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FOREWORD

The present volume follows the narrative and genealogical framework
first recorded in the 14®-century work of Ishaq Khwaja into the 19" and
20™ centuries, presenting a series of genealogical texts (nasab-namas)
transmitted among kinship groups who are regarded as the bearers of he-
reditary holiness and, by extension, considerable social and political pres-
tige. [f the versions of the narrative explored in the first volume (see below
on the contents of the two volumes), and its more distant echoes, recorded
from the 17 century to the 20™, situate the origins of the account in the
tradition of hereditary Sufi communities of Central Asia, the versions and
adaptations of the narrative presented in this volume confirm its ongo-
ing religious and social meaning in more recent times — indeed, down to
the present, as the recovery of such texts has accompanied the new and
expanded possibilities for religious expression following the collapse of
Soviet antireligious efforts.

The nasab-namas presented here were undoubtedly formulated on
the basis of multiple sources, including, certainly, versions of the writ-
ten material first recorded in the work of Ishaq Khwaja, but also much
later genealogical lore and narrative traditions, preserved in oral or written
form, and reflecting the political, social, and religious environment of the
19 and early 20" centuries. All the texts presented here share echoes, at
least, of the narrative of Islamization that first appears in the work of Ishaq
Khwaja, and of the genealogical framework recorded there as well; the
texts presented here, all of relatively late provenance, include genealogical
elaborations, and typically emphasize a particular lineage not necessarily
highlighted (or highlighted in the same way) in the comparatively spare
version from Ishaq Khwaja’s work. As such they confirm not only the
continued resonance of the account explored in the first volume — where
echoes and adaptations allow us to follow the narrative, in fits and starts,
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from the 14" century into the 20 — but also the remarkable dynamism,
vitality, and adaptability of the account, as it was adjusted to fit changing
religious, social, and political circumstances.

Some of these texts have been published previously (see below), and
it is hoped that additional versions of these families of texts will continue
to be discovered, rendering the present volume incomplete; nevertheless,
this volume marks the first substantial publication of a large number of
these genealogical texts, together and in a classified framework, allow-
ing close comparison of their contents and rhetorical trajectories. Those
who have laid the foundations for the present volume in the preface and
introduction, and who deserve enormous credit for bringing this volume
to completion — from the ‘spadework’ of discovering, identifying, and col-
lecting the texts, through the painstaking work of comparing and classify-
ing and editing them, to the no less demanding task of preparing them for
publication — have been kind enough to ask me to contribute a foreword to
this volume, to which my other contributions have been quite minimal; it
is thus my great pleasure to offer a few remarks that may suggest, from my
perspective, not only how the present projects came together to produce
these two volumes, but also how and where the study of the materials they
present may best advance.

* %k %k

While there are scattered references, from the late 18" and 19* cen-
turies, to genealogical texts or ‘documents’ belonging to various khoja
groups in Central Asia (as noted below), the first more detailed discus-
sions of the contents of such texts, and the first actual publications of
examples (which are in fact directly related to the nasab-namas presented
here), appeared at the very end of the 19" century, in several reports and
brief notices published in the Protokoly zasedanii i soobshcheniia chlenov
Turkestanskago kruzhka liubitelei arkheologii (PTKLA), in Tashkent. It
is worth noting that the venue for their publication, a periodical devoted
chiefly to archeological and architectural antiquities of Central Asia, re-
flects, ultimately, the connection between the narratives and genealogical
traditions reflected in the texts, the families that preserved them, and local
shrines of ancestral saints who figure in the genealogies; in this specific
case, the texts and descriptions were brought to light in connection with
the first published descriptions of two shrines associated with the town
then known as Aulieata (i.e., Awliya Ata, the Taraz of medieval times,
Dzhambul in the Soviet period, and now again Taraz), namely the mazar
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of “Qara-khan,” called also Awliya Ata — the town’s namesake — in the
town itself, and that of ‘A’isha-bibi, located west of the town.

Primary credit for the publication of this narrative and genealogical
material goes to V. A. Kallaur, who discussed the shrine of Qara-khan,
and the legend about it, in communications to the society in 1897, and in
an article that appeared in 1898'; the article in fact discussed both shrines,
and included material, evidently based on oral tradition, supplied by Col.
V. V. Pankov, as well as explanations and identifications (including gene-
alogical data) supplied by the gadiof the town, Mulla ‘Abdullah Yanusov.
In the same year, Kallaur published the text, and a Russian translation, of
a genealogical account written by a certain “Imam-jan,” identified only
as a former gadr of the village of “Saryam” (i.e., Sayram), near Chim-
kent (now Shimkent); with it was published (but without translation) an
evidently independent “genealogy” of “Qarakhan” prepared by the same
gadi of Aulieata, Mulla ‘Abdullah Yanusov “on the basis of historical
books™. Finally, two years later, a similar, but fuller text was published in
the same PTKLA?, this time with even less information than was supplied
in the earlier publications about the text’s provenance; evidently Kallaur

''V. A. Kallaur, “Drevniia mestnosti Auliiaatinskago uezda na starom kara-
vannom puti iz Taraza (Talasa) v Vostochnyi Turkestan,” prepared for publi-
cation in PTKLA, 2 (1898), in the Prilozheniia k protokolu ot 5 maia 1897 g.,
pp- 1-9 [p. 3]; at the session itself, a letter from Kallaur was read in which he
repeated his discussion of the tomb of Qara-khan (it included a survey of popular
traditions surrounding the tomb of “Aisha-bibi,” supplied by Col. V. V. Pankov,
who apparently added remarks on Qara-khan as well; both are published in the
Protokoly from 5 May 1897 [pp. 5-9, section 6]). These accounts were summa-
rized by A. A. Divaev in his article, “Iz oblasti kirgizskikh verovanii: Baksy, kak
lekar’ i koldun (Etnograficheskii ocherk)” (Tashkent, 1899; published separately,
from /zvestiia Obshchestva arkheologii, istorii i étnografii pri Imperatorskom
Kazanskom Universitete, 15 [1899]), p. 7, notes 1, 2; cf. pp. 26-27, in comments
prompted by the invocation of both Awliya Ata and *A’isha-bibi among the pro-
tective spirits summoned by a Qazaq bagsi.

2 PTKLA, 2 (1898), Prilozheniia k protokolu ot 29 avgusta 1897 g., pp. 13—
16 (with two headings, “K rodoslovnoi Auliiaatinskago sviatago Karakhana”
[pp. 13-15], and “Rodoslovnaia Karakhana, sostavlennaia kaziem Mulloi-Ab-
dulloi Iunusovym na osnovanii istoricheskikh knig” [p. 16]).

3 “Rodoslovnaia Karakhana, patrona gor. Auliiaata,” PTKLA, 4 (1899).
pp- 87-91. See the Introduction to the present volume, by Ashirbek Muminov and
Zikiriya Zhandarbek, for further discussion of this version.
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was responsible for this text as well (given its connection with the town,
and shrine, of Awliya Ata).

Following these publications, however, attention to such genealogical
texts waned, and no additional versions were published or identified dur-
ing the entire Soviet era; in general, the scholarly study of religious life
in Soviet academic establishments was under rigid constraints, especially
with regard to ongoing matters of religious life, but even with regard to
historical issues as well, and such texts, as well as the oral accounts that
appear likewise to have kept similar traditions alive, were inevitably ig-
nored, not only because they were fundamentally religious in their focus
and in their ‘construction’ of history, and not only because positivist histo-
rians regarded them as of little value as ‘sources’ on the history they pur-
ported to present, but also because the ‘raw material’ for their study — the
manuscripts containing the texts — were preserved among families who
understood that the religious and social privileges the texts affirmed were
intensely problematical in the context of Soviet society.

My own interest in these texts arose initially in connection with my
research on the history of Sufi communities in Central Asia; it was in
1984 — at a time when Sufi material, as well, was still largely ignored in
Soviet scholarship — while working at the former Institute of Manuscripts
in Tashkent, that I came across two copies of the work of Ishaq Khwaja,
in which the narrative and genealogies were included. A brief study of
the narrative, based on the two manuscript versions available to me, was
presented at a conference in 1987, and was published in 1990.* I brought
copies of the article to colleagues during another research trip to Tashkent
in 1991, which gave me an opportunity to collect additional manuscript
versions of this work. It was also during this visit that I had the good for-
tune to meet Prof. Ashirbek Muminov; the present collaborative work is
ultimately the result of that meeting over 16 years ago.

In 1992 I returned to the text, in connection with an NEH-fellowship
project on conversion narratives in Islamic Inner Asia; I prepared an edi-
tion and translation of the text from various manuscripts of the work of
Ishaq Khwaja, and was in the process of further annotating the text and

4 Devin DeWeese, “Yasavian Legends on the Islamization of Turkistan”,
Studies in Altaic Civilization III (= Proceedings of the 30 Meeting of the Perma-
nent International Altaistics Conference (PIAC), Bloomington, 1987), ed. Denis
Sinor (Bloomington: Research Institute for Inner Asian Studies, 1990; Indiana
University Uralic and Altaic Series, Vol. 145), pp. 1-19.
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translation, based on additonal versions or echoes of the narrative I had
found (including the versions published in PTKLA, which had not been
available to me earlier, as well as some of the manuscript versions re-
corded from the 17%-20™ centuries, the supplementary texts from the first
volume), when I received from Prof. Muminov, in 1993, a text edition of
one of the nasab-namas, which he and Zikiriya Zhandarbek had recently
published®. From their comments in that work’s introduction, I realized
that Dr. Zhandarbek had been collecting such genealogical texts since the
late 1980s, and that he and Prof. Muminov had already collected many
additional versions; it was clear that these texts added an important dimen-
sion to the contemporary resonance of the narrative I had known chiefly
through the 14%-century work of Ishaq Khwaja, and that the additional
versions might be compared profitably both with that earlier version, and
with other versions. Another research trip in 1995 gave me the opportu-
nity to meet Dr. Zhandarbek, and Prof. Muminov was gracious enough to
share with me copies of many nasab-namas; through further correspon-
dence and additional publications by both these scholars, I could see the
collection and analysis of the nasab-namas proceeding. In the meantime,
in 1999, I published an article exploring several issues in the interpretation
of these texts, in connection with my ongoing work on the history of the
Yasavi Sufi tradition®; for the most part, however, other projects prevented
me from returning to the texts and the problems they presented.

In 2001, however, I learned that two German colleagues, Anke
von Kiigelgen and Michael Kemper, had received funding for a project
that would allow for collaborative work, involving also Prof. Muminov
and Dr. Zhandarbek as well as other specialists in Uzbekistan and Ka-
zakhstan, that would result in the preparation of text editions of the nasab-
namas collected so far; the project was then underway, and the partici-
pants kindly asked for my comments on the volume, and asked me to sup-
ply a foreword. I agreed, and discussed the project further with Prof. von
Kiigelgen and Prof. Muminov in Tashkent in the fall of 2003; I received
the draft in 2004, and by the late winter of 2005, in a series of exchanges

5 Safi ad-Din Orin Qoylaqi, “Nasab-nama”, ed. Ashirbek Qurbanuli Mumi-
nov and Zikiriya Zamankhanuli Zhandarbekov (Tiirkistan: “Miira,” 1992).

¢ Devin DeWeese, “The Politics of Sacred Lineages in 19th-Century Cen-
tral Asia: Descent Groups linked to Khwaja Ahmad Yasavi in Shrine Documents
and Genealogical Charters”, International Journal of Middle East Studies, 31/4
(1999), pp. 507-530.
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with Prof. von Kiigelgen and Prof. Muminov, I outlined some suggestions
and recommendations for what was already an impressive work, and also
mentioned some additional materials (including the Kabul manuscript of
Ishaq Khwaja’s work) that had not been known or available to the origi-
nal project’s participants. As a result of these exchanges, the outlines of
the present format were established: it was agreed to split the work into
two volumes, on a roughly chronological basis, with the version of the
narrative from the work of Ishaq Khwaja and subsequent echoes in Sufi
sources from the 17"-20™ centuries presented in the first volume, and the
familial nasab-namas from the 19"-20™ centuries in the second volume.
This chronological division served also, on the one hand, to highlight the
14%-century text as a historically-grounded account with an important
legacy in Sufi literature (rather than as a simple prologue for the recent
nasab-namas), and, on the other hand, to highlight the remarkable value
of the genealogical texts as living reflections of the 19" and early 20" cen-
turies (rather than as mere appendages to, or ‘corruptions’ of, the earlier
historical text).

In March, 2005, I met with Prof. Muminov in Seattle, and we agreed to
seek funding for a joint project to complete the work on the first volume,
focused on the work of Ishaq Khwaja; by chance a deadline for a new
grant program at Indiana University fell soon after our meeting, and I pre-
pared a proposal that received funding. Through the grant, Prof. Muminov
was able to spend nearly two months in Bloomington during the summer
of 2006, and this, along with our previous independent work, allowed us
to nearly complete work on the first volume; the present, second volume
was restructured through the efforts of the original collaborators, and its
publication is now also supported in part through the grant from Indiana
University.

The volumes will appear out of order, with the first.volume following
the second.

* k %k

The subject of the present volume — the genealogical texts from the 19"
and 20" centuries that reflect or elaborate on the narrative and genealogi-
cal framework first recorded in the 14®-century work of Ishaq Khwaja —
attests to the social and religious resonance of a story of the spread of
[slam, and of its central characters, the Islamizing warrior-saints. But it is
also closely linked with the phenomenon of ‘holy families’ or sacred de-
scent groups, generally known by the designation “khoja,” whose special
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social and religious status, understood poorly by scholars during the era
of Tsarist rule in Central Asia, was ignored or suppressed during most of
the 20™ century as a result of the anti-religious policies of the Soviet state.
[ronically, now that it is possible to explore, and assert, this special status
once again, after years of neglect, there are (at least) two broad constitu-
encies for which information and research on the khoja communities is
potentially significant: first, scholars who seek to understand their roles
(social, religious, etc.) both today and in the past, as part of the religious
history and religious present of Central Asia; and second, the khoja com-
munities themselves.

What is important to keep in mind is that the goals and interests of
these two constituencies may overlap in part, but they will not and cannot
coincide entirely. This is only natural. The khoja communities, after all,
understand themselves as natural communities, bound together not only
by kinship, but by a sacred kinship rooted in the likewise sacred origins
of the broader society in which they find themselves. Scholars, however,
must try to understand the kkoja communities as they understand all com-
munities — namely, as constructed social groupings bound together by a
host of cultural and ideological factors (of which kinship formulations
may be one). In the specific terms of the texts presented here, for example,
the nasab-namas are, to the khoja communities themselves, their heritage,
a hallowed record of their origins and history, with deep roots in that his-
tory; to scholars, they are the charters of group identity formulated by the
communities, developed over the course of many centuries, always open
to adjustment and alteration to reflect new circumstances, and not subject,
whether in their particulars or in their overarching vision, to historical ver-
ification (some would say, indeed, that they are wholly fictional, although
it is in this regard that an appreciation of their ‘mythic’ character — as
the category of ‘myth’ is understood in religious studies — is particularly
helpful for bridging the outlook of scholarship and the khoja communities
themselves, though it too is erected first on the side of scholarship).

With this situation in mind — i.e., a partial confluence of interests
shared by these two constituencies, but a potentially sharp division of at-
titudes and approaches as well — and with full awareness that my remarks
can properly represent only the scholarly side of the dialogue, it may be
helpful to frame some of the issues that I believe should be important for
the further study of these texts, and of the social phenomena they refiect.

(D) First, with regard to the textual history of the nasab-namas, it is
undoubtedly significant that virtually all of the recently recorded or iden-
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tified nasab-namas claiming, for contemporary families of Central Asia,
descent from Muhammad b. al-Hanafiya do so in the context of genea-
logical and especially narrative material that is clearly connected with the
traditions first recorded in the work of Ishaq Khwaja. That is, even when
the genealogical details, or the genealogical focus, of the 19™- and 20*-
century nasab-namas differ substantially from the details and focus of the
version found in the work of Ishaq Khwaja, they include many elements
that link them with that earlier version, confirming that they all may be
considered variants and ‘adjustments’ of the same basic tradition (even
though in some cases the adjustments may be quite substantial).

It is, of course, within the realm of possibility that these connections
reflect the independent use, as early as the 14" century and as late as the
20™, of a stock of written or oral source material, used and adjusted differ-
entially to suit the purposes of the adapters; indeed, the late (i.e., 19"~ and
20"-century) nasab-namas clearly reflect the incorporation of consider-
able additional material — some genealogical, some narrative — from a
variety of sources, including oral tradition, outside the ‘basic’ framework
of the narrative known from the work of Ishaq Khwaja. For that ‘basic’
framework, however, we must acknowledge that no other trace of such
material recorded between the 14" and 19* centuries has been identified,
aside from copies of the work of Ishaq Khwaja, and the echoes of the
narrative discussed in the first volume. Thus, while it is not impossible
that the late genealogies reflect a purely oral tradition, the similarity of
the textual versions (and indeed some oral versions) with the text found
in the work of Ishaq Khwaja, published in the first volume, strongly sug-
gests that many versions, if perhaps not all, were formulated on the basis,
directly or indirectly, of the narrative and genealogical framework as pre-
sented in the text known from the work of Ishaq Khwaja. In short, it is
likely that the work of Ishaq Khwaja — or more properly the narrative and
genealogical material included in it — was itself the source, direct or indi-
rect, for the many adaptations (both those that model its presentation, and
those that counter it) recorded in more recent times, in the various textual
‘families’ of nasab-namas.

This conclusion means that the dates given, in the nasab-namas from
the 19" and 20" centuries, as the dates of composition of the ‘original’
texts (linked presumably in an unbroken chain of transcription with the
extant texts from the 19"-20™ centuries) cannot be accepted as authentic
indicators of the earliest “fixation in writing’ of the genealogical or narra-
tive traditions they reflect. It also means that it is most likely futile to look
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in the nasab-namas for significant variants or correctives to the version of
the narrative found in Ishaq Khwaja’s work; while that work’s author may
indeed have made use of previously circulating written genealogical and
narrative material in formulating his account, we should not assume that
one or another of the existing nasab-namas can be counted as a reliable
record of all or part of that previously circulating written material.

It also means, by extension, that the various separate traditions and
‘families’ of texts reflect a process of differentiation. That is, in the work
of Ishaq Khwaja, the chief character is Ishaq Bab (even though his is not
the lineage followed in greatest explicit detail, reflecting, no doubt, a still
earlier process of differentiation), while among the texts presented here
are versions that emphasize other figures and in some cases seem con-
sciously to downplay Ishaq Bab. Other texts, that is, highlight descent
from another figure among the three Islamizing heroes, above all Ishaq
Bab’s uncle, ‘Abd al-Rahim, ancestor of a lineage which appears, in the
version from Ishaq Khwaja’s work, to intersect and overlap with the his-
torical framework of the Qarakhanid dynasty, and which is indeed linked
with the figure known as Qara-khan, and as Awliya Ata, whose shrine is
well-known in Taraz; genealogical material reflecting later generations of
this lineage no doubt has been added, on the basis of oral or written tradi-
tions that unfortunately cannot be precisely or reliably dated, to a core
of narrative and genealogical material originally reflected in the work of
Ishaq Khwaja.

At the same time, many of the texts incorporate genealogical and nar-
rative traditions surrounding the enormously important figure of Khwaja
Ahmad Yasavi; he is of course implicated in the tradition as recorded in
the work of Ishaq Khwaja, but the late nasab-namas provide consider-
able additional material about him and his family that seems to reflect,
likewise, the incorporation of extraneous material into that narrative and
genealogical core. The material dealing with Ahmad Yasavi includes,
significantly, both narrative accounts or fragments about his Sufi career,
and genealogical elaborations about different members of his family (the
abundant Yasavi-related lore is particularly strong in the texts presented
here as the Qara-Asman tradition, with somewhat different combinations
found in the Uriing-qilylaqi and Arqilq texts); the Yasavi-related material
may itself be divided into a ‘core’ that is first recorded textually in the 18%-
century Tuhfat al-ansab-i ‘alavi(as noted in the first volume), and further
additions and identifications that differ from nasab-nama to nasab-nama
(and among different recordings of oral tradition as well). Portions of both
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the ‘core’ and the additional lore, moreover, may be found in oral and
textual traditions unrelated to those presented here.

The comparison of texts such as the nasab-namas with material record-
ed from oral tradition presents special problems. It is important, above all,
to recognize the potentially fragmentary character of the information we
may find in works compiled by earlier scholars or officials, who may not
have been in a position to properly assess what they were told, or to filter
the significant from the incidental. This applies not only, with particular
complexity, to the Yasavi-related lore mentioned above, but more broadly
as well. For example, documentary material from the Farghana valley,
recently published (and incorporated into the present volume as well), in-
cludes interesting variants of the genealogical lore linked with Ishaq Bab,
including his descent from Muhammad b. al-Hanafiya and his ancestry
of Ahmad Yasavi and his brother Sadr Shaykh; this text includes an ac-
count of a certain Yimalaq Shaykh, evidently implicated in the genealogy
traced from Muhammad b. al-Hanafiya, as a descendant of Sadr Shaykh’.
Meanwhile, traditions recorded late in the 19" century in connection with
the famous shrine of the prophet Ayyiib near Jalalabad, in the eastern
Farghana valley, refer to a “Iumala-khodzha-sheikh” whose descendants
were supported by a familial wagf that also supported the shrine; this “Tu-
mala,” whose name clearly reflects the “Ytmalaq” of the document, was
regarded as a descendant of Ayylb; no mention is made of Muhammad
b. al-Hanafiya, much less of his descendants or figures as late as Ahmad
Yasavi and his brother®. Does the textual version reflect a divergent ac-
count or a later stage in the development of genealogical lore regarding
Yimalaq Shaykh? Or does the Tsarist-era report reflect its author’s fa-
miliarity with the figure of Ayyub and the obscurity, to him, of Ahmad
Yasavi or Muhammad b. al-Hanafiya? Either is possible, as are both. The
point is that the two accounts appear to be in conflict, but may not in fact
be fundamentally at odds with one another; they may, rather, represent
different stages in the development of genealogical lore about the saints

7 Ashirbek Muminov and Maria Szuppe, “Un document genealogique (nasab-
nama) d’une famille de Hwaja Yasawi dans le khanat de Kokand (XIXe s.),” Eur-
asian Studies (The Skilliter Centre, Cambridge/Istituto per I’Oriente C. A. Nal-
lino, Rome), 1/1 (2002), pp. 1-35.

8 M. Brodovskii, “Dve musul’manskiia legendy (Iz zapisnoi knizhki)”, Turke-
stanskii literaturnyi sbornik v pol’zu prokazhennykh (St. Petersburg: Tipografiia
A. Benke, 1900), pp. 187-190.
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and the shrines, different phases of the appropriation and re-identification
of local genealogical lore for purposes of political or economic advantage,
or merely different bases of knowledge on the part of those who collected
and interpreted the traditions at different times. All these possibilities (and
more) must be considered in interpreting these sorts of texts and in com-
paring them further with material circulated in oral tradition.

In dealing with the texts, then, while recognizing the primacy of Ishaq
Khwaja’s version, it is important to stress also the fluidity of the manu-
script tradition, as well as the potential interplay of both oral and written
components of narrative and genealogical transmission in the formulation
of the texts now extant; this is clear precisely from the addition of ‘new’
material and from the occasional suppression of material known from the
version of Ishaq Khwija, in an effort to make his uncle or his brother —
and their respective descendants — the central focus. It is also important,
moreover, to keep in mind that the texts, too, were not simply ‘copied’,
but were no doubt always subject to alteration and adjustment; that is, the
extant corpus of texts — however much it may grow through new collec-
tion efforts — is not simply a fragmentary record of a textual corpus that
existed in the past — as may sometimes be assumed (or is assumed, in any
case) with other sorts of works — but a record (no doubt fragmentary) of
different stages in the differential development, alteration, and adjustment
of multiple textual traditions.

This suggests that efforts to establish a “critical edition’ — certainly for
the entire corpus of nasab-namas linked with descendants of Muhammad
b. al-Hanafiya, but most likely for particular groupings of texts as well
(along familial or textual lines) — may in fact be futile; to some degree this
depends on precisely what texts are taken together, but it may be argued
that what is most valuable in the texts is not their ‘descent’ from a pre-
sumed original tradition, but precisely their differences and divergences.
[t is thus important to note that the editors of the texts presented here have
been scrupulous in retaining ‘access’ to the variants and allowing the re-
construction, in effect, of the full diversity of the genealogical traditions;
they have walked a fine line between identifying and classifying families
of texts, on the one hand, and treating each text as an independent ‘arti-
fact’ of the remarkably diverse development of the textual tradition.

(I) Second, it is important to address the question of the proper compar-
ative framework in which the study of these texts, and of the khoja groups,
may best be advanced. The k#oja groups who have preserved the texts pre-
sented here live for the most part in southern Kazakhstan and adjacent parts
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of Uzbekistan; while it is clear that these texts, and these groups, share spe-
cific features that set them apart from other traditions of holy families, and
while it is undoubtedly the case that study of these groups should strive for
an understanding that highlights local detail and specific groups’ particu-
larities rather than broadly generalized theoretical conclusions (and here,
perhaps, scholarship and the interests of the khoja communities may overlap
somewhat more closely), I would argue that at this early stage in the study of
these texts and these groups, research will benefit above all from widening
the scope of comparative study and looking for parallels elsewhere that help
clarify the dynamics of the khoja phenomenon. This is especially important
in view of the isolation, during the Soviet era, not only of these groups from
similar groups elsewhere in the Muslim world, but of ethnographic scholar-
ship in the Soviet Union from such scholarship elsewhere. While there is
clearly no ‘pure’ environment, moreover, other societies in which sacred
lineages are prominent historically and at present may not have undergone
the same kind of wrenching social, economic, and religious upheavals that
have helped obscure patterns of religiously-defined communal identity in
the former Soviet world. It is thus important to take stock of both the past
and the present of such groups, in other times and in other places, to learn
ways to better understand and interpret the khoja phenomenon and the oral
and written traditions that reflect it.

To begin with, while scholarship specifically focused on the written
genealogical traditions preserved among such groups was exceedingly
sparse, there was somewhat more attention to the khoja phenomenon
among the Qazags, dating back to the 18" century®. Recognition of the

° The khojas among the Qazaqs were mentioned already in P. I. Rychkov’s
Topografiia Orenburgskaia (SPb., 1762), and in P. S. Pallas, Puteshestvie po
raznym provintsiiam Rossiiskoi imperii, ch. 1 (SPb., 1773), pp. 579 (Pallas men-
tions them as “honored persons of ancient lineage);” see also, from the same
period, the work of I. G. Georgi, Opisanie vsekh v Rossiiskom gosudarstve obitai-
ushchikh narodov, ch. 2 (SPb., 1776), pp. 121, and the later discussion of Baron
Georges de Meyendorff, Voyage d’Orenbourg a Boukhara fait en 1820, a travers
les steppes qui s’étendent a l’est de la Mer d’Aral et au-dela de l’ancien Jax-
artes (Paris: Librairie Orientale de Dondey-Dupré Pére et Fils, 1826), pp. 29-30.
Qazaq customary law codified under Russian rule in 1824 provided that the fine
for murdering a khoja was equal to the fine for seven ordinary persons; see Valen-
tin A. Riasanovsky, Customary Law of the Nomadic Tribes of Siberia (Tientsin,
1938; repr. Bloomington: Indiana University Uralic and Altaic Series, vol. 48,
1965), p. 16; the same point is noted, from a passage in Levshin’s Opisanie kir-
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khojas as a special class of the elite, defined in terms of descent from the
Prophet, from one of the first four Caliphs, or from Muslim saints grew
during the second half of the 19" century’®, when we find also the first
references to traditions, and groups, reflected in the texts presented here''.
In Soviet-era scholarship, khojas among the Qazaqs were discussed al-
most exclusively from the perspective of historical ethnography, as com-
munities that were formerly prominent, but not as ongoing, living social
groups'?; virtually no attention was given to the specific traditions of in-

giz-kazach’ikh, ch. 111, in Stepnoi zakon: Obychnoe pravo kazakhov, kirgizov i
turkmen, ed. A. A. Nikishenkov and Iu. I. Semenov (Moscow: Staryi sad, 2000),
p- 24. A document from 1852, noting that beyond the 16 tribes of the Qazaq Junior
Horde, there were “several tens of thousands of Qazaqs from the Khodzha tribe/
clan” (rod), who were esteemed above all other Qazaq clans/tribes because they
belonged to a “clerical order” (dukhovnyi san), is cited in: Zhanuzak Kasymbaev,
Gosudarstvennye deiateli Kazakhskikh khanstv XVIi-pervoi poloviny XIX vv.,
vol. 4: Zhangir Khan (1801-1845 gg.) (Lichnost’ vo vzaimodeistvii s nomadnym
obshchestvom i sopredel 'nymi regionami) (Almaty: “Nash Mir,” 2001), pp. 12.

10 See the brief accounts of khojas in N. 1. Grodekov, Kirgizy i karakir-
gizy Syr-Dar’inskoi oblasti, t. 1, luridicheskii byt (Tashkent, 1889), pp. 5, 7,
and in G. A. Arandarenko, Dosugi v Turkestane, 1874-1889 (SPb.: Tipografiia
M. M. Stasiulevich, 1889), pp. 144—145. See also the discussion of khojas in Al-
len J. Frank, Muslim Religious Institutions in Imperial Russia: The Islamic World
of Novouzensk District and the Kazakh Inner Horde, 1780-1910 (Leiden: Brill,
2001), pp. 278-281.

' See A. K. Geins, “Dnevnik 1866 goda. Puteshestvie v Turkestan,” in So-
branie literaturnykh trudov Aleksandra Konstantinovicha Geinsa, vol. 2 [St.
Petersburg: Tipografiia M. M. Stasiulievicha, 1898], pp. 1429 [pp. 57, 279],
and Geins, “Upravlenie Tashkentom pri kokandskom vladychestve,” Sobranie
literaturnykh trudov, vol. 2, pp. 430-536 [p. 494]; he mentions descendants of
“Mugamet-Khanafie-Aulie,” who were known as “Khanafie-Karagans” or as
“Karagan-khodzha-Khanafie,” terms clearly reflecting the name “Qarakhan” and
descent from Muhammad b. al-Hanafiya.

12 The khojas among the Qazags are briefly mentioned in V. V. Vostrov and M.
S. Mukanov, Rodoplemennoi sostav i rasselenie kazakhov (konets XIX-nachalo
XX v.) (Alma-Ata: Nauka, 1968), and given somewhat longer treatments in S. Z.
Zimanov, Obshchestvennyi stroi kazakhov pervoi poloviny XIX veka (Alma-Ata:
Izd-vo AN KazSSR, 1958), pp. 221-223, and M. Bizhanov, “Sotsial’nye kat-
egorii kazakhskogo obshchestva XVIII veka v trudakh russkikh uchenykh,” Ka-
zakhstan v XV-XVIII vekakh (Voprosy sotsial 'no-politicheskoi istorii (Alma-Ata:
Nauka, 1969), pp. 160-170. See also the discussions in such antireligious works
as Sh. B. Amanturlin, Predrassudki i sueveriia, ikh preodolenie (na materialakh
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dividual khoja communities. To be sure, down to the end of the Soviet
era, scholarship was aware of the khoja phenomenon, but had described
it only in the vaguest of terms, and the full range of khoja groups among
the Qazaqs remained inadequately described, with many groups left es-
sentially unidentified; it was primarily the contributors to this volume who
were responsible for beginning the serious and substantive study of khojas
in the Syr Darya basin. Nevertheless, it is obviously important to seek out
and incorporate, interpret, and explain the data recorded, in these earlier
accounts, about khoja groups among the Qazags; in some cases, the earlier
accounts reflect, from a different perspective, precisely the same period
that produced the nasab-namas themselves. In addition, we may note re-
cent research on khoja groups, and their nasab-namas, published by oth-
ers, beyond the contributors to the present volumes'’; while in most cases

izucheniia sel’skogo naseleniia Kazakhstana) (Alma-Ata: Kazakhstan, 1985),
p. 120, and K. Shulembaev (Obraz zhizni, religiia, ateizm (Obshchee i osobennoe
v obraze zhizni i religioznykh verovaniiakh kazakhov i voprosy ateisticheskogo
vospitaniia) [Alma-Ata: Kazakhstan, 1983]), pp. 260-261.

13 See, for example, R. M. Mustafina, Predstavieniia, kulty, obriady u kaza-
khov (v kontekste bytovogo islama v luzhnom Kazakhstane v kontse XIX—-XX wv.)
(Alma-Ata: Qazaq universiteti, 1992); M. Mirkhaldarov, Khojd Ahmad Yéssaviy,
Shdjardi sdaddr (Chimkent, 1992); and a fragmentary genealogical scroll, pub-
lished in facsimile and described (with many misunderstandings) in a small bro-
chure, by Mikhamedrakhim Zharmiikhamediili, “Nasab-nama”/“Rodoslovnaia
Khodzhi Akhmeta lasavi” (Almati: Daur, 1995); the latter version was republished,
in Qazaq transcription, in Qozha Akhmet Yasaui, Khikmet zhinaq (Almaty: Zhalin,
1998), pp. 617-618, and appeared also in the problematical work of Kemal Eraslan,
Mevlani Safiyyii’d-Din, Neseb-ndme Terciimesi (Istanbul: Yesevi Yayimncilik,
1996). Additional 19"-century nasab-namas (including some linked to Ishaq Bab)
are discussed (on the basis of research in the region of Tashkent and southern Ka-
zakhstan), in Ali Abbas Cinar, “Orta Asya Tirk Kiiltiiriinde Isanlik Gelenegi,”
Bilig, 1 (Spring 1996), pp. 55-59 (without reference to much relevant scholarship).
Despite the title, there is material focused on “Isqaq Bab” among the narratives
published by S. Qiirbanqozhaev, “Qozha Akhmet Yasaui turali angiz-dnggimeler,”
Ydsaui taghilimi (Turkistan: “Miira” baspagerlik shaghin kasiporni/Qozha Akhmet
Yisaui atindaghi Khaliqaraliq Qazaqg-Tiirik Universiteti, 1996), pp. 132—141. See
also the more recent studies of Zylikha Omirbekqizi Ibadullaeva, Qazaq khalgining
qiiramindaghi qozhalar (tarikhi-étnografiyaliq zertteu), Tarikh ghilimdarining kan-
didati dérezhesin alu tshin dayindalghan dissertatsiyaning avtoreferati (Almaty,
2001), and 1. V. Erofeeva, Rodoslovnye kazakhskikh khanov i kozha XVIII-XIX vv.
(Istoriia, istoriogrdfiia, istochniki) (Almaty: TOO “Print-S,” 2003). In addition
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it has not been as systematic as what is presented here, it will be important
to take stock of it and to integrate or account for divergent findings.

It is also important to stress, moreover, that khojas are found through-
out Central Asia — in some cases the very same groups known from the
Syr Darya valley are reported dwelling further south as well (see below) —
and a proper assessment of the complex of issues surrounding the histori-
cal origins and development of these groups will require an approach that
cuts across the new national boundaries of Central Asia, and suspends,
in historical terms, the national identities and labels fixed during the So-
viet period'. Of special importance, both because of the prominence of
the phenomenon and because of the extent to which Soviet-era ethnog-
raphers studied it, is the case of the six ‘holy tribes’ (one of which is
called “khoja”) among the Tiirkmens'; the Tiirkmen examples suggest

to the rich discussion of gozhas among the Qazaqgs in Bruce Privratsky’s Muslim
Turkistan, see also Bruce G. Privratsky, “ ‘Turkistan Belongs to the Qojas’: Local
Knowledge of a Muslim Tradition,” Devout Societies vs. Impious States? Transmit-
ting Islamic Learning in Russia, Central Asia and China, through the Twentieth
Century: Proceedings of an International Colloquium held in the Carré des Sci-
ences, French Ministry of Research, Paris, November 12—13, 2001, ed. Stéphane A.
Dudoignon (Berlin: Klaus Schwarz Verlag, 2004; Islamkundliche Untersuchungen,
Band 258), pp. 161-212. For a nasab-nama of the Qorasan khojas, see Khorasan
qozhalar shezhiresi: Abdi Zhalil Bab iirpaqtarining shezhiresi (Turkistan: Miira,
1994); see also Tinisbek Qongiratbaev, Ertedegi eskertkishter: Sir boyining ezhelgi
tarikhi men madenieti (Zertteu) (Almaty: Oner, 1996), pp. 115-117. Further afield,
on the Sunags, regarding whom classifications vary, see Qongiratbaev, Ertedegi
eskertkishter, pp. 100—105, and the quite peculiar work of Zh. E. Erzhanov, Su-
nagqtar zhdne Sunaq qgalasi (Almaty: Ghilim, 1996).

14 Most work on these groups was in fact produced during the Soviet era. For
an overview of ethnographic treatments of khoja groups in Central Asia, with
special attention to groups among the Qazags, Uzbeks, Qaraqalpags, Tiirkmens,
and Tajiks, see R. Ia. Rassudova, “Termin khodzha v toponimike Srednei Azii,”
Ornomastika Srednei Azii (Moscow: Nauka, 1978), pp. 115-128; see also the
same author’s “Semeinye gruppy: Odna iz form organizatsii truda v oroshaemykh
raionakh Srednei Azii (XIX-pervaia polovina XX v.),” Strany i narody Vostoka,
25 (1987), pp. 68-88. Khoja groups among the Uzbeks and Tajiks are discussed in
B. Kh. Karmysheva, Ocherki étnograficheskoi istorii iuzhnykh raionov Tadzhiki-
stana i Uzbekistana (Po étnograficheskim dannym) (Moscow: Nauka, GRVL,
1976), pp. 64, 69, 131, and esp. pp. 148—153.

15 See S. M. Demidov, Turkmenskie ovliady (Ashkhabad: Ylym, 1976);
V. N. Basilov, “O proiskhozhdenii Turkmen-Ata (prostonarodnye formy sred-
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interesting possibilities with regard to the origin of such ‘holy families,’
and the broader phenomenon of khojas in Central Asia likewise suggests
particular links between such groups and the structures and traditions of
Sufi communities.

It is not only the broader world of Central Asia, however, that offers
potentially instructive parallels to assist in our understanding of the khoja
phenomenon. The origins of the Isma‘ili “khojas” of South Asia — who
are, incidentally, the only “khojas” represented by an entry in the Ency-
clopaedia of Islam, suggesting the primitive state of our knowledge of
the title, its application, and the groups it came to designate — are like-
wise poorly understood, and have been studied in the context of sources
and suppositions quite comparable to those known in the case of Central
Asian khoja groups; the Isma‘ili khojas as well possess genealogical and
legendary traditions, oral and written, about their familial origins, but their
history has been discussed, since colonial times, both in terms of their sup-
posed “foreign” origins (a concept administratively meaningful in the 19*
and 20™ centuries, but hardly earlier), and in terms of their connections
with the process of conversion to Islam'®. Further afield, and without the

neaziatskogo sufizma),” in Domusul 'manskie verovaniia i obriady v Srednei Azii
(Moscow: Nauka, 1975), pp. 138-168; and Basilov’s “Honour Groups in Tra-
ditional Turkmenian Society,” Islam in Tribal Societies: From the Atlas to the
Indus, ed. Akbar S. Ahmed and David M. Hart (London: Routledge & Kegan
Paul, 1984), pp. 220-243.

16 See the discussion of Michel Boivin, “New Problems Related to the History
and Tradition of the Agakhani Khojas in Karachi and Sindh,” Journal of the Paki-
stan Historical Society, 46/4 (1998), pp. 5-32; and see further Ali S. Asani, “The
Isma‘ili ginans: Reflections on Authority and Authorship,” Mediaeval Isma‘ili
History and Thought, ed. Farhad Daftary (Cambridge: Cambridge University
Press, 1996), pp. 265-280, reprinted in India’s Islamic Traditions, 711-1750, ed.
Richard M. Eaton (New Delhi: Oxford University Press, 2003), pp. 285-310,
Asani’s “The Khojahs of Indo-Pakistan: The Quest for an Islamic Identity,”
Journal: Institute of Muslim Minority Affairs, 8 (1987), pp. 31-41, and Raj Ku-
mar Han’s, “The Legitimation of the Agha Khan’s Authority over the Khojas of
Western India under Colonial Dispensation in the Nineteenth Century,” Islamic
Culture, 71/3 (1997), pp. 19-35. As in the case of the Russians in Central Asia,
the British in the subcontinent appear to have interpreted these groups’ claims of
sacred ancestry (whether in terms of descent from sayyids or Caliphs or Muslim
conquerors or saints) as indicative of particular “national” (e. g., “Arab”) origins,
but also entertained conjectures that they reflected a particular caste group and its
adoption of Islam.
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shared label “khoja,” a host of anthropological studies of the social roles of
saintly lineages elsewhere in the Muslim world — above all, North Africa—
may help us better delineate what, among the kkojas of Central Asia, is
truly local, and what reflects much broader, perhaps universal, patterns of
the genealogical domestication of sainthood in Islamic societies!’; in any
event, these and other examples should caution us against insisting too
firmly on the distinctiveness of the khoja phenomenon among the Qazags,
or among nomads, or in Central Asia, etc., even if we still have much to
learn about the local and the particular in these contexts.

Of special and direct relevance for the study of the traditions presented
here is evidence that khoja groups elsewhere in Central Asia appear to
have retained consciousness of specific links to kkoja communities among
the Qazags, or along the middle Syr Darya valley (including the region
of Tashkent and other parts of present-day Uzbekistan), even after the
Russian conquest. Material on khoja groups dwelling in the Zarafshan
valley, in Mawarannahr, recorded soon after the Russian conquest, shows
not only the prominence of these communities, but their close connections
with groups reflected in the nasab-namas presented here; it shows that

17 See Ernest Gellner, Saints of the Atlas (Chicago: University of Chicago Press, 1969),
a seminal, if somewhat positivistic, discussion of the roles of saintly lineages; Vincent
Crapanzano, The Hamadsha: A Study in Moroccan Ethnopsychiatry (Berkeley and Los
Angeles: University of California Press, 1973), of relevance to the healing functions of-
ten assumed by khojas; Allan Christelow, “Saintly Descent and Worldly Affairs in Mid-
Nineteenth Century Mascara, Algeria,” International Journal of Middle East Studies, 12
(1980), pp. 139—155; Raymond Jamous, Honneur et baraka: Les structures sociales tra-
ditionelles dans le Rif (Paris: Editions de la Maison des Sciences de I’Homme, 1981),
esp. pp. 191-219 (of interest for its focus on the genealogical formulation of sacrality and
on specific functions, above all healing and mediation, with attention also to the role of
“I’ancétre fondateur” [pp. 194-196], reminding us that in other cases too, the pivotal figure
in the descent line claimed by the khojas is often not the Prophet or some other familiar
early figure [i.e., a Caliph], but the intermediate saint who gives the lineage its name); and
Rahal Boubrik, Saints et société en Islam: La corifrérie ouest saharienne Fadiliyya (Paris:
CNRS Editions, 1999), exploring the complex of sacred family, Sufi lineage, and tribal
formation, followed into the colonial era as well (with a good discussion of genealogi-
cal prestige, pp. 65-84). Of special value for comparative purposes is the study of Mon-
dher Kilani, La construction de la mémoire: Le lignage et la sainteté dans [’'oasis d'El
Ksar (Paris: Editions Labor et Fides, 1992; “Religions en perspective,” ed. Henry Pernet,
No. 5), with its discussion of sacred lineages in an oasis community with close ties to
neighboring nomads.
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these khoja communities traced their lineage to figures such as Muham-
mad b. al-Hanaflya, Awliya Ata, Khurasan Ata, and Ahmad Yasavi, and
that several groups recalled their move to the Zarafshan valley from their
original homelands near Turkistan or in the Dasht-i Qipchaq'®. It is less
clear whether these groups’ consciousness of such ties has survived the
new political and ‘national’ borders drawn in Soviet times'®, but when
dealing with a phenomenon so self-consciously opposed to the modern,
‘national’ and ‘ethnic’ modes of defining communal identity, we must

18 See A. D. Grebenkin, “Melkiia narodnosti Zaravshanskago Okruga,” in
Russkii Turkestan: Sbornik, izdannyi po povodu Politekhnicheskoi Vystavki
(Moscow, 1872), vyp. 2 (Stat’i po etnografii, tekhnike, sel’skomu khoziaistvu
i estestvennoi istorii), ed. V. N. Trotskii, pp. 110-119 (the khojas are discussed
on pp. 117-119, with disparaging comments about the authenticity of claims by
the khoja groups mentioned); Grebenkin’s material was summarized in a survey
of the Zarafshan district by L. N. Sobolev, “Geograficheskiia i statisticheskiia
svedeniia o Zeravshanskom Okruge s prilozheniem spiska naselennykh mest
Okruga,” Zapiski Imperatorskago Russkago Geograficheskago Obshchestva po
otdeleniiu statistiki, 4 (SPb., 1874), pp. 163-454 + prilozheniia [p. 311]. Among
the khoja groups found in Zeravshan okrug outlined by Grebenkin and Sobo-
lev are (1) the Ak-siak-khodzha, descendants of Muhammad b. al-Hanafiya, who
came from Khodzhent; (2) the Ak-siak-khodzha-kazak, descendants of Awliya
Ata, who came from Qarnaq, near Turkistan; (3) the Khodzha-bakhshaish, de-
scendants’ of “the saintly Khorosan-ata,” who came from the Dasht-i Qipchag;
and (4) the Khodzha, descendants of “Khodzha-Akhmed-isavi,” who came from
the environs of Turkistan.

1 The “Qarakhan” khojas (the “Karagan” mentioned by Geins) clearly re-
tained this designation into the Soviet era; Karmysheva (Ocherki, pp. 113, 151)
mentions groups by this namé dwelling in villages of the Zarafshan valley, and
among “Tajik-speaking Arabs” of the region of Kulab in Tajikistan (their “Arab”
identity evidently reflects their understanding of their genealogical heritage). An-
other Uzbek ethnographer writes that “Karakhani” groups dwelling in the middle
Zarafshan region, in the Bukharan oasis, and along the upper Qashqga Dary3, but
concludes, from their self-designation, that they must be “the remainder of the
multitribal population of the Karakhanid period (tenth to twelfth centuries);” see
K. Shanijazov, “Early Elements in the Ethnogenesis of the Uzbeks,” The No-
madic Alternative: Modes and Models of Interaction in the African-Asian Des-
erts and Steppes, ed. Wolfgang Weissleder (The Hague/Paris: Mouton, 1978),
pp. 147-155 [p. 149]). Karmysheva likewise mentions a group called “Khojade-
vana” among the “Tajik-speaking Arabs” dwelling in the vicinity of Kulab in
Tajikistan (Ocherki, p. 113); on the “Duana” khojas of the Syr Darya basin, see
Muminov, “Die Qozas,” pp. 196—198.
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avoid the tendency to view the study of khoja groups in ethnic or national
terms; we must also expand our notions regarding where material relevant
to and helpful for our understanding of the kkoja phenomenon, and of
particular khoja traditions, may be discovered.

(1) Third, study of the khoja groups and of genealogical texts such as
those presented here inevitably raises a host of problems associated with their
classification. The first and most obvious, perhaps, is the basis for a classifica-
tion: should it be based on texts, on social groupings, or on some combina-
tion? In principle, the two bases should coincide, with textual ‘branchings’
reflecting familial branchings, but in fact this is not always the case, and quite
independent groups may appeal to the same generational branching in tex-
tual terms. If we consider that, in 1930, the number of families of “shaykhs”
who regarded themselves as relatives of Ahmad Yasavi alone was estimated
at around 200%°, we may appreciate just how many versions of such nasab-
namas might still be preserved (or reconstituted) among the still broader body
of khoja groups appealing to different sources of hereditary sanctity; classifi-
cation is thus essential in order to make sense of the material.

Classificatory schemes may vary, to begin with, from informant to
informant, and different versions (or fragmentary versions) of the same
‘family’ of genealogical texts may suggest different classifications; as in
the case of editing texts, researchers must walk a fine line between impos-
ing a single classificatory scheme, however well-founded and well-rea-
soned on the basis of the best evidence, upon all data regarding the khojas,
on the one hand, and approaching each and every tradition as entirely in-
dependent and sui generis. In addition, there are clearly multiple traditions
about how many ‘basic’ khoja communities may be identified, and where
particular groups stand with regard to one another, both in terms of simple
relationship and in terms of classificatory ‘hierarchy’ (i. e., independent
groups vs. sub-groups, etc.). More important, perhaps, are the inevitable
historical changes in the understanding of khoja identity and classification;
ways of classifying the khoja groups have no doubt changed along with
ways of explaining precisely what constitutes khoja identity (see below),
and the classifications developed today on the basis of oral and textual ac-
counts should not be approached as fixed, age-old structures, but as evolv-
ing traditions reflecting both older lore and more recent understandings of
kinship, ‘ethnicity,” and religiously-defined communities.

M. E. Masson, Mavzolei Khodzha Akhmeda lasevi(Tashkent: Syr-Dar’inskoe
otdelenie Obshchestva izucheniia Kazakstana, 1930), p. 19, n. 3.
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In any case, it must be acknowledged that there is still no reliable and
authoritative classificatory scheme for the khoja groups or for the nasab-
namas; the present volume advances the classificatory project, but the dis-
covery of previously unknown texts may reveal the need for revision, and
it is important to acknowledge that classifying the groups and the texts is a
work in progress. Earlier publications by the contributors have made this
clear’’, but other studies have advanced different specific classifications
and groupings?. The uncertainties involve not only broad groupings, but
specific interrelationships, and it is not uncommon for oral and written
material to differ. This applies not only to well-recognized (but still poorly
understood) groups (e.g., are the Sunaqs themselves khojas, or a separate
group entirely?), but is especially problematical for the smaller groups and
those less well-represented by textual traditions.

The latter point suggests another broader classificatory issue that is of
special relevance for the texts in the present volume, namely the depth — in
historical and social terms — of the distinction that may be drawn between
khoja groups defined, evidently, in terms of descent from Islamizing he-
roes such as Ishaq Bab and his brother and uncle, and kkoja groups de-
fined (to judge from their designations alone) from other types of saints,
above all Sufi shaykhs, who in historical terms may be dated well after
the time of those Islamizing warrior-saints (however mythically their time
may be understood). What should we conclude, for instance, from the
fact that certain groups, formally similar to those classed as khojas, trace

2 In his most extensive account prior to this volume, Muminov distinguishes
nine major groups (several with further subdivisions), as well as other, small-
er groups; see ASirbek K. Muminov, “Die QoZas: Arabische Genealogien in
Kasachstan,” Muslim Culture in Russia and Central Asia from the 18th to the
Early 20th Centuries, vol. 2: Inter-Regional and Inter-Ethnic Relations, ed. Anke
von Kiigelgen, Michael Kemper, and Allen J. Frank (Berlin: Klaus Schwarz Ver-
lag, 1998; Islamkundliche Untersuchungen, Bd. 216), pp. 193-209. Earlier works
include somewhat different groupings.

22 See, for example, the ten groups identified by Mustafina, Predstavleniia,
pp- 52-53 (on the basis of particular region), and the curious presentation, inte-
grating gozha groups into and among the Qazaq tribes and zhiizes, in Zharilgap
Beysenbayiili, Qazaq shezhiresi (Almaty: Atamiira, 1994), pp. 95-101 (much in
this work, in particular its account of its ‘sources’ [pp. 92-93], has an improb-
able ring, but it may become ‘authoritative’ nonetheless, even among some khoja
groups themselves). Both these accounts include specific reference to groups and
lineages reflected in the present volume.
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their natural descent to the family of Khwaja Ahmad Yasavi, without also
stressing (or hiding, for that matter) his descent from Ishaq Bab, while
for other groups the focus is, rather, the earliest generations (Ishaq Bab or
Muhammad b. al-Hanafiya), with Ahmad Yasavi ignored or simply not
highlighted, and for still other groups, Ahmad Yasavi may be mentioned
as another illustrious descendant of the lineage that produced the contem-
porary (or 19%-century) family, without being highlighted as somehow an
‘ancestral’ figure?

In some cases, that is, as with the texts and groups reflected here, the fo-
cus is clearly on the earliest figures, in terms of the ‘source’ of sacralization
and of the focus of group identity. Yet in other cases, it seems equally clear
that the ancestral ‘focal point’ of a sacred genealogy for a particular family
was a saint of the 13" or 14" century, for example, even though that saint’s
further descent from some earlier hallowed figure (a Caliph, the family of
‘Ali, etc.) might be mentioned; to be sure, some observers noting such tradi-
tions might highlight the earlier, better-known figure rather than the later
saint, but usually the group’s focus of identity can be determined by other
means, without the ‘distorting’ influence of such an observer’s report (based
as it was on “a little learning”). Yet the fact remains that sacred descent is
cumulative, and that a 13®-century Sufi saint may well have claimed (or had
claimed for him) descent from one of the first four Caliphs; how then should
we understand the significance of traditions that emphasize, respectively,
the Caliph or the Sufi saint as the central factor in their sacrality?

The question is only complicated by the seeming predominance of tradi-
tions emphasizing descent from a particular Sufi saint. Indeed, groups identi-
fied in terms of such descent are well represented among early discussions of
khoja groups. Writing in the latter 19™ century, for instance, Muhammad Salih
Khoja Tashkandi noted the prominence of shajaras or nasab-namas among
many “clans” (drdgh) in the vicinity of Tashkent; the specific examples he
mentions, naming particular descent-groups, are the descendants of four well-
known saints of Tashkent with prominent shrines, namely “Shaykhavand-i
Tahtr” (somewhat garbling the name of a 14"-century figure), Imam Qaffal
Shashi (a 10™-century jurist), “Shaykh Zayndin Kih-i ‘Arifan” (13* century),
and the famous Zangi Ata (probably 13% century as well)??; family traditions
linked to each of these figures are still prominent today*.

B Tarikh-i jadida-yi Tashkand, MS IVANUz 7791, f. 935b.
* See, for instance, the genealogical texts discussed for the third of these
figures in V. A. Levina-Bulatova, “K istorii mavzoleia Zein-ad-Dina,” in Arkhi-



T. 2. 'eneanozuueckue epamomei... (XIX—XX1 e8.) 27

Yet another glimpse of particular khoja and sayyid families (see be-
low on this distinction) is offered, from the mid-19* century, by the fa-
mous Chokan Chingisovich Valikhanov, who outlined the major groups
of prominence in the khanate of Khogand. The six groups he mentions
include one, of ‘Umari descent, linked to the family of Shaykh Ahmad
Sirhindi; another is the “Kashghar khojas,” descendants of the famous
Makhdim-i A‘zam; a third he lumps together as the “Turkestan khojas,”
whom he regarded as belonging to “a pure line of sayyids,” and who he
says dwell in the town of Turkestan or are “dispersed among the Qazags,”
with whom “many of them nomadize, and because of their ignorance
they have lost the respect of settled Central Asians.” Two other groups he
identifies in terms of a specific locality (and in one case he links a group
with a ‘medical’ occupational specialty); the sixth Valikhanov identifies
as the descendants of Shaykh Khavand-i Tahiir, and he adds, “Aside from
these, there are also many other insignificant families who claim the title
‘khoja’™>.

From still later, and from yet another region, we find frequent discus-
sion of khoja groups in the memoirs of the famous Soviet Tajik writer
Sadriddin Aini (1878-1954), in connection with his native village, near
Bukhara. Aini first refers to khojas collectively, as a “community” on a
par with three others (Tajiks, Arabs, and Urganjis) who together com-
prised the population of his native town, and then subdivides the khojas
into four “tribes” whose designations link them with specific ‘medieval’
figures (rather than with Caliphs or with ‘Alids); among the four are the
Sayyid Ata’1 and Saktaragi khojas, the former linked to a prominent Yasavi
saint, the latter implicitly with a lineage of Kubravi shaykhs known from
the 16™ century. Members of the khoja groups, moreover, were regarded
as healers, and employed the recitation of Sufi litanies and prayers in their
curative efforts, suggesting again that the khojas described by Aini had

tekturnoe nasledie Uzbekistana (Tashkent, 1960), pp. 75-84, and in Amanulla
Sdyyid Fayzullakhoja-oghli, “Shdykh Zdyniddin Baba shdjirisi,” Fdan vd tur-
mush, 1991, No. 10, pp. 16-17, 21.

% Ch. Ch. Valikhanov, “O sostoianii Altyshara ili shesti vostochnykh goro-
dov kitaiskoi provintsii Nan-lu (Maloi Bukharii) v 1858-1859 godakh,” in his
Sobranie sochinenii v piati tomakh (Alma-Ata: Glavnaia Redaktsiia Kazakhskoi
Sovetskoi Entsiklopedii, 1985), vol. 3, pp. 97-218 [pp. 180—184; cf. pp. 49-51,
from his journal].
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more in common with the khojas whose traditions are presented here than
simply their collective designation?.

Similar problems are posed by linking groups, and group names, reg-
istered in earlier historical sources with groups and appellations known
still today. This is clear in the case of the group, well-recognized histori-
cally, known as the “Awliya-yi Qarakhan,” a designation that clearly con-
nects them to the “Qarakhan” khojas identified in the traditions presented
here with the lineage of Ishaq Bab’s uncle ‘Abd al-Rahim; individuals
identified as belonging to the “Awliya-yi Qarakhan” are mentioned from
the 17" century onward, but no genealogy recorded that early has sur-
vived that could confirm for us a confluence of modes of identifying and
classifying the group (i.e., did they define themselves in terms of such
descent in the 17® century?). When we turn to groups evidently linked
with less prominent or poorly known Sufi figures of the past, these prob-
lems are compounded. We know, for instance of khoja groups named for,
and descended from, saints such as “Bagsayis Ata” or “Qawghan Ata,”
two appellations clearly reflecting the names of historical shaykhs of the
Yasavi order known (if poorly) from 17%- and 18"-century sources; yet
there is quite conflicting data regarding the “Qaughandiq” khojas?’, for
instance, and none collected so far explicitly links the group with Ibrahim
Qawghani, while traditions and classifications of the Baqgsayis kkojas, and
both oral and written traditions they preserve, appear to conceal any links
to the 16™-century figure of Bakhshayish Shaykh. A different sort of prob-
lem arises, finally, in connection with divergent traditions linked seem-
ingly with a single Sufi figure; the celebrated Makhdiim-i A‘zam is the an-
cestor of several well-known and historically attested lineages (based near
Samarqand, near Kashghar, and elsewhere), but is also connected with
khoja groups bearing different labels (e. g., Makhdim khojas or Qilishti
khojas).

% Sadriddin Ayni, Yoddoshtho, vol. 1 (Dushanbe: Adib, 1990), pp. 8-9 (and
see pp. 3740, 142-143); cf. the Russian translation, Sadriddin Aini, Bukhara
(Vospominaniia), | (Dushanbe: Irfon, 1980), pp. 3—4 (and pp. 24-25, 110-112);
The Sands of Oxus: Boyhood Reminiscences of Sadriddin Aini, tr. John R. Perry
and Rachel Lehr (Costa Mesa, California: Mazda Publishers, 1998), pp. 31-34
(and pp. 58-61, 161-162).

7 See Qirbanqozhaev, “Qozha Akhmet Yésaui turali angiz-dnggimeler,”
p. 134, and Muminov, “Die QoZas,” p. 196.
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What is important to keep in mind, in connection with these and other
references to various kinds of descent groups, is that any particular formu-
lation of the identity, character, or origin of a specific group may reflect
only a single moment in a series of shifting genealogical focuses (or other
types of focuses for framing social identity); our classifications may still
be useful, even if they reflect such a limited regional or temporal perspec-
tive on a given group or tradition, but we should be wary of assuming that
they are definitive or unchanging.

(IV) The latter discussion, regarding khoja groups defined in terms of
descent from more or less well-known Sufi shaykhs, may be of particular
interest with regard to the final issue addressed here, which is also one
of the most complex and difficult: how should we understand the origins
of the khojas, both in general and in terms of specific groups? Here the
answer is most likely that different groups reflect different sorts of ori-
gins and different paths of social and conceptual development, and that
a process of convergence has been at work in reducing various modes
and sources of sacralized social cohesion and group identity to the single
rubric of khoja status (which is then further reduced to the status of a
‘universal’ marker of a particular kind of descent, i.e., descent from the
Prophet or from ‘Ali or from one of the first four Caliphs, etc.). Yet here
again, while the reductionist process has proceeded along one path, we
may presume, among the khoja communities themselves, scholarship on
these groups has added another layer of reductionist essentialism, with
sweeping definitions of what a khoja is. It is thus important, I believe, that
those interested in this question of origins, and in the specific investigation
of the material presented in the present volume, be conscious of the heavy
tendency toward reductionism and essentialism in both contexts. Under-
standing the khoja phenomenon and its genealogical traditions will be best
served if we examine such material carefully and critically, informed both
by historically observable patterns and by sociological phenomena similar
to the khoja groups elsewhere, and if we avoid approaching it with fixed
assumptions about what khojas were or are.

There is, of course, a long tradition of making such sweeping defini-
tions, and of making fine distinctions between what “khoja” signifies and
what other terms signify?*; a particularly common distinction, for instance,

2 For early discussions of the khojas with explanations of their origins, see
Rychkov, Topografiia Orenburgskaia, and the excerpt of his account in A. I. Do-
brosmyslov, Goroda Syr-Dar 'inskoi oblasti. Kazalinsk, Perovsk, Turkestan, Au-
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is between the descent implied by the title khoja vs. that implied by the
title sayyid (though this is belied by many explanations, such as a 17®-
century account of one of the Jiybari shaykhs of Bukhara, which refers
to him as a sayyid, and then explains, “in that country, they call a sayyid
‘khwaja’,” affirming a simple, direct equivalence?”). While there may be
some degree of truth in all such identifications, to explain the term khoja
simply as referring to “local Arab descendants of the Prophet” or of the
first four Caliphs, etc., already presumes that we know clearly what the
term means and that it has always meant the same thing; in fact neither
is the case, in all likelihood, and in any event, it seems wrong, or at least
premature, to privilege such an understanding.

It is also important to consider the proper social framework for situat-
ing the origins and identities of the khoja communities, insofar as these
communities have overlapped, historically, with a wide range of other
modes of communal identification, of which the current national modes
are only the most recent. On the one hand, it is important to recognize
that the khoja phenomenon took shape well before the national identities
that solidified during the Soviet era took shape, and that it took shape on
the basis of social principles quite unlike the ‘ethnically’ and linguisti-
cally-framed notions of communal identity privileged in the Soviet era;
the khoja groups, with their religiously-framed genealogical approach to
communal identity, are of particular interest, indeed, precisely because
they cut across ‘national’ boundaries and posed an implicit challenge to

lie-ata i Chimkent (Tashkent: Tipo-litografiia O. A. Portseva, 1912), p. 112 (kho-
Jjas are descendants of the Prophet); E. F. Timkovskii [E. Timkovski], Voyage a
Péking, a travers la Mongolie, en 1820 et 1821, ed. J. Klaproth (Paris: Librairie
Orientale de Dondey-Dupré Pére et Fils, 1827 [translated from the Russian origi-
nal published in St. Petersburg in 1824]), I, p. 385 (khojas are descendants of the
Companions of the Prophet); N. V. Khanykov, Bokhara: Its Amir and its People,
tr. Clément A. De Bode (London: James Madden, 1845), pp. 234-235 (khojas
are descendants of Abii Bakr and ‘Umar, or of ‘Uthman and ‘Ali by wives other
than the Prophet’s daughters, with sayyids being descendants of ‘Uthman and
‘Ali by the daughters of the Prophet); Valikhanov, “O sostoianii Altyshara” (kho-
Jjas and sayyids are both descendants of the Prophet, and are distinguished from
“shaykhs,” who are descendants of the Caliphs and of “various holy men,” though
with some other applications of the titles). The Soviet-era references to khojas
noted above include similar brief definitions.

» Muhammad Tahir Nasrabadi, Tadhkira-yi Nasrabadi, ed. Muhsin Naji
Nasrabadi, 2 vols. (Tehran: Asatir, 1378/1999), I, p. 93.
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Soviet (and post-Sovet nationalist) modes of framing group identity and
solidarity. On the other hand, it is important also not to pretend that the
social frameworks in which the khoja groups developed can somehow be
reconstituted today, or that the relatively new ‘national’ framing of khoja
identities will not itself have a major impact on khoja self-conceptions.
Nevertheless, as identities harden, and are reshaped to reflect the new na-
tional borders in Central Asia, it will be important to remain conscious of
other historically-grounded social processes that may have given rise to
these groups.

Regarding the character and origin of the khoja identity, finally, it
should be clear that from the standpoint of the k#oja communities them-
selves, traditions such as those reflected in the texts presented here are
themselves sufficient explanation of their origins and identity. Not unex-
pectedly, scholars cannot take these traditions at face value, and there have
been a few earlier efforts to suggest plausible origins for these groups in
other types of social processes. Some may be readily dismissed on various
grounds (such as explanations that seek to make the khojas distant descen-
dants of some ancient favored ‘ethnic’ group, or at least the distinctive
bearers of some cultural feature that has ‘survived’ through centuries of
changes). More appealing, for various reasons, are those that link the fun-
damentally religious character of khoja identity with religiously-defined
communities, above all various groups linked in some way with Sufism;
such explanations are of particular interest also in view of the Sufi envi-
ronment in which the earliest known versions of the narrative, and of the
genealogical framework, that lie at the heart of the present volumes.

One such explanation was offered by the Soviet ethnographer Karmy-
sheva, who noted the phenomenon of exclusive tribal affiliations to partic-
ular Sufi ishans or pirs, and suggested that khoja groups were linked with
this process®. To be sure, her description of such communal attachments
was quite vague, and she did not offer any explanation for the communal
attachments themselves; it may be suggested that greater historical depth
might provide some answers in this regard, through historical patterns of
communal affiliations with Sufi shaykhs in the framework of the Islamiza-
tion of nomadic communities in the aftermath of the Mongol invasions.
Another, related explanation was offered by V. N. Basilov in his studies of

3 Karmysheva, Ocherki, pp. 152-153; see also her “Etnograficheskaia gruppa
‘tiurk’ v sostave uzbekov (Istoriko-etnograficheskie dannye),” Sovetskaia ét-
nografiia, 1960, No. 1, pp. 3-22 [p. 14, n. 46].
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the Tiirkmen ‘holy tribes;” Basilov suggested that these ‘tribes’ had their
origins in Sufi communities, through the transformation of groups defined
in terms of the bonds of Sufi organizations, into communities understood
as linked by kinship, hereditarily. We need not share Basilov’s pejorative
characterization of this process (which remains hypothetical, of course) as
indicative of the ‘debasement’ of Sufism, to appreciate the potential value
of this explanation as a guideline for future research.

Such theories are especially attractive with regard to khoja groups whose
namesakes can be identified with historically identifiable Sufi shaykhs.
These may include, ultimately, even those linked to warrior-saints cred-
ited with [slamization (after all, the groups reflected in the texfs presented
here clearly honor the legacy, if not strictly speaking the direct ancestry,
of Ahmad Yasavi, while a Sufi figure such as Bakhshayish is known also
to have been assigned an Islamizing role in certain narratives). In any case
the wide reach of Sufism and Sufi communities in Central Asia from the
13* through the 19% centuries, and the close ties between Sufi communi-
ties, shrines, sacred lineages, and the sacralized labor of craft organizations,
provides multiple avenues for the impact of Sufi organizational frameworks
upon broader social structures. In this connection, the specific direction of
the transformation — i.e., the natural descendants of a Sufi shaykh maintain-
ing, or claiming to maintain, his legacy, or the spiritual heirs of a shaykh,
belonging to a community defined in terms of adherence to a Sufi tradition
through a chain of initiatic transmission, coming to be understood as a group
bound by natural descent and kinship — is perhaps less important than the
simple confluence of organizational frameworks. In any case, the organiza-
tional role of religiously-defined social bonds is a common phenomenon,
and it should not surprise us — or be excluded from plausible theories of
the origins of the khoja groups — to find a community originally defined on
religious or sectarian grounds developing into a community defined along
more ‘natural’ lines, including above all the lines drawn with the idiom of
(fictive) kinship and natural descent.

In the end, uncertainty regarding a suitable strategy for explaining
khoja origins, and potential discrepancies between scholarly explanations
and those of the khoja groups themselves, also require us to keep in mind
that ‘origins’ are not always keys to identity. That is, exploring the histori-
cal processes that produced the khoja groups may at times conflict with
the self-perception of those groups, and scholarship must take account of
this as well. The khojas, after all, are what they say they are today, and
what they say they are will inevitably have a ‘historical’ component, but
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that component may or may not have anything to do with the historical
origins or process of development we can explore or suggest in scholarly
terms. Those historical processes are still worth exploring, however, not
by way of challenging these communities’ own notions of their identities,
but by way of understanding broader patterns of historical development
with regard to social and religious groups; such an understanding will it-
self be incomplete, of course, if it pretends to ignore contemporary khojas’
notions of self-identity as one part of that historical development.

Devin DeWeese
Bloomington, August 2007



PREFACE

The present volume contains six important genealogical texts from
the Qozhas (khwdajas) of Southern Kazakhstan, which are presented here
in the Turkic and Persian originals as well as in Russian translation. These
texts link the origin of the Qozha families in Kazakhstan to the Arab con-
quest of Central Asia, and especially to the activities of Ishaq Bab and
other saintly figures, about whose historical personalities we have little in-
formation; and they put special emphasis on the supposedly uninterrupted
bloodline going back to Muhammad b. al-Hanafiya (d. around 700-701),
a son of the fourth Caliph ‘Ali (d. 661).

Genealogy has been of utmost importance for Kazakh societies, for
the blood line determines the social, legal and political position of a given
family or clan. To be sure, today much genealogical knowledge has been
lost, and not all Kazakhs will be able to enumerate their patrilineal ances-
try down to the seventh generation, as was common under the customary
law of zheti-ata. Nevertheless Kazakh identity is still defined by “one’s
place in the ancestral kinship network”, as Bruce G. Privratsky noted in
his excellent study on Kazakh religion and collective memory".

The Qozhas of Kazakhstan are culturally as well as socially part of Ka-
zakhstani society. As a distinct descent group, however, they regard them-
selves as standing outside the traditional tribal structure of the three for-
mer Kazakh hordes and are therefore often referred to as “non-Kazakhs™.
While the Kazakh tribal confederations of the Great, Middle, and Junior
Hordes are regarded as the “Black Bone” (gara siiyek), the Qozhas (as
well as the Tore, the offspring of Chingiz Khan) are considered honor
groups belonging to the “White Bone” (aq siiyek)®. Accordingly, the Qo-
zha groups are not included in the numerous Kazakh genealogies (Qazagq
shezhirest) which have been published in the last decade®.

" Bruce G. Privratsky, Muslim Turkistan — Kazak Religion and Collective
Memory (Richmond, Surrey: Curzon, 2001), pp. 115ff., 61-62.

2 Privratsky, Muslim Turkistan, pp. 34-35, 38.

3 Abdizhapar Abdakimov called them the “Noble Bone” (asil sityek) in his Istoriia
Kazakhstana s drevneishikh vremen do nashikh drei (Almaty: Qazaqgstan, 2003), p. 428.

“See forinstance Qazaq rularining shezhiresi (ushtaraudan qiiralghan zhinaq),
“Qalamger” shigharmashiliq alqasi (Tselinograd qalasi, 1991); Z. Sidibekov,
Qazaq shezhiresi (Tashkent: Ozbekistan, 1994); Kh. Arghinbaev, M. Miiqanov,
V. Vostrov, Qazaq shezhiresi khaginda (Almaty: Atamiira, 2000).
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The genre of genealogical charters and historical narratives on Qozha
families in what is now Kazakhstan goes back at least to the late 17, and
most probably even to sources from the 16" century. These oldest avail-
able Central Asian manuscripts of this genre are currently being edited by
Devin DeWeese, Department of Central Eurasian Studies, Indiana Uni-
versity, and Ashirbek K. Muminov, Institute of Oriental Studies, Almaty,
Kazakhstan and will soon appear as Volume One of this publication. The
texts collected here, by contrast, all stem, in their present redactions, from
the 19" and early 20™ centuries, and are thus little helpful for establishing
the historical origins of the Qozhas and the emergence of that genre. How-
ever, they reveal interesting information about how Qozha families pre-
sented their origin, and thus legitimized their spiritual, social and political
power, in the 19" century, when the Russian Empire and the Khanate of
Khogand competed for the area of Southern Kazakhstan, as well as for our
understanding of the Qozha groups under Russian rule. It should be noted
that similar genealogies of saintly families of supposedly Arab descent
are known from many other regions of Central Asia as well as from India,
where they played similar roles in Muslim society.

In pre-Soviet times, Qozhas fulfilled eminent religious and social du-
ties in Kazakh society and were held in very high esteem. They performed
the religious services at ritual celebrations, acted as healers, and were ad-
dressed to settle disputes®. Accordingly, the relationship between Qozha
families and Kazakhs of “Black Bone” descent can be described as one of
patron and client. In addition, the “Kazakh” Qozhas have been the care-
takers of Sufi shrines, including of Kazakhstan’s most renowned mauso-
leum, that of Khwaja Ahmad Yasawi (a Sufi shaykh mostly attributed to
the 12 century) in the city of Turkestan®. As a result of these functions

5 Privratsky, Muslim Turkistan, pp. 74-113, 141-146, 193-202, et passim;
DeWeese, Devin, “The Politics of Sacred Lineages in 19" Century Central Asia:
Descent Groups Linked to Khwaja Ahmad Yasavi in Shrine Documents and
Genealogical Charters,” in: International Journal of Middle Eastern Studies 31
(1999), pp. 507-530, pp. 527-528, Ne 44.

¢ DeWeese, “The Politics of Sacred Lineages,” pp. 514-518; A.K. Muminov,
“Die Qozas — Arabische Genealogien in Kasachstan,” in: Muslim Culture in Russia
and Central Asia from the 18th to the Early 20th Centuries, vol. 2: Inter-Regional
and Inter-Ethnic Relations, ed. by Anke von Kiigelgen, Michael Kemper, Allen J.
Frank (Berlin: Klaus Schwarz Verlag, 1998), pp. 195-199. In pre-Soviet times, lo-
cal rulers and their courts regularly performed pilgrimages to this mausoleum, and
some of them chose the vicinity of the shrine as their burial site [A. K. Muminov,
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and the ensuing prerogatives, many Qozhas possessed large properties’. In
Soviet times, the Qozhas were persecuted (especially between 1927 and
1937) and expropriated. In addition, Qozha members had to deny their ge-
nealogical identity, since the Soviets did not recognize them as a distinct
group. In consequence, Qozhas had to declare themselves as “Kazakh” or
“Uzbek” in their passports®.

Since the breakdown of the Soviet Union and the independence of
the Republic of Kazakhstan in 1991, the Qozhas have recovered some of
their former prestige, not at least with the help of these genealogies. Many
Kazakhs still believe that Qozhas possess a spiritual “gift” (darin) to cure
and protect people, and that they are the guardians of “the clear or pure
way” (taza jol), i. e. of the Kazakh way of Islam. “Doing Qozha-ness”
(gozhalig qiladi) comprises recitation of the Qur’an, the production of
amulets, the performance of spiritual healing, the saying of blessings for
the client population, and to make one’s living from these occupations;
and some Kazakhs still take Qozhas as their spiritual masters®. However,
the Qozhas are no longer the unchallenged guardians and teachers of sa-
cred knowledge. With the post-Soviet development of Islamic education
in mosques and madrasas and the influx of Islamic interpretations from
abroad, the teaching of Islam is no longer restricted to the private trans-
mission of knowledge, and the Qozha interpretation of Islam faces severe
criticism from more scriptural and legally oriented trends of Islam'. Also,

“Veneration of Holy Sites of the Mid-Sirdar’ya Valley: Continuity and Transfor-
mation”, in: Muslim Culture in Russia and Central Asia from the 18th to the Early
20th Centuries, [Vol. 1], ed. by Michael Kemper, Anke von Kiigelgen, Dmitriy
Yermakov (Berlin: Klaus Schwarz Verlag, 1996), pp. 364-365]. The shrine is well
described by the art historian Nagim-Bek Nurmukhammedov, Mavzolei Khodzhi
Akhmeda lasevi (Almaty: Izdatel’stvo “Oner,” 1980).

" DeWeese, “The Politics of Sacred Lineages,” pp. 511, 528, Ne 44; Privratsky,
Muslim Turkistan, pp. 101, 162-167; Muminov, “Veneration,” pp. 365-366;
Muminov, “Die QoZ as,” pp. 195-196.

8 Privratsky, Muslim Turkistan, pp. 2, 37, 39.

° Privratsky, Muslim Turkistan, pp. 186, 187, 194, 199, 74ff., 98-99, 102.

19A. Sh. Nurmanova, A. K. Izbairov, “Islamic Education in Soviet and Post-
Soviet Kazakhstan (1917-2003),” in: Islamic Education in the Soviet Union and
Its Successor States, ed. by Michael Kemper, Raoul Motika, Stefan Reichmuth
(London: Routledge, forthcoming); Allen J. Frank, Islamic Popular Literature
in Kazakhstan: An Annotated Bibliography (Springfield, Virginia: Dunwoody
Press, 2007).
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new Kazakh “saints” are emerging who adopt New Age theologies or So-
viet parapsychology to attract an audience'’.

The Qozhas also lost much of their social prestige and economic pow-
er when they lost control over the shrine of Khwaja Ahmad Yasawi to
the state, which turned this architectural monument into a museum. The
‘significance of Yasawi’s fame as a Turkic Muslim saint is still increasing.
The shrine attracts some 200.000 pilgrims yearly, constituting a “Second
Mecca” for the local population'?. The state controls the shrine by ap-
pointing the director of the mausoleum complex, and it uses the shrine as
a symbol for Kazakh national identity, for example on Kazakh banknotes.
In addition, a huge International Kazakh-Turkish University bearing the
name of Ahmet Yasawi, as well as a Centre of Yasawian Studies (Ahmet
Yasaui Ortalighi) for the study and spread of “Yasawian culture”, have
emerged in the direct vicinity of the shrine itself, laying claim to the leg-
acy of Yasawi.

Ahmad Yasawi figures as an ancestor of the Qozha families in almost
all genealogies published in this volume, the only exception being the Tar-
Juma-yi nasab-nama (text No. 4). However, other persons — be they leg-
endary or historical — are described by the genealogical lore in much more
detail. The prestige of most Qozha families is derived from their assumed
descent from Muhammad b. al-Hanafiya (Muhammed Anpiya in modern
Kazakh). Muhammad b. al-Hanafiya was a son of the fourth caliph ‘Alj,
who was the cousin of the Prophet Muhammad and the husband of Muham-
mad’s daughter Fatima. However, Muhammad b. al-Hanafiya was born by
another wife of ‘Ali, called al-Hanafiya (Khawla); accordingly, the Qozhas
of his descent are no direct descendants of the Prophet himself, although
they sometimes consider themselves sayyids as well®. ‘Ali is thus central
to the Qozhas’ genealogies, but this does not imply Shi‘T tendencies; the

" Privratsky, Muslim Turkistan, pp. 182ff.

12 Muminov, “Veneration,” p. 365; Privratsky, Muslim Turkistan, pp. 3, 31,
53ff; see also Muminov, “Die QoZas,” p. 197.

13 Sayyids are sometimes subsumed under the label of Qozhas (DeWeese,
”The Politics of Sacred Lineages,” p. 528, Ne 46; Muminov, “Die QoZas,” pp.
199-200; Privratsky, Muslim Turkistan, p. 99; idem, “ ‘Turkistan Belongs to the
Qojas’: Local Knowledge of a Muslim Tradition,” in: Devout Societies vs. Impi-
ous States? Transmitting Islamic Learning in Russia, Central Asia and China,
through the Twentieth Century, ed. by Stéphane A. Dudoignon (Berlin; Klaus
Schwarz Verlag, 2004), pp. 161-212.
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Qozha groups regard themselves as Sunnis. In addition to the twelve (out
of some seventeen) Kazakh-speaking Qozha communities claiming to be
the offspring of Muhammad b. al-Hanafiya, others claim descent from the
three other “rightly guided caliphs” Abid Bakr (d. 634), ‘Umar (d. 644) or
‘Uthman (d. 656), or from the Prophet Muhammad himself. What all these
Qozha groups have in common is their assumed Arabic origin'“.

This claim of Arabic origin is intrinsically linked to legends of the
Islamisation of Central Asia. All genealogies gathered here tell, in slightly
different ways, how the Qozhas’ presumed ancestors ‘Abd al-Rahman Bab
and ‘Abd al-Rahim Bab, Ishaq Bab and ‘Abd al-Jalil Bab led the Arab-
Muslim armies from Syria to Central Asia, where they defeated the local
pagan or Christian and Zoroastrian rulers. These military expeditions are
presented as holy campaigns (ghaza, jihad). The ancestors of the Qozhas
fought side by side with the tubba ‘ at-tabi ‘in, the venerated generation of
Muslims who had been in touch with the followers of the companions of
Muhammad. Accordingly, the Qozhas enjoy not only a sacred genealogy,
but also the glory of victorious fighting for the sake of God as well as
proximity to the earliest Arab Muslims. Some of the cities which the Qo-
zha ancestors allegedly conquered for Islam, or which they newly founded
in Central Asia — for instance Qara-Asman, see text No. 5 — were known
as centers of Qozha families for long periods. Some of the genealogies
provide depictions of the shrines of Qozha ancestors, thus marking what
may be labeled a “sacral topography” of Central Asia.

Another element adding to the prestige of the Qozhas is their good re-
lationship with two legendary figures, Khidr (al-Khadir) and Elias (Ilyas).
Khidr is probably the most popular saint in the whole of the Islamic world.
He is believed to visit people in order to assist them in their hour of need'.
The prophet Elias is often found together with Khidr in Islamic tradition, or
even considered to be his double. Sufis are regarded as possessing special
blessing if they are honored by a visit of Khidr or Elias. The Qozha genealo-
gies depict almost all important Qozhas as maintaining conversations with

4 DeWeese (“The Politics of Sacred Lineages,” p. 528, No 46) discusses this
assumed origin and points to respective studies (ibid., Ne 45). Oral materials can
differ significantly from the written genealogies. In his “ ‘Turkistan Belongs to the
Qojas’ 7, Privratsky expounds on several living Qozhas whose knowledge of their
ancestors and of other Qozha-groups is not mainly based on written genealogies.

5 For Khidr see now the study of Patrick Franke, Begegnung mit Khidr —
Quellenstudien zum Imagindren im traditionellen Islam (Beirut, 2000).
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them; conversations with Khidr could last up to seventeen or even ninety
years (as described here in texts No. 3 and 4)'.

The genealogies are written on paper scrolls, which are occasionally
more than eight meters long. These texts have been regarded as holy relics;
in one case the text of the genealogy itself describes how the manuscript
(here: the Ta’rikh-nama, text No. 3) was transmitted from generation to
generation together with other legitimizing objects, like the traditional
Sufi cloak and the prayer rug.

Many of the genealogical manuscripts are still in private possession
of Qozha families, while others are kept in manuscript collections of
State libraries in Central Asia. Our publication aims at making these texts
available to a broader academic public as well as preserving them for the
Qozhas themselves, for without their support this publication would not
have been possible. The gathering of the manuscript copies, their collation
and editing as well as their scholarly commentaries have been performed
by Prof. Dr. Ashirbek Muminov (Almaty) and Dr. Zikiriya Zhandarbek
(Turkistan). They were assisted by Dr. Durbek Rahimjanov and Dr. Sha-
vasil Ziyadov (both Tashkent). Dr. Bakhtiyar Babajanov and Assal Ab-
basova (Tashkent) have made valuable contributions to this publication in
their function as scientific editors. Prof. Dr. Devin DeWeese had the ex-
cellent idea to combine our work on the nasab-namas and found a sponsor
for the publication. We would like to thank all of them for their immence
efforts. The work has been carried out as part of the international research
project “Disputes on Muslim Authority in Central Asia” (2000-2002),
which enjoyed the generous support of the Swiss National Science Foun-
dation"’. Publication of this volume was supported through a grant from
the Office of the Vice-Provost for Research at Indiana University.

Anke von Kiigelgen (Bern)
Michael Kemper (Amsterdam)

16 These constant conversations over years constitute a rather untypical form
of contact in the written and oral accounts about Khidr and Elias in Islamic tradi-
tion; they deserve further investigation.

"7 For other published results of this project see Manaqib-i Dikchi Ishan
(Anonim zhitiia Dikchi Ishana — predvoditelia Andizhanskogo vosstaniia 1898
goda), introduction, transl., and commentaries by B. M. Babajanov, ed. by Anke
von Kiigelgen (Tashkent-Bern-Almaty: Daik-Press, 2004); B. M. Babajanov,
A. K. Muminov, A. fon Kiugel’gen (eds.), Disputy musul 'manskikh religioznykh
avtoritetov v Tsentral 'noi Azii v XX veke (Almaty: Daik-Press 2007).



BBEJIEHUE
«bnaropoansbie» cemeiicra B LlenTpajabHoi A3un

YacTe HaceneHHMs B COCTaBe MYCYJlIbMaHCKUX HapoloB lleHTpansHoi
Asun (ka3axoB, KapaKalMakoB, KUPTH30B, Ta/KHUKOB, TYpKMeH, y30eKoB
U YHTYpOB) BBIIENAETCS M3 OCTAIBLHOM Macchl JIIOAEH CBOMM CaKpalbHbIM,
6naropoaHbIM MporcxokaeHHeM. Ee Hanbonee 00001IeHHOe Ha3BaHHE — K-
cyiiak (OT TIOpK. — «bernast KocTb»)'. OHa OOBIMHO MPOTHUBOIOCTABIISET ce0s
OCHOBHOI1 Macce HapoJa — kapa’. Kpyr u3bpaHHbIX, 611aropoiHbIX CeMEACTB
pasHooOpaseH M cnabo u3yueH (cM. Bbile pasgen «Foreword»), cpemu
HUX MOXXHO BBIICTIMTH CJIEAYIOLIME TPYTIbL: X°adoica, caitiiui, Typa, 1ax,
amip-3ana (amiip, Miip), XyZAaBaH[-33ja (X°2H[, ¥X°aH, ¥aH), AIUAH, MagayM
(Max3yM, MaxcyM, MarThiM), ata U Apyrue. OTH ceMelcTBa NpeTeHIyoT Ha
npoucxoxaeHHe ot camoro [Ipopoka Myxammana (yM. B 632 r.), ero crosi-
BIDKHHKOB M MECTHBIX CBATHIX. ECTh HeMato jroziei, KoTopble, Ha3biBast ceds
«M36paHHBIMUY, TEM HE MEHEe, He MOTYT ONpEIEUTh CBOEH IpYIbl, nepe-
YHCIUTh KOHKPETHBIX MMEH CBOMX MpeAKoB. Takas TEHAEHLMS Pe3KO yCH-
Jlack B roJibl COBETCKOH BJIACTH, KOrJia COC/IOBHSA Kak Obl ObUTH 3a0bITHI.
OnHako GOJBLIMHCTBO ceMeil COXpaHWIM CaMOCO3HaHHE, PETMKBHH (ITHCh-
MEHHbIE HCTOYHHKH, MaTepUaJIbHbIE apTe(aKThl) U YCTHbIE TPAJHLIMH.

[To ucnones3oBanuio B ObITy apabckoro s3blka «OnaropogHbie» ce-
MEHCTBa OTJIMYAIOTCS OT 3THOrpadMuecKoi rpymmnsl «CpeaHea3sHaTcKue
apalbi»® TeM, YTO OHU NPAKTUYECKH HE BIIAICIOT S3bIKOM MPEAKOB.

' A6awun C. H. Ox-cysax // Ucnam Ha Tepputopu OsiBlueit Poccuiickoit um-
nepuu. DHuuonexudeckuid cnosaps / Ilon pen. C. M. Ilposoposa. T. I. M.:
Bocrounas nureparypa PAH, 2006. C. 318-319. Cpenu xa3axoB K ak-cyiex IpH-
HaAJIekKaT TaKxke NOTOMKH YuHriz-yana (1204-1227).

2 JIlpyrve BapuaHThl: «Kapauay, «xapajiap», «kapa YajK», YTO HOCIOBHO
MEPEBOMMTCS KaK «4E€PHH», OIHAKO 3TO CJIOBO HA CAMOM fe/le MIEHTUYHO ‘aMM,
‘amma, ‘aé@mm — «OCHOBHOW HApOI», «IUMPOKHUE MACCBHI», T. €. OHO SBJIAETCA
AQHTHUITONOM MOHATHUS Xdce, XABACC — «U3OPAHHBIE», «IMUTAN.

3 O cpenneasuarckux apabax cm.: Bomun C. JI. K vctopum cpeaHeasMaTcKux
apaboB // Tpynst MHcTHTYTa BocTOoKOBeaeHMs. Brin. 36: Tpyasl Bropoii ceccunt Ac-
couuauuu apabucros. M.-J1,, 1941. C. 111-127; Kapmuiwesa b. X Cpenxeasuar-
ckue apabbi // Haponsi mupa. T. [I: Haponei Cpenneit A3un 1 Kazaxcrana. M., 1963.
C. 582-596; Amupesny H. A. DTHHYECKOE Pa3BUTHE CPENHEA3HaTCKUX apaboB //
DTHUYECKHE NPOLECCH Y HaLMOHAJbHBIX rpynin CpenHeit A3uu 1 Kasaxcrana. M.,
1980. C. 213-226; Barfield T. The Central Asian Arabs of Afghanistan. Pastoral
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Hanuuue TpaadUMOHHBIX OCEMJIBIX U KOUeBbIX 00LIecTB B LleHTpanb-
HOIi A3uu 00yCIIOBIHBaeT pasHOOpa3Hbie (POpMbI MPOsBIEHUS PeHOMEHA
CBSILLUEHHbBIX CEMEHCTB B HUX.

KoueBoe 061mecTBO U ax-cyuak

ABTOpHTET AK-cyliak BbIpaXKaeTcs No-0coboMy B cpele KOUeBbIX Ha-
POJIOB C MX POJIO-TUIEMEHHOM CTPYKTY PO, Ile MPUHAIJIEKHOCTh YeJIOBEKA
K KaKOMy-JIUOO poay MpeBpallaercs B OAWH U3 pealibHbIX (GaKTOPOB IPH
ofpenesieHUH MecTa TMYHOCTH B colyme. IMeHHO Takast oO1ecTBeHHas
MCUXOJIOTHS MO3BOJIMIIA AK-CYUAK B YCIOBHSX JOJTOBPEMEHHOrO JOMM-
HUPOBaHHU KOYEBHHKOB B L{eHTpaibHONH A3HH OpraHM30BaThCs B OTAEIb-
Hble poJjia, MJeMeHa U COXPaHUTh CBOE MPUBHIIETMPOBAHHOE MOJIOXKEHHE.
HyxHO OTMeTHTh, UTO pomo-IIEMEHHOH CTpoil co3naBai Oarornpusr-
HYIO [OYBY AJISi COXPAHEHHS CAMOCO3HaHHUS U COOCTBEHHBIX KYJIbTYPHbIX
TpaguLUMHA aCCHMMIIMPOBAHHBIX KOYEBHUKAMH-TIOPKaMH pa3HOOOpa3HbIX
YCTOMYMBBIX 3THHUECKHX U PETUTMO3HBIX MEHBIUIMHCTB MyTEM HUX BBIIE-
JIeHUs B OTAENbHOE IleMeHHoe oOpa3oBanue. Hanpumep, cpeau ka3zaxoB
M3BECTHbB! OT/IENbHbIE NIEMeHa, KOTOPBIX MPUHATO HAa3bIBATh «Ka3aXaMH,
He BOLUEIUIMMH B COCTaB TPeX >Ky30B» («YLU XYy3re »aTnaiThH Ka3aK py-
Japbi»). B uX 4MCIO 3HATOKM Ka3axXCKUX YCTHBIX €HeasIorHid dalle Bce-
ro BKJIIOYAOT 15 miemeH (py): x°ddorca (Mo-Ka3axcKu — «KoXay), mdape,
CYHAK, KOnezeH, MONEH2IM, Kapawa, Kypama, Kainax, Kelpul3ali, HO2al-
KA3ax, wana-kazak, Kamazau, KOMaw, Kapakounl, cozax®. N3 ux ducna

Nomadism in Transition. University of Texas, 1983; Madamudscanosa 3. Apabbl
1Oxnoro TamkukucTaHa (MCTOpHKO-3THOrpaduueckue odepku). dymanbe, 1995.
[IpaBaa, B mociaeaHue rofisl, o CJI0BaM HH(POPMAHTOB, CPEAU KaIIKaAapbUHCKHUX
apaboB, 0COOEHHO cpe 060raTHBIUMXCS B pE3ybTare IMOepau3alii 3KOHOMH-
kM B Hauasie 1990-x ronos, noABwIack TEHAEHLMA CAMOUICHTUPULIMPOBATH Ce0sl C
«3HATHOTO MPOUCXOXKAEHHA apabamMuy», 4ero He 6bUI0 Mpexe.

06 ux s3bike cM.: Bypuikuna H. H., Hamaiinoea M. M. Hexotopble faHHbIe 10
a3bIKy apaboB kuiwtaka Hiyrapsl Byxapckoro okpyra u kuuuiaka Jpxeinay Kai-
KafiapbUHCKOro okpyra ¥Y3bekckoit CCP // 3anucku Komneruu Bocroxosenos. T. V.
JI., 1930. C. 527-549; Llepemenu I'. B. Apabckue nuanektsl B Cpenueit Asuu. T. 1.
Townucn, 1956; Axeneduanu B. I'. Byxapckuii apabekuit nuanexr. Townucy, 1985.

* Catidaxkooca XKycinyner. XXy3re kipMeiiTiH kasak pynapsi // Kazak wexipeci.
Anmarel: Atamypa-Kazakcran, 1994. C. 95-107; Caoibexos 3. Ka3zak wexipeci
(OKayanTe! penaxrop Lbimbip Kypbim6aitynsr). TawukeHT: ©36ekctan, 1994. C.
132—-133. Mmetorcs Takxke OGonee Menkue rpymnmnbl — notomku ba6a Tykri Llaim-
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ocoboro craryca «6enoii KocTu» (aK-cyiiek) B Ka3axCKOM OOLIECTBE Y10~
CTaMBaJIMCh 4allle Bcero mdépe W kooica. VX npaBa M NpUBUIIETHH Cpeld
OCTaJIbHBIX Ka3aXCKHMX pOJIOB 3alllMIIIeHbl HopMamMu 0ObI4HOrO npasa. Co-
r1acHo obbplyHOMY MpaBy «KeTi »xaprel», 3a YOMHCTBO mdpe, sBiSIBILE-
rocsl XanoM WIH CyImAaHoM, U Kodica, SBISIBLIETOCs nifpOM Kakoro-iubo
pona (enr), Ha pOACTBEHHUKOB yOUiiLbl Hanarasncs wrpad, npeBbllaBUIH
B CeMb pa3 cymmy wrpada 3a yOuHcTBO OOBIUHOrO HenoBeka. 3a youid-
CTBO psIIOBOTO mdpe WK KOXCA HaNaraJicsi ABYKpaTHbIi wrpad’.

B TpaauLmoHHOM KOueBOM OOILECTBE 32 mdpe NMPU3HABAIOCH X MPaBO
Ha BBICUIYIO CBETCKYIO BIIACTb, a 32 X°G0oica — Ha yXOBHYO BJIacTb. B cBs-
34 C 3TUM BO3HHMKAIOT BOIPOCHI: HACKOJIBKO TPAAMLIMOHHO SIBJIEHHE X°A0oica,
KOrZia OHO Hayasio pOpMHPOBAThCS U Ii€ HAXOAATCS OYary 3THX NMpoLeccoB?
[poBeneHHbIe HcCieIOBaHMS MOKA3bIBAIOT, YTO JAHHOE SBJIEHHUE LUMPOKO
pacnpocTpaHEeHO cpeau TypkMeH M ka3axoB. HaoGopot, kupruzam, ocHOB-
Hbl€ Macchl KOTOpbIX nepexoveBay B ropsl TsaHb-1ans Toneko B XVI B.,
OHO MOYTH He u3BecTHO®. [lo MIEHTHYHOCTH Ha3BaHMIi KapaKaMakCKUX U
Ka3aXCKHX X°d0ca MOXHO MPEAINOIOKHUTh, YTO 3TO sBJIe€HHE ObUIO 3auM-
CTBOBAHO KapakainakaMH B MOpPY MX HaXOXKAEHUS B MPUCHIPAAPbHHCKMX
paiioHax U UMeeT ApeBHHE KOPHH M pErHOHAIbHBIE OCOOEHHOCTH.

Kazaxckue x*@osca
06 ocobom MmecTe x°d@dsica, HanpuMep, B PETUIHO3HOM UCTOPUU Ka3a-

XOB CBHJIETEILCTBYIOT CJIOBA OTLIAa U3BeCTHOro moaTa Abas (ym. B 1904 r.) —
Kynan6as OckenbaeBa (ym. B 1885 r.), KOTOpPbIMH OH OXapakKTepH30Bal

Thl ‘A3 «Mxnac-aray (bt xeHar Ha nodepu Mcxak-6a6a — bitbin Maphita-aua;
6a0a-koxa, KoXa-TyKJlac, Horaii-Ka3ak, MaH[bITal, CaHIbUT), TOH-KOXKa, TyMObI-
MBIITHIK-KOKa (KYHpBIKTBI-KOXa, MBUITBIK-KOXa, CYHip-KOXa, capT-KOXa,
KapHaKThIK, KApaUIbIKThIK, I00aHAKTHIK), MIli-K0XKa, 3aHUMaro1LHe 6JIM3KOoe 10-
JIOXKEHHUE K COOCTBEHHO X°*amKa.
5 Apmuixtaes XK. O. «KeTi xaprbl» — MEMIIEKET XKSHE KYKbIK €CKepTKiLLi (3epTTenyi,

Jepekrep, Tapyxbl, MaTiHi). OKy Kypanbt. AmMarel: 3aH anebueri, 2004. C. 101.

¢ Cewmeiicto lllakup-xomkaesbix (‘Anum-yau-typa lllakupos, Hycyd-
¥aH-Typa U6H ‘Anum-xan-typa 11lakupoB ¥ u3BeCTHBIH Teonor LleHTpanbHoi
Aszum, poaHoii 6par nepsoro ‘Ani-xaH-typa Carysn-lllakupos), npeacrasisis-
wee Koipreiscran B CAJIYMe (1943-1992), npoucxoaur ot ¢pepraHckoit BeTBU
caitiinnoB-noromxoB bypxan an-avHa Kunuua. Ilo pony x°aosca — vana-kaszak,
MNpOXKMBABIIKMX B paiioHe Tapasza v KOONTUPOBAHHBIX B COCTAB KUPIU3CKUX ILIe-
MEH UYKUAUK, NOTPEOYIOTCS JONONHUTENbHBIE UCCIIENOBAHMA.
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CBOIi Hapox BO BpeMs xaoococa B Mekke (B 1879 r.) Ha npueme y mepuda
ropona: «B Hauel MHpPCKO# KU3HU BCE peLUAOT YMHIHU3HABL, B PEJIUTHO3-
HOIt — x*adorcay (Tipimizain Guiri — Tepene, eniMizgiy Guniri — koxxana)'.

Ecnu ofuiee KOJMYECTBO Ka3aXxOB, HE BOLUEIUIMX B COCTaB JKy3OB,
ouenuBaetcs npuMepHo B 300 ThIC., TO Ka3aXxCKHe X°addica BMeCTe ¢ mope
U CYHAK COCTaBJIAIOT 0K0J10 40 ThIC. YenoBek®.

Kasaxckue 3HATOKM reHeasloTHil Ha3bIBalOT Bcero 17 KpYyMHBIX po-
JIOB Ka3aXCKHX X°A0JiCa: AKKOP2aH, aK-Koica, baxcaiivlc, XopacaH, Oyand,
cellim, KblablUmbl, CabbLIM, KbUIAYbL3, JHCYCIN-KOXHCA, KApaxaH, Kepeuim,
WaPin-Ko#Ca, KblpblK-CAOAK, MYPIKNEH-KOXNCA, CYHAK U cmatin-kodca®. U3
HUX MpeacTaBuTenH 12 pomoB cuMTaroT cebs moroMkamMu Myxammana
ubH an-XaHaoiiia (ym. B 81/700-01 r.). Ecnu BoceMb U3 HUX OJHO3HAY-
HO Ha3bIBAIOT CBOMM MPEAKOM BbBILIEYMOMIHYTOr0 UMama (QKKOp2aH, ax-
KoJfca, bakcauvlic, XOpacaw, OyaHa, HCycin-Kodca, Kapaxaw, myp ikneH-
KO0J#ca), TO OCTaNbHbIE HETHIPE POJA UMEIOT U APYrHe BEPCHH O CBOEM
poOHauaNIbHUKE (Cewim, Kblabluimbl, CabbLim u Kuliaybi3)'’.

CaxpaJjibHasi HCTOpPHSI HOTOMKOB
Myxammana u6H an-Xanaduiia

B cpene kazaxckux x°aoorca 6bITyeT cakpasibHast uetopus (Hacab-nama),
paccKa3plBaKOLLAs O MPOHCXOKAECHUH UX pOZa M O TOM, Kak 3TOT POA Iepe-
cemwics B Llentpanbhyto Asmo. OHa e 4acTUYHO OBITyeT Takoke B Cpelle
y30€KCKUX, YHIYPCKHX, KapaKalaKCKUX X°d0oca U TYPKMEHCKUX aydo.

" Keneiiynul, Mawnyp JKycin. Kasak wexipeci. ©3ipneren Capcen6i J{oyiTyisL.
Anmartsi, 1993. C. 10. ®pa3za 6ykBasIbHO 3BYYUT TaK: « ITOM HaLUIei (CBETCKOM) XKH3-
HBIO BEJIACT m Jpe, a Halleit CMEPThIO (PENUrHO3HOM KU3HBIO) BEIAaeT X ddocay.

8 AGIypaxmaHOB (x°G0oxca W3 poia xopacaw, ®vBywuil B r. Kaparanue).
[O6 uctopuwm caiiitugos uwiu xomxkeii]. Pykonuce MexmyHapontoro Kasaxcko-
Typeuxoro yHusepcureta. TeTpaap mepsas, nuct 20 (Ha ka3. s3.). Mmeercs
MHEHHE, YTO KOIMYECTBO Kooxca aocturno 500 Teic. yen. (ycTHas uHbopmauus
Ceitiromapa CarrapoBa. Anmartsl, 2008).

° TaMm xe, TUCT 34. Taxke M3BECTHBI MEJIKUE POMBI MyCNiM-KOXHCA, KYymauban-
KOJCa, €adam-Kooca, KOHAK-Kodca, bapzana-xodxca, waubaun-xosxca, cayvim-
KOJKCA, WIMULI-KOXCA, CUBIK-KOXHCA, KOCLIM-KOXCA U JIP.

10 Mexxay NpoyYKMM, U3BECTHBIM Ka3aXCKUii MCTODUK M 3THOMOr Yokan Ba-
nuxaHoB (yMm. B 1864 1) 61 ¢ poxaeHus HapeuyeH Myxamman-Xanadiita, uto
651710 OTMEUEHO B TEKCTaX €ro HAArpoOHsl, yCTAHOBIEHHOTO MO MPUKa3y reHepa-
rybepHaropa Typkectana ¢on Kaydmana (LleHTpanbHblii rocyiapcTBeHHbIi ap-
xuB Pecny6nuku Y3bexucrad. ®. U-1. O. 20. [I. 4119. Ne 6).
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OmHHUMH U3 MepBbIX Ha ObITOBaHME 3TOH CaKpaJIbHOM MCTOPUM Ha Tep-
putopuu LenTpansHoit A3uu o6paTiiii BHUMaHHe WieHbl TypKeCTaHCKOro
Kpy»xxa jobureneii apxeosnoruu (TKJIA), koTopble ¥ OCYLIECTBIWIH U3aHHE
OIIHOM M3 ee MHOrOYMCIIEHHBIX BepcHii (Podocnoenas Kapaxana)''. B xone
HallIMX UcCreIoBaHU HaM yaanochk oOHapy»uTh B ponne H-71 « Typkecran-
CKHi Kpy>OK Jirobuteneii apxeonoruu (1895-1917 rr.)» B LienTpansaom ro-
cylapcTBeHHOM apxuBe PecryOnuku Y36ekucran (LII'A PY3) opurunan pac-
CKa3a, Ha OCHOBE KOTOPOro ObUIO BBHINOJHEHO BBILLIEYIOMSHYTOE H3JaHHE.
CrnuyieHue 3Toro Crycka ¢ M31aBaeMbIMU B JaHHOM KHHMI'€ LIECTbIO TEKCTAMH
MOKa3aJ1o, YTO paccKas sBJIETCs COKpaLeHHBIM NIEPEBOJIOM Ha mypKii aBTOp-
CKOro couMHeHHs ‘A6 an-‘Asiza uoH Karra-y*amka (XIII/XIX B.) «Haca6-
HAMa-HH MaH3yMa», BEPOATHO, CAENAHHBIM HEKMM Ypas-MyxammaioM (cM.
nonpo6Ho Paznen Ne VI). Onnako akTHBHO HayaThble UCCIEA0BaHUS POCCHH-
CKHMX KpaeBeJIOB, CBsi3aHHbIe ¢ OOHapy>KeHHeM, IMyOuvKalel YHUKaIbHBIX
TEKCTOB CaKPaIBHBIX UCTOPUI U U3yYEHHEM MHpPa KyJIbTOBBIX MECT, BCKOpE
MOLLUTH Ha yOBUTH'2. DTOT MpoLiece, BUIMMO, ObLT HEMOCPEACTBEHHO CBA3aH C
IPOMKHMH YCIIEXaMH B Jiefle M3y4eHHMs MyCYJIbMaHCKOrO NepHOia HCTOPUU
[{enTpanpHOM A3MM Ha OCHOBE JAaHHBIX ABTOPUTETHBIX MHCHMEHHBIX HC-
TOYHHUKOB. JTH HappaTUBHbIE HCTOUHMKM BO MHOTOM IPOTHBOPEYWIN TOH
KapTHHe ucnamuzauuu LleHTpansHOM A3uM, pUcyeMoil cakpaibHbIMHM pac-
CKa3aMH, a B OOJIBLIMHCTBE CITy4aeB ke HaOTpe3 OTBEPraly ee.

Hayunoe 3abBeHue M MonuaHHe B 3TOH OOfacTH OBUIM MpepBaHbI
amepukaHckuM uccienoBatenem JI. JuYucom'®. Bospoxaenue macco-

' PonocioBHast Kapaxana, marpona rop. Aynusara // [Tporokonsl TypkecTaHckoro
Kpy»xkka mobureneit apxeonoruu (nanee — ITTKJIA). Tawxent, 1899, ron 4-i1. C. 87-91.
Bim3Koe OTHOLLIEHHE K 3TOMY TEKCTY HMeIoT u Apyrue myGrxarwu [TTKIIA, orpakato-
ILe YCTHOE ObITOBaHME PAaccKasa Ha TEPPUTOPHM AyTHsaTHHCKOro yesa: «K porocnos-
Hoii AymusariHcxoro cesroro Kapaxanay // TTTKIIA. 1898, ron 2-it. [lpunoxenue k
nporoxoity ot 29 asrycra 1897 & C. 13-15; «Pomocnosnas KapaxaHa, cocrapneHHas Ka-
3ueM Mysutoii-AGmyuioit FOHycoBbIM Ha OCHOBaHHMM UcTopydeckHx kHur // TITKJIA.
1898, ron 2-i, [Mpunoxenue k nporokory ot 29 asrycra 1897 . C. 16.

12 Anopees M. Vctopuueckue 3ameTku 0 Xomxente // CripaBouHas KHMXKKA
Camapkanackoit obnactu. Boin. 4 (1896). C. 22-27; Kannayp B. A. O Kapaxane
U Mazapax Aynusara U Aima-6ubu // TTTKJIA. 1897, ron 2-it. C. 6-8; Jlerenna
o Xopacan-ara // ITTKJIA. 1901, ron 6-i1. C. 79-82; Konocosckuu B. B Kaparas-
ckux ropax YumkeHnrtckoro yesna (Apxeonoruueckas 3amerka) // [TTKJIA. 1901,
rox 6-#t, [Tpunoxenue k nporoxony Ne 3. C. 89-97 u mp.

13 DeWeese D. «Yasavian Legends on the Islamization of Turkistan», Denis
Sinor (ed.): dspects of Altaic Civilization 111: Proceedings of the 30th meeting
of the permanent international Altaistic conference, Indiana University, Bloom-
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BOro MHTepeca K ucropuu LlenTpanbHoit Asuu B 1990-x rr. npusiiexsio
BHMMaHMe uuTaTeneil M uccnenosateneil Kk «Hacab-nama». Ycuwiusamu
rpyrmnmnsl grobureneil HCTOpUH, B OOJBIIMHCTBE CBOEM HEBOCTOKOBEIOB,
CTaJIM BBIABJIATHCSA HOBBIE cUCKH Hacab-nama U3 paHee HE U3BECTHBIX
HayKe 4acTHBIX coOpaHuii. HekoTopele M3 HHUX ObLIM OMyOJMKOBaHbI
BMecTe ¢ (aKCUMUIIbHBIMH TEKCTaMHU'é, Ipyrue — TONbKO ¢ mnepeBoaom/
nepeHocoM Ha KMpwuidly'. Takum myGiMKaLysaM CBOCTBEHHBI 001He
HEJOCTAaTKH: OTCYTCTBUE OPUTHHAIBHOrO KPUTHYECKOrO TEKCTA, OFPaHH-
yeHHe nyOIMKalMeit aianTHpOBaHHOIO NepeBoja OPUrHHAIBHOTO TEKCTA
Ha COBpeMeHHbIE A3bIKU (Ka3axCKuH, y30eKCKUii) Ha KUpHIUTHLIE, ITOJTHOE
OTCYTCTBHE KOIUKOJOIMYECKOrO OMHCAaHHWS CIIMCKOB, YacThle MPOIYCKH
TPYIHOYHUTAEMBIX MECT MJIM )K€ HEBEPHOE YTEHHE OPHTHHANIOB M3-3a OT-
CYTCTBHS NPOGECCHOHATBHBIX HaBBIKOB Y U3JaTeleil.

[lo TakoMy >k€ COMHHMTENIbHOMY MyTH MNOLIEN TYpPEeUKHi Hcciaeno-
Batenb K. OpacnaH, ocymectBuBLMi nepeBon Hacab-nama Ha coBpe-
MEHHBIH Typeukui s3blk 0e3 cocTaBneHMsi KpUTHUYECKOro TeKcTa (CM.
Bbiie Foreword)'®. U3 uethipex dotokonuii, B3sTeix K. Dpacnanom B
KayecTBE «OCHOBBI» JUIs TYPELIKOro nepeBoja, Asa Tekcta (kornuu C u D,
c. 139-144) nukaxoro otHoumenus k Hacab-nama ve umerot. Konus «B»
(c. 123-137) npu cnuuyenun Hamu B KasaxcTaHe ¢ ee OpUIMHAJIOM OKa-
3anach Ae(PeKTHOM: B Hel M3 CYLIECTBYIOLIMX 355 CTPOK UMEIOTCS B Ha-
JIM4MH TOJIBKO 287 (1pH KONMHpPOBaHUK OpUIrvHaIa ObLUTH yTEPSHBI CTPOKH
251-270, 308-355). B camoM TekcTe nepeBojia BCTPEHAIOTCS. MHOTOYKC-
JIeHHbI€ OLUMOKHM M UCKKEHHs MPU YTEHUM UMEH (Hanpumep, «YXIyo»
BMecTo «MxukT», c¢. 58), Ha3BaHUI HaceJeHHBIX MYHKTOB (HampuMep,

ington, Indiana, June 19-25, 1987. Bloomington, 1990. P. 1-19; ibidem. «The
Politics of Sacred Lineages in 19" Century Central Asia: Descent Groups Linked
to Khwaja Ahmad Yasawi in Shrine Documents and Genealogical Chartersy //
International Journal of Middle East Studies. Ne 31/4 (1999). P. 507-530.

“ Maynana Cagpii ad-oiin ¥ pyuz-xiiinaxii. Haca6-nama. Beeneunue, Tpauc-
kpunuus, ungexcht A. K. Mymunosa u 3. 3. JKaumapbexoma. TypkicTaH:
Mypa, 1992; [Xannapbexos 3.]. Xopacan koxaiap wexipeci (906mixanin 6a6
yprakTapsiHbIH wexipeci). Typkictan: Mypa, 1994.

1S Mupyanddp oznu M. Xoowa Axmad Haccaeui: laxapau cadnar,
Kapamatiapy, Xuxkmatiapy. Yumkent, 1992; Axman Maccasuit axnannapu ma-
xapacu. Axman Maccasuit Ba Amup Temyp. Tabnun Ba Halpra Taiiapnaras:
Pacynmyxamman xaxu A6nyiryxypos Auyp6aii ormu. TamkeHt: Xa3uda, 1996.

16 Mevidnad Safiyyii 'd-din. Neseb-name terciimesi. Hazirlayan Prof. Dr. Ke-
mal Eraslan. Istanbul, 1996.
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«Yan-repca» BMecto «Haxap-Tapcaky, c. 60), Ha OCHOBE HEBEPHO IOHS-
TOro (pparMeHTa u3aresieM AenaeTcs MonbiTka JaTHPOBaTh COCTABICHHE
pacckaza 540/1146 r. (c. 18,26) u T. n.

Hamm noneselie MccnenoBaHus MOKa3aiH, YTO HEYyYTEHHBIX HayKo#H
cniuckoB Hacab-nama o4yeHb MHOro. B xone mouckoBbIX paboT, Bedy-
wuxcs Hamu ¢ 1988 r.'7, GbUTH BbIsBIIEHBbI BCero 33 pyKOMMCH (M3 HUX
OJIHa PYKOIUCh COAEPXKUT CIMUCKH JBYX TEKCTOB), MMEIOLLHE OTHOLUEHHE
K Hacab-nama — caxpajibHOM MCTOPUM X°A0dca-NIOTOMKOB MyxaMMmana
ubH an-Xawadmita. M3 Hux — 10 pykomuceil ObutM OOHapy>keHbI BO
BpeMs wecty dkcnenuduuid (2000-2001 rr.), opraHu3oBaHHBIX MPH CO-
nerictBun Swiss National Science Foundation B oTnaneHHble paHOHBI
Ke3sutopaunckoit, KOxuo-Kazaxcranckoii, XKam6puickoit obnacreit Ka-
3axctaHa U TaukeHTcKo# obnactu Y3bekucraHa. beiBanu cinydau, xoraa
KOIHH OJHOH M TOH k€ PYKOMHUCH MPHUHOCKIIN 2—3 uyesioBeKa, U KaXKAblH
U3 HUX YTBEPXKIAl, YTO 3TO €ro pykonuck. [loaTomy B Xone 3THX dKcre-
JMLMH Taloke ObLTH NPOBEAEHbI ONPOCHI-MHTEPBbIO C BJIAENbLAMHU 3THX
CMHCKOB y HHUX IOMa C OCMOTPOM PYKOIHKCEH Ha MeCTe M CO 3HaTOKaMH
YCTHBIX TPaAMLIMi ceMeNCTB x*adorca. M3 33 pykomnuceii — nath 66114 06-
Hapy>keHbl B rOCYJapCTBEHHBIX (hOHMaX, a 28 — B 4aCTHBIX COOpaHUSIX.

Penaxunuu Hacab-nima

B xone kamepasnbHOH 00pabOTKH 3THX CIIMCKOB HaMH OBbLIM YCTaHOB-
JIEHBI LIECTh PEeAAKUMH CaKpalbHOHN MCTOpUM. B Lensx paciiMpeHus uc-
TOYHHKOBOMH 6a3bl ee NanbHEHIIMX HCCAeJOBaHHH ObUIO peleHO U3AaTh
TEKCThI KKIOH U3 HUX C NIEpeBOAOM Ha pycckuii s3bik. Ha ocHoBe necs-
TH CITMCKOB, MpPEACTABIECHHbIX B JEBATH PYKOMHUCAX, ObLIH COCTaBIIEHBI
LIECTh OMOPHBIX TEKCTOB: ‘

L. Bacitsiam-nama-iiu Maynana Caghii ad-oiin ¥ pymz-x piindii (TexcT
COCTaBJIEH Ha OCHOBE YHHUKANBHOI'O CIIMCKA).

II. Hacab-néma (penakums «ApKyK»; K COCTaBICHHIO KPUTHYECKOIO
TEKCTa MpUBJICYEHbB! ABA CITHCKA).

I1I. Ta pux-nama (penaxiins «Kaianuk»; TEKCT COCTaBJIeH Ha OCHOBE
YHHMKaJIbHOT'O CITMCKa).

IV. Tapoocyma-iiu nacab-nama (penaxuus « Tamkanay; TEKCT COCTaB-
JIEH Ha OCHOBE YHHKAJIbHOTO CIIMCKa).

' [lepByto ponocnoBuyto 13 tdespais 1988 r. oGHAPY U OUH M3 aBTOPOB
3TUX cTpoK — 3. 3. XKanpgapbek. B 1991 1. k atoit pabote nomwioumics A. K. My-
MUHOB.
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V. Hacab6-nama (penakums «Kapa-AcMan»; KpUTHYECKHUI TEKCT CO-
CTaBJIeH Ha OCHOBE JIBYX CITMCKOB).

VI. ‘A6n an-‘Asitz ubn Karra-x*amka. Hacab-uama-iuu manzyma (K
COCTaBJIEHHIO KPUTHYECKOrO TEKCTA MPHBJICUEHBI TPH CIIMCKA).

24 pyKoIMCH MpPeCTaBIIIOT cO00i NMepeyHH MpeaKoB 3aKa34yMKa AOKY-
MEHTa, BOCXOLIMX K Myxammany uOH an-XaHadiiia. OTH JOKYMEHTHPO-
BaHHbIE NEHEAIOrMH, KaK MpaBiilo, coaepxkar B cebe (hparMeHThl, a UHOrIa
Lienble ab3atibl, U3BNeYeHHble U3 Hacab-Hama, KOTopble HaMH ObUTH MCIIONb-
30BaHbI 11 KOMMEHTHPOBaHUA MepeBOa TEKCTOB Ha PYCCKMit s3bIK. Bee
OTJIMYHOE OT YMOMSHYTBIX B OPUTHHATIBHOM TEKCTE: BapHaHThI IEPCOHANb-
HbIX HMEH, reorpaduueckux Ha3BaHWH, peTMIMO3HbIX TEPMHUHOB, [1OCIEA0-
BaTeJIbHOCTH COOBITHH, IETANU U BCsikast HOBas MH(OpMALMA B OMOJHEHHE
B OCHOBHBIM TeKCTaM ObLIO YUTE€HO B KOMMEHTapusX k nepesoxy. Lurarst u3
Kopana, xaoucwt, pusaiiamet, puBeIeHHbIE C LIEbIO MOKa3aTh 0COObIi cTa-
Tyc ‘anunoB B [leHTpansHOH A3uy, a Taioke ApeBo (LUapkapa) Bragereneit
KaK0ro U3 19 qoKyMeHTOB H CIIMCOK MeyaTel ¢ MMEHaMH JIHLI, 3aBEPHBIIHX
FeHeaIOrH-JOKYMEHThI, CMELMaIbHO BbIHECEHBl B OTIE/bHbIE pas3iesbl
«INpunoxxenus». MHmeke cocTapieH TOMBKO K IEPEBOAAM TEKCTOB.

Yersipe penakuun Hacab-wama cocTaBieHbl Ha mypkil, ABE — Ha Nep-
CHJICKOM si3bIK€. B deThipex TIOpKOSA3BIYHBIX pelaKLMAIX YMOMHHAIOTCS
JaThl MX coctaBneHus: 14 paoscad 680/29 oxtsa6ps 1281 r. (pemaxums
«Kaitanux» — «Ta’phg-Hama») u 690/1291 r. (Bacusiam-nama-viu Cagii
ao-0itn Ypyue-xiindxii). 3 [aHHBIX TEKCTOB FeHEANOrHil y3HAEM, UTO ee
nucbMeHHas ¢uKcalus 6bl1a OCyLLECTBIEHa B pa3HbIX perMoHax. B Heit
MPHHSIM y4acTHe JIOKabHble KIaHbl x°d0xca B Kapa-Acmane, Apkyke,
Kaitanuge, Ypyur-Kyiinake u Typ6ate (x°’adxca icma‘#in-ara’i). Bee 3a-
MHTEPECOBAHHBIE FPYMIBI M KJIaHbl B Pa3sIMYHbIX pefakLMiIX ocobo noa-
4epKHUBAJIM CBOE POICTBO, C OIHOH CTOPOHBI, C F€pOSIMH CaKpaIbHOIO CKa-
3aHMA U, C APYTOii, ¢ FMoHUMOM GpatcTBa Macasiiiia — X*amka Axmanom
Macasi (ym. B 562/1166-67 roxy).

Taioke B Tekctax Hacab-ndma ynoMHHAIOTCS pa3fiMyHble MOHApPXH,
yTBepX/JaBLUHE FeHeaTorHi-10KyMEHThI (KOTOpbIE NPU 3TOM YCTPaHSIH
U3 TEKCTOB «HOBILECTBA», HHTEPIOJUPOBAaHHbIE B HUX MPEXHUMH «He-
npaBefHbIMH» npaButeniMu) — Amip Tumyp (771-807/1370-1405),
Myxamman Llaii6ani-yan (906-916/1500-1510), ‘Ab6panmnax-xan (991-
1006/1583—1598) u np.'* OnHako KOAUKONOrHYECKOE H3YYeHHE CITUCKOB

'8Coob1iatorcs 1 apyrue haxThl BbLAAYM rpaMoT (HAPIAK) CoyKUTENAM Ma3apa
X*amxa Axmana Hacasit Amiip TiMypom, ‘ Voaiinannax-xasom (940-946/1534—
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Hacab-nama nokasblBaeT, 4TO OHH COCTABJIEHBI U 3aBEpPEHbI B OOIBIIHH-
ctBe cBoeM B XIX — Hayane XX Beka. UTo kacaeTcss OTTUCKOB Mevarei
cro3epeHoB 6Oosee paHHux nuHactuit (Tumypunos, 771-913/1370-1507,
[Ha#i6anunos, 906—1007/1500—1599), To oHM ABNSAIOTCS MOAAETbHBIMH
(cM. Tpunoxenue Ne 7: Cniucok nevateit).

Kax BHaHO K3 3TOrO, CakpaibHas UCTOPHUS SIBJIETCS CJIOMHBIM HCTOY-
HUKOM. BuaousMeHeHHe caKpanbHOrO CKa3aHWs, €ro «IUlaBaHWe» Mpo-
JO/DKATIMCh Ha MPOTSDKEHHH BCEro MepHojia ero CyIUecTBOBaHUs U 0cobyto
OCTpOTY MpHOOpeTao B NepHoIpl M0OATbHBIX IE€ONOIUTHYECKHX H3MEHe-
Huii. IMeHHO Tako# nepuon, Hanpumep, HacTyrmui B XIX B., Koraa Hayanoch
conepHuyecTBo Kokanackoro xanctBa 1 ManruroB byxapei 3a Typkecran.
JIBe nepcos3bMHBIX pefakLUMd OTHOCSTCS K 3ToMy nepuonmy. [lepsas u3
HUX — Tapoocyma-iu nacab-nama (pepaxums « TauikeHT») 6bU1a cocTaBieHa
no 3aka3y noroMkoB A6y-n-Kacum #uana (ym. B 1892 r.), x*aoosca w3 pona
Kapaxar, U3BECTHOrO OpraHU3aTopa COMPOTUBIIEHHUS PYCCKUM BOHCKaM IpH
3aBoeBaHMM Tauikenrta B 1282/1865 r. Bropyro — CTUXOTBOpHOE Mepesioxke-
Hue Hacab-nama Ha nepcuackoM s3bike («Hacab-Hama-itn MaH3yMa») — HaM
yAaJIoCh aTpuOyTHpOBaTh: OHO MPHHAMIESKHT nepy ‘Adn an-‘Asiz-x°amka
ubH Karra-y*amka, xuBiieMy B biim-Apiike, Henareko ot Kokanma (cM.
noapo6Ho Paznen VI). Otu penakumu Hacab-uama Ha NEPCUACKOM S3bIKE
MOTYT BO MHOI'OM IPOJIMTH CBET HA MAJIOM3YUECHHbIH acrekT noiutuku Ko-
Kagackoro xaHctsa (1213-1293/1798-1876), crapaBuierocs HCHOJIB30BaTh
BJIMsSIHHE KJIAHOB X°A00/Ca CPEAN KOUEBbIX ILIEMEH 3aBOEBAHHBIX TEPPUTOPHIA
IUTs1 IOHCKOB ONTHMAJIbHBIX BAPHAHTOB YIpaBieHUs .

B nnanax Kokanzaa no ykperuieHHio CBOHMX NO3ULMHA B perHoHe 6obLuoe
MECTO OTBOJWJIOCH BIMATEIbHBIM KJIaHaM U ceMeHCTBaM MECTHBIX X°A0dca.

1539), ‘A6nannax-gaHom B 977/1569-70 r., Caititun Myxamman-‘Ymap-xaHom
(1225-1238/1810-1822) B 1232/1816~17 r., Caititun Myxamman-*Ant baxanyp-
xaHoM (1238-1258/1822-1842; Myca Caiipamit. Ta’phiy-u amiwuiiita. KazaHb,
1904. C. 288-289). Cm. noapobuo: DeWeese. The Politics, pp. 507-530.

' O mpyrux nombITKax, MNpeAnpHHATHIX KOKaHICKMM XaHCTBOM B 3TOM Ha-
npaByieHuH, cM.: Muminov A. Die Erzihlung eines QoZas iiber die Islamisierung
der Linder, die dem Kokander Khanat unterstehen // Muslim Culture in Russia
and Central Asia. Vol. 3: Arabic, Persian and Turkic Manusripts (15%-19" Cen-
turies) / Ed. by Anke von Kiigelgen, Asirbek Muminov, Michael Kemper [Is-
lamkundliche Untersuchungen, Band 233]. Berlin: Klaus Schwarz Verlag, 2000.
S. 385-428; Muminov A., Szuppe M. Un document genealogique (Nasab-nama)
d’une famille de hwaja yasawi dans le Khanat de Kokand (XIX* S.) // Eurasian
Studies. I (2002). P. 1-35.



T. 2. l'eneanozuueckue epamomot... (XIX—XXI 66.) 49

Jlnst peanuzalyy MOJMMTHYECKUX 3aMBICJIOB KJIFOUEBBIM JIMLIAM X@HBI CTa-
JIM TIPEOCTABIIATHCS CO CTOPOHBI XaHCTBA UMYLLIECTBEHHbIE U COCTIOBHBIE
NpPUBWIETHH, B MOATBEPXKACHHE YETrO UM BBIIABAIMCh JOKYMEHTHPOBAH-
Hbl€ POJIOCIIOBHbIE C OTTUCKAMHU MNevaTeil XaHOB M JAPYrHX BBICOKOMOCTaB-
JIEHHBIX JIML XaHCKOH agMUHUCTpaLuH. ONIOHEHTHl pearupoBaiv Ha 3TO
MO-CBOEMY: B XOJ ObUIM ITyLIEHbI MHOXXECTBO POJOCIOBHBIX C OTTUCKAMH
(cxopee Bcero, MojJielaHHbIMH) NevaTed U3BECTHBIX MpaBHTEJNCH Mpebl-
nyuieif 3roxu, BIUoTh A0 AMipa Timypa. [pouecc «npotuBodopcTBa 10-
KyMEHTHPOBaHHBIX [€HEaIOrHiH», IPOUCXOAMBILEr0 MEXIy CTOPOHHMKA-
MH U NMPOTUBHUKaMH BiacTy Kokanackoro xaHcTBa, TpeOyeT HaKOIUIEHHS
JIONOJTHUTENILHOIO MaTepUasa 1 JaIbHEHLINX UCCIIeOBaHHUH.

IlepcnexTuBbl usyuyenus Hacab-nama

I'naBHOM LIeJIbIO HACTOSILUETO U3JaHHUS SBSIOTCS BBEIEHHE B HAY4HbIi
0060pOT HOBBIX HCTOYHMKOB M CO3JIaHHE HAJEXKHOW HCTOYHUKOBOH 6a3sbl
Ul JalbHEeHIUMX MccnenoBaHui. M3nareny oTHIONb HE HCKIIIOYAIOT BO3-
MOXHOCTH OOHapy»xeHHs B OyayileM HOBBIX cnuckoB Hacab-nama, Koto-
pble MOTYT BHECTH KOPPEKTHBBI U IOMOJHEHHA K U31aBaeMbIM TeKCTam?’.

[lepcrieKTUBHBIM HaMNpaBIEHHEM MOXET CTaTh M3JaHHE U CPaBHH-
TEBHO-CONOCTABUTENBHOE U3YYEHHE I€HEIOrHid TOTOMKOB TaKHUX CBS-
TBIX 3TOrO peruoHa, kak 3anriara u Apcnan ba6. HenaBHo crano us-
BECTHO O HOBOM UCTOYHHKE CXOXEro THIa — JOKYMEHTe-reHealoruu ro-
TOMKOB iacaBuiickoro waiixa Kycam-ata (VIII/XIV B.), yuurens X*amka
baxa’ ap-gitna Hakimbanna (718-791/1318-1389). CornacHo atoMy fo-
KYMEHTY X°doxca-11aitxoB cBiaToro Mecta B cene Ilynina (PynnnHa), 4yto
HaXoauTcs B 15 KM k ceBepo-BOCTOKY OT ropona Kapum (Kauikagapsus-
ckas obnactb Pecriybnuku Y36ekucran), KycaM-aTa ObUT MIOTOMKOM BTO-
poro (rocne ‘A6x an-®arraxa) ceiHa MyxamMana uOH an-Xanaduiia —
‘Ab6n an-ManHaHa. DTOT AOKYMEHT Obul yTBepkaeH B 1214/1799-1800 r.
Awmiipom Xaiinapom (1215-1242/1800-1826)'.

Y Hac yxe UMeeTcss HHPOPMALMS O CYLIECTBOBAHUM CXOXHX TEKCTOB Y
noromxoB Miip ‘At baba (B CaiipamckoM paiione FOxxHo-Ka3axcraHckoit obna-
ctn), Manaunr Anak-x*amka (B TamkenTckoit obnactu), Ucxak-yana ‘Ubpara (8
ropozne Typaxyprau Hamaurauckoit o61actu), y 6parbes 3usynausa 1 Mancypa
AjiMyxamenoBbIx (Ba TEKCTa), IPOXUBAOIIMX B AKANTBIHCKOM TymaHe Cupna-
pbuHCKoii 0bnactH, Kamun-xana Kananosa (B Taukente, u3 cena Typbar) u ap.

2 Vemanoe H., Axmeooe H., Jwnonamos H. 1llaity Kycam ara iaxyn
baxaynaun Haxmbanauuur ycrasu xakuna. Kapu: Hacag, 2001. C. 19.
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B texcrax Hacab-nama BcTpeqaroTcs JIIOOONBITHBIE CBEAEHHUS O IpY-
TMX MECTHBIX KJIaHaxX X°@0J#ca, CBSA3BIBAIOILMX CBOE MPOHCXOXKAEHHE C
AG6Y bakpom ac-Cunniikom (632—634; 6akpii/cuooikii) v “YmMapoM U6H
an-Xarrabom (13-23/634-644; gapyxi/ ‘ymapii). Uatepec s cpaBHHU-
TEeNbHBIX MCCIENOBaHHMI BBI3BIBAIOT COOp M M3JaHUE IeHEealoruil pofoB
Ka3axcKUX x°dooica — xvlnayuls (bakpit), wamuwi-xoxca (bakpit), cyHax
(6akpii), keipik-caoak (‘ymapi) M ap.

MBI BbIp@KaeM HCKPEHHIOIO MPU3HATEIBHOCTh BCEM, KTO IOMOrail
HaM B MOJArOTOBKE 3TOH KHUIM U €e U3JaHUH: Mpexae Bcero — npog. Me-
kemrtacy Meip3axmerty, npod. A. I1. A6yosy, npo¢. 1. T. Kewxerato, B
pasHble rofibl BO3[JIaB/ISABLIMM MOApa3jeieH s HacaBUICKUX HCCIea0Ba-
Huit B MexxayHapoaHoM Kazaxcko-TypeukoM yHHBepcUTeTe UM. X°aKa
Axmana Macasii. Mccnenosanus u sxcnenuuuu B 20002001 rr. B pamkax
npoekTa «JIucmyThl MyCybMaHCKHUX aBTOpUTeTOB B LleHTpanbHOM A3nu
(XIX-XX BB.): KpUTHYECKHE U3IAHHS U UCCIIENOBAHUS HCTOUHHKOBY CTa-
JI1 BO3MOXHBI NpH noazepikke Swiss National Science Foundation. B skc-
neauuusax 2000-2001 rr. ¥ Bcex MOArOTOBUTENbHBIX paboTax MpUHSIH
yuactue a-p J. O. Paxummxanos u a-p Ul. Ul. 3usnos. MU3nanue kHuru
6bL10 OCYLIECTBIIEHO OJlaroaps COBMECTHOMY Ka3aXCKO-aMEPUKaHCKOMY
npoekty «Mcnamuzauus M cakpajibHble pofocioBHble B LleHTpasbHO#M
Azuu: Hacnenue Mcxakx baba B HappaTHMBHOH M reHealorMuyeckod Tpa-
JULIMAX», OCYLUECTBIEHHOMY COBMECTHO YHHBepcureToM MHauaHa u
Huctutrytom BoctokoBeneHuss uM. P. b. CynelimenoBa MuHucTepcTBa
obpa3oBaHus U Hayku Pecniy6nuku Kazaxcran. OHo ObUTO mopnep:kaHo
Omoenom nayunuix uccneoosanuii Ynueepcumema Hnouana. Obuias pe-
nakuus 6suta ocyiiectieHa npod. Auke ¢oH Krorensren, npod. J. Ju-
VYucom, npod. Muxasnom Kemnepom. B HayuHO# penakuuu pycckoro
TeKCTa MpUHsIM yuacTHe A-p b. M. babamxkaHos u n-p Acanbs A66acosa.
Oco60 OTMETHM LIEHHbIE KOHCYTbTALIMH, PEJOCTaBIEHHbIE BO BPEeMs pa-
60TbI Ha/l NEPEBOIOM MEPCOA3BIYHBIX TEKCTOB HAYYHBIMH COTPYAHHKAMH
B AH PV3, upanucramu ['. KapumossiM, n-pom H. TameBbiM, a-pom
X. ManpaumoBsiM U a-poM Cadapom Abmyiio.

Awupbex Mymunos (Anmamut),
3uxupus ’Kanoapbex (Typxecman)



Tyitin

Byn kitanka XIX-XXI fr. xa3binrad «Hacab-HamMaHbIH» anThl pemakuus-
CbIHBIH M3TiHJEpi MEH onapiblH OpbIC TilliHe aymapManapbl Kipinm oTelp. On
penakLMsNapAbIH TOpTeYi TYPKi TUTIHIE, eKeyi napchl TUTiHAe xa3buiraH. «Hacab-
Hama» Ka3ak koxanapbiHblH 12 ayneTi MeH KasakcTaHMeH kepluuinec afiMakrapra
TapajiFaH KoXa ayJleTTepiHiH Kueli Tapuxsl 6onbin Tabbinaabl. CoHFbl TabbUIFaH
xomka3sbanap «Hacab6-HamaHbIHy» anfauikbl peaakuusiiapsl XV—-XVI frr. xa-
TaTblHBIH KepceTeli. «Hacab-HaMaHbIH» alThl CHIHW MOTiHI OH KOJDKa30aHbIH
Heri3iHAe >acalblll, ONAPABIH ayAapMalapblHBIH TYCIHITiH JKacayFa Keke
KicinepaiH KoJbIHAH aNbIHFaH 24 Komka30a nainananeiias. Kiranka kici artapsl
MEH JXep, Cy arayJapblHbIH, TEPMHH CO3JEPAiH KOpCeTKilli MeH KohkazbanapraH
alblHFaH, aybl3eKi SHIiMeNeCy Ke3iHJe )KHHAKTIFaH TOFbI3 TYPJ MaTepuaiaap
TOObI 6epinin oTbip. Onap: mwexipenep, XpOHOJOTUABIK KOpCeTKillTep, Mepiep
Ti3iMi, T. 6.

Summary

This book presents the text of six redactions of the «Nasab-namay from the
19%-21% centuries, along with translations into Russian; four of the original texts
are in Turkic, while two are in Persian. The «Nasab-nama» represents the sacred
genealogy of 12 clans of khojas among the Qazaqgs and in neighboring regions,
and, as the most recently discovered manuscripts show, its earliest redactions go
back to the 15"-16" centuries. The critical texts were prepared on the basis of
ten copies, with an additional 24 copies consulted for the commentaries to the
translations; the copies were found mostly in private collections. Also included in
the book are indexes and nine groupings of material gathered from the manuscripts
and from oral sources, such as genealogical and chronological tables, a list of
seals, and so forth.
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