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ABSTRACT

Author: Shatique Virani

Title of Thesis: The Voice of Truth: Life and Works of Sayyid Nur Muhammad
Shah, A 15th/i6th Century lsma“ili Mystic

Department: Institute ot Islamic Studies, McGill University

Degree: Master of Arts

Isma‘ilism, one of the most colourful and dynamic sects of Islim, boasts a rich and
fascinating history. This thesis studies the life and works of Nur Muhammad Shih, a gifted
exponent of the [sma‘ili Sat Panth movement in Indo-Pakistan during the 15th/16th
centuries, Sat Panth, the Path of Truth, is the highly mystical form of Isma‘ilism which
resulted from conversion efforts in the Subcontinent during the eleventh and subsequent
centuries. The legacy of the order which was fostered is to be found in its corpus of sacred
religious literature known as Gindns, an appellation that suggests supreme, gnostic
knowledge. The Sat Paiithi [sma‘ilis consider the Ginans to be the embodiment, par
excellence, of the Qur'an's esoteric dimension. Ntr Muhammad Shah is the last of the Sat

Parith authors for whom a large body of Gindns has been preserved.

This work gives a historical background of the Isma‘ili movement in Indo-Pakistan,
examines the career of Niir Muhammad Shah from the earliest available primary sources
and disproves suggestions by previous scholars that he forsook his allegience to the Isma‘ili
Imam and became the founder of his own rival sect. In addition, it provides for the first
time a scholarly translation of a significant pertion of Nir Muhammad Shah's Sat Veni

Moti or Tale of Truth (Larger), an important Sat PafithT mystical text.
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RESUME

Auteur: Shafique Virani

Titre de These: La Voix de la Vérité: La Vie et les Ocuvres de Sayyid Nur
Muhammad Shih, Un Mystique Isma‘ili desl5” et16° Siécles

Département: Institut des Etudes Islamiques, Université McGill

Niveau: Maitrise €s Arts

L'Isma‘ilisme, une des sectes les plus fascinantes et les plus dynamiques de I'Islam, possede
une histoire riche et captivante. Cette thése étudie la vie et les ceuvres de Nur Muhammad
Shah, un talentueux émissaire du mouvement Sat Pafith Isma‘ili en Indo-Pakistan aux
quinziéme et seiziéme siécles. Le Sat Paiith, ou Chemin de la Vérité, est une forme
hautement mystique de I'ilsma‘ilisme qui découla des efforts de conversion 4 I'ceuvre dans
le Sous-continent a partir du onzieéme siécle. L'héritage de cet ordre se retrouve dans la
littérature sacrée sous la forme de Ginans, un nom qui implique la connaissance gnostique
supréme. Les Isma‘ilis Sat Paiithi croient, en effet, que les Ginans sont l'incarnation par
excellence de la dimension ésoterique du Qur'an. Niir Muhammad Shih est le dernier des

auteurs Sat Pafith dont un grand recueil de Ginans a été préserve.

Cet ouvrage explique I'évolution du mouvement Isma®ili en Indo-Pakistdn et examine la
carriére de Nir Muhammad Shah en s'appuyant sur les principales sources disponibles.
Elle réfute les propositions antérieures des chercheurs qui prétendaient que 'auteur s'était
détaché du Imam Isma“ili et fondait une secte rivale. En outre, elle fournit pour la premicre
fois une traduction érudite d'une partie significative du Sat Veni Moti ou Le Conte de la

Vérité (Version Longue), un texte mystique Sat Pafithi essentiel.
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Conventions Used in this Thesis

Any work that draws upon sources “written in languages and sciipts as diverse as “Arabic,
Farsi, Urdd, Safiskrt, Gujariti, Hifidi, Sindhi and Khojki faces the perplexing question ef
what system of transliteration to adopt. No one solution can hope to satisfy everybody, and
it is difficult to decide whether to include a bewildering array of diacritics thereby sacrificing
readability, or to oversimply matters and thus sacrifice accuracy. The system adopted in this
thesis attempts to make the best of a complex situation by steering a middle course. A
complete table of transliteration is given on page viii. It will be noted that the system
adopted does not solve all difficulties. For example, the Gujarati letter ' ¢’ and the *Arabic
letter "L" are both transcribed as 't' even though their phonetic values are quite different.
However, the context in which the letter appears should make it clear which sound is
intended. Another unavoidable idiosyncracy that results from transcribing several languages
is that words and phrases which are precisely the same vary in pronunciation from one
language to the next and are thus transcribed differently in English. For example, what
would be 'tawidrikh-i pir,' 'Isma‘ili’ and 'Sadru'd-Din’ when transcribed from “Arabic script
(ie. “Arabic, Farsi, Urdi or Sindhi) may become 'tavarikh-¢ pir,’ 'Ismaili’ and 'Sadaradin’ or

'‘Sadharadhin’ when transcribed from Gujariti, Hifidi or Khojki script.

The reader should note that transliteration of “Arabic and Persian words within the text of
an English or French passage will always reflect their familiar “Arabic and Persian forms,
regardless of the script of the text in which the word was written. Thus, for example, the
*Arabic word meaning "knowledge"” would be transcribed as “f/m rather than as efam if it
appears in an English or French passage. All quotations from other sources maintain the
transliteration systems of the original authors. In order to preserve the appearance of the
thesis, commonly occurring foreign words such as pir, Sat Pafith and Gindn are not italicized.
The titles of Nir Muhammad Shah's Ginans are given in Gujarati rather than in Sindhi, as
there is a greater Gujariti influence on them, hence Sat Varani Moti ni Vel rather than Sat
Varani Vadi ji Vel. All references to shorter Ginans without specific titles use the Ginan's
incipit as a title equivalent and, unless othewise noted, quote from the six Khojki Ginan

rescensions (100 Ginan Bhag 1-6) cited in the bibliography.
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The sources for this thesis also contain a variety of calendar systems. Unless otherwise
indicated, all dates are given in the Christian era (CE). Other systems used include the
Vikramaditya Samvat era (VS) which commemorates King Vikramaditya of Ujain's victory
over the Sakas and the Hijrah era (AH) which marks the year of Muhammad's flight from
Makkah to Madinah.
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Chapter 1
Introduction

Ok You, my Beloved, the True Master is none otfier than You!

The Sat Parith is the only True Path

And true are those who tread upon it

Only when the fead itseff is lost on this journey
WAl (the path) come within grasp'

The above verse was composed by Sayyid Niir Muhammad Shah, a prominent diT of the
IsmaTli Sat Pafith movement in Indo-Pakistan during the 15th/16th centuries. In the verse,
Nur Muhammad Shah warns his audience that ultimately only those willing to sacrifice

everything in the cause of Truth will gain admission into the Path of Truth, the Sat Paiith.

Initiation into this highly mystical form of Nizari Ism#°Tlism stemmed from conversion
efforts by various pirs3 and da‘is sent to the Subcontinent during the eleventh and subsequent
centuries. The legacy of the order that was fostered is primarily enshrined in a corpus of
esoteric poetry and prose collectively referred to as "Ginans," an appellation which means
gnostic knowledge or wisdom." Moved by the profound impact of these compositions on
the sectarians, the Russian orientalist Wiadmir Ivanow commented that the defining
characteristic of the Sat Pafith community was "the strange fascination, the majestic pathos,

and beauty of its sacred religious poetry, the gzzaas."5

In 1936, noting that scholars remained
largely unaware of this religious phenomenon, he wrote, "it seems a great pity that so far the
gnans remain unknown to the students of Indian antiquity."® Disappointingly, despite
increased interest and scholarly activity in virtually all aspects of Shiism and Ismailism,
half a century after Ivanow wrote these words Professor Donald P. Little of McGill

University was able to comment, "Only the surface of the vast ginan literature has been

scratched.”’

Considering the steady progress made in Isma°ili studies over the last several decades, the



progress in this important facet of the Ism3‘ili movement has been remarkably slow. It is
only in the last few years that Sat Pafith has begun to shed its image as the "least developed

[field] in Ismaili studies."”

Survey of Primary Sources

There are three main Isma“ili sources that give us some indication of the nature of the early
period of dawah’ activity in the Subcontinent.”” Two of these - the Iftitahu'd-Da*wah wa
Ibtida'u'd-Dawlah'' and the Kitabu'l-Majalis wa'l-Musayarat - were written by the
Fatimid junist Qadi Abt Hanifah an-Nu‘man (d. 974) and refer to the da*wah's beginnings
in Sindh. The third source, the “Uytinu'l-Akhbar wa Fum'um'l-Kthz'ir,13 was written by the
Tayyibi Isma“ili da% Idrds ‘Imadu'd-Din (d. 1468) of Yaman.

Occasional reference to Ismalism in India is also found in Ahsanu't-Taqasim fi Ma°rifati'l-
Aqalim by al-Maqdisi;"* Tahqiq Ma 1i'1-Hind by al-Birtini (d. 1048);"” the anonymous work,
Hudiidu'l-“Alam;'® Tabaqat-i Nasiri by Minhaju's-Sirj Jizjani, completed in 1260;" the
Tarikh-i Mubarak Shahi by Yahya b. Ahmad Sirhindi, written between 1428 and 1436;18
the Akhbaru'l-Akhyar fi Asrari'l-Abrar by ‘Abdu'l-Haqq Dihlawi, completed in 1588 and
revised in 1591; the Tarikh-i Firishtah by Muhammad Qasim Firishtah, completed in
1609;” as well as in the Mirat-i Ahmadl and the Khatimah Mirdt-i Ahmadi both
completed in 1760 by °Ali Muhammad Khan."'

Of course, the main source for the study of Sat Pafith Isma‘Tlism in the Subcontinent is the
literature produced by the da’wah itself, the Gindns. Composed in both prose and poetry,
varying in length from just three verses to several thousand verses, and attributed to the
various Isma‘ili pirs and da‘is who preached in the Subcontinent, the Ginans are the single
most important source for studying the history and doctrines of Sat Pafith. Azim Nanji
originally estimated the total number of Ginans at 800 based on a list prepared by Alibhai
Nanji of H‘ayda.rzil:@d.22 Recent studies have increased the number to about 1000.” Having
had the opportunity to examine well over one hundred Ginan manuscripts as well as the
literature of various Sat Pafith splinter groups during the course of my research, [ would say
that even this figure is too low. The manuscripts are replete with previously unpublished

2 " . . . .
works.” In addition, any endeavour to examine the Ginans in the possession of groups that



have broken off from the parent movement will certainly uncover a treasure of Sat Paith
IsmaTll literature, possibly doubling the total number of Ginins now available.”™ But even

this seems to represent but a fraction ot the original corpus. much of which has been lost

forever.

Most of the Sat Pafith [sma‘ili manuscripts now available are recorded in Khwijah Sifidhi,
commonly known as Khojki. This remarkable script represents what is perhaps one of the
most ancient forms of written Sifidhi in existence.® As this script became almost the
exclusive property of the Sat Pafith community in the Subcontinent, Nanji suggests that
Khojki may have been singled out for preserving the Ginans so that:

...the doctrines of the community could be kept secret and available only within the
circle of adherents. In this way, the script acted as a factor of unity bringing together
the varied [Ismili] communities on the Subcontinent but also acted as a protective
cover against outsiders ever gaining knowledge of their beliefs. In view of the

constant E)ersccution that faced the community, this precautionary step was
necessary.”’

Asani notes that "Khojki may have served the same purpose as the secret languages, such as
the so-called balabarian language, utilized by Muslim mystics to hide their more esoteric

thoughts from the common peoplc:."28

A description of the most important Khojki manuscripts used in this study is to be found in
the Appendix.

Three major Ginan works of Niir Muhammad Shah have been preserved: Sat Veni (or Vani)
Moti, Sat Varani Moti, and Sat Varani Moti ni Vel. He is also credited with four shorter
Gindns.” The Sat Veni Moti or "Tale of Truth (Larger)" is considered to be of
"considerable poetic worth" by Misra, the well-known scholar of Gujariti history and
society,” and the composition has been described as an "exquisite repository of mystical
vision.”' Itisa stunning example of the coalescence of Siifi and Isma‘Tli thought in the
medieval period and is a powerful testimony of Nir Muhammad Shah's esoteric theories.”
There is a comment in the second canto to the effect that nine hundred years had passed since

the time of the prophet and the last canto mentions the name of the reigning Imam as
Mustansir bi'l-izh (d. 1480).”



The latter two works contain hagiographies and historical information about the Isma-li
Imams and their Hujjahs or Pirs, cosrmological and eschatological theories and admonitions
for the believers. From an allusion in canto 305, it seems that the Sat Varani Moti or
"Account of Truth (Larger)" was composed in 1545 VS/1487 CE. The latest date in the Sat
Varani Mofi ni Vel or "Supplement to the Larger Account of Truth” is mentioned in canto

157 as 1550 VS/1493 CE and the last Imam mentioned is Abii Dharr “Alf (d. after 1498).”

Niir Muhammad Shih is credited with a fourth major work, the Tarikh-1 Muhammadiyyah
(or Mahmudiyyah). Unfortunately, this Persian historical work is no longer extant. Portions
seem to have been utilized by Qadi Rahmatu'i-lah b. Ghulam Mustafa of Ahmadibad in his
Manizilu'l-Aqtab wa Basatinu'l-Ahbab (composed soon after 1822).”

Survey of Secondary Sources

In recent times there has been a tremendous upsurge of works of a "traditional” nature by
both Isma7li and non-Isma‘ili authors that contain histories of the movement and
hagiographies of its saints. These include Manazilu'l-Aqtab wa Basitinu'l-Ahbdb
completed soon after 1822 by Qadi Rahmatu'l-1dh b. Ghulam Mustafa of Ahmadabad, in
Persian;” the Shajarah, ostensibly by Fayd Muhammad b. Khwajah Amir Muhammad” and
the Tarikh-i Gulzar-i Shams dictated by Sayyid Muhammad “Isan Shah to Muluk Shah,”
both in Urdd; Khojd Vrttafit (1892),” Khoja Kom no Itihds (1905)0 Khoja Kom ni
Tavarikh (1912)," Tavarikhe Pir (1914),” Pirana Satpaiith i Pol (1926),” Niiram Mobin
(1926)," Ismaili Momin Kom no Itihds (1936)* and Pir Padharya Apane Dvar (1986),"
all in Gujarati. The significance of these works should not be underestimated as they serve

as a chronicle of hitherto unrecorded oral tradition about the origins and history of the

community.

The neglect of Sat Pafith, one of the most important phases of the Ism3‘Tli movement, by
modern scholarship has been bitterly criticized by Tazim Kassam who comments wryly
about "the place (or more accurately, lack of place) of Satpanth Ismi‘ilism in Isma®li
studies."’ While rather harsh, the criticism does not entirely miss the mark. The research

of the most important scholars in this field is outlined below.



Wladmir Ivanow

Ivanow was the first orientalist to bring Sat Paiith to the attention of scholarship in any major
way. His initial article on the subject, entitled "The Sect of Imam Shah in Gujrat,"” provides
a brief historical cutline of the parent Sat Pafith [sma‘ili community and of the offshoot
Imam Shahi group based primarily on two manuscript works, the Manazilu'l-Aqtib wa
Basitinu'l-Ahbab completed soon after 1822 by Qadi Rahmatu'l-13h b. Ghulim Mustafa of
Ahmadabad and the Shajarah, ostensibly by Fayd Muhammad b. Khwijah Amir
Muhammad. He deduces that at some point, Niir Muhammad Shah claimed to be the Imam
and thus initiated a split in the community leading to the creation of the offshoot Imam Shahi
sect.” Ivanow's next article was published in 1948 and entitled "Satpanth.” The author
supplements the historical portion of his earlier work with testimony from the Gindns
(translated for him by V.N. Hooda) and speaks about doctrine in greater detail. The
bibliographies of Gindns in both articles are flawed, are missing several important

compositions and sometimes attribute works to the wrong author,

That Ivanow was quite uncomfortable with esoteric phenomena such as Sat Paiith has been
commented upon by Nanji.”' This lack is clearly apparent in his examination of Sat Pafith
doctrine. 'While there are many errors in his work, we should not be too judgemental. All
too often, the first scholars in an unexplored field must suffer the criticisms of later
researchers who view them with the unsympathetic eyes of those who have at their disposal
much more information than their predecessors. Ivanow himself issues the disclaimer, "I
unhesitatingly admit the possibility of many of these ideas being ultimately proved

erroneous, based as they are on my imperfect knowledge of the subject."”

Gulshan Khakee

In 1972, Guishan Khakee completed her dissertation on the tenth chapter of what Annemarie
Schimmel calls an "Ismali classic,”” the Ginin Das Avatir by Sayyid Imam Shah.
Khakee begins her thesis with a historical outline of Ismali connections with Indo-Pakistan.
Included in this outline is a discussion about the split that occurred in the movement when
the Imam Shahis broke off from the parent Sat Pafith da®wah. Drawing on evidence from
Imam Shih's Das Avatar, Khakee concludes that he remained faithful to the Niziri Imams
in Persia and that it may have been his son, Nur Muhammad Shah, who claimed the Imamah



for himself.> The main portion of the dissertation includes a translation of the tenth chapter
of the Ginan as well as a detailed grammatical analysis with particular reference to ancient

forms and usages of language.

The published version of Azim Nanji's PhD thesis, entitled The Nizari Isma‘ili Tradition
in the Indo-Pakistan Subcontinent,’® which incorporates many, though not all, aspects of
the sarne author’s master's thesis, "The Spread of the Satpanth Ism3“ili Da‘wa in India,"” is
the most complete work available which gives a general historical and thematic introduction
to the movement. The work is well researched and documented, drawing extensively on
primary sources where possible. Nanji, in line with Ivanow and Khakee, asserts that Nur

Muhzmmad Shah was the progenitor of the Imam Shahi schisr.”

As the first complete study of its kind, the book understandably leaves certain gaps in its
assessment of the movement, not only in terms of Sat Paiith's historical development, but
also in its structure of religious thought. Nevertheless, it remains the best introduction to Sat

Paiith Isma‘ilism thus far and is an indispensible too! for further research in this area.

a Jaman
Jamani's 1985 master's thesis, "Brahm Prakash: A Translation and Analysis," examines this
didactic, mystically-inclined Ginan of Pir Shams.” The author attempts to show that the
Brahm Prakash, in describing the mystical path, finds its basis in an indigenous Indian
religious phenomenon, the Tantric tradition. The thesis goes on to examine how the Brahm
Prakash reconstructs and restructures the Tantric element by super-imposing a Shi'T form
of Islam upon the Tantric framework. The translation is fair but the analysis lacks substance.
While there is frequent reference to the authors and works of the Tantric tradition, practically
no reference is made to the life or works of the author of the Brahm Prakash, thus
effectively taking this composition out of the context of other compositions by Pir Shams.

Jamani is also fallible on several points of historical detail.

Ali Asani

In recent times, Ali Asani has written several works on Sat Paiith. His A.B. honors thesis,



"The Isma‘Tli Ginan Literature: Its Structure and Love Symbolism," is a worthy attempt at
tracing the primary themes and symbols invoked in the devotional Ginins.” His PhD
dissertation; on the mystical Ginan Bujh Nirafijan probes into the question of authorship and
provides a very useful methodology for preparing scholarly editions of Ginins using metre
as the basic criterion for analyzing various versions.” With his catalogue of the Harvard
collection of Indic Isma‘li works, he has furnished one of the most useful tools for scholars
in this area. The catalogue is extremely well done and Asani has developed an admirable

system to address the difficulties involved in cataloguing the ambiguous Khojki script.”

Diane Steigerwald

While Steigerwald's master's thesis entitled "L'Imamologie dans la Doctrine Ismaélienne
Nizarienne" is not on Sat Paiith or the Giniins per se, the third chapter, "La Da‘wa en Inde
et la Philosophie Gnanique,” provides an innovative and original analysis of Sat Pafith
doctrine and equips us with a much needed stepping stone from which further analyses may
take place. The chapter is specifically concerned with demonstrating how the Sat Pafith
literature builds upon already existing themes in the theosophy of classical Isma‘ilism with
particular reference to the concept of the Imam. Unfortunately, because of the language
barrier, the author couid not access the original Ginin documents and had to rely on (often
inaccurate) translations of the texts. This, of course, resulted in several errors creeping into

her work - something future scholars will be called upon to correct.

Francoise Mallison

Mallison has recently published a number of articles on Sat Paiith which are most valuable
for their efforts at placing the Gindns within the context of medieval Indian mystical
literature.” Mallison's knowledge of the bhaks tradition is a welcome addition to the study

of Ginans. For history, however, Mallison has been limited to consulting secondary sources.

Tazim Kassam

Kassam's PhD disseriation on the Sat Paiith IsmaTli d4°i, Pir Shams, is not only an important
contribution to the study of Sat Paiith but contains an invaluable reassessment of Isma‘li
studies.* Decrying the lack of attention given to Sat Paifith by scholars, Kassam argues

forcefully and convincingly about the need to revamp our understanding of the Isma®ili



movement and its history.

With regards to the main portion of her dissertation, the translation of Pir Shams' 106 Ginans
is a valuable contribution to studies in this area. Kassam's reliance solely on the recent
Gujarati "Anthology" of Ginans, however, is sometimes problematic. For example, in
explaining her methodology of translation, she speaks at length about a line in one of the
Ginanic verses in the Anthology which reads "mafipe varase amarata niira ke." In an attempt
to derive the origin of the word "mardpe" she rejects "mad pe" (which would give a
translation of "Divine Light, in the form of nectar, rains upon mother") and suggests that the
phrase should be understood as the modern Gujarati "mathdpara” (which leads her to
translate the line as "Divine Light, which is in the form of nectar, rains upon your head").”
A simple reference to another Gindnic publication would have dispensed with the need for
these linguistic gymnastics as we discover that "masdpe" is simply a typographical error for
“mafihe" which would give a rendering to the effect "Within (the soul) there are showers of
nectar-like Divine Light."66 The greatest drawback of this work is the fact that except for
the translation of "A Short Life-History of our 23rd Pir - Hadrat Pir Shams al-Din
Sabzawiri” in Appendix A, almost no reference has been made to Eastern sources (whether
in Persian, Urdt or Gujarati) documenting the life of this personality, either to refute them
or to draw information from them. The names of these works do not even appear in the
bibliography. Conspicuous by its absence is the Tarikh-i Gulzar-i Shams which is primarily
dedicated to this personality. Despite these deficiencies, however, this thesis has given a

new direction to studies in Isma‘ilism.

Christopher Shackle and Zawahir Moir

Shackle and Moir's work, Ismaili Hymns from South Asia: An Introduction to the
Ginans,”’ contains translations of forty Ginans, either in their entirety or selected verses
thereof. The translations are mature and faithful renderings of the originals and are greatly
enhanced by the accompanying notes. The section on "Script and Language" is particularly
useful for its grammatical and technical analysis. However, the historical section suffers
somewhat from oversimplifications and innaccuracies.” The section on "Textual
Transmission" is particularly speculative. Not only does it disagree with the observations

of the majonty of scholars regarding the language of the Ginans,” but bases its assessment



of the antiquity of these compositions almost sulely on the basis of linguistic torms, a rather
tenuous method to use when dealing with a largely oral tradition. Nevertheless, this work

has set a very high standard for translations and will remain a useful tool for further research.

The Importance of Sat Pafith

Kassam has already written at some length about the importance of Sat Paiith. Examining
some of the most significant scholastic works which give an overall history of Isma‘ilism,

she concludes:

What should have by now become conspicuous by its absence is the fact that despite
their clear awarencss of this tradition, not one of these authors specifies Satpanth
IsmaTlism as a distinct phase or period in Isma‘li history in his schemes....All the
authors ensconce Satpanth Isma‘ilism under the "post-Alamit" category, thus
rendering it invisible.... This is truly hard to grasp given the fact that not only is the

Satpanth period one of the longest continuous phases in Isma“li history, but that it
1 . 7
also constitutes the bedrock of contemporary Isma‘ilism. °

The investigation of Sat Paiith is indispensible for the study of the doctrines and spread of
Isma‘ilism, particularly in its post-Qiyamah form. The preaching of this highly esoteric
doctrine differed substantially from the methods used by other branches of Islim in the
Subcontinent. Eaton, in his "Conversion to Islam in India," speaks of the Sat Pafith [smaili
da*wah as an example of "rationally planned, organized conversion efforts,”’ as opposed to
the rather sporadic endeavours of other groups. This being the case, the Sat Paiith Isma‘lis
avoided the practice, so common among other Muslims, of simply adding Allah to the Hindu
pantheon of gods. Probably because of their sophisticated network of da‘is, the Isma‘ilis
were able to develop a highly schematized cosmological universe in the Indian environment
which mirrored its Isma“li counterparts in Persia, Syria and elsewhere. Thus, the Indian
concept of the yuga was easily associated with the Ismacili theories of cyclical time, the
Vaishnavite avatar was an exact equivalent of the Isma‘ili Imam and so on. Schimmel
comments that the "highly interesting, esoteric religious literature [of the [sma‘ilis]...reflects
their comprehensive system of philosophical thought as much as their poetic tendencies,
especially in their Indian environment."” In the Ismali case, this was not just a matter of
importing a foreign religious system into its existing set of beliefs, but a very selective

process of incorporation, the encouragement of which can be found in Isma‘ili works as early

as the Rasd'll Ikhwanu's-Safa which states:



...]t befits our brothers that they should not show hostility to any kind of knowledge
or reject any book. Nor should they be fanatical in any doctrims:,7 for our opinion and
our doctrine embrace all doctrines, and resume all knowledge. }

After the fall of Alamiit, the Sat Paiith da®wah became the most powerful branch of the
[sm3°ili movement, its effects reverberating throughout the Isma‘ili world. Writing in circa
1553, Khwajah Muhammad Rida b. Sultan Husayn Khayr Khwah-1 Harati remarked that his
co-religionists in India greatly outnumbered the Persian Ism#ilis.”* Even today, manuscripts
produced by the Sat Pafith branch of the [sma‘ili dawah constitute approximately one
quarter of the total number of Ismaili manuscripts at the Institute of Ismatili Studies in
London. This is in spite of the fact that the vast majority of Sat Pafith manuscripts were
disposed of in the early 1900's and that, as yet, the Institute has made no concerted effort to

. 75
collect the remaining volumes.

The influence of the da®wah in the region of its operation must also have been felt. Recently,
the present author was surprised and somewhat startled to discover a collection of Hindu
bhajans (devotional songs) which profusely eulogize the "blessed path of Nizar" and
"Alamod" (ie. Alamit), apparently unaware of the sectarian meanings of these p]]rascs.Tﬁ
S.F.D. Ansari, commenting on "the legacy of love and respect for the descendants of the
Prophet Muhammad left by the Ismailis,” goes on to assert that “[t]he emotional esteem
which Ismaili missionaries generated for the institution of the saintly individual may go

some way towards explaining "the subsequent intensity of devotion for sufi saints in Sind."”

Only when this tradition is studied in greater depth will the richness of its thought and the
profound influence it exercised and continues to exercise in the Isma‘ili world as well as in
its region of activity be fully appreciated. It is hoped that this dissertation on the life and
works of Niir Muhammad Shah, the last of the major Ginan composers, will add to the

progress being made in this direction.
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Chapter 2
Historical Background

The eternal station will be obtained by the beligver
Who enters the religion of the Imam

That refigion excels all others in Truth
Such is what the Guide trufy refates

The Guide has compiled this true Rnowledge (‘ifm)
Listen, for the Guide proclatms words of Truth

Brother, makg the Truth your protector
So that your actions may be true

Such is the mystery related 5y the Guide
For this is certainly the Path of Truth

Of You, my Beloved, the True Master is none otfer than You!
The words of the Guide are true
Know this, Of People of Truth

Adore the Divine Lord unceasingly
So that you may be transformed into a jewef

Pre-Sat Paiith Isma©ili Presence in the Subcontinent

IsmaTli connections with Indo-Pakistan would appear to stem from the earliest phases of the
nascent movernent's history. According to Juwayni, the seventh Imam of the Isma‘ilis,
Muhammad b. Ism3<il, fled to Sindh with his sons.” Al-Halldj, the enigmatic mystic who
travelled and preached extensively in India in about 896-897, was suspected of being an
Tsmaili da°i.” It is interesting to note that reference to his famous exuitation, Ana’-Haqq,
"I am the Truth," occurs in at least two Ginans.’ Immediately upon establishing an Isma‘ili
base in Yaman in 883, Abli'l-Qasim b. Hawshab "Mansiirul-Yaman" dispatched his nephew,
al-Haytham, to spread Isma‘ilism in Sindh.’

That the Fatimids wished to propagate their doctrines in India is confirmed by the fact that

11



the earliest known work that identifies the twelve jazZ'ir (singular, jazirah; literally, an
island) targeted for the spread of Isma‘ilism mentions both Hind and Sindh among the
twelve.” In cirea 957, Qadi an-Nu‘man, the chief jurist of the Fatimid Khalifah al-Muizz
wrote that the da*wah was doing well in Sindh.” He further writes in his al-Majalis wa'l-
Musayarat (completed circa 962) about an anonymous diT in Sindh who operated between
941-958 and who managed to convert a large group of mayis (literally Zoroastrians, but
probably a reference to some sort of Hindiis) as well as a Muslim prince in the region.
However, the da‘f's unconventional beliefs provoked controversy at the Fatimid
hcadquartc.ers.S In 965 this di‘T died in a riding accident and was replaced by Jalam b.
Shayban’ who conquered Multan in 977 in the name of the Fatimids.” Visiting Sindh in
9835, al-Maqdisi noted that the city was ShiT and wrote, "In Multan the khutba is in the name
of the Fatimid and all decisions are taken according to his commands. Their envoys and

nll

presents go regularly to Egypt. He (the ruler of Sind) is a powerful and just ruler.

This state of affairs did not last long. The attack on India by the Ghaznawid leader Amir
Sebuktigin in 976 had already left the Isma‘ilis of Multan vulnerable on their western flank.
Attacks continued and in 1005 Sebuktigin's successor, the famous Mahmiid of Ghaznah,
"invaded Multan with the avowed purpose of defending Sunni orthodoxy and purging the
Isma*ilis from the region for their alleged apostacy.”” Five years later he returned once
again and crushed the Ismaflis of Multan and surrounding areas. Harndani argues that after
this disastrous setback, Isma‘lis took refuge in Manstirah where the Habbarid °Arab ruler,
perhaps named Khafif, may have accepted the Fatimid da*wah.” In any case, in 1025
Mansiirah also fell to the Ghaznawids. However, the persistence of the Ismaili da‘wah is
remarkable to note. Only two years after the massacre of Isma‘lis at Multan, the Fatimid

Khalifah al-Hakim sent an envoy to Mahmiid of Ghaznah in an attempt to gain his

allegiance. "

Stern asserts that Mahmud's purges eliminated Ismailism from the area and therefore that
“the later phases of the history of Isma‘lism in Sind and in India stand in po direct
connection with this first successful attempt to establish territorial rule in Sind."" That this
was not the case, however, is clear. We see continued evidence of Isma‘li activity in the

period immediately following these setbacks. The Ghaznawids, apprehensive about the
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resurgence of IsmaTlism in Sindh and other eastern territories under their dominion,
executed Mahmiid's wazir, Hasanak, in 1032 because he had accepted a cloak from the
Fatimid Khalifah azZzhir and was suspected of adhering to the Isma‘ili doctrine.® In 1033,
the famous Druze leader, al-Muqtana®, attempted to win Shaykh Stimar Rdjibal, the chief
Fatimid daT in the area, to the Druze cause. In 1051, less than three decades after Mahmiid's
purges, this same Siimar R3jibal appears to have repossessed the entire region of lower Sindh
from the Ghaznawids.” Letters dating from 1083 and 1088 indicate that the Fatimid Ismacili
da*wah continued to operate efficiently in India as the Fatimid Khalifah al-Mustansir (d.
1094} designated new da'is to the area to replace those who had died."

Sat Paiith Isma‘ilism

After the death of the Imam al-Mustansir in 1094, a bitter feud for the Fitimid throne
erupted. Due to the intrigues of the powerful wazir, al-Afdal, the designated Imam, Nizar,
was dispossessed by al-Musta®ll. The schism crippled the Ismi‘ili movement and stunned
the dawah. This, combined with the vicious massacres of Isma‘ilis by the Ghaznawids,
forced the da%s in India to reevaluate their radicaily changed position. Kassam argues in her
thesis that the blow to the political stability of the Fatimid Khilafah, combined with
pernicious conditions in the Subcontinent, foreed the Indian Isma‘ilis to seek refuge under

the cloak of fagiyyah (pious dissimulation) and initiated the development of Sat Paiith
Isma°ilism."”

While the Ismasili allegiance of the Slimrahs is difficult to dispute, it is noteworthy that
contemporary historians did not accuse them of such an affiliation. Kassam suggests that
in view of the prevailing situation of antipathy, "the Sumrahs did not make a point of
declaring their Isma‘ii connections.” Considering that the Siimrahs were originally Sindhi
tribes adhering to the doctrines of Hindiism, their new allegiance was easily hidden from

others and thus the seeds of a new expression of Ismi‘Tlism were sown.

The first major figure traditionally credited with spreading Sat Paiith Isma‘ilism in India is
a certain Sat Gur Nir who preached mainly in Gujarat probably sometime at the end of the
eleventh century or the beginning of the twelfth century. While very little historical

information can be ascertained concerning his life, he is said to have converted the famous
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Guyjarati ruler Siddhraj Jaysiiigh. Nanji, Misra and Ivanow have al} discounted this alleged
conversion as fictitious since "All available accounts and inscriptions relating to the rule of
Siddhardja show that he died a devoted Hindu.”"' While this may be the case, Hollister
argues that though Siddhraj apparently died a Hindd, he did ask to be buried rather than
cremated and “both his successors and his great Jain teacher, Hemacharya, at a time when
there are no recorded Musalman invasions, are said to have been converted to Islam."™*
Muhammad Akhtar Dihlawi, author of the Tadhkiratu'l-Awliya-i Hind, writes that
Sayyidu's-Sadit Sayyid Muhammad (another name of Sat Gur Niir) converted Siddhraj to
Islim in the fortieth year of the king's reign.”

Meanwhile, the Nizari da*wah was asserting itself strongly in Multan and other areas.
Jizjani notes in his Tabaqat-1 Nisiri that the Ghiirid Sultan Alau'd-Din (d. circa 1160)
welcomed some envoys from Alamiut and treated them "with great reverence; and in every
place in Ghiir they sought, secretly, to make prose:lytes."?'4 This area of proselytization
presumably included Sindh, which had been annexed to the Ghiirid territories. However,
Muhammad Ghiyathu'd-Din, Alau'd-Din's successor, reacted violently to the Ismafli

presence. Jiizjani records:

In every place wherein the odour of their irnpure usages was perceived, throughout
the territory of Ghiir, slaughter of all heretics was commanded....the area of the
country of Ghiir, which was a mine of religion and orthodoxy, was purified from the
infernal impurity of the Karamitah depravity by the sword.”

The movement must have survived, however, because in 1175 Sultin Mu‘izzu'd-Din Ghiiri

once again "delivered Multin from the hands of the Ifia.rma.ti'a.ns."26

Kassam asserts that "The Stimrah chiefs in Sind, one of whom ruled Mulitan, were doubtless
in close but secret contact with the Nizari da*wah."”’ It was perbaps under these
circumstances of extreme duress that the Stimrahs requested, and the Imam felt it necessary
that his own hujjah, Pir Shams,”® be sent to the area. Basing herself on the account found
in the Shajarah (family tree) discovered by W. Ivanow and on the narrative in the Khatimah
Mirat-i Ahmadi, Kassam dates the arrival of this prominent personality in the province of
Multan at 1202.% Jizjani informs us that in 1206 the anti-Isma‘ili ruler, Alau'd-Din Ghiri,

was assassinated, ostensibly by the Niziris at Alamit.*
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As the Mongol hordes encroached upon Muslim territories arcund 1220, the need for a
secure haven was probably felt at the Nizari headquarters at Alamiit. The activities of the
da‘wah in the region and the fact that “India was the only country where refugees could find
both security and livelihood™"' may have prompted the Isma‘ilis to make an unsuccessful
attempt on the life of the Sultan Illtutmish (d. 1236).” Shortly after the death of this sultan
they attempted to take advantage of the tumult surrounding the accession of his daughter,
Sultanah Radiyyah, in Delhi. Under the leadership of Nir Turk, a group of Ismi‘ilis "from
all parts of Hindustan" attacked the Jami® Masjid in the capital.”

While the revoit was crushed, it is remarkable that the insurgent force had assembled in
Delhi from areas as diverse as Gujarat, Sindh, the banks of the Ganges and of Yamuna and
from the capital itself, indicating the extent of the [sma‘ili da*wah.™ It has been proposed
that in view of the "Mongol threat to Alamiit, the incident in Delhi betrays that the Nizaris
may have had designs to seize the seat of Muslim power in India." In any case, Isma“ili
aspirations of gaining power in India must have ended with the collapse of the Nizari state

at Alamit and the slaughter of Persian Isma‘ilis by the Mongols in the middle of the
thirteenth century.

The question remains as to what part, if any, the Sat Paiith da’j, Pir Shams, played in all of
this. Kassam asserts that the battle imagery in the Ginans composed by him indicates the
political turmoil in which the Indian branch of the da®wah was working.36 While there is
some justification for this, it should be noted that battle imagery exists in the Ginins of
practically every major da7 of the Sat Paiith tradition. Kassam's cautious suggestion that the
Queen Radiyi of Pir Shams' Ginans may possibly have been the same as Queen Radiyyah
of the Delhi revolt should be dismissed as impossible.” To begin with, the name "Radiyyah"
would likely be transcribed into an Indian script as cither "Raziya" or, more likely, "Rajiya.”
Secondly, Shams' tale of Queen Radiya and her comsort, King Mansuddh, is clearly
allegorical and describes a mystical journey of Queen Radiya (Sanskrt, < /rdaya, “the heart”)
and King Mansuddh {Sanskrt, < manas+ < shuddhi, "awareness of mind") from their capital,
Prem Patan ("The City of I.,ow").38 More convincing, however, is the fact that Pir Shams
often refers to himself as the ghazi, or religious warrior. Moreover, Shams is said to have

had a confrontation with Bahau'd-Din Zakariyya (d. 1266), the great Suhrawardi mystic of
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Multin,” If we remember the pivotal role played by this figure in helping the enemy of the
[smalis, Suitdn Ilitutmish, gain control over Multan in 1210-1235, as well as the close
relationship between the Suhrawardi order in general and the Sultans of Delhi, we may

discover the political implications of this rivalry."’

In any case, Shams is credited with the conversion of numerous disciples and several of his
works, both in Indian dialects as well as in Persian, have been preser\red.41 The memory of
his tribulations became immortalized among the siifis of the area to such an extent that the
foremost mystical poet of Panjay, Bullhe Shah (d. 1757), equated the suffering of Shams to
that of al-Hallaj, the siff martyr par excellence.” Kassam, again on the basis of the Shajarah
discovered by W. Ivanow and the Khatimah Mirat-i Ahmadi, suggests that Pir Shams died
in 1277.% His mausoleum in Multan reflects the architectural features of the equally ancient
tombs of Bahau'd-Din Zakariyya and Shadna Shahid.*

That the dfwah activities in India during this period were fairly successful is attested to by
the fact that al-Kashani (d. circa 1337) in his Zubdatu't-Tawarikh records a letter of Imam
°Ala Muhammad b. Hasan °Ala Dhikrihi's-Salam (d. 1210) to “Imad-i Wazzan saying, "From
the furthest corners of India the messenger{s] of [those] who have accepted our summons
are present in our court."” One Indian Ismalf was also found among the five ffd27s secretly
posted in the service of Sharafu'l-Mulk, the wazir of Jaldlu'd-Din Khwarazmshah in
Damghan. The five were burned alive upon discovery.” Nasiru'd-Din Tasi, the great
Isma‘1li philosopher of Alamiit, dedicated the twenty-seventh fasawwur of his Rawdatu't-
Taslim (completed in 1243) to the refutation of idol worship. Jalal Badakhchani remarks
that this chapter is directed toward the Sabi'ah of Harrdn and the idol-worshippers of the
Indian Subcontinent.” We also have records of members of the Qadiri order of sufis first
entering Sindh in the twelfth and thirteenth centuries "in order to stem the 'rampant’ tide of

Ismailism. Shaikh Ahmad Baghdadi and his brother Shaikh Muhammad are reputed to have
come to Sindh with forty disciples for that purpose.”*

The Mongol ravages and the destruction of Alamiit ended this period of rapid growth in the
Subcontinent. That the da®wah continued, however, is testified to in the Ginans, though
apparently in a much reduced form. The two Aujjahs following Pir Shams, Pir Nasiru'd-Din
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and Pir Shihabu'd-Din (or $ahibu'd-Din, as he is sometimes called) apparently preached from
the late thirteenth century to the mid-fourteenth century when the Sunni Sammas drove the
Stimrabs out of Sindh.” Very little is recorded in the Ginans about the da®wah during this
period except that the religious dues continued to be submitted to the Imam and that
propagation activities were conducted in secret.”® This is probably a reflection of the

difficult circumstances under which the da*wah was operating,

Immediately after Pir Shihabu'd-Din, however, the da*wah experienced a revival under the
able leadership of Pir Sadru'd-Din, perhaps the most prolific of the Sat Pafith Ismacili
authors.”  His period of activity is generally dated as during the fourteenth century.” As
Nanji has mentioned, the Ginans are clear that he was in the service of Imam Islam Shih (or
Salam Shah).” It is doubtful that this refers to the thirty-third Imam *Abdu’s-Salim Shah
who died cfrca 1494™ as has been suggested by some earlier authors.” In all likeliness it
refers to the thirtieth Imam, Islam Shah b. Qasim Shah, who died circa 1425°° and whose
period thus overlaps with that ascribed to Pir Sadru’d-Din. The Ginans record that Sadru'd-
Din was successful in establishing Jam&at Khanahs or Isma‘ili religious centres in three
areas: Sindh, Panjab and Kashmir.”’ Annemarie Schimmel suggests that since the Ithnd
“Asharis did not play a major role in the area, the persecutions of the rawafig by Firtiz Shah
Tughluq (r. 1351-1388) were probably directed against the Isma‘ilis.”® The time of the

persecutions certainly follows this upsurge in Ism"ili activity and, in fact, precedes the
displacement of the Ism3‘ili centre from Uchchh to Gujarat.

The next major figure in the dawah is Pir Hasan Kabiru'd-Din, the son and successor of
Sadru'd-Din. He is thought to have lived between 1329 and 1470-71 >’ Heis apparently the
first of the Nizari hujjahs to have been born in India and his birthplace, Uchchh, was also his
main centre of activity.” °Abdu‘l-Haqq Dihlawi records that he travelled widely and was
extremely successful in converting a large number of Hindis to Islam.” It is interesting to
note that not only was he associated with the Subrawardi order of stifis that was prevalent
in Uchchh but was also considered to be a leader of the order.” It is possible that association

with the organized sfi orders may have been adopted as a form of fagiyyah to escape the
ravages of Firuz Shah of Dehli.
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Chapter 3
Turmoil in the Da*wah

The True Guide proclasms: Harken to this Ginan
Know the Path of Truth to be absolutely pure

Recognize and contemplate upon the Manifest Imam
Lest you forget again and again, Ok my brothers

For the sages tread upon the path of the Sat Varan¥
Which Sayyid Mufiammad Shah fias related to you

Of You,my Beloved, the True Master is none other than You!

The Path of Truth is difficult

Oh Sages! Be patient

Lest you forget, Oh innocent ones

For this is what your Guide kas instructed’

With the death of Hasan Kabiru'd-Din, the tempestuous conflict amongst his offspring
rocked the Ismali movement in India. According to Niir Muhammad Shah, the needs of
the jam& ats were neglected as the community was convulsed by the quarrels of Kabiru'd-
Din's cighteen sons in Uchchh.” Nanji writes, "It is not clear if this disagreement was over
the succession to the position of Pir.” However, the Ginans and the Manizil seem to
indicate that the dispute was about the division of Kabiru'd-Din's fortune.! It appears that
Imam Shah, being absent at the time of his father's death, was deprived of his rightful share
of the inheritance’ and that the religious dues destined for Persia were absconded by some
of the other offspring.’ The turnultuous situation alluded to in the Ginans and the Manizil
is further corroborated by the Akhbirul-Akhydr, written in 1588, which indicates that there
was great turmoil amongst the descendants of Hasan Kabiru'd-Din.” As a result of this
dissension, Kabiru'd-Din's younger brother, T3ju'd-Din, left to see the Imam in Kahak® where
he was invested with the authority (sirband, literally "turban") of pirdtan and appointed the
hujjah of the Imam.” Tt is significant that this event is narrated by Niar Muhammad Shah
since the modern-day Imam Shahis deny that T3ju'd-Din was appointed as Pir rather than
Imam Shah.” In any case, the Ginanic testimony of Nur Muharnmad Shah and the preserved
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genealogies are unanimous that Taju'd-Din succeeded his brother to this high office."'

Taju'd-Din faced formidable obstacles in heading the da*wah. After returning to Uchchh,
he was continuously harassed by his nephews, several of whom he may have
excommunicated ( bzher clbanz'zifi).]2 It appears that some of the children of Hasan Kabiru'd-
Din converted to Sunnism and took a leading role in the Sunni community.” Nir
Muhammad Shéh also speaks of an enigmatic da"i who seems to have misled many of
Taju'd-Din's disciples and gained control over several regions (muik).* Could this
anonymous daT who caused "immense destruction to the Path" and who is said to have had
the support of one of the Indian sovercigns (hiddake rc)"’ have been an emissary of the
Muhammad Shzhi line of Imams? It is possible that the ruler of Bijapir in this period who
proclaimed Shi‘ism the official religion of his realm may have been influenced by the
Muhammad Shahi doctrine.'® That the competition between the rival lines of Imams in this
period was intense is apparent from at least one extant epistle of the thirty-third Qasim Shahi
Imam °Abdu's-Salam Shah dated 1490 and addressed to the Muhammad-Shahi Nizaris of
Badakhshin and Afghanistan, inviting them to transfer their allegiance.'” It is well known
that the Muhammad Shahis managed to secure a significant following in India and it would

not be sury tising if some of that following was attracted from amongst the disciples of Pir
Taju'd-Din who adhered to the Qasim Shihi line.

After five years of preaching in Uchchh and Lahor, Taju'd-Din travelled to Persia to deliver
the religious dues collected in this period, a sum amounting to forty thousand mohors'® and
ten gaj (approximately seven metres) of cloth.” According to Niir Muhammad Shih, the
Imam bestowed a gift of some of the cloth on T3ju'd-Din which the Pir fashioned into a
garment. This caused a sensation when he returned to Uchchh and his followers accused him
of misappropriating the dues destined for Persia.”’ The shock of these accusations procured
his early demise. Such was the uproar amongst his former disciples that they would not
allow him to be buried in Uchchh and it was only twenty years after his death that a proper

mausoleum was constructed by his repentant followers.”

There has been no consensus amongst scholars about the leanings of the next major figure

in the da®wah, Imam Shah b. Hasan Kabiru'd-Din. While the majority of researchers (thus
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Wladmir Ivanow,” Gulshan Khakee and Azim Nanji) feel that he remained faithful to the
Nizari Imams in Persia and that it was his son who claimed the Imamah for himself and
retroactively for his father, Satish Misra suggests that Imam Shah himseif claimed the
position of Imam and thus became the progenitor of the Nizarl offshoot sect centred in
Pirani. The discussion which follows will clearly show that neither of these two

personalities was responsible for the separation of the Imam Shahis from the main body of

Nizari Isma‘his.

According to Niir Muhammad Shih's narrative, after an intense but fruitless effort to attract
the followers who had been converted to Sunnism by his brothers, the discouraged Imam
Shah gave up his activities and remained in seclusion.” Meanwhile, the Imam in Persia,
apprised of the situation after Taju'd-Din's death and being aware of the apostasy of many
of Hasan Kabiru'd-Din's children, summoned Imam Shah.” The name of the Imam is
mentioned by Niir Muhammad Shah as "Bhudar Ali," ie. Abli Dharr “Ali b. Gharib Mirza
who succeeded his father in 1498. As this Imam was also known as Ni'hm'd-Din,25 the

reference ties in very well with Imam Shah's testimony in the Jannat Piiri about his visit to
the Imam "Nar Shah."*

Significantly, in this Ginin, both in the version preserved by the Isma‘ilis and even in that
of the Imam Shahis themselves (indeed, the two recensions are almost identical), Imam Shah
clearly portrays himself as a simple servant of the Imam and certainly not as the Imam
himself. Imam Shah's own narrative clearly establishes that he never claimed the Imamah
for himself. Addressing the Imam's chamberlain, Mukhi Ghulim Muhammad, he says,
"Listen to my words, Oh Mukhi. Iam but a poor beggar. I will only become purified if you
allow me to witness the beatific vision (didr) of the Imam."” When describing his audience
with the Imam he relates, "With utmost humility I stood before him and beseeched the Lord,
'Be merciful, my True Beloved, I am but your slave."”® Imam Shah is then granted

permission by the Imam to journey to the seventh heaven, a tale reminiscent of the Prophet's
mrraj.

It is not only the Jannat Piir? that points to Imam Shah's continued ailegiance to the Imams

in Persia. Examining manuscripts of Imdm Shah's Das Avatir originating from both Imam
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Shahi and Isma“ili sources, Gulshan Khakee concludes, "...as the evidence in the 'Dasamo
Avatara’ shows, Imam Shah did not break away from the Imams in Iran..."”> In addition,
there are ample quotations in other Ginans composed by Imam Shih which support this
position. The following gleanings from his works clearly indicate that he did not claim the

position of Imam for himself:

Oh brothers! The Lord Nur Shah [ie. Imdm Abti Dharr °Ali] reigns in Kahak. I was
permitted to look into his eyes.

Oh brothers! Pir Imam Shah relates and makes it known that the joy in his heart
could not be contained.”

Oh brothers! The one who received the boon of [being the Guide] of countless
millions was Hasan Shah.

Oh brothers! Know that his progeny is the Guide, Imam Shah.
Glonfy Niir Shah as the Imam.

Oh brothers! Niir Shih is the manifestation of the Imam
And resides in the land of Kahak.”

Oh souls! When the Lord shall rise, the Lord Mahdi Mustansir, then each and every
house will become resplendent with moonlight.”

Oh brothers! Pir Imamu'd-Din arrived at the threshold (dargah) [of the Lord].
He met the handsome and splendid Lord.

Oh brothers! The Pir submitted the religious dues and entreated [the Lord] for his
blessings.

The Pir pleaded with tears in his eyes: "Oh Lord, look after the congregation."”

Such references in the Gindns of Imam Shah to the submission of religious dues to the
Imams in Persia are noteworthy. Even Imam Shahi sources such as the Manazilu'l-Aqtab
indicate that Imam Shah used to collect the religious dues which were then forwarded to the

Isma“ili Imams in Persia, a circumstance which would quite preclude any notion of his

having claimed the Imamah for himself.**

It is interesting to note that according to testimony in the Ginans, upon his return from Irin,
Imim Shah did not move back to Sindh but rather to Ahmadabad in Gujarat where he
abandoned his previous policy of quietude and once again actively began pre:aching.35 This
circumstantial evidence seems to suggest an attempt by the Imam to bolster the Isma‘Tli
movement in India in the face of the tumult following the deaths of Hasan Kabiru'd-Din and
Taju'd-Din by re-enlisting Imam Shah's participation in the ranks of the dawah. It may also
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indicate a transfer of the da*wah headquarters in India from Sindh to Gujarit. Apparently,
Imam Shah enjoyed remarkable success in Gujarit to the extent of securing the support, if
not the conversion, of Gujarit's most illustrious ruler, Sultan Mahmiid Begada. Even non-

Ismafli sources speak of the Sultdn's warm relations with the Isma i dais.”

The life of Imam Shah's son, Niir Muhammad Shah, the last of the major Ginan composers,
is shrouded in controversy. The Manazil places his birth in 874 AH/1469 CE, differing by
a few years from the testimony of the Sat Varani Moti ni Vel which gives Ashad 20, 1520
VS8/July 10, 1463 ce” According to one account, his mother's name was Jivan Bibi, the
daughter of Sultan Hasan Afghini.38 According to another, his mother married Imam Shah
in 1454 and was the daughter of the siifi saint, Shah-i ‘Alam.” In 878 AH/1473 CE, Imam

Bhavanagar whose daughter was later married to Niir Muhammad Shah and by whom was
born his son Sayyid Saidu'd-Din (more commonly known as Sayyid Khan)."" His second
wife was Buzurg Khatiin, daughter of the famous Sultin Mahmiid Begada (d. 1511), a patron
of his father."’ Two sons were born of this marriage, Sayyid Mustaf3 and Sayyid Shihabu'd-
Din (a.k.a. Jalalu'd-Din).” Ivanow places Niir Muhammad Shah's death in 940 AH/1533-34
CE based on the date in the Manazilu'l-Aqtab and S.H. Dargahvila gives Rajab 21, 940
AH/February 5, 1534 CE, probably from the same source.”

There is a consensus among all the scholars in this field that Nur Muhammad Shah forsook
his allegiance to the Nizari Imams in Persia and, being a sayyid, claimed that he himself was
the Imdm. The main arguments which have been used to support this position are

summarized and discussed hereunder.

The Q I with Mukhi Khets
An account is preserved in the Manazil of a quarrel which occurred between Niir
Muhammad Shah and a certain Khet3, the mukhi (or head) of a local Isma“li congregation.
Mukhi Kheta, who was in charge of a group of 18 000 Ismailis, used to collect the religious
dues to be forwarded to the head of the Isma“ili da*wah in India who would subsequently
send a portion (chizi) of the dues to the Imam in Persia. Ivanow narrates:

All that is recorded in connection with the split is that he [Niir Muhammad Shah]
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ordered the pious Khét to hand him in future all funds coliected by him, instead of

sending them to Sindh. This obviously amounted to the recognition of Nar
Muhammad as an Imam.*

However, the recognition of Nir Muhammad Shah as Imam 1s not at all "obvious" from this
narrative. It must be remembered that the da®wah in Sindh was in crisis during this period.
The apostasy of high ranking members of the da®wah from amongst the offspring of Hasan
Kabiru'd-Din in Sindh may have made it unwise to forward the community funds to that
region. This line of argument would seem to be corroborated by Khayr Khwah who
furnishes us with valuable testimony in his Tasnifat indicating that when he visited the
Imam's residence at the age of nineteen, the funds were not reaching the centre propc:‘ly."5
The transfer of Imam Shah's headquarters from Uchchh to Ahmadabad after his meeting with
the Imam in Persia also indicates a reorientation of the Isma‘ili movement in India to cope
with the situation. It seems likely that the headquarters of the da°wah was being moved from
Sindh to Gujarit at this time, thus eliminating the need to forward all religious dues to
Uchchh. In any case, a simple redirection of funds can in no way make it "obvious" that Nuir
Muhammad Shih claimed the Imamah, especially when the account does not mention
whether these funds were appropriated by himself or whether he continued the practice of
forwarding a portion to Persia. As the former does not seem to have been explicitly
mentioned by the author of the Manazil, the latter appears to be much more likely, especially
when the Manaizil categorically states that the practice of sending religious dues to Persia

was continued during the time of Nur Muhammad Shah.*

Alleged Allusions to the Split in the Pandiyat-i Jawanmard]
Azim Nanji connects references to a schism in Imam Mustansir bi'l-13h's Pandiyat-i
Jawanmardi to the supposed defection of Nur Muhammad Shah. He further writes:

The introduction of the Pandiyatinto India perhaps represents the immediate reaction
from Iran [to the secession of Nir Muhammad Shah) and probably indicates a
change in the structure of the da®wa whereby appointments of pirs were suspended
and a book was dispatched to take their place.’

There are several problems with this line of argument. The references in the Pandiyat to
which Nanji alludes, while referring to the sects which followed Musa Kazim and Musta‘li
(amongst others), never specifically refer to followers of Niir Muhammad Shzh nor, in fact,
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to any contemporary schismatic.” Ifa specific opposition group is intended it would, in all
likeliness, be the followers of the Mumin Shahi line of Imams, and not the followers of Nir
Muhammad Shih.” As mentioned carlier, Mustansir bi'l-lih's son, “Abdu’s-Saldm, is
credited with an epistle dated 1490 urging the Mumin Shahi NizarTs to attach themselves to
the Qasim Shahi Imams.” Furthermore, as all the extant genealogies indicate, the Pandiyat-i
Jawanmardi did not in any way suspend the appointment of Pirs. The genealogies indicate
the existence of a continuous line of Hujjahs right up to the present day and even the

Pandiyat itself is replete with passages urging the followers to maintain allegiance to the Pir.

Alleged Claims of Descent from Imam Shamsu'd-Din Muhammad

Ivanow, Nanji and Kassam all maintain that Niir Muhammad Shah, in an effort to claim the
Imamah for himself, asserted the identity of his ancestor, Pir Shams, with the Isma‘ili Imam,
Shamsu'd-Din b. Ruknu'd-Din Khurshih. The basic argument is eiaborated by Nanji as

follows:

A ginan, Sateniji Vel [ie. Sat Varani Moti ni Vel] introduces a somewhat startling
clement into the Tradition by equating Pir Shams with Imam Shams al-Din
Muhammad, making him abdicate the Imama, entrust it to Qasim Shzh and then
come to India to work for the da*wa. This particular ginan is attributed to
Muhammad Shah, the son of Imam Shah, and the figure primarily responsible for
shifting the allegiance of a group of Niziris towards himself. Since he claimed to be
an Imam, it was necessary according to standard Isma‘li belief that he should want
to establish a direct lineage from the Imams in order to authenticate his claims. By
making Pir Shams and Im3m Shams al-Din Muharmmad one and the same person,

and by claiming d:rcct descent from Pir Shams, he could thus substantiate his own
right to the Iméma.”

Nanji identifies canto 72 of the Sat Varani Moti ni Vel as the section which contains this
claim. Howzever, a close inspection of this canto reveals nothing even remotely resembling
this description. The names of Imam Qasim Shah and Imam Shamsu'd-Din Muhammad
never even occur in the section.” A thorough investigation of the entire manuscript version
of the Vel unearths nothing even vaguely familiar to the said claim. Even assurning that
such a passage could be located, it is perplexing that Niir Muhammad Shah would make such
an assertion since a profession of descent from Shamsu'd-Din Muhammad b. Ruknu'd-Din
Khurshah would be of questionable significance to his pretentions to the Imamah. He was

already recognized as a descendant of Iméam Ja“faru's-Sadiq even in non-Isma‘ii circles »
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and thus had no need "to establish a direct lineage from the Imams in order to authenticate
his claims." It is significant that Imam Shah, Niir Muhammad Shah's father, states quite
explicitly in his Moman Chetamani that his ancestor, Pir Shams, was the son of Pir
Salahu'd-Din and not of Imam Ruknu'd-Din Khurshih,™ a fact maintained by Nur
Muhammad Shzh in his Sat Varani Moti.” This fact alone quite precludes any suggestions
of Niir Muhammad Shah's alleged attempt to claim descent from Shamsu'd-Din b. Ruknu'd-
Din Khurshah. The details of his ancestry were too well known to forge a genealogy linking
him to the Iinam Shamsu'd-Din Muhammad, not to mention that such a genealogy tracing

his ancestry to an Imam would be of questionable value as he was already widely recognized

as a descendant of the Imam Ja*faru's-Sadiq.

Alleged Claims to the Imamah in the Ginans of Niir Muhammad Shah
Potentially the strongest argument supporting suggestions that Nir Muhammad Shah
apostatized from his ancestral religion is a passing reference in canto 301 of the Sat Varani
Moti which has been interpreted as suggesting that Imam Shah, Nir Muhammad Shih's
father, was an Imam. The text of the passage and the translation which seems to have been
derived by the majority of scholars is given hereunder:

Vifichate:guryiki:sach:he-e:

Eto:sahi:hac.gumi:emamare:

Ap-emam:soe:rup:hae:

Ane:emam:unka:namare:®

The words of the Guide are true
For the Guide is certainly the Imam
He is the form of the Imam

And his name is Imam

When viewed in isolation, this vague passage may be misconstrued as suggesting that Nur
Muhammad Shah claimed that his father was the Imam. But even if the verse is taken
without reference to its context, the claims that have been made for it are not justified.
Citing the above verse, Nanji writes, "In his ginans, Nar Muhammad Shih makes the claim
that Imam Shah was an Imam and as Imam Shah's successor, he inhented this role.””” This
statement extends the meaning too far. While the above translation may be used to support
the first part of Nanji's assertion, ie. that Niir Muhammad Shah claimed that his father was
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somechow the "form” of the Imam, the author nowhere suggests that he was Imam Shah's

successor to this position.

In any case, the context of this passage makes both of these interpretations impossible. In
the cantos immediately preceding this verse, Nar Muhammad Shah discusses the life of his
father. After relating the incident of how Imam Shah was cheated out of his inheritance by
his brothers, he speaks of his father's journey to Persia to visit the Imam (sic!). Imam Shah
begs the Imam to bestow upon him the boon of seeing paradise, a request which the Imam
grants. After returning, Imam Shah travels to Gujarat to preach to the Kapbi Jam& at on
behalf of the da®wah. It is in this context that the above verse appears.

As Nur Muhammad Shih narrates about how his father had just visited the Imam in Persia
and entreated him for the boon of seeing paradise, it would require a huge leap of the
imagination to claim within a few verses that his father himself was the Imam. It is quite
obvious, then, that the verse has been misconstrued. The problem, however, can be solved
with an understanding of Niir Muhammad Shah's use of the word "Imam," Not only does
our author use this word as a designation for the leader of the Isma‘ili community, but as the
personal name of his father, Imamu'd-Din “Abdu't-Rahim b. Hasan. This fact is borne out
in the above quoted verse (ane:emam.unka:namare:, and Imam is his name) as well as in
other verses where the context makes it unmistakeable that the word "Imam" is a reference
to the name (and not the position) of his father. We may take canto 126 of the Sat Varani
Moti ni Vel (canto 114 of the printed version) as an example:

Mi'cm‘ifnsbi'aar.piscrg'é'acé.'

Jakar:parjike:pdse.gaea:

venati.karea:tab:anat:apar:

tab:narji:.thaea:var:datar:

bolea:naryi:tame:mango:aj:

Jokuch:mafigaso:to:sarie:kaj:

tab.gur:emimshahe:batjokai:
mujakun:sarag:dekhido:sahi:

bolea:nagi:tamesaiibhado:emam:
kene.nikie;jugame:cse:kalam:
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Giir Imam Shah approached the Nar~
Arriving there he approached the Nar®

He then pleaded incessantly
Then the Narbecame gracious®

The Narsaid, "Today, ask!"
"Whatever you request shall be granted”

Then Giir Imam Shah said
"Truly, show me paradise”

The Narsaid, "Listen, Oh Imam
No one in the world has uttered such words"

As the the technical Gindnic term “"nar” is used in this passage to designate the [smaili
Imam, it is clear that Imam Shah is referred to by the word "Imam" which would be the

shortened form of his proper name. Keeping the above discussion in mind, the verse would
then trauslate to read:

The words of the Guide are true

For the Guide is certainly Imam [Shah]
Imam [Shzh] is that very form (of the Guide)
And his name is Imdm [Shah]

This version certainly satisfies the context of the Ginan better and dispenses wita the logical

incongruity of Imam Shah going to Persia to meet the Imam and, at the same ‘ime, being the
Imam himself.

Regarding references in Niir Muhammad Shah's Ginans to his claims of being the imam,
Nanji also writes:

In v. 305 [of the Sat Varani Moti] an elaboration of these claims is promised by way
of an addition to this ginan (a Vel). Such an appendix is probably another ginin

callcdﬁfatvemﬁ' Vel [ie. Sat Varani Moti ni Vel], also attributed to Nar Muhammad
Shah.

A closer examination of canto 305, however, reveals no trace of Niir Muhammad Shah's

supposed claims to the Imamah, nor a promise for the elaboration thereof. The text and

translation of this canto is as follows:
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savant:paidharaso.pusatalis:thaya:
navaso:bharzs:rasulakud:bhacya:

esi:sanafidh:sat:varani:keri:
sath:bharas:thite:agal:jodi:

garath:ratanif:gar;jesa:hua:
sagala.bhev:es:maithe:kahea:

baki:vel:mahe:kahege:sira:
bhed:surati:ki:usame:neara:

Jekoe:hoese:purd:sataparithi:
soe:nit:guragat:ke:hac:sathi:

re:tufihii sacha:saihiya.piyuyi: tuihi:]

Juthe:jafnat:sarve:keakari:
Jo:rdched:makar:bharapurare:
Jje:sat:varani:kufi:paraharase:
so.tohoesejan adhurare:

The year is Samvat 1545
Nine hundred years of the Prophet (ie. of the Hiirl calendar) have passed

The royal mandate for [comgosing] this Account of Truth
Was granted sixty years ago

This volume has become like an ocean filled with precious gems
For all the mysteries have been related in it

The remaining secrets shall be related in the [Sat Varani Moti ni]Vcl“
In which the mysteries of meditation are unique

Whoever is a complete follower of the Path of Truth
Shall always remain with the Guide and the congregation

Oh You, {my Beloved, the True Master is none other than You!]
Those who have practised falsehood knowingly
Who have indulged extensively in treachery

Who will forsake this Account of Truth
Those people will be incomplete
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As is obvious from the passage, the reference is not to an elaboration of any claims to the
Imamah ix the Sat Varani Moti ni Vel, but rather a promise to reveal the mysteries of
meditation (surati) to the believers. Indeed, it is incomprehensible that the Sat Varani Moti

would promise an elaboration of claims to the Imamah when the Vel itself contains nothing
of the sort.

Assertions that the printed version of the Sat Varani Moti ni Vel omit fifty cantos of the
manuscript versions "which deal with Nar Muhammad Shah's own claims to the Imima"®
are unfounded. While the manuscript versions of the work do have an additional fifty
cantos, intense scrutiny of these unpublished verses by the present author did not reveal
anything that could logically be construed as putting forth a claim for the Imdmah of Nur
Muhammad Shah. The majority of the unpublished verses deal with eschatological matters -
such as the defeat of the forces of evil at the end of time by the Im&m who will be known
as (J7'im as well as Mahdi, both familiar epithets in the scheme of Isma°ili eschatology. A
description of what shall occur before the giyama#h (resusrection) is not at all unusual in
Ismali Ginan literature.” The extensive detail in which Niir Muhammad Shah portrays the
events, however, is noteworthy but is not at all unusual considering the time period in which
he was writing and the expectations associated with the approaching millennium.”’ In short,
contrary to the assertions of previous authors, there is absolutely no evidence in either the
Sat Varani Moti or the Sat Varani Mofi a1 Vel which suggests that Nir Muhammad Shah
claimed the Imamah for either himself or his father. In fact, that the contrary can be

illustrated from these works will be demonstrated presently.

A close study of all the historical sources and the works of Nur Muhammad Shah militate
against any notion of his abandoning allegiance to the Im3m in Persia, let alone claiming the

Im3mah for himself. A discussion of this evidence is given below.

ack of Contempora i wo Rjv.
One of the salient features of Isma"ili history is the fact that disputes over the succession to
the Imamah invariably generate literature which attempts to justify the position of a
particular claimant to the office over another. Isma‘ili chronicles are filled with such

polemics.ss As there were several Ismali d&7s in the Subcontinent at the time of the alleged
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schism who were in regular and close contact with the Nizari headquarters in Persia,” we
would expect at least some intimations of the conflict between the rival camps as each side
attempted to justify its ovn claims to the office of Imdmah. Evidence of such a conflict is
conspicuously absent from the works of Niir Muhammad Shah. It is odd that in the Sat
Varani Moti ni Vel, Nir Muhammad Shah justifies the position of Isma‘il over Miisd Kizim
and that of Nizar over Mustz°li,” but says absolutely nothing to justify his own supposed
claims to the Imamah as opposed to those of the rival Imam in Persia. Khayr Khwah-i
Hariti, Ntir Muhammad Shah's younger contermporary, also fails to mention this schism in
his Tasnifat, though the apostasy of one of the highest ranking da7Ts and his claims to the
Imdmah would certainly be a2 matter of urgency worth refuting. On the contrary, the most
pressing concern recorded in our contemporary sources is the secession of many Isma‘ilis
to Sunnism.”' It is interesting that Pir Da'tid (or Dadi), one of the most prominent of the
Indian Isma‘li da®is after the death of Niir Muhammad Shih, is recorded to have been
commissioned by the Imam Abi Dharr “Ali (d. after 1498) explicitly for the purpose of
stemming this flow.” No mention is made of his having attempted to reconvert the
followers of Nur Muhammad Shah. Thus, there is no contemporary literature of any sort
which clearly indicates a conflict over the position of Imamah between Niir Muhammad

Shah and the Isma‘Tli Imam in Persia.

Continued Relations between Niir Muhammad Shih's Progeny and the Mainstream Nizari
Isma®ili Moverpent

In the event of a split, one would rationally expect a mutual distancing between the two
groups. This, however, was not the case. Not only were Ntr Muhammad Shah's Ginans
preserved in the corpus of the mainstream Nizari IsmaTli movement in India, but even the
Ginias of four generations of his descendants, spanning over a century after the al'eged split,
remain preserved in the manuscripts and form part of the corpus of publications of the parent
community. Thus the works of Sayyid Sa“idu'd-Din b. Niir Muhammad Shah (commonly
known as Sayyid Khan) (d. Jumadi II 26, 980 AH/November 3, 1572 CE),” Sayyid Salih
b. Sa‘idu'd-Din (d. Rajab 15, 1021 AH/September 1, 1612 CE),” Sayyid Hashim Shah b.
Salih (d. Shawwal 15, 1045 AH/March 14, 1636 CE)” and Sayyid Muhammad Shah ‘Dulha'
b. Hashim Shah (d. Ra’ b 7, 1067 AH/April 10, 1657 CE)' continued to be respected in the

mainstream community as compositions that were authorized by the Imams and thus given
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the status and title of 'Ginan."

Of equal relevance is the fact that the Imim Shahis have published the Manhar (Conquest
of the Heart) written by Ghulam °Ali Shah (d. 1792 or 1796).” This treatise on spirituality
and asceticism is the work of a descendent of Pir Hasan Kabiru'd-Din through his son
Rahmatu'l-1ah Shah whose allegiance to the Isma‘ili Imams in Persia is unquestionable.””
His mausoleum is presently in the possession of the Isma’lis in Kerd, Kachchh.
Significantly, Nizari tradition attributes to him the duty of delivering the religious dues to
the Imam in Persia.” The fact that the Imam Shahis have published the Manhar indicates

the distinct possibility of these two groups (if there were indeed two groups already)
continuing relations until this late period.

Had Niir Muharmmad Shah initiated the sect which bears his father's name, one would expect
that his followers would cease their allegiance to the line of Nizari [mams living in Iran.
However, while conducting research amongst the Imam Shahis, Gulshan Khakee found a
number of manuscripts containing genealogies of the Nizari Ismali Imams, several of which
extended far beyond the time of the alleged schism.” Similarly, the Pirana Satpafith ni Pol
includes a genealogy of the Nizari Isma‘ili Imams up to the fortieth in the line, Shah Nizar
10 (d. 1722), in its anthology of Imam Shahi ritual prayers.” Al-Wa%iz A.A. Aziz, who has
conducted research in Pirana, informs me that this genealogy continues to form part of the

prayers of some of the Imam Shahis even today.

idence in the Works of Nir a d Sha
The writings of Niir Muhammad Shzh stand as the most obvious and direct testimony to his
continued allegiance to the Nizari Imams in Persia. The Sat Varani Moti and the Sat Varani
Moti ni Vel are replete with descriptions of how the earlier Pirs would travel to fran to
deliver the religious dues of the Ismali jamFats to the Imam.” Such descriptions extend
into the lifetime of the author himself when he narrates in detail the travels of his elder
contemporary, Pir Tﬁju’d—Din.“ Had he wished to associate the Imamah with his own

family, he would have claimed that Taju'd-Din delivered the dues to either himself or his
father, Imam Shah.

31



In fact, as illustrated earlier, Nur Muhammad Shah tells of his own father's travels to Persia
for the purpose of requesting a boon from the Imam. In his narration of his father's ascent
to Paradise, he describes how Imam Shah pleaded with Pir Sadru'd-Din to reveal the mystery
(rnaram) of the anasit karod, the "countless millions" who, according to Sat Pafith teachings,
will be reunited with the Imam at the end of the final cosmic cycle. The dialogue which
follows not only reveals that Niir Muhammad Shah did not assign to his father the status of
Imam, but that he considered his father to be below the rank of the Imam's hujjah, Pir
Sadru'd-Din.”

A very obvious indication of Niir Muhammad Shah'’s continued allegiance to the Imams in
Persia is his mentioning of the Pandiyat-i Jawdnmardi in the Sat Varani Moti ni Vel. The
Pandiyat is a book of guidance dictated by the Isma‘ili Imam Mustansir bi'l-1ah. Nanji
incorrectly states that mention of the Pandiyat occurs only in the printed version of the
Ginan and not in the manuscripts.*® In fact, in canto 166 of the manuscript version, Niir
Muhammad Shih orders the Kapbi Jam# at under his jurisdiction to follow the code of
conduct prescribed in the Pandiyat written by Imam Mustansir bi'l-1ah, supposedly the
author's rival in Persia! He informs them that the guidance contaiaed in it will allow them
to cross over all existences (HSIK’HEJE@O.’S&H].‘I’IJ&V.'pé.'ri.‘//).m In addition, the Sat Varani
Mofi insists that it is incumbent upon every believer to travel to the Imam's residence at least
once during his lifetime, similar to injunctions contained in the Pandiyat.” Had Nir
Muhammad Shah claimed the Imamah for himseif, he would hardly stress the existence of
Imams in foreign lands and the necessity of travelling to meet them. Canto 253 of the Sat
Varani Moti is equally convincing. In this canto, Imam Islam Shzh instructs Pir Hasan
Kabiru'd-Din:

bodho:muridaii;jake: bich:hiidh:/:

bodho.:marad:jan:or:farajaiidh./:

hamari:3lathi;jo:takhat.par:ave:/:
so1.imam:muridokakilave:|/:

Instruct the disciples (muridZn) in the midst of India (Hifid)
Instruct the populace and their progeny

Whomever from amongst my descendants (/) shall come upon the throne
He shall be known as the Imam of the disciples
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The passage makes it abundantly clear that the Imimah can only be inherited by direct lineal
descent from the previous Imam, something which Niir Muhammad Shah could not {and
never attempted to) claim. Perhaps the most obvious indication in the Ginans of Nor
Muhammad Shiah to his continued allegiance to the line of Niziri Imams in Persia is his
explicit reference to them in his various works. The Sat Veni Moti and Sacho tufi moro
safihiafi unabashedly recognize Imam Mustansir bi'l-13h as the present Imam” and the last
Imam mentioned in the Sat Varani Moti ni Vel is Imim Abi Dharr “Ali (d. after 1498).90

Such references eliminate any doubt whatsoever which may exist regarding Niir Muhammad

Shah's allegiance to the Nizari Imams.

Niir Muhammad Shah's Role and Positjon in the Dawah Hie

The only extant sources of information which deal with the da*wah activities of Niir
Muhammad Shah in any detail are occasional references in his own works., Apparently, at
the time of his father's death, he was residing in Ahmadibad, Gujart.” More specifically,
this may be a reference to Giramtha, a town approximately 15 kilometres from Ahmadabad
where Imam Shah and his descendants settled and which became known as Pirana (The
Coming of the Pir) with the arrival of Imim Shah.”

According to both evidence in the Sat Varani Moti ni Vel and community tradition, the
death of Pir Taju'd-Din occasioned an intriguing modification in the organization of the
da*wah. The book Pandiyat-i Jawanmardi, dictated by Imam Mustansir bi'l-1ah, was given
the status of hujjah and dispatched to the various Nizari enclaves.” Evidence in the
Pandiyat indicates that in the absence of a living Hujjah or Pir, the Imam specifically
commissioned various di’is (probably including Niir Muhammad Shah himself) to lead the

scattered Nizari communities:

...if he (i.e. the Imam) has not appointed a pir, you must come to know some person
from amongst the learned (sZhiban-i °ilm) whom he (i.c. the Imam) has
commissioned to guide and to preach to people (ba-dalalat wa da’wat) so that you
may attain through the guidance and preaching of such a person (irshad wa dawal)
the recognition of the Imam (ma‘rifat-i Imam). Thus you will not remain in
wretchedness, attaining through the illumination of his knowledge (rawshandi-y-i
ilm-i [sic, “ilm-i] @) the recognition of the Imam.>
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The introduction of the Pandiyat seems to have caused problems amongst the Lohapa
Ismi“ili followers in India, a group of whom appointed a certain "Kapfir" to lead them.
Concerned about this unauthorized appointment, a party travelled to Irdn to request an
officially sanctioned da% for their guidance. With the intercession of his chamberlain,
Mukhi Ghulam Muhammad, the Imam agreed to the request, appointing a da"1 by the name
of Akbar to guide the congregation by the dictates of the Pandiyit and the Ginans.”

Sometime thercafter, a group from amongst the Mu'min Kanbis, a Gujarati Isma‘ili
agricultural community, lamenting the lack of leadership amongst them, approached Nir
Muhammad Shah in Ahmadabid, pleading for him to return with them.” According to his
own account, he was unwilling to do so initially and admonished the Kanbis for the
disgraceful manner in which they had treated Pir Taju'd-Din and Imam Shah, claiming that
he had abandoned the group and wanted no further dealings with them because of the
injustices that they had inflicted upon his father. However, continued entreaties caused him
to be overcome with pity and he agreed to live amongst the ten thousand Kanbis after
commanding them to seek forgiveness for their past indiscretions and eliciting a promise

from them to obey the Imam, the family of the late Pir and the Pandiyat-i J awanmardi.”

Niir Muhammad Shah's narrative of his encounter with the Kanbi Jam#at and his description
of his own Ginanic work are noteworthy. He writes:

tabato:hamakufi:bau:mer:jo:avi.j:
us;jumila;yi:sun:bhat:firmavi:jf:

abh:tame:etini;jo:minatakarate./:
to:ham:tamakuf:e:elamajo:dhete:)/:

elam::hae:e:sat:varani:nam:/f:
usipar:karanan.tame:dhinke:kam:/:

sabh:elamake:c:sdr;jo:sara:f:
esamahefi:likhed-sakil-bhav.para:|:

anahadhi:esimahe:hocge:bhacafin.::
olid:afbhizke:bhedi:niravain:j/:

csamibcﬁ:dbiaakcri:bac:sabbi:s&z://:
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sataparith:maragake:sabh:vevar:/:

asali:nakil:sarave jugiki:sari:j:
esamaheri:bhujarag:rupi:avatari:|f:

ese:clam:korjugimahe:nanhif. |
50:3led:usi:munivarake:tahin:/f:

asal:usik3je:kita:sara:):
usathi:dhusare:dhafitir:utara.j:

soi:le:dhiti:unuke:hath;/):
esipar.chalio:milakar:sabh:sath.j:

dharamake:honafi:rit:rasafimajo:karanan.f|:
bhagidhagi:neki:ki:sar:paravaranag.j:

esi:mahe:niam:dharam:hae:sara:/:
estka:hoegd:sohi:anahadhi:para.j:

ese:elam:ham:dhite:usikud./:
[dhJeta:gurujika:bhav.jisikui

Retuhizsicha:saihiad:pruyr:/:

sohi:lekar:sare:gacafi|:
Je:chalegeii:esike:firmadn:re:|:
satagurji:em:bolean.//:

f:l!af::bl:'m!cwl.s'l.'gm.:ir.r.‘n‘:98

Then I was overcome with pity
And said to that congregation:

"Now you are entreating so much

So I shall bestow that knowledge (“7/m) upon you

This knowledge (°7/m) is named The Account of Truth (Sat Varani)
You must perform your religious works according to its injunctions

It is the essence of the essence of all knowledge (“ilm)
In it is written that which will enable you to cross the ocean of all existences

Limitless will be the narratives contained within it
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Certainly, [it contains] the secrets of the saints (aw/iy4) and prophets (anbiy3)

In it are all the mysteries of the faith (din)
And all the conducts of the Path of Truth (Sat Parith)

All the ancient tales of the world

. . . . . 1199
Have manifested themselves in this [composition] in a venerable form 7

No knowledge (“7/m) in the world can compare
To that which was bestowed upon those very believers there

From the original which had been written
A copy was transcribed

This was then taken and placed in their hands
"All of you gather and follow its injunctions

Become part of the religion and follow its practices

Propagate the mystertes of worship (bandagi) and goedness
(neki)

In this are all the practices of religion
Which will be limitless”

Such was the knowledge (°f/m) which I gave to those
Who had love for the Guide

Oh You, my Beloved, the True Master is none other than You!

Taking it, they all departed
Whoever conducts himself according to its injunctions (farman)
The True Guide says:

He shall receive the gift of Gnosis.

Not only is the Ginan regarded as the sum total of all knowledge, but as the source of
salvation and the key to gnosis. Equally important in this passage is evidence indicating that
the Ginans existed in manuscript form during the lifetime of Nur Muhammad Shah and that
copies were then transcribed from these originals. This further substantiates suggestions
made by both Nanji and Kassam regarding the early origin of a manuscript tradition side-by-
side with an oral tradition.'”
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Growing up amidst the furmoil into which the da®wah was thrown after the death of his
grandfather, Nir Muhammad Shah seems to have been profoundly affected by the highly

charged polemical atmosphere, a fact which comes across in the reading of the Sat Varani
Moti and the Sat Varani Moti ni Vel.

While it has been observed that polemics against other sects of Islam are exceedingly rare
m the Ginanic c:orpus,101 the writings of Niir Muhammad Shah form a noteworthy exception.
At a time when even some members of the higher echelons of the Ismali da®wah had
defected to Sunnism, Niir Muhammad Shah launched a spirited defence of the Shi faith.
His portrayal of the confrontation between Bahiu'd-Din Zakariyya, the great stfi shaykh of

Multan, and Pir Shams, the Isma“ili hujjah, subtly attempts to demonstrate the superiority
of the Sat Paiith to Sunnism.'”

The narrative commences with a description of Bahau'd-Din's great consternation with the
arrival of Shams in his area of influence. Following a confrontation between the two,
Bahau'd-Din is immensely disturbed and after much thought and reflection he summons his
son, Shaykh Sadr, entrusting to him a bowl which he has filled to the brim with milk and
commanding him to present it to Shams. The ensuing events are shrouded in symbolism.
Having been commanded to maintain absolute silence during his encounter with the Isma“li
ddT, Shaykh Sadr arrives at the mosque where Shams has alighted. He presents him with
the bowl and looks on, intrigued. Shams, understanding the message, calmly plucks a flower
and places it upon the milk where it gently floats. He returns the bowl to Shaykh Sadr and
then takes a handful of dust with which he forms three small hills. A gust of wind suddenly
blows the hills and scatters the dust. After witnessing this enigmatic series of events, Shaykh
Sadr returns to his father, completely distraught. He demands to know the meaning of all
these actions and badgers his father with a series of questions:

Why did you send him the bowl of milk?

Why did the fagir accept it?

And why did he return it to me
Having placed upon it the flower that he had ordered?

Relate to me what he has said.

37



Explain to me the hidden mystery of all this! 1o

. Greatly shaken, the saint attempts to describe the meaning of these
symbols:
Listen carefully to my words

The bowl of milk that I sent
May be explained thus -

....Wishing to say this [ sent it:

You [Shams] must not remain in this place
For there are many great pirs here

All of whom reside in this town

Just as this bowl is filled to the brim with milk
And nothing more can remain within it

This land (mulk) is filled with saints (buzurg)
Thus, you cannot stay here, there is no room for you

So you must leave this town of Uchchh
Go to another city and accomplish your work there

This is the secret of what I told him
And he understood the misgivings in my heart

Therefore, he ordered a flower and placed it [on top of the milk]
By which he told me of his own secret

....The secret of placing the flower is thus,
This is the message the fagirhas sent:

Do not fret, Oh Bahau'd-Din

For I shall do you no harm

Just as you see this flower floating [above the milk]
I will conduct myself in this place

I will remain amongst you as the flower
So do not be fearful in the least

This was the conversation which occurred between us
Understand this, Shaykh Sadr

. Those who are intelligent (°3¢7/) will derive understanding from this
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Without the intellect (“ag/), the shore can never be reached

I have explained the mystery of this
Understard the whole of it and take it to heart'™

Not only does Shams claim that his presence will not disturb the other siifis in the area, but
that his status is so lofty that he will rise above all of them, as the flower floats above the

milk. However, Shaykh Sadr is not satisfied and his further inquiries cause great anguish
to Bahau'd-Din who begs his son to desist from such questions.

Shaykh Sadr then said

I wish to inquire about something else:

When I went into his presence
Then he did a very perplexing thing

He fashioned three hiils from dust
Which were then carried away by the wind

You have said nothing regarding the mystery of this act
Explain to me all the details of this

So that my intellect (“aq/) may ponder over
The perplexing action which the fagirhas done

Upon hearing this Bahau'd-Din burst into tears
And lost control of his heart in the presence of his son

Then he spoke the following words:
You must never ask about this action!

....The secret of this is unbearable
For it is the destruction of our religion

This fagir appears to be exceedingly dangerous
And he has made me aware of this fact

Once again Shaykh Sadr said
The mystery of this has lodged itself in my consciousness

First you must reveal to me the total secret of this
So that there may be peace within my heart

Then, weeping, Bahau'd-Din said,
The secret of this is such
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That you must desist from inquiring about it, Oh my son!
. For to ask such questions is a futile venture

In spite of this, Shaykh Sadr would not relent
And continued to interrogate his father

....He questioned incessantly

When finally Bahau'd-Din said:

By taking the dust and fashioning hills of it
He has caused us great harm

The three hills represent the Three Friends (trap yar, ie. Abii Bakr, “‘Umar and
Uthman)

He caused them to be swept away by the wind

The meaning of this is
That their religion (madhhab) has been swept away

In addition to this, he has also conveyed
That those who believe in them shall be reduced to dust'

This fascinating narrative paints a vivid picture in its representation of the fran yaror "three
friends." Trap yar, perhaps better translated as "three collaborators” in the context of the
composition, obviously refers to the first three khalifahs of Islam, Abu Bakr, ‘Umar and
Uthman, whom Shi‘as believe to have deprived °Ali of his right of succession to the
Prophet.'” Not only are they contemptuously symbolized by three hills of dust, but the
school founded by them and its followers are to be reduced to dust and swept away by the
wind. In an elaboration of this narrative, Imam Shah writes:

The blind ones did not even understand this -

How can the Three Friends (#ran yar) ever compare to the Pure Pentad (pany tan)
Who caused the Divine Scripture (47£25) to descend from providence (qudraf)
As weil as Dul Duland Dhi1-Figar?”

The mantle (chadar) descended from the Heavenly Throne (“arsh)
And covered the Pure Pentad

The Houns also descended from the Heavenly Throne (“arsh)
In the house of Lady Fitimah'®

The reference in these verses is quite clearly to the famous tradition known as the Hadithu'l-

Kisior "Tradition of the Mantle" in which Muhammad is supposed to have covered himself,
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“Ali, Fatimah, Hasan and Husayn with his cloak and declared: "These are my A&lu'f-Bayt
(Peopie of my Household)," after which the following verse of the Qur'an is said to have
been revealed to him, "Verily, God but desires to remove all abomination from you, Oh
People of the Household, to make you pure and spotless."109 In this context, the Ginin asks
the pointed question, "How can the Three Friends (trap yir) ever compare to the Pure Pentad
(panj tan)?" Citing this same passage from the Qur'an, the Kalam-i Pir goes on to assert, in
a similar manner as the Ginans, that as a corollary to this revelation, all the Imams are

mdsim (protected from error), something which the first three khalifahs could not claim.'"’

When Shams is unjustly accused of flouting the prescriptions of the shari®ah, he delivers a
stinging rebuke of his accusers in a narrative displaying remarkable continuity and congruity
with earlier Isma“li ssoteric teachings. Shams accuses the literalists of following the letter
of the law while ignoring the spirit. He chastises those who perform the mash (ritual
touching of the head and feet) and namaz (obligatory prayers) of the body while neglecting
the worship and purification of the heart. The explanation which Niir Muhammad Shah puts
in the mouth of Shams bears remarkable similarity to passages in al-Kirmani's ar-Risalatu'l-
Wadi'ah fi Ma‘ilimi'd-Din. Kirmani asserts that the worship of actions (a/-‘ibadatu’l-
‘amaliyyah) is useless without the worship of knowledge (a/-rbadatu '1-°t'lmryyab).i” The
former is revealed by the Prophet while the latter is conveyed by the Imim.'? One cannot
exist without the other. In his Rahatu'l-°Aql he explains the relationship thus:

Practical worship {ie. exoteric worship] is the worship which should first be in force
while following the road leading to Paradise. This is because it strengthens the
human soul and trains it in acquiring the ethical virtues which act as a succour to the

rational virtues. These rational virtues provide the human soul with the other kind
of worship which is actualized with knowledge.'™

The efficacy of the prescriptions of the sharf'ah is thus dependent upon the component of
knowledge. This is also attested to by Sijistani who writes in Kitabu'l-Yanibi® (The Book
of Sources):

...the revealed laws (ash-sharaF an-namilsiyya) are used to put the natural worid in

good order and to maintain mankind in a virtuous state. Yet, to cling to these laws,

when void from knowledge, and to use them as such will ruin the subtle form [ie. the
soul] and produce doubt and confusion.'"
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In a similar vein, through the figure of Shams, Niir Mubammad Shah charges the zahsrds
with forsaking the element of knowledge in their performance of mash and namaz.

You do not wish to have a true believer (mu'min) amongst you
Oh you ignorant (yzh:l), lost people

A true believer (mu'min) is he

Whose dealings are with knowledge (°i/m)

You have forsaken the love of knowledge (ilm)
Though ignorant, you have given all this advice

You never go in quest of knowledge (°i/m)
You have forsaken all understanding of gnosis and contemplation

How will you find the path to the manifest shore
When you conduct yourselves without the Guide (pir murshid)?

According to Niir Muhammad Shah, a/-ibddatu’l-*amaliyyah cannot lead to salvation in the
absence of al-“ibadatu'lilmiyyah, which itself is inaccessible in the absence of the Guide,
ie. the Ismali Imam. The tone of the passage strongly suggests that it is inspired by the
famous prophetic fadith oft quoted in Shi‘i literature, "He who dies not knowing his Imam
dies the death of the Days of Ignorance (jahiliyyah)." "

Not only are the Sunnis chastised for following the wrong path, but they are criticized for
being absolutely incapable of recognizing the truth when it is revealed to them. This
incapacity of the majoritarian Muslim community to understand the Isma-ili teachings is
given by Niir Muhammad Shéh as one of the reasons why Pir Shams conducted extensive
da‘*wah activity amongst the Brahmins. In his account of the preachings of Pir Shams, Niir
Muhammad Shah castigates the Sunnis for their alleged incapacity to comprehend the
teachings of the Sat Pafith:

Pir Shams journeyed to Panjab

Remaining very steadfast in his heart

There he preached tirelessly
But all the people were heedless (ghafi))

For they were Sunnis who believed in the Three Friends (trap yar)
How could they fathom the True Path?
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Oh You, my Beloved, the True Master is none other thanYou!

The Guide preached relentlessly
Yet the fools did not heed him

How can the heedless ones who work for glass
Ever comprehend the value of a jewel?'®

Sygopsis

The above description makes it abundantly clear that Niir Muhammad Shah did not forsake
the Isma"ili cause, let alone claim the Imdmah for himself. On the contrary, the evidence
seems to suggest that he was one of the dafs, referred to in the Pandiyat as the sahiban-i
°i/m, specifically commissioned by the Imam to lead a particular Isma‘li jam& at in the
absence of a living, appointed hujjah. In this capacity he performed a valuable role in
resisting the threat posed by the Sunni majority and by maintaining the integrity of the

community in the face of challenges faced by the prevailing turmoil in the Indian branch of
the da®wah.
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Chapter 4
Mystic Vision

Behold the infatuated passion in this play of love
A raging fire is Rindled, consuming everything in its wake

Now and again its flames engulf the breast in all directions
Just as the wick blazes forth in the lamp

Not a moment is spared from its affliction
In an instant it ignites each and every cell of the being

Though a mighty downpour bursts forth from the seven fieavens
The raging fire of love cannot be extinguished

The true moment is that of love
In which not an atom escapes love's scorching flames

Oh Yot, my Beloved, the True Master is none other than You!

This is the play of love

For those who fiave been struck by love for the Beloved
It blazes upward, increasing in strength

Though torvential rains surge forth from the heavens!

There is a growing awareness among scholars of the profound historical and doctrinal
relationship that exists between Shi*ism and Stifism, an awareness that finds support in the
most reliable tomes of Islamic history. No less an authority than the celebrated Ibn Khaldun
writes:

The fact that (the Sufis) restrict (precedence in mysticism) to “All smells strongly of
pro-Shi‘ah sentiment. This and other aforementioned Sufi ideas show that the Sufis
have adopted pro-Shi*ah sentiments and have become enmeshed in them.”

Sayyed Hosscin Nasr observes that while the esoteric dimension of Islam is almost entirely
confined to Siifism in the tradition of the Sunnis, it permeates virtually all aspects of Shi'l
tradition.’ Thus, it is no longer correct to speak of Islamic mysticism and Siifism as if the

two were interchangeable. Both Isma‘ili and Ithna “Ashari Shi®ism boast their own mystical
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traditions which cannot be subsumed under the heading of m,sa'qut‘.'1 Thus, some of our
modern scholars have challenged the prevailing notions about the origins and purport of
Islamic mysticism. Charles Adams, in describing the opinion of Henry Corbin, the

illustrious French Islamicist, writes:

[In Corbin's estimation] Sufism could be characterized as a kind of proto-Shi‘ism or
incipient Shi‘ism, as a partially developed spirituality on the way to achieving the
fullness that would come with the recognition of the Imams and their authority. In
disagreement with many other scholars, Corbin held that Sufism is not the sole or

even the principal expression of Islamic spirituality; the honor of fulfilling the latter
role belonged to Imami Shi‘ism.’

Keeping the above in mind, it becomes clear that the supposition suggested by several
authors, that Nizari Isma‘lism assumed the "guise" of a SUfi farigah after the fall of Alamat,’
is not entirely correct. A much more appropriate interpretation would suggest that the
mystical dimension of Islam, already inherent in the Isma‘ili approach to the bitrn, became
much more prominent in response to the change in circumstances after Alamiit was
conquered; just as the Ismafli (and indeed generally ShifT) doctrine of ¢2°/im, already existent
in Fatimid times, took on unprecedented importance in response to the change in

circumstances which took place when the Nizarl branch of the movement shifted its

headquarters to Daylam.

Already in the poetry of Hakim Nizari Quhistani (1247-1320) we find great similanty with
the forms of expression found in Stfi literature.” In fact, his works continue to be read as
standard SUfl texts without the awareness that the theories expressed thercin are
fundamentally Ismaili.’ Later Nizar authors writing in Persian exhibit the same tendency.
For example, the works of Khayr Khwah-i Harati (a younger contemporary of Nur
Muhammad Shah), particularly the twenty-seventh gifah of his Qata®at entitled " Dar Bayan-
I Pir Shinasi," display a remarkable affinity between Isma‘li theosophical thought and
mystical forms of expression generally designated as Sifi.” Similarly, the Pandiyat-i
Jawanmardi (also written at about the period of Nir Muhammad Shah) addresses the
followers of the Imam by such STfi sounding terms as ah/-i jagqq and ah/-i hagigat, the
people of the truth,'® while the Imam himself is designated as pir, murshid and qugb."' The
same hierarchical scheme of sharfal-tariqah-haqigah used by the Siifis is also found in the
Pandiyit, with the Sagigah involving a mystical recognition of the Imam's ultimate rt:ality.lz
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Approximately a century later, the Diwan of Imam Quli Khiki Khurasani (d. after 1646)
refers frequently to such celebrated SGfi personalities as Nizami, Hafiz, Sa°di, Attar and
Sana' as well as to several well-known mystical tales including those of Layla and Majnin,
Khusraw and Shirin, and Mahmiid and Ayaz. The progression of sharfah-tarigah-haqiqah
is also mentioned in this work."

Both Ivanow and Corbin concur that Stfi theosophy demonstrates notable similarities with
the [smafli scheme of baq.i’iq.m The Shi'i conception of the Imam and the idea of the Qutb
in Sifism are virtually identical, as is attested to by Sayyid Haydar Amuli (d. 1385) the
illustrious Ithn3d “Ashari theosopher, theologian and gnostic (°arifj who asserts that "[t]he
Qutb and the Imam are two expressions possessing the same meaning and referring to the
same person.""’ Equally striking is the similarity between the Shii conception of Imamah

and the doctrine of the Perfect Man (a/-insanu’l-kamil) as expounded by Ibn *Arabi and his

school.'®

Such remarkable affinity of expression has caused more than one scholar to comment that
"...cases begin to appear quite often in which it is difficult to say whether we are dealing with
an Ismaili work, much influenced by the Sufic manner, or a Sufic work, influenced by
Ismailism."'” Such a coalescence exists, for example, in Mahmiid Shabistari's celebrated
treatise, the Gulshan-i Raz or "Rose-Garden of Mystery," composed in 1317, which has
been commented upon by at least one Nizari author.”” Not only Shabistari, but some of
Persia's most eminent Siifi poets are regarded as co-religionists by the Nizaris who have
preserved selections of their works. Such prominent personalities include Sana' (d. circa
1140), Faridu'd-Din °Attar (d. cirea 1230), and Jaldlu'd-Din Riimi (d. 1273), as well as lesser
Siifi personalities such as Qasimu'l-Anwar (d. circa 837/1433)." °Azizu'd-Din Nasafi (d.
circa end of the 13th century), the renowned Siifi master of Central Asia who later moved
to Persia, is also believed to have been an Isma®ili. The Badakhshani Nizaris preserve his
treatise entitled Zubdatu'l-Haqa'iq as an Isma‘ili work.”” Even the Qasim-Shahi Ismasli
Imams themselves are believed to bave lived inconspicuously as Sifi pirs for centuries after
the fall of Alamit.” When the Nizari Imdms became resident in Anjidan from the late
fifteenth century to the end of the seventeenth century, it became prevalent among them to
adopt names such as Shah Qalandar and Shah Gharib or to add the terms Shah and °Ali to
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their names, in common with many Sifi shaykhs.” It is fascinating to note that genealogical
lists of the Persian Nizari Isma“ili Imams, treated as the sajjidah nashins of a distinct Stfi
silsilah, are to be found in the r7s3/ahs of the Khiaksar or Haydarl darwishes who seem to
have no relationship with Isma‘lism.” In fact, Ivanow asserts that many modern Irinian

Stifis still have to learn the list of Ismali Imams by heart even though they are not

. 24
sectarians.

Taking both the historical and doctrinai commonality between numerous aspects of Siifism
and Ismailism into account, it is of little wonder that the Isma‘ili Gindn literature reflects
the mystical tendency of Persian Isma‘ili works written in the same period. A realization of
the extraordinary mystical tenor present in much of Sat Paifith literature moved Frangoise
Mallison to comment that the Ginans "are permeated with Sufi concepts and symbols and
Islamic thought."25 This recognition should come as no surprise, particularly when we
consider the highly charged mystical atmosphere that prevailed in the Subcontinent in the

medieval period as well as the historical development of Isma‘ilism in Indo-Pakistan.

Non-Isma‘ili chronicles portray Pir Sat Giir Niir (also known as Sayyid Sa‘dat and Sayyid
Niiru'd-Din Mubammad) as one of the premier Sufi saints of Gujarﬁt.% Similarly, the
exploits of PIr Shams have become legendary in the Safi poetry of Panjab and Sindh in
which the Pir is immortalized as one of the martyrs of love.”” Tales of Shams did not remain
confined to the Indian Subcontinent, but were extremely popular and widely circulated
among the Sfis in Irin as well as in the northern areas of Afghanistin and Tibet.” With Pir
Hasan Kabiru'd-Din we find evidence of a relationship between the Indian Ismé‘ili da‘s and
established Sufi fraternities. Not only does Kabiru'd-Din's name appear in “Abdu’l-Haqq
Dihlawi's biography of Siifis, but he is identified as a leader of the Suhrawardi order of
darwishes.” Imam Shah, Kabiru'd-Din's son and the father of Niir Muhammad Shah, 1s
identified by ‘Ali Muhammad Khan in his Khatimah Mirat-i Ahmadi as a $Gfi who was
buried in the vicinity of Ahmadabad.” Such close connections between the Isma‘ili da‘Ts and
the Stfis of the Subcontinent led to their being “revered as Sufic pirs"’’ by non-sectarians.
In fact, non-IsmaTli pilgrims frequenting the dargads of such famous Ismacili hugjahs as Pir
Shams (Shams-i Tabriz of Multan), Pir Sadru'd-Din (H3ji Sadr Shah) and Pir Hasan
Kabiru'd-Din (Hasan Dary3) probably outnumber the Ismali pilgrims themselves.
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Indeed, a significant portion of Niur Muhammad Shah's Sat Veni Moti, like many
compositions of his contemporary co-religionists in Persia, may be read by any Stfi without
the realization that it is an Isma7li work. The expressions used in general Sifi circles of the
Subcontinent to refer to the Divine Beloved or the Prophet are used specifically for the
Isma‘li Imam in the vocabulary of the Gindns. An introduction to the Sat Veni Mot attests
to this fact:

In this Sat Veni, in various places epithets such as murshid (guide), shah (lord), gur
(teacher), surijan (master), pryur (beloved) and so on are used and refer to none other
than the Holy Niir of the Light of Divine Unity (air-f wahadaniyyaf) which shines
forth from the Present Imam (imam-i hadir) in every age (zaman).?

In common with mainstream Stfi tradition, in the Sat Veni Moti we find cantos recounting
the selfless love‘ of Rabi‘ah al-*Adawiyyah, the sacrifices of Sultan Ibrahim b. Adham, and
the tribulations of Majniin and his beloved Layla. The classical shariah-tarigah-haqiqah-
ma‘rifah division found in both S&fl (particularly Bektashi) and Persian Isma“ili literature
is equally present in the works of Nar Muhammad Shah:

The faithful (znefmin) whom I was guiding on the Path
Were shown the Way of the Account of Truth

All four paths (farigah) are contained within it
The Law (sharfah) is to be found manifest in it

All the mysteries of Gnosis (marifah) are unique
Even in those sections which concemn the Law (sharFah)

The Path (farigat) is that of all the enlightened ones (anwari)
And there is rather a lot said about the Path (farigah) as well

The Path of Sat Paiith is composed entirely of the Truth (fagigah)
Even that subject is very unique in this composition

This Account of Truth is a priceless ruby
With words comparable to diamonds, pearls and precious gems

Its Way has become straight
Which is derived from the Law (sharFah)

The great Pirs and Prophets (payghambar)
Whose marvellous portents were shown
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All of thern are manifested in this composition
All are mentioned in their truthful places

How to enter the Faith (din) and how to profit from the Path
How to meditate upon the Words of meditation, all are written in this

All these words will be like rubies
Nothing shall compare with them

Brother, there is no Pirana (ancient Hifidii scripture) comparable to this
No equivalent composition is to be found anywhere

Whoever is ignorant (5/-i/mi) and languishes in the sleep of heedlessness (ghafil)
Must certainly peruse this Account of Truth

Oh You, my Beloved, the True Master is none other than You!

An irreligious person who listens to it
Shall become one of the Truthful

For those who are ignorant and aimless
This counsel is their salvation™

The Khojki manuscripts eloquently attest to the predilection for mysticisrn amongst the Sat
Paiithi Isma‘ilis. In addition to the Ginans, these manuscripts contain a plethora of mystical
literature, especially poetry. Thus, we find selections from the Mathnawi of Riimi in both
the Persian original and in Sindhi transiation; verses of the most illustrious mystic poet of
Sindh, Shah “Abdu’l-Latif; passages from the works of renowned bhak#i and saiit poets such
as Kabir, Mira Bai, Nanak, Ravi Das and Narsiiih Meht3; and ghazals composed by Amir
Khusraw and Shaykh Sa'di.”* The terms of address used in letters produced by E.1. Howard,
a counsel for the defence at the celebrated "Aga Khan Case” of 1866 at the High Court of
Bombay, testify to the continuation of the community's self-perception as an order of
mystics:

The first document I shal! now proceed to read, is a letter - which with others will
of course be tendered in evidence - written in Persian. The date answers to 23 May
1792. It was written by Shah Khalilullah (the Aga's Father) to the Jamat of
"Dervishes," or devotees at Bhownuggur; and in it he says he has been so fortunate
as to have taken his seat on the throne of the Pirs.... The next letter is dated July 1794,
the precise day does not appear. It is from the Shah Khalilullah, and addressed to the

sincere and faithful Dervishes residing in Scinde, Kutch, Surat, Bombay, Mahim,
Bhownuggur and other places.35
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The use of the term "dervish" in the above-quoted letters obviously indicates the
community’s mystical perception of itself. Even today, it is rare to find a library in any Sat
Pafithi Isma®ili Jam& at Khanah that does not house works (either in the original or in

translation) of Riimi, °Attar, Sa°di and other Sifis.

Despite the existence of numerous mystically inclined Muslim communities in the
Subcontinent, including the Sat Pafithi Isma“ilis, the Islamic mystical literature of Indo-
Pakistdn has received remarkably little attention from Islamicists most of whom tend to
concentrate exclusively on the literature produced in Persia and ‘Arabia ignoring, in the
process, the vast amount of mystical literature produced in other parts of the world.* This
unusual lack is particularly strange when one considers that there is more prose and poetry
composed in Persian in the Subcontinent than in Irin itself.”’ This, of course, does not even
take into account the vast amount of literature composed in the vemaculars. The
condemnation of the Indian cultural milieu by the ashraf, the foreign born Muslim religious
elite, is at least partially responsible for the neglect of Islamicists. According to A.S. Asani,
when Islam spread to India, the ashrafs:

desire to maintain the 'pristine’ purity of Islam led them to disparage everything
Indian--from Indian languages which they considered unworthy of recording Islamic
religious literature to even the native Indian Muslims whom they contemptuously
called a//3f ‘mean,’ ignoble,’ 'wretches.”

However, the disdain of the ashrafdid not prevent the Islamic tradition from reconciling
itself to the local languages, mores and traditions. It was left to the more mystically minded
wheo did not feel bound, as did the theologians, to the Perso-"Arab interpretation of Islam to
introduce the religion into the Indian environment. As Aziz Ahmed has rightfully
commented, "Sufis were responsible more than any other religious or cultural group, for the
conversion, in India, of masses of Hindus to Islam."” Their success was so overwhelming
that today, the combined total of believers in the Subcontinent (ie. modern India, Pakistan
and Bangladesh) is the largest single population of Muslims anywhere in the Islamic world.

In medieval India classical *Arabic and Persian were inaccessible to the masses. Hence, as

Ivanow has noted:
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Either by intuition, or sound and clever reasoning, the Nizan Ismaili missionaries
devised some methods which helped them to overcome such local obstacles....One

[such method] was their bold tactics [sic] in separating the meaning and spirit of
Islam from its hard Arabic shell.”

Thus, the Ismili da%s resorted to using the indigenous languages as well as symbols. Such
a practice, though abhorrent to the religious lawyers, was readily acceptable to many Sufis.
As Pir-1 Rawshan, the well-known religious leader in the Afghan-Indian border zone during
the reign of Akbar stated, "God speaks in every language, be it Arabic, Persian, Hindi, or
Afghani: He speaks in the language which the human heart can understand.""' In fact, an
intriguing note in one hagiography indicates that Nir Muhammad Shah, after educating his
son, Sayyid Khan, in *Arabic, Persian, Urdii [ie. Hindustani] and the [slamic sciences, sent
him to Kashi (Benares) to study Sanskrt and Hifida religious literature.” This training for
participation in the Sat Pafith mission displays remarkable conformity with the prescriptions
for da"wah laid down during Fatimid times. Already in the ar-Risalatu’l-Mujizatu'l-Kafiyah
fi Shuriiti'd-Da*wati'l-Hadiyyah of Sayyidnd Ahmad b. Ibrdhim (or Muhammad) an-
Naysaburi (¢irea first half of the ninth century) the importance of being conversant in the
religious, cultural and linguistic environment of the area in which the Isma“li daT wishes to

gain proselytes is stressed:

[The da‘T] must be a clever and intelligent man, learned, and a born orator and
preacher. He must know the local language of the province in which he works, just
as he must know the local religions, and be up to the standard of the local cultured
society, so that he may have a common language when addressing them.”

It must be stressed, however, that the vernaculars were not used by Nar Muhammad Shah
and others simply as unsophisticated substitutes for the refined “Arabic and Persian of the
literati. On the contrary, the indigenous languages provided an excellent medium for the
expression of mystical thought. A. Schimmel, the renowned scholar of $tifism, has written,
"Some of the finest mystical verses ever written in the world of Islam...are written in
Sindhi."* An example of the felicity of Indian vernaculars for conveying Islamic mystical
thought can be found in the mathnawi of the love of Lorak and Chafida, composed by
Mawlana Da'td for Firiiz Shah Tughluq's wazir in around 1370, about which “Abdu’'l-Qadir
Bada'uni writes:

When certain learned men of that time asked the shaikh saying, "What is the reason
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tor the Hindi mathnawi being selected?" he answered, "The whole of it is divine truth
and pleasing in subject, worthy of the ecstatic contemplation of devout lovers, and
conformable to the interpretation of some of the ayats of the Koran, and the sweet

singers c;t; Hindustan. Moreover, by its public recitation human hearts are taken
captive.”

Even Sayyid Muhammad Gesudaraz Bandanawaz, whom Schimmel describes as following
"the shari‘a-bound tradition" praised Hifidi as a language of poetry "that moves and induces
man to submissiveness and hun:u'lity,"‘16 and "spoke of Hindwi as particularly sweet and
fitting for religious songs."" According to the sayyid, while each language was endowed
with its own virtues "none was as effective as Hindawi for through it esoteric ideas could be
so clearly expressed. Hindawi music...was also subtle and elegant, penetrating deeply into

the heart and arousing humility and gentleness."*

Niir Muhammad Shah not onty used the vernacular languages in his compositions, but also
the indigenous idiom, symbols and style. While he makes use of such standard Stfi models
as Layla and Majniin, Rabi‘ah al-“Adawiyyah and Ibrahim b. Adham, not all the heroes and
heroines of his works are transplanted from foreign soil. He also draws upon the rich lore
of Indian history to develop his themes in a most endearing way. His portrayal of Ravan,
the evil demon-king of Larika and nemesis of the avatiar Ram in the classic Indian epic poem
Ramayana, is a wonderful example. In the epic, Ravan carries off Sita, the wife of Ram, to
his island kingdom. After a mighty war, Ram finally kills the demon by chopping off his
ten heads, and reclaims his wife. However, Nir Muhammad Shah's ironic reinterpretation
of the events adds a delightful, if not instructive, twist to the story:

Oh people, behold this play of love
And the manifold fashions in which one becomes enraptured

All the friends who felt pangs of longing
Have found union with love

All those who forsook their heads and sat detached
Have entered the abode of the Beloved

Behold the case of Ravan who, for the sake of an ordinary human being [Sita]
Was not content to remain with his vast wealth

He was struck by love for Sita
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And thus [Ram] destroyed Rivan's ten heads
Oh You, my Beloved, the True Master is none other than You!

If Ravan underwent such suffering for the sake of Sita
And gave bis ten heads

Then for the sake of the True Beloved
Can you not give even one head?”

The use of the vernaculars was not without its drawbacks. Writing in the local idiom and
languages continued to have a stigma attached to it. Muhammad Saghir {(d. 1501), in his
Bengali version of the celebrated Persian epic, Yasuf wa Zulaykha, complains:

People are afraid of writing ketab [ie. real books] in
Bengali. Everyone will blame me but it is not right that
they should....If what is written is true, it does not
matter what language it is wntten in.”

The Isma‘ili da‘is were certainly not immune to such criticism. NGr Muhammad Shih
indicates that certain Muslims censured him for writing his compositions in Hifidavi:

There are numerous ignorant people in this city
Who calumniate against this book (41t3b)

Saying, "The entire Sat Varani is in Hifidavi
There is no salvation for Muslims in it"

Such were the accusations of all the people
Who used to gather everywhere in groups, saying:

"The way of Muhammad Shih is false
Who makes the ignoble amongst the Hifidlis become Muslims

He has composed a book (kitzb)
Which has assumed the name Sat Varani"

Such were the calumnies levelled be the people
Who did not even fear the Creator’

While the use of Indian vernaculars is a distinguishing characteristic of Sat Paiith Isma‘ili
literature, one of the most significant features apparent in the Ginans, in common with many

other Ismafli works, is the endeavour to take the reader beyond the written word, the zahrr,
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into the realm of a deeper, eternal reality, the bd3#rn. Seemingly innocent passages which, on
first inspection, appear to be simple historical narratives are abruptly discovered to contain
new and enthralling intimations of meaning. The intricate and dizzying blend of exoteric
and esoteric tease the reader, leaving him bewildered by the astounding number of possible
interpretations. A typical case in point is a discussion in Nir Muhammad Shah's Sat Varani
Moti ni Vel recounting the life of Pir Sadru'd-Din. The reader is under the impression that
he is perusing a simple biographical sketch of the Pir until he realizes that what he is reading
is actually an allegory. In the biography of Sadru'd-Din, the Pir encounters a number of
symbolic characters from the classic STfi epic Mantiqu't-Tayr including both Shaykh San®in
and the bewitching Greek enchantress (firangf) for whom the shaykh abandoned his Sufi
robes in favour of tending her herd of swine; the Isma‘ili Pir even has a fascinating encounter
with the author of this mystical treatise, Shaykh Farfdu'd-Din ‘Aftar himself. An esoteric
clement is thus woven into the tale which is now raised to a completely new dimension.
Veiled in the guise of Pir Sadru'd-Din's biography is thus a revelation of spiritual initiation
and metaphysical quest whereby the annals of history are transformed into metahistory and
a transhistorical drama unfolds which defies historical method. The scholar thus treads on
tenuous ground when he tries to subsume the Gindns under systematic, ordered categories
of understanding and to impose upon them or see in them some kind of rational scheme, thus
"historicizing” the sacred and degrading the truly spiritual onto the historical plane. The
overwhelming historical perspective employed when examining the Gindns and other
esoteric literature has often tended to eradicate the line between the sacred and the profane.
By secularizing the sacred, we are in danger of losing it entirely and thus misunderstanding
esoteric phenomena such as Sat Pafith. The blend of myth, history and instruction in the
compositions of Nir Muhammad Shah subtly tempt the reader to enter into a world beyond
the plane of our lowly reality. Each verse mocks reason's futile attempts to unlock its secrets
and yet invites the seeker to delve into the depths of its mysteries and unearth its treasures.
As Nanji has written:
The Ginans belong to a literary category which is generally defined as "anagogic,”
that is to say, "mystical or esoteric in its broadest sense.” Like the Haqa'iq literature
of classical Isma‘ilism, the Ginans thrive on the use of ta'wil aiming to penetrate the
inner (bafin) signification of the Qur'an rather than the external (z4hsr) aspects. On
this basis the Ginans comprise a whole system of hermeneutics, metamorphosing

positive religion with its external rules and obligations into a theosophy which
constitutes the satpanth or "True Religion," leading the adept through a process of
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intellectual and spiritual initiation to the truth of the Haqa'iq.”

Before proceeding it must be noted that the term fa'wif cannot, as Wladmir Ivanow has
pointedly indicated, be translated as "allegorical interpretation."™ In fact, it is precisely the
opposite. According to IsmaTli belief, sacred texts such as the Qur'an, the corpus of hadiths,
the farmans of the Imams and the Ginans are often esoteric and allegorical by nature and are
thus in need of interpretation. Resort was therefore made to the science of ta'wil in order to
"de-allegorise" such texts so as to understand their true meaning,” As Nasir-i Khusraw
explains in his Khwanu'l-Ikhwin, "...12"'wil consists of nothing other than to take the final
outcomne of things back to its principal (or archetype);"* and as Abii Ishdq claborates, "This
term [ fa'wil] means 'tracing everything to its origin' and the origin of everything is 1_‘1.:14.gr1‘qat‘.“57

The use of symbols that must be traced back to their origin is a frequent, if subtle, feature
of Niir Muhammad Shah's compositions. We are fortunate that the Sat Veni Moti alludes
to the z2'wil of at least one account in the Sat Varani Moti ni Vel in a parallel passage. On
the surface, the narrative in the Vel appears to be a simple account of a miraculous incident
in the life of Bibi Fatimah, the daughter of the Prophet and wife of °Alj, e)l:amplcs of which
abound in Shiq literature. The story begins with a moving description of the poverty and
humble circumstances in which the pious daughter of the Prophet lived. Jealous detractors
try to put her to shame by mocking her extreme indigence, but heavenly intervention
preserves her honor and puts her adversaries to flight:

Bibi Fatimah lived a very ascetic life (fagiri)

Conducting herself according to the practices of the True Way
She neither drank nor feasted in this world

But constantly sat in worship

She had scarcely any clothes to wear
And would cover herself with a robe of coarse wool

Even that was completely covered with patches
Which were sewn on with grass thread

There was only a water bag made of animal hide for her to sleep on
She used to labour tediously to grind flour

She would fill an earthen pot [with water] and keep it
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And used to drink from a cup fashioned of stone

She had a spinning wheel .
[And used to spin cotton day and night]...”"

In her hand would always be the rosary of a darwish
She was in constant remembrance of the Lord

Apart from this there was nothing in the house...

There were other women who were infidels (kafir)
Whose hearts would burn (in jealousy) within themselves

They used to harbor enmity against Bibi Fatimah
Such were the erroneous hypocrites (munafiq)

One day it was the time of the °Jd festival
So these women adomed themselves extensively

They wore their ornaments and came out in full dress and splendour
Their jewellery studded with countless jewels

Then they proceeded to the house of Fatimah
Where they seated themselves and formed an assembly (majlis)

To deliberately put Bibi Fatimah to shame
By using this intrigue to make her sit amongst them...

Bibi Fatimah burst into tears

After she had fled to her father's side
The Prophet was taken aback

And expressed a hope in his heart

Then an angel came there
Beaning much gold brocade and jewels

He brought with him heavenly embellishments
And splendid multi-coloured garments

How can I praise enough
That which the heavens bestowed?

Bibi Fatimah then adorned herself in this raiment
And the infidel (kafir) women were mortified
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Many fled from there
But several joined the Sat Paiith

They venerated the Five Holy Ones (pany tan)
And conscientiously followed the Path of Truth™

It is very easy to appreciate the deep Shil sentiments and emotional quality of the story
without noting any deeper intention of the author. There are, however, subtle hints in the
original which suggest further intimations of meaning. References to Fatimah's patched
woolen frock are unmistakeably similar to descriptions of the Siifi kAirgah and her ascetic
practices are equally noteworthy. The allusions to her spinning of cotton and grinding of
flour are also important. Many Indian SGfi poets wrote mystical charkhi namahs, spinning
songs, in which the act of spinning was compared to the practice of dhikr, or remembrance
of God.” Similarly, the chakki namahs took inspiration from the grinding of grain to
represent numerous mystical concepts.” Equally important is the comparison between
Fatimah's heavenly embellishments as opposed to the earthly ornaments of her rivals. Ina
few enlightening lines from the Sat Veni Moti concerning Bibi Fatimah, Nir Muhammad
Shah alludes to the fa'wil of this syrbol:

Let the ornaments that you wear be deeds of Truth
Keep the abode of the Lord within your heart

Cleanse yourself with Verity

And adorn yourself with the ornaments of Truth

Let the mascara of your eyes be love

And make the Beloved the necklace around your neck...

Whoever styles her hair

And ornaments herself exceedingly

Whoever ornaments herself without the Beloved
Her ornaments will feel like burning coals...

Without the Beloved she who adoms herself completely
That maiden's entire life will pass in the agony of separation

If you adorn yourself within (your heart) then you will be accepted
Just as the Prophet (Muhammad) himself was adorned

Whoever adorns herself with the ornaments of the heart
She will find her Divine Bridf:.g'roorn62
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Thus, Fatimah's "heavenly embellishments" consisted of Love for the Divine Bridegroom
and deeds of Truth. When she adorned herself with these qualities, the infidels (kafirs) were
put to shame in spite of their rich garments. According to Nar Muhammad Sh3h, the true
ornaments that embellish a human being do not consist of precious gems and silken apparel,
but of faithfulness and worship which beautify the believer in the eyes of the Creator. Thus,
Nir Muhammad Shah asks the question, "How can I praise enough that {embellishment]
which the heavens bestowed?" Seeing the heavenly piety and devotion that ornamented the
Prophet's daughter, the women either fizd or else repented and joined the Sat Paiith.

One of the great difficulties inherent in translating the Ginans is to capture the profound
impact that they exercise on the psyche of believers. To the faithful Sat Pafithi, the Ginans
are not simply examples of medieval Ismali poetry but are "an unbounded and
immeasurable sea of knowledge, a unique storehouse of wisdom and guidelines for everyday
life."* They are the embodiment par excellence of the esoteric essence (sar tattva) of the
Qur'an® which "represent the knowledge of divine mysteries and secrets."” Each and every
line, no matter how mundane its apparent meaning, is believed to conceal unfathomable
spiritual wisdom. A.S. Asani has remarked that "Even those who may not fully understand
the meanings and significance of the words they sing may experience an emotion difficult
to describe but which sometimes physically manifests itself through moist eyes or tears.""*
Commenting on this phenomenon, one eminent researcher went so far as to assert that the
"mystical appeal [of the Ginans] equals, if not exceeds, that exercised by the Coran on
Arabic speaking peoples."m The Ginans themselves testify to this sentiment. Pir Sadru'd-
Din writes:

Perpetually recite the Ginans, for they are filled with Divine Light (ain)
Your heart will be unable to contain such rapturous joy!

ft 15 therefore not surprising that several writers have noted the difficulty inherent in
translating these compositions. After giving his rendering of some verses from the Gindn
Tamakuii sadhare so din, A.S. Asani of Harvard University was forced to note, "I feel I
must apologise for failing to capture in translation the emotions aroused by these and

subsequent verses from the ginans."69 Likewise, W. Ivanow writes of the Ginins, "Nothing
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would probably be lefi of their magic force and fascination if they were translated, especially

into a moderm European language, just as nothing is left of the majestic beauty of the Coran
in a translation."”

Despite these obstacles, the present author has attempted to give a rendering of the first
forty-nine cantos of Niir Muhammad Shah's Sat Veni Moti, a composition that has been
described as an "exquisite repository of mystical vision.""' This Gindn, believed to be of
"considerable poetic worth" by Misra, the well-known scholar of Gujariti history and
society, ” is a remarkable testimony of the coalescence between Siifi and Isma‘ili thought in
the Subcontinent during the medieval period. In traditional style, the work begins by

praising Allah and recognizing the Prophet, followed by an introduction to the Sat Paiith, the
Path of Truth.
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Prajse of God

First: laud the praises of the Creator
Never entertain a doubt when remembering the Name of God

By observing this advice your hapless wanderings shall cease
If you understand completely and absolutely

The second Truth is (the recognition) of the True Prophet
As were his actions, so was his promise

Declare your love for God with your tongue
If you become true then you shall run along the Path

One who recognises the entire world to be false
Is in assembly, together with his Lord

Oh You, my Beloved, the True Master is none other than You!
You will turn to Truth by the Truth
(As did those who) fought in the battlefield (of Truth)

The wicked did not attain the Lord
Those fools wander vainlyabout . . ...... .. ... i 1

Tribute to the Messenger of the Religion

Whoever recognizes the matters of Truth to be genuine
Will not admit anything else 1o his Lieart

All others gamble with the intrigues of innovation (bidfah)
These ignorant ones cannot be suddenly awakened from the slumber of heedlessness

(ghatlah)

Nine hundred years have passed since the Messenger was in the worid
None of the truthful have forgotten the Path

Whoever has religion on his tongue but a stain in his heart
Has abandoned the Path upon which the Prophet tread

Without the Truth, how can the shore be reached?
Follow the one who reveals the Truth

Oh You, my Beloved, the True Master is none other than You!
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The True Road is that of the Prophet
And only this is the True Path

Whoever travelled without the Truth
Undertook a hapless journey

.............................................

Tribute to the True Guide's Ginan

Prophet Muhammad came to the world
Because of him the moonlit path has been found

He has shown you tu.- path of purity
So you have discovered all the ways and practices of the Imim (slz.éib)?3

None of the followers of the Path can be false
All the enlightened ones can see the Way

This Way has been revealed in full splendour in what follows
For those souls who immerse themselves in love

This composition has been named "The Tales of Truth"
In it you will find the residence of the Beloved

Oh You, my Beloved, the True Master is none other than You!
The True Guide (murshid- sidq) is ours
How often has this been declared?

He has come and openly shown to you
That Path which is composed entirely of Truth

...............................

Trbute to the Rel:gion

The practice of the Faith (din) is like a sharp-edged sword
Without the truth how will you reach the shore? *

The arduous path is only found by a few
Whoever embraces it loses himself

All others are lost in false claims”
These blind ones are entrapped in the midst of venom

All those who are truly bound to love
Are admitted into the Faith
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The Path of Truth is a great test
So how can it tolerate false attachments?

Oh You, my Beloved, the True Master is none other than You!

The Sat Paiith is the only True Path

And true are those who tread upon it

Only when the head itself is lost on this journey
Will (the path) come within grasp

.........................................

Sage Counsel

All the truthful ones know the Truth
It will be manifest in its own time

If you lust throughout the darkness of the night
Then how will you answer to God at dawn?

Tread upon the Path after purifying yourseif
Then you will arrive for the sake of Truth alone

This Gindn is absolutely true
All that is hidden is manifested in the thought of God

Each and every evil act which you conceal
Will become manifest in its own place

Oh You, my Beloved, the True Master is none other than You!

If all your evil acts are hidden

And you hide all your wickedness

When you go ahead you will discover
That truly all this will then be manifested

-----------------------------------

Thus the Merciful One is known as the Omniscient
All wickedness and treachery is manifest to Him

How can wickedness not be known to the One
Who knows all the secrets contained in the heart?

There shall be no obstruction in front of He
Who knows each and every element of your existence
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Oh foolish people, take heed!
Laughing joyously, get pleasure from your Lord

Purify yourself from the dirt within
So that you can go and give a clear answer to God

Oh You, my Beloved, the True Master is none other than You!

Make your heart absolutely pure

So that your sins may be reduced to dust
Play while sitting in the moonlight

In love with your Lord

The following verses of the Sat Veni Moti typify the distinctive Gindnic understanding of
the Qur'anic notion of Divine Light (aiir), a concept which plays a central role in the belief
system of the Ism3ilis. The Isma‘ili Imam, as the embodiment of God's Creative Will (amn)
and manifestation of His mysteries (mazharu’/<ajaib), is the supreme repository of the
Divine Light and is thus symbolized by the sun in the Ginans.® The Pir is considered to be
the Imam's proof (fugjah) and the perfect reflection of his light. He is therefore symbolized
by the moon’ and is portrayed as the sole source through which the adept may gain
recognition (shinikhf) of the Imam's essence, a doctrine that is in agreement with Persian
IsmaTli sources of the same period and which dates back to at least the time of Nasiru'd-Din
Tiisi (d. 1276) and Pir Shams (d. 127'7").78 The hearts of the initiates are, in turn, depicted
as mirrors which, if purified, would reflect the moon-like light of the Pir.”

The Ginanic parallelism with the symbolism utilized by Nasiru'd-Din TisI in his Rawdatu't-
Taslim is remarkable:

His [ie. the Imam's] Hujjat is the manifestation of the First Intellect, that is to say,
the manifestation and power of the illumination of the First Intellect appears in him.
His position has been likened to that of the moon, because just as the body of the
moon is in itself dark and is illuminated by the sun, and in the absence of the sun
takes its placeao (khalifat-i @ bashad) and lights up the earth in proportion to its
strength and the amount of light that it has obtained from the sun, so is the soul of
the supreme Hugjat, which by itself knows nothing and is nothing, lit by the effusion
of the illuminations of the Imam's assistance. When the Imam is concealed, he acts
as his vicegerent. Through the power to accept the emanations of the lights of
knowledge which he has obtained in proportion to his capacity, the Hujjat gives the
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people awareness of the Imam, may greetings be upon mention of him, and shows
them the path to him. o

Similarly, the role of both the Pir and the Shah (Imam) is expounded by Pir Sadru'd-Din who
writes:

Recognize the Supreme Being, Lord of Light
Friends, know the Pir to be the one

Who has led you to the recognition of the Lord of Twelve Splendours”

Worship none other than that very Lord, my brother,
Friend, never doubt in this o
Hail the advent of the Lord, as glorious as the risen Sun!

This symbolism of Sun-Imam and Moon-Pir should be borne in mind in understanding the

following verses.

Adore the longing for the Beloved
In this way all wickedness will be reduced to dust

Because of the Prophet's love for his Lord
He became like the brilliant moonlight from head to foot™

It is then that he found the path of purity
Blissfully he entered within it

In whom even an iota of darkness remains
That much love is not given to him

Behold the shining brilliance of knowledge (°i/m) with your eyes
And consider it to be the distinctive quality of the True Ummah®

Oh You, my Beloved, the True Master is none other than You!
If you make the moonlight pure
Then after your journey you will reach the shore

The direction indicated by the moonlight is pure
The remaining directions are shrouded in dreadful darkness™
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The Hluminpation of the Heart

The fortnight of moonlight is a dazzling glory
But the fortnight of darkness is of no use

If there were to be moonlight for the whole month
All would sleep peacefully the whole night

Both the moon and the sun have distanced thcmseh;es from the one
To whom neither the internal moon nor sun shines

If the internal filth is purified
Then the face of God would be seen manifest

Whoever expressed longing for the Friend
Found the Lord by the glorious light of the moon

Oh You, my Beloved, the True Master is none other than You!

Both the moon and the sun are pure
Both of them are friends

They completely disregard a place
Where even an iota of darkness remains

The Gindn continues by expounding on the ephemeral nature of earthly existence,
reminiscent of Qur'an 55:26-27, "Everything on earth shall perish, save the Face of thy Lord
which shall abide forever." This is a common theme in Islamic mystical literature of all
types but is especially prominent in the Ginans. As A. Esmail has noted:

..indeed, the closer you look at the ginans, you will find that alongside the sense of
vigorous affirmation, and a feeling of power and energy, is an anguished concern
with death, and an awareness of the contingency and transitoriness of human life on
earth, of the constant threat of external evil and, more important, internal dissipation,
which loom menacingly over the individual's destiny on the carth.”

This concern about the imminence of death and the futility of earthly existence is aptly

expressed in the verses which follow.
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The Palace of the Perishable Body

Oh soul! Know the world to be a dark, shadowy place
Without the moonlight how will you find the shore?

Just as the night comes in the month of Bhidarvoe”
When nothing can be discerned from hand to hand

How can the blind wayfarer find the narrow path
By incessantly engrossing his heart in sensual pleasures?go

Know this world to be like the banks of a river
Seeing it, be aware of its manifestation in front of you

Just as when a flash flood comes to the river
In a moment, everything subsides

Oh You, my Beloved, the True Master is none other than You!
Just as the banks of a river
So is this world of earthly pheromena

That which comes, comes with great force
But does not take long to leave

...........................................

The Perishable Body

Just as the shadow falls at noon
Nothing remains steady for even a moment

Why do you waste your life on this path
Which, like the shade of a tree, is constantly moving?

At first the tender buds appear exquisitely beautiful
But the day shall come when all of them will rustle and fall to the ground

Indeed, to whom will this not happen?
Just as the leaves have fallen from the pipal tree

One wearies by continuously saying "mine, mine"
Yet all the blind ones are enmeshed in this

Oh You, my Beloved, the True Master is none other than You!
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Having seen the play of the tender buds
Never become forgetful

When the appointed day arrives

All of them will rustle and fall to the ground

You see this world of earthly phenomena fleeting away
So how can you have love for tomorrow?

Of those who have come to this world, not a single one remained
They were just like bubbles upon the water

First the friend, Adam, was creatad
He was seen when he came but none knew when he would leave

He was made king of the two worlds
Yet, in the end, even he was not allowed to stay

Whoever has come, he has gone as well
From amongst them I have not seen a single one who has tarried

Oh You, my Beloved, the Truec Master is none other than You!
In the house in which one cannot find permanent accommodation
Do not bind your heart for even a second

Just as a foreigner is but a guest
Who tarries and then moves on

As long as the field is verdant and flourishing
Why do you then not take heed immediately?

People and family are nothing but coarse millet”
Because of which the harvest of Truth is lost

When the Beloved's elixir takes effect
All false actions will be put to flight”

All this coarse millet will not remain even for 2 moment™
Yet you will bear so much pain and suffering for it

All who have come for the sake of pleasure™
Will have their dried up fields uprooted and destroyed
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Oh You, my Beloved, the True Master is none other than You!

You must take heed
While the fieid is fertile

Know that everybody is like coarse millet:
People, family and relations”

In the verses which follow, Nir Muhammad Shdh expounds upon the Indian concept of
mdya. In the Rg Veda this term is used in the sense of magical power; in the Upanishads in
the sense of false knowledge; and in Shafikara's advarta philosophy as the transitory world
which has no innate reality.” Our author portrays may4 as the attraction in man towards the
bewitching illusion of the world which veils him from the Creator. In contrast to Kabir, who
describes m4ya as a hideous and repulsive Wrmclan,g7 Mir Muhammad Shah compares it to
a lecherous harlot who appears to man as a dazzling mistress, tempting him to leave the path
of religion and embrace her. In this sense, his concept of maya bears considerable
resemblance to the Qur'anic concept of an-nafSu'l-ammara bi's-sit, the soul which incites to
evil and against which the believer must wage "the greater Holy War,” al-jihadul-akbar.”"
This comparison is particularly relevant in the context of the following verses of Niar
Muhammad Shih when we consider that in the SGfi works composed in the Isiamic
heartlands, the »af5 (a ferninine noun in “Arabic) has been portrayed as a defiant woman who

attempts to cheat and entice the poor wa},(ﬁarcr.gg

The Wiles of Illusion (mmaya)

Whoever says "mine, mine"
Has taken a set of gambling cards in his hand

Uncountable sins will accumulate
What is the use of taking (this gamble) in vain?

All the falsehocd which may come
Is brought along by an arrogant harlot

In the next world you shall be given your bread
So why do you wish to carry sins with you in vain?
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You will achieve nothing from all the tastes (of the world)
But your stomach will continue to be filled with sins™"

Oh You, my Beloved, the True Master is none other than Yeu!
Whoever declares: "this is mine, this is mine"
All of his deeds are faise

For the sake of the two days (in which you live in this world)
Life'sbundle is filled with sins . ... ... ittt i i 13

Whoever dedicated his life to this deceiving harlot
Achieved nothing from all of her intrigues

Whoever covets this harlot
Know that he is truly ignorant

This wealth of yours belongs to nobody
Because of greed (for the sake of interest) you will lose your capitalml

This mistress is none other than the treacherous world
She may be old but she is infinitely attractive

The wise will derive a lesson from her
They recognize this deceitful mistress to be false

Oh You, my Beloved, the True Master is none other than You!
The deceptive harlot is a fraud
Brother, she 1s false for all eternity

If you embrace all the dealings of this world
You will find yourself empty handed

Never trust this fraud
Who causes the wayfarer to lose his way

Everyone is bewitched by this harlot
They try to embrace her and make her their own

This woman is utterly enchanting
She has even deceived the great and mighty ones

Whoever forsakes her is truly a valiant knight
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Who has traversed the perilous mountain pass

No one should trust this deceptive harlot
For she is the wife of nobody!

Oh You, my Beloved, the True Master is none other than You!

Just as is the colour of the butterfly

So is this world of earthly phenomena

It's brilliant red and saffron hues

Will not take long to vanish'® e 15

She has subjugated even the great and mighty ones
Those who were deceived are witless fools

Those who have seen her with open eyes
Have all left shaking their heads

The wise ones have known her to be thus
Because water will not remain in an unbaked pot

They will travel on the path with determination in their hearts
While the fools entangle themselves

If you explore within she is completely false
But if you look at her manifestation, her wiles are overwhelming

Oh You, my Beloved, the True Master is none other than You!
This s the: base, sensual pleasure of the harlot
Which is recognized only by the elect

Those tewildered ones who lusted after her
Losttheir reason and intellect ... ... . ittt i e, 16

The whole world is taken up by her wiles
They have lost much to make her their own

Whoever stains his heart with greed
Will be removed from religion and declared mad

Do you not even realize that if you take poison, though it be sweetened with sugar
You will be in unbearable anguish?
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He is the Wicked One but makes a pretence of being a friend
Nong¢ can fathom the mystery of his propensity for evil pursuits

Whoever catches hold of his sleeve
That poor fool has been deceived

Oh You, my Beloved, the True Master is none other than You!

The wiles of this harlot are extensive

She has deceived the entire world

She is a manifest thief

Whe will ravage the pathof religion .......... .. ... . ool 17

Whoever searches for and knows her
Has desired her without properly looking

Whoever proceeas with caution
Does not fall under her control

The gallant knights were valiant warriors
They traversed the perilous mountain pass

Whoever is single minded in determination and travels upon the Way
Will blissfully arrive at the shore

Whoever puts a foot in each of two boats
How can such a traveller of the Path be rescued?

Oh You, my Beloved, the True Master is none other than You!

This deceitful mistress is not loyal

Certainly, she is not loyal at all

The double-minded fools are deceived by her

She has destroyed somany VIUOUS MEN . . . . oo vt it i i cv i ieannanasenanenns 18

Many difficulties came to pass
Upon all the prophets whom God created

Behold the messengers who have come to the world
In their true love they were never forgetful

Know that Pharaoh was a fraud iz the world
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Seeing his (powerful) form p=ople worshipped him

Whatever they had was given to them by Pharaoh
And they exulted in these things

How couid those who were in union with God
Ever exult in this maiden?

Oh You, my Beloved, the True Master is none other than You!

This maiden is unlucky

Whether you are a beggar or a king, do not lust after her

Open your eyes and look at her

She 1s filled with excrement from headtofoot ........ ... ... .. .. ... i, 19

The world is the wine of Satan
Which drives all wisdom from the heart

If you quaff the wine of Satan
You will quarrel with religion

You repent for drinking the exoteric (zah:r) wine
Yet you keep the wine of Satan close to your heart

You have entered among the untouchables
And have thus imputed yourself

Whoever is in union with God
Will not be intoxicated by the wine of Satan

Oh You, my Beloved, the True Master is none other than You!

If you drink the wine of Satan

While showing to the world that you are pure
One day you will know that you were proceeding while intoxiczted
And your body will testify to this on that day'™

Consider this perishable world (fanf dunya) to be the Evil One
None of the friends accept him in their hearts
All the truthful ones have forsaken him

For within themselves they have adoration for the Lord
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All the other unfortunate ones who dedicated their lives to the Evil One
Could not fathom the mystery

There are two paths established in the world
Whichever of the two you search for is the one you will find'**

Know this to be the test of the world
Friends, to know the traits of the Evil One

Oh You, my Beloved, the True Master is none other than You!
Having arrived in this world
And recognizing your Friend

Behold who with whom
Has fallen madly in love

The Evil One gave Pharaoh'® his position
And gave him control over countless countries

In his greed that fool became heedless
And was kept among the confederacy of the Evil One

Whoever considered the worship of God to be false
Did not have the words of the Lord in his mouth

Not an iota of pain and suffering was given to such people
Who did not long for the Friend of my heart

They were in love with the Evil One
And desired to assault the Friend

Oh You, my Beloved, the True Master is none other than You!
Those supported by the Evil One will be granted delights
Not an iota of pain shall be incurred by them

The friends will be ravaged and devastated
They will be outcast from the community (of evil ones)

Those who claim to be saints (wali) and sages (mashaikh)
Live only for coins of copper and brass

Know them to be the true infidels (kdfir)
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Understand them to be the forms of Satan

They do the work of Pharaoh
Yet assume the names of saint (wali) and sage (mashaikh)

They attest to God and the messenger with their tongues
But keep Satan in their hearts

If the Lord could be attained by such actions
Then why was poverty (faqiri) given to the Prophets?

Oh You, my Beloved, the True Master is none other than You!

In the world they call themselves saints { wali) and sages (maslaikh)

Yet their minds are engrossed with the world

Know that they are truly thieves

Never call them your BEnds o . e 23

Annemarie Schimmel has commented that "[t]he central attitude in Sufi life is that of fagr,
L} lll107
poverty.

In Sifi literature, f2gr, signifying the neediness and impoverishment of the believer, is
contrasted with ghind which suggests the self sufficiency and independence of the Creator.
God stands completely independent of his creation whereas the creation is utterly in need of
Him. As the Qur'an proclaims, "Oh Mankind! You are poor in relation to God; and God is
the Rich, the Self-Sufficient."'” The prophetic hadith, fagri fakhiT - my poverty is my

pride,'® became the hailmark of mystical practice so much so that a/-fagru’l-muhammadi -

This outlook is certainly apparent in Nur Muhammad Shéh's Sat Veni Moti.

Muhammadan Poverty has become one of the most common epithets for Stfism in Islam.
The Sat Veni Moti, like many non-Isma‘ili works on the subject, portrays the prophets and
certain saints as the exemplars of poverty. Nevertheless, Nir Muhammad Shah's
understanding of the term fagiri has a number of exceptional traits, the most significant of
which is the concept of suffering. Fagirfis not simply a state of indigence and penury, it is
a process involving numerous trials and tribulations in whose flame faith is ripened.’® Just
as gold must pass through the agony of flame and forge in order to be purified, so must the
human soul endure all the privations of the Path to meet with the Beloved. This recalls the
mystical interpretation of siirah 7:171 of the Qur'an in which God asks the hitherto uncreated
descendants of Adam "Am [ not your Lord?" (alastu br rabbikum) to which they reply "Yes,
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we witness it" (bali shahidn3). But hald also means affliction, and thus mankind had
accepted in pre-eternity both God's sovereignty and His will to bless those whom he
specially loves with adversity. Therefore, according to the prophetic tradition oft mentioned

in Sufi sources, "The most afflicted people are the prophets, then the saints and then the
others."' "

While fagiri may involve the forsaking of all material wealth, this is not its essential
characteristic. To Niir Muhammad Shah, true f2qir7 is not subsisting on the alms of others;
it is an attitude, an outlook on life whose fundamental characteristic is a feeling of
detachment from both this world and the next - “the true fagiri is of Truth, for those who beg
for nothing except to be in the presence of the Lord."'" Thus, even King Solomon with all
his riches was a faqgir because "on the outside he ran a praiseworthy kingdom, but hidden
within he was a darwish."'" Contrast this to Faridu'd-Din °Attar's Mantiqu't-Tayr in which

we read:

Although Solomon became a great king because of his seal, it was this that delayed

his progress on the spiritual path; and he came to the Paradise of Eden five hundred
years later than the other prophets. H

On the other hand, the possession of a single needle by Jesus halts his spiritual progress at
the fourth heaven. While the early ascetics regarded Jesus as the model of poverty, the later
mystics believed that because of this needle his fagr was incomplete.'” But in view of the
aforementioned regard for King Solomon, it appears that for Nir Muhammad Shah it was

not the simple possession of the needle which was questionable, but the attachment to that
needle.

The term faqirfis an extremely difficult term to translate into English.'"® "Poverty" seems
inadequate because it does not convey the religious implications of the word and "spiritual
poverty" seems even more incorrect because it may be taken to imply a deficiency in
spiritual matters. Given the difficulty of translating this term into English, the word
"poverty," admittedly deficient, has been adopted.
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The Test of Remembrance (Dhikr)

The world is the path of the Evil One
The prophets came only for the sake of povc:rty1 d

Whoever burned in the fire of poverty
Became like a prophet (zabi) in this world

If the body can be considered to be an earthen vessel
Then without shattering (this vessel) how can the Lord be achieved?' "

Whoever longs for his Cherisher
Yearns for poverty and remembrance

This is said to be the path of the body
So without shattering (this bodily vessel) how can the Lord be obtained?

Oh You, my Beloved, the True Master is none other than You!
Poverty is more noble (afdali) than anything
There is nothing which can compare with it

The best counsel is that of the Lord
If you come and meet with the Divine Bridegrocnrn1 #

The Excellence of Poverty

If you devote your life to poverty
Then you will find a greater love for God

Know that this 1s the duty of the friends
The prophet achieved the msr3j (heavenly ascension) because of pov::rty]Zu

This is the wealth of the prophets

There is no kingship greater than this''

Whoever's actions are precious
That wealth will come into his hands

All the prophets begged for this longing
And thus caught hold of the True Guide (murshid)'”

Oh You, my Beloved, the True Master is none other than You!
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The greatest kingship on earth

Was sent for the sake of the friends

Verily, none will be able to find it

Without a divinely sent prophet (nabimursal) ............ ... ... ... 25

Whoever adopts poverty today
Will achieve all that he desires

You are a guest of God here in this world
Remain with affection for your Lord

What work is more virtuous than that
Which will earn you a place at His threshold?

Do not extend your hand to ask for anything
Only then will desire and avarice (hawa hirs) be forgottcn]23

Live in that kind of poverty
Which is known as the poverty of kings

Oh You, my Beloved, the True Master is none other than You!

The true poverty is of Truth

For those who beg for nothing except to be in the presence of the Lord
They remain at His threshold with truth and patience
Casting away all other desires

Go into the presence of the Beloved and beseech Him
But be patient in this (entreaty)

Nothing can be achieved by ease and heedlessness
So continuously remember the Name of the Lord

Know the poverty of the Lord to be exalted
The poverty of kings is true knowledge of the Beloved

If worship is done out of worldly desires
Then how will everyone attain all the fruits?

In the worship of the Beloved attach yourself only to the Beloved
Extend your hand but ask for nothing
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Oh You, my Beloved, the True Master is none other than You!

If you long for the Beloved

Then do not ask for any of your desires to be fulfilled

If you attain your Beloved

Then you will obtain everything ......... ... .. ... i 27

Such is the tale of all the prophets
They knew the poverty of kings to be pure

All of them observed the poverty of the Beloved
Each of their trials is more praiseworthy than the next

Peruse the tales of the prophets
The fire of poverty is to be seen in all of them

In its flames their faith was ripened
This brought even greater adoration for God

Whoever longs to achieve union
Will make poverty dear to himself

Oh You, my Beloved, the True Master is none other than You!
Amongst the friends is the Friend
Amongst the essences is the Essence

If you meet Him in poverty
You will swim across to the shore

The Poverty of Adam - the Infercessor with God

First Adam the Friend was created
All (the angels) bowed their heads before him

He was given a dwelling in Paradise
Which was in the presence of his Lord

But he was not given any happiness in Paradise
Again and again he was drenched in the fire of love

For how many years was he thrown in the jungle
Tears of blood streaming from his eyes?'*"
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Only when he was cast into such poverty w
Was the prophethood finally granted to him'™

Oh You, my Beloved, the True Master is none other than You!

First there was Adam, the Friend

Look at the state which befell him
Bewildered, he was thrown in the jungle
Then he met together with the Lord

The Poverty of Prophet Noah

Oh People, behold the situation of Prophet Noah
His life passed in union with his Lord

In the shadow of the bamboo curtain he lost his entire life
For nine-hundred years he burned his "self"

[f things were to be easy in this world
Then no one would have lost his "self” in poverty

No one would bear even an iota of this
So why did (Noah) remain in the jungle for nine-hundred years?

In whomever love played its game
A meeting with God was granted

Oh You, my Beloved, the True Master is none other than You!

What kind of refuge

Was available to the lovers in the past?
Suffering pain and anguish

They believed their bodies to be no more than the worthless part
of comn that is cast away when the kernel is harvested

The Poverty of Prophet Moscs

Behold the situation of Moses, the beloved of God
He also accepted all of his suffering

He perceived love in his destitution
Within himself he was in deep contemplation (fikr)
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Still he did not long for the world
In this way he found the Lord

You will only find love of the Lord
If you burn yourself in the fire of poverty

If the Lord could be obtained by worldly affairs
Then why did the prophets adopt poverty?

Oh You, my Beloved, the True Master is none other than You!
This is known as the poverty of married bliss

In which all desires are put to flame

Even if the world gives you its solemn oath
It will be of absolutely no value

The Poverty of Prophet Jesus

Harken to the anguish of the prophet Jesus .
Hearing 1t, why do you long for this worthless world?

What can be said of a single needle?
Yet, because of that he was detained at the fourth heaven

If the weight of one needle is such
Then why do you go and waste your life in luxury?

There is none as luminous like the moon as Jesus
Yet because of one needle where was he trapped?

How much wealth and how many riches (have you amassed)?
Behold what can happen for the sake of a single needle!

Oh You, my Beloved, the True Master is none other than You!

Having seen the wiles of the world

Whoever craves for them (should consider that)
For the sake of a single needle
Where the Friend placed (Jesus)
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The Poverty of Prophet Solomon

Solomon's love is known to be true
Within his heart he kept it hidden

On the outside he ran a praiseworthy kingdom
But hidden within he was a darwish

He who used to eat unleavened bread made of barley
Was finally given the opportunity to meet with God

Had he dedicated his life to worldly pursuits
Then how would he have obtained the prophethood?

Blissfully he attained the true Joy
He was in union with His Lord

Oh You, my Beloved, the True Master is none other than You!
Poverty (gharibi)'*® is the trade of the Lord
If you barter in it you will go blissfully

Having given up the pursuits of the world
Keep the flame of contemplation (fkr)burning . . .. ...... ... ... .. ... L. 33

The Poverty of Love

Those who are filled with adoration are in a state of married bliss
Their consciousness is vigilant as they engage in worship (bandagi)

In a year they do not go outside for a single day
They bring the worries (fikr) of the people upon themselves

They were afflicted (khuwari) and mixed with the dust
By doing so they lit the fire of love

The Evil One will keep all in luxury
But it is those who suffer who are loved by God

The people of the world are not in union with God
Prophethood is married bliss with the Loid

Oh You, my Beloved, the True Master is none other than You!
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The world itself is the Evil One
It is of no use to the friends

It can deceive you in a moment
And keep you far from the Lord

The Poverty of Prophet Zachariah

A saw was put to the head of Zachariah'”’
All of this was nothing but the custom of poverty

When the saw was thrust against his head
In his true love he did not turn his face

Had he started arguing and complaining as the saw came down
Then how would he have become a prophet?

Such was done to the friends
Blissfully sitting how can the Lord be obtained?

In a second he was split from the head
Then he obtained the diamond of God

Oh You, my Beloved, the True Master is none other than You!
Having undergone such a trial
His love was tested

A saw was put to his head
And yet he did not forsake (hislove) . ...... .. ..o il 35

The Poverty of Ibrahim b. Adham

Behold the drama of Sultin Ibrahim'™®
How he mixed himself with the dust

He ruled as king for many years
How much suffering he had to undergo

He did not pay heed to thirst or hunger
Thus igniting the fire of love within himself

He abandoned all pleasure and burned himself in sorrow
This is the food of the true friends
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Undergo the trial of the friends
Don't give an iota of pleasure to your body

Oh You, my Beloved, the True Master is none other than You!

In whomever was adoration for the Beloved

He walked the path of Truth till today

He burned himself openly in the world

Andinsodoingachieved hisgoal .......... .. ... .. .. .. Lo 36

His (Ibrahim b. Adham's) wealth found a place
Becanse he kept his word with his Beloved

Undergo such a trial of God
Forsake the world and accept poverty

Behold the wiles of the deceiving mistress
Beware of such a situation

If the Companion was not to be found in poverty
Then the prophets would not have longed for it

The Messenger (Muhammad) spoke of deep contemplation (f7kr)
He also met with the Beloved

Oh You, my Beloved, the True Master is none other than You!
Poverty is the most noble of all
Know that you should see it and adopt it

In this lies the prophethood
Among all people (the prophets) are venerated

The Poverty of Prophet Muhammad

At dawn he would return to his house
He didn't even have enough to feed himself

For the sake of a maund of barley
He would go to the door of a Jew

Seeing his poverty (the Jew) would ask him
You have neither field nor garden so how will you buy (the barley)?
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He was the king of the two worlds
But he was turned away by a Jew for a maund of barley

The friends surmounted such trials
Which were the flavor of their faith

Oh You, my Beloved, the True Master is none other than You!

If you make Truth your friend

And give up the worries of the world

Cast everything else far away

And manifest the blazing fireoflove ......... .. .. .. ... . . il 38

The Poverty of Prophet Job

Friends, behold the situation of Prophet Job
Ants continuously feasted upon his body

His body became like a sieve
Yet he did not forsake his love

As the ants would come out and leave (his body)
He would lovingly take them and put them back in his body

In this (agony) he was thankful to God
And kept truth and patience in his heart

He underwent all these calamities
And yet he continued to adore the Beloved

Oh You, my Beloved, the True Master is none other than You!

Job was the friend of Truth

And he was true in his adoration

He did not turn his head

Even while his entire body was punctured .. .......... .. L il 39

The Poverty of Prophet Abratiam

Harken to the tale of Prophet Abraham
Nimrod cast him into the midst of the fire
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He saw hiraself in a dream
In his vision the Lord came to him

He was to take his son and sacrifice him
It is only then that he would be given a meeting with the Lord

Abraham was true at heart
He took his sen for sacrifice

He came for the love of the dream
The Lord would not be achieved from other affections

Oh You, my Beloved, the True Master is none other than You!

Poverty i1s more excellent (khizh) than everything

Affliction is seen manifest

Reputation in this world is only exoteric (zZhiri)

It is absolutely worthless inreligion .......... ... .. ... .. ... ... 40

In the Siifism of Ibnu'l-*Arabi and his school, the relationship between the lover and the
Beloved is portrayed as man's love for a beautiful maiden; in Persian poetry, the relationship
is expressed in metaphors of love between a man and a handsome young shahid, but in the
Indian mystical tradition it is the female-soul who is the seeker,'” for it is believed that only
the woman can truly experience love, prem, that pure devotion "which burns her without
" As A. Schimmel has noted, "In no [other] part of the Islamic world
has the soul been so completely identified with woren."”' Medieval folk tales such as those
of Dhola and Marfi, Lorak and Chifid3, Hir and Ranjha and Sassui and Punhun were

mystically interpreted as romantic allegories of love in which the woman-soul, after much

hope of satisfaction.

suffering, was ultimately reunited with her Lord.

While making frequent use of the woman-soul allegory, the Isma°ili Ginans do not generally
employ these medieval folk tales. More often, the composer of the Ginan portrays him or
herself (or, more correctly, his or her narrative persona) as a longing female, humble
maidservant (dsi) or expectant bride, pleading for reunion with the Beloved, the Imam."*
Thus, the tragic heroine represents "the human soul in search of the beloved, a beloved to
whom she can be united only by endless suffering and eventually through death on the
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Path."* The ineffability of the mystical experience forced the mystics to draw upon the
most intimate of human relationships and the most profound of human feelings to symbolise
the relationship between the human soul and the Divine. The imagery of human love in an
Indian marriage with its inherent implications of devotion, duty, obedience, expectation and
perpetuity was an apt metaphor to convey spiritual states. The medium of phenomenal love
(“ishqu'l-majazi) was thereby used to convey love for the Divine (“ishqu/-hagigi). The earth-
bound wife-soul suffers the agony of viraha the tormented state of separation from her
Beloved. She experiences unbearable anguish in duhag, the rierve racking period of intense
expectation after betrothal, and anxiously awaits the arrival of her husband-to-be who will
change the agony of duf3g into the rapturous joy of suhdg, married bliss. A stirring example
of this imagery is to be found in the Ginin Adam 4d nirifijan by Pir Hasan Kabiru'd-Din:

Age upon age I have been waiting expectantly

But the wedding (zikah) has not taken place

Now I am in the full bloom of youth

Oh the Ruler of the three universes, preserve my honour

Lord, cover me with a veil

For I am sinful™

I am humble and helpless

Oh Ruler, my honour depends on you

Oh Lord, how long can I stay alone
The days pass in the agony of separation (duhag)

Transform this agony of separation (duA3g) into the bliss of marriage (suhag)
Lord of the fourteen worlds, preserve my honor

Mother, father, sister and brother

None of them will keep me

I have come and thrown myself at Your mercy
Oh King, my honor is in your hands

Lord, my parents gave birth to me
1 was then entrusted to your mercy

Now respect the honor of having extended to me your hand in marriage
Oh Saviour, save me!

I am fatigued from having walked and walked
Oh my Lord, I can continue no longer

My Lord, do not look at my sins

My Lord, I can not bear it any more
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Just as a fish without water writhes in agony
So also a wife without her husband

Lord, bring the necessities for marriage

Do not take long (to come)

Lord, most humbly I entreat you

Listen to my cries

For the sake of my humility forgive me

Lord, you are the protector of the unprotected

Lord, sobbing and faltering I petition you

In my heart I am tormented by separation

Lord, come soon

For the bloom of my youth shall soon fade away'™

The concluding verses of this portion of the Sat Veni Moti dwell on similar bridal
mysticism. They are introduced by a depiction of Bibi Fatimah as the perfect wife, the
embodiment of every soul's yearning to become united with the Imam. In the interpretation
of certain Gindns, Bibi Fafimah is regarded as Vishav Kuifivari, the Maiden Universe who,

in Sat Paiith belief, will be reunited with her Lord at the end of time.

The Poverty of Bibi Fatimah

If there is any Lady it is Fatimah
She lived in this world as if she was a foreigner

She longed for the house of “Ali
Yet did not incline towards the spinning wheel

Then the Messenger told her
Why don't you take the spinning wheel in your hand

You will get sustenance from the hand of your Lord
Why don't you dedicate your life to this spinning wheel?

Muhammad was true at heart
And such was the wisdom he gave to his daughter

Oh You, my Beloved, the True Master is none other than You!
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Friendship is a (game of) tribulation
Which many cannot play

Only the exalted ones (sarfariz) whom the Sustainer has created
Were given a meeting (with Him)

The next day Fatimah walked home
She saw her poverty-stricken state

Without faith she would have seen nought but loss
Then she put an old blanket upon her head

Because they found the world to be flawed
The friends abandoned the world

This is how they met with God
Then they went and played the game of love

She is in the state of married bliss who is permeated by the Beloved
Burning herself in the blazing fire she is intoxicated by love

Oh You, my Beloved, the True Master is none other than You!

Those who thirst for love are the elect
They play the game of love

The Prophet showed the way of deep meditation (fikz)
For the sake of making us united with the Lord

The Perfect Wife

Such a true lady is needed
Who gives up all pleasures to attain the Divine Bridegroom

No enchantment remains in bewitching ornaments
Without the Lord she would give up her life

If you show off the ornaments you are wearing to the people
Then how will you attain the blissful married state?

Let the ornaments which you wear be deeds of Truth
Keep the abode of the Lord within your heart

Consider your divine wedding to have been confirmed
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Only when you see the Lord with your own eyes

Oh You, my Beloved, the True Master is none other than You!
Cleanse yourself with Verity

And adorn yourself with the ornaments of Truth

Let the mascara of your eyes be Love
And make the Beloved the necklace around yourneck ............cco0vvinen. 43

The Code of Married Bliss

The absolute state of married bliss is for (the bride)
Who brings adoration for the Lord within herself

With his eyes silhouetted with lampblack, flowers and a fagbo/ ™ in His mouth
Joyfully laughing the Divine Bridegroom will appear

His hair will be perfumed with flower-scented oil
Throw your arms around the neck of such a darling Beloved

Whoever ornaments herself without the Beloved
The throat of such a person will be scorched with red-hot coals

How can she who shows off her worldly ornaments to the people
Obtain the Divine Marriage with the Lord?

Oh You, my Beloved, the True Master is none other than You!
Whoever styles her hair
And ornaments herself exceedingly

Whoever ornaments herself without the Beloved
Her ornaments will feel like burningcoals .......... ... .. ... . oo 44

The Behaviour of Married Bliss

Without the Divine Husband nothing can be done _
Those who are married in the world are but fools"

She who adorns herself completely without the Beloved
That maiden’s entire life will pass in the agony of separation

If you adorn yourself within (your heart) then you will be accepted
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Just as the Messenger (Muhammad) himself was adorned

Whoever adomns herself with the ornaments of the heart
She will find her Divine Bridegroom

Whoever burns her "self" in the flame of love for the Beloved
She will taste the sweetness of married bliss

Oh You, my Beloved, the True Master is none other than You!
The manifest marriage took place
For the sake of the Divine Bridegroom

If you adorn yourself without the Beloved
Then your honour wiil be disgraced ........... ... ... ... ... il 45

Rabrralt's State of Marmied Bliss

Rabiah achieved married bliss in the world
She is known in countries far and wide™*

Within herself she burned in the fire of love
She could never be happy without her Lord

Neither food nor drink appealed to her
She forgot everything in the love for the Beloved

She ran from house to house in the thirst of love
Losing all consciousness of the world

Thus within she was reduced to dust
Then she was coloured with the adoration of the Beloved

Oh You, my Beloved, the True Master is none other than You!
Whoever burns herself in the thirst of love
And does not even flinch

She will be openly in married bliss
And experience the pleasure of being coloured with the colour of her Lord . . ....... 46

The Married Bliss of Henna

Henna only obtains its colour
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If it is crushed between two stones

The more suffering it undergoes, the more it experiences }ge bliss of marriage
Then only can it touch the feet of tae Divine Bridegroom

Otherwise it is nothing but green leaves
Only if it is crushed will the colour be manifested

If it lost its life without being crushed
Then from where would it obtain even a drop of colour?

Such is the condition of your very own existence
If you crush your "self" then the colour will appear’’

Oh You, my Beloved, the True Master is none other than You!
In henna there is a colour
This is known to the entire world

If it crushes itself between the stones
Only then will it touch the feet of the Divine Bridegroom ................... ...

The Code of Love

If following the religion was to be easy
Then none would have lost himself in suffering

Lose your life in suffering
So that you may be strengthened in the religion of love

Whoever burns his "self" in the fire of contemplation (fikr)
Is to be called a true man of faith (dindari)

Whoever abandoned all sensual enjoyment
And concentrated his heart and mind on the desire for the Beloved

He arrived at the threshold of the King
Such were the people who had love for the Beloved

Oh You, my Beloved, the True Master is none other than You!
The fire is manifest only in the one

In whom adoration is the end
She is truly aflame in the world
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Whose actions are true 48

................................................

The Code of She Who 1s 1n the Agony of Separation

She whose heart is pierced by God
Finds that the flames of love continuously engulf her heart

Every second they rise, burning her being
Within her heart, adoration for the Beloved surges upward

As the flames of love burn in the breast of the meditating bride
The maddening crimson of love increases

Her entire being is burned in the raging blaze
In place of wood, her heart is ignited

Do not let an atom be spared from the fire of meditation on the Divine Beloved
Only then can your raw being be cooked

Oh You, my Beloved, the True Master is none other than You!

You have been sent into the world

For the sake of burning your being

Oh delirious lover, how can you burn

Without igniting the flames (of love)? .. ... ... . ... . . 49
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Chapter 5
Conclusion

Sayyid Mufiammad Skafh fias related this tale
The volume of the Account of Truth fias been completed

Whoever, male or female, shall heed its admonitions
WAL cease haplessty wandering through the world of earthly phenomena

Its secret is so profound
That oniy the elect can fathom its mystery

Every path has been expounded upon
For I fiave written everytfiing about them in this work,

Only the intellectual faghnand) will comprefiend its mystery
Just as onfy the jeweller will recognize the value of a diamond

Of you, my Beloved, the True Master is none other than you!

How can the ignorant understand

That this Account of Truth is fikg a precious gem?
Ondy the elect shall recognize it

Very few will fatfiom its value”

The Encyclopadia of Islam, that staid sourcebook for all researchers in Islamic Studies,
asserts that the Sat Pafith Ginan literature "is beautiful and touching, and fully deserves study
and publication.” This esoteric corpus of literature, shrouded for centuries in the memories
and manuscripts of a highly persecuted minority community, is finally beginning to yield up
its treasures to the investigation of modern scholarship. In studying the life and works of
Niir Muhammad Shah, the last of the great Gindn composers, the present dissertation
attempts to shed some light on the fascinating expression of Islamic piety known as Sat

As a member of the Sat Pajith da*wah, Niir Muhammad Shzh belonged to the most vigorous
and dynamic branch of the Istn@Tli movement of his time. Thus, he continued the legacy of
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such revered Isma"ili ¢Z°1s and hujjahs as Pir Shams, Pir Sadru'd-Din, Pir Hasan Kabiru'd-
Din and his father, Imam Shah. The impact of this da*wah was felt throughout the Isma®ili
world and penetrated deeply into the region of its activity, a region in which it had a long
and colourful history dating back to at least the ninth century when Abu'l-Qasim b. Hawshab
"Manstiru'l-Yaman" sent his nephew al-Haytham to Sindh in order to propagate on behalf
of the da"wah. Afler intense propagation, Multan was conquered in 977 and, together with
several adjacent areas, was ruled over with varying fortunes as a vassal state of the Fatimid

Empire for over a century except for a period after 1010 when Mahmid of Ghaznd (d. 1030)
invaded the area and almost destroyed the movement.

As Kassam has suggested, it was probably amidst the chaos surrounding the succession to
Imam al-Mustansir in 1094 and the increased strife caused by the Ghaznawids' vicious
massacres of Isma°Tlis that the da*wah began to express itself in its Sat Pafith form. While
the IsmaTli movement had benefitted significantly under the patronage of the Ghiirid Sultan
Alauv'd-Din (d. cirea 1160) who encouraged its proselytization activities, it suffered a major
setback under the rule of his successors who mercilessly exterminated the Isma‘ilis wherever
they found them. Despite this persecution, evidence in early sources such as the Tabaqat-i
Nastri suggests an organized and politically active Isma‘ili community spread across many
diverse areas of northern and western India which had the intention on at least two occasions
of capturing power in the Subcontinent.’ Considering the lofty aspirations of the Nizari

da®wah in general, it is not improbable that the uprisings were coordinated directly from
Alamiit.

The conquest of the Isma'ili centre in Daylam by the Mongols in 1256, however, must have
crushed any aspirations of the Sat Pafith branch of the da®wah for political supremacy in
India. Nevertheless, Ismatlism continued to spread clandestinely under the direction of the

capable Isma®ili hujjahs, Pir $adru'd-Din and Pir Hasan Kabiru'd-Din, a fact attested to in
both Ism3li and non-Isma‘ili sources.

After the death of Pir Hasan Kabiru'd-Din, the da*wah was engulfed in turmoil. The ranks
of the dais were split as many converted to Sunni Islim. Religious dues destined for Persia

were absconded and it is plausible that matters were further complicated by the aggressive
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spread of Muhammad Sh3hi Ismaflism into the Subcontinent. In the midst of these
misfortunes the head of the Sat Pafith da‘wah, Pir Tdu'd-Din, died in mysterious
circumstances. Imam Shih, who had hitherto remained aloof from these activities, was
summoned from Uchchh by Imam Abf Dharr °Ali. After this meeting he vacated Uchchh,
established his residence in Ahmadabad, and recommenced preaching. The course of events
suggests that be was explicitly commissioned by the Imam to bolster the da®wah in Gujarat
in the face of unrest in Sindh. He was apparently quite successful in his endeavours and
even succeeded in securing the support of Mahmiid Begada, the most illustrious of Gujarat's
Sultans. It is abundantly clear from his works and from the accounts preserved in both Imam
Shahi and Ismaili milieus that Imam Shah did not forsake his allegience to the Imam. In
fact, he himself indicates quite clearly that he continued to dispatch the religious dues

destined for Persia.

While a number of scholars have argued that Sayyid Imam Shah's son, Niir Muhammad
Shah, forsook his allegience to the Imam and claimed the Imamah for himself, this thesis
contends that he remained faithful throughout his life and, in fact, played an important part
in preserving the da'wah during a period of immense strife. Four main arguments have been
forwarded to support theories of Niir Muhammad Shah's defection. These include his
quarrel with a certain Isma“ii religious functionary, alleged allusions to the split in the
Pandiyat-i Jawanmardi, conjectures that he professed descent from the Isma‘ili Imam

Shamsu'd-Din Muhammad and supposed claims to the Imamah in his Ginans.

Qadi Rahmatul-lah's Manizil preserves the narrative of an incident in which Nir
Muhammad Shah demanded that a certain religious official by the name of Mukhi Kheta
deliver the religious dues to him in Ahmadabad rather than forwarding them to Sindh,
something that the mukhi was unwilling to do. Both Ivanow and Nanji have taken this as
an indication that Niir Muhammad Shih claimed the Imdmah for himself. However, a
simple redirection of funds cannot support this conclusion, especially when we consider the
motives for such an action. It is incumbent to keep in mind that the da®wah in Sindh was
suffering from immense internal dissent during this period. Such a situation may have
rendered unwise the traditional forwarding of funds to that region, thus prompting a

reorganization of the Isma‘ili movement in India with its new centre in Gujarat. Furthermore,
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there is absolutely no indication in the Manizil that Niir Muhammad Shah absconded the
funds. On the contrary, explicit references in this Persian work confirm the he was in the
practice of forwarding religious dues to the Nizar{ headquarters in Irin. In view of these

considerations, it 1s baseless to assume that Nir Muhammad Shih's quarrel with Mukhi

Khet3 proves that he claimed the Imamah.

Suggestions to the effect that the Pandiyat-i Jawanmardi of Imam Mustansirbi'l-1ah contains
allusions to the Imam Shahi schism or even that it represents the immediate reaction from
Irdn to the secession of Niir Muhammad Shah are equally unfounded. In fact, while the
Pandiyat explicitly refers to and attacks numerous competing sects such as the Ithna °Asharis
and the Musta‘liyyah, the schism supposedly initiated by Niir Muhammad Shah is not even

mentioned in the text. This argument can therefore be dismissed.

Some scholars have asserted that the manuscript version of the Sat Varani Moti ni Vel
contains a canto in which Niir Muhammad Shzh claims that the Ismi‘ili Imdm Shamsu'd-Din
Muhammad b. Ruknu'd-Din Khurshih was the same person as his ancestor, Pir Shams, the
Ismdli hujjah. However, close inspection of the cited passage reveals nothing even
remotely resembling this description. Even assuming that such a passage existed, it would
be of highly questionable value to Niir Muhamrnad Shah's supposed claims. He was already
widely recognized in both Isma‘li and non-IsmaTii circles as a descendant of Imam Ja*faru's-
Sadiq and therefore a further claim of descent from Imam Shamsu'd-Din Muhammad would
be redundant. Furthermore, Imam Shah, Niir Muhammad Shah's father, states quite
explicitly that his ancestor, Pir Shams, was the son of Pir Saldhu'd-Din and not of Imam
Ruknu'd-Din Khurshah, a fact maintained by Niir Muhammad Shah in his Sat Varani Moti.
The details of Niir Muhammad Shah's ancestry were far too well known in both Isma‘ili and
non-Isma‘ili circles for him to forge a geﬁealogy linking him to Imam Shamsu'd-Din
Muhammad, not to mention that such a forged genealogy, if it really existed, would be of

questionable value in any claim to the Imamah.

From the many thousands of verses in NGir Muhammad Shah's extant works, only two
references have ever been advanced with the suggestion that they may be interpreted as a

claim to the Imamah. This paltry number is, in itself, indicative of the unlikeliness of such
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a claim. The most distinctive and vital religious concept among the Shiah is that of the
Imamah. A claim to this position would thus require immense historical and doctrinal
support and would therefore have occupied a major portion of Nir Muhammad Shah's
writings. This was clearly not the case. Even the few citings that have been made by earlier
scholars to support theories of Niir Muhammad Shah's alleged deviation do not withstand
scrutiny. The single reference in canto 301 of the Sat Varani Moti cannot be used to
substantiate arguments for Nir Muhammad Sh3h's secession and claims to the Imamah. The
context of the verse makes it abundantly clear that Niir Muhammad Shah considered his
father to be a simple servant of the Imdm and hardly the Imam himself. In interpreting this
canto, confusion among scholars about Niir Muhammad Shih's use of the word "Imam" has
also caused difficulty. This term is sometimes used in reference to the head of the Isma“li
community and sometimes to the personal name of his father, Imamu'd-Din ‘Abdu‘r-Rahim
b. Hasan. Allegations that canto 305 of the Sat Varani Motl promises an elaboration of Niir
Muhammad Shah's claims to the Imamah in the Sat Varani Moti ni Vel cannot be
substantiated as the reference is clearly to an elaboration of the secrets of meditation.
Similarly, assertions that the fifty unpublished cantos of the Sat Varani Moti ni Vel contain

claims to the Imamah are baseless as intense scrutiny of the said cantos reveals nothing of
the sort.

In addition to the above, ample evidenc  exists demonstrating the impossibility of Niir
Muhammad Shah's having defected. The lack of polemics surrounding the alleged schism
is readily apparent. While in his works Ntir Muhammad Shah justifies the Imamah of Isma‘il
over that of Miisa Kazim and that of Nizar over that of Musta®li, he makes absolutely no
attempt to justify his own position vis-a-vis his supposed rival in Persia. Persian sources
such as Khayr Khwah's Tasnifat are equally silent on this point. In the period immediately
following Niir Muhammad Shah's death, there is evidence of a coordinated attempt of the
da®wah to halt the conversion of Ismi‘ilis to Sunnism. However, none whatsoever exists

indicating efforts to counter a rival claim to the Imamah by a contemporary Indian
schismatic.

There is also significant evidence that several generations of Niir Muhammad Shah's

descendants, whose lives span over a century after his death, belonged to the mainstream
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Nizari da®wah and contributed to the Ginanic corpus of the mainstream movement.
Likewise, the Imam Shihi community preserves the Manhar of Sayyid Ghulam °Ali Shah,
a descendant of Rahmatu'l-lih Shah b. Hasan Kabiru'd-Din. This prominent member of the
mainstream da'wah, whose allegiance to the Niziri Imam is indisputable, used to collect the
religious dues for delivery to Persia and died centuries after the aileged apostasy of Nir
Muhammad Shah. The late origin of the Imam Shahi sect is further attested to in the
manuscripts of the present day Imam Shiahi community that contain genealogies of the

Imams up to the time of Imam Nizar (d. 1722), thus suggesting the unlikeliness of the split
having occurred before that time.

Niir Muhammad Shah's own works contain ample testimony of his religious convictions.
Descriptions in the Sat Varani Moti and the Sat Varani Moti ni Vel of how earlier diis
undertook voyages to Irdn to deliver the religious dues to the ruling Imdm would hardly be
found if the author wished the funds to remain in India. Similarly, he portrays his father as
a humble da‘7 of the Imam in his works, and hardly as the Imam himself. The fact that he
explicitly refers by name to the reigning Imam in his Ginans, states that the Imamah can only
be inherited by direct lineal descent from the previous holder of the title, makes it incumbent
on his followers to visit the Imam's residence and urges his disciples to conduct themselves
according to the dictates contained in the Pandiyat-i Jawanmardi completely precludes any

possibility of his supposed deviation.

It therefore seems likely that Nir Muhammad Shah was, in fact, commissioned by the Imam
in Persia to carry on da*wah activities among the Mu'min Kanbi Jam& at of Gujarat in the
absence of a living, appointed Pir. As stated in the Pandiyat, da°is holding such a position

were referred to as the sahsban-1 “ilm and were to guide the followers towards the recognition

of the Imam. Apparently, Nir Muhammad Shah composed the Sat Varani Moti and its Vel
specifically for the guidance of this group of Isma“ilis.

The main obstacle faced by Nur Muhammad Shah in his mission was the enmity of the Sunni
Muslim community. Therefore, in contrast to the Ginanic compositions of other authors,
polemics are a notable feature of his works. By allusions to the Hadithu'l-Kisa and the
mystic belief in the need for a Spiritual Guide along the Way, Nir Muhammad Shih
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attempted to prove the necessity of following the Nizari Imam. He asserts the superiority
of the Panj Tan-i Pak, the holy pentad of Shi*ism consisting of the Prophet, °Ali, Fatimah,
Hasan and Husayn over the Tran Yar, the first three kha/ifahs of the Sunnis including Abu
Bakr, “‘Umar and Uthman, citing evidence of their infallibility (*Zsma) according to the Shi
understanding of Qur'an and Hadith. In common with Isma“ili authors of other times and
places, he accuses the Sunnis of simply adopting the forms of Islam while abandoning the
spirit. As with Kirmani and Sijistani before him, he believed that the intellectual (“ag/i)
comprehension of Islam was incumbent on the believers and that the component of
knowledge (“/Im) was paramount in the performance of religious rites. Without “i/m, all

worship was considered futile.

The most remarkable feature of Niir Muhammad Shah's works is their profoundly mystical
tenor. Immersed in the shared legacy of both Siifism and Shi* Islam, he was immensely
concerned with the inner dimension of Islamic worship and thus placed extraordinary
emphasis on the batin, the esoteric. After the fall of Alamiit, the mystical aspect of
Isma‘ilism gained prominence in response to the change in circumstances. Thus, Nir
Muhammad Shah's writings mirror those of other Isma“ili authors of the period including
Hakim Nizari Quhistani, Khayr Khwah-i Harati, Imam Quli Khaki Khurasini and Imim
Mustansir bi'l-15h.

The highly charged mystical atmosphere in the Subcontinent spurred on the development of
IsmaTli esoteric thought in this region and many Isma°ili dais in the area were identified by
the commonality of Muslims as pious sifi shaykhs and pirs. The overlap in the mystical
vocabulary, symbolism and traditions of Isma‘ilism and Stfism occurs to such a degree that
most of the verses in Niir Muhammad Shah's Sat Veni Moti may be read by any sufi without
the realization that the underlying foundation of the work is Isma‘ili. We thus find
references to such universal Islamic representatives of mystical love as Rabi‘ah al-
‘Adawiyyah, Sultan Ibrahim b. Adham, Majniin and Layld as well as to the classical
hierarchy of shari°ah, tarigah, hagiqah and ma'rifah.

In contrast to many foreign Muslims who rejected all aspects of Indian culture, the Isma“Tli

da’s, the vast majority of whom were of Persian origin, readily incorporated Indian

99



languages, symbols and philosophy into their works. This use of the vernacular was
absolutely fundamental to the success of the Isma°Tli movement in the region and persisted
despite criticism from the ashraf the foreign born Muslim 'elite.' It must be noted that the
indigenous forms were not used as poor substitutes for the “Arabic and Persian of the literati,

but as vehicles capable of expressing intense depth of emotion, mystical feelings and
spiritual states,

Another salient feature of Niir Muhammad Shiah's Ginins, in the centuries-old tradition of
IsmaTli writings, is the attempt to draw the reader from the apparent, exoteric meaning, the
Zzhir, into an eternal, esoteric dimension of reality, the b3fin. The method of this ascension
was fa'wil, a process that invoived the "de-allegorization" of symbols in Isma-ili sacred texts.
This dimension of his compositions thus renders the task of translating extremely difficult

as no translation can hope to capture the myriad shades of meaning which the Sat Paiithis
attribute to their sacred literature.

Nir Muhammad Shih was the last Sat Pafith Ismali dai to have bequeathed to us a
substantial quantity of literature. According to the present state of our knowledge, he was
thus the last of the great Ginan composers whose compositions, like the Ginans of other
authors, came to occupy a position of utmost veneration and unbounded respect among the

Sat Paith Ismali community and formed a vital part of the intellectual, spiritual, devotional
and mystical development of Isma“ilism.

100



Appendix
Main Ginanic Texts and Manuscripts
Used in this Study

Two main institutional collections of Khojki manuscripts exist. The first is at the Institute
of Isma%li Studies in London and the second, a much smaller collection, is housed at
Harvard University. Determining the actual number of occurrences of Nir Muhammad
Shah's works in the collection at the Isma“ii Institute is difficult as only a draft catalogue
exists and the author has confused the Sat Varani Moti, the Sat Varani Moti ni Vel, and the

Sat Veni Moti in her index, undoubtedly because of the similarity in titles.'

Sat Veni Moti - Tale of Truth (Larger)

The Sat Veni Moti is preserved in four Khojki manuscripts at the Institute of Isma‘ili
Studies, numbers 32, 36, 81 and 114. Manuscript 32 is undated, manuscript 36 contains the
date 1930 VS/1873 CE, manuscript 81 is dated 1951 VS/1894 CE and manuscript 114,

which seems to contain only selections of the work, has no date but may be of late 19th

z
century provenance.

Harvard University has three manuscripts that preserve the Ginan. Manuscript K4 is dated
1884, manuscript K17 has the date 1868 and manuscript K23, an incomplete text, is thought
to have been transcribed in the 1890s.”

All complete copies of the Sat Veni Moti at both the Institute of Ismali Studies and at
Harvard University have 222 cantos except number 32 at the Institute which has 220.

Both the IsmaTlis and the Imam Shahis have published recensions of the Sat Veni Moti (see
bibliography). A preface to the first Gujarati edition of the Isma‘ili recension states that the
manuscript from which the Ginin was copied was between two to two and a half centuries
old. While the present anthor has not been able to determine exactly when the first edition

was produced, there is a quotation in its preface dating to 1908 and an introduction to the
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third edition shows that the second edition was published in 1920, giving us a span of about
12 years in which the first edition must have been published. The original manuscript from
which it was copied would therefore date somewhere between approximately 1658 to 1720.
The Isma‘ili recension is thus based on a manuscript of significantly greater antiquity than
any other source presently available and is therefore the primary work consulted for
references to the Sat Veni Mot in this thesis. However, extensive comparison has also been

made with the Imim Shahi recension and the oldest extant manuscript of the work, both
described below.

A preface to the second edition of the Imam Shahi recension, published in 1970, states that
it is based on a 150 year old manuscript, ie. one dating to approximately 1820. While it
differs little from the Ismaili version in terms of content, its language is noticibly more
modern and more influenced by Gujarati, a reflection of its more recent origin. The most
disturbing aspect of the Im&m Shahi version is the omission of two important cantos, one
which mentions the name of Sayyid Khan, a son of Niir Muhammad Shah, and another

which mentions the name of the Isma‘ili Imam Mustansir bi'l-1ah. Closer examination

reveals the motives for these two omissions.

Little known to non-sectarians is that the Im@m Shahi community is divided into several
mutually inimical factions, each following a different set of descendants of Imam Shah. The
faction which has published the Sat Veni Moti follows the descendants of Sayyid Mustafa
and Sayyid Shihibu'd-Din, sons of Nir Muhammad Shzh by the daughter of Sultin Mahmtd
Begadi, and is centred in Pirana. It is bitterly hostile to the faction centred in Burhanpir,
Navsari and Ahmadabad which follows the descendants of Sayyid Khan, the son of Nur
Muhammad Shah through a different marriage. While the Sayyid Khani branch does not
appear to have undertaken the publication of any Ginans, a few extracts from the Sat Veni
Moti are quoted in volume two of the Tavarikhe-Pir, written by the latc head of the Sayyid
Khani branch., These extracts correspond exactly to those in the Isma“ili recension and
include the omitted canto with the name of Sayyid Khan.' As the Ismailis have no concern
with the conflict between the two Imam Shahi branches, their inclusion of this disputed canto
in their publication strongly suggests that it is original. The existence of the canto implics

that Sayyid Khan played a role in the composition of the work, a fact confirmed in a note
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to Khojki manuscript 32 at the Institute of Ismali Studies which states that of the 222 cantos
of the Sat Veni Moti, 201 were composed by Nir Muhammad Shah, 19 by Sayyid Khan,
and 2 by a certain Sayyid Fatih “Ali.’ In view of the sectarian rivalry between various
factions of the Imam Shahis, the Pirana branch would certainly have wished to hide Sayyid
Khan's contribution to this composition.

The omission of the canto containing the name of Imdm Mustansir bi'l-1ah is also easily
explained. As the Imam Shahis believe that Niir Muhammad Shah was an Imam, it would
have been a contradiction to have him recognize the Imam of the IsmaTlis. Such a

recognition would invalidate the sectarian claims for his Imamah.

It is thus evident why the cantos concerning Imam Mustansir bi'l-15h and Sayyid Khan were
expunged from the publication of the Pirana branch of the Imam Shahis. In his introduction
to the Sat Veni Moti, the editor of the Pirdna recension unwittingly informs us in a subtle
manner that he was quite aware of the cantos relating to these two personalities,” and it is
therefore possible that he himself exciuded the two from appearing in print, In any case, the
fact that the two cantos are original is bome out by the fact that all manuscripts of the Sat
Veni Moti which the present author has consulted, including the oldest extant manuscript
which contains the work, include the cantos concerning Sayyid Khan and Imam Mustansir
bi'l-13h, thus agreeing with the Sayyid Khani extracts and the Isma“ili recension as opposed
to the Pirana version.

The present author was fortunate to have had at his disposal the oldest known surviving
manuscript which contains the Sat Veni Moti. This recension agrees in all major details

with the version published by the Isma“ili community. The manuscript is described below.

Siglum: M1

Location of the Manuscript: In the possession of Mr. A. Mawji of Calgary, Alberta,
Canada.

Folios:

Total number of folios. 318. There are 4 blank folios (which appear to be a later
addition) followed by what must have originally been the right side of folio
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2. Folio 83 occurs twice. After folio 99 the scribe accidently renumbers
from 90. Folios 126 and 159 are omitted. The numbering stops after folio
160. Folio 160 is followed by 7 folios of compositions, 1 blank folio, 36
folios of compositions, 9 blank folios, 4 folios of compositions, 83 blank
folios, a folio containing an incomplete table of contents (Zavasi/os) and the
scrive's charges, followed by a later addition of 4 blank folios and a folio
containing greetings (safam) from Khoya Abadhala Patifini.

Folio size. 26 em x 19.5 cm,

Number of lines per folio. Varies widely. The section containing the Sat Veni Moti,
however, is fairly consistent and contains an average of 15 lines per folio.

Other. The paper is heavy and generally bears either the watermark "GIUSEPPE" or
"POLLERI". Remnants of what was once a leather binding are visible.

Date and Origin: Several folios contain indications of date and origin. However, the year

1878 VS/1821 CE appears immediately following the heading of the Sat Veni Moti
on folio 63.

Condition of the Manuscript: Good overall. On folios 71-75 the ink has transferred from
one page to another making it difficult to read.

Script: Entirely Khojki. It appears that there was more than one scribe. The Sat Veni Moti
is written in a clear, simple hand.

Contents: The Sat Veni Moti is found between folios 63 and 125.

Sat Varani Mot1 - Account of Truth (Larger)

No manuscripts containing the Sat Varani Moti are extant in any of the institutional
collections. A private manuscript dated 1954 VS/1897 CE in the possession of Mr. A.
Mawji which was consuited by Azim Nanji couid not be located by the present author.
However, Nanji indicates that there were no textual differences between the printed version

(which was utilized for the present study) and this n:la.nusc:ript.7 The work contains 316
cantos.
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Sat Varani Moti ni Vel - Supplement to the Account of Truth (Larger)

While it cannot be stated with absolute certainty, it appears that there are three manuscripts
which contain the Sat Varani Moti ni Vel at the Institute of Isma‘iii Studies. The first is
preserved in Khojki manuscript 22 and was completed in 1954 VS/1897 CE. It consists of
200 cantos and was used by Azim Nanji in his research as the oldest extant text of this
Ginan.' Another text of the Vel is apparently preserved in manuscript 23, but consists of 220
cantos and is dated 1945 VS/1888 CE, suggesting the possibility that this is not really a copy
of the Sat Varani Moti ni Vel because, as stated earlier, manuscript 22 supposedly contains
the oldest version of the Ginan in an institutional collection. The last indexed copy of the
Vel is found in manuscript 24, contains 220 cantos, and is undated. The compiler of the

catalogue suggests that it is probably of early 10th century [sic] origin, an obvious error.”

A published text of the Sat Varani Moti ni Vel (under the title Sat Veni ji Vel) exists in
Khojki script but is incomplete, containing only 150 cantos. It was published in 1962
V8/1905 CE at Bombay by "Dhi Khoja Sifidhi Chhapakhanuii."

While only a quarter of the manuscript utilized by Azim Nanji in his research was available
to the present author, all cantos quoted by Nanji in support of his views were made
accessible and were examined thoroughly. The main manuscript utilized in this study was
completed in the same year as the one used by Nanji. The two versions are virtually
identical and it is clear that they ultimately derive from the same source. The manuscript

used in this study is described below.

Siglum: M2

Location of the manuscript: In the possession of Mr. A. Mawji of Calgary, Alberta,
Canada.

Folios:

Total number of folios in the manuscript. 470, of which 4 at the beginning and 3 at

the end are blank. After folio 201, the scribe accidently starts renumbering
from folio 162.

Folio size: 66cm x 20 cm.
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Number of lines per folio: Varies, average of about 40.

Other: The paper is heavy and of local Indian (desi) origin. It is bound in a thick
leather cover with a design.

Date and origin: Dates are indicated on several folios. The date closest to the end of the
manuscript is given on folio 424 according to three calendars as Wednesday, Ashad
11, 1954 VS/Jumadi I 10, 1315 AH/May 6, 1897 CE."” A colophon in “Arabic script
rendered incomplete by a rip in the folio follows this date. It reads k3tib atriif ad&if
[sic] min “1badi’l-Izh khojah [...] sakin kachh bhilj nagar, "Written by the most feeble
of the servants of God, Khojah [...], resident of the village of Bhiijh in Kachchh."

Condition of the manuscript: About half is in fair condition. In the other half, pages are
stuck together, mold has set in and many pages are torn or contain holes.

Script: The entire manuscript is written by a single scribe in unelegant but clear Khojki
script.

Contents of the manuscript: The Sat Varani Moti ni Vel [here, referred to in Sindhi as
Vel Sat Varani Vadiji] is found between folios 180 and 274 and consists of 200
cantos. A note follows the transcription and reads as follows:

hi:vel:satvarafiniji:bhuzaje:pafije:bhaieii;je:chopade:ta:utarai.|/:
pain:chopado:dharia;je:painise. bhinal;jafikho:gadnu:huo::

se agar:kefi:haraf me:kana:matir:farak:bheu:{hujet:mola:bhakisifidho.j:
[va]chan:varo:sudhare:vafiche:|:

hin:kamineme:dos:matafi:de:/:
khana:avadhan:mold:binijane:me:sabhani:momane.ji:lazi:saram:rakhi:gine:[/:
akubhati:kher:ane:imainaji:salamati:{diJnad.|:

tan-dhurasati:hafisal:thina:|f:
hin::akhari:vakhitaja:hol:sat:varaniji:vel:me:ahin:j:
so:[mo]la.pana:me:rakhigine: te:hajir:sukarana:unaje:dharame:aiihin:/f:

This Supplement to the Account of Truth was transcnbed from the volume in the
poss:ssmn of the Pafjebhai organization of Bhiljh."" But, having been soaked in the
river water, the book had become extremely obscured. If, for this reason, many
words have been incorrectly transcribed [literally, have differences in vowel
markings], may the Lord forgive me. The reader should correct it as he reads.
[Please]j do not blame me for these shortcomings. May your household flourish; may
the Lord keep the honour and dignity of the faithful in both the worlds; may he make
the hereafter good and grant strength of faith; may he grant good health. This
Supplement to the Account of Truth narrates the (evil) happenings of this last age.

May the Lord protect us from such things. For this I offer a thousand thanks at His
threshold.
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Notes

Chapter 1: Introduction
1. Niir Muhammad Shah, Sat Veni Moti, canto 4.

2. The term da% (pl. du‘at) literally means "one who summons.” In Isma‘ilism, the daTs were
a highly trained and organized group of individuals responsible for "summoning” the people to the
recogntion of the Imam and winning over suitable converts to their cause.

3. The Persian term pir, meaning "sage" or "elder” is sometimes used by the Niziri Ismailis
as an equivalent of the “Arabic term da7 but is more often a designation for the highest ranking
officer in the Nizar hierarchy after the Imam himself, the pir-7 kull or hujjat-i &#zam.

4, A. Nanji, The Niziri Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. vii. S.H.
Nasr defines jfidna, the Sanskrt root from which the word Ginén is derived, as "supreme knowledge”
and notes that, "The term jiZna implies principial knowledge which leads to deliverance and is
related etymologically to gnosis, the root gz or kn meaning knowledge in various Indo-European
languages including English." See his work, Knowledge and the Sacred, pp. 7, 50 nl4.

5. W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 68. The spelling gnan reflects the
classical form of the word. See note 2 supra.

6. Ibid.
7. D. Little, "Foreword" to A Bibliography of Ismailism, p. 6.
8. N. Tajdin, A Bibliography of Ismailism, p. 11.

9. Da‘wah refers to the elaborate system of Ismali da‘is which sought to gain adherents to their
cause. The term literally means "an invitation," "surnmons" or "mission."

10.  For an analysis of these sources, see A. Nanji "The Spread of the Satpanth Isma‘1li Da*wa
in India,” pp. 4-6.

11.  Ed. W. al-Qadi, (Beirut: 1970).

12.  Eds. L. Shabbuh et al., (Tunis: Kulliyyatu'l-Adab wa'l-“Ultimi’l-Insaniyyzh).

13. Ed. M. Ghalib, vols. 4-6, (Beirut: 1973-1978).

14.  Ed. M.J. DeGueje, (Leiden: 1906).

15.  Ed.E. Sachau, (London: 1887). Trans. E. Sachau, (London: 1888).

16.  Trans. with an extensive commentary and notes by V. Minorsky, (Oxford: 1937).
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17.  Trans. H. Raverty, 2 vols., (London: 1881).
18.  Trans. K.K. Basu, (Baroda: 1932).
19.  Trans. J. Briggs, (London: 1829).

20.  Ed. S. Nawab Ali, (Baroda: Oriental Institute, 1928). Trans. M.F. Lokhandwala, (Baroda:
Oriental Institute, 1965).

21.  Ed. S. Nawab Ali, (Baroda: Oriental Institute, 1930). Trans. S. Nawab Ali and C.N. Seddon,
(Baroda: Oriental Institute, 1965).

22. A, Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, pp. 10, 153
n32,

23.  A.S. Asani, The Harvard Collection of Ismaili Literature in Indic Languages, p. 6 and T.
Kassam, "Songs of Wisdom and Circles of Dance," p. 3.

24. At the second annual Khojki Conference held at the University of Toronto, the present
author discussed his discovery of dozens of previously unknown Isma‘ili works in the Khojki script.

25.  Abibliography of Ginans published in Khojki script is provided by L. Devraj, Tapsil Buk,
2nd ed., (Bombay: 1915). Virtually all subsequent publications of Gindns by the Isma‘ili
community in Gujarati, Urdt, English, French and Spanish transliteration are primarily based on
the original publications by L. Devrdj and his associates.

26.  G.A. Allana, "The Arabic Element in Sindhi,” p. 39.

27. A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 9.
28. A, Asani, "The Khojki Script," p. 443.

29.  A.H.A. Nanji, Pir Padharya Apane Dvar, vol. 2, p. 643.

30.  8.C. Misra, Muslim Communities in Gujarat, p. 61.

31. A, Esmail, "Poetic Experience in Ismaili Ginans," p. 46.

32.  The work has been published by both the IsmaTlis and the Im#m Shahis. Satveni Moti, 3rd
Gujarati ed., Ed. V.N. Huda, (Bombay: Ismailia Association, 1949). Moti Satya Veni, 2nd ed., Ed.
Sayyad Bavasiheb Ahamadali, (Ahmadabad: Satpafithi Sahitya Seva Mafidal, 2027 VS/1970 CE).
The two editions are discussed in the Appendix.

33.  Itmay also be a reference to the thirty-fourth Nizari Imam Gharib Mirza (d. 1498) who was

also known as Mustansir bi'l-13h. The numbering of cantos in this thesis corresponds with the
Ism3“ili edition of the work.

34.  The dates in both these works are often inaccurate. In addition, it appears as though the texts

were very freely handled (or mishandled) by the scribes. The canto numbering of the Sat Varani
Moti ni Vel is that of the manuscript version described in the Appendix.
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35, For information on the Manazilu'l-Aqtab, see W. Ivanow, "The Sect of Imam Shah in
Gujrat,” passim.

36.  See W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 26 for details.
37.  Secibid., p. 28 for details.

38.  This book has become extremely rare. The only copy in Pakistan is said to be in the
possession of Mr. Ataullah of Tando Muhammad Khan in Sindh. See A. Nanji, The Nizari IsmaTii
Tradition in the Indo-Pakistan Subcontinent, p. 158 n110. Iam very grateful to al-Wa‘iz Abuali
A. Aziz of Vancouver who graciously allowed me to use his photocopy of the work. Unfortunately,
even this copy is incomplete, missing about one hundred pages at both the beginning and the end.

39. 8. Nanjiani, Khoja Vrttaiit, (Ahmadabad: 1892). This book, a polemic against the Isma“lis,
has also become very rare. I was unable to obtain a copy.

40.  J. Rahimtoola, Khoja Kom no Itihds, [English title: The History of the Khojas] (Bombay:
Sanj Vartaman Press, 1905). Despite its title, the book contains much more about beliefs than it
does about history.

41.  E.D.Ksba, Khoja Kom ni Tavarikh, [English title: The History of the Khojas], (Amreli:
The Gujardt and Kathiawad Printing Works, 1912).

42.  S.H. Dargdhvil3, Tavarikhe Pir, 2 vols., (Navsari: Muslim Gujarat Press, 1914 and 1935).
I was only able to obtain the second volume.

43.  P.N.R. Kontriktar, Pirana Satpaiith ni Pol, (Ahmadabad: 1926). This book, which has also

become extremely rare, contains a vicious polemic against the Imam Shahis by a former co-
religionist.

44.  A.J. Chunard, Nuram Mobin, [English title: Noorum-Mobin or The Sacred Cord of God],
Revised by Jafferali Mohamed Sufi, 4th ed., (Bombay: Ismailia Association for India, 1961).

45. M. Niirmuhammad, Ismaili Momin Kom no Itihas, (Bombay: 1936). I was unable to obtain
a copy of this work.

46.  AH.A. Nanji, Pir Padharya Apage Dvar, 2 vols., (Bombay: Darul [lm Prakashan, 1986).
Contains a history of fifty Isma‘Tli hujjahs from the time of the prophet to present times.

47.  T.Kassam, "Songs of Wisdom and Circles of Dance," p. 18.

48.  W. Ivanow, "The Sect of Imam Shah in Gujrat,” Journal of the Bombay Branch of the
Royal Asiatic Society, 12 (1936), pp. 19-70.

49.  W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 20. Most subsequent scholars have
accepted Ivanow's assertion. The present thesis, however, will dispute this conclusion.

50.  W.Ivanow, "Satpanth” in Collectanea, Ismaili Society Series A 2, (Leiden: E.J. Brill, 1948),
pp. 1-54).
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51. A. Nanji, "Towards a Hermeneutic of Qur'anic and other Narratives in Isma‘ili Thought,”

pp. 164-165 and The Nizari Isma‘li Tradition in the Indo-Pakistan Subcontinent, p. 181 nl18.
52. W.Ivanow, "Satpanth," p. 4.
53.  A. Schimmel, As Through a Veil, p. 235 n103.

54, G. Khakee, "The Dasa Avatara of the Satpanthi Ismailis and Imam Shahis of Indo-Pakistan,"
(Harvard Univesity: PhD Thesis, 1972).

55.  Ibid. pp. 12-15.

56.  A. Nanji, The Nizari Ismali Tradition in the Indo-Pakistan Subcontinent, (Delmar:
Caravan Books, 1978) and "The Nizari Isma©ili Tradition in Hind and Sind," (McGill University:
PhD Thesis, 1972).

57.  A. Nanji, "The Spread of the Satpanth Ismiili Da*wa in India," (McGill University:
MAThesis, 1969).

58. A. Nanji, The Nizarl Isma“ili Tradition in the Indo-Pakistan Subcontinent, pp. 84-835.

59.  H. Jamani, "Brahm Prakash: A Translation and Analysis," (McGill University: MA Thesis,
1985).

60. A. Asani, "The Isma‘ili Gindn Literature: Its Structure and Love Symbolism," (Harvard
University: AB Honours Thesis, 1977).

61.  A. Asani, "The Biijk Niraiijan: A Critical Edition of a Mystical Poem in Medizval Hindustani
with its Khojki and Gujarati Recensions," (Harvard University: PhD Thesis, 1984). This work, in
an abridged form, has been published as The Biijjh Niraifijan: An Ismaili Mystical Poem,
(Cambridge: Harvard Center for Middle Eastern Studies, 1991).

62. A. Asani, The Harvard Collection of Ismaili Literature in Indic Languages: A
Descriptive Catalog and Finding Aid, (Riverside: G.K. Hall & Co., 1992).

63.  F. Mallison, "Les Chants Garabi de Pir Shams,” in Littératures Médiévales de I'Inde du
Nord, Ed. F. Mallison, (Paris: Ecole Frangaise d'Extréme Orient, 1991), pp. 115-138, "Hinduism
as seen by the Nizari Ismaili Missionaries of Western India: The Evidence of the Ginan," in
Hinduism Reconsidered, Eds. G.D. Sontheimer and H. Kulke, (New Delhi, Heidelberg: South Asia
Institute, 1989), pp. 93-103 and "Muslim devotional literature in Gujarati: Islam and bhakti," in
Devotional literature in South Asia: Current research, 1985-1988, Ed. R.S. McGregor,

(Cambridge: University Press, 1992), pp. 89-100. Some more articles by Mallison are still in the
press and were not available at the time of writing this thesis.

64.  T. Kassam, "Songs of Wisdom and Circles of Dance: An Anthology of Hymns by the
Satpanth Isma‘Tli Saint, Pir Shamms," (McGill University: PhD Thesis, 1992).

65.  Ibid. pp. 223-224.
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66.  See, for example, Shri Nakalaiik Shastra, Ed. A.J. Chunira, (Bombay: The Re-Creation
Club Institute, 1923), p. 7.

67.  C. Shackle and Z. Moir, Ismaili Hymns from South Asia: An Introduction to the Ginans,
(London: School of Oriental and African Studies, 1992).

68.  One of the most obvious examples is the assertion on page 4 that immediately following the
massacre of Husayn b. “Ali at Karbald, the Shi'T Imams moved their centre to Irin. History,
however, informs us that *Ali "Zaynu'l-*Abidin" b. Husayn, Muhammad "al-Bagqir" and Ja°far "as-
Sadiq" all lived in Madinah.

69.  Cf. A Asani, The Harvard Collection of Ismaili Literature in Indic Languages, p. 8; A.
Schimmel, "Sindhi Literature,” p. 3-5; A. Nanji, "SharFat and Hagigat. Continuity and Synthesis
in the Nizari [smaTli Muslim Tradition,” p. 64; and G. Khakee, "The Dasa Avatira of the Satpanthi
Ismailis and Imam Shahis of Indo-Pakistan,” passim and "The 'Das Avatara’ of Pir Shams as
Linguistic and Literary Evidence of the Early Development of Ismailism in Sind," pp. 143-155.

70.  T.Kassam, "Songs of Wisdom and Circles of Dance," p. 34.
71. R.M. Eaton, p. 112.
72.  A. Schimmel, And Muhammad is His Messenger, pp. 20-21.

73.  Cited in B. Lewis, The Origins of Isma‘ilism, p. 94. Though the many scholars believe
the Ikhwan's Rasi'il to be of Isma°TlT authorship (see, for example, Y. Marquet, "Tkhwin al-Safa,”
pp. 1071-1076), others postulate a Qarmatian origin for the work (see W. Madelung, "Karmati," p.
663) and yet others remove it completely from Isma“lism (see I.R. Netton, Muslim Neoplatonists:
An Introduction to the Thought of the Brethren of Purity). In any case, the Ras@'il was certainly
believed by the later [sma‘ilis to have been the product of their own da*wah and became one of the
most important books among the Musta®liyyah.

74.  Tasnifat-i Khayr Khwah-i Harati, pp. 54, 60-61.

15. I am grateful to Alnoor Merchant, assistant librarian at the Institute of Ismaili Studies in
London, for providing this information to me.

76. Sadhu Ravidasji Modadisji, Ravi Prakish Bhajanamst, (Bhavnagar: Shri Lakshmindrayan
Pustakalya, 1916).

77.  S.F.D. Ansari, Sufi Saints and State Power, p. 17.

Chapter 2: Historical Background
1. Nir Muhammad Shah, Sat Varani Moti, canto 303.

2. S. M. Stern, "The Early Ismiili Missionaries in North-West Persia and in Kburasan and
Transoxiana,” pp. 85-87. Stern, however, has expressed suspicion about this information.
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3. In this connection, see A.A. Ali, "Mansur al-Hallaj," p. 28. °Attar records Hallaj as saying,

"Now I am going to the lands of polytheism, to call men to God." Tadhkiratu'l-Awliya. p. 266.
His itinerary in India is to be found in L. Massignon, The Passion of al-Hallsj, vol. 1, pp. 178-180.
With regards to his suspected association with the Qarmatians see ibid, pp. 200-204. In a letter to

"The Religious Study Group of Mombasa," Massignon writes, "That Hallaj then became a 'Salmani',
of the Ismailj creed, is proved, not only by his technical terms...but also by his chronograms...."

Private and Confidential Subjects discussed by The Religious Study Group of Mombasa, p. 131.
4. See Pir Sadru'd-Din, Bujh Nirafijan and Pir Shams, Man Samjani.

5. an-Nu'mén, Iftitahu'd-Da®wah, pp. 45 and 47, cited in F. Daftary, The [smacilis, pp. 119-
120.

6. an-Nu‘mén, Ta'wilu'd-Da"a'im, vol. 2, p. 74, and vol. 3, pp. 48-49, cited in F. Daftary, The
Ismalis, p. 228. The jazd7ru-ard (or "islands of the earth") were twelve separate regions that were
targeted for penetration by the da*wah.

7. Tbid, p. 45.

8. an-Nu‘man, Kitabu'l-Majalis wa'l-Musayarat, pp. 405-411, 477-481. A letter from Imam
ai-Mu‘izz condemning the daT's beliefs is found in the “Uyiinu'l-Akhbar and is translated in S.
Stern, "Heterodox IsmaTlism at the time of al-Mu'izz," pp.11-12. D.N. MacLean gives an excellent
analysis of the events in his work, Religion and Society in Arab Sind, pp. 132-134.

9. Sometimes his name is found as Halam/Hilm or even Halim.

10.  An epistle sent by the Khalifah al-Mu‘izz to the victorious di7 is preserved in the ‘Uyfinu'l-
Akhbar and is quoted by S.M. Stern, "Ism7°ili Propaganda and Fatimid Rule in Sind," pp. 181-182.

11.  al-Maqdisi, [Ahsanu't-Taqasim fi Ma‘rifati'l-Aqalim ?], p. 485, translated in 5.M. Stern,
"Isma"ili Propaganda and Fatimid Rule in Sind," p. 183.

12. T. Kassam, "Songs of Wisdom and Circles of Dance," p. 104.
| 13.  A. Hamdani, "The Ism3‘ili Da*wa in Northern India,” p. 7.
14.  F. Daftary, The Ismailis, p. 194.
15.  S. M. Stern, "Isma"ili Propaganda and Fatimid Rule in Sind," p. 303.
16.  F. Daftary, The Isma“ilis, p 210.
17.  A. Hamdani, "The Ismali Da*wa in Northern India," p. 8.

18.  See H. Hamdani, "The letters of al-Mustansir-bil'l-13h," pp. 321, 324. An indication that al-
Mustansir had received requests from ‘Umén and India to send deputies to fill vacancies left by the
death of their da%is is found in the letter dated 476 AH/1083 CE. Al-Mustansir's formal

authorization for a certain dai's appointment to a post in India is found in another letter dated 481
AH/1088 CE.
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19.  T. Kassam, "Songs of Wisdom and Circles of Dance," p. 109.
20,  Ibid.

21.  A. Nanji, The Nizari Ismali Tradition in the Indo-Pakistan Subcontinent, p. 58. See also
S.C. Misra, Muslim Communities in Gujarat, p. 57.

22.  LN. Hollister, The Shi‘a of India, p. 270, citing K.B. Faridi, Gazetteer of the Bombay
Presidency, pt. 2, p. 26 and K.M. Jhaveri, "A Legendary History of the Bohoras," p. 47. The
accounts of the Sat Pafith saint, Sat Gur Niir, and the Mustaian a1, °Abdu'l-13h (who is considered
to be one of the earliest of the Bohora da‘s to preach in the Subcontinent, see J.N. Hollister, The
Shi*a of India, pp. 267-271) are so similar that the possibility exists that they were both the same
person. Part of the confusion which exists relating to the history of Sat Gur Niir may be attributed
to the fact that this is not his name, but rather a title given to more than one Isma-ili da’

23.  Cited in S.H. Dargahwila, Tavarikh-e Pir, vol. 2, p. 28.

24. M. Juzjani, Tabaqat-i Nasiri, p. 363.

25.  Ibid., p. 365.

26.  Ibid., p. 293.

27.  T. Kassam, "Songs of Wisdom and Circles of Dance," p. 125.

28. See A. Nanji, The Niziri IsmaTli Tradition in the Indo-Pakistan Subcontinent, p. 140,
where the name of Pir Shams appears consistently in all the major lists of Isma-ili hujjahs.

29.  T. Kassam, "Songs of Wisdom and Circles of Dance," p. 156.
30. M. Jiuzjani, Tabaqat-i Nasiri, pp. 484-485.

31.  K.A. Nizami, Some Aspects of Religion and Politics in India During the Thirteenth
Century, p. v.

32.  IN. Hollister, The Shi‘a of India, p. 349 and F.A. Nizami, "Islam in the Indian Sub-
Continent," p. 76.

33.  A.Hamdani has suggested that Niir Turk should be identified with Muhammad Tor of the
Stimrahs. See his "The Ismali Da*wa in Northern India," p. 13.

34. M. Jizjani, Tabaqat-i Nasiri, p. 646. Basing himself on the arguments of Khaliq Nizami,
Nanji discounts the association of Niir Turk with the Isma‘Tlis. See his work The Nizari Isma‘ili
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of Religion and Pclitics in India During the Thirteenth Century, p. 294 and The Life and Times
of Shaikh Farid-u'd-Din Ganj-i-Shakar, p. 71.

35.  T.Kassam, "Songs of Wisdom and Circles of Dance," p. 132.
36.  Ibid., pp. 171-195.
37.  Ibid, p. 195.

38.  Kassam has translated this Ginan in ibid, p. 266-270. See also C. Shackle and Z. Moir,
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in the Indo-Pakistan Subcontinent, pp. 53-54.
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earlier, noted that Persian was spoken. See translation of Ahsanu't-Taqasim in A. Hamdani, "The
Ismali Da*wa in Northern India," p. 5.

42.  Cited in S.R. Sharda, Sufil Thought, p. 166.
43.  T. Kassam, "Songs of Wisdom and Circles of Dance," p. 156.

44, KK Mumtaz, Architecture in Pakistan, pp. 42-43. A picture of the mausoleum is found
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45.  Quoted in J.H. Badakhchani, "The Paradise of Submission," p. 65.
46.  Z. Nooraly, "Sources of Khoja Ismaili History," p. 22.

47.  JH. Badakhchani, "The Paradise of Submission," p. 64.

48.  S.F.D. Ansari, Sufi Saints and State Power, p. 20.

49.  Niir Muhammad Shah records the date of Nasiru'd-Din's death as 1356 VS/1299 CE, Sat
Varani Moti, canto 184. The Gulzir-i Shams gives the death of Nasiru'd-Din as 682 AH/1283 CE,

p. 366, and the death of Shihabu'd-Din as 750 AI1/1349 CE, p. 377. A. Hamdani, "The Ismali
Da‘wa in Northern India,” p. 14.
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50.  Nir Muhammad Shah, Sat Varani Moii, cantos 190-197. Pir Nasiru'd-Din, Eji hui balahari
tame shaha raja, vol. 2, pp. 124-125. Imam Shah, Jannat Puri, v. 83.

51.  Hundreds of Ginans attributed to Pir Sadru'd-Din are found both in published form as weil
as in IsmaTli manuscripts. Professor Sachedina of the University of Virginia informs me that he is
in possession of some works by Pir Sadru'd-Din composed in Persian.

52.  The Shajarah discovered by Ivanow gives his dates as 1290-1380. W. Ivanow, "The Sect
of Imam Shah in Gujrat,” p. 34. Both the Gulzir-i Shams and the Tawarikh-e Pir give the dates
650 AH/1252 CE - 770 AH/1368 CE. The date of death found in Nuram Mobin, 1416, seems to
be an inaccurate quotation from the Gulzdr-i Shams and should therefore be dismissed. It is

interesting that Ivanow does not mention any dates from Manazilu'l-Agtdb in connection with this
Pir.

53.  A. Nanji, The Nizari [smali Tradition in the Indo-Pakistan Subcontinent, p. 72.
54.  SeeF. Daftary, The Isma‘ilis, p. 459.

55.  See A. Nanji, The Nizari Ismali Tradition in the Indo-Pakistan Subcontinent, pp. 72-73
and W. Ivanow's footnote to V.N. Hooda, "Specimens of Satpanth Literature,” p. 106. The footnote

is confused and should possibly be read as "...°Abdu's-Salim Shah, the son [not father] of Shah
Mustansir bi'l-1ah I1."

56. F. Daftary, The Isma‘ilis, p. 452.
57.  See A. Nanji, The Niziri IsmaTli Tradition in the Indo-Pakistan Subcontinent, p. 74.
58. A Schimmel, Islam in the Indian Subcontinent, p. 73.

59, Sec A. Nanji, The Nizari Ismali Tradition in the Indo-Pakistan Subcontinent, p. 77. The
Shajarah gives 1326-1471 and the Manazilu'l-Aqtab gives 1470 as the date of his death. W.
Ivanow, "The Sect of Imam Shah in Gujrat,” p. 34. The Ginan Gur Hasan Kabir Din ne Kanifa
Jogi no Saiivad gives 1329 as his date of birth. The Pirana Sat Paiith ni Pol, quoting from Dare
Khuldebari also gives his birth date as 1330. P.N.R. Kontraktar, Pirina Sat Pafith ni Pol, p. 134.
The Akhbaru'l-Akhyar by “Abdu’l-Haqq Dihlawi, which was completed before 1588 but revised
completely in 1590-91, gives 1490 as the year of his death. See p. 208.

60.  °Abdu'l-Haqq Diblawi, Akhbaru'l-Akhyar, p. 207-208.
61. Tbid.

62.  See J. Subhan, Sufism: Its Saints and Shrines, p. 359 where his name occurs in the
traditional list of the order’s saints. The Tarikh-i Burhanpiir corroborates this testimony. Cited in
W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 50.

Chapter 3:Turmoil in the Da°wah
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1. Niir Muhammad Shah, Sat Varani Moti, canto 41.
2. Ibid., canto 272.

3. A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 79.

4. Niir Muhammad Shah, Sat Varani Moti ni Vel, canto 119, where the term used is pdtf which

means "deed" or "share” and Qadi Rahmatu'l-lah b. Ghulam Mustafa, Manazilu'l-Aqtdb wa
Basatinu'l-Ahbab, cited in W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 40, where the
Manazil is quoted as using the term nfmat which may indicate wealth or fortune.

5. W. Ivanow, "The Sect of Imam Shah in Gujrat," pp. 39-40, paraphrasing the Manazil. Imam
Shah, Jirebhiire pir kabiradin jomu sipariu, vol. 1, p. 55 and Imam Shih tatha Bai Budhai no
Safivad.

6. Nir Muhammad Shah, Sat Varani Mofi ni Vel, canto 119,

7. ‘Abdu'l-Haqq Dihlawi, Akhbaru'l-Akhyar, p. 207-208.

8. A village situated about thirty-five kilometres northeast of Anjudan and northwest of
Mahallat. It seems that the reference to Kahak in the Gindns refers to the entire area surrounding
the village, including Anjudan. See A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan
Subcontinent, p. 73.

9, Ntr Muhammad Shah, Sat Varani Moti, canto 273,

10.  Some of the polemics in this regaid are rather vicious. See, for example, the "prastavana’
(preface) written by Bava Saheb Ahamadali to the Moti Satya Veni, p. 31.

11.  A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 79. Even
Imam Shah himself testifies to this in his Jankar.

12.  Nur Muhammad Shah, Sat Varani Moti, cantos 274-275.

13.  Niur Muhammad Shah, Sat Varani Moti ni Vel, canto 123. It is difficult to determine which
of Hasan Kabiru'd-Din's offspring apostatized. Imam Shah, Rahmatu'l-1ah Shah and Bai Budha all
seem to have remained faithful to the Nizar Imams. A Gindn composed by Kathiru'd-Din is
preserved in manuscript Ism K 22 of the Harvard collection, indicating that he too remained loyal.
See A. Asani, The Harvard Collection of Ismaili Literature in Indic Languages, p. 146. Asa
Ginan composed by Mithd Shah (= Muhammad Nurbakhsh [T}, the son of Awliyg °Alj, is to be
found in the corpus, it is likely that Awliya °Ali also adhered to the Nizari doctrine. Jalal Shah,
Dula, Mast Qalandar and Lal Qalandar are specifically mentioned by Nir Muhammad Shah 2s
having converted to Sunnism, but as some of these appellations are titles rather than proper names,
it is difficult to identify exactly which of Kabiru'd-Din's children these may have been.

14.  Niir Muhammad Shah, Sat Varani Moti, cantos 275-276.
15.  Ibid., canto 276.
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16.  Shih Tahir b. Radiu'd-Din II, the most prominent Imadm of the Muhammad Shahi line,
arrived at the court of Ism#il “Adil Shah (r. 1510-1534) of Bijapiir whose father, Yisuf, proclaimed
Shitism as the official religion of the state, becoming the first Muslim ruler in India to do so. See.
F. Daftary, The Isma°ilis, pp. 487-491 and W. Ivanow, "A Forgotten Branch of the Isma“lis.”
While Ism#°i} °Adil Shah's reception of the Muhammad Shahi Imam was lukewarm, we cannot
overrule the possibility of his father's having had closer relations with the Imam.

17. W. Ivanow, Ismaili Literature, pp. 140-141 and . Poonawala, Biobibliography of Ismaili
Literature, p. 269.

18. A mobhoris equivalent to sixteen rupees.
19.  Niir Muhammad Shih, Sat Varani Moti, canto 280 and Sat Varani Moti ni Vel, canto 121.

20.  Niir Muhammad Shih, Sat Varani Motj, cantos 282-283 and Sat Varani Moti ni Vel, canto
122,

21.  Nir Muhammad Shzh, Sat Varagi Moti, cantos 284-2835, 287.

22.  Citing evidence from the Manazilu'l-Aqtab wa Basitinu'l-Ahbab, Ivanow maintains that
Imam Shah remained loyal to the Niziri Imams in Persia. See his article "The Sect of Imam Shah
in Gujrat," p. 43. However, in later writings he recants his position without noting any contrary
evidence supporting Imam Shdh's supposed deviation. See "Introduction” to Pandiyat-i
Jawanmardi, p. 013.

23.  Niir Muhammad Shah, Sat Varani Moti ni Vel, canto 124. Imam Shzh also describes his
rejection by the jamm#atin Sindh. See his Jannat Ptri, vv. 15-26 translated in V.N. Hooda, "Some

Specimens of Satpanth Literature,” pp. 122-137. See also A. Nanji, The Nizari Isma®ili Tradition
in the Indo-Pakistan Subcontinent, pp. 79-80.

24,  Nur Muhammad Shah, Sat Varani Moti ni Vel, canto 124. The joy of Imam Shah upon
receiving this letter from the Imam is picturesquely described by Niir Muhammad Shah in ibid, as
well as in one of Irndm Shah's own works, Eji shaha na khat aya vira jafipudip maiihe,vol. 5, pp.
94-95, a Ginidn which is, to this day, frequently recited by the jam# ats upon the receipt of letters
from the Imam.

25.  F. Daftary, The Ismalis, p. 471.

26.  Thus, W. Ivanow's assumption that this is simply a title rather than a name seems to be
incorrect. While the term Niir Shah has occasionally been used in the Ginans as a title, (cf. Pir
Sadru'd-Din, More ashaji harovar sarovar, v. 6, vol. 4, p. 48, where the Imam is termed Niir Shah
or "Lord of Light"), here it appears to be a specific reference to the thirty-fifth Nizari Imam.

27.  The Imam Shahi version, entitled Jinnat Namusf, is to be found in N.R. Kontractar, Pirind
Satpaiith n1 Pol, pp. 464-473. The verse translated is number 30. The Ginin refers to the
chamberlain simply as Mukhi Ghulam. The full name is found in the Mandzil as Ghulim
Muhammad. See W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 40.
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28.  Imam Shah, Jannat Pardi, v. 45.

29.  G. Khakee, "The Dasa_Avatara of the Satpanthi Ismailis and the Imam Shahis of Indo-
Pakistan," p. 12.

30. Imam Shah, Jirebhaire sirabafidh shahane kaje laviya, vv. 9-10, vol. 1, p. 55.
31.  Imam Shah, Jirebhdire amar fal chhe gurajine hath, vv. 12-1, vol. 2, p. 48.

32.  Imiam Shah, Eji bharapur rahela thin thanotar, v. 28, vol. 2, p. 55. Mustansir refers either

to the thirty-second Im&m Mustansir bi'l-1ah I (d. 1480) or to Gharib Mirza (d. 1498) who was also
known as Mustansir bi'l-13h.

33.  Imam Shah, Jirebhai viracha sheheramefi shaha more takhat ¢ rachaesji, vv. 2-3, vol. 4,
p. 130.

34.  Qadi Rahmatu'l-13h b. Ghulam Mustafd, Manazilu'l-Aqtab wa Basatinu'l-Ahbab, cited in
W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 43.

35.  Niir Muhammad Shih, Sat Varani Moti, canto 299 and Sat Varani Moti ni Vel, canto 155.
Imdm Shah, Jirebhaire hamire bava amane hasine kahed, vol. 3, pp. 23-24, especially verse four
which translates as, "Having given my word I left [the dargah of the Imam] and arrived in
Ahmadabad." The various sources seem to indicate that the Imam had commissioned Imam Shah

to continue the activities of the da"wah in Gujarit. See also A. Nanji, The Nizari Ismi‘ili Tradition
in the Indo-Pakistan Subcontinent, p. 80.

36.  °Abdu’l-Haqq, Stfiya-yi Kiram, cited in A.Schimmel, Classical Urdu Litcrature from the
Beginning to Igbal, p. 134 and Skaykh Ikram, Ab-i Kawthar, pp. 396-397, cited in A.Z. Khan,
"Isma‘ilism in Multan and Sind," p. 56.

37.  Niir Muhammad Shah, Sat Varani Moti ni Vel, canto 156.

38.  S.H. Dargahvala, Tavarikhe-Pir, volume II, p. 121.

39.  S. Nanjiani, Khoja Vrttaiit, cited by W. Ivanow in "Sect of Imam Shah in Gujrat," p. 40.
The Manazil mentions the friendly relations between Imam Shah and this saint from Ahmadabad.
Cited in 1. Dargzhvild, Gujarat nd Awliya, vol. 1, p. 75.

40.  Ibid.

41.  Seel. Dargahvila, Gujarat na Awliya, vol. 1, p. 76.

42.  Ibid., see also W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 45.

43.  Qadi Rahmatu'l-l3h b. Ghulim Mustafi, Manazilu'l-Aqtib wa Basitinu'l-Ahbab, cited in

'W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 45 and S.H. Dargdhvala, Tavarikhe-Pir, volume
2, p. 124.
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44. W, [vanow, "The Sect of Imam Shah in Gujrat, p. 44. The account from the Manazil is
found on p. 43. Nanji's line of argumentation follows Ivanow's. See his work, The Nizari IsmaTli
Tradition in the Indo-Pakistan Subcontinent, p. 85. The term "Nar" is a technical Sat Paifithi
designation for the Imam and is occasionally used as a replacement for the word "Nar" in Nur
Muhammad Shih's name by the Imam Shahis and by scholars such as Ivanow who maintain that
Nur Muhammad Shah claimed the Imamah for himself.

45.  Khayr Khwah-i Harati, Tasnifat, p. 39.

46.  See W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 43.

47.  A. Nanji, The Nizari Isma‘li Tradition in the Indo-Pakistan Subcontinent, pp. 85-86.
48.  Imam Mustansir bi'l-1ah, Pandiyit-i Jawdnmardi, pp. 71-72, trans. p. 45.

49,  Nanji himself writes that "[t]he Pandiyat-i-Jawdnmardi was most probably dispatched to the
scattered communities, including India, to reinforce their allegiance to the Qasim Shahi line." The
Nizari Isma7li Tradition in the Indo-Pakistan, p. 65. F. Daftary is of the same opinion. See his
work, The Isma“lis, p. 469.

50.  W.Ivanow, Ismaili Literature, pp. 140-141 and 1. Poonawala, Biobibliography of Isma“ili
Literature, p. 269. '

51. A Nanji, The Nizarl Ismali Tradition in the Indo-Pakistan Subcontinent, pp. 63-64. See
also W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 32 and T. Kassam, "Songs of Wisdom and
Circles of Dance,” pp. 153-154.

52.  Because of the importance of this canto to the arguments of previous scholars, it is
transcribed below in its entirety from the manuscript utilized by Nanji. The reading of the primary
manuscript used in the present study is virtually identical.

k3ji:mul3:tid:hota.gana:(|:f]
gurasu:adhavat:karea:tat:khani./2
gurakd:masit:me:hatd:otara:j:3
tiathi:gurajiku;tene:nakales:4
tab:gure:manama-karea:vichar: /|5
abato:kijie:kesa:kar.[:/6
bodhea:bharaman:tid:ckajo:eh: 7
sat;path:maragama:avea:teh:[-8
guraku:gar:apane:tene.rakhea; {9
khajamat:majamani:bhotajo:karea:10
tabh:far:kaji:or:-mula:sare:ff1!
nadha:karate:;gurajiki:anat:apare:12
keva:lagite:ati:bhadh:bol:{/13
khoea:fakireje:apana:tolf:f/14
hadhu:ke.garajo:vas:bhanavea:/:15
kafar:sathe:jo:tepe:khaea:f|16
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esi:nadha:karate:so:sar:/[:[[:[/17
karc3:adhavat:bhot:apar:[/18
orajo:onuke:tzbheme:rete.ff://19
gurake:mukh:upar:nat:nat:kete:||20
tamato.fakire:kiu:kin.:jo:chhopei:21
roje:pamndj:sabhaku:par:harea:/};[22
esa:fakiruku:khub:jo:nahi: |23
musal:man:hovejo:hadhu:kahi:|24
musal:manaku;jo:esa:chaie::25
hadhuku:lekar:ne:dbiname:l3ie:26

retuhi:sacha:sahia:piu:

esi:nadhd:ati-kared.|f

te:bhulea:lok.gemar:re.|/
sat.guraku.nahi.olakhed:
ane:kare:adhavat:apar.re:

53.  °Ali Muhammad Khan, Khatimah Mirit-i Ahmadi, p. 123 where his genealogy is given.
The translation mentions his descent from Ja*faru's-Sadiq but omits the genealogy, p. 103. ‘Abdu’l-
Haqq Dihlawi acknowledges Hasan Kabiru'd-Din, the grandfather of Niir Muhammad Shah, as
having been a sayyid (ie. a descendant of °Ali and Fatimah) in his Akhbaru'l-Akhyar, p. 208.

54.  Imam Shah, Moman Chetamani, v. 204. Important to note is the fact that this is stated in
the version published by the Imdm Shahis themselves. It is corroborrated by the Isma‘l1 publication

of the work and is the version accepted in all the major genealogies. See G. Khakee, "The Dasa
Avatara of the Satpanthi Ismailis and the Imam Shahis of Indo-Pakistan,” pp. 9-12 where two of the

oldest Khojki lists are quoted and A. Nanji, The Nizari Isma‘iii Tradition in the Indo-Pakistan
Subcontinent, pp. 139-141.

55.  Canto 127. °Ali Muhammad Khan gives this same genealogy in his Khatimah Mirit-i
Ahmadi, p. 123.

56.  Nir Muhammad Shah, Sat Varani Moti, canto 301.
57.  A. Nanji, The Nizari Isma“ili Tradition in the Indo-Pakistan Subcontinent, pp. 84-85.
58.  The printed text has jakar:narjike:paiie:paded: which is a better reading.

59.  Nar, meaning "Lord" is a technical term in the Ginans for the Imam. See C. Shackle and Z.
Moir, Ismaili Hymns from South Asia, p. 154.

60.  The printed text translates as, "Going there, he fell at the feet of the Imam (nar)."

61.  Literally, the bestower of boons.

62.  A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 148.
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63.  Here, the word sapaiidh is taken to be from the Arabic sagmad. The couplet implies that Niir
Muhammad Shah was, in fact, commissioned to write this treatise by the Imam himself.

64.  Siriseems to be derived from the Arabic word sirr; meaning secret.

65.  A. Nanji, The Nizari Isma‘li Tradition in the Indo-Pakistan Subcontinent, p. 148. See
also G. Khakee, "The Dasa Avatira of the Satpanthi Ismailis and the Imam Shahis of Indo-
Pakistan,” p. 53 n56.

66.  Examples of this are available in the translations of the Ginans of Pir Shams found in T.
Kassam, "Songs of Wisdom and Circles of Dance," passim and in the compositions of [mam Shah
translated in G. Khakee, "The Dasa Avatira of the Satpanthi Ismailis and the Imam Shahis of Indo-
Pakistan," passim.

67.  Chiliastic expectations were particularly pronounced in Gujarat as can be seen by the
tremendous impact and success of Sayyid Muhammad of Jaunpur, the Gujarati Mahdi, whose fame
and influence seriously challenged the ruling orthodoxy. See A.A. Rizvi, Muslim Revivalist
Movements in Northern India, pp. 68-134.

68. See, for example, the Asraru'n-Nutaqa by Ja*far b. Manstiru'l-Yaman and the Zahru'l-
ma‘ani by Sayyidna IdrTs, both translated in W. Ivanow, The Rise of the Fatimids, pp. 18-19, 236-
239, 275-304; "The Epistle of the Fatimid Caliph al-Amir (al-Hidaya al-Amiriyya) - its Date and
its Purpose,' pp. 20-30; Nasiru'd-Din Tusi, Talkhisu'l-Muhassal, p. 422 quoted in J. Badakhchani,
"The Paradise of Submission," p. 23 n26; Imdm Mustansir bi'l-1zh, Pandiyat-i Jawanmardi, p. 72
etc.

69.  We are informed that this was the case by Khayr Khwah-i Harati in his Tasnifat. p. 54. Both
the Tarikh-i Alfi, composed by several authors under the patronage of the emperor Akbar and the
Khulasatu't-Tawarikh by Qadi Ahmadu'l-Qummi mention the constant flow of funds from the
Indian Niziris to the Isma“li headquarters in Persia at about the same period, again indicating the
close contacts between the Indian di'is with the da*wah centre. See F. Daftary, The Isma‘ilis, p.
472.

70.  Niir Muhammad Shah, Sat Varani Moti ni Vel, cantos 45, 63.
71.  Seec below and also Khayr Khwah-i Harti, Tasnifat.
72.  A. Nanji, The Nizédri Isma“ili Tradition in the Indo-Pakistan Subcontinent, pp. 40, 88,

citing information in S. Nanjiani, Khoja Vrttant. See also J. Rematuls, Khoja Komno Itihas, pp.
221-222,

73.  His works include Eji huiire piasi pia tere darasanaki, vol. 4, pp. 81-83, Eji sdchare sahiaii
kufi nisadhin sirevo, vol. 4, pp. 84-85, Utam madbam ek jo khani, vol 6, pp. 5-6 and Eji bole
ravalani safibhal abadhu in 60 Ginin Jugesar tatha Abadhunad, pp. 33-34.

74. W, Ivanow makes this September 11, 1612. "The Sect of Imam Shah in Gujrat," p. 47. His
works include Paratham murat movani evi bandhead so pani, vol 4, p. 97 and Ye mithd mahamad
nam suno bhai munivarg, vol. 6, p. 9.
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75. W, Ivanow makes this March 23, 1636. "The Sect of Imam Shah in Gujrat," p. 48. His
works include Eji akhar mehedhi hoine avia, vol. 3, pp. 174-175, Dhira dhira rakhesara man thir
rakho, vol. 6, p. 24, Tran tran jug varated munivaro, vol. 6, p. 1, Dhin ki bat kahi na jave, vol.
6, p. 11 and Chit ma dolo re rakhisara, vol. 6, p. 14, all five of which are often incorrectly ascribed
to the Isma%Hi hujjah of the same name. See A.H.A. Nanji, Pir Padharya Apane Dvar, pp. 664-665.

76.  W. Ivanow makes this April 21, 1657. "The Sect of Imam Shah in Gujrat," p. 50. One of
his compositions is Szhebji tufi more man bhave. It seems that he is often confounded with another
Sayyid Muhammad Shah, the son of Sayyid °Isd, who died in 1813. It is therefore difficult to
discern which Ginans with the signature verse containing the name "Muhammad Shah" belong to
Muhammad Shah Dulha.' The attribution of Sdhebji tufi more man bhive is made on the basis of
Imam Shahi tradition preserved in S. Dargahvild, Tavarikhe-Pir, vol. 2, p. 137. The dates for the, .
above four descendants of Niir Muhammad Shah are taken from Qadi Rahmatu'l-1ah b. Mustafa,
Manazilu'l-Aqtib wa Basatinu'l-Ahbab. S. Dargghvali, in his Tavarikhe-Pir, vol. 2, gives 996
AH/1588 CE for the death of Sayyid Sa“idu'd-Din, p. 127; agrees with the Manazil for the dates of
Sayyid Silih and Sayyid Hashim Shah; and gives Rajab 25, 1060 AH/July 14, 1649 CE for the death
of Sayyid Muhammad Shah 'Dulha,’ p. 136.

77.  T. Kassam also notes this tradition amongst the Ismali Sat Pafithi community that a
composer of Ginans must be authorized by the Isma®ili Imam. Songs of Wisdom and Circles of
Dance, pp. 165-166. This tradition and the status of the Ginan literature in the Isma‘ili community
is elaborated further in His Highness the Aga Khan Shia Imami Ismailia Association for Canada
(compiler), "Observations and Comments on our Modern Ginanic Literature," pp. 24-26.

78. Ghuldm “Ali Shah, Manhar, Ed. Bava Saheb Ahamadali, 2nd ed., (Ahmadibad: Satpaiithi
Sahitya Seva Maiidal, 1971). The work is also found in Ms Ism G1 of the Harvard collection which
seems to originate from an Imam Shahi milieu. See A. Asani, The Harvard Collection of Ismaili

Literature in Indic Languages, pp. 169-170. The two dates are given in A. Nanji, The Nizari
Ismafli Tradition in the Indo-Pakistan Subcontinent, p. 91.

79.  Alarge number of Khojki Isma®li manuscripts at Harvard University were collected from
the Kera dargdh of Sayyid Ghulam °Ali Shah. See A. Asani, The Harvard Collection of Ismailt
Literature in Indic Languages.

80.  A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 91.

81.  This information was received during a personal interview with Dr. Khakee. See also her
thesis, "The Dasa Avatira of the Satpanthi Ismailis and the Imam Shahis of Indo-Pakistan," pp. 12~
13.

82.  N.R.Konfriktar, p. 386. Several of the names in the list are corrunted, a few have dropped
out and some have been added.

83.  See, for example, Sat Varani Moti, cantos 193-198.
84.  Sat Varani Moti, cantos 273-288.
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85.  Niir Muhammad Shah, Sat Varani Moti ni Vel, cantos 148-155. Additional evidence of this
theory can be found in the fact that Imdm Shih is often referred to as Imam Shah "Biwa" even in
the works published by the Imam Shahis. See, for example, S.H. Dargahvila, Tavarikhe-Pir, vol.
2, p. 103, As has been indicated by A. Nanji, this term designates an individual in charge of a local
arca of da*wah. The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 89. It would
thus seem that Imam Shah was appointed to the position of "Bawa" (which Nanji derives from the
honorific Turkish word "Baba" and compares with the epithet applied to the founder of the Isma‘li
fortress of Alamiit, Baba Hasan-i Sabbah) and never claimed to be either the Imam or the Hujjat-r
azam (=Pir-1 kull),

86.  The Nizari Isma®ili Tradition in the Indo-Pakistan Subcontinent, p. 170 n230. Mention

of the Pandiyat occurs several times in the manuscript version of the Ginan including cantos 63, 155
and 166.

87.  The frequency of similar passages occurring in the Pandiyat and the Sat Varani Moti and
Sat Varani Moti ni Vel is so pronounced that a fortuitous relationship is uniikely. It seems highly
probable that Nir Muhammad Shah translated portions of the guidance in this Persian work into the
indigenous languages of India for the benefit of the local congregations. For example, both the Sat
Varani Moti ni Vel and the Pandiyat use identical imagery when elucidating the concept of the tithe
(dasofid/dah-yak), claiming that nine parts of a believer's income are like wood and the tenth is like
fire which will burn away the rest unless it is submitted to the Imam. Sat Varani Moti ni Vel, canto
39 and Pandiyat, p. 89, translation p. 55. Further examples are plentiful in both the works.

88.  Sat Varani Moti, canto 238, Pandiyat, pp. 35-36, translation, pp. 21-22.

89.  In canto 222 and verse 9, vol. 4, pp. 91-93 respectively. This is probably a reference to
Mustansir bi'l-1ah I (d. 1480) but may indicate Im&m Gharib Mirza (d. 1498) who was also known
by the name Mustansir bi'l-lah. Canto 222 of the Sat Veni Moti, for obvious reasons, has been
eliminated from the Imam Shahi recension of the Sat Veni Moti, but it is present in the publication
of the parent body as well as in the oldest extant manuscript version of the work. See the Appendix
for an explanation of problems encountered in the Imam Shahi recension.

90.  Canto 158 et al. Occasionally, the reference is to pursha:-bhuzar:ali: as Imam Ab#i Dharr °Ali
is also known by the name Niiru'd-Din.

91.  Niir Muhammad Shah, Sat Varani Moti, canto 306.

92.  See W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 41 and S.C. Misra, Muslim
Communities of Gujarat, p. 59. More specifically, it is the site of the Imam Shahi shrines which
is known as Pirdna; however the entire village is now known by this name. See also “Ali
Muhammad Khan, Khatimah Mirat-i Ahmadi, p. 124, translation, p. 104.

93.  Canto 155. The community tradition is dealt with briefly in W. Ivanow, "Introduction” to
Pandiyat-i Jawdnmardi, pp. 010-014. An interesting note is found preceding the text of the
Pandiyat in Khojki ms 110. The note states that after the death of Pir Taju'd-Din, some murids
(disciples) went to see Imam Mustansir bi'l-1ah who gave them the book, telling them to consider
it as their Pir. See Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection of Ismailia
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Association for Pakistan," np. Both Indian and Irinian manuscripts give credence to this tradition
as the Pandiyat is mentioned immediately after Pir Taju'd-Din in lists of Isma®ili hujjahs. See A.
Nanji, The Nizari Ismaili Tradition in Indo-Pakistan, pp. 80, 139-141.

94, Imam Mustansir bi'l-1ah, Pandiyat-i Jawanmardi, p. 42, translation, p. 26.

95.  This is narrated by Nir Muhammad Shah in the Sat Varani Moti ni Vel, canto 164. This

Mukhi Ghulam appears to be the same as the one who had earlier ushered Imam Shah into Imam
AbT Dharr °Ali's presence cf. supra.

96. A description of the Matia Kanbis is given in the Gazetteer of the Bombay Presidency, vol.
IX, part I, pp. 66-68. °Ali Muhammad Khan describes the great insurrection of the Matias at
Broach in his Persian history, Mirat-i Ahmadi, translation, pp. 286-289.

97. The above information is summarized from Nir Muhammad Shah, Sat Varani Moti ni Vel,
cantos 166-167.

98. Niir Muhammad Shah, Sat Varani Moti ni Vel, canto 167.

99. A, Mawji suggests the transiation, "All the original and counterfeit of the world have taken
on an eminent manifestation in this {composition].”

100. See A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, pp. 10-14
and T. Kassam, "Songs of Wisdom and Circles of Dance," p. 2.

101. C. Shackle and Z. Moir, Ismaiii Hymns from South Asia, p. 21.

102.  Alluding to an alleged reference in Ja'mi's Nafahatu'l-Uns (completed in 1476) to a meeting
between Bahau'd-Din Zakariyya and Shams-i Tabriz, and assuming that this reference to Shams-i
Tabriz is, in reality, a reference to Pir Sharns, T. Kassam, speculates "that either Pir Shams himself,
or the early da"wah, confronted a serious threat in the activities of the tarigah founded by Bahau'd-
Din in Multan." "Songs of Wisdom and Circles of Dance," p. 155. The following description is
based on Niir Muhammad Shah, Sat Varani Moti, cantos 132-147.

103. Nur Muhammad Shah, Sat Varani Moti, canto 142.
104. Ibid., cantos 142-144.
105. Ibid., cantos 145-147.

106. A. Nanji mistakenly identifies the three friends as "Muhammad, Ali, and one of their
descendants" when discussing another version of this narrative. The context, however, makes this
interpretation impossible. See A. Nanji, The Nizari Ismi®ili Tradition in the Indo-Pakistan
Subcontinent, p. 54. Cfthe Persian phrase chahar yar-i guzin, "the four chosen companions," which
refers to the first four khalifahs.

107. Imam °Alf's famous mount and sword respectively. Citing Qadi al-Nu°man’s al-Majilis

wa'l-Musayarat, M. Kamil Husayn ed., (Qahirah: Dar al-Fikr al-*Arabi, 1952), pp. 208-209, Buibul
Shah notes:
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It must be borne in mind that the significance of the Dhii al-Figér as understood by the
Isma‘ilis is metaphorical (mathal).
Imam al-Mu‘izz, elaborating upon this, holds that, by bestowing the Dhi al-Fiqar upon °Ali, the
Prophet has given an example and evidence for the Divinely granted peculiarities of °Ali such as his
nobility (karamah), his aptitude for argument (al-Hujjah), and (above all) his knowledge.
"The Imam as interpreter of the Qur'dn according to al-Qadi al-Nu‘man (d. 363/974)," p. 34.

108. Im&m Shah, Moman Chetdmani, vv. 270-271 (Ismafli recension), vv. 269-270 (Imam Shahi
recension).

109. Qur'an 33:33. This tradition is cited in S.H.M. Jafri, The Origins and Early Development
of Shi'a Islam, pp. 296-297 who quotes fron: Muhammad b. Yaqiib al-Kulayni, al-Usiilu'l-Kafi,
volume I, (Karachi: 1965), pp. 330 f.

110. [Khayr Khwih-i Harati ?], Kalam-i Pir, p. 34, translation, p. 28. W. Ivanow has
inexplicably omitted the passage in both the text and translation of his edition of the work but
mentions its existence in a note. In the present author's opinion, the attribution of this text to Khayr
Khwih is still a matter for discussion.

111. fols. 25-26 of the manuscript in the possession of Moustapha Ghaleb. Cited in S.N.
Makarem, The Doctrine of the Ismailis, p. 50.

112. SeeZ.A. Haji, "La Doctrine Ismaélienne d'Aprés I'Oeuvre d'Aba Ishaq Qohestani," p. 156.
113,  p. 119. Cited in S.N. Makarem, The Doctrine of the Ismailis, p. 51. Emphasis added.

114.  Abi Ya'qiib as-Sijistani, Kitabu'l-Yanabt®, p. 68. English translation in S.N. Makarem, The
Doctrine of the Ismailis, pp. 24-25; French translation in H. Corbin, Trilogie Ismaélienne, p. 89.
The dangers of clinging mindlessly to the external prescriptions of the law without the element of
esoteric understanding is further elaborated by Sijistani:
...when the revealed Laws appear in their reality, you find them tormenting to the extreme
the souls that have been attached only to their literal meaning, in a way <<no eye has ever
seen, and no ear has ever heard, and which has never occusred fo the mind of a human
being.>>
Ibid.

115. See Muhammad Baqir Majlisi, Biharu'l-Anwar, vol. 23, pp. 79-95 where this tradition is
given in twenty-six forms from nine different sources. Cited in M. Momen, An Introduction to
Shii Islam, pp. 158, 335 n64. The tradition is also related by the prominent Isma“ili jurist Qadi an-
Nu'mén b. Muhammad, Da®a'imu'l-Islam, vol. 1, pp. 31, 34. Ahmad b. Hanbal, the well-known
Sunni doctor, narrates a similar fadith, "He who dies without an Imam dies in ignorance.” al-
Musnad, vol. 4, p. 96.

116. Nir Muhammad Shah, Sat Varani Mot ni Vel, canto 71.

Chapter 4: Mystic Vision
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1. Niir Muhammad Shah, Sat Veni Moti, canto 54.

2. Ibn Khaldiin, Muqaddimah, p. 187. Ibn Khaldfin also notes:
The Sufis thus became saturated with Shi‘ah theories. (Shi‘ah) theories entered so deeply
into their religious ideas that they based their own practice of using a cloak (khirqah) on the
fact that “Alf clothed al-Hasan al-Basti in such a cloak and caused him to agree solemnly that
he would adhere to the mystic path. (The tradition thus inaugurated by “Ali) was continued
according to the Sufis, through al-Junayd, one of the Sufi shaykhs.
Ibid. S.H.Nasr observes that "From the Sunni point of view Sufism presents similarities to Shi‘ism
and has even assimilated aspects thereof....From the Shi‘ite point of view Shi®ism is the origin of
what later came to be known as Sufism.” Sufi Essays, pp. 105-106. It is also of interest that Ibn
Khaldiin specifically mentions the coincidence of ideas in the respective philosophies of the Siifis
and the IsmaTlis. Cited in W. Ivanow, "An Ismaili Interpretation of the Gulshani Raz," p. [69] nl.

3. S.H. Nasr, Sufi Essays, p. 105. He further writes, "One can say that Islamic esotericism or
gnosis crystallized into the form of Sufism in the Sunni world while it poured into the whole
structure of Shi‘ism especially during its early period."

4. Cf. J.L. Michon, Le soufi marocain Ahmed ibn Ajiba et son mi‘rdj, p. 2 nl.
5. C. Adams, "The Hermeneutics of Henry Corbin," p. 136.
6. See, for example; M. Hodgson, "The Isma‘ili State," p. 466.

7. An outstanding bibliography of sources dealing with Nizari's biography is given by F.
Daftary in The Isma“ilis, p. 701 nl8.

8. A. Nanji, The Nizari Isma‘ili Tradition in the Indo-Pakistan Subcontinent, p. 126 and W.
Ivanow, Ismaili Literature, pp. 131, 138.

9. See Khayr Khwah-i Harati, Fasl dar Bayan-i Shinakht-i Imam wa Hujjah. Also noted by
W. Ivanow in his introduction to Khayr Khwah's Tagnifat, p. 013.

10.  Mustansir bi'l-1ah II, Pandiyat-i Jawanmardi, pp. 31, 57, 87, 90, 91, 99 and 101, translation

pp. 19, 36, 54, 55, 56, 61 and 62. These terms are remarkably similar to the term Sat Paiithi,
follower of the Path of Truth.

11.  Ibid, pp. 11, 26, 27, 32, 39, 65, 86 and elsewhere, translation pp. 7, 17, 20, 24, 40 and 53.
12.  Tbid, pp. 2-3, translation p. 2.
13.  An abbreviated version of Khaki's Diwan has been edited by W. Ivanow, see bibliography.

14.  See, for example, H. Corbin, "Symboles Choisis de la Roseraie du Mystére," pp. 19-20 and
W. Ivanow, "Sufism and Ismailism: Chiragh-Nama," pp. 13-17.

15.  Sayyid Haydar Amuli, translated in La Philosophie Shi‘ite, p. 223; and also quoted by
Kamilu'sh-Shaybi, al-Fikru'sh-Shi'7 wa'n-Naza“atu's-Stfiyyah, p. 123.
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16.  Itis therefore of little wonder that Ismaxyce oonsider Tbn Arabi to have been 2 CO-Teligionist.

Muhammad b. Zaynu'l-*Abidin Fidai Khurasani, Kitab-i Hidayatu'l-Mu'mininu't-Talibin, p. 107,
M. Ghalib, A°lamu'l-Isma‘iliyyah, pp. 505-507, and W. Ivanow, A Guide to Isma°ili Literature,
p. 118, cited in F. Daftary, The Isma“ilis, p. 454, 705 n40. H. Corbin has pointed out that despite
his adhering to the Sunni school, many of Ibn Arabi's writings could easily pass as having been
written by a ShiT author. Cf. his treatment of Salmanu'l-Farisi in commenting upon verse 33:33 of
the Qur'an in chapter 23 of his Futuhat. See H. Corbin, "Symboles Choisis de la ‘Roseraie du
Mystére,"pp. 20-21 and Creative Imagination in the Stifism of Ibn °Arabi, pp. 25-26.

17. 'W. Ivanow, "Sufism and Ismailism: Chiragh-Nama,” p. 14. See also H. Corbin, "Symboles
Choisis de 1a Roseraie du Mystére," p. 20 and F. Daftary, The Ismailis, p. 453.

18.  This commentary has been edited by H. Corbin in his Trilogic Ismaélienne. See also W.
Ivanow, "An Ismaili Interpretation of the Gulshani Raz," "Sufism and Ismailism: Chiragh-Nama,"
pp. 13-17 and Ismaili Literature, p. 130. Shah Tahir, the most famous Imam of the Muhammad
Shahi line, also wrote a treatise entitied Sharh-i Gulshan-i Riz, if this is not the same as the above
mentioned fragment. Tbid.

19.  F. Daftary, The Isma‘ilis, p. 454.
20.  Ibid.

21.  See, for example, W. Ivanow, Brief Survey of the Evolution of Ismailism, p. 18, and H.

Corbin, Etude préliminaire pour le ‘Livre réunissant les deux sagesses' de Nasir-¢ Khosraw, pp.
23-24, and F. Daftary, The Ismalis, p. 453.

22.  F.Daftary, The Ismalis, p. 467.
23.  W.Ivanow, "Sufism and Ismailism: Chiragh-Nama," p. 16.

24.  W. Ivanow, "Introduction" to An Abbreviated Version of the Diwan of Khaki Khorasani,
pp. 8-9.

25.  F. Mallison, "Hirduism as seen by the NizarT Isma‘ili Missionaries of Western India: The
Evidence of the Ginan," p. 98.

26.  See, for example, I. Dargahvala, Gujaratna Avliya, vol. 1, pp. 1-8. He also seems to have
been mentioned in certain Farsi works, including manuscripts entitled Jawahiru'l-Awliya written
by Qadi Rahmatu'l-1ah b. Ghulam Mustafa (the author of the Manazil) in 1822 and Siraju'l-Atqiya
written by Sayyid Bhikan Shih Bukhari in 1752.

27.  S.R. Sharda, Sufi Thought, p. 166 and A. Schimmel, As Through a Veil, p. 157. See also
W. Ivanow, "Shurns Tabrez of Multan," pp. [109]-118.

28. W, Ivanow, "Satpanth," p. 12 and T. Kassam, "Songs of Wisdom and Circles of Dance," p.
145.
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29. *Abdu'l-Haqq Dihlawi, Akhbaru'l-Akhyar, pp. 207-208. See also J. Subhan, Sufism: Its
Saints and Shrines, p. 359 where his name occurs in the traditional list of the order's saints.

30.  pp. 123-124, translation pp. 103-104.
31. W, Ivanow, "Satpanth,"” p. 10.

32.  {Mukhi L3ljibhai Devrgj ?], in a forward to Niir Muhammad Shah, Sat Veni Motfi, p. [x].
Annemarie Schimmel has also noted that "...in the ginins of the Ismaili community...the beloved
for whom the bridal soul is waiting is the Imam." As Through a Veil, p. 155.

33.  Niur Muhammad Shah, Sat Varani Moti ni Vel, canto 168.

34.  See Z. Noorally, "Catalogue of Khojki Manuscripts," and A.S. Asani, The Harvard
Collection of Ismaili Literature in Indic Languages, and "The Bujh Niranjan'," pp. 46-47, 56 n76.

35.  The Shia School of Islam and its Branches, especially that of the Imamee-Ismailies, p.
85, italics added.

36.  Perhaps the most notable exception to this rule is Annemarie Schimmel whose works have

contributed greatly to our understanding of Siifism as it developed in all corners of the Islamic
world.

37.  A. Schimmel, Islamic Literatures of India, p. 1.

38. A.S. Asani, "Sufi Poetry in the Folk Tradition of Indo-Pakistan,” p. 25.
39.  A. Ahmed, An Intellecteal History of Islam in India, p. 44.

40. W. Ivanow, "Satpanth,” p. 21.

41.  A.Schimmel, As Through A Veil, p. 138, quoting from Alessandro Bausani, Storia delle
letterature del Pakistan, p. 322.

42.  S.H. Dargahvala, Tavarikhe-Pir, vol. 2, p. 126.

43. A portion of an-Naysabiir's work, the most detailed Fatimid treatise available on the subject
of the dafT, is preserved in the Tuhfatu'l-Qulib wa Farjatu'l-Makriib of the third Yamani daf,
Sayyidnd Hatim b. Ibrahim (d. 1199). The quoted passage is W. Ivanow's paraphrase in "The
Organization of the Fatimid Propaganda,” p. 24.

44.  "The Influence of Sufism on Indo-Muslim Poetry," p. 189.

45.  Muntakhabu't-Tawarikh, p. 333 cited in A. Schimmel, Islam in the Indian Subcontinent,
p-» 139. The development of the Lorak and Chafida tales is elaborated by R.S. McGregor, Hindi
Literature from its Beginnings to the Nineteenth Century, pp. 1415, 27-28.

46.  A. Schimmel, Islam in the Indian Subcontinent, p. 52.
47.  Hindwi (Hifidavi) is a generic term referring to the indigenous dialects in northern India.
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48.  A. Schimmel, As Through a Veil, p. 135.

49. S.A.A. Rizvi, A History of Sufism in India, vol. 1, p. 326-327, paraphrasing the
Jawami‘u'l-Kilam, pp. 172-173, a manuscript in the British Museum.

50.  Niir Muhammad Shah, Sat Veni Moti, canto 57.

51.  Qadi Abdul Mannan, Literary Heritage of Bangliadesh, Medieval Period, p. 3, quoted in
A. Schimmel, As Through a Veil, p. 138.

52, Niir Muhammad Shah, Sat Varani Moti ni Vel, canto 169.
53. A, Nanji, "Narratives of Isma“ili Thought,” p. 169.

54.  W.Ivanow, "Sufism and Ismailism: Chiragh-Nama," p. 14. "Allegorical interpretation” may
be understood to mean that the interpretation is allegorical, rather than the text which is being

interpreted. This does not correctly convey the ieaning of the term fa‘wif and thus the phrase
should be avoided.

55.  An informative discussion of this science is to be found in the chapter on "The Doctrine of
Bitin and Ta'wil' in J.H. Badakhchani, "The Paradise of Submission," pp. 68-79.

56.  pp. 168-169, quoted in H. Corbin, Trilogie Ismaélienne, p. 118.
57.  Haft Bab, p. 13, translation p. 13.

58.  Thereis a lacuna in the manuscript at this point. The line found in the printed version has
been used to fill it in.

59.  Nir Muhammad Shah, Sat Varani Moti ni Vel, selections from cantos 7-10.
60. A, Schimmel, As Through a Veil, p. 145.

61.  Seeibid, p. 146.

62.  Seclected verses from Ntur Muhammad Shzh, Sat Veni Moti, cantos 41, 43-45.

63.  "Ismaili Tariqah Board: Two Special Evenings," Ismaili Mirror, August 1987, p. 33, quoted
in A.S. Asani, "The Ismaili gindns as devotional literature,” p. 103.

64.  Imam Sultan Muhammad Shih, Kalame Imame Mubin, volume I, p. 85.
65.  A. Abdullah, "The Teachings of the Ginans," p. 19.

66.  "The Ismaili ginans as devotional literature,” pp. 104-105.

67. W. Ivanow, "The Sect of Imam Shah in Gujrat,” p. 68.

68.  Pir Sadru'd-Din, Eji:Ginan:bolore:nit:nure:bharea, v. 1, vol. 4, p. 135.
69.  A.S. Asani, "On Love in Sufism," p. [10] n27.
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70.  W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 68.
71. A. Esmail, "Poetic Experience in Ismaili Girans," p. 46.
72.  S.C. Misra, Muslim Communities in Gujarat, p. 61.

73.  The term shah as used here is a direct reference to the Imam, cf. p. 48 supra. This is
consistent with the recurrent use of the term shah in the Ginans to designate the Imam. Gulshan
Khakee notes that shah is the most frequently used noun in the tenth chapter of Sayyid Imam Shah's
Das Avatdr, occurring an astounding 147 times. "The Dasa Avatara, of the Satpanthi Ismailis and
the Imam Shahis of Indo-Pakistan,” p. 14. Similarly, the word shih is one of the most common
appellations for the Imam in the Diwan of Khaki Khurdsani (and, we may extrapolate, for Persian
speaking Ismaflis in the mid-1600s). See W. Ivanow, "Introduction” to An Abbreviated Version
of the Diwan of Khaki Khorasani, p. 10. The reference in this particular verse of the Sat Veni

Mofi seems to allude to the Shi tradition concerning °Ali's designation as Imam by the Prophet at
Ghadir Khumm.

74.  ie. How will you attain salvation? The world is portrayed as a mighty ocean (bhav sigar,
the ocean of existence), filled with dangers and difficulties as great as those of the vast sea. To cross
over this ocean and reach the shore is to achieve salvation.

75.  This line may also be translated as "The members of all other da’waks are lost.”
76.  Cf. C. Shackle and Z. Moir, Ismaili Hymns from South Asia, p. 152

77.  Cf. the fifth verse of the Ginan Jire:bhai:dehi:gurake:vacha:heje:thir:na:rehenai by Pir
Taju'd-Din, vol. 4, p. 19, "In the darkness of the night, the Guide [=Pir, Hujjah] is like brilliant
moonlight. He is the blazing light from the wick of a lamp."”

78.  Khayr Khwah-i Harati, Fasl dar Bayan-i Shinakht-i Imdam wa Hujjah, pp. 28-29. See also
W. Ivanow's introduction to Kalam-i Pir, p. xlv, H. Corbin, "Symboles Choisis de 1a 'Ruseraie du

Mystére'," p. 17, and D. Steigerwald, "L'Tmamologie dans la Doctrine Ismaélienne Nizarienne," pp.
45-46.

79.  Cf. C. Shackle and Z. Moir, Ismaili Hymns from South Asia, p. 69 for an example of this.

80.  Cf. the eighth verse of Sayyid Imam Shah's Eji hetesufi milo re munivaro, vol. 1, p. 30,
"The night is illumined by the Moon, and the day by the Sun. Thus, the heart is enlightened by
Faith (im3n). Brother, Divine Light rains in all four directions" and Abi Ishaq Quhistani, "The
period of manifestation (dawr-i zuhilr wa kashf) is like day, and the Revealer of Truth (Muhigq)
[=Ima&m] is like the sun, while the period of safr, occultation, is like the night, and the hujjatis like
the moon, and d¥is like stars." Haft Bab, p. 43, translation p. 43.

81.  p. 378, translation p. 211.

82.  The twelve splendours (bar ka/3) refer to the sun, perhaps because it passes through twelve
signs of the Zodiac during its celestial rounds. It is contrasted with the moon of sixteen splendours
(sol kal3), which has sixteen digits and is representative of the Pir. The term, admittedly a difficult
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and infrequently used Gininic concept, is mistranslated by C. Shackle and Z. Moir who confuse the
notion of bar kala with that of bar karod, the twelve crore disciples who are initiated into the
mysteries of the Sat Paiith in the last age of the world. See Ismaili Hymns from South Asia, p. 89,
169. Imam Shahi sources, for some reason, reverse the roles of the two symbols. See Ed. S.B.
Ahamadali, Satpafithi Agnapatra, pp. 1-8.

83.  Pir Sadru'd-Din, Jugameii:fire:shihaji:muneri, vv. 3-4, vol. 4, p. 2.

84.  The Prophet is portrayed as the pir-i awwal (the first Pir) and as the fujjah of Imam “Ali in
Sat Paiith literature.

85. In Isma‘ilism, and Shi%i Islam in general, the ummah of Muhammad consists of his
descendants, the Imams, who are believed to be gifted with miraculous knowledge (°7/m) which is
their distinctive quality. When used in this technical sense, the word ummah does not refer to the
generality of Muslims. Cf. a tradition of Imam Ja*far quoted by Qadi al-Nu‘man in the Da’a'imu’l-
Islara:

The questioner then said: Inform me, may God sacrifice me for thee (O Imam), about the

umma (community) of Muhammad. Are they the Members of His House? The Imam said:
Yes!

Trans. A.A.A. Fyzee, The Book of Faith, p. 38.

86.  This line contains a pun which is impossible to capture in translation. The word dise,
translated here as "direction,” also means "to appear, to seem,” while chaudas, which can be
understood to mean the four remaining directions, is also the fourteenth lunar day and thus the

darkest night in the lunar month. The line therefore has a double entendre, and may also be
translated as:

When the moonlight appears, all is pure
While the fourteenth lunar night is cast in dreadful darkness

87.  Cf. the Imdm and Hujjah of one's being.
88.  "Poetic Experience in Ismaili Ginans," p. 45.

89.  Bhadarvo is the eleventh month of the Indian calendar, roughly corresponding to August-
September. It is during this month that the monsoon rains begin and thus it is extremely dark.

90.  Here, there is a play on the word batFu which means both a wayfarer and one who is loose
in the practice of virtue or dissolute in character.

91.  The word yar, which may mean an entanglement, is here translated as coarse millet or juvar,
which is sometimes abbreviated to jar. There is also a Gujarati expression "jar thai javui” which
means to decrease in importance or become worthless. Gujarat Vidhyapith, Jodanikosh, p. 347. The
translation adopted would thus aptly portray the futile relationships of family and friends better than
a translation of jaras entanglement (which technically should be ja/ in any case).
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92.  Analchemical reference to rasayan, the </ixir vitae which has the capability of transforming

the base human soul into the purified gold of the Universal Soul through recognition of ultimate
truths.

93. Khadr literally means "upright" but it seems odd that the millet would not be able to remain
standing. The word has therefore been translated as if it were khap, an instaut or moment.

94.  The word ras is translated here as pleasure. However, the meaning of the term is much
broader. It may be translated as juice, sap, the liquor of fruits or plants, water, flavour, taste, pathos,
fire, sweetness, spirit, beauty, entertainment, interest, lucrativeness, profit, an affection or emotion
of the mind, a passion or sentiment or a poetic sentiment. According to the rules of Indian prosody

there are nine rhetorical effects known as ras. These are shrudgdr, hasy, karupd, raudra, vir,
bhayanak, bibhatsa, adbhut and shagti.

95.  Cf. this canto with the prophetic tradition "This world is the sowing field for the Next
World." Badru'z-Zamin Furiizanfar, Ahadith-i Mathnawi, no. 338.

96. S.A.A. Rizvi, A History of Sufism in India, vol. 1, p. 382.

97.  M.A. Macauliffe, The Sikh Religion, p. 197. Contrast also the imagery used by the Siifis
during the classical period, and even that found in medieval Christianity, in which the world is often
equated with a woman who is "like an old hag who paints her ghastly and toothless face...[and] tries
to seduce men." A. Schimmel, Mystical Dimensions of Islam, p. 428.

98.  AsRiimi writes in his Mathnawi, "What is beheading? Slaying the carnal soul in the Holy
War," vol. 1, line 1741; translated in A. Schimmel, Mystical Dimensions of Islam, p. 392.

99.  A. Schimmel, Mystical Dimensions of Islam, p. 112.

100. The imagery is difficult to capture. In Indian literature, the stomach, pet, is sometimes
considered to be the seat of the understanding or affections. The expression pape pet bharvud, to
fill one's stomach with sins, therefore means to maintain oneself by wicked means.

101.  The capital (a person's life) is to be spent in ‘purchasing’ good works. The pursuit of material
pleasures is therefore compared to chasing after interest while the capital continues to be eroded.

102. Indian mystics often compared the world to the colour of saffron which quickly fades as
opposed to the colour of true love, which is as steadfast as the /ak (red dye) which remains even
when the cloth is worn to shreds. A. Schimmel, As Through a Veil, p. 144.

103. Cf. Qur'an 24:24, "On the Day when their tongues, their hands and their feet will bear
witness against them as to their actions.”

104. A reference to Quran XC:10, "And [have We not] shown him the Two Highways?" in which
the steep and difficult path of virtue is compared to the facile path of wickedness and vice.

105.  Pharaoh (Fir‘awn) was, of course, the haughty king who refused to listen to the message of
Moses and claimed godhead. He was therefore drowned in the Red Sea. Both Faridu'd-Din “Attar
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in his Mugibat Namah and Jaldlu'd-Din Riimi in his Mathnawi have used him as a symbol of the
unruly pafs, an interpretation which suits Nir Muhammad Shah's general portrayal of mdyd in this
context.

106.  In this canto we find a critique of official Siifism and the hypocritical practices of many who
profess to be SGfis. The Shi‘ahs have always held in suspicion those who claim the position of
authority that they believe should rightfully belong to the Imam.

107. Mystical Dimensions of Islam, p. 120.
108. Qur'an 35:15.
109. Badi*u'z-Zaman Furlizanfar, Ahadith-i Mathnawi, no. 54.

110. Canto 28. Cf. the dictum of Junayd recorded in the Kitabu'l-Luma’® fi't-Tasawwuf of Abi
Nasru's-Sarr3j of Tiis (d. 988), in which he claims that fagris "a sea of affliction, yet its affliction
is complete glory." Translated in A. Schimmel, Mystical Dimensions of Islam, p. 58.

111. Badi*u'z-Zaman Furiizanfar, Ahadith-i Mathnawi, no. 320.

112,  Canto 28. As Shibli states, "The fagir is one whom only God can make wealthy." Cited in
Faridu'd-Din “Attar, Tadhkiratu'l-Awliya, p. 33, translated in J. Nurbakhsh, Spiritual Poverty in
Stfism, p. 17. This passage seems to have been omitted from A.J. Arberry's translation.

113. Canto 33.

114. Translated in C.S. Nott, The Conference of the Birds, p. 21.
115. See A. Schimmel, Mystical Dimensions of Islam, p. 122.

116.  This is an age-old problem which is equally present in the translations of the religious texts
of many other religions. See, for example, the famous "Sermon on the Mount."

117.  Cf. the dictum of Ibrahim Khawiss, "Poverty is a robe of honour, the cloak of apostles, and

the mantle of the upright,” in “Awarifu'l-Ma®arif, translated in J. Nurbakhsh, Spiritual Poverty in
Sufism, p. 15.

118. ie. Without shattering the vessel, how can the contents be known? The body must be broken

in order to release the soul. There is a convenient contrast in Hifidavi between deb, the body, and
dehi, the embodied one, ie. the soul.

119. In contrast to the literature of the central Islamic lands, the soul in Indian mystical poetry
is exernplified as a longing bride, awaiting the arrival of her beloved. As A. Schimmel has noted,

in the Ismali Ginins, the bridegroom is none other than the Imam. As Through a Veil, p. 155.
Further explanation is given below,

120.  Islamic tradition credits the Prophet with the honour of being ushered into the Divine
Presence during his m°r3j, or heavenly ascension, in which he traversed the seven heavens on the
back of a mysterious flying creature known as Burig.
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121.  Cf. the verse of Hifiz, the famous poet, who wrote:
O God, grant me
the riches of poverty
for in such largesse lies
my power and glory.
Quoted in J. Nurbakhsh, Spiritual Poverty in Sufism, p. 4.

122.  Areference to the Imam. IsmaTli sources speak about a continuous and uninterrupted chain
of Imams since the beginning of history. Cf, the hadith attributed to Muhammad, "Oh °Alj, thou

wert hidden with all the prophets, and thou hast become manifest with me." [Khayr Khwah-i Harati
7], Kalam-i Pir, p. 83, translation p. 78.

123. Hawaj and hirs are both Qur'anic terms which mean desire and avarice respectively. In
23:71, an ontological dimension to the term hawa is given: "If the Truth were to follow the desires

[ahwa, plural of Aawd] of the unbelievers, the heavens and the earth would have been destroyed and
also those who are in them."

124. It is believed that after constant weeping the eyes dry out, leaving only blood for tears.

125. Notice that Adam's tears are tears of love rather than of repentance.

126.  Gharibi is used here in its secondary meaning of indigence, poverty, humility or mildness
rather than in its more familiar meaning as foreignness or strangeness.

127.  Islamic tradition maintains that Zachariah (Zakariyya), when fleeing from his persecutors,
took shelter in a hollow tres. When his enemies discovered this, they sawed the tree with Zachariah

in it. Berhard Heller notes the similarity of this tale with that of Isaiah's martyrdom and stories in
the Haggada. See "Zakariya," p. 1202.

128.  Abii Ishdq Ibrahim b. Adham was an °Arab born in Balkh. In Siifi literature he is portrayed
as having renounced his kingdom to live a life of asceticism.

129. Compare this to the verse of Rlimi in which he writes, "By the spirit of all Men! Whoever
is not a lover of God is a woman in meaning—behold then what sort of women are women!" Quoted
in W.C. Chittick, The Sufi Path of Love, pp. 165-166. The symbol of the female lover, though rare
in the central Islamic lands, is not unprecedented. We have, of course, the Qur'anic tale of Zulaykha
who was enraptured by the beauty of Yiisuf and who thus became a symbol of the longing soul in

Sufi poetry.
130. E.C. Dimock, "Muslim Vaisnava Poets of Bengal,"p. 28.
131.  "The Influence of Sufism on Indo-Muslim Poetry," p. 199.

132.  Another striking symbol used in numerous Ginans is that of vishav kudviri, the Maiden
Universe, who has been betrothed to the Imam since time immemorial and whom he will wed at the

end of time. This gnostic symbol bears distinct resemblance to the allegories in the Song of Songs
and medieval Christian bridal mysticism.

134



133. A. Schimmel, Mystical Dimensions of Islam, p. 434.

134,  This recalls God's attribute of as-Sattar, the one who covers sins, a familiar allegory in Indian
bridal mysticism. See A. Schimmel, As Through a Veil, p. 155.

135. Verses 7, 9, 12-13, 17, 24-25, 30, 39, vol. 1, pp. ? [book damaged]. An analysis of this
Giniin can be found in A.S. Asani, "The Isma‘ili Ginan Literature: Its Structure and Love
Symbolism." This author writes, "The wistful and plaintive riga (tune) in which this ginan is sung,
is at least as important as the imagery for enhancing the overall impact of the gindn on the singer
and the listener," p. 31.

136. A tafibolis a type of sweet wrapped in a leaf. It gives a ruby-red appearance to the lips and
is considered embellishing.

137.  The word bot means fool, but it may also be a variation of the word bohot, many. In this

case, the line would read, "There are many in the world who are said to be in a state of marnied
bliss."

138. Rabi‘ah al-“Adawiyyah was born into poverty. She lost both of her parents when a famine
came to Basrah and was soon sold into slavery. She attained great fame amongst the mystics as one
of the greatest exponents of divine love.

139. Immediately upon marriage, the bride touches the feet of the groom with her henna-
decorated hands, thus indicating her perfect humility, submission and love.

140. It is impossible to express the manifold implications of rafg, literally colour, in English.
Amongst other definitions, the dictionary gives splendour, brilliance, beauty, excellence of state,
dignity, pleasure, affection, love and attachment.

Chapter 5: Conclusion
1. Nir Muhammad Shah, Sat Varani Moti, canto 316.
2, A.A A, Fyzee, "Imam Shah,"” vol. 3, p. 1163.

3. See also F.A. Nizami, "Islam in the Indian Sub-Continent," p. 76.

Appendix

1. Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection of Ismailia Association for
‘Pakistan,"n.p. Since the compilation of this catalogue, the Khojki manuscript collection has been
transferred from Pakistan to the Isma“ili Institute in London. Ali Asani, in his work, The Harvard
Collection of Ismaili Literature in Indic Languages, identifies manuscripts 32, 36 and 81 from
the Institute of IsmaTli Studies as containing the Sat Venl Moti. See pages 72, 100, 270, 298, 432
and 539 of his catalogue. However, on pages 157 and 553, manuscript 114 is included as well.
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Asani also identifies manuscripts 22, 23, 24, 36 and 114 as containing the Sat Varani Moti ni Vel.
See pages 299 and 322. As will be noted, this does not solve our problems since the works in
manuscripts 36 and 114 are given dual identities. As the present author had no access to either of
these two manuscripts, the identifications made in this section are only tentative, pending the

completion of a proper catalogue of Khojki manuscripts in the possession of the Institute of Isma®ili
Studies,

2. Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection of Ismailia Association for
Pakistan," n.p.

3. A. Asani, The Harvard Collection of Ismaili Literature in Indic Languages, pp. 72, 98-
107, 156-163.

4. pp. 124-128.

3. Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection of Ismailia Association for
Pakistan," n.p.

6. B. Ahamadali, " Prastavani [Introduction]” to Mot Satya Veni, pp. 32-33.

7. A. Nanji, The Nizari Isma‘li Tradition in the Indo-Pakistan Subcontinent, p. 163 n92.
8.  Ibid., p. 148.

9. Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection of Ismailia Association for
Pakistan,” np.

10. Tt will be noted that the three dates are inconsistent, though the years correspond.

11.  The Pafjebhai organization, literally "Brothers of the Handshake,” is an Ismafili society
reminiscent of medieval religious guilds with members participating in good works. It is mirrored
by the Pafjebhenu organization or "Sisters of the Handshake.” The word "pan/" has a dual
significance, indicating both a handshake and the number five, a number which has particular
importance in IsmaTli tradition because of its association with the Panj Tan-i Pik, the Holy Pentad
of Shi‘ism, consisting of the Prophet, “Ali, Hasan, Husayn and Fatimah.
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