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Jahri zikr as Practiced by Women in Post-Soviet Uzbekistan: 
The Survival of a Su� Traditional Ritual through the Soviet Period and Its Uncertain Future

One of the essential aspects of Sufism (ta awwuf ) is zikr (lexically, the remembrance of God), which is 
the devotional ritual used to aim toward reaching the mystic experience called fanā’ (annihilation of the 
self in God) and wajd (union with God).1  In Central Asia, there are generally two ways of performing 
zikr.  One, which involves repeatedly reciting the names of God aloud, is known as jahri zikr.  The other 
is to repeatedly recite the names of God silently in one’s mind, or khafi zikr.  This paper focuses on the 
former method, especially as performed by women. 

The term jahri zikr requires further elucidation, because there is no consensus among scholars as to how 
to describe this ritual for women.  Some scholars have regarded it not as zikr but as a local custom from 
old times related to Sufism, while others have treated it as zikr.2  The informants in my research area—a 
village in the Namangan region of Uzbekistan—call it zikr, zikr-suhbat, or jahri zikr.  For this reason, 
I will refer to it as jahri zikr here. 

This paper attempts to characterize the recent (since 2007) relationship between Sufism and so-called 
“official Islam” [Benningsen and Lemercier-Quelquejay 1980] by focusing on the practice of jahri zikr 
by women.  In addition, I seek to contribute ethnographic information on jahri zikr by women as it 
has survived through the years of Soviet anti-religious policies, thereby adding to the limited research 
conducted previously on Sufism in post-Soviet Uzbekistan. 

This paper consists of four parts.  First, I will locate my paper relative to previous research on Sufism in 
Central Asia and indicate the purpose of this paper.  Second, I will explain the situation of Sufism and 
jahri zikr in Soviet Central Asia and post-Soviet Uzbekistan.  Third, I will describe my field research at 
a village in the Namangan region of Uzbekistan.  The concluding section will sum up my arguments. 

Previous Research on Su�sm in Central Asia
I have divided accessible previous research on Sufism in Soviet Central Asia and post-Soviet Uzbekistan 
into three categories.3  The first is the body of work on the social and political history of Sufism and 
tarīqa, consisting mainly of historical studies.4  I have included research on the revival of Islam and 
1 The word Sufism, formed by adding Ṣūfī in Arabic (a man in wool rags) to the suffix –ism, is usually described as “Islamic mysticism.” 

However, many have objected to the use of this term to represent the phenomena known as ta awwuf in the Islamic world [Akahori 
2005; Chittick 1992, 2000; Ernest 1997; Schinmmel 1975; Sedgwick 2000; Tonaga 2005, 2013]. For example, Yasushi Tonaga, a 
leading authority on Sufism, has pointed out that ta awwuf are not always related to mysticism (extraordinariness) and should be 
understood as encompassing aspects of ethics and popular belief. He has therefore redefined Sufism as “a three-axis framework” 
consisting of mysticism, ethics, and popular belief [Tonaga 2013: 17-47].

2 For example, Bakhtiyar Babadjanov [2001a], a leading authority on Sufism in Central Asia, has regarded this ritual by women, which 
he observed in Kashkadarya region in Uzbekistan, not as zikr but as a local custom similar to zikr. Meanwhile, other scholars have 
regarded the ritual, as observed in the Andijan and Ferghana regions of Uzbekistan, as zikr [Ashirov 2007: 201; Sultanova 2000, 2011, 
2012]. The determining criteria for whether an observed practice should be classified as jahri zikr will not be discussed here, because 
I am not equipped to resolve this issue.

3 Pasilov and Ashirov [2007: 170] proposed a somewhat different categorization of three groups of research in this field: (1) history of 
Sufism and ṭarīqa, (2) problems associated with the relationship between a spiritual master and disciple (murshid), and (3) jahri zikr. 

4 This paper focuses only on Sufism and ṭarīqa in Central Asia since around the time of the Bolshevik Revolution. Works on this topic 
include, for example, Babadjanov [2003a, 2003b], Bennigsen and Lemercier-Quelquejay [1980], Bennigsen and Wimbush [1985], 
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Sufism since the late years of Gorbachev’s perestroika around 1989 and studies of silsila (the genealogy 
between a spiritual master and a disciple) in this category.  The second category includes ethnographic 
works on Sufism and its practices as found in the fields of ethnology, history, anthropology, sociology, 
and ethnomusicology.5  The third category entails textual analysis of Sufi poetry.6

Among these three bodies of previous research, the first two are related to the present study.  In the 
first group, I am particularly interested in the revival of Sufism and tarīqa since 1989, especially from 
the perspective of the relationship between Sufism, tarīqa, and official Islam.7  In the second body of 
research, my interest lies in those that examine ritual practices among women, especially jahri zikr 
(see photo).8  

In the first category, a series of outstanding works by Bakhtiyar Babadjanov is of great significance.  In one 
of his works [Babadjanov 2001b], he examined how the Spiritual Directorate of the Muslims of Central 
Asia (SADUM9) controlled Sufism and tarīqa in the Soviet period, mainly by analyzing fatwās 
(legal opinion) issued by SADUM itself.  He then compared these statements to the actions of the 
new SADUM, that is, the Directorate of the Muslims of Uzbekistan, which assumed this role when 
Uzbekistan became an independent country.10  In other works, Babadjanov [2001a, 2008b] showed that 
the new SADUM had not officially expressed a positive or negative attitude toward Sufism and tarīqa 

Brill-Olcott [2007], Kawahara [2010, 2013], Komatsu [1985, 1986, 2014], Lemercier-Quelquejay [1984], Obiya [2003], Shinmen and 
Kawahara [2013], Демидов [1984], and Хисматулин [2001].

5 Works in this category include, for example, Fathi [1997, 2006], Kandiyoti and Azimova [2004], Kikuta [2013], Peshkova [2014], 
Sultanova [2011], Tamura et al. [2009], Wazaki [2015], Абашин [2004], Аширов [2007], Бабаджанов [2008a], Сухарева [1960], 
and Троицкая [1928].

6 Works of textual analysis include, for example, Гўзал [2014], Жўрабоев [2010], Ҳасан [2012], Ҳаққулов [1991], and Ҳаққул ва 
Хасан [2006].

7 See, for example, Komatsu [1994, 2003], Obiya [1995, 2004], Pasilov and Ashirov [2007], Roy [2000], Sultanova [2012], Абашин 
[2001], and Бабаджанов [2001a, 2001b, 2008b].

8 See, for example, Basilov [1988], Rasanayagam [2011], Snesarev [1974], Sultanova [2000, 2012], Аширов [2007], and Бабаджанов 
[2001a, 2008b].

9 SADUM is the acronym for “Среднеазиатское Духовное управление мусульман,” which is the Russian name for this organization.  
This name was later changed to “Духовное управление мусульман Средней Азии и Казахстана” (the Spiritual Directorate of the 
Muslims of Central Asia and Kazakhstan) [Бабаджанов 2001b]. 

10 The name in Uzbek of this organization is “O‘zbekiston Musulmonlar Idorasi.” I have used the term “new SADUM” for this 
organization here, consistent with the usage by Dr. Babadjanov at the workshop “Islam and Gender in Central Asia: Soviet 
Modernization and Today’s Society  in Central Asia,” held at the Center for Integrated Area Studies, Kyoto University, on December 
26, 2016.

This picture was taken at the village in Ferghana by A. Ashirov in 2004
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in post-Soviet Uzbekistan and that the relationship between the two was very sensitive.  He reached this 
conclusion by conducting interviews with imāms (leader of prayer) in the new SADUM, Sufi shaykhs 
(male religious leader), and members of tarīqa.  However, Babadjanov focused on the period up to 
the year 2000, and the relationship between the new SADUM and tarīqa (or Sufism) since then has 
received little attention after his works. 

In the second category, Troitskaia’s [1928] work and a series of outstanding studies by Razia Sultanova 
[2000, 2011, 2012] should be noted first because of their very rich ethnographic description.  However, 
in general, there is little ethnographic research of any quality focused specifically on jahri zikr by 
women.  Even Sultanova’s latest publication is based on fieldwork only through 200411 [Sultanova 
2012: 136], and I have not been able to access any study of jahri zikr by women since 2005, let alone 
any examination of the relationship between this practice and official Islam.  

The present paper’s purpose is to examine the recent relationship between Sufism (not tarīqa) and the 
new SADUM, by focusing on the practice of jahri zikr by women in a village in Uzbekistan12.  

Islam, Su�sm, and Tarīqa in Soviet Central Asia
The Soviet Union was established as a secular state, based on Lenin’s 1918 decree on the “separation 
of church and state and separation of school and church” [Szczesniak 1959: 34-35].  One feature of this 
separation between government and religion in the Soviet Union was the goal of not just secularizing 
but eradicating religion in all spheres of society [Hirooka 1997].  Following this decree establishing 
atheism, various legislative measures against religion were enacted.  In this way, the onslaught against 
Islam began in the mid-1920s and continued into the 1930s.  

Because of this Soviet anti-religious emphasis, many maktabs (elementary religious school), madrasas 
(advanced religious school), and mosques in Central Asia were closed, and most of them were diverted 
to other uses such as cowsheds, workshops, and industrial warehouses [Keller 2001: 89–95; Khalid 
2003: 577].  Waqfs (property given as endowment) belonging to the above-mentioned religious schools 
and mosques were confiscated by the Communist party, and the revenues from them were also diverted 
to education for the working masses [Keller 2001: 71; Khalid 2003: 577].  Besides, many ‘ulamā’s 
(scholar of Islamic law) and Sufi shaykhs were jailed, sent to labor camps, or killed [Khalid 2003: 577; 
Pasilov and Ashirov 2007: 165].  

However, the entry of the Soviet Union into the Great Patriotic War (the local name of the Second 
World War) led to some relaxation of these strict policies against Islam [Babadjanov 2003b: 171].  
The increased accommodation was intended to gain support from the local ‘ulamā’s and the general 
population for the war effort [Hilgers 2009: 20].  SADUM was established in Tashkent in 1943 in this 
historical context.  Actually, SADUM was in charge of registering reopened mosques and imāms, the 
training of imāms [Ro’y 2000: 106–107], and controlling matters of religious dogma through fatwās 
[Babadjanov 2003b: 172–173].  SADUM was formally an independent, self-governing organization; 
however, it was in fact a governmental organ, and local Muslims regarded its fatwās as “the ordinary 
judge of the state lacking the religious meaning” [Babadjanov 2003b: 172–173].  In other words, 
Islam in Central Asia was guaranteed freedom of worship only to the extent that it was permitted by 
SADUM—that is, by the Soviet government.  

11 Among previous research on jahri zikr by women, Rasanayagam’s work [2011] was based on fieldwork from 2004 (see page 22).  
This is also true of Ashirov’s [2007] study, according to a private message from the author. 

12 I could not access any fatwās and decisions issued by the new SADUM on the topic of the present paper.  
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Bennigsen and Lemercier-Quelquejay [1980] described this Soviet-tolerated Islam as “official Islam,” 
differentiating it from “parallel Islam,” which continued to exist unofficially as a potential source of 
protest actions against the government, mainly in the form of Sufism and tarīqa.13  In the official view 
of the government, tarīqa was declared to have ended in the 1920s14 [СИЭ 1971: 969–970].  However, 
tarīqa and the traditional customs of Sufism were not totally eradicated, as many scholars pointed out 
during the Soviet period.15 

Therefore, after the Second World War, SADUM was enlisted once again by the government to 
participate in the struggle against the “harmful survivals” of religion [Babadjanov 2001b].16  In response, 
SADUM issued various fatwās and decisions criticizing traditional customs (such as Sufi rituals and the 
saint veneration) that the Hanafī school dominant in Central Asia had historically considered legitimate 
[Babadjanov 2001b].  It is clear from Babadjanov’s work that some of these fatwās and decisions 
criticized as bid‘a (innovations) and gafla (distractions) anything not present in the time of Prophet 
Muhammad and the first four Caliphs, whom they viewed as his rightful successors.  They instead 
relied on the theories of the Ḥanbalī school and Salafism, according to which only the Qur’ān and  

adīth are important.17  In general, the Sufi rituals and other traditional customs that had been considered 
legitimate by the Hanafī school came to be officially prohibited in Soviet Central Asia. 

Babadjanov [2001b] examined in particular the fatwā titled “About the Incompatibility of ‘Ishanism’ 
and ‘Muridism’ with Islamic Dogma and Sharī’a,” issued in 1952 and prepared by Ziyauddin 
Babakhan, who was the muftī (head) of SADUM at the time.  This fatwā represented an important 
attack against Sufism and tarīqa.  In it, not only the activities of the īshān (the spiritual master) but also 
the organizational structure of tarīqa based on the relationship between īshān and murīd (disciple) were 
criticized [Babadjanov 2001b].  Thus, both Sufism and tarīqa were officially prohibited in the Soviet 
period.  

However, Soviet policy on Islam, Sufism, and tarīqa changed markedly under Gorbachev and 
perestroika.  Specifically, the representative of the Soviet government declared that the worship and 
customs of Islam would be free and inviolate and promised a new relationship between Islam and the 
state at the 4th Central Asia and Kazakhstan Congress, held in Tashkent in 1989 [Komatsu 1994: 45].  
Because of this formal ending of anti-Islamic policy, Islam came to be widely revived.  Moreover, this 
change of policy also created favorable conditions for the revival of “parallel Islam”—that is, Sufism 
and tarīqa [Babadjanov 2001b]. 

Su�sm and Tarīqa in Post-Soviet Uzbekistan
Uzbekistan became independent on August 31, 1991 following the breakup of the Soviet Union.  It 
has nevertheless maintained two key aspects of the Soviet legacy of a secular state: the principle of 
the separation of government and religion and SADUM.  The former has been reaffirmed in Article 61 
of the Constitution of the Republic of Uzbekistan.18  The latter, as noted earlier, has been renamed the 
13 These terms are analytical, academic concepts that were never used by local people in Soviet Central Asia. However, they are still 

considered useful in analyzing Islamic societies in this region, including post-Soviet Uzbekistan, because of their effectiveness in 
explaining some features of these societies.

14 Tarīqa (especially Naqshbandīya) was one of the biggest enemies of the rulers of the time, because it had fought against the Russians 
during the imperial period and against the Bolshevik government in the early years of the Soviet Union.  On this point, see for 
example Komtatsu [1986, 2003, 2014], Obiya [1995 ], and Бабаджанов [2001b]. 

15 See, for example, Bennigsen and Lemercier-Quelquejay [1980], Snesarev [1974], Демидов [1984], and Сухарева [1960].
16 I received this from the author himself in a Word file via e-mail. Therefore, I have not written the quoted page of the work.
17 Babadjanov’s work [2001b] has shown that in the fatwās and decisions of SADUM, for example, “Musnad” by Aḥmad Ibn Ḥanbal,  

“Ahkam al-ahkam” by Taqī ad-Dīn Aḥmad ibn Taymiyya, and “Minhaj al-muslim” by Abū Bakr Jābir al-Jazā’iry were quoted.
18 The article states, “Religious organizations and associations shall be separated from the state and equal before law.  The state shall 
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Directorate of the Muslims of Uzbekistan (the new SADUM) and continues to exist today.  

The new SADUM reconsidered the relationship with Sufism and tarīqa in the midst of the change in state 
ideology that followed the breakup of the Soviet Union.  That is, Sufism acquired a status as the way of 
Allāh and became a component of the “Golden Heritage” (oltin meros) in the independent Uzbekistan.  
This happened because parts of the Sufi religious legacy (such as the Sufi philanthropist philosophy) 
became highly esteemed amidst Uzbekistan’s search for a new national identity and national history 
[Babadjanov 2001a, 2001b].  This change of status led to a widespread revival of activities related to 
Sufism and tarīqa [Babadjanov 2001a, 2001b].  

In particular, Naqshbandīya rapidly spread throughout post-Soviet Uzbekistan, as many scholars have 
pointed out.19  As a result, the new government came to take some precautions regarding tarīqa, mainly 
with respect to Naqshbandīya [Babadjanov 2001a].  For example, in 1997, the new SADUM issued 
a fatwā entitled “About Some Incorrect Activities at the Time of Giving Hands to Pīr” [Babadjanov 
2001b ].  The idiom of “giving hands” (qo‘l berish) in this fatwā means the initiation ritual to become a 
disciple of the pīr (the spiritual master) of Naqshbandīya.  The purpose of this fatwā was to attempt to 
prohibit the relationship between a pīr and a disciple so Naqshbandīya would not spread further within 
Muslim society in Uzbekistan.  However, not all Sufi rituals were prohibited by the fatwās, and the 
decisions made by the new SADUM and their legitimacy within Islamic dogma have been frequently 
discussed in post-Soviet Uzbekistan [Babadjanov 2001a, 2001b].  In general, the new SADUM has 
not taken an official stance on tarīqa yet because there are opponents, supporters, and even members 
of tarīqa among the representatives of the new SADUM and because Sufism has been considered 
a component of the “Golden Heritage” within the new national ideology of post-Soviet Uzbekistan 
[Babadjanov 2001a].  

Otin-oys, Su�sm in the Women’s World, and the State
The otin-oy is a female religious figure specific to Central Asia who has significant education in Islamic 
texts in Arabic and the classics of Central Asian literature or Sufi poetry from old Turkey20 [Fathi 2006: 
309–311; Kandiyoti and Azimova 2004: 333–334].  Otin-oys have become leaders in the preservation 
of traditional Islamic knowledge, which has been one of the most important cultural heritages and 
hallmarks of Central Asia since its nations gained independence in 1991 [Sultanova 2012: 137–138, 
141].  Therefore, otin-oys are held in great esteem by local populations from the point of view of social 
life because they uphold Islamic knowledge and guard traditional rituals [Sultanova 2012: 137].  

Before the emergence of the Soviet Union, the status of the otin-oy was legitimized by political authorities 
and was subordinate to Islamic law 21 [Fathi 2006: 308].  Muslim women in Central Asia led a relatively 
gendered social life, and they established highly developed social networks among themselves in their 
own mahalla (residential neighborhood) [Fathi 2006: 307].  An otin-oy was a well-educated woman 
from a respected family in the mahalla and such a woman would be invited to perform a religious ritual 
on the occasion of a death, various feasts, or women gathering to recite the Qur’ān and chant poems 
[Fathi 2006: 307].  As an example of a religious ritual held as part of a gathering of women, Troitskaia 

not interfere in the activity of religious associations” [Constitution of the Republic of Uzbekistan 2014: 20]. 
19 See, for example, Brill-Olcott [2007], Pasilov and Ashirov [2007], Абашин [2004], and Бабаджанов [2001a, 2001b, 2008b].
20 An otin-oy is called a bibi-khalife among the Tajik-speaking populations in Central Asia [Fathi 2006: 303].  
21 With regard to this point, Fathi further noted, “This was reflected in the religious courts, which regulated socio-religious life in the 

emirate of Bukhara and the khanats of Khiva and of Kokand.  Muslim religious officials represented a powerful, hierarchical class 
which was at the emirs’ service.  Most otin-oys belonged to this class, but some were also from equally influential milieus such as 
the class of merchants or secular ruling elites.  Education in this period was founded on Islamic learning, and among women was 
confined exclusively to those from the wealthy strata of society” [Fathi 2006: 308]. 
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[1928] noted how the ishān-bibi, who was the wife of the ishān belonging to Qādirīya, performed the 
jahri zikr with four otin-oys chanting Sufi poems in Tashkent during the early years of the Soviet period.  
Fathi [2006: 307] also noted that otin-oys oversaw the religious life of women and provided the girls in 
the mahalla with two to five years of religious education in their houses at that time.  

Afterwards, the status of the otin-oy was forcibly changed, because the Soviet authority treated their 
existence as illegal [Sultanova 2012: 138].  Therefore, the otin-oy was positioned on the outside of the 
official religious structure22 [Fathi 2006: 311].  Fathi [2006: 308] explained that the sphere of activity 
of otin-oys came to be restricted exclusively to their houses, and lessons teaching Islamic knowledge 
to women in the mahalla became sporadic in the Soviet period.  The social role of otin-oys changed to 
simply giving women advice about education, not Islamic instruction [Fathi 2006: 308].  However, otin-
oys preserved the religious rituals and traditions of their families, passing Islamic knowledge mainly 
to their own children [Fathi 2006: 308; Sultanova 2012: 138].  Importantly, the fact that otin-oys were 
less exposed and thus less vulnerable to the Great Purge of the early Soviet period than the religiously 
learned men enabled them to do this [Sultanova 2012: 138].  According to Sultanova [2012: 138], Sufi 
poetry beyond the Qur’ān and ḥadīth also had been taught, and one of the main rules of master-disciple 
behavior in the Yasavīya, “Nobody should be respected more than the murīd’s master,” was highly 
esteemed at lessons secretly given by an otin-oy in the 1960s.  

Generally, there is little doubt that the otin-oys played a crucial role in maintaining Sufi traditions 
throughout the Soviet period [Sultanova 2012: 138].  Today, otin-oys are invited to perform various 
religious rituals within the mahalla’s social life, such as reciting the Qur’ān and chanting Sufi poems 
and other Islamic texts, and the number of women who want to study traditional religious knowledge 
from them has increased 23 [Sultanova 2012: 137–138].  Notably, modern otin-oys are not associated 
with a certain kind of tarīqa, but with a mixture of various tarīqas [Sultanova 2000: 537; 2012: 139].  
Therefore, the jahri zikr by women in post-Soviet Uzbekistan should be understood as an udum 
(custom), not as the ritual of a particular tarīqa.  

It is also significant that the otin-oys were allowed to teach in the official Islamic educational institutions 
of major cities under the new SADUM’s jurisdiction in 1991 [Fathi 2006: 310].  Granting the otin-
oys official status within the new SADUM as teachers of Islam was akin to recognizing their role in 
defending Islam under Soviet rule; thus, this act was viewed as a form of social recognition, and it 
helped to reinforce the prestige of the otin-oy among the ordinary Muslim population in Uzbekistan 
[Fathi 2006: 310].  Meanwhile, at the same time as the otin-oy’s status was legitimized by the new 
SADUM, reformist otin-oys who interpreted Islam based on the Qur’ān and sunna (the practices of 
the Prophet Muhammad) emerged widely in Uzbek society and started openly criticizing their more 
traditional colleagues who affirmed and performed Sufi religious practices not based on the Qur’ān24 
[Fathi 2006: 305, 309–312].  As a result, the reformist otin-oys, through their greater learning, gradually 
replaced the traditional ones in the women’s madrasa of the new SADUM [Fathi 2006: 311].  In this 
dispute among religious women, the government supported the traditional otin-oys and started cracking 
down on the reformist ones around 1995 [Fathi 2006: 311].  Thus, the religious activity of the newly 
emerging reformist otin-oys was severely curtailed both inside and outside the institution of the new 

22 The term “official religious structure” as used here by Fathi refers to SADUM. 
23 However, there are individual differences with regard to the knowledge of Sufism, or ta awwuf, possessed by the otin-oys [Sultanova 

2012: 138–139; Babadjanov 2001a].  Some had very little knowledge of ta awwuf, whereas others knew it well. 
24 Fathi [2006: 310-311] noted that most of the reformist otin-oys, who were much younger than the traditional ones, had turned to a 

scripturalist interpretation of Islam based on the Qur’ān and sunna in the 1980s and had studied Islam primarily in Turkey, Jordan, 
and Saudi Arabia.  On the conflict regarding the position of teacher of Islam in the official Islamic educational institutions, see Fathi 
[2006: 310–313].  



56 CIAS Discussion Paper No.63 Islam and Gender in Central Asia: Soviet Modernization and Today’s Society

Jahri zikr as Practiced by Women in Post-Soviet Uzbekistan: 
The Survival of a Su� Traditional Ritual through the Soviet Period and Its Uncertain Future

SADUM after 199525 [Fathi 2006: 310]. 

In this context, the traditional otin-oys have once again taught Islamic knowledge and the performance 
of various rituals to women outside the formal institutions of the new SADUM, such as in their houses or 
at neighborhood ritual places [Fathi 2006: 313].  The main reason for this development is the exclusion 
of women from the institutions of the new SADUM [Fathi 2006: 313].  For example, there are very few 
official Islamic educational institutions under the jurisdiction of the new SADUM in which women have 
taught or studied Islam26 [Fathi 2010: 312].  Additionally, the otin-oys do not hold any key positions in 
the new SADUM [Fathi 2006: 314].  It is certain that these factors have pushed the traditional otin-oys 
outside the institutions of the new SADUM, as Fathi [2006: 313] has also pointed out, but they can 
perform their religious practices without fear of being arrested.  In sum, the new SADUM, on behalf 
of the government of Uzbekistan, has allowed the traditional otin-oys to engage in religious activity in 
their mahalla, outside the new SADUM’s purview [Fathi 2006: 314].  

Field Research at a Village in Namangan, Ferghana Valley 
The Ferghana valley has long been the most strictly Muslim portion of Uzbekistan.  At the village where 
I conducted my field research, a few men had participated in an initiation ritual (“giving hands”) to 
become disciples of Ibrahim Mamatqulov (1937-2009), who was the very famous ishān of Naqshbandīya-
Muzhaddidīya- Husaynīya in Central Asia and who had lived in a village near Kokand city.  However, 
Islam is not as powerful amidst the local people of the village, as reflected in their lifestyle, as it is in 
Namangan city and the Kasansay district of the Namangan region.  The village population is about 
15,000 to 16,000, and it consists mainly of sedentary Uzbeks.  The ethnographic data contained in this 
paper are based on several field research visits to the village from 2007 to the present. 

Jahri Zikr by Women as a Custom 
The otin-oys at the village in Namangan where I conducted field research explained to me that women 
can practice jahri zikr whenever they wish to do so and that they had practiced it several times on the 
occasion of a death, Ro‘za hayiti (the Festival of Breaking of the Fasting), Qurbon hayiti (the Festival of 
Sacrifice), and gatherings of women in the Soviet period.  However, between 2007 and 2009, the otin-
oys of the village had primarily performed jahri zikr with women who wanted to participate in the ritual 
on the day of Qurbon hayiti, which takes place once a year.  In addition, they sometimes performed it at 
qada’, one of the funeral rites, which usually begins 20 days after a person dies and continues over the 
course of one year.  However, it is not an obligatory custom in the village for local women to practice 
jahri zikr at qada’.  The (female) family members of the deceased, if they wish, may ask otin-oys living 
nearby to perform it.27  According to my field research during 2007–2009, only a few women asked 
them to perform this ritual at qada’, whereas in a neighboring village it was almost always practiced by 
women on that occasion.  In addition, jahri zikr was practiced at tasbih namazi (collective prayer among 
older women on Thursday once a year, according to a local otin-oy) in 2009.  It was not practiced by 
women on any other occasions in this village, as far as I know.  

25 Of course, they still exist in Uzbekistan today, but it is unquestionably very difficult for them to act vigorously in the public sphere 
as they did previously. 

26 There are two madrasas for women in Tashkent and Bukhara (out of 12 in Uzbekistan) and one institute in Tashkent where women 
can study today.  The history of ta awwuf has been taught at the institute recently, according to a scholar in Tashkent.  

27 For example, Mehrnisa, who was born in 1939 and whose husband died in a traffic accident, asked otin-oys living nearby to perform 
“jahri zikr” at her house on qada’ in 2007.
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According to a local otin-oy, there are two reasons why women at the village moved away from practicing 
jahri zikr as often as they had previously.  First, they became afraid of engaging in the practice when 
Islamic reformists (wahhabi in the context of Central Asia) became more active after Uzbekistan gained 
its independence and when the government began strictly regulating religious activity in general around 
the late 1990s.  Second, the most habitual practitioners of jahri zikr were older women, and some of 
them have died.  

This paper focuses only on the jahri zikr conducted on the day of Qurbon hayiti, because this custom 
had become popular in the village’s social life; I will reserve discussion of the other two occasions for 
another article.  On the day of Qurbon hayiti, jahri zikr by women usually began after Qurbon hayit 
namazi (the collective prayer at the mosque, performed only by men when the sun has risen after the 
first prayer of the day).  It took place at a location that includes the older of the two Friday mosques 
in the village (which is ordinarily closed), mazārs (tomb of Islamic saints), and a cemetery.28  When 
I observed the ritual on a rainy day in December 2007, jahri zikr was performed in a house with two 
rooms on the northern edge of the mosque, where the family of a shaykh (here, the male keeper of the 
mosque) lived.29  The total number of women who gathered there (not counting one baby) was 33: four 
teenagers, six in their twenties, five in their 30s, seven in their 40s, five in their 50s, and six over age 60.  
Three otin-oys, all over 60, were in the group.  

The otin-oys took a ro‘mol (traditional headscarf) and knotted it under their chins or just pulled it over 
their heads, not knotting it anywhere.  The rest of the women also took a ro‘mol in one of the above-
mentioned two ways, or they knotted it behind their heads in the more popular way.  The ro‘mols were 
of various colors.  Three otin-oys sat on the seats of honor at one end of the wider main room, younger 
women sat near the door of that room, and teenage girls sat with their mothers in the other, narrower 
room.  Older women were randomly placed near the ends of both rooms.  Before the ceremony, girls 
and younger women helped bring tea, bread, soup and osh (a traditional pilaf) with the mutton presented 
as ehson (voluntary alms-giving to the mosques and to society in general) and sacrificed on behalf of 
all comers to the mosque to all women at the house from the cooking place in front of the mosque.30 

The jahri zikr ceremony began with the chief otin-oy reciting the 67th sūra (Sovereignty) of the Qur’ān 
in the main room where the otin-oys sat, while the men finished Qurbon hayit namazi at the mosque 
and all the women ate the food.  At the end of the recitation of the Qur’ān, the otin-oy said a few words 
praising God and the Prophet Muḥammad, wishing for the peace of the spirits of the other prophets, the 
Islamic saints buried in mazārs, and their ancestors at the village, and asking God to protect the health 
and peaceful life of all participants, their family, and their relatives in du‘ā’ (supplication).  

Next, everyone stood up, and the younger women moved to the edge of the room or the narrower room.  
The twelve older women (one in her 40s and eleven in their 50s and 60s), including three otin-oys, 
remained in the center of the main room in a circle.  The chief otin-oy gave advice on how to practice 
jahri zikr to some newcomers and then started to sing the poetry of Aḥmad Yasavī, the eponym of 
Yasavīya.  At the same time, another otin-oy started to chant the words.  The third one, not chanting, 
practiced jahri zikr, leading the other participants.  The first part of the chanted poetry can be found 
in Appendix 1.  As soon as the two otin-oys started to chant Aḥmad Yasavī’s poetry, the chief otin-oy 
instructed participants with a hand gesture to begin their actions in the circle.  Five women began 

28 Women have generally not been allowed to enter the mosque in Central Asia. While men do Hayit namazi at the mosque, women go 
to the cemetery and recite the sūras of the Qur’ān in front of the tombs of their families, relatives, and so on. Otherwise, they recite 
those of the Qur’ān for the dead at home. 

29 According to an otin-oy at the village, on the day of Qurbon hayiti in 2006, jahri zikr was cancelled because of heavy snow.
30 Women who gathered at the house of a shaykh tried to practice jahri zikr in the mosque, but finally decided to do it there because a 

few men were still in the mosque.  An otin-oy explained to me, “It is not important where we practice zikr.” 



58 CIAS Discussion Paper No.63 Islam and Gender in Central Asia: Soviet Modernization and Today’s Society

Jahri zikr as Practiced by Women in Post-Soviet Uzbekistan: 
The Survival of a Su� Traditional Ritual through the Soviet Period and Its Uncertain Future

turning round and round, saying “hu” (strongly breathing out) with the action of swinging their hands 
down from their chests toward the ground.  After the otin-oys finished chanting the words contained in 
Appendix 1, the chief otin-oy started to sing the poetry by Aḥmad Yasavī’s disciple and another joined 
in this chant (see Appendix 2).  In similar fashion, they continued on to the anonymous poetry (perhaps 
by Aḥmad Yasavī) in Appendix 3, which is of the anonym, and then additional poetry of Aḥmad Yasavī 
(Appendix 4) as the last part.  At this point, all participants except the two otin-oys chanting the poetry 
began turning around, strongly breathing out and making the same hand action described above.  
Impressively, some women in the audience were crying when the ritual reached this point. 

When this part of the jahri zikr was completed, everyone sat down, expressing their gratitude to the 
three otin-oys.  Finally, the ceremony finished with the chief otin-oy reciting the 95th sūra (the Fig) of 
the Qur’ān in the main room.31  At the end of the recitation of the Qur’ān, she spoke in du‘ā’ as follows: 
“God.  The light of faith (the Prophet Muḥammad).  Oh, God the Evolver, the Everlasting who gives 
us bread, upon thy consent, my Allah, accept the zikr-suhbat we made, with thy dargāh (court).  We 
dedicate this zikr first, God, on thy own road, and finally to the pure soul of Zakarīyā, to the soul lost 
in this place and the souls of all in hope, for Allah.  Let the zikr we made be praised, God, in front of 
God.  Lastly, may Naqshbandīya, my Bahā’ al-Dīn Naqshband, pīr—my savior—give us support and 
discipline us as today’s protectors.  Let the family members of those who made the zikr not go through 
hardships.  Let their bodies and minds be in health, let them live long and have wonderfully rich lives.  
Give their gains the grace of God.” Then, everyone expressed their gratitude again to the three otin-oys 
again and left the shaykh’s house.

Some Features of the Women’s Jahri Zikr and Its Uncertain Future
We can observe some features of the women’s jahri zikr from this case study of the village in Namangan 
region.  First, the poetry of Aḥmad Yasavī and his disciple was chanted by otin-oys.  Second, the jahri 
zikr was performed standing in a circle, generally called zikri davron (zikr of a circle).  This was usually 
regarded as the way to perform the zikr of Qādirīya.  Finally, Zakarīyā, from whom Aḥmad Yasavī 
learned how to perform zikr according to Babadjanov (2008b: 232), and Bahā’ al-Dīn Naqshband, the 
eponym of Naqshbandīya, were mentioned in the final du‘ā’ by the chief otin-oy.  Accordingly, it can 
be pointed out that the jahri zikr performed by women at the village in Namangan region was a mixture 
of Yasavīya, Qādirīya, and Naqshbandīya, as Sultanova also observed from case studies in Andijan 
[Sultanova 2012: 139].  

Some comments by the women themselves as to why they practiced jahri zikr are noteworthy.  A 
participant in her 50s explained, “Zikr makes a heart light and expiates its trespasses (gunoh).  More 
people cry, don’t they? It is said that it is helpful for developing good conduct (sawab) if we practice 
zikr where we live.”  A woman in her 60s said zikr “has gradually come to be a ritual (rasm) for us.  
It has become the custom (urf-odat) of Uzbeks and a heritage from our ancestors (ota-bobo).  So we 
go” [to zikr].  I would suggest that the main reasons for the continuation of jahri zikr by women in the 
village were that this ritual touched the practitioners’ hearts, and that it was recognized as a national 
legacy by older female villagers. 

However, women’s practice of jahri zikr, which had survived the Soviet anti-religious policy, ended 
in 2010, apparently because it was banned.  In this regard, an otin-oy in the village told me, “A rumor 
not to do [jahri] zikr came out.  So we stopped performing it, because we were afraid.  We had been 

31 The otin-oys there could not explain well why these two sūras were recited at this jahri zikr ceremony, simply stating, “We learned 
like this from the people of former generation.”
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able to do it in the Soviet period.  But now … .”  I have not been able to confirm the official reason 
yet.  According to one scholar in Uzbekistan, no fatwā banning jahri zikr by women (or men) has been 
issued by the new SADUM.  In any event, some type of decision was presumably pronounced from 
above, because jahri zikr has been discontinued in not only  the village in Namangan region where I 
conducted field research but also other areas of Uzbekistan, from 2010 to the present. 

Conclusion
Although the new SADUM in Uzbekistan has endorsed the existence of official Islam, the practice 
of Sufism has been kept out of “official Islam” since 2010, at least in terms of the continuation of the 
practice of jahri zikr by women.  This relationship between the two groups should be understood as 
having the potential to change again should the new SADUM—that is, the government of Uzbekistan—
continue to redefine what is desirable or proper Islam.  I wonder if the day will ever come when this 
traditional Sufi ritual, which survived the Soviet period, will again be practiced by women as part of 
their social life in the mahalla.  In the meantime, I hope that this paper will contribute to the scarce 
ethnographic information available on jahri zikr as practiced by women, thereby adding to the previous 
research in this field. 

References
[English / French / Japanese]

Akahori, Masayuki
  2005 “Towards New Perspectives on Studies of the Complex of Sufism and Saint Veneration,” in Akahori, 

Masayuki, Yasushi Tonaga, and Toru Horikawa (eds.), Sufism and Saint Veneration in Islam (Islamic Area 
Studies Vol.7), Tokyo: University of Tokyo Press, pp. 1-19. (In Japanese)（赤堀雅幸「スーフィズム・聖
者信仰複合への視線」赤堀雅幸・東長靖・堀川徹編『イスラームの神秘主義と聖者信仰（イスラーム地
域研究叢書７）』東京大学出版会.）

Babadjanov, Bakhtiyar
 2003a “About a Scroll of Documents Justifying Yasavi Rituals,” in Kondo, Nobuaki (ed.), Persian Documents: 

Social History of Iran and Turan in the Fifteenth-Nineteenth Centuries, London and New York: Routledge 
Curzon, pp.53-72.

 2003b “On Some Aspects of the Process of Re-Islamization in Uzbekistan,” in Komatsu, Hisao and Yasushi Kosugi 
(eds), Islamic Resurgence in the Contemporary World: Socio-Political Thought and Movements, Islamic Area 
Studies vol.2, Tokyo: University of Tokyo Press, pp. 167-193.(In Japanese)（ババジャノフ・バフティヤー
ル（2003）「ソ連解体後の中央アジア──再イスラーム化の波動」小松久男・小杉泰編『現代イスラーム
思想と政治運動』（イスラーム地域研究叢書２）東京大学出版会.）

Basilov, Vradimir N.
  1988 “New Data on Uzbek Shamanism,” International Folklore Review 6: 115-118.

Benningsen, Alexandre and Chantal Lemercier-Quelquejay
  1980 “L’«islam parallèle» en Union Soviétique: Les Organisations Soufies dans la République Tchétchéno-in-

gouche,” Caiher du Monde Russe et Soviétique 21(1): 49-63.

Bennigsen, Alexandre and S. Enders Wimbush
  1985 Mystics and Commissars: Sufism in the Soviet Union, Berkeley and Los Angeles: University of California 

Press.

Chittick, William C. 
  1992 Faith and Practice of Islam: Three Thirteenth Century Sufi Texts, Albany: State University of New York Press.



60 CIAS Discussion Paper No.63 Islam and Gender in Central Asia: Soviet Modernization and Today’s Society

Jahri zikr as Practiced by Women in Post-Soviet Uzbekistan: 
The Survival of a Su� Traditional Ritual through the Soviet Period and Its Uncertain Future

  2000 Sufism: A Short Introduction, Oxford & Boston: Oneworld.

Ernst, Carl W.
  1997 The Shambhala Guide to Sufism, Boston & London: Shambhala.

Fathi, Habiba
  1997 “Otines: The Unknown Women Clerics of Central Asian Islam,” Central Asian Survey 16(1): 27-43.
  2006 “Gender, Islam, and Social Change in Uzbekistan,” Central Asian Survey 25(3): 303-317.

Hilgers, Irene
  2009  Why Do Uzbeks Have to be Muslims?: Exploring Religiosity in the Ferghana Valley (Halle Studies in the 

Anthropology of Eurasia / General Editors, Chris Hann, v. 22), Berlin: LIT Verlag.

Hirooka, Masahisa
  1997 “Russian Orthodox Church in the 20th Century: From Tikhon to Alexi II,” in Changes in the Slavic-Eurasian 

World: The Social-Cultural Aspects [Proceedings of Conferences No.4] Sapporo: SRC, Hokkaido University.      
(http://src-h.slav.hokudai. ac.jp/sympo/Proceed97/hiro.html 2014.06.10.) (In Japanese)（廣岡正久「20世紀
のロシア正教会──チーホンからアレクシー２世へ」『スラブ地域の変動：その社会・文化的諸相』（全体
研究集会報告書No.4.）

Kandiyoti, Deniz and Nodira Azimova
  2004 “The Communal and the Sacred: Women’s World of Ritual in Uzbekistan,” Journal of the Royal Anthropological 

Institute 10(2): 327-349.

Kawahara, Yayoi
  2010 “The Development of the Naqshbandīya-Mujaddidīya in the Khanate of Khoqand,” Inner Asian Studies 25: 

31-54. (In Japanese)（河原弥生「コーカンド・ハーン国期フェルガナ盆地におけるムジャッディディー
ヤの発展」『内陸アジア史研究』.）

  2015 “The Development of the Naqshbandiyya-Mujaddidiyya in the Ferghana Valley During the 19th and 
Early 20th Centuries,” Journal of the History of Sufism 6: 139-186.

Kawamoto, Masatomo
  1983 “The Methods of Discipline in the Naqshbandi Order,” The Journal of Oriental Researches 42(4): 285-317. 

(In Japanese)（川本正知「ナクシュバンディー教團の修行法について」『東洋史研究』.）

Keller, Shoshana
  2001 To Moscow, Not Mecca: The Soviet Campaigns against Islam in Central Asia, 1917–1941, Westport, Conn.: 

Praeger.

Khalid, Adeeb
  2003 “A Secular Islam: Nation, State, and Religion in Uzbekistan,” International Journal of Middle East 

Studies 35(4): 573-598.

Kikuta, Haruka
  2013 Saint Veneration in Uzbekistan: A City of Ceramics and Post-Soviet Islam, Tokyo: Hukyosha (In Japanese)（菊

田悠『ウズベキスタンの聖者崇敬──陶器の町とポスト・ソヴィエト時代のイスラーム』東京：風響社.）

Komatsu, Hisao
  1985 “About Ishāns in Tashkent,” Islamic World 23-24: 69-90. (In Japanese)（小松久男「タシュケントのイシャー

ンについて」『イスラム世界』.）

  1986 “Andijan Uprising and an Ishān,” The Journal of Oriental Researches 44(4): 1-31. (In Japanese)（小松久男
「アンディジャン蜂起とイシャーン」『東洋史研究』.）

  1994 “Changes and Islamic Revivalism in Central Asia,” International Affairs 411: 44-55. (In Japanese)（小松久男
「中央アジアの変動とイスラーム復興」『国際問題』.）

  2003 “Trial of Interregional Comparison: Central Asia and Middle East,” in Komatsu, Hisao and Yasushi Kosugi 
(eds.), Islamic Resurgence in the Contemporary World: Socio-Political Thought and Movements (Islamic 
Area Studies Vol. 2), Tokyo: University of Tokyo Press, pp. 1-36. (In Japanese)（小松久男「地域間比較の試
み──中央アジアと中東」佐藤次高編『イスラーム地域研究の可能性』（イスラーム地域研究叢書２）東京：
東京大学出版会.）

  2014 Islam in Turbulence: A Modern History of Central Asia (Studying Islam Vol. 18), Tokyo: Yamakawa 
Publishing (In Japanese)（小松久男『激動の中のイスラーム──中央アジアの近現代史』（イスラームを知る



61Article

Seika WAZAKI

18）山川出版社.）

Lemercier-Quelquejay, Chantal
  1983 “Sufi Brotherhoods in the USSR: A Historical Survey,” Central Asian Survey 2: 23-35.

Obiya, Chika
  1995 “Sufism in Central Asia: The Basmachi Movement and Tarīqas,” in Hara, Teruyuki and Masayuki Yamauchi 

(eds.), Nations in the Slavic World (2) (Lecture Slavic World 2), Tokyo: Kobundo, pp.232-249. (In Japanese)（帯
谷知可「中央アジアにおけるスーフィズム──バスマチ運動とタリーカ」原暉之・山内昌之編『スラヴの民
族（2）講座スラヴの世界２』東京：弘文堂.）

  2003 “The Basmachi Movement as a Mirror of Central Asian Society in the Revolutionary Period,” in Sakai, 
Keiko (ed.) Social Protests and Nation-Building in the Middle East and Central Asia (IDE Development    
Perspective Series No. 1), Chiba: Institute of Developing Economies, JETRO, pp. 88-104.

  2004 “Religion and Politics: In Pursuit of the Harmony of Islamic Resurgence and Secularism,” Studies of 
Contemporary Central Asia: Depth of the Changing Politics and Economy, Tokyo: Nihonhyoronsha, pp. 103-
128. (In Japanese)（帯谷知可「宗教と政治──イスラーム復興と世俗主義の調和を求めて」岩崎一郎・宇
山智彦・小松久男編『現代中央アジア論──変貌する政治・経済の深層』日本評論社.）

Olcott, Martha B.
2007 Sufism in Central Asia: A Force for Moderation or a Cause of Politicization?, Carnegie Endowment for 

International Peace. (http://carnegieendowment.org/2007/06/06/sufism-in-central-asia-force-for-moderation-
or-cause-of-politicization/)

Pasilov, Bahodir and Adham Ashirov
  2007 “Rituals of Sufi Traditions in Modern Central Asia: Jahri Zikr and its Ethnological Features,” Oriente Moderno 

1: 163-175. 

Peshkova, Svetlana
  2014   Women, Islam, and Identity: Public Life in Private Spaces in Uzbekistan, Syracuse, NY: Syracuse University 

Press.

Rasanayagam, Johan
  2011 Islam in Post-Soviet Uzbekistan, Cambridge: Cambridge University Press.

Roy, Olivier
  2000 The New Central Asia: The Creation of Nations, Washington Square, New York: New York University Press.

Ro’y, Yaacov
  2000 Islam in the Soviet Union: From the Second World War to Gorbachev, New York: Columbia University Press.

Schinmmel, Annemarie
  1975 Mystical Dimensions of Islam, Chapel Hill: University of North Carolina Press.

Sedgwick, Mark J.
  2000   Sufism: The Essentials, Cairo & N. Y.: The American University in Cairo Press.

Shinmen, Yasushi and Yayoi Kawahara
  2013 “Buzurg Khan Tora and His Mazar at the Katta Kenagas Village, Edmund Waite,” in Shinmen, Yasushi 

and Minoru Sawada (eds.), Muslim Saints and Mausoleums in Central Asia and Xinjiang, Paris: Librairie 
d’Amerique et d’Orient, pp.107-125.

Snesarev, Gleb P.
  1974 “On some Causes of the Persistence of Religio- Customary Survivals among the Khorezm Uzbeks,” in 

Dunn, S. P. and E. Dunn, (eds.), Introduction to Soviet Ethnography, Berkeley, CA: University of California 
Press, pp.215-238.

Sultanova, Razia
  2000 “Qadiriyya Dhikr in Ferghana Valley,” Journal of the History of Sufism 1-2, pp.531-538.
  2011 From Shamanism to Sufism : Women, Islam and Culture in Central Asia, London & New York: I.B. Tauris.
  2012 “Yassavi Zikr in Twenty-First Century Central Asia: Sound, Place and Authenticity,” Performing Islam 1(1): 

129-151. Intellect Ltd Forum. 

Szczesniak, Boleslaw B. (ed. & trans.)
  1959 The Russian Revolution and Religion: A Collection of Documents Concerning the Suppression of Religion by 

the Communists, 1917-1925, Notre Dame, Ind.: University of Notre Dame Press.



62 CIAS Discussion Paper No.63 Islam and Gender in Central Asia: Soviet Modernization and Today’s Society

Jahri zikr as Practiced by Women in Post-Soviet Uzbekistan: 
The Survival of a Su� Traditional Ritual through the Soviet Period and Its Uncertain Future

Tamura, Yukio, Hisako Matsuda and Seika Wazaki
  2009 “Laylat al-Qadr of the Naqshbandī Order: Travels in Ferghana Valley,” JACAS Bulletin 5: 49-54 . (In Japanese)

（田村行生・松田妃佐子・和崎聖日「ナクシュバンディー教団における『定めの夜』──フェルガナ盆地で
の見聞録」『日本中央アジア学会報』日本中央アジア学会.）

Tonaga, Yasushi
  2005 “Forefront Research on Taṣawwuf,” in Akahori, Masayuki, Yasushi Tonaga, and Toru Horikawa (eds.), Sufism 

and Saint Veneration in Islam (Islamic Area Studies Vol. 7), Tokyo: University of Tokyo Press, pp. 95-114. 
(In Japanese)（東長靖「タサウウフ研究の最前線」赤堀雅幸・東長靖・堀川徹編『イスラームの神秘主義と
聖者信仰（イスラーム地域研究叢書⑦）』東京：東京大学出版会.）

  2013 Islam and Sufism: Mysticism, Saint Veneration and Ethics, Nagoya: University of Nagoya Press. (In 
Japanese)（『イスラームとスーフィズム──神秘主義・聖者信仰・道徳』名古屋大学出版会.）

Wazaki, Seika
  2015 “An ‘Ulamā’s Lineage in Central Asia and ‘Devoni Hikmat’,” Historical Journal (Rekishi Hyoron) (Special 

issue: Historical Documents and Their Keepers) 783: 48-57. (In Japanese)（和崎聖日「旧ソ連・中央アジア
のウラマー一族と『英知集』」『歴史評論』（特集：歴史資料をつなぐ人びと）.）

[Russian / Uzbek]

Абашин, Сергей
  2001 Суфизм в Средней Азии: точка зрения этнографа // Вестник Евразии. № 4 (15). c.117-141.
  2004 «Народный»  суфизм в современном Средней Азии // Исламские ценности и центральноазиатские 

религии. Серия «рабочие документы». ИФЕАК. Вып.7. c.2-10.

Аширов, Адҳамжон
  2007 Ўзбек халқининг қадимий эътиқод ва маросимлари // Тошкент: Алишер Навоий номидаги 

Ўзбекистон миллий давлат кутубхонаси.
Бабаджaнов, Бахтияр
 2001a Возрождение деятельности суфийских братств в Узбекистане // http://www.ca-c.org/journal/cac-02-

1999/st_22_babajanov.shtml (2015.11.28)
 2001b О фетвах САДУМ против «неисламских» обычаев // Ислам в Центральной Азии. Взгляд изнутри. Ана-

литическая серия Московского отд. Фонда Карнеги, вып. 6. Ред.: М.Б. Олкотт, А. Малашенко. Москва: 
Московский центр Карнеги, с.65-78.

 2008a Зикр джахр и самā‘: сакрализация профанного или профанация сакрального? // Собрание фетв 
по обоснованию зикра джахр и самa‘ / Сост.: Б.М.Бабаджанов, С.А.Мухаммадаминов; отв. ред. 
А.К.Муминов; введение, подготовка оригинального текста, приложения и указатели: Б.М.Бабаджанов, 
С.А.Мухаммадаминов. Алматый, Ташкент: Дайк Пресс, c.205-222.

 2008b О видах зикра джахр среди братств Центральной Азии // Собрание фетв по обоснованию зикра джахр 
и сама‘ / Сост.: Б.М.Бабаджанов, С.А.Мухаммадаминов; отв. ред. А.К.Муминов; введение, подготовка  
оригинального текста, приложения и указатели: Б.М.Бабаджанов, С.А.Мухаммадаминов. Алматый, 
Ташкент: Дайк Пресс, c.223-244.

Гўзал, Абдурахмон
  2014 Яссавий - “Факрнома”си // Тошкент: «Наврўз» нашриёти. 

Демидов, Cергей М.
  1978 Суфизм в Туркмении (Эволюция и пережитки) // Ашхабад: Ылым.

Жўрабоев, Отабек
  2010 Ҳазиний - Девон // Тошкент: “TAMADDUN” МЧЖ.

Советская Историческая Энциклопедия [СИЭ]
  1971 Суфизм // Советская историческая энциклопедия. Том 13, М.: Государственное научное издательство 

«Советская энциклопедия». с.969-970.

Сухарева, Ольга А.
  1960 Ислам в Узбекистане // Ташкент: Издательство aкадемии наук Узбекской ССР.

Троицкая, Анна Л.
  1928 Женский зикр в старом Ташкенте // Сборник музея антропологии и этнографии. Том VII. Л., c.173-199.



63Article

Seika WAZAKI

Хисматулин, Алексей
  2001 Суфизм в Центральной Азии. Зарубежные исследования: Сб. ст. Памяти Фритца Майера (1912–

1998) // СПб: Филологический факультет СПбГУ. 

Ҳасан, Нодирxон
  2012 Яссавийликка дойр манбалар ва «Девони Хикмат» // Тошкент: Akademnashr.

Ҳаққулов, Иброҳим 
  1991 Ахмад Яссавй - Ҳикматлар // Тошкент: Ғафур Ғулом номдаги aдабиёт ва санъат нашриёти.

Ҳаққул, Иброҳим ва Нодирxон Хасан
  2006 Xожа Ахмад Яссавй - Девони Ҳикмат // Тошкент: Мовароуннаxур.

Appendix: Full text of the poetry chanted on the jahri zikr by women

Antal-hodi, antal-haqq, laysal-hodi illahu ×2
Hasbi robbi jallalloh, ma fi qalbi g`ayrulloh ×2
Nur Muhammad sallolloh, la ilaha illalloh ×1
La ilaha illaloh ×2
Sanga soldim o`zumni, la ilaha illalloh ×2　
Yolg`on qilma so`zumni, la ilaha illalloh ×2　
Arshdin arshga uchirgil, la ilaha illalloh ×2 
Gunohimni kechirgil, la illaha illalloh ×2
Sirotingdin kechirgil, la ilaha illalloh ×2
Sharobingdin ichirgil, la ilaha illalloh ×2
Jannatinga yetirgil, la ilaha illalloh ×1
Jannatingga kirgizgil, la ilaha illalloh ×1
Jamolingni ko`rsatgil, la ilaha illalloh ×2
La ilaha illalloh ×1
Doim sani ayturman, la ilaha illalloh ×2
La ilaha illalloh ×2

Thou art the Guider, thou art the Truth, none can lead us other than He (God) ×2
My Lord - shall the dignity of Allah be evermore - is all I need, my heart will erase everything else but 
Allah ×2
The light of Muhammad - may Allah send blessing -, there is no God but Allah ×1
There is no God but Allah ×2 
I entrusted myself to thee, there is no God but Allah ×2
Never take my words as a lie, there is no God but Allah ×2
Send my words from ‘arsh (God’s seat at the top layer of heaven) to ‘arsh, there is no God but Allah ×2
Forgive my trespasses, there is no God but Allah ×2
Let us cross thy ṣirāṭ (narrow bridge the width of a hair over the fires of hell), there is no God but Allah ×2
Let us drink thy šarāb (an incomparable drink in heaven), there is no God but Allah ×2
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Let us reach to thy heaven, there is no God but Allah ×1
Let us enter thy heaven, there is no God but Allah ×1
Let us see thy face (its beauty), there is no God but Allah ×2
There is no God but Allah ×1
I will always mention thee, there is no God but Allah ×2
There is no God but Allah ×2

Hu halqasi qurildi, ey do`stlar kelinglar ×1　
Haq sufrosi yoyildi, andin ulush olinglar ×2
Hu Alloh×6
Qol ilmini o`qubon, hol ilmiga yetibon ×2
Yo`qluq ichra botibon, yorliqlardin olinglar ×2
Hu Alloh×6
Hu arrasini olibon, nafs boshiga solibon ×2
Tuni kuni toliblar, jonni qurbon qilinlar ×2
Hu Alloh×8
Halqa ichra hu denglar, ishq o`tiga yoninglar ×2
Tan jon birla toliblar, takbir boshlab aytinglar ×2
Hu-hu teyu zor ingrab, hu demaqda ma`no bor ×2
Diydoridin umidvor, rahmatidin olinglar ×2
Hu Alloh×6
Qul Xoja Ahmad qul bo`lg`on ×2
Toliblarg`a mul bo`lgon ×1
Yo`l ustida kul bolg`on, andin ibrat olinglar ×1
Hu Alloh ×6

The circle of hu (expiratory sound) has been made here, oh friends, come around ×1
The pedestal of the Truth is now scattered, from it take your share ×1
He is Allah ×6
Learn the wisdom of words, reach to the wisdom of silence ×2
Sink into nothing, obtain the mercy of God ×2
He is Allah ×6
Hu took a saw and expelled vicious desires ×2
Seekers, learn night and day; sacrifice your life ×2
He is Allah ×8
Say hu in the circle, burn yourself into the flame of love ×2
Seekers who devote your lives, say it to taking measures ×2
Growl hu-hu, which means a lot ×2
Pin my hope on God’s profile and obtain God’s gratitude ×2
He is Allah ×6
Slave Khvāja Aḥmad (Yasavī) became a slave ×2
He became šarāb for seekers ×1
He became ashes on the street, follow this example ×1
He is Allah ×6
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Qaydan sani toparman, jonni qurbon etarman ×2
Qurbon bo`lib ketarman, la ilaha illaloh ×1
Hu hu olloh, hu olloh ×3
Ahmad ogli Ibrohim, ishbu so`zni ko`paydi ×1 
La ilaha illaloh ×3
Hu hu olloh, hu olloh ×3
Tur tog`ida turibman, qolimda tesha Olloh ×1 
Chopsam qo`rqaman Olloh, chopmasam bo`lmaso ×2
“Qorongu g`org`a yo, kirgin” deydilaro ×1
Kirsam qo`rqaman Olloh, kirmasam bo`lmaso ×2
“Kafan to`nini yo, quchgin” deydilaro ×2 
Kiysam qo`rqaman Olloh, kiymasam bo`lmaso ×2
“Sirot sarig`a yo, yurgin” deydilaro ×2　
Yursam qo`rqaman Olloh, yurmasam bo`lmaso ×2
“Mansurni dorini qurgin” deydilar-o×2 
Qursam qo`rqaman Olloh, qurmasam bo`lmaso ×2
“Oshig`larimni yo, suygin” deydilaro ×2
Suysam qo`rqaman Olloh, suymasam bo`lmaso ×2
Yurakda, do`stlar, voh ko`pdur tugunlaro ×1
Yechsam qo`rqaman Olloh, yechmasam bo`lmaso ×1

Where will I find thee, I will dedicate my life ×2
I will sacrifice myself and leave, there is no God but Allah ×1
Hu hu Allah, he is Allah ×3 
Aḥmad ibn Ibrahīm repeated this word ×1
There is no God but Allah ×3
Hu hu Allah, he is Allah ×3
Standing on Mount Sinai, I have an adz in my hand, Allah ×1
I’m scared of digging (the soil), Allah! (But) I will have to dig ×2
“Go into this dark cave (of your grave)”, say thou ×1
I’m scared of entering (into the cave), Allah! (But) I will have to enter ×2 
“Hold a kafan (ceremonial robe worn after death)”, say thou ×2
I’m scared of wearing (the robe), Allah! (But) I will have to wear it ×2
“Step forward to ṣirāṭ”, say thou ×2
I’m scared of stepping into (ṣirāṭ), Allah! (But) I will have to step there ×2
“Weave a hanging rope for Manṣūr (al-Ḥallāğ)”, say thou ×2
I’m scared of weaving (the rope), Allah! (But) I will have to weave ×2
“Adore my oshiqs (devotees to God, such as Sufi)”, say thou ×2
I’m scared of adoring (them), Allah! (But) I will have to adore ×2
In my heart, my friends, ah, so many tuguns (wrapping cloths) ×1
I’m scared of unwrapping (tuguns), Allah! (But) I will have to unwrap ×1
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Beshak biling, bu dunyo barcha eldin o`taro ×2
Inonmagil molingga, bir kun qo`ldin ketaro ×2
Oto-ono, qarindosh, qayon ketti? Fikr qil ×1
To`rt ayog`lig cho`bin ot bir kun sanga yetaro ×2
Dunyo uchun g`am yema, Haqqdin o`zg`ani dema ×2
Kishi molini yema, sirot uzra tutaro ×2
Ahli ayol, qarindosh, hech kim bo`lmaydur yo`ldosh ×2
Mardona bo`l g`arib bosh, umring yeldek o`taro ×2
Qul Xoja Ahmad, toat qil, umring bilmom necha yil ×2
Asling bilsang, obi gil, yana gilga ketaro ×2

Learn not doubt, this world will pass everyone by ×2
Don’t believe in fortune, it will likely disappear from your hands one day ×2
Where did your parents and relatives go? Think ×1
A four-legged horse in cast iron (bier) will come to you one day ×2
Don’t grieve for this world, don’t talk of anything but the Truth ×2
Don’t deprive others of their fortune, you will be caught at ṣirāṭ ×2
No one, not even close family or relatives, will accompany you (on your journey) ×2
Be brave, lost people, your life will go by like the wind ×2
Slave Khvāja Aḥmad, go in allegiance (to God), no one knows for how many years you will live ×2
If you know your origin, you will be gone to water and earth, and earth again ×2
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