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Introduction

This thesis is a study on the letters of Rashid al-Din Muhammad b. Muhammad b.
‘Abd Jalil al-‘UmarT, known as Rashid al-Din al-Watwat (508/1112 - 573/1177), a high-
ranking clerk and the chief katib (scribe official) in the court of Antshtakinid
Khwiarazmshah dynasty as well as a brilliant poet and litterateur in the 6/12" century
Khwarazm. With his excellent literary ability, al-Watwat successively served two
Khwarazmshahs (the title of the Anitishtakinid rulers, literarily means “the king of
Khwarazm”): ‘Ala’ al-Din Atsiz (r. 521or 522/1127 - 551/1156)%, and his son Taj al-
Din Il Arslan b. Atsiz (r. 551/1156 - 157/1172). His letters are collected in various
collections and a considerable proportion of his letters were written in the name of
Khwarazmshah and Aniishtakinid court. As a dedicated official and devout Sunni
Muslim, the loyalty, whether between the populace and ruler, between the officials and
ruler, or between rulers themselves, is presented as an honorable qualification of social
morality, it is also a recurring theme in his letters.

The rulers who al-Watwat served, however, had a controversial reputation,
especially on the issue of loyalty. Most Antishtakinid Khwarazmshahs are remembered
as realpolitik military rulers that did not neglect any opportunity to gain political
military interests. Atsiz was the most represented figure among them. In their respective
works of Central Asian political history, Wilhelm Barthold and C. E. Bosworth both
particularized the talent of Atsiz for gaining political benefits by exploiting the conflicts
between great powers: on the one hand, Atsiz kept as a rebellious vassal governor
(shihna) to Saljuq Sultan Sanjar; on the other hand, he also demonstrated subjective
attitudes to two main competitors of Sanjar --- he paid tribute to Yelii Dashi, the
Gurkhan of QaraKhita, and vowed allegiance to the Abbasid caliph al-Mugqtaft li-Amr

Allah.? Through this reign, Atsiz benefited from such “un-loyalty” relations with other

L Paul, “Atsiz b. Muhammad”, Encyclopaedia of Islam, 3™ Edition (EI3).

2 Barthold, Turkestan down to the Mongol Invasion, translated by C. E. Bosworth, 339; Bosworth, “The
Political and Dynastic History of the Iranian World (a.d. 1 000-1217)”, in: Cambridge History of Iran,
vol.5, 143.



rulers in the east Islamic world, expended territory for his dynasty, and transformed his
dynasty from a vassal regime of Saljiqgs to an “autonomous” and strong power in
Transoxiana (ma ward’ al-nahr).2

When we related the emphasis of loyalty in al-Watwat’s letters and the figures of
Khwarazmshahs in history, the story seems to lack concurrence: on the one hand,
Aniishtakinid Khwarazmshah dynasty had a fame of unloyalty in written history; on the
other hand, as this thesis will present, loyalty as a principle of political and cultural
moralism, is one of the most frequent themes in the official letters of Antshtakinid
Khwarazmian court written by al-Watwat. In this case, the question arrises: how can
one explain such discordance? This thesis is derived from this question and shall, in
answering this question, study the narrative of al-Watwat on the concept of loyalty in

his letters.

The Loyalty of Khwarazmshah Atsiz and His Dynasty

Represented in Written History

Before we study the theories on the concept of loyalty, it is necessary to review the
figure of the al-Watwat’s lord Khwarazmshah Atsiz in the written histories compiled by
Islamic historians from late 6®/12% to 7%/13'™" century and focus on the how the figure
of Atsiz changed during this century.

Zahir al-Din Nishabiir1 (d. 572/1176) was a witness to the rise, decay, and final end
of the Great Saljiq dynasty. His book Saljiig-nama was believed to have been written
in about 571/1175, the year that the rule of last Great Saljiiq Sultan Tughrul b. Arslan
(Tughrul 1II) was ended by Khwarazmshah Takish, the grandson of Atsiz.* By the
limited records of NishabiirT in Saljiig-nama , Atsiz is depicted as a disloyal vassal of
Saljiiq Sultan Ahmad Sanjar, as well as a bellicose person --- When Sanjar experienced
a catastrophic defeat in the war with Gurkhan of Qarakhitas, Atsiz betrayed his vow of

loyalty to Sanjar and launched a rebellion against Sultan Sanjar and looted Marw and

3 Bosworth, “The Political and Dynastic History of the Iranian World (a.d. 1000-1217)”, 144.
4 Nishapiiri, The History of the Seljuq Turks, from The Jami al-Tawarikh: An Ilkhanid Adaptation of
the Saljug-nama, translated and annotated by Kenneth Allin Luther, 6.
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Nishabiir.® As the tutor of Saljiiq Sultan Ghirath al-Din Mas Gd (r. 526/1134-547/1152),
Nishaburt’s stance was on the side of Saljiigs, opposite to Khwarazmshahs.

The narrative of ‘1zz al-Din ibn al-Athir (555/1160-630-/1234) on Atsiz was even
more negative than al-Nishabtri. In his book al-Kamil fi al-Tarikh, Atsiz is depicted as
not only betraying his loyalty as a vassal of Saljiiq Sultan Sanjar, but also betraying his
obligation of obeying the value of Islam as a ruler. For the former, Ibn al-Athir recorded
that in 533/1138, Atsiz informed Sanjar that he “refused to continue being loyal to
Sanjar (taraka khidma ‘alayhi) anymore”.® Then he gathered his army and battled with
Sanjar. Ibn al-Athir also implied that Atsiz may have invited infidel (kuffar) Qarakhitas
to invade Transoxiama, which led to Sanjar and his vassals being defeated by
Qarakhitas in the battle of Qatwan and experience the “biggest failure in the history of
the Islamic army”.” For the latter, Ibn al-Athir recorded that Atsiz paid tribute to
Gurkhan of Qarakhitas, an infidel invader of the Islamic world after the battle of
Qatwan.® From the perspective of Ibn al-Athir, what Atsiz did in Khurasan in 536/1142
was more unforgivable than his submission to Ghurkhan, so he had a section in al-
Kamil recording Atsiz’s atrocity in detail. In Ibn al-Athir’s version, Atsiz invaded
Saljiig-controlled Khurasan with the support of Gurkhan in 536/1142 and captured
Marw and Nishabiir. In Marw, Atsiz initially respected Islamic scholars (‘ulama’), but
when he found the scholars had provoked people in Marw to rise against him, he took
the ‘ulama’ to Khwarazm and killed them.® In Nishabir, Atsiz forced local notables and
‘ulama’ to remove the name of Sanjar from local coins and Friday sermons, and vow

loyalty to him. When ‘ulama’ and people of Nishabur refused to submit to Atsiz and

® Ibid, 86.

8 Ibn al-Afir. AI-Kamil fi al-Tarikh, vol.9, 309. The original text of al-Kamil in this section is that “Atsiz
told Sanjar by himself that he refused him and discontinued to serve him (Atsiz yahduthu bi-nafsihi ilayhi
bi-al-imtind ‘hi wa-taraka al-khidma lahu)”. Khidma, literally means serving, is a form of medieval
Islamic loyalty between different rulers, which was detailedly studied by Jiirgen Paul. see Paul, “Khidma
in the Social History of pre-Mongol Iran”, 407.

" Ibid, vol.9, 319.

8 Ibid, vol.9, 319. Ibn al-Athir recorded Giirkhan of Qarakhita (kiikhan in a/-Kamil) was a Manichean
Chinese (4/-Kamil, 321), however, his record is unlikely to be the fact because Chinese written histories
such as Liaoshi and Yuanshi did not mention anything on Manichean faith of Gurkhan Yeli Dashi. Hence,
the so-called ‘“Manichean identity” of Gurkhan may be used by Ibn al-Athir to emphasize the
“unbelievers” identity of Gurkhan and his army.

® Ibid, vol.9, 323.



riot against him, Atsiz slaughtered ‘ulama’ and then looted the city for five days.*°

From the 7™ to the 13" century, there were some changes on the figure of Atsiz in
written histories. For example, Minhaj al-Din Juzjani (589/1193-664/1266), the
historian and scholar that served as another antagonist dynasty of Antishtakinid
Khwarazm---Ghurids, described Atsiz as an excellent ruler that made Khwarazm
become the dominant power in the region and brought “uprightness, justice, and
beneficence to his people”'! However, Juzjani also used the following cryptic narrative
to imply Atsiz’s betray to Sanjar and his submission to Qarakhitas: Atsiz “sometimes
moved out of Khwarazm, sometimes out of necessity, and sometimes of his own free
will” for invading Jand, Turkistan, and Khurasan;*? Atsiz “continued in attendance at
the Court of that Sanjar until he gained the Sultan’s confidence and good-will”, but “the
sovereignty of Khwarazm, and the whole steppe of Turkistan, and Jand, fell into his
hands, and were left in his possession” after Sultan Sanjar was captured by Oghuz
(Ghiizz) Turks.®

Comparing this to the above three historians, ‘Ata Malik Juwayni (623/1226-
683/1283) had praise for Atsiz. The figure of Atsiz in Juwaynt’s Tarikh-i Jahangoshay
is closed to an ideal ruler. Juwayni described that Atsiz was famous for his courage and
justice, and he fulfilled every obligation as a vassal of Sultan Sanjar.!* In Juwayni’s
narrative, it was Sanjar that envied and distrusted Atsiz, which finally led to the war
between two rulers.'® Juwayni directly quoted al-Watwat’s poems to demonstrate that
Atsiz had the upper hand in the conflicts with Sanjar.'® Different from Ibn al-Athir or
Juzjani, Juwayni did not mention anything about the relation between Atsiz and
Qarakhitas in his book.

From the NishabiirT to Juwayni, we could find a trend that the figure of Atsiz

changed from an immoral overlord, notorious for betrayals to an ideal king that loyal

10 Ibid, vol.9, 324.

1 Juzjani, Tabakat-i —Nasiri, Translated by Major H. G. Raverty, 236.
2 Ibid, 237.

13 Ibid, 237.

14 Juvayni, Tarikh-i Jahangushay, Translated by Boyle, 278-279.

15 Ibid, 279.

16 Ibid, 278.



to Allah and the moral obligation that he was supposed to obey. The changes of the
figure of Atsiz form a contrast to the figure of another Khwarazmshah ‘Ala’ al-Din
Muhammad b. Takish, who battled with Mongols and ended the rule of Antishtakinid

in Khwarazm: In the record of Ibn al-Athir, Muhammad was “a brave and wise king”*’

and a “great warrior that defeated Qarakhitas”'®

, while Juwayni1 described Muhammad
as an arrogant, stubborn, and incapable ruler who failed to make any reasonable
decision in the whole process of the Mongol invasion.'® The changing figure of Atsiz
and Muhammad may reflect the change of Islamic historians’ mindset during the
different stages of Mongol invasion: at the time of Ibn al-Athir, the Mongols invaded
Transoxiana but Islamic armies still had hope of defending against invaders, which is
why he criticized Atsiz who was “disloyal” to Islamic world and submitted to infidels,
but praised Muhammad who at least resisted infidel invaders. While at the time of
Juwayni, the Mongols had already carried out serious destruction in Transoxiana and
Khurasan, but also established governance in the whole east Islamic world. Besides this,
numbers of Islamic intellectuals represented by Juwayni was working in the court of
Mongols. In this case, Juwayni tended to hate Muhammad for two reasons: firstly,
Muhammad was the enemy of the new Mongol governers to whom Jwayni owed his
allegiance, and secondly, it was Muhammad’s unreasonably offence to Mongols, in the
view of Juwayni, that made the catastrophe of Mongol invasion a reality in his
hometown Khwarazm, and in the Islamic world at large. This disaster might have been
avoided if the ruler of Khwarazm had been wiser. In this case, Atsiz, with his flexible
diplomatic skills to manoeuvre with Qarakhitas, the infidel invaders from the East who
predated to the Mongols, and thus became a figure contrasting with Muhammad in the
written history of Juwayni. However, it should also be noted that even Juzjani and
Juwayni still used certain specific historical-writing skills to conceal the “in fact

immoral deeds” of Atsiz, including using obscure narratives, and deliberately skipping

17 Ibn al-Atfir. Al-Kamil fi al-Tarikh, vol.10, 407.

18 Ibid, vol. 10, 408.

9 Juvayni, Tarikh-i Jahangushay, Translated by Boyle, 383. In Juwayni’s version, Muhammad’s
“stupidness” includes his unthinkingly offending Mongol envoys, and his incapability of making any
decision after Samarqand was fallen by Mongols which made his followers “much disheartened”
(Juvayni, 383).



a certain period or certain events in their texts.

Disputes about the loyalty of Khwarazmshahs whom al-Watwat served, did not
only remain in medieval written history. Scholars in the field of Islamic historical
studies, including Wilhelm Barthold, Clifford E. Bosworth, Ziya Bunyadov, and Jiirgen
Paul also had different and even opposing views on this topic. Barthold, Bosworth, and
Bunyadov all adopted the accusation of Ibn al-Athir on the “unloyalty” of
Khwarazmshah Atsiz, but tend to bring in a new perspective of explanation on his
“unloyalty” --- they claim that Atsiz’s “betrayals” perused to “make Khwarazm under
his governance get rid of the rule of Saljiigs”.?’ While Paul disagreed on such “story of
perusing independence”, rather, he suggested that the “unloyalty” and “betrayals” of
Atsiz was a narrative gradually constructed by different medieval historians in a long
period of time.?! In this case, the loyalty of Khwarazmshahs represented by Atsiz and
Antishtakinid Khwarazmshah dynasty is a topic that is continually discussed in the
modern academic field.

This thesis would also be placed in this debate. However, this thesis does not aim
to be a moral critique of the loyalty or be betrayal of Atsiz and Antishtakinid dynasty;
rather, this thesis aims to contribute to an understanding the concept of loyalty that was
prevalent in Khwarazm, and the east Islamic world at large in the 5th/11th Century.
Considering that the letters of al-Watwat were the important historical sources that were
used by the court of Khwarazmshah for contacting with various recipients with varied
social hierarchies and identities, this thesis suggests that a narrative study on his letters

would be a key for understanding the concept and relationships of loyalty at the time.

Research Questions, Methodology, and Chapters

As the written history presents, Khwarazmshahs and their courts presented bifacial

characters on the issue of loyalty. on the one hand, they actively branded their religious

2 Barthold, Turkestan down to the Mongol Invasion, translated by C. E. Bosworth, 339; Bosworth, “the
political and dynastic history of the Iranian world (a.d. 1 000-1217)”, in: Cambridge History of Iran, vol.5,
143; Bunyadov, 4 History of the Khorezmian State under the Anushteginids, 1097-1231, translated by A.
Efendiyev, 8.

2L Paul, “Sanjar and Atsiz: Independence, Lordship, and Literature”, 89
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loyalty to Allah and sunna, while on the other hand, they seldom hesitate to break the
loyalty for the political-military interest when they need. In this context, al-Watwat, as
a high-ranking clerk of Khwarazmian court and the author of a large number of
diplomatic documents, was obliged to use his narrative skills in his letters to reconcile

such contradiction. Hence, the research question of this thesis is as follows:

How did al-Watwat reconcile the moralism and real politikal interest inside the

relationships of loyalty in his letters?

This will be answered by examining through what narrative al-Watwat presented the
concept of “loyalty” in the official letters of the Khwarazm court written by him, which
not only ensured the Khwarazmshah and his court gained realpolitikal benefits from
various relationships of loyalty, but also allowed that Khwarazmshah occupied the
vantage point of moralism, thereby being able to ensure that the recipients of the letters
followed the will of the Khwarazmshah, or in other words, was loyal to him.

The research question will be placed in the two historical contexts: the mainstream
Sunni revival trend in Khwarazm under the governance of Anishtakinid
Khwarazmshahs, and realpolitikal interactions between them and other rulers of the
east Islamic world at that time. By studying this research question, this thesis would try
to contribute a narration-based understanding for the concept of loyalty in the east
Islamic world at the time of al-Watwat.

From the methodological perspective, this thesis is a philological narrative study
of al-Watwat’s texts, focusing on al-Watwat’s narratives around loyalty. Besides
narrative, the empirical history will also be studied, but more with a view to provide
background knowledge for understanding of the historical context for the texts than as
a main study focus. The reason for such a choice is due to two aspects. From one aspect,
the information that al-Watwat’s letters could provide is not enough for an empirical
study: we could know the name and title of the receiver of al-Watwat’s letters, but we
neither precisely know when the letters were written, nor if letters were responded to.
Other sources such as recorded history and monographies written by other medieval

10



Islamic intellectuals may complement some deficient information of al-Watwat’s letters,
however, a “panoramic schema” of historical information --- which is a foundation of
a proper empirical history study, is still difficult to achieve. From the other aspect, the
importance of narrative in historical studies has been sufficiently proved since the trend
of “linguistic turn” in history emerged in the 1970s. Lawrence Stone argued that
narratives or story-telling are closer to the essence of traditional historical writing than
empirical historical information, thus historians should never neglect narratives in the
effort of pursuing a more “scientific” historical study.?? George G. Iggers indicated the
advantages of narrative study, which is that it could better explore the spiritual as well
as material aspects of “every day history”, compared with classic empirical history
studies.?®> Comparing the “historical reality” of loyalty and betrayal of Aniishtakinid
Khwarazm at the time, the narrative of al-Watwat could more directly reflect the
concept of loyalty at the time.

As a thesis of intellectual history and narratives based on texts, a series of empirical
historical information of al-Watwat and his letters is still essential for analysing the
narratives of the text. For al-Watwat himself, his biographical information and his
social networks, and for his letters, the philological information on the historical
contexts of his letters, including when the letter was written, to whom the letter was
sent, what the letter was written about, etc, are all necessary to be studied.?* As for the
narrative of al-Watwat’s letters, I will focus on the vocabulary and terms that al-Watwat
used in his texts about the different categories of people and the relationships of loyalty
among them. The vocabularies and terms will also help to conceptualize different types
of loyalties presented by al-Watwat. Besides vocabulary and terms, the “story-writing”
content of al-Watwat’s texts were also important part of narrative studies. Hayden
White, for example, provided a narrativist theoretical framework on history-writing in

his famous work Metahistory. The “emplotment theory”, which constructed a

22 Stone, “The Revival of Narrative: Reflections on a New Old History”, 22.

B [ggers, Historiography in the twentieth Century, 99.

24 Intellectual history works based on texts such as Mitha’s 4l-Ghazali and the Ismailis and Peter Webb’s
study on his annotated translation of Al-Maqrizi’s al-Habar ‘an al-basar all had sufficient length for the
author’s biography. Some other more empirical text studies contained detailed philological speculations
on the historical contexts of text, represented by Paul’s “Sanjar’s Letter to the Notables of Samarqand”.

11



relationship between the mode of historical writing and the mode of tropes,° is the core
of his framework. As the following chapters will present that many of al-Watwat’s
letters about relationships of loyalty shared a very similar “plot” if we look at al-
Watwat’s narratives from a “story-writing” perspective. These plots and tropes that al-
Watwat used for persuading the recipients of his letters to meet the demands of
Khwarazmshah and remain in a relationship of loyalty with him would be the focus of
this thesis.

The main body of this thesis consists of five chapters. Chapter 1 is the literature
review chapter of the thesis. This chapter will divide the various academic works and
arguments on loyalty into four categories based on historical periods and disciplines,
and focus on the differences and connections between the various theories and
discourses on loyalty. Based on such reviews, this chapter will seek to conceptualise
the concept of loyalty in the eastern Islamic world at the time of al-Watwat.

Chapter 2 will focus on the empirical historical background information of al-
Watwat and Aniishtakinid Khwarazm. Such information includes the life of al-Watwat,
a philological study on the existing versions of his letters, political history of
Antshtakinid Khwarazm at the time, political-military interactions between
Khwarazmshah and other rulers in Eastern Islamic World such as Saljiiq Sultan and
Abbasid caliph, and the role of Orthodox Sunni intellectuals in the court of
Khwarazmshah.

Chapter 3, Chapter 4, and Chapter 5 will respectively study three types of
relationships of loyalty, which are respectively the relationships of loyalty between the
populace and the rulers who governed them, the relationships of loyalty between the
officials and the rulers they served for, and the relationships of loyalty between rulers
in the east Islamic world (especially the relationships of loyalty between Antishtakinid
Khwarazmshahs and other various rulers of east Islamic world at the time of al-Watwat).

These three chapters will follow the similar structure by conceptualizing loyalty based

%5 White, Metahistory, 5, and 34. In the section of “the theory of the historical work”, White analysed
four modes of employment (romance, tragedy, comedy, satire) that respectively paralleled to four modes
of tropes (metaphor, metonymy, synechedoche, and irony).

12



on the vocabularies at first, then analyse the narratives of certain letters that are related
to the three types of loyalty from a “story-writing” perspective. In these three chapters,
the thesis will use Roy Mottahedeh’s theory of “loyalty of categories”?® in his work
Loyalty and Leadership in an Early Islamic Society as a foundation, for classifying
people by their different classes, groups, and hierarchies. Some representative
categories of the populace, such as ‘ayn (pl. a ‘yan) --- the prominent notables in the
town, and religious elites represented by imam (pl. a’imma) will be studied in the
Chapter 3. Similarly, the officials would also be classified by two different categories:
the civic officials represented by financial officials (mu/tasib or ‘amil), scribes (katib,
pl. kuttab), and viziers (wazir pl. wuzara); and religious-judicial officials, represented
by judges (gadi, pl. qudatr), and mufti (pl. muftan). As for rulers, this thesis would
particularly distinguish the Abbasid Caliph and the Great Saljiiq Sultan (al-sultan al-
a zam al-saljiigt) from other rulers of East Islamic world, including various amirs, walis,
shahs, and sultans --- at the time of al-Watwat, Abbasid Caliph still owned the sole
religious-political legitimacy as the nominal highest leader of the whole East Islamic
world. All Islamic rulers were supposed to be loyal to him, despite his limited military
power; while the Saljiq Sultan remained the hegemony, and many provincial Islamic

overlords including Khwarazmshah still claimed their obedience and loyalties to him.

% See Mottahedeh, Loyalty and Leadership in an Early Islamic Society, 97. The chapter 1 of this thesis
will also further study on Mottahedeh’s theory of “loyalty of categories”.
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Chapter 1.

Conceptualizing Loyalty

As a thesis discussing the concept of loyalty, this concept should be clearly defined.
For examining this, this chapter will engage a comparative literature review on four
types of academic texts that focus on the concept of loyalty, which are the philosophical
and sociological academic works on the concept of loyalty, academic works on
international relations and medieval studies about the concept of relationships of loyalty,
academic works on the loyalty of the medieval Islamic world since the second half of
the 20" century, and the arguments of medieval Sunni Islamic literati in the east Islamic
world about loyalty. Based on the various elaborations of loyalty in different texts, this
chapter aims to identify the inadequacy of current studies on loyalties in pre-modern
Islamic society, and then to determine a plausible conceptualization of “Islamic loyalty”

at the time of al-Watwat, for use in the remainder of this thesis.

1.1. Studies on Loyalty in the Fields of Philosophy and Sociology

From the early 20™ century to today, a number of scholars have studied the concept
of loyalty from the perspective of philosophy, sociology, and historical studies.

American philosopher Josiah Royce provided a philosophical framework around
loyalty in his famous book The Philosophy of Loyalty. As an advocator of Protestant
Christian morality who lived in the early 20™ century, Royce tried to study loyalty from
a philosophical-ethical perspective and branded his theory of loyalty as a retort to the
prevalent skepticism on religion at the time. Royce’s definition of loyalty was the
“fulfilling the whole moral law”, which is the most moral principle “at the center of the
whole moral world”.?’ Differing from the later scholars that will be reviewed in the

following text, Royce also gives two complementary definitions of loyalty in different

2" Royce, The Philosophy of Loyalty, 9.
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chapters of his book, that loyalty is the spirit of “fulfilling the whole moral law”?® and
“the will to believe in something eternal”.?®

James Connor provided a theoretical framework of loyalty from the perspective of
sociology. In his book, he defined loyalty as a kind of emotion --- “an individual
experience as a consequence of interactions within the world.” He argued that loyalty
is a social relation of “attachment” based on the sense of belonging and identity. If
Royce’s “loyalty” is a personal pursuit of moral excellence, then Connor's loyalty is a
kind of de-moralized social product in the social relationship and interactions between
persons or communities. Connor also discussed the mediation between loyalty and
disloyalty (or betrayal). Using the example of Australian migrants’ dual loyalty to both
Australia and their mother nations, Connor refuted the traditional dichotomy of “loyalty”
and “betrayal”, and argued that loyalty is not a black or white concept.®

Nachman Ben-Yehuda studied social behavior of betrayal. In her framework,
loyalty is a kind of social relation and a form of trust, while trust is the basis of any
kinds of social exchanges,! while betrayal is the “violation of trust and loyalty”.3? In
this case, Ben-Yehuda emphasized the interactive feature of loyalty on the one hand,
implied it as an ethical principle on the other hand. Both Connor and Ben-Yehuda
discussed multi-loyalty issue. She indicated that people may have more than one loyalty
towards different groups, but for the people, some of the loyalties are more prior than
others. Thus, when the groups are in the conflict, people will be loyal to the most prior
one and betray others.*?

From the works of three scholars in the different periods, it could be concluded that
loyalty is generally defied as an ethical principle, or a form of interpersonal interactions,

or both. As an ethical principle, loyalty is an obligation and a moral requirement for

2 Ibid, 49. Royce suggested the essence of loyalty is “being loyal to the loyalty” itself, which could
reflect the good originality of the loyal people.

2 Ibid, 166. Here, Royce suggested that to declare something “real” and “eternal” is a superhuman
experience. While for human, will of believing something is “real” is enough. This is what he called
“the biggest pragmatism” in his book.

%0 Ibid, 89.

31 Ibid, 11.

%2 Ben-Yehuda, Betrayals and Treasons, 5.

33 Ibid, 16. Ben-Yehuda divided the loyalty to “major” and “minor” loyalties.
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people or social groups to follow and practice. As a form of interpersonal relationship,
loyalty is based on series of societal elements such as identity and interest, and thus,
become more flexible and changeable. If we integral these two characteristics, it is
plausible to interpret loyalty as a social relationship for the exchange of interests, which
has two basic features: firstly, the loyalty is supposed to be rewarded, or other words,
if an individual or a group obey his obligation inside a relationship of loyalty, he should
get benefits from that; and secondly, the loyalty is always based on a certain framework
of moralism, because the latter provide a legitimacy to such social relationship --- For
Royce, loyalty as an ethical quality is founded on the Christian religious moralism; for
Ben-Yehuda, loyalty is a basic moral pillar for the society in the context of nation states;
and for Connor, even though he places more emphasis on the “amoral” characteristics
of the loyalty, he still argued that some types of loyalty relationships are to some extent
more innate and “quintessential”, such as family values. This thesis would adopt such

interpretation on loyalty, with its two basic features mentioned above.

1.2. Studies on Loyalty in the Fields of International Relations and

European Medieval Studies

When we come to discuss the relationships of loyalty between political entities or
political actors, it would be natural to relate the concept of loyalty to two different
spheres: in a modern context, it could be interpreted as a field of international relations,
while in a medieval European historical context, it could be analysed as an integral part
of feudal relations.

In the sphere of international relations, loyalty between political entities is
commonly related to the topic of alliance relations, which are guaranteed at the legal
level by alliance treaties between two territorial states.>® International relations scholars
have interpreted the topic of “loyalty among allies” in several different ways. The first

interpretation was represented by Jonathan Mercer, who explained the alliance relation

34 Connor, 74.
3 Henry, “What Allies want: Reconsidering Loyalty, Reliability, and Alliance Interdependence”, 49.
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as “the extent to which a state will risk war to keep its promises” for its allies. Iain
Henry criticized Mercer’s interpretation on the alliance loyalty in his case study on the
Taiwan Strait Crisis during 1954 to 1955. In his analysis, different allies of the US in
the Pacific West had very different stances on the Taiwan Strait Crisis, which made the
US’s “extent of risking war” become even harmful for the alliance’s relationship
between it and its allies.’ In this case, Henry argued that a country’s “alliance reliability”

(13

--- which he defined as a state’s “ability and willingness to allow Allies to benefit from
situations (such as an unwanted wars) in which their interests would be harmed by the
alliance” --- is more important than the “willingness of risking war for protecting
promise” in an alliance relationships of loyalty.*® When we compare Mercer’s and
Henry’s interpretations on loyalty, we could find that two scholars both hypothesised
that the realpolitikal interests are the core influencing factor on relationships of loyalty
between allies, and suggests that alliance loyalty is particularly important in emergency
situations such as wars and geopolitical crises.

Another view on the loyalties in international relations was provided by Lauge N.
Poulsen, who interpreted loyalty among alliances as the “emotional attraction” of one
country to another. 3 Different from Mercer and Henry, Poulsen’s interpretation does
not take realpolitikal interests as overwhelmingly important, rather, Poulsen suggested
that the alliance loyalty is influenced by varied factors, including the personal ties
between the leaders of states, the national or ideological identity ties between allied
states, the moral obligation ordered by the treaty of alliance, the beneficial ties between
allies, etc.*® These influencing factors commonly make the loyalties between states are
flowing between the “minimalist level” --- “‘choosing not to harm the interests of allies”,

and the “maximalist level” --- “actively promote the interests of allies”, depending on

36 Mercer, Reputation and International Politics, 15; also see Henry, “What Allies want”, 50.

37 Henry, “What Allies want”, 72-75.

38 Ibid, 54.

3 Poulsen, “Loyalty in World Politics”, 1166.

0 Tbid, 1158, 1165-1166. In this article, Poulsen quoted and analysed varied sociologists’ theories on
loyalty, including James Conner, which shows Poulsen’s interpretation on loyalty was influenced by
sociological studies on loyal relations out of international relations. It is clear that Poulsen did not see
interstate loyalties in the sphere of international relations as fundamentally different from relationship of
loyalty in other fields.
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the “extent of the affective attraction” between allied states.*! Poulsen’s interpretation
could be applied to a broader range of situations in international relations than Mercer’s
and Henry’s. The “affective attraction” always exists between states; hence, alliance
loyalty does not exist merely in emergency situations.

In the sphere of medieval studies, the relationships of loyalty between two political
entities were closely related to the interpersonal feudalist relationships between
respective rulers. In his famous monograph Feudalism, Belgian historian Frangois L.
Ganshof interpreted the European feudalism as a relationship of loyalty between two
free men --- “a free man place himself under the protection and at service another free
man, while maintaining his own free statues”*?. According to Ganshof, vassalage and
benefice (fief) were two key elements of feudal system in medieval Europe. The former
was an act of “commendation”, accompanied by a legal document stating series of
obligations for both parties.*® While the latter refers to the transfer of “property rights”
of one party on one piece of his land to another party. Such act was also guaranteed by

charters with legal effect.*

Both vassalage institution and benefice institution generated
in the early Merovingian period of the 6 -7 century.*® In the Carolingian period, two
institutes combined to be the feudalism, which was spread from the limited area
between Loire and Rhine to the broader territories under the rule of Carolingian rulers
in the 8" and 9" century.*® Until the end of 12 century, feudal relationships of loyalty
with vassalage and benefice have been developed to complicated systems with a series
of rituals and regulations and became the most prominent social system in medieval
Europe.*’

In her Fiefs and Vassals, Susan Reynolds studied European feudalism from a

critical historical perspective. She suggested that Ganshof’s conceptualizations on

vassalage and benefice lack accuracy. According to her, Ganshof’s “vassalage”

41 1bid, 1162-1163.

42 Ganshof, Feudalism, translated by P. Grierson, 4.

43 Ibid, 7.

4 Ibid, 9-12.

% Ibid, 3.

%6 Ibid, 22.

47 See Ganshof, Feudalism, translated by P. Grierson, Part Three (pp. 59-155).

18



contained a wide variety of highly differentiated types of social relationships and he did
not distinguish them sufficiently. For this reason, Reynolds even suggested to stop using
the term of vassalage.*® For the benefice, Reynolds agreed Ganshof’s interpretation as
a transfer of the property rights of land, but she also argued that property rights are far
from absolute ownership in medieval Europe. On the contrary, such transfer of property
rights were commonly accompanied by a series of obligations and limitations.*® Similar
as Ganshof, Reynold also suggested that the interpersonal vassalage relationships
(although she opposed to use this term) and the transfer of property right (benefice)
were two basic elements of feudalism, however, she argued that both two institutions
have such an internal conflict: on the one hand, two institutions emphasized the
hierarchy and the obedience of the subordinate party to the superior party, on the other
hand, both two institutions requested two parties to follow justice and mutual
obligations to each other.*

The above analysis reveals a difference between the international relations studies
and medieval studies on the issue of loyalty between two political entities --- the former
tends to interpret the relationships of loyalty from an interterritorial perspective, while
the latter tends to explain it from an interpersonal perspective. Besides, the former
assumes political entities have at least nominal equal statues in modern alliance
relationships, whereas the latter never denies the hierarchical difference between
political entities in feudal relationships. Such differences are related to the assumed
essential difference between the “modern nation states” and “pre-modern European
feudal states”. It is also necessary to notice that both modern alliance loyalty and
medieval European feudal loyalty have their respective unique inner logic --- the former
based on the idea of the modern territorial states, and the latter derived derived from
the transfer of the property rights of land --- which made both notably different from
the loyalty relationships of the 6"/12™ century medieval Islamic society. Despite such

differences, both fields discussed in this section interpreted the loyalty between entities

48 Reynolds, Fiefs and Vassals, 33.
9 Tbid, 56.
%0 Tbid, 35, 58.
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as a social relationship that involves both an exchange of realpolitikal interests and
mutual moral obligations, in consonance with the philosophical and sociological studies
on loyalty mentioned in the previous section. Therefore, both could serve as useful

references for the research topic of this thesis.

1.3. Studies on Pre-Modern Islamic Loyalty

In the field of Islamic history studies, scholars such as Roy Mottahedeh, Thomas
Welsford, Hugh Kennedy, Andrew Marsham, and Jiirgen Paul studied loyalties in
medieval Islamic society and conceptualized Islamic loyalty in medieval societies from
their respective perspectives.

Mottahedeh divided the loyalties in the 3rd/9th century of the East Islamic world
into two types — “acquired loyalty” and “loyalty of category”. For the “acquired
loyalty,” Mottahedeh deliberately distinguished “loyalty based on vows or oaths” from
“loyalty based on benefits”. Because the Quran requires people to keep vows and oaths,
the loyalty based on vows and oaths (such as bay ‘a, the loyalty of Muslims to Caliphs)
is an ethical obligation. As for the latter type, two representative kinds of “loyalties
based on benefits” are the loyalty of soldiers to rulers and the loyalty of ordinary people
to rulers; hence, soldiers received visible salaries from rulers, and the ordinary people
received invisible benefits such as protection from rulers. In this case, the loyalty of
soldiers and the populace was the gratitude for the ruler’s generosity (shukr al-ni ‘ma).
Regarding the “loyalty of categories”, the author suggested that the form of loyalty
varied among different groups. Soldiers, ghulam, officials, a ‘yan (notables or eminent
people of the community), and ru’asa’ (leaders of specific groups) have different
patterns of loyalty based on their own social hierarchy (sinf). Mottahedeh also argued
that loyalty is a kind of relationship between individuals, which means that it could not

be inherited by the next generations in the 3'/9™ century.®!

51 Ibid, 61. Mottahedeh indicated that the oath (yamin) between two rulers could not be inherited by their
decedents; And ibid, 85. Even though the patronage of lord to ghulam is inheritable and transferable
according to Islamic law, he loyalty of ghulam to their lords cannot passed on after inheritance or
transformation because this kind of loyalty is essentially a personal tie between slave and lord.
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Compared to Mottahedeh, Welsford used a more “realpolitikal” description to
present loyalty in 10"/16™ century Islamic society. Although he also defined loyalty as
a kind of social relationship and attachment,® he argued that it is “unhelpful” to
understand loyalty from legitimacy (such as the relation between oath and loyalty in
Mottahedeh’s framework) or identity®®, because in the 10"/16™ century Central Asia,
attachment and loyalty were based on either an oath or category are not as firm as the
cases studied by Mottahedeh in the 3%/9" century.>* Rather, he understood loyalty as
the willingness of an individual or a social group to support another one for a varieties
of reasons, including interests and affection. > Based on different reasons of
constituency, he classified loyalty as four types: Charismatic loyalty (loyalty based on
the Charisma of the leader), clientelist loyalty (loyalty based on benefits), inertial
loyalty (loyalty reserved and inherited from precedents), and communal loyalty (loyalty
based on the mutual interest of a group).®® In all four cases, the superior party needed
to bid for the loyalty of his subalterns by offering varied benefits to them and satisfying
their demands.®’ Mottahedeh’s and Welford’s frameworks were based on two the
different historical contexts of two different periods, which makes their frameworks
different. However, we could find some commonalities between their frameworks on
loyalties in pre-modern Islamic societies to the frameworks of Royce and Conner which
were based on the context of modern societies: for example, both Mottahedeh and
Royce mentioned the importance of vows and the moral obligations derived from vows
for the relationships of loyalties, and also, both Welford and Conner emphasised on the
important of “realpolitikal interest” or “benefit-exchange” for maintenaning loyalty
relationships.

In their representative works, Kennedy and Marsham studied the development of

bay ‘a, a typical type of medieval Islamic loyalty relationship, as well as its different

52 Welsford, Four Types of Loyalty in Early Modern Central Asia, 17.

%3 Ibid, 17.

% Ibid, 21. Welsford indicated that the situation that “people widely maintained the attachment they
contracted” could not apply to the political history of early Central Asia.

% Ibid, 22.

% Tbid, 24.

57 Ibid, 24.
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features in different periods of history. Bay ‘a was originally a public ritual in the pre-
Islamic period. This consisted of taking the pledge of allegiance to tribe leaders.’® In
the period of early Umma, bay ‘a is the symbol that the public of Islamic society (Umma)
admiting the leadership of individuals, including Muhammad the prophet and Rashidiin
Caliphs.> In the Umayyad period, bay ‘a as a ritual became part of the enthronement
ceremony of every Caliph, in which both high-ranking officers of caliphal court and all
provincial governors (umara’) pledged their loyalties to the new Caliph. The loyalty-
vowing of all crucial figures in the caliphate sustained the legitimacy of every caliph as
legitimate “ruler of pledges (walf al- ‘ahd)”, as well as his reign (wilayat al- ‘ahd).®® In
Umayyad period, ordinaries did not ever participate in bay ‘a as they did in previous
history, which made bay ‘a become a ritual of political elites.®! Since middle Abbasid
period, provincial governors did not come to the capital and pledge allegiance to caliph,
which made bay ‘a a ritual only between caliphs and political elites of the capital of
caliphate.®? Such change of the bay ‘a ritual reflected the decay of Abbasid Caliphs’
political power after the a series of political chaos and civil wars happened in the early
31/9™h Century. Since the second half of the 3™/9"™ century, the mention of Caliphs’
lagab (regnal title) in the Friday sermons and depiction on provincial coins replaced
bay‘a and became the main form of provincial demonstration of their nominal
allegiance to the Caliphs.5 In the 41/10™ century, when the Biiyids controlled Baghdad
and Abbasid Caliphs became actual political figureheads, the ritual of hay ‘a became a
ritual with three parts: a private oath among a Caliphal family (bay ‘at al-khassa), a
more public oath in the court of Caliph (bay ‘at al- ‘amma), and finally Caliph and Buyid
Emir swore oaths of loyalty to each other. Kennedy and Marsham demonstrated the
“realpolitik” meaning of bay ‘a: Even though the form of bay ‘a ritual consistently

changed, it has always reflected the competition between different political powers and

%8 Kennedy, Caliphate, 35.

% Ibid, 35.

80 Marsham, Rituals of Islamic Monarchy, 255.
61 Kennedy, Caliphate, 36.

82 Marsham, Rituals of Islamic Monarchy, 256.
8 Ibid, 256.

64 Kennedy, Caliphate, 91.
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the contesting tensions between central caliphal power and the provincial powers in the
mid-Abbasid Islamic world.

Paul studies the political logic of the “khidma” relationship in the 5"/11% and
61/12™ century in the east Islamic world. In his studies, khidma --- the loyalty of the
suborder khadim (Ar. The serving one, could refer to servants, slaves, suborders, and
vassals) towards the superior makhdiim (Ar. The one being served. e.g. kings, Caliphs,
and superior rulers) was a binary contract in which both sides had obligations and
rights.®® Khadim is obliged to offer enough benefit to the makhdiim to exchange his
loyalty and support, and the khddim also had the right to punish the makhdiim politically
or militarily when ... makhdiim accepted benefits but refused to be loyal.®® In return,
makhdiim also had right to withdraw his loyalty or deliver his loyalty to other one else
when khadim did not keep his word and reneged benefits.®” Literally khidma means a
interpersonal relationship between lord and servant, but in practice, it was generally
used to describe a loyalty relations between not only rulers but also dynasties, which
gave khidma some similarities to Ganshof’s framework on the European feudal
relationships and modern alliance relationships, even though that khidma was neither
based on the transfer of property right, nor based on the framework of territorial states.
As Paul indicated, the khidma relations constituted a political system --- a number of
makhdiims vassals announced loyalty to one khddim suzerain, which is the political-
social basis of all hegemonic military-political powers in pre-Mongol Islamic world,
including Ghzanawids, Saljuqs, as well as the hegemony of Anishtakinid
Khwarazmshahs in the late 61/12" and early 71/13" century.

As analysed above, scholars specialized in pre-modern Islamic society tend to
conceptualise loyalty as a form of social relationship that based on the exchange of
interest and hypothesise that the real politikal interest was the key element influencing
the relationships of loyalty in the pre-modern Islamic world. By comparison, although

Mottahedeh has related loyalty to the Islamic ethical value of vows and oaths, the

8 Paul, “Khidma in the Social History of pre-Mongol Iran”, 407.
% Ibid, 412.
57 Ibid, 398.
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moralist characteristic of relationships of loyalty has not been studied so deeply.

1.4. Loyalty and the Sunni Revival Period

In order to further study both the ethical and societal characters of loyalty, it is
necessary to see how the concept of loyalty has been elaborated on and presented by
the literati from the 5"/11%" century to the 7%/13" century east Islamic world.

Scholars such as Bosworth and S. Fredrick Starr all discuss the expansion of
orthodox Sunnism in the 6"/12" Century in Khwarazm under the rule of the
Antishtakinid family.%® Bosworth suggested that the prevalence of orthodox Sunnism in
Khwarazm was related to the dominance of orthodox Sunnism in other regions directly
governed or indirectly controlled by Saljugs, including ‘Iraq, Jibal (aka. ‘Iraq al-A ‘jam1)
and Khurasan.® Considering the numbers of official letters written by al-Watwat that
were sent to the court of Abbasid caliphs and other Sunni rulers, Starr’s comment,
whether it is totally plausible, reminds us to consider the relation between the concept
of loyalty and the prevailing Sunni Orthodox in the period.

It should be first clarified that the term “Orthodox Sunni” is not directly derived
from any Arabic historical texts of the time, but only a term always used by modern
scholars. Farouk Mitha equaled “Orthodox Sunni” to “ahl al-sunna wa-al-jamd‘a”
(“people following prophet’s edification and the religious consensus”), a phrase used
by al-Ghazali in his work Kitab al-Mustazhir.”® In this thesis, I will also use “Orthodox
Sunnism” for such meaning. As for the rise and prevalence of Sunni orthodoxy from
the early 5%/11™ century to the Mongol invasion, scholars commonly use the term
“Sunni revival” to describe it.”* This was closely related to the hegemony of the Saljiiq

Dynasty because Saljiiq Sultans were commonly main sponsors for Orthodox Sunnism

88 See Bosworth, “Khwarazm”, EI2, and Starr, Lost Enlightenment, 533. Starr even argued that the rising
of Orthodox Sunnism was one of the main reasons that made the fall and the end of the “age of
renaissance” in the Eastern Islamic world, however, Starr did not used primary sources to support his
argument about Orthodox Sunnism, hence, this thesis will not use Starr’s view.

% Bosworth, “Khwarazm”, EI2

0 Mitha, Al-Ghazali and the Ismailis ,88

" such as Yasser Tabbaa (2001), Vanessa van Renterghem (2011), Daphna Ephrat (2011), Massimo
Companini (2011), and D.G. Tor (2011). They all used the terms such as “Sunni revival” or “Sunni
Revivalism” in their works.
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by providing military protection, building religious schools, and providing wagf, the
institutionalized religious stipend, to the Sunni religious authority.’? It is necessary to
note that the idea of “Sunni Revival” is controversial --- there is evidence to prove that
the revival of Orthodoxy Sunni had already begun before Saljiigs became a dominant
power,’® and the Saljiiq Sultans were neither such initiative advocators of Sunnism, nor
such ascetic defenders of Sunni religious authority as the description of medieval
historians.”* Despite these debates, this idea still reflected the prevalence of Orthodox
Sunnism in the east Islamic World, which was promoted by Abbasid Caliphs and
Saljiigs for their politico-religious interests. For this reason, this thesis would still use
the term of “the period of Sunni Revival” to refer the period that this thesis plans to
study.

The Orthodox Sunni literati in the Sunni revival period, represented by Nizam al-
Mulk and al-Ghazali, elaborated the concept of loyalty in their works. Nizam al-Mulk
was the wazir of Saljuq Sultan Malikshah. During his tenure, he established official
orthodox Sunni institutions --- al-madrasa al-Nizamiyya in several main cities in the
east Islamic world such as Baghdad, Nishabir, etc. In his famous book Siyasat-nama
(The Book of Government as the English translation version), Nizam al-Mulk shows his
two different attitudes to the issue of loyalty. On the one hand, He claimed that the
generosity (ni ma) is the most important characteristic for a ruler who will govern, thus,
suggested that rulers were obliged to provide enough benefits to clerks, soldiers, and
peasants for exchanging their loyalties (bay ‘) and avoiding their rebellions. For
example, the rulers must regularly pay a salary for his troops in order to keep them
effective;”> When people have complaints, rulers should carefully hear the explanations
and requests of people, then offer judgement, in order to avoid the situation that crowds
of complainants gather at the capital’®. Furthermore, the monthly salaries of officials

should be paid officially, otherwise officials would have opportunities for corruption

"2 Tor, “Sovereignty and Pious”, The Seljugs, 41.

3 Tabbaa, The Transformation of Islamic Arts during Sunni Revival, 18.

74 Tor, “Sovereignty and Pious”, The Seljugs, 40.

5 Nizam al-Mulk, The Book of Government, translated by Hubert Darke, 99.
7 [bid, 241
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and bribery.”’ In this case, loyalty is a relationship based on benefits and interests, and
the loyalty of subjects to their ruler is a reward for the benefits that rulers had offered.
On the other hand, he insisted that rulers should be unconditionally loyal to the shari ‘a
(law) and sunna (orthodoxy) of Sunni Islam. In this case, rulers should appoint orthodox
Sunni Muslims as high-positioned officials and subordinate rulers (skihna),’® and be
hostile to “the enemies of Islam”, such as Isma‘ilis (or Batinis in Siyasat-nama) and
Zoroastrians.”

Nizam al-Mulk’s contemporary Muhammad Abu Hamid al-Ghazali’s attitude
about loyalty is on the one hand more dogmatic, on the other hand more realpolitik than
Nizam al-Mulk. The more dogmatic element is that he insisted that the sunna is the
basis of Islamic society. Thus, all Muslims should unconditionally keep loyalty to sunna
(yuti ‘u ila al-sunna), and protect it from the attacks of heretics and “unbelievers”,
especially Isma‘Tli Shi‘ites.® The pragmatic element is that all forms of loyalty
relations between mundane rulers could be accepted, as long as such forms were useful
for defending Orthodox Sunnism.®! The al-Ghazali ideal political system, as Carole
Hillenbrand described, was “the symbiosis between Caliphate and Sultanate”.8? In this
system, al-Ghazalt supposed that the Abbasid Caliph would keep his nominal position
as highest ruler of Islamic world, but cede his theoretically highest political-military
power to the most powerful and mighty Islamic overlord at the time --- Saljiiq Sultan
and legitimize Sultan’s hegemony by official rituals. By such arrangement, both
caliph’s legitimacy as the highest religious authority of Sunni Islam (najda) and
Sultan’s military-political power (shawka) would be used for the interest of orthodox
Sunnism, and the conflicts between Saljiiq Sultan and Abbasid Caliph for the political

power would be reconciled.® For the loyalty issue, al-Ghazali’s arrangement reflected

" Tbid, 63.

8 Ibid, 14.

" Ibid. In chapter XLIII, Nizam al-Mulk suggested kings to realize the “fact” that Batinis (Isma ‘ilis)
were the enemy of Islam, even they claimed themselves as Muslims; and in Chapter XLIV, he supposed
the revolt Zoroastrains such as Noshirvans are also enemy of Islam.

80 Mitha, Al-Ghazali and the Ismailis ,67. The word “unbeliever” is also quoted from the text of Mitha.
81 Companini, “In Defense of Sunnism: al-Ghazali and the Seljuqs”, 238.

82 Hillenbrand, “Islamic Orthodox or Realpolitik™, 86.

8 Ibid, 83.
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his different attitudes towards two kinds of loyalties: for the loyalty to sunna, it is
beyond negotiation and doubt as well as all political arrangements being designed to
serve it; regarding the relationship of loyalty between mundane rulers, he placed it in a
subordinate position. Different from Nizam al-Mulk who kept unswerving loyalty to
Saljiiq Sultan, Malikshah, al-Ghazalt did not completely deliver his loyalty to any ruler,
neither Caliph nor Sultan.®

In the 7%/13" century, a famous Islamic scholar of the Hanbali school Ibn
Taymiyya’s fatwas on the issue of loyalty could be considered as the development of
the loyalty thoughts of pre-Mongol Orthodox Sunni intellectuals after the Mongol
Invasion. Ibn Taymiyya classified loyalty as two kinds: 7@ ‘a and bay ‘a. The former is
loyalty to the religious regulation of Islam (fanzim al-islam), which is an obligation of
Muslims to obey. The latter is the loyalty of people to a specific person (who could be
an imam, a shaykh, or a sultan), which is a contrast (‘agd) with credibility.?® Ibn
Taymiyya thought both ¢@‘a and bay ‘a are obligatory for a Muslim to obey --- ta ‘a is
naturally axiomatical, while bay ‘a is not only a contrast between two sides, but also
between two sides and Allah.® However, two kinds of loyalty are not equal in stature.
Ta a is the prerequisite of all bay ‘as, thus is also more prior than the latter. Ibn
Taymiyya used the loyalty of early Muslims to the prophet as an example of the
suggested the difference between the alliance of infidels and the alliance of Muslims is
that the infidels’ alliance (half al-jahiliyya) is only based on benefits, while the Muslims’
alliance (half al-muslim) should first be based on the Islamic moralities (fudiil) and
shart‘a law.?’

From the works of Sunni intellectuals, we could know that there was a tendency in

the framework of orthodox Sunnism that classified loyalty as two kinds: the loyalty of

8 Companini, 231. Companini indicated that al-Ghazali regarded himself more as a servant of Abbasid
caliph than Saljiq sultan, but he did not trust any rulers for thinking all mundane rulers were corrupting,
even though their existences were necessary for the interest of sunna.

8 Ibn Taymiyya, Al-Nasihat al-Dhahabiyya ila al-Jama ‘at al-Islamiyya, collected and edited by Hasan
Salman, 9. Ibn Taymiyya quoted a question of “If a Muslim refuses to be loyal to the sultan who violated
sharT ‘a, is his refuse sinful (va ‘thumu)?”; and 11. He mentioned the question of “if a Muslim claims loyal
to an imam, then claims loyal to a shaykh, who should he follow?” and tried to solve it in following texts.
% Tbid, 15.

87 Ibid, 16. In this case, the alliance of Muslim was called “halif al-fudil (the alliance of morality)” by
ibn Taymiyya in his fatwas
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an individual to Allah and sunna, and the loyalty to other individuals. The former is the
prerequisite to the latter, while latter is subordinate of the former. From the
lexicographic perspective, all three Sunni intellectuals tended to use the word “f@ ‘a” to
describe the former (the lexical root letters of “ta@ ‘a” are “-w- >, with the meaning “to
obey”), while use the word “bay ” to describe the latter (the lexical root letters are “b-
y- 7, with the meaning of “to transact”). The difference among the three intellectuals’
narratives is that Ibn Taymiyya deliberately distinguished and conceptualized these two
kinds of loyalty, while Nizam al-Mulk and al-Ghazali did not deliberately distinguish
them except for using two words in different contexts. Such a difference may reflect
that the dichotomy of two kinds of loyalty have become increasingly systematical from
the 6™/12™ to 7"/13™ century. Such a dichotomy of loyalty could be paralleled to the
theories of modern scholars as we have mentioned before: the loyalty to Allah is a
dogmatic moral discipline; while the loyalty to human is a comparatively flexible social

relationship and an interpersonal contract, but still protected by the religion.

Conclusive Remarks

From the above analysis, it can be found that there is a gap between the specific
studies on pre-modern Islamic loyalties and the studies of relationships of loyalty from
other research fields mentioned in this chapter. The former assumes that the exchange
of realpolitikal interest was the foundation of Islamic loyalties, the latter, on the contrary,
demonstrated that both the exchange of interests and mutual moral obligations are
integral to a relationship of loyalty. When we focus on the arguments of Orthodox Sunni
literati from the 5%/11%" to 7"/13™ century, represented by Nizam al-Mulk, al-Ghazali,
and Ibn al-Taymiyya, it can be seen that they used to elaborate the concept of loyalty
from an ethical perspective and constantly related loyalty to the moralism of Orthodox
Sunnism. Such arguments make the gap of current academic work on Islamic loyalty
even more apparent, and also serves as a reminder that the moralist meaning of pre-
modern Islamic loyalty should not be neglected and necessitates further studies, which

is the purpose of this thesis.
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Chapter 2.

Rashid al-Din al-Watwat and Aniishtakinid
Khwarazmshah Dynasty

This chapter aims to provide the necessary historical background about al-Watwat,
as an underlay for the further studies in the following chapters. This chapter will be
constituted of two parts, and will respectively focus on al-Watwat’s life, and Khwarazm
under the governance of Antishtakinid Khwarazmshah at the time --- the state he served
for. For his life, the line of enquiry will analyse the historical sources that recorded him,
the existing collections of his letters, and his life experience, and his social relations in
Khwarazm. For Antshtakinid-governed Khwarazm, the political-social history of
Aniishtakinid Khwarazm at the time of al-Watwat will be focused on, especially the
interactions between Antishtakinid dynasty and other powers in the east Islamic world,

and the social influence of Sunni Orthodox in the 61/12" Khwarazm.

2.1. Philological Study on al-Watwat

2.1.1. Sources and Studies on al-Watwat’s Life

As one of the most prominent literati in his period, a series of medieval Islamic
writers have recorded some certain aspects or fragments of al-Watwat’s life in their
respective compilations. However, there is not any extant biographical work (sira)
which specifically records his entire life; instead, the biographical information about
al-Watwat was dispersed in various secondary sources.

The existing earliest source that contained biographical information of al-Watwat
IS Yaqut al-Hamawi al-Rim1’s (d. 626/1229) Mu jam al-Udaba’, a dictionary of
Islamic litterateurs from the early Islamic period to the early 7"/13" century. al-

Hamawt recorded al-Watwat’s talent for composing prose and poems in both Arabic
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and Persian, and contained several letters and poems written by al-Watwat in Arabic.®
Zakariyya' al-Qazwini recorded two tales of al-Watwat in the entry of “Balkh” of his
geographical dictionary Athar al-Bilad wa-Akhbar al-‘Ibad.®® ‘Ata Malik Juwayni
recorded several poems of al-Watwat in his Tarikh-i Jahangushay, as well as the
interactions between al-Watwat and two Khwarazmshahs --- Atsiz and Takish.?® In
Kharidat al-Qasr wa-Jaridat al-‘Asr, ‘Imad al-Din al-Isbahani also recorded the
literary talent and social relationship of al-Watwat, and collected various letters and
poems written by him.%! The later Islamic scholars such as Jalal al-Din al-Suyiiti and
Dawlatshah Samargandi also provided some biographic information of al-Watwat in
their respective works.%

In 1890, Iranian scholar ‘Abbas Egbal’s composed a philological thesis on al-
Watwat, which was the earliest modern academic work that provided extensive
biographical data on al-Watwat. In his treatise, Eqbal summarized the dispersed
information about al-Watwat from various sources, and studied al-Watwat’s life in
Balkh and Khwarazm, his social networks with intellectuals of Khurasan and
Transoxiana. Eqbal’s treatise was translated by Ibrahim Amin al-Shawarib1 and used as
the preface of his Arabic translation of Hada ig al-Sihr fi Daga’ig al-Sh ‘r, one of al-

Watwat’s monography on grammar and rhetoric of Arabic poems.

2.1.2. Al-Watwat’s Life

The full name of al-Watwat is Muhammad b. Muhammad b. ‘Abd al-Jalal al-
“Umarl. Rashid al-Din was his lagab (honorary title). He was believed to be a decedent
of the second Caliph ‘Umar b. al-Khattab. His nisba al-'Umart may came from his

lineage.% His famous agnomen al-Watwat (the bat) was believed to came from his

8 Al-Rami, Mu jam al-Udaba’, Vol.4, 2631-2636.

8 Al-Qazwini, Athdr al-Bilad wa-Akhbdr al- ‘Ibad, 334-335.

9 Juvayni, Tarikh-i Jahangushay, Translated by Boyle, 278.

9 Al-Isbahani, Kharidat al-Qasr Wa-Jaridat al- ‘Asr, vol.8, 175-186.

9 For the record of Dawlatshah and al-Suyutt on al-Watwat, see Al-‘Umari, Hada ig al-Sihr fi Daqd’iq
al-Sh ‘r, translated by Ibrahim Amin al-Shawaribi from Perisian to Arabic, 4.

9 Al-‘Umari, Hada 'iq al-Sihr fi Daqa’iq al-Sha ‘r, Part 1 (al-gism al-awwal), 3.
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appearance of “short stature and bald head (gasir al-qama asla‘ al-ra’s)”.%* There are
disputes about his birthplace: al-Hamawi, al-Qazwini, and al-Asbahani recorded that
he was born in Balkh,?® while F. de Blois also mentioned that there are other sources
that recorded that al-Watwat’s birthplace was Bukhara.® For the year of his death, al-
Hamawi recorded as 573/1177%, while Dawlatshah recorded that al-Watwat died in
578/1182 at the age of 94.%

The sources that mentioned above provide little information on al-Watwat’s early
life, but it is confirmable that he got educated in the al-Madrasa al-Nizamiyya of
Balkh,*® which was one of Orthodox Sunni academies named by Nizam al-Mulk, the
famous vizier of Saljiq Sultans Alp Arslan and Malikshah. In al-Nizamiyya, al-Watwat
was trained as a katib and mastered rhetorical skills in both the Persian and Arabic
languages. Al-Watwat lived in Baghdad for some time, during that period, he contacted
the shaykhs and some powerful people (agran) in the city.% Al-Watwat went to
Khwarazm after he finished his study in Balkh and lived there until his death, where he
was appointed by Khwarazmshah Atsiz as the chief katib (ra‘is al-kuttab) of
Khwarazmian court, responsible for compiling files and writing official correspondence
(sahib diwan al-insha’).*** He was living in al-Jurjaniyya (or Gorganj in Persian), the
capital of the Aniishtakinid Khwarazmshah dynasty and served the court of the
Khwarazmshahs for the whole of his life. As the chief katib, al-Watwat successively
served for two Khwarazmshahs --- Atsiz and his son Il Arslan, and even kept his
influence in Khwarazm after the death of 1l Arslan. Juwayni recorded that during the
period of two of Il Arslan’s sons, ‘Ala’ al-Din Takish and Sultanshah contending for the

throne of Khwarazmshah, al-Watwat represented Khwarazmian litterateurs to openly

% This explanation of his agnomen was suggested by Muhammad Bahja al-Athri, the editor of al-
Isbahant’s Kharidat al-Qasr Wa-Jaridat al- ‘Asr. See al-Isbahani, Kharidat al-Qasr Wa-Jaridat al- ‘Asr,
Vol.8, 175, Footnote 1

% See ibid, 175; and al-Qazwini, Athdr al-Bilad wa-Akhbdr al- ‘Ibad, 334.

% de Blois, “Rashid al-Din Muhammad b. Muhammad b. ‘Abd Djalil Al-‘Umari, known as Watwat”,
Encyclopedia of Islam, Second Edition (EI2).

9 al-Riimi, Mu jam al-Udaba’, Vol.4, 2632.

8 Al-"Umari, Hada’iq al-Sihr fi Daqa’iq al-Sha ‘r, Part 1 (al-gism al-awwal), 3.

% Ibid, 4.

100 See al-Isbahani, Kharidat al-Qasr Wa-Jaridat al- ‘Asr, Vol.8, 175, Footnote 1.

101 de Blois, “Rashid al-Din Muhammad b. Muhammad b. ‘Abd Djalil Al-‘Umari, known as Watwat”,
EI2.
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support Takish. Together with other poets and orators in al-Jurjaniyya, al-Watwat
composed congratulatory poems to Takish.1%2

Al-Watwat was recognized as one of the most brilliant scholars living in Khwarazm
at his time. He compiled a series of monographs in the field of linguistics, philology,
and literature, including Hada'’iqg al-Sihr fi Daga’q al-Shi‘r --- a monograph on
grammar and rhetorical devices of classical Arabic poems, Lata 'if al-amthal wa tara’if
al-akwal --- a compilation of Arabic proverbs, and four philological monographs that
respectively recorded the biographies of four Rashidiin caliphs; each work collected
one hundred sayings from each of them.'% He had a high reputation for his literature
talent. Al-Isbahani described al- Watwat as a person for whom ‘“there is no
Khwarazmian person who can reach his knowledge (/@ khawa khwarazma min ‘ilmihi)”.
Al-Isbahani believed that al-Watwat’s talent had surpassed Abii ‘Abd-Allah al-Mu ‘izz1,
Abii al-Majd al-Sana’1, and Abi al-Qasim al-Firdawsi, and his poems and prose made
him to be the “most shining star that eclipses other stars (la hada najm bihda najm
nathrihi wa nazmihi)”.*% Al-Hamawi described al-Watwat as “the most brilliant one of
his time in compiling prose and poems, and the most knowledgeable on the details of
Arabic vocabulary and the secrets of grammar and rhetoric”.1%°

Al-Watwat was also famous for his sarcasm and bad temper. Al-Qazwini collected
one of his letters written to a katib of Khwarazmian court. In this letter, al-Watwat not
only satirized the katib for his repeated mistakes, but also threated him with leaving
office at the end of the letter.1% He also had some private letters, mocking the ignorance

of some of his fellows, and ironizing the jealousy of surrounding people to his talent.%’

192 Juwayni, Tarikh-i Jahangushay, Translated by Boyle, 290. Also see Al-‘Umari, Hada iq al-Sihr fi
Daqa’ig al-Sha r, 4.

103 Al-Riimi, Mu jam al-Udaba’, Vol.4, 2632; Also see de Blois, “Rashid al-Din Muhammad b.
Muhammad b. ‘Abd Djalil Al-‘Umari, known as Watwat”, E12.

104 Al-Isbahani, Kharidat al-Qasr wa-Jaridat al- ‘Asr, Vol.8, 176.

105 Al-Riim1, Mu jam al-Udaba’, Vol.4, 2632.

106 A1-Qazwini, Athar al-Bilad wa-Akhbar al- ‘Ibad, 335.

107 Al-Watwat, Majmii ‘ Rasd il Rashid al-Din Al-Watwat, edited by M. A. Fahmi, Vol.2, 3.
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2.1.3. Al-Watwat’s Letters

Al-Watwat wrote considerable numbers of correspondence letters in his life in both
Arabic and Persian. According to al-HamawT’s record, al-Watwat compiled more than
one compilation (diwan) of his epistles and poems. Among his compilations, Abkar al-
afkar fi al-rasa’il wa-al-ash ‘ar was the largest in volume, which composed of four
volumes, and respectively collected al-Watwat’s Arabic poems, Arabic letters, Persian
poems, and Persian letters.'®® However, it is unfortunate that none of his compilations
remain today.'% The remaining letters of al-Watwat were re-collected by modern
scholars since the late 19" century. The collection of al-Watwat’s Persian letters was
published in 1959 under the title of Namaha-ye Rashid-al-din Vatvat, compiled by the
Iranian scholar Qasem Tiyserkani. Most of his Persian letters were addressed to Sanjar
and the members in Saljiiq court.!’® Al-Watwat’s Arabic letters was collected by the
Egyptian scholar Muhammad Afandi Fahmi and published under the title of Majmii*
Rasa’il Rashid al-Din al-Watwat in 1895. Fahm1’s compilation was composed of two
volumes, totalling 176 letters. Volume I contained letters addressing the various rulers
(including the Abbasid Caliph, sultans, maliks, amirs, and walis) in the different regions
of the Islamic world, expanding from Syria to Transoxiana, and many high-ranking
officials such as viziers (wuzara’), judges (quda) muftis (muftin), as well as
knowledgeable scholars (ulama’), leaders of the populace (a ‘yan), leaders with social
stature (akabir), and people with high reputation (fudala’), while volume II contained
al-Watwat’s private letters addressing to the various types of social elites with whom
he was familiar.!*!

It should be noted that this thesis will focus on the Arabic letters of al-Watwat,
while Persian letters will not be studied because of practical issues translating the

Persian language, as well as the lack of translations for al-Watwat’s Persian letters.

108 Al-"Umari, Hada iq al-Sihr fi Daqa’iq al-Sha ‘r, Part 1 (al-gism al-awwal), 64.

109 Ibid, 2633. Al-Watwat’s compilations did not remained, see Al-‘Umari, Hada i al-Sihr fi Daqa’iq
al-Sha ‘r, 64.

110 de Blois, “Rashid al-Din Muhammad b. Muhammad b. ‘Abd Djalil Al-‘Umari, known as Watwat”,
EI2.; and Madelung, “Al-e Bavand”, Encyclopeedia Iranica, available at <
https://www.iranicaonline.org/articles/al-e-bavand >

1 Al-Watwat, Majmii ‘ Rasa il Rashid al-Din Al-Watwat, edited by M. A. Fahmi, Vol. 1, 3.
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Compared to his Persian letters, al-Watwat’s Arabic letters are greater in number, and
the recipients of Arabic letters were also more varied in both identity and position. Thus,
even though the neglect of the Persian letters will unavoidably narrow the scope of
study and lead to an increase in bias, his Arabic letters are still helpful for abstracting
the concept of loyalty at the time.

Al-Watwat’s Arabic letters could be classified as two kinds -- official letters and
private letters, and, the former was based on al-Watwat’s identity as the chief scribe
(katib) of Khwarazmian court, written on behalf of the Khwarazmshahs and their courts,
while the latter was written on the behalf of al-Watwat himself, writing to his own
friends and for his own purpose. According to this classification, most of his official
letters were collected in the first volume of Fahmi1’s compilation. These official letters
directly reflected the ideological and ethical narratives of Antishtakinid dynasty in the
field of official correspondence, hence will be particularly focused in this thesis

comparing to his other letters.

2.1.4. Al-Watwat’s Social Network

The sources and letters of al-Watwat reflect that al-Watwat kept close relations
with a number of social and cultural elites''? living inside and outside Khwarazm.
According to Eqgbal, in al-Watwat’s various private correspondences, he clearly wrote
the names of 13 recipients in his texts. Among these recipients, five people were
religious clerics (imam), and the rest of them were various types of litterateurs,
including one scholar ( ‘alama), one judge (gadr), three poets (sha ‘ir), one philosopher
(faylasiif), and one intellectual (adib).'*® From a geographical perspective, eight of
these 13 recipients were living in Khwarazm (or at least resided in Khwarazm for a
period), and five persons lived in Saljug-governed Khurasan and ‘Iraq.''* Based on the

such close relations, it is plausible to conject that al-Watwat had an extensive social

Y12 See Al-‘Umari, Hada’ig al-Sihr fi Daqa’iq al-Sha ‘v, 25. Eqbal used the word “fudala™, literally
means the excellent people or prominent people.

13 Al-‘Umari, Hada'iq al-Sikr fi Daqd’iq al-Sha ‘r, Part 1 (al-gism al-awwal), 26.

114 Tbid, 26.
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network in Khwarazm and surrounding area.

Scholar Jar Allah al-Zamakhshari (467/1074 - 538/1143) was the most influential
person in al-Watwat’s social networks. Al-ZamakhsharT was a polymath, famous for
his talent in poetry, linguistics, philosophy, and theology. As an openly Mu tazilite
litterateur, he was not hired by any ruler in his whole life. However, as the most brilliant
Khwarazmian scholar at his time, al-Zamakhshar1 had a visible social influence in his
state. A considerable number of scholars living in Khwarazm (especially in al-
Jurjaniyya, the capital of Aniishtakinid Khwarazm) were his teachers or students.!!®
Based on such teacher-student relations, al-Zamakhshari became one of the core
members in the intellectual milieu of Khwarazm. Iranian scholar Mortaza Shirazi
supposed that al-Watwat was one of al-Zamakhshari’s students (tilmidh),**® however,
there was no other evidence to confirm whether these two literati had a “teacher-student”
relationship. Among al-Watwat’s remaining letters, two were addressed to al-
Zamakhshart. One of these two letters was collected by al-Hamawt, in which al-Watwat
requested to participate in al-Zamakhshari’s lecture (majlis).!!’ In this letter, al-Watwat
kept a humble attitude for requesting and showed his deep admiration to al-
Zamakhshart. It is difficult to know whether al-Zamakhshar1 responded to al-Watwat
because there is no source which collected any of al-Zamakhshari’s letters that he wrote
to al-Watwat.*'® Another letter was written to Khwarazmian imam Sadid al-Din al-
Hatimi, which was collected by Muhammad Kurd ‘Al in his Rasa il al-Bulaghd'. In
this letter, al-Watwat recorded about twenty times, discussions between him and al-
Zamakhshart and Ya'qib al-Jandi; the latter was a judge (gdadi) living in al-Jurjaniyya

and one of al-Zamakhshar’s students.!!® This letter was presumably written later than

115 Lane, Al-Zamakhshari (D.538/1144) and His Qur’an Commentary al-Kashshaf, 67. In the section of
“teachers and students”, the author conceptualized the “teacher-student relations”, and summarized a
series of intellectuals who had teacher-student relations with al-Zamakhshart.

116 See Ibid, 106.

17 Al1-Rimi, Mu jam al-Udaba’, Vol.4, 2632. This letter was also collected in the letters collection of Al-
Watwat edited by Muhammad Fahmi, see Al-Watwat, Majmii * Rasa il Rashid al-Din Al-Watwat, edited
by M. A. Fahmi, Vol. 2, 28.

U8 Lane, Al-Zamakhshart (D.538/1144) and His Qur an Commentary al-Kashshaf, 106.

19 Ali, Rasa’il al-Bulagha’, 297. Al-Watwat also mentioned that Ya‘qiib al-Jandi, a judge (gadi) living
in al-Jurjaniyya and one of al-Zamakhshari’s students participated in his discussions with al-ZamakhsharT
as well.

About al-Jandi, Eqbal recorded that he was al-Zamakhshari’s student. See Al-"Umari, Hada iq al-Sijr fi
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the first one because al-Watwat already had a qualification to participate in al-
Zamakhshart’s lectures and dialogue with him. In this letter, al-Watwat was proud of
his capacity for discovering more than 10 grammatical (i 7ab) and rhetorical (baldgha)
mistakes that al-Zamakhshart made in some of his poems and his explanatory comment
of the Quran --- al-Kashshaf ‘an haqd iq al-tanzil wa ‘uyin al-agawil fi wujith al-ta "'wil
(abbreviated as al-Kashshaf in this paper). According to the text of this letter, al-Watwat
was always correct when he demonstrated al-Zamakhshari’s mistakes, and al-
ZamakhsharT delivered his appreciation and compliments to al-Watwat.*?° al-Watwat
did not claim that he himself was a student (zi/midh) of al-ZamakhsharT in either of two
letters, which possibly suggests that he did not have a formal teacher-student relation
with al-Zamakhshari. However, his letters have confirmed that there were frequent
interactions between these two litterateurs.

Besides al-Zamakhshari, other recipients of al-Watwat’s letters were also people
with considerable social influence in the east part of the Islamic world. Among these
recipients, there were 36uftis having high social statures in Saljuq-controlled Khurasan,
such as ‘Aziz al-Din al-Balkhi and Fakhr al-Din al-Kiiff;'?! and most famous poets at
the time as well, such as Afdal al-Din al-Khaqgani who served for the ruler of Shirwan
(Shirwanshah), and Sabir al-Tiridhi who served the Saljiiq Sultan Sanjar. The
correspondences between al-Watwat and al-Khaqani reflected two litterateurs delivered
appreciations to each other for a period, but their friendship ended at a certain point in
time and after that, they began to disparage the poems and compilations of each other.'?2
The interactions between al-Watwat and al-Tirmidhi were kept antagonistic. Both sides
had written a series of poems for attacking each other. Considering both al-Watwat and

al-Tirmidhi respectively served Atsiz and Sanjar, the antagonism between them was

Dagqa’iq al-Sha ‘v, 35. For the name of al-Jandi, Lane trasliterated his nisba as “al-Janadi” (see Lane, A/-
Zamakhshari (D.538/1144) and His Qur an Commentary al-Kashshaf, 108, footnote 258), while Eqbal
supposed that his nisba was derived from Transiaxa city Jand, which was his hometown, thus it should
be al-Jandi (See Al-‘Umari, 34). This thesis adopts the pointview of Eqbal.

120 Ali, Rasa il al-Bulagha’, 298.

121 Al-Watwat, Majmii ‘ Rasa il Rashid al-Din Al-Watwat, edited by M. A. Fahmi, Vol. 1, 41, 42. al-Balkhi
was the mufti of Sultaniyya Madsara in Khurasan, the Sunni School established by Sanjar; al-KufT was
the mufti of Nishabdr. In the letters that addressed to them, Al-Watwat delivered his admiration to two
muftis, and disparaged the governance of Saljiigs in Khurasan.

122 A1-‘Umari, Hada'iq al-Sikr fi Daqd’iq al-Sha ‘r, Part 1 (al-gism al-awwal), 33.
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derived from the rivalry between two rulers at the time.!%

It is certain that al-Watwat kept a close relationship with Khwarazmshah Atsiz. Al-
Qazwini recorded that Atsiz built a mansion for al-Watwat besides his own palace. The
balconies of the two buildings adjoined each other so that Atsiz could maintain dialogue
with al-Watwat at any time.*?* As the chief katib of Atsiz, al-Watwat was responsible
for writing letters and poems on the behalf of Atsiz himself and his court. It is believed
that al-Watwat perfectly performed his work. ‘Ata Malik Juwayni recorded that al-
Watwat wrote a series of gasida poems after Sanjar was defeated by Qarakhitas in the
battle of Qatwan. In these poems, Atsiz used his rhetorical talent to propagate that the
Saljugs were already on the way to decay and Khwarazmshah would become the new
hegemonic power of Islamic world.% His poems incurred Sanjar’s enmity. Diyya’ al-
Din al-Juwayni, the katib of Sanjar, recorded that Sanjar once vowed to kill Rashid al-

Din and cut him into thirty pieces.?®

2.2. Khwarazm at the time of al-Watwat

From the life of al-Watwat, we know that there are two official identities he held —
he was a katib of Khwarazmian court, and an orthodox Sunni intellectual. As a katib in

»127 of Khwarazmian

charge of file compiling, he participated in the “diplomatic affairs
court with other dynasties and political figures in the east Islamic world, and
represented the Anitishtakinid Khwarazmshahs in communicating with their subjects,
officials, and vassals. As an Orthodox Sunni intellectual with a high political-cultural

position, al-Watwat was considered a symbol of dominant influence of Orthodox

123 About al-Tirmidhi, see ibid, 45.

124 a1-Qazwini, Athar al-Bilad wa-Akhbar al- ‘Ibad, 334.

125 Juvayni, Tarikh-i Jahangushay, Translated by Boyle, 278-279.

126 de Blois, “Rashid al-Din Muhammad b. Muhammad b. ‘Abd Djalil Al-'UmarT, known as Watwat”,
ED.

121 Al-"Umari, Hada'iqg al-Sihr fi Daqad’iq al-Sha ‘v, preface (al-tagdim), 3. The author of the book’s
preface Ahmad al-Khawli equated the post of Al-Watwat --- “sahib diwan al-insha™ with “foreign
minister (wazir al-kharijiyya)” in modern state. This comment is not completely right because Al-Watwat
not only compile official “diplomatic letters”, but also compiled many official letters addressing to
Khwarazmian “domestic” political figures, but at least, it is obvious that Al-Watwat to some extent
played the role of a “diplomatic bureaucrat”.
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Sunnism in Anishtakinid Khwarazm.?® Based on these two identities of al-Watwat,
this section will present the interactions between Khwarazmshahs with other rulers and
dynasties from the beginning of the Antshtakinid dynasty to the death of al-Watwat,

and then the influence of Orthodox Sunnism on Anitishtakinid Khwarazm.

2.2.1. The Political History of the Anushtakinid Khwarazmshah

Dynasty during the reign of Atsiz and Il Arslan

It is necessary to present the geographical information of Khwarazm before we
come to the Antishtakinid dynasty. Khwarazm is an arable oasis located on at the lower
Amu Darya basin, surrounded by the Aral Sea and Eurasian steppe to the north, the
Qyzyl Qum Desert to the east, and the Khurasan and Qara Qum desert to the south.
According to the 4"/10" century Islamic geographer Shams al-Din al-Maqidsi’s
geographical division in his compilation Ahsan al-Tagasim, Khwarazm is the most
north-western part of Transoxiana (ma wara’ al-nahr), located on the border between
Khurasan and Transoxiana, the two main geographical zones of “the oriental region”
(mashriq) of the Islamic world.?® For the great powers in both Khurasan and the center
of Transoxiana, Khwarazm was a relatively remote agricultural area, so they commonly
preferred to appoint one of his trusted followers as a semi-independent governor to rule
this region.’3® Khwarazm was also located on the border between the nomadic area of
Inner Asia and the settled area of the Islamic world, which made Khwarazm not only
an important trading point for livestock and grains on traditional trade routes, but also

an area of frequent interaction with Turkic nomads.®! As a region that had both

128 See Starr, Lost Enlightenment, 438. Starr’s comment on Al-Watwat could be considered as a represent
of such view.

129 See Wheatley, The Places Where Men Pray Together, 182. For al-MaqdisT’s geographical division and
his definition on mashriq, see ibid, 178. In al-Maqdis1’s division, the mashrig denote the broad territory
between al-Jibal (or ‘Iraq al-a‘jam) and al-Fars on the West, Sindh (a/-Sind) on the South, and homeland
of Turks (Dar al-atrak), Tibet (al-tibat), China (al-Sin) on the east.

130 See Barthold, Turkestan down to the Mongol Invasion, 275-279. And Bosworth, “Khwarazm-shahs”,
EI2. Ghaznawid sultan Mahmtd b. sebuktakin assigned his Turkic slave commander Altiintash as the
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considerable agricultural resources and nomads as military manpower, the rulers of
Khwarazm were potential competitors against the hegemony in the eastern part of the
Islamic world.!%2

The rule of the Aniishtakinid dynasty over Khwarazm began at 470/1077, when
Saljiig Sultan Malik Shah appointed Antshtakin Gharja’'t as his shihna (delegated
governor) of Khwarazm after he defeated Ghaznawids and expelled them from
Khurasan and Khwarazm.*®3 In 488/1097, one year after Aniishtakin’s death, his son
Qutb al-Din Muhammad was nominated by the son of Malikshah, Saljiiq Sultan
Barkyaruq as the shihna of Khwarazm with the title of Khwarazmshah --- the traditional
title of the ruler of Khwarazm that could be traced to the pre-Islamic period, and
continued to be successively used by Afiighid, Ma minid, Altintashid dynasts of
Khwiarazm as their official title.*3* Thorughout the reign of Qutb al-Din Muhammad,
the court of Antishtakinid Khwarazmshah kept its loyalty to the Saljiq Sultans as a
semi-independent vassal dynasty.!3®

‘Ala’ al-Din Atsiz was delegated by Saljuq Sultan Ahmad Sanjar as the shihna of
Khwarazm in 521 or 522/ 1127-28%3¢ after the death of Qutb al-Din Muhammad, he
also inherited the title “Khwarazmshah” from his father. In the first decade of his reign,
Atsiz was kept as an ideal vassal of Sanjar. He joined in the army of Sanjar whenever
Sanjar requested, and participated in many campaigns led by Sanjar, including the battle
against Qarakhanid ruler of Samarqand in 524/1130, and the battle of Day Marj against
his nephew Saljiiq Sultan Ghiyath al-Din Mas‘@id b. Muhammad.*®" In the same period,

Atsiz occupied Jand, one of the biggest towns in the lower Syr Darya, hence extended

the influence of Khwarazmian court to the Central Asian steppe.’®® This expansion
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History of Iran, vol.5, 144; also see Paul, “Sanjar and Atsiz: Independence, Lordship, and Literature”,
85.

39


https://www.iranicaonline.org/articles/khwarazmshahs-i

possibly led to the military coalition between Khwarazmshah and nomadic Turks.*3®

529/1135 or 1136 marked a watershed in the relations between Atsiz and Sanjar
because the tension between two rulers became more and more visible after that year.14°
Barthold and Bosworth attribute the “rebellion” of Atsiz to his desire to make his
dynasty “as autonomous as possible”,'*! while Jiirgen Paul suggested that the military
supports from nomadic Turks gave Atsiz ambition for not only “achieving
independence” but also replacing Sanjar to be the new hegemony in Islamic world.#?
In 533/1138 and 534/1139, Atsiz had two campaigns with Sanjar in Khwarazm and
Khurasan. Sanjar’s army triumphed in both campaigns, and one son of Atsiz died on
the battlefield.*® In 536/1141, when Sanjar declared war to the Qarakhitas, Atsiz
delivered the oath of loyalty and promised to support him, however, Khwarazmian army
did not appear in the battle of Qatwan.'* The battle of Qatwan ended Sanjar’s
hegemony in Transoxiana and shook his control in Khurasan. Meanwhile, Atsiz began
to negotiate with Qarakhitas. Mongolian-Chinese historian Togto’a recorded in his
historical compilation Liao Shi that “Ninety days after the Khitai army was quartered
at Samarqand, the Muslim king came to surrender and delivered tribute”'*. Here,
Chinese scholar Wei Liangtao suggested that the Muslim king denoted to Atsiz.'4®
Muslim historians such as Juwayni also recorded that Atsiz paid an annual tribute of
3000 dinars to the Giirkhan of Qarakhitas.'*’

Atsiz regarded the defeat of Sanjar at Qatwan as an opportunity to replace the
Saljiigs and become the new hegemon. Thus, he openly “revolted” against Sanjar. He

removed the name of Sanjar from the coins and the Friday prayers of Khwarazm.*® In

536/1142, Atsiz restarted the war against Sanjar, meanwhile, he ordered al-Watwat to
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compile at least one “diplomatic letter” addressing the Abbasid Caliph al-Mugtaff,
petitioning the Caliph for supporting Khwarazmshah.**® At the early period of the war,
Atsiz’s army temporarily occupied the Saljiig-controlled Marw and Nishabiir!® and
laid siege to Jurjan under the governance of the Bawandid dynasty - a vassal of
Sanjar.'® Sanjar was impressed by the considerable number of nomad soldiers in
Atsiz’s army. 1®2 However, Sanjar finally retook Khurasan and expelled the
Khwarazmian army.'® The defeat of Atsiz in the war seemed to end his ambition of
replacing Sanjar. From 538/1143, Atsiz did not ever militarily or politically challenge
Sanjar. He once again minted Khwarazmian coins with the name of Sanjar on
545/1149.1%% When Sanjar was captured by Ghuzz Turks in 549/1153, he wrote a letter
to the leader of Ghuzz Tuti Beg, asking for him to release Sanjar.*> He also appointed
al-Watwat to write a congratulatory letter to Sanjar after he was released and returned
to Khurasan,*°®

II Arslan was throned in 551/1156 as Khwarazmshah. Sanjar had died one year
later, which symbolized the collapse of the Great Saljuq Empire, and created a power
vacuum in Khurasan and Transoxiana. Aniishtakinid Khwarazm became one of
candidates of new hegemony. Il Arslan attempted to expanded the influence of the
Khwarazmian court by more frequent diplomatic interactons, which were reflected by
a series of “official diplomatic letters” written by al-Watwat representing the
Khwarazmian court. During this period, the Khwarazmshah sought to deepen relations
with Abbasid Caliph,®™’ support Abii al-Shaja‘ Muhammad b. Mahmiid b. Muhammad

(Muhammad II) to be throned as the great Saljiiq Sultan,'®® and repair the relationship
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with the Bawandid rulers of Mazandaran.'®® To the east, Il Arslan kept paying the
annual tribute to Qarakhitas and admitted the suzerain of Giirkhan in Transoxiana. Such
Suzerain-vassal relations were attacked by antagonistic powers such as the Ghurids,
and the Abbasids after the death of Tl Arslan.'®° Because Qarakhitas rarely interfered in
the internal affairs of Islamic regimes, Il Arslan succeeded in expanding his influence
in the both agricultural and nomadic areas.'®* He deepened his military coalitions with
nomadic Turks, especially Kanglis and Qarliigs. %2 The alliance between the
Khwarazmshah and nomadic Turks, on the one hand, strengthened the force of the
Khwarazmian army, on the other hand, ensured the Khwarazmshah was able to interfere
in Islamic regimes in Transoxiana in the name of mediating the conflicts between
nomads and settled Muslims.'®® For example, when the conflicts between the Qarliigs
and the Qarakhanid ruler of Samarqand began in 553/1158, 1l Arslan invaded the realm
of Qarakhanids in the name of alleviating disputes.!®* When Il Arslan died in 157/1172,
Antishtakinid Khwarazm had become one of the most powerful dynasties in the east

Islamic world.

2.2.2. Orthodox Sunnism in Aniishtakinid Khwarazm

As the above analysis shows, Khwarazm was located at the crossroad of traffic
routes between Khurasan, Transoxiana, and the nomadic area of the Inner Asian steppe.
Such a geographical location not only led to the commercial prosperity of Khwarazm,
but also made Khwarazm into an intersection of different political, cultural, and
religious sects. The flourishing economy was a relatively tolerant political atmosphere
with Khwarazm on the one hand attracting external intellectuals of various dissident
religious or cultural sects coming to Khwarazm in order to seek development or avoid

political persecution, and on the other, raising a number of excellent local
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intellectuals.'® In the early 5%/11™ century, the Khwarazmshah of Iranian Ma’miinid
Khwarazmshah dynasty Abu al-‘Abbas Ma'min b. Ma'min (Ma'miin II)
(r. 2399/71009 - 407/1017) accepted the suggestion of his vizier Ahmad al-Suhaylt on
expanding the library of al-Jurjaniyya and established an academy in the city.®
Throughout his reign, a number of most brilliant scientists, philosophers (faylasiif), and
scholars at the time, including Ibn Sina, Abu al-Sahl al-Masthi, and Abii al-Mansir al-
Tha‘alibt came to Khwarazm and served in the court of Khwarazmshah. Together with
local scholars represented by al-Birtini, those scholars made al-Jurjaniyya the most
prominent academic and cultural center in the east Islamic world. **’ Many of
intellectuals living in the early 5%/11™ century al-Jurjaniyya were Mu ‘tazilites, the sect
that had already faded and been unwelcomed in other parts of Islamic world.'%® Besides
philosophers and Mu‘tazilites, it was believed that Sufism (fasawwuf), represented by
ahmad Yasaw1 and his order, also had a considerable social influence in Khwarazm,
especially in the parts of Khwarazm in where nomadic Turks lived at the time of al-
Watwat.169

However, under the governance of Antishtakinid Khwarazmshahs, orthodox
Sunnism became the dominant sect in Khwarazm. even though Anishtakinid
Khwarzmshahs to some extent continued the religious-political tolerance to dissident
sects, as the previous Khwarazmian governors did, it was believed that they openly
supported the prevalence of orthodox Sunnism in their realm and regarded it as the main
pillar of the religious-political legitimacy of their governance.!’® The appointment of
bureaucrats and judges directly reflected the attitude of Aniishtakinid Khwarzmshahs
to orthodox Sunnism and other sects: Throughout the reign of Qutb al-Din Muhammad
and Atsiz, bureaucrats working in the Khwarazmian administration represented by al-
Watwat, and judges (qdadi) represented by Ya'quib al-Jandi were all orthodox Sunni

Muslims, while intellectuals from dissident sects, including Mu‘tazilites, philosophers,
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and could hardly be accepted by the administrative system and got a position.
Depending on the supports of Khwarazmshah, orthodox Sunnism monopolized the
justice and bureaucratic system of Khwarazm, while dissident sects were generally
marginalized. Mahmiid al-‘Aridi al-Khwarazmi, a Khwarazmian scholar with
considerable attainment in philosophy, was forced to leave Khwarazm and finally
committed suicide in Khurasan.'’! Jar Allah al-Zamakhshari, the most famous openly
Mu‘tazili Khwarazmian scholar in the first half of the 6"/12" Century, also left
Khwarazm for many years because of his Mu 'tazili sectarian identity. Throughout his
life, al-ZamakhsharT tried to concur his Mutazilite thoughts with orthodox Sunnism
after he returned to Khwarazm'’2. Al-Kashshaf --- his most represented work of his late
period, reflected his intentions of integration of his Mu 'tazilite thoughts into orthodox
Sunnism.'”® Despite his efforts, he was not able to get a position in bureaucratic system
of the court of Khwarazmshah, even though he held a high esteem by literati represented
by al-Watwat and to some extent became the core figure of Khwarazmian literati circle.
The situation of al-Zamakhshar1 seems to be have repeated by Burhan al-Din al-
Mutarrizi, another prominent Mu‘tazili scholar who was called “the successor of al-
Zamakhshar1 (khalifat al-zamakhshart)”: On the one hand, he got high esteem by the
Khwarazmian literati circle because of his philological and poetic achievements, on the
other hand, however, he did not hold an official position.*’*

Antshtakinid Khwarazmshahs’ support for orthodox Sunnism could be explained
from varying perspectives. From the perspective of ideological legitimacy, orthodox
Sunnism was closely related to the legitimacy of the Aniishtakinid dynasty. Thorughout
the reign of Qutb al-Din Muhammad and the early reign of Atsiz, Aniishtakinid
Khwarazmshahs were nominal regional governors assigned by Saljiiq Sultans. As the

vassal of Saljiigs and the symbol of Saljiigs’ suzerainty in Khwarazm, the maintaining
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support of Saljiq Sultans was the pillar of the governance of Aniishtakinid family in
this region, thus, following the saljuqgs’ religious-political policy of supporting orthodox
Sunnism was the most reasonable choice for Khwarazmshahs. After Atsiz strengthened
his army and began to have conflict with the Saljiigs, the coalition between the
Khwarazmshah and nomads became a target of ideological attack. Sanjar blasted Atsiz
for being “more like a nomad captain than a Muslim provincial governor” because
“there were thousands of Turks in his army, some of them unbelievers”.}’ In this case,
Atsiz had to continue the openly support his court of orthodox Sunnism when
responding to such attacks.

From an administrative perspective, orthodox Sunnism could contribute to the
maintenance of central power of Khwarazmshah in his realm. Marshall Hodgson
conceptualized the social structure of medieval Sunni-dominated Khurasan and
Transoxiana as the “amir-a ‘yan” pattern. In this pattern, the ruler of the central court
appointed his military governors (amir, plural. umara’) to govern towns, while rural
areas in surrounding towns were under the autonomous governance of local notables
(‘ayn, plural. a ‘yan). Under the “amir-a ‘yan” pattern, the Khwarazmshah and his amirs
had the power to nominate judges and fiscal bureaucrats of towns from the local
notables, hence, the powers of the central court and local notables reached a balance.!’
As the following letters illustrate, in the Sunni-dominated “amir-a ‘yan” society of
Antshtakinid Khwarazm, orthodox Sunni judges and bureaucrats not only guaranteed
the effective running of the society, but also were the extension of the will of

Khwarazmshah to every town and village in his realm.
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Chapter 3.

The Relationships of loyalty between the
Populace and the Ruler

From this chapter, the thesis will deeply study the narrative of al-Watwat in terms
of the concept of loyalty in his letters. As the previous chapters have illustrated, loyalty
can be conceptualized as a social interaction based on the exchanges of interests, an
ethical principle obeyed by society, or the combination of both. However, the meaning
of loyalty is varied in different contexts. As for the “Islamic loyalty” at the time of al-
Watwat, it could either refer to the relationship and interactions between the ruler (or
the governor) and the populace under his reign in a “domestic” context, or refer to the
interactions between different rulers and their respective dynasties, as a relationship
between “political entities”.

“Domestic loyalty” still varies for different groups of people. Gorups of people,
or, the various “categories” of people (the term used by Mottahedeh) could be roughly
classified into two types: the loyalty of the populace to the rulers who govern them, and
the loyalty of the bureaucrats or officials to the lords they served. This chapter will
examine the former, and study how are the “realpolitik” and the “ethical” aspect of
“domestic loyalty” were reconciled in the text of al-Watwat’s letters. The populace,
including all groups of people under the governance of the rulers and without a position
in the court of the rulers, will be the main research object for this chapter. This chapter
is constituted of two sections: the first section will start with the vocabularies in al-
Watwat’s letters that relate to the populace, and relate these words to certain theories on
the governed populace in the East Islamic world at the time of al-Watwat, aiming to
conceptualize the loyalty of the populace; and the second section will examine the text
of some of al-Watwat’s letters, studying his narrative on the loyalties of different

categories of the populace. Through the analysis of these two sections, there shall be
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given a conclusive remark at the end of this chapter.

3.1. The Populace and Their Relationship with the Ruler

In his letters, al-Watwat used various vocabularies to refer to the “populace” under
the governance of the rulers, including insan (pl. nas), sakin (pl. sakiniin), mar ‘iyya,
ra ‘iyya (pl. ra ‘aya), hurr (pl. ahrar), etc. From a linguistic perspective, the meaning of
these words is not exactly the same --- these words refer to different scopes of the
populace and were used in different contexts. Such vocabularies provide a clue for
conceptualizing “the populace” and the relationship between them and the rulers who
govern them at the time of al-Watwat.

In one of his letters written in the name of Khwarazmshah regarding the
appointment of a gadi (judge), al-Watwat used the word “nas” (literally “humans”) to
refer to “the people under the just governance of the gadr (an yahkuma bayna al-nas
bi-al-‘adl)”.*"" In the same letter, al-Watwat also used the word “ra ‘aya (literally
meaning subjects, always referring to the populace from lower classes)” to refer to the
people who “Allah [may] make capable of being governed by this gadi and respect him”
(bi-tilka al-khutta hatahum allahu an yatawaffaru ‘ala tamkimi fulanin wa
ihtiramihi).}"® Here, al-Watwat clearly presented that the categories of the populace that
could be referred by ra ‘aya, which are “a ‘yan, local ‘bigwigs’ (kubara’), famous people
(mashhiirin wa ma ‘riifin), local leaders (ru ‘asa’), financial officers with authorities (al-
‘ummal al-mutasarrifin), and the rest of people (s@ 'ir al-ra ‘ayd)”.}"® “Nas” and “ra ‘aya”
share similar meaning but the scope of the populace that “ra ‘Gya” refers to is more
precise than “nas”. Another word which means the populace under the governance is
“mar iyya” (literally means “people under the governance”) which shares the same
lexical root “r-‘-y” with “ra ‘a@ya”. In one of his letters addressed to an amir of
Khwarazm, al-Watwat said that amir should protect the “hugiiq al-mar iyya (the rights

of populace)” of the people he rules. From the context of the letter, it could be known
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that hugiiq al-mar ‘iyya emphasizes on the right of the merchants, peasants, and other
people from the working class in the field of trading, and tax-paying.® Sakinin
(literally means the residents) is presented in the letter that al-Watwat wrote to an ‘ayn
of Balkh, where he said that “I witnessed the coldness/ apathy of the people of Balkh
(‘@yantu min jafawat sakiniha)” *®* From the context of the letter, one could deduce that
the word “sakiniin” emphasises more the place where the populace live in than the
categories or identities of the people. For example, sakinii balkh could refer to “all
residents of Balkh”, which includes not only the common people under the governance,
but also the people with authority and power. If the scope of the sakiniin is the widest,
then the scope of ahrar (literally means free people) is the narrowest: In his letters, al-
Watwat used “ahrar” to refer to a considerably limited scope of noble people who have
high social status. Different from the ordinary people, ahrar are born into noble families
with glorious family history, and are supposed to be pious, ethical, educated, and own
a series of good qualities.’®? On the one hand, the meaning and the context of these
vocabularies reflected a basic feature of the populace, which is that populace were ruled
by the ruler. The feature of being ruled could be shown from the lexical root of ra ‘aya
and mar ‘iyya ---“r- -y” and means “shepherding the livestock”. On the other hand, the
different semantic scopes of these vocabularies show that the boundary of “the populace”
is obscure: mar iyya refers to the working class, ra ‘a@ya and ndas refers to not only
working class, but also the notables, and even some officials ( ‘ummal).

Regardless of which vocabulary is used as the boundary of the “populace”, it is
obvious that there was a dichotomy between ruler and the populace at the time of al-
Watwat. The ruler governed, and the populace was being governed. However, the
dichotomy of ruler and the populace does not mean that the rulers have absolute
political power to control everything in the society. As Mottahedeh and Hodgson
presented in their representative works, in general, the ruler did not directly govern all

his subjects. On the contrary, they have to confront prominent figures of the populace
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and their autonomous authorities in many cases, and hence, share political power with
them. Mottahedeh divided the societal hierarchies in the 4%/10™ century Islamic society
under the governance of Buyid amirs as khass (pl. khwwas) and ‘amma (pl. ‘awwamm),
the former was “men of the regime”, including the rulers, and his dependents, such as
his officials, clerks, and soldiers; while the latter was similar to ra ‘a@ya in al-Watwat’s
letters, referred to the “populace being governed”. '® Mottahedeh also divided
‘awwamm into ‘ayn (pl. a ‘yan) --- the notables with authority, and the rest of ‘awwamm.
A ‘yan could be wealthy merchants (fujjar), imams, religious scholars (ulama’), and
leaders of local groups (ru ‘asa’ al-nds), they played a role as the representative of the
people, and the mediator between khwass and the rest of ‘awwamm below them.!84

Mottahedeh’s “khass- ‘Gmma’ pattern shares some similar features with Hodgson’s
“amir-a ‘yan” pattern (as we have mentioned in the end of last chapter), which mainly
focuses on the 5™/11" to 6™/12'" century. Both of two patterns emphasize the fact that
on the one hand, rulers possessed dominant power over the populace under his rule, on
the other hand, they were not capable of governing the whole populace, and hence, they
needed to tolerate local a ‘yan continually keeping some kind of autonomous authority.
In both patterns, rulers could depend on his political-military power to get more
advantages in the trial of strength with a ‘yan, but in the “khass- ‘amma’ pattern, such
advantages were more obvious: as Mottahedeh presented, in the 47/10" century, Biiyid
amirs could send an army to kill a ‘yan and deprive their power whenever he thought
the autonomous power of a yan ever threatened him.!8® While in the period of the
Saljiiq Sultans and Anitishtakinid Khwarazmshahs, (which is the period Hodgson’s
“amir-a ‘yan” pattern discusses), a ‘yan and the rest of the populace have been capable
of forming a recognizable force to go against the rulers and their garrison courts; hence,
rulers had to be more cautious to use their military advantages to deal with a ‘yan and
the rest of the populace.'®®

An obvious difference between Motahedeh’s and Hodgson’s different patterns
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about ruler-populace relations in a different period of history is that the social positions
of religious class among the populace considerably changed. In the period of
Mottahedeh’s “khass- ‘amma” pattern, ulama’ was just an informal title for the people
who had religious knowledge, rather than a social class with privilege and authority.
Even though ulama’ regarded themselves as “the collective sound of the society”, and
even though an ‘alim could be influential if he is simultaneously an official or an ‘ayn,
the identity of ulama’ had weak leadership.'®’ But in the period of Hodgson’s “amir-
a ‘yan” pattern, ulama’ became a specific privileged social stratum. They were educated
in religious schools (madrasa), owning intellectual supremacy. ®8 They also
monopolized the legal and moral legitimations of the society, and were the only class
that had qualification to hold the post of judges (qudat).*®° An extreme case to show the
authority of religious class is that Burhan al-Din (or Burhanid) Family, the most
influential and powerful ‘u/ama’ family in Bukhara, replaced the Qarakhanid rulers to
temporarily become the de facto governor of the city in the late 6%/12" century.
Burhanid ‘ulama’-governor of Bukhara even used the resplendent title of Sadr-i Jahan
--- traditionally, such kind of titles was only used by the military rulers who had an
army and a piece of land (igta‘).*® The rise of Burhanids not only demonstrated the
potential political power of religious class in the local populace, but only suggested that
the boundaries between the populace, the officials, and the rulers are sometimes
ambiguous, which we will make further analysis in following chapters. Hodgson
attributed such change to the prevalence of orthodox Sunnism!, however, as we have
analysed in previous chapters, it is difficult to say whether the rise of the religious class
led to the Sunni revival, or vice versa. The more plausible statement is that these two

issues were closely related to each other, and bidirectionally influenced each other.

18" Mottahedeh, Loyalty and Leadership in an Early Islamic Society, 136, 138.

18 Hodgson, The venture of Islam, Vol.2, 153.

189 Ibid, 109,120.

190 See Barthold, Turkestan Down to the Mongol Invasion, 353; Ahmad, “Mapping the World of a Scholar
in Sixth/twelfth Century Bukhara: Regional Tradition in Medieval Islamic Scholarship as Reflected in a
Bibliography”, 28.

191 Hodgson, The venture of Islam, Vol.2, 154.
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3.2. Loyalties of the Populace in al-Watwat’s Letters

As the above analysis illustrates, the essential feature of the populace is being ruled,
hence, the loyalty of the populace manifests as the populace were supposed to be willing
to be ruled by the rulers. From the vocabularies al-Watwat used in his letters, we could
know that al-Watwat regarded the loyalty of the populace as simultaneously both an
ethical discipline and an exchange of interests: the rulers, on the one hand, owned right
to directly or indirectly (i.e. by appointing and authorizing muhtasib (pl. muhtasibiin)
or gadr) to rule his subjects and made them comply to him; on the other hand, they were
supposed to protect the hugqiiq al-mar ‘iyya of the populace under his rule. In one of his
letters collected by al-Hamaw1 in Mu jam al-Udaba’, al-Watwat enlisted a series of
elements which are crucial for an amir to maintain his rule, including “controlling the
rein of governing to keep his court running well” (tusrifu u ‘niyyat al- ‘nayat ila tartib
nizamihi), “focusing on perfecting his ruling system” (tugsaru al-himam ‘ala
muhimmat ittimamihi), “appreciating the firmness of the religion” (yata ‘alliqu bi-thibat
al-din), and “concerning the right of Muslims” (yatawaqqifu salah al-muslimin).**? In
another of his letters collected by Fahmi, al-Watwat praised the amir for his “honorable
morality and pure originality” (ghazarat al-fadl wa-taharat al-asl), hence “he (the amir)
give the light to the eyes (of people) through his fingers” (fa-ahda bi-athar anamilihi...
bi-anwa " al-ayadr ila al-‘ayn nawran).'®® These texts seem to suggest a kind of
“enlightened politics” scenario --- the ruler ruled the populace by his morality (fadl),
justice (‘adala), protected the rights of the populace and brought benefits to them:
therefore, he could gain the loyalty of his subjects. However, could this scenario of
“enlightened politics exchanging loyalty” be enough to explain the pattern of loyalties
of all stratum of the populace to their ruler?

This section would conceptualize the loyalty of the populace to their rulers.
Considering that al-Watwat’s letters are not cover for every specific category and group

of the populace (as Mottahedeh did in his work), I would focus on two representative

192 A1-Riimi, Mu jam al-Udaba’, Vol.4, 2633.
193 Al-Watwat, Majmii  Rasd il Rashid al-Din Al-Watwat, edited by M. A. Fahmi, Vol. 1, 86.
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and influential categories --- the local notables (a ‘yan), and the religious elites such as
imams and wulama’. There are two perspectives in analyzing the text of the letters —
the content of the letter, and the etiquette wording. By analysing the different texts in
al-Watwat’s letters from these two perspectives, and comparing the patterns of loyalties
of two influential categories of the populace, one can expect to abstract and

conceptualize the loyalty of populace to their rulers.

3.2.1. Loyalty of 4 ‘yan

Among the different letters of al-Watwat written to the local a ‘yan in various places,
two were particularly representative, which were, the letter to an ‘ayn of Balkh, and the
letter to “one of the pillars of the country and the notables of the town (wahid min arkan
al-dawla wa-a ‘yan al-hadra)”. Both two letters were collected in Fahm1’s compilation.

The first letter was about al-Watwat expressing to an ‘ayn of Balkh about his
grievance to a young person living in the town, and asking the ‘ayn to deal with the
youth. The letter did not provide information about when al-Watwat wrote this letter,
but the text revealed that this letter was written after al-Watwat left Balkh and settled
down in Khwarazm --- “they (the Balkh people) were in Balkh and [ am in Khwarazm
(hum bi-balkh wa-ana bi-khwarazm)” °* In this letter, al-Watwit used the opportunity
for verbal attack: he first said that the immorality of the Balkh people and their
provocation made his love for this city disappear --- “Balkh was used to be more dear
to me more than Mecca for pilgrims, but now this city was more disgusting than the
city of Tabala (kanat balkh...a ‘azzu ‘alayya min makka ‘ala al-hajjaj, fa-sarat ahwanu
min tabala)”, and how he hated the Balkh people --- “I always feel pain when talking
or corresponding with them...between myself and them are high mountains, deep
oceans, and the dark deadly desert (‘anaytu min say’at qdatnaihda futiran bi-al-
mushafiha wa-al-mukhatba...baynand jibal samiyya wa-bahhar tamiyya wa-mahamih
faqar fasih)”. After such rhetoric, he explained what made him so angry --- a young

man from his home village scolded and cursed him every day, so he requested the ‘ayn

194 Tbid, Vol.2, 7.
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to stop such that young man in time --- “sooner than the arrow flying (bi-wajh yakiinu
aqrabu min husil al-maram)”. It is difficult to know whether the ‘ayn helped al-Watwat,
but the text of the letter showed the authority of a ‘ya@n in a town --- they had the power
to influence the local populace, and even dispose of them. The etiquette wording of al-
Watwat also showed his respect to the authority of the ‘ayn, even though in the situation,
he wrote this letter with resentment: the letter began with “may Allah put the best
shields of protection to our master (the ‘ayn) (kasa alldhu sayyidand min durii * al- ‘sma
adfaha)”, and end with “may the supreme Allah wish the noble view of our master on
this affair was correct (wa-ra yu sayyidina al-sharif fi dhalika muwalffiq in sha’ allahu
ta ‘ald)”. 1%

The second letter also reflected the authority of a ‘yan for disposing of local people.
This letter is about requesting the recipient --- an ‘ayn to provide his aid to a poor young
man who came to his town. The text of a letter neither reveals who the recipient was
nor where he lived, nor did it provide any information about why and how this young
man fell into poverty. However, the description of the letter implied that the young man
may have had an uncommon background: al-Watwat wrote that the youth “were raised
in an environment with dignity, and were educated by respected people” (nasha'a fi
aknaf al- ‘izza wa-tarabba ‘ala aktaf al-a ‘azza), he used to “dress in a soft wool coat
and finely worked straight-fabric cloths (labasa al-burid al-muna ‘ima wa-al-thiyab al-
mugawwima)”, “rode steeds and drove in a high carriage (rakaba al-jiyad al-muthhima
wa-al- rab al-musawwima)” *°® However, “the time passed by him and took away what
was in his hand (al-zaman jar ‘alayhi wa-intaza ‘a ma fi yadayhi)”, so that “the pillar
of his life was crushed and the ties of his income were broken (tahaddamat arkan
ahwalahu wa-tabaddadat ‘uqiid amwalihi)”. Such a description implies that the young
man was from a khass family, but for some reasons his family perished and he was one
of only a few survivors.

The text of this letter also implies that the young man’s family was not welcome in

the recipient’s town: in the letter, al-Watwat boasted of the recipient’s virtue of

1% 1bid, Vol.2, 8.
1% Tbid, Vol.1, 38.
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hospitality, generosity, and forgiveness --- when people in a bad situation come to the
recipient, “they would get rid of the fangs of a bad situation and receive aid (khalasa
min anyab al-nawa’'ib wa-naja)”, and “he (the recipient) gave hope and expectation to
various people who requested (wa-faza min anwa ‘ al-mutalib bi-ma amal wa-rija)”.
Even to the people he did not like, gracious a ‘yan such as the recipient would also be
willing to help --- They would “offer camel for breakfast, offer lamb for snacks, offer
flaming fires, deliver their helping hands to the people who request (lahum raghiyya
sabah wa-thaghiyya rawah wa-nayran mashbiuba wa-ayad ‘ald al-talibin masbiiba)”,
“they tolerate who they don’t want to see, and never showed off their forgiveness
(vaghmidiina ‘an al-jafinin wa-1d ya ‘ridiina ‘an al- ‘afin)” 1% After these compliments,
al-Watwat made a request --- “now he (the youth) come to the town of our lord (the
recipient)...if our lord give him dignity, give him clothes, and give him what is
generous in life (money), and what heals his pain, then he would gain the thankfulness,
and also the continuous prays (from us). (wa-al-an gasada hadrat sayyidina...fa-in
asbala ‘alayhi sayyiduna sjal karmihi wa-albasahu madari‘ na ‘mihi wa-amara lahu
‘ala wajh al-adrar bi-ma yashuffi ghillatahu, haza shukran mukhaddir al-‘awd wa-
thind’ muntazim al- ‘uqiid)”.**® Although we don’t know when al-Watwiat wrote this
letter, he as a katib did not had power to deal with an affair about a downtrodden khass
by himself.!*® Thus, one can speculate that this letter was one al-Watwat wrote on the
behalf of the Khwarazmshah, the lord he served.?®

This letter reflected that a 'ya@n not only had authority in disposing ‘@mma, but was
also able to deal with khawass in some cases. Such considerable authority and power
qualified a ‘yan as the coordinator or negotiator for the rulers, hence, there was an
enough space for interest exchanging between rulers and a ‘yan. As for what the letter

shows, even the most sublime ruler such as Khwarazmshah, would be willing to make

17 Ibid, Vol.1, 38.

198 Ibid, Vol.1, 38.

19 For the power and authority of katib, see Hodgson, The venture of Islam, Vol.2, 155. Hodgson
suggested that an ideal katib was obliged to satisfy any demand of his lord, however, katib himself was
lack of power.

200 Because the text of this letter did not provide any information about when it was written, hence, it is
difficult to analyse that Al-Watwat wrote on behalf of which Khwarazmshah --- he could be Atsiz, or Il
Arslan.
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a deal with a ‘yan: he asked the ‘ayn to dispose the youth (in the text, aiding the youth),
in return, the ‘ayn would gain “the thankfulness and prayers” from the ruler as a reward.
It is not sure whether the ‘ayn had the capability to reject this interest-exchanging, but
at least, the etiquette wording shows that he had sufficient dignity in front of ruler in
this interest-exchange --- the same as the former letter, in which al-Watwat also used
the expression “the view of our lord on this affair is correct (wa-ra’yu sayyidina fi
dhalika muwaffiq)” in the end of this letter, but the salute in the beginning was “may
Allah preserve his highness (adama allahu ‘uluwwahu wa harasa sumuwwahu)”.
Besides these, the etiquette of this letter also includes that “he (the recipient) is the
garden for visitors, the law for askers, and the Ka‘ba and the gibla for all gracious
people (nij ‘at al-rawad wa-shir ‘at al-warad wa-ka ‘ba ... wa-qibla yatawajjaha ilayha
2201,

akaabir al-anam)”<"*; such etiquette was obviously more flattering compared to the

former letter.

3.2.2. Loyalty of Religious Elites

The letter to the ‘ayn of Balkh that we mentioned in the last section did not tell the
reader whether the ‘ayn responded to al-Watwat’s request, however, the letter implied
the difference between the authorities of local a ‘yan and religious figures such as al-
Watwat: on the one hand, al-Watwat was weaker in visible power comparing to the ‘ayn,
considering that al-Watwat was not able to stop the attack of Balkh people upon him
and had to ask the ‘ayn for help. But on the other hand, he appeared to be more authentic
in the field of social morality than the ‘ayn --- al-Watwat emphasized himself was the
“well-doer (hamil al-khidma)”, for he used to be an educator for the Balkh people
before he left the town?®2. Considering his contribution to Balkh, al-Watwat “reminded”
the ‘ayn to immediately stop the young man’s behavior, claiming that it is not only
about “being nice and friendly (al-rafq wa-al-layn)”, but also about “the way of

humanity and religion (farig al-muruwwa wa-al-din)”.

201 Al-Watwat, Majmii ‘ Rasa’il Rashid al-Din Al-Watwat, Vol.1, 37.

202 1bid, Vol.2, 8. Here Al-Watwat described himself as the person who “put the truth of knowledge into
the mind of him (the young man who scolded and cursed him) hence the lock in his brain unlocked
(uthbitu fi dhimmatihi min haqq al- ilm ... wa-fa-tahata lahu aqfaluhu)”.
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Different from a ‘yan who had a strong power among the local populace and kept a
close relation to the local people, religious persons and intellectuals who may travel
and live in different place in a different period. As Hodgson indicates, the behavioral
pattern of religious classes is more diverse than a ‘yan: religious persons or intellectuals
represented the local interests of the populace to confront the rulers in some cases, but
also, they were eager to get financial and political support from the rulers in other
cases.?®® For the rulers, they were willing to provide benefits to religious class and
exchange their loyalty, considering the influence and authority of the religious class
were useful for rulers to govern. Among al-Watwat’s letters written on the behalf of
Khwarazmshah, there are various letters addressed to different religious figures among
the populace, including imams (a imma), and ‘ulama’. These letters reflected how
willing the Khwarazmshah was to offer substantial benefits to them for bidding their
loyalty and support. Among these religious figures, the “respectable person (nasib)” of
Khwarazm the “chief imam” (Sadr al-a’imma) of Khwarazm and was the most
representative, who would be studied in this part.

The letter addressing to the nasib of Khwarazm is about Khwarazmshah awarding
some luxurious gifts to the nasib of Khwarazm. What we could know about the nasib
is that he had an honorary title (lagab) --- Burhan al-Din, this agnomen is easy to make
readers to relate the nasib to the notable Burhan al-Din family of Bukhara, however,
there is no other information in the letter to prove that the nasib had any relationship
with the Bukhara and Burhanid authority there. Even so, the nasib was undoubtedly
from a reputable family of religious class, according to the titles used by al-Watwat in
the greeting of the letter — “I am writing to Mawla who is also the son of Mawla (unhi
ila masami® mawlaya wa-ibn mawldya) ...the supporter of Islam (mu ayyid al-
islam) ...” 2% Al-Watwat represented the Khwarazmshah to give the nasib a luxurious
robe (al-khal* al-fakhir) and some other “honoring stuff (al/-tashrifat al-zahira)”. For

the reason of awarding, al-Watwat said that “as I know, every fancy cloth, however how

208 Hodgson, The venture of Islam, Vol.2, 110.

204 Al-Watwat, Majmii ‘ Rasa il Rashid al-Din Al-Watwat, Vol.1, 85. “the mawla and the son of the mawla”
implied that not only he himself was a reputable person from religious class, but also his father, and even
predecessors were also reputable religious figures.
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fancy it is, cannot reach his level of nobleness (muratib) and virtue (munaqib)”, hence,
it is not the luxurious gift honored on the nasib, but the gifts honored by the nasib, just
like the Ka‘ba makes the cloths (or kiswa) over it honorable (al-ka ‘ba tushrifu biha
malabisaha wa-tabjalu).?® The text of letter reflected what narrative a ruler would use
for offering benefits to the religious figures from notable families --- the rulers offered
benefit to the religious figures because the former admired the noble virtue and
reputable family background of the latter, instead of asking for return. Such a narrative
covered the benefit-offering behavior with a coat of appreciation and admiration. Hence,
the rulers could expect that the benefit they gave out would not be considered as a
bribing behavior or a kind of bargaining.

The letter to the Sadr al-a imma reflected that besides material rewards, privileges
and promised support were also forms of offering benefits. The laqab of Sadr al-a imma
is Diya’ al-Din. Al-Watwat wrote at least five letters to this Sadr al-a’imma, besides,
al-Watwat mentioned him in several letters written to other powerful figures. 2% All
these letters provide a clue about Sadr al-a’imma --- he lived in Khwarazm and got
support from the Khwarazmshah, then, he successively travelled to Isfahan, Baghdad,
and finally Mecca for pilgrimage. When he returned to Khwarazm from Mecca, he
became an influential religious figure in al-Jurjaniyya.?%’ The letter studied in this part
could be speculated as the earliest one among those letters, because the text shows that
Sadr al-a’imma at the time when letter was written has not been supported by the
Khwarazmshah. The letter started with compliments to his erudition, and his virtue of
asceticism --- “even silent people spoke about his (Sadr al-a ‘imma) good deeds and
doings, just like a garden with fruits and flowers (wa-al-jabla al-sakina tantiqu ‘anhda
af‘alahda wa-tadullu ‘alayhd a ‘malahd, kd-al-dawha al-‘ariya ‘an al-thamar al-
khaliyya ‘an al-zuhr)”. But besides compliment, al-Watwat implied the poor situation

of Sadr al-a imma many times in the text, and what reasons made him lack wealth and

205 Thid, 85.

206 In Fahmi’s compilation, there were five letters of Al-Watwat addressing to sadr al-a imma, besides,
he was mentioned by Al-Watwat in his letter addressing to the wali isfahan and another letter to the gadr
al-qudat of Abbasid court in Baghdad.

207 See ibid, vol.1, 35, 38, 69; vol.2, 33-45.

57



authority: first, Sadr al-a’imma geographically maintained distance from the
Khwarazmshah --- “the person left his neighbors... come to a distant town...if his noble
virtues were not found by people, it could be known that he is a star that had lost its
shine because of the undesirable location he found himself in (man taraka jiratahu...
wa-halla bi-bulda gasiyya... wa-in wujidat mardiida mardhilla, ‘ulima annahu najm
kasara fiq ‘ahu)”?%; second, he also kept distance from the court of Khwarazmshah at
the societal level --- “he never provoked a quarrel, never served as a gadi nor served
for the court of governor, never tried to get close to any king or sultan... even when he
needed the privileges (lam yahumm hawm khusuma, wa-lam yashhudu majma’
qudda’in aw majlis hukima, wa-lam bizalm bi-istzhar qurbat al-mulitk wa-al-salatin
ahadan...fima yarja“ ila hdjatihi al-masa wa-muhhimdtihi al-khassa).”?® After the
praise, al-Watwat represented the Khwarazmshah to show benefits and asked for an
interest-exchange --- the Khwarazmshah wanted Sadr al-a’imma to judge a
troublesome legal case of “immoral” homosexuality between a high-ranking gadi and
a servant of the gadi, and promised to change the poor situation of Sadr al-a ‘imma if
he could deal with it through proper means.?® One could not know whether or how
Sadr al-a’imma replied to al-Watwat, but from other al-Watwat letters that mentioned
about him, it could be speculated that he accepted this offer, in return, he got a consistent
support from the court of the Khwarazmshah. As Hodgson indicated, many of the
intellectuals and scholars were travelling for years, searching for the support of a
ruler.?!* For such reason, offering official positions or promising support was a useful

way for rulers to attract ‘u/amd’ and get their loyalty.

Conclusive Remarks
This chapter has discussed loyalty of the populace, especially the two most
representable and influential categories among the populace --- the a‘yan and the

religious elites. The loyalty of a ‘yan could be described as a kind of collaboration with

208 Thid, 70.
209 Thid, 70.
210 Tbid, 71.
21! Hodgson, The venture of Islam, Vol.2, 155.
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the rulers: they used their authority in local society to guarantee that local society was
subject to the rulers. In return, rulers would provide respect and benefits to the a ‘yan.
Comparing to the a ‘yan, the loyalty of religious elites was featured with their closer
connections with the rulers. Even though the loyalty of a ‘yan and religious elites had
certain differences, one can conclude that there are similarities between the two
categories and then abstract some features of loyalty of the populace: from an ethical
aspect, the loyalty of the populace was on the one hand a form of moral discipline for
the populace because of their identity of “those being governed”. At the same time on
the other hand, the populace-ruler relationship of loyalty also requests the rulers to
provide enough respect to the populace loyal to them. From a realpolitikal perspective,
the loyalty of the populace was a result of interest exchange between ruler and subjects.
Such interest-exchanging or “thanking for generosity” (shukr al-ni ‘ma”) was not only
the indirect form of “loyalty exchange for protection” as Mottahedeh suggested,??
instead, it could also be concrete and visible benefits, as the cases of the Khwarazmian
‘ayn and the Sadr al-a ‘imma reflected.

From a narrative perspective, most of al-Watwat’s letters to the populace analysed
in this chapter followed a similar pattern: the letters commonly opened with greetings
and compliments to the addressees. Such compliments were generally related to the
identities of addresses and the moral qualities based on their respective identities --- for
the a ‘yan, the Khwarazmshah praised their virtue of generosity and forgiveness, and
for the religious elites, the Khwarazmshah expressed his admiration to their erudition
and asceticism. The part after greetings was commonly reserved for requests of
Khwarazmshah to the addressees, in which Khwarazmshahs wish addressees to follow
his will --- in other words, pledge loyalty to him. Through the excellent “story-writing”
skills of al-Watwat, the requests of Khwarazmshah would become a natural extension
of the addressees’ identities and moral qualities, which provided the moralist foundation
for the “realpolitikal interest-exchanging acts” between rulers and populace. For

example, the ‘ayn owned virtue of generosity, so that he was supposed to adopt the

212 Mottahedeh, Loyalty and Leadership in an Early Islamic Society, 42.
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young man as Khwarazmshah requested; similarly, the Sadr al-a’imma had
incomparable erudition and was just, hence he was supposed to follow
Khwarazmshah’s will to judge that law case. Moreover, al-Watwat and Khwarazmshah
had never forgotten the exchange of realpolitikal interests; on the contrary, they always
clearly implied in the letters that they would offer generous benefits to the addressees:
for example, the ‘ayn was promised “thanks and prayers” from the court of
Khwarazmshah, and the Sadr al-a’imma would never be “the star which had lost its
shine”, if they followed the Khwarazmshah’s order and were loyal to him. Through this
narrative, al-Watwat ensured that in his letters the moralism and realpolitikal interest

were reconciled inside the relationships of loyalty between the rulers and the populace.
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Chapter 4.

The Relationships of loyalty between Officials
and the Ruler

This chapter shall focus on the loyalty of officials to the lords to whom they served.
Similar to the previous chapter, this chapter is also constituted by two sections: the first
section will start from with vocabularies in al-Watwat’s letters that related to the
officials. Then, it shall study the theories of Hodgson and Mottahedeh on the loyalties
of clerks and ruler-official relationships, and also the sections of Siyasatnama on the
model ruler-officials relationship supposed by Nizam al-Mulk, aiming to and
conceptualize the loyalty of the officials and bureaucrats. The second section will focus
the al-Watwat’s letters that are about officials, studying the texts and the contexts of the

letters, aiming to abstract the features of the loyalty of different types of officials.

4.1. Ruler-Officials’ Relationship with Loyalty during the Sunni

Revival Period

Different from the cases of the populace governed by the rulers, it is difficult to
find a term or any specific expression in al-Watwat’s letters that refer to the entire group
of officials; instead, al-Watwat tended to refer to various types of officials and clerks
directly by their posts, including wazir (pl. wuzara’, vizier), katib (pl. kuttab, scribe),

muftt (pl. muftiin), qadi (pl. quddat, judge), ‘amil (pl. ‘ummal, finance officials)?*3

, amir
(pl. umara’, military commanders), etc. Besides the categorization by positions, al-
Watwat also categorized officials using their intellectual and family background (nasab

wa-hasab) --- in the letter to a gadi of Khwarazm which is mentioned in the last chapter,

213 In his letters, Al-Watwat used the various word including ‘@mil, muhtasib, and tagallud al-hisba to
refer to the financial officials that took charge of taxing, marketing, and even public order. See Al-Watwat,
Majmii * Rasa’il Rashid al-Din Al-Watwat, Vol.1, 80, 83.
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al-Watwat categorized the financial officials (‘ummal) directly appointed by local
governors as ra ‘aya,”** while in the same letter, he classified the qadi as a surr.? In
al-Watwat’s letters, hurr (pl. ahrar) is an honorable category for people who not only
owned authorities and power, but also owned honorable family background, good
morality, and considerable knowledge. For example, al-Watwat also used the word

216

“ahrar” to refer the Khwarazmian military officer Sahib al-Dawla,”*® the chief judge

(gadr al-qudat) of Baghdad, and other high-ranking clerks of the court of the Abbasid

caliphate®’

in his other letters. According to this catagorisation, even though ‘amil
might have a closer personal relationship with the rulers and to a certain extent be more
powerful than some of the “/urr” officials, they were still more inferior than the latter.

The “ra‘iyya-hurr” dichotomy of officials used by al-Watwat was partially
intertextual with the theories of Hodgson and Mottahedeh on the power structure and
social position of officials in medieval Islamic society. Mottahedeh supposed two
elements that jointly form the loyalty of officials’ loyalty. The first element is still
“shukr al-ni‘ma” --- “the grateful for the ruler’s generosity”, which formed an
interpersonal “interest-exchanging” relationship between officials and rulers.?'® The

219 and because of such

second element is the mutual interest shared by the all officials,
mutual interest, officials would tend to protect their fellows from being harmed by the
orders of the rulers, or at least moderate the violence. However, Mottahedeh did not
discuss on which element is more prior in the loyalty of officials than the other.

Hodgson indicated that Shari‘a law and the military power of the rulers were two
different sources of power in the 5%/11" to 6™/12" century east Islamic world.

According to his studies, the rulers tend to appoint religious elites accepted by the local

populace to be gudat for showing their respects to religious law and local religious class

214 Al-Watwat, Majmii  Rasa’il Rashid al-Din Al-Watwat, Vol.1, 80.

215 Ibid, Vol.1, 79.

218 1bid, Vol.1, 77. Al-Watwat did not clearly show the position of Sahib al-Dawla, but from the context
of the letter, and his title “al-Dawla”, we could speculate that he was a powerful Khwarazmian military
officer or an amir who was loyal to Khwarazmshah.

217 Tbid, Vol.1, 35.

218 Mottahedeh, Loyalty and Leadership in an Early Islamic Society, 73.

219 |bid, 110. Mottahedeh suggested that the officials/clerks had formed a sinf (class or social hierarchy)
that shared mutual interest in Abbasid and Buyid period.
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on the one hand, and place their trusted cronies in charge of various important civil
administrative affairs, such as tax collection and intelligence, on the other.?2° Hence, a
religious-judicial court dominated by religious officials and a garrison court directly
handed by the ruler and his dependents would simultaneously exist. These two court
systems have largely overlapped functions and conflicting interests.??!

Hodgson’s theory may explain why al-Watwat used the narrative of “ra Gyya-hurr”
dichotomy to disparage wummal and praise qudat. However, he did not discuss other
categories of officials that were neither the local elites nor the cronies of the rulers, such
as wazir and katib, hence, his theory was not sufficient in explaining the general loyalty
of officials at the time of al-Watwat. Besides this, Hodgson’s theory implied that the
rulers would naturally trust their cronies and dependents more than religious figures
and intellectuals, which should be examined in this chapter as well.

Even so, Hodgson’s theory reminds one to consider how the background of Sunni
revival and “amir-a ‘yan” society shaped the loyalty of officials at the time. The former
meant the rise of religious class’ authority, and the latter provides a necessity for the
rulers to arrange more his trusted dependents to help him to control the society. Under
such background, Nizam al-Mulk’s Siyasatnama represented an ideal model of how a
ruler could achieve a better rule with the assistance of various types of officials. In
Siyasatnama, Nizam al-Mulk suggested that a ruler had to do at least three things to
ensure the loyalty of his officials to him. First, the ruler should “monthly pay the salary
and allowance” to officials. Furthermorehe is supposed to pay an extra payment to the
officials who did their job extremely well.??? As the direct reflection of the ni ‘ma of the
rulers, salary and payment were the basis of an official’s loyalty. Second, the ruler
should fully respect the social statures of officials, treat them with decency, and ensure
that they could have a range of privileges. For example, rulers should offer the officials
with specific honorary titles (lagab, pl. algab) appreciation for their different

positions;??® rulers should post the name and lagab of his main courtiers along the

220 Hodgson, The venture of Islam, Vol.2, 133.

221 Tbid, 131-133.

222 Nizam al-Mulk, The Book of Government, translated by Hubert Darke, 87.
223 Tbid, 148.
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highways;??* and if any official makes mistakes, the ruler should not contain his anger
and publicly rebuke him, rather, the ruler should “overlook his mistake at time, and later
call him in privately and express his respect and pardon to him”.??® Third, the ruler
could arrange his trusted sergeants to supervise whether officials fulfilled their duties,
but such realpolitik measure should not violate to first and second points.??®

Besides the above advice to rulers for maintaining officials’ loyalty, Nizam al-Mulk
also provided two exhortations for appointing officials. First, Nizam al-Mulk suggested
that rulers could appoint persons with different qualifications on different positions: a
ruler should nominate a figure “of good character and sound judgement” to be wazir.
He should nominate persons with responsibility and honesty as ‘ummal, for ensuring
they would collect the fair share of taxes from the people, no more and no less.??’ For
the religious-judicial officials such as qudat and censors, they should be persons that
are famous for their knowledge of the Arabic language and Shari‘a law. The rulers
should also avoid appointing dishonest or capricious ones to be judges.??® And for the
Military officials, they should be reliable and loyal.??® Second, Nizam al-Mulk still
proposed a “red-line” requirement for the appointment of officials: all officials should
be orthodox Sunni Muslims, and any person of “perverse sects and evil doctrines”
should not be employed by the rulers.?®® These two exhortations reflect how Nizam al-
Mulk proposed to make a balance between religious disciplines of Orthodox Sunnism

and the flexibility of employing officials.

4.2. Loyalties of Officials in al-Watwat’s letters

In Siyasatnama, Nizam al-Mulk suggested the rulers to apply various honorary

titles (laqab) properly to different types of clerks and officials. In his opinion, the title

224 1bid, 87. Nizam al-Mulk enlisted three kinds of algab which are “al-Dawla”, “al-Mulk”, and “al-Din”.
“Al-Dawla” are for military lords, “al-Mulk” are for the high-ranking civil officials, and “al-Din” are for
religious-judicial figures with high reputation.

25 Ibid, 122.

226 Ibid, 87.

227 Tbid, 23.

228 Tbid, 42, 44.

229 Ibid, 63.

230 Ibid, 158.
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of “al-Mulk” (such as Nizam al-Mulk, “the order of the reign”) should be owned by
Iranian (tazik) civil officials ; the title of “al-Dawla” (such as Sayf al-Dawla, “the sword
of the country”) should be owned by the Turkic military officers, for showing their
martial valour; and, the title of “a/-Din” (such as Mu ‘in al-Din, “the supporter of the
faith””) should be owned by respectable religious figures.?*! Such a trichotomy could be
traced to three basic different types of officials since the 4%/10™ century --- ‘@mil was
responsible for the administration of financial and civil affairs, amir (pl. umara’) for
the command of the army, %32 and gadi for religious justice.?®® While at the time of al-
Watwat, umard’ had generally owned a piece of land (ig¢a ) under his control , power
of tax collection, and semi-independent garrison court, which made them obviously
differentiate from civil and religious officials who generally depended on the payment
of the ruler. For this reason, this section will only focus on the civil officials and
religious-judicial officials, analysing their loyalties by the text of al-Watwat’s relevant

letters. While the loyalty of amirs would be discussed in the next chapter.

4.2.1. Loyalty of Civil Officials

There were various types of civil officials who were the recipients of al-Watwat, or
were indirectly mentioned by al-Watwat in his letters --- ‘amil, katib, and wazir. These
three types of officials were also highly representative types among the whole group of
civil officials: they directly served the rulers, and were directly employed by the ruler,
hence had a close personal relationship with ruler. From the text of letters, we could
know that three types of officers were on different rankings of authority in the
bureaucratic system, and possessed different levels of political energy. This part would

study the loyalties of these three kinds of officials, and discuss on how their position in

231 Ibid, 148. Here, Nizam al-Mulk criticized the phenomenon at his time that dignitaries commonly used
the lagab that was not fit for their respective identities and positions. For example, Turkish military lords
may use “al-Din” lagab even though they have very limited knowledge on the religion.

232 See Duri, “Amir”, EI2; Duri, “ Amil”, EI2. Duri indicated that in the early Abbasid period, both * ‘@mil”
and “amir” referred to the provincial governors. The difference between two terms is that “ ‘amil”
emphasises on the independent taxation power of the provincial governors, while “amir” emphasises on
their political-military power. After the 4"/10% century, “amir” still referred to the provincial governors,
while “ ‘amil” referred to the financial officials that was appointed by the “amir”.

238 Tyan, “Kadi”, EI2.
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the bureaucratic system and their relationship with the rulers influenced their loyalty
pattern.

‘Amil was also known as muhtasib or tagallud al-hisba in the text of al-Watwat’s
letters, ranking in the bureaucratic system was lower than katib and wazir. In spite of
that, ‘ummal still held considerable power. In his article, Christian Lange suggested that
‘ummal were not only the financial officials, but also in charge of police affairs and
surveillance, 2** which made wummal to some extent resonant to Nizam al-Mulk’s
advices to rulers for using spies for monitoring his subjects.?®® The power of ‘ummal
was directly authorized by the rulers, hence the relation between ‘ummal and their lords
was always close.

There is no extant official letter of al-Watwat directly addressed to an ‘a@mil, instead,
al-Watwat tends to write letters to the local rulers, represented by umara’, whom the
‘ummal were directly loyal to. In one of his letters written to an amir of Khwarazm on
the behalf of Khwarazmshah’s court (diwan khwarazm), he conveyed the
Khwarazmshah’s comments on an Khwarazmian amir’s appointment of a taqallud al-
hisba.?®® Al-Watwat described that the taxation (ihtisdb) was the most important affair
(‘ula al-umir) for a ruler to care because it was related to the “stability of faith (thibat
al-din)” and the “interest of Muslims (saldh al-muslimin)”.?>' Hence, the rulers were
minded to appoint a pious, abstinent, and knowledgeable Sunni Muslim on this position
--- “we first command him (the taqgallud al-hisba) to make piety as his slogan,
asceticism as his blanket, knowledge as his guide, and religion as his lighthouse (wa-
amarndahu awwalan an yaj ‘ala al-tagwa shi ‘arahu, wa-al-zuhud datharahu, wa-al- ilm
mu ‘allimahu wa-al-din manarahu)”*®. Rulers should never “authorize the wicked to
take positions got the privileges belong to the faithful Muslims, (otherwise) the villains

would take the possessions and stretch their hands to wives and children of faithful

23 Lange, “Changes in the Office of Hisba under the Seljuqs”, in: The Seljugs: Politics, Society and
Culture, edited by Christian Lange and Songiil Mecit, 157.

235 Nizam al-Mulk, The Book of Government, translated by Hubert Darke, 75.

236 This letter was collected by both al-Hamawi and Fahmi in their respective compilations. See Al-Riimi,
Mu jam al-Udaba’, Vol .4, 2633, and Al-Watwat, Majmii * Rasa il Rashid al-Din Al-Wagwat, Vol.1, 83.
237 Al-Rami, Mu jam al-Udaba’, Vol.4, 2633.

238 Tbid, 2633.
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Muslims (wa-yusallitu al-awbash ‘ala duwar al-muslimin wa-haram al-mu 'minin, fa-
yughayyirii ‘ala amwalihim, wa-yamuddii al-aydi ila nisa’ihim wa-atfalihim)”?% .
Lange suggested that ‘ummal generally had a bad reputation at the time for corruption
and abuse of power,?** and this letter was possibly written in this situation. The
narrative of letter also implied that even Khwarazmshah would like to intervene the
appointment of ‘ummal, it was the local rulers who had power to decide this matter.
Therefore, the power of ‘ummal could be seen as an extension of the power of local
rulers, hence, the loyalty of ‘ummal, to a considerable extent belonged to the local rulers
who appointed them on the position and authorised them.

For the katib, if we suppose al-Watwat himself as the representative of a successful
katib at his time, his experience would reflect some typical features of kuttab: First, a
katib should have an educational background in the madrasa, such as madrasat al-
Nizamiyya, and gained relevant professional skills. Kuttab in the east Islamic world
were always multilingual, and mastery of Arabic language was the necessary skill for
them. Second, they were identified as udaba’, and qualified to be part of the circle of
literati.?** Third, kuttab was obliged to draft various formal correspondence on behalf
of the ruler, hence they could participate in the political or administrative affairs of the
ruler’s court, and had the opportunity to establish a close relationship with the ruler. In
return, the ruler would offer salary, high social stature, and possibly a lagab to the katib
for rewarding his hard work.

One of al-Watwat’s letters collected in al-Qazwini’s compilation also annotated the
relationship between the Khwarazmshah and his kuttab. Al-Watwat wrote this
reproaching letter on behalf of Khwarazmshah to a katib of the Khwarazmian court who
repeatedly borrowed riding animals (dawwab) from the court but never returned
them.?*2 The most noteworthy feature of this letter’s text is that al-Watwat did not

directly accuse the katib’s fault, instead opting for a relatively euphemistic approach --

239 1bid, 2633.

240 Lange, “Changes in the Office of Hisba under the Seljugs", 159.

241 Hodgson, The venture of Islam, Vol.2, 155.

242 al-Qazwini, Athar al-Bilad wa-Akhbar al- ‘Ibad, 335. Al-Qazwini said that this letter “was said
(hukiya)” to be written by Al-Watwat, however, al-Qazwin1 did not collect any other Al-Watwat’s letters
in his compilation. The thesis here assumes that this letter was actually written by Al-Watwat.
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- through a story about a livestock hirer and an unscrupulous merchant in Baghdad. In
this story, the merchant snatched the hirer’s donkey once and once again, and finally
the hirer cannot bear anymore and angrily said to the merchant, “Oh you villain! If you
cannot give up your ugly behaviour, then buy yourself a donkey to ride every day. You
have worn my donkey out and made me not know what to do with you! (Ya khabith! In
lam tatruk san‘ataka al-shani ‘a...fa-ishtar himaran yarkabiinaka ‘alayhi kull yawm.
Fa-qad ahlakta himari wa-azalta qarari.)”. After telling this story, al-Watwat continued
to write on behalf of Khwarazmshah, “Here I say to you what the Baghdadi hirer said
to the merchant. If you want to stay at the lord’s court as a katib, then do your work
well, otherwise, stay at home and go and live your own life. (wa-ha and aqulu ma qala
al-makart li-al-tdjir, in aradta an takiina katiban li-al-amir, fa-hayya’ al-nafs wa-al-
tirs, wa-illa fa-ilzam al-bayt wa-al- ‘irs.)”**® Although the story itself is satirical, the
Khwarazmshah and al-Watwat avoided direct attacks on katib, which reflects the
respect and tolerance katib received, despite the fact that his actions were to some extent
disloyal to the court. This tolerance notably echoes Nizam al-Mulk’s advice to the ruler
in Siyasatnama about maintaining the loyalties of his officials that this thesis has
analysed in last section.

Wazir was the highest position among the civil officials at the period of Sunni
Revival. In their works, Herbert Mason and Omid Safi representatively presented the
huge political power of ‘Awn al-Din ibn Hubayra (on the position of Abbasid wazir
during 543/1149-560/1165) --- the wazir of Abbasid Caliphs al-Mugqtaft (r.530/1136-
555/1160) and al-Mustanjid (r. 555/1160-566/1170),%* and Saljiiq wazir Nizam al-
Mulk, as well as their close relationship with the rulers they were loyal to.?*® Both two
great wazirs had a monopoly on all types of administrative affairs of the dynasties they
served for while they were in the positions, which made their wazirates largely
synonymous with the Abbasid caliphate and Saljiq Sultanate at their times.

Nevertheless, the experience of Ibn Hubayra and Nizam al-Mulk may reflect that the

243 Tbid, 335.
244 See Mason, Two Statesmen of Mediaeval Islam, 41.
25 Safi, Politics of Knowledge in Premodern Islam, 44.
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power of wazir still derived from the trust and authorisation placed in him by his ruler,
much like that of the ‘ummal and kuttab. When the ruler lost trust in his wazir, then he
would regard the huge power and influence of the wazir as a threat. Abbasid Caliph al-
Mustanjid eliminated the influence of Ibn Hubayra and his family by poisoning him
and imprisoning his son and heir, Tzz al-Din, after his death.?*® While Safi suggested
that Saljuq Sultan Malikshah b. Alp Arslan (Malikshah I r. 465/1072-485/1092), plotted
the assassination of Nizam al-Mulk in fear of the power of his wazirate, but attributed
his death to Isma ‘Tl1s.24’

Al-Watwat had written a series of letters to various wuzara’ in the east Islamic
world at this time, including to the wazir of Caliph al-Muqtafi, the wazir of Caliph al-
Mustanjid, and wazir of Shirwanshah Maniichihr b. Afridin (r. 514/1120-555/1160).24
All these letters written by al-Watwat were in the name of Khwarazmshah. The text of
these letters reflected that the purpose of the letters is to enable communication between
Khwarazmshah and the other dynasties through the wuzara’ as an intermediary. For this
purpose, al-Watwat emphasized and complimented the loyalty of the wuzara’ and their
close relationship with the monarchs. He praised the wazir of al-Mugqtaft as “the one
who seized the rope of his loyalty (to the Caliph) and the owner of the excellent
edification (mutamassik bi-habl wald ihi wa-mutanassik bi-dhikr na ‘ma’ihi)”**°. To the
wazir of al-Mustanjid, al-Watwat boasted of the wazir’s political power --- “convanant
of caliphate embodied in the auspiciousness of his mind, and the affairs of the imamate
was in accord with his effort (tantazimu bi-yaman rayihi ‘uqiid al-khilafa wa-talta’ bi-

hasn sa thi umir al-imama)”, and then complimented his loyalty to the Caliph --- “the

246 Mason, Two Statesmen of Mediaeval Islam, 16, 71.

247 Safi, Politics of Knowledge in Premodern Islam, 79.

248 Al-Watwat, Majmii ‘ Rasa il Rashid al-Din Al-Watwdat, Vol.1, 28, 30, 31, 34. The letter addressing to
the wazir of Shirwanshah (pp. 34) did not present the name of Shirwanshah in the text, but it is reasonable
to suppose that the Shirwanshah here is Maniichihr b. Afiidiin, based on the period of his reign. More
information on Maniichihr b. Afridiin see Bosworth, The New Islamic Dynasties: A Chronological and
Genealogical Manual, Chapter 9-67.

249 Ibid, 28. As we have mentioned in the previous chapters, the letters to Caliph al-Mugqtafi and his
wuzard’ were written after the battle of Qatwan. The wazir that this letter addressed to could be Nizam
al-Din al-Muzaffar b. Muhammad b. Jahir (on the position of wazir from 535/1140-541/1147) or ‘Awn
al-Dn ibn Hubayra. More information on Nizam al-Din al-Muzaffar b. Muhammad b. Jahir see Eric
Hanne, “The Banii Jahir and Their Role in the ‘Abbasid and Saljiiqg Administration”, 31; and Cl. Cohen,
“Djahir”, EI2
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one (wazir) who took the oath of loyalty to our lord and chief the Imam al-Mustanjid
bi-allah, the Commander of the Faithfuls, and the Caliph of Allah (man akhadhi al-
bay ‘a li-mawlana wa-sayyidina al-imam al-mustanjid bi-allah amir al-mu 'minin wa-
khalifat rabb al- ‘dlamayn)”?>°. To the wazir of shirwanshah, al-Watwat called him “the
side wing of our lord (shirwanshah) (janab mawlana)”?>*.

In some other cases, the Antishtakinid Khwarazmshah possibly has regarded the
powerful wazir as the de facto centre of power for Abbasid dynasty, rather than the
Caliph, as evidenced by the only letter written by al-Watwat to the Caliph al-Mustanjid
on behalf of Khwarazmshah, which was only a highly ceremonial letter of condolence
to the newly reigning al-Mustanjid, expressing the mourning for his father the Caliph
al-Mugqtafi’s death.?®? In contrast, there are at least three letters addressed to al-
Mustanjid’s wazir, and all of those letters dealt with specific affairs relating to the
relationship between two dynasties.?>

Based on the texts of letters written by al-Watwat to Abbasid wuzara’ that have
been mentioned above, it is reasonable to speculate that Khwarazmshahs clearly
understood the advantages of wazirate institution for the reign of rulers and the potential
threat of the wazirate to the rulers’ power. Hence, Khwarazmshahs assigned wuzara’ in
Khwarazm on the one hand, while limited the power of wuzard’ on the other hand. It
was confirmed that Khwarazmshah Atsiz first established wazirate in his dynasty.?*
Khwarazmian wuzara’ were commonly selected from Sunni literati who were fluent in
Arab and Persian languages and had sufficient administrative capacity and ethical
qualities. They were authoritised to supervise the bureaucratic system, and had highest

position in the group of officials. However, Khwarazmshahs attempted to make wuzara’

as private consultants for them, for limiting the power of wazirate only in bureaucratic

20 Ibid, 32. The wazir that this letter addressed to could be ‘Awn al-Din ibn Hubayra or Sharaf al-Din
ibn al-Balad1 (on the position of wazir from 563/1167-8 to 566/1170. The latter was executed after al-
Mustanjid was murdered in 566/1170). Both two wazirs of al-Mustanjid owned considerable polhanne
itical power. More information on Ibn al-Baladi see K.V. Zetterstéen, “Ibn al-Baladi”, E12; and Mason,
Two Statesmen of Mediaeval Islam, 16, 76.

%1 Ibid, 34.

22 Ibid, 23.

23 Ibid, 28, 31, 81.

24 Bunyadov, A History of the Khorezmian State under the Anushteginids, 1097-1231, translated by A.
Efendiyev, 75.
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institutions. 2°°

One of al-Watwat’s letters addressing a Khwarazmian wazir reflected the
relationships of loyalty between the Khwarazmshah and his wazir. In this letter, al-
Watwat presented the Khwarazmshah’s request to the wazir for solving the livelihood
problems of a village.?®® The letter began with a compliment to the moral quality and
prominent stature of the wazir by relating him to the holy cities of Islam --- “the
kindness of our respectable, wise, righteous, helpful, victorious, blessed and triumphant
master (the wazir) is always... the most splendid decree of pilgrimage sites and the
most sublime migat (ar. the boundary for the state of /hram) of virtue (la zalat andiyat
mawlana al-sahib al-ajl al-‘alim al-"adil al-mu’ayyid al-muzzafar al-maymin al-
mangir...ashraf mardsim al-aqbal wa-afdal mawagqit al-afdal)”, and also compared the
kindness of the wazir to the Ka‘ba, the symbol of orthodoxy Sunnism --- “Allah never
empty the courtyard of it (wazir’s kindness)... where the noble people practicing fawaf
(ar. Pilgrims going around the Ka‘ba) with the truth of prophet Muhammad and his
whole prosperous venerable clan (wa-/d akhld allah ‘arsataha... tahsubu fiha al-dhuyiil
wa-al-taft  al-karamat...bi-haqq muhammad wa-alihi  ajma ‘ina  al-zahr  al-
mabjalina)”.®®" The following text introduced the basic information of the village: it
used to be famous for its fertility (al-qurya al-ma ‘riifa bi-kanira), but in recent years,
it was first struck by drought (gad habasa ‘anha al-ma’), then the misgovernment by
the local governor ‘Abd al-Jalil caused serious damage to the farmland (al-anna hadha
‘abd al-jalil... kharaba masanndatiha kull al-kharab), and a flood had ruined grain (wa-
arsala fiha ma’ al-‘adhab...hata gharaqat al-ghalat). As a result, the farmers fled the
village (harabat ‘anha al-akriya’ wa-al-harrath). > In this case, the Khwarazmshah
asked the wazir to deal with the problem of this village, but in the letter, al-Watwat

described it not as a request of Khwarazmshah but a petition of the local populace ---

25 Ibid, 75.

26 Al-Watwat, Majmii * Rasa il Rashid al-Din Al-Watwat, Vol.1, 45. Also see Bunyadov, 4 History of
the Khorezmian State under the Anushteginids, 1097-1231, translated by A. Efendiyev, 76. This letter
did not mention the name of the wazir, but considering the period when Al-Watwat on the position of
the chief katib, it could be confirmed that this wazir was one of wuzara’ appointed by Atsiz or Tl
Arslan.

357 Al-Watwat, Majmii ‘ Rasa’il Rashid al-Din Al-Watwat, Vol.1, 45.

28 Tbid, 46.
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“the populace petition to his (the wazir’s) aids thorough all people and the whole village.
If he (the wazir) reached a last gasp before death for the people of this village, this gasp
would control the death, and if he showed a smile of his generosity, this smile would
promise the people for survival (wa-al-ma¢lib ila ‘awatifihi la zalat faida ‘ala al- ‘ibad
mabsiit bi-al-bilad. in yudrik hashasha min ahl tilk al-qurya, ashrafat ‘ald al-fana’, wa-

yazhar la-hum bashdasha min karmihi, tabshuruhum bi-al-baga’)”.%>®

4.2.2. Loyalty of Religious-Judicial Officials

Before we study the loyalty of religious judicial officials, it is necessary to
distinguish them from two other kinds of “religious figures”, which respectively are the
religious elites among the populace that we have discussed in last chapter, and the
officials who had a religious background but were not responsible for religious-judicial
affairs. For the former, represented by the Sadr al-a imma of Khwarazm and Jar al-Din
al-Zamakhshari, even though they might also be loyal to the rulers and cooperated with
them, they neither directly served for the court of ruler, nor had an official position. For
the latter, represented by Khwarazmian wuzara’ and al-Watwat, even though they
themselves might be famous for their religious knowledge, they were appointed by the
rulers on the positions of civil officials, instead of religious-judicial officials. There
were two typical kinds of religious-judicial officials mentioned in al-Watwat’s letter,
which are the gadi and mufti. The loyalty of these two kinds of officials shall be
discussed in this part.

From the studies of Emile Tyan, we could know that qudat were appointed by the
high-ranking overlords such as the Saljiq Sultans and Khwarazmshahs during the
period of Sunni Revival, rather than by low-ranking rulers, such as local umara’ .2
And from the studies of Hodgson, one can know that gudat were normally appointed

among the local religious elites of the town, rather than among his dependents.?! These

two features allow qudat and their religious-judicial courts on the one hand to represent

29 bid, 46.
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%61 Hodgson, The venture of Islam, Vol.2, 110.
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the will of the local populace counterbalancing the local umara’; on the other hand to
be supported by the overlords who were willing to use qudat to counterbalance the
power of the umara’.

From his letter about the appointment of a gadi that we have mentioned in the last
chapter, al-Watwat conveyed to the newly incumbent gdadi the support of
Khwarazmshah for him. In this letter, al-Watwat in the name of Khwarazmshah, began
by praising the integrity and erudition of the gadi and declaring him fully qualified to
be in this post — “we have confirmed that he handles salutary knowledge and was
qualified for this sublime job, he distances himself from the houses of sins, and stays
away from the obstacles that hindered his progress (tahagqagna min ishtighalihi bi-al-
ilm al-ndfi’, wa-igbalihi ‘ala al-'amal al-rafi’, wa-tajannabahu marabid al-atham,
wa-tawqihi madahid al-agdam).”?%? After that, al-Watwat stated the authority and
obligations of the gadi. The gadi was authorized by Khwarazmshah to administer the
justice of the town and the area surrounding it (badla kadha wa-ma yaltha min atrafiha
wa-nawahtha)?®. On the post, the gadr was obliged to be a paragon of morality: “we
command him to make the guidance of Allah as his slogan, the devotion as his blanket,
the fear of Allah as his foot, and morally chaste as his attire (amarnahu an yaj ‘ala al-
huda sh'arahu, wa-al-tugiyya datharahu, wa-al-war® zadahu, wa-al- uffa
‘atadahu)”®®*. The gadr should also distance himself from corruption — “to govern
people with justice, to keep away from fluttery and corrupt ways, and to protect himself
from the greed of the secular world...do not be enchanted by the secular world and its
luxurious decorations (wa-an yahkuma bayna al-nas bi-al-‘adl, wa-yataharraza min
al-mudahana wa-al-mayl, wa-yusawwiha nafsahu min al-matami‘ al-dunniyya... wa-

la yaghtarr bi-al-dunya wa-zakharifihd)’?%

, and protect people from the wicked — “to
protect the money of orphans (meaning the weak populace unable to defend themselves)
from the hands of violence and the palms of plunder, the almighty Allah has said... that

those who swallow the money of orphans are wicked, what they swallow in their bellies

262 Al-Watwat, Majmii ‘ Rasa’il Rashid al-Din Al-Watwat, Vol.1, 79.
263 Thid, 79.
264 Tbid, 79.
25 Tbid, 79.
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is fire and where they will go is hell (wa-an yahfuza amwal al-yatama min al-ayday al-
ghasiba wa-al-akuff al-nahiba, fa-inna allah ta‘ala qgala...anna al-ladhina ya kuliina
amwal al-yatamda zulman innamd ya'kuliina fi butanihim naran wa-sa-yasulliina
sa Tran)”?®. If one compares this letter with the letter about the appointment of tagallud
al-hisba that has been discussed in last section, one can easily find that the moral
requirements of Khwarazmshah for a qualified gadi and a qualified ‘amil are almost
identical. But we could also find that the description of the villains who plunder
people’s property in this letter is also extremely similar to the description of the corrupt
‘amil in the taqallud al-hisba letter. Therefore, it is reasonable to assume that the
villains in the text of this letter refer to those corrupt ‘ummal who had become exactors
to the people.

In the final part of the letter, the Khwarazmshah emphasized that the gadi was
authorized to supervise not only the populace, but also the ‘ummal.?®” He also remarked
that he himself was where the authority of the gadi derived from — “They (those who
are under the administration of the gadr) will know that his (the gadi’s) satisfaction is
coupled with our satisfaction, and his discontent attached to our discontent. Those who
follow the rules will win the most complete fortune and the biggest part of our sympathy,
while to those who change their allegiance (faith) and reduce people’s dependence, our
anger will come to them and our discontent will be directed at them (wa-an ya limii
anna ridahu maqriun bi-rida’ina wa-sakhtahu mawsil bi-sakhtina, fa-man imtathala
al-mithal fa-qad faza bi-al-huzz al-akmal wa-al-nasib al-ajzal min ‘atifatina, wa-man
‘addala ‘an al-td ‘a wa-shaqqa ‘asd al-jama ‘a fa-bawa 'iq ghadabina musawwiqa ilayhi
wa-sawd ‘iq sakhtind musawwiba ‘alayhi)”%g.

For mufti, David Powers presented that the important role that mufii have been
playing in the judicial affairs of medieval Islamic society: the rights of a mufti included
participating in judicial judgements as consultants, and issuing fatwds on specific issues

and policies at the request of the rulers with their knowledge.?®® Similar with gadz, mufit

26 Tbhid, 79.
%7 Tbid, 80.
268 Thid, 80.
289 powers, “Fatwa”, EI2.
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were also members of judicial-religious administration, but they were not full-time
officials, which was a distinct difference between them and gadr. Al-Watwat’s relevant
letters suggest that mufti also commonly worked in the madrasa as a scholar (‘alim)
and were funded by the endowment of the ruler.?’® In his letter addressing to the ‘Aziz
al-Din "Alf al-Balkhi, the mufti of al-Madrasa al-Sultaniyya (Madrasa of the Sultan) of
Khurasan, al-Watwat was trying to convince the mufti to end his work in the madrasa
of Khurasan, as well as his loyalty to the local ruler. >’* Similar with many other letters
we have studied, this letter was also started by the extolment of the virtues of the mufi,
especially his academic reputation --- “may Allah endure his (the mufii’s) charm
because...his virtues were prominent among his intimates and peers, and his excellence
far surpassed his rivals and competitors (adama allahu jamdlahu ‘ala annahu... baraza
fi al-fada’il ‘ala ikhwanihi wa-atrabihi, wa-ahraza qasab al-sabq ‘an aqranihi wa-
adrabihi)”, hence “the Madrasa of the Sultan authorized him (the muft7), to put the reins
of teaching into his hand, let him become the sign of scholars, and empower him to
judge the disputes between scholars (la-qad... al-madrasa al-sultaniyya... fawwadat
ilayhi, wa-sarat azzimat tadrisiha fi yadayhi, wa-ihtaffat bihi ramz al-fugaha’, wa-
ikhtalafat ilayhi ‘asab al-ulama’)”*"?. However, the Madrasa of the Sultan “was not
able to deserve the erudition of him (the mufti) (mustasghir bi-al-nisba ila istihqdq
ilmihi)”. More importantly, Khurasan was far from prosperous under the rule of the
local ruler --- “T hope that Allah will help this country (Khurasan) more or less, or partly

or wholly. If it slopped one more step downwards, this country would be so poor that

210 Al-Watwat, Majmii‘ Rasa’il Rashid al-Din Al-Watwat, Vol.1, 41, 42. Fahmi collected two of Al-
Watwat’s letters towards mufiis, who were respectively ‘Aziz al-Din ‘Alf al-Balkhi, who worked in the
Madrasa of Sultan (al-madrasa al-sultaniyya) in Khurasan, and Fakhr al-Din al-KiifT, who worked in the
madrasa of Nishabir, one of the main cities of Khurasan.

21 1bid, 41. Based on the letter's description of the dilapidated state of Khorasan, it could be speculated
that this letter was written sometime after the death of Saljtiq Sultan Sanjar in 552/1157. At that moment,
Khurasan was in the situation of political vacuum and chaotic situation because of the death of Saljiq
Sultan. Most main towns of Khurasan were under the unstable rule of Sanjar’s ghulams or Turkic Ghuzz
Amirs. The letter did not provide any information on the location of the Madrasa of the Sultan, but it was
possibly located in Marw where Sanjar located his court. In the “post-Sanjar” period, Marw was occupied
by Ghuzz. More information about the political history of Khurasan after the death of Sanjar see
Bosworth, “the political and dynastic history of the Iranian world (a.d. i 000-1217)”, in: Cambridge
History of Iran, vol.5, 185-195; and Bunyadov, A History of the Khorezmian State under the
Anushteginids, 1097-1231, translated by A. Efendiyev, 25-27.

272 Ibid, 41.
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people could not find a single pearl by day, and milk by night inside the country (wa-
a ‘udhu bi-allah min dawla tanassub bi-kuthriha wa-qilliha wa-juz’iha wa-kulliha,
insibaba wahida hata la yabqa fi asdaf al-ayyam minhd durr wa-la fi akhlaf al-layyalr
minhd darra)”®"®. Hence, the letter described Khurasan as “no more than a country
where the people leave quickly like fading shadows (fa-innaha wa-hashahu daula
qaribat al-irtihal sari ‘at al-intiqal ka-zill za’ily">"*. For this reason, the Khwarazmshah
implied to the muftt to leave Khurasan and find a better post in a more prosperous
Khwarazm. The letter and the logic behind it once again reflected how al-Watwat and
the Khwarazmshah emphasized the interest-exchanging implication of the relationship
of loyalty--- if the ruler and his country cannot offer sufficient benefits to match the
mufii’s virtue, then the muffti is justified in ceasing his loyalty to the ruler and leaving

that country.

Conclusive Remarks

This chapter discussed the loyalty of two categories of officials --- civil officials
and religious-judicial officials. Both of the two groups of officials were appointed by
the rulers on their post, and their relationships of loyalty with the rulers were more
stable than that of the populace. In return, they gained considerable political weight and
benefits from this relationship of loyalty. For civil officials, represented by ‘amil, katib,
and wazir, their influence was derived from the trust and authorization of the ruler, from
this point, the thought that regarding them as the dependents of the ruler, as Hodgson

argued in his work?™

, 1s generally plausible. However, it does not mean that civil
officials would always be “obedient servants” of the rulers without any condition.
Instead, al-Watwat’s letters show that their loyalty was based not only on receiving
benefits from the ruler, but also on obtaining respect from him. And in the cases of

wuzara’, they could become political rivals to the ruler when they were sufficiently

influential. For religious-judicial officials, including gadr and muffti, their influence was

273 Tbid, 42.
274 Tbid, 42.
275 Hodgson, The venture of Islam, Vol.2, 131-133.
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not only based on the authorization from the ruler, but also based on the fact that they
themselves were the religious elites that were admitted by the local populace and
knowledgeable community. For this reason, they had more autonomy in the relationship

of loyalty with the ruler than did the civil officials.
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Chapter S.

Relationships of loyalty between Rulers

In last two chapters, this thesis has successively studied the relationships of loyalty
between rulers and populace, and it between rulers and officials. Based on the text of
al-Watwat’s letters, the thesis also analysed the narrative skills that this prominent katib
used to connect the realpolitik interest of the Khwarazmshah for maintaining the loyalty
of his subjects and officials, to the moral qualities that the recipients “were supposed to
have”, based on their varied category identities and moralism of Sunnism. The loyalties
between rulers, by contrast, is more complex because it is not only interpersonal but
also relationships between political entities. Such difference brings a question on to
what extent does the inter-rulers’ loyalty framed by realpolitik interest of various rulers
and the moralism of Sunni Revival period? and whether al-Watwat could also use the
moralist discourse prevalent in his period to acquire more realpolitik interest for the
Khwarazmshah, similar as the cases of “ruler-populace loyalty” and “ruler-ofticial
loyalty” that we have analysed in previous chapters?

Based on such questions, this chapter would constitute two sections. The first
section aims to conceptualise the term of “rulers” and “loyalties between rulers” in the
east part of Islamic world in Sunni Revival Period, aiming to study how the loyalty
between rulers provide a necessary legitimacy for the rulers at the time of al-Watwat.
and the second section would be a case study --- based on the letters of al-Watwat
addressing to the Abbasid Caliph, this section would focus on the relationships of

loyalty between Khwarazmshah, Saljiiq Sultan, and the Abbasid Caliph.

5.1. “Islamic Rulers” and Loyalty between them during the Sunni

Revival Period

There are a varies of ruler titles appeared in the letters of al-Watwat, including amir
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(pl.umara’), walt, ra’is, shah, as well as Sultan (sultan) and Caliph (khalifa). From a
semantic perspective, these titles would help to understand some essential features of
“Islamic rulers” generally shared at Sunni Revival period. In the text of al-Watwat,
“amir” as a term has two different meanings in different contexts: first, it could be the
official title of low-ranking military governors. As the previous chapters have
mentioned, these umara’ owned not only military power, but also tax-collecting power
and considerable political power, even though their power was restricted by both
superior rulers such as Khwarazmshah and local a ‘yan. Second, amir could be an
unofficial title generally referred to all rulers in the east Islamic world at the time of al-
Watwat. For example, in his letter collected in al-Qazwini’s compilation towards the
Khwarazmian katib, al-Watwat called the Khwarazmshah as amir.?’® Similarly, in his
different official letters respectively written to the Walr of Isfahan®’’, the Ra’is of

Mazandaran?®’®, and the chieftain of al-Buhturi dynasty in Southern Lebanon?’®,

al-
Watwat also used the word “amir” to referred to those governors who had varying level
of powers in their hands.

Different from “amir”, other titles in al-Watwat’ letters were referred to a certain
type of ruler. The governor of Isfahan was titled as “Wali”, to whom al-Watwat had
written three letters, and all of them were related to the Sadr al-a imma of Khwarazm,
who passed through Isfahan for pilgriming (kajj) to Mecca. In these letters, al-Watwat
expressed his gratitude to the Wali and town of Isfahan for supporting the Sadr al-
a’imma, as well as his wise for more collaboration between the Wali and
Khwarazmshah. 20 These letters reflected the administrative power and political

influence of Walf over the town under his governance.?!

276 al-Qazwini, Athar al-Bilad wa-Akhbar al- ‘Ibad, 335.

217 Al-Watwat, Majmii  Rasa’il Rashid al-Din Al-Watwat, Vol.1, 38, 86.

278 1bid, 46. In this letter, Al-Watwat mentioned the lagab of the Ra’is, which was Sadr al-Din b. Nizam
al-Din.

219 Ibid, 75. Al-Watwat mentioned the laqab of the chieftain of al-BuhturT dynasty, which was Diya’ al-
Din.

280 See Ibid, 38, 40, 86. The Sadr al-a’imma was not mentioned by Al-Watwat about his lagab, however,
ond of another official letters of him addressing to the sublime judge (gadi al-quddar) of Baghdad also
mentioned this Sadr al-a ‘imma and his pilgrimage, moreover, that letter also mentioned the lagab of Sadr
al-a’imma was Diya’ al-Din. In this case, it is plausible to speculate that this Sadr al-a’imma of
Khwarazm was the same one that we had mentioned in Chapter 3.

281 Durand-Guédy, “Isfahan in Turko-Mongol Period”, 259, 283. In his article, Durand-Guédy analysed
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For Ra’is of Mazandaran, al-Watwat praised him as “the noble son of the noble
man, the great son of the great man (al-karim ibn al-karim wa-al- ‘azim ibn al- ‘azim)”
in his letter, such description reflected the prominent reputation of the clan of the
Ra 75?8 The letter also mentioned that the town of Jurjan was under the control of Ra 7s.
The above information suggests that the Ra’izs was very possibly the monarch of
Bawandid dynasty, who held the Persian title Ispahbad (or Isbahbadh, literally means
“army chief”).?8 It is therefore reasonable to assume that the title “7a '7s” here was equal
to “Ispahbad”, with an emphasis on the military power of commanding an army.

As for shah, al-Watwat mentioned three “Shahs” in his letters, who were
Anitishtakinid Khwarazmshah, Kasranid Shirwanshah, and “Dawlat-shah” of al-
BuhturT Dynasty. Both the titles of Khwarazmshah and Shirwanshah could be traced to
pre-Islamic period, reflecting the dominating power of two shahs on the regions of
Khwarazm and Shirwan. 84 The “Dawlat-shah (literally means “shah of the state™)”
title of Buhturid chieftains, however, had no relation to pre-Islamic Iranian monarchies
as the former two rulers. Based on the political history of the Buhturid dynasty, it could
be speculated that the title of “Dawlat-shah™ was possibly derived from the title of
“Amir al-gharb”.?®® It would be too arbitrary to assert that the title “Dawlat-shah” was

created by al-Watwat and only used in the letter towards the Buhturid chieftain,

the dynamic balance between the local power of Ishafan and the “Imperial power” of Turko-Mongol
dynasties controlling Isfahan, including Saljiiqs, Mongols, and Timirids. The author suggested that
Saljiiq military governor of Isfahan was powerful enough to force the local elites to collaborate with
them. In this case, the pattern of politics of Isfahan during Saljiiq period conforms to Hodgson’s “amir-
a ‘yan” framework.

282 Al-Watwat, Majmii  Rasa il Rashid al-Din Al-Watwat, Vol.1, 47.

283 More information about the Ispahbad of Bawandid dynasty, see Bosworth, “80. The Bawandid
Ispahbadhs”, in The New Islamic Dynasties: A Chronological and Genealogical Manual, and Madelung,
“Al-e Bavand,” Encyclopeedia Iranica, available at < https://www.iranicaonline.org/articles/al-e-bavand
>, Madelung also mentioned that Al-Watwat had written two letters in Persian addressing to the Ispahbad
Shah Ghazi Rustam, on behalf of Khwarazmshah Atsiz. These two letters were collected in Toyserkani’s
compilation of Al-Watwat’s Persian letters that was published in 1960 in Tehran. 22

284 More information about the title of Sirwanshah, see Bosworth, “67. Sharwan Shahs”, in The New
Islamic Dynasties: A Chronological and Genealogical Manual; also see Bosworth, “Servansahs”,
Encyclopcedia Iranica, available at < https://www.iranicaonline.org/articles/servansahs >.

285 See Sabili, “The Buhturids of the Garb. Mediaeval Lords of Beirut and of Southern Lebanon”, 80,
82, 83. Buhturids established power in the Gharb hills at the southeast of Beirut in the first half of the
6%/12% period by fighting with Frankish crusaders. Later, Buhturids were successively recognized by
Biirid atabeg Mujir al-Din in 542/1147, Zanjid atabeg Nir al-Din in 1154, and Salah al-Din of Ayytbid
dynasty in 1187 as “Amir al-gharb (the amir of Gharb)”, as a reward for the loyalty vow of Buhturid
chieftain towards them.
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however, we could at least assume that al-Watwat used it to express high esteem for the
addressee and his young dynasty. The above text of al-Watwat’s letters reflected that
shah as a title was always connected to the name of a certain country (dawla), which
may be interpreted to mean that a shah was supposed to have dominant governmental
power in his country.

Based on the above analysis on titles of rulers, we could summarise the power of
“Islamic rulers” at the time of al-Watwat includes the military power of commanding
an army, and administrative power of governing a piece of land. The control of army
and land, in turn, became the basic qualification of a ruler and a boundary between him
and subjects under the governance of rulers. This boundary could also explain why
Burhanid Sadr-i Jahan and Buhturid chieftains could be regarded as rulers --- the
former had monopolised the administrative power and financial power of Bukhara, and
gained considerable political-military power through marriage and alliance with other
rulers in the region;?®® and the latter controlled Gharb and kept strong military power.
Their military-political power made them essentially different from other religious
elites and a ‘yan.

Army and land made a ruler sufficiently powerful to be a ruler, but not enough to
provide legitimacy for a “legitimate” Islamic ruler at the time because a legitimate ruler
also meant that his rule should be commonly admitted by other rulers in Islamic world,
especially those with higher hierarchy and authority. Thus, establishment of
relationship of loyalty with other rulers is crucial to legitimising the power of Islamic
rulers at the time. 27

Chapter 1 of this thesis has referred to the studies of various scholars two major
types of relationships of loyalty between rulers that existed during the Sunni Revival
period, which are bay ‘a and khidma. As we have mentioned that bay ‘a was established
between the Caliph and his subjects. Even though Abbasid Caliphs of the 5%/11" and

61/12™ centuries was much less powerful than their predecessors in early Abbasid

286 Ahmad, “Mapping the World of a Scholar in Sixth/twelfth Century Bukhara”, 28, 29.
287 See Paul, “An Oath for Fealty for Tekesh b. Il Arslan Khwarazmshah”, 277.; and Paul, “‘ Abbasid
Administrative Legacy in the Seljuq World”, 7.
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period, they maintained as the nominally highest authority in the Islamic world, and
their religious authority as the legitimate covenant of Allah on earth was even cemented
during the Sunni Revival period. Theoretically, Abbasid Caliph was the suzerain of all
Islamic rulers, however, as Marsham indicated that military rulers of different provinces
no longer came to Baghdad and delivered their vow of allegiance (bay ‘a) to every new-
succeeded Abbasid Caliph since the 9%/3™ century, due to the decline of the central
political power of Abbasid Caliphate.?® Instead, Saljiiq Sultan as the hegemony of
Islamic world was the rare military ruler that attended the accession ceremony of
Abbasid Caliph. In the ceremony, Saljiiq Sultan would pledge bay ‘a to the Caliph, and
as a return, the Caliph would dress the Sultan in a tailored robe symbolizing the

legitimate authority of Sultanate?®°

and grant him a special “contract ( ‘ahd)” in which
the Caliph not only legitimised the hegemony of Saljiq Sultan by nominally delegate
him as the guardian of Caliphate, but also promised not to organise Caliphate army.?%

This loyalty-legitimisation connection between Caliph and Sultan was also reflected by

the coins minted by Saljiigs (Figure 1 and 2).

R

Figure 1%, Saljiiq Dinar Gold Coin Minded during the Reign of Sultan Tughrul Bayk

Obverse (Left): 4l el L&) 4l cly 35 Y oan g ) 4 ¥
Reverse (Right): [...] <lu s sLilali alasall Uabid) dl Jgu ) 2ana

288 Marsham, Rituals of Islamic Monarchy, 315.

289 Bunyadov, A History of the Khorezmian State under the Anushteginids, 1097-1231, translated by A.
Efendiyev, 43.

2% Van Renterghem, “Controlling and Developping Baghdad: Caliphs, Sultans and the Balance of Power
in the Abbasid Capital (Mid-5th/11th to Late 6th/12th Centuries)”, in: The Seljugs: Politics, Society and
Culture, edited by Christian Lange and Songiil Mecit, 118.

291 «“TughrilCoin.jpg”, Wikipedia, uploaded June 7, 2014,
https://en.wikipedia.org/wiki/Tughril#/media/File: TughrilCoin.jpg
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Figure 2%%. Saljiiq Dinar Gold Coin Minded during the Reign of Sultan Mahmiid b. Muhammad
(Mahmud IT)
Obverse (Left): db jelaioadl al el 5 ¥ san gl ¥) 22} Y
Reverse (Right): dess (3 2 sane asddll sif alasmall GUabidl i J g 5 2ane

Khidma, as Paul suggested, was established between “secular” rulers, especially
between Saljuq Sultan and other military rulers in the East Islamic world. Similar as
the loyalty between Caliph and Saljiiq sultan, the loyalties between military rulers also
contained a meaning of the exchange between allegiance and legalization --- the
subordinate side pledge to “serve (khadama)” the superior side and in return, the
superior side acknowledged and legitimised the power of the subordinate by the name
of delegation (shihna). The relationships of loyalty of khidma were also reflected by
coins minted by various military rulers, similar as Caliph-Sultan loyalty. The
Khwarazmian copper coin minted thorughout the reign of Atsiz (Figure 3) and the gold
coin minted in the name of Inanj Yabghii Zanki, a military governor subordinate to the
Saljiq Sultan Muhmiid b. Muhammad (Muhmud II, r. 511/1118-525/1131) (Figure 4)
were examples to show such relationships of loyalty. The different positions of various
rulers’ names or titles on the coins also reflected a Multi-hierarchical structure of power

in the relationships of loyalty between military rulers: the title of the Caliph and name

292 «“Mahmud IT Seljuk Gold Dinar.jpg”. Wikipedia, uploaded January 14, 2020,
https://en.wikipedia.org/wiki/Seljuk_Empire#/media/File:Mahmud II_Seljuk_Gold_Dinar,j

The obverse of these coins commonly bore the first half of Islamic Shahada --- “there is no deity but
Allah (la ilah illa allah)”, and the lagab of Abbasid Caliph, while the reverse bore second half of Shahdda

--- “Muhammad is the messeger of Allah (muhammad rasil allah)”, the title of “the Great Sultan (al-

sultan al-mu ‘azzam)”, the name of the Saljiiq Sultan, and occasionally his kunya or lagab.
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of superior military rulers represented by Saljiq Sultan were displayed on the obverse,
or in relatively prominent positions on the reverse, while the name of inferior rulers
were routinely placed in more marginal positions. Such multi-hierarchical structure
literally clarified the positions of every military ruler on the one hand, and created a

complicated power network on the other, which was also the foundation of the imperial

d 293

hegemony of Saljiiq Sultan in Sunni Revival perio

Figure 3%, Khwarazmian Copper Coin Minted during the Reign of Khwarazmshah Atsiz
Obverse (Right): 4L 23 vl & Jgusy dase 4 Y 4l Y
Reverse (Left): [....]oae cpall s Liall jaa

2% Paul, “Khidma in the Social History of pre-Mongol Iran”, 417.

2% «Copper alloy fals of Atsiz/Sanjar, x, xxx H. 1978.43.14”. American Numismatic Society, accessed
May 21, 2023,

http:/numismatics.org/collection/1978.43.14

The obverse of the “copper coin of Atsiz” bore Islamic Shahdda and the lagab of Abbasid Caliph al-
Mustarshid on the obverse, and the lagab of Saljiiq Sultan Sanjar --- “Mu ‘izz al-Din” with his name were
impressed on the reverse. This coin also has one uncommon feature, which is that the obverse bore the
name of Saljiiq Sultan Sanjar rather than the lagab of Caliph. Sultan Mahmiid b. Muhammad was the
Sultan who possessed the ‘ahd of the Caliphate, however, he also vowed loyalty to and established a
khidma relationship to his uncle Sultan Sanjar who had no ‘ahd from the Caliph. For showing the
hierarchical difference in the relationship of loyalty between Sanjar and Mahmiid, the coin bore the title
of Mahmud as “the Great Sultan (al-sultan al-mu ‘azzam)” --- the most commonly used title of the Saljiiq
Sultan shown on the coin, while the title of Sanjar as “the Greatest Sultan (al-sultan al-a ‘zam)”.
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Figure 4%, Gold Coin minted during the Reign of Sultan Mahmiid b. Muhammad (Mahmiid II), citing
governor Inanj Yabghil Zanki
Obverse (Left): yaiw abie¥) GUalud) 4l @l 15 Y oaa 5 4l V) 4Y) Y (z8)
Reverse (Right): e G 2 gana alaaall GUabid) dils a3 i) dil J gy 2anan (alall (S5 g il

The above analysis demonstrated that the political system of the Sunni Revival
Period was founded on a multitude of interpersonal relationships of loyalty between
different Islamic rulers. The relationships of loyalty between Caliph and Saljiiq Sultan
as the first hierarchy in this system, and beneath that were multilevel relationships of
loyalty between Saljiiq Sultan, provincial overlords, and various military rulers. All
these relationships of loyalty contained two basic elements: the interior side pledged
allegiance or vowed to serve the superior side, and the superior side legitimised the
power of the interior side by contract or delegation, thus making the relationships of
loyalty a moral imperative for each side. From this perspective, the relationships of
loyalty between Islamic rulers in Sunni Revival Period was similar to the feudal
relationships in Medieval Europe that emphasized obedience and hierarchy on the one
hand, while mutuality of obligations on the other, as Reynolds indicated in her study.?%

It is also necessary to note that such political system was far from steady at the time

of al-Watwat, even though it had been sacralised by Sunni literati represented by al-

2% “Coin struck under Mughith al-Din Mahmud 11, citing governor Inanch Yabghu.jpg”. Wikipedia,
uploaded January 14, 2020,

https://en.wikipedia.org/wiki/Mahmud Il (Seljuk_sultan)#/media/File:Coin_struck_under Mughith al
-Din_Mahmud II,_ citing_governor_Inanch_Yabghu.jpg

The obverse of this coin bore the first half of Shahdada, and the name of Sanjar with the title of “the
Greatest Sultan (al-sultan al-a ‘zam)”, while the reverse bore the second half of Shahada, and lagab of
Caliph al-Mustarshid, the name of Muhmiid b. Muhammad, with the name of Inanj Yabghii Zanki on the
margin.

2% Reynolds, Fiefs and Vassals, 34, 35.
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Ghazali as the integration of the religious authority (najda) of Abbasid Caliph and the
hegemonical military political power (shawka) of Saljiq Sultan. After the end of reign
of Sultan Malikshah b. Alp Arslan, there were frequent clashes between different Saljiq
ruler, which undermined the hegemonic power of the Great Saljiiq Sultan. Meanwhile,
Abbasid Caliphs were continually seeking to regain their military political power and
to disengage themselves from the control of Saljiiq rulers.?®’ Such situation not only led
to a series of open conflicts between Caliphs and Saljiigs,?®® but also made Caliphs
tended to avoid to grant ‘ahd to Saljiiq rulers who would have threatened them.?®® The
disorder of the Caliph-Sultan relationship of loyalty weakened the legitimacy of Saljiiq
Sultan as the hegemony, hence, also disordered the loyalty system between military
rulers. For instance, Sanjar was frequently experienced the revolts of his vassals, and
highly depend on military power and ironfisted repression to maintain the khidma of

his vassals.3%

5.2. Relationships of Loylaty between Khwarazmshah, Saljuq

Sultan, and Abbasid Caliph thorughout the Reign of Atsiz

In last section, we have analysised two typical kinds of loyalties between rulers --
- the loyalty between the Caliph and Saljiq Sultan, and the loyalty between military
rulers. Based on this framework, it can be observed that Khwarazmshah Atsiz had been

in a precarious “triangle loyalty relationship” with both Saljiiq Sultan Ahmad Sanjar

297 Hanne, Putting the Caliph in his Palace: Power, Authority, and the Late Abbasid Caliphate, 28.
298 Nishapiirt, The History of the Seljug Turks, from The Jami‘ al-Tawarikh: An llkhanid Adaptation of

the Saljug-nama, translated and annotated by Kenneth Allin Luther, 106, 107, 130. Caliphs al-Mustarshid,
al-Rashid, and al-MugqtafT all violated the ‘ahd with the Saljiiq Sultan to organise Caliphate army, and
successively battled with Saljiq Sultans Mas‘Gd b. Muhammad (r. 526/1134-547/1152) and Muhammad

b. Mahmud (1. 548/1154-554/1159) in 529/1135, 530/1136, and 552/1157.

29 Ibid, 101. For instances, Ahmad Sanjar was never be granted ‘ahd by the Caliph although he was
admitted by most of Islamic rulers in the East Islamic world as the hegemony, including Mahmid b.
Muhammad who possessed the ‘ahd of Caliph. In 529/1135, Caliph al-Mustarshid, in an attempt to
restrain the threat of Mas‘tid b. Muhammad who was granted ‘aAd in 527/1133, removed his name of in
the Friday Sermon of Baghdad and replaced him with Sanjar, which led to the war between the Caliph
and Mas‘0d.?*® The institution of ‘ahd eventually came to an end with the death of Mas‘td, and since
then no Saljiq ruler possessed ‘ahd from Abbasid Caliphate.

300 See Paul, “Sanjar’s Letter to the Notables of Samarqand, 524/1129-1130”, 17-18. The translation of
Sanjar’s letter demonstrated how Sanjar depended on his iron-fisted attitude and military power to deal
with the disobedience of the Qarakhanid rulers of Samarqand.
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and the Abbasid Caliph. On the one hand, Atsiz vacillated several times between
allegiance and riot to the Saljiigs, as we have mentioned in the former parts of the thesis,
on the other, Atsiz tried to established a direct relationship of loyaltywith the Caliph.
This situation continued until the death of Atsiz in 551/1156.

Among the Khwarazmian coins minted thorughout the reign of Atsiz reflected,
there were two that could reflect the change of Atsiz in the relationships of loyalty
between him with both Sanjar and the Abbasid Caliph, after the relationship between
Atsiz and Sanjar turned into open hostility. The first one was the copper coin that we
have analysed in last section, which demonstrated his allegiance to both Sanjar and the
Caliph al-Mustarshid. Based on such information, this coin could be assumed to had
been minted before the conflicts between Atsiz and Sanjar. Another gold coin of Atsiz
(Figure 5) was minted between 529/1135 or 1136 when the relationship between Atsiz
and Sanjar has become openly rivalry, and 545/1149 when the relationship between two
rulers return to peaceful and the name of Sanjar once was again minted on
Khwarazmian coins. The obverse of this coin bore Islamic shahada and the lagab of
Caliph al-Mugtafi, similar as the copper coin, however, the reverse bore the lagab and
kunya of Sultan Mas‘td who was the main rival of Sanjar within Saljiiq family. The

name of Atsiz the title “al-malik al-muzaffar’***

was also impressed on the reverse,
after Mas ‘0d. The change from Sanjar to Mas tud on the coins demonstrated that Atsiz
was continually admitted his khidma relationships towards Saljiigs, even after he denied

his loyalty to Sanjar.

301 The title of “al-malik al-muzaffar” literally means “the victorious king”. this title was not found in the
letters of Al-Watwat. It is possible that “al-malik” was the equation of the title “shah”, and “al-muzaffar”
was derived from “Abi al-Muzaffar”, the kunya of Atsiz.
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Figure 5%, Khwarazmian Gold Coin Minted during the Reign of Atsiz
Obverse: 44 ¥ 8l J gas 5 dasa 4l Y) A1) Y
Reverse: juil alaall Gllall 3 sausa zeidll saf cpall 5 Liall Gl alamall (jUalusd) 40

Fahm1’s compilation has collected five al-Watwat’s letters addressing to the Caliph
al-Mugtafi, on behalf of the Khwarazmshah, which reveal more complicated details on
the relationships of loyalty between Atsiz with Saljtigs and the Caliph. The first one of
these letters could be ensured that was written after the battle of Hazarasp between Atsiz
and Sanjar in the month of Rabi‘ al-Akhir in 537/11423%, one year after Sanjar’s defeat
by the Gurkhan of Qarakhita at the battle of Qatwan.** In this letter, al-Watwat
attempted to use the Caliph’s discontent with Saljiigs to persuaded him stood on the
side of Khwarazmshah against Sanjar. The letter began with a long part of salutation to
the Caliph, in which al-Watwat used ornate rhetoric to eulogise Allah, then the Prophet
Muhammad, and finally the caliph. Such salutation formed a chain of legitimacy of
Abbasid Caliphate as the highest authority in Islamic world, or as the term used by al-

Ghazali, the “najda” of the Caliphate3®. In al-Watwat’s typical Orthodox Sunni

302 “Atsiz’s Gold Dinar of Khwarezm Mint”. Mintage World: Online Museum & Collectorspedia,
March 28, 2019,
https://www.mintageworld.com/media/detail/9065-atsizs-gold-dinar-of-khwarezm-mint/

303 Al-Watwat, Majmii * Rasa il Rashid al-Din Al-Watwat, Vol.1, 8.

304 Various sources recorded different dates on the battle of Hazarasp (or Hazarasf): Ibn al-Athir recorded
in his strictly chronological written history al-Kamil fi “I-Tarikh, that the war between Atsiz and Sanjar
began in 536 and was temporarily truce in 537, which corresponds the date of Hazarasp battle recorded
in the Al-Watwat’s letter. Juvaini also, however, recorded that the battle happened in 543. For these
different date records, it could be speculated that there may have been more than one battle at Hazarasp
between Atsiz and Sanjar, or that one of these recorded dates was incorrect. This thesis here assumes
that the date recorded in Al-Watwat’s letter about the battle of Hazarasp is correct. See Ibn al-Atir. Al-
Kamil fi "I-Tarikh, vol.9, 323.; and Juvayni, Tarikh-i Jahangushay, Translated by Boyle, 282.

305 Hillenbrand, “Islamic Orthodox or Realpolitik™, 83.
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narrative, Allah assigned Muhammad as his messenger (rasii/) and authorized him with
the mission (al-risala). By the effort of the prophet Muhammad, “the world of idolatry
collapsed and the faith of Islam expanded” (wa-inhadda bi-zuhirihi ruwdaq Dawlat al-
isnam wa-ittasa ‘a bi-mawjidihi millat al-islam)”.>%® Therefor as the successor of the
Prophet, the Caliph al-Mugtafi inherited his authority as “the commander of the faithful,
the imam of Muslims, and the deputy (Khalifa--Caliph) of Allah the lord of two worlds
(amir al-mu 'minin wa-imam al-muslimin wa-khalifat rabb al- ‘alamayn al-muqtafi [-
amr allah)”, and was authorized by Allah to “uphold the milestones of Islam and
eternally maintain the ceremony of the Islamic law and Islamic governance (ahya
ma ‘alim al-islam wa-abda marasim al-shawari ‘ wa-al-ahkam)”.%%

After the salutation, al-Watwat came to the relation between Saljiigs and the
Caliphate. Even though Saljiigs were now “the serious disaster that cause serious pain
(awlad saljiig muhimm hadith wa-a ‘rada mulimm karith)”, but they used to be humble
servants (khadam) of the Caliphate and to “fear the Caliph as kids fear their parents
(faza ‘@ ilayhi faza'‘a al-tifl ila awladihi)”.>*® Depending on their “relationships of
loyalty towards the Caliphate with the prophetic glory (intima’ ila ta‘a al-mawagqif al-
izza al-nabawiyya)”, they have gotten the everlasting glory and permanent nobleness
(la zdala mahfiiza bi-al- ‘izza al-abadiyya makniifa bi-al-karama al-sarmadiyya)®® and
expanded their influence thoughout a broad domain from ‘Iraq to Samarqand and Jand.
Al-Watwat then accused Saljiigs and claimed that the Isma‘1li assassins who had
murdered Caliph al-Mustarshid and Caliph al-Rashid were instigated by Saljuqs (faslit
al-isma ‘tliyya ‘alayhi...kamd fa ‘ala bi-al-imamayn...min kibar al-khulafa’ al-tahirayn
al-mustarshid wa-al-rashid)®°. In al-Watwat’s discourse, such severe crimes had
already weakened Saljiqs’ legitimacy as the hegemony of Islamic world. Moreover,
their rout in the battle with infidel made them even more scandalous (agbaha firarhu

yawm iltagat al-fi’tan... min qital al-kuffar al-mala ‘in)®'t. All those disasters were

308 Al-Watwat, Majmii * Rasa il Rashid al-Din Al-Wapwat, Vol.1, 4.

307 Ibid, 4.

308 Tbid, 6.

309 Ibid, 6.

310 1bid, 7.

311 1bid, 7. It is reasonable to assume that the rout of Saljiigs that Al-Watwat mentioned here referred to
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enough to “make their (saljiigs) throne subdued, their army weakened, and their flames
extinguished (fulla ‘irshuhu wa-qalla jayshahu wa-irtafa ‘at narahu).”'

Therefore, al-Watwat on behalf of Atsiz, suggested the Khwarazmshah was the
better alternative to the Saljiigs as the hegemony of Islamic world, after he completely
denied the legitimacy of Saljuq. Al-Watwat tried to prove that from two perspectives.
From an administrative perspective, al-Watwat claimed that Khwarazmshahs was more
humane governors according to the moral principles of Orthodox Sunnism. They were
not only “willing to serve the noble prophetic court of Caliph (mata ‘a allah khadam al-
mawagqif al-muqaddasa al-nabawiyya)”, but also had successfully maintained the
security and Islamic Sunni rule of Khwarazm and Khurasan for decades, guaranteeing
the people of two regions avoided from the invasion of infidels and the infiltration of
heretic sects --- “the people of Khurasan and Khwarazm could sleep in restful
sleeps...the evilness and harm of infidels did not touch them, nor did the corruption and
crime of the heretics aggress them (nama ahl khurasan wa-khwarazm...ft madaji ‘ihim
aminin...lda yamussuhum sharr al-khufur wa-madarratuhu wa-la yasdimuhum fasad al-
shirk wa-ma ‘arratuhu)”>**. Then from the military perspective, al-Watwat suggested
that Khwarazmshah had more capacity of combat, therefore more qualified to be the
defender of Islamic world. The evidence is that Khwarazmian army successfully
defended the invasion of Sanjar at Hazarasp. Al-Watwat vividly described “the triumph
of Khwarazmshah’s army” --- Sanjar invaded Khwarazm in 537/1142, but confronted
tough resistance of Khwarazmian army. Even though Sanjar besieged Hazarasp for
more than a month, he could not take over it. Finally, Sanjar had to withdraw from
Hazarasp and gave up his invasion. 314 In this case, al-Watwat represented Atsiz to ask

for a contract (‘ahd) from the Caliph with his “most noble and sublime signature (bi-

referred to the defeat of Sanjar with Qarakhita army in the battle of Qatwan, based on the possible date
of when this letter was written.

312 Ibid, 8.

313 Ibid, 5.

314 See Ibid, 8-12. Here Al-Watwat described the whole process of the Battle of Hazarasp by his version.
However, when we compared the story told by Al-Watwat about the triumph of Khwarazmian army with
other sources such as Ibn al-Athir’s al-Kamil fi-al-Tarikh, it is easy to find that Al-Watwat did not
mentioned the invasion of Atsiz to Khurasan and Sanjar expelled Khwarazmian army. All these was
happened just before the battle of Hazarasp. See Ibn al-Athir, al-Kamil fi-al-Tarikh, vol.9, 328.
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al-tawqi* al-ashraf al-a‘la)” for granting prominent authority to Khwarazmshah and
his country. With this ‘ahd, the Khwarazmshah, who claimed himself as the “slave (al/-
‘abd) of Caliphate” would “crash the greed of his enemy for his court and land (wa-
tanqati ‘u bi-yaman dhalik al-"ahd itma * al- ‘aduww min diyar al- ‘abd wa-biladihi)”.

It is difficult to ensure whether Caliph al-Mugtafi replied to this letter, but on the
basis of the information reflected in the Khwarazmian gold coin minted after the war
between Sanjar and Atsiz, it could be assumed that the Caliph did not actively respond
to Atsiz’s reaquest for ‘ahd, nor did openly support him. Such situation might have
influenced the narrative of Khwarazmshah on the relationships of loyalty with Saljiigs
and the Caliphate. In the following letters of al-Watwat towards al-Mugqtafi, the katib
still represented the Khwarazmshah to deliver his loyalty to the Caliph, however, he did
not ask for the ‘ahd, nor did completely deny the legitimacy of Saljiigs.3'® Al-Watwat’s
last letter towards al-Mugqtafi clearly reflected such turning of Khwarazmshah. This
letter can be dated inferentially to sometime after 548/1153, the year when two
significant events happened: first was that Sanjar was captured by Ghiizz Turks, which
led to serious pollical chaos. Second was that Muhammad b. Muhmiid claimed himself
as Saljiiq Sultan without an ‘ahd from Caliph al-Mugqtaft and defeated the Caliphate
army in ‘Iraq.3!® In the letter, al-Watwat mentioned the chaotic situation in Khurasan
and Transoxiana (ma wara’ al-nahr) and admitted Muhmmad as “the Greatest Sultan
(al-sultan al-a ‘zam)”, which referred to both two events.3!” It was also known that this
letter was a reply letter to the letter from al-Mugqtafl in which the Caliph accused the
“disastrous incident (al-hadith al-karith)” Muhammad did to him and possibly
requested Khwarazmshah to stand with him.%8 In the letter, al-Watwat did not respond
to the request of the Caliph at first, instead, he shown the high sense of morality and

responsibility of Khwarazmshah as an excellent Sunni Islamic provincial ruler. By his

315 See Ibid, 14-19. Also see Bunyadov, A History of the Khorezmian State under the Anushteginids,
1097-1231, translated by A. Efendiyev, 24. Here Bunyadov had a concise introduction to all five letters
of Al-Watwat towards Caliph al-Mugqtafi.

316 Bosworth, “the political and dynastic history of the Iranian world (a.d. i 000-1217)”, 175.

817 Al-Watwat, Majmii  Rasa’il Rashid al-Din al-Watwat, Vol.1, 21, 22.

318 Ibid, 22. Based on what happened in 543/1153, it could be assumed that this “disastrous incident”
may refers to that the army of Muhammad defeated the Caliphate army, which might be regarded as an
openly humiliation from the perspective of al-Mugqtaft.
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narrative, Khwarazmshah was busy for protecting Khwarazm, “the most famous
mountain pass of Islamic world, and the most splendid palace to defend the law and the
governess of Islam (hiya thighr mashhiir min thughiir al-islam la bal gasr ma ‘miir min
qusir al-sharda’i - wa- al-ahkam)”, and “fought every year against the enemies of faith
and companions of evil in the heart of idolatry and the nest of infidel Turks (wa-
tawajahhahu kull sana...ila mujahadat a ‘da’ al-din wa-mundahadat ahzab al-shayatin
wa-tawaghghalahu fi samim bilad al-shirk wa-bi-jubitht diyar al-turk)” 3'°. Al-Watwat
attributed all these efforts of Khwarazmshah to his “stand of loyalty to the divine noble
court of Caliph” (li-tara ila tilk al-mawagqif al-mugaddasa al-mukarrama...bi-ajnihat
al-ta ‘a)®®. The Khwarazmshah was so focusing on his obligation that he “did not even
know the reason that caused ‘the Greatest sultan’ made this ‘disastrous incident’ to the
Caliph (al-‘abd laysa ya rif sabab dhalik fa-anna kana manshi’ hadhini al-haditha al-
karitha min jihhat al-sultan al-a ‘zam)” when he received the letter of al-Muqtafi*?!. On
behalf of Atsiz, al-Watwat attributed the incident to two reasons: first is that the Sultan
did not fulfill the virtue that he should have (/@ tatasahhilu lahu hadhihi al-muniyya),
and second, the Sultan “was not surrounded by the blessing and care of the Caliph (lam
taktanif ahwalahu barakat ‘inayat sayyidina...al-Mugqtafi)”, which is possibly referred
to the situation that al-Mugqtaft refused to granted the ‘ahd to Muhammad. Hence, the
Khwarazmshah send this letter of reply, wishing to mediate the conflicts between
Caliph and Sultan --- “to turn the sorrow of separation to the happiness of solidarity,
and to turn the scorns of severance to the gardens of allegiance (wa-istizalihi min huzin
al-ingita “ ila suhiil al-ijtim* wa-min shawahiq al-imtind ‘ ila hada’iq al-ittiba 3%,
especially in that rough time when both Khurasan and Transoxiana were suffered from
the chaotic situation --- “there the prayers and worshippers were being tortured.
religious schools and mosques were being damaged, and the blood of respectables was

shed (‘udhiba fiha al-raki® wa-al-sajid wa-khuriba al-madaris wa-al-masajid wa-

319 | bid, 20.
320 Thid, 20.
321 Ibid, 22-23.
322 Thid, 23.
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safakat al-dima’ al-muharrama)”®?. This was what Khwarazmshah was obliged to do
at the time that “Muslims were all waiting for the resurgence of the Greatest Sultan (al-
wagqt alladhi yantaziru al-muslimin min nahdat al-sultan al-a zam)” for helping the
Sultan “to reject everything things that was not good for the glorification of his leniency
and to persist in doing the right thing (tanaffara mithl dhalika... laysa bi-amr yujammil

”324  From the narrative of al-Watwat in

an yatasahil fihi aw yataqa ‘'id ‘an tadarukihi)
this letter, it could be found that Khwarazmshah was ostensibly on the stand of the
Caliph; however, he in fact supported Muhammad, and implied that the Caliph should

make peace with Muhammad, grant the ‘ahd to him, and acknowledge his authority.

Conclusive Remarks

This chapter has studied two letters of al-Watwat towards al-Mugqtafi, which had
opposing realpolitikal goals to each other. The first letter was aimed to persuade the
Caliph to repeal the legitimacy of Saljiqgs as the hegemon, while the aim of the second
letter was to persuade the Caliph to recognise the hegemonic stature of Saljuq Sultan.
However, both letters were based on a same basic viewpoint, which is that the existence
of'a hegemonic military ruler is necessary, and the multilevel loyal structure of “Caliph-
hegemony-other military rulers” should be maintained. For the hegemonic ruler, he was
supposed to have a series of qualified characteristics, including sufficient loyalty to the
Caliphate and the moralism of Orthodox Sunnism, sufficient moral conscience to be the
example of all military rulers, and sufficient military capacity to be the protector of
Islamic world and Sunna, etc. For the Caliph, he was supposed to acknowledge the
authority of the hegemonic ruler, and if that ruler met the requirements of hegemon, the
Caliph should not refuse to legitimise him by granting him the ‘akd. In this case, when
Khwarazmshah believed himself had sufficient power to become that hegemon, he
would ask the Caliph directly for the ‘ahd, as the first letter shows. If he realised that

he and his dynasty were still inadequate to become the new hegemon, he would ask the

323 Ihid, 21.
324 bid, 23.
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Caliph to maintain the statute of Saljugs.
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Conclusion

In the previous chapters, this thesis studied a multitude of relationships of loyalty,
which included various social hierarchies, various categories of people, including the
populace represented by a ‘yan and religious elites, officials represented by civil
officials and religious-judicial officials, as well as various rulers represented by
Abbasid Caliph, Saljiiq Sultans, and Antishtakinid Khwarazmshahs. By studying these
relationships of loyalty one by one, one can see that these relationships of loyalty
function like many scaffolds, framing the entire social structure of the medieval east
Islamic world at the time of al-Watwat.

When all analysis of the thesis is gathered together, a picture of the hierarchical
social framework of the Sunni Revival period is presented: at the top of this framework
was Abbasid Caliph, the nominal highest authority in the East Islamic world, and a
hegemonic military ruler, represented by Saljiiq Sultan. In theory, the Caliph and Sultan
should sit between a relationship of loyalty in the form of “ ‘ahd” and “bay . Beneath
the Caliph and the hegemony were numbers of rulers with varying levels of political-
military power, they were all nominally subordinates of the Caliph, but in fact, they
formed a multilevel power structure through interpersonal “khidma” relationships of
loyalty between each other, as we have seen in the relationships between Saljiiq Sultan,
Khwarazmshah, and the umara’ of Khwarazm. The rulers, in order to guarantee his
power covering the whole territory under his rule, would nominate his dependents as
civil officials and authorise them with varying degrees of administrative power. These
officials constituted the military court of the rulers. In the case of Khwarazm,
Khwarazmshah would also delegate members of local Sunni religious elites as
religious-judicial officials. By doing this, Khwarazmshah on the one hand illuminated
his respect to Orthodox Sunnism and the local religious circle, on the other hand used
them to counterbalance the power of the umara’™ of Khwarazm vassalised to him. The
bottom of this social framework was the populace, who were supposed to be subjective
to rulers and in return, rulers were obliged to protect their rights. And as Chapter 3 has
analysed, under the “amir-a ‘yan” pattern, the local notables and religious elites would
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have represented the populace in sharing power with the rulers. Such a social
framework was to some extent similar to the description Reynolds provides on
medieval European feudal society, which on the one hand emphasizes obedience and
hierarchy and on the other hand, stipulates the mutual obligation and moral principle to
each part of a relationship of loyalty.

We could also vertically dichotomise this social framework into two groups; the
boundary between them is relatively indistinct but can be identified as the religious
circle and “secular” circle. The former included religious elites of the populace, the
religious-judicial officials, and the Caliph with the unique religious legitimacy of najda,
who commonly enjoyed higher social prestige in al-Watwat’s narratives than the
“seculars” in their respective social hierarchies. The latter included a ‘yan, civil officials,
and military rulers, who had more power from a realpolitikal perspective than the
former.

With this being said, this thesis will now return to the research questions of this
thesis: How did al-Watwat reconcile the moralism and real political interest inside the
relationships of loyalty in his letters? Based on the official letters of al-Watwat that the
thesis has studied, at least three narratives could be found that were always presented
together in his texts, through which al-Watwat not only requested the recipients to be
loyal to the will of Khwarazmshah and serve for his realpolitikal interest, but also
ensured his requests were highly accorded to the moralism of Orthodox Sunnism.

The first narrative is a compliment on the moral qualities of recipients, which was
always closely associated with the categories of the recipients. For example, al-Watwat
had praised the generosity and forgiveness of the Khwarazmian a ‘yan, the “noble virtue”
of Khwarazmian nasib, the lofty moral sense and ascetism of the Sadr al-a ‘imma, the
loyalty and Excellent erudition of the Abbasid wazir to the Caliph, the “righteousness
and kindness” of Khwarazmian wazir, the justice of the Khwarazmian gadi, the
excellent erudition of the mufii of Khurasan, as well as the najda of the Abbasid Caliph,
and the loyalty and fighting spirit that the Saljiigs “once processed”. These qualities
were more and less related to the moral discipline of Orthodox Sunnism and implied to
a logic that might be widely accepted by the east Islamic world in the Sunni Revival
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period, which was that the one’s category means a set of moral principles which, in
return, one must observe in order to conform himself to his category. And the higher
one’s category in the social hierarchy, the higher the moral demands placed on him.

The second narrative is that al-Watwat tried to link the will of Khwarazmshah and
his realpolitikal interest closely to the moral qualities of the recipients based on their
respective categories. In this way, the recipients would have no choice but to be loyal
to Khwarazmshah’s will and serve his interest. For example, because of his generosity
and forgiveness, The Khwarazmian a‘yan should not refuse the request of
Khwarazmshah to adopt that youth, because of his lofty moral sense. Similarly, the Sadr
al-a’imma should not refuse the request of Khwarazmshah to judge that legal case;
because of his righteousness, the Khwarazmian wazir should obey the order of
Khwarazmshah to govern a poor village of Khwarazm; and because al-Caliph was the
highest authority of the Islamic world, he was obliged to choose a qualified military
ruler as hegemon, hence he should deny the legitimacy of Saljiqs and grant ‘ahd to
Khwarazmshah, as al-Watwat requested in the letter. This narrative prominently
reflected the excellent professionalism of al-Watwat as the chief katib.

And the third narrative is that al-Watwat indicated to his recipients that if he was
loyal to the will of Khwarazmshah and served his realpolitikal interest, he would benefit
well from the latter’s court. This narrative is in concurrence with the theory on loyalty
that Chapter 1 of this thesis had mentioned; that loyalty is a kind of social relationship
about the exchange of interests. However, al-Watwat tended to use subtle and indirect
way to express this meaning, rather than clearly showing the benefit to the recipient.
For example, al-Watwat promised to the Khwarazmian a ‘yan that if he adopted the
youth, he would get “thankfulness and prayers” from the court of Khwarazmshah; and
if the Sadr al-a imma agreed to judge the law case, he would be free from his current
dilemma of being “like a star that has lost its shine”’; and similarly, if the Caliph agrees
to “make his blessing surround” the Saljiiq Sultan Mahmiid as Khwarazmshah hoped,

then Khwarazmshah would provide more support to him.
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