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Isma'i1ism, one of the most colourful and dynamic sects of !sHim, boasts a rich and

fascinating history. This thesis studies the life and works ofNür Mul)ammad Shah, a gittcd

exponent of the Isma'i1i Sat Paiith movement in Indo-Pakistan during the 15th/l61h

centuries. Sat Paiith, the Path of Truth, is the highly mystical form of Isma'i1ism which

resulted l'rom 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 sacrcd

religious literature known as Ginans, an appellation that suggests supreme, gnostic

knowledge. The Sat Paiithi Isma'i1is consider the Ginans to be the embodiment, par

excellence, of the Qur'an's esoteric dimension. Nür Mu1)ammad Shah is the last of the Sat

Paiith authors for whom a large body of Ginans has been preserved.

This work gives a historical background of the Isma'i1i movcment in Indo-Pakistan,

examines the career ofNür Mu1)ammad Shah l'rom the earliest available primary sources

and disproves suggestions by previous scholars that he forsook his allegience to the Isma'i1i

Imam and became the founder of his own rival sect. In addition, it provides for the first

time a scholarly translation of a significant portion of Nür Mu1)ammad Shah's Sat Vel)i

Moti or Tale of TtUth (Larger), an important Sat Paiithi mystical text.
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L'[smaÇilisme, une des sectes les plus fascinantes et les plus dynamiques de l'Islam, possède

une histoire riche et captivante. Cette thèse étudie la vie et les œuvres de Nur Mul:1ammad

Shah, un talentueux émissaire du mouvement Sat Pafith Ismacm en Indo-Pakistan aux

quinzième et seizième siècles. Le Sat Paiith, ou Chemin de la Vérité, est une forme

hautement mystique de l'Ismacilisme qui découla des efforts de conversion à l'œuvre dans

le Sous-continent à partir du onzième siècle. L'héritage de cet ordre se retrouve dans la

littérature sacrée sous la forme de Ginans, un nom qui implique la connaissance gnostique

suprême. Les Ismacilis Sat Pafithï croient, en effet, que les Ginans sont Pincarnation par

excellence de la dimension ésoterique du Qurtan. Nur Mul:1ammad Shah est le dernier des

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

Cet ouvrage explique l'évolution du mouvement IsmaCïli en Indo-Pakistan et examine la

carrière de Nur Mul:1ammad Shâh en s'appuyant sur les principales sources disponibles.

Elle réfute les propositions antérieures des chercheurs qui prétendaient que l'auteur s'était

détaché du Imam Ismâcm et fondait une secte rivale. En outre, elle fournit pour la première

fois une traduction érudite d'une partie significative du Sat Ve~ï Moti ou Le Conte de la

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

Any work that draws upon sources 'NTitten in languages and sClipts as diverse as 'Arabie.

Farsi, Urdu, Saiiskjt, Gujaratï, Hindi, Sindhi and Khojki faces the perp!exing question 01'

what system oftransliteration to adopt. No one solution can hope to satisfy evel)'body. and

it is difficult to decide whether to include a bewildering array of diacrities thereby saeri ticing

readability, or to oversimply matters and thus sacrifice accuracy. The system adopted in this

thesis atternpts to make the best of a complex situation by steering a midd!e course. A

complete table of transliteration is given on page viii. lt will be noted that the system

adopted does not solve all difficulties. For exarnple, the Gujarati letter ' t'and the'Arabic

letter '.J.' are both transcribed as 'r even though their phonetic values are quite different.

However, the context in which the letter appears should make it clear whidl sound is

intended. Another unavoidable idiosyncracy that results l'rom transcribing several languages

is that words and phrases which are precisely the same vary in pronunciation l'rom one

language to the next and are thus transcribed differently in English. For example, what

would be 'tawarïkh-i pir,' 'lsma'ïli' and '~adru'd-Dïn' when transcribed l'rom'Arabic script

(ie. 'Arabic, Farsi, Urdu or Sindhi) may becorne 'tavarïkh-e pir,' 'lsmiiïlï' and 'Sadaradin' or

'Sadharadhin' when transcribed l'rom Gujaratï, Hiiidi or Khojki script.

The reader should note that transliteration of 'Arabie and Persian words within the text of

an English or French passage will always reflect their familiar 'Arabic and Persian forros,

regardless of the script of the text in which the word was written. Thus, for example, the

'Arabic word rneaning "knowledge" would be transcribed as 'ilm rather than as dam if it

appears in an English or French passage. Ali quotations l'rom other sources maintain the

transliteration systems of the original authors. In order to preserve the appearance of the

thesis, cornrnonly occurring foreign words such as pir, Sat Paiith and Ginan are not italicized.

The titles ofNur Mui)amrnad Shah's Ginans are given in Gujarati rather than in Sindhi, as

there is a greater Gujaratï influence on them, hence Sat VaraI).i Moti ni VeI rather than Sat

VaraI).i Va4ï jï Vel. AIl references to shorter Ginans without specifie titles use the Ginan's

incipit as a title equivaIent and, unless othewise noted, quote l'rom 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 inc1ude the

Vikramiiditya Sarnvat cm (VS) which commemoratcs King Vikramaditya ofUjain's victory

over the Sakas and the Hijrah era (AH) which marks the year of Mul:iammad's flight from

Makkah to Madînah.
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Chapter 1
Introduction

On 'tau, my rBeli:rved; tne 'Ii-ue 5I1aster is none otfter tftan 'tau!

'11ie Sat rJ'aiitn is tlie onfy 'l'rue rJ'atli
flna true are tliose wlio matiupon il

Onfy wlien tlie lieati itseEJis rost on tliis joumey
'Wiff(tlie patli) come witliin graspJ

The above verse was composed by Sayyid Nür Mul)ammad Shâh, a prominent dâ'ï' of the

Ismii"ili Sat Paiith movement in Indo-Pâkistân during the 15th! 16th centuries. [n the verse,

Nür MuQammad Shâh wams his audience that ultimately only those willing to sacrifice

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

Initiation into this highly mystical forro of Nizâri [smâ'ïlism stemmed from conversion

efforts by vanous pirs3 and dâ'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 "Ginâns," an appellation which means

gnostic knowledge or wisdom.
4

Moved by the profound impact ofthese compositions on

the sectarians, the Russian orientalist Wladmir 1vanow commented that the defining

characteristic of the Sat Paiith community was "the strange fascination, the majestic pathos,

and beauty of ils sacred religious poetry, the gnans."s In 1936, noting that scholars n:mained

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. ,,6 Disappointingly, despite

increased interest and scholarly activity in virtually ail aspects of Shi'ism and Ismâ'ïlism,

half a century after Ivanow ""Tote these words Professer Donald P. Little of McGill

University was able to comment, "Only the surface of the vast ginan literature has been
7

scratched."

Considering the steady progress made in Ismâ'ïli studies over the last several decades, the

1
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progress in this important facet of the Isma'ili movernent has been remarkably slow. Il is

only in the last few years that Sat Pailth has begun to shed its image as the "Ieast developed

[field] in Ismaili studies.'"

Survey of PrimalY Sources

There are three main Isma'ili sources that give us sorne indication of the nature of the early

period of da'wah
9

activity in the Subcontinent.
lo

Two of these - the Iftital;lU'd-Da'wah wa

Ibtida'u'd-Dawlah
ll

and the Kitabu'I-Majalis wa'i-Musayarat' - were written by the

Fatimidjurist Qiiçli Abü J:lanifah an-Nu'man (d. 974) and refer to the da'wah's beginnings

in Sindh. The third source, the 'Uyünu'I-Akhbar wa Funünu'I-Athar,13 was written by the

Tayyibi Isma'ili da'i Idris 'Imadu'd-Din (d. 1468) ofYaman.

Occasional reference to Isma'ïlism in India is also found in A1.Jsanu't-Taqiisim fi Ma'rifati'l

Aqalim by al-Maqdisi;14 TaQqiq Ma li'l-Hind by al-BiIÜIli (d. 1048);15 the anonymous work,

.I:ludüdu'I-'Alam;16 Tabaqat-i Na~iri by Minhaju's-Siraj Jüzjani, completed in 1260;17 the

Tiirikh-i Mubiirak Shahï by YaQya b. AQmad Sirhindi, written between )428 and 1436;18

the Akhbiiru'I-Akhyar fi Asrari'I-Abrar by 'Abdu'I-.I:laqq Dihlawi, completed in 1588 and

revised in 1591; the Tiirikh-i Firishtah by Mu1)ammad Qiisim Firishtah, completed in

1609;19 as weil as in the Mirat-i AQmad~ and the Khatimah Mirat-i A1.Jmadï both

completed in 1760 by 'Ali Mu1)ammad Khan.'1

Of course, the main source for the study of Sat Pai'ith Isma'ilism in the Subcontinent is the

literature produced by the da'wah itself, the Ginans. 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 :.nd doctrines of Sat Paiith. Azim Nanji

originally estimated the total number of Ginans at 800 based on a list prepared by Alibhai

Nanji ofJ:laydarabiid.
22

Recent studies have increased the number to about 1000.
23

Having

had the opportunity to examine weil over one hundred Ginan manuscripts as weil as the

literature ofvarious Sat Pai'ith splinter groups during the course of my research, 1 would say

that even this figure is too low. The manuscripts are replete with previously unpublished

WOrks.
24

In addition, any endeavour to examine the Ginans in the possession of groups that

2
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have broken off from the parent movement will certainly uncover a treasure of Sat Panth
"Isma'ïlï literature, possibly doubling the total number of Ginàns now available.·' But even

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

forever.

Most of the Sat PatÏth Ismà'ïli manuscripts now available are recorded in Khwàjah Siiidhi,

commonly known as Khojki. This remarkable script represents what is perhaps one of the

most ancient forms of written SitÏdhï in existence.l6 As this script became almost the

exclusive property of the Sat PatÏth community in the Subcontinent, Nanji suggests that

Khojkï may have been singled out for preserving the Ginàns 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 [Ismà'ïlï] communities on the Subcontinent but also acted as a protective
coyer against outsiders ever gaining knowledge of their beliefs. In view of the
constant ~7ersecution that faced the community, this precautionary step was
necessary.

Asani notes that "Khojkï may have served the same purpose as the secret languages, such as

the so-called balabailiin language, utilized by Muslim mystics to hide their more esoteric
28

thoughts from the common people."

A description of the most important Khojkï manuscripts used in this study is to be found in

the Appendix.

Three major Ginan works ofNür MlÙ)ammad Shah have been preserved: Sat Vel)ï (or Val)ï)

Mop, Sat VaraJ!-ï Mop, and Sat Varal)ï Moti ni Vel. He is also credited with four shorter

Ginans.
29

The Sat VeQ-i Moti or "Tale of Truth (Larger)" is considered to be of

"considerable poetic worth" by Misra, the well-known schoIar of Gujaràtï history and

society,30 and the composition has been described as an "exquisite repository of mystical

vision.,,31 It is a stunning example of the coalescence of:;lüfi and Isma'ïlï thought in the

medieval period and is a powerful testimony ofNür Mu1)ammad Shah's esoteric theories. J2

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

Mustan~ir bi'l-lâb (d. 1480).33

3
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The latter two works contain hagiographies and historical information about the Isma'1lï

Imams and their l:!ujjahs or Pirs, cosmological and eschatologicaI theories and admonitions

for the believers. From an allusion in canto 305, it seems that the Sat Varal).i Moti or

"AccountofTruth (Larger)" was composed in 1545 VS/1487 CE. The latest date in the Sat

Varal).i Mop ni Vel or "Supplement to the Larger Account of Truth" is mentioned in canto

157 as 1550 VS/I493 CE and the last Imam mentioned is Abü Dharr 'Ali (d. after 1498).34

Nür MlÙ)arnmad Shah is credited with a fourth major work, the Tarïkh-i Mu4ammadiyyah

(or Ma1)müdiyyah). Unfortunate1y, this Persian historical work is no longer extant. Portions

seem ta have been utilized by Qac;ii Ral)rnatu'I-lah b. Ghulam Mu~lafii of AQrnadabiid in his

Manazilu'I-Aqtab wa Basatinu'I-AQbab (cornposed soon after 1822). J5

Survey of SecondaO' Sources

In recent times there has been a tremendous upsurge of works of a "traditional" nature by

both Isma'1lï and non-Isma'1lï authors that contain histories of the movement and

hagiographies of its saints. These include Manazilu'l-Aqtab wa Basatïnu'l·A4bab

completed soon after 1822 by Qac;ii Ra4matu'I-lah b. Ghulam Mu~tafii of AQmadliLbad, in

Persian;36 the Shajarah, ostensibly by Fayc;i MlÙ)ammad b. Khwajah Amir Mu4ammad
37

and

the Tarïkh-i Gulzar-i Shams dictated by Sayyid Mu4ammad 'Isan Shah to Muluk Shah,38

both in Urdü; Khojâ Vrttiifit (1892),39 Khoja Kom no Itihiis (1905'~ Khoja Kom ni

Tavankh (1912):1 Tavli.rïkhe Pir (1914):2 Piral).a Satpafith ni Pol (1926):3 Niiram Mobin

(1926);14 Ismaïlï Momin Kom no Itihiis (1936)45 and Pir Padharya Apal).e Dvar (1986):6

ail 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 Ismâ'1lï movement, by

modem scholarship has been bitterly criticized by Tazim Kassam who comments wryly

about "the place (or more accurately, lack of place) of Satpanth Isma'1lism in Isma'1li

studies. ,,47 While rather harsh, the criticism does not entirely miss the mark. The research

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

4
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Wladmjr 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, entitied "The Sect of Imam Shah in Gujrat,"4S provides

a brief historical outiine of the parent Sat Panth Isma"ilï community and of the offshoot

Imam Shahi group based primarily on two manuscript works, the Manazilu'l-Aqtab wa

Basàtïnu'I-A1;J.bab completed soon after 1822 by QaQï Ral:imatu'I-lah b. Ghulam Mu~taÎa of

Al:imadabàd and the Shajarah, ostensibly by FaYQ Mul:iammad b. Khwajah Amïr

Mul:iammad. He deduces that at sorne point, Nür Mul:iammad Shah claimed to be the Imam

and thus initiated a split in the community leading ta the creation of the offshoot Imam Shahï

sect.
49

Ivanow's next article was published in 1948 and entitied "Satpanth.'/o The author

supplements the historical portion of his earlier work with testimony from the Ginans

(translated for him by V.N. Hooda) and speaks about doctrine in greater detail. The

bibliographies of Ginans 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 Panth has been

commented u.pon by Nanji.
51

This lack is c1early apparent in his examination of Sat Panth

doctrine. \Vhile 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 disposai

much more information than their predecessors. Ivanow himself issues the disc1aimer, "1

unhesitatillgly admit the possibility of many of these ideas being ultimately proved

erroneous, based as they are on my imperfect knowledge of the sllbject.',52

Gulshan Khakee

In 1972, GuIshan Khakee completed her dissertation on the tenth chapter of what Annemarie

Schimmel calls an "Isma'ïlï c1assic, ,,53 the Ginan Das Avatar by Sayyid Imam shit.

Khakee begins herthesis with a historical outiine of Isma'ïlï connections with Indo-Pakistan.

Inc1uded in this outIine is a discussion about the split that occurred in the movement when

the Imam Shàhis broke off from the parent Sat Panth da'wah. Drawing on evidence from

Imam Shiih's Das Avatar, Khakee conc1udes that he remained faithfulto the Nizan Imams

in Persia and that it may have been his son, Nür Mul:iammad Shah, who c1aimed the Imamah
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for himself." The main portion of the dissertation includes a translation of the tenth chapter

of the Ginan as we11 as a detailed grammatical analysis with particular reference to ancient

forms and usages oflanguage.

Azim Nanii

The published version of Azim Nanji's PhD thesis, entitled The Niziiri Isma"ïli Tradition

in the Indo-Pakistan Subcontinent,56 which incorporates many, though not a11, aspects of

the same author's master's thesis, "The Spread of the Satpanth Isma'îli Da"wa in India,,,57 is

the mos! complete work available which gives a general historical and thematic introduction

to the movement. The work is we11 researched and documented, drawing extensively on

primary sources where possible. Nanji, in line with Ivanow and Khakee, asserts that Nür

Mu}:1'lmmad Shah was the progenitor of the Imam Shahi schism.
58

As the first complete study of its kincl, 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'îlism thus far and is an indispensible tool for further research in this area.

Hasina Jamanj

Jamani's 1985 master's thesis, "Brabm Prakash: A Translation and Analysis," examines this

didactic, mystica11y-inclined Ginan ofPir Shams.59 The author attempts to show that the

Brahm Prakiish, in describing the mystical path, finds its basis in an indigenous Indian

religious phenomenon, the Tantric tradition. The thesis goes on to ex":TIine how the Brahm

Prakash reconstructs and restructures the Tantric element by super-imposing a Shi"i 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 ofthe Tantric tradition, practica11y

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 fa11ible on several points ofhistorical detai!.

In recent times, Ali Asani has written several works on Sat Paiith. His A.B. honors thesis,
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"The Isma'îli Ginan Literature: 115 StnJcture and Love Symbolism," is a worthy attempt at

tracing the primary themes and symbols invoked in the devotional Ginans!O His PhD

dissertation on the mystical Ginan Bujh Niraiijan probes into the question of authorship and

provides a very useful methodology for preparing scholarly editions of Ginans using metre

as the basic criterion for analyzing various versions.
61

With his catalogue of the Harvard

collection of Indic Isminli works, he has fumished one of the most useful tools for scholars

in this area. The catalogue is extremely weil done and Asani has developed an admirable

system to address the difficu1ties involved in cataloguing the ambiguous Khojki script.02

Diane Steigerwald

While Steigerwald's master's thesis entitled "L'Imamologie dans la Doctrine Ismaélienne

Nizarienne" is not on Sat PalÏth or the Ginans per se, the third chapter, "La Da'wa en Inde

et la Philosophie Gnanique," provides an innovative and original analysis of Sat PalÏth

doctrine and equips us with a much needed stepping stone l'rom which further analyses may

take place. The chapter is specifically concemed with demonstrating how the Sat PalÏth

literature builds upon already existing themes in the theosophy of c1assical Isma'îlism with

particular reference to the concept of the Imam. Unfortunately, because of the language

barrier, the author could not access the original Ginan documents and had to rely on (often

inaccurate) translations of the texts. This, of course, resu1ted in several errors creeping into

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

Francoise Mallison

Malli50n has recently published a number of articles on Sat PalÏth which are most valuable

for their efforts at placing the Ginans within the context of medieval Indian mystical

literature.
63

Malli50n's knowledge of the bhaktitradition is a welcome addition to the study

of Ginans. For history, however, Malli50n has been limited to consulting secondary sources.

Tazim Kassam

Kassam's PhD dissertation on the Sat Paiith Ismii'îli da'î, Pir Shams, is not only an important

contribution to the study of Sat Paiith but contains an invaluable reassessment of Isma'îlî

studies.
64

Decrying the lack of attention given to Sat PalÏth by scholars, Kassam argues

forcefully and convincingly about the need to revamp our understanding of the lsma'îli
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movement and its history.

With regards to the main portion of her dissertation, the translation of Pir Shams' 106 Ginâns

is a valuable contribution to studies in this area. Kassam's reliance solely on the recent

Gujarâtî "Anthology" of Ginâns, however, is sometimes problematic. For example, in

explaining her methodology of translation, she speaks at length about a line in one of the

Ginânic verses in the Anthology which reads "mMpe varase amarata nïïra ke." In an attempt

to derive the origin of the word "miiIipe" she rejects "miiIi pe" (which would give a

translation of "Divine Light, in the form ofnectar, rains upon mother") and suggests that the

phrase should be understood as the modern Gujarâti "miithiipara" (which leads her to

translate the !ine as "Divine Light, which is in the form of nectar, rains upon your head"):'

A simple reference to another Ginânic publication would have dispensed with the need for

these linguistic gymnastics as we discover that "miiIipc:' is simply a typographical error for

"m,'iflbd' 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 - I:Iaçlrat Pir Shams al-Din

Sabzawârï" in Appendix A, almost no reference has been made to Eastern sources (whether

in Persian, Urdü or Gujarâtî) documenting the life ofthis 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 Târikh-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 Ismâ'ïlism.

Christopher Shackle and Zawahir Moir

Shackle and Moir's work, Ismaili Hymns from South Asia: An Introduction to the

Ginans,67 contains translations of forty Ginâns, 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.
68

The section on "Textual

Transmission" is particularly speculative. Not only does it disagree with the observations

of the majority of scholars regarding the language of the Ginâns, 69 but bases its assessment
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of the antiquity ofthese compositions almost s.>lely on the basis of linguistic forrns, 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 Paiith

Kassarn has already written at sorne length about the importance of Sat Paiith. Exarnining

sorne of the most significant scholastic works which give an overall history of Ismâ'ïIism,

she conc1udes:

What should have by now become conspicuous by its absence is the fact that despite
their c1ear awarencss of this tradition, not one of these authors specifies Satpanth
Ismâ'ilism as a distinct phase or period in Ismâ'ili history in his schemes....All the
authors ensconce Satpanth Ismâ'ilism under the "post-Alamüt" category, thus
rendering it invisible....This is truly hard to grasp given the fàct that not only is the
Satpanth period one of the longest continuous phases in Ismâ'ïli history, but that it
also constitutes the bedrock of contemporary Ismâ'ilism.

70

The investigation of Sat Paiith is indispensible for the study of the doctrines and spread of

Ismii'ilism, particularly in its post-Qiyamah forrn. The preaching of this highly esoteric

doctrine differed substantially from the methods used by other branches of Islâm in the

Subcontinent. Eaton, in his "Conversion to Islam in India," speaks of the Sat Paiith Ismâ'ili

da"wah as an example of "rationally planned, organized conversion efforts,,,7l as opposed to

the rather sporadic endeavours of other groups. This being the case, the Sat Paiith lsmâ'ilis

avoided the practice, so common among other Muslirns, of simply adding Allah to the Hindü

pantheon of gods. Probably because of their sophisticated network of dâ'ïs, the Isma'ïlïs

were able to develop a highly schematized cosmological universe in the lndian environment

which mirrored its Isma'ili counterparts in Persia, Syria and elsewhere. :nus, the Indian

concept of the yuga was easily associated with the Isma'ili theories of cyc1ical time, the

Vaishnavite avatar was an exact equivalent of the Isma'ïlï Imam and so on. Schimmel

comments that the "highly interesting, esoteric religious literature [of the Isma'ïlïs]...reflects

their comprehensive system of philosophical thought as much as their poetic tendencies,

especially in their Indian environment.,,72 In the Isma'ili case, this was notjust a matter of

importing a foreign religious system into its existing set of beliefs, but a very selective

process of incorporation, the encouragement ofwhich can be found in Isma'ili works as early

as the Rasa'il Ikhwanu'~-~afiiwhich states:
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.. .It befits our brothers that they should not show hostility to any kind ofknowledge
or reject any book. Nor should they be fanatical in any doctrine, for our opinion and
our doctrine embrace al! doctrines, and resume al1 knowledge.

7J

After the fal1 of Alamüt, the Sat Paiith da'wah became the most powerful branch of the

Isminlï movement, its effects reverberating throughout the Isma'ïlï world. Writing in circa

1553, Khwajah MlÙ)ammad Riçla b. SultfuJ I;Iusayn Khayr Khwiih-i Hariiti remarked that his

co-religionists in India greatly outnumbered the Persian Isma'ïlis.
74

Even today, manuscripts

produced by the Sat Paiith branch of the Isma'ïli da'wah constitute approximately one

quarter of the total number of Isma'ïli manuscripts at the Institute of Isma'ïli Studies in

London. This is in spite of the fact that the vast majority of Sat Paiith manuscripts were

disposed ofin the early 1900's and that, as yet, the Institute has made no concerted effort to

col1ect the remaining volumes. 75

The influence of the da'wah in the region ofits operation must also have been fell. Recently,

the present author was surprised and somewhat startled to discover a col1ection of Hindü

bha;ans (devotional songs) which profusely eulogize the "blessed path of Niziir" and

"Alamod" (ie. Alamüt), apparently unaware of the sectarian meanings of these phrases. J6

S.F.D. Ansari, commenting on "the legacy oflove 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

sorne way towards explaining "the subsequent intensity of devotion for sufi saints in Sind."JJ

Only when this tradition is studied in greater depth wil1 the ricbness of its thought and the

profound influence it exercised and continues to exercise in the Isma'ïlï world as wel1 as in

its region of activity be fully appreciated. It is hoped that this dissertation on the life and

works of Nür Mu1).ammad Shah, the last of the major Ginan composers, will add to the

progïess being made in this direction.
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Chapter 2
Historical Background

'lIie etemaCstation 'Wi[{ 6e 06tainea6y tne 6er.ewr
i1/no enters tfie refl{Jion of tfie Imam

'lIiat refl{Jion e:>;Fers a[{otfiers in 'l'rutfi
5uen is 'Wfiat tfie guide truCy reCates

'lIie guide fias compiCeatnis true /{po'Wfeage (iCm)
Listen, for tfie guide procCaims 'WordS of'l'rutfi

iBrotfier, ma~ tfie 'lhufi your protector
50 tfiat your actions may 6e true

5uefi is tfie mystery reCatea Sy tfie guide
'For tfiis is certainCy tfie !Patfi of'l'rutfi

Ofi 'You, my ŒeuJ'lJeti; tfie 'l'rue :Master is none otfier tfian 'You!

'lIie 'WordS oftfie guide are true
'l(pO'W tfiis, Ofi !Peopfe of'l'rutfi
)laore tlie !])ivine LoraunceasingCy
50 tfiat you may 6e transjonnea into aje'Wef

Pre-Sat Paîith Isma"ïlï Presence in the Subcontinent

Ismii'1lï connections with Indo-Pakistan would appear to stem from the earliest phases of the

nascent movement's history. According to Juwaynï, the seventh Imam of the lsma'ïlïs,

MUQammad b. Isma'ïl, fled to Sindh with his sons. 2 Al-ijallaj, the enigmatic mystic who

travelled and preached extensively in India in about 896-897, was suspected of being an

Isma"ï1ï da'ï. J It is interesting to note that reference to his famous exultation, Anii'l-lfaqq,

"1 am the Truth," occurs in at least two Ginans: Immediately upon establishing an Isma'ïlï

base in Yaman in 883, Abü'l-Qasim b.ijawshab "Man~üru'l-Yaman"dispatched his nephew,

al-Haytham, to spread Isma'ïlism in Sindh.5

That the Fatimids wished to propagate their doctrines in India is confirmed by the fact that
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the earliest known work that identifies the !welve jazfii'r (singular, jazirah; literally, an

island) targeted for the spread of Isrna'ïlisrn mentions both Hind and Sindh among the

twelve." In eirca 957, QaQÏ an-Nu'man, the chief jurist of the Fatimid Khalïfah al-Mu'izz

wrote that the da'wab was doing weU in Sindh.
7

He furtber writes in bis al-Majalis wa'l

Musiiyarat (cornpleted eirca 962) about an anonymous da'ï in Sindh who operated be!ween

941-958 and who rnanaged to convert a large group of majüs (literaUy Zoroastrians, but

probably a reference to sorne sort of Hindüs) as weU as a Muslim prince in the region.

However, the da'ï's unconventional beliefs provoked controversy at the Fatimid

headquarters. S In 965 this da'ï died in a riding accident and was replaced by Jalam b.

Shayban' who conquered Multan in 977 in the name of the Fatimids!O Visiting Sindh in

985, al-Maqdisi noted that the city was Shi"i and wrote, "In Multan the khutba is in the name

of the Fatimid and aU decisions are taken according to his commands. Their envoys and

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

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'ïlïs of Multan vulnerable on their western flank.

Attacks continued and in 1005 Sebuktigin's successor, the famous Ma1)müd of Ghaznah,

"invaded Multan with the avowed purpose of defending SunnÏ orthodoxy and purging the

Isma'ïlïs from the region for their alleged apostacy."IZ Five years later he returned once

again and crushed the Isma'ïlïs of Multan and surrounding areas. Hamdani argues that after

this disastrous setback, Isma'ïlïs took refuge in Man~ürah where the I:Iabbarid 'Arab ruler,

perhaps named Khafif, may have accepted the Fatimid da'Wah.
13

In any case, in 1025

Man~ürah also fell to the Ghaznawids. However, the persistence of the Isma'ïlï da'wah is

remarkable to note. Only!wo years after the massacre ofIsma'ïlïs at Multan, the Fatimid

Khalïfah al-I:Iakirn sent an envoy to Ma1)müd of Ghaznah in an attempt to gain his

II ' 14a eglance.

Stem asserts that Ma1)müd's purges eliminated Isma'ilism from the area and therefore that

"the later phases of the history of Isma'ïlism in Sind and in India stand in no direct

connection with this tirst successful attempt to establish territorial rule in Sind."I~ That this

was not the case, however, is c1ear. We see continued evidence ofIsma'ilï activity in the

period immediately following these setbacks. The Ghaznawids, apprehensive about the
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resurgence of Isma'ilism in Sindh and other eastern territories under their dominion.

executed Ma1)müd's wazÏr, l:Iasanak, in 1032 because he had accepted a cloak from the

Fatimid Khalïfah aùZlihir and was suspected of adhering to the Isma'ili doctrine. lb In 1033,

the famous Druze leader, al-Muqtana', attempted to win Shaykh Sümar Rajibal. the chief

Fatimid da, in the area, to the Druze cause. In 1051, less than three decades afler Mal)müd's

purges, this same SÜffiar Rajibal appears to have repossessed the entire region of lower Sindh

from the Ghaznawids. J7 Letters dating from 1083 and 1088 indicate that the Falimid Isma'ili

da'wah continued to operate efficiently in India as the Falimid Khalifah al-Mustan~ir (d.

1094) designated new da'is to the area to replace those who had died.
18

Sat Paiith Isma'ilism

After the death of the Imam al-Mustan~ir in 1094, a bitter feud for the Falimid throne

erupted. Due to the intrigues of the powerful wazÏr, al-Af4al, the designated Imam, Nizar,

was dispossessed by ai-Musta'ii. The schism crippled the lsma'ili movement and stunned

the da'wah. This, combined with the vicious massacres of Isma'ïlis by the Ghaznawids,

forced the da,s in India to reevaluate their radically changed position. Kassam argues in her

thesis that the blow to the political stability of the Falimid Khilafah, combined with

pernicious conditions in the Subcontinent, force:! the Indian Isma'ilis to seek refuge under

the cloak of taqiyyah (pious dissimulation) and initiated the development of Sat Paiith

Isma'ilism.
19

While the Isma'ilï allegiance of the Sümrahs 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 Ismii'ilï connections.,,20 Considering that the Sümrahs were originally Sindhi

tribes adhering to the doctrines of Hindüism, their new allegiance was easily hidden from

others and thus the seeds of a new expression of Isma'ilism were sown.

The fust major figure traditionally credited with spreading Sat Paiith Isma'ilism in India is

a certain Sat Gur Nür who preached mainly in Gujaràt probably sometime at the end of the

eleventh century or the beginning of the twelflh century. While very little historical

information can be ascertained concerning his life, he is said to have converted the famous
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Gujariiti mler Siddbraj Jaysiiigh. Nanji, Misra and Ivanow have ail discounted this alleged

conversion as fictitious since "Ail available accounts and inscriptions relating to the mie of

Siddharaja show that he died a devoted Hindu. ,,21 While this may be the case, HoIlister

argues that though Siddhraj apparently died a Hindü, 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. ,,22

Mui)ammad Akhtar Dihlawï, author of the Tadhkiratu'I-AwIiya-i Hind, writes that

Sayyidu's-Siidat Sayyid Mui)ammad (another name ofSat Gur Nür) converted Siddhraj to

Islam in the fortieth year of the king's reign.23

Meanwhile, the Nizan da"wah was asserting itself strongly in Multiin and other areas.

Jüzjanï notes in his Tabaqat-i Na~in that the Ghürid Sultan Alau'd-Dïn (d. circa 1160)

welcomed sorne envoys from Alamüt and treated them "with great reverence; and in every

place in Ghür they sought, secretly, to make proselytes.,,24 This area of proselytization

presumably included Sindh, which had been annexed to the Ghürid territories. However,

Mui)ammad Ghiyathu'd-Dïn, Aliiu'd-Dïn's successor, reacted violently to the Isma'ïlï

presence. Jüzjanï records:

In every place wherein the odour of their impure usages was perceived, throughout
the territory of Ghür, slaughter of aIl heretics was commanded....the area of the
country of Ghür, which was a mine ofreligion and orthodoxy, was purified from the
infernal impurity of the Karamitah depravity by the sword.

2S

The movement must have survived, however, because in 1175 Sultan Mu'izzu'd-Dïn Ghürï

once again "deIivered Multiin from the hands of the Karmatians.,,26

Kassam asserts that "The Sürnrah chiefs in Sind, one of whom ruled Multan, were doubtless

in close but secret contact with the Nizan da"wah. ,,27 It was perhaps under these

circumstances ofextreme duress that the Sürnrahs requested, and the Imam felt it necessary

that his own i)ujjah, Pïr Shams,28 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 Khiitimah

Miriit-i A1}madï, Kassam dates the arrivaI of this prominent personality in the province of

Multiin at 1202.
29

Jüzjanï inforrns us that in 1206 the anti-Isma'ïlï ruler, Alau'd-Dïn Ghürï,

was assassinated, ostensibly by the Niziiris at Alamüt. 30
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As the Mongol hordes encroached upon Muslim territories around 1220, the need for a

secure haven was probably feIt at the Nizan headquarters at Alamüt. The activities of the

da'wah in the region and the fact that "India was the only country wher.. refugees could find

both security and livelihood"ll may have prompted the Isma'ïlis 10 make an unsuccessful

attempton the life of the Sultan Illtutmish (d. 1236).32 Shortly after the death ofthis sultan

they attempted to take advantage of the turnult sUITounding the accession of his daughter,

Sultanah Ra4iyyah, in Delhi. Under the leadership of Nür Turk, a group of Isma"ïlïs "from

ail parts ofHindustan" attacked the Jami' Masjid in the capital.
JJ

Wbile 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 ofthe Isma"ïlï da'wah.l4 It has been proposed

that in view of the "Mongol threat to Alamüt, the incident in Delhi betrays that the NiziiIis

may have had designs to seize the seat of Muslim power in India."ll In any case, Isma'ï1ï

aspirations of gaining power in India must have ended with the collapse of the Nizan state

at Alamüt and the slaughter of Persian Isma"ïlïs by the Mongols in the middle of the

thirteenth century.

The question remains as to what part, if any, the Sat Paiith da"ï, Pir Shams, played in ail 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.l6 Wbile there is

sorne justification for this, it should be noted that battle imagery exists in the Ginans of

practically every major da, ofthe Sat Paiith tradition. Kassam's cautious suggestion that the

Queen Radiya ofPir Shams' Ginans may possibly have been the same as Queen Ra4iyyah

of the Delhi revoit should be dismissed as impossible.l
7

To begin with, the name "Ra4iyyah"

would likely be transcribed into an Indian script as either "Raziya" or, more likely, "Rajiya."

Secondly, Shams' tale of Queen Radiya and her consort, King Mansuddh, is clearly

allegorical and describes a mystical journey ofQueen Radiya (Sans1qt, < hrdaya, "the heart")

and King Mansuddh (SansIqt, < manas+< shuddhi, "awareness ofmind") from their capital,

Prem PataI:! ("The City of Love,,).la More convincing, however, is the fact that Pir Shams

"fien refers to himself as the ghfizI: 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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Multan.
J9

Ifwe remember the pivotai role played by this figure in helping the enemy of the

Isma'ïlïs, Sultan Illtutmish, gain control over Multan in 1210-1235, as weil as the close

relationship between the Suhrawardi order in general and the Sultans of Delhi, we may

discover the political implications of this rivalry:o

In any case, Shams is credited with the conversion of numerous disciples and several ofhis

works, bath in Indian dialects as weil as in Persian, have been preserved.
41

The memory of

his tribulations became immortalized among the ~iifis of the area to such an extent that the

foremost mystical poet ofPanjab, Bullhe Shah (d. 1757), equated the suffering of Shams to

that of al-l;Iallaj, the ~üfi martyr par excellence:2 Kassam, again on the basis of the Shajarah

discovered by W. Ivanow and the Khiitimah Miriit-i A1).madi, suggests that Pir Shams died

in 1277.
43

His mausoleum in Multan retlects the architectural features of the equally ancient

tombs of Bahiiu'd-Din Zakariyyii and Shadnii Shahid.
44

That the d;fwah activities in India during this period were fairly successful is attested to by

the fact that al-Kiishani (d. circa 1337) in his Zubdatu't-Tawiirikh records a letter ofImiim

'Alii Mui,Jarnmad b. l;Iasan 'Ala Dhikrihi's-Saliim (cl. 1210) to 'Imiid-i Wazziin saying, "From

the furthest corners ofIndia the messenger[s] of [those] who have accepted our surnmons

are present in our court. ,,45 One Indian Ismii'ili: was aiso found among the five fidii'ïs secretly

posted in the service of Sharafu'l-Mulk, the wazir of Jaliilu'd-Din Khwiirazmshiih in

Diimghiin. The five were bumed alive upon discovery:6 Na~iru'd-Din TÜ5i, the great

Ismii"ili philosopher of Alamüt, dedicated the twenty-seventh ta~awwurofhisRawej,atu't

Taslim (completed in 1243) to the refutation ofidol worship. Jalal Badakhchani remarks

that this chapter is directed toward the :;>abi'ah of l;Iarriin and the idol-worshippers of the

Indian Subcontinent.'7 We also have records of members of the Qiidiri order of ~üfis 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 forly disciples for that purpose. ,,48

The Mongol ravages and the destruction of Alamüt ended this period of rapid growth in the

Subcontinent. That the da'wah continued, however, is testified to in the Giniins, though

apparently in a much reduced forro. The two bujjabs following Pir Shams, Pir Nii~iru'd-Din
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and Pif Shihabu'd-Din (or ~ahibu'd-Din, as he is sometimes caUed) apparently preached from

the late thirteenth century to the mid-fourteenth century when the Sunni Sammas drove the

Sürnrahs out of Sindh:
9

Very little is recorded in the Giniins 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.so 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 ~adru'd-Din, perhaps the most prolific of the Sat Paiith lsma"ili

authors.
S1

His period of activity is generally dated as during the fourteenth century.s, As

Nanji has mentioned, the Giniins are clear that he was in the service of Imam Islam Shah (or

Saliim Shah).S3 Il is doubtful that this refers to the thirty-third Imam 'Abdu's-Salam Shah

who died circa 1494
s4

as has been suggested by sorne earlier authors.
ss

In aUlikeliness it

refers to the thirtieth Imam, Islam Shah b. Qasim Shah, who died circa 1425s6 and whose

period thus overlaps with that ascribed to Pir ~adru'd-Din. The Ginans record that ~adru'd

Din was successful in establishing lamii'at Khanahs or Isma"ili religious centres in three

areas; Sindh, Panjab and Kashmir.
s7

Annemarie Schimmel suggests that since the Ithna

'Asharis did not play a major role in the area, the persecutions of the rawiifirjby Firuz Shah

Tughluq (r. 1351-1388) were probably directed against the Isma"ilis.
ss

The time of the

persecutions certainly follows this upsurge in Isma"ili activity and, in fact, precedes the

displacement of the Isma"ili centre from Uchchh to Gujarat.

The next major figure in the da'wah is Pir ijasan Kabiru'd-Din, the son and successor of

~adru'd-Din. He is thought to have lived between 1329 and 1470_71.
s9

He is apparently the

tirst of the Nizari Quijabs to have been bom in India and his birthplace, Uchchh, was also his

main centre of activity.60 'Abdu'l-ijaqq Dihlawi records that he travelled widely and was

extremely successful in converting a large number of Hindüs to Islam'" Il is interesting to

note that not only was he associated with the Suhrawarèi order of ~üfis that was prevalent

in Uchchh but was also considered to be a leader of the order'" Il is possible that association

with the organized ~üfi orders may havl: been adopted as a forro of taqiyyah to escape the

ravages of Firüz Shah of Dehli.
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Chapter 3
Turmoil in the Dacwah

'1Iie 'l'tue quilfe procfaims: J{a~ ta tfiis qinan
'1(Jzow tfie Œ'atfi of'Trutfi ta 6e a6so{uteEy pure

'R§colJllize amIcontempfau upon tfie :M.anifest Imam
Lest JOufarBet aoain amIaoain, Ofi my 6rotfiers

'For tfie saou trelUfupon tfie patfi oftfie Sat Varan ï

'Wfiicfi sayyitf:M.ufJammatISfiafi fias refatet! ta JOU

Ofi 'You,my !BelinJetf, tfie 'l'tue :M.asteris none otfier tfian 'Youf

'lTie Œ'atfi oJ'Trutfi is iifficu{t
ofi Saoesf !Be patient
Lest youforBet, Ofi innocent onu
'For tfiis is wfiat your quitfe fias instructed'

With the death of ijasan Kabïru'd-Din, the tempestuous conflict amongst his offspring

rocked the Isma'ïlï movement in India. According to Nür Mu\.1ammad Shah, the needs of

the jamifats were neglected as the community was convulsed by the quarrels of Kabïru'd

Dïn's eighteen sons in Uchchh.2 Nanji writes, "It is not clear ifthis disagreemcnt was over

the succession to the position of Pïr. ,,3 However, the Ginans and the Manlizil seem to

indicate that the dispute was about the division ofKabïru'd-Dïn's fortune.' It appears that

Imam Shah, being absent at the rime of his father's death, was deprived of his rightful share

of the inheritance' and that the religious dues desrined for Persia were absconded by sorne

of the other offspring.
6

The tumultuous situation alluded to in the Ginans and the Manâzil

is further corroboratcd by the AkhbiiIU'l-Akhyar, written in 1588, which indicates that there

was great turmoil amongst the descendants of ijasan Kabïru'd-Dïn.
7

As a result of this

dissension, Kabïru'd-Dïn's younger brother, Taju'd-Din, left 10 sec the Imam in Kahak
8

where

he was invcstcd with the authority (sirband, literally "turban") ofpiratan and appointed the

\.1ujjah of the Imam: It is significant that this event is narrated by Nür Mu\.1ammad Shah

since the modcrn-day Imam Shahïs dcny that Taju'd-Dïn was appointed as Pïr rather than

Imam Shah.\O In any case, the Ginanic tcstimony ofNür Mu\.1ammad Shah and the prescrved
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genealogies are unanimous that Taju'd-Din succeeded his brother to this high office. 11

Taju'd-Din faced formidable obstacles in heading the da"wah. Af'ter retuming to Uchchh,

he was continuously harassed by his nephews, several of whom he may have

excommunicated (biiherdhareiiiî).12 It appears that some of the children ofijasan Kabiru'd

Din converted to Sunnism and took a leading role in the Sunni community.IJ Nür

Mu1}ammad Shah also speaks of an enigmatic da'ï who seems to have misled many of

Taju'd-Din's disciples and gained control over several regions (mulk).14 Could this

anonymous da, who caused "immense destruction to the Path" and who is said to have had

the support of one of the Indian sovereigns (hiiidake riie)ll have been an emissary of the

Mul}ammad Shïihi line of Imams? It is possible that the ruler of Bijapür in this period who

proclaimed Shï'ism the official religion of his realm may have been influenced by the

Mul}ammad Shahi doctrine. 16 That the competition between the rivallines of Imams in this

period was intense is apparent from at least one extant epist1e of the thirty-third Qasim Shahi

Imam 'Abdu's-Salam Shah dated 1490 and addressed to the Mu1}ammad-Shahi Nizarls of

Badakhshan and Afghanistan, inviting them to transfer their allegiance. 17 It is weil known

that the MI1!)ammad Shahis managed to secure a significant following in India and it would

not be surf ,ising if sorne of that following was attracted from amongst the disciples of Pir

Taju'd-Din who adhered to the Qasim Shahi line.

After five years ofpreaching in Uchchh and Lahor, Taju'd-Din travelled to Persia to deliver

the religious dues collected in this perioe!, a sum amounting to forty thousand mohors
l8

and

ten gaj (approximately seven metres) of cloth. 19 According to Nür Mul}ammad Shah, the

Imam bestowed a gift of sorne of the cloth on Tâju'd-Din which the Pir fashioned into a

garment This caused a sensation when he retumed 10 Uchchh and his followers accused him

ofmisappropriating the dues destined for Persia.
20

The shock of these accusations procured

his early demise. Such was the uproar amongst his former disciples that they would not

allow him 10 be buried in Uchchh and it was only twenty years after his death that a proper

mausoleum was constructed by his repentant followers. 21

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

in the da'wah, Imam Shah b. ijasan Kabiru'd-Din. While the majority of researchers (thus
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W1admir Ivanow,22 Gulshan Khakee and Azim Nanji) feel that he remained faithful to the

Nizâri Imâms in Persia and that it was his son who claimed the Imamah for himself and

retroactively for his father, Satish Misra suggests that Imam Shâh himself claimed the

position of Imiim and thus became the progenitor of the Nizân offshoot sect centred in

Pirâl)â. The discussion which follows will clearly show that neither of these two

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

Nizân Ismâ'ïlis.

According ta Nür MlÙ}ammad Shâh's narrative, after an intense but fruitiess effort to attract

the followers who had been converted to Sunnism by his brothers, the discouraged Imiim

Shâh gave up his activities and remained in seclusion.
23

Meanwhile, the Imâm in Persia,

apprised of the situation after Tâju'd-Din's death and being aware of the apostasy of many

of l:Iasan Kabiru'd-Din's children, summoned Imâm Shâh.
24

The name of the Imiim is

memtioned by Nür MlÙ)ammad Shâh as "Bhudar Ali," ie. Abü Dharr 'Ali b. Ghanb Mirzâ

who succeeded his father in 1498. As this Imâm was also known as Nürll'd_Din,25 the

reference ties in very weil with Imiim Shâh's testimony in the Jannat Pün about his visit to

the Imâm ''Nür Shah.,,26

Significantly, in this Ginân, both in the version preserved by the Ismâ'ïIis and even in that

ofthe Imiim Shâhis themseives (indeed, the two recensions are aImost identical), Imâm Shâb

cleariy portrays himself as a simple servant of the Imiim and certainly not as the Imâm

himself. Imiim Shâh's own narrative clearly establishes that he never claimed the Imiimah

for himself. Addressing the Imâm's chamberlain, Mukhi Ghulâm MlÙ}ammad, he says,

"Listen ta my words, Oh Mukhi. 1 am but a poor beggar. 1 will only become purified if you

allow me ta witness the beatific vision (dïdai) of the Imiim.,,27 Wben describing his audience

with the Imiim he relates, "With utmost humility 1stood before him and beseeched the Lord,

'Be merciful, my True Beloved, 1 am but your slave.",28 Imâm Shâh is then granted

permission by the Imiim ta journq ta the seventh heaven, a tale reminiscent of the Prophet's

m/raj

It is not only the Jannat Pün that points to Imiim Shâh's continued allegiance to the Imiims

in Persia. Examining manuscripts ofImiim Shâh's Das Avatâr originating from both Imiim
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Shahi and Ismâ'ili sources, Gulshan Khakee concludes, "...as the evidence in the 'Dasamo

Avatara' shows, Imam Shah did not break away from the Imams in Iran... ,,:0 In addition,

there are ample quotations in other Ginâns composed by Imâm Shâh which support this

position. The following gleanings from his works clearly indicate that he did not claim the

position of Imâm for himself:

Oh brothers! The Lord Nür Shâh [ie. Imâm Abü Dharr 'Ali] reigns in Kaha.1c. 1 was
permitted to look into his eyes.
Oh brothers! Pir Imâm Shâh relates and makes it known that the joy in his heart
could not be contained. JO

Oh brothers! The one who received the boon of [being the Guide] of countless
millions was ijasan Shâh.
Oh brothers! Know that his progeny is the Guide, Imâm Shâh.
Glorify Nür Shâh as the Imâm.
Oh brothers! Nür Shâh is the manifestation of the Imâm
And resides in the land of Kahak.J 1

Oh souls! When the Lord shall rise, the Lord Mahdi Mustan~ir, then each and every
house will become resplendent with moonlight.J2

Oh brothers! Pir Imâmu'd-Din arrived at the threshold (dargiih) [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."ll

Such references in the Ginâns of Imâm Shâh to the submission of religious dues to the

Imâms in Persia are noteworthy. Even Imâm Shâhi sources such as the Manâzilu'l-Aqtab

indicate that Imâm Shâh used to collect the religious dues which were then forwarded to the

Ismâ'ili Imâms in Persia, a circumstance which would quite preclude any notion of his

having claimed the Imâmah for himself.J4

It is interesting to note that according to testimony in the Ginâns, upon his retum from Ïrân,

Imâm Shâh did not move back to Sindh but rather to Al;1madâbâd in Gujarât where he

abandoned his previous policy of quietude and once again actively began preaching.JS This

circumstantial evidence seems to suggest an attempt by the Imâm to bolster the Ismâ'ili

movement in India in the face of the tumult following the deaths ofijasan Kabiru'd-Din and

Tâju'd-Dïn by re-enlisting Imâm Shâh's participation in the ranks of the da'wah. It may also
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indicate a transfer of the da'wah headquarters in India from Sindh to Gujarat. Apparently,

Imam Shah enjoyed remarkable success in Gujarat to the extent of securing the support, if

not the conversion, of Gujarat's most illustrious mler, Sul(iin Ma1).müd BegaÇ.a. Even non

Isma'ïlï sources speak of the Sultan's warm relations with the Isma'ïli da'ïs. J6

The life of Imam Shah's son, Nür MuI;1ammad Shah, the last of the major Ginan composers,

is shrouded in controversy. The ManiiziI places his birth in 874 AH/1469 CE, differing by

a few years from the testimony of the Sat Varlll).i Moti ni Ve1 which gives Ashad 20, 1520

VS/July 10, 1463 CE.J7 According to one account, his mother's name was Jivan Bibi, the

daughter ofSul(iin .l:Iasan Afghani. J8 According to another, his mother married Imam Shah

in 1454 and was the daughter of the ~üfi saint, Shah-i 'A1am.
JO

In 878 AHl1473 CE, Imam

Shah is supposed to have converted a certain Rajput by the name of Pfuijiisifih Thakor in

Bhavanagar whose daughter was later married to Nür MuI;1arnmad Shah and by whom was

born his son Sayyid Sa'ïdu'd-Din (more commonly known as Sayyid Khan).40 His second

wife was Buzurg Khatün, daughter of the famous Sul(iin MaQ.müd BegaÇ.a (d. 1511), a patron

ofhis father." Two sons were barn ofthis marriage, Sayyid Mu~tafâ and Sayyid Shihabu'd

Din (a.k.a. JalaIu'd_Din).42 Ivanow places Nür MuI;1arnmad Shah's death in 940 AHl1533-34

CE based on the date in the Maniizilu'I-Aqtab and S.H. Dargahvala gives Rajab 21, 940

AHlFebruary 5, 1534 CE, probably from the same source.
4J

There is a consensus among ail the scholars in this field that Nür MuI;1ammad Shah forsook

bis allegiance ta the Niziiri Imams in Persia and, being a sayyid, clairned that he himself was

the Imam. The main arguments which have been used to support this position are

summarized and discussed hereunder.

The QUarrel with Mukhï Khetii

An account is preserved in the Maniizil of a quarrel which occurred between Nür

MuI;1ammad Shah and a certain Kheta, the mukhi(or head) of a local Isma'ïlï congregation.

Mukhi Kheta, who was in charge ofa group of 18000 Isma'ïlïs, used to collect the religions

dues to be fOlWarded to the head of the Isma'ïli da'wah in India who would subsequently

send a portion (chÏZIJ of the dues to the Imam in Persia. Ivanow narrates:

Ail that is recorded in connection with the split is that he [Nür MuI;1ammad Shah]
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ordered the pious Khêtâ to hand him in future all funds collected by him, instead of
sending them to Sindh. This obviously amounted to the recognition of Nar

44
Muhammad as an Imam.

Howcver, the recognition ofNür M\Ù.1ammad Shah as Imam is not at all "obvious" from this

narrative. It must be remembered that the da'wah in Sindh was in crisis during this period.

The apostasyofhigh ranking members of the da'wah from amongst the offspring ofI:lasan

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

fumishes us with valuable testimony in his Ta~nifât indicating that when he visited the

Imam's residence at the age of nineteen, the funds were not reaching the centre properly.4l

The transfer ofImâm Shah's headquarters from Uchchh to Ai)madâbiid after his meeting with

the Imâm in Persia also indicates a reorientation of the Isma"ili movement in India to cope

with the situation. lt seems likely that the headquarters of the da'wah was being moved from

Sindh to Gujarat at this time, thus eliminating the need to forward all religious dues to

Uchchh. In any case, a simple redirection offunds can in no way make it "obvious" that Niir

Mu\:lammad Shah c1aimed 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 explicit1y

mentioned by the author of the Manâzil, the latter appears to be much more likely, especially

when the Manàzil categorically states that the practice of sending religious dues to Persia

was continued during the time ofNiir Mu\:lammad Shah:6

Alleged Allusions to the Split in the Pandjyat-i Jawanmardj

Azim Nanji connects references to a schism in Imam Mustan~ir bi'l-lah's Pandiyat-i

Jawânmardi to the supposed defection ofNür M\Ù.1ammad Shah. He further writes:

The introduction ofthe Pandiyiitinto India perhaps represents the immediate reaction
from Iran [to the secession of Nür M\Ù.1ammad Shah] and probably indicates a
change in the structure of the da'wa whereby avpointments 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 a11udes, while referring to the sects which followed MUsa Kâzim and Musta'li

(amongst others), never specifica11y refer to followers ofNiir M\Ù.1ammad Shah nor, in fact,
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to any contemporary schismatic.48 If a specific opposition group is intended it would, in ail

like1incss, be the fol1owers of the Mumin Shâhi !ine of Imâms, and not the fol1owers ofNür

Mul)ammad Shâh:9 As mentioned eariier, Mustan~ir bi'I-lâh's son, 'Abdu's-Salâm, is

credited with an epistle dated 1490 urging the Mumin Shâhi Nizârïs to attach themselves to

the Qâsim Shâhi Imâms.
lO

Furthermore, as ail the extant genealogies indicate, the Pandiyât-i

Jawânrnardi did not in any way suspend the appointment of Pirs. The genealogies indicate

the existence of a continuous line of I:Iujjahs right up to the present day and even the

Pandiyât itself is replete with passages urging the fol1owers to maintain allegiance to the Pir.

Alleged Clajms of Descent from Imâm Shamsu'd-Din Muhammad

Ivanow, Nanji and Kassam ail maintain that Nür Mu!)ammad Shâh, in an effort to c1aim the

Imâmah for himself, asserted the identity ofhis ancestor, Pir Shams, with the Ismâ'ïlï Imâm,

Shamsu'd-Din b. Ruknu'd-Din Khurshâh. The basic argument is eiaborated by Nanji as

follows:

A ginân, Sateniji Vel [ie. Sat VaraQi Moti ni Vel] introduces a somewhat startling
element into the Tradition by equating Pir Shams with Imâm Shams al-Din
Mu!}ammad, making him abdicate the Imâma, entrust it to Qâsim Shâh and then
come to India to work for the da'wa. This particular ginân is attributed to
Mu!}ammad Shâh, the son of Imâm Shâh, and the figure primarily responsible for
shifting the al1egiance of a group ofNizârïs towards himself. Since he claimed to be
an Imâm, it was necessary according to standard Ismâ'ïlï belief that he should want
te establish a direct lineage from the Imâms in order to authenticate his c1aims. By
making Pir Shams and Imâm Shams al-Din Mu!)ammad one and the same person,
and by claiming direct descent from Pir Sharns, he could thus substantiate his own
. h th 1 - ling t to e marna.

Nanji identifies canto 72 of the Sat VaraQi Moti ni Vel as the section which contains this

c1aim. However, a c10se inspection of this canto reveals nothing even remotely resembling

this description. The names of Imâm Qâsim Shâh and Imâm Shamsu'd-Din Mu!)ammad

never even occur in the section.
l2

A thorough investigation of the entire manuscript version

of the Vel unearths nothing even vaguely familiar to the said c1aim. Even assUIZIÛlgthat

such a passage could be located, it is perplexing that Nür Mu!}ammad Shâh would make such

an assertion since a profession of descent from Shamsu'd-Din Mu!)ammad b. Ruknu'd-Din

Khurshâh would be of questionable significance to his pretentions to the Imâmah. He was

already recognized as a descendant ofImâm Ja'faru'~-~âdiqeven in non-Ismâ'ili circ1es l3
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and thus had no need "to establish a direct lineage from the Imams in order to authenticate

his daims." It is significant that Imam Shah, Nür Mui)ammad Shah's father, states quite

explicitly in his Moman Chetamat)i that his ancestor, Pir Shams, was the son of Pir

~alai)u'd-Din and not of Imam Ruknu'd-Din Khurshah,'· a fact maintained by Nür

Mul;13mmad Shah in his SatV~iMott" This fact alone quite predudes any suggestions

ofNür Mu4ammad Shah's a1leged attempt to daim descent from Shamsu'd-Din b. Ruknu'd

Din Khurshah. The details ofhis ancestry were too weil known to forge a genealogy linking

him to the Imam Shamsu'd-Din Mu4ammad, not to mention that such a genealogy trac;ng

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

as a descendant of the Imam Ja'faru'~-$adiq.

Alleged Claims to the Imamah in the Ginans ofNür Muhammad Shah

Potentially the strongest argument supporting suggestions that Nür Mui)ammad Shah

apostatized from his ancestral religion is a passing reference in canto 301 of the Sat Varal)i

Moti which has been interpreted as suggesting that Imam Shah, Nür Mui)ammad Shah'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:

Viiiichate:gurjïkï:siich:he-e:
Eto:sahi:hac:gurji:emiimare:
Ap:emiim:soe:rup:hae:
Ane:emiim:unkii:niimare:'6

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 Nür

Mui)ammad Shah claimed that his father was the Imam. But even if the verse is taken

without reference to its context, the daims that have been made for it are not justified.

Citing the above verse, Nanji writes, "In his giniins, Nar Mui)ammad Shah makes the daim

that Imam Shah was an Imam and as Imam Shah's successor, he inherited this role. ,,'7 This

statement extends the meaning too far. While the above translation may be used to support

the first part ofNanji's assertion, ie. that Nür Mui)ammad Shah claimed that his father was
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somehow 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 can10s immediately preceding this verse, Nür Mu1)ammad Shah discusses the life of his

father. After relating the incident ofhow Imam Shah was cheated out ofhis inheritance by

his brothers, he speaksofhis father'sjourney 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 KaIJbi Jamifat on

behalf of the da"wah. It is in this context that the above verse appears.

As Nür Mu1)ammad Shah 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 ofNür Mu1)ammad Shah's use of the word "Imam," Not only does

our author use this word as a designation for the leader of the Isma'ïli community, but as the

personal name ofhis father, Imamu'd-Din 'Abdu'r-Ra1)im b. ijasan. This fact is borne out

in the above quoted verse (ane:emiim:unkii:niimare:, and Imam is his name) as wel1 as in

other verses where the context makes it unmistakeable that the word "Imam" is a reference

10 the name (and not the position) ofhis father. We may take canto 126 of the Sat VaraI).i

Moti ni Vel (canto 114 of the printed version) as an example:

gmji:emiimshii:nar:piise-faeii:
jiikar:narjike:piise:gaeii:5

venati:kareii:tab:anat:apiir:
mb~arj~~ae~var:diimr:

boleii:narji:mme:miiiigo:iij:
jokuch:miiiigaso:to:siirie:kiij:

tab:gur:emiimshiihe:biitjokai:
muja1wff:sarag:dekhiiçJo:sahi:

boleii:narji:mmesiiiibhaçJo:emiim:
ker;lt::nikiejugame:ese:kaliim:
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Gür Imam Shah approached the Nat'"
Arriving there he approached the Naio

He then pleaded incessantly
Then the Narbecame gracious6J

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

Then Gür 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 Ginanic term "nar" is used in this passage to designate the lsma"ili

Imam, it is dear that Imam Shah is referred to by the word "Imam" which would be the

shortened form ofhis proper name. Keeping the above discussion in mind, the verse would

then translate to read:

The words of the Guide are true
For the Guide is certainly Imam [Shah]
Imam [Shah] is that very forro (of the Guide)
And his name is Imam [Shah]

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

incongruity oflmam Shah going ta Persia ta meet the Imam and, at the same 'âme, being the

Imam himself.

Regarding references in Nür Mui}ammad Shah's Ginans to his daims ofbeing the Imam,

Nanji also writes:

In v. 305 [of the Sat VaraJ)ï Moti] an elaboration ofthese daims is promised by way
of an addition to this ginan (a Vel). Such an appendix is probably another ginan
caHed Satveniji Ve/[ie. Sat VaraJ)ï Motï nï Vell, also attributed to Nar Mui}ammad
Shah.

62

A closer examination of canto 305, however, reveals no trace of Nür Mui}ammad Shah's

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

translation of this canto is as foHows:
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savaiit:paiidharaso.pusatiilis:thayii:
navaso:bhan!s:rasulakuii:bhaeyii:

esi:sanaiidh:sat:varani:kerï:
sii,th:bharas:thite:iigaljoçfi:

garath:rataniiii:gar.jesii:huii:
sagalii:bhev:es:miiIihe:kaheii:

biikï:vel:miiiihe:kahege:sirii:
bhed:surati:kii:usame:neiirii:

jekoe:hoese:purii:satapaiithi:
soe:nit:guragat:ke:hae:siithi:

re:tuIihE1siichii:siifihiyii:piyuji:tuIihi:]

ju.thejiiÏi1J.at:sarve:keiikarï:
jo:riicheii:makar:bharapurare:
je:sat:varaIJ.i:kuii:paraharase:
so:tohoesejan:adhurare:

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

The royal mandate for [comp,osing] this Account of Truth
Was granted sixty years ago J

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

The remaining secrets shaU be related in the [Sat VaraI).i Moti ni]Vel
64

In which the mysteries of meditation are unique

Whoever is a complete foUower of the Path of Truth
ShaU 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 wiU 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 ir; the Sat VaraJ;li Moti ni Vel, but rather a promise to reveal the mysteries of

meditation (suran) ta the be1ievers. Indeed, it is incomprehensible that the Sat VaraJ;1i 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 VaraJ;li Moti ni Vel omit fifty cantos of the

manuscript versions "which deal with Nar MUQammad Shah's own claims to the Imama,,6s

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 Imamah ofNür

MuQamrnad Shah. The majority of the unpublished verses deal with eschatological matters·

such as the deteat of the forces of evil at the end of time by the Imam who will be known

as Qii'im as well as Mahdi, both familiar epithets in the scheme of Isma'ïlï eschatology. A

description of what shall occur before the qiyiimah (resurrection) is not at all unusual in

Ismii'ili Giniin literature.66 The extensive detail in which Nür MUQammad 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.
67

In short,

contrary to the assertions of previous authors, there is absolutely no evidence in either the

Sat VaraJ;1i Mop or the Sat VaraJ;1i Moti ni Vel which suggests that Nür MuQammad 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 Nür MUQammad Shlih militate

against any notion ofhis abandoning aIlegiance ta the Imam in Persia, let alone claiming the

Imamah for himself. A discussion ofthis evidence is given below.

Lack ofContempora'Y Polemics Between the Iwo Rival Factions

One ofthe salient features of Isma'ili history is the fact that disputes over the succession ta

the Imlimah 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.68 As there were severa! Ismii'ili da"""is in the Subcontinent at the time of the alleged
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schlsm who were in regular and close contact with the Nizan headquarters in Persia,69 we

would expect at least sorne intimations of the conflict between the rival camps as each side

attempted to justify its own claims to the office ofImamah. Evidence of such a conflict is

conspicuously absent from the works of Nür Mu\:1ammad Shah. It is odd that in the Sat

V~i Mop ni Vel, Nür Mu\:1ammad Sbah justifies the position of Isma'il over Müsa Kiizim

and that of Niziir over Musta'li/o 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

Haratl, Nür Mu1)ammad Shah's younger contemporary, also fails to mention this schism in

his Ta~niÎat, though the apostasy of one of the highest ranking dii'is and his claims to the

Imamah would certainly be a 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.
71

It is interesting that Pir Da'ud (or DadU), one of the most prominent of the

Indian Isma'ili dii'is after the death of Nür Muhammad Shah, is recorded to have been

commissioned by the Imam Abu Dharr 'Ali (d. after 1498) explicitiy for the purpose of

stemming this flow.
72

No mention is made of his having attempted to reconvert the

followers of Nür Mu\:1ammad Shah. Thus, there is no contemporary lite~ature of any sort

which clearly indicates a conflict over the position of Imamah between Nür Mu\:1ammad

Shah and the Isma'ili Imam in Persia.

Contjnued Relations between Nür Muhammad Shah's Progeny and the Mainstream Nizan

Imm'1li Movement

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 Nür M1Ù,1ammad Shah's Ginans

preserved in the corpus of the mainstream Niziiri Isma'ili movement in India, but even the

Giniins offour generations ofhis descendants, spanning over a century after the areged split,

remain preserved in the manuscripts and fonn part of the corpus of publications of the parent

community. Thus the works of Sayyid Sa'idu'd-Din b. Nür Mul}ammad Shah (commonly

known as Sayyid Khan) (d. Jumadi II 26, 980 AHlNovember 3, 1572 CE),73 Sayyid ~ali1)

b. Sa'idu'd-Dïn (d. Rajab 15, 1021 AH/September l, 1612 CE)/4 Sayyid Hiishim Shah b.

~iili1) (cl. Shawwiill5, 1045 AHlMarch 14, 1636 CE)75 and Sayyid Mu\:1ammad Shah 'Oulha'

b. Hiishim Shah (cl. Ra: ob 7,1067 AH/April 10, 1657 CE)76 continued to be respected in the

mainstreaIn community as compositions that were authorizedby the Imams and thus given
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the status and tide of 'Ginan.'''

Of equal relevance is the fact that the Imam Shahis have published the Manhar (Conquest

of the Heart) written by Ghulam 'Ali Shah (d. 1792 or 1796).78 This treatise on spirituality

and asceticism is the work of a descendent of Pir ijasan Kabiru'd-Din through his son

Ra1}.matu'l-lah Shah whose allegiance to the Isma'ïli Imams in Persia is uoquestionable.'9

His mausoleum is present1y in the possession of the Isma'lis in Kera, Kachchh.

Significant1y, Nizan tradition attributes to him the duty of delivering the religious dues to

the Imam in Persia.
80

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 uotil this late period.

Internai Evidence in the Manuscripts in the Possession of the Imfim Shjibjs

Had Nür Mu1}.ammad Shah iniliated the sect which bears his father's name, one would expect

that his followers would cease their allegiance to the line of Nizan Imams living in Ïrfin.

However, while conducting research amongst the Imam Shahis, Gulshan Khakee found a

number ofmanuscripts containing genealogies of the Nizan Ismfi'ili Imams, several of which

extended far beyond the lime ofthe alleged schism.
8

] Similarly, the Piral).a Satpaiith ni Pol

includes a genealogy of the Nizan Isma'ïli Imams up to the fortieth in the !ine, Shah Nizar

II (cl 1722), in its anthology ofImam Shahi ritual prayers.
82

Al-Wa'iz A.A. Aziz, who has

conducted research in Pir1iI)a, informs me that this genealogy continues to form part of the

prayers of sorne ofthe Imam Shahis even today.

Evidence in the Works ofNür Muhammad Shah

The writings ofNür Mu1}.ammad Shah stand as the most obvious and direct testimony to his

continued allegiance to the Nizan Imams in Persia. The Sat VaraI).i Moti and the Sat Varal).i

Moti ni Vel are replete with descriptions of how the earlier Pirs would travel to Ïran to

deliver the religious dues of the Isma'ïlijama'atsto the Imam.
83

Such descriptions extend

into the lifetime of the author himself when he narrates in detail the travels of his eIder

contemporary, Pir Taju'd-Din.
84

Had he wished to associate the Imamah with his own

family, he would have claimed that raju'd-Din delivered the dues to either himself or his

father, Imam Shah.
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In fact, as il\ustrated earlier, Nür MUQammad Shah tells ofhis 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 ~adru'd-Din to reveal the mystery

(marnm) of the animeJœ.roÇ, the "countless mil\ions" who, according to Sat Paiith teachings,

will be reunited with the Imam at the end of the final cosmic cycle. The dialogue which

follows not only reveals that Nür MuJ:tammad 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 Qujjab, Pir

~adru'd-Din."

A very obvious indication ofNür MuJ:tammad Shah's continued allegiance to the Imams in

Persia is his mentioning of the Pandiyat-i Jawanmardi in the Sat Varal)i Moti ni Velo The

Pandiyat is a book of guidance dictated by the Isma"ilï Imam Mustan~ir bi'l-lah. Nanji

incorrectly states that mention of the Pandiyat occurs only in the printed version of the

Ginan and not in the manuscripts.86 In fact, in canto 166 of the manuscript version, Nür

MUQammad Shah orders the KaIJbï Jamifat under his jurisdiction to follow the code of

conduct prescribed in the Pandiyat written by Imam Mustan~ir bi'l-lah, supposedly the

author's rival in Persia! He informs them that the guidance contaiiled in it will allow them

to cross over all existences (usikuJijaiirJo:sakil:bhav:pâri://). 87 In addition, the Sat Vatal)i

Mop 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.88 Had Nür

MuJ:tammad Shah claimed the Imamah for himself, he would hardly stress the existence of

Imams in foreign lands and the necessity of travelling to meet them. Canto 253 of the Sat

Varal)i Moti is equally convincing. In this canto, Imam Islam Shah instructs Pir Basan

Kabiru'd-Din:

bodho:muridaD:jake:bich:hiiidh:/:
bodho:maradjan:or:farajaffdh:/:

haman":alathijo:ta.khat.par:ave:/:
soi:imiim:muridokakilave://:

Instruct the disciples (munèfan) in the midst of India (Hiiià)
Instruct the populace and their progeny

Whomever from amongst my descendants (al) 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 Imamab can only be inherited by direct lineal

descent from the previous Imam, something which Nür MlÙ)ammad Shah could not (and

never attempted to) c1aim. Perhaps the most obvious indication in the Ginans of Nür

Mul;tammad SMh to his continued allegiance to the line of Nizan Imams in Persia is his

explicit reference to them in his various works. The Sat VeQi Moti and Sacho tun moro

s3iihïaii unabashedly recognize Imam Mustan~ir bi'i-lah as the present ImamB9 and the last

Imam mentioned in the Sat VaraQi Moti ni Vel is Imam Abü Dharr 'AH (d. after 1498).90

Such references eliminate any doubt whatsoever which may exist regarding Nür Mul;tammad

Shah's allegiance to the Nizan Imams.

Nür Muhammad Shiih's Role and Position in the Da'wah Hierarcby

The only extant sources of information which deal with the da'wah activities of Nür

MlÙ)arnmad Shah in any detail are occasional references in his own works. Apparently, at

the time ofhis father's death, he was residing in Al;tmadabad, Gujarat.91 More specifically,

this may be a reference ta Giramtha, a town approximately 15 kilometres from Al;tmadabiid

where Imam Shah and his descendants settled and which became known as Piral)a (The

Coming of the Pir) with the arrivai ofImam Shah.92

According to both evidence in the Sat VaraQi Moti ni Vel and community tradition, the

death of Pir Taju'd-Din occasioned an intriguing modification in the organization of the

da'wab. The book Pandiyat-i Jawiinmardi, dictated by Imam Mustan~ir bi'i-Iah, was given

the status of I;tujjab and dispatched to the various Nizan enc1aves.93 Evidence in the

Pandiyat indicates that in the absence of a living .I:Iujjah or Pir, the Imam specifically

commissioned various da'ïs (probably including Nür MlÙ)ammad Shah himself) to lead the

scattered Nizan communities:

...ifhe (i.e. the Imam) has not appointed a pir, you must come to know sorne persan
from amongst the learned (siil}.ibiin-i ci/m) whom he (i.e. the Imam) has
commissioned to guide and to preach to people (ba-daia/al wa dJtwaf) so that you
may attain through the guidance and preaching of such a person (irshad wa dJtwaf)
the recognition of the Imam (ma'rifat-i /miim). Thus you will not remain in
wretchedness, attaining through the illumination ofhis knowledge (rawshana'ï-y-i
ilm-i[sic, 'i/m-/]U) the recognition of the Imam.94
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The introduction of the Pandiyat secms to have caused problerns amongst the LohiiI)ii

Isma'iIï followers in India, a group of WhOM appointed a certain "Kapür" to lead them.

Concemed about this unauthorized appointrnent, a party travelled to Ïran to request an

officially sanctioned dii'ï for their guidance. With the intercession of his chamberlain,

Mukhi Ghulam MlÙ)ammad, the Imam agreed to the request, appointing a dii'ï by the name

of Akbar to guide the congregation by the dictates of the Pandiyat and the Ginlins.
95

Sometime thereafter, a group from amongst the Mu'min KaIJbïs, a Gujarati Isma'ïlï

agricultural community, lamenting the lack of leadership amongst them, approached Nür

MlÙ)ammad Shah in A!}madabad, pleading for him to retum with them.
96

According to his

own account, he was unwilling to do 50 initially and admonished the KaIJbïs for the

disgracefiù manner in which they had treated Pir Tliju'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 KaIJbïs after

commanding them to seek forgiveness for their past indiscretions and eliciting a promise

from thern to obey the Imam, the family of the late Pir and the Pandiyat-i Jawanmardï.
97

Nür MlÙ)ammad Shah's narrative ofhis encounter with the KaI)bïJamii'at and his description

ofhis own Ginanic work are noteworthy. He writes:

tabato:hamakwi:bau:merjo:iivi://:
usjumiliiji:sUJi:bhiit:firmiivi://:

abh:tame:etinijo:minatakarate://:
to:ham:tamakwi:e:elamajo:dhete://:

elam::hae:e:sat:vararJi:niim://:
usipar:karaniiii:tame:dhinke:kiim://:

sabh:elamake:e:siirjo:siirii:/:
esamiiheii:likheii:sakil:bhav:piirii:/f."

anahadhi:esimiihe:hoege:bhaeiifin://:
oliii:aiibhiiike:bht:di:niraviiiin://:

esamiiheii:dhinakm:hae:sabhi:siir.//:
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satapaiith:miiragake:sabh:veviir://:

asali:naki1:sanlve:jugiki:siin'://:
esamiiheri:bhujarag:rupi:avatiiri:/f:

ese:e1am:koijugimiihe:niiiihirI://:
so:iileii:usi:munivarake:tahirI://:

asal:usikaje:kita:siirii://:
usathi:dhusare:dhafitir:utiira://:

soi:le:dhitii:unuke:hiith://:
esipar:chalio:milakar:sabh:siith://:

dharamake:honiiii:n't:rasaiimajo:karaniiii://:
bhaiidhagI:·neki:ki:siir:paravaraniiii://:

esi:miihe:niam:dharam:hae:siirii:/:
esika:hoegii:sohi:anahadhi:piirii://:

ese:elam:ham:dhite:usikurI://:
{dhJeta:gurujikii:bhiivjisikurI

Retuhi:siichii:siiiihiiiii:piu)ï://:

sohi:lekar:siire:gaeiiii://:
je:chalegeii:esike:fir:miirIn:re:/f:
satagurji:em:boleiiii://:
ehoe:bhakisisi:giniïn:rd

8

Then 1 was overcome with pity
And said to that congregation:

"Now you are entreating 50 much
So 1 shaU bestow that knowledge (Cilm) upon you

This knowledge (Cilm) is named The Account of Truth (Sat VaraQï)
You must perform your religious works according to its injunctions

lt is the essence of the essence of aU knowledge (Cilm)
In it is written that which wiU enable you to cross the ocean of aU existences

Limitless wiU be the narratives contained within it
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Certainly, lit contains] the secrets of the saints (awliyi) and prophets (anbiyâ)

ln it are ail the mysteries of the faith (din)
And ail the conducts of the Path of Truth (Sa! Panth)

Ali the ancient tales of the world
Have manifested themselves in this [composition] in a venerable form,,99

No knowledge ('ilm) 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
"Ali of you gather and follow its injunctions

Become part of the religion and follow its practices
Propagate the mysteries of worship (bandagI) and goodness
(nela)

In this are ail the practices of religion
Which will be limitless"

Such was the knowledge ('ilm) which 1 gave to those
Who had love for the Guide

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

Taking it, they ail departed
Whoever conducts himself according to its injunctions (fanniin)
The True Guide says:
He shall receive the gift of Gnosis.

Not only is the Ginan regarded as the SUffi total of ail knowledge, but as the source of

salvation and the key to gnosis. Equal1y important in this passage is evidence indicating that

the Giniins existed in manuscript form during the lifetime ofNür Mu!)ammad 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. 100
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The Three Friends (Tran YW versus the Pure Peotad (PilQ,; Taa-j Piild

Growing up amidst the turmoil into which the da'wah was thrown after the death of his

grandfather, Nür Mu!)ammad Shah seems to have been profoundly affected by the highly

charged polemical atmosphere, a fact which cornes across in the reading of the Sat Varlll.li

Mop and the Sat Varlll.li Moti ni Vel.

While it has been observed that polemics against other sects of Isliim are exceedingly rare

in the Œniinic corpus, 101 the writings ofNür Mu!)arnmad Shah form a noteworthy exception.

At a time when even sorne members of the higher echelons of the Ismli"ili da'wah had

defected to Sunnism, Nür Mu!)ammad Shah launched a spirited defence of the Shi"i faith.

His portrayal of the confrontation between Bahliu'd-Dïn Zakariyyli, the great ~üfi shaykh of

Multlin, and Pir Shams, the Ismli"ili Qujjah, subtly attempts to demonstrate the superiority

of the Sat Pafith to Sunnism.
I02

The narrative commences with a description of Bahliu'd-Din's great consternation with the

arrivai of Shams in his area of influence. Following a confrontation between the two,

Bahliu'd-Dïn is immensely disturbed and after much thought and reflection he summons his

son, Shaykh ~adr, 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 ta maintain absolute silence during his encounter with the Ismli"ili

dii"i, Shaykh ~adr 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 retums the bowl to Shaykh ~adr and

then takes a handful ofdust 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

~adr retums to his father, completely distraught. He demands ta 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 fàqir accept it?

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

Relate ta me what he has said.
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Explain to me the hidden mystery of all this! 103

Great1y shaken, the saint attempts to describe the meaning of these
symbols:

Listen carefully to my words

The bowl of mi1k that 1 sent
May be explained thus -

....Wishing to say this 1 sent it:
You [Shams] must not remain in this place
For there are many great pirs here
Ali ofwhom reside in this town

Just as this bowl is filled to the brim with mi1k
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 ofUchchh
Go to another city and accomplish your work there

This is the secret of what 1 told him
And he understood the misgivings in my heart

Therefore, he ordered a flower and placed it [on top of the mi1k]
By which he told me ofhis own secret

....The secret of placing the flower is thus,
This is the message the faqühas sent:
Do nc.t fret, Oh Bahàu'd-Dïn
For 1shall do you no harm

Just as you see this flower floating [above the mi1k]
1 will conduct myself in this place

1 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 ~adr

Those who are intelligent (Caqi!) will derive understanding from this
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Without the intellect ('aql), the shore can never be reached

1have explained the mystery of this
UnderstaI:d the whole ofit and take it to heart '04

Not only does Shams c1aim that his presence will not disturb the other ~üfis 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 ~adr is not satisfied and his further inquiries C'luse great anguisb

to BaMu'd-Din who begs his son to desist from sucb questions.

Shaykh ~adr then said
1wish to inquire about something else:
Wheo 1went into his presence
Then he did a very perplexing thing

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

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

So that my intellect ('aql) may ponder over
The perplexing action which the faqir has done

Upon hearing this Bahiiu'd-Din burst into tears
And lost control ofhis heart in the presence ofhis son

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

....The secret of this is unbearable
For it is the destruction ofour religion
This faqir appears to be exceedingly dangerous
And he has made me aware ofthis fact

Once again Shaykh ~adr said
The mystery of this has lodged itself in rny consciousness

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

Theo, weeping, BaMu'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 ~adr 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 [IraQ yiir; ie. Abü 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

105

This fascinating nanative paints a vivid picture in its representation of the IraQ yiiror "three

friends." Traq. yiir; perhaps better translated as "three collaborators" in the context of the

composition, obviously refers to the first three khalîfahs of Islam, Abü Bakr, 'Umar and

Uthman, whom Shï"as believe to have deprived 'Ali of his right of succession to the

Prophet.
106

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 (~yary ever compare to the Pure Pentad (pan) tan)
Who caused the Divine Scripture (kitiib) to descend from providence (qudraf)
As weil as Du} Dul and Dhü'l_Fiqat!107

The mantle (chiidaJ') descended from the Heavenly Throne (Carsh)
And covered the Pure Pentad
The Houris also descended from the Heavenly Throne ('arsh)
In the house of Lady F1itimah10S

The reference in these verses is quite c1early to the famous tradition known as the lfadlthu'l

Kisiior "Tradition ofthe Mantle" in which M1Ù}ammad is supposed to have covered himself,
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'Ali, Fapmah, ijasan and ijusayn with his cloak and dec1ared: "These are my Ahlu'l-Bllyt

(People of my Household)," after which the followiIlg verse of the Qur'an is said to have

been revealed to him, "Verily, God but desires to remove ail abomination from you, Oh

People ofthe Household, 10 makeyou pure and spotless."I09 In this context, the Ginan asks

the pointed question, "How can the Three Friends (trar) yàI} ever compare to the Pure Pentad

(pan} 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, ail the Imams are

mtfsiim (protected from error), something which the first three khalïfahs could not c1aim. 110

When Shams is unjustly accused of flouting the prescriptions of the shari'ah, he delivers a

stinging rebuke ofhis accusers in a narrative displaying remarkable continuity and congruity

with earlier Isrnii"ïli ~soteric teachings. Shams accuses the literalists of following the letter

of the law while ignoring the spirit. He chastises those who perform the masi} (ritual

10uching of the head and feet) and namâz(obligatory prayers) of the body while neglecting

the worship and purification ofthe heart. The explanation which Nür MlÙ)ammad Shah puts

in the mouth ofShams bears remarkable similarity to passages in al-Kirmani's ar-Risalatu'l

WaQi'ah fi Macalimi'd-Dïn. Kirmani asserts that the worship of actions (al-cibiidatu'l

'amaliyyah) is useless without the worship ofknowledge (al_Cibiidatu'l_cilmiyyah)."l The

former is revealed by the Prophet while the latter is conveyed by the Imam.
1

12 One cannot

exist without the other. In his RiiQatu'I-CAql he explains the relationship thus:

Practica1 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. l

J3

The efficacy of the prescriptions of the shari'ah is thus dependent upon the component of

knowledge. This is also attested 10 by Sijistiini who writes in Kitiibu'l-Yanabi" (The Book

of Sources):

...the revealed laws (ash-sharii'l an-niimüsiyya) are used to put the natural world in
good order and 10 maintain mankind in a virtuous state. Yet, 10 cling 10 these laws,
when void from knowledge, and 10 use them as such will min the subtle form [ie. the
soul] and produce doubt and confusion."'
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In a similar vein, through the figure of Shams, Nür MlÙ)ammad Shah charges the zahiris

with forsaking the element of knowledge in their performance of masiJ and namiiz.

Vou do not wish to have a true believer (mu'min) amongst you
Oh you ignorant (jihil), lost people
A true believer (mu 'min) is he
Whose dealings are with knowledge ("ibn)

Vou have forsaken the love ofknowledge ("ilm)
Though ignorant, you have given aU this advice

Vou never go in quest ofknowledge (Cibn)
You have forsaken aU understanding of gnosis and contemplation

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

According to Nür MlÙ)ammad Shah, al-cibiidatu'l-cama1iyyah CaMot lead to salvation in the

absence of al-cibiidatu'l-cilmiyyah, which itselfis inaccessible in the absence of the Guide,

ie. the Ismii"i!ï Imam. The tone of the passage strongly suggests that it is inspired by the

famous prophetie iJadith oft quoted in Shi"! literature, "He who dies not knowing his Imam

dies the death of the Days of Ignorance (jihiJjyyah)." 115

Not only are the Sunnis chastised for foUowing 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 Ismii"ili teachings is

given by Nür MlÙ)ammad Shah as one of the reasons why Pir Shams conducted extensive

da"wah activity amongst the Brahmins. In his account ofthe preachings ofPir Shams, Nür

MUQammad Shah castigates the Sunnis for their aUeged incapacity to comprehend the

teachings of the Sat Paiith:

Pir Shams journeyed to Panjiib
Remaining very steadfast in his hem

There he preached tirelessly
But aU the people were heedless (ghiiJil)

For they were Sunnis who believed in the Three Friends (tTaQ yiii)
How could they fathom the True Path?

42



•

•

Oh Vou, 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?"6

Synopsis

The above description makes it abundantly clear that Nür MUQammad Shâh did not forsake

the Ismii'ilï cause, let alone daim the Imiimah for himself. On the contrary, the evidence

seems to suggest that he was one of the dii'is, referred to in the Pandiyiit as the #1Jibiin-i

cilm, specifically commissioned by the Imam to lead a particular Ismii'ilï jamiFal in the

absence of a living, appointed Qujjah. 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

ŒelioU tfie infatuateapassion in tliis pCay of/Qve
)t rOfJingfire is ijnafetf, consuming everytliing in ilsw~

:Now anaOfJain ilsjfames e1l(Ju(ftfie 6reast in af(airections
Just as tfie wic~6fa.zes fortli in tfie Camp

:Not a moment is spareafrom its afJfu:titm
In an instant it ignites eacli anaevery cef(oftfie 6eing

'lTiougli a miglity d"ownpour 6urstsfortli from tfie seven fieavens
'1Tie rOfJÛl{Jfire of/Qve cannot 6e ex;Jinguisfiea

'1Tie true moment is tfiat of/Qve
In wliicli not an atam escapes /Qve ~ scoreliingjfames

Oli 'Yol~ rny Œe/Qvetf, tfie 'frue ;Master is none otlier tfian 'You!

'lTiis is tfie pfay of/Qve
'For tfiose wfio liave 6een struc~6y /Qve for tfie Œe/Qvea
It 6fa.zes upwartf, increasing in stre1l(jtli
'lTiougli torrentiafrains sureefortli from tfie fieavens!J

There is a growing awareness among scholars of the profound historical and doctrinal

relationship that exists between Shi"ism and $üfism, an awareness that finds support in the

most reliable tomes of Islamic history. No less an authority than the celebrated Ibn KhaldÜD

writes:

The fact that (the Sufis) restrict (precedence in mysticism) to 'Ali smeUs 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.

2

Sayyc:d Hossein Nasr observes that while the esotc:ric dimension of Islam is almost entirely

confined to $üfism in the tradition of the Sunnïs, it permeates virtuaUy aU aspects of Shi"ï

tradition.J Thus, it is no longer correct to speak oflslamic mysticism and $üfism as if the

two wc:re interchangeable. 80th Ismà'ïli and Ithnâ 'Asharï Shi"ism boast their own mystical
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traditions which cannot be subsumed under the heading of tapwwur.' Thus, sorne of our

modern scholars have challenged the prevailing notions about the origins and purport of

IsHimic mysticism. Charles Adams, in describing the opinion of Henry Corbin, the

illustrious French IsHimicist, 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 nut the sole or
even the principal expression of Islamic spirituality; the honor of fulfilling the latter
raie be10nged to Imami Shi'ism.

5

Keeping the above in minci, it becomes clear that the supposition suggested by several

authors, that Nizlirl Isma"ilism assumed the "guise" ofa ~üfi .tarïqah after the fall of Alamüt,'

is not entirely correct. A much more appropriate interpretation would suggest that the

mystical dimension ofIslam, already inherent in the Isma'ïlï approach to the bii{in, became

much more prominent in response to the change in circumstances after Alamüt was

conquered;just as the Ismii'ili (and indeed generally Shi"i) doctrine of td'Hm, already existent

in Fapmid times, took on unprecedented importance in response to the change in

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

headquarters to Daylam.

AIready in the poetry ofl;lakim Nizan Quhistiini (1247-1320) we find great similarity with

the forms of expression found in ~üfi literature. 7 In fact, his works continue to be read as

standard ~üfi texts without the awareness that the theories expressed therein are

fundamentally Ismii'ili.
8

Later Nizan authors writing in Persian exhibit the same tendency.

For example, the works of Khayr Khwah-i Harati (a younger contemporary of Nur

Mu1).ammad Shah), particularly the twenty-seventh qifah of his Qata'at entitled "Dar Bayin

i PiT Shiniisi," display a remarkable affinity between Isma'ïlï theosophical thought and

mystical forms of expression generally designated as ~Ufi.9 Similarly, the Pandiyat-i

Jawanmardi (also written at about the period of Nur Mu!)arnmad Shah) addresses the

followers of the Imam by such ~ufi sounding terms as ahl-i 1)aqq and ah/-i 1)aqïqat, the

people ofthe truth,'o while the Imlim himself is designated as piT, murshidand qu/h. Il The

same hierarchical scheme of sharfah-farïqah-1)aqïqah used by the ~ufis is also found in the

Pandiyat, with the 1)aqïqah involving a mystical recognition of the Imam's ultimate reality.'2
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Approximatelya century later, the Diwan ofImam Quli Khaki Khurasani (d. after 1646)

refers frequently to such celebrated ~üfi persenalities as Nizami, ijafiz, Sa'di, 'AWir and

Sana'ï as weil as te several well-known mystical tales including those of Layla and MajnÜD,

Khusraw and Shirin, and Mai)müd and Ayaz. The progression of shar!ah-fariqah-iJaqïqah

is aise mentioned in this work. 13

Beth Ivanow and Corbin concur that ~üfi theosephy demonstrates notable similarities with

the Ismii'i1i scheme of iJaqii'iq.14 The Shï'ï conception of the Imam and the idea of the Qutb

in ~üfism are virtually identical, as is attested to by Sayyid ijaydar Amuli (d. 1385) the

iIIustrious Ithna 'Ashari theosepher, theologian and gnostic ('iirifJ who asserts that "[t]he

Qutb and the Imam are two expressions possessing the same meaning and referring to the

same persen."l' Equally striking is the similarity between the Shï'ï conception ofImamah

and the doctrine of the Perfect Man (al-insiinu'l-kiimil) as expounded by Ibn 'Arabi and his

school.
16

Such remarkable affinity of expression has caused more than one scholar, to comment that

"...cases begin te appear quite often in which it is difficult te say whether we are dealing with

an Ismaili work, much influenced by the Sufic maoner, or a Sufic work, influenced by

Ismailism.,,17 Such a coalescence exists, for example, in Mai)müd 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 Nizan author. 18 Not only Shabistari, but seme of

Persia's most eminent ~üfi poets are regarded as co-religionists by the Nizans who have

preserved selections of their works. Such prominent personalities include Sana'i (d. circa

1140), Faridu'd-Din 'AWir (cl. circa 1230), and Jalalu'd-Din Rümi (d. 1273), as weil as lesser

~üfi persenalities such as Qiisimu'l-Anwiir (d. circa 837/1433).19 'Azïzu'd-Din Nasafi (cl.

circa end of the I3th century), the renowned ~üfi master of Central Asia who later moved

to Persia, is aise believed to have been an Isma'ïli. The Badakhshiini Nizans preserve his

treatise entitled Zubdatu'l-ijaqa'iq as an Isma'ïli work.20 Even the Qiisim-Shiihi Isma'ïli

Imams themselves are believed te have Iived inconspicuously as ~üfi pirs for centuries after

the fall of Alamüt.
21

When the Nizan Imams became resident in Anjüdiin 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 ~üfi shaykhs.12 It is fascinating to note Ihat genealogical

lists of the Persian Nizan Isma"ili Imams, treated as the sajjâdah nashïns of a distinct ~üfi

süsüah, are to be found in the nsâfahs of the Khaksar or I:Iaydarï darwïshcs who seem to

have no relationship with Isma"ilism. 23 In fact, Ivanow asserts that many modem Ïranian

~üfis still have to learn the list of Isma"ili Imams by heart even though they are not
. 24

sectanans.

Taking bath the historical and doctrinal commonality between numerous aspects of ~üfism

and Isma"ilism into account, it is of little wonder that the Isma"ili Ginan literature reflects

the mystical tendency ofPersian Isma"ili works written in the same period. A realization of

the extraordinary mystical tenor present in much of Sat Paiith literature moved Françoise

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 developrncnt ofisma"ilism in Indo-Pakistan.

Non-Isma"ili chronicles portray Pir Sat Gür Nür (also known as Sayyid Sa'dat and Sayyid

Nüru'd-Din Mu1:Jammad) as one of the premier ~üfi saints of Gujarat. 26 SimilarIy, the

exploits of Pir Shams have become legendary in the ~üfi poetry of Panjab and Sindh in

which the Pir is immortalized as one of the martyrs of love.27 Tales of Shams did not remain

confined to the Indian Subcontinent, but were extremely popular and widely circulated

among the ~üfis in Ïriin as well as in the northern areas of Afghanistan and Tibet.
28

With Pir

ijasan Kabiru'd-Din we find evidence of a relationship between the Indian Isma"ili da"is and

established ~üfi fraternities. Not only does Kabiru'd-Din's name appear in 'Abdu'l-ijaqq

Dihlawi's biography of ~üfis, but he is identified as a leader of the Suhrawardi order of

darwïshcs.
29

Imam Shah, Kabiru'd-Din's son and the father ofNür Muhammad Shah, is

identified by 'Ali Mu1:Jammad Khan in his Khatimah Mirat-i A1:Jmadi as a ~üfi who was

buried in the vicinity ofA1:Jmadabiid.JO Such close connections between the Isma"ili da"is and

the ~üfis of the Subcontinent led to their being "revered as Sufic pln/,J 1 by non-sectarians.

In fact, non-Ismii'ïli pilgrims frequenting the dargiihs of such famous Isma"ili f;ujjahs as Pir

Shams (Shams-i Tabnz of Multan), Pir ~adru'd-Din (ijaji ~adr Shah) and Pir I:Iasan

Kabiru'd-Din (l:lasan Darya) probably outnumber the Isma"ili pilgrims themselves.
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lndeed, a significant portion of Nür Mul:tammad Shah's Sat VeQi Moti, like many

compositions ofhis contemporary co-re1igionists in Persia, may be read by any ~üfi without

the realization that it is an lsmaïli work. The expressions used in general ~üfi circles of the

Subcontinent to refer to the Divine Beloved or the Prophet are used specificaIly for the

lsmaïli Imâm in the vocabulary of the Giniins. An introduction to the Sat VeQi Moti attes15

to this fact:

In this Sat VCQI, in various places epithe15 such as murshid (guide), shah (lord), gur
(teacher), surijan (master), piywi (be1oved) and 50 on are used and refer to none other
than the Holy Nür of the Light of Divine Unity (nÜT-i waf;adiiniyyat) which shines
forth frorn the Present Imam (imiim-i hiiç/ii) in every age (zamiin).32

In common with mainstream ~üfi tradition, in the Sat VeQI Moti we find cantos recounting

the selfless love of Rabi'ah al-'Adawiyyah, the sacrifices of Sultan IbrahIm b. Adham, and

the tribulations of MajnÜD and his beloved Layla. The classical sharfah-.tarïqah-1}aqïqah

m:frifah division found in both ~üfi (particularly Bektiishi) and Persian Isma'ili literature

is equaIly present in the works ofNür Mu1)ammad Shah:

The faithful (mtfmin) whom 1 was guiding on the Path
Were shown the Way of the Account of Truth

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

AIl the mysteries of Gnosis (md'rifah) are unique
Even in those sections which concem the Law (sharfah)

The Path (tarïqah) is that of aIl the enlightened ones (anwan)
And there is rather a lot said about the Path (tanqah) as weIl

The Path of Sat Pafith is composed entirely of the Truth (1}aqïqah)
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

115 Way has become straight
Which is derived from the Law (sharfah)

The great Pirs and Prophe15 (payghiimbai)
Whose marveIlous porten15 were shown
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All of them are manifested in this composition
All are mentioned in their truthful places

How to enter the Faith (din) and how to profit from the l'lth
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, tbere is no PürtiI;Ja (ancient Hiiidü scripture) comparable to this
No equivalent composition is to be found anywhere

Whoever is ignorant (bi-Cilml) and languishes in the sleep ofheedlessness (ghiifil)
Must certainly peruse this Account of Truth

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

An irreligious persan who listens to it
Shall become one of the Truthful
For those who are ignorant and aimless
This counsel is their salvation

J3

The Khojkï manuscripts eloquentiy attest to the predilection for mysticism amongst the Sat

Paiithï Ismii"ïlïs. In addition to the Ginans, these manuscripts contain a plethora of mystical

literature, especially poetry. Thus, we find selections from the Mathnawï of Rümï in both

the Persian original and in Sindhï translation; verses of the most illustrious mystic poet of

Simili, Shah 'Abdu'l-Lapf; passages from the works of renowned bhaktrand safit poets such

as Kabïr, Mira Baï, Niinak, Ravi Diis and Narsïiih Mehta; and ghazalscomposed by Amïr

Khusraw and Shaykh Sa'dï.
34

The terms ofaddress used in letters produced by E.r. 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 tirst document l shaH now proceed to read, is a letter - which with others will
ofcourse 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
"Dervislu:s," or devotees at Bhownuggur; and in it he says he has been sa fortunate
as ta have taken his seat on the throne ofthe Pir.s'....The next letter is dated July 1794,
the precise day does not appear. It is from the Shah Khaiilullah, and addressed to the
sincere and faithful Dervishes residing in Scinde, Kutch, Surat, Bombay, Mahim,

"Bhownuggur and other places.

49



•

•

The use of the tenu "dervish" in the above-quoted letters obviously indi~ates the

community's mystical perception ofitself. Even today, it is rare to find a library in any Sat

Pai'ithï Isma'ilï Jamffat Khanah that does not house works (either in the original or in

translation) of Rümï, 'Anar, Sa'dï and other ~üfis.

Despite the existence of numerous mystically inc1ined Muslim communities in the

Subcontinent, including the Sat Pai'ithï Isma'ilïs, the Islamic mystical literature of lndo

Pakistan has received remarkably little attention from Islamicists most of whom tend 10

concentrate exclusively on the literature produced in Persia and 'Arabia ignoring, in the

process, the vast amount of mysticalliterature produced in other parts of the world.
36

This

unusuallack is particularly strange when one considers that there is more prose and poetry

composed in Persian in the Subcontinent than in Iran itself.37 This, of course, does not even

take into account the vast amount of literature composed in the vernaculars. The

condernnation of the lndian cultural milieu by the ashriif, 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 ashrâf's:

desire to maintain the 'pristine' purity of Islam led them to disparage everything
lndian--from lndian languages which they considered unworthy of recording Islamic
religious literature to even the native Indian Muslims whom they contemptuously
called aj/àf, 'mean,' ignoble,' 'wretches.'38

However, the disdain of the ashràfdid not prevent the Islamic tradition from reconciling

itselfto the local languages, mores and traditions. It was left to the more mystically minded

who did not feel boune!, as did the theologians, to the Perso-'Arab Interpretation ofIslam to

introduce the religion into the lndian environment. As Aziz Ahmed has rightfully

commentee!, "Sufis were responsible more than any other religious or cultural group, for the

conversion, in lndia, of masses of Hindus to Islam.',39 Their success was sa overwhelming

that today, the combined total ofbelievers in the Subcontinent (ie. modem lndia, Pakistan

and Bangladesh) is the largest single population of Muslims anywhere in the Islamic world.

ln medieval India c1assical 'Arabie and Persian were inaccessible to the masses. Renee, as

Ivanow has notOO:
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Either by intuition, or sound and elever reasoning, the Nizari Ismaili missionaries
devised sorne methods whieh helped them to overeome such local obstac1es....One
[sueh method] was their bold taeties [sic] in separating the meaning and spirit of
Islam from ils hard Arabie shen:'

Thus, the Ismifili da,s resorted ta 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-i 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 Arabie, Persian, Hindi, or

Afghani: He speaks in the language whieh the human heart ean understand. ,,4' ln faet, an

intriguing note in one hagiography indicates that Nur MlÙ)ammad Shah, after educating his

son, Sayyid Khan, in 'Arabie, Persian, Urdu [ie. Hindustani] and the Islamic sciences, sent

him to Kashi (Henares) to study Sanslqt and Hiiidu religious literature.
42

This training for

participation in the Sat Paiith mission displays remarkable eonformity with the prescriptions

for da'\yah laid clown during Flitimid times. Already in the ar-Risalatu'l-Mujizatu'l-Kafiyah

fi Shuriiti'd-Da'wati'i-Hadiyyah of Sayyidna A!)mad b. Ibrahim (or Mul)ammad) an

NaysabiiIi (circa tirst half of the ninth century) the importance ofbeing conversant in the

religious, cultural and linguistic environment of the area in which the Isma"ilï da"i wishes to

gain proselytes is stressed:

[The dlï"i] 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, 50 that he may have a common language when addressing them:'

Il must be stressed, however, that the vernaculars were not used by Nur MlÙ)ammad Shah

and others simply as un50phisticated substitutes for the refined 'Arabie and Persian of the

literati. On the eontrary, the indigenous languages provided an excellent medium for the

expression ofmystical thought A. Sehimmel, the renowned scholar of Sufism, has written,

"Sorne of the finest mystical verses ever written in the world of Islam...are written in

Sindhi.,,44 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 Chaiida, composed by

Mawlana Da'iid for Firiiz Shah Tughluq's waZÏrin around 1370, about whieh 'Abdu'l-Qiidir

Bada'iini writes:

When certain learned men of that time asked the shaikh saying, "What is the reason
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[or the Hindi mathnawi being selected?" he answered, "The whole of it is divine truth
and pleasing in subject, worthy of the ecstatic contemplation of devoui lovers, and
conformable to the interpretation of sorne of the ayats of the Koran, and the sweet
singers of Hindustan. Moreover, by its public recitation human hearts are taken
captive. ,,45

Even Sayyid M\Ù)arnmad Gesudariiz Bandanawiiz, whom Schimmel describes as following

"the shari'a-bound tradition" praised Hindi as a language of poetry "that moves and induces

man to submissiveness and humility,,,46 and "spoke of HindW1
47

as particularly sweet and

fitting for religious songs. ,,48 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

50 clearly expressed. Hindawi music...was also subtle and elegant, penetrating deeply into

the heart and arousing humility and gentleness. ,,49

Nür M\Ù)arnmad Shah not only used the vemacular languages in his compositions, but also

the indigenous idiom, symbols and style. While he makes use of such standard 1;lüfi models

as Layla and Majnüo, Rabi'ah al-'Adawiyyah and Ibrahim b. Adham, not aU the heroes and

heroines ofhis works are transplanted from foreign soil. He also draws upon the rich lore

ofIndian history to develop his themes in a most endearing way. His portrayal ofRavaJ).,

the evil demon-king ofLaiika and nemesis of the avatarRam in the classic Indian epic poem

RamayaJ).a, is a wonderful example. In the epic, RavaJ). carries off Sita, the wife of R1im, to

his island kingdom. After a mighty war, R1im finally kills the demon by chopping offhis

ten heads, and reclaims his wife. However, Nür M\Ù)ammad Shah's ironic reinterpretation

of the events adds a delightful, if not instructive, twist to the story:

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

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

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

Behold the case of Raval) 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 Sim
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And thus [Riim] destroyed RiivaI)'s ten heads

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

IfRiivalJ underwent such suffering for the sake of Sïtii
And gave his ten heads
Then for the sake of the True Beloved
Can you not give even one head?'O

The use of the vemaculars was not without its drawhacks. Writing in the local idiom and

languages continued to have a stigma attached to il. Mu!)ammad Saghïr (d. ISO 1), in his

Bengiilï version of the celebrated Persian epic, Yüsuf wa Zulaykhà, complains:

People are afraid ofwriting kctab [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 written in. 'l

The Ismii'ïlï dii'ïs were certainly not immune to such criticism. Nür Mu!)ammad Shah

indicates that certain Muslims censured him for writing his compositions in Hiildavï:

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

Saying, "The entire Sat VaralJÏ is in Hifidavï
There is no salvation for Muslims in it"

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

"The way of Mu!)ammad Shâh is false
Who makes the ignoble amongst the Hifidüs become Muslims

He has composed a book (kitiib)
Which has assumed the name Sat Var:lI)Ï"

Such were the calumnies levelled bl the people
Who did not even fear the Creator'

While the use of Indian vernaculars is a distinguishing characteristic of Sat Pafith Ismâ"ilï

literature, one ofthe most significant features apparent in the Ginâns, in common with many

other kma""'ïlï works, is the endeavour to take the reader beyond the written word, the zahir,
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into the realm of a deeper, etemal realily, the bii.tin. 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 lypical case in point is a discussion in Nür Mu~ammadShah's Sat Varat;li

Moti ni Vel recounting the life ofPir 1;)adru'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 1;)adru'd-Din, the Pir encounters a number of

syrnbolic characters from the classic 1;)üfi epic Mantiqu't-Tayr including both Shaykh San'iin

and the bewitching Greek enchantress (firangI) for whorn the shaykh abandoned his 1;)üfi

robes in favour of tending her herd of swine; the Isma'ïli Pir even has a fascinating encounter

with the author of this mystical treatise, Shaykh Farïdu'd-Din 'N!ar himself. An esoteric

element is thus woven into the tale which is now raised to a completely new dimension.

Veiled in the guise ofPir 1;)adru'd-Din's biography is thus a revelation of spiritual initiation

and metaphysical quest whereby the annals ofhistory are transforrned int6 metahistory and

a transhistorical drama unfolds which defies historical method. The scholar thus treads on

tenuous ground when he tries to subsume the Ginans under systematic, ordered categories

ofunderstanding and to impose upon them or see in them sorne kind of rational scheme, thus

"historicizing" tbe sacred and degrading tbe truly spiritual onto the historical plane. The

overwbelming bistorical perspective employed when examining the Ginâns and other

esoteric literature bas often tended to eradicate the line between tbe sacred and the profane.

By secularizing the sacred, we are in danger of losing it entirely and thus misunderstanding

esoteric phenornena such as Sat Paiith. The blend of mytb, history and instruction in the

compositions ofNür M~ammadShab subtly tempt tbe reader to enter into a world beyond

the plane ofour lowly realily. Eacb verse mocks reason's futile attempts to unlock its secrets

and yet invites tbe seeker to delve into the depths of its mysteries and unearth its treasures.

As Nanji has written:

The Ginans belong to a literary category whicb is generally defined as "anagogie,"
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 (bfi.tin) signification of the Qur'an ratber than tbe extemal (ziihù') aspects. On
this basis the Ginans comprise a whole system of herrneneutics; metamorphosing
positive religion with its extemal 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 ta'wïl cannot, as Wladmir Ivanow has

pointedly indicated, be translated as "allegorical interpretation."l' In fact, it is precisely the

opposite. According to Ismii'ili belief, sacred texts such as the Qur'iin, the corpus of 1,Jadiths,

the fanniïns ofthe Imâms and the Giniins are often esoteric and allegorical by nature and are

thus in need of interpretation. Resort was therefore made to the science of ta 'wïl in order to

"de-allegorise" such texts so as to understand their true meaning.
11

As Na~ir-i Khusraw

explains in his Khwanu'l-Ikhwan, "... ta'wïlconsists ofnothing other than to take the final

outcome ofthings back to its principal (or archetype);,,16 and as AbU Is1)aq elaborates, "This

term [ta 'wJ1l mems 'tracing everything to its origin' and the origin of everything is 1,Jaqiqat,,17

The use of symbols that must be traced back to their origin is a frequent, if subtle, feature

ofNUr Mu1)ammad Shah's compositions. We are fortunate that the Sat Vel)i Moti alludes

to the ta'wïlof at least one account in the Sat Varal)i 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 ofBibi Fatimah, the daughter of the Prophet and wife of 'Ali, examples ofwhich

abound in ShFI 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 honer and puts her adversaries to flight:

Bibi Fatimah lived a very ascetic life (faqin)
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 coyer 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 clay and night) ...l8

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 (kiifii)
Whose hearts would bum (in jealousy) within themselves

They used to harbor enmity against Bibi Fâtimah
Such were the erroneous hypocrites (muniifiq)

One clay it was the time of the'Ïd festival
So these women adomed themselves extensively

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

Then they proceeded to the house of Fâtimah
Where they seated themseIves and forrned an assembly (maJfis)

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

Bibi Fâtimah 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
Bearing much gold brocade and jewels

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

How can 1 praise enough
That which the heavens bestowed?

Bibi Fâtimah then adomed herself in this raiment
And the infidel (kiifii) women were mortified
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Many fled from there
But several joined the Sat Paiith

They venerated the Five Holy Ones (panj tan)
And conscientiously followecl the Path of Truth"

It is very easy to appreciate the deep Shn 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 Fiilimah's patched

woolen frock are unmistakeably similar to descriptions of the $üfi khirqah and her ascetic

practices are equally noteworthy. The allusions to her spinning of cotton and grinding of

flour are also important. Many Indian $üfi poets wrote mystical charkhi niimahs, spinning

songs, in which the act of spinning was compared to the practice of dhikr, or remembrance

of God.
60

Similarly, the chakki niimahs took inspiration from the grinding of grain to

represent numerous mystical concepts. 61 Equally important is the comparison between

Fâtimah's heavenly embellishments as opposed to the earthly ornaments of her rivais. In a

few enlightening lines from the Sat Vel)i Moti concerning Bibi Fâlimah, Nür Mui)ammad

Shâh alludes to the ta'mlofthis syrnbol;

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

Cleanse yourself with Verity
And adom yourselfwith the omaments of Truth
Let the mascara of your eyes be love
And make the Beloved the necklace around your neck...

Whoever styles her hair
And omaments herself exceedingly
Whoever omaments herself without the Beloved
Her omarnents will feellike buming coals...

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

Ifyou adom yourselfwithin (your heart) then you will be accepted
Just as the Prophet (Mui)ammad) himselfwas adomed

Whoever adoms herself with the omarnents of the heart
She will find her Divine Bridegroom62
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Thus, Fii(imah's "heavenly embellishments" consisted of Love for the Divine Bridegroom

and deeds of Truth. When she adomed herselfwith these qualities, the infidels (kiifirs) were

put to shame in spite of their rich garments. According to Nür Mu1)ammad Shah, the true

omarnents 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,

Nür Mu1)ammad Shah asks the question, "How can 1 praise enough that [embellishment]

which the heavens bestowed?" Seeing the heavenly piety and devotion that omamented the

Prophet's daughter, the women either fied or else repented and joined the Sat Panth.

One of the great difficulties inherent in translating the Ginans is to capture the profound

impact that they exercise on the psyche ofbelievers. To the faithful Sat Panthi, the Ginans

are not simply examples of medieval Isma'ïlï poetry but are "an unbounded and

immeasurable sea ofknowledge, a unique storehouse ofwisdom and guidelines for everyday

life. ,,63 They are the embodiment par excellence of the e50teric essence (siir tattva) of the

Qur'an64 which "represent the knowledge of divine mysteries and secrets. ,,6S Each and every

!ine, 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

10 describe but which sometimes physically manifests itself through moist eyes or tears. ,,66

Commenting on this phenomenon, one eminent re~earcherwent 50 far as to assert that the

"mystical appeal [of the Ginans] equals, if not exceeds, that exercised by the Coran on

Arabic speaking peoples.',67 The Ginans themselves testify to this sentiment. Pir ~adru'd

Din writes:

Perpetually recite the Ginans, for they are filled with Divine Light (niii)
Your heart will be unable to contain such rapturous joy! 68

It is therefore not surprising that several writers have noted the difficulty inherent in

translating these compositions. After giving his rendering of sorne verses from the Ginan

Tamakufi sadhare so din, A.S. Asani of Harvard University was forced to note, "1 feel 1

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 Ginans, "Nothing
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would probably be lefi oftheir magic force and fascination ifthey were translated, especially

into a modern European language, just as nothing is left of the rnajestic beauty of the Coran
. l' ,,70ID a trans atlOn.

Despite these obstacles, the present author has atternpted to give a rendering of the tirst

forty-nine cantos of Nür MlÙ)arnmad Shah's Sat Vet).ï Motï, a composition that has been

described as an "exquisite repository ofmystical vision."n This Ginan, believed to be of

"considerable poetic worth" by Misra, the well-known scholar of Gujaratï history and

society,n is a rernarkable testirnony of the coalescence between i?üfi and Isma'ïlï thought in

the Subcontinent during the rnedieval 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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Praise ofGod

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

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

The second Truth is (the recognition) of the True Prophet
As were his actions, 50 was his promise

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

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

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

You will tum 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 vainly about. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 1

Tribute to the' Messenge,- ofthe Religion

Whoever recognizes the matt'.:rs of Tr1.ltn to be gcnuine
Will not admit anything else in his heart

AH others gamble with the intrigues ofinnovatirJn (bid'ah)
These ignorant ones cannot be suddenly awakel1ed from the slumber of heedlessness
(shaflah)

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?
FoHow the one who reveals the Truth

Oh You, my Beloved, the Truc 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 bapless joumey 2

Tribute to the True Guides Giniin

Prophet Mul:iarnmad came to the world
Because ofhim the moonlit path has been found

He has shown you tJ., path of purity
So you have discovered all the ways and practices of the Imam (shab)7J

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 souis 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 Vou, my Beloved, the True Master is none other than Vou!

The True Guide (murshid-i $idq) is ours
How often has this been declared?
He has come and openly shown to you
That Path which is composed entirely of Truth 3

Tribute to the Religion

The practice of the Faith (din) is like a sharp-ed~ed sword
Without the truth how will you reach the shore? 4

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

All others are lost in false claims
75

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 Pafith 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 4

Sage Counsel

All the truthful ones know the Truth
Il 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 yourself
Then you will arrive for the sake of Truth alone

This Ginân is absolutely true
Ail 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 ail your evil acts are hidden
And you hide ail your wickedness
When you go ahead you will discover
That truly ail this will then he manifested 5

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

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

There shall be no obstruction in front of He
Who knows each and every element ofyour 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 6

The foilowing verses of the Sat VCl}i Moti typify the distinctive Ginanic understanding of

the Qur'anic notion of Divine Light (nüi), a concept which plays a central role in the belief

system ofthe Isrnii"ilis. The Isrnii"ili Imam, as the embodiment of God's Creative Will (ami)

and manifestation of His mysteries (mazharu'I-'ajâib), is the supreme repository of the

Divine Light and is thus symbolized by the sun in the Ginans.'6 The Pir is considered to be

the Imam's proof(l;qjjah) and the perfect reflection ofhis light. He is therefore symbolized

by the moon
17

and is portrayed as the sole source through which the adept may gain

recognition (shinâkht) of the Imam's essence, a doctrine that is in agreement with Persian

Isrnii"ili sources of the same period and which dates back to at least the time ofNa~iru'd-Din

Tüsi (d. 1276) and Pir Shams (d. 1277)." The hearts of the initiates are, in tum, depicted

as mirrors which, if purified, would reflect the moon-like light of the Pir.'·

The Ginanic parallelism with the symbolism utilized by Na~iru'd-Din Tüsi in his Rawc;latu't

Taslïm is remarkable:

His lie. the Imam's] I;lujjat 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 clark and is illuminated by the sun, and in the absence of the sun
takes its place80 (khalifat-i ü bâshad) 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 sou! of
the supreme I;lujja~ which by itselfknows 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 I;lujjat 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.

81

Similarly, the role ofboth the Pir and the Shah (Imam) is expounded by Pir ~adru'd-Dïnwho

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

82

Worship none other than that very Lord, my brother,
Friend, never doubt in this
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 becarne like the brilliant moonlight from head to foot

84

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 ofknowledge (Cilm) with your eyes
And consider it to be the distinctive quality ofthe True Ummah

85

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

Ifyou make the moonlight pure
Then after your joumey you will reach the shore
The direction indicated by the moonlight is pure
The remaining directions are shrouded in dreadful darkness86 • • • • • • • • • • • • • • • • • • •• 7
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TheIllummanooofWeHeati

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
Ali would sleep peacefully the whole night

Both the moon and the sun have distanced themselves from the one
To whom neither the internai moon nor sun shines81

If the internai 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 8

The Ginan continues by expounding on the ephemeral nature of earthly existence,

reminiscent ofQur'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 mysticalliterature of ail

types but is especially prominent in the Ginans. As A. Esmail has noted:

...indeed, the c10ser 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, ofthe constant threat ofexternal evil and, more important, internai dissipation,
which loom menacingly over the individual's destiny on the earth.

88

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 ofthe 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 cornes in the month of Bhiidarvo'9
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?90

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

Just as when a flash flood cornes 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 phenomena
That which cornes, cornes with great force
But does not take long to leave 9

The Perishab1<: Body

Just as the shadow faUs at noon
Nothing rernains steady for even a moment

Why do you waste Y0uf life on this path
Which, like the shade of a tree, is constantly moving?

At tirst the tender buds appear exquisitely beautiful
But the clay shall come when all of them will rustle and faU to the ground

Indeed, to whom will this not happen?
Just as the leaves have fallen from the pipaI 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
Al! of them wil! rustle and fal! to the ground . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 10

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

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

First the friend, Adam, was creat~d

He was seen when he came but none knew wben he would leave

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

Whoever has come, he has gone as wel!
From amongst them 1have not seen a single one who has tarried

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

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 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. II

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

People and family are nothing but coarse millet9'

Because of which the harvest of Truth is lost

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

92

Al! this coarse millet wil! not remain even for a moment"
Yet you will bear so much pain and suffering for it

Al! who have come for the sake of pleasure94

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 field is fertile
Know that everybody is like coarse millet:
People, family and relations91
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In the verses which follow, Nür Mul,1ammad Shah expounds upon the Indian concept of

mayii. In the ~g Veda this term is used in the sense of magical power; in the Upanishads in

the sense of false knowledge; and in Shaiikara's advaita philosophy as the transitory world

which has no innate reality.% Our author portrays miiya as the attraction in man towards the

bewitching illusion of the world which veils him from the Creator. In contrast to Kabir, who

describes maya as a hideous and repulsive woman/'l'Tür MuI,1ammad Shiih 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

resernblance to the Qur'iinic concept of an-nafSu'f-ammiira bi's-sü; the soul which incites to

evil and against which the believer must wage "the greater Holy War," al-jihadu'f-akbar.
98

This comparison is particularly relevant in the context of the following verses of Nür

Mul,1ammad Shiih when we consider that in the Süfi works composed in the IsHimic

heartlands, the nafS(a feminine noun in 'Arabie) has been portrayed as a defiant woman who

attempts to cheat and entice the poor wayfarer.99

The lVi/es ofIlIusion (maya)

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

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

Ali the falsehood which may come
Is brought along by an arrogant harlot

ln 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 ail the tastes (of the world)
But your stomach will continue to be filled with sins 'OO

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

Whoever declares: "this is mine, this is mine"
Ali of his deeds are false
For the sake of the two days (in which you live in this world)
Life's bundle is filled with sins 13

Whoever dedicated his life to this deceiving harlot
Achieved nothing from ail 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 williose your capital'O'

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 is false for ail eternity
If you embrace ail the dealings of this world
You will find yourself empty handed 14

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 uttcrly enchanting
She has even deceived the great and mighty ones

Whoever forsakes her is tru1y 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 bril1iant red and saffron hues
Will not take long to vanish102

••••••••••••••••••••••••••••.••.•••••••••• , 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 allieft shaking their heads

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

They wil1 travel on the path with determination in their hearts
While the fools entangle themselves

Ifyou 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 is thr; base, sensual pleasure of the harlot
Which is recognized only by the elect
Those bewildered ones who lusted after her
Lost their reason and intel1ect , 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 maè

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 prl'tence of being a friend
None can tàthom the mystery ofhis 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 barlot are extensive
She has deceived the entire world
She is a manifest thief
Who will ravage the path of religion . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 17

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

Whoever proceCC:s with caution
Does not fall under her control

The gallant knights were valiant warriors
They trav~rsed 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 ofthe 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 aU
The double-minded fools are deceived by her
She has destroyed so many virtuous men . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 18

Many difficulties came to pass
Upon aU 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 ir. the world
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Seeing his (powerful) fonn people worshipped him

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

How could 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 is filled with excrement from head to foot 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 (zaJà) 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 clay you will know that you were proceeding while intoxic:ted
And your body will testify to this on that dayl03 20

Consider this perishable world (tàDï dunyâ) 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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Ali 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

104

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 21

The Evil One gave PharaohlOS 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 suftèring 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 shaH he incurred by them
The friends will be ravaged and devastated
They will he outcast from the community (of evil ones) 22

Those who c1aim to be saints (waiI) and sages (mashiiikh)
Live only for coins of copper and brass

Know them to be the true infidels (kiifii)
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Undcrstand them to be the forms of Satan

Thcy do the work of Pharaoh
Yet assume the names of saint (wah) and sage (mashiiikh)

Thcy attcst 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 (faqïn) given to the Prophets?

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

In the world they call themselves saints (wah) and sages (mashiiikh)
y ct their minds are engrossed with the world
Know that they are truly thieves
Never call them your friends

l06
•••••••••••••••••••••••••••••••••••••••••• 23

Annemarie Schimmel has commented that "[t]he central attitude in Sufi life is that of faqr,

'poVerty.",107 This outlook is certainly apparent in Nür Mul:iammad Shiih's Sat V~i Moti.

In ~üfi literature, faqr, signifying the neediness and impoverishment of the believer, is

contrasted with ghina, which suggests the self sufficiency and independence of the Creator.

God stands completely independent ofhis 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."lo, The prophetie 1}adith, faqrï fakhrï - my poverty is my

pride, 109 became the hallmark of mystical practice so much 50 that al-faqru'l-mu/;Jammadï

Mul:iammadan Poverty has become one of the most common epithets for ~üfism in Islam.

The Sat V~i Moti, like many non-Isma'ili works on the subject, portrays the prophets and

certain saints as the exemplars of poverty. Nevertheless, Nür MüQammad Shiih's

understanding of the term faqïrïhas a number of exceptional traits, the most significant of

which is the concept of suffering. Faqïrïis not simply a state of indigence and penury, it is

a process involving numerous trials and tribulations in whose flame faith is ripened.
110

Just

as gold must pass through the agony of flamc and forgc in order to be purified, 50 must the

hurnan sou! endure all the privations of the Path to meet with the Beloved. This recalls the

mystical Interpretation of sürah 7:171 ofthe Qw'an in which God asks the hitherto uncreated

descendants ofAdam "Am 1not your Lord?" (alastu bi rabbikum) to which they reply "Yes,
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we witness it" (ba/a shahidnâ). But ha/a also means affliction, and thus mankind had

accepted in pre-.::temity both God's sovereignty and His will to bless those whom he

specially loves with adversity. Therefore, accordillg to the prophetie tradition oft mentioncd

in ~üfi sources, "The most afflicted people are the prophets, then the saints and then the

others."lll

While faqin may involve the forsaking of ail material wealth, this is not its essential

characteristic. To Nür MuQammad Shiih, true faqin is not subsisting on the alms of others;

it is an attitude, an outlook on life whose fundamental characteristic is a feeling of

detachment iiom both this world and the next - "the true faqiri is of Truth, for those who beg

for nothing except ta be in the presence of the Lord." 1
12 Thus, even King Solomon with ail

his riches was a faqir because "on the outside he ran a praiseworthy kingdom, but hidden

within he was a darwish."ll3 Contrast this to Faridu'd-Din 'Attiir's Mantiqu't-Tayr in which

weread:

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 hundrcd

1 II'years ater than the other prophets.

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 ofthis needle his faqrwas incomplete.
115

But in view of the

aforemennoned regard for King Solomon, it appears that for Nür Mu!}ammad Shah it was

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

needle.

The term faqiriis an extremely difficult term to translate into English.
116

"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 ofRemembrance (Dhikr)

The world is the path of the Evil One
The prophets came only for the sake ofpovertyl17

Whoever bumed in the fire of poverty
Became like a prophet (nabl) 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?118

Whoever longs for his Cherisher
Yeams for poverty and remembrance

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

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

Poverty is more noble (af.daiIj than anything
There is nothing which can compare with it
The best counsel is that of the Lord
Ifyou come and meet with the Divine Bridegroom

l19
24

The Excellence ofPoverty

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

Know that this is the duty of the friends
The prophet achieved the mfrij (heavenly ascension) because of poverty120

This is the wealth of the prophets
There is no kingship greater than this121

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)122

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 (nabi mursal) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 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 eam you a place at His threshold?

Do not extend your hand to ask for anything
Only then will desire and avarice (hawii 1)irs) be forgorten 123

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!

ThetruepovertyisofTruth
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 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 26

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 ofthe Lord

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

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

In the worship of the Beloved artach 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
Theo do not ask for any of your desires to be fultilled
If you attain your Beloved
Theo you will obtain everything 27

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

Ali 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 tire of poverty is to be seen in all of them

In its flames their faith was ripeoed
This brought even greater adoration for Gad

Whoever longs to achieve union
Will make poverty dear to himself

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

Amongst the friends is the Friend
Amongst the essences is the Essence
Ifyou meet Him in poverty
You will swim across to the shore 28

The Poverty ofAdam - the Infercessor with God

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

He was given a dwelling in Paradise
Which was in the presence ofhis Lord

But he was not given any happiness in Paradise
Again and again he was drenched in the tire oflove

For how many years was he thrown in the jungle
Tears ofblood streaming from his eyes?l24
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Only wheu he was cast into such poverty
Was the prophethood finally granted to him'25

Oh You, my Beloved, the True Mastcr is none o:her 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. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 29

The Poverty ofProphet 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'

If 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
50 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 Belove<!, 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 corn that is cast away when the kernel is harvested . . . . . . . . . . . . . . . . . . . . . . . .. 30

The Poverty ofProphet Moses

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

He perceived love in his destitution
Within himselfhe 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 bum yourself in the fire of poverty

Ifthe 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 31

The Poverty ofProphet Jesus

Harken to the anguish of the prophet Jesus
Hearing it, why do you long for this worthless world?"

What cao 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 lurninous 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 cao 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) 32
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The Poverty ofProphet Salomon

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

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

He wbo used to eat unleavened bread made ofbarley
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 !rue Joy
He was in union with His Lord

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

Poverty (gharîbl)l26 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 (fikr) burning 33

The Poverty ofLove

Those who are filled with adoration are in astate ûf married bliss
Their consciousness is vigilant as they engage in worship (bandagl)

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

They were affiicted (khuwan) and rnixed with the dust
By doing so they lit the fire oflove

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 LOld

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 34

The POl':;;rty ofProphet Zachariah

A saw was put to the head of Zachariah 127

Ali of this was nothing but the custom of poverty

When the saw was thrust against his head
In his true love he did not turo 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 (his love) 35

The Poverty ofIbriihïm b. Adham

Behold the drarna of Su1tïin Ibriihim
128

How he mixed himselfwith 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 tire oflove within himself

He abandoned aIl pleasure and burned himself in sorrow
This is the food ofthe true friends

82



•

•

Undergo the trial of the friends
Oon'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
And in 50 doing achieved his goal 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 • 0 0 0 0 0 0 0 0 0 36

His (Ibrahim bo Adham's) wealth found a place
Beca'lSe 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 (M\Ù.1ammad) spoke of deep contemplation (fila')
He al50 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 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 o. 37

The Poverty ofProphet Mu1;zammad

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 50 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 ofbar1ey

The friends surrnounted such trials
Which were the flavor of thei~ faith

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

Ifyou make Truth your friend
And give up the worries of the wor1d
Cast everything else far away
And manifest the blazing fire oflove 38

The Poverty ofProphet Job

Friends, behold the situation ofProphet 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 aH 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 tum his head
Even while his entire body was punctured . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 39

The Poverty ofProphet Abraham

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

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

Abraham was true at heart
He took his son 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 is more excellent (khüb) than everything
Affiiction is seen manifest
Reputation in this world is only exoteric (ziihin)
It is absolutely worthless in religion 40

In the $üfism 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 shiihiù, but in the

Indian mystical tradition it is the female-sou! who is the seeker,129 for it is believed that only

the woman can truly experience love, pn:m, that pure devotion "which burns her without

hope ofsatisfaction.,,130 As A. Schimmel has notee!, "In no [other] part of the Islamic world

has the sou! been so completely identified with women."l31 Medieval folk tales such as those

of I;lhoHi and Miiru, Lorak and Chiiiidii, Rir and Ranjhii and Sassui and Punhun were

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

suffering, was ultimately reunited with her Lord.

While making frequent use ofthe woman-sou! allegory, the Ismii'ïlï Giniins do not generally

employ these medieval folk tales. More often, the composer of the Giniin portrays him or

herself (or, more correctly, his or her narrative persona) as a longing female, humble

maidservant (c/iisl) or expectant bride, pleading for reunion with the Beloved, the Imiim.
132

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

85



6'

•

Path. ,,133 The ineffability of the mysûcal experience forced the mystics to draw upon the

most intimate ofhuman relationships and the most profound of human feelings to symbolise

the rel3,tionship 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

("ishqu1-majiizI) was thereby used to convey love for the Divine (Cishqu1-baqiql). The earth

bound wife-soul suffers the agony of viraha, the tormented state of separation from her

Be1oved. She experiences unbearable anguish in duhiig, the nerve racking period of intense

expectation after betrothal, and anxiously awaits the arrivai ofher husband-to-be who will

change the agony of duhiiginto the rapturous joy of suhiig, married bliss. A stirring example

ofthis imagery is to be found in the Ginan Adam ad niriiijan by Pir Ijasan Kabiru'd-Din:

Age upon age 1have been waiting expectantly
But the wedding (nikab) has not taken place
Now 1 am in the full bloom ofyouth
Oh the Ruler of the three universes, preserve my honour

Lord, cover me with a veil
For 1 am sinful

134

1 am humble and helpless
Oh Ruler, my honour depends on you

Oh Lord, how long can 1 stay aJone
The days pass in the agony of separation (duhiig)
Transform this agony of separation (duhiig) into the bliss ofmarriage (suhiig)
Lord of the fourteen worlds, preserve my honor

Mother, father, sister and brother
None ofthem will keep me
1 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 ofhaving extended to me your hand in marriage
Oh Saviour, save me!

1 am fatigued from having walked and walked
Oh my Lord, 1 can continue no longer
My Lord, do not look at my sins
My Lord, 1 can not bear it any more
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Just as a fish without water writhes in agony
SA also a wife without her husband
Lord, bring the necessities for marriage
Do not take long (ta come)

Lord, most humbly 1 entreat you
Listen ta my cries
For the sake of my humility forgive me
Lord, you are the protector of the unprotected

Lord, sobbing and faltering 1petition you
In my heart 1 am tormented by separation
Lord, come soon
For the bloom of my youth shaU saon fade away135

The concluding verses of this portion of the Sat VeJ}.i Mati dweU on similar bridaI

mysticism. They are introduced by a depiction of Bibi Fiitimah as the perfect wife, the

embodiment of every soul's yeaming ta become united with the Imam. In the interpretation

of certain Giniins, Bibi Fiitimah is regarded as Vishav KuiiviirÏ, the Maiden Universe who,

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

The Poverty ofBibiF§.hinah

If there is any Lady it is Fapmah
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 wiU get sustenance from the hand of your Lord
Why don't you dedicate your life ta this spinning wheel?

Mul;1ammad was true at heart
And such was the wisdom he gave ta his daughter

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

87



•

•

Friendship is a (game of) tribulation
Which many cannot play
Only the exalted ones (sarfariiz) whom the Sustainer has created
Were given a meeting (with Him) 41

The next clay 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 he flawed
The friends abandoned the world

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

She is in the state of married bliss who is permeated by the Beloved
Burning herself in the blazing fin: 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 (fiki)
For the sake of making us united with the Lord . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 42

The Perreet Wife

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

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

Ifyou 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 yourse1fwith Verity
And adom yourself with the omaments of Truth
Let the mascara of your eyes be Love
And make the Beloved the necklace around your neck 43

The Code ofMarried Bliss

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

With his eyes silhouetted with lampblack, flowers and a taiiboj36 in His mouth
Joyfully laughing the Divine Bridegroom will appear

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

Whoever omaments herselfwithout the Beloved
The throat of such a person will be scorched with red-hot coals

How can she who shows offher worldly omaments 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 omaments herself exceedingly
Whoever omaments herselfwithout the Beloved
Her omaments will feellike buming coals 44

The Behaviour ofMarried Bliss

Without the Divine Husband nothing can be done
Those who are married in the world are but foolsn7

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

Ifyou adom yourselfwithin (your heart) then you will De accepted
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Just as the Messenger (MuJ:1ammad) himselfwas adomed

Whoever adoms herselfwith the omaments of the heart
3he will find her Divine Bridegroom

Whoever bums 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 adom yourself without the Beloved
Then your honour will be disgraced 45

Riibfah's State ofMarriedBliss

R1ibi'ah achieved married bliss in the world
She is known in countries far and widelJ8

Within herself she bumed in the fire of love
She could never be hJ.ppy 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 oflove
Losing ail 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 bums 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 ofHenna

Henna only obtains its colour
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If it is crushed b,.tween two stones

The more suffering it undergoes, the more it experiences the bliss of marriage
Then only can it touch the feet of the Divine Bridegroem

l39

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 cf your very own existence
Ifyou crush your "self' then the colour will appear

140

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 . . . . . . . . . . . . . . . . . . . . .. 47

The Code oELove

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

Lese your life in suffering
So that you may be strengthened in the religion oflove

Whoever burns his "self' in the fire of contemplation (fiki')
Is to be called a true man offaith (dindiin)

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 ether than You!

The fire is manifest only in the one
In whom adoration is the end
She is truly afiame in the world
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Whose actions are true 48

The Code ofShe Who is in the Agony ofSeparation

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 oflove bum 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 tire of meditation 00 the Divine Beloved
Only then can your raw beiog be cooked

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

You have been sent into the world
For the sake ofburning your being
Oh delirious lover, how cao you burn
Without igniting the flames (oflove)? . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. 49
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Chapter 5
Conclusion

sayyû!9t1u/iammaasliiili lias reUitet! tliis tafe
'l1ie w[ume oftlie )Iccount ofTrutfi lias 6een compfetet!

'r1Wever, mafe orjemafe, sliafflieet!its atfmonitions
'Willcease liapfessfy wandèring tliroUfJIi tlie worlifofeartlify pfienomena

11$ secret is so profountl
'l1iat onfy tlie efect can fatliom its mystery

'Ewry patfi lias 6een ex:poundèt!upon
'For l Iiaw written ewrytliing a60ut tliem in tliis wort

Onfy tlie inte[fectua[(aq[mand) wiffcomprelientfits mystery
Just as onfy tlie jewe[ferwiffrecognize tlie vafue ofa âllJmona

Oli you, my Œefùr;etf, tlie Truc 9t1asteris none otlier tlian you!

1fow can tlie ignorant undèrstantl
'l1iat tliis)lccount ofTrutfi is liRJ a precious Beni?
Onfy tlie efect sliaffrecognize it
Veryfew wifffatliom its vafue"

The Encyclopa:dia of Islam, that .taid sourcebook for aIl researchers in Islamic Studies,

asscrts that the Sat Pafith Ginan literature "is beautiful and touching, and fully deserves study

and publication.,,2 This esoteric corpus ofliterature, 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 modem scholarship. In studying the life and works of

Nür Mui;lammad Shah, the last of the great Ginan composers, the present dissertation

attempts to shed sorne light on the fascinating expression of IsIamic piety known as Sat

Paîith.

As a rncmbcr of the Sat Pafith da"wah, Nür Mui;lammad Shah belonged to the most vigorous

and dynamic branch ofthe Ismii'ili rnovement ofhis time. Thus, he continued the legacyof
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such revered Isma'ilI clll'is and Qujjahs as PIr Shams, PIr ~adru'd-DIn, PIr ijasan KabIru'd

DIn and !lis 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 ta at lem the ninth century when Abu'l-Qasim b. ijawshab

"Man~iiru'l-Yaman" sent his nephew al-Haytham to Sindh in order to propagate on behalf

of the da"wah. After 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 forover a century except for a period after 1010 when Ma1).müd of Ghazna (d. 1030)

invaded the area and almost destroyed the movement.

As Kassam has suggesteci, it was probably amidst the chaos surrounding the succession to

Imam al-Mustan~ir in 1094 and the increased strife caused by the Ghaznawids' vicious

massacres ofIsma'ilis that the da"wah began to express itself in its Sat Paiith form. While

the Ismiï'ûI movement had benefitted significantly under the patronage of the Ghürid Sultan

Alau'd-DIn (d. circa 1160) who encouraged its proselytization activities, it suffered a major

setback under the rule ofhis successors who mercilessly exterminated the I~ma'ilis wherever

they found them. Despite this persecution, evidence in early sources such as the Tabaqat-i

N~iri suggests an organized and politically active Isma'ili community spread across many

diverse areas ofnorthem and western India which had the intention on at least two occasions

of capturing power in the Subcontinent.3 Considering the lofty aspirations of the Nizan

da'wah in general, it is not improbable that the uprisings were coordinated directly from

Alamût.

The conquest ofthe Ismii'lli centre in Daylam by the Mongols in 1256, however, must have

crushed any aspirations of the Sat Paiith branch of the da"wah for political supremacy in

India. Nevertheless, Ismii'ilism continued to spread clandestinely under the direction of the

capable Isma'ilI Qujjahs, PIr ~adru'd-DIn and PIr ijasan KabIru'd-DIn, a fact attested ta in

both Isma'ili and non-Isma'ilI sources.

After the death ofPIr ijasan Kabiru'd-Din, the da'wah was engulfed in turmoil. The ranks

of the da,s were split as many converted ta SunnI Islam. 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 Mu!)ammad Shahi Isma'ilism into the Subcontinent. In the midst of these

misfortunes the head of the Sat Paiith da'wah, Pir raju'd-Din, died in mysterious

circumstances. Imam Shah, who had hitherto remained aloof from these activities, was

summoned from Uchchh by Imam Abü Dharr 'Ali. After this meeting he vacated Uchcbb,

established his residence in A!)madliblid, and reco=enced preaching. The course of events

suggests that he 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 Ma!)müd Bega4li, the most illustrious of Gujarat's

Sul!fu!s. It is abundantly clear from his works and from the accounts preserved in hoth Imam

Shahi and Isma'ili milieus that Imam Shah did not forsake his allegience to the Imam. In

fact, he himself indicates quite cleady that he continued to dispatch the religious dues

destined for Persia.

While a number of scholars have argued that Sayyid Imam Shah's son, Nür Mu!)a=ad

Shah, forsook his allegience to the Imam and claimed the Imamah for himself, this thesis

contends that he remained faithful tbrougbout his life and, in fact, played an important part

in preserving the da"wah during a period ofi== striff.'. Four main arguments have been

forwarded to support theories of Nür Mu!)=ad Sblih's defection. These include his

quarrel with a certain Isma'ili religious functionary, alleged allusions to the split in the

Pandiyat-i Jawlinmardï, conjectures that he professed descent from the Isma'ili Imam

Shamsu'd-Din Mu!)ammad and supposed claims to the Imamah in his Ginlins.

QaQi Ra!)matu'l-lah's Manazil preserves the narrative of an incident in which Nür

Mu!)ammad Shah demanded that a certain religious official by the name ofMukhï Khetli

deliver the religious dues to him in A!)madlibad rather than forwarding them to Sindh,

something that the mukhiwas unwilling to do. Both Ivanow and Nanji have taken this as

an indication that Nür Mu!)ammad Shah claimed the Imamah for himself. However, a

simple redirection offunds 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 internaI 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"ilï movement in India with its new centre in Gujarat. Furthermore,
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there is absolutely no indication in the Maniizil that Nür Mu1)ammad 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 Niziiri beadquarters in Ïriin. In view of these

considerations, it is baseless to assume that Nür Mul:iammad Shah's quarre! with Mukhi

Kheta proves that he c!aimed the Imamah.

Suggestions to the effect that the Pandiyat-i JawliLmardï ofImiim Mustan~irbi'l-lah contains

allusions to the Imam Shahi schism or even that it represents the immediate reaction from

Ïran to the secession of Nür Mul:iammad 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 Nür Mul:iammad Shah is not even

mentioned in the text. This argument can therefore be dismissed.

Sorne scholars have asserted that the manuscript version of the Sat Varal}i Moti ni Vel

contains a canto in which Nür Mul:iarnmad Shah c1aims that the Ismii'ili Imam Shamsu'd-Din

Mu1)arnmad b. Ruknu'd-Din Khurshah was the same person as his ancestor, Pir Shams, the

Isma'ili l:iujjah. However, c10se inspection of the cited passage reveals nothing even

remotely resembling this description. Even assumingthat such a passage existed, it would

be ofhighIy questionable value to Nür Mul:iammad Shah's supposed c1aims. He was already

widely recognized in bath Ismii'ili and non-Ismli'ïü circles as a descendant of Imam Ja'faru'~

~iidiq and therefore a further claim ofdescent from Imam Shamsu'd-Din Mul:iammad would

be redundant. Furthermore, Imiim Shah, Nür Mu1)ammad Shah's father, states quite

explicitly that his ancestor, Pir Shams, was the son of Pir ~alal:iu'd-Dinand not of Imiim

Ruknu'd-Din Khurshiih, a fact maintained by Nür Mu1)ammad Shah in his Sat VaraJ)ï Moti.

The details ofNür Mul:iammad Shiih's ancestry were far too well known in both Isma'ili and

non-Isma'ili circles for him to forge a genealogy linking him to Imiim Shamsu'd-Din

Mu1)ammad, not to mention that such a forged genealogy, if it really existed, would be of

questionable value in any c1aim to the Imamah.

From the many thousands of verses in Nür Mu1)ammad Shah's extant works, only two

references have ever been advanced with the suggestion that they may be interpreted as a

c1aim to the Imiimah. This paltry number is, in itself, indicative of the unlikeliness of such
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a c1aim. The most distinctive and vital religious concept among the Shfah is that of the

Imamah. A c1aim to this position would thus require immense historical and doctrinal

support and would therefore have occupied a major portion of Nür MUQa=ad Shah's

writings. This was clearly not the case. Even the few citings that bave been made by earli~

scholars to support theories ofNür MUQammad Shah's alleged deviation do not withstand

scrutiny. The single reference in canto 301 of the Sat VaraJ;li Moti cannot be used to

substantiate arguments for Nür MuQa=ad Shah's secession and c1aims to the Imamah. The

context of the verse makes it abundantly c1ear that Nür MUQammad Shah considered his

father to be a simple servant of the Imam and hardly the Imam himself. In interpreting this

canto, confusion among scholars about Nür MuQammad Shah's use of the word "Imam" has

also caused difficulty. This term is sometimes used in reference to the head of the Isma'ili

co=unity and sometimes to the personal name ofhis father, Imamu'd-Din 'Abdu'r-RaQim

b.ijasan. Allegations that canto 305 of the Sat VaraJ;li Moti promises an elaboration ofNür

MUQammad Shah's c1aims to the Imamah in the Sat VaraJ;li Moti ni Vel cannot be

substantiated as the reference is c1early to an elaboration of the secrets of meditation.

Similarly, assertions that the fifty unpublished cantos of the Sat VaraJ;li Moti ni Vel contain

c1aims to the Imamah are baseless as intense scrutiny of the said cantos reveals nothing of

the sort.

In addition 10 the above, ample eviden, ' exists demonstrating the impossibility of Nfu

MUQammad Shah's having defected. The lack ofpolemics surrounding the alleged schism

is readily apparent While in bis works Nür MuQa=ad Shah justifies the Imamah of Isma'il

over that of Müsa Kazim and that of Nizar over that of Musta'li, he makes absolutely no

attempt to justify his own position VIs-à-vis his supposed rival in Persia. Persian sources

such as Khayr Khwah's T~niÎat are equally silent on this point. In the period immediately

following Nür MUQammad Shah's death, there is evidence of a coordinated attempt of the

da'wah to hait the conversion of Isma'ilis to Sunnism. However, lIone whatsoever exists

indicating efforts to cOlmter a rival c1aim to the Imamah by a contemporary Indian

schismatic.

There is also significant evidence that several generations of Nür MuQammad Shah's

descendants, whose lives span over a century after his death, belonged to the mainstream
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Nizan da'wah and contributed to the Ginlinic corpus of the mainstream movement.

Likewise, the Imam Shahi community preserves the Manhar of Sayyid Ghulam 'Ali Shah,

a descendant ofRa!)matu'I-lah Shah b. l;Iasan Kabiru'd-Din. This prominent member of the

mainstream da'wah, whose allegiance to the Nizliri Imam is indisputable, used to collect the

religious dues for delivery to Persia and died centuries after the alleged apostasy of Nür

Mu1)ammad Shah. The late origin of the Imam Shahi sect is further attested to in the

manuscripts of the present day Imam Shahi community that contain genealogies of the

Imams up 10 the time of Imam Nizlir (d. 1722), thus suggesting the unlike1iness of the split

having occurred before that time.

Nür Mu1)ammad Shlih's own works contain ample testimony of his religious convictions.

Descriptions in the Sat Varlll].i Moti and the Sat Varlll].i Mop ni Vel of how earlier da'ïs

undertook voyages to Ïrlin to deliver the religious dues to the ruling Imam would hardly be

found if the author wished the funds to remain in India. Similarly, he portrays his father as

a humble da'ï of the Imam in his works, and hardly as the Imam himself. The fact that he

explicitly refers by name 10 the reigning Imam in his Ginlins, 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 10 visit the Imam's residence and urges his disciples to conduct themselves

according 10 the dictates contained in the Pandiyat-i Jawanmardi completely prec1udes any

possibility ofhis supposed deviation.

It therefore seerns likely that Nür Mu1)ammad Shah was, in fact, commissioned by the Imam

in Persia to carry on da"wah activities among the Mu'min KaIJbi Jamii'atof Gujarat in the

absence of a living, appointed Pir. As stated in the Pandiyat, da'ïs holding such a position

were referred 10 as the sa1Jiban-i'ilm and were 10 guide the followers towards the recognition

of the Imam. Apparently, Nür Mu1)ammad Shah composed the Sat Varal).i Moti and its Vel

specifically for the guidance of this group of Isma'ïlis.

The mirin obstacle faced by Nür Mu1)ammad Shah in his mission was the enmity of the Sunni

Muslim community. Therefore, in contrast to the Ginlinic compositions of other authors,

polemics are a notable feature of his works. By allusions to the l;ladithu'l-Kisa and the

mystic belief in the need for a Spiritual Guide along the Way, Nür Mu1)ammad Shah
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attempted to prove the necessity of following the Nizan Imam. He asserts the superiority

of the Pan} Tan·j Piik, the holy pentad ofShi'ism consisting of the Prophet, 'Ali, Fatimah,

ijasan and ijusayn over the TraIJ Yar, the tirst three khalifahs of the Sunnis including Abü

Bakr, 'Umar and Uthman, citing evidence oftheir infallibility (Cj~ma) according to the Shi'"î

understanding of Qur'an and ijadith. In common with Isma'ilï authors of other times and

places, he accuses the Sunnis ofsimply adopting the forms ofIslam while abandoning the

spirit. As with Kirmani and Sijistâni before him, he believed that the intellcctual (CaqlI)

comprehension of Islam was incumbent on the believers and that the component of

knowledge (ci/m) was paramount in the performance of religious rites. Without Cjlm, ail

worship was considered futile.

The most remarkable feature ofNür MtÙ)ammad Shah's works is their profoundly mystical

tenor. Immersed in the shared legacy of both 1jiüfism and Shi'i Islam, he was immensely

concemed with the inner dimension of Islamic worship and thus placed extraordinary

emphasis on the bii,tin, the esoteric. After the faU of Alamüt, the mystical aspect of

Ismiicilism gained prominence in response to the change in circumstances. Thus, Nür

MUQammad Shah's writings mirror those of other Isma'ili authors of the period including

ijakim Nizan Quhistani, Khayr Khwah-i Harati, Imam Quli Khaki Khuriisani and Imam

Mustan~ir bi'l-Iah.

The highly charged mystical atmosphere in the Subcontinent spurred on the development of

Ismii"ili esoteric thought in this region and many Isma'ili dii'ïs in the area were identified by

the commonality of Muslims as pious ~üfi shaykhs and pirs. The overiap in the mystical

vocabulary, symbolism and traditions ofIsmii'ilism and 1jiüfism occurs to such a degree that

most ofthe verses in Nür Mu4ammad Shah's Sat VCJ}i Moti may be read by any ~üfi without

the realization that the underiying foundation of the work is Isma'ili. We thus tind

references to such universal Islamic representatives of mystical love as Rabicah al

cAdawiyyah, Sultan Ibrahim b. Adham, MajnÜD and Layla as weil as to the classical

hierarchy of shartah, !ariqah, 1)aqiqah and ma'rifah.

In contrastto many foreign Muslims who rejected ail aspects of Indian culture, the Isma'ï1i

da'is, the vast majority of whom were of Persian origin, readily incorporated Indian
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languages, symbols and philosophy into their works. This use of the vernacular was

absolutely fundarnental to the success of the Isma"ïli movement in the region and persisted

despite criticism from tbe ashraf, the foreign born Muslim 'elite.' It must be noted that the

indigenous forros were not used as poor substitutes for the 'Arabie and Persian of the Iiterati,

but as vehicles capable of expressing intense depth of emotion, mystical feelings and

spiritual states.

Another salient feature ofNür Mui).ammad Shlih's Ginlins, in the centuries-old tradition of

Ismli'i1i writings, is the attempt to draw the reader from the apparent, exoteric meaning, the

2iihir, inte an eternal, esoteric dimension ofreality, the bii.tin. The method ofthis ascension

was !a'wil, a process that involved the "de-allegorization" of symbols in Ismli"ïli sacred texts.

This dimension ofhis compositions thus renders the task oftranslating extremely difficult

as no translation can hope to capture the myriad shades of meaning which the Sat Paiithis

attribute to their sacred literature.

Nür Mui).ammad Shah was the last Sat Paiith Ismli"ïli da"ï 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 Ginlin composers whose compositions, like the Giulins of other

authors, came te occupy a position of utrnost veneration and unbounded respect among the

Sat Paiith Ismli'i1i community and formed a vital part of the intellectual, spiritual, devotional

and mystical development ofIsmli"ilism.
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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 Ismà'ili Studies in London and the second, a much smaller collection, is housed at

Harvard University. Determining the actual number of occurrences of Nür Mul;1ammad

Shàh's works in the collection at the Ismà'ili Institute is difficult as only a draft catalogue

exists and the author has confused the Sat VarlII;Ii Mop, the Sat Varal).i Mop ni Vel, and the

Sat VCl).i Moti in her index, undoubtedly because of the similarity in titles.
1

Sat Vel).i Moti - Tale of Truth (Larger)

The Sat Vel).i Moti is preserved in four Khojki manuscripts at the Institute of Ismà'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
2century provenance.

Harvard University has three manuscripts that preserve the Ginàn. 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.3

All complete copies of the Sat Vel).i Moti at both the Institute of Ismà'ili Studies and at

Harvard University have 222 cantos except number 32 at the Institute which has 220.

Bath the Ismii"ilis and the Imàm Shàhis have published recensions of the Sat VCI).i Moti (see

bibliography). A preface ta the first Gujariiti edition of the Ismà'ili recension states that the

manuscript from which the Ginàn was copied was between two to two and a half centuries

old. While the present author 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 VCQï Moti in this thesis. However, extensive comparison has also been

made with the Imam 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 Isma'ili version in terms of content, its language is noticibly more

modem and more influenced by Gujaratï, a reflection of its more recent origin. The most

disturbing aspect of the Imam Shahi version is the omission of two important cantos, one

which mentions the name of Sayyid Khan, a son of Nür Mu1)ammad Shah, and another

which mentions the name of the Isma'ilï Imam Mustan~ir bi'i-lah. Closer examination

reveals the motives for these two omissions.

Little known to non-sectarians is that the Imam Shahi community is divided into several

mutually inimical factions, each following a different set of descendants ofImam Shah. The

faction which has published the Sat VC1Jï Moti follows the descendants of Sayyid Mu~tafâ

and Sayyid Shihabu'd-Din, sons ofNür Mu1)ammad Shah by the daughter of Sultan Ma1)müd

Begac;\1i, and is centred in Piral).a. It is bitterly hostile to the faction centred in Burhiinpür,

Navsari and A1)madabad which follows the descendants of Sayyid Khan, the son of Nür

Mu1)ammad Shah through a different marriage. While the Sayyid Khanï branch does not

appear to have undertaken the publication of any Giniins, a few extracts from the Sat VCJ)ï

Moti are quoted in volume two of the Taviirikhe-Pir, written by the late head of the Sayyid

Khiini branch. These extracts correspond exactly to those in the Isma'ili recension and

include the omitted canto with the name of Sayyid Khiin" As the Isma'ilïs have no concem

with the conflict between the two Imam Sh1ihï branches, their inclusion of this disputed canto

in their publication strongly suggests that it is original. The existence of the canto implies

that Sayyid Khiin 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 ofIsma'1li Studics which states that of the 222 cantos

of the Sat VeI}.i Moti, 201 were composed by Nür MlÙ)ammad Shah, 19 by Sayyid Khan,

and 2 bl' a certain Sayyid Fati\:1 'AIL
5 In view of the sectarian rivalry between various

factions of the Imam Shiihis, the PiraI}.a branch would certainly have wished to hide Sayyid

Khan's contribution to this composition.

The omission of the canto containing the name of Imam Mustan~irbi'l-lah is also easily

explained. As the Imam Shahis believe that Nür MlÙ)ammad Shah was an Imam, it would

have been a contradiction to have him recognize the Imam of the Isma'ilis. Such a

recognition would invalidate the sectarian c1aims for his Imamah.

It is thus evident why the cantos concerning Imam Mustan~irbi'l-lah and Sayyid Khan were

expunged from the publication of the Pirfu;1a branch of the Imam Shahis. In his introduction

to the Sat VeI}.i Moti, the editor of the PiraI).a 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 exc1uded the two from appearing in print, In any case, the

fact that the two cantos are original is borne out by the fact that ail manuscripts of the Sat

VCI}.i Moti which the present author has consulted, including the oldest extant manuscript

which contains the work, inc1ude the cantos conceming Sayyid Khan and Imam Mustan~ir

bi'l-I3h, thus agreeing with the Sayyid Khani extracts and the Isma'ili recension as opposed

to the PiriiI).a version.

The present author was fortunate to have had at his disposai the oldest known surviving

manuscript which contains the Sat VeI}.i Moti. This recension agrees in ail major details

with the version published by the Isma'ili community. The manuscript is described below.

Siglum: Ml

Location of the Manuscript: In the possession of Mr. A. Mawji of Calgary, Alberta,
Canada.

Folios:
Total numbcroffolios. 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 accidentiy 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 (tavasilonl and the
scribe's charges, followed by a later addition of 4 blank folios and a folio
containing greetings (saliim) from KhoJii Abadhalii Patiiol).ï.

Folio sizc: 26 cm x 19.5 cm.

Number offinesper folio: Varies widely. The section containing the Sat VCl).i Moti,
however, is fairiy consistent and contains an average of 15 lines per folio.

Other. The paper is heavy and generally bears either the watermark "GIUSEPPE" or
"POLLERI". Rernnants ofwhat 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 VCI).i 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 difficllit to read.

Script: Entirely Khojki. It appears that there was more than one scribe. The Sat Vel).i Moti
is written in a clear, simple hand.

Contents: The Sat Vel).i Moti is found between folios 63 and 125.

Sat Varal).i Moti - Account of Truth (Larger)

No manuscripts containing the Sat Varal).i 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 consulted by Azim Nanji could not be located by the present author.

However, Nanji indicates that there were no textual differences between the printw version

(which was utilized for the present study) and this manuscript.
7

The work contains 316

cantos.
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Sat Varal}.i Moti ni Vel- Supplement to the Account ofTruth (Larger)

While it cannot be stated with absoJute certainty, it appears that there are three manuscripts

which contain the Sat Varav.i Mo~i ni Vel at the Institute of Isma'ilï Studies. The first is

preservcd in Khojki manuscript 22 and was completed in 1954 VSI1897 CE. It consists of

200 cantos and was used by Azim Nanji in bis researcb as the oldest extant text of tbis

Giniin.
8

Another text ofthe Vel is apparently preserved in manuscript 23, but consists of 220

cantes and is dated 1945 VS/1888 CE, suggesting the possibility that tbis is not really a copy

of the Sat Vara1].i Mop ni Vel because, as stated earlier, manuscript 22 supposedly contains

the oldest version of the Giniin 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.
9

A published text of tbe Sat Vara1].i Mop ni Vel (under the title Sat Ve1].i ji Vel) exists in

Khojki script but is incomplete, containing only 150 cantos. It was published in 1962

VS/1905 CE at Bombay by "Dhi Khoja Sifidhi CbbapakhiinUÏi."

While oolya quarter of the manuscript utilized by Azim Nanji in his research was available

to tbe present author, all cantes quoted by Nanji in support of bis views were made

accessible and were examined thorougbly. The main manuscript utilized in tbis study was

completed in tbe 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: ln the possession of Mr. A. Mawji of Calgary, Alberta,
Canada.

Folios:
Total numbcr offolios in the manuscript 470, of whicb 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 offines per folio: Varies, average of about 40.

Gther. The paper is heavy and oflocal Indian (deslj 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/JumiidiI 10, 1315 AH/May 6,1897 CE. lO A colophon in 'Arabic script
rendered incomplete by a rip in the folio follows this date. It reads kiitib afriifar/ffif
[sic] min 'ibiidi'l-liih khojah [..,]sakin kachh bhüj nagar, "Written by the most feeble
of the servants ofGod, Khojah [...], resident of the village of Bhüjh in Kachchh."

Condition of the manuscript: About half is in fair condition. In the other half, pages are
stuck together, mûld has set in and many pages are tom or contain holes.

Script: The entire manuscript is written by a single scribe in unelegant but c1ear Khojki
script.

Contents of the manuscript: The Sat Var~i Moti ni Vel [here, referred to in Sindhi as
Vel Sat Varal).i Vadijï] is found between folios 180 and 274 and consists of 200
cantos. A note follows the transcription and reads as follows:

hi:vel:satvaraÎÏ1J.ïji:bhuzaje:paiije:bhiiieii:}e:chopaç/e:tii:utiirai://:
paÎÏ1J.:chopaç/o:dhana:}e:piiiÏI}ise:bhinal:}iiiikho:gaÎÏ1J.u:huo://:
se agar:keii:haraEme:kiinü:miitir:farak:bheu:[hu]et:molii:bhakisiiidho://:
[vii]chBl):viiro:sudhiire:viiiiche.j/:
hin:kamineme:dos:matiiii:de://:
khiinii:iiviidhiin:molii:binï:}iine:me:sabhani:momane:}i:lazi:saram:rakhi:giD.e://:
iikubhati:kher:ane:imiinnaji:saliimati:[di]niiii://:
tan:dhurasati:hiiiisa/:thinii://:
hin::iikhari:vakhitajii:hol:sat:varaI}ïji:vel:me:iihïn://:
so:[mo]lii:panii:me:rakhigine::te:hajiir:sukariinii:unaje:d.harame:iinhïn://:

This Supplement to the Account of Truth was transcribed from the volume in the
possession ofthe Paiijebhiiiorganization of Bhüjh. ll 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] do not blame me for these shortcomings. May your household flourish; may
the Lord keep the honour and dignity ofthe faithful in both the worlds; may he make
the hereafter good and grant strength of faith; may he grant good health. This
Supplement ta the Account of Truth narrates the (e\il) happenings of this last age.
May the Lord protect us from such things. For this 1 offer a thousand thanks at His
threshold.
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• Notes

Chapter 1: Introduction
1. Nür Mul).ammad Shah, Sat VeQï Motï, canto 4.

2. The tenn da, (pl. du'lit) literally means "one who summons." In Ismli'ïlism, the dli'ïs were
a highly trained and organized group of individuals responsible for "summoning" the people to the
recogntion of the Imiim and winning over suitable converts ta their cause.

3. The Persian terrn pïr, meaning "sage" or "eider" is sometimes used by the Nizliri Isma'ilïs
as an equivalent of the 'Arabie term da'ï but is more often a designation for the highest ranking
officer in the Niziiri hierarchy after the Imam himself, the pir-i kull or /.Jujjat-i :fzam.

4. A. Nanji, The Niziiri Isma'ïlï Tradition in the Indo-Pakistan Subcontinent, p. vii. S.H.
Nasr definesjniina, the Sanslqt root from which the word Ginan is derived, as "supreme knowledge"
and notes that, "The term jniina implies principial knowledge which leads to deliverance and is
related etymologically to gnosis, the root gn or !al meaning knowledge in various Indo-European
languages including English." See his work, Knowledge and the Sacred, pp. 7, 50 n14.

5. W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 68. The spelling gnan ref1ects the
classical form of the word. See note 2 supra.

6. Ibid.

7. D. Little, "Foreword" to A Bibliography ofIsmailism, p. 6.

8. N. Tajdin, A Bibliography ofIsmailism, p. Il.

9. Da'wah refers ta the elaborate system ofIsmii'ilï da'is which sought to gain adherents to their
cause. The term literally means "an invitation," "summons" or "mission."

10. For an analysis ofthese sources, see A. Nanji "The Spread of the Satpanth Isma'ïlï Da'wa
in India," pp. 4-6.

Il. Ed. W. al-QiiQ.ï, (Beirut: 1970).

12. Eds. I. Shabbul). et al., (Tunis: Kulliyyatu'l-Adlib wa'I-'U1ümi'I-Insaniyyah).

13. Ed. M. Ghalib, vols. 4-6, (Beirut: 1973-1978).

14. Ed. M.l. DeGoeje, (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.

18.

Trans. H. Raverty, 2 vols., (London: 1881).

Trans. K.K. Basu, (Baroda: 1932).

•

19. Trans. J. Briggs, (London: 1829).

20. Ed. S. Nawab Ali, (Baroda: Oriental Institute, 1928). Trans. M.F. Lokllandwala, (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 Niziiri Isma"ilï Tradition in the Indo-Pakistan Subcontinent, pp. 10, 153
n32.

23. A.S. Asani, The Harvard Collection ofIsmaili Literature in Indic Languages, p. 6 and T.
Kassam, "Songs ofWisdom and Circles ofDance," p. 3.

24. At the second annual Khojki Conference held at the University of Toronto, the present
author discussed bis discovery ofdozens ofpreviously unknown Isma"ili works in the Khojki script.

25. A bibliography ofGinans published in Khojki script is provided by L. Devraj, Tapsil Buk,
2nd ed., (Bombay: 1915). Virtually ail subsequent publications of Ginans by the Isma"ilï
community in Gujarati, Urdü, English, French and Spanish transliteration are primarily based on
the original publications by L. Devraj and his associates.

26. G.A. Allana, "The Arabic Element in Sindhi," p. 39.

27. A. Nanji, The Nizan Isma"ilï Tradition in the Indo-Pakistan Subcontinent, p. 9.

28. A. Asani, "The Khojki Script," p. 443.

29. A.H.A. Nanji, Pir Padharya Apa.J}e Dvar, vol. 2, p. 643.

30. S.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 Isma1J.is and the Imam Shiihis. SatveQ.i Moti, 3rd
Gujarati ed., Ed. V.N. Huda, (Bombay: Ismailia Association, 1949). Moti Satya VCQ.i, 2nd ed." Ed.
Sayyad Baviisiiheb Ahamadali, (Aly:nadabiid: Satpaiithi Sahitya Seva Maiic;lal, 2027 VSI1970 CE).
The two editions are discussed in the Appendix.

33. It may a1so be a reference to the thirty-fourth Niziiri Imam Gharib Mina (d. 1498) who was
also known as Mustan~ir bi'l-lab. The numbering of cantos in this thesis corresponds with the
Isma"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 VaraQ.i
Moti ni Vel is that of the manuscript version described in the Appendix.
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35. For information on the Maniizilu'l-Aqtab, see W. Ivanow, "The Sect of Imam Shah in
Gujrat," passim.

36. See W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 26 for details.

37. See ibid., p. 28 for details.

38. This book has become extremely rare. The only copy in Pakistan is said to be in the
possession ofMr. Ataullah ofTando MlÙ)ammad Khan in Sindh. Sec A Nanji, The Nizan Ismacïiï
Tradition in the Inelo-Pakistan Subcontinent, p. 158 nI 10. 1 am very grateful to al-Wac~ Abuali
A Aziz ofVancouver who graciously allowed me 10 use bis photocopy of the work. Vnfortunately,
even this copy is incomplete, missing about one hundred pages at both the beginning and the end.

39. S. Nanjifu).i, Khoja Vrttliiit, (Abmadabad: 1892). This book, a polemic against the Isma"ilis,
has also become very rare. 1was unable to obtain a copy.

40. J. Rahimtoola, Khoja Kom no Itihlis, [English tide: 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. Kaba, Khoja Kom ni Tavarïkh, [English tide: The History of the Khojas], (Amreli:
The Gujarat and Kiithiawiic,l Printing Works, 1912).

42. S.H. Dargiihvala, Taviirikhe Pir, 2 vols., (Navsari: Muslim Gujarat Press, 1914 and 1935).
1was only able to obtain the second volume.

43. P.NR Kontra1<:tar, Pirfu).a Satpaiith ni Pol, (Abmadabad: 1926). This book, which has also
become extremely rare, contains a vicious polemic against the Imam Shiihis by a former co
religionist.

44. Al Chuniirli, Nüram Mobin, [English tide: Noorum-Mobin or The Sacred Cord of God],
Revised by Jafferali Mohamed Sufi, 4th ed., (Bombay: Ismailia Association for India, 1961).

45. M Nünnuhammad, Ismiiiii Momin Kom no Itihlis, (Bombay: 1936). 1was unable to obtain
a copy of this work.

46. AH.A. Nanji, Pir Padharya Apa.t;le Dvar, 2 vols., (Bombay: Darul Ilm Prakashan, 1986).
Contains a history of fifty Ismii"ili Qujjahs from the time of the prophet to present times.

47. T. Kassam, "Songs ofWisdom and Circles of Dance," p. 18.

48. W. Ivanow, "The Sect ofImam Shah in Gujrat," Journal of the Bombay Branch of the
Royal Asiatic Society, 12 (1936), pp. 19-70.

49. W. Ivanow, "The Sect oflmam 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 CoUectanea, Ismaili Society Series A 2, (Leiden: E.J. BriU, 1948),
pp. 1-54).
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• 51. A. Nanji, "Towards a Henneneutic of Qur'anic and other Narratives in Isma'i1i Thought,"

pp. 164·165 and The Nizan Isma'ïli Tradition in the Indo-Pakistan Subcontinent, p. 181 n118.

52. W. Ivanow, "Satpanth," p. 4.

53. A. Schimmel, As Through a Veil, p. 235 n103.

54. G. Khakee, "The Dasa Avatiira of the Satpanthi Ismailis and Imam Shahis ofindo-Pakistan,"
(Harvard Univesity: PhD Thesis, 1972).

55. Ibid. pp. 12-15.

56. A. Nanji, The Nizan Isma'ïli Tradition in the Indo-Pakistan Subcontinent, (Delmar:
Caravan Books, 1978) and "The NizaIi Isma'ïli Tradition in Hind and Sind," (McGill University:
PhD Thesis, 1972).

57. A. Nanji, "The Spread of the Satpanth Isma'ïli Da'Wa in India," (McGill University:
MAThesis, 1969).

58. A. Nanji, The Nizan Isma'ili Tradition in the Indo-Pakistan Subcontinent, pp. 84-85.

59. H. Jamani, "Brahrn Prakiish: A Translation and Analysis," (McGill University: MA Thesis,
1985).

60. A. Asani, "The Isma'ïli Ginan Literature: Ils Structure and Love Symbolism," (Harvard
University: AB Honours Thesis, 1977).

61. A. Asani, "The Büjh Niraiijan: A Critical Edition of a Mystical Poem in Merl!~val Hindustani
with its Khojki and Gujarati Recensions," (Harvard University: PhD Thesis, 1984). This wode, in
an abridged fonn, has been published as The Büjh Niraiijan: An Ismaili Mystical Pocm,
(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 l'Inde du
Nord, Ed. F. Mallison, (Paris: École Française d'Extrême Orient, 1991), pp. 115-138, "Hinduism
as seen by the Nizan Isma'ïli Missionaries of Western India: The Evidence of the GmiilJ," in
Hinduism Rcconsidered, Eds. G.D. Sontheimer and H. Kulke, (New Delhi, Heidelberg: South Asia
Institute, 1989), pp. 93-103 and "Muslim devotionalliterature 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. Sorne 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'ïli Saint, Pir 8hams," (McGill University: PhD Thesis, 1992).

• 65. Ibid. pp. 223-224.
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66. Sec, for example, Shri Nakalaiik Shastra, Ed. A.l Chunlira, (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 ofOriental and African Studies, 1992).

68. One of the most obvious examples is the assertion on page 4 that immediately following the
massacre of ijusayn b. 'Ali at Karbala, the Shi'i Imiims moved their centre to Ïran. History,
however, informs us that 'Ali "Zaynu'I-'Abidin" b. ijusayn, Mu!}ammad "al-Baqir" and Ja'far "a~

~adiq" alllived in Madïnah.

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 Haqiqat Continuity and Synthesis
in the Nizan Ismii"ilï Muslim Tradition," p. 64; and G. Khakee, "The Daga Avatiira 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 ofIsmailism in Sind," pp. 143-155.

70. T. Kassam, "Songs ofWisdom and Circles ofDance," 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 ofIsma'nism, p. 94. Though the many' scholars believe
the Ikhwiin's Rasa'il to be ofIsma'ïlï authorship (see, for example, Y. Marquet, "Ikhwiin al-~aIa,"

pp. 1071-1076), others postulate a Qarmatian origin for the work (see W. Madelung, "Karman," p.
663) and yet others remove it completely from Isma'ilism (see I.R. Netton, Muslim Neoplatonists:
An Introduction to the Thought of the Brethren ofPurity). In any case, the Rasa'il was certainly
believed by the later Ismii'ilïs to have been the product of their own da'wah and became one of the
most important books among the Musta'liyyah.

74. Ta,nïfiit-i Khayr Khwah-i Hariiti, pp. 54, 60-61.

75. 1 am grateful to Alnoor Merchant, assistant Iibrarian at the Institute ofIsma'ilï Studies in
London, for providing this information to me.

76. Sàdhu Ravidiisji MoQadlisjï, Ravi Prakash Bhajaniimrt, (Bhavnagar: Shri Lakshmïnliray~
Pustakalya, 1916).

77. S.F.D. Ansari, Sufi Saints and State Power, p. 17.

Chapter 2: Historical Background
1. Nür Mu!}ammad Shah, Sat Var~i Mop, canto 303.

2. S. M. Stem, "The Early Isma'ili Missionaries in North-West Persia and in Khurasan and
Transoxiana," pp. 85-87. Stem, however, has expressed suspicion about this information.
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3. In this connection, see A.A. Ali, "Mans\lr al-Hallaj," p. 28. 'Attar records I;\allaj a& saying,

"Now 1 am going to the lands of polytheism, 10 call men 10 God." Tadhkiratu'I-Awliya. p. 266.
His itinerary in India is 10 be found in L. Massignon, The Passion of al-I;\allaj, vol. 1, pp. 178-180.
With regards ta his suspected association wilh the Qarmatians see ibid, pp. 200-204. In a letter to
"The Religious Study Group of Mombasa," Massignon wriles, "Thal Hallaj lhen became a 'Sa\manj'.
of the Ismaili cree!!, is proved, not only by his technical terms...but also by his chronograrns...."
Private and Confidential Subjects discussed by The Religious Study Group of Mombasa, p. 131.

4. See Pïr ~adru'd-Dïn,Bujh Niraiijan and Pïr Shams, Man SamjaI)Ï.

5. an-Nu'man, IftitaQu'd-Da"wah, pp. 45 and 47, ciled in F. Daftary, The Isma"ïlïs, pp. 119
120.

6. an-Nu'man, Ta'wïlu'd-Da"ii'im, vol. 2, p. 74, and vol. 3, pp. 48-49, cited in F. Daftary, The
Ismii"ïlïs, p. 228. The jaza'im1-arçf (or "islands of the earth") were twe\ve separate regions that were
targeted for penetration by the da"wah.

7. Ibid, p. 45.

8. an-Nu'man, Kitabu'I-Majalis wa'i-Musayarat, pp. 405-411,477-481. A letter from Imam
al-Mu'izz condemning the da"ï's beliefs is found in the 'Uyiinu'I-Akhbar and is translated in S.
Stern, "Heterodox Isma'ïlism at the time of al-Mu'izz," pp.II-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 ijalarn!ijilm or even ijalïm.

10. An epistle sent by the Khalïfah al-Mu'izz to the victorious da'ï is preserved in the 'Uyiinu'l
Akhbiir and is quoted by S.M. Stern, "Ismii'ilï Propaganda and Fatimid Rule in Sind," pp. 181-182.

Il. al-Maqdisï, [A4sanu't-Taqiisïm fi Ma'rifati'i-Aqalïm ?], p. 485, translated in S.M. Stem,
"Isma'ïlï Propaganda and Fatimid Rule in Sind," p. 183.

12. T. Kassam, "Songs ofWisdom and Circles ofDance," p. 104.

13. A. Hamdani, "The Isma"ïlï Da"wa in Northern India," p. 7.

14. F. Daftary, The Isma"ïlïs, p. 194.

15. S. M. Stern, "Isma"ïlï Propaganda and Fatimid Rule in Sind," p. 303.

16. F. Daftary, The Isma"ïlïs, p 210.

17. A. Hamdani, "The Isma"ï1ï Da'wa in Northern India," p. 8.

18. Sec H. Hamdani, "The letters of al-Mustan~ir-bil'I-Iah,"pp. 321, 324. An indication that al
Mustan~irhad received requests from 'Uman and India to send deputies to fill vacancies left by the
death of their da"ïs is found in the letter dated 476 AH/I083 CE. Al-Mustan~ir's formai
authorization for a certain da"ï's appointrnent to a post in India is found in another letter dated 481
AH/I088 CE.
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• 19.

20.

T. Kassam, "Songs ofWisdom and Circles of Dance," p. 109.

Ibid.

•

21. A. Nanji, The Nizari Ismalli Tradition in the Indo-Pakistan Subcontinent, p. 58. See also
S.C. Misra, Muslim Communities in Gujarat, p. 57.

22. J.N. Hollister, The Shica ofIndia, 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 Paiith saint, Sat Gur Nür, and the Musta'lian da" cAbdu'l-lïih (who is considered
to be one of the earliest of the Bohora da,s 10 preach in the Subcontinent, see J.N. Hollister, The
Shi"a ofIndia, pp. 267-271) are so similar that the possibility exists that they were both the same
persan. Part of the confusion which exists relating to the history of Sat Gur Nür may be attri'Juted
to the fact that this is not his name, but rather a title given to more than one Isma,li da,

23. Cited in S.H. Dargïihwala, Tavankh-e Pir, vol. 2, p. 28.

24. M Jüzjani, Tabaqat-i Niitliri, p. 363.

25. Ibid., p. 365.

26. Ibid., p. 293.

27. T. Kassam, "Songs ofWisdom and Circles of Dance," p. 125.

28. See A. Nanji, The Nizan Isma"ili Tradition in the Indo-Pakistan Subcontinent, p. 140,
where the name of Pir Shams appears consistently in ail the major lists ofIsma,li Qujjahs.

29. T. Kassam, "Songs ofWisdom and Circles of Dance," p. 156.

30. M. Jüzjani, Tabaqat-i Na~iri, pp. 484-485.

3J. K.A. Nizami, Sorne Aspects of Religion and Politics in India During the Thirteenth
Century, p. v.

32. J.N. Hollister, The Shi"a of India, p. 349 and FA Nizami, "Islam in the Indian Sub-
Continent," p. 76.

33. A. Hamdani has suggested that Nür Turk should be identified with Mu4ammad Tor of the
Sfunrahs. See his "The Isma,li Da"wa in Northem India," p. 13.

34. M Jüzjani, Tabaqat-i Niitliri, p. 646. Basing himself on the arguments ofKhaliq Nizami,
Nanji discounts the association ofNür Turk with the Isma;lïs. See his work The Nizan Ismii"ili
Tradition in the Indo-Pakistan Subcontinent, p. 39. Nizami's arguments, however, are fairly weak.
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among the mystics general!y and a genuine sentiment for possibly remarkable achievements in the
field of conversion." Ibid, p. 78. Nizami's arguments can be found in his two works, Some Aspects
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 ofWisdom and Circ1es of Dance," p. 132.

36. Ibid., pp. 171-195.

37. Ibid., p. 195.

38. Kassam has translated this Ginân in ibid, p. 266-270. See also C. Shackle and Z. Moir,
Ismaili Hymns from South Asia, pp. 102-103.

39. A description ofthis confrontation may be found in A. Nanji, The Nizan Isma"ili Tradition
in the Indo-Pakistan Subcontinent, pp. 53-54.
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42. Cited in S.R. Sharda, Sufi Thought, p. 166.
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45. Quoted in J.H. Badakhchani, "The Paradise of Submission," p. 65.
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47. J.H. Badakhchani, "The Paradise ofSubmission," p. 64.
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50. Nür Mul}ammad Shah, Sat VaraI).i Mop, cantos 190-197. P-rr N~iru'd-Din, Eji huii ba1ahiiri
tame shaha raja, vol. 2, pp. 124-125. Imam Shah, Jannat Puri, v. 83.

51. HundredsofGinans attributed to Pir ~adru'd-Din are found both in pub1ished form as well
as in Ismii"ili manuscripts. Professor Sachedina of the University ofVirginia informs me that he is
in possession of some works by Pir ~adru'd-Din composed in Persian.
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ofImam Shah in Gujrat," p. 34. Both the Gulziir-i Shams and the Tawiirikh-e Pir give the dates
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53. A. Nanji, The Niziiri Isma,li Tradition in the Indo-Pakistan Subcontinent, p. 72.

54. See F. Daftary, The Isma"ilis, p. 459.

55. Sec A. Nanji, The Nizliri Ismii"ili Tradition in the Indo-Pakistan Subcontinent, pp. 72-73
and W. Ivanow's footnote to V.N. Hooda, "Specimens ofSatpanth Literature," p. 106. The footnote
is confused and should possib1y be read as "...'Abdu's-Sa1iim SMh, the son [not father] of SMh
Mustan~irbi'l-lah II.''

56. F. Daftary, The Isma,lis, p. 452.

57. See A. Nanji, The Nizari Isma,li Tradition in the Indo-Pakistan Subcontinent, p. 74.

58. A. Schimme1, Islam in the Indian Subcontinent, p. 73.

59. Sec A. Nanji, The Nizliri Ismii"ili Tradition in the Inde-Pakistan Subcontinent, p. 77. 'The
Shajarah gives 1326-1471 and the Maniizi1u'l-Aqtab gives 1470 as the date ofhis death. W.
Ivanow, "The Sect of Imam Shah in Gujrat," p. 34. The Giniin Gur Hasan Kabir Din ne Kiinifà
Jogi no Saiivad gives 1329 as his date of birth. The PiliiI)a Sat Paiith ni Pol, quoting from Dare
Khuldebari a1so gives his birth date as 1330. P.N.R. Kontralqar, PiriiJ}a Sat Paiith ni Pol, p. 134.
The Akhbiiru'l-Akhyiir by 'Abdu'l-1:laqq Dih1awi, which was comp1eted before 1588 but revised
complete1y in 1590-91, gives 1490 as the year ofhis death. See p. 208.

60. 'Abdu'l-1:laqq Dihlawi, Akhbiiru'l-Akhyiir, p. 207-208.

61. Ibid.

62. See 1. Subhan, Sufism: Its Saints and Shrines, p. 359 where his name occurs in the
traditionallist ofthe oIder's saints. The Tlirikh-i Burhiinpür corroborates this testimony. Cited in
W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 50.

Chapter 3:Tunnoil in the Dacwah
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Nür Mul:iammad Shah, Sat Varaçi Moti, canto 41.

Ibid., canto 272.

3. A. Nanji, The Niziiri Isma'ili Tradition in the Indo-Pakistan Subcontinent, p. 79.

4. Nür Mu1).ammad Shah, Sat Varaçi Moti ni Vel, canto 119, where the term used is pàëiwhich
means "deed" or "share" and QaQi Ra\:1matu'I-lah b. Ghulam Mu~tafii, Maniizilu'I-Aqtab wa
Basatinu'I-AI).bab, cited in W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 40, where the
Maniizil is quoted as using the term nfmatwhich may indicate wealth or fortune.

5. W.lvanow, "The Sect ofImam Shah in Gujrat," pp. 39-40, paraphrasing the Maniizil. Imam
Shah, Jirebhaire pir kabiradin jomu sipiiriu, vol. l, p. 55 and Imam Shah tatha Bai BUQhai no
Sanvad.

6. Nür Mul:iammad Shah, Sat Varaçi Moti ni Vel, canto 119.

7. 'Abdu'l-l:Iaqq Dihlawi, Akhbaru'I-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 Ginans refers to the entire area surrounding
the village, inc1uding Anjudiin. See A. Nanji, The Nizan Isma'ili Tradition in the Indo-Pakistan
Subcontinent, p. 73.

9. Nür Mul:iammad Shah, Sat Varaçi Mati, canto 273.

14. Nür Mul:iammad Shah, Sat Varaçi Moti, cantos 275-276.

10. Sorne of the polemics in this regard are rather vicious. See, for example, the "prastàvanii'
(preface) written by Bava Saheb Ahamadali to the Moti Satya Veçi, p. 31.

Il. A. Nanji, The Nizan Isma'ili Tradition in the Indo-Pakistan Subcontinent, p. 79. Even
Imam Shah himself testifies to this in his Jaçkar.

12. Nür Mul:iammad Shah, Sat Varaçi Moti, cantos 274-275.

13. Nür Muijammad Shah, Sat VaraJ).i Moti nï Vel, canto 123. It is difficult to determine which
ofl:lasan Kabiru'd-Din's oifspring apostatized. Imam Shah, RaQmatu'I-lah Shah and Bai BUQhai all
seem to have remained faithful to the Niziiri Imams. A Ginan 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 ofIsmaili Literature in Indic Languages, p. 146. As a
Ginan composed by Mitba Shah (= Muijammad Nurbakhsh II), the son of Awliya 'Ali, is to be
found in the corpus, it is likely that Awliya 'Ali also adhered to the Nizan doctrine. Jalal Shah,
Dula, Mast Qalandar and Lai Qalandar are specifically mentioned by Nür Mu1).ammad Shah as
having converted to Sunnism, but as some of these appellations are titles rather than proper names,
it is difficult to identify exactly which ofKabiru'd-Din's children these may have been.

• 15. Ibid., canto 276.
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• 16. Shah Tahir b. Ra4iu'd-Din II, the most prominent Imam of the Mu!:Jammad Shahi line,
arrived at the court ofIsmii"il 'Adil Shah (r. 1510-1534) of Bijapür whose father, Yüsuf, proclaimed
Shnsm as the official religion of the state, becoming the first Muslim ruler in India to do 50. See.
F. Daftary, The Isma"ilis, pp. 487-491 and W. Ivanow, "A Forgotten Branch of the Isma"ilis."
While Isma9l 'Adil Sh1ih's reception of the Mu!:Jammad 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 1. Poonawala, Biobibliography ofIsma"ïJ.i
Literature, p. 269.

18. A mohor is equivalent to sixteen rupees.

19. NürMu!:Jammad Shah, SatV~iMoti, canto 280 and Sat Var~iMoti ni Vel, canto 121.

20. NürMu!:Jammad Shiih, SatV~iMoti, cantos 282-283 and Sat VaraQi Moti ni Vel, canto
122.

21. Nür Mu!:Jammad Shah, Sat Var~iMoti, cantos 284-285, 287.

22. Citing evidence from the Maniizilu'l-Aq!iib wa Basatinu'I-A1).bab, Ivanow maintains that
Imam Shah remained loyal to the Nizan Imams in Persia. See his article "The Sect ofImam Shah
in Gujrat," p. 43. However, in later writings he recants his position without noting any contrary
evidence supporting Imam Shah's supposed deviation. See "Introduction" to Pandiyat-i
Jawanmardi, p. 013.

23. Nür Mu!:Jammad Shah, Sat VaraJ;li Moti ni Vel, canto 124. Imam Shah also describes his
rejection by the jamffatin Sindh. See his Jannat Pürï, vv. 15-26 translated in V.N. Hooda, "Sorne
Specimens ofSatpanth Literature," pp. 122-137. See also A. Nanji, The NiziiIi Isma"ili Tradition
in the Indo-Pakistan Subcontinent, pp. 79-80.

24. Nür Mu!:Jammad Shah, Sat VaraQi Moti ni Vel, canto 124. The joy of Imam Shah upon
receiving this letter from the Imam is picturesquely described by Nür Mu!:Jammad Shah in ibid, as
weil as in one ofImam Shah's own works, Eji shaha na khat aya vira jaiipudip mlifihe,vol. 5, pp.
94-95, a Giniin which is, to this clay, frequently recited by the jamffats upon the receipt ofietters
from the Imam.

25. F. Daftary, The Ismli"ilis, p. 471.

26. Thus, W. Ivanow's assumption that this is simply a title rather than a name seems ta be
incorrect While the terrn Nür Shah has occasionally been used in the Ginlins as a title, (cf. Pir
~adru'd-Dïn,Morc lishliji harovar sarovar, v. 6, vol. 4, p. 48, where the Imam is termed Nür Shah
or "Lord of Light"), here it appears to be a specifie reference to the thirty-fifth NizliIi Imam.

27. The Imam Shiihi version, entitled Jinnat Nlimuiï, is to be found in N.R. Konpactar, PirliQli
Satpaiith ni Pol, pp. 464-473. The verse translated is number 30. The Giniin refers ta the
chamberlain simply as Mukhi Ghulam. The full name is found in the Maniizi! as Ghulam

• Mu!:Jammad. See W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 40.
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28. Imam Shah, Jannat Püri, v. 45.

29. G. Khakee, "The Dasa Avatiira of the Satpanthi Ismailis and thf: Imam Shahis of Indo-
Pakistan," p. 12.

30. Imam Shah, Jirebhaire sirabaiidh shiihane kaje laviyii, vv. 9-10, vol. 1, p. 55.

31. Imam Shah, Jirebhaire amar fal chhe gurajine hath, vv. 12-1, vol. 2, p. 48.

32. Imam Shah, Eji bharapur rahela thiin thiinotar, v. 28, vol. 2, p. 55. Mustan~ir refers either
to the thirty-second Imam Mustan~ir bi'l-lah II (d. 1480) or to Gharib Mina (d. 1498) who was also
known as Mustan~ir bi'l-lah.

33. Imam Shah, Jirebhai viracha sheheramen shaha more takhat e rachaeaji, vv. 2-3, vol. 4,
p.130.

34. QiiQi Ra1)matu'I-lah b. Ghulam Mu~tafà, Maniizilu'l-Aqtab wa Basiitinu'I-A4bab, cited in
W. Ivanow, "The Sect oflmam Shah in Gujrat," p. 43.

35. Nür MulJammad Shah, Sat Vara.QÏ Moti, canto 299 and Sat VaraJ).i Moti ni Vel, canto 155.
Imam Shah, Jirebhaire hamare bava amane hasine kaheii, vol. 3, pp. 23-24, especially verse four
which translates as, "Having given my word 1 left [the dargiih of the Imam] and arrived in
A1)madiibiid." The various sources seem to indicate that the Imam had commissioned Imam Shah
to continue the activities ofthe da"wah in Gujariit See also A Nanji, The Nizari Isma"ïli Tradition
in the Indo-Pakistan Subcontinent, p. 80.

36. 'Abdu'l-I:Iaqq, ~üfiya-yi Kiriim, cited in ASchimmel, Classical Urdu Literature from the
Beginning to Iqbal, p. 134 and Shaykh Ikram, Ab-i Kawthar, pp. 396-397, cited in AZ. Khan,
"Isma'ilism in Multan and Sind," p. 56.

37. Nür MulJammad Shah, Sat VaraJ).i Moti ni Vel, canto 156.

38. S.H. Dargahvalii, TavanKhe-Pir, volume II, p. 121.

39. S. Niinjilü).i, Khoja Vrttiiiit, cited by W. Ivanow in "Sect oflmam Shah in Gujrat," p. 40.
The Maniizil mentions the friendly relations between Imam Shah and this saint from A4madiibiid.
Cited in 1. Dargahvalii, Gujarat na Awliyii, vol. 1, p. 75.

40. Ibid.

41. Sec 1. Dargahvalii, Gujariit na Awliyii, vol. l, p. 76.

42. Ibid., sec also W. Ivanow, "The Sect of Imam Shah in Gujrat," p. 45.

43. QiiÇi Ra1)matu'I-lah b. Ghulam Mu~tafà, Maniizilu'l-Aqtiib wa Basatinu'I-A4bab, cited in
W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 45 and S.H. Dargahvalii, TavanKhe-Pir, volume
2, p. 124.

118



•

•

44. W. Ivanow, "The Sect of Imam Shah in Gujrat, p. 44. The account from the Manlizil is
found on p. 43. Nanji's line of argumentation follows Ivanow's. See his work, The Niziiri Isma'ïli
Tradition in the Indo-Pakistan Subcontinent, p. 85. The term ''Nar'' is a technical Sat Pafithi
designation for the Imam and is occasionally used as a replacement for the word "Nür" in Nür
M~ammadShah's name by the Imam Shahis and by scholars such as Ivanow who maintain that
Nür M~ammadShah c1aimed the Imamah for himself.

45. Khayr Khwah-i Harati, Ta~niÎat, p. 39.

46. See W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 43.

47. A. Nanji, The Niziiri Isma'1li Tradition in the Indo-Pakistan Subcontinent, pp. 85-86.

48. Imam Mustan~irbi'l-Hih, Pandiyat-i Jawanmardi, pp. 71-72, trans. p. 45.

49. Nanji himselfwrites that "[t]he Pandiyat-i-JawiiDmardïwas most probably dispatched to the
scattered communities, including India, to reinforce their allegiance to the Qiisim Shahi line." The
Niziiri Ismii'ili Tradition in the Indo-Pakistan, p. 65. F. Daftary is ofthe same opinion. See his
work, The Isma"ilis, p. 469.

50. W. Ivanow, Ismaili Literature, pp. 140-141 and 1. Poonawala, Biobibliography ofIsma'ïli
Literature, p. 269.

51. A. Nanji, The Niziiri Ismii'ili Tradition in the Indo-Pakistan Subcontinent, pp. 63-64. Sec
also W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 32 and T. Kassam, "Song~ ofWisdom and
Circles ofDance," 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.

ka.iï:muJa:tïa:hota:gapa:/f.'/J
gurasu:adhavat:karea:tat:khapa·12
guraka:masït:mc:hata:otaro://:3
tiathï:gurajïku:t(1)c:nakaJca:4
tab:gurc:manama:karea:vïchiir://5
abato:kï}ïc:kcsa:kiir://:/6
bodht:ii:bhariimap:tïa:ckajo:ch:7
sat:path:miiragama:avca:tch:/:8
guraku:gar:apapc:t(1)c:riikhca·1/9
khajamat:majamani:bhotajo:karca:J0
tabh:far:kajï:or:muJa:siirc.1/JJ
nadhii:1aJrate:gurajïkï:anat:apiirc:J2
kcva:Jiigatc:atï:bhadh:boJ://J3
khot:ii:fakireje:apapa:tol'//://J4
hadhu:ke:garajo:vas:bhanavca://:J5
kiifar:sathejo:t(1)c:khat:ii://J6
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• eSL'nadha:wate:so:siîr://://://17
karea:adhavat:bhot:apiîr://18
orajo:onuke:tabheme:rete:/f.1/19
gura1a::mukh:upar:nat:nat:kete://20
tamato:fakire:kiu:kinjo:chhoI)ea:21
roje:namaj:sabha1ru:par:harea://://22
esa:fakiruku:khubjo:niihi://23
musai:miin:hovt:}o:hadhu:kiihi://24
musa1:miina1rujo:esa:chiüi:://:25
hadhuku:1ekar:ne:dhiname:Jaie:26

retuhi:sacha:siihia:piu:

esL·nadha:ati:karea·1/
te:bhulea:1ok:gemiîr:re://
sat:guraku:nahL'olakhea:
ane:kare:adhavat:apiîr:re:

53. 'Ali Mul:ta=ad Khan, Khatimah Miràt-i A!J.madi, p. 123 where his genealogy is given.
The translation mentions his descent from Ja'faru'~-~adiq but omits the genealogy, p. 103. 'Abdu'l
l:Iaqq Dihlawï acknow1edges l:Iasan Kabiru'd-Din, the grandfather of Nür Mul:tammad Shah, as
having been a sayyid(ie. a descendant of 'Ali and Fatimah) in his Akhbàru'I-Akhyar, p. 208.

54. Imam Shah, Moman Chetamal).i, v. 204. Important to note is the fact that this is stated in
the version published by the Imam Shahis themselves. lt is corroborrated by the Isma'i1i publication
of the work and is the version accepted in ail the major genealogies. See G. Khakee, "The Dasa
Avat1ira ofthe Satpanthi Ismailis and the Imam Shahis ofIndo-Pakistan," pp. 9-12 where two ofthe
oldest Khojki lists are quoted and A. Nanji, The Nizan Ismà'ili Tradition in the Indo-Pakistan
Subcontinent, pp. 139-141.

55. Canto 127. 'Ali Mul:tammad Khan gives this same genealogy in his Khatimah Mirat-i
A!J.madi, p. 123.

56. Nür Mul:ta=ad Shah, Sat Varal).i Moti, canto 301.

57. A. Nanji, The Nizan Ismà'ilï Tradition in the Indo-Pakistan Subcontinent, pp. 84-85.

58. The printed text has jakar:narjike:piüie:paçiea: which is a better reading.

59. Nar, meaning "Lord" is a technical terrn 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 (nai)."

61. Literally, the bestower ofboons.

• 62. A. Nanji, The Nizan Ismà'ï1i Tradition in the Inda-Pakistan Subcontinent, p. 148.
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63. Hem:, the word sanaiidh is taken to be from the Arabie S811ad The couplet implies thai Nür
Mui)ammad Shah was, in facto commissioned to write this treatise by the Imam himself.

64. Siro seerns to be derived from the Arabie word sirr; meaning secret.

65. A. Nanji, The Niziiri Isma"ilï Tradition in the Indo-Pakistan Subcontinent, p. 148. See
al50 G. Khakee, "The Daga Avatara of the Satpanthi Ismailis and the Imam Shahis of Indo
Pakistan," p. 53 n56.

66. Examples of this arc available in the translations of the Giniins of Pir Shams found in T.
Kassam, "Songs ofWisdom and Circles of Dance," passim and in the compositions of Imam Shah
translated in G. Khakee, "The Daga Ava@"a of the Satpanthi Ismailis and the Imam Shahis of Inda
Pakistan," passim.

67. Chiliastic expectations were particularly pronounced in Gujarat as can be seen by the
trernendous impact and success ofSayyid Mu4ammad of Jaunpur, the Gujaratï Mahdi, whose fame
and influence seriously challenged the ruling orthodoxy. See A.A. Rizvi, Muslim Revivalist
Movcments in Northem India, pp. 68-134.

68. See, for example, the Asraru'n-Nu~aqa by Ja'far b. Man~üru'l-Yaman and the Zahru'l
ma'ani by Sayyidna Idris, bath 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 Purposc,' pp. 20-30; Na~Ïru'd-Dïn TüsÏ, TalkhÏ~u'l-Mu!).a~~al, p. 422 quoted in J. Badakhchani,
"The Paradise of Submission," p. 23 026; Imam Mustan~ir bi'l-lah, Pandiyat-i Jawanmardi, p. 72
etc.

69. We are informed that this was the case by Khayr Khwah-i Hariiti in his Ta~niflit. p. 54. Both
the Tïirikh-i Alfi, composed by several authors under the patronage of the emperor Akbar and the
Khuliisatu't-Tawiirikh by Qfu!.i A!)madu'l-Qummi mention the constant flow of funds from the
Indian Niziiris to the Isma"ili headquarters in Persia at about the same periOli, again indicating the
close contacts between the Indian dii'is with the da'wah centre. See F. Daftary, The Isma"ilis, p.
472.

70. Nür Mu4ammad Shah, Sat Var~i Mo~ ni Vel, cantos 45,63.

71. Sec below and al50 Khayr Khwah-i Haratï, Ta~niflit.

72. A. Nanji, The Niziiri Isma"ili Tradition in the Indo-Pakistan Subcontinent, pp. 40, 88,
citing information in S. Niinjiat;li, Khoja Vrttiint. See al50 J. Rematulii, Khoja Komno ltihiis, pp.
221-222.

73. His works include Eji huiire piiisi pla tere darasanaki, vol. 4, pp. 81-83, Ejï sachlire siilllaD
kuii nisadhin sircvo, vol. 4, pp. 84-85, Utam madham ek jo khanï, vol 6, pp. 5-6 and Ejï bole
ravaliini saiibhal abadhu in 60 Ginlio Jugesar tatha Abadhunâii, pp. 33-34.

74. W. Ivanowmakesthis September 11,1612. "The Sect ofImam Shah in Gujrat," p. 47. His
works include Paratham murat movani evï bliodheâii 50 piil).ï, vol 4, p. 97 and Ye mï~a mahamad
nlim sune bhaï munïvarii, 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 iikhar mehedhi hoine avïa, vol. 3, pp. 174-175, Dhira dhira rakhesara man thir
riikho, vol. 6, p. 24, Tran tran jug varatea munivaro, vol. 6, p. l, Dhin ki bat kahi na jave, vol.
6, p. II and Chit ma dolo rc rakhisara, vol. 6, p. 14, ail five ofwhich are often incorrectly ascribed
to the Isma;ji ~ujjah of the same name. See A.H.A. Nanji, Pir Padharya Apaçe Dvar, pp. 664-665.

76. W. Ivanow makes this April 21, 1657. "The Sect ofImam Shah in Gujrat," p. 50. One of
his compositions is Sahebji twi more man bhave. It seems that he is often confounded with another
Sayyid Mul}ammad Shah, the son of Sayyid 'Isa, who died in 1813. It is therefore difficult to
discem which Ginans with the signature verse containing the name "Mui)ammaq Shah" belong to
Mul}ammad Shah 'Oulha.' The attribution of Sahebji tun more man bhave is made on the basis of
Imam Shahi tradition preserved in S. Dargahvala, Tavarikhe-Pir, vol. 2, p. 137. The dates for the
above four descendants ofNür Mul}ammad Shah are taken from Qaçli Ra~matu'I-lah b. Mu~tafii,

Manlizilu'I-Aqtab wa Basatinu'I-A4bab. S. Dargahvala, in his Tavankhe-Pir, vol. 2, gives 996
AH/1588 CE for the death ofSayyid Sa'idu'd-Dïn, p. 127; agre'es with the Manlizil for the dates of
Sayyid $alii) and Sayyid Hashim Shah; and gives Rajab 25, 1060 AH/July 14, 1649 CE for the death
of Sayyid Mul}ammad Shah 'Dulha,' p. 136.

77. T. Kassam also notes this tradition amongst the Isma'ili Sat Paiithi 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 Modem Ginanic Literature," pp. 24-26.

78. Ghulam 'Ali Shah, Manhar, Ed. Bava Saheb Ahamadali, 2nd ed., (Ai)madablid: Satpaiithi
Sahitya Seva Maiiçlal, 1971). The work is also found in Ms Ism G1 of the Harvard collection which
secms ta 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 Nizan
Isma'ili Tradition in the Indo-Pakistan Subcontinent, p. 91.

79. A large nurnber of Khojki Isma'ili manuscripts at Harvard University were collected from
the Kera dargàh of Sayyid Ghulam 'Ali Shah. See A. Asani, The Harvard Collection of Ismaili
Literature in Indic Languages.

80. A. Nanji, The Nizan Ismacili 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 Avat1ira, of the Satpanthi Ismailis and the Imam Shahis of Indo-Pakistan," pp. 12
13.

82. N.R. KonlIiklar, p. 386. Several of the names in the list are corrur-teJi, a few have dropped
out and some have been added.

83. See, for example, Sat VaraçÏ Moti, cantos 193-198.

• 84. Sat Varaçi Mop, cantos 273-288.
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85. Nür MlÙ)amrnad Shah, Sat Varar;ti Mop ni Vel, cantos 148-155. Additional evidence ofthis
theory can be found in the fact that Imam Shah is often referred to as Imam Shah "Bawa" even in
the works published by the Imam Shahïs. See, for example, S.H. Dargahval1i, Tavarikhe-Pir, vol.
2, p. 103. As has been indicated by A. Nanji, this term designates an individual in charge of a local
area ofda'w:ùl. The Nizari Isma"ili Tradition in the Indo-Pakistan Subcontinent, p. 89. It would
thus seern 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"ilï
fortress ofAlamüt, Baba l:Iasan-j :;>abbai) and never claimed to be either the Imam or the I;/ujjat-i
d'zam (=Pir-i ku/l).

86. The Niz1iri Isma'ilï 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 VaraJ;li Moti and
Sat VaraI)i Mop ni Vel is so pronounced that a fortuitous relationship is unlikely. It seems highly
probable that Nür MlÙ)amrnad Shah translated portions of the guidance in this Persian work into the
indigenous languages ofIndia for the benefit of the local congregations. For example, both the Sat
Varar;ti Mop ni Vel and the Pandiyât use identical imagery when elucidating the concept of the tithe
(dasondldah-yalè), claiming that nine parts of a believer's income are like wood and the tenth is like
tire which will bum away th~ rest unless it is submitted to the Imam. Sat VaraJ;li Moti ni Vel, canto
39 and Pandiyât, p. 89, translation p. 55. Further examples are plentiful in both,the works.

88. Sat VaraQi Moti, canto 238, Pandiyât, 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
Mustan~irbi'l-lah II (d. 1480) but may indicate Imam Gharib Mirza (d. 1498) who was also known
by the name Mustan~ir bi'l-lah. Canto 222 of the Sat VeJ;li Moti, for obvious reasons, has been
eliminated from the Imam Shahi recension ofthe Sat VeQi Moti, but it is present in the publication
of the parent body as weil as in the oldest extant manuscript version of the work. See the Appendix
for an explanation of problems encountered in the Imam Shâhi recension.

90. Canto 158 et al. Occasionally, the reference is to nurshii:bhuzar:a/i: as Imam Abü Dharr 'Alï
is also known by the name Nüru'd-Din.

91. Nür Mui)ammad Shah, Sat VaraQi 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 Pirâl)â; however the entire village is now known by this name. See also 'Alï
Mu~ammadKhan, Khatimah Mirat-i A!}.madi, p. 124, translation, p. 104.

93. Canto 155. The community tradition is dealt with briefly in W. lvanow, "Introduction" to
Pandiyât-i Jawanmardi, 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 ofPir Tâju'd-Din, sorne mun-ds
(disciples) went to see Imam Mustan~ir bi'l-lah who gave them the book, telling them to consider
it as their Pir. See Z. Noorally, "Catalogue of Khojki Manuscripts in the Collection ofIsmailia
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Association for Pakistan," np. Both Indian and Ïriinian manuscripts give credence to this tradition
as the Pandiyat is mentioned immediately after Pir Taju'd-Din in lists ofIsma'ili 1)ujjahs. See A.
Nanji, The Nizari Isma'ili Tradition in Indo-Pakistan, pp. 80, 139-141.

94. Imam Mustan~ir bi'l-lah, Pandiyat-i Jawanmardi, p. 42, translation, p. 26.

95. This is narrated byNür Mu1)ammad Shah in the Sat VaraQi Moti ni Vel, canto 164. This
Mukhi Ghulam appears to be the same as the one who had earlier ushered Imam Shah into Imam
Abü Dharr CAli's presence cf. supra.

96. A description of the Matia KaQbis is given in the Gazetteer of the Bombay Presidency, vol.
IX, part n, pp. 66-68. CAli Mu1)ammad Khan describes the great insurrection of the Matias at
Broach in his Persian history, Mirat-i A1;Imadi, translation, pp. 286-289.

97. The above information is summarized from Nür Mu1)ammad Shah, Sat VaraQi Moti ni Vel,
cantos 166-167.

98. Nür Mu1)ammad Shah, Sat VaraJ;li Moti ni Vel, canto 167.

99. A. Mawji suggests the translation, "Ali the original and counterfeit of the world have taken
on an eminent manifestation in this [composition]."

100. See A. Nanji, The Niziiri Ismli'ïli Tradition in the Indo-Pakistan Subcontinent, pp. 10-14
and T. Kassam, "Songs ofWisdom and Circles of Dance," p. 2.

101. C. Shackle and Z. Moir, IsmaiU Hymns from South Asia, p. 21.

102. Alluding ta an alleged reference in Jii"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 ta Pir Shams, T. Kassam, specubtes "that either Pir Shams himself,
or the early da"wah, confronted a serious threat in the activities of the tarïqah founded by Bahau'd
Din in MuItiin." "Songs ofWisdom and Circ1es of Dance," p. 155. The following description is
based on Nür Mu1)ammad Shiih, Sat VaraQi Moti, cantos 132-147.

103. Nür Mu1)ammad Shah, Sat VaraJ;li Moti, canto 142.

104. Ibid., cantos 142-144.

lOS. Ibid., cantos 145-147.

106. A. Nanji mistakenly identifies the three friends as "Mu1)ammacl, cAli, and one of their
descendants" when discussing another version of this narrative. The context, however, makes this
interpretation impossible. See A. Nanji, The Niziiri Isma,li Tradition in the Inda-Pakistan
Subcontinent, p. 54. Cfthe Persian phrase chaharyar-iguziiJ, "the four chosen companions," which
refers ta the first four khalifahs.

107. Imam cAli's famous mount and sword respectively. Citing QliQi al-Nucman's al-Majalis
wa'l-Musayarat, M Kiimill;Iusayn ed., (Qahirah: Dar al-Fikr al-cArabi, 1952), pp. 208-209, Bulbul
Shah notes:
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• It must be borne in mind that the significance of the Dhü al-Fjqâr as understood by the
.wm'i\ii is metaphorical (mathal).

Imâm al-Mu'izz, elaborating upon this, holds that, by bestowing the DM al-Fiqiir upon 'Ali, the
Prophet has given an example and evidence for the Divinely granted peculiarities of 'Ali such as his
nobility (karimab), his aptitude for argument (al-Hujjah), and (above ail) his knowledge.
"The Imâm as interpreter of the Qur'ân according ta al-QâQi al-Nu'mân (d. 363/974)," p. 34.

108. Imam Shâh, Moman ChetâmaJfi, vv. 270-271 (Ismâ'ili recension), vv. 269-270 (Imam Shâhi
recension).

109. Qur'ân 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: M~ammad b. Ya'qüb al-Kulayni, al-U~ülu'l-Kâfi,

volume l, (Karachi: 1965), pp. 330 f.

110. [Khayr Khwâh-i Harâti ?], 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
Khwâh is still a matter for discussion.

Ill. 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. SeeZA Haji, "La Doctrine Ismaélienne d'Après l'Oeuvre d'Abü ISQâq Qohestâni," p. 156.

113. p. 119. Cited in S.N. Makarem, The Doctrine of the Ismailis, p. 51. Emphasis added.

114. Abü Ya'qüb as-Sijistâni, Kitâbu'l-Yanâbi", 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 Sijistâni:

...when the revealed Laws appear in their reality, you find them tormenting to the extreme
the sauls that have been attached only to their literai meaning, in a way «no eye has ever
seen, and no ear has ever heard, and which has never occurred to the mind of a human
being.»

Ibid.

115. See M~ammadBâqir Majlisi, Bi1).âru'I-Anwâr, 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
Shi'i Islam, pp. 158,335 n64. The tradition is also related by the prominent Ismâ'ili jurist QâQi an
Nu'mân b. M~ammad, Da'â'imu'l-Islâm, vol. l, pp. 31, 34. A1).mad b. ijanbal, the well-known
Sunni doctor, narrates a similar 1J.aditll, "He who dies without an Imam dies in ignorance." al
Musnad, vol. 4, p. 96.

116. Nür M~ammadShâh, Sat Varlll}i Mop ni Vel, canto 71.

• Chapter 4: Mystic Vision
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1. Nür M\Ù)ammad Shah, Sat VCij,i Moti, canto 54.

2. Ibn Khaldün, Muqaddimah, p. 187. Ibn KhaldÜD also notes:
The Sufis thus became saturated with Shi'ah theories. (Shi'ah) theories entered so deeply
inta their religious ideas that they based their own practice of using a cloak (khirqah) on the
fact that 'Ali clothed al-l;Iasan a1-B~ 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 assimi1ated 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. Il is also of interest that Ibn
Kha1dÜD specifically mentions the coincidence of ideas in the respective philosophies of the l?üfis
and the Ismii"ilis. Cited in W. Ivanow, "An Ismai1i Interpretation of the Gu1shani Raz," p. [69] nI.

3. S.H. Nasr, Sufi Essays, p. 105. He further writes, "One can say that Islamic esotericism or
gnosis crystallized into the forrn of Sufism in the Sunni world while it poured into the who1e
structure of Shi'ism especially during its early period."

4. Cf. J.L. Michon, Le soufi marocain Ai).med ibn Ajiba et son miCriij, p. 2 nI.

5. C. Adams, "The Herrneneutics of Henry Corbin," p. 136.

6. See, for example, M. Hodgson, "The Ismii'ili State," p. 466.

7. An outstanding bibliography of sources dealing with Niziiri's biography is given by F.
Daftary in The Ismii'i1is, p. 701 n18.

8. A. Nanji, The Niziiri Ismii'i1i Tradition in the Indo-Pakistan Subcontinent, p. 126 and W.
Ivanow, Ismai1i Literature, pp. 131, 138.

9. See Khayr Khwiih-i Hariiti, Fal?l dar Bayiin-i Shiniikht-i !miim wa l;Iujjah. AIso noted by
W. Ivanow in his introduction to Khayr Khwah's Tal?nifiit, p. 013.

10. Mustanl?irbi'l-liih n, Pandiyiit-i Jawiinmardi, pp. 31, 57, 87, 90, 91, 99 and 101, translation
pp. 19, 36, 54, 55, 56, 61 and 62. These terrns are remarkab1y simi1ar to the terrn Sat Paiithi,
follower of the Path ofTruth.

Il. Ibid., pp. 11,26,27,32,39,65,86 and elsewhere, translation pp. 7,17,20,24,40 and 53.

12. Ibid, pp. 2-3, translation p. 2.

13. An abbreviated version ofKhiiki's Diwiin has been edited by W. Ivanow, see bibliography.

14. See, for examp1e, H. Corbin, "Symboles Choisis de la Roseraie du Mystère," pp. 19-20 and
W.lvanow, "Sufism and Ismai1ism: Chiragh-Nama," pp. 13-17.

15. Sayyid l;Iaydar Amu1i, trans1ated in La Philosophie ShiCite, p. 223; and a1so quoted by
Kiimilu'sh-Shaybi, a1-Fikru'sh-Shi'i wa'n-NazaCiitu'l?-~üfiyyah,p. 123.
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16. It is thcrefore oflittle wonder that Ismaeuis consider Ibn 'Arabi ta have been a co-religionist.

Mul;iammad b. Zaynu'1-'Abidin Fidâi Khurasani, Kitiib-i Hidâyatu'l-Mu'mininu't-Talibin, p. 107,
M Ghiilib, A"limu'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 ta the Sunni school, many of Ibn 'Arabi's writings could easily pass as having been
written by a Shi; author. Cf. his treatment of Salmiinu'I-Farisi in commenting upon verse 33:33 of
the Qur'an in chapter 23 of his Futul;1at. See H. Corbin, "Symboles Choisis de la 'Roseraie du
Mystère,"pp. 20-21 and Creative Imagination in the $üfism of Ibn 'Arabi, pp. 25-26.

17. W. Ivanow, "Sufism and Ismailism: Chiragh-Nama," p. 14. See also H. Corbin, "Symboles
Choisis de la Roseraie du Mystère," p. 20 and F. Dafiary, The Isma'ilis, p. 453.

18. This commentary has been edited by H. Corbin in his Trilogie 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 Imiim ofthe Mul;iammad
Shiihi line, also wrote a treatise entitled SharJ;t-i Gulshan-i Raz, if this is not the same as the above
mentioned fragment. Ibid.

19. F. Daftary, The Isma'ilis, p. 454.

20. Ibid.

21. Sec, for example, W. Ivanow, BriefSurvey of the Evolution of Ismailism, p. 18, and H.
Corbin, Étude préliminaire pour le 'Livre réunissant les deux sagesses' de Nasir-e Khosraw, pp.
23-24, and F. Daftary, The Isma'ilis, p. 453.

22. F. Daftary, The Isma'ilis, p. 467.

23. W. Ivanow, "Sufism and Ismailism: Chiragh-Nama," p. 16.

24. W.lvanow, "Introduction" ta An Abbreviated Version of the Diwan ofKhaki Khorasani,
pp. 8-9.

25. F. Mallison, ''Hinduism as seen by the Niziiri Isma11i Missionaries ofWestem India: The
Evidence of the Ginan," p. 98.

26. Sec, for example, I. Dargahvalii, Gujaratna Avliyii, vol. 1, pp. 1-8. He also seems to have
been mentioned in certain Fiirsi works, including manuscripts entitled Jawahïru'l-Awliya written
by Qii4ï RaJ.unatu'l-lah b. GhuliimM~ (the author of the ManiïZil) in 1822 and Siraju'l-Atqiya
written by Sayyid Bhikan Shah Bukhiiri in 1752.

27. S.R. Sharda, Sufi Thought, p. 166 and A. Schimmel, As Tbrough a Veil, p. 157. See also
W. Ivanow, "Shums Tabrez of Multan," pp. [109]-118.

28. W. Ivanow, "Satpanth," p. 12 and T. Kassam, "Songs ofWisdom and Circles ofDance," p.
145.
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29.• 'Abdu'l-ijaqq Dihlawi, Akhbâru'I-Akhyar, pp. 207-208. See also J. Subhan, Sufism: Us
Saints and Shrines, p. 359 where his name occurs in the traditionallist of the order's saints.

30. pp. 123-124, translation pp. 103-104.

3\. W. Ivanow, "Satpanth," p. 10.

32. [Mukhi Liiljibhiii Devriij 7], in a forward to Nür MlÙ)ammad 5Mb, Sat VelJi Moti, p. [xl.
Annemarie Schimmel has a1so noted that "...in the gzilànsofthe Ismaili community...the beloved
for whom the bridaI soul is waiting is the Imam." As Through a Veil, p. 155.

33. Nür Mul:iammad SMh, Sat VaralJi Moti ni Vel, canto 168.

34. See Z. Noorally, "Catalogue of Khojki Manuscripts," and A.S. Asani, The Harvard
Collection ofIsmaili Literature in Indic Languages, and "The 'Bujh Niranjan'," pp. 46-47, 56 n76.

35. The Shia School ofIslam and its Branches, especially that of the Imamee-Ismailies, p.
85, ita1ics added.

36. Perhaps the most notable exception to this mie is Annemarie Schimmel whose works have
contributed greatly to our understanding of ~üfism as it developed in ail corners of the Isliimic
world.

37. A. Schimmel, Is1amic Literatures ofIndia, p. 1.

38. A.S. Asani, "Sufi Poetry in the Folk Tradition ofIndo-Pakistan," p. 25.

39. A. Ahmed, An Intellectual History ofIs1am in India, p. 44.

40. W. Ivanow, "Satpanth," p. 2\.

4\. A Schimmel, As Through A Veil, p. 138, quoting from Alessandro Bausani, Stona delle
letterature dei Pakistan, p. 322.

42. S.H. Dargiibviilii, Taviirikhe-Pir, vol. 2, p. 126.

43. A portion of an-Naysabiiri's work, the most detailed Fatimid treatise available on the subject
of the dii'i, is prcserved in the TlÙ}fatu'l-Qulüb wa Farjatu'I-Makrüb of the third Yamani da'i,
Sayyidna ijiitim 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-Tawlirikh, p. 333 cited in A. Schimmel, Islam in the Indian Subcontinent,
p., 139. The development of the Lorak and Chiiiida tales is elaborated by R.S. McGregor, Hindi
Literature from its Beginnings to the Nineteenth Century, pp. 14-15,27-28.

• 46.

47.

A. Schimmel, Islam in the Indian Subcontinent, p. 52.

Hindwi (Hiiidavi) is a generic term referring to the indigenous dialects in northern India.
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64.

65.

66.

67.

68.• 69.

• 48. A. Schimmel, As Through a Veil, p. 135.

49. S.A.A. Rizvi, A History of Sufism in lndia, vol. l, p. 326-327, paraphrasing the
Jawamî"u'I-Kilam, pp. 172-173, a manuscript in the British Museum.

50. Nür Mu1)ammad Shah, Sat Vel).i Moti, canto 57.

51. Qadi Abdul Mannan, Literary Heritage of Bangladesh, Medieval Period, p. 3, quoted in
A. Schimmel, As Through a Veil, p. 138.

52. Nür Mu1)ammad Shah, Sat Varal).i Moti ni Vel, canto 169.

53. A. Nanji, "Narratives ofIsma'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 meaning of the term ta 'wil and thus the phrase
should be avoided.

55. An informative discussion ofthis science is to be found in the chapter on "The Doctrine of
Bii,h'n 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. There is a lacuna in the manuscript at this point. The line found in the printed version has
been used to fill it in.

59. Nür Mu1)ammad Shah, Sat Varal).i Moti ni Vel, selections from cantos 7-10.

60. A. Schimmel, As Through a Veil, p. 145.

61. See ibid, p. 146.

62. Selected verses from Nür Mu1)ammad Shah, Sat Vel).i 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 giniinsas devotionalliterature," p. 103.

Imam Sultan Mu1)ammad Shah, Kalame Imame Mubin, volume l, p. 85.

A. Abdullah, "The Teachings of the Ginans," p. 19.

"The Ismaili ginans as devotionalliterature," pp. 104-105.

W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 68.

Pir ~adru'd-Din,Eji:Giniin:bolore:nit:nure:bharea, v. 1, vol. 4, p. 135.

A.S. Asani, "On Love in Sufism," p. [10] 027.
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• 70.

71.

W. Ivanow, "The Sect ofImam Shah in Gujrat," p. 68.

A. Esmail, "Poetic Experience in Ismaili Ginans," p. 46.

•

72. S.C. Misra, Muslim Communities in Gujarat, p. 61.

73. The term shiih as used here is a direct reference to the Imam, cf. p. 48 supra. This is
consistent with the recurrent use of the term shiih in the Ginans to designate the Imam. Gulshan
Khakee notes that shiih is the most frequently used noun in the tenth chapter of Sayyid Imam Shiih's
Das Avatar, occurring an astounding 147 times. "The Daga Avatara" of the Satpanthi Ismailis and
the Imam Shahis ofIndo-Pakistan," p. 14. Similarly, the word shiih is one of the most common
appellations for the Imam in the Diwan ofKhaki Khurasani (and, we may extrapolate, for Persian
speaking Ismifflis in the mid-I600s). 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 VeJ1.i
Moj:i seems 10 allude 10 the Shi'i tradition conceming '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 siigar,
the ocean ofexistence), 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 \ine may also be translated as "The members of a11 other da'wahs are lost."

76. Cf. C. Shackle and Z. Moir, Ismaili Hymns from South Asia, p. 152

77. Cf. the fifth verse of the Ginan Jïre:bhâi:dehi:gurake:vâcha:heje:thir:na:reheQâii by Pir
Tâju'd·Dïn, vol. 4, p. 19, "In the clarkness of the night, the Guide [=Pir, f;lujjah] is like brilliant
moonlight. He is the blazing light from the wick of a lamp."

78. Khayr Khwiih-i Harâti, F3l!1 clar Bayan-i Shinâkht-i Imam wa l:Iujjah, pp. 28-29. See also
W. Ivanow's introduction 10 Kalâm-i Pir, p. xlv, H. Corbin, "Symboles Choisis de la 'Roseraie du
Mystère'," p. 17, and D. Steigerwald, "L'Imamologie 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 ofthis.

80. Cf. the eighth verse of Sayyid Imam Shâh's Eji hetesuii milo re munivaro, vol. l, p. 30,
"The night is illumined by the Moon, and the clay by the Sun. Thus, the heart is enlightened by
Faith (Ü2lan). Brother, Divine Light rains in a11 four directions" and Abü ISQâq Quhistani, "The
period of manifestation (dawr-i zuhür wa kashfJ is like clay, and the Revealer of Truth (Mu!}iqq)
[=Imam] is like the sun, while the 'period of ~atr, occultation, is like the night, and the !}ujjatis like
the moon, and da"ïslike stars." Haft Bâb, p. 43, translation p. 43.

81. p. 378, translation p. 211.

82. The twelve splendours (barka/if) refer 10 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
(so!ka/if), which has sixteen digits and is representative of the Pir. The term, admittedly a difficult
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and infrequently uscd Ginanic concept, is mistranslated by C. Shackle and Z. Moir who confuse the
notion of bâT ka/a with that of bâT karoif, the twelve crore disciples who are initiated inta the
mysteries of the Sat Paiith in the last age of the world. See Ismaili Hymns from South Asia, p. 89,
169. Imam Shiibi sources, for sorne reason, reverse the raies of the two symbols. See Ed. S.B.
Abamadali, Satpaiithi Agnapatra, pp. 1-8.

83. Pir ~adru'd-Din,Jugamcii:fire:shiibaji:muneri, vv. 3-4, vol. 4, p. 2.

84. The Prophet is portrayed as the pir-i awwal (the first Pir) and as the IJujjah of Imam 'Ali in
Sat Paiith literature.

85. In Isma'ilism, and Shi'i Islam in general, the ummah of MlÙ).ammad consists of his
descendants, the Imams, who are believed to be gifted with miraculous knowledge ('ilm) which is
their distinctive quality. When used in this technical sense, the word ummah does not refer to the
generality ofMuslims. Cf. a tradition of Imam Ja'far quoted by QaQi al-Nu'man in the Da'a'imu'l
Islam:

The questioner then said: Inform me, may Gad sacrifice me for thee (0 Imam), about the
umma (community) ofMlÙ;lammad. 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 chau~ which can be
understood to mean the four remaining directions, is also the fourteenth lunar day and thus the
darkest nigbt in the lunar month. The line therefore has a double entendre, and may also be
translatcd as:

When the moonlight appears, ail is pure
While the fourteenth lunar night is cast in dreadful darkness

87. Cf. the Imam and l;Iujjah of one's being.

88. "Poetic Experience in Ismaili Ginans," p. 45.

89. Bhadarvo is the eleventh month of the Indian calendar, rougbly 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 playon the word bapu which means both a wayfarer and one who is loose
in the practice of virtue or dissolute in character.

91. The wordjiir, which may mean an entanglement, is here translated as coarse millet or juviir,
which is sometimes abbreviated to jiir. There is also a Gujariiti expression "jâT thaijavufl' which
means ta decrease in importance or become wortbless. Gujarlit Vidhyiipitb, JoQaJ1.ikosh, p. 347. The
translation adoptecl would thus aptly portray the futile relationships of family and friends better than
a translation ofjaras entanglement (which tecbnically should bejiilin any case).
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• 92. An alchemical reference to msayaIJ, 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. Khar;fi literally means "upright" but it seems odd that the millet would not be able to remain
standing. The word has therelore been translated as if it were khan, an installl or moment.

94. The word ras is translated here as pleasure. However, the meaning of the lerm is much
broader. It may be translated as juice, sap, the liquor of fruits or plants, water, flavour, taste, pathos,
tire, sweetness, spirit, beauty, entertainment, interest, lucrativeness, profit, an affection or emotion
of the mimi, a passion or senttment or a poetic sentiment. According to the rules of Indian prosody
there are nine rhetorical effects known as ras. These are shruiigiir, hiisy, karulJii, roudro, vir,
bhayinak, bïbhatsa, adbhut and sh5Dfi.

95. Cf. this eanto with the prophetie tradition "This world is the sowing field for the Next
World." Badru'z·Zaman Furuzanfar, ~iidïth·i Mathnawï, no. 338.

96. S.A.A. Rizvi, A History of Sllfism in India, vol. 1, p. 382.

97. MA. Macauliffe, The Sikh Religion, p. 197. Contrast also the imagery used by the ~üfis

during the classieal period, and even that found in medieval Christianity, in which the world is oflen
equated with a woman who is "Iike an old hag who paints her ghast1y and toothless face... [and] tries
to seduce men." A. Schimmel, Mystical Dimensions ofIslam, p. 428.

98. As Rümi writes in his Mathnawi, "What is beheading? Slaying the camai soul in the Holy
War," vol. l, line 1741; translated in A. Schimmel, Mystical Dimensions of Islam, p. 392.

99. A. Schimmel, Mystical Dimensions ofIslam, 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 bharvuii, to
fill one's stomach with sins, therefore means to maintain oneself by wicked means.

101. The capital (a person's life) is ta be spent in 'purchasing' good works. The pursuit ofmatcrial
pleasures is therefore compared to chasing afler interest while the capital continues to be erodcd.

102. Indian mystics often compared the world to the colour of saffron which quickly fades as
opposed to the colour oftrue love, which is as steadfast as the liik(red dye) which remains even
when the cloth is wom to shreds. A. Schimmel, As Through a Veil, p. 144.

103. Cf. Qur'iin 24:24, "On the Day when their tongues, their hands and their feet will bear
witness against them as ta their actions."

104. A rcferencc ta Qur'iin XC:I0, "And [have Wenot] 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 refuscd to listen to the message of
• Moses and claimcd godhead. He was therefore drowned in the Red Sea. Both Farïdu'd·Din 'Anar
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in his Mu~ibat Niimah and Jaliilu'd-Din Rfuni in his Mathnawi have used him as a symbol of the
unruly DaIS, an interpretation which suits Nür Mu1)ammad Shiih's general portrayal of mayilîn this
context.

:06. In this canto we find a critique ofofficia! i;)üfisrn and the hypocritical practices ofmany who
profess to be i;)üfis. The Shi'ahs have always held in suspicion those who claim the position of
authority that they believe should rightfully belong to the Imiim. .

107. Mystical Dimensions ofIslam, p. 120.

108. Qur'iin 35:15.

109. Badi'u'z-Zamiin Furuziinfar, AQiidith-i Mathnawi, no. 54.

110. Canto 28. Cf. the dictum of Junayd recorded in the Kitiibu'l-Luma' fi't-Ta~awwufof Abü
N~'s-Sarriijof Tüs (d. 988), in which he claims that fagr is "a sea ofaffiiction, yet its affiiction
is complete glory." Translated in A. Schimmel, Mystical Dimensions ofIslam, p. 58.

Il I. Badi'u'z-Zamiin Furuziinfar, AQiidith-i Mathnawi, no. 320.

112. Canto 28. As Shibli states, "The fagïris one whom only God can make wealthy." Cited in
Faridu'd-Din 'Attiir, Tadhkiratu'l-Awliyii, p. 33, translated in J. Nurbakhsh, Spiritual Poverty in
Süfism, p. 17. This passage seems to have been omitted from A.I Arberry's translation.

113. Canto 33.

114. Translated in C.S. Nort, The Conference of the Birds, p. 2 I.

115. See A. Schimmel, Mystical Dimensions ofIs1am, 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 ofIbriihim Khaw~~ "Poverty is a robe ofhonour, the cloak of apostles, and
the mantle ofthe upright," in 'Awiïrifu'l-Ma'iïrif, translated in J. Nurbakhsh, Spiritual Poverty in
Sufism, p. 15.

118. ie. Without shattering the vesse\, how can the contents he known? The body must be broken
in order to release the soui. There is a convenient contrast in Hiiidavi between dt:h, the body, and
dt:hl~ the embodied one, ie. the soui.

119. In contrast to the literature of the central Isliimic lands, the soul in Indian mystical poetry
is exemplified as a longing bride, awaiting the arrivai ofher beloved. As A. Schimmel has noted,
in the Ismii'ili Giniins, the bridegroom is none other than the Imam. As Through a Veil, p. 155.
Further explanation is given below.

120. Isliimic tradition credits the Prophet with the honour of being ushered into the Divine
Presence during his m!ra}, or heavenly ascension, in which he traversed the seven heavens on the
back of a mysterious flying creature known as Buriig.
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121. Cf. the verse ofl;Iafiz, 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. A reference 10 the Imam. Isma"ili sources speak about a continuous and uninterrupted chain
ofImams since the beginning ofhistory. Cf. the !)adith attributed to Mul}ammad, "Oh 'Ali, thou
wert hidden with all the prophets, and thou hast become manifest with me." [Khayr Khwiih-i Haroti
?], Kalam-i Pir, p. 83, translation p. 78.

123. Hawi and !)iTS are both Qur'anic terms which mean desire and avarice respectively. In
23:71, an on1ological dimension to the term hawiis given: "If the Truth were to follow the desires
[ahwii, plural ofhaOO] ofthe 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 oflove rather than ofrepentance.

126. Gharibiis used here in its secondary meaning of indigence, poverty, humility or mildness
rather than in its more familiar meaning as foreignness or strangeness.

127. Isliimic tradition maintains that Zachariah (Zakariyya), when fleeing from his persecutors,
took shelter in a hollow tree. When his enemies discovered this, they sawed the tree with Zachariah
in it Berhard Helier not<:s the similarity of this tale with that ofIsaiah's martyrdom and stories in
the Haggada. See "Zakariya," p. 1202.

128. Abû isQaq Ibrahim b. Adham was an 'Arab born in Balkh. In ~ûfi literature he is portrayed
as having renounced his kingdom to live a life of asceticism.

129. Compare this 10 the verse ofRûmi in which he writes, "By the spirit of all Men! Whoever
isnot a 10verofGod is a woman in meaning-behold then what sort ofwomen are women!" Quoted
in W.C. Chittick, The Sufi Path of Love, pp. 165-166. The symbol ofthe female lover, though rare
in the centra! Islamic lands, is not unprecedented. We have, of course, the Qur'anic tale of Zulaykha
who was enraptured by the beauty ofYüsufand who thus became a symbol of the longing soul in
~ûfi poetry.

130. E.C. Dimock, "Muslim Vaisnava Poets ofBengal,"p. 28.

131. "The Influence ofSufism on Indo-Muslim Poetry," p. 199.

132. Another striking symbol used in numerous Ginans is that of vishav kuiiviiri, the Maiden
Universe, who has been betrothed 10 the Imam since rime immemorial and whom he will wed at the
end ofrime. This gnostic symbol bears distinct resemblance to the allegories in the Song of Songs
and medieval Christian bridai mysticism.

134



•

•

133. A Schimmel, Mystical Dimensions ofIslam, p. 434.

134. This recalls God's attribute of as-Sattar, the one who covers sins, a familiar allegory in Indian
bridai mysticism. See A Schimmel, As Through a Veil, p. 155.

135. Verses 7, 9, 12-13, 17,24-25,30,39, vol. l, pp. ? [book damaged]. An analysis ofthis
Ginan can be found in AS. Asani, "The Isma"ili Ginan Literature: Its Structure and Love
Symbolism." This author writes, "The wistful and plaintive raga (tune) in which this ginan is sung,
is at least as important as the imagery for enhancing the overall impact of the ginan on the singer
and the listener," p. 31.

136. A taiibol is a type ofsweet wrapped in a leaf. It gives a ruby-red appearance to the lips and
is considered embellishing.

137. The word botmeans 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 married
bliss."

138. Rabicah al-cAdawiyyah was born into poverty. She lost both ofher parents when a famine
came 10B~ and was saon sold in10 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 rang, literally colour, in English.
Amongst other definitions, the dictionary gives splendour, brilliance, beauty, excellence of state,
dignity, pleasure, affection, love and atta,chment.

Chapter 5: Conclusion
1. Nür Mul:iammad SMh, Sat Varal).ï Motï, canto 316.

2. AA.A. Fyzee, "Imiim SMh," vol. 3, p. 1163.

3. See also F.A Nizami, "Islam in the Indian Sub-Continent," p. 76.

Appendix
1. Z. Noorally, "Catalogue ofKhojki Manuscripts in the Collection of Ismailia Association for
Pakistan,"n.p. Since the compilation ofthis catalogne, the Khojkï manuscript collection has been
transferred from Pakistan to the Isma"ilï Institute in London. Ali Asani, in his work, The Harvard
Collection ofIsmaili Literature in Indic Languages, identifies manuscripts 32, 36 and 81 from
the Institute ofIsmii"ilï Studies as containing the Sat VCI).ï Moti. See pages 72, 100,270,298,432
and 539 ofhis catalogue. However, on pages 157 and 553, manuscript 114 is included as weIl.
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Asani also identifies manuscripts 22,23,24,36 and 114 as containing the Sat VaraQi Moti ni Vel.
See pages 299 and 322. As will be notecl, 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 ofa proper catalogue ofKhojki manuscripts in the possession of the Institute of Ismâ"ili
Studies.

2. Z. Noorally, "Catalogue ofKhojki Manuscripts in the Collection of Ismailia Association for
Pak' "Istan, n.p.

3. A Asani, The Harvard Collection of Ismaili Literature in Indic Languages, pp. 72, 98-
107,156-163.

4. pp. 124-128.

5. Z. Noorally, "Catalogue ofKhojki Manuscripts in the Collection of Ismailia Association for
Paki "stan, n.p.

6. B. Ahamadali, "Prastavana[Introduction]" to Moti Satya VeQi, pp. 32-33.

7. A. Nanji, The Nizârï Ismâ"ili Tradition in the Indo-Pakistan Subcontinent, p. 163 n92.

8. Ibid., p. 148.

9. Z. Noorally, "Catalogue ofKhojki Manuscripts in the Collection of Ismailia Association for
Pakistan," np.

10. It will be noted that the three dates are inconsistent, though the years correspond.

11. The Paiijebhaï organization, literally "Brothers of the Handshake," is an Ismâ"ili society
reminiscent ofmedieval religious guilds with members participating in good works. It is mirrored
by the Paiijebhequ 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 Ismii"ilï tradition because of its association with the Panj Tan-Î Piik, the Holy Pentad
ofShicism, consisting of the Prophet, CAli, I:Iasan, I:Iusayn and FâpmaIJ.

136



•

•

Bibliography

'Abdu'l-ijaqq Dihlawi, Akhbaru'l-Akhyar fi Asrari'l-Abrar. (Delhi: 1891). Lithograph.

Abdullah, Attaullah. "The Teachings of Ginans." Ismaili Miscellany. The Best of Africa
Ismaili. Vol. Il. pp. 18-19. Reprinted from Africa Ismaili. (March 28, 1969).

Adams, Charles 1. "The Hermeneutics ofHenry Corbin." Approaches to Islam in Religious
Studies. Ed. R.C. Martin. (Tucson: 1985). pp. 129-150,226-227.

Ahmad, Aziz. An Intellectual History of Islam in India. (Edinburgh: Edinburgh University
Press, 1969).

_-,-" Islamic Culture in the Indian Environment. (London: Oxford University Press,
1964).

-=---=-" "The Sufi and the Sultan in pre-Mughal Muslim India." Der Islam 38 (1962), pp.
[142]-153.

Ahmad, Imtiaz ed. Caste and Social Stratification among Muslims in India. 2nd ed.
(Columbia: South Asia Books, 1978).

Ahamadali, Sayyad Bava Siiheb. Prem Pa!h. 5th ed. (A1)madiibiid: Satpaiithi Siihitya Seva
MauQaI, 1977).

-c-:-:=-' Satpaiithi Karma Prayog. 2nd ed. (A1)madiibiid: Satpaiithi Siihitya Seva MaiiQaI,
1970).

__. Satpaiithi Yagna Vidhi. (Al,lmadiibiid: Satpaiithi Siihitya Seva MaiiQaI, 1975).

__. Sm Harivaiish nUÎÏ Shuddh Drashya. (A1)madiibiid: Satpaiithi Sahitya Seva MauQaI,
1978).

__. Sm Imamshah Bava na Parachhii. IOth ed. (Ahmadiibad: Satpalithi Sahitya Seva
MaiiQaI, 1982).

Ajwani, L.H. History of Sindhi Literature. (New Delhi: Sahitya Akademi, 1970).

Akhtar, Kazi Ahmed Mian. "Shams Tabrizi: Was he an Ismailian?" Islamic Culture 10
(1936). pp. 131-136.

Ali, A.A. "Mansur al-Hallaj." nm 7:3 (December 1981-February 1982). pp. 26-28.

137



•

•

Ali, Shaykh Sadiq. A Short Sketch of Musulman Races Found in Sind, Baluchistan and
Afghanistan. Revised ed. (Karachi: Government Press, 1954).

Ali, Syed Mujtaba. The Origin of the Khojabs and their Religious Life Today. (Wurzburg:
Buchdruckerei Richard Mayr, 1936).

Alibhai, Abuali. "On the Origin of the Khojki Script." Proceedings of the SOS Khojki
Conference. (Montreal: The Heritage Society, 1990). pp. 47-48.

Alibhai, Mohamed. "Ismaili Allegorism." Work-in-progress paper presented at the Annual
Meeting of the American Research Center, Egypt (ARCE), held in Seattle, Washington,
April 24-26, 1992.

Allana, G. Ginans of Ismaili Pirs: Rendered into English Verse. (Karachi: Ismailia
Association for Pakistan, 1984).

Allana, G.A. "The Arabic Element in Sindhi." (University of London: MA Thesis, 1963).

Amlani, A. Holy Ginans. vol. 1. (Vancouver: n.d.).

al-Amuli, .!:Iaydar b. 'Ali. La Philosophie Shi'ïte. [Selections from Amulfs works]. Trans.
Henry Corbin and Osman Yahya. (Tehran: Departement d'Iranologie de l'Institut Franco
Iranien de Recherche, 1969).

Ansari, Sarah F.D. Sufi Saints and State Power. (Cambridge: Cambridge University Press,
1992).

Arnold, Sir Thomas. The Preaching of Islam. (Lahore: Ashraf Publications, 1956).

Asani, Ali S. "The 'Büjh Niraiijan': A Critical Edition of a Mystical Poem in Medieval
Hindustani with its Khojki and Gujarati Recensions." (Harvard University: PhD Thesis,
1984).

__. The Büjh Niraiijan: An Ismaili Mystical Poem. (Cambridge: Harvard Center for
Middle Eastern Studies, 1991).

__""Ginan." Encyclopedia of Religion. Ed. Mircea Eliade. (New York: MacMillan,
1986).

__. "The Ginan Literature of the Ismailis of Indo-Pakistan: Its Origins, Characteristics
and Themes." Devotion Divine: Bhakti Traditions from the Regions of India. Ed. Diana
1. Eck and Françoise Mallison. Groningen Oriental Studies. Vol 8. Ed. H.T. Bakker et al.
(Groningen and Paris: Egbert Forsten and École Française d'Extrême-Orient, 1991). pp. 1
18.

138



•

•

__. The Harvard Col1ection of Ismaili Literature in Indic Languages: A Descriptive
Catalog and Finding Aid. (Boston: G.K. Hal1 and Co., 1992).

. "The Ismli'ili Y:inmI. Literature: Its Structure and Love Symbolism." (Harvard
University: AB Thesis, 1977).

__. "The Ismaili ginins as Devotional Literature." Devotional Literature in South Asia:
CUITent Research 1985-1988. Bd. R.S. McGregor. (Cambridge: Cambridge University
Press, 1992). pp. 101-112.

__. "The Khojki Script: A Legacy ofIsmaiii Islam in the Indo-Pakistan Subcontinent."
Journal of the American Oriental Society 107:3 (July-September 1987). pp. 439-449.

__. "On Love in Sufism." Unpublished paper. (Harvard University: nd).

__. "Sufi Poctry in the Folk Tradition of Indo-Pakistan." Africa Ismaili. (December 1,
1988). pp. 25-28.

'Attlir, Faridu'd-Din. Mantiqu't-Tayr. Trans. C.S. Nort. The Conference of the Birds.
(London: Arkana, 1985).

'Anar, Faridu'd-Din. Tadhkiratu'I-Awliya. Abridged trans. A.I Arberry with introduction.
Muslim Saints and Mystics. Persian Heritage Series. Vo!. 1. Ed. Ehsan Yar-Shater.
(London, Boston and Henley: Routledge and Kegan Paul, 1966).

Badakhchani, Sayyed Jalal Hosseini. "The Paradise of Submission." (Oxford University:
PhD Thesis, 1989).

Badli'üui, 'Abdu'I-Qlidir. Muntakhabu't-Tawlirikh. Trans. George S.A. Ranking. (patna:
Academia Asiatica, 1973). .

Ba'4i az ta'willit-i Gulshan-i Riz. Ed. and trans. Henry Corbin. "Symboles Choisis de la
Roseraie du Mystère." Trilogie Ismaélienne. Bibliothèque Iranienne. Vo!. 9. (paris and
Tehran: Librairie d'Amerique et d'Orient Adrien-Maisonneuve and Département d'Iranologie
de l'Institut Franco-Iranien, 1961).

al-Biriini. Tm,qiq Ma li'l-Hind. Bd. E. Sachau (London: Trubner and Co., 1887). Trans. E.
Sachau. Albcruni's India. (London: Trubner and Co, 1888).

Bloch, Jules. Indo-Aryan: From the Vedas ta Modern Times. Trans. Alfred Master. (paris:
Librairie d'Amérique et d'Orient Adrien-Maisonneuve, 1965).

Bosworth, C.E. The Ghaznavids. (Edinburgh: Edinburgh University Press, 1963).

139



•

•

Bukhiiri, Sayyid Bhikan Shâh. Sirâju'I-Atqiyyâ. ms.

Chaube, Jharkhande. History of Gujarat Kingdom: 1458-1537. (New Delhi: Munshiram
Manoharlal, 1975).

Chavda, V.K. A Select Bibliography of Gujarat: Us History and Culture 1600-1857.
(Ahmedabad: New Order Book Co., 1972).

Chun8rii, Alimâmad Jânmahamad. Nüram Mobin. [English Title: Noorum-Mobin or The
Sacrcd Cord of God]. 4th cd. Revised by Jâfarali Mâhamad Sufi. (Bombay: Ismailia
Association for India, 1961).

__ cd. Shri Nakalaiik Shâstra. (Bombay: The Re-Creation Club Institute, 1923).

Corbin, Henry. Étude Préliminaire pour le 'Livre Réunissant les Deux Sagesses' de Nasir
e Khosraw. Bibliothèque Iranienne. Vol. 3a. (Paris and Tehran: 1953).

:-:--,-" L'Imagination Créatrice dans le Soufisme d'Ibn 'Arabi. (1958). Trans. Ralph
Manheim. Creative Imagination in the ~üfism of Ibn 'Arabi. Bollingen Series 91.
(princeton: Princeton University Press, 1969).

__. Trilogie Ismaélienne. [Contains three scparate texts: 1. "Abü Ya'qüb Sejestâni: Le
Livre des Sources (rYIX s). 2. Sayyid-nâ al-Hosayn ibn 'Ali: Cosmogonie et Eschatologie
(Vrr"1XIII" s). 3. Symboles Choisis de la Roseraie du Mystère de Mahmüd Shabestarï
(VIII"IXIV" s).] Bibliothèque Iranienne. Vol. 9. (paris and Tehran: Librairie d'Amerique et
d'Orient Adrien-Maisonneuve and Département d'Iranologie de l'Institut Franco-Iranien,
1961).

Cunningham, Alexander. Book of Indian Eras. (Varanasi: Indological Book House, 1970).

Daftary, Farhad. The Isma'ïlis: Their His10ry and Doctrines. (Cambridge: Cambridge
University Press 1990).

Dargâhvâlâ, Sayyad Imâmuddin. Gujarat na Avliya. Vol. 1. (Navasâri: 1973).

Dargâhvalâ, Pi:rziidii Sayyad Sadaruddin. Taviirikh-e Pir. 2 vols. (Navasârï: Muslim Gujarat
Press, 1914 and 1935).

Devrâj, Lâlji. Rag Malli. (Bombay: Ismailia Association for India, 1922).

__. Tapsil Buk. 2nd ed. (Bombay: 1915).

Dimock, Edward Cameron. "Muslim Vaisnava Poets in Bengal." Languages and Areas:
Studics Prcscntcd 10 George V. Bobrinski. (Chicago: University ofChicago Press, 1967).

140



•

•

pp. 28-36.

Durveshali, K. Sat Paiith Shiistra. (Garhkampa: Laljibhai Nanjibhai, 1954).

Elliot, Sir H.M and Dawson, 1. The History of India as told by its Own Historians. 3 vols.
(London: Trubner and Co. 1871)

Enthoven, R.E. The Tribes and Castes of Bombay. 3 vols. (Bombay: Government Central
Press, 1922). (Reprinted, Delhi: Cosmo Publications, 1975).

Esmai~ Aziz. "Poetic Experience in Ismaili Ginans." Ed. A.M. Sadaruddin. Ismaili Faith,
Fundamentals and Philosophy. The Best of Africa Ismaili. Vol. 4. pp. 43-48. Reprinted
from Africa Ismaili. (July 11, 1971).

Faridi, Khan Bahadur Fazalullah Lufullah et al. Gazetteer of the Bombay Presidency. Vol.
9, part 2. Ed. Sir John Campbell. (Bombay: Government Central Press, 1899).

FaY9 Mu1}ammad b. Khwajah Amir MuiJammad. Shajarah. ms.

Feki, Habib. Les Idées Religieuses et Philosophique~de l'Ismaélisme Fatimide. Faculté
des Lettres et Sciences Humaines de Tunis 6' Série. Vol XIII. (Tunis: Université de Tunis,
1978).

Firishtah, MuiJammad Qiisim. Tiirikh-i Firishtah. Trans. John Briggs. The Rise of
Mahommedan Power in India. 4 vols. (London: 1829).

Frere, Sir Bartle. "The Khojas: The Disciples of the Old Man ofthe Mountain." Macmillans
Magazine 34 (1876). pp. 342-350,430-438.

FUTÜZiinfar, Badi'u'z-Zamiin. Al}adith-i Mathnawi. (Tehran: University Press, 1955).

Fyzee, AsafAli Asghar. Cases in the Muhammadan Law of India and Pakistan. (London:
Oxford Clarendon Press, 1965).

__. "Imam Shah." Encyclopaedia ofIslam. vol. 3. New edition. p. 1163.

__. Outlines of Muhammadan Law. 3rd ed. (London: Oxford University Press, 1964).

__. "Studies in Isma'ili Law." Bombay Law Reporter Jouma131 (1929). pp. 84-87.

Gerow, Edwin. Indian Poetics. A History of Indiann Literature. Vol. 5, fasc 3. Bd. Jan
Gonda. (Wiesbaden: Otto Harrossowitz, 1977).

Ghassmi, Rahmatoh. "The Ismaili Dawa in Sind." Africa Ismaili 17:2 (July 1986). pp. 21-

141



•

•

22.

Ghulam 'Ali Shah. Manhar. Ed Bava Saheb AhamadalL 2nd ed. (AiJmadàbàd: Satpaiithi
Sahitya Seva MaiiQaj, 2027 VS/1970 CE).

Grierson, G.A. Linguistic Survey of India. vol. 4. (Calcutta: Office of the Superintendent
of Government Printing, 1903-28).

Haji, Zebunisa A. "La Doctrine Ismaélienne d'Après l'Oeuvre d'Abü ISQaq Qohestàni."
(Université de la Sorbonne: PhD Thesis, 1975).

al-Hamdani, Abbas. The Beginnings of the Isma'ili Da'wa in Northern India. (Cairo: Dar
al Maaref, 1956).

_---'. "The Da'i Jalam b. Shayban and the Ismaili State of Multan." Hikmat II:6
(FebruarylMarch 1986). pp. 11-12.

__. "Fatimid History and Historians." Religion, Learning and Science in the 'Abbasid
Period. EcL MJ.L. Young et al. (Cambridge: Cambridge University Press, 1990). pp. 234
247.

al-Hamdani, Husain F. "The History of the Isma'ili Da'wat and its Literature during the last
phase of the Fatimid Empire." Journal of the Royal Asiatic Society (1932). pp. 126-136.

__. "The Letters of al-Mustansir billah." Bulletin of the School of Oriental and African
Studies 7 (1933-35). pp. 307-324.

HaraE, Khayr Khwah-i. Ta~nifiit. Partially ed. W. Ivanow. The Ismaili Society Series A.
Number 13. (Tehran: Ismaili Society, 1961).

Hardy, P. Historians of Medieval India. (London: Luzac and Co., 1966).

Hasan, Mohibbul ed. Historians of Medieval India. (Meerut: Meenakshi Prakashan, 1968).

Heinen, Anton M. "The Notion of Ta'wïl in Abu Ya'qüb al-Sijistànï's 'Book of Sources'."
Hamdard Islamicus 2:1 (Spring 1979). pp. 35-45.

Helier, Bernard. "Zakarïya." Encyclopedia ofIslam. Ist 00. vol. 8. p. 1202.

His Highness the Aga Khan Shia Imami Ismailia Association for Canada. "Observations and
Comments on our Modern Ginanic Literature." Paper presented at the Ismailia Association
International Review meeting held in Nairobi, Kenya, 1980.

Hodgson, M.G.S. "The Isma'ï1i State." The Cambridge History ofIran. Vol. 5. Ed. I.A.

142



•

•

Boyle. (Cambridge: Cambridge University Press, 1968). pp. 422-482.

Hollister, John Norman. The Shia of India. Luzac's Oriental Religions Series. Vol. 8.
(London: Luzac and Co., 1953).

Hooda, Vali Mahomcd N. trans. "Some Specimens of Satpanth Literature." Collectanea.
Vol. 1. Ed. W. Ivanow. The Ismaili Society Series A, Numbcr 2. (Leidcn: E.J. BriU, 1948).
pp. 55-137.

Howard, E.I. The Shia School of Islam and its Branches, Especially that of the Imamee
Ismailies: A Speech Delivcred in the Bombay High Court in June 1866. (Bombay:
Education Society, 1895).

IJudüd al-cAlam. Trans. V. Monorsky. IJudüd al-cAlam: The Regions of the World.
(Oxford: 1937).

Hultzsch, E. "A Grant of AIjunadeva of Gujarat Datcd 1264 A.D." Indian Antiquary. 9
(1882). pp. 241-245.

Ibn Khaldüu, Muqaddimah. Trans. F. Rosenthal. (New York: 1958).

"lmadu'd-Din, Idris. CUyünu'l-Akhbiir wa Funüuu'l-Athiir. Ed. M. Ghlilib. Vol. 4-6. (Beirut:
1973-1978).

Imam Shah and Blii Buc}.hlii. Imlim Shah tathli Bliï no Saiivlïd. (np: nd).

__. Das Avatar. Ed. Blivli Saheb Ahamadali. Shri Satpaiith Praklish. 2nd cd.
(A1)madlibad: Satpaiithï Sahitya Sevli Maiic}.al, 2034 VS/1978 CE). Ed. Mukhi Lliljïbhliï
Devraj. Moto Dash Avatar. ([Bombay]: nd). [Book damagcd]

__.JlIIJkir. Ed. Mukhi Lliljïbhlii Devrlij. 12 Girath (105) Ginlin. Ist cd. (Bombay: Dhi
Khojli Siiidhi Chhliplïkhlinufi, 1960 VS/1903 CE).

__. Man:Saiimjiil;ü:[Nliml.Ed. Mukhi Lliljïbhliï Devrlij. 12 Girath (105) Ginlin. lst cd.
(Bombay: Dhi Khojli Siiidhï Chhliplïkhlinufi, 1960 VS/1903 CE).

__. Mul. Gliyetri. [Ed. Mukhi Lliljïbhlii Devrlij.] (Bombay: nd).

__. Mulbaiidh:16:Tha\:Char:Chok: Ist cd. Ed. Mukhi Lliljïbhlii Devraj. (Bombay: Dbi
Khojli Siiidhï Chhlipkhlinufi, 1961 VS/1905 CE).

-:::----::" Muman:ChitlimllQ.ï. Ed. Mukhi Lliljïbhlii Devraj. 12 Girath (105) Ginlin. Ist cd.
(Bombay: Dhi Khojli Siiidhi Chhliplïkhlinuii, 1960 VS/1903 CE). Ed. Blivli Saheb
Ahamadali. ChittlimllQ.i. 2nd cd. (A1)madliblid: Satpaiithi Sahitya Sevli Maii4al, 2029

143



•

•

VS/1972 CE).

__. Muman Chitavaral}i. [Ed. Mukhï Uiljïbhaï Devraj.] To:Munïvar:Niini. (Bombay:
The Khoja Printing Press, 1904). Ed. Bava Saheb Ahamadali. Chittavar3l}i. 2nd ed.
(Al;1madabad: Satpafithï Sahitya Seva Mafi4al, 2028 VS/1971 CE).

__. Nakalaiikï Œta. [Ed. Mukhï La1jïbhaï Devraj.] 2nd Gujaratï ed. (Bombay: The Re
Creation Club Institute, 1986 VS/1930 CE).

__. Sat VCI}ï Niinï. [Ed. Mukhï Lii1jïbhaï Devraj.] 3rd Gujarati ed. (Bombay: Ismaili
Printing Press, Ju1y 1944).

__. Vïs:To1:tatha:Bavan:Gii!ï.[Ed. Mukhï La1jïbhai Devraj.] (Bombay: Dhï Khojii
Sifidhï Chhapakhanufi, 1905).

'Isan Shah, Sayyid Mu1}ammad and Muluk Shah. Tarikh-i Gulziir-i Shams. Lithograph.
[Book damaged.]

Ivanow, Wladmir. A Brief Survey of the Evolution of Ismai1ism. (Leiden: E.J. Bril1,
1952).

__. "A Forgotten Branch ofthe Ismai1is." Journal of the Royal Asiatic Society (1938).
pp. 57-79.

. A Guide to Ismaili Literature. Prize Publication Fund. Vol. 13. (London:"Royal--
Asiatic Society, 1933).

__. "An Ismaili Interpretation ofthe Gu1shan-i Raz." Journal of the Bombay Branch of
the Royal Asiatic Society. 7 (1932). pp. [69]-78.

__.. Ismaili Literature: A Bibliographica1 Survey. 2nd ed. (Tehran: Ismaili Society,
1963).

Ismaili Tradition Conceming the Rise of the Fatimids. Is1amic Research
Association Series. Vol. 10. (London: Oxford University Press, 1942).

__. "The Organization of the Fatimid Propaganda." JCJurnal of the Bombay Branch of
the Royal Asiatic Society 15 (1939). pp. 1-35.

__. The Rise of the Fatimids. (London: Oxford University Press, 1942).

__. "Satpanth." Collectanea. The Isrnaili Society Series A, Number 2. (Leiden: E.J. Brin,
1948). pp. 1-54.

144



•

•

__. "The Sect of Imam Shah in Gujrat." Journal of the Bombay Branch of the Royal
Asiatic Society 12 (1936). pp. 19-70.

. "Shums Tabrez ofMu1tan." Professor Muhammad Shati' Presentation Volume. Ed.
S.M. Abdullah. (Lahore: Majlis-e-Armughiin-e-'Ilmi, 1955). pp. [109]-118.

__. "Sufism and Ismailism: Chiragh-Nama." Revue Iranienne d'Anthropologie 3 (1959).
pp. 13-17,60-70.

__. "Tombs ofSome Persian Ismaili Imams." Journal of the Bombay Branch of the
Royal Asiatic Society 14 (1938). pp. [49]-62.

Jafri, Husain M. Origins and Early Development of Shica Islam. (London, New York:
Longman Group Ltd., 1979.

Jamani, H. ''Brahm Prakiish: A Translation and Analysis." (McGill University: MA Thesis,
1985).

Jhaveri, Dewan Bahadur Krishnalal Mohan1al. "A Legendary History of the Bohoras."
Journal of the Bombay Branch of the Royal Asiatic Society 9 (1935). pp. 37-52.

JoQm}ikosh. 5th cd. (A1)madabad: Güjariit VidhyiipitlI, 1967).

al-Jüzjiini, Minhiiju'd-Din "Uthmân b. Siriij. Tabaqiit-i Niiliiri. Trans. Henry G. Raverty.
Tabakiit-i-NiilIiri: A General History of the Muhammadan Dynasties of Asia. 2 vols.
(London: Gilbert and Rivington, 1881-1899).

Kiibii, Eda1ji Dhanji. Khojii l"Dm ni Taviirikh. [English tide: The History of the Khojas].
(Amreli: The Gujariit and ~. 'tlIiiiwad Printing Works, 1912).

Kassarn, Tazim Rahim. "Paradigmatic Women in the Giniin Literature of the Satpanth
Ismii"ilis." Hikmat ill:6 (July 1992). pp. 23-29.

__. "Songs ofWisdom and Circles ofDance: An Anthology ofHymns by the Satpanth
Ismii"ili Saint, Pïr Shams." (McGill University: PhD Thesis, 1992).

Katre, S.M. Introduction to Indian Textual Criticism. 2nd cd. (poona: Deccan College,
1954).

Khakee, Gulshan. "The Das Avatiira ofPir Sharns as Linguistic and Literary Evidence of the
Early Development of Ismailism in Sind." Sind Through the Centuries. Bd. H. Khuhro.
(Karachi: Oxford University Press, 1981). pp. 143-155.

__. "The Dasa Avatiira ofthe Satpanthi Ismailis and the Imam Shahis of Indo-Pakistan."

145



•

•

(Harvard University: PbD Thesis, 1972).

Khan, 'Ali MuQammad. Khatimah Mirat-i J\4madi. Ed. S. Nawab Ali. (Baroda: Oriental
Institute, 1930). Trans. Nawab Ali and C.N. Seddon. (Baroda: Oriental Institute, 1965).

Khan, 'Ali MuQammad. Mirat-i A4madi. Ed. S. Nawab Ali. (Baroda: Oriental Institutc,
1928). Trans. M.F. Lokhandwala. (Baroda: Oriental Institutc, 1965).

Khan, Ansar Zahid. "Isma'i1ism in Multan and Sind." Journal of the Pakistan Historical
Society 23 (January 1975). pp. 36-57.

Khan, F.A. Banbhorc. (Karachi: Department of Archaeology and Museums, 1976).

Khayr Khwah-i Harati. "Fa~l clar Bayan-i Shiniikht-i Imam." Ed. W. Ivanow. 3rd ed.
(Tehran: Ismaili Society, 1960). Trans. W. Ivanow. On the Recognition of the Imam.
(Bombay: Ismaili Society, 1947).

[Khayr Khwah-i Haratï ?]. Ka1am-i Pir. Ed. and trans. W. Ivanow. (Bombay: Is1amic
Research Association, 1935).

Khuriisiini, Khiikï. Dïwan-i Khiiki Khuriisani. Ed. W. Ivanow with introduction. An
Abbreviated Version of the Diwan of Khaki Khorasani. (Bombay: Is1amic Research
Association, 1933).

Kontriiktar, Patel NaraYaI).ji Ramjibhai. Piriir}a Satpaiith ni Pol. (J\4madabiid: 1926).

Landolt, Hermann. "Ghazali and 'Religionswissenschaft': Some Notes on the Mishkiit a1
Anwar, for Professor Charles J. Adams" Asiatische StudienlEtudes Asiatiques XLV
(1991). pp. 19-72.

Lewis, Bernard. The Origins ofIsma'ilism. 1940. (New York: AMS Press, 1975).

Luniya, B.N. Sorne Historians of Medieval India. (Agra: Lakshmi Narain Agarwal
Educationa1 Publishers, 1969)

Maclean, Derry1 N. Religion and Society in Arab Sind. Monographs and Thcorctica1
Studies in Sociology and Anthropology in Honour ofNels Anderson 25. Ed. K. Ishwaran.
(Leiden: E.J. Brill, 1989).

Madelung, Wilfred. "Karmati." Encyclopaedia ofIslam. vol. 4. New edition. pp. 687-692.

Majumclar, R.M. Cultural History of Gujarat. (Bombay: Popular Prakashan, 1965).

Makarem, Sami N. The Doctrine of the Ismailis. (Beirut: Arab Institute for Rcscarch,

146



•

•

1972).

MaIlison, Françoise. "Les Chants Garabide Pir Shams." Litteratures Médiévales de l'Inde
du Nord. Bd. Françoise Mallison. Publications de l'École Française d'Extrême-Orient. VoL
165. (paris: École Française d'Extrême-Orient, 1991). pp. [115]-138.

__. ''Hinduism as Seen by the Niziiri Isma'ili Missionaries of Western India: The
Evidence of the Giniin." Hinduism Reconsidcred. Bd. GIpnther D. Sontheimer and Hermann
Kulke. South Asian Studies. Vol. 24. (New Delhi: Manohar Publications, 1989).

__. "Muslim dcvotionalliterature in Oujarati: Islam and bhakti." Devotional Literature
in South Asia: Current Research 1985-1988. Ed. R.S. McGregor. (Cambridge: Cambridge
University Press, 1992). pp. 89-100.

al-Maqdisi, Mu4ammad b. A1).mad. A1).sanu't-Taqasim fi Ma'rifati'l-Aqalim. Ed. M.J.
DeGoeje. (Leiden: 1906).

McGregor, Ronald Stuart. Hindi Literature from its Beginnings to the Nineteenth
Century. A History ofIndian Literature. Vol. 8, fasc. 6. Ed. Jan Gonda. (Wiesbaden: Otto
Harrassowitz, 1984).

Menant, D. "Les Khodjas de Guzarate." Revue du Monde Musulman 12 (1910), pp. [214]
232.

Michon, IL. Le soufi marocain Ahmed ibn Ajiba et son mi"rlij. (Université de Paris: PhD
Thesis, 1960).

Misra, S.C. Muslim Communities in Gujarat. (New York: Asia Publishing House, 1964).

__. The Rise of Muslim Power in Gujarat. (London: Asia Publising House, 1964).

Mithani, A. "The Compendium of Ginan-e-Sharrif." Proceedings of the S.O.S. Khojki
Conference. (Montreal: The Heritage Society, 1990).

MoQadar, Sadhu Ravidasji. Ravi Praklish: Bhajanamrt. (Bhavanagar: Shri LakshminaraYaJ;l
Pustakalay, 1916).

Mombasa Study Group. Private and Confidential Subjects Discussed by the Religious
Study Group of Mombasa. (Mombasa: nd).

Momen, Moojan. An Introduction to Sbici Islam. (Oxford: George Ronald, 1985).

Mu4ammad RiQli b. Sultan ij:usayn Ghüriyiini Harati. See Khayr Khwah-i Harliti.

147



•

•

Mumtaz, Kami! Khan. Architecture in Pakistan. (np: Concept Media Pte. Ltd., 1985).

Mustan~ir bi'I-lah II. Pir Pandiyat-j Jawanmardi. Ed. and trans. W. Ivanow. (Leiden: EJ.
Brill, 1953).

Nanji, Abdul Hüsen Alibhai. Pir Padharyâ Ap~e Dvar. 2 vols. (Bombay: Dârul Hm
Prakàshan, 1986).

Nanji, Azim. "The Art of the Ginan Narrative." Hikmat III:5 (July 1991). pp. 27-30.

__."Ismii'ilism." Islamic Spirituality. Ed. Seyyed Hossein Nasr. (New York: Crossroad,
1987). pp. 179-198.

__. The Nizârï Ismii"ili Tradition in the Indian Subcontinent. (Delmar: Caravan Books,
1978).

__. "SharÎ'at and Haqiqat Continuity and Synthesis in the Niziiri Ismâ'ili Muslim
Tradition." Shan"""at and Ambiguity in South Asian Islam. Ed. Katherine P. Ewing.
(Berkeley: University of Califomia Press, 1988).

__. "Some Lesser Known Dais and their Tombs in the Indian Subcontinent." Hikmat 1: 1
(March 21, 1976). p. 24.

__.. "The Spread of the Satpanth Isma'ili Da'wa in India." (McGill University: MA
Thesis, 1969).

_---'. "Towards a Hermeneutic of Qur'anic and Other Narratives in Isma'ili Thought."
Approaches ta Islam in Religious Studies. Ed. R.C. Martin. (Tucson: 1985). pp. 164-173,
232-233.

NanjiiiQi, Sachedina. Khojâ Vrttâiit. (A1).madiibad: 1892).

Nasr, Seyyed Hossein. Knowledge and the Sacred. (Edinburgh: Edinburgh University
Press, 1981).

__. Sufi Essays. (London: G. Allen and Unwin, 1972).

Nazim, Muhammad. The Life and Times of Sultân Mahmüd of Ghazna. (Cambridge:
Cambridge University Press, 1931).

Netton, lan Richard. Muslim Neoplatonists: An Introduction ta the Thought of the
Brethren of Purity. (London: Allen and Unwin, 1982).

Nizami, Khaliq A. "Early Indo-Muslim Mystics and Their Attitude Towards the State."

148



•

•

Islamic Culture. 22, 24 (1949-50). pp. \3-21, 162-170,312-321.

. The Life and Times of Shaykh Farïdu'd-Drn Ganj-i-Shakar. 1955. (Delhi: ldarah-i
Adabiyat-i De\1i, 1973).

. Some Aspects ofReligion and Politics in India in the Thirteenth Century. 2nd cd.
lAD. Religio-Philosophy Series 2. (Delhi: ldarah-i Adabiyat-i De\1i, 1974.)

Nizami, F.A. "Islam in the Indian Sub-Continent." Islam. Ed. Peter Clarke. (London:
Routicdge, 1988).

Nooraly, Zawahir. "Catalogue of Khojki Manuscripts in the Collection of the Ismailia
Association for Pakistan." Draft copy. (Karachi: Ismailia Association for Pakistan, 1971).

__. "Sources ofKhoja Ismaili History." Ismaili Studies. Ed. A.M. Sadaruddin. The Best
of Africa Ismaili. Vol. 7. pp. 16-28. Reprintcd from Africa Ismaili (March 21, 1969).

an-Nu'miin, Abü ijanifah. Iftitiil}u'd-Da"wah wa Ibtidau'd-Dawlah. Ed. W. al-QiiQi. (Beirut:
1970).

__. Kitabu'l-Majalis wa'l-Musayarat. Ed. al-ijabibu'l-Faqi et al. (Tunis: Ku\1iyyatu'l
Adab wa'l-cmümi'I-Insiiniyyah, 1978).

Nür Mu1).ammad Shah. Sat VarllI).i Moti. ([Bombay?]: nd). Lithograph.

__. Sat VarlII).i Moti ni Vel. (Bombay: Dbi Khoja Sindhi Chhapakhanuii, 1962 VS/1905
CE).

..,-_:. Sat VC1Ji Moti. Ed. Vali Niinji Ruda. 3rd Gujaratï ed. (Bombay: Ismaïlia
Association, 1949). Ed. Sayyad Bavasaheb Ahmadalï. Moti Satya VClJi. 2nd ed.
(AQmadabad: SatPaiithi Sahitya Seva Maiicj.al, 2027 VS/1970 CE).

Nurbakhsh, Javad. Faqr wa Faqir. Trans. Leonard Lewisohn. Spiritual Poverty in Sufism.
(London, New York: Khaniqahi-Nimatullahi Publications, 1984).

Nürmuhammad, M. Ismaïli Momin Kom no ltihas. (Bombay: 1936).

Parise, Frank cd. The Book ofCalendars. (New York: Facts on File, 1982).

Pearson, M.N. Merchants and Rulers in Gujarat. (Berkeley: University ofCalifomia Press,
1976).

Peerwani, Parvin. "Catalogue oflsma,li Devotional Literature in Arabie, Persian, Urdu and
Brushaski Languages in the Library of the Institute ofIsmaiii Studies." Vol. 1. Draft copy.

149



•

•

(London: 1987).

Philips, C.H. ed. Historians of India, Pakistan and Ceylon. (London: Oxford University
Press, 1962)

Platts, John T. A Dictionary of Urdü, Classical Hindi, and English. 4th ed. (London:
Crosby Lockwood and Son, 1911).

Poonawala, Ismail K. Biobibliography of Ismaili Literature. (Malibu: Undena Publications,
1977).

POUijavady, Nasrollah and Peter Lambom Wilson. "Ismii'ilis and Ni'matulliihis." Studia
Islamica 41 (1975). pp. 113-135.

Quhistiini, Abü IsQiiq. Haft Biib. Ed. and trans. Wladmir Ivanow. Haft Bab or "Seven
Chapters". The Ismaili Society Series A, no. 10. (Bombay: Ismaili Society, 1959). Trans.
Zebunisa A. Haji with analysis. La Doctrine Ismaélienne d'Après l'Oeuvre d'AM ISQiiq
Qohestiini. (Université de la Sorbonne: PhD Thesis, 1975). pp. 373-488.

Rahimtulla, Jaffer. Khojii Kom no Itihiis. [English Title: The History of the Khojas].
(Bombay: Sanj Vartaman Press, 1905).

RaQmatu'l-liih b. Ghulam Mu~tafâ, Qiic;li. Jawiihiru'l-Awliyii. ms.

__. Maniizilu'l-Aqtiib wa Basiitinu'l-A1).biib. ms.

Rizvi, Saiyid Athar Abbas. A History of Sufism in India. 2 vols. (Delhi: Munshiram
Manoharlal, 1978).

_---'. Muslim Revivalist Movements in Northem India ln the Sixteenth and
Seventeenth Centuries. (Agra: Agra University, 1965).

__. Religious and Intellectual History of the Muslims in Akbar's Reign. (New Delhi:
Munshiram Manoharlal Publishers, 1975).

Rose, H.A A Glossary of the Tribes and Castes of the Punjab and North West Frontier
Province. (Lahore: Samuel T. Weston, 1914).

Schimmel, Annemarie. And Muhammad is His Messenger. (Lahore: Vanguard Books,
1987).

__. As Through a Veil. (New York: Columbia University Press, 1982).

__. Classical Urdu Literature from the Beginning to Iqbiil. A History of Indian

150



•

•

Literature. Vo\. 8, fasc. 3. Ed. Jan Gonda. (Wiesbaden: Otto Harrassowitz, 1975).

. "The Influence of Sufism on Indo-Muslim Poctry." Anagogie Qualities of
Litcrature. Ed. Joseph Strelka. (University Park: Pennsylvania State University Press, 1971).

__. Islam in the Indian Subcontinent. (New York: Columbia University Press, 1972).
(Reprint, Leiden: E.J. Brill, 1980).

__. Islamic Litcraturcs of India. A History ofIndian Literature. Vo\. 8, fasc. 1. Ed. Jan
Gonda. (Wiesbaden: Otto Harrassowitz, 1973).

__. Mystical Dimensions of Islam. (Chapel Hill: University ofNorth Carolina Press,
1975).

-=::-:' Sindhi Literature. A History ofIndian Literature. Vol. 9, fasc. 1. Ed. Jan Gonda.
(Wiesbaden: Otto Harrassowitz, 1974)..

Schomer, Karine and W.H. McLeod cds. The Sants: Studies in a Devotional Tradition of
India. (Delhi: Motilal Banarsidass, 1987).

Shackle, Christopher and Zawahir Moir. Ismaili Hymns from South Asia: An Introduction
to the Ginans. (London: School of Oriental and African Studies, 1992)..

Shah, Bulbu\. "The Imam as Interpreter of the Qur'an According to al-Qfu;li al-Nu·man (d.
363/974). (McGill University: MA Thesis, 1984).

Shams, Pir. Mathnawï. Trans. Daudbhai Salemahamad. (Bombay: 1918). Ed. and trans.
Mastar Mahamadbhai Rahim Gazïy~ï. (Kota4a-Sai'igani, Kathiyavfu;l: 1923).

Sharda, S.R. Sufi Thought: Its Developmcnt in Panjab and its Impact on Panjabi
Literaturc. (New Delhi: Munshiram Manoharlal Publishers, 1974).

al-Shaybi, KamilM~ Sufism and Shiism. (Surbiton, Surrey, England: LAAM, 1991).

Shayegan, Daryush. Hindouisme et Soufisme. (paris: Editions de la Différence, 1979).

Siddiqui, Mahmud Husain. The Memoirs of Sufis Writtcn in India. (Baroda: Maharaja
Sayajirao University, 1979).

Sirhindi, A. ran1dJ-i Mubarakshahi. Trans. K.K. Basu. (Baroda: Oriental Institute, 1932).

Steigcrwald, Diane. "L'Imamologie dans la Doctrine Ismaélienne Nizarienne." (McGill
University: MA Thesis, 1986).

151



•

•

Stern, Samuel. M. "The Early Ismii'ïli Missionaries in North-West Persia and in Khuriisiin
and Transoxania." Bulletin of the School of Oriental and African Studies 23: 1 (1960). pp.
56-90.

__. "The Epistle of the Fatimid Caliph al-Amir (al-Hidiiya al-Amiriyya) - its Date and
Purpose." Journal of the Royal Asiatic Society (1950). pp. 20-31.

__. ''Heterodox Ismii"ilism at the Time ofal-Mu'izz." Bulletin of the School of Oriental
and African Studies 17 (1955). pp. 10-33.

__. "Ismii"ili Propaganda and Fiitimid Rule in Sind." Islamic Culture. 23/24 (1949). pp.
289-307. Reprintcd in Studies in Early Ismii"ilism. (Leiden: E.J. Brill, 1983). pp. 177-188.

__. Studies in Early Isma'ïlism. (Leiden: E.J. Brill, 1983).

__. "The Succession to the Fatimid Imam al-Amir, the Claims of the Later Fatimids of
Tayyibi Ismailism." Oriens IV. (1951/52). pp. 193·255.

Subhan, John A. Sufism: Its Saints and Shrines. (Lucknow: Lucknow Publishing Honse,
1960).

Sultan MlÙ;iammad Shah Agha Khiin ID. Kalarne Imarne Mubin. Vol. 1. 2nd cd. (Bombay:
Ismaïlia Association for India, 1953).

__. Kaliime Imarne Mubin. Vol. 2. (Bombay: Ismailia Association for India, 1951).

Tajdin, Nagib. A Bibliography of Ismailism. (Delmar: Caravan Books, 1985).

Tirmizi, S.A.I. Sorne Aspects ofMedieval Gujarat. (Delhi: Munshiram Manoharlal, 1968).

Troll, Christian W. ed. Muslim Shrines in India. (Delhi: Oxford University Press, 1989).

Tusi, NlIlliru'd-Din. RawQatu't-Taslim. Ed. and trans. W. Ivanow. (Leiden: E.J. Brill, 1950).
Ed. and trans. Sayycd Jalal Hosseini Badakhchani. "The Paradise ofSubrnission." (Oxford
University: PhD Thesis, 1989).

152




