth century, see Khanikoff, Bokhara, 235-50.

236 Bregel, Administration, 7-18; von Kiigelgen, Legitimierung, 87-88, 94.

57 This frequently used handbook was published by Vil’danova (see Mirza Badi‘Diwan,
Madzhma * al-arkam (‘Predpisanija fiska’. Priemy dokumentatzii v Bukhare XVIII v.).
Faksimile rukopisi, vedenie, perevod, primechanija i prilozhenija A. B. Vil’danovoj
(Moscow: Nauka, 1981).

28 Noelle, State and Tribe, 121.

2% A. A. Semenov, “Ocherk ustrojstva tzentral’nogo administrativnogo upravlenija Bukhars-
kogo khanstva pozdnejshego vremini,” in Materaly po istorii Tadzhikov i Uzbekov
Srednej Azii, Vypusk II (Stalinabad: Izdat. Akademii Nauk Tadzhikskoj SSR, 1954), 61.

260 yuri Bregel, “Diwan-Begi,” Encyclopaedia of Islam, 2nd edn., XII Supplement, 227-28.
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Tuhfat, he acted as the chief of the royal chancellery, the diwan, but he was
also responsible for the royal citadel (arg) and together with the chief gazr
managed the government when the ruler was absent.”®’ When in 1756
Muhammad Daulat was promoted to the rank of gishbegi, his “job” did not
change significantly, while the other gizshbégi, Barat B, was appointed as
governor of Samargand.”” Similarly, the Yeti Uriigh leader Ghaibullah Bi
received the post of diwanbégi-yi dargdh, but the same office was also
granted to Muhammad Danyal Bi, the governor of Karmina, and Jahangir B1
Saray. Subsequently, all three amirs participated in military campaigns as
they had before. Consequently, a diwanbégi could be a top official in charge
of administrative affairs as well as a skillful commander or a governor
(hakim).

The fuzziness of titles, social ranks, offices and non-specified duties
coincides with the designation of various office holders as agsagqals
irrespective of their real influence and social status.*” Although the term
itself is mostly applied to village representatives, in general it described
social entrepreneurs. Hence a title or rank indicated the social status of its
bearer, his relation to other actors and his seat in the royal throne hall, but
also his position within the inner tribal hierarchy and at local level rather
than a profession. Such a position was gained due to an actor’s own
performance, skills and expertise, personal relationships and his closeness
and loyalty to the king, or affiliations in important societal groups such as
tribes, urban neighborhoods or Sufi convents. Noble birth and affiliation to
an aristocratic lineage played a decisive role. Making a career and climbing
the social ladder was, of course, sometimes also a matter of luck and
successfully coping with challenges and dangerous situations. Nonetheless,
the hierarchical order in general and the individual ranks in particular seem
to have been not only blurred but also relative. Holding a specific title did
reflect the status of an actor and how he was seen and classified by others.
But an apparently low or high social status did not always correspond to real
authority or proximity to the king. Cases in point are the palace eunuchs in
the late Tuqay-Timurid period. As slaves and castrates they hardly

261 Qazi Wafa, Tuhfat, fols. 152b, 170a, 178b, 192a passim. See also von Kiigelgen,
Legitimierung, 94.

%62 For a thorough discussion of the giishbégi, or more accurately goshbégi, see Bregel,
Administration, 7T-12.

63 See next chapter.
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conformed to the ideal picture of the prowess and masculinity of the steppe
warrior cultivated by the Uzbek chiefs and their retinues since they came to
establish themselves as an entrenched elite in Ma Wara' al-Nahr. The
procedure of the kizrnish/bay ‘a at Hazara in 1722 reveals their inferior status
and rank in comparison to the Uzbeks. Yet they nonetheless exercised great
authority as favorites of the king and trusted servants of the harem. But this
is a story to be told in the next chapter.

As we have seen, the pattern of gubernatorial appointments and the way
Bukharan authors depict them is visibly shaped and determined by
reciprocity. Forming part of a social nexus, the appointments—Iike many
other structural aspects of social order—played a dual role. First, they
represented rewards for services; and second, they fostered the influence and
reputation of the office holders. With this twofold character, the appointment
acted back upon the appointee because it further secured his loyalty to the
ruler.

QURBAT: INTIMACY AND AFFINITY

Another element inseparably linked to social relationships is that of intimacy
and affection. Related to the emotional dimension of patron-client ties, the
element of gqurbat—meaning intimacy, proximity or affinity—appears
strikingly often in the Taj al-tawarikh, where it is particularly interwoven
with the dimension of tarbiyat*** In the last chapter I scrutinized a text
passage depicting the promotion of Khudayar BT Manghit from the rank of
diwanbégi to the position of atalig and commander-in-chief of the Bukharan
troops. On that occasion, the servants of the king advised him to bring this
amir to the court of proximity and reputation.””® After describing the duties
and tasks of the new amir al-umara, Mulla Sharif mentions the rise in
Khudayar BT’s rank of intimacy and reputation to the highest levels.”®® Here
we observe a crucial link between social ascent and the close relationship
with the highest person in the prevailing hierarchy, the ruler, who granted

% This connection between qurbat and tarbiyat is due to stylistic guidelines as it matches
the rhyme scheme in the Persian prose text.

265 apla el 5 8o 50 cp B 5 i calie Jailie 1) cirie (S s WA (Mulla Shardf,

74j, fol. 140b).

ey Glelaa 5, U 5, cida Koyl aly o ilke) seyias, . (Mulla Sharif, Tagj, fol.

141b).
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favors by promoting his protégés to offices and ranks. In the case of
Khudayar’s son Muhammad Hakim Bi1, a similar pattern of generously
granted education and proximity to the royal court is identified as the reason
for social ascent.

The next passage I want to cite is also taken from the 7a@j al-tawarikh.
This extract is interesting as it gives an insight into the ascent of the Manghit
tribe and its chieftains to the highest positions in the social hierarchy:

“Since former days and throughout the years and centuries, the plain of Qarshi up to the
settlement of Chiragchi has been the original domicile and winter quarters of the
aforementioned tribes [the Manghit]. It is the birthplace of the forefathers endowed with
the qualities of amirhood, the ancestors of the atalig of good disposition. The shoots of
prosperity of the chiefs and nobles of that excellent and brave tribe attained the honor of
growing up from this place and the fortune of elevation. They became objects of nurture
and promotion (tarbiyat) granted by the rulers of the time and the powerful khans, and, on
account of honorable services and glorious deeds, reached the sublime ranks of intimacy
and received the honor [of belonging to] the imperial court and the high office of
commander-in-chief [...]"*%

Briefly sketching the rise of the Manghit tribe and its leadership to
prominence, the chronicler attributes the career and ascent of the tribal
nobility to their promotion by the kings and rulers. In addition, he relates the
attainment of ranks and offices also to personal affinity and intimacy with
the ruling figures of the past. Thus personal closeness went hand in hand
with appointments and privileges. A position in the governmental hierarchy
was a clear indicator of proximity to or distance from the Bukharan court. As
we have seen in the previous section, Qazi Wafa explicitly mentioned
Danyal BT1’s proximity to the royal court as a reason for his promotion to the
office of diwanbégi in the year 1756.

In the last chapter I demonstrated how Nadir Shah ordered the supply of
food provisions and the recruitment of Uzbek warriors for his army when he
encamped in Chahar Bakr in autumn 1740. In addition to these orders, he
stated that he would leave the crown and the throne of Ma Wara’ al-Nahr at
their original place and preferred to spend some days in close proximity to
the royal troops because he regarded enjoying the company of his soldiers as
laudable and suitable.”*®® The exact wording of Nadir Shah’s statements on

*7 Ibid., fols. 195a-b.

268 aliial Lo odle) Cmalpe U 5 da 5 280 aladlle aseate dual 8 cubla il 5 K55
Yaie Guulie 5 Guaiue Galed G535l Gsste 5 Cujlie (3 8 (WY (s il | se S Cilel ja
(ibid., fols. 273b-274a).
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personal closeness clearly indicates the positive meaning ascribed to
affection and proximity. Close personal relations involving physical
proximity between a lord and his followers are depicted as worth striving
for.

BUNUWWAT AND FARZANDI: FILIATION AND SONSHIP

The element of qurbat and the notions of affection and affinity are
interlinked with the paternal dimensions inherent in patron-client relations.
One of the most prominent examples of this is the relationship between
Nadir Shah and the young Manghit amir, a relationship that is the subject of
colorful descriptions in a large number of Bukharan chronicles. Qazi Wafa’s
Tuhfat al-khant provides a detailed account of the first meeting between the
two men:

“When the king [...] opened [his] shrewd eyes to the true state of the fortunate amir
endowed with laudable qualities, with the mirror of the pure mind showing the rules of the
governors and chiefs guided by divine wisdom, it became immediately manifest in his far-
sighted mind [...] that this early fruit in the garden of dignity is a flower from the meadow
of divine providence and the will of the Creator; a shining star from the zodiac of fortune
and reputation. [He saw] the sun of power and felicity rising on the forehead of his
conditions and desires as well as the star of magnificence and glory shimmering on the
forelock of his honor and high virtues.”®

This passage illustrates not only the king’s predictive abilities but also his
belief in the divine preordination of Muhammad Rahim BT1’s rise to power. It
continues with Nadir Shah realizing that such a man would be the key to
further conquests and honorable deeds. He received him with royal affection
(‘awatif-i khusrawana) and showered him with infinite favors.”” Following
Qaz1 Wafa’s account, Mulla Sharif also reports about Nadir’s first talk with
Muhammad RahTm BT and his companions. Accordingly, “he treated them in
a courteous manner out of favor and affection.”””' Considering Nadir’s

269 Qazi Wafa, Tuhfat, fol. 36b.
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passion for integrating young and skillful followers into his entourage,”” it
comes as no surprise that he was delighted with the young amir and took
him into his service. Yet although this decision was to Muhammad Rahim’s
advantage, his father—at least in the opinion of the historians—was not very
comfortable with his son’s move to Mashhad.””® Qazi Wafa explains Nadir’s
plan as follows:

“He summoned the fortunate amir, the lord of the time, and told him that he may be the
victorious stirrup-fellow of the world conqueror to remain as the sign of fortune in this
family and as a monument generation after generation, and century after century constant
and solid on the chessboard of the age due to permanent royal solicitude (farbiyat-i
khusrawana). He shall truly be the cause for the relation and the source for the connection
of the region of Turan with his [...] court.”?™

It should be emphasized that Nadir’s decision to take the Uzbek amir into his
service is not explicitly explained in terms of pawn-taking, though Qazi
Wafa mentions that the conqueror contemplated bringing his new protégé to
Mashhad having recognized Muhammad Hakim B1’s governmental activities
and skills. This step is presented here as an act of royal favor manifest in the
intended education and upbringing of the amir. Adorning this motif
borrowed from the Tuhfat, Mulla Sharif describes Nadir Shah’s talk with
Muhammad Hakim BT in the following words:

“By throwing a look at [his] forelock filled with fortune, he has become a favorite of the
king and worth receiving infinite caresses and favor. For this reason we selected him from
the other notables of Turan and the amirs of Turkistan and exalted him with the
companionship of the bravery demanding royal camp of [my] oldest son Riza Quli Mirza.
It is the desire of the mind endowed with alchemic excellence to further and to rear your
fortunate son like the princes in the shade of protection and education (zill-i himayat wa
tarbiyat). [...] There is hope that he will soon reach sublime ranks through service in the
retinue connected with advancement and elevation.”’>

Here the author places emphasis on the affection Nadir felt for Muhammad
Rahim BT, and the paternal attitude of the Iranian king especially catches the

22 Avery points out that Nadir’s passion for recruiting manpower made him often
conciliatory toward defeated enemies (Avery, “Nadir Shah,” 8).

273 According to Qazi Wafa, Muhammad Hakim BT even had tears in his eyes and remained
in Bukhara with a broken heart. ) )
asai AL Swme 4y dale 1) @l B g iy ens 50l A Ja LTS slesh JSWS ul (QaA
Wafa, Tuhfat, fols. 44b—45a).

24 1bid., fol. 44b.

5 Mulla Sharif, Taj, fol. 279b.
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eye of the reader. Taking these statements and promises literally, the
relationship between the Iranian conqueror and Muhammad Rahim B1
assumes a distinct social dimension as it is described like a father-son
relationship. When the bad news about the death of Muhammad Rahim B1’s
father in 1743 reached the court at Mashhad, Nadir Shah “expressed his
sadness and grief. He comforted the high-born amir with royal promises and
elevated the foundation of his education and beneficence (tarbiyat wa
ihsan).”*"® This underlines the paternal aspect of Nadir’s relationship with
the Uzbek amir. Qazi Wafa in fact describes Muhammad Hakim BT1’s
attention to his son using the same vocabulary. Accordingly, “the amir-i
kabir threw the light of attention and promotion onto his son.”*”’ As usual,
Mullah Sharif further embellishes the motif of royal grief:

“[...] gaining the news of the grievous calamity of the well-administering and welfare
impressed amir, the king being well acquainted with the quality of persons wanted [to
follow] the customs of regret and approved of having recourse to God. Comforting the
khan [Muhammad Rahim] with royal kindness and favors, he held out hope and became
the donator of sympathy for the confused mind.”*"®

This shows the personal engagement of Nadir Shah and his attempts to
console Muhammad Rahim BT on his father’s death. Moreover, it reflects the
close social connection between the Iranian king and his protégé as well as
the paternal aspect of Nadir’s patronage. The king was obviously more than
simply a master or social superior; Nadir Shah’s attitude and behavior echo
his role of a father or “godfather” in relation to the Uzbek commander.*”
This fact is underlined by the continued tarbiyat Nadir granted to
Muhammad Rahtm. A similar personal bond can be found in the relationship
between Nadir Shah and Abu’l-Faiz Khan. Kazim, who focuses on this

216 Qazi Wafa, Tuhfat, fol. 53a.

*77 Ibid., fol. 20b.

8 Mulla Sharif, 7aj, fol. 290a. In most of the early nineteenth-century Manghit chronicles,
Muhammad Rahim is styled khdan; the authors do not distinguish properly between b7 and
khan anymore. This can be interpreted as a sign that Chingizid descent as a precondition
for the exclusive right to bear the khan title had lost its relevance in the Bukharan context.
According to Ya‘quib, Nadir Shah made Muhammad Rahim BT kAan when he summoned
him to his court to command the Uzbek troops (Ya'qtib, Tartkh, fol. 4b).

The relationship between Nadir and his patron Baba ‘All B&g was perhaps of a similar
nature. After the death of Nadir’s male relatives, Baba ‘Alt B&g took him into his service
and once freed him from the hands of robbers. He strengthened the paternal aspect of his
patronage of Nadir by marrying the boy’s mother (Avery, “Nadir Shah,” 7, 9).
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relationship, puts the following words into Nadir’s mouth when describing
the scene after the reinstatement of the Bukharan ruler:

“I surrender the assembled domains of Turkistan to the sphere of your authority and adopt
you now as a brother. It is my hope that we will walk along the path of unity, intimate
brotherhood and alliance for the duration of our lives, and that we maintain the bond of
friendship.”2%

The picture drawn by Kazim is largely verified by the Bukharan authors
when they talk about Nadir’s decision to depose Abii’l-Faiz Khan and to
place his young son ‘Abd al-Mu’min Sultan on the Transoxanian throne. For
example, Qazi Wafa writes:

“I want His Sublime Majesty Shah Abw’l-Faiz, that distinguished and successful [man] to
place the throne of gladness and tranquility under the shadow of my power and in the
neighborhood of my compassion. He shall spend his time free from sorrows in the shade
of affection and under the wings of protection (dar zill-i ‘atifat wa zir-i bal-i
himayat).”*!

Considering these words, Qazi Wafa’s audience hardly gains the impression
of a strong and energetic ruler. Instead, Nadir’s Bukharan counterpart is
described as a weak actor in urgent need of protection. His removal and
transfer to the Iranian court is portrayed as an act of favor, concretized by
referring to other aspects of personal relations: affection ( ‘atifat) and
protection (himayat). The author of the 7@ al-tawarikh goes even further,
saying:
“[...] most of the time, the splendid nature creates a beautiful countenance with the
disposition to the demand for companionship and the wish for conversation with His
Majesty Shah Abu’l-Faiz. The pen of affection and affinity draws the plan ... for a
luminous reunion with this scion of the illustrious Turkmen [?] house, this purest part of
the Shibanid dynasty [?] on the board of the intelligent and compassionate mind ... He

shall return to the seat of vice-regency, which is free of calamity, through royal affection
and infinite favors [...]"*%

With regard to the paternal dimension of patron-client relations in the
Transoxanian context, another very interesting example is the relationship
between Muhammad Rahim BT and his Khogandian ally Irdana B1 (d. 1770).
In the Tuhfat al-khani the latter is described as “having the qualities and

80 Kagim, ‘Alamara, 11, 798-99.
1 Qazi Wafa, Tuhfat, fol. 96a.
282 Mulla Sharif, 74j, fol. 313b.
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nature of a foster son” (farzandi/farzand-khwanda). When Muhammad
Rahim BT set out on a punitive expedition against the Yiz of Ura Tippa in
spring 1168/1755, the ruler of Khogand sent a messenger to Muhammad
Rahtm because “he had been in favor of diligence and subordination toward
the veil and the guards of the felicity establishing threshold.” Besides, he had
had no opportunity to meet with the Manghit amir in the past year. Upon
receiving the message, Muhammad Rahim BT ordered “the farzand to bring
the flag of power on the way and to turn as soon as possible to the gibla of
desires.”*® Confirming this fact, the Muntakhab al-tawdrikh names Irdana
Bi as a foster son (farzand khwanda) of Muhammad Rahim Bi.** Before
arriving at the Bukharan camp in Yam, the amir sent several envoys to
summon his foster son to visit the atalig as soon as possible.”* In the 7aj we
are informed about the amir’s “longing to meet Irdana, who was endowed
with the qualities of genuineness and ‘sonship’ (bunuwwar).”**® Contrasting
the term for sonship with that for paternity (ubiwat), Mulla Sharif even
points to the reciprocal character of the relationship.**’

Wafa reports how the ruler of Khogqand was finally received with all
honors by his Bukharan colleague, who placed Irdana’s men on one side of
the court.”™ Mulla Sharif writes:

“Out of love and kindness the splendor promoting [possessor] of royal authority drew him
into the arms of affection and favor like a real son. He distinguished him with kinds of
favor and solicitude and privileged him with an exalted position amongst the other
dignitaries and notables.”**’

Subsequent to the honorable reception, we observe again the ceremony of
the kirnish including the kissing of the royal hand and the exchange of
presents. In addition, Muhammad Rahim Bi ordered one of his best
commanders, Jum‘a Qul Mingbashi, to serve as a host (mihmandarbashi) to
Irdana B1.*"

283 Qazi Wafa, Tuhfat, fols. 228b-229a.

284 Muhammad Hakim Khan, Muntakhab, 1, 355; 11, 10.

85 Qazi Wafa, Tuhfat, fol. 330b.

286 Mulla Sharif, Taj, fols. 389a-b.

27 1bid., fol. 386a.

288 (Qazi Wafa, Tuhfat, fol. 231a.

289 Mulla Sharif, T aj, fol. 389b. See also Muhammad Hakim Khan, Muntakhab, 1, 355.
20 Qazi Wafa, Tuhfat, fol. 231b; Mulla Sharif, 7aj, fol. 390a.
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Age difference apparently did not play any crucial role for the creation of
such links. Muhammad Rahim and Irdana were approximately the same age
when they allied. A more interesting example is given by Muhammad Amin,
who says that when laying siege to Qarshi, Riza Quli Mirza and his
commanders demanded an oath of allegiance from Muhammad Hakim BT to
create a relationship characterized by brotherhood (barddart) and sonship.”’
In this case, the actor who was to slip into the role of the farzand was even
older than his counterpart.

A further example of paternal attitudes is the affinity between
Muhammad Rahim BT and his protégé Muhammad Yusuf Beg Kinakas, who
turned to the Bukharan court in Dhii’l-Qa‘da 1163/October 1750 to enlist the
amir’s support in a local marriage dispute. If we give credence to Mulla
Sharif’s report, Muhammad Yasuf Bég received the honor of paying homage
to the atalig. At the same time, “he was bound to the kindness and favor and
was grateful beyond all measure for the affection because of being titled
adopted child (khatab-i farzand-khwandr).”** In the same year, the atalig
sent his troops to Shahr-i Sabz to bring about a solution of the conflict in
favor of Muhammad Ysuf Bég.

There are other instances in Central Asian sources of virtual adoption
even at local level. For example, Muhammad Hakim Khan recounts that the
relationship between the Yz leader Fazil B1b. Sadiq BT and the Khogandian
ruler ‘Abd al-Karim BT, similar to that between Muhammad Rahim BT1 and
his Kinakas protégé, was like a bond between father and son. Fazil B1 Yiiz is
mentioned here as a foster son (farzand khwanda) of the Ming ruler *Abd al-
Karim Bi.*”> However, de facto sonship and adoption (farzandi, farzand-
khwani) was by no means exclusively a matter for rulers and governors.
Local religious dignitaries like mullahs and Sufi sheikhs apparently played a
similar role as “fathers” and protectors of persons who were on the run from
their enemies.” For example, the influential Dahbidi sheikh Misa Khan
Khwaja gave shelter to Ay Chiichiik Ayum, the widow of the Khogandian
ruler ‘Abd al-Karim BT, when she left Ferghana because of her enmity with

P! Muhammad Amin, Mazhar, fol. 54a.

22 Mulla Sharff, T aj, fol. 368b. Qazi Wafa does not confirm this fact.

293 Muhammad Hakim Khan, Muntakhab, 11, 7.

%% Mulla Sharif mentions that the ancestors of the famous JaybarT khwdjas were accepted as
affiliated children (qabil-i farzandi) by Khwaja Yahya, the great khalifa of Sayyid Amir
Hamza b. Sayyid Amir-i Kalan (Mulla Sharif, 7aj, fol. 482a).
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Irdana Bi. The chronicler reports that the sheikh had compassion for her and
granted her personal favors. After a while, she left Dahbid for Ura Tippa,
leaving her son Hakim Tiira as an “adoptive son” in the Ishan’s care.””

RI‘AYAT AND HIMAYAT (HIRASAT, HIFAZAT): ATTENTION, SOLICITUDE AND
PROTECTION

Before turning to the material aspects of patronage, I want to highlight two
other aspects closely interwoven with the patron-client nexus. One is the
element of attention and solicitude (i ‘@yat), the other is that of protection
and support (himayat).”® Connected with the affective factor, both elements
seem to be essential for the creation of lasting bonds between individuals.
Both solicitude and protection heavily depended on the paternal dimension
of patronage and were more or less interwoven with the element of
tarbiyat/parwarish. Therefore, ri ‘@yat—solicitous and attentive behavior —
must be regarded as a crucial sign of paternal attitudes in social relations.
Attention and solicitude are often described in terms of particular favors that
could take the form of appointments. One very striking example in this
respect is the appointment of Khudayar BT Diwanb&gi Manghit as governor
of Shahr-i Sabz immediately after the enthronization of Abw’l-Faiz Khan in
1711. Mulla Sharif explains this appointment as a step “intended to pay
attention (jihat-i ri‘ayat) to the minds of the intimates of Khudayar
Diwanbégi.”*”’

Going back to the pre-Mongol period, the term himayat (Arab. himaya) is
relatively well explored by Paul. Shedding light on the example of Khwaja
Ahrar, he explains how defenseless individuals put themselves and their
property under the protection of stronger persons to escape taxation by the
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16). Unfortunately, Hakim Khan does not give the date of this event; from the text it
appears that the incident occurred sometime in the 1750s during the reign of Muhammad
Rahim BT or slightly later in the time of Danyal B1.

Mulla Sharif in particular made use of both terms in order to describe the strategies of
actors (see Mulla Sharif, 7aj, fols. 129b, 138a, 146b, 204b, 262a, 279b, 288a, 316b, 326D,
339a, 340a, 442a, 463a, 477a, 540a passim).

27 Mulla Sharif, 74j, fol. 138a.
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diwan®® Often these relationships ushered in fixed, quasi contractual
conditions of rent tenure. In the Mongol period, single individuals and even
whole populations inhabiting the conquered territories put themselves under
the protective shield of the ruler, another influential member of the ruling
house or some other person. Thereby they were practically removed from the
grip of the diwan.”” In the post-Mongol period, this practice gave rise to a
stratum of influential persons positioning themselves between the population
and the administration. According to Paul, the rather abstract term himayatr
describes relationships of protection. In Abu’l-Khairid and [1-Khanid times,
himdayati implied an exemption from the payment of taxes. Especially in
Shibanid Central Asia, the social fabric was totally penetrated by such
relations.’® The institution led to the emergence of factions, which,
competing for resources, were at times severely opposed to one another.

Later on, the connotations of the institution of simdayat slightly changed.
As one of the most important characteristics of personal authority, it became
common to ascribe himayat to the rulers, who are portrayed as shepherds
watching over their subjects like sheep.””' In the Manghit period, the authors
often made use of ri ‘@yat as a synonym for ra ‘iyat-parwari, taking care of
the well-being of the humble subjects. For example, Mulla Sharif explains
how wealthy people and notables made charitable donations for the poor and
those in need after the withdrawal of the Qazaq at the end of the 1720s. In
this situation the emperor

“gave the order to remedy the desolate situation of the subjects and to pay attention to the
helpless and weak [people] and to open the gates of clemency and high-mindedness
(murawat) to the wishes of those subjected to the virulence of hunger.”**

In a similar fashion, Qazi Muhammad Wafa calls Muhammad Hakim BT a
lenient and charitable benefactor, an ideal ra iyat-parwar who always
looked after the well-being of the poor and lowborn subjects and inhabitants
of Qarshi. This included also the dispensation of justice in favor of those
subject to oppression and tyranny, and many other benevolent acts bearing

28 paul, “Forming a Faction,” 535-36.

29 Paul, Nagsbandiyya, 164—68.

390 Tbid., 172-73, 185-86; Paul “Forming a Faction,” 535-36.

30U paul, Nagsbandiyya, 194-95.

392 Mulla Sharif, 7aj, fol. 190a. According to Wafa, the economic recovery of the kingdom
took place within a few years (see Qazi Wafa, Tuhfat, fol. 18a).
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witness to his ra ‘ayd-parwari’® Based on protection, ra Tyat-
parwari/ra ‘aya-parwari rested on two pillars: first, the element of security,
which was frequently threatened by rebellious governors, tribal leaders or
invaders; and second, the well-being and tranquility that depended on
political stability and security.’**

Taking care of security, economic well-being, prosperity and calm are
recurrent themes of the Fiirstenspiegel genre. For instance, Ibn ‘Arabi’s
advice to the rulers, enjoining generosity, justice, and other virtues
conducive to the well-being of the subjects and political stability, as well as
his administrative instructions are formulated in accordance with the
conventions of content and sentiment.’” Compiling his Siyasat-nama in the
Salchuq period, Nizam al-Mulk devoted a considerable part of this work to
the problem of justice to be spread by the kings among the people to retain
the satisfaction of God.*” Hafiz-i Abrdi, who wrote under Timurid patronage,
explains the principles of righteous government (siyasat-i fazila) and lists
here

1 the dispensation of justice

2 the strengthening of religion

the furthering of the truth (sidq) and sure knowledge (yagin)
charitable foundations (khayrat) and good works (mabarrat)
the control of the empire (Zabt-i mamalik)

the maintenance of security

B Y N

the fostering of economic prosperity and the well-being of the populace (tarfiya-yi
ibad) linked to protection and the right regulation of worldly affairs.*"’

30 e an s OB Loa S 5 8 K )l 0203 i lasllae (3 jlme s il 0L ) Jals Jae
A slel galiadl s o) lae) 5230 USLe jaeiade e 52 s 0 (QazT Wafa, Tubfat, fol. 21a).

3% On security and well-being see Qazi Wafa, Tuhfat, fols. 33a, 38a, 44a, 61b, 175a, 212b

passim. For other examples of ra ‘iyat-parwari/fugara-parwart see also Mulla Sharif, 7aj,

fols. 110b, 315b, 518b passim.

Aziz al-Azmeh, Muslim Kingship. Power and the Sacred in Muslim, Christian, and

Pagan Polities (London/New York: I. B. Tauris Publishers, 1997), 129, 198-99.

A. K. S. Lambton, “Justice in the Medieval Persian Theory of Kingship,” in Theory and

Practice in Medieval Persian Government, ed. A.K.S. Lambton (London: Variorum

Preprints, 1980), 103-04.

37 A. K. S. Lambton, “Early Timurid Theories of State: Hafiz-i AbrG and Nizam al-Din
Sami,” Bulletin d’Etudes Orientales 30, no. 2 (1978): 5.
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These components were also the subject of negotiations in times of crisis.
For example, Qazi Wafa explains his patron’s decision to enter the service of
Nadir Shah not as a betrayal of the Chingizid constitution or the legitimized
ruler Abw’l-Faiz Khan, but as a step intending “to follow the way of
tranquility and to take care of the interests and matters of the subjects.”**®
Somewhat later the same year (1740), Muhammad Hakim B1 was sent to the
Iranian camp for exactly the same purpose.’” Mulla Sharif depicts the
consultations taking place at the Bukharan court and Muhammad Hakim’s
argumentation in light of the fast Iranian advance as follows:

“We have to treat him [Nadir Shah] in the manner of obedience and need to come out of
the gate of submission and consent for the reception of his illustrious banners. There is
hope that ... submission and absence of enmity will together with divine help render the
flames of the royal anger quiescent. The desire for tranquility on the side of the devoted
[believers] and the security of the towns and districts shall become manifest in the mind
of the hero of the age. ...”*'"

Having concluded his mission successfully, the atalig’s heralds fanned out
and announced the end of the conflict, saying that the subjects

“shall draw the sign of security on the brow of their fortune! They have been saved from
the misfortunes caused by the revolving heaven and from the adversities brought about by
the vicissitude of night and day. They shall cover the stature of their tranquility with the
robe of safety.”!!

According to Qazi Wafa, following these announcements all inhabitants of
the city quarters of Bukhara turned toward the residence of Muhammad
Hakim. All the craftsmen and the entire subject population returned to their
workshops and native places.’’> When Nadir Shah established his authority
over Transoxania, the ataliq was mainly preoccupied with the affairs of the
kingdom, paying attention to the security and prosperity of the capital and its
dependencies.’”

3% Qazi Wafa, Tuhfat, fol. 36a.

399 1bid., fols. 38a—b.

319 Mulla Sharif, 74j, fol. 266a.

311 Qazi Wafa, Tuhfat, fol. 39a.

312 1bid., fols. 39b—40a.
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As we have seen before, with the death of a protector his protective
umbrella (zill-i himdyat va tarbiyat) vanished, a fact that often caused an
immense feeling of insecurity on the part of his former protégés (tarbiyat
vafta). Mulla Sharif describes the reactions of the followers and servants of
Abi’l-Faiz Khan on the occasion of his assassination in 1747 as follows:

“From the occurrence of this soul-melting event, this confusion-creating happening, a
group of men and women, whom the sun of the king, the pole of forgiveness, picked up
from the earth like particles, [those] whose tranquility and desires had been for years
under the shade of promotion and support cast by the wings of the royal phoenix (sa@ya-yi
bal-i humda-yi humayin-i tarbiyat wa himayat), scratched their breasts and faces with their
fingernails. Scattering the dirt of abjection on their heads, they tore their brows and cut
their hair out of grief and regret.”'*

Emphasizing the elements of protection and promotion, the chronicler
explains the granting of patronage as spreading out an umbrella throwing
shade over the receivers of favor. In the 7aj al-tawarikh and other Bukharan
works we frequently come across the concept of the protective umbrella or
shade (zill-i himayat [wa tarbiyat]) under which numerous people and actors
take refuge and feast on the security and repose.’"”

The element of protection is mirrored by the designation of places and
coordinates making up the sphere of royal authority, which were termed the
“domains blessed with royal protection” (mamalik-i mahrisa/wilayat-i
mahrisa). In addition, we find a large number of similar designations and
synonyms, particularly in the 7aj al-tawarikh, such as “the protected forts
and citadels” (gald‘-i mahrisa),’'® “the protected places” (amakin-i
mahrisa),”"” “the fortified well-guarded towns and cities” (bilad wa amaar-i
mahrﬁsa),318 “the guarded districts” (‘arazi-yi mahrﬁsa),319 and finally “the
protected cities and dependencies” (buldan-i buliik-i mahriisa).”*® Affording
shelter in times of war and rebellion, most of the towns and settlements are
described as strongly fortified gal ‘as equipped with high mud walls (bara)
and towers (burj) to withstand sieges for at least a couple of days or, in the
case of the major towns, even months.

314 Mulla Sharif, 74j, fol. 339a.

315 1bid., fols. 156a, 279b, 287b, 319b, 328a, 393b, 408a, 455a, 513b passim.
316 Mulla Sharif, 7aj, fols. 233a, 405b, 509a.

317 Tbid., fol. 311a.

318 Tbid., fol. 312b.

319 Tbid., fol. 374a.

320 Tpid., fol. 435a.
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Underlining the constant need for protection, Qazi Wafa devotes several
pages to the reconstruction of the Bukharan city wall by order of
Muhammad Rahim BT in Rajab 1165/May—June 1752. As Wafa notes, the
last time Bukhara had been provided with a strong fortification was in the
time of ‘Ubaidullah Khan b. Sultan Mahmud b. Shah Budaq (r. 1533-40).
Implicitly raising a finger in warning, he describes the state of ruin the city
wall had fallen into. Simultaneously, he rebukes the Juchid rulers for their
inattentiveness to the well-being of the subjects and the maintenance of the
fortifications.””’ Muhammad Daulat Diwanbggi and other diwan officials
were in charge of the reconstruction work. They recruited craftsmen, master
builders and construction workers from Bukhara and its immediate environs.
Paying tribute to the diwanbegi for this masterly organizational feat, the
author tells his audience about Muhammad Daulat’s close supervision of the
construction process in spite of his numerous other administrative affairs.
Wherever he detected weak sections, he immediately ordered the demolition
of those parts of the wall and their reconstruction in a stronger fashion.*** In
a similar vein, the author mentions Muhammad Rahim B1’s building
activities in Nasaf, Shahr-i Sabz and Tirmidh.**

In addition to erecting citadels, the ruler had to restore order by putting an
end to rebellions and robbery. For this reason, anyone offering shelter and
protection had a definite interest in securing the overland and trade routes
needed for orderly traveling and commercial life.** In early Sha‘ban
1166/June 1753, messages about robbery by Turkmen tribes south of
Qarakil reached the royal court. Since the Turkmen molested merchants and
travelers, the amir had to react and led a punitive campaign to Qarakiil.** As
Wafa reports, the local governor Jani Beg Yasawulbashi was immediately
deposed because of “carelessness regarding the matters of the local
government and attention to the province (musahala dar amr-i hukiimat wa
pardakht-i wilayat).”**®
L o aSatiul s bl Cue ) Jhal 4 il pae b 5SS 8 Ol o5 a s O 58 el
(Qazi Wafa, Tuhfat, fol. 201b).

*2 Ibid., fols. 201b-202a.
*> Ibid., fols. 200a, 202a, 217a, 294a.
3% On the connection between trade and the commercial-political interests of Indian, Iranian

and Uzbek rulers prior to the eighteenth century, see Dale, Indian merchants, 30-41;

Alam, “Trade, State Policy and Regional Change” 202-27.

325 (Qazi Wafa, Tuhfat, fols. 217b-218a.
326 Tbid., fol. 218a.
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A similar episode is mentioned briefly with regard to raiding activities
near Jizakh, where the Qazaq looted travelers and merchants. Their
molestations caused an interruption of trade in the region, whereupon
Muhammad Rahtm BT called on his troops in winter 1166/1753—-54 to launch
a campaign the next spring.*”’

PROVISION OF RESOURCES BY SOCIAL SUPERIORS

As I was able to demonstrate in the chapter on loyalty and obedience, the
provision of material resources was a crucial sign of loyalty and the
acceptance of authority. Followers and those enjoying protection furnished
resources in the form of grain and food provisions for the armies of the
protectors. However, many resources were forcefully extracted just to
distribute them further among one’s own associates and soldiers. Very often,
social superiors had to maintain a constant flow of resources to feed their
entourage. Notions of generosity also came into play. Thus the provision of
resources took the form of occasional gift giving.”*® The rulers, for example,
had to provide grain and other agricultural products. These were key
resources, firstly because they were reproduced in an annual cycle, and
secondly because grain was a durable product and relatively easy to store.
One case in point is Nadir Shah. After the conquest of Delhi in 1739, he
ordered the restoration and repopulation of the oasis of Marw that had fallen
into decay during the two previous decades. This included the construction
of large grain stores to hold the provisions required for the troops on their
march toward Transoxania.’” According to Khwaja ‘Abd al-Karim, Nadir

7 Ibid., fols. 222a-b.

328 See next section.

32 Kazim describes Nadir’s attempts to reconstruct Marw in great detail. Besides the
construction of storage facilities he ordered the settlement of three thousand peasants from
Khurasan to cultivate the lands at the upper reaches of the Murghab River. According to
Kazim, the oasis began to prosper a short time after the digging of new irrigation canals.
Soldiers, who formerly received a payment of five tizman for their services, had to furnish
ten donkey loads (kharwar) of grain in return for half their salary. For the other half they
built grain stores and laid in stocks. Recipients of a higher income (one hundred, sixty or
fifty tazman) had to furnish money in cash and grain for the reconstruction. The harvests of
winter (safid bari) and summer grain (kabiid bar?) were delivered to the bayt al-mal,
which had the monopoly on cash crops. When there were difficulties with the payment of
the monthly salaries, they instructed the royal treasury in Mashhad to deliver money for
the soldiers (see Kazim, ‘Alamara, 11, 610-15).
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likewise ordered the governor of Balkh, Niyaz Khan, to lay in stocks of grain
before setting out for Turkistan himself.’* We repeatedly see a similar
pattern of distribution of grain (ghalla) in the Bukharan context. In Jumada I
1161/April-May 1748, Muhammad Rahim BT’s troops conducted a
campaign against the recalcitrant leader of the Burqtt in Nir, Tughay Murad
Bi. After concluding the campaign and lifting the siege of Nir, the Manghit
army withdrew to the fortresses of Deh Baland and Gharghan located in a
dry and rugged environment, from where they informed the amir about the
state of affairs. On receiving this message, Muhammad Rahtm BT instructed
his commander Jum‘a Qul to protect both forts with the help of one thousand
warriors. At the same time, he ordered the supply of monthly provisions
consisting of one thousand man of grain, the salary (mawdjib) in the form of
daily allowances, and barley for the horses (jira wa ‘alig) from his fields and
estates.”'

In Muharram 1166/November—December 1752, for his campaigns
targeting the mountainous areas east of Urglit, Muhammad Rahim Bi
envisaged the construction of stores in Samarqgand and the collection of grain
for his troops. He therefore dispatched architects and craftsmen from
Bukhara to construct facilities for the accommodation of the amir and his
troops. As Qazi Wafa describes it, the government agents and officials
collected more than seven thousand kharwar of grain and stored it in old
madrasas.”* This example shows that the ruler had to take care not only of
the provision of food but also the housing of his followers. Almost all
Bukharan and Iranian chronicles agree about the desertion of a contingent of
around five hundred Afghan, Ottoman and Lazgi warriors on the occasion of
the Iranian siege of Bukhara in summer 1747.* While the Transoxanian
accounts only mention that the Bukharan ataliqg bestowed favors upon the

330 K ashmiri, Bayan, 68.

31 Qazi Wafa, Tuhfat, fol. 145a.

2 Ibid., fols. 203a-b.

333 TIbid., fols. 69a—b; Mulla Sharif, 74j, fols. 346b—347a; Ya'qiib, Tarikh, fol. 6a; Bukhari,
Histoire, 51-52 (French text, 113). Kazim gives an exact number of soldiers going over to
Muhammad Rahim BT and his Uzbeks: five hundred seventy Ghilzai Afghans and seven
hundred Ottoman soldiers. He does not mention the Lazgi as deserters (see Kazim,
‘Alamara, 111, 1124-25).
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deserters, Bukhart and Kazim describe how Muhammad Rahim B1 provided
them with food and accommodation in Bukhara.**

Placing additional emphasis on the element of food and accommodation
provided by his patron, Muhammad Rahim BT’s chronicler describes the
preparation for a military expedition to Jizakh in winter 1166/1753—54 in
great detail. According to this account, government agents collected an
amount of eight thousand donkey loads of grain to be stored in Samarqand.
The amir also ordered one thousand additional tents to be made for all of his
soldiers who did not possess one. Ten warriors had to share one ordinary
tent, whereas the commanders and leaders in charge of the larger contingents
of a thousand and a hundred soldiers were accommodated in bigger tents.”
With these instructions Muhammad Rahim BT showed that he paid attention
to the physical well-being of his soldiers. In 1168/1755, the Bukharan amir
mounted a campaign to Ura Tippa. On his arrival at Yam and Zamin on
Sha‘ban 23, 1168/June 3, 1755, he ordered the evacuation and resettlement
of three thousand Qaraqalpaq households inhabiting the area adjoining the
Sir Darya. When the leader of the Qaraqalpaq joined the Bukharan camp
three days later, Muhammad Rahim BT granted him and his men robes of
honor and ordered the delivery of one hundred kharwar of grain to the
Qaragqalpag.”®

In addition to the provision of food and accommodation, the chronicles
occasionally inform us that the ruler allotted land grants (soyirghal) to his
followers.”” In Rabi‘ I 1164/January—February 1751, the rebellious amir

34 Kazim, ‘Alamara, 111, 1124. BukharT informs us that, appealing to their identity as Sunni
Muslims, Muhammad Rahim BT provoked the Afghans and their Ottoman colleagues to
desert the Iranian camp by generously offering housing, women (wives) and food
provisions (Bukhari, Histoire, 51 (French text, 113)).

335 Qazi Wafa, Tuhfat, fol. 222a.

336 Ibid., fols. 229b—230a. According to Mulld Sharif, the amir provided them with four
hundred donkey loads of grain as a benefit (soyirghamishi) (Mulla Shartf, 7aj, fol. 389a).

337 The term soyirghal is of Mongolian origin and describes a favor or proof of a favor. The
plural word (soyirghalat) was often used as a synonym for ‘awatif, tashrifat and an ‘amat
meaning favors, benefits and personal grants. A soyiirghal initially took various forms
(e.g., a robe of honor); later it was a land grant, formerly known as igta ‘, bestowed on a
person in return for certain services. The sources from the Ilkhanid and Timurid times
leave it open to question whether the term denoted favors or provincial grants. Under the
Timurids the soyiirghal was not properly distinguished from tuyiil. Both signified the
grant of a district or provincial administration or its taxes with or without immunities.
(For further details see A. K. S. Lambton, “Suyurghal,” Encyclopaedia of Islam, 2nd edn.,
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Tughay Murad B1 Burqit submitted to the government. If we believe Qazi
Wafa, his tiny principality Nir had suffered immensely from a blockade
imposed by Bukharan troops and the harsh conditions in the environs. When
Tughay Murad BT turned to the government, Muhammad Rahim BT not only
forgave him his transgressions but made a major land grant (soyirghal). This
consisted of fields and estates providing the means for Tughay Murad’s
livelihood in return for a contingent of soldiers furnished by the Burqit in
times of war. Furthermore, the Burqut amir informed the atalig about all
events and developments in other regions of Transoxania.*® The Tuhfat al-
khant makes mention of the village of Qaratagan in Nasaf, given as a
soyurghal to Sufi Jan Muhammad. Qazi Wafa’s interpretation suggests that
this grant was intended “to make him [Sufi Jan Muhammad] cheerful and
comfortable in order to ensure that the prayer, performed by the pious men,
will facilitate his elevation to the stairs of fortune.””*

Another feature linked to patronage was the attention paid to the
economic well-being of the area under royal protection. Providing a good
example in this regard, Kazim informs us about the measures taken by prince
Riza Quli Mirza in the aftermath of the campaign to Balkh in 1739. The new
ruler succeeded in restoring peace and reviving the local agriculture and
bazaar economy at least in the short term, because “the subjects slumbered in
the cradle of safety and were freed of sorrows and satisfied.”**’ Although the
Bukharan authors do not pay much attention to this topic, the Tuhfat al-khant
mentions a canal-digging campaign near Samarqand initiated by Muhammad
Rahim BT after his expedition to Urgit in Rabi' II 1166/March 1753. If we
give credence to Muhammad Wafa, the Manghit leader had been intrigued
with restoring the economy of Samarqand for about one year. After the
conclusion of the military campaign in the mountain area east of Urgiit on
Jumada II 6, 1166/April 9, 1753, the troops marched to the Dargham Canal

IX, 731-34; Doerfer, Elemente, 1, 228; see also Roemer, “The Successors of Timar,”
131). According to Abduraimov, a soyiirghal did not imply any direct access to or control
of territories. In practice, however, the receivers of soyirghal land soon began to levy
taxes in the form of money or in kind. Many Bukharan documents show that the holders
of land grants not only had unhindered access to the territories but also controlled the
local economy (Abduraimov, Voprosy, 16).

338 (Qazi Wafa, Tuhfat, fol. 166b.

* Ibid., fol. 187a.

0 Kazim, ‘Alamara, 11, 579.
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watering the area of Samargand.**' The soldiers then gathered on the banks
of the Zarafshan, where they were ordered to collect the branches of trees
and anything that could be used for binding. The equipment for the
reconstruction of the canal was then brought to the village (mauza ) of Rabat
Khwaja, which was located directly at the intake of the Nahr-i Dargham.
Here the subjects and inhabitants of the area took the branches and the other
material furnished by the troops and diverted the canal toward the city of
Samarqand. In this way, the amir “not only granted high favors ( ‘atifat-i
walda-jahi) but also the means of life to the subjects of that region.”**?

BACK TO THE BEGINNING: NOTIONS OF FEAR AND ANXIETY

Terms such as favor and affection lead the reader of the chronicles to think
of a state of calm or the fulfillment of mutual needs of patrons and clients.
However, a closer look at the sources reveals that fear was seldom absent
from the considerations and thinking of all actors, both the ruler and the
ruled! Indeed, anxiety and worries form a recurrent theme in the
chronicles.’® They accordingly contain a vast repertoire of terms expressing
anxiety and its various connotations, ranging from tars, khauf and haras to
wahshat, dahshat, bim, tashwish, iztirab and khasiyat. On the part of the
subordinate, this feeling arose from individual norm violation and other
conditions like warfare, lack of resources, expected punishment and so on.
Amin Bukhari reports how the #ng wa sil troops and the Qataghan
engaged in an unauthorized raid on the settlement of Asya-yi Rigak near
Balkh in 1707. When they were summoned to the camp by the king, their
leaders were ridden by fear (khauf wa haras) of the forthcoming
punishment.*** Raids and invasion by foreign armies also alarmed the
populace. When in 1709 the Qalmaq raided Tashkent and its surroundings,

3! The Dargham Canal branches off to the left of the Zarafshan River, guaranteeing the

water supply to Samarqand and the country to the south, and has a length of nearly 70
miles (Schuyler, Turkistan, 1, 286). According to Fedchenko, this canal had a length of 47
miles (Fedchenko, “Topographical Sketch,” 453).

342 (Qazi Wafa, Tuhfat, fol. 214b.

3% Amin Bukhari, ‘Ubaidullah Nama, fols. 16b, 33b, 34b, 100a, 114a, passim; Qazi Wafa,
Tuhfat, fols. 14b, 15b, 34a, 43a, 54a, 65b, 71a, 90a, 123a, 125b passim; Mulla Sharif, 74j,
fols. 113b, 121a, 127a, 154b, 157a, 180b, 220b passim.

34 Amin Bukhari, ‘Ubaidullah Nama, fol. 114a; Semenov trans., 130.
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“the inhabitants of that area were filled with the dread (khauf wa harasi) of these devilish
legions, the inhabitants of that area are troubled like a trembling willow or quicksilver.”

In light of this threat, the amirs advised the king to go to Samargand and
take serious measures to defend the defenseless subjects against “the
destruction caused by the apocalyptic enemies.””*” Simultaneously, the
Uzbek commanders reminded him of his duties as a patronal ruler who had
to protect his subjects from such threats.**® Similar nightmare scenarios are
evoked by Qazi Wafa’s description of Nadir Shah’s invasion in 1740. When
at the beginning no Bukharan representative visited his camp in Char Ja, he
grew angry and instructed his army

“to annihilate all the people of Turan, the noble and the lowly, all regions of Ma Wara’ al-
Nahr from the city of Bukhara and its dependencies to the villages and towns, every
region, tribe (i/ wa uliis) and all tribal sub-divisions (hazarajat) of that kingdom, every
legion and group of people, every noble and powerful, and even every living being [...]
with the sword blade of the brave, revengeful fighters. They shall not leave a single path
unfollowed in observing the rules of raiding and killing all people and levying tributes.
They shall exhibit all that is possible and in line with the conventions of oppression,
rebellion and sedition to turn the kingdom of Turkistan upside-down. [...] When learning
this dreadful news, the feelings of the king and the amirs of Bukhara and all tracts and
territories of Ma Wara’ al-Nahr changed and they fell into the abyss of fear and into the
vortex of anguish and anxiety.”**’

Even if Qazi Wafa invented the story about Nadir Shah’s terrifying orders,
or possibly exaggerated the sorrows of the subjects to legitimate the decision
of the Manghit leaders to join the enemy, it clearly shows the connection
between fear and the quest for patronage. Mulla Sharif finds more drastic
words to describe the feeling of the Transoxanian people:

“When the sound of the [Oxus]-crossing legions came to the ears of the inhabitants of the
villages and tracts of Bukhara like the sea surf, it caused perturbation among old and
young. From uncertainty and the state of confusion of men and women, [the signs] of
insurrection on the Day of Judgment became apparent in every region. All the inhabitants
and villages, dependencies and tracts of land, all immovable and movable goods and
things were seized by immense fear and horror [...].”3*

It is clear that Mulla Sharif follows Wafa’s account. The scenario outlined
by both writers matches many other situations described in the sources,

35 Tbid., fols. 144a—b; Russian text, 163.
34 Tbid., fol. 144b; Russian text, 163.

37 Qazi Wafa, Tuhfat, fol. 34a.

38 Mulla Sharif, 74j, fol. 267a.
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situations in which terrified actors are intimidated by a superior force and
beg the protection of those who actually use military means to create a
dreadful situation and force their enemies into relations of dependency. For
example, when Nadir Shah sent his troops to suppress rebellions in Ma
Wara’ al-Nahr in 1744-45, most of the amirs and local governors of
Transoxania submitted to the Manghits because they feared the reactions of
the Qizilbash.** In his description of the war between the Yeti Uriigh and
Muhammad Rahtm BT that took place in spring 1748, Wafa also points to the
anxiety of the former, who were besieged in their fortress Khatarchi. The
fear of annihilation caused them to gather for a kingash. Finally they sent
messengers with various gifts to offer submission. While presenting the gifts
to the Manghit amir, “complete fright and fear befell the minds of the
envoys.”>

Mulla Sharif also makes use of ornate words to describe the feeling of
those who experience a dangerous situation. When in 1707, for instance, the
Bukharan army besieged Balkh, Mahmud BT Qataghan “saw his lucky star in
decline hour by hour and fell into the net of anxiety like a fish out of fear for
his life.”*" After the successful conquest of Balkh and his return to the
capital, the king sat on the throne with a peaceful mind (asida-khatir),

“and none of the stubborn of the age and the governors and representatives of the regions
and cities [...] had the possibility of disobedience and rebellion because of the impressive
awe of the ruler and the fear of the bravery and grandeur of the ‘Lord of the Fortunate
Conjunction,” Sayyid ‘Ubaidullah Khan.”*>

Describing the invasion of Shahr-i Sabz by the Bukharan troops and their
allies in 1751, the author of the 74 states that during the siege nobody left
Shahr, not even to satisfy basic human needs, for fear of the army. Finally,

“Subhan Quli Bi, [the lord of Shahr-i Sabz], was caught in the web of horror and
perplexity and agonized by the torture of perturbation and astonishment due to extreme
calls for help and the complaints by the helpless and weak and the overwhelming
superiority of the fighting [Bukharan] commanders.”*>*

3% (Qazi Wafa, Tuhfat, fol. 71a.

350 1bid., fol. 136a. For the whole episode see fols. 135b—136a.
331 Mulla Sharif, 7aj, fol. 121a.

32 Tbid., fol. 127a.

333 TIbid., fol. 374b.
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The Kinakas amir eventually gave in and ceded his bastion to the besiegers,
while retreating to his last fortress Qashchi.”> As we have seen, the conflict
ended with the submission of the Kinakas and their final execution the
following year.

The death of an important amir or the atalig also gave rise to fear among
the population. After the decease of Muhammad Hakim BT in 1744, “the
moon of order of the Turanian kingdom was on the wane of discord.” Here
the author alludes to the legions of malefactors and upcoming conflicts. He
also foreshadows the sorrows and fears of the people when learning of the
amir kabir’s death.”> After Muhammad Rahim Khan’s sudden death in early
1759, a similar “earthquake of anxiety shook every region.”*°

Although most of the examples given by the historians suggest that fear
was a matter of the lowborn, the subjects and rebels, kings were not spared
this feeling either. On the rulers’ part we observe the fear of disobedience,
rebellion, and the possible and sudden loss of supporters. The fluidity of the
power structures always entailed the possibility of followers leaving the
Herrschaftsverband. The sources indeed give the impression of rulers
constantly engaged in “extinguishing the fire of fitna.” Every time one blaze
was quenched, news arrived of new fires in other regions. In the end, a ruler
or influential tribal leader was nobody without his followers. And it was not
least against this backdrop that sticking to intermediaries and patrons,
whether living patrons or saints, but also the need for “ordering activities”
seemed so perfectly natural. Describing the efforts of two Nagshbandi
sheikhs to settle a conflict between ‘Ubaidullah Khan and his unruly Uzbek
soldiery in 1709, Amin BukharT puts the following words into the mouths of
the two mediators:

“it is necessary to clean up the dust of fear, which has settled upon the brow of the
padishah from the side of the commanders and the soldiery, with amiable petitions and
the sleeves of apology.”’

The reader of the chronicles often comes across the confusion or trouble of
mind (taradddud, parishani-yi khatir or simply parishani) requiring
mediators who “restored the peace of mind” (khatir-jam v/asidagi-yi khatir)

** Ibid., fols. 374b-375a.

355 (Qazi Wafa, Tuhfat, fol. 54a.

% Ibid., fol. 328a.

357 Amin Bukhari, ‘Ubaidullah Nama, fol. 154b; Semenov trans., 174. For this episode see
the section Mediation and Brokerage/Religious Nobles as Intermediaries in this chapter.
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by relieving and comforting their clients.”™ One good example is the
settlement of the above-described conflict. When Sultan Khwaja, one of the
two intermediaries, informed the amirs about the compromise negotiated by
the sheikhs and the king, “the minds of those afflicted people were
completely cleaned of fear and dread (khauf wa wahshat).”>

Because of permanent rebellions, military campaigns and the “ordering of
local affairs” in their aftermath are seen as an efficacious remedy against
fear on the part of the rulers. In 1747, for example, Muhammad Rahim B1
left Miyankal only after “clearing his comprehensive thoughts and the pure
mirror of his mind of the muddy water raised by the Miyankali rebels.”*®
Before he could leave that region, he settled the affairs of the government of
Samarqand and simultaneously conferred leadership of the rebellious
Khita’1-Qipchaq, including the ordering of their affairs, on Khwajam Yar B1
Utarchi.®® In the ‘Ubaidullah Nama, we read that after the conquest of
Balkh in 1707, the Bukharan ruler moved westwards and passed through the
area of Andkhiid. There he deposed the truculent governor Nazar Dadkhwah
Turkoman, who had instigated his tribal fellowmen to block the trade routes.
In his stead the king appointed a certain Arslan Bakawul Turkoman as new
governor and left Andkhiid only “after assuring himself completely of his
peace of mind.”**

CONCLUSION

In the previous sections I investigated patterns of patron-client relations and
their description in Bukharan chronicles dating back to the eighteenth and
early nineteenth centuries. The textual analysis reveals that patron and
clients figure recurrently in the sources. Forming one of the cornerstones of
the local social order, patronage was also rooted in the chroniclers’
worldviews. As will be seen in one of the next sections, they too were locked
into this kind of power relationship.

33 This is well in line with the results of Foster and Galt (Foster, “Peasant Society and the

Image of Limited Good,” 303, 307; Galt, “Rethinking Patron-Client Relationships,” 183).
3% Amin Bukhari, ‘Ubaidullah Nama, fol. 159b; Semenov trans., 179.
360 Qazi Wafa, Tuhfat, fol. 76b.
381 Ibid., fols. 76a—b.
362 Amin Bukhari, ‘Ubaidullah Nama, fol. 131b; Semenov trans., 150. For the whole episode
see Amin Bukhari, ‘Ubaidullah Nama, fols. 130a—131b; Semenov, trans., 148-50.
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Patron-client relationships do not catch the eye of readers of the
chronicles easily. They are veiled under a thick veneer of terms denoting
favor and loyalty and have to be distilled from the texts. This supports the
argument that humans only possess a practical knowledge with respect to the
social order(s) surrounding them.*® In the texts, loyalty, obedience,
submissiveness and clientelist behavior are ultimately entwined with one
another. And it is the fact that patron-client ties are surrounded by notions of
loyalty that makes them so difficult to detect. As an age-old structural
device, patronage was well known to the chroniclers and their audience; it
was perhaps even seen as something natural. Hence, the phenomenon did not
need to be defined or explained. Instead of one overall conceptual expression
for patronage, I discovered a myriad of elements with rather nuanced and
heterogeneous meanings. Social practices like tarbiyat, istina’,
farzandi/bunnuwat, himayat, ri‘dyat and so on, with many facets ranging
from promotion, attention and education to nurture, sonship, protection and
care, are fixed elements in the narratives of the chronicles and cover
different dimensions of patronage. It is therefore difficult to find one term
that is equivalent to the analytical term patronage. All these structural
principles were firmly institutionalized elements, shaping the daily life of the
ruler and the ruled. The various elements together with the underlying norm
of reciprocity were deeply entrenched in the worldview of all the actors, who
obviously shared a common understanding of social rules, norms and
regulations. Endowed with a good knowledge of their society, they were
aware of the consequences of certain rules but also understood the dynamics
of forging social relations or abandoning established bonds of loyalty.

Of particular interest are the practices of tarbiyat, parwarish and istind ",
which have been investigated by Mottahedeh and Paul. Whereas tarbiyat and
parwarish are linked to the paternalistic dimension of patron-client ties, it is
likely that istina ‘', which applied to the field of servants and military slavery
in Buyid times, underwent gradual changes in the course of history or,
depending on local circumstances, carried a variety of connotations from the
very beginning. As a form of promotion and conscious career-fostering,
istina ‘ in the eighteenth century was not restricted to a military slave elite
but was also granted to Uzbek amirs and even the commander-in-chief.
Mulla Shartf, in particular, describes the exchange and the granting of favors

33 See chapter Power, Authority and Social Order/The Concept of Social Order/World-
view(s).
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as something natural giving birth to precious jewels. He and his eighteenth-
century colleague, who makes use of the term to pinpoint paternalistic
dimensions, see tarbiyat as essential for the rearing of a child. Another
important ingredient was himayat, protection, the significance of which has
slightly changed in the course of Central Asian history. In eighteenth and
early nineteenth-century chronicles, it is one of the most important attributes
and duties of the rulers and the Uzbek chiefs alike.

In most cases described in our sources, patronage epitomized a
mechanism or means of survival that was decisive in a range of situations; it
features prominently in times of crisis and uncertainty, but also in times of
calm. Oaths of allegiance and other acts of submission were crucial for the
establishment and maintenance of this kind of social relationship. In
eighteenth-century Bukhara clientship was not easy, it meant serious social
commitment and sometimes even deprivation. Acts of loyalty entailed
subordination, obedience, subjection to the orders of the social superior, and
even risking one’s life in the service of a master. In addition, we observe the
supply of material resources like grain and other harvests, beasts of burden,
in all likelihood financial means, and manpower. Immaterial resources such
as physical proximity and protection played an important role too.

As I could demonstrate, power manifested itself in social hierarchies and
gaps that had to be bridged by intermediaries. We can also speak of
concentric circles forming around patrons and mediators. For the individual,
making the distinction between inside and outside and placing or identifying
patrons as persons themselves belonging to the inner circle of somebody’s
clientele were essential aspects of social life. This kind of concentric order
with many power brokers, who provided access to the inner circles of power
by acting as intercessors, has already been shown for the medieval period by
Paul** The fact that patron-client links played an important role in Mongol
and pre-Mongol times points to their institutional durability. In spite of
possible changes in the connotations of patronage, the practices linked to this
mode of order continued to shape social life in Transoxania well into the
eighteenth century. As before, most patrons owed their standing to the fact
that they belonged to the retinue of a stronger, more influential actor with
control over more or more important resources. Many protectors were
simultaneously clients of somebody else ranking higher in the social
hierarchy or being in control of specific resources. The Manghit chieftains

364 Paul, Herrscher, Gemeinwesen, Vermittler, 165—69.
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are just one example in this regard. It should be remarked that the sources
report cases of friendship (diusti), but these were lopsided relations rather
than friendships based on equality. This is true of the relationship between
the Manghit leader and the Kinakas amirs, who explicitly asked for the
resumption of their friendship, but also of that between Muhammad Rahim
BT and his Manghit companions.

The relationships described in the sources were characterized by marked
inequalities, which are indicated by far more components and duties on the
patron’s part. Accordingly, the sections of this chapter dealing with favor
and grace are much longer than the section on loyalty. But this corresponds
to the greater chances, the better social standing and the control and
possession of more, better or more key resources on the patron’s part. The
greater space given to favor is probably also due to the dynastic perspective
of the sources, which describe Nadir Shah, the Tuqay-Timurids and
Manghits as patron rulers. The imbalance in the vocabulary may hence also
be attributed to the endeavor of the authors to flatter the rulers.

In spite of this asymmetry, actors situated at the level of the subordinates
seemingly risked much more to receive and enjoy privileges and social
services. In the worst case, they could lose their life. But irrespective of
these risks, the actors often joined the entourage of a superior actor
voluntarily in order to advance their own position and career. Finally, the
investigation reveals that reciprocity played a definite role. In the narrative
sources, many protagonists figure as patrons and/or clients who mutually
passed the roles of givers and receivers to each other. Social relationships
were confirmed by constantly exchanging acts of favor and loyalty. The
salutation, particularly, engendered the constant expression and rehearsing of
social rules. When reading the chronicles, we frequently see the actors
engaged in body techniques: the genuflection, the raising of hands in prayer
(du ‘@) for the master, the bowing to kiss the royal hand and so on.”®> All
these gestures and postures are signs of the impact of power in the form of
habitualized routines and rituals. As will be discussed in the next two
chapters, power was also manifest in other institutions: the exchange of gifts
and commodities, and mediation performed by social superiors in support of
their followers.

385 For the phenomenon of body techniques see theoretical chapter Power, Authority and
Social Order/Questions of Power and Authority/Symbolic Power.
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Last but not least, the investigation of the language used by the historians
suggests that the power relations and their mental devices constantly
reproduced their own raison d’étre. Permanent warfare and conflict,
rebellion and a certain dearth of resources are typical of the social setting in
the eighteenth century. Given these circumstances, fear, dread and suspicion
were also part of the mindset of many actors, and as such reinforced
structuring principles like patronage. Another crucial element closely related
to patronage was the exchange of gifts, which will be explored in the
following sections.

GENEROSITY AND GIFT GIVING

“The sun of magnificence lent an ear to the petitions of fidelity and the words of sincerity

recited by the indgs of the court and the commanders of the army in pardon-demanding
and assertion-wakening language. [ Thereupon] he made every one of the great amirs glad,
proud and content through joyful tidings with regard to the governorships of provinces
and regions as well as by land grants and other graces. Thence they were allowed to
depart from the favor spreading royal court for the preparation of the means for the
expedition. He instructed the submissive heralds and the swift messengers proceeding on
a journey to the moon with the gathering of the followers at the celestial court. When the
troops appeared at the seat of glory and the heaven-like threshold without delay as
numerous as the stars [...], the great treasurer opened the gates of the repository of
benevolence on the orders of the generous sultan to make all legions grateful for the
constantly increasing wealth in the form of dirhams and dinars.”**

This passage from the 7a al-tawarikh describes the first steps of
‘Ubaidullah Khan for the preparation of a campaign against the rebellious
Uzbek amir Mahmiid BT Qataghan.”®’ This sort of description is typical of
the sources. Despite the frequent occurrence of gifts and gift exchange in
narrative sources, the topic of gift giving in Islamic societies still represents
a research desideratum. One of the few scholars concerned with gift
exchange is Hedda Reindl-Kiel, who is working on the gift system in the
Ottoman Empire.’®® She argues that in Ottoman society, presents were a

366 Mulla Sharif, 7aj, fols. 114b—115a.

367 For more details on this campaign, see McChesney, Wagf, 160-67.

368 See here for example Hedda Reindl-Kiel, “Luxury, Power Strategies and the Question of
Corruption. Gifting in the Ottoman Elite (16th—18th Centuries),” in Sehrdyin. Die Welt
der Osmanen, die Osmanen in der Welt. Wahrnehmungen, Begegnungen und
Abgrenzungen  [llluminating the Ottoman World. Perceptions, Encounters and
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material expression of honor and therefore part of the etiquette.’® Compared
to the Western context, gifts served to indicate hierarchical structures; a gift
always defined the social position of the giver in relation to that of the
receiver. As part of the material culture, presents were important because
status was not assigned within the framework of a corporate state but had to
be acquired, for instance, through an office or proximity to an influential
status bearer. Since the highly differentiated social realm could be made
tangible by underpinning it with gifts,””® Reindl-Kiel describes the Ottoman
gift system as “a special form of demonstrative consumption.”*”" As such, it
followed historical Islamic precedents. One of the most common presents in
the courtly sphere were robes of honor (Ottoman: khil ‘at), a legacy of early
Islamic and pre-Islamic times, symbolizing the receiver’s relationship of
vassalage to the giver.’”* The khil ‘at can be described as

“[...] an institutionalised gift, which was not to be ritually exchanged, since, in terms of
the status hierarchy, it was always handed over in a downward movement. Hence it is
never to be found among the tributary gifts (pishkes) sent by pashas to the Porte. Hil ats
were given out by the court, i.e. (at least in principle) by the sultan.”*"

For a long time it was common to compare the granting of such a robe to
Western badges of honor. Yet it differed from medals as it “stood for
protection by the sultan for the receiver, which implied loyalty to the ruler
by the bestowed [...].”*"

Dealing with the phenomenon of gift giving and generosity in the
Transoxanian context, the following sections pay special attention to the
nature of the gifts presented and the varying occasions of the gift exchange
as described in Bukharan chronicles. The terminology employed by the

Boundaries]—Festschrift fiir Hans Georg Majer, ed. Yavuz Kose (Wiesbaden: Otto
Harrassowitz Verlag, 2012), 107-20.

3% Hedda Reindl-Kiel, “East is East and West is West, and Sometimes the Twain Did Meet.
Diplomatic Gift Exchange in the Ottoman Empire,” in Frontiers of Ottoman Studies:
State, Province, and the West, vol. 11, ed. Colin Imber, Keiko Kiyotaki and Rhoads
Murphey (London/New York: I. B. Tauris, 2005), 114.

370 Ibid.; Hedda Reindl-Kiel, “Der Duft der Macht. Osmanen, islamische Tradition,

muslimische Méchte und der Westen im Spiegel diplomatischer Geschenke,” Wiener

Zeitschrift fiir die Kunde des Morgenlandes, Bd. 95 (2005): 198-99.

Reindl-Kiel, “Der Duft der Macht,” 199.

*7 Ibid., 210.

373 Reindl-Kiel, “East is East,” 118.

7 Tbid., 119.
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authors to denote different dimensions of gift giving forms another field of
inquiry. This section pursues the following questions: Why does the
exchange of gifts figure so prominently in the sources? On what occasions
were gifts exchanged, and what items were exchanged for what particular
purposes? To answer these questions, I will first discuss the different terms
for gifts and the norm of generosity used by the authors. In the next step, |
will describe the occasions of gift exchange from the viewpoint of inferior
actors by quoting a number of examples. This will help gain an overview of
the varying contexts where gift giving was considered important. Afterward,
I will pay attention to the concrete nature of the presents exchanged. Since
the chronicles furnish much more data on gifts given by superior actors, this
section largely takes the perspective of the rulers and their representatives. In
addition, I will investigate notions of gratitude and right behavior as depicted
in the sources, while the last sections will be devoted to particular instances
of generosity and the question of how this norm affected the personalities of
individual actors.

THE TERMINOLOGY OF THE GIFT IN THE CHRONICLES

Concerned with the topic of gift giving, we find a broad repertoire of terms
in the chronicles denoting gifts presented on the most varying occasions. In
fact, I identified a total of sixteen different words with this meaning. Most of
them indicate the status of the giver and the recipient. This bolsters my
argument that the high number of synonyms mirrors the general importance
of gifts and gift giving in Bukharan society. On many occasions, particularly
at the court and during acts of formal submission, gifts were considered a
must. Moreover, the fine nuances and variations in the terminology lead to
the conclusion that a gift was not simply a gift.

The terminology for the gift and gift giving falls into two categories: gifts
offered by an inferior actor to a social superior, in most cases the king or an
influential amir, and the gifts presented by a superior actor to his followers.
Within these two categories, we can identify numerous nuances and
differences of degree.
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The first category includes the pishkash, a present always given by an
inferior actor to a superior.’” The pishkash is often regarded as the
superior’s due, and failure to produce it in the appropriate situation would be
seen as a serious breach of protocol, as would failure to offer a present of
suitable worth. A pishkash may also be offered subtly to remind a higher-up
of his duty to bestow something on the humble donor.’”® The term itself
might originally have had a fairly neutral connotation. It was probably in the
fifteenth century that it came to be used as a kind of tribute given to the ruler
or his officials. In previous times, the texts also make allusions to pishkashs
given by one ruler to another. According to Lambton, the term covered a
wide spectrum ranging from regular and occasional payments, taxes and
tributes to levies and gifts.””’

Another present falling into this category are the tansiigat (sing. tansiiq),
ideally a novelty or rarity seldom to be found in the country of the king so
that it triggers admiration on being presented.’”® Often appearing as a word
pair, the bilakat wa saurin/sawar? have more or less the meaning of gifts.
While the word bilak is of Turkic origin simply meaning a gift,’” the sawari
is a Mongolian word for a “throne gift” that was presented to the ruler on the
occasion of a visit, mostly in the form of food.*® Tuhfa (pl. tahayifituhaf),
hadiya (pl. hidaya), pay-andaz, tartiiq and silat (pl. silat) are further used as
equivalent terms for presents made by inferiors.”®' In addition, we find the

375 The term literally means “what is first drawn”/“the first fruits,” implying a magnificent
present, such as only presented to princes, great men and superiors, or sometimes to
equals (Steingass, Dictionary, 267).

Anne H. Betteridge, “Gift Exchange in Iran: The Locus of Self Identity in Social
Interaction,” in Anthropological Quarterly (Self and Society in the Middle East) 58, no. 4
(1985): 192.

377 Ann K. S. Lambton, “Pishkash: Present or Tribute?” in Bulletin of the School of Oriental
and African Studies 57 (1994): 145-46, 150.

Doerfer gives a few examples from evident text passages: royal white falcons (shahin),
sea falcons (sungir-i bahrt), wild eagles (‘ugab-i barri) and tipchag horses (Doerfer,
Elemente, 11, 570-73).

37 Tbid., 413-15.
380

376

378

Doerfer, Elemente, 1, 335-36. The sawart (saurin) was a gift offered in homage and
salutation (see Steingass, Dictionary, 644).

Other terms to be found in Persian sources are tashrif, tasadduq, ta ‘aruf, khidmati,
taqdimi. These terms signify an inferior status of the giver (Lambton, “Pishkash,” 145).

381
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armaghant, a gift brought from a journey.”® Another exceptional category
are tiigiiz gifts made up of nine different items or nine pieces of one item.**’

Presents bestowed by superior actors as rewards for service and loyalty
are referred to as an ‘am, bathl, ‘ata (pl. ‘ataya), ithar, nawal and mawahib.
Ithar, for example, meant the scattering of coins, sweets and other valuables
at certain festivities. Remarkably, the terms in the first category of presents
offered to superiors outnumber those for the presents made by superiors by a
ratio of ten to six.

Apart from the great variety of different meanings and the social value of
gifts, they had a definite political character, and were often also transformed
into taxes or dues.**

GIFTS FROM BELOW AND INSTANCES OF GIFT EXCHANGE

There were several occasions on which the exchange of gifts took place as a
necessary component of the political scene. Most prominently, gifts were
offered when inferior actors approached superiors to ask for leniency and
protection. Besides, presents were used by skillful intermediaries and envoys
to manipulate the recipient courts, thus making them accept their master’s
demands.”® In view of this, it is no surprise that gifts were usually presented
as a token of submission at the kirnishs. The example of the Manghit
leadership offering a number of presents while asking for Nadir Shah’s
mercy is just one case in point. When Muhammad Rahim BT together with
the Iranian troops expelled the rebellious Khita’1 leader ‘Ibadullah from the
central parts of the Miyankal in spring 1747,

“the governors of the fortresses and mountain strongholds, and the headmen of the towns
and the divisions of the tribes inhabiting that region brought numerous presents (sawar?

382 Steingass, Dictionary, 39. In Iran people bring a kind of souvenir (saughati) and give it to
those who remained at home. It is important to bring something unique that is not
available in one’s place of living. In Iran and present-day Afghanistan, each area and
province has representative items that may be brought for influential superiors or relatives
(see Betteridge, “Gift Exchange in Iran,” 192).

383 Doerfer, Tiirkische und Mongolische Elemente, 11, 624-29.

3% Lambton concludes that from the Ilkhanid time onward, the pishkash and saurin (sa urf)
were often converted into taxes and dues. For example, under the Aq Quyunld, the
pishkash levied on the people collectively was known as pishkash-i jam 7T (Lambton,
“Pishkash,” 147-48).

385 «Gift Giving i. Introduction,” in Encyclopaedia Iranica, X, 606.
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wa pishkash) and beautiful gifts (dast-awiz-i dil-kash) and were distinguished from their
equals and privileged amongst their contemporaries by a miscellaneous multitude of
goods connected to greatness.”**

This is a typical scene described by our sources, which mostly say nothing
about the nature of items and goods offered by inferior actors. The counter
gifts are very often likewise unspecified. The surrendering parties in all
likelihood delivered provisions (natural products or a share of the harvest)
and perhaps even money to satisfy the demands of the troops, so the gifts
very much seem to be a kind of compensation for the missed opportunity to
extract resources in the form of spoils from plundering campaigns. Another
interpretation would suggest that the gifts were given as a kind of tax in a
setting where the central administration lacked the means to impose levies
on a regular basis. In addition, the giving of gifts signaled the subjection of a
community to the rule of an amir or king. Upon his appointment as atalig in
1131/1718-19, Farhad Bi Utarchi and his Khita'1-Qipchaq tribespeople
offered a large gift or tribute (pishkash) to the Tuqay-Timurid king. This
pishkash consisted of ten thousand sheep, ninety-nine horses with gold-
embroidered saddle-cloths and one thousand bales of cotton fabric
(parcha)**’

The several dimensions of the presents quite apart, in the absence of
security and a state holding a monopoly on the use of force, it was generally
recognized that, since authority rested on personal relationships, protection
had to be sought on a personal basis. It was also common sense that
protection and leadership could not be offered or exercised without material
support.®® The goods were offered voluntarily in exchange for “infinite
favors” in the form of guarantees of security and the prevention of raids.
This very common pattern of gift giving appears frequently in the sources
against the backdrop of a threat created by the commanders and their
troops.”™ Hence, security is a kind of counter gift that was only given in
return for first-hand gifts, such as material resources offered by surrendering
actors. The latter at times converted the customary gift giving into a survival

3% Qazi Wafa, Tuhfat, fol. 75b.

387 Balkhi, Tarikh, fol. 293a.

388 Lambton, “Pishkash,” 158.

3% See Qazi Wafa, Tuhfat, fols. 135b, 137b, 156a, 175a—b, 207b, 230a, 244b, 272a, 231a
passim. Mulla Sharif, 7aj, 220b, 258a, 263a, 274b, 284b, 300b, 387b, 388b passim;
Bukhari, Histoire, 44, 46 (French text, 95, 100).
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strategy used to seek personal advantages. For instance, the Kinakas leaders
submitted for the first time to the Bukharan troops at the end of Muharram
1164/December 1750 because

“they regarded prudence as the mode [to ensure their| security and hopes. They sent gifts
and presents (fuhaf wa hidaya) to the court, the refuge of the world, and made loyalty and
confidence the advocate of their well-being and tranquility by reading the manuscript of
submission.”**

Since submission to superior actors and the request for protection were often
connected with the kiirnish, we observe the delivery of gifts at the salutation
performed by servants and officials. Mulla Sharif reports that when
Muhammad Hakim BT Manghit was summoned to the Bukharan court for his
appointment to the post of parwanachi in 1129/1716-17, “he got ready for
the fortune with respect to the kiss of the royal hand and rendered salat wa
sawart fitting the imperial court under the luminous eyes of the pearl-like
ruler.”*”!

The numerous occasions on which the troops and supporters paid homage
to the superior while delivering gifts suggest that these formed part of the
protocol. It would simply have been considered inappropriate to appear
before the ruler or any social superior without a present. As a consequence, it
is frequently mentioned that the gifts offered were suitable and worthy of the
person gifted. The fact that all persons paying homage brought presents
leads me to conclude that there was in general no exception to this rule. At
least I could not find any instances in the accounts reporting about a breach
of the protocol. This custom goes hand in hand with the giving of counter
gifts, the form of which depended on the context and the situation. While the
sources often describe the reaction of the superior as a granting of
unspecified favors or showing of royal sympathy, the rulers or commanders
in fact appreciated gifts as they underlined their social position, influence,
rank and superiority. Yet while the delivery of gifts in cases of military
surrender merely resulted in favors and promises to avoid activities that
could cause harm to the populace, the presentation of gifts at the kirnish
performed at court was often followed by some counter gifts symbolizing
continued favor and friendship for the gift givers. In addition, the counter
gifts served to show the acceptance of the presents delivered at submissions.

30 Qazi Wafa, Tuhfat, fol. 175a.
31 Mulla Sharif, 74j, fol.145a.
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For example, when Muhammad Rahim BT attended Nadir Shah, the Iranian
king bestowed some exquisite gifts and unique presents ( ‘ataya-yi arjmand
wa an ‘amat-i binazir) on him. As Muhammad Wafa tells us, the Iranian king
was not sparing with gifts such as a robe of honor (khal at-i khas), an
ambling-paced horse and even money.>”> This example and the following
events illustrate that gifts can be compared to keys enabling the givers to
enter the service of a social superior. The quest for protection and entry to
the inner circle of a ruler or commander was often more decisive than the
expectation of counter presents. The gift giving was in fact also a strategy to
attract a potential patron and to make him lenient. For actors like Rahtm BT,
the real advantage of the gift giving lay in the chance to climb the social
ladder, to establish a relationship and to find protection. Consequently, at a
kiirnish, whether in cases of appointment, general salutation or surrender, the
first gift was offered by the inferior actor, who seems to have been the more
active party in the ceremony.””

Receptions for the rulers upon their return from campaigns or stays in
foreign countries provided further opportunities for gift giving. For example,
upon his arrival at Bukhara in 1158/1745-46, Muhammad Rahim BT was
warmly welcomed by Muhammad Daulat, a slave and follower of his father
Muhammad Hakim BT, his brothers Yiiqasht B1 and Barat Qushbeégi, as well
as other relatives along with tribal leaders and religious dignitaries. On this
occasion, all of them greeted the amir with a number of “complete presents
of the perfect intention.”*** Upon his return from Mashhad in Jumada II
1160/June—July 1747, Muhammad Rahim was welcomed in a similar fashion
by “Qazi Mir Nizam al-Din Husaini, Muhammad Daulat Diwanbégi and a
group of devoted servants and sincere officials with numerous gifts and
presents.”” Sometimes local representatives joined the royal camp en route
to congratulate the ruler on his military triumph after sieges and campaigns.
Following a successful expedition to Shahr-i Sabz, the chief judge of
Bukhara, Mir Nizam al-Din al-Husaini, Shir Ghazi Khan Khwarazmi and
other Bukharan nobles and agsaqals departed for Kish on Rajab 16,

392 Qazi Wafa, Tuhfat, fol. 38b.

393 1bid., fols. 80b, 156a, 175a, 200b passim. Mulla Sharif, 73j, fols. 297a, 298b, 306b, 326a—
b, 380a, 411a passim.

Oy alaille aad Case pe 5 (Sandi Bl 5 o LB a8 5 e b 01l sy s a5 )
S 5 plat iy sme b (A8 oy o) inY1 (553 BLiab 5 pllae ol 5 4giiie Gusl) Gl 5 el Kan 5
Sy ol jall mie (Qazi Wafa, Tuhfat, fol. 61b; see also Mulla Sharif, 74j, fol. 297a).

395 Qazi Wafa, Tuhfat, fol. 105a.
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1165/May 30, 1752, to pay homage to Muhammad Rahim B1 and
congratulate him. On this occasion, the nobles again delivered some gifts
and enjoyed royal compassion in return.*

The exchange of gifts occurred not only at the royal court or the mobile
camp but also at local level, for example between the amirs and their
associates. Especially those soliciting another man’s aid and protection
offered gifts. According to Qazi Wafa, a certain Abdal, one of the local
leaders of the Qungrat of Baysiin, visited Muhammad Amin B1 Yiz and,
submitting some gifts, solicited the aid of the governor of Hisar.™’

Besides the frequent occasions described above, there were of course
exceptional cases of formalized gift giving, at marriages, festivities and
coronation ceremonies. For example, after the conclusion of the marriage
between Muhammad Rahim BT Manghit and a daughter of the last Chingizid
ruler Abti’l-Faiz Khan in December 1756,

“the resounding noise of congratulations and the ‘May they be blessed!” spread to the
cupola resting on the nine columns of the heavenly spheres. The nobles and commanders,
and all the leaders of the contingents of a thousand and a hundred [warriors] brought fine
horses as gifts and incredible presents and offered them under the penetrating royal

398
eyes.”

Although gift giving is mentioned so frequently, the chronicles furnish little
information about the feelings and anxieties of actors when gifts are
presented. Not a single case of gifts being rejected is reported by the
chroniclers, who depict the act as a formalized standard procedure. But this
does not mean that all presents were always accepted. We also gain little
information about the items and goods offered to social superiors and cannot
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(Qaz1 Wafa, Tuhfat, fol. 200b). Upon his arrival at Balkh in Jumada I 1153/July 1740,
Nadir and his troops were welcomed by local governors (hukkam), notables (a yan wa
akabir), religious dignitaries and judges who offered gifts and presents (tansiigat wa
sawart) (Mulla Sharif, 7aj, fol. 257b).

37 Qazi Wafa, Tuhfat, fol. 265b.

% Ibid., fol. 249b.

39 According to the hagiography Anis al-talibin, Baha’ al-Din Nagshband refused to accept
gifts from the Kartid ruler of Herat and also rejected food from his table because he
valued the loyalty of his own group higher than the courtesy of the ruler (Paul,
“Scheiche,” 288).
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say whether collecting suitable presents was problematic or not.
Summarizing the events connected with the collection of gifts, the
chroniclers briefly explain how surrendering actors quickly sent envoys and
mediators equipped with presents to join the ruler’s camp. In most cases,
however, finding suitable items did not seem very difficult or time-
consuming. In the Tuhfat al-khani we read about a gift collection that
probably took more time than usual. In early Jumada I 1166/April 1753,
Bukharan troops occupied the mountain strongholds east of Urgit. On
Jumada I1 7/April 10, 1753, a messenger arrived with a message ( ‘ariza) that
Dust Muhammad, the ruler of Gshtut, was ready to submit and that “there
will be no reason for a delay except for the collection of gifts worthy of the
Saturn-like court.””*” In this particular case, the argument that the
preparation of gifts would take time was perhaps delaying tactics. As we
then learn, the governor of Gshtut left his native region and took refuge in
the nearby mountain area together with his brother Iskandar.*"

OF JEWELS, HORSES AND RARE FABRICS: OBJECTS OF GIFT EXCHANGE

In the last section I discussed different occasions when social inferiors
offered gifts, which are not specified except in a number of special cases
where “ambling horses graceful in walking” were delivered to delight the
royal heart. Upon Muhammad Rahim BT1’s arrival at the Turkmen area south
of Qarakul in Rajab 1166/May—June 1753, the local leadership furnished a
number of fine “horses as fleet as the wind.” Qazi Wafa also gives the price
of the Turkmen gift horses, underlining their high material value: each horse
was worth between three hundred and five hundred £illa.*”

The many instances and occasions of horse gifting mentioned in
Bukharan sources are somewhat reminiscent of the role of horses as status
symbols and luxury items in other Islamic polities.*”” In Transoxania, horses

400 Qazi Wafa, Tuhfat, fol. 215a.

“' Tbid., fol. 215b.

% Tbid., fol. 218a.

493 In the Ottoman Empire, horses were favorite items of gift exchange. The supposedly
oldest, albeit highly disputed document, allegedly dating back to 1348, already mentions a
gift horse. Ottoman governors sent horses together with other animals to the Porte, and in
the gift traffic of the court with neighboring empires horses always played a crucial role.
However, the documents do not provide any details concerning the race or type of gift
horses. In most cases only the number of animals gifted is given (Hedda Reindl-Kiel, “No
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were also given in return for appointments to offices and titles. Qazi Wafa
remarks that Khwajam Yar Bi Utarchi, who was appointed atalig after the
enthronization of Muhammad Rahim Khan in December 1756, received a
jewel-encrusted staff and offered a total of ninety fine horses in return, some
of which were Tupchaq horses covered with blankets made of velvet, fine
silk and brocade. The new atalig took his place on the seat of the
commander-in-chief (#rin-i amir al-umard’r) only after delivering his
presents.** Muhammad Daulat, who was promoted to the rank of gishbégr,
likewise “rendered forty-five ambling Tlipchaq horses as a gift to thank his
master for the office.*”” With this, the appointments seem to be merely steps
in an endless chain of reciprocal acts. After all, the first round of
appointments took place after Muhammad Rahim Khan’s enthronization and
the performance of the bay ‘a, so the offices can be more or less equated with
gifts that demanded some return gift. Nonetheless, it would seem unsuitable
to describe the donation of horses as a means of purchasing a title, since
according to the text the appointees thoroughly deserved the offices because
of their steadfast loyalty. The offer of gift horses can thus be regarded as a
sign of gratitude with which the appointees thanked Muhammad Rahim B1
for the offices and titles.**

According to the Tuhfat al-khani, Tughay Murad Bi Burqit wished for
reconciliation with the Bukharan court a little later. He therefore sent envoys
laden with presents to Muhammad Rahim Khan and expressed his will to
ally with the new king. After receiving a positive reply, the Nir ruler
gathered his tribesmen and collected sheep and horses to take as gifts to the

Horses for the Enemy: Ottoman Trade Regulations and Horse Gifting,” in Pferde in
Asien: Geschichte, Handel und Kultur, ed. Bert G. Fragner et al. (Wien: Verlag der
Osterreichischen Akademie der Wissenschaften, 2009), 46—47.
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. ondS gl (Qazi Wafa, Tubfat, fol. 258a). The Tipchaq horse was a fine, well-fed
and beautiful horse of the Turkmen or Arab breed preferably given as royal presents to

impress the receivers of the gifts (Doerfer, Elemente, 11, 601-03).

495 Qazi Wafa, Tuhfat, fol. 259a.

406 According to Wafa, “all commanders of His Majesty, the chamberlains and government
officials, the governors of the towns, the judges and sayyids, the headmen of the tribal
contingents and the villages and towns (darighahd-yi hazarajat wa kadkhudayan-i qart
wa buldan), [all of them] out of gratitude for this generosity offered infinite gifts (saurin
wa bilak-i bi-shumar) and delivered fine horses as presents to the Saturn-like court” (ibid.,
fols. 262b-263a).
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capital.*” Apart from horses, we sometimes read about food provisions
offered by inferiors to superiors. Similar to Jawush Bay, who hosted the
emperor ‘Abdullah Khan about one hundred sixty years before, AbQi’l-Faiz
Khan prepared everything for the reception of Nadir Shah in 1747. For
instance, he ordered the preparation of wheat, rice, sheep and barley for a
banquet. According to Mir ‘Abd al-Kartm, Muhammad Rahim B1 submitted
food and other gifts when he joined the conqueror and his troops at the
southern banks of the Oxus.*”

Apart from food, horses or small livestock, it was common to present the
skulls of enemies beaten to death in combat. During the final battle between
the Qizilbash and the Uzbeks taking place in the aftermath of the Manghit
takeover in 1747, the Uzbek warriors killed Salim Be&g, one of Nadir’s
commanders, and other Qizilbash just to bring their skulls to Muhammad
Rahtm Bi1. The amir generously rewarded his men with robes of honor in
return.*” According to Amin Bukhari, the Uzbek amirs presented the head
of the king to his brother Abu’l-Faiz Sultan after having him placed on the
throne.*"’

While there is not much information on the nature of the gifts rendered by
inferiors, the sources provide a fine grid of data on the items given by
superiors, especially the rulers. In most cases, devotees were rewarded for
their services with an honorary robe (khal ‘at), as was usual among Islamic
kings."'' The khal ‘at was a desired status symbol, the color and material of
which expressed the social rank and standing of its wearer.*'> And this was

“7 Ibid., fol. 264b.

498 Bukhari, Histoire, 45-46 (French text, 999).

409 Qazi Wafa, Tuhfat, fol. 124b; Mulla Sharif, 7gj, fol. 346b. Qazi Wafa reports about a
similar gifting of thirty skulls obtained from the enemies during the battle of Urgiit in late
Jumada I 1166/April 1753 (Qazi Wafa, Tuhfat, fol. 211a).

40 Amin Bukhari, ‘Ubaidullah Nama, fol. 244b; Semenov trans., 272-73. Vambéry
describes the distribution of khal ‘ats in return for the skulls of beaten enemies in Khiwa
(Hermann Vambery, Mohammed in Asien. Verbotene Reise nach Buchara und Samarkand
1863-1864, ed. P. Simons (Stuttgart: K. Thienemanns Verlag, 1983), 184-86.

41 Qazi Wafa, Tuhfat, fols. 36b, 38b, 94a, 184a, 197b, 204a, 221a, 230a, 271a passim; Mulla

Sharif, Taj, 109a, 123a, 172a, 273b, 284a, 378b, 465a passim; Kazim, ‘Alamara, 11, 575,

609, 788, 794, etc.; Bukhari, Histoire, 46, 47, 59, 74 etc. (French text, 100, 102, 135,

167).

According to an early nineteenth-century diplomat, khal ‘ats were also part of the outfit of

Bukharan soldiers. Besides white turbans, they used to wear khal ‘ats of different fabrics

and colors. Some soldiers wore khal ‘ats of striped silk, while the robes of others were

412
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governed by strict rules. The nineteenth-century traveler Henry Moser
describes how one of his servants obtained a silken robe. But when he put it
on, he was told that he did not have the right to wear it. A violation of the
dress code had severe consequences for the norm violator.*"?

After his submission to Nadir Shah in 1740, Muhammad Rahim Bi1
received a khal ‘at from his new overlord.*'* In Mulla Sharif’s account, the
young amir and his companions were awarded robes of honor interwoven
with gold, rare girdles and valuable ambling horses adorned with golden
saddles and jewel-encrusted bridles.*” According to his chronicler,
Muhammad Haktm BT received a valuable horse, a robe, a bejeweled sword
and an an ‘am of two thousand ashrafi.*'® Horses were not only given as
tokens of wealth because of their material value. The reception of a gift
horse was also regarded as a sign of rank, prosperity and personal closeness
to the donor. Since a fine horse of the Turkmen or Uzbek breed embodied a
highly regarded status object, it was very common to gift one’s own
followers with horses.*'” In the 7@ we are informed that in 1737 Nadir Shah
sent forty thousand NadirT coins (ten thousand t@man according to the
chronicler), three hundred robes, and one hundred Iraqi horses embellished
with jewel-adorned bridles to Balkh when he received his son’s message
about the successful conquest of Cis-Oxania.*'® A similar case of lavish
gifting is reported to have taken place after the battle between Nadir’s troops
and the Ottoman forces at Mosul in 1743. The king rewarded Muhammad
Rahim BT for his outstanding bravery and military performance with a robe

made of woolen fabrics and even materials of woven camel hair (von Meyendorff, Reise,
224-25).

413 Moser, Durch Central-Asien, 144-45.

414 Qazi Wafa, Tuhfat, fol. 38b.

415 Mulla Sharif, 7aj, fol. 263b.

416 Muhammad Amin, Mazhar, 67a.

417 Muhammad Hakim BT was likewise awarded a robe of honor and a fine horse when he
saluted the Iranian king (Qazi Wafa, Tuhfat, fol. 38b; Mulla Sharif, 7aj, 288b). In Khwaja
‘Abd al-Karim’s view, Nadir rewarded the atalig with one thousand Indian ashrafis,
twenty-five tahan (according to Gladwin Yazdl brocade) interwoven with gold, a robe
and an unspecified number of Iraqi horses adorned with golden trappings (Kashmiri,
Bayan, 68-69; Gladwin, Memoirs, 35-36).

418 Mulla Sharif, 7/, fol. 222a.
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of honor, a girdle and a horse adorned with bejeweled bridles in addition to
ten thousand Nadiri dinars.*"’

One particular instance of gift exchange mentioned frequently and
described differently by the chroniclers was the submission of Abu’l-Faiz
Khan to Nadir Shah in autumn 1740. Kazim, for example, writes that the
Bukharan ruler allegedly submitted different items of high symbolic value
such as the coat of mail (zirhi) of Amir Timir, a helmet worn by Chingiz
Khan, as well as his crown and the royal seal. Nadir showed his appreciation
by sending numerous gifts, like eighteen valuable horses laden with jewels,
Indian, Persian and European fabrics, precious daggers and swords adorned
with diamonds, and an armlet valued at one hundred thousand Tabrizi
tuman. In addition, he gifted colorful carpets and felts worth three thousand
timan each.” While neither Qazi Wafa nor the nineteenth-century
chronicler Mulla Sharif mention this exchange of gifts,**' BukharT alludes to
horses and some undefined gifts offered by Abii’l-Faiz Khan, who regained
his crown and a khal ‘at after paying homage to Nadir Shah.*** Referring to
the return gifts made by Abt’l-Faiz Khan, Khwaja ‘Abd al-Karim states:

“After the conclusion of these ceremonies, Abulfiez Khan, in token of his entire
submission, sent to Nadir Shah, by Hakeem Ataleek, the diadem which he had himself
worn, together with three hundred horses, and twenty Persian manuscripts most
beautifully written. Nadir Shah returned the crown to Abulfiez Khan, with a message that
he was to consider himself as King of Mahaverulnahr. The cattle were sent to the stables;
and the books were divided amongst Mehdi Khan the Munshi ul Memalick, Mirza Zuckee
and others.”**

419 Ibid., fol. 284a. Qazi Wafa, who first describes this episode, only mentions that

Muhammad Rahim BT became exalted by the king’s tarbiyat, iltifat and ‘inayat, but he
does not mention gifts (Qazi Wafa, Tuhfat, fols. 49a-b).

20 Kazim, ‘Alamara, 11, 794-95.

“21 The Bukharan authors just explain the reception of the Transoxanian ruler in the Iranian
camp and how Nadir Shah treated him like his own sons (Qazi Wafa, Tuhfat, fols. 43b—
44a; Mulla Shartf, 7aj, fols. 273a-b).

422 Bukhari, Histoire, 46 (French text, 100).

43 Gladwin, Memoirs, 40. Unfortunately, the English translation teems with inadequacies.
For instance, the original mentions two hundred fine horses of Turkic breed and three
hundred camels sent as gifts to Nadir Shah. According to the Persian text, the books were
distributed to Mahdi Khan, Mirza Zaki und Mulla Firdausi. KashmirT also reports that
Abi’l-Faiz Khan offered the jiga, an ornament or precious stone worn in a turban, which
was misleadingly translated as a diadem by Gladwin (Kashmiri, Bayan, 72).
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Here we observe how presents received at first hand were further distributed:
the beautiful calligraphies were given to Iranian officials and dignitaries.
Nadir Khan obviously had no problem with distributing objects he had
received as gifts.”* While the Bukharan chroniclers do not pay attention to
the aspect of king-making by Nadir Shah, Kazim reports in detail about the
largesse and the splendid ceremony taking place in a huge marquee.*”
According to his version of the events, Nadir Shah

“awarded the participants of the banquet exquisite gifts such as robes of honor, gold
embroidered garments, and beautiful atlas, sable and ermine furs, warm woolen overcoats
and fine brocade. [Hence,] the fields of desire and security of the tribal leaders and
notables of Turkistan became flourishing, prosperous and fresh from the clouds of
liberality and benevolence of the world-subduing king of kings.”**

Khwaja ‘Abd al-Kartm reaches the conclusion that Nadir had aimed at a
further prestigious conquest rather than the extraction of wealth and
treasuries like in India. The king’s expenditure for robes of honor and all the
gifts awarded to the ruler of Turan and the Uzbek troops amounted to a sum
of three hundred thousand rupees. This and Nadir’s investments in the
provisions for his own troops amounted to a “dangerous sum”!**’

The opinion of the traveler notwithstanding, the Iranian ruler did not
spend such an overwhelming amount just to further his reputation and satisfy
the demands of the Uzbek soldiery because it was expected of him. Of
course, he had to offer something to tie the loyal leadership into his network.
In any case, all the expenditure seemed thoroughly appropriate. Meanness
would have been seen as improper or even a loss of face for a man of his

2% The Russian envoy Florio Benevini was bewildered by a similar distribution of gifts
among courtiers and nobles after his arrival at the Khiwan court in spring 1725.
Consternated by the amount of presents he had to provide for Shir Ghazi Khan (r. 1714—
28) and his courtiers, he describes how the ruler’s favorite Diistum Bay distributed the
gifts to the Uzbek ministers as he wished (Benevini, Poslannik, [Perevod zhurnal
italianskogo/Report dated 1725—transmitted by Peter Sofolov], 103—04; Di Cosmo, “A
Russian Envoy to Khiva,” 97).

5 Kazim, ‘Alamara, 11, 797-99.

42 Ibid., 799. The giving of fine fabrics like silk, brocade and woolen cloths and also colorful

carpets had a long tradition in the entire Islamic world (R. B. Serjeant, “Material for a

History of Islamic Textiles up to the Mongol Conquest,” in Ars Islamica 11-12 (1946):

98-145).

Kashmiri, Bayan, 72; Gladwin, Memoirs, 40. According to the Mazhar, Nadir Shah spent

forty thousand rupees on Abu’l-Faiz Khan and his followers, and one hundred thirty

thousand rupees for the purchase of grain (see Muhammad Amin, Mazhar, fol. 70a).
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standing and authority. Apart from this, the lavish giving of gifts followed an
objectivated mode of action and was regarded as an indispensable
component of the order of things and proper performance. In order to surpass
his own generosity, Nadir—according to Khwaja ‘Abd al-Karim—offered
Abw’l-Faiz Khan some robes of honor, a diadem inlaid with precious
diamonds, some horses adorned with golden saddles and bejeweled bridles
in addition to three elephants he had brought from India.***

As we have seen before, gifts of money were absolutely normal. In 1747,
a time when Nadir Shah increasingly relied on his Afghan and Uzbek
contingents, "’ he strengthened his relationship with the Uzbek leadership by
generously giving Muhammad Rahim BT three hundred thousand Indian
rupees made of white gold (zar-i safid) worth 2.5 mithgal (a dram and three-
sevenths) each. According to the Bukharan authors, the Manghit chief
distributed one-third of this sum among the other Transoxanian amirs and
members of the religious establishment.**

Another situation of gift exchange described in a more detailed fashion is
the first encounter between Muhammad Rahim BT and his foster son Irdana
B1 (d. 17747), the ruler of Khogand, in Sabat on Ramazan 11, 1168/June 21,
1755.%" On this occasion, Irdana BT rendered valuable tigiiz gifts like nine
Qalmagq slaves, nine falcons and royal falcons, as well as horses.*> With
regard to the Qalmaq slaves, Mulla Sharif adds that their cheeks were
hairless (kal-rukhsar).””> Delighted with these precious and valuable
presents, Muhammad Rahim BT

“put the hand of generosity on the hem of benevolence and granted some favors and gifts
so that the eyes of the age remained astonished by observing them. He showered Irdana Bi
and his commanders with opulent rewards in the form of money and goods, [such as]
ambling horses, royal robes, tents made from gold and silver, camels clothed in long
woolen blankets, daggers and swords adorned with jewels etc.”**

428 K ashmir, Bayan, 78; Gladwin, Memoirs, 49-50.

429 Avery, “Nadir Shah,” 51.

0 Qazi Wafa, Tuhfat, fol. 94a; Mulla Sharif, 7aj, fols. 316b—317a.

i Qazi Wafa gives Sunday, Ramazan 11, 1168, as the date of the first encounter between
the two men. But Ramazan 11 was either a Friday or a Saturday (June 20-21, 1755).
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ol i a5 b 5 cpald 5 L ) gl 5@ (Qazi Wafa, Tuhfat, fol. 231b; see also

Mulla Sharif, 74j, fol. 390a).

433 Mulla Sharif, 7aj, fol. 390.

434 Qazi Wafa, Tuhfat, fol. 231b. See also Mulla Sharif, 7aj, fol. 390a.
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The descriptions not only reveal which goods and items were appreciated
and favored at that time, they also mirror the social and cultural value these
articles had in the eyes of the actors. Besides robes and horses, we find
several kinds of predatory birds for falconry.”** The falcons were probably a
particular regional gift object from the mountains and steppes of Khogand.
And apart from the animals, we also see slaves being given to the ruler, who
reciprocated with a number of luxury goods. It is worth noting that the gift
exchange by no means ended with the reception of gifts from the ruler. Qazi
Wafa points out that on Ramazan 18, 1168/June 27, 1755, Irdana Bi’s
soldiers participated in the battle of Ura Tippa in the service of Muhammad
Rahtm B1. On this occasion, they seized many weapons from the hostile Yz
contingents and brought captured Yiiz warriors and the skulls of fallen
enemies as gifts to the Bukharan commander-in-chief. Muhammad Rahim B1
showed his appreciation by rewarding Irdana and his men with three hundred
ornamented objects, Tupchaq horses with saddles and bridles, coats made of
brocade and a collection of royal honorary garments made of velvet.**

Taking a stand on liberality and the provision of gifts, Mulla Sharif
provides a lot of information on a range of gift giving opportunities at the
royal court. The passage this study commences with gives a good insight
into the procedure of giving and taking. It describes how the ruler
‘Ubaidullah Khan had invited his warriors and nobles to participate in a
campaign to Balkh and offered governorships, land, offices and money gifts
in return.*’ The passage continues with detailed information concerning the
exact amounts of money distributed to the soldiers: ordinary soldiers
received fifteen khdani, medium ranks got between fifty and one hundred
khani, while the high-ranking commanders obtained twice as much before
departing to Balkh in Dhii’l-Hijja 1118/March—April 1707.%*

Confronted with considerable resistance at Balkh, the ruler ordered the
treasurers “to prepare the presents and articles of infinite bounty” in order to
spur his soldiers on. Spreading out dinars and dirhams, the treasurers opened
the chests full of robes interwoven with gold, jewel-embroidered clothes,

43 Falcons were also favored by the Ottoman sultans who received them from vasals or
provincial governors (Reindl-Kiel, “Der Duft der Macht,” 216-18).
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alis b e So 5 (Qazi Wafa, Tubfat, fol. 235b).

7 See Introduction.

4% Mulla Sharif, 7/, fol. 115a.
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colorful garments, light-blue woolen fabrics and Frankish candied
sweetmeats (nabdat-i farang). According to Mulla Sharif, they announced
that everyone showing bravery and prowess could help themselves freely to
the royal treasures.*”’

Amir Haidar’s chronicler describes another occasion of lavish giving
when Nadir Shah summoned the religious dignitaries and scholars to his
camp at Najaf because “the Afghans, Turkmen, the legions of Turkistan and
the Lazgl contingents from Daghistan, as well as the people from Sindh,
Hind, Balkh and Badakhshan forming part of his army” once gathered and
demanded a clarification of religious matters. Nadir—as our author relates—
felt a strong inclination toward the “Sunna and the announcement of
Islam.”**" After the end of the dispute, he generously awarded the Sunni
scholar Ishan Ustad a shield made of silver and gold coins as well as golden
robes of honor and a valuable horse. The remaining gifts were distributed
among the other religious scholars from Turan, Afghanistan, Balkh, Iran,
Riim and Iraq.

“He opened the clouds resembling a gift embracing ocean with the fingernails of attention
toward the small and the big people. Connected with joy and contending for glory, the
religious scholars of every country returned praying and amazed to their native regions
with pockets and hems full of dinars and dirhams whilst being cheerful like opened fire
blossoms.”™*!!

Emphasizing the ceremonial aspects of gift giving, Qazi Wafa describes an
episode of gift exchange that occurred between Dhii’l-Hijja 9 and 19,
1171/August 13-23, 1758, in connection with the seizure of Muhammad
Rahtm Khan’s arch enemy Muhammad Amin BT Yiz by the Qataghan
Uzbeks near Qurghan Tippa. The capture of Muhammad Amin BT is
depicted as the start of a finely balanced process of giving and taking
between the ruler and the Qataghan nobles. First, the Yiiz amir is described
as an “excellent gift” (tuhfa-yi ‘ali) by the Qataghan leaders who sent
messengers to the royal camp. After his arrival at the center of Hisar, the

9 Tbid., fol. 123a.

40 Mulla Sharif, Taj, fol. 307b. In 1743 Nadir Shah invited Shiite and Sunni scholars to his
camp at Najaf to reach an agreement in essential religious questions and to bring about a
kind of reconciliation between the different schools (Tucker, Nadir Shah’s Quest for
Legitimacy; see also von Kiigelgen, Legitimierung, 245-52).

41 Mulla Sharif, 74j, fols. 311b-312a. For a thorough analysis of Mulld Sharif’s assessment
regarding the religious dispute, see von Kiigelgen, Legitimierung, 250-52.
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ruler awarded them horses and robes of honor only to send them together
with some of his confidants to their native region. Subsequently, three
hundred members of the Qataghan tribe departed for Hisar to deliver
Muhammad Amin B1. When they traversed the river Wakhsh on Dhii’l-Hijja
16/August 20, 1758, they were received with all honors by Muhammad
Mingbashi and Qarchaghay Minghbashi. After the execution of Muhammad
Amin Bi, the ruler “opened the royal hand like an ocean of benefits and
showered them [the Qataghan] with benevolence,” awarding them three
hundred horses, robes of honor and twenty thousand khani coins.** By
generously granting material benefits, Muhammad Rahim Khan showed his
gratitude and thanked the Qataghan. After all, they had helped in putting his
most determined adversary behind bars.

The frequent military campaigns and sieges of towns and settlements
going hand in hand with plundering raids also offered opportunities for a
ruler or commander to show his gratitude in the form of generous behavior.
In one section of the previous chapter I explained the protection fee (mal-i
amani), usually extracted after sieges and military campaigns. In most
instances, it was divided among the followers.*” This practice can be
observed in the Mongol and pre-Mongol period but also under Timiir, whose
economic considerations regarding the mal-i amani or na‘l baha (hoof
money) often guided his decision for negotiations with surrendering city
notables.*** Khwaja ‘Abd al-Karim reports about the institution of the so-
called ‘ata-yi na‘l baha, the gift of the hoof money allocated by Nadir Shah
to his officials after the campaign to India.**’

After subduing the Qungrat in the area of Baysiin in Jumada II 1169/
March 1756, Muhammad Rahim BT ordered his men to erect the royal camp
in one of the mountain valleys, whereupon many tribal leaders and chiefs of
the Qungrat came from the environs of Baysiin and presented the atalig with

442 Qazi Wafa, Tuhfat, fols. 309b-312a.

43 Paul points out that in “tribal contexts” the leaders often enjoyed little more than the first
pick, while in more regularized contexts the distribution of booty took a variety of forms,
e.g., gifts, banquets and largesse (Paul, “The State and the Military,” 35-36).

444 Roemer, “Timir in Iran,” 54; Manz, Rise and Rule, 93; Noelle-Karimi, Pearl, 61.

45 According to Khwaja ‘Abd al-Karim, the lowest ranking office holders in Nadir’s army
received two Indian ashrdafis, gold coins, each of which was equal to twenty-four silver
rupees; the medium ranks were granted ten, twenty, one hundred, two hundred or three
hundred ashrafis, while the highest ranking officials were rewarded with five hundred
gold ducats (Kashmiri, Bayan, 57).
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valuable gifts. According to Qazi Wafa, a certain Chaharshanba was so
wealthy in terms of livestock, objects and material that most of the soldiers
became rich. Remarkably, one-fifth of the spoils went to the royal treasury,
the rest was divided among the soldiery. The women who had been captured
during the campaign were released and brought to Qarshi, and the amir
announced that “everyone looking for a wife shall turn the head of devotion
to the royal threshold.”**® Another round of generous distribution of
resources took place after the final subjugation of Muhammad Amin BT in
1171/1758. Wafa describes how the military leaders and tribal chiefs in his
entourage were generously rewarded with gifts: Danyal Bi, for example,
received a sum of three thousand khani, whereas other commanders like
Jum‘a Qul Tugsaba, Ghalcha Bi, Murad Bi or the Shah of Ramit were
satisfied with one thousand khani respectively.**’ It is likely that these sums
did not remain with the commanders but were further distributed among
their warriors.

In addition to the above-mentioned patterns of gift giving, the regular
visits to holy shrines, forming a routine aspect in the life of the rulers and the
population alike, provided a further opportunity to display generosity before
the saints and the guards of the graves. On these frequent visits, rulers like
Muhammad Rahim Bi1/Khan made charitable donations in the form of alms
(sadagat) and gifts dedicated in connection with vows and promises made to
God (nadhr) and the saints for their assistance during the envisaged
campaigns.**® These were the only occasions when the superior kings and
commanders assumed the role of inferior devotees vis-a-vis the saints and
the superhuman protector.*”* A widespread practice, the giving of alms

446 (Qazi Wafa, Tuhfat, fol. 244b.

7 Ibid., fols. 305a—b.

48 (Qazi Wafa refers to these acts of charity against the backdrop of the ruler’s regular visits
to the shrine of Baha’ al-Din Nagshband near Bukhara (see Qazi Wafa, Tuhfat, fols. 179a,
204b, 222b, 242a).

Mir Muhammad Amin BukharT describes how the courtiers donated sadaga and nudhiir to
the poor and the derwishes when Subhan Qult Khan was on his deathbed. Similarly, when
his successor ‘Ubaidullah Khan was infected with a serious disease following the
campaign to Balkh, the amirs and court servants endowed the deserving with alms. On
that occasion, all the sheikhs, khwajas, maulas and sayyids but also the entire populace
(barna wa pir) of Shibarghan prayed for the ruler. When in 1709 the ruler was seriously
ill while staying at Samarqand, his servants granted sadagat and nudhiir to loyal shrines,
madrasas and the deserving (Amin Bukhari, ‘Ubaidullah Nama, fols. 7b, 128b—129a,
146b; Semenov trans., 18, 146-47, 165-66).

449
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(sadaga) is encouraged by many Koranic verses and traditions. Sadaqa
serves first as an expiation of sins, and it is recommended that it be given
immediately after any kind of transgression. Closely related to the expiatory
function, alms giving plays a role in affording protection against all manners
of evil. According to a tradition, sadaga given by a Muslim wards off
affliction in this world, questioning in the grave, and punishment on
Judgment Day.*® The nadhr (pl. nudhir) is an object linked to and
sacrificed on the occasion of a vow. The consecration linked the person
making the vow to the divine powers. Thus, the nadhr was a promise or
guarantee that was in principle similar to an oath.*"’

NAMAK-KHWURI: NOTIONS OF GRATITUDE AND RIGHT BEHAVIOR

A comparison of the sources with regard to grateful behavior shows that the
various authors considered this topic in different ways. While Qazi Wafa
does not pay much attention to gratefulness, authors like Mulla Sharif and
‘Abd al-Rahman Tali* devote many pages to the subject because they regard
gratitude for benefits received as an obligation. The value of gratitude is
reflected by the language employed. The most common term used for
gratitude is namak-andishi or namak-khwaragr.** We also find the so-called
namak-halali, which not only means gratitude but is used as a synonym for
fidelity that is closely connected to namak—the benefits one enjoyed when
serving a social superior. The term namak literally means the salt and the
bread given to followers and protégés at the khwan of benefits. As already
described, the lords and rulers had to provide resources for a considerable
entourage made up of servants, slaves, warriors, commanders and
government agents, but also the members of the religious establishment, a
good part of the Uzbek tribal leadership and city notables. In return, they
were obliged to carry out orders and to serve loyally. When in 1121/1709-10
the king ‘Ubaidullah Khan summoned his commanders and demanded a
campaign against the notorious troublemaker Mahhmud Bi1, the amirs
replied:

40 For details about the sadaga see T. H. Weir [A. Zysow], “Sadaka,” Encyclopaedia of
Islam, 2nd edn., VIII, 708-16.

41 3. Pedersen, “Nadhr,” in Encyclopaedia of Islam, 2nd edn., VII, 846—47.

432 Mottahedeh discovered the term shukr al-ni ‘mah in Buyid sources, meaning gratitude for
benefits (Mottahedeh, Loyalty and Leadership, 73).
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“We servants have enjoyed the benefits (ni ‘mat) for such a day. The noble order shall be
issued that God the Most High willing, we will lead the army toward the enemy and will
take revenge on this enemy of the king’s household.”***

On the brink of death, the unfortunate ruler ‘Ubaidullah Khan appealed to
his enemies as follows:

“Oh you group of people, you know me. Who am I? I am a flower from the rose garden of
Nar Khanum and a cypress tree from the garden of Subhan Quli Khan. It has been twenty-
two years that your fathers received the benefits [literally: ate the bread and the salt (nan
wa namak)] in the service of our father. It is now eight years that you people have eaten
food from the table of my benefits, you cannot enjoy benefits [literally: eat salt and garlic
(sir wa namak)] and be ungrateful (namak-dan shikanid)! [.. I

This direct speech echoes the principles of reciprocity and gratefulness.
First, ‘Ubaidullah Khan appeals to the conscience of his murderers by
mentioning his noble descent. At the same time, he invokes the gratitude of
his enemies by referring to the fact that their ancestors had continuously
enjoyed the means of subsistence. The last statement is to be interpreted as a
moral judgment: One cannot enjoy the benefits granted by the ruler and then
show ungratefulness. Yet all his pleas for mercy were of no avail. According
to ‘Ubaidullah Khan’s court chronicler, the new ruler Abu’l-Faiz Khan
thought, “What a surprising group they are! They have been enjoying the
benefits (namak) granted by my brother for years, but were they loyal?”*>
Even before his assassination, the king still relied on the loyalty of his
ataliq because of a new oath between them prior to the conspiracy leading to
his death. According to his chronicler, in this situation the king thought that

“one day he had hunted the bird of the atalig’s heart once more with the grain of benefits
[by obeying] the rule of mankind (hukm al-insan)—man is devoted to benefits—and by
making his mind cheerful with a robe and a girdle. As a new oath was sworn between the
king and the atalig, he will probably stick firmly to his oath.”**®

Interestingly, the author explicitly alludes to a general, significant social rule
(hukm) of mankind, making man a social being. Simultaneously, gift giving
is presented here as a strategy the king purposefully made use of in order to
impress his minister, to bind him to himself and to win his heart. However,
in this particular case the instrument worked only in an ephemeral way and

453 Amin Bukhari, ‘Ubaidullah Nama, fol. 171b; Semenov trans., 192.
454 1ali, Tarikh, fol. 23b; Semenov trans., 30.

455 Amin Bukhari, ‘Ubaidullah Nama, fol. 228a; Semenov trans., 254.
456 Ibid., fols. 229a—b; Russian text, 255.
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did not prevent the atalig Ma‘sim Haj1i Saray from changing sides shortly
thereafter.

Mulla Sharif reports how ‘Ubaidullah Khan was left to his fate by his
supporters prior to his appeal to the conspirators responsible for his
assassination. Thereupon, “he shed jewel-bearing tears” and leaped onto his
horse because of the “unjustness of his fraudulent protégés.”*’ Here the term
namak-parwarda, the one who is brought up at somebody’s expense, is a
perfect correlate to the practices of farbiyat and istina  and can be viewed as
a synonym of tarbiyat yafta. Using this terminology, the author implicitly
condemns the behavior of ‘Ubaidullah Khan’s followers and pronounces a
moral judgment reflecting his understanding of morality. In a similar vein he
puts the following words into ‘Ubaidullah Khan’s mouth: “Oh you people,
be loyal [literally: think about the salt]! Refrain from killing me! [...] Is
there nobody who considers fidelity?”***

Despite reciprocity being rooted in the worldviews of the actors,
including the feeling of moral obligation to anybody who granted favors, this
did not suffice to prevent ‘Ubaidullah Khan’s assassination. His murder
shows that deviations from the norm were the order of the day. Norm
violators are branded and condemned as kir-namak or namak-haram,
literally “untrue to salt eaten together,” meaning ungrateful, perfidious and
disloyal. Indignant about the rebellion of Ibrahtm B1 in 1135/1722-23, Tali"
disparagingly writes: “This unfortunate and ungrateful group was through
misfortune confounded in the desert of stupidity and astonished on the hill of
aberration.”*”” Sometimes we also read about the kafir-i ni‘mat or kufi-an-i
ni ‘mat,’® meaning ungrateful people who ignore the benefits granted
them.*®!

Consequently, the chroniclers view harsh punishment for ingratitude and
betrayal as wholly justified. Tali® mentions an episode taking place at the
end of the military campaign conducted by Rajab Sultan and his allies in
1722-23. The two armies finally stood opposite each other at Wabkent in the
tuman Khitfar north of the capital. After twenty days the commander-in-

47 Mulla Sharif, 7aj, fol. 133a.

48 Tali, Tarikh, fol. 24a; Semenov trans., 30.

49 Ibid., fol. 43a; Russian text, 69.

40 Mottahedeh also mentions “ingratitude for benefits” (kufi-ni ‘mah) in the Buyid period
(Mottahedeh, Loyalty and Leadership, 73).

461 Amin Bukhari, ‘Ubaidullah Nama, fols. 76a, 88b passim; Semenov trans., 89, 101 etc.
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chief Muhammad Hakim BT received a message about the betrayal of a
certain Mahmiid Baraki, the leader of the Barakiyan community (qaum-i
Barakiyan), who clandestinely sided with Ibrahtim B1. Mahmiid Baraki and
twenty of his men were the personal guard in charge of the king’s security.
Tali® states that “God the Sublime got angry with him because he ignored
fidelity and gratitude.” He was imprisoned by the royal troops when he
wanted to “injure the high-standing royal cypress tree.” The ungrateful
Mahmiid was flayed shortly thereafter.*®> By pointing to this example of
disloyalty, the author of the Tarikh-i Abii’l-Faiz Khan explicitly warns his
audience about the consequences of ingratitude and betrayal, which is not
agreeable to God.

While Tali® describes the following combat and the final victory of the
royal troops in a mere summary manner, Mulla Sharif mentions the spoils
gained by the followers of Abii’l-Faiz Khan and his atalig and the execution
of four hundred captives because of disloyalty (namak-harami) in Ramazan
1134/June—July 1722:

“When the insincere vagabonds of the Turkic tribes weighed the amount of disagreement
of the impudent troops with the touchstone of comprehension and the measure of
intelligence, and when they reached the highest steps of experience, the tidings of the
cruel fate tried the excellent king with the adversities of fraud and the calamities of
discord. With the passing of the days, months and years marked by all that inclination for
disloyalty (daghdagha-yi kiir-namaki), the separation of intimates, the expediency of
ingratitude and the witnessing of the enmity of the rebellious [tribal leaders], the complete
loyalty, gratitude and attention shown by the pillar of the notables, [Muhammad Hakim
Bi1] was viewed with affection by the luminous mind of the exalted king, the protector of
the faithful friends and servants. According to the aforementioned premises and the
numerous tests, he adorned the commander-in-chief with the title of madar-i ‘aliya-yi
kull, and privileged him by placing the reins of the command over the army and the
discharge of duties in his hands. Thus, he vested him with the order of the kingdom and
instructed him to take care of the affairs of the government.”*®*

Here Mulla Sharif contrasts disloyalty (kir-namaki) with steadfast loyalty
and gratefulness (namak-andisht) by citing the examples of the rebellious
Uzbek tribes and the Manghit leader. We are dealing with opposite word
pairs rooted in the worldview of the chronicler, who clearly states what is
right and just behavior and what is simply wrong.

462 Tali*, Tarikh, fols. 158a—159a; Semenov trans., 135-36.
463 Mulla Sharif, 74j, fol. 291b.



The Order of Things in Eighteenth-Century Chronicles 577

After all, gratefulness and loyalty are appreciated and regarded as
obligatory. Showing gratitude is seen as ultimate social behavior that is
valued in positive terms. Mulla Sharif describes the reactions of the
Bukharan nobles after they received more than one hundred thousand rupees
in summer 1747 as follows:

“The king of Iran exalted the amirs by distinguishing them with benevolent attention. He
scattered much gold from the treasure of generosity so that the ocean of liberality seemed
insignificant [compared to it]. The amirs of Turan, who had just heard about the lavish
giving of money (lak-bakhshi) from the Indian kings as if it was the fabulous bird
simurgh, something they had never seen even a tenth of from the rulers and pillars of the
age, took the generous giving of gifts and the scattering of this much silver and gold like
the red brimstone or the green emerald made from the material of rare and marvelous
locusts. They saw it as [something] beyond all doubt with regard to a trace of disgrace
from the magnanimity of sublime desire [which was like] vernal clouds in that time.”***

Another example of royal appreciation and gratefulness is given by Qazi
Wafa. After a successful campaign against the Saray in Khuzar in spring
1164/1751, Muhammad Rahtm BT “thanked God the eternal master as a sign
of his gratitude (shukrana) for this sublime present.”**> Here God embodies
the protector granting favor in the form of a victory leading to the final
subjugation of the ataliq’s enemies.

THE MOTIF OF GENEROSITY IN THE EXAMPLE OF JAWUSH BAY

The Bukharan and Iranian chronicles compiled in the eighteenth century
abound with a rich repertoire of synonymous terms describing generous
behavior and the constant readiness to grant rewards. The textual analysis
produces seven equivalent terms for munificence, echoing its importance as
a norm. The most common equivalents found in the sources are jiid and
sakhawat circumscribing generosity and benevolence.*® Besides these we
find other terms such as karm/karam, makramat, badhl, hatami or hatam-
bakhshi, futiwat, and idhar, which means rather the actual act of gift giving.

With regard to the notions of generosity, the chronicles provide a fine
grid of data indicating the value of this concept and the role it played in the
thinking of the authors, their audience and the actors. Munificence is

#* Ibid., fols. 317a-b.
465 Qazi Wafa, Tuhfat, fol. 186b.
46 For the meaning of both terms see Steingass, Dictionary, 377, 660.
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nonetheless seldom mentioned as an isolated norm, but it appears frequently
as a laudable attribute of persons. One of the most interesting examples is
provided by Qazt Wafa, who describes the character of Jawush Bay, one of
the ancestors of the future Manghit rulers, as follows:

“The star of generosity and beneficence (akhtar-i jiid wa ihsan) was luminous on the brow
of his fortune and the khwan full of delicate food was [well] arranged awaiting guests
from noon to evening, because of his candor and utmost purity of intention.

You shall give food to the sparrow, the partridge and the pigeon
So that one day the royal eagle will fall in the trap

One pearl will emerge out of many oysters

Of a hundred arrows one will meet the target™”’

With this allegory our author points to the benefits resulting from
beneficence. Highlighting the significance of generosity closely linked to
reciprocity, the chronicler intends to kill two birds with one stone. First, he
teaches his audience about the principle of bounty and the positive outcomes
resulting from benevolent action. Second, and more important, the poem
epitomizes a moral tale advising the reader to treat everyone with generosity
and kindness irrespective of social status or influence. On the other hand,
however, the poem also mirrors the overlapping of moral and mentally
coded norms of generosity and reciprocity with utilitarian notions. This
implies that these rules and the bountiful provision of gifts were both,
namely moral “concepts” and strategies purposefully used to climb the
social ladder or to pursue ambitious personal goals.

As Qaz1 Wafa points out, Jawush Bay, the ancestor of Muhammad
Rahtm, continued to grant benefits to all those in urgent need until he finally
received a reward when the ruler ‘Abdullah Khan (r. 1582-98) arrived with
his troops in the region of Nasaf. And although it was difficult to procure the
means for a large feast from Qarshi and other towns, Jawush Bay “met the
needs of the troops and the royal entourage by providing food and drink,
daily allowances and clover for the horses.”*® Mulla Sharif further
embellishes this episode and says:

47 Qazi Wafa, Tuhfat, fol. 7a. The same poem is to be found with exactly the same wording

in the Taj al-Tawarikh (Mulla Sharif, 7aj, fol. 203b).
48 Qazi Wafa, Tuhfat, fol. 7b.
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“Although it was a dark night, and, in view of heavy rainfall, thunderbolts and a difficult
situation, thoroughly impossible to transport the means for a banquet worthy of such a
mighty lord of the auspicious conjunction [...], none of ‘Abdullah Khan’s intimates drew
the picture of the covenant and the service of this benevolent man with the reed pen of
suspicion in the book of the places where things are supposed to be. [Jawush B1 (Bay?)]
ordered and prepared all means for the observance of hospitality (marasim-i mizbani) and
all requisites for paying attention and respect [....] He spread out noble presents and
precious gifts under the sublime and noble eyes. They brought eats and drinks, all that
was required for the warriors of the royal camp from the banquet house. And even fodder
for the horses of the troops as numerous as stars was supplied easily and available.”*®

Qaz1 Wafa unfortunately does not name his sources for his version of the
events. The story Mulla Sharif took from the Tuhfat al-khani may have
circulated among the inhabitants of Nasaf at the time Muhammad Wafa
compiled his work. The narrative is interesting as it highlights the dynamic
of the resulting developments. The author retrospectively interprets this
episode as the trigger for the rise of Jawush Bay’s descendants to the highest
positions. After hosting the ruler and his retinue, he gained the trust and
favor of the Bukharan khan, whose notables—according to Mulla Sharif—
were also full of praise for him.*”

The next episode linked to the destiny of Jawush Bay and his descendants
also has to do with the importance of munificence. Reportedly the benefactor
was once visited by Khizr, an immortal saint who plays a pivotal role in
various Islamic legends and stories. Khizr, who also appears as al-Khazir
(“the green man”), is often equated with the prophet Elias.*’”' In the

469 Mulla Sharif, 7aj, fol. 204a.

470 Qazi Wafa, Tuhfat, fols. 7Tb—8a; Mulla Sharif notes that the next morning ‘Abdullah Khan
granted favors ( ‘atifar) to Jawush Bay [Bi] and paid attention (ra ‘@yat) to him ( Sl ...
c ) g e ) g ible v |l O _jtala 5 el Flaall) (Mulla Sharif, 747, fol. 204b).

This immortal saint or prophet appears in many pre-Islamic stories, for example in the
Alexander legend under the name of Andreas, Alexander’s cook. According to this
legend, he found the spring of life by chance and became immortal through contact with
the water. In the Koranic story, he plays the role of a part-time traveling companion of
Miusa. The sources give varying dates for Khizr’s period; sometimes he is called a
contemporary of Abraham, sometimes placed in the time of Faridlin. There are indicators
that he was a marine being, living either in a spring or on an island in the ocean. In
addition, he is described as the patron of the seafaring people. In India he is revered as a
river god by the name of Khwaja Khizr who sits on a fish. In other sources he is portrayed
as part of the realm of vegetables. There are different opinions concerning his nature. He
seems to be a hybrid between prophet, human, angelic, mundane and celestial being. Sufi

471
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Bukharan chronicles he is portrayed variously, either as “one of the men of
God,” a “mysterious guest,” the “discoverer of the secret veils,”*”* “one of
the hidden men” or as “pir endowed with a luminous mind.”*”

The chroniclers report how Jawush Bay received Khizr in his tent and
treated him with utmost hospitality when he “saw the traces of blessing” in
his countenance. On this occasion, Khizr prophesied the rise of Jawush
Bay’s descendants to prominence and power, and performed the prayer for
them in order to underline his prophesy.”’* This act of hospitality of the
ancestor of the Manghit is presented in different ways by the authors. While
Qazi Wafa describes it “as the fulfilling of the obligations linked to a
banquet and as obeying the custom of generosity,” Mulla Sharif only
explains it in terms of “fulfilling all the necessities and making evident his
loyalty.”*”

This story rests on the notion that the incessant rise of the future Manghit
dynasty was divinely preordained. By telling the story right at the beginning
of his work, Qazt Wafa underlines the importance of the divine legitimation
of the dynasty in general, and of his master in particular.*’® Remarkably, the
authors connect the role of the Manghit and their takeover to this episode,
which is interpreted as the beginning of their ascent to the highest positions,
and eventually the Bukharan throne.*”” Apart from emphasizing the role of
destiny and divine legitimation, the story transports a particular message.
Without assuming a didactic tone, it says that hospitality and munificence
are agreeable to God. The quality of generous behavior hence gains a

brotherhoods view him frequently as a saint who brings luck and protects against evil (A.
J. Wensinck, “Al-Khizr,” in Encyclopaedia Islamica, 2nd edn., IV, 902-05).
472 (Qazi Wafa, Tubfat, fol. 8a.
473 Mulla Sharif, Taj, fol. 204b. See also von Kiigelgen, Legitimierung, 204.
474 Qazi Wafa, Tuhfat, fol. 8a; Mulla Sharif, Taj, fols. 204b-205a; von Kiigelgen,
Legitimierung, 204.
475 Qazi Wafa, Tuhfat, fol. 8a; Mulla Sharif, 7aj, fol. 204b.
476 Anke von Kiigelgen concludes that an emphasis on divine legitimation was a sign that a
ruler was not legitimized in the traditional way (e.g., in genealogical terms) (see von
Kiigelgen, Legitimierung, 203—06). But it can also be interpreted as a mechanism that
generally came into play at the takeover of a new dynasty, the ascent of which was seen as
a sign of divine favor.
Qazi Wafa sees the visit of Khizr as “the beginning of the joyful fortune (aghazi bid az
igbal-i masarrat sar-anjam)” (Qazi Wafa, Tuhfat, fol. 8a). Mulla Sharif interprets it as
“the beginning of the prelude to the dawn of constant power ushering in the caliphate”
(Mulla Sharif, 7aj, fol. 204b).
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religious touch: the gift produces a benefit either immediately or in the
future. Khizr’s visit is presented as a divine test and as a vehicle to show the
will of God manifest in the rise of the Manghit after successfully passing the
test.

THE TUy AND OTHER FESTIVITIES

In contrast to many sources from other time periods, the Bukharan
chronicles compiled in the middle of the eighteenth century do not pay much
attention to festivities, though these were occasions when urban notables and
tribal leaders were able to bolster their reputation and authority through
personal contact with the ruler and his retinue. Apart from a few cases, Qazi
Wafa and his colleagues do not report about splendid feasts. One notable
exception is a feast that, according to Wafa, was customarily celebrated
every year on Ramazan 17. The notables, the tribal leaders and commanders
saluted the king at the royal citadel in Bukhara, after which they were
entertained at a large banquet and celebrated iftar, the breaking of the fast:

“The khwan of generosity and benevolence was spread out before the amirs and notables.
They prepared and presented all kind of fruits and delicacies, drink and food to feed the
mighty possessors of amirid ranks. When the taste of the people accustomed to sugar
became the taster of the sweet honey and accepted the sweetness of other drinks, they
shared the quality of the food and sorts of delicacies. And when they folded the skirts of
convenience and abundance for the attendees of this assembly of drink and food [...], the
overseers of the fireworks appeared on the roof of the madrasa opposite the royal palace.
Preparing the means and gunpowder for the fireworks, all waited for an opportunity to see
the king and the illustrious amirs.”*"

Although the banquet is described only briefly, the text allows a minimal
insight into certain tastes at that time. The participants apparently were fond
of fruits but also candies and honey. Wafa describes the preparations for the
wedding ceremony in a similar vein; the court servants and cooks “arranged
all kinds of meat and fruits in the royal kitchen and the wine cellar.”*”
Another passage mentions the end of summer and the beginning of autumn
as the preferred season “because all sorts of fruits and delicacies appeared on

478 Qazi Wafa, Tuhfat, fols. 145b—146a.
479 Ibid., fol. 249a.
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the khwan of abundance and [their] delicious taste provides a treat for the
taste buds.”**

Coronations and enthronizations also provided the opportunity for
sumptuous festivities. Amin Bukhari, for instance, devotes a detailed
account to the splendid coronation feast of his master ‘Ubaidullah Khan in
1702, including the usual “shower of gifts” on the heads of the subjects and
subordinates.”®' Mulla Sharif embellishes the feast at Muhammad Rahim
Khan’s coronation in the following way:

“When the royal throne was adorned with final grandeur and splendor beyond all limits
[...] the perfect and skillful lords of the khwan and the astute servants spread out the
carpets of gifts and benefits and the tablecloth of generosity and gratitude. They brought
plentiful sorts of sugar and sweet drinks as well as all kinds of eats and drinks and the
mood of the attendees of the royal banquet became proud and modest of needs because of
the abundant gifts and the entire benefits. And the eyes of the devotees at the foot of the
royal threshold were grateful for listening to the melody of the flute and all the drink and
food. Some of the learned scholars blessed with the talents of eloquence and the arts of
the word recited tractates of the religious sciences and scientific problems at this paradise-
like feast. Some of the poets who compiled well chosen inshas [full of] colorful
imagination worthy of the splendid enthronization recited their poems [...] before the
king. [Subsequently], each and every one of the wise scholars and the poets was grateful,
fortunate and exalted amongst their peers and equals by the presents and rewards provided
by the chamber of infinite grants and favors from the treasury of benefits and gifts. On
this, the sea of wealth owned by the commander of the time came to boil by the order to
bestow gifts in the form of adorned robes and colorful clothes on the group of the
renowned notables and tribal leaders. In accordance with the orders issued by the grave
pillar of victorious authority, [...] all the diligent mihtars, the royal diwan officials and
superintendents of the government opened the gates to the treasuries brimming with
bounty. All the sayyids and judges, the commanders of the army, the leaders of the
contingents of a hundred and ten were clothed in royal robes of honor and garments made
of silk. The shadow of the heavenly court became shameful because of the final
magnificence and splendor of the lords, and the tribal contingents adorned with robes
made of brocade and garments made of velvet and silk caused the gardens to bloom out of
jealousy.”***

Mulla Sharif’s vivid explanations reveal a certain taste and sensual
experiences, the preference for sweet dishes and eloquently recited poems,
but they also reflect an aesthetic sense in the form of exquisite clothes made
of the most valuable materials, such as gold-embroidered brocade (diba,

0 Tbid., fol. 159b.
B Amin Bukhari, ‘Ubaidullah Nama, fols. 12a—16a; Semenov trans., 24-28.
82 Mulla Sharif, 74/, fols. 404a—405a.
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zarbaft), velvet (tas) and silk (kamkhda). Beyond this, the long passage
mirrors generosity and the granting of favors as a highly praised quality of
the ruler, who showed his gratitude to the nobles and dignitaries after the
bay ‘a and the coronation.

Another example is reported by Qazi Wafa. According to him, Danyal B1
organized a circumcision for his sons in Rabi® I 1176/October—November
1762 Messengers were sent in all directions to the different domains to
spread the news about the #7y and to invite the amirs of the borderlands
(umara-yi sar-hadd) and the governors of every region. Most of the noble
men sent gifts worthy of such a great #7y.*** The notables and dignitaries like
the Juybart khwajas, the Nagshbandi sayyids and the Sayyid Ata’i, the
judges Mir Nizam al-Din Husaini and Abu Tahir Samarqandi were invited
and attended the #izy. We find of course a large number of other illustrious
participants such as the commanders of the Uzbek troops. At this
circumcision feast, “the khansalaran served all sorts of fruits and delicacies
and organized a royal banquet.” Singers, musicians, traveling entertainers
and jugglers performed at the 77y and were awarded “suitable robes.”**

QUTLUQ BAY DONATES A GARDEN

Unlike the historiographical works compiled in other periods, early Manghit
chronicles make almost no mention of the cultural patronage that previous
dynasties like the Timurids or the Shibanids were known for. Apart from the
erection of citadels and the repair of the Bukharan city wall and some
buildings in Samarqand, the sources leave out this aspect of authority.**® An

83 In the Ottoman context, circumcision feasts were also platforms for gift exchange (see
Hedda Reindl-Kiel, “Power and Submission. Gifting at royal circumcision festivals in the
Ottoman Empire (16™-18" centuries),” Turcica 41 (2009): 37-88).

484 Qazi Wafa, Tuhfat, fols. 354a-b.

5 bid. Qazi Wafa spells it khan here instead of khwan.

% One of the few examples of public building activities undertaken in the early eighteenth
century was the reconstruction of the tomb of the fourth Caliph ‘Ali b. Abi Talib in
Mazar-i Sharif near Balkh in 1116/1704-05. The renewal of the damaged cupola was
ordered by Muhammad Muqim Khan (d. 1707), who instructed a certain Khwaja Faqirt
Diwan with the supervision of the construction work. This is described by Muhammad
Yasuf Munshi as follows: “In the year 1116 early in the morning, the architects of destiny
rebuilt the foundation of the azure-colored cupola covered with tiles reflecting the
celestial sphere with the treasure of the genuine morning and golden bricks. The architects
of divine ability and will free its brilliant and well-shaped new moon with the rope of the
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explanation could be that the rulers neglected cultural patronage because
they lacked the resources or the interest to invest in building and
reconstruction activities. Notable exceptions mentioned by the sources were
the donations of the chief eunuchs in Bukhara during the time of Abu’l-Faiz
Khan, and a large garden sponsored by Qutluq Bay Diwanbégt in the time of
Muhammad Danyal Bi (r. 1759-85).**’

Qutlug Bay was one of the old attendants and intimates of Muhammad
Rahim Khan. According to Ya‘'qib, he was one of the ruler’s slaves
(ghulam).*® He served for a time as governor of Sang Furiish and the
adjacent area Tagab-i Kish in Shahr-i Sabz. According to the Tukfat, he bore
the title of mihtar and was responsible for the administration of this region
including the collection of the harvest, which also implied the collection of
revenues.™ At the end of Ramazan 1170/June 1757, he generously hosted
the ruler and his troops by arranging a splendid #iy to celebrate ‘id-i fitr.
After Muhammad Rahim Khan’s arrival, he furnished colorful linen and
other valuable fabrics but also Tupchaq horses with jewel-embroidered
reins.””® Later, in the time of Danyal BT Ataliq, he acted as diwanbégi and
held the rank of an “administrator of the government and the royal
household.””*"

In 1175/1761-62, Qutluq Bay planned a residence and a large garden
“full of all sorts of fruits, delicacies and flowers” for Danyal B1’s relaxation

bright star from the deficiency of distortion and unevenness. [...] Its cupola was rebuilt

with utmost strength so that if the lion of the firmament should set his steps on its top, his

belly would be torn by its tip of iron, and its height reached such a degree that if the

eastern sun made its rays the noose of the bright meteor to bind them on the shape of the

moon, they would be too short for the battlement of its fortune. And if the wings of

imagination put their steps on the top of its turrets, their heads would vanish on the roof of

the cupola” (Muhammad Ytsuf Munshi, Tadhkira, 323-24, 326-27).

Investigating the role of gardens in sixteenth-century Bukhara, McChesney points to the

various meanings of gardens as displayed in the documents of the JiybarT archive (Robert

D. McChesney, “Some Observations on ‘Garden’ and Its Meanings in the Property

Transactions of the Juybari Family in Bukhara, 1544-77,” in Gardens in the Time of the

Great Muslim Empires. Theory and Design, ed. Attilio Petruccioli (Leiden/New

York/Kéln: Brill, 1997), 97-109.

488 Ya‘qub, Tarikh, fol. 6b; Muhammad Hakim Khan, Muntakhab, 1, 354.

49 Qazi Wafa, Tuhfat, fols. 259b, 276b. On Qutluq Bay’s appointment as governor of Shahr-i
Sabz, see Muhammad Hakim Khan, Muntakhab, 1, 354.

40 Qazi Wafa, Tuhfat, fol. 277a.

“! Ibid., fol. 354a.
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and for him to spend his time together with the “other amirs, the pillars of
government, the chiefs and the sayyids of the kingdom.” He personally
selected a plot in the village of Fashiin at a distance of one farsakh from
Bukhara and ordered the construction of a palace and spacious gardens
“emulating the gardens of paradise.” The author of the Tuhfat al-khani tells
us that the construction work took more than seven years. The arrangement
followed the classical chahar bagh model with an enclosure and the garden

space divided into four parts:

492

493

492

“Fastening the girdle of effort, the carefully planning carpenters and skilled architects
opened the hands of attention and were commissioned with the construction of this
sublime edifice. The wise gardeners engaged in the supervision of the construction of this
colorful and freshness spreading garden instructed the details observing farmers and the
learned land surveyors to design rectangular, hexagonal and octagonal meadows with the
rope for the measuring of straightness and to build equilateral basins and circular pools in
the middle of every garden plot. For this garden they should erect the pavilions of the four
valleys as the stages for pleasure and vantage points. After fixing the space of the
meadows and the creation of grass plots and fields, they planned the enclosure on the
expanded, elevated ground. Afterward, they planted all sorts of fruit trees and diverse
kinds of ordinary trees, flowers and odoriferous herbs in the plots and rivulets. [In
addition, the gardeners] spread out all kinds of tendrils of wine, shoots of fruit trees, and
prosperous palms over the fields and terraces. The traders brought the seeds of all famous
flowers growing in every region [of the world] and filled the margins of the garden. After
seven years of work carried out under the supervision of the architects and the guardians,
the work on the sublime pavilion (kiishk-i ‘ali) came to an end. Harmonious flowers
spread a bewitching aroma and the fragrance of delightful fruits reached the senses of
smell of the desirous. About twenty thousand tendrils of different types of grapes were
green and flourishing. Fifteen thousand trees were laden with plentiful fruits and about
one hundred thousand safid-dar trees (?) stretched out their branches in the surroundings
of the chahar bagh. Accordingly, the palace and the garden were put in writing in 1182 h.
q./1769-70—the Year of the Mouse.”*”

Gardens had been constructed throughout the entire region since ancient times. Apart
from the practical aspects and the pleasure they gave, royal gardens also incorporated
political, philosophical and religious symbolism. From the Achaemenid period onward,
the idea of a garden as the embodiment of the earthly paradise was very prominent in the
sources. The form of the gardens frequently resembled a cross inscribed in a square by
four axes with water basins and channels intersecting the gardens. For example, in the
Timurid period the gardens in the environs of Samarqand formed a necklace around the
city and proliferated at Herat (Mehrdad Fakour, “Garden i. Achaemenid,” Encyclopaedia
Iranica, X, 297-98; Lisa Golombek, “Garden ii. Islamic Period,” Encyclopaedia Iranica,
X, 298-305).

Qazi Wafa, Tuhfat, fols. 357a—b.
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Although the numbers of trees and plants given by the author may be
exaggerated, the fact that he describes the construction of the chahdar bagh of
Fashtin in such detail shows the undiminished interest of the people in
luxurious gardens. Such gardens were still in use and highly favored to
receive and host guests, to entertain notables and provide a delightful
ambience for negotiations and festivities. Furthermore, the descriptions of
the chronicler regarding the flowers and trees give an insight into the tastes
of the time. Flowers were valued as an object of pleasure and delight, as
were aromatic fruits and fine grapes. In the previous chapter I have already
described the khwan of benefits (khwan-i ni ‘am) lovingly decorated with all
sorts of fruits. The traveler Khwaja ‘Abd al-Karim Kashmir, who
accompanied Nadir Shah on his campaign to Turkistan, also praised the
exquisite fruits of Bukhara.*** The ruler and his associates liked the colorful
flowerbeds and the aroma of ripe fruits, the shady trees and the murmuring
of cool water in the small canals and pools.*”

Another example of a garden modeled on the classical chahar bagh is the
garden of Khanabad built under ‘Ubaidullah Khan in 1121/1709—-10 in the
western part of Bukhara near the Tal-i Pach Gate. Describing the
construction work in great detail, the king’s chronicler devotes a long poem
to the earthly pleasures connected with gardens and extols the different fruits
like apples, apricots, peaches and grapes for their unique flavor and
sweetness.*”® With these acts of cultural patronage, the sponsors of gardens
in Bukhara and the authors praising them for their ambience and abundance
of fine fruits followed long-established traditions to be observed in other
parts of the Islamic East like Iran or India. The Iranian author Rustam al-
Hukama, for example, gives a detailed description of the Hasht Bihisht (lit.
Eight Paradises) constructed under Shah Sultan Husain.*’

494 Kashmir, Bayan, 73; Gladwin, Memoirs, 41.

45 There are numerous other examples of spacious gardens in the major cities of
Transoxania. In the nineteenth century, Schuyler admired the beauty of the gardens of
Samarqand, like the Bagh-i dilgusha or the Bagh-i maidan (Schuyler, Turkistan, 1, 239—
40). In spring 1121/1709, while en route to Samarqand, ‘Ubaidullah Khan stopped for a
rest at Panjshanba, where his men pitched the royal tent in the garden of the nearby Bazar-
i Qanbar Bi. This garden with an impressive number of fruit-bearing trees and cypresses
was so delightful that the king spent three days with festivities there (Amin Bukhari,
‘Ubaidullah Nama, fol.145b; Semenov trans., 164—65).

% Ibid., fols. 165a—170a; Russian text, 184-91.

4“7 Hoffmann, Persische Geschichte, 188-89.
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CONCLUSION

From the sources explored it is evident that the offer and exchange of gifts
formed a significant routine aspect of social life in mid-eighteenth-century
Bukhara. The accounts are illustrative of the ethos of society that demanded
gifts to be offered.*”® Of course, the institution was not a unique
phenomenon limited to the Transoxanian setting; it could be encountered in
the Arab world, in Iran and in the Ottoman Empire,499 where it was regarded
as a social rather than economic behavior.”® At a symbolic level, the
exchange of gifts played a crucial role in confirming the continuity and
validity of social relations. A look at the sources discussed substantiates
Rosenthal’s observation that “literature (in the narrow sense of the term) tells
us more about gifts than it does about commercial transactions.”""

Presents were an important component of the social fabric and mostly
obligatory. They formed an inseparable part of the mindset of the actors,
who in many cases did not think about whether to offer a present or not, they
just did it automatically. From the psychological and mental aspects of gifts
it was only a short step to obvious and latent purposiveness, which was fully
realized and recognized. Presents were highly admired, a fact mirrored by
the unbroken interest of Muslim readers in generosity as a virtue of great
merit. But they were also politically motivated, especially on the part of
those holding a position of authority in the community. The higher the social
standing of a person within the power structure, the more he was expected to
dignify his status and secure his position by frequent manifestations of
largesse.”®” In fact, we are dealing with a subtle topic, the gifts representing a
complex mixture between altruism and ultimate charity on the one side, and
self-interest on the other. Gifts were used to attain certain individual goals,
to establish useful personal ties with more influential social superiors, to
make them lenient, to “buy” peace or to prevent raids. Accordingly, and

4% Lambton, “Pishkash,” 149, 158.

49 See here “Hiba (parts i.—v. by several authors),” Encyclopaedia of Islam, 2nd edn., III,
342-50; Rudi P. Matthee, “Gift Giving iv. In the Safavid Period,” in Encyclopaedia
Iranica, X, 609-14; Lambton, “Pishkash: Present or Tribute?” 145-58; Reindl-Kiel,
“Luxury,” 107-20; Reindl-Kiel, “Der Duft der Macht,” 195-258.

Anthony Cutler, “Gifts and Gift Exchange as Aspects of the Byzantine, Arab, and Related
Economies,” in Dumbarton Oaks Papers 55 (2001): 248.

F. Rosenthal, “Hiba,” in Encyclopaedia of Islam, 2nd edn., 111, 342.

> Tbid., 343.

500
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similar to other geographical contexts, the various forms of gift exchange
coincided with tribute, taxation, charity and commerce.’”

Although presents were used to further individual aspirations, the gift
giving cannot be reduced to blunt expectations and market behavior driven
by utilitarian notions. Gifts were exchanged for the sake of the exchange
itself. They were admired and desired.

As in other areas of the Islamic world and in other periods of its history,
in the Transoxanian setting the giving of gifts was viewed as an institution
contributing to the establishment of better personal and communal
relationships. Acts of gift exchange signaled attention and affection and were
vivid expressions of mutuality and solicitude. From the viewpoint of inferior
actors, there were numerous occasions for gift giving: first, when rebels and
disobedient tribes surrendered, second, on the occasion of salutation and
homage, and third, on the return from military expeditions when notables
and government officials welcomed their masters. Gifts were made in return
for first-hand gifts at the end of the kirnish and other acts of submission, at
banquets, or before and after military expeditions—in short, in all situations
where loyalties had to be confirmed.

It needs to be mentioned that the exchange occurred not only between
individuals but also between groups that were mutually committed to each
other.™ Many of the results discussed in this chapter correspond to the
insights of Mauss. The objects of exchange were not exclusively utilitarian
or commercial commodities but first and foremost courtesies, festivities,
status symbols, military services and so on. The commercial aspect and the
circulation of objects constitute here only one dimension of a more general
social phenomenon. Most acts of gift giving took place voluntarily, though
they were in fact obligatory.”” Against this backdrop, it becomes wholly
understandable why the writers often neglected the precise nature of the
gifts. What counted more was the standard procedure and the fact that the
gifts helped create links between individuals. In contrast to a transactionalist
understanding, according to which transacting as one should dissolves the
obligations that link the parties, in eighteenth-century Bukhara the mutual
obligations were never dissolved. This is best expressed by the high
frequency of standardized and uniform gift giving, which seems to have had

593 «Gift Giving i. Introduction,” 605.
304 Mauss, The Gift, 3; Mauss, Soziologie und Anthropologie 11, 15-16.
95 Mauss, Soziologie und Anthropologie 11, 16.
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a permanent character. This is not to say that the reception of presents was
free of expectations and assessment of their economic value. In most
instances the historian reads about presents worthy of or fitting their
recipients, and passed under the alchemical eyes of the ruler, a statement
indicating the evaluation of their “hard” but also their soft “social” value. In
a few cases, the chroniclers even allude to the value of the gifts in cash, as a
sign of the giver’s generosity.””® The morality of the exchange lies in the
emotional and social value attached to the objects. This is underlined by the
extraordinary richness of synonyms for generosity in general and presents in
particular. Generosity and hospitality were also perceived as religious
values, generous behavior was highly agreeable to God. As a virtue it
applied not only to an ideal monarch but also to common people, as the
example of Jawush Bay shows. Accordingly, an episode where munificence
was displayed serves as an anchor for the chroniclers to explain the rise of
the Manghit, which was linked to common notions of divine predestination
legitimizing the new dynasty.

Generosity was an important characteristic ascribed to potential patrons,
the most prominent example of whom is Jawush Bay, the ancestor of the
future Manghit rulers. He always had the tablecloth of benefits (khwan-i
ni ‘mat) prepared to host people in need. In many cases, the amirs are styled
wali-ni mi.”®" Linked to benefits (ni ‘ma/ni ‘mat), which contrasted with
gratitude (shukr), this term appears to be a corruption of walt al-ni ‘am or
wali-yi ni ‘mat (lit. “the lord of beneficence” or simply “benefactor”).”” The
title of wali-ni ‘mi has a long history. Paul detected it in documents and other
written sources from the Samanid, Ghaznavid and Saljuq periods.’” The fact
that the title survived until the eighteenth and nineteenth centuries underlines

3% Comparing the Byzantine with the Ghaznavid example, Cutler states that both societies
operated on the basis of a clear-headed and quantified evaluation of presents. Comparable
measures were taken in Abbasid Baghdad. “Arriving on the backs of 500 animals, the
Buwayhid prince’s gift was analyzed to the point where even the ‘silvery loops’ sealing
the ten embroidered bags containing 50,000 Ammani dinars were observed, as well as
‘500 garments varying in quality from the royal brocade costing 200 dinars to the simple
white garment, the dyeing of which costs half a dmar’” (Cutler, “Gift and Gift
Exchange,” 258).

307 Ya‘qub, Tarikh, fols. 7a, 7b, 8a, 8b passim; Muhammad Amin, Mazhar, fols. 3b, 43b—
47b; Muhammad Hakim Khan, Muntakhab, 1, 353, 355, 363, 364, 369, 370, 377, 380-85
passim; 11, 10-12, 19-20, 22-25, 27-28, 31 passim.

308 Bregel, Administration, 11, footnote no. 42. See also Beisembiev, Ta rikh-i shahrukhi, 68.

309 Paul, Herrscher, Gemeinwesen, Vermittler, 163—64.
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the longevity of patronage structures. A case in point were the Kinakas amirs
of early eighteenth-century Shahr-i Sabz, who were generally designated in
this way in the Khogandian source Ta rikh-i shahrukhi>'® 1t is remarkable
that Muhammad Danyal B is called a benefactor (wali-ni ‘ma) in Ya‘qub’s
Tartkh-i salatn-i Manghit™"' ITn Muhammad Hakim Khan’s Muntakhab al-
tawarikh, most of the Uzbek amirs are also designated wali-ni ‘mi.

Apart from a few cases, we gain little information on the nature of the
objects, particularly with regard to presents given by inferiors to superiors.
This lack of information may be due to the normalcy of gift giving; the
chroniclers did not see any reason to give details about the presents offered
as first-hand gifts by inferiors. In general, robes of honor, horses, bejeweled
saddles and bridles, but also weapons (daggers, swords or sabers) were
valued as status objects and therefore frequently exchanged. In some cases
even slaves were presented as gifts.”’> The chronicles also give some
interesting insights into the tastes of that time and aesthetic notions. The
objects of exchange, both material and immaterial, are the source of aesthetic
emotions as well as emotions aroused by interest.”””> Beautiful fabrics like
velvet, brocade or purple silk as well as woolen cloths were highly
appreciated. In addition, the authors place emphasis on the sweetmeats and
the drinks served at banquets. They say that these dishes and drinks were as
sweet as honey. We also see the gifting of money especially by superiors,
which was then distributed among their followers. Some of the passages |
explored show that most of the actors obviously had no problem with further
distributing gifts they had received before from other men. This and the fact
that gift exchange figures as a recurrent theme in the narratives supports the
conclusion that a great number of goods permanently circulated within the
society.

310 Beisembiev, Ta rikh, 71.

st Bregel, Administration, 11, footnote no. 42; Beisembiev, Ta rikh, 68.

512 philipp Effremov, who in the middle of the 1780s was captured by Qazaq tribesmen near
Orenburg and subsequently brought as a slave to one of the slave marts of Central Asia,
reports how he was first purchased by a certain Khwaja Ghafur. But he only remained one
month with his owner, who delivered Effremov as a present to his father-in-law Danyal B1
Ataliq (Effremov, Devjatiletnee, 19-21). Khwaja Ghaftir was an influential Sayyid Ata’1
sheikh who also performed military duties in the Bukharan army. Qazi Wafa mentions
him in the context of a punitive expedition against the Turkmen in Jumada I
1176/November—December 1762 (Qazi Wafa, Tuhfat, fols. 358b-359a).

513 Qee also Mauss, The Gift, 77.
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Up to this point, we have seen the impact of power relations in the fields
of patronage—here from the perspective of the patrons and the clients—and
gift exchange. These were, of course, closely linked to each other, and
sometimes it is difficult to differentiate between conventional provision of
resources by patrons and clients on the one side and gift giving on the other.
In the following section I will look into patterns of mediation, which were
likewise interwoven with patronage.

MEDIATION AND BROKERAGE

Since patron-client relations are strongly connected with mediation, this sub-
chapter is devoted to patterns of brokerage such as can be gleaned from our
sources. The first section deals with numerous examples of intercession in a
range of local settings. The main emphasis here will be on a dense
description of mediation procedures and the role of particular middlemen. In
the second section I will shed light on the role of local mediators acting at
village level, which is not so easy to discover in the court chronicles; a fact
leading me to more fragmentary accounts and small pieces of information in
the overall puzzle of locally defined power relations. In the third section I
will investigate the role of religious dignitaries and their position between
earthly creatures and the realm of the supernatural. Here the emphasis will
be on 7shans and khwajas and their role as mediators in worldly affairs like
local conflicts as well as their dominating position as beneficiaries of court
patronage. A second strand revolves around them as facilitators of a channel
to God. Furthermore, I intend to focus on the role of saints and the
importance of local shrines in achieving certain things. Afterward, I will
concentrate on one particular group of middlemen: the Manghit amirs and
their strategies as social entrepreneurs. Since their relationship with the
Iranian emperor Nadir Shah runs like a recurrent theme through the
chronicles, I will endeavor to establish a more coherent and conclusive
picture of mediation procedures as an example of the exercise of authority.
Quoting one example from the Tuhbfat al-khant, the fifth section explores the
dynamics surrounding an attempt by Muhammad Rahtm Khan to mediate in
a local conflict in Khwarazm, while the sixth section pays attention to the
special characteristics of middlemen.
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TASHAFU * AND TAWASSUL: INTERCESSION AND FORGING CONNECTIONS

The early Manghit chronicles often describe the element of tashafu‘ and
shafa ‘at—intercession.’"* Accordingly, the mediator interceding on behalf of
his protégés is designated a shafi’. Our sources describe instances when
those in need of protection called for a shafi‘ to be sent from the royal court
to put in a good word for them in critical situations, such as during wars,
sieges or violent combats—altogether conflicts and disputes.

When the Bukharan troops besieged the Saray in spring and early
summer 1164/1751, the local Saray leader Paqisd enlisted the aid of
Muhammad Amin BT Yiiz, who gathered his supporters and other allies like
Fazil Bi, the ruler of Ura Tippa. Upon their arrival near Khuzar, they sent
messengers to Muhammad Rahtm BT and stated:

“[...] although the punishment of the small people is great, the pardon of the big people is
absolutely immense, we have not come from Hisar for war but for intercession (jihat-i
shafa ‘at) on behalf of the wicked mischief-makers of Khuzar. Thus, one must see the
countenance of rectitude in the mirror of devotion and lend an ear to the offers [of
submission]. One should grant a robe of forgiveness to Paqisd, the son of Jiija Saray.”"

In spite of the fact that Muhammad Rahim B did not lend an ear to the
request of the envoys because he realized that they read the “tale of deceit
and the fable of sorcery,” this episode gives a good insight into the dynamics
of intercession. The Bukharan troops set out for their campaign on the advice
of the Kinakas leaders, who were actually part of a broader coalition
including Muhammad Amin B1 Ytz and the local Saray renegades in
Khuzar. Facing a massive military expedition of Bukharan troops, they soon
submitted and diverted Muhammad Rahim BT’s attention to Khuzar.’'® The
besieged Khuzaris pleaded with their ally Muhammad Amin Bi for help
when the Manghit leader instructed his men to change the course of the
major irrigation channel of the area. According to Wafa, the populace sent
for a protector when they ran out of water.”’” A bit later the same year, the
Kinakas leadership of Shahr-i Sabz faced a similar situation. Confronted
with a punitive campaign by Manghit supporters, they summoned
Muhammad Danyal BT to intercede. It was hence the brother of the atalig

14 Qazi Wafa, Tuhfat, fols. 155b, 184a, 189a, 196a, 273b, 306b passim; Mulla Sharif, 74j,
fols. 377b, 416a, 540a passim.

315 Qazi Wafa, Tuhfat, fol. 184a.

316 Tbid., fol. 180a.

17 1bid., fol. 183a.
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who brought Muhammad Amin Bég, the son of Subhan Quli B1 Kinakas, to
the court, where “the noble amir opened the eyes of mercy to his promotion
and made him fortunate by granting favors.”>'® But this step did not prevent
Muhammad Rahim BT from dispatching his troops again to Shahr-i Sabz.
The campaign started on Shawwal 23, 1164/September 13—14, 1751, 1 and
led to the final submission of the Kinakas leaders shortly thereafter. On this
occasion, ‘Alim BT Kinakas sent a message to the amir suggesting:

“Our desperate situation is obvious and clear to the fortunate amir. To put the steps of
bravery onto the edge of the splendid carpet without an intercessor would be regarded as
going off and departing from the path of politeness. Our request is connected with
friendship and we appeal to the praiseworthy characteristics of the auspicious amir to
summon his respected brother Ytuqgashi Bi from Nasaf. He must send him for the
consolidation of the oath, for the confirmation of friendship and the compact to us
astonished people. We shall dispose of all confusion of mind, which is the dust of the
thoughts and the knot in the conscience of his excellence, with consultations (mashwarat)
[...] Afterward we will put the hand of devotion on the hem of this manifestation of the
Creator’s favor [...]"%%

Another term that the reader often comes across is fawassul (J=s), closely
linked to wasila—whatever or whoever gains the favor of a superior person
and facilitates the access to somebody higher in the social hierarchy. This
concept can be traced to pre-Mongol times. According to Paul, in Samanid,
Ghaznavid and Saljuq times, it was very common to approach somebody
who could help in getting access to another person.””' Indirect access was
often facilitated through letters of recommendation (siparish). The authors of
such documents asked the recipient for help in gaining access to a third
person, who was very seldom the ruler. Other instances of intercession can
be found in cases similar to that of the Kinakas leader who was out of favor.
For example, a defeated provincial potentate requests the help of a
commander, who was actually a slave, to bring his case before the ruler.’*
Describing the same situation as Qazi Wafa—the subjugation of the
Kinakas in 1751—the author of the 7aj al-tawarikh writes that ‘Alim Bi
Kinakas told the atalig he did not dare come to the royal court without

318 Ibid., fol. 189b.

319 Ibid., fol. 192.

20 Tbid., fol. 194a.

2L paul, Herrscher, 165-66, 170.
522 Tbid., 165-66.
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resorting to somebody for help and intercession (b7 tawassul wa tashafu *).>>

The episode sheds light on the problematic nature of instrumental behavior.
If we believe Qazt Wafa and his protagonists, in this case the Kinakas chiefs,
the demand for a middleman was not only a question of protection and
physical survival or a means of de-escalation. Paying homage and submitting
to the king in the presence of an intermediary, who put in a good word for
his protégés, was a matter of politeness and etiquette. It was regarded as
normal, and appearing at the royal camp without an intercessor would have
been a serious breach of the protocol. The Kinakas leader further mentioned
the need for consultations (mashwarat) and a consolidation of his oath of
fidelity including the relationship with the court. Similar to Danyal B1, who
was requested as an intercessor earlier that year, Yiiqasht BT facilitated the
contact between the local leadership and his brother.

What then follows in our chronicle is the description of a long negotiation
process involving a lot of giving and taking between the different actors.
Muhammad Rahim BT instructed his troops to erect the camp and ordered
them to avoid destruction of the plots and the harvest in the region. When the
Kinakas once again sent a messenger saying words of politeness and
consent, “the blossoms of joy and gladness flourished on the meadow of
desires ... and he [Muhammad Rahim Bi] scattered the drops of kindness
and promotion from the source of favor and mercy.”>** After his arrival at
Shahr-i Sabz, Yuqashi B1 entered into negotiations with his brother
Muhammad Rahim Bi, who “spread out the kAwan of consultations” to
instruct him with the negotiations with ‘Alim Bi. Receiving the message
about Ytiiqasht BT’s arrival, the Kinakas chief

“spread ou the carpet of fortune and cheerfulness. Being happy and rejoicing to meet the
amir, all the chiefs of the Kinakas tribe (tamam-i ru’sa-yi qabila-yi Kinakas) and the
populace of Sang Furfish offered gifts and presents.”*

After the welcoming ceremony, ‘Alim Bi expressed his loyalty to the
Bukharan atalig while informing him of his immense fears and concerns
about Muhammad Rahim BT’s attitude. In the same breath “he requested
repose from the prevalence of mercy and the source of confidence [YTgasht
B1] and directed the royal amir toward the plea on his behalf.” Furthermore,
B eI Gl anal b 3 (e ) (534S a3 1 s @il 5 Jusi 0 (Mulla Sharif, 74,
fol. 377b).

524 Qazi Wafa, Tuhfat, fol. 195a.
52 bid., fols. 195b—196a.
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he insisted on Yiqashi B1’s mediation (wisatat) regarding the possession of
Sang Furtish and the village of Kitab. When he gained information about the
demands, Muhammad Rahim BT generously “drew the line of acceptance on
the page of favors,” bestowed a horse and a robe of honor on ‘Alim BT and
granted him a diploma (manshiir) about the possession of Kitab and Sang
Furtish. Finally, Muhammad Rahim BT received his saluting troops and the
tribal leaders who were led by Yaqashi BT and ‘Alim Bi. The whole
procedure ended with a final banquet in the Aq Saray of Shahr-i Sabz.>*

The episode demonstrates that a mediator was needed for several reasons:
first, because of fear and concerns with respect to one’s own security and
protection; second, to negotiate personal demands and the distribution of
resources (land, offices, titles, status, reputation, personal proximity to the
ruler); and third, to bring about peace and a reconciliation with a third party,
in this example the court. The middleman brokered a new alliance between
the local leadership and the ruler. Finally, he facilitated the return of the
regretful rebels to the court by accompanying them to the kirnish and
providing a communication channel to the ruler. Yet although this story
illustrates that relatives of Muhammad Rahim BT acted as intercessors, the
circle of potential middlemen was apparently much wider. One of those
frequently performing as a mediator was Muhammad Daulat Diwanbeégi, a
Persian slave who served Muhammad Hakim BT and later also his son. In
Dhii’l-Qa‘da 1162/October—November 1749, the Saltr Turkmen inhabiting
the surroundings of the gal‘a of Yascht rose in rebellion. When Manghit
troops encroached upon Yaschi, they learned that the inhabitants of that area
were dissatisfied with the rebellion.

“They demanded that the fortunate amir should dispatch Muhammad Daulat Diwanb&gt
to foster the security and the hopes of the destitute because the good words of this ‘Trust
of Fortune’ are accepted by the people, so that the dust of dread and anxiety will be
washed from the face of the time and fortune afflicted subjects with the help of his good
merits.”*’

According to Qazi Wafa, the amir reacted to the request of the populace and
sent the diwanbégi to Yaschi in order to act on behalf of the people.

526 Tbid., fols. 196a—197a.
527 Tbid., fol. 161b.
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Meanwhile, the troops encamped near the settlement did not interfere in the
internal affairs of the populace.”®

Qaz1 Wafa gives a detailed account of another episode occurring in
1161/1748. On Jumada I 22, 1161/May 19, 1748, the Bukharan troops had
set out on a futile attempt to conquer the town of Nir, located at the
northwestern edge of the Miyankal. After their withdrawal, they imposed a
blockade on the Burqiit and interrupted the traffic between the capital and
Nir.” By late 1163/1750, the population of Nir was on the verge of
desperation because of the poverty and lack of resources. In this situation,
Tughay Murad Bi resorted to consultations with the other leaders of his tribe.
Finally, he decided to submit and dispatched a group of “trustworthy men
who knew about the minute details” to the court. On their arrival, “they
requested the sign of forgiveness to be drawn on the pages of their
mistakes.”*® The amir reacted promptly and sent a certain Jani Bég
Yasawulbashi to take care of the affairs of the Burqut and to lift the
blockade. Upon his return, Jani Bég delivered a message from Tughay
Murad B1 with a request that the amir should send the diwanbegi to
consolidate the agreement. On his arrival at Niir, the latter met the Burqt
chiefs and “clothed their stature of submission and obedience with the favors
of help and opened the gates of joy and gladness for this tribe.” When the
“covenant of sincerity and consent” was concluded, Muhammad Daulat
returned to the Bukharan court with numerous gifts. He reported that Tughay
Murad BT wanted to stay at Nir until he had made up for his disloyalty.>’

In the cases discussed, the principle of negotiating peaceful settlements of
disputes or a sharing of power between the ruler and the local leadership is a
dominant element of the narrative. Resorting to consultations in order to
reach a compromise or establish a state of harmony was obviously one of the
high virtues needed to maintain the order of things. The author of the
Mazhar al-ahwal, for instance, devotes an entire chapter to the necessity of
consultations (mashwarat), stating that his master always observed this
principle in dealing with the affairs of the people. He also refers to a

528 In the Tuhfat al-khani we are informed about the trickery of the local people who attacked
the diwanbégt upon his arrival at Yaschi. Muhammad Daulat broke off his mission and
escaped (ibid., fols. 161b—162a).

529 (Qazi Wafa, Tuhfat, fols. 144b—145b.

> Ibid., fol. 165a.

> Ibid., fols. 165b-166b.
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prophetic tale, according to which God instructed the Prophet to resort to
consultations in any case, even though he was much wiser than the
population. In the same breath Muhammad Amin attributes proper conduct
to the principle of mashwarat.”*

Intercession and mediation came to bear significance in an environment
influenced by permanent armed violence and conflict situations. For
example, when the supporters of Muhammad Amin BT Yiiz entered the town
of Dehnau on Ramazan 22, 1171/May 29, 1758, a complicated situation
ensued with local Ghalcha, Qalpaq and Turkoman Yzl troops besieging the
city arg of Dehnau, while being simultaneously attacked by Bukharan troops
who laid siege to the city wall.”” When Muhammad Rahim Khan’s army
gained the upper hand, the leaders of the rebellious tribes offered submission
and enlisted the help of the senior judge, Mir Nizam al-Din Husaini. Finally,
some nobles serving in the royal army went to the city wall and pledged
them to the agreement with the ruler. However, their submission came far
too late: Muhammad Rahim Khan ordered the execution of the mischief-
makers.”*

The sources report other cases of failed mediation. In 1747 Qabil Kinakas
approached the other Uzbek amirs in Muhammad Rahim B1’s retinue to help
save his life through the means of intercession. Although the amirs gave this
plea for help their consideration, Muhammad Rahim got in ahead by putting
the supplicant to death.”® Another interesting case of tashafu ‘ is described in
the Tarikh-i Abii’l-Faiz Khan. The author of this source explains how the
eunuch Khwaja Daulat Sarayi and a certain Jaushan Qalmaq were accused of
having instigated a plot against ‘Ubaidullah Khan in winter 1711. While in
the case of the eunuch the accusations were unjustified, the ruler’s mother
pleaded successfully on behalf of Jaushan Qalmaq for reasons that are not
explained in the source.™

332 Muhammad Amin, Mazhar, fol. 26a.

533 Qazi Wafa, Tuhfat, fols. 297b—307a; Mulla Sharif, 74j, fols. 412a—416b.

3% Qazi Wafa, Tuhfat, fols. 307a—b; Mulla Sharif, 7aj, fol. 416b.
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Taj, fol. 305b).
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VILLAGE ELDERS: FRAGMENTS FROM THE SOURCES

Apart from a very few instances, the chronicles do not furnish much
information with regard to local elders and representatives such as village
headmen, elders and other intermediaries. The data that can be gleaned from
the sources permits at best a limited insight into patterns of representation or
brokerage at local level, a fact that indicates the far-reaching autonomy
enjoyed by the hinterland of Bukhara most of the time. In the majority of the
cases to be discussed here, local elders—the “whitebeards™ (agsaqals, mii-
safid, rishsafid) and village headmen (kadkhudas, arbab)—come into play as
the interlocutors of the rulers and the commanders of the royal troops,
especially in the aftermath of sieges or military campaigns. Another category
of intermediaries were urban notables, who were commonly described as
kalanan, akabir wa a ‘yan or ashraf wa a ‘yan.

Kazim, for example, describes how local elders and village headmen
voluntarily surrendered to Riza Qult Mirza, who had invaded the mountain
areas north of Tirmidh in late summer 1737. According to him, the rishsafids
and kadkhudas collected gifts, went to the Iranian camp and formally
succumbed. Then they sent a message to Danyal Beg, the leader of the
Qungrat, requesting his immediate surrender, otherwise he would have to
bear the consequences and even annihilation. Danyal Bég reacted promptly
by submitting together with his elders. Subsequently, “he was newly
confirmed as the leader of his tribe.””*’

A similar procedure can be discerned during the conquest of Balkh a bit
earlier the same year. ‘Ata BEg, the governor of Shibarghan, and his
whitebeards and other tribal leaders (rishsafidan wa sar-khailan) collected
presents to formally surrender to the Iranian prince. In return they were
rewarded with robes of honor and royal solicitude. When the Qizilbash
started to besiege Balkh, a group of urban nobles and elders created a fait
accompli by approaching the Iranian prince and offering surrender even
before the last Chingizid ruler Abw’l-Hasan Khan succumbed.”® Kazim
describes the situation after the conquest of Balkh as follows:

“[...] the new lords took care of the well-being of the inhabitants and the economy. The
craftsmen and sellers of cloths and fine material came to be relieved [of all worries], and
sitting down, enjoyed the repose in their shops and cared for their uprightness. Coming

337 Kagzim, ‘Alamara, 11, 584-85.
538 bid., 576, 578-79.
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from the dependencies and environs [of Balkh], the village headmen, elders and local

chiefs (kadkhudayan, rishsafidan, arbaban wa zabitan) saluted the prince in the royal

camp.”539

The events explained here show that most of the local notables and elders
submitted voluntarily to the new rulers of Balkh. Furthermore, we gain a
fairly good insight into the dynamics ensuing from the interplay between the
local leadership and the superior Iranian invaders. The usual negotiations
began when local elders and urban notables offered their allegiance to Riza
Qult Mirza. We are dealing here with a kind of interface between the local
populations and the invaders that took shape according to the principle of
reciprocity. Two sides were engaged in meetings and negotiations: the
outside forces and commanders, and a stratum of mediators speaking on
behalf of a range of clients and dependent persons in need of protection. The
elders surrendered and acknowledged the superiority of the Iranians, while
being confirmed in their positions as representatives of the populace that was
not present here.

Similar patterns of surrender and the simultaneous giving of gifts are
often described by Bukharan sources. In light of the overwhelming
superiority and military strength displayed by Bukharan troops during their
campaign against the Yeti UrGigh in Miyankal in Safar 1160-Rabi* II
1161/February—April 1747, the Yeti Urligh chief Ghaibullah Bi Bahrin
dispatched a group of “people knowing about the details” (mardum-i
khwurda-dan) to prepare the ground for a submission.’® In Jumada I
1166/March—April 1753, Muhammad Rahim B1 launched a campaign
against the mountain areas east of Samarqand. After the conquest of Urgiit
by royal troops on Jumada I 20, 1166/March 25, 1753, and the subsequent
resettlement of a part of the local population, “the agsaqals of the people of
Shing and Maghiyan fell into the source of anxiety through the trumpet of
ferocity” and succumbed voluntarily.”* But nevertheless, Muhammad
Rahim’s troops caused immense havoc in the neighboring valley of Gshtut
just a few days later, whereupon the local gazi of Gshtut “received the honor

> Ibid., 579.
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i 8 ) ol oS (Qaz1 Wafa, Tubfat, fols. 135b-136a).
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of the royal kiirnish” together with the malik of Falghar.* The atalig
showed his appreciation by appointing the gazi judge of the four mountain
valleys (qaza-yi charpara-yi kihistan).>*

It is worth mentioning that in the overwhelming majority of cases, village
elders and urban notables do not seem important enough to be named by the
court chroniclers. Local elders do not usually figure as individuals in the
texts. We learn neither their names nor which positions they occupied within
the local setting. Al Muhammad, Namay Qul and Tabkat are exceptions in
this respect. Although they are not explicitly mentioned as dagsagals or
kadkhudas by Qazi Wafa, they in fact acted as local mediators and
protectors. Traversing the area of Qushchi and Naugad on Muharram 25,
1164/December 24, 1750, Manghit troops stopped at the village of Shikar
Tar1 (?). Al Muhammad and his colleagues then instructed their sons to pay
homage to Muhammad Rahim BT and to deliver illustrious gifts.>*

Apart from in this context of intercession characterized by submission
and gift giving, local elders seldom appear in the accounts. One interesting
example is furnished by Kazim, reporting about the looting campaigns of
‘Ibadullah Khita’1 in early 1746. According to him, Abiu’l-Faiz Khan
dispatched troops to the Miyankal several times to bring the troublemaker to
heel. When all the Bukharan army’s efforts turned out to be of no avail, the
rishsafids and kadkhuddas of the region intervened and negotiated a
compromise in order to break the stalemate. Unfortunately, the agreement by
which Samarqand and the central parts of the Zarafshan Valley were
transferred to ‘Ibadullah did not prevent the Khita’1 from conducting further
plundering expeditions.’* Although mediation took place according to the
standard procedure, it did not determine the outcome in this particular case.
The situation remained as strained as before the peace talks and there was
still a wide range of options for the actors, who were not bound to the result
of the decision making.

Another interesting case is reported by ‘Abd al-Rahman Tali", the court
chronicler of Abu’l-Faiz Khan. When Bukharan troops besieged the
important town of Uziilashkent near Karmina, the elders and other wise

%2 The reeves of the small mountain valleys between Hisar and Qarategin are called maliks
in the Tuhfat al-khant (ibid., fols. 216a, 284a).

> Ibid., fol. 216a.

** Ibid., fol. 175b.

¥ Kazim, ‘Alamara, 111, 1101-02.
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people visited the troop commanders, who ordered the khan (khwan) of
benefits to be spread out and food and fine sauces to be served. Others like
Hajt “Abd al-Fatah Diwanbegi provided pomegranates, further unspecified
benefits (ni ‘mat), fine juices and also sweets, valuable brocade and robes of
honor.>*® This shows that not only the act of mediation as such was of
importance but also a nice atmosphere and a relaxed mood, which was
apparently achieved by serving delicious food and offering valuable gifts.

Elders and urban notables usually welcomed the ruler after military
campaigns. In most cases, a delegation of notables left the capital and
received the king on his way. On such occasions, they also offered valuable
gifts to please his heart.”*’ It was very seldom that urban notables were
ordered to accompany the ruler on a campaign.”*®

The incidents described by the sources reveal the importance of
mediation and brokerage even at local level. Here, elders frequently come
into play, though they do not figure as individuals. Negotiations were
important especially in the aftermath of sieges or campaigns. Both sides then
had the option to make arrangements and to satisfy their interests.
Reciprocity was crucial for both. While the conquerors or government agents
had specific interlocutors to settle local affairs, the elders strengthened their
own authority through the contact with their social superiors. In the
following section, I will shed light on a special group of mediators, religious
dignitaries and descendants of the Prophet.

RELIGIOUS NOBLES AS INTERMEDIARIES

In the sources God is generally viewed as the highest protector. Local saints
as well as members of the religious establishment were therefore often
requested to render assistance in worldly affairs. This is reflected in the
manifold activities of Sufi brotherhoods, such as the Yasawiya or the
Nagshbandiya, and a long-established tradition of visits to shrines and
influential living sheikhs. This section is concerned with those who
connected earthly creatures to the superhuman protector. For our purposes it
makes sense to distinguish between saints whose graves and shrines were
visited by the population and the rulers alike to enlist the help of God, on the

54 Tali‘, Tarikh, fols. 63a—b; Semenov trans., 84—85.
% Qazi Wafa, Tuhfat, fols. 60b, 61b, 179a—b, 197b, 279b, 286a passim.
3% Ybid., fols. 192a, 200b.
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one hand, and local ishans and khwdjas offering religious advice and
guidance to their disciples on the other.

The first-hand resources of power at the disposal of ishans and khwajas
were religious knowledge and the high reputation they enjoyed in court
circles and among the population:

“The essence of mankind and the purity of the family of the ishans, the descendants of
those having genealogy and lineage are the intrepid heroes in the arena of the farigat, the
kings in the domains of the shar ‘at and the governors of the city [offering] insight into
divine matters and mysteries. Every one of them has gained a seat in the court of
spirituality and become the head of the legions of Islam. The outward appearance and
inward qualities of these stars appearing as an example to be followed and being directed
in the right way are adorned with the ornaments of exalting trumpets and embellished
with the jewels of mystical meanings. It is obligatory to respect and honor this group, the
members of this family and all those people who put the steps of submission into the
circle of Islam.”*

This explanation proves that much of the prestige of religious scholars and
dignitaries rested on descent from the Prophet. Endowed with pedigrees and
a Prophetic lineage, sayyids were also esteemed as specialists in religious
knowledge. These were the men who taught others and gave insights into
spiritual wisdom. As intermediaries helping to obtain the assistance of the
saints and the Almighty, they guided those who sought a mystical union with
God on the divine steps of the spiritual path (farigat).

Ordinary people as well as the rulers also looked to dead saints for
protection and therefore often paid visits to local shrines and tombs, which
functioned as nodes and foci within a wider network of holy sites. In the
accounts, the tomb of Khwaja Nagshband (1318-89) is the main destination
for many Uzbek contingents joining the ruler on his campaigns. Not only the
commander-in-chief and his entourage but also his warriors took the
opportunity to visit the mausoleum and to solicit the help of the saint for the
next voluntary encounters.” Prior to an expedition against the Kinakas in

% Qazi Wafa, Tuhfat, fol. 261.

5% Khwaja Baha’ al-Din Nagshband is described as the seventh in a series of Central Asian
masters of Sufism (khwajagan), which was established by Abt Yusuf Hamadani (d.
534/1140). Soon after his birth in Muharram 734/March 1318 in Qasr-i HindGwan near
Bukhara, Baha’ al-Din was adopted as a foster son (farzand) by Khwaja Muhammad
Sammast, a descendant of Hamadani in the fifth generation. After having a vision in
which ‘Abd al-Khaliq Ghijduwani (d. 617/1220) enjoined the practice of the silent dhikr,
he began to comply with this order. Later the sheikh spent several months in the company
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spring 1164/1751, for instance, Muhammad Rahim and his troops went to
the mausoleum on Rabi® II 9, 1164/March 8-9. Entering it,

“the fortunate amir bowed the brow of obedience and submission to show devotion and
indigence in order to request strength and ability from the blessings of this jewel in the sea
of secrets. He generously donated gifts to that sublime threshold by giving nudhir,
sadaqat and other presents for the consideration of his claims. [Subsequently], the army
of the heavenly pace came to move from this gibla of hopes and desires.”>'

The troops usually stayed overnight near the shrine, where Muhammad
Rahim BT donated alms to the deserving,”* an act that fitted the image of a
king caring for the well-being of the poor.

Providing a link to the divine Creator, the saint and his rauza were
frequented by all those who enlisted his help in solving problems or coping
with trials. Tali‘ reports about an amirid conspiracy hatched by Ibrahim Bi1
and Khwaja Qult B1in 1131/1719. The two amirs had received the order to
put down the rebellion of Farhad BT in the eastern parts of Transoxania. But
instead of launching an offensive against the Khita’1-Qipchaq, they went
directly to the tomb of Khwaja Baha’ al-Din, where they remained for
approximately two months to cook up their plans.”>® Mulla Sharif goes even
further, saying that the conspirators “left Bukhara and made the tomb of
Khwaja Nagshband, the murshid of high nature and intimate of God, their
resting place” in order to solicit the aid of the saint for the “attainment of
their vicious claims and desires.”>*

of Maulana ‘Arif Diggarani and perfected the technique of the silent dhikr. Baha’ al-Din
remained in the vicinity of Bukhara where he spent his life training disciples. He died on
Rabi‘ I 3, 791/March 2, 1389, and was buried at Qasr-i ‘Arifan. He became not only the
founder of the khwajagan, the later Nagshbandiya, but also the patron saint of Bukhara,
where he was known as the “Averter of Disaster” (khwaja-yi bala-gardan) (see Algar,
“Nagshband,” 933-34). According to Jaworskij, most of the Bukharans reckoned three
pilgrimages to the tomb of Khwaja Baha’ al-Din as equal to the hajj to Mecca and
Medina. In earlier times, the amirs went the whole way to the shrine on foot, but amir
Mugzaffar al-Din used to ride on a donkey (Jaworskkij, Reise, 11, 356).

51 Qazi Wafa, Tubfat, fol. 179a. For a detailed description of the tomb of Baha’ al-Din
Nagshband, see Khanikoff, Bokhara, 120-21.

552 Qazi Wafa, Tuhfat, fols. 204b—205a, 222b, 242a; Mulla Sharif is far less concerned with
the visits to the tomb of Khwaja Baha’ al-Din Nagshband (Mulla Sharif, 7¢j, fols. 113a,
169b).

533 Tali*, Tarikh, fols. 97b-98a; Semenov trans., 47—48.

5% Mulla Sharif, 74j, fol. 146b.
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The sources report about the rulers’ frequent visits to the tombs of holy
men. These acts of pilgrimage were often combined with other activities,
such as inspections or campaigns. After his enthronization in 1702, for
example, ‘Ubaidullah Khan visited a number of local shrines. In Ghijduwan
he went to the tomb of Khwaja Jahan and en route had a close look at the
conditions in the nearby fizman of Kamat. Subsequently, he performed the
ziyarat at the shrines of saints like Stufi Chubin, Hazrat Sheikh Darwish,
Khwaja ‘Arif Riwgaragi, Khwaja Auban, Baba Samasi and Khwaja
Ramitant, all of them in the surroundings of the capital. This ziyarat tour
took about one week.” Muhammad Rahim B1’s military expeditions were
frequently interrupted for religious purposes, particularly to obtain the help
of the saints in begging for God’s protection. When he mounted a campaign
against Urgiit, the atalig made a detour and encamped at Dahbid north of
Samarqand where he visited the mausoleum of the Makhdiim-i A‘zam on
Jumada I 6-7, 1166/March 10-12, 1753.%°° On that occasion “he assisted the
inhabitants of this sacred place with gifts.””’ Two days later the amir and
his retinue spent a whole day visiting the holy sites of Samarqand, like the
grave of Khwaja ‘Ubaidullah Ahrar. They also went to Timir’s tomb to
perform the fasila in remembrance of the “Lord of the Auspicious
Conjunction.” Afterward he visited the famous 7zshan Khwaja Shahab al-Din
Sheikh al-Islam, who received him with all honors.™®

Apart from mentioning shrine visits and naming influential Zshans and
khwajas, the early Manghit chronicles do not refer to the connection of the
new ruler with the brotherhoods. According to Babadzhanov, the first
Manghit king looked upon the Sufis as opponents rather than as virtuous
teachers.” Most of the authors share the opinion that Muhammad Rahim
BT’s behavior was not guided by special respect for the sheikhs, though he
believed in the supernatural capabilities of the Sufis.® His belief was

%5 Amin Bukhari, ‘Ubaidullah Nama, fols. 18b—19a; Semenov trans., 31-33.

%% The dates given by Wafa are probably wrong. According to him, Jumada I 6, 1166, was a
Monday, but it was in fact either a Saturday or a Sunday.

557 Qazi Wafa, Tuhfat, fol. 206a.

> Ibid., fol. 207a.

559 Baxtiyor M. Babadzanov, “The Naqibandiya Mugaddidiya in Central Mawara’annahr,” in

Muslim Culture in Russia and Central Asia from the 18th to the Early 20th Centuries, ed.

Michael Kemper, Anke von Kiigelgen and Dmitriy Yermakov (Berlin: Klaus Schwarz

Verlag, 1996), 391-92.

von Kiigelgen, Legitimierung, 329.
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mirrored by the visits to holy places mentioned above. Sometimes religious
nobles are also mentioned as part of his entourage or as a welcoming
committee receiving him in Bukhara or before the city gates when he
returned from campaigns. After the final subjugation of Shahr-i Sabz in
1751, a delegation of ‘ulama’ and sheikhs consisting of Qazi Hadi Khwaja,
Qazi Mir ‘Abdullah Faqth, Qazi Mir Abii Tahir Samarqandi, the gazi ‘askar
Khwaja Ni‘matullah Sadiqi, Qazi ‘Ibadullah Khwaja, ‘Abd al-Qayyim
Khwaja, Muhammad Amin Khwaja as well as the Juybart sheikhs and other
Nagshbandt dignitaries set off for Shahr-i Sabz to congratulate the ruler on
his success.™

Despite the piety of Muhammad Rahim Bi1/Khan as reported by his
chronicler, Mulla Sharif is of the opinion that his bad behavior in connection
with the visit to the tomb of Hazrat Khwaja [‘Abd al-Khaliq] Jahan at
Ghijduwan was Muhammad Rahim Khan’s undoing.’® Whereas Qazi Wafa
merely mentions the visit in Jumada II 1172/February 1759, his colleague
reproaches the ruler for having breached the etiquette. He approached the
tomb “without considering respect and politeness” on horseback instead of
coming by foot to show devotion and respect. The chronicler explains this
bad behavior by “growing pride connected with authority and rank.”>®
Shortly thereafter, the ruler felt sick but did not admit his anxieties and bad
state “due to excessive zeal and pride.” The next morning he visited the
shrine of Khwaja ‘Arif with “melting liver and burning countenance.””*
Mulla Sharif interprets Muhammad Rahim Khan’s illness and subsequent

1 Qazi Wafa, Tuhfat, fols. 192a—b.

62 Khwaja ‘Abd al-Khaliq Ghijduwani was a famous Sufi sheikh born in Ghijduwan north of

Bukhara. There is little and partly conflicting information about his life in the sources. He

studied at Bukhara where he met his master Sheikh Abt Ya'qib Yusuf Hamadani (d.

535/1140) at the age of twenty-two. He entered the Sufi convent of the khwajagan, which

later came to be known as the Nagshbandiya. Khwaja ‘Abd al-Khaliq probably died in

617/1220. He left several works among which the Risala-yi tarigat and the Wasiyat-nama

figure most prominently (S. Naficy, “Khwaja ‘Abd al-Khaliq Ghijduwani,”

Encyclopaedia of Islam, 2nd edn., 11, 1077-78).

Mulla Sharif, 7aj, fol. 420b; von Kiigelgen, Legitimierung, 327.

5% Mulla Sharif, Taj, fol. 421a. “Abd al-Karim Bukhari confirms that Muhammad Rahim
Khan was accompanied by his harem and the courtiers when visiting the tomb of Khwaja
‘Abd al-Khaliq. After his return, a derwish prophesied his approaching death, which made
him sad since he lacked an heir. According to this version, the ruler made his paternal
uncle Danyal BT his successor and passed away soon after (Bukhari, Histoire, 53 (French
text, 116-17)).
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death as a form of divine punishment because of his sin against the saints.>*

The mausoleum of Khwaja ‘Abd al-Khaliq always enjoyed great popularity
among the population and the rulers alike.”

Another striking example of disrespect in front of a saint is reported by
Qaz1 Wafa, who informs us about a plundering expedition by ‘Ibadullah
Khita’1 in early 1158/1745. The Khita’t leader and his men raided the shrine
of Baha’ al-Din Nagshband, robbed the pilgrims and withdrew with a large
number of captives. As our author states, the saint’s soul flew into a rage and
decided on the annihilation of the rebels, who suffered a decisive defeat at
the hands of their enemies near Khatarchi.” Mulla Sharif warns against
such transgressions with the following verses:

“Everyone who neglects politeness to the men of the truth
Turns his life into a playground for knife games

The blade of the saints’ fury was doubtlessly unleashed

The arrogant, whose affairs are in bad vein, are doomed to misfortune”®®

According to his chronicler, ‘Ubaidullah Khan’s authority suffered the first
serious cracks when the king showed signs of disrespect toward the
descendants of Khwaja Ahrar. On his visit to Samarqand in 1709,
‘Ubaidullah Khan II took up residence in Chaghar, one of the possessions of
the Ahrarl khwajas of Samarqand, when he saw the citadel in a state of
disrepair. Until then, allegedly no stranger had entered that place. When the
king got ill after only one day, this was widely attributed to his decision to
reside there. Subsequently, he moved to the arg in spite of its ruined
condition.® He recovered only after leaving Chaghar and moving to the
citadel.

Samarqand is the scene of a conflict that broke out between the two
Uzbek factions of the Nayman and the Saray soon after the king’s recovery

%5 Mulla Sharif, 74j, fols. 421b—423a.

566 For example, Khunji describes the visit of his patron ‘Ubaidullah Khan (r. 1533-40) to the

shrine in early 1509. The prince donated alms to the inhabitants of the neighborhood and

ordered the recitation of the Koran (Ott, Transoxanien, 82-83).
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(Qazi Wafa, Tuhfat, fol. 56b).

5% Mulla Sharif, 74j, fol. 295a.

%9 Amin Bukhari, ‘Ubaidullah Nama, fols. 146a—147a; Semenov trans., 165-66.
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from illness.”” Against the backdrop of this dispute, the writer of the
‘Ubaidullah Nama narrates how two Nagshband1 dignitaries, Sultan Khwaja
and ‘Abd al-Rastl Khwaja Ahrari, mediated in a conflict that threatened to
tear apart the king’s authority.””' With this we observe a continued
involvement of the Ahrart Nagshbandis in local politics, here in the form of
brokerage. Eventually the two met and said:

“We and you know that we are the pirs and murshids of the king and the commanders.
Now since discord and calamity emerged between the ruler and his amirs, the fire of
kingly rage and anger is inflamed. Thus, it is necessary to clean up the dust of fear, which
has settled upon the brow of the padishah from the side of the commanders and the
soldiery, with amiable petitions and the sleeves of apology.”’

Both finally went to the Uzbek camp at Samarqand, recited the fatiha and
said:

“You people desired such a king! Thanks to God the Generous, He sent a ruler whose
justice ( ‘adl) has become the source of the calm and tranquility of the subjects. Prosperity
and security are such that in this kingdom the lamb drinks milk from the breast of the lion
and the wolf and the sheep seek the company of each other. It is worth giving nothing else
to the benefactor (wal i-ni ‘mi), one of whose gifts is beloved life, than good service. One
should not approach the benefactor (mun im) other than by traveling down the path of
obedience. When the branch of a plant being nurtured in the shade of a cypress tree
becomes arrogant and turns away, it will die! The particle is like dirt raised by the sun and
should it turn away it will be humbled down! In such a time when messages about the
movements of the Qalmaq spread [throughout the region] becoming the source of
confusion amongst the subjects, is it really suitable for you people to behave impudently
toward your lord and to add to the confusion within the kingdom or to pull out your feet
from the circle of obedience just to announce words of rebellion and rashness? The rights
resulting from the benefits of the king and his favors demand enormous obligations from
you! It is imperative that you get ready and prepared by sincerely performing as well-
wishers of the pddishah and that you resolve the dispute directly by way of
obsequiousness instead of throwing the subjects into anarchy (harj wa marj) and

7 See chapter Figurations of Power/The Circumstances under the last Tugqay-

Timurids/Ni‘matullah BT Nayman of Tirmidh.

The Ahrari khwdjas had a long tradition as mediators. Khwaja Ahrar himself often
mediated between Timurid contenders (see chapter Figurations of Power/The
Circumstances/The Jaybart Khwajas).

Amin Bukhari, ‘Ubaidullah Nama, fols. 154a—b; Semenov trans., 173-74; Chekhovich,
“K istorii,” 67-68.
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becoming the target for the spears of the curse of the people so that history will engrave
your bad repute on the pages of time.””"*

This passage is one of a few cases in the chronicles giving the exact wording
in an act of conflict mediation. Both middlemen used a mix of harsh and
gentle words in order to push the Uzbek leadership toward reconciliation
with the king. By bringing all their political influence to bear, they possibly
hoped to protect their followers in the region of Samarqand. Whether their
argument of stability and peace in the realm symbolized by the harmonious
relationship between lamb and lion reflects historical realities is not of
interest here. In view of the Qalmaq activities on the northern frontier, it was
essential that the Transoxanian nobility cooperate in this situation, since a
continued amirid rebellion could have caused further harm. Therefore the
Nagshbandrt dignitaries probably constructed an ideal state of political calm
to persuade the amirs. With this, the speech of the two sheikhs mirrors the
doxic relationship of the khwdajas to social reality and the prevailing power
relations, but also the importance of reciprocity, here in terms of loyalty and
obedience in return for benefits granted by the king as the ultimate source of
peace and calm in the kingdom. The line of argumentation is clear, only the
obligation to loyal service can save the population from anxiety and
confusion.

Looking into our main source for the activities of Sufi sheikhs in the
middle of the eighteenth century, we often come across a certain Ishaq
Khwaja, a prominent member of the Dahbidi branch of the Nagshbandiya.
This sheikh figures prominently in the Tuhfat al-khani as Muhammad Rahim
Khan’s pir. Unfortunately, the source does not provide detailed information
about this spiritual mentor of the ruler who is styled Ishan Ishaq Khwaja
Makhdiim-i A ‘zam prior to his appointment as the new Sheikh al-Islam and
possessor of the shah-nishin in December 1756.”™* Ishan Ishaq Khwaja was a
son of Ibrahtm Khwaja, an influential Dahbidi sheikh whom Muhammad
Rahim had exiled from the capital. Later he refused to return but sent his son
Ishaq Khwaja to Bukhara, where he received a khanagah and a madrasa

573 Amin Bukhari, ‘Ubaidullah Nama, fols. 155a—b; Semenov trans., 174-75.

74 Qazi Wafa, Tuhfat, fols. 227b, 249b, 261a. The shah-nishin was a special place on an
elevated platform usually reserved for the guests of honor. Such a place apparently existed
also in the hall of public audiences (Bregel, Administration, 23, footnote no. 80; Sela,
Ritual and Authority, 16, footnote no. 47).
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together with a wagf’” Ishaq Khwaja was named the wakil of Abi’l-Faiz
Khan’s daughter at her marriage to Muhammad Rahim Khan on Dhii’l-Hijja
28, 1170/September 23, 1756. He was also present at the coronation and
helped place the new ruler on the throne.’”

In the time before Rahim Khan’s coronation, Ishag Khwaja frequently
accompanied the atalig on military campaigns along with other religious
dignitaries like Mir Nizam al-Din Husaini, ‘Abdullah Khwaja Sheikh al-
Islam or Ustad Qazi Hadi Khwaja, and occasionally acted as his adviser in
military matters. On his campaign against the Yiiz leaders of Ura Tippa and
Hisar in spring 1168/1755, for instance, Muhammad Rahim BT requested the
help of his pir, who also bore the title of a spiritual mentor or literally “a
guide showing the right way” (hadi-yi irshdad or just pir-i irshad), in
approaching another protector,””’ in this case the Makhdiim-i A‘zam in his
tomb at Dahbid.’”® The amir was in a difficult situation. When he visited the
mausoleum of the saint, he was planning to attack his main adversaries, the
Yz amirs, and a victory in battle was by no means certain.

In many cases, Ishag Khwaja brought his expertise as a mediator to bear
and facilitated the peaceful settlement of conflicts between the ruler and
other tribal leaders. He continued to do so on numerous occasions even after
the death of his disciple Muhammad Rahim Khan. When several Uzbek

575 Babadzhanov, “The Nagsbandiya Mugaddidiya,” 392.

576 Qazi Wafa, Tuhfat, fols. 209b, 210a, 227b, 247b, 249a—b.

577 The honorific title pir-i irshad or hadi-yi irshad was generally applied to the Sufi pirs of
the rulers and other influential figures. For example, ‘Ubaidullah Khan’s pir was a
Nagshbandt sheikh by the name of Khwaja ‘Abd al-Rasiil Ahrari, whose family still lived
in Samarqand at that time. As his spiritual mentor he often advised the king in difficult
situations (Amin Bukhari, ‘Ubaidullah Nama, fols. 141b—143b, 154b—158a; Semenov
trans., 160-62, 173-77).

Qazi Wafa, Tuhfat, fol. 227b. Ahmad Kasani, commonly known by his honorific title
Makhdim-i A‘zam (“The greatest Master”), was an important figure of the Naqshbandiya
in Central Asia. He was born in 868/1463—64 in Kasan in the Ferghana Valley. As a
disciple of the sheikh Muhammad Qazi, he became one of the religious advisers of the
appanage holder Jani Bég (d. 935/1528-29) at Karmina. Initially, KasanT favored Babur
against the Uzbeks. But after the establishment of Uzbek rule, he cooperated with the new
authorities and remained in Transoxania until his death in 1542. In spite of his frequent
visits and stays in Bukhara, the radius of his influence was more limited to Dahbid and
Samarqand. After Ahmad Kasan1’s death, his silsila further expanded in Bukhara, though
it was replaced by the Jiybart kiwdjas who had been part of Khwaja ‘Ubaidullah Ahrar’s
organization (Schwarz, Unser Weg, 17075, 188-89; Adshead, Central Asia, 158, 163;
see also the explanations of Mulla Sharif, 7aj, fol. 482a).
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leaders rebelled in the capital, Muhammad Danyal B1 dispatched him to
negotiate with the mischief-makers and bring them back to the royal court.””

The most important act of mediation performed by Ishaq Khwaja is
reported from early 1757, when he played a key role in bringing the Burqtt
chief of Niur back to the court. After Muhammad Rahim Khan’s
enthronization in late 1756, Tughay Murad Bi decided to reconcile with the
new ruler and pay homage. Since he had been out of favor for a long time,
he solicited the intercession of three men: Muhammad Daulat, who had
gained the position of giishbégt, Jum‘a Qul Tiigsaba and Ishan Ishaq Khwaja
Makhdim-i A‘zam. While the first two were addressed to forestall the wish
for an ultimate conciliation, the Burqut leader asked the zshan for a plea to
attain the pardon of the ruler.”® After collecting gifts, he departed for
Bukhara and on Jumada I 21, 1170/February 10-11, 1757, sent a message
informing the court of his imminent arrival.”™ Muhammad Rahim Khan
dispatched his giishbégi to receive the Burqiit chief at Ghijduwan and
accompany him on his way to Bukhara. When the two men met each other,
Muhammad Daulat “ensured peace of mind and affixed a royal ‘inayat-nama
to his turban.” They entered the capital one day later. Following the
afternoon prayers, the giishbégi brought Tughday Murad BT to Ishan Ishaq
Khwaja. Upon his arrival “he paid respect to ‘the Asylum of Guardianship’
and gained the honor of kissing his hand.” Afterward he was accommodated
in the house of his first intercessor. On Jumada I 23, 1170/February 12—13,
1757, the zshan led the Burqiit chief to the court where he solemnly paid
homage and was integrated into the army together with his fellow
tribesmen.”™

The Juybar1 khwajas played a similar role as intermediaries and
protectors who maintained good relations with the royal court. When the
unfortunate ruler Abt’l-Faiz Khan was about to be deposed in 1747, the
senior leader of the Juybari Khwajas acted as an intermediary between
Muhammad Rahim BT Ataliq and the ruler. He was the one who informed

579 Qazi Wafa, Tuhfat, fol. 326b; Mulla Sharif, 7aj, fols. 428a-b.

O el agade 4nl A Glasd) i) Gl 4 Sl s O oAl sale 5 padA) L daide Kus dum e
S5 gt Qlie yl o288 5l VI e e o) Solu Gl gl o Celidy ST a8 & jlis o)
M JBA Ciadia Gl e g (il Caalie Qi o 4iale Cilaaie JUl 418 s (Qazi Wafa,
Tuhfat, fol. 263b).

581 According to Qazi Wafa, Jumada I 21, 1170, was a Tuesday, but it was in fact either a
Thursday or Friday.

582 (Qazi Wafa, Tuhfat, fols. 264b—265a.
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the king of his imminent deposal. Although the king was sent to Jiybar
together with the rest of his family, the Juybari khwdjas were unable to
protect him. Abi’l-Faiz Khan returned to the camp of the atalig
accompanied by some of the Jaybari leaders.”® In Mulla Sharif’s opinion,
the Jiiybar nobles refused to host the king and insisted on his return because
they feared the reaction of Muhammad Rahim Bi1.’* Besides the frequent
visits to holy places connected with the duties and ceremonies of the ziyarat,
the commander and future ruler was often in the company of learned men
and religious nobles who smoothed the path leading to God. He also visited
famous zshans like Khwaja Shahab al-Din Sheikh al-Islam to obtain their
religious advice and to request their plea before God and in particular the
saints. Sometimes he was welcomed by the 7shans upon his return to the
capital.”® In addition, we see religious dignitaries like Ishan Ishaq
Makhdiim-i A‘zami, Muhammad Amin Khwaja Naqgib, Mir Nizam al-Din
Husain1 or Shahab al-Din Khwaja Ahrarl attending the enthronization
ceremony of Muhammad Rahim Khan.® Qazi Wafa also mentions an
influential Sufi sheikh by the name of Jan Muhammad who headed a small
group of adepts and Sufis. According to the author, this sheikh acted as a pir
of the commander and devoted his life to the service of the Manghit leaders.

“He spent the morning praying and the evening answering questions for the dynasty of
moon-like qualities, and the commander endowed with firmament-like rank mantled the
stature of this essence of the people in robes of honor and bestowed turbans of reverence
upon him. [The amir] granted the village of Qaratagan in the region of Nasaf as soyiirghal
and thulthan for the livelihood of the sheikh and his followers and made them joyful by
giving gifts so that the prayer of the excellent [sheikh] and the pious men may become the
cause of ascending the stairs of fortune.”*’

In spite of Muhammad Rahim BT1’s gifts and land grants, a letter written by
the sheikh “bearing signs of the diminution and perturbation of the
attendants in the service of the eternal government” fell into the hands of the
court servants a little while later. The commander-in-chief punished the

> Ibid., fols. 107b-108a.

58 Mulla Sharif, 7dj, fols. 332a—b. ‘Abd al-Karim Bukhari largely agrees with this version of
the events (Bukhari, Histoire, 51 (French text, 111-12)).

585 (Qazi Wafa, Tuhfat, fol. 286a.

> Ibid., fol. 254a.

587 Ibid., fol. 187a. A thulthan was two-thirds of the harvest of a particular plot of land. Anke
von Kiigelgen concludes that two-thirds of the revenues from the Qazangah-i Nasaf were
left to the sheikh (von Kiigelgen, Legitimierung, 330, footnote no. 40).
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sheikh and handed the letter to Qazi Wafa with the instruction to tell the
story in the Tuhfat al-khani.”*®

The cases discussed in this section show that local Sufi sheikhs still
enjoyed the proximity of the court, even though Muhammad Rahim BT was
not exactly famous for his respect for them. Of particular importance here is
the promotion of the Makhdiim-i A ‘zam Sheikh Ishan Ishag, who was able
to consolidate his position vis-a-vis the JiiybarT sheikhs with the help of his
protégé. Since Sufi dignitaries provided a link to God, their support was
always regarded as crucial, especially in times of crisis. Apart from their aid
in soliciting God’s help, darwishs and ishans often intervened in worldly
affairs, as the protection and mediation for Tughay Murad Bi by Ishan Ishaq
shows. In addition, they were sometimes deployed as envoys for delicate
missions. ‘Abd al-Karim Bukhar reports that Nadir Shah dispatched a
messenger to Khiwa together with two Juybari derwishes termed as
trustworthy in order to persuade the ruler Ilbars Khan to submit. But the
Khiwan ruler put the messengers to death. Indignant at this abomination,
‘Abd al-Kartm states that the murder of emissaries is not permitted in any
religion of the world.”

Religious nobles continued to play a pivotal role as mediators well into
the nineteenth and early twentieth century, a fact that is well documented by
our sources. For instance, during his campaigns to Khurasan, a number of
mullds and other dignitaries marched in every contingent of Shah Murad’s
army to negotiate the terms of surrender with the chiefs who had been
attacked.” And even the nineteenth-century ruler Nasrullah Khan relied on
khwajas and ishans as mediators.

The next section deals with one particular example of mediators, the
chiefs of the Manghit tribe. The strategies employed by them to further their
own ends are of special interest.

THE MANGHIT CHIEFS AS POWER BROKERS

As we have seen in the previous chapters, the Manghit leaders recognized
the mood of the times when Nadir Shah encroached upon Transoxania in
autumn 1740. Changing tactics at the right time, they turned into a group of

588 (Qazi Wafa, Tuhfat, fols. 187a—188b.
58 Bukhari, Histoire, 47-48 (French text, 105-06).
30 Malcolm, History of Persia, 11, 169.
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intermediaries who bridged the gap between the Iranian camp and the
Bukharan court and positioned themselves at the negotiation hinge between
the Iranian and the Turanian rulers. The chroniclers explain the motivation
of the Manghit leadership in a similar way. According to Qazi Wafa,
Muhammad Haktm BT was touched by the plans of his son and wanted to
prevent him from taking this step by giving advantageous advice.

“But this did not conform to the disposition of this far-sighted amir, whose mirror-like
intelligent nature and penetrating mind reflected the means of dominion and inspiration
with regard to the affairs of power and authority.”*’!

Here we gain a fairly good understanding of the role of interest and illusion
in the worldview of Muhmmad Rahim Bi. He did not listen to his father’s
advice calling for loyalty to Abt’l-Faiz Khan because it did not suit him and
his interests in this particular situation! He wanted to join Nadir because he
realized that this offered opportunities befitting his nature. The text shows
how his worldview left its stamp on his character, determining his choice
and ambition to rapidly climb the career ladder. If we give credence to the
chronicler, Muhammad Rahim’s father eventually accepted the ambitions of
his son in view of his young age.**> Mulla Sharif’s version differs somewhat
from this account. He is of the opinion that Muhammad Hakim BT persuaded
his son to enter Nadir’s service because he knew that his career could not be
fostered without royal assistance.””

Apart from these slight differences regarding the motivation of the
Manghit leaders, all the sources agree that Muhammad Rahim B1 had
already entered the service of Nadir Shah when the Bukharan ruler and his
entourage decided to send the atalig as an intermediary to the Iranian
camp.”” As we have seen, the Bukharan ruler took the decision to surrender
on the advice of his atalig.Yet when attending the advisory council in
Bukhara, Muhammad Hakim BT concealed the fact that his son had joined
the Iranian ruler. Later he went to the Qizilbash camp himself and negotiated
the conditions of his master’s submission.*”

1 Qazi Wafa, Tuhfat, fol. 36a.

32 1bid., fol. 36a.

%93 Mulla Sharif, Taj, fols. 262a-b.

% Qazi Wafa, Tubfat, fols. 36b—37a; Mulla Sharif, Taj, fols. 263a-b; Ya‘qib, Tarikh, fol.
3b; Bukhari, Histoire, 46 (French text, 99).

95 Qazi Wafa, Tuhfat, fols. 38b—-39a; Mulla Sharif, 7dj, fols. 268a—269b; Kashmiri, Bayan,
68-69. See also Gladwin, Memoirs, 35-36.
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Mulla Sharif explicitly states that Muhammad Hakim’s advice was
inspired by the quest to guarantee the well-being of the pious believers and
the security of the towns and dependencies.’®® In view of this and the
subsequent negotiations including the exchange of gifts, the Manghit leaders,
at least in terms of behavior and strategy, were not very different from
ordinary elders and mediators. After the surrender of Abw’l-Faiz Khan and
the settling of all terms and conditions, other local Uzbek leaders

“like Muhammad Amin BT from Hisar, ‘Alim Bi from Shahr-i Sabz, Ya‘qib Bi from

Qabadiyan, Ghaibullah BT and ‘Abd al-Satar B1 from Miyankal and Tughay Murad B1

from Niir came together with ambling-paced horses and gifts worthy of the court of the

illustrious king and passed mediated and guided by the commander-in-chief, the lord of
reputation, under the alchemical eyes of this fortunate ruler.””’

The scene described by Qazi Wafa is reminiscent of similar kirnishs and
acts of devotion mediated by intercessors at the Bukharan court. Thus the
whole procedure resembles the countless other times when intermediaries
guided the subjects of protection and intercession to the royal throne.

At the negotiation interface between their Iranian protectors and the other
Transoxanian nobles, the Manghits were able to influence their masters in
order to consolidate their own authority. On a number of occasions, they
purposefully used the military clout of their partners to further their own
ends. According to Kazim, it was not until the firm establishment of Iranian
supremacy and the recruitment of Uzbek soldiers that Muhammad Hakim Bi1
informed the Iranian king about the notorious Yiiz, who were causing a lot
of trouble in the area of Samargand. Since their rebellious activities against
the ruler of Turkistan created a state of unrest in the guarded domains, it
would be expedient to dispatch Iranian troops in order to subdue them. Nadir
reacted promptly to the request of the atalig and sent Lutf ‘Alt Khan b. Baba
‘Al1 Beg Kiisa-Ahmadla with twenty thousand Iranian soldiers on a punitive
campaign against the Yiiz.”*®

After the withdrawal of the Qizilbash, the Manghits continued to play a
crucial role as intermediaries between the Iranian and the Bukharan court.
The link between the two kingdoms was maintained by Muhammad Rahim
B1, whom Nadir had taken with him to Mashhad as guarantor of the relations

5% Mulla Sharif, 7aj, fol. 266a.

597 Qazi Wafa, Tuhfat, fol. 44a. See also Mulla Sharif, 7aj, fols. 274a-b.

8 Kazim, ‘Alamara, 11, 799, 819-20. This expedition by Lutf “Ali Khan is not mentioned by
the Bukharan authors.
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between Transoxania and Iran.”” This state of affairs did not change after
Muhammad Hakim B1’s death in late 1743. The relations between the two
entities were further strengthened when Muhammad Rahim Bi1 was
dispatched to Bukhara to ensure peace and order.”” On his return to
Mashhad in spring 1747, he was accompanied by most of the Uzbek amirs
and the leaders of the influential Sufi brotherhoods.®”' When they arrived at
Mashhad, all of them paid homage to Nadir and attended a royal banquet.
After the usual exchange of gifts and acts of favor and praise, Muhammad
Rahim B1

“fastened the belt of the faculty of eloquent speech around the girdle of explanation and

told the king about the affairs of the kingdom of Ma Wara’ al-Nahr and the royal

residence Bukhara. [On this occasion] he offered some enigmas concerning the bad state

of the region and the confusion amongst the soldiery and the subjects [...] as a tribute
(pishkash) to the illuminated mind. "

Qaz1 Wafa makes further mention of a robe of honor interwoven with gold
and other jewel-embroidered clothes given by Nadir Shah as rewards. It was
at this ceremony that the Iranian ruler strengthened his relationship with the
Uzbek elite by granting a huge money gift to his protégé Muhammad Rahtm
B1, who generously redistributed one-third of this sum to the other amirs in
his retinue.” Subsequently we learn that it was Nadir’s intention to “take
the seat of fortune of this high-ranking amir to the apex of honor and the
spirit of magnificence” by summoning him to the royal court.®** He told the
notables of Turan about his decision to dethrone Abii’l-Faiz Khan and to
place one of his heirs on the throne, a plan that was certainly inspired by the
information given by Muhammad Rahim B1 beforehand. After a public
speech held by Nadir in front of the other Transoxanian amirs,”” the Uzbek
leaders

%9 Qazi Wafa, Tubfat, fols. 44b—45a; Mulla Sharif, 7aj, fols. 275ab.

0 Qazi Wafa, Tuhfat, fols. 59b-81a; Mulla Sharif, 7aj, 297a-301b; Kazim, ‘Alamara, 111,
1102-04, Ya‘'qub, Tarikh, 4b—5b; Bukhari, Histoire, 50 (French text, 109).

01 Qazi Wafa, Tuhfat, fols. 84a—b; Mulla Sharif, 74, fol. 302a.

892 Qazi Wafa, Tuhfat, fol. 93b.

603 See previous chapter.

604 Qazi Wafa, Tuhfat, fol. 94b.

95 The Tuhfat al-khant provides a good insight into the speech Nadir Shah held before the
Uzbek leadership. He announced his plan to replace Abwi’l-Faiz Khan with one of his sons
and to “put the authority over good and evil, the dry and the moist [objects] into the hands
... of Muhammad Rahim Khan (B1)” (ibid., fols. 95b—97a). See also next section.
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“showed their readiness by putting the seal of silence on their lips. The group of amirs
wholly agreed in all things like a resplendent rose-bud of the privet bush and consigned
the privilege of asking questions and giving answers to that revered king [Nadir Shah] to
this exalted commander [Muhamad Rahim BT1]. Really no one had the boldness to give an
answer consisting of yes or no to the fortunate ruler.”*%

What follows is another speech, this time by Muhammad Rahim Bi, who
confirmed this decision and proposed ‘Abd al-Mu’min Sultan as the
successor to be placed on the Bukharan throne.®”’

Mulla Sharif presents a somewhat different version of the events. In his
view, Nadir summoned the Uzbek chiefs to inform them about his decision
to bring Abii’l-Faiz Khan to his court.**®

“When the ‘pillar of the nobles” Muhammad Rahim Khan became aware of the secret
gold hidden in the royal mind and the whole compassion regarding the king connected to
heavenly rank [Abii’l-Faiz Khan], he kneeled down following [the rules of] respect and
adorned the words of consent and obedience with the pearls and diamonds of perspicuous
language,”

informing the Iranian king about ‘Abd al-Mu’min, the son of Abii’l-Faiz
Khan.®” We learn of Nadir’s joyful reaction when he heard about the
Turanian prince. At the subsequent banquet, Nadir instructed the
Transoxanian nobles to return to Bukhara, to place ‘Abd al-Mu’min on the
throne, to send his father to Mashhad and then to return to their native places
and towns. In addition, he warned them not to show “negligence and
ignorance in the detailed matters of government, the solicitude for the
subjects and the dispensation of justice.”®'

Shortly after this banquet and receiving Nadir’s instructions, the group of
Transoxanian nobles departed for Bukhara, but before setting out,
Muhammad Rahim BT left his enemies Khwaja Ulfat and Tughay Murad B1
Burqiit at the Iranian court because of their opposition to the envisaged
dethronement of Abi’l-Faiz Khan.®'' In Mulla Sharif’s opinion, both were
left at Mashhad due to their enmity and opposition to the commander-in-
chief.”’> However, en route the ataliq learned about the fall of Nadir’s

89 Ybid., fol. 97a.

07 Ibid., fols. 97a-98a.

898 Mulla Sharif, 74, fols. 312b-313b.
99 1bid., fol. 314a.

819 Tbid., fol. 315b.

11 Qazi Wafa, Tuhfat, fol. 98b.

812 Mulla Sharif, 74j, fol. 318a.
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empire after his assassination on the night of Jumada II 10—11, 1160/June
19-20, 1747.°" In this situation he decided to keep the news about the
collapse of the Afsharid Empire a secret. He even stationed his followers at
the front and rear of his small caravan comprising the notables and a group
of merchants in order to prevent the information about Nadir Shah’s end
from leaking out to the Bukharan population, Abi’l-Faiz Khan, and the
Qizilbash troops that had remained in Transoxania to quell the rebellion of
‘Ibadullah Khita’1 while Muhammad Rahim B1 stayed at the Iranian court.’"
Once he arrived at Bukhara, he sent for the Qizilbash commanders and
entered into negotiations with the Iranian officials, the JaybarT sheikhs and
other actors on the envisaged enthronement of ‘Abd al-Mu’min, while
withholding the information about the end of Nadir Shah’s reign.’"> Mulla
Sharif reports in detail about the encounter between Bihbiid Khan, the
Qizilbash commander in Transoxania, and Muhammad Rahim B1. The atalig
arranged everything for private consultations with his partners and told them
about Nadir’s instructions concerning the deposal of the old king and the
coronation of his twelve-year-old son. Yet in contrast to the other
chroniclers, this author places additional emphasis on Muhammad Rahim
withhg%ding the news about the events in Khurasan to further his own
ends.

613 Muyhammad Rahim BT had drawn conclusions about the decline of Nadir Shah’s authority
after a nightly ambush by Qizilbash troops at Sarakhs (Qazi Wafa, Tuhfat, fols. 100a—
104b; Mulla Sharif, 7aj, fols. 320a-324b; Ya'qub, Tarikh, fol. 5a; Bukhari, Histoire, 50
(French text, 111)).

614 Qazi Wafa, Tuhfat, fol. 104b; Mulla Sharif, 7aj, fol. 325b; Ya'qab, Tarikh, fol. 5a;
Bukhari, Histoire, 50 (French text, 111).

815 Qazi Wafa, Tuhfat, fols. 105a—106a; Mulla Sharif, 7aj, fols. 327a, 331b, 333a—334b;

Kazim, ‘Alamara, 111, 1120.
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<l (Mulla Shartf, 7aj, fol. 333a). Although Effremov presents a different version of

these events, he also refers to the deliberate filtering of information by Muhammad Rahim

Bi. According to him, the amir and his troops accompanied the Tuqay-Timurid princess

who was married to Nadir Shah on her way to Bukhara, where she wanted to visit the

shrine of Khwaja Baha’ al-Din and meet her parents. En route he received a message
about Nadir’s death. He then forged an official letter from Nadir Shah containing an
order, in which the Iranian king insisted on the assassination of Abu’l-Faiz Khan, the
enthronization of his son and Muhammad Rahim’s appointment as new atalig. After

Abt’l-Faiz Khan’s violent death at the hands of the amir, one of the king’s protégés, the

leader of his Russian guard, closed the city gates and resisted the new strongmen for about

616



618 Andreas Wilde

Kazim tells us that he himself was sent as a messenger to negotiate the
conditions for the stay of the Iranian troops in Bukhara. The atalig told him
that Nadir Shah in person had ordered his troops to spend the winter in
Bukhara. When Kazim was about to leave his interlocutor, Muhammad
Rahim took his hand and led him to his private room where he declared he
would tell him all secrets out of a feeling of personal closeness. Then he
explained Nadir Shah’s instructions, according to which the artillery, the
arsenal, all the logistics and the horses should remain in Bukhara to be at
Muhammad Rahtm’s disposal. At the end of their private talk, the atalig
warned him not to tell anyone about the instructions except the tapchibashi
and the jabddarbashi. Kazim further mentions that the officials named
agreed to keep quiet, and that he was against this plan because he “saw the
fire of sedition and rebellion in Muhammad Rahim Khan’s eyes.”617

INSIGHTS INTO A KINGASH

In the previous chapters I demonstrated that middlemen were needed on
many occasions. These included intercession before social superiors and
potential protectors as well as before God, but also the solution of conflicts.
In several situations we observed the gathering of elders and the formation
of councils for consultations (majlis-i mashwarat/maslahat, kingash) and
common decision making. Although our sources frequently mention such
gatherings in a variety of difficult situations, they do not provide detailed
information about the arrangements and procedural aspects of kingashs.
Such councils were often convened to solve problems and conflicts. For
instance, in late 1160/1748 the Yeti Uriigh realized the hopelessness of their
undertaking to put up resistance to the Bukharan troops and held a kingdash in
Khatarchi, where they decided “to tie the cut-off alignment [with the
rebellious Burqiit] to the thread of reconciliation” with the Manghit amir.*'®
Qaz1 Wafa reports about a local conflict developing in Khwarazm in
1171/1757. This story and the following reconciliation of the rival Khiwan

one week. In this situation, Muhammad Rahim sent the faked letter to the local khwdajas
and city elders and requested their intervention in order to settle the conflict. In
Effremov’s view, the mediation of the elders was successful. Finally, the Russian
commander gave up resistance and was rewarded with the post of tagsaba (tigsaba); his
troops received a number of gifts (Effremov, Devjatiletnee, 39).

" Kazim, ‘Alamara, 111, 1121.

818 Qazi Wafa, Tuhfat, fol. 136a.
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parties is also confirmed by Minis and Agahi.®”’ According to Wafa’s
descriptions, the local ruler Ghayib Khan had always recognized the
suzerainty of Muhammad Rahim B1/Khan and had sent envoys with
messages about his submissiveness to the royal throne. Yet when he had
strengthened his authority, he became a ruthless tyrant and ordered the
assassination of those who stood in his way, for instance a certain Khuzar
Atalig Manghit, one of the highest-ranking representatives of the Manghits
in Khwarazm. In 1757 he gathered a huge army consisting of sixty thousand
men, whereupon many members of the Manghit tribe fled to Bukhara to
enlist the help of the newly crowned ruler, Muhammad Rahim Khan.
Subsequently, Ghayib Khan asked his father, Bahadur Khan, to mobilize
Qazaq troops in the Dasht-i Qipchaq to assist him in defending Khwarazm.
When the ruler sent out his officials to collect the taxes needed to feed the
new Qazaq supporters, the population rose in rebellion. Although the
population and Ghayib Khan’s opponents raised his brother ‘Abdullah to the
throne after the flight of the former to the Qazags in the Dasht-i Qipchaq, the
conflict in the Aral region further escalated when the local Qungrat and
Manghit Uzbeks killed Ghayib Khan’s brother BairT Sultan. At the same
time, the rebels sent messengers to the Bukharan court expressing loyalty
and submissiveness to the new khdgan and suggesting a joint punitive
expedition in order to annihilate Ghayib Khan and his followers. Muhammad
Rahim Khan was discussing the chances of success of a military intervention
when a delegation of Khwarazmians led by a certain Khwaja Naqib and
prestigious nobles arrived at Bukhara. The envoys informed the court about
the state of affairs in Khwarazm and the readiness of the population to
acknowledge Bukharan suzerainty. The complaints of the Manghit und
Qungrat were refuted in view of these developments and the demonstrations
of loyalty shown by the intermediaries from Khiwa. The Bukharan ruler
dispatched one of his court officials together with some of the local
Khwarazmian envoys to Khiwa to examine the state of affairs. In addition,
he ordered the “suitable masters” (arbab-i munasib) and the “people of the
loosening and tying of that principality” (ahl-i hall wa ‘aqd-i an wilayat) to
appear at the Bukharan court.*

This story shows the dynamics of patronage as well as its interconnection
with mediation practices. Firstly, the balance in the existing power relations

1% Munis and Agahi, Firdaws , 69-70.
620 Qazi Wafa, Tuhfat, fols. 286b—290b.
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in Khwarazm was tipped when the ruler acted against the interests of local
Uzbek chieftains and replaced some of them by introducing a new stratum of
followers, the Qazaq. Secondly, the population rebelled when Ghayib Khan
attempted to forcefully extract the resources he needed to feed his new
supporters.®’ Thirdly, those who had been left standing in this situation
turned to an alternative protector (Muhammad Rahim BI) to solicit his aid
against the oppressor. So the ensuing conflict as well as the need for a new
patron, and intermediaries going back and forth between Bukhara and
Khiwa, can be interpreted as unintended by-products of the underlying
patronage structure. In other words, the episode sheds light on a self-
enforcing mechanism that created its own raison d’étre. The conflict broke
out right after a shift in the local figurations of power. Ghayib Khan is
portrayed as a violator of norms: his attempts to foster a new group of
associates by simultaneously offending the subjects of his realm alienated
his former protégés, who did not feel committed to him any longer.

Qaz1 Wafa further reports about the arrival of more than two hundred
local amirs and tribal chiefs in Sha‘'ban 1171/April-May 1758. The
Bukharan amirs and sayyids took their seats after paying homage to the
rulers. Then the ishik-agabashis led the Khiwan amirs who also paid
homage and performed the prayer. Subsequently, all the guests were
accommodated in suitable rooms.” The next day was spent with the Friday
prayers headed by Muhammad Rahtm BT and a sumptuous banquet “making
the eyes of desire satiated by the mass of fruits and food (fawak wa at ‘ima).”
At this feast the king ordered his uncle Danyal Bi, together with the other
commanders, the chief judge and the sayyids to arrange a banquet in the
chahar bagh outside the citadel.**

“They shall prepare each of the two [conflicting] Khwarazmian factions, comfort the
masters of judgment and wisdom of that group with amiable admonitions and excellent
promises and place all of them [on their seats] by resorting to promises and threats. They
shall confirm the compact between the two sides with oaths to extinguish the fire of
discord.”®**

621 According to Munis, he imposed a tax of forty thousand fild@ on the inhabitants of Bish
Qal‘a (Munis and Agahi, Firdaws, 69). See also Bregel, “The new Uzbek states,” 398.

622 Qazi Wafa, Tuhfat, fol. 291a.

%2 Tbid., fol. 291b.

4 Ibid., fols. 291b-292a.
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The following descriptions shed light on the composition and procedural
aspects of the kingdash:

“On the aforementioned day [...] they spread out colorful carpets and put up beautiful
parasols in this paradise-like garden. The powerful amir Danyal Bi, the chief judge Mir
Nizam al-Din, the gazi Mir Aba Tahir Samarqandi, Jahangir Bi, Tughay Murad BT and
other respectable amirs sat in the seats of honor of this fortunate circle. [Subsequently]
they placed the two conflict parties on suitable carpets and brought the gentle and the
troublesome promises to the ears of wisdom of this illustrious group. Although both sides
had contended against each other due to diabolic temptations and desirous fictions whilst
becoming prepared for controversy, dispute and conflict, they found the way of rectitude
and the path of pursuing the right course at the hint of the hidden inspirer and the
guidance of the secret murshid and took refuge with the court of the great king. Now the
verdict directed toward justness in arranging their affairs was as follows: ‘You shall
quench all the previous resentments and disputes with the water of friendship and
affection from the hearts of each other. You shall agree upon the tranquility of the region
and regulate the affairs of the entire populace. Turk and Tajik shall act in consent and
harmony without hypocrisy! Subsequent to the confirmation of the oath and the
strengthening of the covenant, they must consider the affairs of the government and the
order of their tribes as excellent wisdom and royal command! They have to obey the royal
orders! The group of the Ughli, which is the fundament furnishing the notables of Khiwaq
and other places, having relinquished the agreement with Ghayib Khan and his brother,
shall consent and unite with the Uzbek forces (uliis-i iizbekiya). One of the sultans staying
at the royal court shall become their khan. [Afterward] we permit them to leave for their
native places so that the ignoble and the noble can take care of the small and the big
affairs and sit down in the shade of the eternal government in calm and repose!””%%

This passage of the Tuhfat al-khant is instructive as it shows a ruler in a
somewhat different light. The conflict parties, here the rival factions of
Khiwa, approached Muhammad Rahim Khan as a potential protector who
also offered mediation to resolve the conflict. In his role as an intermediary,
the king was not very different from other mediators or power brokers
(rishsafid, agsaqals, tshans, khwajas, amirs and the like) acting on the lower
echelons of society. What is significant here is that the mediation activities
are presented as a procedure rather than as an isolated act of power. Placing
emphasis on the procedural aspects of brokerage, the source describes the
different steps, including the homage before the ruler, the Friday prayers
performed in a group of noble big men, and splendid festivities. The latter
created the ambience all actors felt familiar with so that the negotiations
could be concluded successfully. We also gain a fairly good idea of the

25 Tbid., fols. 292a-b.



622 Andreas Wilde

whole garden scene and the arrangement of carpets and seats of honor. Yet
in one respect the negotiations at this kingash were reminiscent of those
between Muhammad Rahim BT and the other Bukharan notables on the one
hand and Nadir Shah on the other in 1747. In both cases the talks were
dominated by one or two key actors respectively, while the other actors
remained largely passive in view of Muhammad Rahim B1/Khan’s and Nadir
Shah’s authority.

WHAT MAKES AN IDEAL INTERMEDIARY ?

Unfortunately, early Manghit chronicles furnish little information about the
characteristics of middlemen. Apart from their many different titles,
intermediaries are in most cases termed mardum-i mu ‘tabar—‘respectable,
honored or trustworthy persons”—or ma ‘arif-i mu tabar—respected
notables.”™® Influential personages like Muhammad Daulat Diwanbggi are
sometimes also styled mu ‘tabar-i daulat—‘the trustworthy man of the
government.”®” However, these descriptions do not tell us much about the
personal characteristics of power brokers.

One exception worth mentioning is Jawush Bay, the ancestor of the
Manghit rulers whom we have come across in one of the previous chapters.
Jawush Bay is of interest inasmuch as he was a person who did not bear the
rank of an amir or an influential tribal chief. In the Tukfat he is described as
a possessor of wealth (sahib-i mal)™ and a rich person (shakhs-i ba
tharwat), as is indicated by the title 5ay meaning wealthy or rich.*”” He had
numerous herds in the pastures and valleys of Nasaf, and although he did not
belong to the tribal aristocracy, he displayed all the signs of amirhood. He
was, according to Qazi Wafa, respected by his tribesmen.”® Mulla Sharif,
who to a large extent follows the text of the Tuhfat al-khant, writes:

626 Tbid., fols. 191b, 290a, 328a passim; Mulla Sharif, 7aj, fols. 228b, 229b, 355b, 378a, 417a
passim.

827 Mulla Sharif, 74j, fol. 370b.

628 The term mal signifies either wealth in terms of money or the possession of estates and/or
flocks (see Steingass, Dictionary, 1142).

629 Qazi Wafa, Tuhfat, fol. 7a.

030 Zas Y L) il & lel Al dia e ilgie o) AR 5 U dls A 5 el e o0 s S ) Jlsall 5 s

Bag Gad 5 JiSe |5l Bl S5 el je aiiia (gl 5 Y Cile Sl 5l ) @olel (Qazi Wafa,

Tuhfat, fols. 7a-b).
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“The said Jawush BT [Bay?] is a rich and strong person (shakhs-i sahib-i tharwat wa
muknat), a guide in religious and worldly affairs. He had his tent and dwelling in the plain
of Qarshi and the means of livelihood and prosperity were well prepared and put in order
from every point of view. That owner of countless horses and camels and infinite flocks
[of sheep] was according to the verified hadith: ‘God loves the great solicitous ones
among you and hates the bad!” [?]—to the contentment and satisfaction of God the
Sublime—elevated to the stairs of success and well known as a generous [man] amongst
his tribe because of his immense reputation resting on generosity and sympathy for the
poor [...] Like the possessor of the dinars of night and day and out of sincere intention, he
prepared the tablecloth of benefits and gifts for weak people and guests. He gratified the
poor, the needy and the hungry with all sorts of food and kinds of honors and attention
according to the meaningful verse: ‘Honor the guest by avoiding denial and practicing
injustice!” [Following] the customs of bountifulness and [fulfilling] the duties of
generosity, he cared for the hopes of the poor and the maniacs.”®!

I have already discussed Jawush Bay’s role as a generous host to the king
‘Abdullah Khan. Our two major sources give a detailed account of the
contact between the king and the local big man and the fact that the
encounter further endorsed Jawush Bay’s reputation among the Manghit.
Lending additional meaning to the term “prestigious people,” by citing the
example of Jawush Bay the extract from the 7aj al-tawarikh drafts an ideal
picture of the personal characteristics an intermediary should have. First, he
should possess wealth, especially in terms of livestock (horses, camels,
sheep etc.). Second, he had to be a respectable person whose reputation
(i ‘tibar, niknami) rested on laudable characteristics (like generosity),
expressed by the daily giving of gifts and paying attention to the needs of the
poor. As Mulla Sharif illustrates, these attitudes are highly agreeable to God,
whose satisfaction with the ancestor of the future Manghit rulers became
manifest in their rise and growing influence. Furthermore, a good
middleman should enjoy the personal proximity and the trust of more
influential and stronger actors, in the best case the king or an influential
government official. He should have numerous contacts and command an
extensive network of followers and clients. Besides, intermediaries needed
certain rhetorical skills to be able to speak on behalf of their clients and
bring about a favorable solution of their problems through successful
intercession.

1 Mulla Sharif, T aj, fols. 203a—b. The hadith quoted by Mulla Sharif could not be found in
the common hadith collections in spite of checking the available registers.
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When in 1737 the Qizilbash besieged the city of Qarshi, a group of
people requested the governor to send a mediator, who was to ensnare the
besiegers with “sweet words” in order to obtain promises of protection.’*
After the combat between the Yiiz and the Bukharan troops at Ura Tippa in
Ramazan 1168/June—July 1755, the Yiiz leader Fazil BT sent envoys of
eloquent speech and excellent declamation to the capital, where they saluted
the ataliq and told him “the essence of the message with the tongue of
devotion and submission.”® A similar situation is reported by Qazi Wafa,
who informs his audience that in Ramazan 1162/August—September 1749,
when Bukharan troops approached the Nur and Santab mountains in the
northern Miyankal, the Burqiit and the Turkoman Y1iz1 sent messengers with
thetorical skills (ilchivan-i sukhan-dan) to the court.”* The envoys
dispatched by rulers for consultations with enemies also acted as mediators
and therefore needed such skills. When Muhammad Rahim BT entered into
negotiations with the Kinakas in Shawwal 1164/August—September 1751,
“he selected some confidants with mild and docile speech” (mu tamadan-i
muldyim-sukhan) for the consultations with ‘Alim BT Kinakas.®” Upon his
arrival at the Iranian camp near Karki in 1740, Muhammad Rahim Bi1
informed his new master Nadir Shah about the state of affairs in Transoxania
in “beautiful and best words full of eloquence ... according to the rules of
wisdom.”%**

Eloquence and rhetorical skills are described as highly praised
characteristics in some of the chronicles. Depicting the dispute between
Sunni and Shiite scholars at the court of Nadir Shah, Mulla Sharif extols the
virtues of the Sunni dignitaries as follows:

“They made the jewel-spreading tongue the interpreter of all sorts of knowledge and
turned the agreeable and pearl-scattering speech into the storyteller of miracles and
wonders in support of the sanctity of the heavenly caliphs belonging to Paradise.
Galloping about the steed with gentle pace like the faculty of superior speech in the
hippodrome of eloquence and the arena of rhetoric, they reported to the listener of this
assembly of vigilance [...] about the superiority of the Sunni people and the failure of
those deviating from the right way and turning to the bid ‘at [...]"%’

2 Muhammad Amin, Mazhar, fol. 54b.
633 Mulla Sharif, 7aj, fol. 400b.

6% (Qazi Wafa, Tuhfat, fol. 160a.

95 Tbid., fol. 193b.

836 Mulla Sharif, 74, fol. 263b.

7 1bid., fol. 309a.
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Besides possessing the usual characteristics like good reputation, generosity,
wealth and rhetorical skills, intermediaries had to be of a certain age. This is
underlined by the following proverb used by ‘Ubaidullah Khan when he
heard that the young and inexperienced amir Ni‘matullah BT had ceded the
gal‘a of Tirmidh to his father-in-law, who joined the Qataghan amir of
Balkh, Mahmid B1: “Well, to confer the duties of elders (kalanan) on young
men and to lay the burden of a male camel on a lizkuja is far from the right
way.”®* ‘Ubaidullah Khan had every reason to be angry, because Mahmiid
BT ravaged the vicinity of the town together with rebellious Durman and
Qungrat tribes.”’

CONCLUSION

In the previous sections I explored patterns of mediation by citing different
anecdotes and passages from the chronicles. A glance at the sources shows
that tashafu ‘, shafd ‘at and tawassul were a firmly institutionalized procedure
that was mostly employed in cases of disgrace. Usually, the person out of
royal favor took the initiative and asked the court to send an intercessor from
the circle of intimates or relatives surrounding the ruler or commander-in-
chief. The person requested was free to react to the demands, and dispatched
an intermediary for the preparation of negotiations. As the accounts suggest,
mediation formed part of a procedure expressed and characterized by
multiple acts and sequences of exchange. In light of the fact that it played a
pivotal role in the ceremonial life at court, perhaps even forming part of the
protocol, informality was out of the question. Appearing before a superior
actor or at the court without an intercessor was simply regarded as impolite
behavior. All actors preferred the personal access through network relations.
The case of the governor of Nir reveals that sometimes a middleman was
needed to approach another, more influential actor, like a Sufi sheikh who
was to act as a potential intermediary facilitating access to the ruler. In the
cases explored, intercessors led their clients to the royal throne, a fact that
hints at the ceremonial aspect of intercession and patronage.

08 Amin Bukhari, ‘Ubaidullah Nama, fol. 58a; Semenov trans., 72. The likuja 1s a
dromedary of about seven years that was regarded as lacking stamina and strength in
comparison to male camels (Doerfer, Elemente, IV, 18).

3 Amin Bukhari, ‘Ubaidullah Nama, fols. 56b—58a; Semenov trans., 71-72.
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We should not forget that intermediaries connected various groups that
have to be seen as personalized networks. In principle, many people could
act as middlemen, given a certain status and influence, the indicators of
which were offices, wealth and contacts with other important personages.
Eloquent speech was also important to obtain the desired outcome of
negotiations. In view of the extreme fluidity of the circumstances, it makes
no sense to differentiate between inside and outside in locating and
identifying intermediaries. Instead, mediation was wholly situational and
more a matter of one’s position in the social hierarchy and strength due to
the control of certain power means. As the example of the Manghit leaders
illustrates, many intercessors drew their prestige from their personal contacts
with other actors or the ability to recognize the mood of the time as early as
possible. The role of many intermediaries was indeed twofold: they were
patrons and intercessors for their own clients but highly dependent on
somebody else’s favor to protect their followers. Thus, men like Muhammad
Hakim BT and his sons were clients of Nadir Shah and patrons of other local
Transoxanian notables and Uzbek chiefs. As such, they were not so different
from other intermediaries like city notables, village chiefs and local elders,
Uzbek tribal chieftains or Sufi sheikhs. Dignitaries like Mir Nizam al-Din
Husaini, Ishan Ishaq Khwaja Makhdim-i A‘zam, or the Juybari khwdjas
were often requested as mediators because of their closeness to the
supernatural realm and their outstanding religious knowledge. The Sufi
sheikhs often played the role of religious mentors representing the ruler
before and connecting him to particular societal groups.®*’

Quoting the example of Muhammad Rahim Khan, I demonstrated that a
successful commander or even the ruler could wield authority by acting as a
middleman. In 1757 the first Manghit amir presided over an officially held
kingash, a consultative council composed of other Uzbek chieftains and Sufi
sheikhs. At this assembly he settled the conflict between contending factions
from Khiwa. Most notably, the new ruler was approached by the Khiwans
when his reputation and authority had reached its apex around 1756-57.

We should, of course, also bear in mind that the whole procedure,
beginning with the choice of a certain mediator through the request and the
actual intercession, was an act of power that led to the establishment of
interfaces for negotiation and personal contact. These hinges were crucial
because they provided the stage where relations and alliances were actually

640 paul, “Scheiche,” 287, 313.
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forged. Yet the conditions at the link between clientage and patronage were
characterized by visible inequalities due to differences in social status, rank
and control of resources. When Nadir Shah met his Manghit protégé along
with other notables from Transoxania in 1747, only the king and Muhammad
Rahim BT acted as spokesmen. The other Uzbek chiefs and religious scholars
remained silent, feeling it advisable not to speak, let alone protest against the
decisions made. Furthermore, we can conclude that the Manghit leaders
acted not only as middlemen but also as social entrepreneurs, since their
relationship with the Iranians fostered their own reputation, thus greatly
contributing to their rise in conjunction with the rapid expansion of their
own personal network.

It is worth noting that authority came to bear significance precisely at the
interface between patrons and clients. It was here that the means of power
like land grants, offices, titles, and financial means were negotiated,
distributed and redistributed. As could be demonstrated by focusing on the
example of the Manghits, information—one of the most important
resources—was prone to manipulation by the negotiators. The filtering of
information took two forms: the strategic withholding of facts or a deliberate
oversupply of detailed information.

The remainder of this chapter is devoted to the ways our chroniclers
construct notions of a divinely sanctioned order, which constitutes a
framework of action. Of particular importance here are energetic rulers who
act as keepers of the political order, and sometimes even as refounders of the
old empires.

THE PORTRAYAL OF ORDER IN BUKHARAN CHRONICLES

The topic of order figures prominently in our sources. The terms used to
denote order are intizam or nizam,**" nasaq,”** zabita,"* and inzibat,*** while
the orderly arranging of things is described as tansig-i maham,”” taswiya-yi

841 Qazi Wafa, Tuhfat, fols. 4b, 19a, 21b, 37b, 54a passim; Mulla Sharif, 73j, fols. 108b,
126b, 129a, 168b, 200a passim.

2 Qazi Wafa, Tuhfat, fols. 44a, 59a, 64b passim; Mulla Sharif, 7aj, fols, 269b, 316b, 353b,
445a passim.

643 Mulla Sharif, 7aj, fols. 119a, 137b, 291b, 311b passim.

4% Qazi Wafa, Tuhfat, fol. 68a; Mulla Sharif, 7aj, fol. 315b.

45 Qazi Wafa, Tuhfat, fol. 74a.
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asas,*® zabt wa nasq-i wildydt/mamdlik,647 tanzim-i gqawa ‘id-i/maham-i
mamlakat, tansiq-i mamlakat or zabt wa bast-i intizam-i mamlakat.**® This
wide repertoire of phrases reflects the importance the chroniclers ascribed to
ordering activities of the rulers and their agents. Often we are informed that
the “reins of order” (zamam-i maham-i nizam), the “reins of authority”
(zamam-i ikhtiyar) or the “bridles of ordering affairs” (zamdam-i ratq wa fatq)
were put in somebody’s strong hands.** The rulers played a pivotal role in
maintaining order, which is often equated with peace, security and calm.®®
This kind of order based on a state of harmony and peace contrasts with the
picture of disorder (bi-zabatagi/bi-samani),”' the most important signs of
which are rebellion, unrest (fitna, fasad, shirish, ashitb) and vicissitude
(ingilab) originating from conflict and dispute (niza“, jadal).** The
historians sometimes also use words like chaos (karj wa marj) or confusion
(parishant).®

As will be illustrated in the next sections, the Bukharan authors had clear
ideas about order and how it should be maintained. They portrayed order as
a direct outcome of acts of power such as dispensing justice and arranging
local affairs, for instance after combats. Order and orderliness were
associated with hierarchies and seating arrangements at court, which were
often approved of and even admired. Finally, they also identify clear sources
and causes of order and disorder.

JUSTICE-DISPENSING AND ORDERING RULERS

As we see in the chronicles, the strong arms of an energetic ruler or military
leader were regarded as a crucial prerequisite for order. The historians

846 Ibid., fol. 74a.

47 Ibid., fol. 81a.

8 Ibid., fols. 4b, 114a, 178b, 199b passim; Mulla Sharif, 7aj, fols. 209a, 334a, 423b, 424a
passim.

49 Qazi Wafa, Tuhfat, fols. 44a, 54b, 251b passim; Mulla Sharif, Taj, fols. 137a, 154a, 291b,
336b, 353a, 424a passim. On the topic of order in Manghit chronicles with a similar
overview of the terminology, see von Kiigelgen, Legitimierung, 255-58.

850 Qazi Wafa, Tubfat, fols. 38a, 50b, 61b, 63a, 257a passim; Mulla Sharif, 73j, fols. 111a,
157a, 191a, 258a, 266a, 316a passim. See also von Kiigelgen, Legitimierung, 256.

851 Mulla Sharif, 74j, fols. 297a, 313b, 354b.

652 Qazi Wafa, Tuhbfat, fols. 54a, 69b, 81b, 99b, 128a, 130b, 214a passim. Mulla Sharif, 74j,
fols. 108a, 157a, 267a, 291b, 348a passim.

853 Qazi Wafa, Tuhfat, fol. 127a; Mulla Sharif, 74j, fols. 161a, 183a, 296a, 354b, 434b.
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consider the organization of punitive expeditions to be the most significant
ordering activity needed to ensure security, calm and economic well-being.
The far-flung military campaigns indeed demanded a considerable degree of
internal organization, effort, cooperation and coordination: the transmission
of messages and information (e.g., heralds had to be sent to the different
domains and citadels to inform local governors and tribal chiefs about the
imminent campaign and to summon them to the royal court),”** the provision
of the troops and the arrangement of the weaponry,®> the coordination of the
movement of troops and the entire equipment,”® and the regulation of affairs
concerning the army, including the troop formations (division into
contingents of one hundred and one thousand soldiers) and the order of
battle (left wing, right wing, and the center).®’

A closer look at our sources indicates that order indeed rested on a
distribution of power through negotiations in the aftermath of military
campaigns and sieges. In these contexts, order needed to be established and
maintained by the king (e.g., the ordering of the affairs of the government
and the population). Muhammad Rahtm B1’s measures in Shahr-i Sabz after
the execution of the Kinakas leaders in 1752 are also described in terms of
“arranging local affairs”:

“Throwing the ray of attention, the fortunate amir engaged in ordering the affairs of this
region by paying close attention to all affairs of the entire populace. The thorns and
thistles of the impudent people were removed from this domain with nurture and moisture
(tarbiyat wa tarawat). He displayed all signs of spreading justice (mu ‘adilat-gustari) to
the inhabitants of this area and all manner of cultivating the smallest particles from the
horizon of laudable virtues.”*®

5% Qazi Wafa, Tuhfat, fols. 11b, 27b, 68b, 105a, 121b, 162a passim; Mulla Sharif, 7aj, fols.
115a, 226a, 345a, 375a passim; Kazim, ‘Alamara, 11, 585-86, 625, 787, 865 passim;
Ya'qub, Tarikh, fols. 14a, 23a passim.

85 Qazi Wafa, Tuhfat, fols. 69b, 128b, 136b, 205a, 222a passim; Mulla Sharif, 74j, fols.
140a, 298b, 356a-b, 383b passim; Kazim, ‘Alamara, 111, 936, 966 passim.

856 Qazi Wafa, Tuhfat, fols. 36b, 73b, 129a, 204b, 242a passim; Mulla Sharif, 74, fols. 121a,
298b, 361b, 383b passim; Kazim, ‘Alamara, 11/111, 585, 936, 966, 1103 passim; Ya‘qiib,
Tarikh, fols. 5a, 11a, 22a.

657 Qazi Wafa, Tuhfat, fols. 74a, 128a, 150a-b, 172a, 203a passim; Mulla Sharif, 7gj, fols.
120a, 175b, 228b, 391b passim. We find different terms like intizam wa ihtimam dadan
(o2 plaial 5 U3) | 1g ‘biva wa taswiva namiidan (025 4S5 s 4xad) muratab wa muntazam
sakhtan (ale B 5 (5 5e), zTh wa taz’in bakshidan (OxEss 085 5 <w)) or yasamishi
namiidan (0353 ilaly) regarding the ordering of the troops or military formations.

858 Qazi Wafa, Tuhfat, fol. 199b.
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The chronicler explicates his descriptions by pointing to the indulgence of
the ruler in generously forgiving the other surviving leaders of the Kinakas,
who feared punishment. In addition to these measures, the Manghit amir
ordered the repair of the fortress of Shahr-i Sabz, which was damaged by the
ravages of the times. He also resettled many people from other forts in the
vicinity and thus repopulated the city.

Order and ordering measures can also be observed in the context of
festivities at the court, during rounds of appointments, or when servants and
subjects were instructed to carry out this or that assignment. One such
example is Nadir Shah giving instructions to Muhammad Rahim BT and the
other Transoxanian nobles to put the affairs of Ma Wara’ al-Nahr in order:

“Summoning the commander-in-chief, the possessor of the dominion of Turan, the group
of amirs and the commanders to the celestial court of Iran, it was the sublime purpose of
the king of Faridiin’s grandeur and the far-reaching goal of the great ruler to elevate the
foundation of the high-ranking amir’s seat of fortune to the summit of honor and the
towers of magnificence. [He wished] to depose the king of Turan, Sayyid Abu’l-Faiz
Khan, and to install an heir of his dynasty and a successor to his authority [...]. [He further
aimed] to inform the Turanian amirs about the meaning of his [Muhammad Rahim BT1’s]
skills in regulating the affairs of kingdoms and his boldness in handling the matters of
empires as well as about the essence of his character and his innate talents. After putting
them several times on the touchstone, he saw them to be pure of every perturbation and
without deceit caused by danger and anxiety, rendered clear and bright in the mirror of
contemporary minds. He therefore made the private audience and his tent camp of
indispensable distinction the place of the sunrise of authority and regal dignity, whilst
turning the glorious throne into the place of the sunset of power and fortune. At this
splendid and adorned dwelling place [Nadir’s camp at Langar-i Jam],” he turned the
fortunate amir [Muhammad Rahim B1] together with the Turanian commanders and the
royal vice gerents into intimate companions of kindness and favors, and into interlocutors
of the vanguard of benevolence and respect. [...] He also arranged all sorts of fruits and
viands and prepared all kinds of food and drinks one after another. After causing the
hearts of the attendees of the banquet to overflow from the royal feast, he lifted the veil of
concealment from the countenance of the henna adorned beautiful bride for the prayer. He
provoked the talking parrot to chew the sugar of these unique words and agreeable advice
and thus became the entertainer of the council of the Turanian amirs and the intimates of
Abt’l-Faiz Khan’s court. [Nadir Shah] brought the dazzling jewels of pearl-scattering
words through the bestowal of gifts to the ears of the commanders of the Turanian

% Ibid., fols. 199b-200a.

Langar is located in the Jam Valley in Khurasan, 117 miles from Mashhad and 16 miles
from Turbat-i Sheikh Jam on the main caravan road to Herat (Ludwig W. Adamec,
Historical Gazetteer of Iran, vol. 1I: Meshed and Northeastern Iran (Graz: Akademische
Druck- und Verlagsanstalt, 1981), 444).
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kingdom, who were endowed with the qualities of amirhood: ‘With this scattered
substance and the brow of diligent search, which is the Lord of the Truth, the Most Holy,
may He be exalted, the possessor of the universal kingdom and the master of its substance
and the quarters of its heavens, the one who manifests the signs of night and day, the
source of winter and spring, He turned in accordance with the beautiful order—‘He is it
who hath made you vice-regents in the earth and hath raised some of you above others in
rank, in order to try you by what He hath given you. Verily thy Lord is quick to inflict
consequences, but He is forgiving and compassionate.” (Koran XI/165)—the fortunate
sultans and high-born possessors of power into objects of grace and vengeance and into
the source of poison and antidote. He showed affection and bestowed favors in the arena
of granting the positions of kings and the rank of divine shades to this fortunate group [of
men] and tied the ordering of the affairs of the poor, the subjects and the peasants to their
good conduct and grasping justice. He distributed the areas of the inhabited quarters and
the various regions of the world entirely and partly to each and every one of these keepers
of gold crowns and commanders of legions as numerous as stars. With this desired
condition, He paid attention to the dealings of the infirm and was [also] aware of the
affliction of the inhabitants. With daily increasing might, He eased the conditions of every
poor unfortunate [man] and trod upon the affairs [of every] infirm emperor. He appointed
[kings] for the commoners and subjects, whom He had placed under the hands of
dominion and in the valley of authority, to draw the arrows of their good fortune and
cause them to swear fidelity.””%%

Here Qazi Wafa highlights the conditions and dynamics unfolding on the
negotiation interfaces when superiors came to distribute the means of power
among their followers. Explaining Nadir Shah’s motives in summoning the
notables and tribal chieftains from Transoxania, the passage sheds light on
the importance of patronage as an instrument for the delegation of authority
and a mode of conduct regulating governmental affairs in the name of the
Almighty. In addition to the removal of Abwi’l-Faiz Khan, the king intended
to help his protégé by raising his reputation among the other Uzbek nobles
and probable future rivals. The major components—hospitality and
generosity but also rhetorical skills—are mentioned as forms of conduct.
Nadir’s direct speech in the second part of the passage clearly echoes the
crucial position of God the Almighty as the ultimate creator and protector of
the order of things.

As mentioned in Nadir’s speech before the Uzbek commanders, the
dispensation of justice (mu ‘dalat-gustar?) and mercy to subjugated parts of
the population in the aftermath of sieges and campaigns is also seen as one
of the measures contributing to order. The authors often refer to these

860 Qazi Wafa, Tuhfat, fols. 94b—96a.
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aspects as they were crucial in maintaining the desired state of calm, security
and peace.661 For example, Muhammad Hakim B1’s chronicler describes
justice (‘adl) as “a kingdom-embellishing drop and a spark illuminating the
dispelling darkness.”* In view of the frightening situation and the turmoil
following a ruler’s death, it is understandable that, following the model of
Amin Bukhari’s Ubaidullah Nama, Mulla Sharif extols ‘Ubaidullah Khan
for his justice and all the attributes a good ruler is usually associated with:

“He freed the tracts of land and territories, which were under the sway of his heavenly
exalted father, with the light of justice from tyranny, vicissitude and damage by gratifying
the notables and amirs of the court, the governors and guards of the fortresses and the
iqta‘s of the empire with royal favors. The gardens of the worldly and the religious
matters flourished under the rain showers from the clouds of his justice and he conveyed
the precept to nurture the poor subjects and the weak. He brought the voice of dispensing
justice and burning tyrants to the environs of the kingdom and the pathways of the
surroundings.”®®

This and many other passages mentioning the dispensation of justice by the
rulers—especially after the end of sieges and campaigns—connect the
subject of justice and rightness ( ‘adalat, mu ‘dalat) to the proper exercise of
protection. This is best achieved by the confirmation of local notables and
tribal chiefs in their positions, but also, as the last extract shows, by the
satisfaction of amirid demands. However, all those with a bad reputation as
cruel oppressors need to be eradicated or subjected to the orders of the
emperor. For example, regarding solicitude for the subjects and tirelessness
in establishing order as royal virtues, ‘Ubaidullah Khan announced his will
to

“stand up from the resting-place and to get ready to cut short the tyrannical hands of the
oppressors [...] so that the garden of desires inhabited by the populace of Ma Wara’ al-
Nahr will be cleared of the thorns of the mischief-makers and the path of security will be
smoothed.”®®*

The satisfaction of needs, implying material and military assistance or other
forms of favor, is also crucial for the maintenance of order, as the following

1 Tbid., fols. 93b, 126b, 131b, 212b, 252b, 319b. See also Muhammad Amin, Mazhar, fol.
43a.

2 NMuhammad Amin, Mazhar, fol. 15b.

%63 Mulla Sharif, 74, fols. 110a—b.

4 Amin Bukhari, ‘Ubaidullah Nama, fols. 24b—25a; Semenov trans., 39.
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direct speech by the Manghit leader on the occasion of the siege of Khuzar
in Rabi" II 1164/February—March 1751 reflects:

“From the very beginning until now, the foundation of authority (asds-i saltanat) and
establishment of order in the domains of Turan and among the Turkic tribes had been kept
in the imperial shade of high-standing kings. The order of the pillars of Ma Wara’ al-Nahr
and the Uzbek tribes has witnessed expansion under the auspices of the possessors of
dignity and grandeur. The large and the small affairs of the populace—whether of nobles
or commoners—were linked to and depended on their secret-discovering wisdom. The
coins of the government were adorned with their illustrious names and the Friday prayers
were recited under their noble title. Every influential person who raised the banner of
independence in the center of glory, and all other high-ranking and bold commanders,
even those from the most remote corners of the kingdom, bound their neck of hope to the
saddle-straps of submission. They turned the countenance of need to the court, the refuge
of the world, in order to obtain the means of prosperity and other necessary things. Now
that the breeze of the gift emanating from the rose garden of the Creator’s generosity
blows over the flag elevating this dynasty, all tribal leaders must bow the brow of
obedience and devotion to the threshold of felicity and raise the banner of pride and
respect on the fault of sun and moon.”**

Trying to underpin his master’s claims to the ataligate, the chronicler refers
to the order of Transoxania by enumerating the most important components
of rule and authority: first, the essential insignia of governmental authority—
the sikka and the khutba—the reading of the Friday sermon and the minting
of coins in the name of the king. And second, royal patronage, which is not
mentioned here explicitly but in fact meant. The speech suggests that
personal contacts at the court and proximity to the ruler were important, even
in remote areas. The new atalig continued his speech to the envoys of
Muhammad Amin B1 Y1z by pointing to the principle of delegated authority:
the governors and amirs have to subdue rebellious chiefs in the name of the
ruler.%

In another passage of his voluminous work, Wafa attributes the
observance of order to gubernatorial appointments in return for loyalty and
service:

“Since it was the abiding custom of the Juchid rulers and the Uzbek khans to distribute
equal favors amongst the thirty-two Uzbek warrior tribes (ariigh-i ‘asakir-i uzbekiya) and
to gratify the leader of every tribe and the chief of each lineage according to his

895 Qazi Wafa, Tuhfat, fol. 184b.
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il (ibid., fols. 184b—185a).
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distinguished rank with honorable offices, amir positions at the royal court and requisite
seats, they regarded this laudable way as the cause of the order of the kingdom, as the
reason for the enhancement of grandeur and dignity, as the source of prosperity and
magnificence, and the precondition for the repose of the entire populace. The descendants
of their descendants were under the condition of formal recognition endowed with the
ability of their fathers and followed the path of their ancestors generation by generation.
Likewise, for the brave heroes and the armed fighters, casting and chasing the dragon on
the battlefield, [those] who killed the snatching basilisk with spears and annihilated the
enemies of the age with lightning and sharp lancets, [the soldiers] who rendered
praiseworthy service during the attacks of the misfortunes and calamities, all those
fulfilling the duties of allegiance and acting on the salary of dependence—each and every
one of them was exalted to the rank of amirhood and elevated with the governorship over
provinces in accordance with his endeavors.”®”’

Referring to the rule of the former emperors, who had taken the needs and
services of the tribal leaders of Ma Wara’ al-Nahr into consideration, Qaz1
Wafa highlights the aspect of equality and egalitarianism by emphasizing the
equal allocation of offices to all leaders of the Uzbek tribes commensurate
with their efforts. But nonetheless, the text continues with graduation and
distinction by rank and title. According to Anke von Kiigelgen, we see here a
clash between egalitarian notions and a sense of elitist thinking entrenched in
social hierarchies.’® Furthermore, the chronicler identifies this way of
rewarding the tribal leadership and their followers for their services as the
ultimate source of order and prosperity guaranteeing the well-being of the
entire population. By mentioning that the descendants of the early Chingizid
rulers observed this custom from generation to generation (batnan ba'd
batn), he points to the longevity of this rule.

In the ‘Ubaidullah Nama the arranging or ordering of affairs is directly
connected to the distribution of offices and ranks among the followers, as the
title of the chapter describing a round of appointments after the conquest of
Balkh in 1707 illustrates:

7 bid., fols. 257a-b.

% von Kiigelgen, Legitimierung, 257. The contrast between egalitarianism and elitism
becomes clear when looking at the principle of divine providence derived from the
Persian tradition of kingship (Stefan Leder, “Aspekte arabischer und persischer
Fiirstenspiegel,” in Erlesenes — Sonderheft der Halleschen Beitrige zur
Orientwissenschaft anldfilich des 19. Kongresses der Union Européenne d’Arabisants et
Islamisants, ed. Walter Beltz and Sebastian Giinther (Halle: Martin-Luther-Univ. Halle-
Wittenberg, Institut f. Orientalistik, 1998), 128).
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“[...] the arranging and ordering [the affairs] of the dominion of Balkh and the entrusting
of the offices and the frontier lands of Balkh and Bukhara to the well-wishing amirs and

nobles as well as to the young fighters of the devoted and loyal army [...]*®

Each round of appointments mirrored social inequalities; not every man had
access to the illustrious inner circle of actors around the ruler. In the sources,
social hierarchies and the grid of power relations can be decoded in seating
arrangements and battle orders.

HIERARCHIES AND SPATIAL MANIFESTATIONS OF SOCIAL ORDER

The division into right and left wing (iing wa sial) in battle was of similar
significance for the organization of space at court and the rules determining
the seating order. Modeled on Turko-Mongol customs, a distinct seating plan
foresaw fixed seats (urin, magam) assigned to tribal chieftains, urban
notables and religious dignitaries on both sides of the royal throne hall.®”
Besides the arrangement of seats, we also see actors who were not permitted
to sit down in the presence of the ruler; some others were not permitted to
come by horse to the court.”" Bleichsteiner describes the following
arrangements and spatial division at the Tugay-Timurid court:

“The places of honor on the left side were occupied by the Naqibs (Arab. nagqib, pl.
nuqaba’, ‘leader,” ‘chief,” ‘headman’) [...]. Only after them came the princes including
the heir-apparent followed by the gart, the leaders of the Diirman, Qtishchi, Nayman and
Qungrat, after them the Supreme Ataliq and the Ughlan (probably princes of lower rank,
later also pages), the nangnah (little old mother, old woman) of the Diirman, Qiishchi,
Nayman, and then the representatives of Qarluq Biiyraq tribes etc. The less venerable
right side (Mongol. baranghar, Turkic ung) was primarily occupied by the members of
the religious establishment headed by the Sheikh al-Islam. The religious dignitaries were
followed by [...] the representatives of the Qara Qiyat and later also the Kinakas. After
them came the middle ranks (ara) of the Diirman etc. [...] It should be noted that special
places of honor were reserved for the original Mongol tribes, the Dirman, Nayman and

889 Dhikr-i tartib wa tansig-i mamlakat-i Balkh wa tafwiz-i ‘amal wa sar-haddat-i Balkh wa

Bukhara ba umara wa a ‘yan-i khair-khwah wa jawanan-i sipah-i jan-sipar wa daulat-
khwah ... (Amin Bukhari, ‘Ubaidullah Nama, fol. 123b; Semenov trans., 140).

670 Bregel, Administration, 20; Holzwarth, “The Uzbek State,” 103—04. For an explanation of
the Mongol term #rin and the arrangement of seats under the Mongols, see Doerfer,
Elemente, 1, 163—65.

71 von Kiigelgen, Legitimierung, 88.
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Qungrat, while the Turkic group of the Qarluq, but also that of the Qiyat had to be content
with less honored seats.”*”

McChesney argues that this pattern should not be treated too rigidly, and
although the position of the three u/iisat Diirman, Quishchi and Nayman was
an important basis of their authority, the most influential amirs of
seventeenth-century Transoxania did not belong to these groups.®” Hence,
we may conclude that this seating map did not mirror the actual political
constellations but should be seen rather as a visible sign of inertia. Granting
a special aristocratic status to the three above-mentioned tribes on the basis
of their Mongol legacy, contemporary worldviews upheld the memory of a
glorious past of the Uzbeks as a part of the Inner Asian steppe society. This
memory was also cultivated by the ceremonial distribution of kumys among
the tribal representatives in the seating plan described above. This ceremony
was by no means chaotic but took place in an orderly way:

“When they prepared kumis at the court of the Uzbek khdans, at a sign from the khan one
of the servants (udaychi) first filled his goblet, observing all the rules of etiquette. The
khan tasted a bit and passed the rest to one of his trusted advisers with the rank of amir.
The amir had to exchange the cup of the khan for his own goblet and drink the offered
kumis. Subsequently, the udaychi drank and emptied his cup and passed a second one to
the khan in the former order. Afterward it was the turn of the other amirs to drink, and
after them the other office holders (ishik-aga, qirchi) and finally the other persons
present. During the distribution of the kumis, there was no confusion or chaos among the
guests on the left and the right wing. They proceeded in an orderly manner, two men on
each side sat down beside the udaychi, received from him one cup each, simultaneously
emptied them and rose again, genuflected and returned to their places.”®’*

This sequence mirrors a strong sense of hierarchies and hierarchical
thinking, indicated by the goblet passing from the highest-standing person,
the king, down the line through permanent exchange. Our sources further
suggest that the seating arrangements, based on the division into right and
left, were very inert. They had been in place in the Turko-Mongol context
since pre-Chingizid times and, in spite of minor modifications, continued

672 Bleichsteiner, “Zeremonielle Trinksitten,” 182. The transliteration of the Turko-Mongol
and the Arabic words in this passage and the markings in italics do not follow the German
original! Some Turko-Mongol words were spelled incorrectly in the original, for example,
kart instead of gart or ndnd instead of nangnah. For the exact transliteration see
McChesney, “The Amirs,” 39—40.

673 McChesney, “The Amirs,” 40.

674 Bleichsteiner, “Zeremonielle Trinksitten,” 183.
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well into the nineteenth century. Mulla Sharif, particularly, argues in favor
of the established social hierarchy. Interestingly, the historian describes this
hierarchy in terms of order when he portrays the enthronization of
Muhammad Rahim Br:

“The illustrious amirs and the revered notables genuflected on places of magnitude and
rejoicing from the right-hand side to the left-hand side at the foot of the throne of celestial
traces and performed the ceremony of congratulation and pleasure but also the necessary
prayers and the eulogium. Those knowing about the rules of the seats and the order of the
royal court placed the high-ranking judges and sayyids, the protectors, lords and
governors of excellent qualities according to their ranks, titles and offices after the custom
of the emperors on splendid carpets situated at the right and the left side (iing wa sil) of
the heavenly throne hall. The group of the tigsabas, mirakhiirs and other officials, who
had been denied the rank of sitting down in the throne hall, stood at the end of this
glorious assembly in a line from right to left, and, putting the hands of devotion on their
waist, adorned the line with honorable etiquette. When the royal throne was ornamented
beyond all limits and imagination with the utmost splendor and grandeur through the
joyful enthronization of the fortunate ruler and the right and the left wing of the celestial
court were totally embellished with the beauty and dignity of order (ba husn-i nizam wa
sha 'n-i intizam) through the presence of the revered office-bearers and the high-ranking
commanders, the skillful khwan-bearing servants came and spread out the tablecloth of
gifts and benefits as well as the khwan of generosity and gratefulness in front of the
notables.”?”>

What Mulla Sharif describes and praises here is very much in line with the
tradition of chronicle writing. Many works that are classified as “mirrors for
princes” fall back on the Iranian model favoring an elitist order.®”® Apart
from this, the passage describes a socially constructed hierarchy, which was
being constantly created through ongoing exchange practices and the
unequal distribution of power means. We can also conceive this hierarchy as
a manifestation of the worldview and a reflection of actual power relations.
What is most remarkable in the excerpt quoted above is the description of
the court order based on ranks, offices and titles and the institutionalization

875 Mulla Sharif, 74j, fols. 403b—404a.

76 Azmeh, Muslim Kingship, 128-31; Lambton, “Medieval Persian Theory,” 96-97. Many
political theories drafted by later Muslim scholars go back to the Siyasat-Nama by Nizam
al-Mulk (408/1018-485/1092), whose teachings were a mixture between the ideal of the
Persian kings and Islamic theory (A. K. S. Lambton, “Quis Custodiet Custodes. Some
Reflections on the Persian Theory of Government,” in Theory and Practice in Medieval
Persian Government, ed. A. K. S. Lambton (London: Variorum Reprints, 1980), 135-36,
140). See also Louise Marlow, Hierarchy and Egalitarianism in Islamic Thought
(Cambridge: Cambridge University Press, 1997), 129.
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of this order through the performance of the actors at the very moments
described by the historian. We see the formation of “most beautifully
embellished lines” and the left and right wings of the royal court. What we
have here is not only the enthronization as a sequence of numerous acts, but
also a moment of active enforcement and internalization of the social order
at court by all persons in the throne hall. Their worldview is expressed not
just by the distinct social status but also in body gestures and postures: the
prostration, the genuflection, the bowed heads and bodies, as well as the
arms bent and hands raised in prayer for the new king. In this way, the actors
symbolically expressed their acceptance of the order and confirmed the new
king in his superior rank.

Besides the detailed descriptions of the enthronization, the passage
reflects perfectly the author’s doxic relationship to the existing order, which
is, in his own opinion, beautiful and even esthetic. We should bear in mind
that the passages cited in this chapter do not represent a theory of order
drafted by the Manghit historians.®”’ Since their explanations are based
rather on primary perceptions of the social universe, we are dealing here
with first-hand insights or knowledge of the chroniclers that incorporated the
structural principles and modes of order. The extracts from the 7aj al-
tawarikh and the Tuhfat al-khani represent puzzle pieces of acts of
understanding, but also of an unconscious misapprehension implicitly
encompassing an appreciation and recognition of the social order.®”® Finally,
and as the above extract reveals, this order is confirmed by all amirs,
notables and servants. Its acknowledgement and tacit acceptance is enforced
by the round of gift giving and the subsequent banquet that is only
adumbrated at the end of the quotation.

The spatial manifestation of social order can also be observed in the
arrangements of the army. The battle order as well as the position of
different tribal contingents at the gates of besieged cities created an essential
map reflecting social relationships and the figurations prevailing at a certain
point in time.”” The respective position in this order was a strong indicator
not only of loyalties and allegiances, but also of the close relations (qurbar)

77" Anke von Kiigelgen reaches the same conclusion (von Kiigelgen, Legitimierung, 258-59).

678 See here Bourdieu, Die feinen Unterschiede, 734-35.

679 McChesney, “The Conquest of Herat,” 84-90; Noelle-Karimi, Pearl, 3; see also chapter
The Figurations of Power/The Circumstances under the last Tuqay-Timurids/Muhammad
Rahim BT Yuz.
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one or another actor entertained with the ruler and the privileges and favors
he enjoyed at the time of the siege. It is worth mentioning that the
composition and division of the army was modeled on Mongol and pre-
Mongol examples, a fact that underlines the longevity of social patterns, the
dual organization of space, etiquette and ceremony.*

The inequalities inherent in this hierarchy and hierarchical thinking as
well as its appreciation as something esthetic can be traced to ancient notions
of justice (‘adalat) and its normative conceptual adaptation in the
Fiirstenspiegel literature.”®" Preferring knowledge and wisdom as against
justice, many classical Islamic authors do not precisely define justice.®®* But
in many instances, Muslim authors place emphasis on the proper functioning
of the government and the necessity of a strong ruler.®® In the time before
the fall of the caliphate in 1258, justice was often interpreted as mirrored in a
state of harmony and righteousness. Accordingly, retribution was the
consequence for those who failed to live up to the ideal.®®* Stating that his
master always observed the rules of justice in his dealings with the people,
one Bukharan chronicler, for instance, depicts justice as the response to the
calls for help of the oppressed, while defining benevolent action as
“anointing the wounds of the injured with the salve of tranquility.” He also
states that in the scale-pan of worship to God, one hour of royal justice
exceeds the worship of sixty years because the result of worship is only
given to the worshiper, whereas the emoluments of justice benefit the entire
population. If the success of the lords responsible for the worldly and the
religious affairs is bound to and ordered by the blessings of this rule, the
rewards will be beyond the limits of reckoning.®®’

680 Bleichsteiner also points to the longevity of these rules (Bleichsteiner, “Zeremonielle

Trinksitten,” 181, 207).

Marlow, Hierarchy and Egalitarianism, 128.

82 T ambton, “Medieval Persian Theory,” 98-99.

83 One of the authors stressing the need for an administrator for the organization of society is
Ibn Stna. According to him, society rested on transaction (mu ‘@mala), which requires a
law (sunna) and justice (‘adl) to be enforced by a legislator and preserver of justice
(mu ‘adil) (Marlow, Hierarchy and Egalitarianism, 52).

4 A. K. S. Lambton, “Early Timurid Theories of State,” 2.

85 Muhammad Amin, Mazhar, fols. 15b—16a.
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Medieval authors like al-Farabi (d. 339/950) sometimes present a more
pronounced understanding of the dispensation of justice.®® Al-Farabi’s ideas
on society and order are derived from Platonic sources, but his thoughts also
reflect an acquaintance with Aristotelian philosophy. In his view, man is
compelled by his nature as a human being to live in community.”®” He
regarded injustice to be found in imperfect polities as the disturbance of
hierarchy.®® Azmeh argues that

“[bJoth in its Greek and Persian acceptations and in the Arthasastric tradition, and indeed
according to the Muslim inheritors of the Near Eastern patrimony, the notion of normative
equity intended a notion not of equality or equivalence, but of optimal proportionality
among the unequal and uneven components of a composite. [...] Justice is the
maintenance of the mean or of the just middle. All virtues can be reduced to this mean
which consists of the maintenance of order, that is to say of stable proportionality
composed of hierarchy and functional interdependence between the elements of the body
social. [...] The legal definition of justice and injustice is not premised on a metaphysic of
equality or inequality as such, and not necessarily on a metaphysic of equity, but rather on
a technical conception of rule-boundedness; Muslim law did not assume legal persons to
be equally subject to all rules, but legally differentiated women, slaves, non-Muslims, and
other categories. [...] Overall justice is the maintenance of order and of the stable
equilibrium of unequal parts.”*

Using the metaphor of the human body, al-Farabi likens the role of the heart
to that of the ruler in society. All the limbs and organs function according to
their position in the social hierarchy under the command of the heart and
cooperate to achieve perfection.””® Aristotelian notions of division within
society are reflected by al-Farabi’s distinction between elite (khassa) and
commoners ( ‘amma),”" a distinction that is also to be found in the Bukharan
chronicles.”> However, what we observe here is not the conscious following

8% On al-Farabi’s life and work see J. Wansbrough, “Al-Farabi,” Encyclopaedia of Islam,

2nd edn., II, 778-82.

Marlow, Hierarchy and Egalitarianism, 50-51.

Azmeh, Muslim Kingship, 129. The elitist model of society has its roots in the pre-Islamic

Persian (Sasanian) society (Lambton, “Medieval Persian Theory,” 96-97. See also

Marlow, Hierarchy and Egalitarianism, 67-90, 128).

Azmeh, Muslim Kingship, 128. On Muslim receptions of Greek and Persian ideas of

society, see Marlow, Hierarchy and Egalitarianism, 42-90.

Marlow, Hierarchy and Egalitarianism, 52-53.

Ibid., 54.

2 Amin Bukhar, ‘Ubaidullah Nama, fols. 2a, 12a, 15a, 34b, 147b passim; Qazi Wafa,
Tuhfat, fols. 18a, 34a, 52a, 82b, 94b, 96b, 107a, 110a, 215b, 255a, 292b, 316b passim;
Mulla Sharif, 7aj, fols. 121a, 184a, 200a, 293b, 375b passim.
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of al-Farab1’s philosophy by two Bukharan chroniclers, but the reflection of
an unconscious adherence to hierarchical thinking entrenched in the
contemporary worldview.

MULLA SHARIF ESTEEMS KINSHIP AND GENEALOGICAL ORDER

Another important mechanism described by Mulla Sharif is kinship mirrored
in the formation of a tribal-genealogical order. Referring to God, he writes:

“Although it is the sunshine emanating from His High Majesty, the king of the moon-like
procession, whose authority and justice illuminates the cities and the steppe, and despite
the fact that the traces of His justice and immense wisdom as well as the reputation of His
daily increasing might brought the essence of His perfection to the ears of the people of
the inhabited quarter according to the verse—‘There will be no more relationships
between them that day. Nor will one ask after another!” (Koran XXIII/101) [...], it was—
according to the words bearing witness to the miracle of order (mu jiz-i nizam)—‘We
have created you [...] races and tribes, that ye may show mutual recognition (not that ye
may despise each other);” (Koran XLIX/13)—the habit of the notables and leaders of
every tribe, and particularly that of the Mongol amirs, to preserve the lineages of their
ancestors. They viewed them with respect and taught them to their grandchildren and
descendants. They engraved [the genealogies] in the diwans and registers and made
immense efforts to preserve them so that everyone knew his lineage and his tribe.”*”

By quoting verses from the Koran, our author ascribes the existence of tribal
genealogical order resting on kinship and descent to the work of the Creator.
God created tribes as an inseparable part of the order of things, which he
calls a miracle. The last sentences are of particular interest because they
roughly explain the institutionalization of the genealogical order by the
actors, who passed the genealogies and the knowledge about lineages and
their—partly mythical-—ancestors from one generation to the next. Two
aspects are crucial here. First, things are not solely arranged by the king.
Notables and tribal leaders also engaged in ordering activity, here by
permanently preserving pedigrees and handing them down to younger
generations. And second, this order rests on the habit of those actors of
maintaining and transferring genealogical knowledge, which was part of
contemporary worldviews.

The importance of genealogies is mirrored by the reference of the rulers
to Chingizid descent as a centuries-old, important precondition for

893 Mulla Sharif, 74j, fols. 198b—199a.
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legitimized rule.”* Some of the chroniclers invent a distinct Mongol
ancestry.””” Living in the first part of the nineteenth century, Mulla Sharif
also belongs to those paying considerable attention to the Chingizids and
genealogical legitimacy. For instance, he points to the importance of
genealogical knowledge and says that learning the names of one’s ancestors
is praiseworthy. He exemplifies this by recording Abt’l-Faiz Khan’s entire
pedigree back to Chingiz Khan.®® He also endeavors to place the Manghits
in genealogical proximity (qurbat) to Chingiz Khan by figuring out their
ancestor to be Jaqsi, the great-great-grandfather of Chingiz Khan. With this,
the Manghit leaders stand in the tradition of the Timurids and are therefore
distinguished among the other Uzbek tribes.””” In his work, Mulla Sharif
often refers to Chingiz Khan, his legacy, and the importance of descent from
the “Golden Clan.”*® According to him, even Nadir Shah mentioned the
Chingizid order when he held his speech before the Uzbek commanders in
1747. On that occasion, Nadir Shah allegedly confirmed the privilege of the
offspring of the world conqueror to claim the throne, while the leaders of the
Turkic tribes had to act as guardians. The chronicler put warnings into
Nadir’s mouth, admonishing the Uzbek notables not to transgress against the
essential custom and the ancestral order, but to obey the Chingizids so that
the foundation of authority will be maintained.® In view of his favoring the
descendants of Chingiz Khan, it is no wonder that Mulla Sharif is very

% The author of the Tadhkira-yi mugim-khant also focused on the norm of Chingizid

descent by devoting the entire preface to Chingiz Khan and his campaigns. In “The Tale

of Ascent of Chingiz Khan’s Star of Fortune” he explains the conqueror’s genealogy

leading back to Alanquwa, the mythical first mother of the Mongols (see Muhammad

Yusuf Munshi, Tadhkira, 66-70). Writing in the early eighteenth century, Abu’l-Faiz

Khan’s chronicler, ‘Abd al-Rahman Tali‘, traces his patron’s descent not only to Chingiz

Khan but also to Alanquwa (Tali‘, Tarikh, fol. 1a; Semenov trans., 13).

Von Kiigelgen refers here to Mir1, a chronicler writing in a hagiographic tradition, who

claims that the brothers Manghit and Kinakas were sons of Alanquwa. But this claim is

not confirmed by Mongol-Persian sources (von Kiigelgen, Legitimierung, 218).

Mulla Sharif, 7gj, fols. 134a—b. Mir ‘Abd al-Karim also pays attention to Amir Haidar’s

Chingizid descent (zi aulad-i Jingiz) (Bukhari, Histoire, 75 (French text, 168)).

Mulla Sharif, 7aj, fols. 199a—b. The author also devotes a page to explaining the

emergence of the Mongol order by linking the Manghits to the fate of Timanay Khan

(ibid., fol. 208a).

% Tbid., fols. 67b—68a, 199b, 209a, 233a, 273a, 316b, 335b, 340a.

0991 e b e e ciellal Cijea 5 asi J 4580 Caellal 3 5 il slad ol a5 daal i )
aile l_F s cilabu ulad (Mulla Shardf, 7aj, fol. 316b).
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indignant at Muhammad Rahim BT’s decision to assassinate the last Tuqay-
Timurid king on Jumada II 17, 1160/June 26, 1747.”% Coming back to this
incident a bit later, he reproached the first Manghit ruler:

“[...] he reckoned the yasa and the yiisian of Chingiz Khan, the rule that was solidly and
steadfastly established among the Mongol and Turkic tribes for a period of six hundred
years, [the rule that] no one of the Uzbek tribal chiefs had broken for centuries and
generations in spite of their immense power and [in the name of which] they fastened the
belt of subservience and subjection in the capital of the Juchid rulers and the good-natured
khans around subordination and obedience, [...]to be null and void.””!

According to von Kiigelgen, all early Manghit authors depict the
assassination of Abi’l-Faiz Khan as martyrdom. While Qazi Wafa
generously passes over this act without comment, Mulla Sharif, writing his
work during the first quarter of the nineteenth century, argues in favor of the
Chingizids and strongly criticizes the ruler for this decision. He states that
Muhammad Rahim decided to put the Chingizid king to death due to “love
of grandeur and avarice with regard to leadership and rebellion.””* Since no
other author of that time expresses his critique in such a manner, this is the
distinct personal opinion of an author paying a great deal of attention to the
Mongol legacy. He states that the murderers of the khdgan “had made
themselves rejected by the people and the Creator.”’” Mulla Sharif’s
explanations and his assessment of this deed reveal his individual
worldview, which is not free of contradictions. In contrast to Qazi Wafa,
who, writing in the middle of the eighteenth century, observed all the
conventions of that time, Mulla Sharif applies the khan title to Muhammad
Rahim BT already before the latter’s coronation. It is obvious that from the
early nineteenth-century point of view, the proper distinction did not matter
any longer, because by 1820 or a bit later, the designation khan became an
honorific title applied to some of the Manghit amirs and their colleagues
ruling the neighboring khanates of Khogand and Khiwa.”” Although the

7% Tbid., fols. 338a-b.

' Ibid., fol. 402a.

02 1bid., fol. 338a. See von Kiigelgen, Legitimierung, 326-27.

793 Mulla Sharif, Taj, fol. 338b.

"% In the Mazhar al-ahwal, the first Ming ruler of Khoqand, Rahim Khan, is simply called
Rahim Bég Qiigani (Muhammad Amin, Mazhar, fols. 48a-b), because this source was
written at a time when Chingizid descent still mattered. Writing in the nineteenth century,
a time when Chingizid ancestry lost importance, Muhammad Hakim Khan calls his
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historian has obviously given up the proper differentiation between
Chingizids and non-Chingizids, he still devotes considerable space to the
praise of Chingiz Khan’s descendants and condemns Muhammad Rahim’s
order to put Abwi’l-Faiz Khan to death. Whether his pro-Chingizid attitudes
also applied to his audience or the population can unfortunately not be
ascertained on the basis of our material. But we should keep in mind that the
principle of descent from the world conqueror remains a subject of debate in
the sources, especially when it was broken (e.g., by Muhammad Rahim B1
who dethroned a Chingizid ruler), or when established kings were
challenged by rival pretenders (e.g., in 1722-23 when Rajab Sultan, backed
by his supporters, entered the fray).

CAUSES OF DISORDER

The most common picture drawn in the chronicles is that order is
jeopardized by rebellious chieftains and officials, for instance in times of
transition when a key actor like the ruler or commander-in-chief passed
away. One prominent example is the death of Muhammad Hakim Ataliq in
1743, the results of which event are described as follows:

“The message about the death of the amir-i kabir spread in the dependencies and over the
roads throughout the domains and the distressing news came to the ears of the small and
the big people, the populace and the mawali. The new moon of the order of Turan (Ailal-i
nizam-i Tiiran) was on the wane of discord and the empire struck by tyranny fell into a
state of destruction. The desiring lords craned their necks of contention in the regions and
localities because of greediness with regard to the possession of land. Likewise, the
masters of oppression and harsh enemies turned to dispute and contest.””"

Mulla Sharif depicts the implications of Muhammad Hakim B1’s death more
drastically:

“The news about the death of the glorious and far-sighted ‘Pillar of the Nobles’ spread in
the vicinity and throughout the igta s, towns and citadels. The chiefs of the rebellious and
seditious Uzbek tribes, who had put the hands of injustice and oppression in the sleeve of
patience and the heads of insolence and destruction in the pocket of hesitation, and each
of the malicious mischief-makers and the godless oppressors [...], had witnessed with
eyes of contest and disgrace that in the lifetime of the glorious and prudent ‘Pillar of the
Commanders’ every stubborn and ill-bred [man], craning the neck of contest and

protagonist alternately Rahim Khan or ‘Abd al-Rahim Bi (Muhammad Hakim Khan,
Muntakhab, 1 & 11, 351 & 1-6, 643).
5 Qazi Wafa, Tuhfat, fol. 54a.
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malevolence in the kingdom, put his head like a blind man in the sand of perdition
because of his [Muhammad Hakim B1’s] far-sighted mind and victorious campaigns. They
found now the opportunity for dispute and contest because the capital of the empire was
without an illustrious commander-in-chief.”’%

The possible consequences of Subhan Qult Khan’s death in 1702 are
described in a similar way: “disorder in the dominion,” “confusion among
the soldiery and the subjects,” as well as the idea of upheaval and vicissitude
arose in every corner of the kingdom. In consequence, the Uzbek tribes and
the notables raised ‘Ubaidullah Khan to the throne to prevent the outbreak of
rebellions.”’

Another source of disorder was a careless king who neglected the
government, or more appropriately, the principles of good governance
prescribed by contemporary worldviews. In the eyes of our authors, the last
two Tuqay-Timurid monarchs were prime examples in this regard because
they ignored the proper exercise of farbiyat.

Referring to the Sira@j al-mulik,’”™ Mulla Sharif cites the wise man
Buzurgmihr. When asked by Antshirawan about the reason for the decline
of kingdoms,”” he answered that it was caused by three factors: first,
concealing news and events from the king; second, the promotion of “base
and despicable people” (tarbiyat-i mardum-i furii-maya-yi din), in other
words, having dealings with the wrong people; and third, tyrannical and
greedy tax collectors. Here it is not promotion as such that is seen as a
source of disorder, but the promotion of the wrong people! With his
emphasis on proper tarbiyat and the maintenance of hierarchies, Mulla
largely follows the example of Nizam al-Mulk (1018-92), who places

6 Mulla Sharif, 74j, fol. 294a.

797 Tbid., fol. 108a. See here also Amin Bukhari, ‘Ubaidullah Nama, fols. 9b—10a; Semenov
trans., 20-21.

The Siraj al-muliik (“The Lamp of the Kings”) is written in Arabic by Abt Bakr al-
Turtishi (von Kiigelgen, Legitimierung, 257, footnote no. 21). See also Azmeh, Muslim
Kingship, 105-06.

Aniishirawan is often quoted in the Fiirstenspiegel literature and administrative
handbooks. For instance, Nizam al-Mulk refers to him when speaking about questions of
justice and right government in his Siyasat-nama (Lambton, “Medieval Persian Theory,”
102).
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emphasis on the importance of a clear social hierarchy and pays little
attention to egalitarian principles.”'’
Mulla Sharif proceeds to cite Buzurgmihr as follows:

“When the news in the dominion is kept secret from the ruler, fitna will arise in every
corner! On the other hand, when despicable people enjoy proximity and promotion, and
nothing of the meanness of their character remains other than the accumulation of visible
wealth for themselves, and if they molest the noble men out of greediness for the dirty
world and ignore humanity, the hearts of the good people become vexed and enraged with
the king. As the people say: The perishing of the government is caused by the rise of the
rabble [according to the verses]

If the mean gain rank and magnificence
The fortune of the kingdom will be destroyed!

And third: if the tax collectors are greedy and expose the populace to tyranny, the
kingdom will be destroyed and the authority will fall prey to unrest and vicissitude!””"!

Here Mulla Sharif exactly follows Amin Bukhari’s account. ‘Ubaidullah
Khan’s chronicler also cites Nizam al-Mulk with regard to the shortcomings
of his master. He explicitly says that if base people become the subject of
tarbiyat and fail to honor the notables, then the people will be exasperated
with the king and his power will decline.”?

Qazi Wafa draws a similar picture of Abi’l-Faiz Khan, whose
deficiencies contrast with the positive engagement of the energetic
Muhammad Rahim Br:

“Squadrons of malefactors drew the lancets of injustice to deal a blow on the royal court.
They did all this because of the quest for enjoyment, the grip on the cup of vainglory and
the extended hand of desire shaking the chain of pillage and plunder as well as the body
of instructions for the collection of revenues. Taking the protection of his affairs and
desires as the obligation of the king’s august person, the magnificent king Abw’l-Faiz
Khan let the cup of pleasure and the goblet of cheerfulness circulate from the morning to
the evening, and from the night to the morning. Dropping the bridle for the arrangement
of affairs in the domains, he proved unable to ensure the prosperity and security in
Bukhara and its dependencies. [...] The affairs of the government and wealth of the
attendants fell to the mighty hands of ignoble and mean people, and that bad group of

"1 Nizam al-Mulk describes the supremacy of the noble over the mean and expresses the

opinion that it is a sign of disorder and troubled times when base people (furi-maya) gain
positions usually assigned to the nobles (asilan) (Marlow, Hierarchy and Egalitarianism,
129).

"' Mulla Sharif, 74j, fols. 129b—130a.

"2 Amin Bukhari, ‘Ubaidullah Nama, fols. 200a—b; Semenov trans., 221-22.



The Order of Things in Eighteenth-Century Chronicles 647

people became [...] the interlocutors for the traders and craftsmen’s communities. Closing
the hands of munificence and respect in front of the great sayyids and the revered ulama’
out of complete inattentiveness and inconsideration, they ignored the vicissitude of night
and day and genuflected on the knees of disrespect. Since no one took care of the royal
affairs, the foundation of the royal throne declined to an extent that it fell from the zenith
of glory, and the bowl bearing witness to the reputation of the kingdom fell from the roof
of grandeur to the ground of baseness. The banner of the horsemen in the arena of bravery
sank down and the arms of the imperial guardians were fractured. The commanders of the
army and mighty amirs came down from the throne of reputation due to the king’s
inattentiveness.””"?

The author places emphasis on the disorder caused by the ignorance of the
king, who preferred to waste his time with carousals. He also refers to the
activities of the ignoble courtiers, probably the harem eunuchs, and their
quest for power. Neglect of the religious elite and the fact that the
government was run by them are interpreted as unjust and as a source of
decline. Here the chronicler spans a background folio against which he
justifies the actions of Muhammad Rahtm B1. While the fall of the last
Tuqay-Timurid monarch was inevitable and justified, the Manghit leader
appears all the more as the refounder of an empire, as someone who restored
its former splendor.

By explaining the deficiencies of the last Tuqay-Timurid monarch
through the mouth of Muhammad Rahim B1, Mulla Sharif follows this line
of argumentation. He alludes to the disorder, confusion, chaos and anarchy
(harj wa marj) that struck Transoxania during the reign of Abwi’l-Faiz Khan.
Discord and sedition spread throughout the domains and caused immense
destruction in various igta‘s due to the carelessness of the monarch, who
neglected the administration, the soldiery and the promotion of his
commanders.”'* In another passage Mulla Sharif explains that Abi’l-Faiz
Khan spent most of his time in the company of beautiful women with tulip-
like cheeks, hyacinth-like hair and bodies like flowers. The ruler is portrayed
as a lover of ecarthly pleasures (‘ishrat diist) and as a “protector of
cheerfulness” (farab-parwar) enjoying his life in the royal harem.”"

"3 Qazi Wafa, Tuhfat, fols. 54a—55a. We see here also the author’s strategy of making it

clear that his patron was sufficiently legitimized by contrasting Muhammad Rahim B1’s
energetic activities with the carelessness of the former king. Besides, this passage reflects
the enmity between the Manghit and the courtiers of Abli’l-Faiz Khan, first and foremost
the eunuchs.

"% Mulla Sharif, 74j, fols. 354b—355a.

7% Ibid., fols. 292a-b.
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CONCLUSION

The previous sections show the various dimensions of order as described in
the sources. The importance of order is underlined by the various synonyms
to denote it, which are often used interchangeably. According to the
narratives, ordering measures had to be taken by energetic rulers, for
example in the course of military campaigns and sieges, serving to eliminate
threats in the form of rebellions. Particularly the negotiations between the
king and the local leadership in the aftermath of sieges are depicted in terms
of ordering. The emphasis on the king being in control of the small and the
big things is due to the dynastic focus of the sources. The image thus created
is one of a tightly controlled order, adding to the illusion that power could be
held like an object. Moreover, the chronicles conceal the fact that many
actors, especially local power brokers of all shades, were also engaged in
ordering activities, for example the regulation of village affairs. The
preservation of genealogies or the observance of kinship and social
hierarchies as reflected by contemporary worldviews also falls into the
category of ordering.

Our sources further indicate the immediate causes of order and disorder.
The practice of tarbiyat—favoring or promoting people—is seen as an
ordering principle. Yet it could only unfold its power when the right people
were promoted. The explanations offered by the chroniclers reveal the strong
personal bias of contemporary thinking. It is not the institution as such that
causes order or disorder, but the promotion of certain actors. Granting
tarbiyat to the wrong people, the lowborn and ignoble, implied an ignorance
of social hierarchies. The king was only able to dispense justice when
observing the hierarchies and social differences. Rulers like Abu’l-Faiz
Khan, who reportedly promoted the wrong people, were gauged in terms of
carelessness.

THE SUPERHUMAN PROTECTOR AND THE ROLE OF DESTINY

This section revolves around the role of God as the supreme protector and
the way in which Qazi Wafa and his nineteenth-century colleague presented
the divine principle in their works. Since Anke von Kiigelgen provides a
detailed investigation of the divine legitimation of the first Manghit rulers, |
will only add my own observations to these findings. Furthermore, I will put
the material to be discussed in a broader context of Muslim ideas on the
attributes of God and the interrelationship between cosmos and politics.
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In the Tuhfat al-khani and the Taj al-tawarikh, God appears as an
omnipresent force constantly intervening in and influencing the course of
history. Von Kiigelgen concludes that the historians used salvation-historical
formulas together with the divine right of kings as an instrument for the
sacralization of profane history and the replacement of the worldly
chronology with a sacral framework.”'® Since divine legitimacy was
essential, some Manghit chroniclers legitimize the rule of the new dynasty
by referring to the influence of God.”"” She further argues that the historians
downplayed the lack of genealogical legitimacy on the part of the first
Manghit rulers by consciously emphasizing divine preordination.”"®
However, when looking at the history of mankind, we often observe divinity
to be a dominant aspect for the interpretation and perception of kingship.
The divinely legitimized kings frequently acted as refounders of imperial
greatness in a cycle of rise and decline. In accordance with universal ideas
originating from religion, kings were conceived as being allocated positions
of decisive cosmic centrality. But nonetheless, there is no one-to-one
correspondence between divine creators and worldly rulers, though deities
were often seen as prototypes of kings. According to Azmeh, “the cosmic
centrality of kings is therefore that of preservers and maintainers of both
social and natural order.””"’

The idea that kingship was systematically integrated in a cosmic order
was well established in the ancient Orient. There are many examples of the
divine foundations of kingship,”” and the motif of divine or prophetic
missions also has a long tradition. It features in the Old Testament and
Muslim thinking “in keeping with the old Babylonian notion of kings being
sent out by the gods on apostolic missions.””*' In monotheistic religions,
cyclic intervals at the beginning of history and the re-enactment of acts of
apostolic quality can be observed. These refoundations occur regularly,
“albeit in a separate register that organises the rhythm of divinity or of divine
association as distinct from the regularity of the chronometer.”’** Looking at
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von Kiigelgen, Legitimierung, 202—03.

In particular, Qazi Wafa and Mulla Sharif construct a notion of divine legitimacy,
whereas other chroniclers writing in the nineteenth century seldom mention this aspect.
von Kiigelgen, Legitimierung, 203—06, 213.

"9 Azmeh, Muslim Kingship, 36.

72 Ibid., 38-41.

7! Ibid., 41.

7 Ibid., 42.
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the circumstances in pre-Islamic Iran, Azmeh remarks that the ancient
Persian emperors should not only be viewed as the successors of epic heroes,
but also as the initiators of new epochs signaling the recovery of their
realms.””

As I demonstrated in the previous section, the representation of order and
justice in the Islamic mirrors for princes harks back to pre-Islamic ideas.
Likewise, the concept of the caliphate as a vice-regency installed by God can
be seen as the continuity of ideas from pre-Islamic times that found their
way into the works of the Fiirstenspiegel literature.”™ It thus seems
reasonable to interpret the continuous reiteration of patterns of explanation
with respect to the rise and decline of dynasties not just as a simple adoption
and repetition of established ideas but also as a sign of inertia. For this
reason, modifications initiated by a ruler had to be explained by referring to
historical examples.””> Not surprisingly, Qazi Wafa portrays the Manghit
assumption of supreme authority as a continuation of the established order
rather than as a break or new beginning. This is underscored by his master’s
speech before the nobles of Transoxania at his inauguration as new regnant
khan. On this occasion Muhammad Rahim BT is depicted as the “protector of
religious and worldly affairs”:

“The reins of the affairs of mankind and the ordering of the daily matters (nizam-i
masalih-i ayam) shall be placed in the strong hands of a mighty monarch so that the
heroes of his blood-spilling sword will now and then tear the root of life from the enemies
of the kingdom and the [Muslim] community with an assault ‘wherein there is great
might.” (Koran LVII/25) The guard of his sharp venomous sword will pour the wine of
death into the mouth of the depraved whose deeds have pernicious effects on the religious
and worldly affairs. Since the beginning of Muhammad Khan Shibani’s dynasty and the
manifestation of the star of his fortune, the past sultans and ancestral khans had made the
laudable tradition the manual for noble ambition. They displayed miraculous power in
arranging the affairs of the kingdom and strengthening its frontiers. For undertaking this
exertion and immense effort, they earned fame in both worlds and brought out the polo
ball of competition from the field of their contemporaries. [But] since the will of [God]
the Unique and Almighty became manifest in the expiration of the rule of this dynasty and
in the destruction of Ma Wara’ al-Nahr, they read the meritless khutba for an entire

3 TIbid.

7% There are parallels between the Islamic perception of the rulers as the shadow of God on
earth and Zoroastrian thinking (Lambton, “Justice in Medieval Persian Theory,” 96-97).
See also Sir Thomas Arnold, The Caliphate (Oxford: Clarendon Press 1924), 48; Leder
“Aspekte,” 126-27; Azmeh, Muslim Kingship, 63.

25 yon Kiigelgen, Legitimierung, 211-13.
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generation in the name of Abti’l-Faiz Khan. During his reign all kinds of mischief-makers
arose from every quarter of the realm to such an extent that in most of the cities and
regions nobody remained! But according to the verse ‘So the people who had done wrong
were completely cut off” [Koran VI/45], not even a single one of the rebellious and
seditious people has now been left due to my steadily growing power. It has been eleven
years since the blow of the royal sword hamstrung the unbroken steed of wickedness and
the piebald horse of depravity, and the hand of effort uprooted the tree of tyranny and
oppression with root and branch. The ailing health of the kingdom was about to recover so
that the four pillars of the edifice of prosperity reached the highest degree of elevation.
And now it is proper for the agents of the government to adorn the royal throne with a
ruler so that the splendor of his auspicious glory may mark the rise of the Canopus of a
new dynasty!”’?

Two aspects are worth noting in the speech of the future king. First, he
depicts the political order of Transoxania as enduring by suggesting an
unbroken line of succession beginning with the reign of Muhammad Khan
Shibant around 1500 down to himself. The continuation he refers to is not
purely of a dynastic but also of a practical nature, expressed in the efforts of
previous khans to keep things in order. It is remarkable that Muhammad
Rahim BT does not mention the Tugay-Timurids. Instead, he depicts the
reign of Abu’l-Faiz Khan as an insignificant interlude, a time of decline and
destruction caused by rebellion and sedition. In contrast to his weak
predecessor, Muhammad Rahtm BT (the future khan) appears as the savior of
the kingdom and its people. He is presented as the refounder of the empire
lying in ruins. Although he announces the establishment of a new dynasty,
he is in fact described as somebody who brings about the restoration of the
old order and the recovery of the empire.””’ As I have already discussed, this
pattern of historical interpretation has a long tradition and can be traced to
ancient times. The adherence to old principles is often remarked and even
seen in a positive light by the historians, who note that the ruler observed the
old customs and rules that had been obeyed for generations and centuries.
Qaz1 Wafa, for instance, mentions that the appointment of government
officials by his patron took place in accordance with ancient rules and
customs.”” It is therefore hardly surprising that his chronicler describes
Muhammad Rahim B1’s marriage to a daughter of Abu’l-Faiz Khan

726 Qazi Wafa, Tuhfat, fols. 251b—252a. My translation slightly differs from that of Ron Sela,
especially in the interpretation of the word daulat (see Sela, Ritual and Authority, 7-8).
von Kiigelgen, Legitimierung, 209.

8 See previous section.
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immediately before his enthronization as a step intended “to infuse the
dolorous lamp of the Chingizid dynasty with new life.””” With this
statement the author constructs a continuous line of succession, as
Muhammad Rahim Bi did with his above-quoted speech. The new ruler
himself is portrayed as a refounder of the Shibanid realm. The enthronization
ceremony took place according to Mongol customs. He was placed on the
white felt carpet, “although this was the time-honored prerogative and
lasting custom of the Chingizid sultans.””’

Second, through the mouth of Muhammad Rahtm BT, the author refers to
divine will behind the decline of the central authority and the destruction of
the empire, the sign of which was the khutba read in the name of a weak
ruler. God’s omnipresence and unlimited power is a recurrent theme in many
Bukharan sources,””" especially the Tuhfat al-khant and the Taj al-tawarikh.
As in many works written in the tradition of the mirrors for princes,””
constant reference to the divine legitimation of authority features as a
general pattern of interpretation and explanation of historical events in the
chronicles I explored. This brings us directly to the question of divine
attributes as described in the texts. God is portrayed as the driving force
behind the course of history. As a result, many events and the ups and downs
Ma Wara’ al-Nahr went through during the eighteenth century are
interpreted as manifestations of His will (mashiyatu’l-lahi/mashiyat-i
subhant). For example, the divine principle and fate are responsible for
victory in battle in spite of numerical inferiority because it is God who
renders assistance in hours of despair.””’ The historians describe many
situations and instances where God averts misfortune and disaster. For
example, the Qazaq raids in the 1720s were put to an end owing to divine aid

2 Qazi Wafa, Tuhfat, fol. 250a. Most of the chronicles do not tell the name of this princess.

According to Mir Izzetullah, she bore the name Shems-ban-aim (Shams Bani Ayim) (Mir
Izzetullah, “Travels,” 341. This is confirmed by ‘Aini, who spells it Shams Mah Banii
(Sadriddin Aini [Sadr al-Din ‘Aini], Kulliyot, vol. X: Ta’rikhi amironi manghitiyayi
Bukhoro (Dushanbe: Nashriyoti Irfon, 1966), 48). For further information see also von
Kiigelgen, Legitimierung, 226-27, footnote no. 172.

30 Qazi Wafa, Tuhfat, fols. 253b—254a. See also von Kiigelgen, Legitimierung, 209-10.

! God in His unquestioned omnipotence is found in the Koran with varying shades of
emphasis (L. Gardet, “Allah,” Encyclopaedia of Islam, 2nd edn., 1, 407).

732 Leder, “Aspekte,” 128.

7 Qazi Wafa, Tulfat, fols. 14b-15a, 17b, 116a, 121a, 127b, 163b—164a, 176b-177b, 185a,
238b passim; Mulla Sharif, 74y, fols. 164b, 171a, 176b, 270b, 304a, 324a passim.
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and infinite favor,”* and Muhammad Rahim BT’s survival of an attempt on
his life is also attributed to the Creator’s help.””

Most noteworthy, the chroniclers also explain dynastic decline or the end
of a ruler as divinely preordained. For instance, ‘Ubaidullah Khan was
warned about a conspiracy and a possible attempt on his life, but

“the sunset of ‘Ubaidullah Khan’s fortune and the days of vexation and confusion of the
dear well-wishers loomed on the horizon because of the divine will and the heavenly fate.
[...] And since the will of the eternal king [God] had become manifest in the martyrdom
of this unique ruler, the efforts of the well-wishers did not have any effect in preventing
the discord of providence [...]. The hand of destiny pulled the reins and led the steed out
of the arena [of life] and the sun of felicity reached the horizon of perishing and
decline.””

Mulla Sharif also attributes this fatal development to the inattentiveness of
the ruler. ‘Ubaidullah Khan neglected the great amirs and the notables but
also the affairs of the kingdom. He did not observe the customs of the
farsighted rulers and “was addicted to the proximity and promotion
(mugaribat wa tarbiyat) of mean people. He always wished the company of
women and eunuchs as well as the deficiencies of judgment.”””’” Writing a
century earlier, Amin Bukhar1 goes even further saying:

“Swerving from the path of the past kings and the fizra and yasa of his ancestors, he was
engaged in fostering base people and an ignoble group of paltry and weak men. He
preferred the companionship of cowardly men, eunuchs and women. These improper
attitudes of the king were the source of the perishing of his power. The conversation with
the impotent and ignoble had its effects. [...] [Even] rulers cannot pass over the pillars of
power, and other attendants and dependants. [Only] wise and good-tempered people

disinterested in lofty aspirations should become his servants. [...]"7**

Although God is seen as the primary cause behind the king’s fall, it was
‘Ubaidullah Khan’s behavior that provoked His wrath. Hence the order
assumes a divine hue, forming the background folio for ‘Ubaidullah Khan’s
fall from divine favor and his ignominious end. Since the ruler had

3% Qazi Wafa, Tuhfat, fols. 17b—18a.

73 Ibid., fols. 147b, 148b.

3% Mulla Sharif, 7aj, fols. 129a, 130b, 133a. For this particular passage see von Kiigelgen,
Legitimierung, 208.

37 Mulla Sharif, T. aj, fol. 128b. Mulla Sharif follows Amin Bukhari, who points to the
promotion of base people by his master ‘Ubaidullah Khan (see next quotation and
footnote).

738 Amin Bukhari, ‘Ubaidullah Nama, fol. 199a; Semenov trans., 220.
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endangered established rules by wrongdoing and immoral behavior, God
turned away from him and installed somebody else to protect and maintain
the order.””’ Likewise, the rise of a new ruler to the zenith of authority is
often interpreted as a sign of divine favor and the auspicious constellation of
the planets, as the following statement illustrates:

“It was in the year 1161/1748 that the face of the old earth and the countenance of the old
age regained the beauty of youth and the embellishment of brightness and freshness due to
the promotion of the fortunate amir. The cycle of the highest stars of the commander
linked to felicity conjoined with the cycle of sun and moon, so that the star of his fortune
was shining at the zenith of independence and at the apex of integrity.”’*

Here we see the strong interconnection between belief in destiny and the
power of the stars and certain constellations, and the interpretation of
somebody’s rise to the highest tier of authority. Moreover, Wafa views order
as something that is linked to and entirely determined by the forces of
destiny:
“Having arranged the foundations of order during the compilation of eternal destiny, the
quilt of predestination has drawn the cypher of all sorts and classes of people in the book
of honor by quoting ‘It is We who have divided out amongst them their livelihood [...]’
[Koran XLIII/ 32]. By bringing the lowest to the highest zenith in accordance with the
rules of ‘For each are grades according to what they have done’ (Koran XLVI/19), the pen
of the creation and preordination has written each event and every calamity on the pages
of the horoscope of the big and the small people.””*!

Apart from our authors’ belief in destiny, we see their projection of an image
of a divine order, including the approved social hierarchies created by the
Almighty. This portrayal is underscored by references to the Koran,
suggesting that belief in the power of God was deeply entrenched in
contemporary thinking. Accordingly, the pathways of destiny are a recurrent
theme in the accounts and serve as an imperative for explanations of the
turns of history:

“God the Praised says: ‘[Such has been] the practice [approved] by God already in the
past: no change wilt thou find in the practice [approved] by God’ [Koran XLIII/23], the
glorious and unique king of the [incomparable] kingdom. [According to] every plan,

39 Anke von Kiigelgen notes that this pattern of the rise and fall of rulers mediated by the
Almighty was less schematic than one might think at first glance, because it depended on
the concrete measures taken by a ruler (von Kiigelgen, Legitimierung, 208).

™0 Qazi Wafa, Tuhfat, fol. 146b.

! Tbid., fol. 81b.
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which has been written for the creatures of the two worlds with the pen of power and the
quill of His will on the slab of genesis for the conveyance of advantages and detriment, it
is clear and certain to the people of sharp intellect that in the hour of destiny, He will
come from the place of fancy to the real world. And even if the tribes of possibilities
make immense endeavors to ward off and prevent this event, yet it is, in accordance with
the cypher of fate, impossible to change this course.”’*

Mulla Sharf continues to refer to the impact of fate in the next section:

“The dominion of Bukhara, the mean and malevolent as well as the old and the young
people inhabiting the cities and the steppe were affected by the calamities and afflictions
caused by hunger and scarcity as had been written by the quill of the divine will. The
intention of God the powerful Ruler and the omnipotent Creator was manifest in the
destruction and the confusion of that paradise-like realm.”’*

The picture presented here is one of divine omnipotence, which somewhat
relativizes the above-described image of men as responsible for their deeds.
In Mulla Sharif’s opinion God’s will is manifest in order and disorder, and it
is impossible for humans to escape their fate (qadr, qaza, taqdir).”** The
passage quoted here refers to the havoc wreaked by the Qazags in the 1720s,
and it is also God who acts as the rescuer freeing Transoxania from this
nuisance.”” God is the Creator and the Destroyer, a principle that is apparent
in blows of inevitable fate, for instance when an actor meets his death due to
“the arrow shot by the bow of destiny.”’*

The chronicles, and especially the 7aj al-tawarikh, reflect an image of a
limitless God somewhat reminiscent of Ash‘arite ideas on divinity and the
attributes of the Almighty.”"” As the supreme representative of God, the

™2 Mulla Sharif, 74j, fol. 182b.

™ TIbid., fol. 183a.

™% Qazi Wafa and Mulla Sharif often refer to tagdir or qaza (Qazi Wafa, Tuhfat, fols. 16a,
17b, 28b, 81b, 110b passim; Mulla Sharif, 7aj, fols. 110b, 128b, 150b, 186b, 208b, 232b,
272a passim).

™ Qazi Wafa, Tubfat, fols. 17b—18a; Mulla Sharif, 7aj, fol. 187b.

746 Mulla Sharif, Taj, fol. 232b.

7 According to Ash‘arite conceptions, “man’s ‘free’ action, his ikhtiyar, is only a special
case of more general principles. God is the Creator of human acts, whatever they be. The
text ‘God is the Creator of all that you do’ is interpreted in the sense of a creation ex
nihilo. This means that God sets down to his merit or demerit the actions he performs, as
the Koran expressly states, and that He rewards or punishes him, as promised. Man
receives the ‘acquisition,’ the attribution of his acts (kasb, iktisab: cf. Koran, ii, 281; lii,
21, etc.)” (L. Gardet, “Allah,” 413). On the Ash‘arites see W. Montgomery Watt,
“Ash‘ariyya,” Encyclopaedia of Islam, 2nd edn., 1, 969.
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caliph was often described as a herdsman watching over a divinely desired
order.”* The notions surrounding the caliphate suggest political authority as
a kind of vice-regency, the caliph being a deputy or substitute of God.”’ As
such, the caliphs were commonly portrayed as God’s shadow on earth.”’
Authority appears to have been delegated along a hierarchical chain
beginning with God via the Prophet and the caliphs down to the governors,
judges and other office holders. The authority of the sultans as
representatives of the caliph at local and regional level was likewise
delegated.”" Later Muslim scholars like al-Ghazali went even further, stating
that not only the caliph but every person in authority is in a sense sacred.”
After the disappearance of the Abbasid caliphate, the tendency arose to
regard the members of local dynasties as shadows of God without an
intermediary.”” Playing the role of God’s legatee, the caliph acceded to his
position by divine appointment or even by predestination. Blessed by God
and guided by Him, the ruler personified divine authority and interceded
between God and mankind.”*

As I have illustrated in one of the previous sections, the rise of the
Manghit is explained in terms of divine preordination, as was prophesied to
their ancestor Jawush Bay. With this, the new dynasty stands in the tradition
of historical examples like Chingiz Khan and Timir.”” The former was
favored by médnge tenggri (the “Enduring Sky”) granting a divine mandate

™8 Azmeh, Muslim Kingship, 66; Lambton, “Quis Custodiet Custodes,” 125.

™9 Arnold, Caliphate, 45. At the beginning the caliphs were seen as the vice-regents of the
Prophet (califat rasil Allah), but from the time of the Umayyads onward they were
regarded as immediate representatives of God (A. K. S. Lambton, “Khalifa. ii. In Political
Theory,” Encyclopaedia of Islam, 2nd edn., IV, 948).

730" Arnold, Caliphate, 112, 114, 116-17; A. K. S. Lambton, “Khalifa. ii. In Political Theory,”

Encyclopaedia of Islam, 2nd. edn., IV, 949; Leder, “Aspekte,” 133.

Lambton, “Quis Custodiet Custodes,” 125-27.

2 Goitein, Studies in Islamic History, 204-05; Leder, “Aspekte,” 133.

733 Lambton, “Quis Custodiet Custodes,” 127; Lambton, “Khalifa,” 949; Arnold suggests
four different reasons for this tendency: first, a king arrogates to himself this designation;
second, the title “shadow of God upon earth” is a compliment to another monarch; third,
somebody liked to flatter his patron; and fourth, the language used depended on the
individual style of a court scribe (Arnold, Caliphate, 119).

5% Azmeh, Muslim Kingship, 76.

55 von Kiigelgen, Legitimierung, 203.
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and good fortune (si7) to Temiichin.”® His rise to the zenith of authority was
prophesied by shamans. Prominent here is the shaman Kokochii, who
announced the agreement of the supernatural powers to Chingiz Khan’s
claims to khanship. His extensive conquests are presented as the realization
of the heavenly instructions to conquer the world.”’” Similar to Chingiz
Khan, Timr also claimed divine favor and used the modest beginning of his
career to emphasize the miraculous character of his rise. Titled the “Lord of
the Auspicious Conjunction,” he even claimed to have had direct contact
with the supernatural realm. This image of Timur quickly found its way into
historical accounts.”® Often described as the man chosen by God (bar-
guzida-yi subhani),”’ Muhammad Rahim BT’s rise is likewise portrayed and
interpreted in terms of divinity:

“Since God the Creator and true Commander wanted it, He chose the amir, the lord of
dignity and grandeur, the strong prince among his peers and equals, and raised his
glorious head by granting him the beautiful crown. By embellishing his stature with the
dress of integrity and wisdom, He placed him on the sublime seat, and by adorning his
ferocity with the robe of honor and greatness, He brought him to the throne of the
heavenly fortune. From day to day He opened [the gates for] illustrious conquests and [the
achievement] of all kinds of noble goals toward His desires. From hour to hour He
unveiled the secrets of royal success and the light of the gifts connected with the
conquests of countries and empires before his [Muhammad Rahim B1’s] eyes. God
opened the gates of assistance and victory as well as the doors of fortune and pride before
his sufferings and conditions.””*

Wafa continues his explanations by attributing the assistance rendered by
Iranian contingents to defeat the rebellious Khita’i-Qipchaq to divine will.”®'
The unlimited power of God and His omnipresence are also reflected by the
opening words of the Tuhfat al-khant:

“In the name of God the Merciful, the Compassionate. Thanks to the Lord of the
[incomparable] kingdom it is certain that upon the mandate obeyed by the entire world ‘I
will create a vice-regent on earth’ [Koran 11/30] and the ‘“We have honored the sons of

¢ Anne F. Broadridge, Kingship and Ideology in the Islamic and Mongol Worlds
(Cambridge/New York et al.: Cambridge University Press 2008), 7.

57 Paul, “Scheiche,” 316; Broadridge, Kingship and Ideology, 7.

78 Manz, “Tamerlane and the Symbolism,” 117; Manz, “Family and Ruler,” 63.

%9 Qazi Wafa, Tuhfat, fols. 6a, 36b, 67b, 212a, 260b passim; Mulla Sharif, 7aj, fols. 377b,
407b passim. Muhammad Rahim BT’s successor Danyal BT is also described as the man
chosen by God in the 7aj al-tawarikh (Mulla Sharif, Taj, fol. 424a).

0 Qazi Wafa, Tuhfat, fols. 67b—68a.

7% Tbid., fol. 68a.
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Adam’ [Koran XVII/70], He installed crown bearers in the capitals, the dar al-saltanat
according to the verse ‘Thou givest power to whom thou pleasest’ [Koran I11/26]. Thanks
to the royal [divine] glory it is appropriate that He raised the ‘Verily We have granted
Thee a manifest victory’ [Koran XLVII/1] on behalf of the intrepid hero of the legions
struggling on the path of God in the book of victory.””*

Like many other historians in the tradition of chronicle writing, Qazi Wafa
begins his work by referring to the crucial verses of the holy Koran to point
out the divine legitimation of worldly rulers. In doing so, he makes it clear
from the very beginning that the claims his master laid to supreme authority
are legitimized. At the same time, he acknowledges the superiority of the
Creator, who is portrayed as the highest principle and the most immanent
source of power. A comparison with the Tarikh-i ahmadshahi, an Afghan
chronicle dedicated to Ahmad Shah Durrani, the founder of the Durrani
Empire and a contemporary of Muhammad Rahim Bi, shows a striking
parallel:

“In the name of God the Merciful, the Compassionate. It is thanks to the increase of the
boundless and particular royal [divine] essence that He granted the ennobling ‘We
conferred on them special favors, above a great part of Our creation’ [Koran XVII/70] to
the peoples of mankind and it is thanks to the incomparable royal [divine] glory and favor
that He bestowed the diadem adorned with the jewels of—‘We have honored the sons of
Adam’ [Koran XVII/70] on the proud heads of the mortals and that He elevated the crown
wearers of countries and honored the reigning princes of the human world by granting
them the beautiful position of authority and the excellent profession of the caliphate and
royal fortune.”’®?

The comparison shows that reference to God as an imagined source of power
responsible for the delegation of authority was common, irrespective of the
origin of the chroniclers. Of course, this pattern of explanation and
introduction to a chronicle is rooted in established literary traditions and
conventions matching the reading habits of the audience and the prevailing
worldview of that time. Moreover, by portraying God as a king ruling over
the heavenly realm that is also presented as a kingdom, both authors follow
the Koranic example. The portrayal of God in the Koran is that of the
Creator as a sovereign, a judge or king.”* Besides, worldly rulers appear in
both works, the Tuhfat al-khani and the Tarikh-i ahmadshdaht, but also in the

7% Ibid., fol. 1b.

763 Mahmid al-Husaini, Tarikh, 1.

8% L. Gardet, “Allah,” 407; Leder, “Aspekte,” 133. On the portrayal of God as an absolute
ruler in early Timurid chronicles, see Lambton, “Early Timurid Theories of State,” 3—4.
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Taj al-tawarikh as projection surfaces of God’s favor. The rulers, and
especially those rising from modest conditions to paramountcy, are the
beneficiaries of generously granted divine grace. Kings like Muhammad
Rahim BT and his Afghan contemporary are thus portrayed as men enacting a
divinely desired order.

Despite differences in the historical manifestations of the sacred, there are
cross-cultural commonalities. The sacred is something extraordinary
standing out from the normal routines of everyday life. These results
correspond to the theories of Thomas Berger, according to which “the
cosmos posited by religion this both transcends and includes man,” and is
seen as an extremely powerful reality by humans, a reality presenting itself
to man and locating his life in an ultimately meaningful order.”® The divine
reality is underlined by the portrayal of the Creator in the chronicles, where
God is frequently referred to as a merciful benefactor and protector. This
image is reminiscent of some verses of the Koran portraying Him as the
merciful benefactor (rahman, rahim, ghafiir) and as the protector (wakil) par
excellence. Mulla Shartf, for example, describes God as the malik-i mannan,
the beneficent or benign lord,”® and sometimes even as the mun ‘im-i haqiqr,
the true benefactor.””” Many Koranic verses also refer to God’s help in
hopeless situations and to His generosity.”®

In the Bukharan chronicles, the Creator has the attributes of a kind of
proto-patron. According to Amin Bukhari, it was He who—similar to
worldly rulers—put the robe of world conquest and the cloth of the conquest
of kingdoms and countries onto Chingiz Khan’s descendants.”® And it was
He who showed solicitude by rendering assistance to those in need and
especially to the rulers enjoying divine protection. For example, Qazi Wafa
designates his master as a man chosen by the Protector and Creator (bar-
guzida-yi hazrat-i muhaiman-i khallag).”® The attribute muhaiman,
however, is also ascribed to Muhammad Rahim B1 himself, who thereby
appears as a recipient of divine favor. This enables him in turn to act as a
wordly protector.

765 Berger, The Sacred Canopy, 26.

78 Mulla Sharif, 74j, fols. 302a, 310b, 318a, 377b, 401a passim.

67 Tbid., fol. 340a.

%8 Gardet, “Allah,” 407.

7% Amin Bukhari, ‘Ubaidullah Nama, fol. 158a; Semenov trans., 177.
70 Qazi Wafa, Tuhfat, fol. 36b.



660 Andreas Wilde

Following this example, Mulla Sharif states that God guided Nadir
Shah’s steps to Turan, whereupon Muhammad Rahim Bi welcomed the
conqueror and received royal ‘@fifat and tarbiyat.””' In the Tuhfat we read
about Nadir Shah’s clairvoyant skills, which enabled him to recognize his
new protégé as “a fruit in the garden of generosity” and “a flower from the
meadow of divine providence and the will of the Creator,””’* enjoying divine
solicitude and protection during the Iranian siege of Bukhara in 1747:

“[TThe will of God, the high Protector and eternal magnificent Ruler, [...] conjoined with
the elevation of the praiseworthy amir’s fortune. He desired his grandeur and high rank in
order to exalt and privilege him amongst the other fortunate and powerful lords [...] [On
the other hand, [He] hurled [...] the splendor of Nadir Shah’s reign to the ground of
abjectness, decline, annihilation, and death. He rent the order of his troops—once as
numerous as stars—and scattered them like leaves of a tree, making each of them fly to
different parts of the world like stars or meteors.””"

What we see by looking at these patterns of interpretation and thinking is in
fact further evidence of the fusion of the divine cosmos with the world of
earthly existence. It was also against this backdrop that the rulers and the
populace alike turned to the shrines of saints to enlist their help in invoking
God’s blessing and assistance in worldly affairs.””* The favor granted by
earthly rulers like Muhammad Rahim BT is thus at the same time divine
favor, and protection granted by the king is also God’s protection. Mulla
Sharif even goes so far as to say:

“It is convenient that he [Muhammad Rahim Bi/Khan] shall illuminate the world with the
light of the caliphate and absolute kingship and with the ray of chastity and fortune. By
dispensing justice, he shall keep the mirrors of the interior and the exterior free from the
darkness of oppression and the dust of opposition. In this manner, a splendor-gathering
and world-illuminating pearl, which is uncovered before the bright wisdom and the wise
genius, has to be nurtured with special attention (parwarda-yi tarbiyat-i khas) throughout
centuries, years and months so that it will reach the steps of absolute dominion and

"' Mulla Sharif, 74j, fol. 290b.

2 Qazi Wafa, Tuhfat, fol. 36b.

77 Tbid., fol. 115a.

" Here we observe parallels with other non-Islamic contexts where the saints, the apostles
and even the Virgin Mary functioned as intercessors of the believers before God (Kenny,
“Patterns of Patronage in Spain,” 17; Foster, “The dyadic contract in Tzintzuntan,” 1281—
82, 1286). Often it has been argued that political and religious patronage are mutually
reinforcing (Jeremy Boissevain, “When the saints go marching out: Reflections on the
decline of patronage in Malta,” in Patrons and Clients in Mediterranean Societies, ed.
Ernest Gellner and John Waterbury (London: Duckworth, 1977), 81).
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progress but also the ladder of merit and perfection. It shall not even once come from
behind the veil of concealment to the visible world and must be nurtured and fostered
(parwarish wa tarbiyat) like a ruby or a red-colored jewel and a green emerald through
divine confirmation and favor.”””

Interestingly, the vesting of the king with worldly affairs is the direct result
not only of God’s favor; Muhammad Rahim BT also enjoyed the attention of
the Divine in the form of solicitude and promotion. Hence, parwarish and
tarbiyat are by no means restricted to the worldly sphere, but are visible
manifestations of divine grace granted to the man chosen by God.

This image of the characteristics of the king ideally reflecting the
qualities of the Creator was well entrenched in the eastern part of the Islamic
world and can be traced in the works of authors like Hafiz-i Abra and Nizam
al-Mulk. According to the latter,

“there was a direct link between the ruler and God, “Who through the rays of the justice
and coercive power of the kings of the climes, made the roads of the kingdom to be open
and travelled by men, and caused the power of the exalted sultans to be like a vigilant
protector over the crossing-places of the seas, waterless deserts and mountains so that
mankind might come and from east to west and north to south, and so that towns and
provinces might be populated and inhabited.””’®

This concurrence of heavenly and earthly spheres converges in the
designation zillu’l-ahi (zill-i illahi)—the shade of divine shadow on earth.
Interestingly, Qazi Wafa and also Mulla Sharif strikingly often make use of
the term shadow (zill or saya), which is in fact the visible manifestation of
divine will. In the Tuhfat al-khant we read how “the shoot in the rose-garden
of Muhammad Hakim B71’s fortune shades the people of Bukhara who
slumber in the cradle of safety.”””” Another time, “the attendants of the
indispensable victory were sewing the tents of prosperity and tranquility
under the shade of his [Muhammad Rahim Bi’s] companions.””’® The most
interesting case reported by the chroniclers is Muhammad Rahim BT’s role
during the battle of Ura Tippa on Ramazan 18, 1168/June 27, 1755.
Confronted with fierce resistance by the Yuiz tribe, the supporters of the
atalig came and asked him to climb the hill towering above the battlefield in
order to shade his troops with his stature from above. He reacted promptly to

"> Mulla Sharif, 74j, fol. 200b.

776 Lambton, “Early Timurid Theories of State,” 3.

7 Qazi Wafa, Tuhfat, fol. 9b; see also Muhammad Amin, Mazhar, fol. 43a.
"8 Qazi Wafa, Tuhfat, fol. 61b.
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this request and went to the top of the hill. From there, he drew the “bridles
of assistance” and shaded his troops with “the wings of the phoenix of
protection” (Zill-i saya-yi huma-yi himayat andakht). Not surprisingly, the
victory of the Bukharan army was divinely confirmed shortly thereafter.”””

The last example of divinely desired and mediated authority that [ want to
present here is ‘Ubaidullah Khan b. Subhan Quli Khan, whose ordering of
the affairs in the conquered region is depicted as follows:

“His Majesty, the Lord of the Auspicious Conjunction presided over the assembly of
consultation with the amirs and the commanders of the army to put [things] in order
(tartib). Casting the shade of attention on the settlement of the affairs of Balkh, on the
arrangement of the means of tranquility and the well-being of the subjects, these were the
favors given precedence by the justice-spreading king in abolishing the customs of
injustice and oppression and in establishing justice and fairness.””®’

‘Ubaidullah Khan is portrayed here as a ruler in action and a shade of the
divine shadow. In the following text the author depicts the distribution of
posts during a round of gubernatorial appointments in the aftermath of his
military enterprise in Balkh. We thereby gain a deeper insight into the
perception and understanding of justice in former times. Justice ( ‘adalat,
insdf) is not presented as a nebulous category or concept. It is directly
achieved by shading the humble subjects and ordering worldly affairs from
below, but also by confirming the established hierarchy and enforcing the
natural (albeit hierarchical) order of things. In this case, the ruler took the
most convenient way to achieve all this by consulting his generals; ordering
appears as an outcome of corporate decision-making.

THE CHRONICLES AS SNAPSHOTS OF SOCIAL ORDER

In the previous sections I explored the portrayal of principles shaping the
interaction between actors. The investigation illustrates that patron-client
relations based on the norm of reciprocity and a number of other structuring
devices (such as generosity, gift giving, mediation, kinship) were typical of
Transoxania’s social order. It seems evident that patronage played a crucial
role in the exercise and maintenance of power relations, which are described
as reciprocal loyalty-favor nexuses. As I was able to demonstrate, some of
the authors like Qazt Wafa or Mulla Sharif also intuitively deduce ideas on

" Mulla Sharif, 74j, fols. 293a-b. See also Qazi Wafa, Tuhfat, fols. 234a—b.
780 Amin Bukhari, ‘Ubaidullah Nama, fol. 124a; Semenov trans., 141.
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order from patronage. In particular, the norm of reciprocity features
prominently as a recurrent theme dictating the narratives of the sources. The
question is, do the quoted passages and the extracted courses of action reflect
historical or social realities, or are we dealing rather with narrative structures
and templates? Before discussing this question in detail, [ want to propose a
somewhat provocative answer to it: neither is the case!

As we could observe in the previous chapters, the sources not only mirror
certain social conventions, norms and moral concepts, the authors also place
emphasis on correct procedures and ceremonies rather than on single events
or orders issued by the rulers. Since the texts do not necessarily reflect
historical or social realities in every case, but transport images of what the
respective authors perceived to be a proper course of action, they are full of
repetitive processes. An actor is ready to submit; he approaches his social
superior by presenting gifts; he is awarded a counter present; he genuflects
and kisses the royal hand. The ruler is engaged in a violent encounter with
his enemies; when recognizing his superior strength, he orders the plunder of
his opponents and the destruction of their possessions; subsequently, local
notables submit and offer gifts; finally, the king enters into negotiations with
them and confirms their position. These sequences are often presented in a
uniform and even stereotyped way. The chroniclers celebrated the cohesion
of society by focusing on ceremonies, rituals and processes. We thereby gain
a deeper insight into the ideas concerning proper conduct, as we are seeing
mirror images of the worldview of the authors and their audience.

The authors, like all other protagonists, of course did not act alone and
independently but were part of social networks. Men like Qazi Wafa were
locked in a patron-client relationship with their master. It was a relationship
of mutual dependence: the chronicler was instructed to compile such a work
and earned a living by it, while the patron could reckon on leaving his traces
in history and earning a great reputation as a ruler and generous benefactor.
Writing from the perspective of the rulers, the authors often praised the
qualities of their patrons by adding ornate poems to their works, and these
also showed the talent and the eloquence of the chronicler. He had to write in
such a way that his master’s rule was legitimized in the eyes of his
contemporaries and posterity. According to the colophon of the Tuhfat al-
khant, Qazi Muhammad Wafa b. Qazi Zahir Karminagi was in the service of
Muhammad Rahim Khan and received the order to write this history after
the return of his patron from Iran in 1158/1745-46. This author also proved
to be a loyal servant, as he wished his master great success in the form of
sweeping conquests. These were denied Muhammad Rahim Khan because of
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his early death, but his uncle Danyal B1 ordered the completion of the work
ten years after the beginning of his own reign.”®' Qazi Wafa and many of his
predecessors and later colleagues had close contact with the court circles and
often also with the ruler himself.”*> However, in his capacity as court
chronicler, he was also a subordinate and had to carry out orders. For
example, Muhammad Rahim B1 once handed over a treacherous letter
written by the Sufi pir Jan Muhammad to his chronicler and ordered him to
include it in his work.”® Qazi Wafa also writes that on the fourth day after
the enthronization of his master, he recited the following gasida in the royal
throne hall to praise the king:

“Bravo, the heavenly essence of your fate by the aid of the Divine,

Soared like the sun from the imperial throne.

Today you have become worthy of the crown by eternal grace,

May the crown and the royal throne be blessed with your good fortune.

The summits of the conquest and ferocity of the Chingizids,

Were turned over by the fortune of glorious governance.

In this age, when the lamp shedding [light] of this land was extinguished,

You became the splendid torch of the reign of the Turanian kings.

The robe of authority looks beautiful upon the stature of your good fortune,

You raised the banner of justice in the kingdom of the Samanids.

Tyranny and oppression spread like a shadow in the world,

81 See Qazi Muhammad Wafa Karminagi, Tuhfat al-khani/Tarikh-i rahim-khani (MS

Tashkent: Institute of Oriental Studies, IVANRUz No. 2726/11I), fol. 256a. See also von

Kiigelgen, Legitimierung, 107.

von Kiigelgen, Legitimierung, 106-07.

783 Qazi Wafa, Tuhfat al-khani (MS Tashkent: Institute of Oriental Studies, [IVANRUz No.
16), fol. 188b.
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But the beauty of your reign made the world as bright as the sun.

Your reputation for justice has seized the inhabited quarter in its entirety,

In the clime of world conquest you are second to Alexander.

May your existence shower everyone from the sea of God’s generosity,

May every parched lip become moist and fresh like a spring cloud.

Although the inherited crown was worn out in the days of kings past,

In your time the imperial tiara became bejeweled once again.

Due to your preeminent, victorious, and just vestiges,

The old world has changed from desolation to prosperity.

Heaven has been preparing for a century the goblet of the desired wine,

May everyone, everywhere become easily sated by this decanter.

I am not smaller than an ant, and this prayer is on my tongue,

May God the Generous bestow upon you the expanse of Solomon’s kingdom.

He became worthy of sitting on the throne of the kings,

Bravo, victorious king, Bravo, divine grace.

The glorious and splendid emperor, Rahtm Khan, the religion-nurturing Shah,

Adorn the throne of the empire due to divine favor.
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Oh pen of reputation, write the year of this event with a joyful heart,

Today, kingship has placed the imperial crown upon [your] head.””s*

Later Qazi Wafa proudly mentions that he was the author of the verses on
his master’s tombstone.”®

Besides eulogies and the praising of their patrons, many authors
perceived it as their duty to denigrate their enemies. For example, Amin
Bukhari, the court chronicler of ‘Ubaidullah Khan, often disparaged
Mahmid B1 Qataghan as “Mahmiud the Rejected,” or “Mahmiid of Bad
Fortune,” suffering an end that was not praiseworthy.”™

Positioned between the present and the future, many of the chroniclers
acted similarly to middlemen. They mediated first between the ruler and
their own audience and, second, between the ruler and his circle of intimates
on the one hand and the future readers on the other. By compiling a history
for a ruler, a chronicler contributed to the prestige of his patron and was also
able to foster his own reputation. Some writers managed to climb the social
ladder in an environment where many of them suffered poverty.””” For
instance, when he was taken into service by Amir Haidar (r. 1800-26),
Mulla Sharif praised his master as follows:

“Thank God, the glad news about the royal favors arrived

For the ant, the message about Solomon’s favors arrived

Oh heart, be cheerful, the time of hardship is over

Oh mind, be comforted, your confusion is over

By seeing him, the eyes of the waiting became illuminated

To such a degree that the pride of the Canaanite moon reached Egypt

8 Qazi Wafa, Tuhfat IVANRUz No. 16), fols. 156a—b. For another translation see Sela,
Ritual and Authority, 17-18.

85 Qazi Wafa, Tuhfat, fol. 316b.

8 Amin Bukhari, ‘Ubaidullah Nama, fols. 56b, 58a, 59b, 60b, 94a passim; Semenov trans.,
71,72,73,74, 107 etc.

787 On the poverty of learned men in Uzbek Central Asia, see Haidar, “Urban Classes,” 29.
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Old age will now become young again

Utmost fortune reached the hands of Yasuf IT

Gracing the diadem of the ancestral khans, the successor

From Nasaf with so much glory at the royal throne arrived

The glad news about pleasure and delight emanating from the splendor of his boldness

At the houses of the weak and harassed arrived

For a lifetime I rubbed my head for the prayer on his arrival

The hem of his favor with ease at my hands arrived”’®®

Proceeding in this manner, Mulla Sharif jubilantly states that with the
message about the royal favors,

“he [Amir Haidar] cleared the mind leavened with honesty from the thorns and thistles of
anxiety and grief; and I, the poor servant, set out at the given time according to the order
issued by the bearer of the seal-ring of submission.”’®’

The author then reports on his reception at the throne hall and how the ruler
requested him to compile a chronicle, and that he, “steadfast in his loyalty
and solid in his faith,” had nothing other than eloquence in insha’ and the
ability to write colorful poems as a means of earning an income and
accumulating the wealth needed for luxury and delight.”® But unfortunately,
these arts were not valued very highly “in the bazaar of his time,” let alone
sufficient to make a living. Accordingly, he spent his life “mostly disturbed
in the corner of obscurity without emolument and gains in the hope of being
accepted by ‘perhaps’ and ‘maybe.”””' Not surprisingly, Mulla Sharif
enthusiastically praises the amir for his initiative:

“They colored the gem of this generous Solomon-like man joined by many followers with
the seal-gold in order to elevate this loyal devotee. The rank of this handful of base dust

788 Mulla Sharif, Taj, fol. 17a.
8 Ibid., fol. 17a.
"0 bid., fol. 18a.
1 Ibid., fol. 18b.
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[...] increased due to the attainment of this unexpected fortune and the acquisition of this
diploma, thus becoming the companion of the sun. By receiving that much favor and high
attention, the blushing slave became distinguished amongst his peers and equals. From the
gains of ignoble fate, this loyal servant without any future had no provisions and
instruments in the treasury of thought and genius but the coins of the heart and the jewels
of the soul to satisfy the needs connected with the arrival before the throne and to scatter
them at the celestial court of His Majesty, the high-born king.”"**

Our chronicler continues by vividly describing his meteoric rise at a
relatively advanced age. His late career sharply contrasts with his life before
he was taken into the ruler’s service: he now gained access to the highest
court circles and the king himself—he was present at the kirnishs, had a
deep insight into the daily affairs of the court, and even participated in the
councils of the notables.””> Muhammad Amin, the chronicler of Muhammad
Hakim BI, also mentions that in the aftermath of a campaign to Qarshi, he
received an ziriin, a seat connected with a title.””*

Another interesting example of chronicle writing as a part of the social
order at the court was Amin Bukhari, who ascribes the following attributes
to ‘Ubaidullah Khan:

“The monarch is like the key to the inhabited quarter in the mighty hand of the Lord of the
world and the Ruler of mankind. [He is] a sign of His mercy. Glory be to Him Who
installed Sayyid ‘Ubaidullah Muhammad Bahadur Khan, vivifying the customs of the
Muslims, the rising sun of justice, the guardian and caretaker (hami wa ra7) of the
inhabited tracts of land and its peoples. He is the eradicator of tyranny and oppression, the
succor of Islam, the supporter of the Muslims, and the defender of justice and religion.””*

Some folios later the author describes himself as a weak servant and poor
man of base origin, without sufficient financial means and strength. He also
informs us that he spent his life with satisfying and non-satisfying activities
and that he had reached the age of fifty-nine “by drinking the irksome cup of
reprehension.” Hence he had no hope of using his humble abilities to write
metaphors and always thought about the way to find an arrangement
(intizam) and to earn his living.”® Interestingly, he sought the advice of his
pir, who suggested turning to Beg Muhammad B1 Dadkhwah, a well-wisher
and intimate friend of the king, because “the tree of fortune shading the

2 Ibid., fol. 19b.

3 Ibid., fols. 20a-b. See also von Kiigelgen, Legitimierung, 112.

7% Muhammad Amin, Mazhar, fol. 47a.

5 Amin Bukhari, ‘Ubaidullah Nama, fol. 2a; Semenov trans., 11-12.
76 bid., fols. 3a—b; Russian text, 13.
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learned and wise men became fruit-bearing due to the breeze blowing from
the garden of his submission.” His pir also told Mir Muhammad Amin that if
he took refuge under the “shade of benevolence of this amir” he would attain
the goals desired.”” Unfortunately, the author does not give the name of his
pir. All that we learn from the following text is that the pir-i khirad and
murshid-i ‘aql acted as a guide and master giving advice due to the favor and
affection he felt for his disciple, but he obviously did not intercede with the
amir on behalf of his client. Since the latter did not belong to the retinue of
Bég Muhammad Bi, he abandoned hope of being taken into service on a
permanent basis, especially since entering the service of this man was not an
easy thing. But if we believe his words, he was able to join the influential
Diirman leader, who at that time acted as one of the confidants of the king
‘Ubaidullah Khan, by using the art of chronicle writing ( ‘i/lm-i tarikh) as a
pretext. Shortly thereafter, Beg Muhammad BT took notice of Muhammad
Amin’s abilities and had him brought to the court, where he found royal
favor and was immediately taken into service. Muhammad Amin attributes
his good fortune to the influence of the Creator, who drew the amir’s
attention to his work so the latter summoned him to the court.””® Hence the
‘Ubaidullah Nama not only provides snapshots of the social order at court
and beyond, but the compilation of this chronicle can be attributed to the
prevailing order of things. Given first the mediation of the pir, who advised
the author to solicit the aid of Beg Muhammad BT, and second the initiative
of the latter, it is a direct outcome of power relations and a chain of
mediation acts.

Toward the end of his work he enthusiastically engages in a eulogy to his
patron, who is depicted as a justice-nurturing ruler in whose kingdom “the
lamb drank milk from the breast of the lion and the wolf and the sheep
sought each other’s company.””® It is only in the part of his work probably
written after the death of his patron that the author also draws the attention
of the reader to some of the king’s shortcomings by mentioning that in
regard to the detailed affairs of the kingdom, he reacted simple-mindedly
and thoughtlessly.**

7 Ibid., fol. 3b; Russian text, 13—14.

"8 Tbid., fols. 3b—4b; Russian text, 14—15.

9 For the whole eulogy to ‘Ubaidullah Khan, see Amin Bukhari, ‘Ubaidullah Nama, fols.
197a-198b; Semenov trans., 217-19.

%0 Tbid., fol. 198b; Russian text, 219.
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Some of the authors were not only involved in a patron-client relationship
but often ascribe positive attributes to all the principles connected with it,
such as generosity, leniency, protection and promotion, in order to underline
the personal qualities of their masters. Sometimes they even manipulated
their material in various ways to draw an ideal picture of their patrons. As
they share the manipulation of information with generations of other
intermediaries, the bias in their material is indicative of the mental impact of
power structures at a very individual level. Mulla Sharif, in particular,
frequently expresses a positive attitude toward the existing order, and
sometimes his doxic relation to the social hierarchy shows between the lines.
There are many indications that the chroniclers were part of the structure of
authority immanent in the social reality of the court and that the predominant
mode of power occupied their minds and determined the various ways of
chronicle writing. After all, it is certain firmly standardized repertoires that
make up the ingredients of an ideal work: time and again we find traditional
Islamic concepts of justice, harmony and controlled order linked to the belief
that the entire creation was a manifestation of divine will and wisdom and
that nothing was created without purpose.*”' In addition, we frequently come
across other components like the dispensation of justice and liberality, the
strengthening of religion, the fostering of the truth (sidg), the initiation of
charitable foundations (khairat), the control of the empire (Zabt-i mamalik),
the maintenance of security on the roads and guaranty of the well-being of
the subjects (tarfiva-yi hal-i ‘ibad), taking care of the subjects and the
regulation of worldly and religious affairs.*”

Apart from their impact on the content of the sources and the
characteristics of the protagonists portrayed, the relationships of authority
immanent in the social order were also manifest in the narrative form and the
vocabulary of many works. The worldview of the chroniclers structures the
narratives in terms of both rhythm and speed. For example, the norm of
reciprocity at least partly dictates the rhythm of the texts and the way the

891 These concepts can be traced back to al-Farabi, Nasir al-Din Tasi, and also to Mawardi
and al-Ghazali. These ideas on the nature of things and divine creation also featured
prominently in the works of authors like Hafiz-i Abrti writing in Timurid times (Lambton,
“Early Timurid Theories,” 2).

Hafiz-i Abri distinguished two kinds of rule, righteous government (siyasat-i fazila) and
imperfect government (siyvasat-i naqisa). The dispensation of justice, the strengthening of
religion, taking care of the security and the well-being of the populace are signs of
righteous government (Lambton, “Early Timurid Theories,” 5).
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reader is drawn in. Furthermore, the consistent exercise of power and the
imprinting of relationships of authority also resulted in a standard repertoire
of terms and expressions mantling the institutions of authority. Thus, each
chronicle represents a snapshot of the worldview of its author and his
thoughts, but also a kind of instant image of the order of things.

The emergence of certain standards does not mean that all sources are
structured and written in the same way. As Anke von Kiigelgen puts it, the
sources differ considerably in style, content and structure, ranging from the
bare presentation of facts and certain autobiography-like hybrid types to
works written in a more ornate style. The local historiography was by no
means a monolithic block. The style, composition and structure of a
chronicle depended on the personal background, the vita and the individual
worldview of its author. A court scribe accustomed to the typical chancellery
style wrote a different chronicle than the prince who belonged to the military
or a member of a Sufi brotherhood writing more in the hagiographic
tradition. In view of this and the fact that the compilation of such a chronicle
was to a large extent determined by the personal experiences of the author, it
comes as no surprise that the material was arranged according to different
literary traditions.*”

The material 1 have presented and discussed in this chapter largely
derives from two sources that were written by very eloquent authors known
for their ornate chancellery style. Qazi Wafa and Mulla Sharif were in all
likelihood court scribes, and in spite of the different emphasis in content and
interpretation of certain events, they shared similar writing habits. Their
works differ from those of the Iranian author Muhammad Kazim and their
Bukharan colleagues like Mu ‘Tn, Muhammad Ya‘'qtib or Mir ‘Abd al-Karim
Bukhari. This is best illustrated by focusing on the usage of the khan title,
which reflects different ideas of order. Influenced by the prevailing
Chingizid-inspired worldview, Qazi Wafa used the khan title in the yasa-
sanctioned way by exclusively reserving it for descendants of Chingiz Khan.
Accordingly, he properly distinguished between the Juchid-Chingizid line of
Ma Wara’ al-Nahr and the Uzbek amirs, who were usually designated b7 or
bég. It was not untii Muhammad Rahim BT’s enthronization following
Mongol customs and the marriage to a Chingizid princess that his chronicler
styled him khdan. Prior to his patron’s official inauguration in late 1756, Qazi
Wafa respectfully titled him sahib-i zamani (“Lord of the Age”). Yet, living

803 yon Kiigelgen, Legitimierung, 453.
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and writing in an Iranian context, for Kazim such a meticulous distinction
did not make much sense and would even have been trivial.*** Instead of
properly distinguishing between Chingizids and non-Chingizids, he applied
this title to most of the actors of his time, including many Qizilbash generals
and members of the Uzbek nobility.

Irrespective of these differences in their worldview, we also observe
similar ambiguities, especially with regard to the perception of either side
during the establishment of Nadir’s suzerainty. At the outset, the two authors
argue from opposite vantage points, expressed by mutual hostility and
ideological discord. As soon as the conquest ends in an agreement, this
picture gives way to one of modest cooperation and pragmatism overcoming
all previous rifts. This is exemplified by Nadir Shah’s paternal attitude in
relation to his Uzbek commander, as stressed by Wafa, and by the military
assistance the latter rendered to the former in the Caucasus, described by
Kazim in great detail. Interestingly, the worldviews of both chroniclers
display striking similarities, expressed in parallel shifts of their narratives
corresponding to similar perceptions and interpretations of the action taken
by either side. The portrayal of the two counterparts follows a curve from
mutual hostility to approval back to aversion, as displayed in the following
contrasting passages of the ‘Alam-ara-yi nadiri:

“As the Lord of Turkistan entered the area of Dibak [...] and although in the course of the
next days the glorious Turkistanis (namdaran-i turkistani) tried their very best in the
[ensuing] fight, the situation was by no means to their advantage. Forced by necessity,
Rahim Khan Sardar ordered the commanders and glorious heroes to besiege that fortress
like the gem of the ring and to struggle to tear down that gal ‘a by force. In a suitable hour,
he distributed the towers of the fort among heroes in the hippodrome of the battle and all
were engaged in the conquest of this well-fortified place. The lions in the forest of combat
and the whale in the middle of the sea of war climbed the towers by using ladders and
other means [...] In the morning, the brilliant victorious prince drew the golden blade out
of the scabbard of vengeance for the conquest of the firmament-like citadel and
exterminated the sun-like legions with that shining sword. By using the hooked goad of
boldness and bravery, the leopards on the summit of bravery and the whales in the depth
of courage caused the steadfast feet of the guardians of the fortress to shake [...]”

[...]

“Bihbid Khan said: ‘Rahim Khan cannot contravene the royal decree without the
permission of the ‘Lord of the Fortunate Conjunction.” Even I do not dare show this
bravery. That cowardly khan [...] who was in the service of the house of Chingiz Khan

804 Holzwarth, “Relations,” 203.
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and brought up by Abt’l-Faiz Khan, has forgotten about the duty connected to service and
royal favors. He brought that illustrious king [Abt’l-Faiz Khan] to the threshold of
martyrdom [...] [His] deeds are signs of deviousness and malice [...]” Following the
instructions of Rahim Khan, between two and three thousand slit-eyed Uzbeks (uzbekan-i
tang-chashm) and furious knaves (makkaran-i pur khashm) took up position at the
Qarakil Gate.”%"

What we see here are two different portrayals of the Uzbeks before and after
Nadir Shah’s death. Depending on the situation and interests of his patron
Muhammad Rahim and on the actions of the Iranian commander-in-chief,
the shifts in Qazi Wafa’s account run parallel to the ups and downs in
Kazim’s narrative. Describing the Qizilbash as an army of infidels (lashkar-i
kufar), legions of evil spirits (sipah-i shayatin) or a group of heretics (firqa-
yi rawafiz), Qazi Wafa portrays the ongoing struggle as a jihad between
Muslims (lashkar-i Islam) and unbelievers. This emphasis on religious
schism can be seen as a continuation of past interpretative patterns of
Transoxanian-Iranian relationships, and at the same time it provides an
insight into contemporary worldviews and patterns of perception concerning
the Shiite population of Iran.** Yet this picture completely changes after the
successful mediation of the Manghit leadership and the formal establishment
of Iranian control in autumn 1740. And even immediately before
Muhammad Rahim BT1’s break with the Qizilbash around Bihbiid Khan in
1747, the author points to peaceful coexistence by referring to the large army
composed of Iranian and Uzbek contingents that were harmoniously
encamped before Bukhara without engaging in predatory activities.*” Yet
when the Uzbek commander tried to ward off his Iranian protectors in the
aftermath of Nadir Shah’s assassination, the positive picture drawn before
soon changes again to one of mutual hostility, especially when the Qizilbash
and the Uzbeks engage in a bloody battle for control of Bukhara.

805 Kazim, ‘Alamara, 11, 858-59; 111, 1122, 1123, 1124.

806 Qazi Wafa, Tuhfat, fols. 26a-31b, 39b; Mulla Sharif, 7aj, fols. 224a—b, 229a-232b, 255a—
257a. See also von Kiigelgen, Legitimierung, 240.

Qazi Wafa attributes the state of harmony and the fact that the troops did not loot the local
population to the successful handling by Muhammad Rahim Bi (Qazi Wafa, Tuhfat, fol.
110a).

807



674 Andreas Wilde

CONCLUSION

In this chapter I discussed social institutions such as can be gleaned from
eighteenth-century Bukharan sources. Here, the patron-client nexus
constitutes not only the basic social unit at an individual level, but also a
form of power inherent in the social reality at the court level and the stratum
of tribal leaders and religious dignitaries. The term patronage is just a
workaround to grasp the realities on the scale of order I explored from an
external perspective. It is a concept dug out of the Roman patrocinium by
ethnologists who, especially in the 1960s and 1970s, applied it with some
modifications to other, particularly non-Western contexts.*”® In Transoxania,
we find many but not all of its features that are so typical of other cultural
contexts and even the Roman Empire. Patronage represents a particular
mode of order and authority, forming an asymmetric structural device for
distribution and redistribution of resources immanent in the social fabric of
the court and beyond. Of course, social order in the context I have explored
so far entails many other norms and institutions rooted in the worldview(s),
like seniority, kinship, descent, marriage alliances, corporate consultations
and decision making and so forth. As the historical overview shows, many of
these institutions can be traced back to earlier (Mongol and even pre-
Mongol) times in one or another form.

However, the texts do not correspond in every aspect to or give a true
picture of the social reality in eighteenth-century Bukhara, but rather contain
statements on how order should have been. In describing the power relations
typical of this order, the Bukharan authors often adopt a rather narrow view,
which can be attributed to their dynastic perspective. Patronage is depicted
as an integral component of a building-block system that was part of a larger
literary repertoire. On the part of the subjects and clients, the building blocks
were loyalty, obedience, submissiveness and service, which are directly
related to one another. Obedience and submissiveness are the first indicators
of loyalty. Service and the provision of resources, which could also take the
form of tributes and gifts, further signaled loyal behavior. On the side of the
protectors, favors, benevolence and affection play an important role and

808 pazmifio, Klientelismus, 19-20. “This use of the term goes back at least as far as Fustel de
Coulanges’ The Ancient City: for de Coulanges patronage referred to a condition of legal
inequality between patrons, who held political and ritual rights, and clients, who lacked
such rights and could therefore only act through the mediation of their patron” (Weingrod,
“Patrons,” 378).
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serve to glorify the rulers. Due to the personal bias of the authors, we are
often dealing with idealized and idealizing images of a divinely desired
order. This order had to be enacted and maintained by energetic kings who,
by decree of heavenly forces and destiny, engaged in arranging human
affairs. The key role reserved for the rulers evokes an impression of close
control exercised over the kingdoms of the past and their subjects. At the
same time, the court chroniclers gloss over the ordering activities of city
notables, tribal chieftains and religious dignitaries.*” This coincides with the
fact that the populace figures as a non-entity at first sight, though a closer
look shows how crucial the acceptance and consent of the people really was.
The ideal portrayals are not confined to the level of order only, but also
apply to the characterizations of the rulers. In many cases they are endowed
with laudable characteristics; for example, they figure as protectors of the
poor and weak, as generous patrons and lenient toward their subjects and
even rebels. The lavish rounds of gifting and opulent gifts given to servants
and followers also match this portrayal. Furthermore, patron-client relations
and exchange are celebrated as integral elements of this order. The images
thus transported are also produced by the interplay between the chroniclers’
individual worldviews and their position at court. Writing as clients of
patron rulers, they wished to flatter their masters and thereby expressed their
individual consent to the order of things. Sometimes they manipulated and
conventionalized their material to meet the demands of the ruler and the
reading habits of their audience. As an integral part of an inherited
framework of authority, the chronicles also served as models and
instruments for maintaining the order they depict so colorfully. Yet the
corpus of rules, norms and traditions was not a matter of “concepts” or
theoretical constructs. The court chroniclers possessed an intuitive
knowledge that was well rooted in the thoughts of earlier writers and, as a
kind of literary repertoire, was inherited from generation to generation.
Applying it in their works without much reflection, they had no pronounced
theory on authority.*'® By following certain traditions of chronicle-writing,
authors like Qazi Wafa, Amin Bukhari and Mulla Sharif confirmed the
existing order, including the obedience-reward nexus and the usual notions

899 Mulla Shartf, for instance, mentions only casually that Muhammad Hakim BT, the chief of
the Manghit tribe, returned to Qarshi around 1730 and took care of the local order and the
affairs of this region (Mulla Sharif, 74j, fol. 195a).

810 von Kiigelgen, Legitimierung, 258—59.
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of justice versus tyranny. In doing so, the authors also encouraged and
enforced the reading habits of their audience.

Not surprisingly, in lieu of a conceptual equivalent of the present-day
Western analytical, but also morally loaded term “patronage,” a whole
number of different terms and practices can be observed. The fact that the
different institutions are portrayed as components of a divinely desired order
of things rather than as patronage per se intensifies the impression that the
several forms of exchange are seen as something completely natural. This is
further underlined by the terminology employed in the sources. This aspect
of the social relationship, combining and at the same time qualifying the
distribution of material goods and rewards with that of immaterial goods like
honor and favor, seems to be a decisive factor in the chronicles I explored.
Thus the sources are, at least to a certain extent, also mirrors of the political
reality of social life, within which the law as a binding and codified system
of rules did not play any great role.®'' Institutions like the kiirnish or the
bay ‘a, the exchange of gifts and other resources, mediation, nurture,
protection, paternity or sonship are partial dimensions closely linked to our
conceptual understanding of patronage rather than being sole equivalents of
it. In all likelihood, the terminology reflects a practical knowledge rather
than concepts. The authors do not define or explain these terms, which pop
up in the texts as natural elements of the order of things. In spite of
appearing frequently in historical texts, the term himayat, for instance, is not
explicitly elucidated by any author.*

The expression zill-i himdayat wa tarbiyat—‘shade of protection and
solicitude”—comes perhaps closest to the umbrella term “patronage,”
meaning more or less the same. The habitualizing impact of this kind of
power relationship coincides with a variety of synonyms for both parties in
such a relationship. While social superiors are often portrayed as a hami
(protector, supporter), »a 7 (guardian, caretaker), kar-saz (one who provides
the means of existence), muhaiman (defender from fear and danger), or wali-
ni ‘ami (benefactor), and in a few instances also as murabbri (rearer, tutor),
subordinates do not appear as plain clients but are depicted as khair-
khwahhan or daulat-khwahhan (sincere well-wishers), mulaziman (servants,
attendants), mugarraban (intimate friends, favorites) and parwarish-

81T T eder, “Aspekte,” 148.
812 According to Jiirgen Paul, references to himdyat are widespread in the sources, but the
terminology of the relationships often varies (Paul, Nagsbandiyya, 164).
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yaftagan or tarbiyat ydftagan (protégés), sometimes even as ghulaman
(slaves, servants).*"

Another important aspect of the representation of order in the sources is
the element of divine predestination and destiny. The motif of divinely
legitimized rule and the frequent references to the Koran are not only a
strategy to confirm the new dynasty’s legitimacy.*'* Authors like Qazi Wafa,
Mulla Sharif and Amin Bukhar1 thereby cement and anchor the images of
order in a divine cosmos, thus addressing the religious sentiments of their
audience and the populace.®’® At the same time, the present described by the
historians is closely bound to the past. In other words, chroniclers such as
Qaz1 Wafa or Mulla Sharif let the past live in the present and override the
changes they witnessed themselves. The focus on destiny and the divine
protector also exemplifies the differences between the authors. Not all
historians stress divine right in the same manner. Muhammad Amin, Ya'qiib
and Mir ‘Abd al-Kartm do not mention the hand of destiny behind the course
of history.*'®

Most remarkably, the enabling and constraining, but also the
habitualizing effects of authority are felt in situations and moments of
interaction, especially at the negotiation interfaces. Here it inscribes itself in
the minds of the protagonists and has thus its most significant effects. This is
where power reveals its relational character in the most striking way, as it
puts the actors involved in positions of subordination and superordination.
Here, at the interface between clientage and patronage, social superiors and
inferiors meet each other and negotiate the distribution of the means of
power. And it is here where the verbal rending and mending (ratq wa fatq)
or the loosening and tying (hall wa ‘aqd) predominantly takes place, where
power is generated, decisions are made about the fate of others, and where
actors speak or remain silent! In these situations the actors involved become
engaged in ordering activities, which create the image, or rather the illusion,
of “oriental despotism” and that power is an object to be grasped and
possessed. But, in fact, it is already present at the places where patrons and

813 Although the relations between the Uzbek amirs are often portrayed as friendships, I have
never come across the terms diistdar or diistdaran, as have been identified by Paul (see
Paul, Herrscher, 174-75).

* von Kiigelgen, Legitimierung, 203, 213.

815 Kazim also mentions God’s will as a major cause of Nadir Shah’s rise and military

success (Kazim, ‘Alamara, 11, 796).

von Kiigelgen, Legitimierung, 213.
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clients meet. The duality and fluidity of these power relations is mirrored by
the fact that many protagonists indeed acted in a twofold way, as patrons of
their own followers and as clients of their superiors.

In many cases, a doxic view of the socially constructed reality is evident.
The subconscious acceptance of this kind of rule is reflected in the eulogies
to the king and the statements about the beauty of seating arrangements. As
an incorporated effect of being exposed to rule, the doxa is symbolically
underlined by regular invocations for the ruler and his family, especially on
occasions like the kiirnish.*'” The complex hierarchies, which emerged when
social inferiors met with superiors,®'® were also approved of by some
authors. This consent was displayed by the clear distinction between khas wa
‘amm, or alternatively khawds wa ‘awam, the nobles who could refer to
good birth and a highly esteemed genealogy on the one side, and the
ordinary population on the other. As I have illustrated in the case of Mulla
Sharif, the author of the 7a@j al-tawarikh, this hierarchical order was often
not simply accepted and valued. It was sometimes also admired and seen as
something aesthetic or beautiful, irrespective of the fact that many actors,
and even the authors themselves, struggled hard to increase their standing
and to climb the social ladder.

In the current chapter I have investigated authority by concentrating on
the semantics of the chronicles and the imaging of social order by the
Bukharan historians. In the following chapter 1 will shift the focus to the
developments in the nineteenth century. Instead of reconstructing a detailed
history based on a chronological framework, I intend to explore the
nineteenth century from four different perspectives: first, the order at court;
second, the Russian politics and its results; third, the absorption of foreign
travelers and envoys into Bukhara’s social order(s); and fourth, the
figurations of power and order at village level. I will therefore make use of

817 Considering the pre-Mongol period, Paul also points to prayers against rulers (e.g., at the
end of the Samanid era), especially when their actions or actual power figurations
provoked the notables to withdraw their loyalty (Paul, “Herrschaft und Gesellschaft,”
181-82).

For instance, when Abt’l-Faiz Khan arrived at Nadir Shah’s camp in 1740, he was
compelled to dismount from his horse at a place reserved for Qizilbash amirs and ordinary
commanders. Subsequently, he was received by Nadir and the Iranian nobles dressed in
their most beautiful garments and robes (Kashmiri, Bayan, 70-71; Gladwin, Memoirs,
38-39).
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different categories of sources: court chronicles, travelogues and archival
documents, first and foremost petitions to the Bukharan amirs.








