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The Islamic High Culture of the Golden Horde
Uli Schamiloglu

Wisconsin

Scholars of Islamic civilization like to note that the Arabic word for “civilization™
(madaniva) is related to the Arabic word for “city” (madina). The two concepts
were inevitably linked in the Golden Horde as well, except that there a new high
culture was created in the new cities of the riverine oases of the steppe zone.
Henceforth, at least antil the collapse of the Golden Horde, these would co-exist
with the traditional centers of high culture in Xorezm, the Crimea, and the Velga-
Kama confluence established earlier. The creation of a high culture in newly-estab-
lished cities such as Saray and New Saray had many requirements that needed to be
fulfilled. The first was that a formidable capital investment was required from what-
ever saurces to create the infrastructure and offer the patronage necessary for
supporting the development and practice of a high culture. Second, since the ruling
Mongol elite was not heir to a significant high cultare of its own and assimilated
rapidly to the majonty Tarkophone population, it would have to develop this high
culture at a moment when a Turkic high culture was still not fully developed in
Western Eurasia or the Middle East. {In this pcriod only the non-Islamic Uygur
literary tradition was fully developed, but that was limited to the Tarim Basin far to
the east in present-day Xinjiang.) Finally, the fact that in this part of the medieval
world knowledge was to be equated with religious knowledge, it would be necessary
to create a new high culture on the basis of one of the greac world religions with its
awn traditon of a high cuiture. This could only be accomplished by importing or
attracting scholars versed in this cradition to its own territory. Even though Islam
was not the only religion practiced in the ternitorics of the Golden Horde, it ascend-
ed in the early 14 century to the status of a state rehgion. The Islamic Turkic high
cnlture which developed slowly over the course of the 13™-14% centuries, indeed
began to flourish in the mid-14" century, reflects a felicitous conjuncture of several
different facts: wealth, urbanization, Turkification, and Islamization.!

Any consideration of the religious history of the Golden Horde — which is very
complicated indeed — must begin with the traditional belief system of the Incal
Turkic population,? that of the newly-arrived Mongols, the later multiplicity of

1. I bave explored these issues more fully in my work The Golden Horde: Economy, Society, and Civi-
lization in Western Eurasia, Thirteenth-Faurteenth Centuries {Madison: Turka-Tatar Press, in press).

2. See D. DeWeese, Islamization and Native Religion in the Golden Hotde. Baba Tiikles and
Conversion to Islam in Historical and Epic Tradition (University Park, PA: The Pennsylvania State
University Press, 1994}, p. 271f.; and Pewer B, Golden, “Religion among the (hipéags of Medieval
Eurasia”, Central Astatic Jowrnal 42 (1998), pp. 180-227, DeWeese offers a detailed treatment of
some of the sources thar I have cited below. [ am in disagreement with some of the approaches
offered in his work, 1o which [ will return at the end of this essav,
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organized world religions competing for official sanction, and finally the rise of islam
to a position as state religion of the Golden Horde. The traditional belief system of
the Mongols may be described as animist, so consistent with the other traditional
religions of Eurasia in which shamans served as media to invoke the spirits of
natural phenomena. Certain aspects of Mongol refigion can be seen in the descrip-
tions of the Latin travelers in the 13 century and other sources, for example the
purifying nature of fire. There is no evidence thar there was any significant influence
by the Nestorian Christian Mongals of pre-conquest times on the religious system
of the Mongols of the Golden Horde, even though the European powers were
mistakenly convinced early on thal a great Christian king, Prester John, would be
their ally in the east. The xans rapidly adopted various organized world religions in
the Golden Horde and the othet states of the Mongol World Empire; this phenome-
non 1s most in evidence in the Il-xanate in lran.?

The Golden Horde, like the rest of the Mongol World Empire, was tolerant of a
variety of organized religions. I'here was no policy directed against Christians, even
once lIslain became the stare religion under Ozbek Xan. A variety of sources for the
13914 centuries, including translations of the yarfigs of the Golden Horde rulers
as well as the Russian chronicles (compiled, of course, by clerics) relate that the
Orthodox Church was exempt from taxation.! There is also significant evidence to
suggest that early members of the ruling elite of the Golden Horde and their fami-
lies came under the sway of Christianity, as will be seen below. Below the level of
the ruling elite, there was a significant Christian population in the aties of the
Golden Horde including boch the local population and Christian clerics as well as
merchants from abroad. The Kipchaks in the southern steppe were Christians in this
period.” Ibn Barriiga also indicates that in addition to Muslim Mongols and As
{Alans), the inhabitants of Saray also included Christian Kipchaks, Cherkes,
Russians, and Greeks (RiAm).¢ On the other hand, there is only limited evidence
concerning Jews in the rerritories of the Golden Horde.” As for Buddhism, the
Mongols in the east became Buddhists too late for it to have any decisive impact in

3. See the account of Benedict the Pole in Mission to Asfa, trans. A Nun of Stanbrook Abbey, ed. C.
Dawson {(London, 1953/ Torento, 1%80), p. 80; and W Heissig, trans. (7. Samuel, The Religions of
Mongolia {Berkeley, 1980), pp. 6 -23.

4. 5ee M.D. Uriselkov, Xanskie yarlili russhim mitropolitam (Petrograd, 19216); Grigor of Akand’, ed.
trans. Rubert B Blake and Richard N, Frye, “History of the Nation of the Archers (The Mongols)™,
Harvard fournal of Asiatic Studics 12 (1843), pp. 269-399, especially p. 315; Kirakos of Ganeak,
trans. LA, Xanlarian, fstoriia Armenii, pamyarmniki pis’mennasti Vastoka 53 {Mascow, 19768),
222; Nikon/Zenkovsky: ili, 34-35, 54; J. Meyendorll, Byzantiwm and the Rise of Russia
(Cambridge, 148 1/Crestwood, 1989), p. 45, T.T. Allsen, Mongel Imperialism. The Policies of the
Grand Qan Mongke m China, Kussia, and the Islantic Lands, 125112359 {Berkeley, 1947),
pp. 121-122.

5. Ibn Barrita/Gibb, ii: 470,

&. Ibn Battiga, Rebla, trans. HLAR, Gibb, The Travels of I Battita, A.0). 13125-1354, i-iii, Works
[ssued by the THakluyt Society, 11, 110, 117, and 141 (Cambridge, 1958-1971), ii: §15-517.

See also MLD. Poluboyarinova, Russkie fyudi ¢ Zolotoy Ornde (Muoscow, 1978),

7. Ibn Battiita/Ciibb, ii: 480.




the West, for which reason there are only traces of Buddhist relics in the territories
of the patrimony of Batu™*

Orthodox, Catholic, Armenian, Nestorian, and other Christian traditions were pre-
sent in this territory and were competing for faithful from many of the same towns
and cities. The Christian missionary activity emanating from the Crunea can be seen
thanks in part to the famous Codex Cumanicus compiled by Italian and German
missionaries in the Crimea, which is a handbook of the Cumans’ Turkic language
(including transiations of religious material) for use in their pursuit of new con-
verts.? The importance and success of Christianity in the territories of the Golden
Horde can be seen from the series of official Christian institutions estabhished there.
The Orthodox bishopric of Saray was created in the 1260s and continued to exist
through the end of the 15% century, though it does not seem that a bishop was al-
ways in residence in Saray throughout this entire period. This institution can be stu-
died in some detail since the Russian sources offer extensive infarmation on the bi-
shops of Saray.™® In the second half of the 13% century the Franciscans also received
privileges and protection for their work in the terrivories of the Golden Horde. By
the end of the 14% century there were Franciscan convents and residences wherev-
¢r merchants traveled, including Soldaya, Kaffa, Solgat (Qirim) and Qurg-yer in the
Crimea (later also at Cimbalo/Balaklava and Qarasu) and along the coastal towns of
the Kuban River and Abxazia. The Franciscans were in Saray itself by 1286 and in
Ukek and Bulgar (the likely identification of Veler) by 1320, Other sites of Francis-
can activity included Astraxan, Aqsaray {?), Urgeng, and potnts east on the road to
China. Dominicans were active in Kaffa, in Tana, and in other sites.’’ The Catholic ad-
ministration organized this area into the provinces of Vospro, Saray, and Matrega,
with numerous bishoprics and an archbishopric in Saray. In many cases the purpase of
these institutions was to promote missionary activity and scrve the needs of itinerant
merchants rarther than to cater to the nceds of a large community of believers.'

The first high-ranking member of the Cingisid elite of the Golden Horde to
express an interest in an organized world religion was probably Sartag, since there
was a belief that Sartaq was a Christian. This was also seen as the pretext for the
possible murder of the first and probably only Christian xan of the Golden Horde,"

8. See NLN. Poppe, “Zolotoordinskaya rukopis’ na beresre”™, Sovetskoe vostokovedenie 2 (1341).
9. Sce Codex Cumanicus, c¢d. G. Kuun, Badapest Oriental Reprints B1 (Budapest, 1880/1981);
L. Ligeti, “Prolegomena to the Cadex Cumanicus™, Acta Orfentalia Hungarica 35 (1981),

pp. 1-54 (included in the reprint of Codex Curmanicus/Koun); and PB. Golden, “Codex
Curmanicus”, Central Asian Monuments, ed. H.B. Paksoy (Istanbul, 1992}, pp. 33-61.

10. On the Orthudox bishaps of Saray see B. Spuler, Die Guldene Horde. Die Mongolen in Russland,
122321502 (Wiesbaden, 19653, p. 231: Mevendortf, Byzantium and the Rise of Russia {index
under “Sarai”}.

1. Oo the Catholic clergy see ]. Richard, La Papauté ot fes missinns d'orient au Moyen-Age
(X XV siscles) (Rome, 1977), pp. 86-97, expecially Y4-95,

12. See Richard, La Papanté el les missions d’orient, pp. 230235,

13, Kirakos of Gancak/Xanlarian, pp. 219, 226; Richard, La Pupauté ot bos missians d'orient, p. 77 f.
But of. the account of William of Rubruck, “The Journey of William of Rubruck”, Mission lo Asia,
trans. A Nun of Stanbrouk Abbey, ed. C. Pawsan (London, 1935/Toronto, 1980), pp. 123. 149-
150, according to wham Sartaq was not a Christian and in fact seemed ro hold them in derision.
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since it was Islam that would achieve the status of dominant religiou in this state.
The first future ruler of the Golden Ilorde to accept Istam was Berke, and a num-
ber of scholars have already described the role played by the Cenrral Asian Sufi
leader Sayf ad-Din Baxarzi of the Kubraviya order in this conversion.'® Of course
this was not the beginning of Islam in rthe territories of the Golden Horde, since
Volga Bulgaria had already converted to Islam by the early 10" century, and of
course Xwarezm, which formed an integral part of the territories of the Golden
Horde, was another important bastion of Islam from the pre-Mongol period.

It appears the rise of Islam as a political force and as a source of cultura!l inspira-
tion in the Golden Horde took a very rwisted path in subsequent years. It is possib-
le that one of the subsequent rulers of the Golden Horde in the 14% century retired
to a life of mystic contemplation after converting, if he was not actually killed. At
the same time that certain sources portray some of the xans of the Golden Horde
after Berke as distinctly uninterested in Islam, Christian sources portray them as
interested in Islam. While it is difficult to clarify the contradictions in the sources
for the second half of the 13® century, it is clear that [slam finally achieved the sta-
tus of state religion under Ozbek Xan. Although Ozbek conducted a campaign
against cither amimists or Buddhist priests, there is no evidence to suggest that he
began any campaigns against the “Teople of the Book”, as Muslims view Jews and
Christians.'”” The story of  flourishing religious life in the Golden Horde under
Ozbek Xan is really the story of the integration of the Golden Horde into Islamic
religious culture, both as a learned religion as well as on the level of popular Islam,
and into a cosmopolitan civilization. Again, we know much of this thanks to the
detailed unique information offered by rhe grear traveler Ibn Bartita.

During his travels through the territory of the Golden Horde circa January 1333,
Ibn Bartuta found mosques, religious judges, and Sufi hospices {zdawiya) vo be ubi-
quitous. He found a mosque in Katfa; the town of Qinm, where he stayed in a hos-
pice led by the sheykh Zada al-Xurasani, had a chief religious judge (gad?) of the
Hanafi legal school as well as religious judge of the Safi*i legal school. 1bn Batthta
also met a number of learned schalars, including a jurist and professor who was an
As (Alan}, in addition to the preacher (xatib) reading the sermon and the symbali-
cally important blessing in the name of the caliph on Fridays tn the congregational
mosque. Ibn BattGta mentions a mosque built in Qirim in 1288 with the aid of the

14. ]. Richard, “La Conversion de Kerke et les déburs de Vislamisation de la Horde d'Or”, Revwe des
Studes islamignes 33 (1967), pp. 173-184; [. Visdry. “History and Legend in Berke Khan's
Conversion to Istam”, Aspects of Altaic Civilization [H, ed. D). Sinor, Uralic and Altaic Series 145
(Bloomingron, 1990), pp. 230-232; M.I. Walcy, “A Kubrawi Manual of Sufism: The Fugay al-ddab
of Yahya Bakhurzi”, The Leyacy of Mediacval Persian Sufism, ed. L. Lewisohn (New York, 1992),
pp. 289-310; and D. DeWeese, Islamization and Native Religion, p. 83ff.

15. Ozbek is reparted to have killed a numbcer of emirs and most of the baxges and sorceress {sabara)
upon tking the throne. Mufaddal, An-rabc as sadid wa-d-durr al-fartd fond ba'da rarix Tba
“Anidd, ed.~trans. Y.(5. lizengauzen, Shornik materialov otnosyasgixsya k istorti Zolotoy ordt, i
Izvlegeniva it soginenty arabskix (St Petersburg, 1884) pp. 188/197. The term faxgi is understood
to mean “lama” by to some scholars, thavgh in rhe Larer Golden Harde chis term referred to the
scribes who wrote down the correspondence. Sce MLA. Usmanov, falovannie akii Djucieva Ulisa
KIVXVE v (Kazan, 1979), pp. 125-131.




Egyptian ruler Baybars, but we also knaw of two other mosques, including the
congregational mosque of Qunm that Ozbek had built in 1314.%¢ In Azaq (Azov) Ibn
Batriita found a religious judge and students, and he witnessed recitations of the
Qur’an followed by a sermon and blessings. There was also other kinds of religinus
singing in Arabic which were then translated into Persian as well as into Turkic. In
Micar the traveler stayed at the hospice of a pious sheykh from "Iraq and also visi-
ted a mosque with a preacher from Buxara.'” In Sarayquq he saw a hospice belong-
ing to a pinus Tark of great age called Ata and where he also mer a religious judge.
Later in Kat he also met a religious judge there together with the pious and devout
sheykh Mabhmiid al-Xiwaq1.'®

in the great traveler’s description Saray Berke was an exceptional city for its
religious life as well. Saray had 13 mosques for Friday congregational prayers,
including one for the $afi’i school, and there were many more smailer masques. He
met the $afi"1 scholar Sadr ad-Din Sulayman al-Lakzi (of the Lezgi of Dagistan), the
Maliki scholar $ams ad-Din al-Misri, an Fgyptian, the religious judge of Saray, Badr
ad-Din al-A°rac, who was considered one of the best in his profession, and other
tcligious scholars. Every Friday, the Muslim day of rest, Ozbek Xan would visit the
hospice of the learned congregational preacher (fmam) Nu min ad-Din
al-Xwarizmi, “one of the eminent shaikhs and a man of fine character, generous in
soul, of exceeding humility but also of exceeding severity towards the possessars of
this world’s goods”. Although this sheykh would humble himself before poor
brethren, the needy, and travelers, his conduct towards Ozbek was the opposite. On
the other hand, we might note from our modern perspective that the same indivi-
dual also presented Ibn Battita with a Tarkish slaveboy.”

In Xwarezm the great traveler found a great center of Islamic rehigion and learn-
ing which neither Saray Batu nor the more recently-established city of Saray Berke
could possibly rival. Here 1bn Battita visited the congregational mosque and the
college; this college and its dependencies were endowed by the great emir of Qzbek
named Qutluq Temiir, and the mosque was buile by his wife, the pious xatun
Turabak. Ibn Battita and his traveling companions staycd in another newly-built
college. He describes meeting a series of scholars of the Mu " tazilite school of Sunni
theology. Since Ozbek Xan and the great emir Qutluq Temiir were adherents of
orthodox Sunni Istam, these scholars did not make open display of their adherence
to the Mu tazilite school. Ibn Battiita also describes the unique custom in Xwarezmn
of alerting the Muslim inhabitants to the approaching hour for prayer. There was a
whip in each mosque for beating any person wha did not attend communal praycrs,
and thar person was also fined 5 dinars, which was uscd to help mainrain the

16. Ihn Barriira/Gibb, ii: 470-473 and 472 n. See A.L. Yakobson, Srednevekovry Krimn. Ogerke istorii i
sstorii materialnoy kulturé (Moscow-Leningrad, 1964), pp. 106-108 for a discussion of the
maosque and medrese of Ozbck Xan in Solgat {Qurim or later Fski Qinmy), 1ts floorplan, und the
inscription of its builder.

17. Ibn Bagota/Gibb, it- 475481,
18. Iba Bagttita/Gibb, iti: 539, $49-550.
19. Ibn Barrira/Cnbb, it 315-317.
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mosque or to feed the poor. This was considered an ancient custom with an
uninterrupred tradition. Ibn Battiita also described the hospice built over the tomb

-of sheykh Nacm ad-Din al-Kubra, who was killed during the Mongol invasions and

was later venerated by the Kubraviya Sufi order. Food was supplied to all travelers
there, and its sheykh, Sayf ad-Din b. ~ Asab, was teacher of the college as well as one
of the principal citizens of Xwarezm. There was another hospice whose sheykh,
Calal ad-Din as-Samarqandi, had spent nne or more years in the holy lands of Mecca
or Medina. Four miles from the city was the tomb of the learned imdam Abi 1-Qasim
Mabmad ibn “Umar al-Zamaxsari.

Ibn Rattiira also described various dertails of his meeting with the religious judge Abu
Iafs *Umar al-BakrT, known by the title of sadr, and his assistants. This judge was an
individual endowed with great wealth and landed property whose sister-in-law was
married 1o Qutluq Temiir. His house was furnished with rich carpets, cloth hanging an
the walls, and vessels of silver-gilt and “Iraqi glass in the large number of niches built
into the walls. He also mentions that there are a number of admonitory preachers and
revivalists in the city, and that the preacher {(xarrb) at the Friday services, Mawlana
Zayn ad-Din al-Maqdisi is one of the four greatest preachers that he has ever heard.
Ibn Battiita further duscribes that it was one of the regular practices of the emir that
the religious judge visit his audience hall daily. One of the great emirs site there accom-
panied by eight of the grear emirs and sheykhs of the Turks called yargugis (arguci).
People with disputes within the jurisdiction of the religious law {i.e., the sari*a) have
their disputes settled by the religious judge, and the emirs settle the other disputes.??

There are very important insights to be gained from the information for which Ibn
Bartitta is a unique source. We might conclude that in Xwarezm and in Bolgar {the
latter probably not visited by Ibn Battita), Islamic devotion continued-we might say
from the perspective of the 1330s without seripus disruption-from pre-Mongol
times, though the Mongol conguests helped create important martyrs, especially
among the leaders of Sufi orders in Xwarexm and clsewhere in Central Asia. It is dif-
ficult to know how old the Islamic infrastructure in the centers visited by the great
rraveler in the North Caucasus foreland and the Crimea might have been. What was
spectacular, however, was the rapid development of orthodox Islarnic institutions in
Saray within the space of decades or possibly even just years. Equally spectacular by
the time of Ibn BattGta’s visit was the full participation in religious life by the high-
est levels of the ruling elite, including Ozbek Xan’s humiliation before an ascetic reli-
gious feader. Nor should we underestimate the role of the Safi orders in promorting
Islam among broader segments of the population throughout the religious frontier
areas of the Golden Horde. As in the conversions of Berke and Ozbek ro Islam, the
Sufi leaders must have participated in missionary activity among hroader segments
of saciety as they did in other periods. Perhaps it is already possible to speak of a
missionary Islam: propogated by Sufi orders in the lerritories of the Golden Horde
in the time of Berke Xan. There can be no question that there was such a mission-
ary Islam by the time of Ozbek Xan, since the hospices described by Ibn Barrita were

20. Ibn Barrira/Gibb, 1ii: $41-350. On the title sadr see R.W Bulliet, “The Shaikh Al Islan and the
Evolution of blamic Society™, Studia Islamica 35 (1972), pp. 53-67.
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by their very nature intended to serve as nodes in an islamic religious and missio-
nary network throughout the territory of the patrimony of Batu.

Oybek Xan, Qutlug Temiir, and other leading officials and their families invested
huge sums of money to establish mosques, religious colleges, and the complexes
usually associated with them. They or some other individuals must also have
contributed heavily to pious foundations (Arabic wagf, pl. awgdf), endowments
whose income {often controlled by members of the family of the endower for their
own gain) would support and maintain these important Islamic institutions on a
continning basis, just like anywhere else in the Islamic world.?' In Xwarezm partici-
pation in religious life even extended ro marital alliances betwceen the ruling
Cingisid elite and the religious elite, which may have been seen as an important new
form of legitimacy supplementing the Cingisid claim to sovereignty.

It is also clear thar there was a tremendous investment in a newly-expanded reli-
gious class to staff the newly-built institutions of the new cities. A large proporton
of the religious scholars identified by Ibn Battiita had immigrated to the Golden
Horde from other centers of Islamic civilization in the Middle East and elsewherce
as indicated by their names (the nisba adjective indicated geographical ongin, Misri
for example indicating an Egyptian origin). In fact, the Golden Horde was home to
both Sunnis and Shi”is, and to all four orthodox Islamic legal schools representing
Istamic legal practices from around the world. (Today the Sunm Turks of Western
Eurasia, including Anarolia, follow the Hanafi legal school; only the Azerbaycams
of the Transcaucasus and Iran are Shi”is, consistent with their Iranian cultural envi-
ronment.} This reflects the close ties between the capitals of the Golden Horde and
the major centers of traditional Islamic learning throughout the Islamic world of
that time and that representatives of all these different groups came to the Golden
Horde. This is vet one more indication of what the vast wealth of the Golden Horde
elite could achieve in a relatively short period of time.

Not all of the scholars, however, came from abroad. Some of these religious schol-
ars were from indigenous ethnic groups such as the Iranian As (Alans) or from the
traditional pre-Mongol Islamic centers of the Golden IHorde, primarily Xwarezm.
Although the Golden Horde capital cities Saray Batu and Saray Berke obviously had
not had earlier institutions devoted to training Islamic clergy, by the time of Ibn
Bartiiza’s visit in 1333 some of the religious scholars of the Golden Horde could
have been trained in Saray, whether the sources mention separate religious colleges
or not. After all, the mosques as centers of religious life fed by scholars could have
served this purpose equally well. Certainly training was in progress in some of the
other southern centers of the Crimea andl North Caucasus foreland that he visited.
Thus, the rulers not only created cities with their steadily increasing wealth, they
endowed buildings dedicated to religious practice and learning and filled them with
Islamic scholars. Fven the new urban centers of the Golden Horde, including the
capital cities, could now claim to be cosmpolitan centers of Islamic learning with

11. For Central Asia in a larer period see R.D). McChesney, Wagf in Central Asin. Four Hundred
Years int the History of a Muslinr Skrine, 1480~ 1889 (Princeton, 19%1); and M.E. Subtelny,
“A Timnutd Educational and Charitable Foamdation™, jaurnal of the American Oriental Society
111 {1991), pp. 38-61.
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the ability to preserve and teach Islamic knowledge in order to reproduce a religious
fearncd class as well as to dissenunate this knowledge t6 the new converts, a process
which as Bulliet has shown could take generations.??

What has this enormous investment in cities, an Islamic religious infrastructure,
and human capital contributed to world civilization, and what is there of this con-
tribution, if any, thar can be called characteristic of the Golden Horde? It is true that
the destruction and slaughter accompanying the Mongol conquests caused a serious
disruption in intellectual life, perhaps permanently in some areas. At the same tume,
grievous misconceptions have clouded the general view of high culture in the
Golden Horde over the entire period of the 13%-14* centuries and beyond.® The
only satisfactory answer for the periodl through the end of the 14% century is that
the Golden Horde made significant contributions to the continuation of traditions
of civilization that had already existed in its territories, to the flow of knowledge
between its own centers and centers outside of its own boundaries, and to the develop-
ment of new traditions of civilization in its own rerritories. This can only be under-
stood properly, huwever, if we endeavour to understand the sources for the civi-
ltzation of the Golden Horde and place the Golden Horde within the appropriate
context of cultural development in both time and space.

I have already noted that knowledge in this period was equated with religious
knowledge, and that we must lock to the religious centers for production of all cate-
gories of works relating 1o high culture. It is likely that most or all of the centers of
sedentary Islamic civilization in the Crimea, the North Caucasus foreland, the
Volga-Kama confluence, and Xorcyzm described earlier continued a role that was es-
tablished sometime before the Mongol conquests. Pritsak has pointed out that the
Crimea has served without interruption as a center for many civilizations in many
languages, which is why Cyril and Methodius, among others, went there in the 9
century.?* It is difficult to be sure just how active the centers of the North Caucasus
were in the period immediately preceding the Mongol conquests compared ta the
active religious and cultural life there in the 14 century. Volga Bulgaria had an

12. R Bulliet, Conversion to Islam in the Medieval Veriod. An Essay in Onantilative History
(Cambridge, 1979}

23. the standard works on the Golden Horde, including Spuler, have generally remained silent un
the issue of high culture. The following statement reflects a particularly high degree of misinfor-
mation: “The Mongols were surely wriling in Arabic iu the fourteenth century-literature, poetry,
religious expositions-but nufortunately none has survived. Tatar writcrs in the (ifteenth centucy
began producing literature in 2 new dialect, Chagatai Turkic. Certainly it was not the poverty of
the Golden Horde's eulture that kept Russiun culture free of Mongol influences.” Sec €.
Halperin, Russia and the Golden Horde, Tlre Mongol Impact on Medigval Russian History
{(Bloomington, 1985}, p. 123. On the other hand, the archeologist Fedarov-Davidov has show at
least an awarcness of the existence of an Islamic Turkic literature in the Golden Horde. Sev G.A.
Fyudorov-Davydov (G.A. Fedorov-Davidovl, The Culture of the Colden Horde Citivs, British
Archeological Reports, International Series 198 (Oxford, 1984); and GLA. Fedorov-Davyduy,
Stédee der Goldenen Horde an der unteren Wolga, Marerialien zur Allgemeinen und
Vergleichenden Archiiclogie 22 {Munich, 1984).

24. O. Pritsak, “The Role of the Bosporus Kingdom and Late [lailenism as the Basis for the Medieval
Cultures of the Territories North uf the Black Sea”, The Mutual Effects of the Islamic and Judzo-
Christian Worlds: The East European Pattern, ed. A. Ascher et al. {Broaklyn, 1979}, pp. 3-21
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active intellectual life in the 10%-12% centuries as reported by a number of sources;
this is the center most likely ta have suffered a major cultural setback as a result of
the Mongol conquests.”® Xwarezm, on the other hand, continucd as an important
center of Islamic learning with probably only minor interruption.

Before the 13% century Arabic was the major language of Islamic civilization (the
craditional periodization divides Arabic literature into a so-called Golden Age last-
ing 750-1055 and a so-called Silver Age lasting 1055-1258);¢ a Persian high litera-
rure came into its own only in the 11%-12% centuries.”” While Arabic was used as a
literary language in Buliiar in the north before the 13% century,”® Persian was more
important in the southern areas of the territory of the future of the Golden Horde;
after all, the peoples of Centrai Asia had spoken lranian languages before they
became speakers of Turkic languages. As is clear from a variety of sources, during
the 13®%-14" centuries important works would continue to be produced in Arabic
and in Persian on the territories of the Gulden Horde. On the other hand, there was
only a limited tradition of original works written in [slamic ‘Turkic langnages before
the 13%-14" centuries. The first [slamic Turkic work, the major work ol the so-
called “Qaraxanid” literature of Balasagun (and Kagfar), was written only in the
1060s continuing the pre-lslamic traditions of the lurkic-speaking Uygurs of this
same region. There were only a few additional works written anywhere in Eurasia,
including Anatolia, in a Turkic language using the Arabic script during the 12 cen-
tury. The coliccted wisdom of the Central Astan Sufi poet Ahmed Yesevi, later
known as the Divin-i bikmet, goes back ultimately to the 12% century, as may a few
other works. The dating of another work from Central Asia, Ahmed Yitkneki's
didactic compaosition entitled the Atabet @l-hagd'iq, is not certain, though it may also
have been written by befare the 13% century. It is clear that there was as yet na firmly-
established tradition of an Islamic Turkic literary language in the territories of the
Golden Horde at the time of its establishment.

The core group of the Cingisid ruling elite that came to the Volga River spoke a
language that we call Mongolian, though this is to oversimplify the complex
linguistic situation in Inner Asia in the 12% century and the interplay between
speakers of languages belonging to the Mongolian, Turkic, and other families. There
are very few examples of written Mongolian from the patrimony of Baru in the 13-
14" centuries. There are references in Arabic sources to documents having been
written in Mogoli, but there is a debate over whether this meant in the Mongolian
language ot documents written in some other language in the Mongolian script
(such as Uygur, from which the Mangolian script is derived). All the edicts and
diplomatic correspondence collectively known as yarlgs survive in original "Farkic

25. On Volga Bulparian authors cited by lbn Fadlin, Garnati, and other sources see Tarar ddabiyat:
tarixi (Kazan, 1984), pp. 84-96.

26. See HLALR. Gibb, Arabic Literature, An Introduction (Oxford, 1963%).

27. See Jan Rypka et akia, cd. Karl Juhn, History of lranian Literaiure (Dordrechr, 1968).

28. See for examplc Tatar adabiyair tarixs, i, pp. 34-96; A, Rina Tas and §. Fodor, Epigraphica
Bulgarica, Studia Urala-Altaica 1 (Szeged, 1973), pp. 3540, A.G. Muxamadiev,
Bulgaro-tatarskaya monetnaya sistema, pp. 22-40.
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versions only from the end of the 14% century (1398).2° Morc significantly, it seems
that the translated documents from the 13-14% centuries were in all likelihood
based on a Turkic original. Other references in the sources snggest that the ruling
clite of the Golden Horde must have Yurkified rather quickly, since they were
surrounded by and intermarrying with Turkic speakers.

What is less well understood, however, is that beyond the yarfigs, more than one
[slamic Turkic literary language emerged or developed in the territories of the
Golden Horde over the 13%-14" centuries. The first of these that I would like ro dis-
cuss bricfly is Volga Bulgarian, an usual written language known only from Arabic-
script funerary inscriptions found at the confluence of the Volga and Kama nivers.??
While the Arabic language had been used on coins minted in Volga Bulgaria as early
as the 10% century C.E., the earliest funerary inscriptions in Volga Bulgarian date
only from the 13% century.’! The earliest tombstone in the city of Bulgar itself dates
from 1271, while the last oues date from 1356.%2 There are no further funerary
mnscriptions nor other datable written monuments of the Volga Bulgarian language
after this date. The few Turkic funerary inscriptions found in the Middle Volga
region after 1357-1358 are written in Standard Turkic.*® In additbon ta Volga
Bulgarian {a language whasc closest modern relative is Chuvash, meaning that it is
strongly divergent from the other Standard Turkic languages)** there were also
funerary inscriptions in a Standard Turkic diatect which may be considered an ances-
tor of modern Kazan Tatar in this same area.*® Xakimzyanov has considercd

29. For wrauslations into Russian see Priseliov, Xanskie yarlikt russkim mitropolitam; and “Yarliki
racarskix xanov maskovskim mirropolitam {kratkoe sobranic)”, ed. AA. Zimin, Parmyatniki
russkogo prava, iii, (Moscow, 19553, pp. 46349 L. For references to the Turkic originals see the
references in A. Bennigsen et al., Le khanat de Crimée dans les Archives du Musée du Talais de
‘thpkapr {Paris-The Hague, 1978), pp. 405-409; and Usmanov, Julvwumnie akti Djugieva Ulusa, pp.
299-316; to which should be added 1. Vasicy, “A Contract of rhe Crimean Khan Miangl: Girdy and
the Inhabitants of Qirg-yer from 1478/797, Central Asiavec Journal 26 {1982), pp. 289--300; and S.
Muhamedyaroy and L. Vasiry, “Two Kazan Tatar Edicrs (Tbrahirr’s and Sahib Girey’s Yarliks)”,
Between the Danube and the Cawcasus, A Collaction of Papers Concernting Oriental Sources vn the
Histary of the Peoplies of Cental and Svuth-Eastern Europe, ed. Gy, Kara, Qrieatal Sources an the
History of the Peoples of South-Eastern and Centeal Furnpe 4 (Budapest, 1987), pp. 181-216.

30. On these inscriptions see Réna Tas and Fodor, Epigraphica bulgarica; and F.S. Xukimzyanov, Yazik
cpitafiy Yoljskix Bulgar (Moscow, 1978); Epigrafigeskie pamyatniki Voljskoy Bulgarii i ix yazik
(Moscow, 1987},

31. See Réna-Tas and Fodor, Lpigraphica bulgarica, pp. 38-40, on the dating of Arabic-suript
inscriptions in this arca. Sec also Muxamadiey, Bulgaro-tatarshaya monetnaya sistema,
pp. 2240 on Volga Bolgarian coinage.

32.D.G. Muxametsin and F.8. Xakimyyanov, Bpigraficeskie pamyatniki gorvda Bulgara (Kazan,

1987), pp. 120

33, Sec for example the two inscriptions dated 1382 and 1399 in Xakimzyanov, Epipraficeskie
pamyatniki Valjskoy Bulgaril, nos. 18, 19,

34, Réna-Tas and Vodor, Epigraphica buiganca, pp. 38-40; and Xakimzyanov, Yazik épitafiy Voljskix
Bulgar, pp. 5-24. On the relationship between Volga Bulgarian and Chuvash sec also A, Rona-Tas,
Betezetis a csuvas myelv ismeretéhe (Sudapest, 1978), pp. 13-123, 1982: 113-165.

35, See Xakimzyanov Epigraficeskie pamyatniki Voljskoy Bulgarii, pp. § 15, For a map of the
distribution of both kinds of inscriptions see Xakimayanov Yazik épitafiy Volyskix Bulgar, p. 21.
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that Volga Bulgarian, which ceased to be a written language after 13358, may have
served the function of a sacred language that may not have been spoken by this late
date 3¢

Consudering these various arguments, I have suggested that Volga Bulgarian came
to a sudden end as a result of the Black Death.3” The important point for our
discussion here, however, is the use of one Islamic Turkic written language docu-
mented in Volga Bulgaria as early as 1271, and the introduction of a second one
over the next century. These funerary inscriptions reflect greater wealth from com-
merce, perhaps greater technical skill, and the cuitural ties of Volga Bulgaria to the
rest of the Arabic-speaking Islamic world, since parts of the inscriptions are in
Arabic. This is another one of the innovations of the Mongol period in the sphere
of Islamic Turkic written languages that should be considered by historians.

More tmportant from the point of view of the development of a high culture is
the production of a number of bellettristic and religious wurks in an Islamic Tarkic
written lanpuage (or languages, as some linguists would insist) in the territories of
the Golden Horde.*® These works allow us ta speak of a literature of the Golden
Horde written in an indigenous language cepresenting the development of a literary
language beyand the levels ol the 12 century. This language has been described
variously by Turkologists as the language of the Golden Horde, the language
of Xwarczm, or by other terms. Works from earlier in the 14" century include
Rabguzi’s Qusas il-enbiya’ (“Tales of the Prophets™)?? and the Mu in iil-murid
Works from later in the century include the romantic poem Xusrev u Sirin,¥

36. See the discussion in D.G. Muxametgin and ES. Xakimzyanov, Bpigraficeskie parmyatniki goroda
Dulgarn, pp. 120-126, especially 123; and Xukimzyanov, Epigraficeskie pamyatniki Voliskoy
Bulgaris, pp. 3-13, expecially 14.

37. See U. Schamilogly, “The End of Volga Bulgarian™, Viaria Furasiatica. Festschrift far Professar
Andrds Rora Tas (Szeged, 1921), pp. 157-163; and “Preliminary Remarks on the Role of Pisease
m the Histary of the Golden Harde”, Central Asian Survey 12:4 (1993), pp. 447457, See The
Golden Hurde: Econonry, Soctety, and Civilizatian in Western Euvasia, ‘Thirteenth-Fourteenth
Centuries, Chapter 3 for a more detailed discussion of the effects of the Black Death,

38.  only need refer the reader to standard treatments or any of the standard handbooks such as
A. Bombaci, wans. I. Mélikoff, Histoire de lz listérature trgue (1'aris, 1968); 7.V Togan,
“Zentralasiatische tirkische Literatur. I1: Die islamische Zeit”, Turkologre, Handbuch der
Oricntalistik, ed. B. Spuler, I, v/1 {Leiden-K&ln, 1963}, pp. 229249, or . Eckmann, “Die
kiptschakische Literatur. It Die Literatur von Chwarczm und der Goldenen Horde™, Philolngias
‘Furcicae Fundgmenta, ii. ed. PN, Boratov (Wiesbaden, 1964}, pp. 275-296. See also the English
translation of Bombaci's work by Kathleen R.F. Griffin-Rurrill (Madisan: Turko-Tatar Press, in
press).

39. See now Rabguzi, The Stories of the Praphets. Qisas ol anbivd’, An Eastern Turkish Version,
ed. H.E., Boeschotern cr alia (Leiden: Brill, 19935),

40. An edition of this work has been announced by Prof. Andris Bodrogligeti.

41. For the publication of the facsimile and texe of the valy extant manuscript (copied in Egypr) see
A. Zajaczkowski, Najstarsza wersja turecka Husviv w Siin Qurba. §. Prace orientalistyczoe 6
(Warsaw, 1958.) The text has also been published in an edition by M.N. Hacieminngh, Kuth’un
Husrev i Sirin'i ve dil buswusiyetieri (lstanbul, 1968). See also Ecluanann, “Die kiptschakische
Literatur. I: Dic Literatur von Chwarezm und der {ioldenen Horde”, pp. 280-283,
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Xorezmi’s romantic poem Mababbetname (or Muhabbetname),* and the religious
treatise Nebe il-feradis ®

Certain of these works as well as others in other langnages are clear evidence of
patronage of literature by the ruling elite of the Golden Horde, assuming as I think
we may that dedication is to be equated with patronage. After all, this process no
different from the endowment of religinus complexes was essential to the produc-
tivity of littérateurs. Rabguzi’s Qusas itl-enbiya’ is a collection of stories concerning
the prophets up through Muhammad and other carly Islamic figures composed
around 1310 in Ribat-1 Oguz in Turkistan for a local bey Nasiriiddin Togbuga. The
Mu “in sid-murid was a short religious work composed in Urgeng in 1313, The con-
tents of this work reveal it to have been intended for aspirants in a Sufi order
because of its heavy emphasis on the practice of mystical Islam.

The ecarliest major work to be connected with the court of the Golden Horde was
Qutb’s Xusrev # Sfrin (“Chosroe and Shirin™) dedicated to Timbek Xan (r. 1341-
1342, who is described as the ruler of the “White Horde” as described in the
Introduction) and his wife Melike xatun.** Although modern Tatar scholars have
gone through great defiances of logic to explain how Tinibek could have been in the
White Horde (which they took to mean the eastern patrimony of Orda), a recogni-
tion of the simple fact that the patrimony of Cogi or Batu was never called the
Golden Horde allows us to recognize the simple fact that this work was written for
the ruler in New Saray.® Xorezmi’s Mahabbetname (“The Book of Love”) was writ-
tenn on the banks of the Sir Derya (or the Azov) in 1353 and dedicated to one
Muhammed Xocabek.* The circumstances surrounding the composition of reli-
gious treatise Nebc dil-feradis, subtitled in Turkic “The Clear Path to Heaven”, are
inore camplicated. At any rate it does not appear to have a dedication, in part
because it was a pious religious work. It is worth examining Xusrav # $irin and Nehc
tif-feradis in somewhat greater depth below as classic representatives of the high
culture of the Golden Horde.

The romantic poem Xusrdv i Sirin is a reworking of the famous romantic poem
Xusraw 1 Sirin (1180), one of the five great “treasures” of the great Persian poet

42. For publications of the text of this work see A.M. Scerbak, Ogidz-ndme-Muxabbat-nine.
Pamyatniki drevneuygurskay | starouzbehskoy pis'mennosts {(Moscow, 1959); T. Gandjei, “11
‘Muhatbatnama® di Horazmi®, Asaali dell Insticuto Universitario Origntale de Napali, BL5. 6
(1957}, pp. 131-161; N.S. 7 (1958), pp. 135-166; and EN. Nadjip, Xorezms. Muxabbar-name
(Maoiscow, 1961). See also Eckmann, “Dic kiptschakische Litcratur |+ Die Literatur von Chwarezm
und der Goldenen Horde™ pp, 285-287.

43. For the publication of the text of this work see Nebes “Iferadis. Ugtmablarning acug yoli
{Cennetlerin agik yolu), ii: Metin, cd. Janos Eckmann et alia, Tirk Dl Kuruma Yayintan 518
(Ankara, n.d. fcirca 1988?]. See alse Eckmann, “Die kiptschakische Literarur. T: Dnie Literatur
van Chwarezm und der Goldenen Horde”, pp. 287-291,

44 See Quib/Hacieminoglu: 191-195,

45, Sec The Golden Horde: Economy, Society, and Civilization in Western Curasia, Thirteenth-
Foowrteenth Centuries, Introduction and Chaprer 8 for 2 more detailed discussion of “Golden
Harde” and other names for this state, as well as the significance of Qutb’s statement.

46, Sec XorczmiMNadjip, lext p. 38/trans. p. 77; see also pp. 15-16.
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Nizamij (b. ca. 1138-1140/d. ca. 1174-1222).% The reworking of grear earlier epic
works was onc of the standard tests of the skill of a great literary figure, and just as
Nizami had reworked earlier themes, others such as Fuzali and Navai would
centinue this same tradition later. Qutb’s version therefore was neither a slavish
translation nor an effort that is to be viewed negarively. Qurb himself notes thae the
purpose of this work was to translate the Persian language of the work in the name
of his xan.*® His version elevated the Turkic langnage of the Golden Horde o a
literary standard following the orthographic conventions first established in the 11
century under the influence of the Uygur literary language {though with certain
linguistic changes). It also rclied on metric forms used first in the earlier
“Qaraxanid” literature of Balasagun.®® This work further reflects a close familiarity
with, and perhaps even a fancy for, Persian high culture atr the court of the Golden
Horde. This can also be seen from the mysterious toponym Giilistan mentioned
earlier, since this was the title of the well-known Persian work, Sa di’s Galistan
("Rose Garden”). This same work was later reworked by Seyf-i Scriyi, a native of
Saray, as the (iilistan bi-t-tiirki in Mamluk Egypt in 13915 [t has survived in a 14t
century copy made by a kipchak in the service of a ruler in Anatolia.

Although the content of this work has been ignored in all studies of this period
except for those devoted exclusively to litcrature, there are many important state-
ments in this work thar diverge from Nizimi’s original text and reflect the author’s
experience in the Golden Horde beyond just the dedication of the work to Tinibek
Xan and his wife. Most works of this sort begin with a profession of the greatness
and unity of God, followed by the positive characteristics of the Prophet Muham-
mad, and praise of the four companions of the Prophet {also knawn as the four or-
thodox caliphs, referring to Abit Bakr, “Umar, “Utman, and * Alf). Qutb’s praise of the
four companions (resitl “aleybi s-seldmmnn tért yur Sgeiist) describes them as the four
heads of affairs (1617 i basi) who would look after the Prophet and carry out il of
the desires that the Prophet expressed, and that together they could enter the seven
climes.’! I would argue that this work 1s offering in its own way a precedent or
religious explanation/rationalization of the relationship between the xan and the four
tribal leaders, a political systemn [ have described cisewhere.52 Perhaps it can even be
seen as a religious prescription for the tribal leaders continuing their loyalty to the xan.

47 See Nizami, trans. Henri Massé, Le roman de Chosroés et Chirin (Paris, 1970).
48. Queb/Hacieminoghy: 195,

49. See Rombaci, Histafre, pp. 96 -97; and Eckinann “De kiptschakische Literatur. I: Die Literarur
von Chwarezm und der Goldenen [lorde”, pp. 280-285.

50. For the publication of the rext of this work see SiyF. Saravi, ed.-trans. A. Bodrogligei,
A Fourteenth Centwry Turkic Translation of Sa™di's Gulistdn {Savi-i Sardyt's Gulistan bi't-turkT)
{Budapese, 1969).

. Quib/Haaeminoglu: 190-191.

- See U, Schanulogly, “The Qaragi Beys of the Later Golden Horde: Notes an the Organizarion of
the Mongol warld Empire”, Archivum Ewrasize Medii Aevi 4 {1984), pp. 283-297; “Tribal
Politics and Social Organization in the Golden Horde™, Ph.DD. dissertatinn (Calumbia Universiry,
1980); and The Golden Horde: Economy, Society, and Civilization in Western Eurasia, Thirteenth-
Favurteenth Centuries, Chaprer § for a more detailed discussion of this system.
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We may note several other interesting changes which Qutb introduces over Nizami’s
version. One s the organization of socicty before the xan. First were all the beys,
second were the warriors (babadurs), third were the wealthy, fourth were the poor,
fifth were the needy, followed at the end by the countless slaves, plus others. A cowm-
parison with NizamT's original reveals that Qutb understood who his patrons were.™
In a similar vein, it is the ulus beys, the wives of the ruling elite (the xatuns) and the
notables of the land that are scen as spreading wealth, which may have also had the
character of a suggestion! These members of the elite are not mentioned in Nizami’s
original version, nor would we expect to find them there.” Finally, whereas Nizami's
description of a banguet includes foods that would be familiar ro his own audience,
Qutb’s version refers to the sacrifice of cows, sheep, horses, geese, chickens, and ducks
for his version of the banquet.?® In this manner Quib’s inclusion of these and other
details informs us about his time and place, while at the same time lending additional
evidence to the argument that this was a work supported by the patronage of the xan
and written with a conscious awareness of how the court might react. In other words,
the xan and his court understood a poetic lanpuage thar was not identical with the
vernacular of the time, could appreciate Persian hiterary genres, and follow the story-
line set in ancient Iran. There can be no doubt thart this was, indeed, a high culiure.

While Qurb’s Xusrer i Sirin was not totally devoid of moralistic and religious
lessons for the court, this was not the purpose of that work. A very different kind
of literature is represented by the Nehc iil-ferdadis,*® which was intended as a pious
work. Alrcady in the 19" century Sihdbeddin Mércani described a manuscript of the
Nebc iil-feradis {now lost) copied in Saray in 749/1358. That manuscript attributed
the work to one Mahmud born in Bulgar, who found refuge in Saray, and whose
family name (sssba), Kerderd, linked him with the city of Kerder in Xwarezm,
Another manuscript says that the author diced three days after March 25, 1360. The
manuscript edited by Eckmang et al. was completed on 6 Cumada I, 761/March 25,
1360, indicartes the various sources on which it was drawn, and finally refers to the
author as Muhanmunad b. Muhammad b. Xusriv el-Xorezmi.*” This work is divided
into four parts of ten chapters each. Part I, “The Positive Characteristics of the
Prophet Muhammad®”, is a detailed account of his life, the revelation of Islam, the
Hicra from Mecca to Medina, the miracles surrounding his life, his refurn to Mecca,
the Prophet’s ascent to heaven in a dream, an explanation of heaven, the battle of
Huneyn, and his death. Part II, “The Positive Characteristics of the Orthodox
Caliphs, the Prophet’s Family, and the Four Imims”, includes accounts of the first
four caliphs (Abi Bakr, *Umar, “Urmdn, *Alf), the Prophet’s wife Fatima, the two sons
Hasan and Husayn of ~ Ali (who are seen as martyrs by the Shi*ites), and the imams
who founded of the four major legal schools (the greatest imam Abt Hanifa, imam

53, Mizam¥Massé: 143; Quib/Hacieminnglu: 350-351.
54, Qutb/Hacieminoglu: 421,
55, Nizimi/Massé: 145; Queb/Hacicminoglu: 352.

56. Sce Neheri “I-feradis, Ugtmablarnmg aguq yoli (Cennetlerin agrk yalu), it: Metin, ¢d. Janos
Eckamann et afia, Tiirk Dil Kecumu Yayinlan 518 (Ankara, n.d. [71988]).

§7. Bambaci, Histaire, p. 95; Nebcii ‘l-ferddis/Eckmann et alia, p. 309.
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§afi"1, imam Malik, imam Ahmad Hanbal). Part 1[], “An Explanation of the Virtuous
Deeds Bringing One Close 1o God” explains the virtues of praying five times a day,
giving alms, fasting during Ramadan, making the pignmage to Mecea, treating
parents with respect, eating religiously-pure {(#alal) food, proper etiquette (includ-
ing distinguishing good from evil), devotion at night, and patience and contentment,
Part 1V, “An Explanation of the Evil Deeds Distancing One From God”, explains the
evils of spilling blood unjustly, fornication, drinking alcoholic beverages, haugh-
tiness, lying, loving this world, hypocrisy and dissunulation {riya ve sem a}, malice
and envy, hubris and neglect, and the hope of a long life.

How should the character of this work be understood? I would suggest that the
contents of this work reveal it to have been a2 work of an arthodox Sunni character
simply describing the basic knowledge and precepts that one needs to be a good
Muslim. It includes balanced information on all the Muslim legal schools, reflecting
the composition of Sunni legal scholars in the cities of the Golden Horde as described
by Ibn Battiita as we have already scen. If 1 may judge based on the recent publica-
tion of handbooks for Sufi orders in this period,* this work was not specifically
designed for a murid, an aspirant in a Sufi order. The existence of both traditions begs
the question of whether there might have been any tensions between these two se-
parate views of religion. After all, orthodox Islam was apparently dominant in the
cities of the Golden Horde along the Volga, while in Xwarezm and elsewhere in the
south there was a strong Sufi tradition that had even served a prominent role in the
conversion of Berke Xan 1o Istam. We cannot know whether the Nebc sil-feradis was
mtended to serve as an educational purpose or if it was simply a pious act on the part
of the author, There is one further vbservation that | would offer 10 this regard,
namely that there was an increase in a desire to learn about how to get to heaven, if
we may recall the subtitle to this work. This conld be a function of the fact thar the
number of converts ta Islam was increasing. As will be discussed in the next chapter,
however, this was also the period of the ravages of the Black Dearh through the
territories of the Golden Horde. As in Western Europe, the Black Death must have
had a profound impact on society in these territories as well. In Western Europe, one
of the responses was an increased religiosity, a greater concern with death and the
punishrents brought down by God in art and literature. There is no doubt in my mind
that the population of the Golden Horde had many reasons ta be concerned about
whether it got to heaven or not, and that this work was connected with that fear.

What I have offered above is a rather brief and incomplete survey of the rise of an
Islamic Turkic high culture in the Golden Horde. A closer examination of these
works beyond what | have described - especially a comparison of the contextual
information offered by Ibn Rattiita with the content of the Nehc itl-feradis — can
offer significant insights into what Islamic doctrine and practice might have been in
the Golden Horde. The Volga Bulgarian tombstones offer their own contribution to
our onderstanding of what Islamic practices were like in the Middle Volga region.
Taken together, it is a powerful statement of the Islamic Turkic cultural synthesis
that was achicved in the territories of the Golden Horde in the 13%-14'" cepturics

38, Scc Waley, A Kubrawi Manual of Sufism™.
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before the arrival of the Black Death. As [ have tried to show, this synthesis was of
tremendous importance fram point of view of the development of both Islamic and
Turkic civilizations.

At the same time, the picture of the Islamic Turkic culture of the Golden Horde
that I have offered above could not be further from the situation described in Devin
DeWeese's Islanzization and Native Religion in the Golden Harde. 1t cannot be my
goal here to offer a critical review of this work, but I believe it would be appropriate
to highlight several crucial methodological issues that are raised by this work. The
first is that DeWeese’s work treats “not ‘what happened’, but ‘what people say hap-
pened’™,5* and considers “the available *historical” accounts on the ‘event’ that is the
subject of our conversion narrative, the ‘winning’ of the ruler Ozbek Khan to Islam.
We will then discuss the ‘new’ source that provides our conversion narrative”
In other words, the powerful lens of his critical inquiry focuses exclusively on the
history of the story of the conversion of Ozbek Xan, the context offered by native
religion, the involvement of Suft orders, and its subsequent culrural artifacts.

Second, because of this focus, DeWeese’s work dees not include a narrative
description of Islam as a religious phenomenon within the Golden Horde (except
the act of conversion of its rulers). Even though it includes a detailed overview of
the palitical history of the Golden Horde in the 13'%-14" centuries, considers the
‘presence’ of [slam in the Jéochid wlus™ *! and extends as tar as collections of oral Iit-
crature from the 19 century, it does not consider any of the cultural products ot
Islamic Turkic civilization in the Golden Horde. For this rcason DeWeese cites
Eckmann’s article on the litcrature of the Golden Horde only once,” nor does he
find it appropriate ta include a consideration of the Nehc sil-feradis or the major
edition of its published since Eckmann’s article (1964).%3

Third, DeWeese focuses on conversion narratives that are clearly linked to the tra-
ditions of the Sufi orders. Although there is ample contempurary external evidence
that the Sufi arders were actively involved in such acrivities, the conversion narra-
tives that DeWeese studies are arguably of later origin. One of the questions that
remains unanswered and requires further study is whether such narratives are his-
torical in prigin, or whether they are simply elaborations or even inventions which
serve the interests of the later Sufi orders.®* While historians of religion accept such
later sources at face value, this cannot be acceptable to the historian, for whom such
sources introduce anachronism and ahistoricity when nat handled properly (includ-
ing dismissal if necessary). DoeWeese’s work raises for the historian as many
questions as it proposes to resolve, but it does offer many uscful insights for those
who wish to consider the the warks written by Muslims in the Golden Horde as
primary sources for the study of Islam in the Golden Horde.

59. DeWeese, [slamization and Native Religion, p. 12,

60. DDeWeese, Lslamization and Native Relwgion, pp. 14-15.

61, DcWeese, Ifamization and Native Refigion, p. 130

62, DeWeese, Islamization and Native Religion, p. 70 n. 4,

63. Prof. DeWeese is no doubr aware of this work since [ presented him with a copy of it in 1988,

4. Unfortunarely such an argument remains outside the scope of the present essay.
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