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ABSTRACT

AUlhor: TazimRahimKassam

ThcsisTitle: Songs of Wisdom and Circles of Dence: An Anthology of

Hymns by the Satpanth Ismii'ill Saint, P-rr Shams

Depanment: Faculty of Religious Studies. McGill University

Degree: Ph.D.

This dissenation offers for the fmt time an extensive scholarly translation of an

anthology of 106 giniins (sacred hymns) allributed to the lsma'ili saint-composer, Pïr

Shams. The Ginan tradition is a sacred corpus of devotionaI poetry belonging to a sub

sect of the Shï'ah Muslims known as the Satpanth lsma'ili Khojahs. Composed in

various Nonh lndian diaIects, giniins are part of a broader rich and complex heritage of

lndo-Muslim folk literatures in the Indian subcontinent. For centuries, however, the

Satpanth Isma'ï1is have carefully guarded this sacred tradition for fcar of persecution.

By thus prcsenting a major translation of ginans attributed to a pivotaI figure in

Satpanth lsma'ilism, this dissenatiun aspin:s to advance significantly the acadenùc

study and knowledge ofthis scarcely examined sacred literature.

To date, the syncretic nature of Satpanth Isma'ilism has been viewed within a

framework of conversion. Thus, generally, the giniin literature has been explained as

the creative allempts of Isma'ili pirs (venerated teachers) to effect changes in religious

orientation by conveying Nizfuï lsma'ili teachings through Hindu symbols and themes.

However, an examination of the internaI evidence in the ginans of Pïr Shams-who

belonged to the beginnings of Satpanth-in conjunction with events in Sind and the

greater Isma'ili world at the time, has brought into focus crucial social and political

factors that may also have instigated the formation ofSatpanth Isma'ïlism.
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La présente thèse fournit, pour la première fois, une traduction savante étendue d'une

anthologie de 106 giniins (hymnes sacrés) que l'on attribue au saint et compositeur

Isma'ïli, Pïr Shams. Recueil sacré de poésie de dévotion, la tradition des Giniins

appartient à la sous-secte des Musulmans Shï'lïh connus comme les Khojahs Satpanth

Isma'îlïs. Composés en divers dialectes du nord de l'Inde, les giniins font partie d'un

vaste héritage riche et complexe de littérature Indo-Musulmane populaire dans le sous

continent Indien. Pendant des siècles, cependent, les Isma'îlîs Satpanth ont

soigneusement protégé cette tradition sacrée par peur de persécution. Dès lors, par la

présentation d'une ample traduction des giniins attribués à une figure centrale de

l'Isma'ilisme Satpanth, cet ouvrage cherche à faire progresser considérablement l'étude

et les connaissances académiques de cette littérature sacrée à peine étudiée.

Jusqu'ici, la nature syncrétique de l'Isma'îlisme Satpanth a été considérée dans le cadre

de la conversion. Par conséquent, on a généralement expliqué la littérature des giniins

comme les tentatives créatrices des piFS Isma'ïlïs (enseignants vénérés) dans le but

d'apponerdes changement d'orientation religieuse par le biais d'enseignements lsmiï'ïlïs

Niziïrïs à travers des symboles et des thèmes hi ious. Toutefois, l'études des

témoignages propres aux giniins de Pïr Shams--qui appartenait aux débuts du

Satpanth-de pair avec les événements dans le Sind et l'ensemble du monde Ismiï'ïli à

l'époque, jette la lumière sur des facteurs sociaux et politiques déterminants qui aumient

également été àl'origine de la formation de l'Ismiï'ïlisme Satpanth.
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NOTES ON TRANSLITERATIaN

Thc tmnslitcr.ltion schcme uscd in this thesis for Arabie and Persian terms is that of the

Institutc of Islamic Studies (liS), McGilI University. For Sanskrit, Hindi and Gujarati,

1 have followcd the transliteration scheme g,iven for Sanskrit in Mieheal Coulson's

Sanskrit: An Introduction to the Classical Language (London: Hodder and

Stoughton, 1976). These two transliteration systems do no! always coincide in their

assignment of symbols for specifie phonetic values. For instance, the Nagarï leuer~

and the Arabie ~ are similarly pronounced as 'sh' in 'sheet', but the first is

tmnsliteratcd 's' by Coulson and the second 'sh' by the Ils system. Whereas the Ils
system uses 'ch' to reprcsent the Arabie letter~ as in 'chant', the Nagarï leuer~ for

the same consonant is transliterated 'c' by Coulson who retains 'ch' for the Nagarï

aspimte ~. It may be possible to develop a consistent translitcration system that

wouId uniformly reprcsent phoneticaily similar or identical leuers in the Arabic and

Sanskrit alphabets, butthis would be at the cost of interfering wilh the the integrity of

rather long established transliteration systems for cach of these IWO language groups.

Instead of upsetting these conventions, 1have opted to accommodate both transliteration

systems. Thus, rather than write the Ar./Per. "Shah" (king) as Sah or, altematively,

change the Skt.lGuj. "Sabda" (word) to shabda, 1 have decided to retain both 's'and

'sh', although in pronunciation, they have more or less the same phonetic value.

Nasals have been transliterated according to their classes; for instance, if an anusviira is

followcd by the retroflex consonant '1', il is transliterated 'l)' or if it is followed by the

velar 'kh', it is ttansliterated 'ri '. Many Hindi and Gujarati words end with a nasalized
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vowel. These are indicated with an 'n', as in "piyun" thdoved) or "matlnll'l" lhead).

111C anll"vam is tr.lnslitcrJted as ',!1' as in ""Ï/]liJ:l."

Whereas in Sanskrit, the shon inherent vowcl 'a' in thc las! consonant of a word is

usually sounded and transliterated. in Hindi and GlIjarati. this final 'a' frequently goes

unpronounced; for instance, das avatar (Guj./Hin.) instead of d;l"a ;lV;ltara (SkI.) or

salJlsar (Guj./Hin.) instead of 5alJlsiira (Skt.). An exception to this are words slIch as

rnarga or Sabda which end in a conjunct co:·sonanl. Accordingly, the final shon

vowel of Gujarnti and Hindi terrns has been dropped except when the 'a' vowcl is

pronounced. Il should be noted, however, that in the footnotes to the tr.lnslations, when

words from the ginans are given, they are transliterated preciscly as they occllr in the

GlIjarati edition. Foreign words and names of places and languages that are in common

English usage such as Allah, Islam, Delhi, Sind, Baghdad, Punjabi and so on have not

been transliterated.
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CHAPTER ONE

INTRODUCTION

Many ùmes 1have recommended to my spiritual children that they
should remember the Ginans, that they should understand the meaning
of Lltese Ginans and that they should carry these meanings in their
hearts.

lt is most important that my spiritual children from wherever they may
come should, through the ages and from generaùon to generaùon, hold
to this tradiùon which is so special, so unique and so important to my
jamat.

Karachi, 16.12.1964

1feel that unless we are able to conùnue this wonderful tradiùon ... we
williose sorne ofour past which is most important to us and must be
kept throughout our lives.

Dacca, 17.10.19601

The above counsels of the present imam (leader, spiritual head) of the "Shia Imami

Ismaili Muslims,''2 His Royal Highness Prince Karïm al-I;Iusayni Agha Khan IV, are a

direct and forceful endorsement of the giniin tradiùon, a heritage ofdevoùonal poetry of

the Satpal!'h Khojahs, Indian successors of the Fatimid and Nizari Ismacni sect of

Shi'ah Muslims.

The giniins consùtute a corpus of sacred poetry that was allegedly composed by Nizan

Isma'ï1ï dii'is or pirs (preachers, missionarles) between the eleventh and twenùeth

• 2

Ginan-c Sharif: Our Wonderful Tradition (Vancouver: Ismaïlia
Association for Canada. n.d.), i.
This is the name orticially uscd by the sect laday.

1
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centuries C.E. to facilitate conversion to Isma'ilism mainly in the nOl1hwestem area of

the Indo-Pakistan subcontinent.3 It has been argued Ihal gin;Ins. which prohahly

originated as an oral tradition. had mosl likely laken on a manuscript focm by the

sixteenlh century.4 Indeed. internaI evidence in works attributed 10 Pir ShanlS

corroborates this view and even suggests that the practice of recording Ihese songs in

writing may have begun as early as the thirteenth century.5 However. the oldesl eXlant

ginan manuscripl is dated 1736 C.E. The lerrn giniin itself cornes from Ihe Sanskrit

word jiiana which means sacred knowledge or wisdom.6 Traditionally sung during

daily rilual prayers, ginans have been revered for generalions among the Salpanth

Ismâ'ilïs as siistra, that is. sacred scripture.

Composed in several Indian languages and dialects such as Gujarati. Hindi. Punjabi.

Saraiki and Sindhi. ginans are rich in imagery and symbolism drawn from the religious

•

3

4

5

6

This area was caJlcd Hind and Sind by mcdicval Muslim gcographers.
StrelChing from the highlands of Baluchislan 10 the Bay of Bengal and from
Kashmir 10 Sri Lanka, the landmass is now dividcd into Pakislan, India, Sri
Lanka and Bangladesh. It should he noted, however, lhat the aetivities of the
Isma'ill da'Wllh (mission) were coneentntted in the nor1hwestem arca of the
subcontinent ineluding Sind, Punjab, Mult4n, Gujarat and MlI1wn, Kashmir, and
prescnt-day Rajasthan, CulCh, and Klllhinwlll,l. Cf. C. Collin Davies, An
Historica1 At1as of the Indian PCllÙlSu1a, 2nd cd. (Madras: Oxford
University Press, 1959), and K. Srinivasa Kini & Rao, B. Shankcr, Oxford
Pietorial Allas of Indian History, 10lh cd. (Madras: Oxford University
Press, 1967).
Nanji advances threc main arguments in support of the view 1hat the practicc of
writing gin6ns was already establishcd by the sixteenth ccnlUry. For details, sec
Azim Nanji, The NizlIrI Isml'I1l TraditioD of the Indo-Pak
SubcoDtiaeat (New York: Caravan Books, 1978), 10-13.
There is an inlCrcsting verse in the ginlIns attributcd 10 PIr Shams thal makes an
explicit refercncc 10 their writlcn form:
o Brotherl Whoever does nOl follow what bas becn inscribcd on paper,
Thal one will surely benl the ehesl in repentance. 16:18
Sinee ginlIns are lypicaJly sung, the derivation of the term may a1so bc Iinkcd 10
the Arabie ganna (to sing). Cf Gu1shan Khakec, "The Dasa Avatllra of the
Satpanthi ISmailis and Imam Shahis of Indo-PakiSlan" (Harvard: unpublishcd
Ph.D. dissertation, 1972), 3. However, in the hymns themscJ.ves, the word ginlIn
generally eonnoleS religious teaehing or knowlcdge, thus suggesting lhal the
Sanksril dcrivation is more likely. Nonelhcless, this double en/l:ndtc should he
notod as il is a rccurrenl fcature of the tntdition.

2
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and cultuml milieu of the Indo-Pak subcontinent. In facto many ginans appear to have

been shaped by the languages and religious idioms of local Hindu. ~üfi, and Tânoic

tmditions to such an extent that often their link to Nizan Ismâ'Hism is difficult to

discern.1 The entire ginan corpus consists of about one thousand works whose

lengths vary from 5 to 400 verses.8 Of these, less than one-tenth have been edited and

tmnslated, much legs analysed.

It has been rightly remarked that the Ismâ'ïlïs are "a tiny minority of a minority within

the Muslim faith.'''} The sect is estimated to be about eight percent of the Shî'ah branch

of Islam, itself comprising a mere fifth of the Muslim world. The Ni:zârï Isrnâ'îlïs forro

an international community of about fifteen million people spread among more than

twenty-five counoies.1O Although this far-flung community thus embraces an

impressive diversity of cultures, languages and histories, t 1in actual fact, the prevalent

•

7

8

9

10

Il

For a discussion of the embcddcd nalure of giniIJls sec, for instance, my nnicle on
the problem of syncrctism in the Brahma ~: Tazim R. Kassam,
"Syncretism on the Model of Figurc·Ground: A Study of Brahma PrakiEa,"
Indian Strategies of Interpretation: Religion, Philosopby and
Text, cd. Katherine Young (Atlanta: Scholars Press, forthcoming).
Two dccades ago, bascd on a lisl eompiled by Alibhai Nanji of Hyderabad,
Azim Nanji estimntcd the total numbcr of giniIJls ID bc about 800. Nagib Tajdin
of MonlTCal, however, who has a private collection of ginifn manuscripts, thinks
the numbcr is much highcr, since he has discovercd scveral unpublishcd giniIJIs
in his manuscripts. (Personal communication). Ali Asani has rccemly rcviscd the
cstimated numbcr of giniIJIs ID "approximately one thousand hymn-like pocms."
Sec Ali. S. Asani, The Harvard Collection of Ismaili Uterature in
Indic Languages: A Descriptive Catalog &I.d Finding Aid (Riverside:
G.K. Hall & Co., 1992), 4, (author's typcscript).
Raymond B. Williams, Religions of Immigrants from India and
Pakistan (C8IDbridge: Cambridge Universily Press, 1989), 186-188.
Ibid. As a rcsult of successive emigratioloS throughout their hislory, Is~'ïU

communities arc 10 bc found today in the Middle East (Syria, Iran, Lebanon,
Iraq and Kuwail), Asia (Pakistan, India, Indonesia, Afghanistan, Chincsc and
Russian Turkestan), Afrien (Kenya, Tanzania, Uganda, West and South Afrien)
and the West (Europe, Britnin, Canada, Australia and the U.S.A.).
Pockets of 1~'1\ls have livcd in communist arcas of Asin as weil as in the
Middle Enst for long pcriods, but heve rcmaincd in taqïyah (dissimulation,
disguisc) ID escape politienl and rcligious oppression. In the Iast half eenwry, an
incrcasing numbcr of them bave emergcd and rcnewcd their contacts with the
present imlfm.
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fonn of religious practice among the Isma'ilis today is that of Satpamh Isma'i\ism. the

fonn ofIsma'jJjsm thal evolved in the Indo·Pak subcontinem. 12

Modem Isma'ilism cannot be understood without a full historica! appreciation of the

role and significance of the gïniin tradition of the Satpanth Isma'ilis. Not only did this

tradition play an important role in the founding of a new religious subgroup through the

conversion of Hindusl3 to Satpanth Isma'ilism, but it also sustained and preserved this

small community in the Indo-Pak region Gver a period of sorne eight centuries. It is

thus not surprising that the giniin corpus came to be revered as sacred scripture within

the sect. The econornic and institutional strengths ofmodem Isma'ilism, moreover, may

be attributed to the successful foundation of the Satpanth Isma'jJj community in India.

Nonetheless, the historical significance of Satpanth Isma'ilism within the context of the

development and preservation of the Isma'jJj sect has yet to be recognised.

Within the present worldwide Ismii'ilï community, there are three main subgroups

based on the history, proctices and traditions cach has inherited: Middle Eastern, Central

and East Asian, and South Asian.14 Ismii'ili communities of the former two subgroups

•

12

13

14

This is particularly the case with modcmizcd or westcrnizcd Ismil'l1is who arc
primarily in control of thc management of the worldwide community. From
showcase Ismll'l1I structures such as the Ismaili Cenlre in Cromwell Gardens,
London, U.K. and the monumental jamlI'31 kMnah in Burnaby, Canada, to
simpler prayer houses spread acmss East Mrica, PaldSlan ""d the Indian
subcontinenl, roligious ceremonies arc conductcd in Gujarati or HindusUlni, and
follow the tradition of Satpanth.
As moro Satpanth materials arc cxamincd, it will bccomr possible to detennine
precisely whether or which roligious groups other than the Hindus wero
converted to Satpanth Isma'llism.
Accordingly, primary sourees of Ismil'llI history roncet the languages of these
arcas. To date, il is mostly the Arabo-Persian sources !hal have bcen swdicd,
although with the emerging scho\arship on Satpanth malerials, sourees in Indic
languages 50ch as Gujarati and Hindi arc bccoming known. As for the Iiterary
heritage preservcd among the Central and Easl Asian Ismil'llis, nOI much is
known as is the case with traditions of lsmiI'ilis in northem fmntier arcas of
Pakistan such as Gilgil and Chitrll1 who have evolvcd Iiteratures in oral dialcelS
such as Brushaski and Shina. Sec Azim Nanji, "Ismil'Uism," Islamic
Spirituality: Foundations, cd. Seyycd H. Nasr (New York: Crossroad,
1987), 184.
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have become visible only in rccent limes, and their practices remain local, regionally

specific and largely unknown. On the Olher hand, the South Asian heritage of Satpanth

Isma'î1ism forms the universai religious language of those lsma'ïlï ccmmuniùes and

religious insùtuùons that are scattered acmss the Indo-Pak subeonùnent, Africa and the

Western world. These communities, mainly descendants of the Khojahs (the name of

the Indian converts to Satpanth),15 form the dominant subgroup of modem Isma'ïlism

in as much as they furnish the main economic base of the community, and occupy

infIuential, high-ranking positions at bath regional and international levels of Isma'îli

leadership.16 Given the formative, historical raie of the Satpanth tradition for

Isma'ilism today, it is unusual that this area of study has not received the deliberate and

sustained attention it deserves bath within Isma'ïlï scholarship in general, and within

current institutions of research among the Isma'ïlïs themselves.17

As a modest attempt tG remedy this situation, 1 wish to offer in this dissertation an

extensive scholarly translation of an anthology of 106 giniins. prefaced by a critical

introduction to the times and the figure of P'tr Shams, an Isma'ïlï dii'î (ca. 12th

•
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16

17

Acconling 10 Satpanth tradition, P'IC ~adr al·Dio gave the converts the honorable
tiUe of kwifjah (lord, masler). However, the 1ernI khojah is not restricted 10
Satpanth Ismli'nt converts, but it is also commonly used 10 designale Muslim
converts in the subcontinent. Sec Nanji, The N'1ZItI Ismli'i1I Tradition
(1978: 74, 206), and the article "Khodja," Sborter Bneyelopaedia of Islam
(Leiden: E. J. Brill, 1961), 256.
To cile sorne instances: the Inlernationa1 Co-ordinalOr of the Ismaili Tariqah ..nd
Religious Education Boards is Mohammed Kesbavjee; the Inlernationa1 Co
ordinator of the Orants and Review Boards which oversees the budgets of bath
tT.R.E.B.s and National Councils is Nizar Walji; and arguably the mast
innuential leader of Ibe inlernationa1 IsmA'il1 community this centwy direcUy
bclow the Imllm was Diwl!n Sir Eboo Pirbhai who died recenUy. The
forcfalbers of all three of Ibcse East African Ismli'nis came from Ibe 1r.:Iian
subcontinent.
For a dernonstration of Ibe neglect of Satpanlb studics, sec my detailed
discussion bclow in the section on review of Ibe lilerature. In a private
communication, 1 was infonned that in recent assessments of its direction and
policies, the Instiwie of Ismaili Studics, which is Ibe premier rescarch instiwtion
of Ibe Nizllii IsmlI'ilis, bas adopted the position 10 postpone any concerled
rescarch on the primary soun:cs of Satpanth.

5



•

•

century) \8 is credited with the composition of these pocms, and who n:portedly

travelled from the northern highlands of Persia to Western India for the express

purpose of spreading the influence of Isma'ilism in the Indian subcontinenl. In

addition to numerous shon poems, eleven major works have been attribllled to him. 19

Except for two of these (the Garbls and Brahma Prakii!a) and a few short poems,

most of the works attributed to PiT Shams have yet to be translated. While in due

course, a comprehensive study of aIl the works of Pir Shams may be anempted, as a

step in that direction this dissenation focuses on an anthology of his poems that has

been published in a Gujarati volume bearing the English subtitle, Collection of

Ginans composcd by the Great Ismaili Saint Pir Shams.20 This Anthology

of 106 works consists mainly of his shon poems, but also includes a sequence of

twenty-eight songs called Garbls,

It should !le noted that with the exception of specimens of his work such as the Garbls

and a few selected poems, this is the fust tim'~ that an extensive and major translation of

the works attributed to PiT Shams, and of the Gujarati Anthology as a whole, has been

allempted, Since previously published translations of giniins attributed to Pir Shams

are too loose or florid for conducting rigorous and systematic scholarly analysis, the

conservative translations offered here should, 1hope, make a significant contribution by

facilitating such a scholarly study of these religious poems. For instance, a free

•
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19

20

Sec Chapler Five for a discussion on the dating of Pir Shams.
These are: Brahma PrakUa, GarbI, Chandrabhll)a, MansamjllmVi Va4i,
Salom V~o, Surbbl\,la, NnDo Das Avatlr, Hans Hansali (or
Mulbandhno Ach04o), Rajl Govarcand tathI ICni henni kauhl,
VacIt MolO and Vack NnDo.
MahIn IsmlI1I SaAta PIt Shams RacIt GInIn SalIgraha [English tille in
the Anthology: Co)llection of Ginans composed by the Great Ismaili Saint Pir
Shams] (Bombay: Ismailia Association for India, 1952), 106 pages. This worlc
was no longer being published by the Ismaïlia Association in 1979 when 1 did
my fieldworlc in Bombay, India. However, the Association office did stock
reprints issued under the auspices of Nurdin Gulamhusayn Oare4iya.
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[rdnSlalion by V. N. Hooda of the Garbïs and a few other pocms, was published by

Ivanow in Collectanea in 1948.21 While helpful in sorne ways, V. N. Hooda takes

the libeny 10 interprct or liberally add glosses within his translations.22 On the other

hand, G. Allana's rccently published volume of ginan translations, which also includes

severa! shon poems of P1r Shams, is marred by a forced attempt at poetic style.23

The decision to translate the approximately 1,800 verses in this Anthology is based on

the following considerations. Firstly, this Gujarati edition of P1r Shams' ginans is the

official volume currently used for recitation by the Ismlï'ïlïs in their jamii'at khiinahs

(prayer halls). Published by the Ismailia Association for India in 1952, it represents the

culmination of a century of assiduous activity by members of the community to make

giniins available in print, an activity that included collecting and collating ginan

manuscripts, transcribing giniins from the Khojkï24 to the Gujarati script, separating

them according to the authors indicated in their bhapitii or signature line, and

•

21

22

23

24

V. N. Hooda, trans. "Sorne specimens of Satpanth Literature," cd. W. lvanow,
Collec:taDca vol. 1. (Leiden: E. J. Brill, 1948), 55-137.
Thus, whereas my 1IaJISlations romain as faithful as possible 10 the actual
language of the verse, his include sorne exbaDeous explanatory materiaIs. For
instance, the fourth verse of the fus! GarbI is:

le 10 gBIlIbI nunal!il nOllltH miIrihe,
gwa shamasa gay! che /ylTJIya.

Mr. Valimahomed Hooda's 1IaJISlation:
When the Pir arrivcd, the Hindus werc celeblllting the days of Nana.
dancing in a ring and singing songs in praise of the goddess.

My baDslation:
It was NavariIUï and everyone was dancing the garbI,
To such a piace Guru Shams wenL

Hooda's translation includes a gloss on the meaning of garbI, which is helpful,
but he alsa interpolalCS the infonnalion about Hindus.
G. Allana, Ginans of Ismaili Pirs: Rcndered into Englisb Verse
(Karachi: Ismailia Association for Pakistan, 1984). For further details on
Allana's work, sec below Chap!cr 3: Review of the Literature.
Khwajah Sindhi, aIso known as KhojkI, was a secret script used among the
Satpanth Ismll'nls to recold giniIns. Acconling to tradition, it was invented by
P"1f ~adr a1·Din. Asani says that "Khojki is a refmcd and polished version of
Loh_I," "or Uri, the script of the Hindu Lohl!J)a community." Cf. Ali S.
Asani, ''The Khojki Script: A Legacy of Ismaili Islam in the Indo-Pakistan
SubeontinenL" Journal of the American Oriental Society 107, no. 1
(1987), 439.
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occasionally, providing glossarics to the colkcted works.15 While discrepancies do

exist between manuscript versions and printed editions of gin;ïns. the decision to use

the Gujarati edition as the basis of my translations is based on the faet that as an oftïcial

publication, il has been regarded as authoritative by the community itsclf. In other

words, the Anthology represents a currently normative version of the ginfins attributed

to Pir Shams.

Secondly, the shoner giniins of PIr Shams contained in the Anthology are far more

frequently recited during the daily jamii<at khiinah rituals than the longer works

attributed to him. When the longer compositions are recited, they are sung either over

severa! days of moming or evening services or, more commonly, only a few selected

verses of the whole worle are recited. In terms of actual performance, then, the shoner

giniins of PIT Shams are much more well-known and utilized by the jamii<at

(congregation).

Thirdly, it is conjectured that a translation and analysis of a much wider selection of the

giniins ofp-If Shams as undertaken in this thesis would assist in gleaning a fuller picture

of his life and the beginnings of Satpanth Isma'ilism. In my previous study of a long

(150 verses) mystical poem attributed to p-If Shams called Brabma Prakii§a (Divine

ll1umination), severa! questions emerged which, it became c1ear, could be addressed

only if a broader spectrum of his worles were studied in tandem. These issues included

the question of his dates, his context ard his strategy of gaining support for the Isma'ïiï

cause. For instance, while the Brabma Prakii§a demonstrated a common strategy of

preaching in the Satpanth da'wah, namely, the technique of s)<ocretism, the question of

•
25 There are a number of seholarly problems Ihat arise from the nature and

transmission of the ginifn manuscript tradition !hat have becn diseusscd in detail
by Asani and Nanji. Cf. Nanji, The Nizllr'l Ismll'JU Tradition (1978:9-14)
and Asani, "The Khojki Script" (1987:439-449).
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authorship n:maincd a problcm since the linguistic and internai evidence in the poem

poinlcd to a much ialcr date of composition than that of the pcriod identified with Pir

Shams.26

Traditionally, Pir Shams has been depictcd as a heroic figure in the establishment of the

Isma'i1i da'wah in Sind. Next to the obscure first pïT of the tradition, Satgür Nür, for

whom there is vinually no historical evidence, Pir Shams seems to have played a

pivotai role in the foundation of Salpanth Isma'i1ism. Unfortunately, litt!e is known

about the actual activities of the pïFS and how they proceeded with their work. It was

correctly anticipated that a wider survey of the giniïns attributed to Pir Shams would

reveal a fuller and more complex picture of the man and the carly Salpanth da'wah. By

translating and selectively analysing a range of poems associated with P-lf Shams, and

by assessing the testimony preserved in the giniïns in relation to what is known of his

context and times, this dissertation has also endeavoured to shed sorne light on the

formative period ofSalpanth Isma'ïlism.

The Role of GiniDs in the Religious Life of the Satpanth Ismi'ilis

Across cultures, tuneful verse has been an immediate and moving way to express the

human longing for the divine. Melody and poetty have fused together to create the

beauty and inspiration of hymns and songs. The giniïn tradition is moted in the musical

and poetic matrix of Indian culture where, in spaces from village to city, temple to court,

and street corner to performance stage, devotional song is ubiquitous and richly varied.

Giniïn recitation in the daily communal services of the Salpanth Ismacnis represents a

long tradition of liturgical prayer. The religious function and meaning of these hymns

• 26 For dclails, sec Kassam, "SynclCusm" (Scholars Press: fonhcoming).
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are centred in their ritualized perfonnance. Unlike the silent reading of the Qur'ün or

the Bible, which may also constitute worship, the religious merit of ginJns depends

primarily on their oral performance, that is, upon their melodic aniculatioll or music:!l

reci!:ltion. In the context of Satpanth practice, to sing a ginJn is to pmy. Singing is

rilUalized into worship, a typical feature of the religious landscape of lndi:!. The ginŒns

of the Ismâ'm pïrs are thus the Satpanth counterpan of the Hindu bhajan or kïrt:Jn.

They form a continuum in the religious life of the Nonh Indian S:!nt :!nd Bhakti

traditions in the context ofwhich poetty, melody and commun:!l worship fuse to creme

religious meaning. It must be stressed, therefore, that in terms of their ritu:!1 role, ginŒns

are primarily oral literature, although of course, they have a written form. ln this

respect, ginans are a typical case of scripture functioning primarily :!s :!ural

phenomena.27

Obviously, this performative aspect of giniïnsis hidden from view in its written, textual

form. But there is a !:lcit understanding among the believers that the spirit of a giniïn

cornes alive only when it is recited. In part, it is the sweet mg (melody) of the giniïn

that is credited with creating the proper mood and disposition for l'rayer. AIso, truly to

have effect, the ginan must be recited by heart. 1'0 sing a ginan from a book is to place

reliance on ,an external source, to introduce the intermediary of a written text between

self and God, thus rendering the offering ritually imperfect. The most faithful

reproduction, rnoreover, is to be found through oral memory, not in written

•
27 For an elaboration of the aurai dimensions of scripture, sec William Graham,

Beyond the Wriu.en Word: Oral Aspects of Scripture in the Hialory
of Religion (Cambridge: Cambridge University Press, 1987); Harold Coward
& David Goa, Mantra: Hearing the Divine in India (Chambersburg:
Anima Books, 1991); and Joyce Irwin, cd., Sacred Sound: Music in
Religious Thougbt and Practice, JAAR Thematic Studies 50/1 (Chico:
Scholars Press, 1983).
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rnanuscripl.28 Hence, elderly rnernbcrs of the jama'at put great ernphasis on the

memori7.ation of ginans, arguing thal as rilual prayer or invocation, lhey must issue

directly from the hem. Only when thus intemalized would giniins manifest the power

of .çabda (sacred word), an idea similar to that held for the efficacious recitaùon ofboth

the Qur'iin and the Vedas.

This unmediated link between the giniins and the believer's heart is stressed not only by

an empha<s on memorization, but also on the correct recepùvity or audiùon of the

giniins. A verse from a poem attributed to Pif ~:!dr al-Dïn attests to the impact of

ginans as follows:

glniIna ba/orc nlla nÜlC bhariyJ,
cvl! haiç/c lami!rc harakhaniI ml!cjï

Recite giniIns and Ihe sclf will fiU wilh Lighl!
Thus will ail your hcarts be made blissful.29

If properly attended to, gilliins are thus believed to have the power to O"ansform and to

enlighten the hean. Accordingly, stories that describe the miraculous conversion of

Hindus, bandits, wild beasts, and pigeons to Satpanth upon hearing the sweet and

melodious words of the giniins abound in the tradiùon.30 The moving effect of

melodic recitaùon combined with the united chorus of congregational singing has becn

recorded in an oft-repeated anecdote about the late Ismail Ganji. Reputedly an impious

Isma'ili of JunagaQh in Gujarat, India, he heard a verse of a giniin one evening in the

•

28

29

30

Note Ihal "even after being recordcd in KhojkI, Ihe community's special script,
oml knowlcdge of ginanic texlS was sûU ncccssary ta ensure correcl reading of
an ambiguous alphabet." Sec Ali S. Asani, 'The Ismaili Ginans as Dcvoûonal
Litemturc:' Devotional Literalure in South Asia: CUIrent Rescarcb
1985-3, cd. R. S. McGrcgor (Cambridge: Cambridge University Press, 1992),
9, (aulhor's typcscript).
Collection of Ginaos composed by the Great Ismaili Saint Pir
Sadrudin (Mablln IsmlI1I Sadta l'Ir SadardIn Racit gInlnono
Sadgraha) (Bombay: Ismailia Asscciaûon for India, 1969), 61. Translaûon
mine.
For insUlncc, sec Ginllns 68, 70, and 91 translated in Ihis dissertaûon.
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jamii'ac khiinah which 50 touched him that tcars t10wcd from his eyes. lnullcdiatdy

repenting his wayward ways, he began a ncw lifc and evcntually bccamc chief minislcr

in the court of the roler of JunagaQh.31 As an intcgral part of their communal worship,

the recitation of giniins in the religious life of the Satpanth Isma'His serves the dual

purpose of expressing devotion and imparting the teachings of Satpanth.

Not surprisingly, therefore, giniins are deeply venerated. ln expressing his own

experience of this tradition of devotional singing, G. AHana captures a sentiment still

widely shared in the community:

Ever since my early childhood, 1recall hearing the sweet music of the
ginans. When 1was a little boy, my mother, Sharfibai would lift me, put
me in her lap and sing to me the ginans of Ismaili Pirs. She had a very
serene and melodious voice. 1did not understand, then, as to what they
were all about. 1loved my mother, as weil as her enchanting voice. My
initiation into the realms of poetry and music was through the ginans. 32

Later on, AHana describes the profound and uplifting mood created by his rnother's pre

dawn recitations ofginiins in the jamâ'atkhiinah (prayer hall):

Everybody listened to her bewitching voice, singing a ginan. No other
person, as is normally customary, darejoin his or hervoice with hers to
sing in a chorus ... The fragrance of that spiritual atmosphere still
lingers in my mind ... The weight of life's burdens dissolved,33

Giniins are recited daily in the jamâ'at khiinahs. Unlike the ~üfi practice of samâ' or

the Hindu kïrtan, ginân recitation is not (presently) accompanied by any musical

instruments.34 A member of the congregation, male or female, who knows how to

•
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34

The Great Ismaili Hcrocs (Karachi: Prince A1ykhan Religious Nighl Sehool,
1973), 98-99.
A1lana, Ginans of IsmaiU Pirs (1984:1). 1 owe my own love of musie and
poc\fY to my father, Huzurmukhl Rahim K. Jivraj, who is an admircd gin3n
reciler.
Ibid., 2.
An inleresting question is whether musical accompanimenl was pcnniucd in the
pasL 1 have bcen informcd by a rcliable source thal in 1975 al the lirst
Inlemational Convention of Ismaïlia Associations, il was rcsolvcd lhal no
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recite giniins is usually callcd upon by the mukhi (chief of ceremonies) to lead the

recitation. Although slight variations in the embellishment of tunes will be found

among singers, in general, giniin melodies are simple and uniform, and can be learnt

without difficulty. Singers are not rcquircd to have any formal musical or voice

training. However, fine singers are easily identifiable by their melodious voices,

emotional and tuneful renderings, and correct pronunciation. Beautiful recitation is

praiscd and encouragcd, and it is not uncommon for individual members of the

congregation to express personally their appreciation to giniin reciters. On special

festivals, reputcd reciters who can sing a large repertoire of giniins and who have been

notcd for their moving delivery are callcd upon to sing. These individuals, however, do

not collectively constitute a special or separate and distinct class of performers within

thejamiiCat (congregation).

While the recitation of a giniin constitutes a ritual in itself, giniins also play a vital mie

in the conduct ofother rites of worship performed by Satpanth Ismii'ilis in theirjamiiCat

khiinah. This intimate relationship to rituals is indicated by the classification and

arrangement of giniins that is to be found in manuscripls or i'rinted books. Specific

giniins are indicated for different times and types of prayer, for special occasions, and

for various religious ceremonies. Thus, for instance, the evening prayers usual1y

commence with giniins that emphasize the importance of prayer during the auspicious

musical instrumenls would bc a110wcd 10 accompany ginfn rccitation in Ibe
jamil'al kMnah. This suggcslS Ibat Ibe rccitation of ginfns 10 Ibe accompaniment
of musie may have bccn in practicc in sorne areas. Modem strictW'CS against
holding ginfn mcltlils or musical rccitals of ginfns wilbin lhc jamil'at kMnah
space is probably pan of Ibe modem trend IOward Ibe "1slamization" of
IsmliQlism. For a discussion of Ibis trend, sec Ali S. Asani, "The Khojahs of
Indu·Pakistan: The Qucst for an Islamic Idcntity," Journal of the Inslitule
of Muslim Minority Mfaïrs (vol. 8 no. 1 (1983) 31-41), and Diamond
RaltaDsi, "Islamization and Ibc Khojah IsmACm Community of Pakistan" (McGiIl
University: unpublished Ph.D. dissertation, 1987).
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hours of sunset.35 Certain giniïns that dwell upon mystical themes are recommendcd

for the subhu siidkhak (liL the quester before dawn). These giniins are recitcd hefore

or after periods of meditation in the carly moming hours. Venâjo giniins are recited for

the sake of supplication or petition for mercy. Gha!piilginiïns accompany the ritual of

drinking holy water, and a sub-eategory of these are sung when the water is actually

sanctified. Similarly, there are special giniïns to accompany funeml rites, to celebrate

Navruz (the Persian New Year) and the birthdays of Prophet Mu1)ammad and the Imam

of the time (piïçfir imiïm), and to commemorate the latter's installation. Thus, a native

taxonomy of giniins has been developed within the tradition according to appropriate

context and ritual usage.36

The religious meaning of giniïns in the Salpanth Isma'm tradition derives, therefore,

from this nexus between devotional song, ritual worship and sacred community.37

The recitation of giniins marks off sacred time and space, it creates an atmosphere of

"majestic pathos and beauty,"38 and it expresses communal feelings of worship and

identity. Binding ilS participants to an experience of listening, singing and feeling, this
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38

Typically sung are sclecled verses from the gilLfn Anant AkhlI40 attributed III
Pir l;Iasan Kabir al-Din. The ftrSt line of the work warns, "0 Seelcers, do not
fail ta observe the time of sandhyg (evening prayer)l" (fShlUI}7, sandhyg vclll
lame mata koT chüko). Sandhyll, lit. union, junclUrC, may refer 10 the hour of
sunrisc, noon and sunsct; special prayers of ;bis name, !hat is, sandhyll, an:
commonly offered by the Brahmins al thesc times. Sec J. A. Dubois, Hindu
Manners, Costams and Ceremonies, trans. H. Beauchamp (Delhi: Oxford
University Press, 1906), 251-270.
Thal this scheme is still obscrved was verified by al-WlI'~ Rai Amiraly Amlani
who graciously provided me with his unpublished typescript. "List of Ginans
for Recitation on Various Occasions," prepared for the Ismaili Tariqah and
Religious Education Board of Canada, March 15, 1988. For details on the role
of gilLfns in the ordinary lives of Salp8nth Ismll'ilis, sec Asani, "Ginllns as
Devotional Literawre" (1992:11-12).
Non-Isma'ilis are na: allowed ta participate in the services held at the jamll'at
khifnahs. This aspect of exclusion alone marks off the Salp8Dth Isma'ilis as a
special group !hat is sclf-identified as a sacred community.
Wladimir Ivanow, ''The Sect of the Imam Shah in Gujerat." Journal of the
Bombay Branch of the Royal Asiatic Society XII (1936), 68.
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paformative aspeet of the ginfin tradition is clearly a crucial factor sustaining the life

and force of the Salpanth tradition and ils teachings.39 While it is beyond the scope of

this dissertation to enler into a delailed analysis of Ihe giniins in lerms of Iheir aurai and

mclodic dimensions, or their interaction wilh and relation 10 the rilUaI practices of

Salpanth Ismii'ï1ism, this brief discussion is intended 10 revea1 how central and

profound is Iheir religious function.

•
39 Many of lbcsc remarks arc bascd on my fieldwork on gi1WJ lUnes which 1

conducted while doing rescarch in India belwccn 1979-84, and on inlerviews
wilb members of lbe jamiI'Bt. As an insider le the tradiûon wilb exposure le
Ismll'ili jam4'Bts in East Africa, India, Britain and North America, 1 am aIso
able 10 draw on personal observaûons of Satpanlb pracûces in lbcsc arcas.
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CIlAPTER TWO

THE NEGLEcr OF SATPANTII

IsMX'ïLlsM IN THE CONTEXT Or ISM.~ALÏ STUDIES

Scholarship in Islamic Studies has made far greater advances in the study of Sunnï

Islam than in that of the Shï'ah minority. In his bibliographic review of sources on

Shï'ism, Wilferd Madelung observes that, "Scholarly literature on Shï'ism is still

limited and uneven. There is no comprehensive survey of Shï'ism in ilS full range."1

Whereas greater progress has been made on the subject in the last half century, the

study of Islp.m continues by and large to be a study of ilS Sunnï expressions. In recent

limes, when the Shï'ah have received scholarly allention, this has generally been in the

contextofpolilics and religious fundamentalism.

The problems of the slUdy of Shï'ism originate, however, within the broader

development of the history of Islam. Long-held misconceplions about the Shï'ah can be

n'aced to early Sunnï works on heresies that propagated views of the Shï'ah as an

extremist, misguided, and heterodox branch of Islam.2 Initially, western scholarship

accepted Sunnï-eentred definitions of Islam and embellished the latter's exaggerated

•
1

2

Wilferd Madelung, "Shiism," Eneyelopedia or Religion, vol. 13, cd.
Mircea Eliade (New York: MacMillan, 1986), 247.
For instance, sec Abü MuI}ammad Ibn l;Iazm's Kitlb aI.fipl fi'l·mital,
partial Eng. transI. 1. Fricdlaender, ''The Heterodoxies or lbe Shiilcs in lbe
Presentation or Ibn l;Iazm," Journal of lbe Amcrican Oriental Society, 28
(1907), 1-80 & 29 (1908), 1-183; 'Abd al-Karim al·ShahrasUlnfs Kitlb al·
miW wa'i n~. partial Eng. transI. A. K. Kazi & J. G. Hynn, Muslim
Sccts and Divisions (London: Kegan Paul International, 1984).
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accounls of the Shi'ah wilh ilS own opinions. Thcse queslionable beginnings of Shï'ï

,audies may thus panly aceount for why the field trails 50 far behind Sunnï studies, in

addition, of course, to the simple fact that Sunnïs do account for the majority of the

Muslim world.

In panicular, the Isma'ilïs, a sub-sect of the Shï'ah, have for centuries becn the target of

Sunnï (and elements of Shï'ï) aspersion. Accused from the beginning of bid'a

(innovation) and ghuluww (extremism) for theirreligious speculaôons, especially their

doctrine of imiïmah, the Isma'ï1ïs were commonly referred to by the defamatory epithet

multJid, "a Muslim terrn of abuse for a religious deviant or heretic."3 In his discussion

of this problem, Marshall Hodgson says, "The world has usually heard about the

Isma'ï1ïs from their enemies.'>4 Consequently, Isma'ilism has suffered major problems

of misrepresentation both within and outside Islam.5 Significant strides have becn

made in this area, however, since the efforts of scholars such as Wladimir Ivanow,

Henri Corbin, and Marshall Hodgson who challenged and revised older noôons, and

who gave new direcôon to Isma'ï1ï studies.

This is the broader framework of a more pointed issue. While Sh?:'ism and its various

sub-sects including the Isma'ilis now have a place on the map of Islamic slUdies, the

area marked Isma'ïIism has curious gaps. There appears to be considerable discrepancy

among scholars as to which period or aspect of Isma'ili history merits scholarly

attention. Curiously, while the ftrSt half of Isma'ï1ï history is richly detailed, suddenly

the sketch tums bare for later periods. It has been argued that "meagre sources" are

•
3

4

5

Farhad Daftary, The Ismll'l1Is: Their History and Doctrines (Cambridge:
Cambridge University Press, 1990), 5.
Marshall G. Hodgson, The Ordcr of Assassins: The Struggle of the
Early Nizlirf Ismll'l1ls Against the Islatnic world (The Hague: Mouton
& Co.. 1955), 22. Also sec the discussion in Bernard Lewis, The Assassins:
A Radical Scct in Islam (London: Weidenfeld & Nicholson, 1967).
For a rcview of the problcm, sec Daftary, The Ismll'l1ls (1990:1-31).
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• responsible for these sharp contrasts of clarity and perplcxity that exist with regard to

its different phases.6 Yet. as will be shown in the case of Satpanth Ism3'ilism. although

primary sources are ample. general studies of Isrnli'ill history have unifomlly glossed

over this phase.

Some Methodological Issues

Before proceeding to an assessment of the place (or more accurately.lack of place) of

Satpanth Isma'ïIism in Isma'ïlï slUdies, 1wouId like. however, to make sorne general

remaries on methodology and on the probIems of studying Isma'ïIism.7 In common

with the slUdy of religions, the study of Isma'ïIism presents one of the most difficult

challenges of scholarship, namely, corning to terrns \Vith a tradition's extraordinary

internai diversity and regional variation. In its historical evolution, Isma'ïIism

• developed through severa! phases, and within the context of many societies, languages,

cultures and landscapes. Each phase had its own ramifications, including socio

econornic and political ones, and gave rise to sub-sects and differing traditions. This

represents immense diversity and variation. In the words of Bernard Lewis,

"Isma'ïlism was expressed in infinite farrns both doctrinal and organisational."S This

fact makes the task ofa comprehensive untlerstanding of the Isma'ïlï tradition extrernely

difficult.

ln many respects, the ~,"Udy of Ismii'ïlism mirrors the ~ame prablem exemplified in the

study of Islam or Hinduism or any other religious tradition: plurality in unity. The

•
6
7

S

Ibid., 3.
Special nOie: the shon title Ism~'nism is used to refer here to the Shl'ah sect of
I~I Ism~'I1I Nizliri Satpanth Muslims including their t01ll1 hislOrical
tradiûon. Specifie Ism~'m pcriods or other Ism~'m sects such as the Muslll'lians
will he exaetly idenûfied.
Bernard Lewis, Origins of Ism~'iIism (Cambridge: W. Heffer & Sons,
1940). 1.
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problcm of how to invcstigatc rcligious traditions without objectifying them is a

constant strugglc of methodology. At the hem of this issue is the error of reification

and normatization. Given that a specifie sect or religion may encompass unique and

diversified historical traditions, how is the scholar to guard against the essentialist

tcmptation to offer fixed, authoritative and a priori definitions? To sorne extent,

historical and phenomenological approaches to the study of religions have evolved as a

response to this problem.9 Studies that focus on religious data within their specific

historical and social contexts can help to a11eviate the problem ofreification.

Yet, in practice this is not always the case. It is not uncommon for focused studies of a

society or culture to become the platform for normative discourse. The danger is for

panicular studies unconsciously to accept normative judgments that exist within a

narrowly defined period or group and then unwittingly to apply these criteria to other

data. Truth daims and normative thinking are an integral pan of religious life, and il is

obviously important to be able to identify them for the specific case under slUdy.

However, the question is how to describe the beliefs and values of a religious group in

varying historical and cultural contexts without recommending them, implicitly or

explicitly. For instance, in the case of Islam, how can one resist using its "classical"

tradition as a measure of the range of ils historical and local expressions, or in the case

of Hinduism, how can one be critical of the implicit judgments that lie beneath

distinctions such as the "Great", that is, the scriptural tradition, and the"Little", namely,

the folk tradition.

• 9 For an eXlcndcd discussion of sueh problems, sec Robcn D. Baird, Category
Formation and the History of Religions (The Hague: Mouton & Co.,
1971).
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Ivanow, prescient in his approach to Isma'ilï studics (although. wc shaH sec that he.

too, canno: resist the above charactcrizaùons) points to the multifonnity of Isma'i1ism at

the beginning of his monograph, Brief Survey of the Evolution of Ismailism:

Ismailism is here taken as a whole, with aH its branches and
subdivisions, despiœ the discrepancies, someùmes considerable, in thcir
tradiùon and dogma, and without prejudice to their claims for priority.1O

It is inevitable that societies become differentiated as they experience changes over lime,

but Ismâ'ilism is marked by changes of great intensity over the course of its history.

There are many rea50ns for these changes including divisions caused by internai

conflicts, emigrations and altered contexts. Thus, Ivanow properly cautions that

... nothing can be 50 erroneous and ruinous to the progress of the study
of Ismailism as the ... disregard of chronology and of the local
peculiarities of the materials at our disposai. It is not only absurd, bul
even ridiculous 10 regard Ismailism as a kind of homogeneous and
uniform slufffrom which we can take "samples" indiscriminalely.ll

While this principle ofunderstanding different expressions of Ismâ'ïlï faith and doctrine

within their specifie contexts is self-evident, holding together the manifest diversity of

Ismâ'ilism has been, in fact, a vexing problem for scholarship. For how is one

adequately to represent a tradition that is at once one and many and whose internai

distinctions are often stark and wide. The problem is aggravated, as Ivanow wams, by a

search for the essence or ideal expression of Ismâ'ïlism, that is, for sorne normaùve

form by which to identify the sect.

As noted, this is an important methodological problem for the sludy of religions in

general, but it takes on particular significance for the study of Ismâ'ïlism because of Ihe

doctrine of imiimah. In my view, the concept of imifmah, which is the theological

• 10

11

Wladimir Ivanow. Brief Survcy of the Evolution of Ismailism
(Lciden: E. J. Brill, 1952), preface.
Ibid., 28.
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foundation of Shi'ism and Isma'ilism, aniculatcs an ideal of leadership which is

inhcrcntly dynamic and unconstrained. As Ihe locus of religious authorily for aIl Shi'ah

Muslims, the imiim is a norm-selter in as much as he interprets scriplure, and yel, each

imiim may al any time abrogale norms sel by his predecessor or even himself, and

inslilule new regulations and ordinances. This principle of the imiim 's total prerogative

10 change or replace norms according to the times, and according to his will, has been

variously expressed over the centuries by Isrr.a'ï1ï wrilers in the language of the

inteIIectual currents of the time and place. Formulated in the most general terms, the

Shï'ah doctrine of imiimah makes the claim that the legitimate successor of Prophet

Mu~ammad in his leadership over the Muslim ummah (community) was the Prophet's

cousin and son-in-Iaw, 'AU b. Abï TIDib; and that this right of succession was passed

on through 'AU and his wife, the Prophet's daughter Fapmah, to his male descendants.

These heredituy heads bear the titIe, "imam" (lit. leaderof the prayer). Like the Prophet

Mu~ammad, the imams are considered to be ma'~üm (infallible, immune from errer)

and appointed by the will of God. Their divinely-guided task is to interpret the

Revelation and the Prophet's teachings and, accordingly, to guide the Muslim

community in bath spiritual and temporal matlers.12

lbe centrai daim of this doctrine is that the imams possess a divine wisdom and the

authority to interpret the Qur"an, and are endowed with a spiritual power or Light (nÜT)

to guide perfectIy their communities through the centuries. As expressed in Fapmid

Isma'm doctrine, the imam is the qur'iin-i ~mit (silent Qur"an) in relation to the

Prophet Mu~ammad who is the enunciator of revelation (quroaÏl-i nii,tiq). As the

Prophet's wa~i (deputy, spiritual executor), it is the imiim's sole prerogative to interpret

•
12 For discussions of imamah, sec Oafrary, The Isml'DIs (t990:137-141); Sarni

M:lkercrn's "The Philosophical Signilicanee of the [mlim in [smll'ilism," SIIIdia
Islal!1iea XXVII ([967) 3[-53; Wilferd Madelung, "[mlima." Eneye[opac-
dia of Islam Il, vol. 3 ([911); Madelung, "Shiism," ([985:243-247).
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the inner meaning (ba{in) of the revelation. Thus, Isma'ilî doctrine makes supreme

religious aUlhority (imamah) over the Muslim ummah (community) an exclusive and

hereditary office. As Hodgson points out,

It was the imiim's institutionai position which made impossible any
comprolIÙse between the Sunnï pattern and Ismâ'ïlï claims ... [since his
position claimed] priority ofauthority over those externai symbols upon
which the Sunnïs had agreed to rely for uitimate sanction.13

It is this question of the imiïm's authority over the externai symbols of religion thal

makes the concept of imiïmah implicitly dynamic and unconstrained. Given the

principle of perpetuai inlerpretation, the office of the imiïm is thus intrinsically opposed

to a dogrnatism that would be inevitable were Islam to be identified with sorne

pennanent and static interpretation of the Qur'an. Thus, the natural corollary of the

belief that the imiïm gives direction according to the times is the claim Ihat the message

of the Qur>an is not static and fixed in the past, but that its meaning is constantly

manifest through the imam 's continuous and timely guidance. Since, in relation both to

revelation and shan'ah (religious law), the imiïm enjoys the sole privilege of

interpretation, and since he aIone has the capacity and authority to engage in ta'wil

(exegesis), effectively then, the imiïm has the same sweeping powers that the Prophet

Mu1}ammad possessed after the hijrah (elIÙgration to Medina) to introduce changes in

society, whether religious or secular. As Madelung says, the imams continue the

"prophetic mission in every respect except that they do Ilot bring scripture."14 This

includes the right to revoke injuctions and patterns of the past, and to reconstitute thern

for the present and the future.

• 13
14

Hodgson, Order of Assassins (1955:19).
Madclung, "Shiism" (1986:243).
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ft is this unfctlcrcd right cnjoycd by the institution of imâmah to intcrpret revelation and

to set norrns, and yet also to aUlhorize new interpretations and to alter nonns that might

help to make sorne sense of the upheavals of the Shj'ah within the ummah, as weil as of

the various discrete developments within Isma'ilism. The most obvious source of

division and diversification in the history of Shj'ism was the problem of religious

authority, and the conflicts caused by competing claims to the imamate. Additionally,

however, the imiïms could themselves have been the prime instigators ofchange since,

as a tenet of the faith, it is they who were to perpelUally articulate the meaning of the

faith for the communily with reference to its context. 15

Ali this has interesting implications. Firstly, since the guidance of fonner imiïms is

historically detennined, logically speaking it would be unacceptable within the context

of Isma'ili theology to uphold any specific Isma'ili tradition in the past as the ideal. The

cumulative traditions of the past would have 10 stand equal before the present. whose

norms are to be dictated only by the living imiïm. ('This,.ofcourse, is ail very weil at the

abstractlevel. In practical terms, there have becn and continue 10 be many competing

claims and divisions over which inheriled tradition is superior and, therefore, is ta be

upheld. 16) Strictly speaking then, if the imiïms task is to give shape to religion in the

crucible of history, conservatism ofform and Interpretation would be antitheticalto an .

Isma'ili worldview.

Secondly, the theological task in Isma'ilism is thus never complete, for no one theology

or ritual expression may suitable to ail time. To make absolule, doctrinal and liturgical

•
15

16

He May do Ibis direclly, or more commonly, by delegating Ibe task 10 his
lieutenants. Ibe WI'is.
On Ibe polcmic willtin Ibc communily, sec Mehboob Kamadia's unpublishcd
monog13ph. ''Confidential Repon on Refulation of Hindu Elements in Our Holy
Ginans" (Toronto: 1989) and Akbarally Mehernlly, Undcrstanding
Ismailism: A Unique Tariqah of Islam (Burnaby: A. M. Trust, 1988).
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• solutions that are contextua! and thus. time-marked. wOllld go against the ideal of

critical self-renewal implicit in the doctrine of imamall. ThllS. in times of mpid changes

in culture and context, one might expect that the primary function of the imam wOllld

be to revita!ize the tradition or to furnish symbolic forms and social arrangements that

would support the faith in that specific comext.

Religious change and adaptation are thus seen to be innate, if not inevitable. processes

in this perspective. Thus, the diversity and the distinctive developments of Isma'Hism

are explicable bath from within the faith's own understanding of the imam's role as weil

as in terms ofhistorical method and analysis. Accordingly, essemialist approachcs to

Isma'ïlism may not only he inappropriate from a scholarly viewpoint, but also from the

Isma'Hi position of a situation-specific self-articulation and reading of history. For the

study of religions, as of Isma'ilism, a historical, systematic and descriptive method

• pronùses understanding withoutjudgmem. To quote Baird,

History is a temporal study. It altempts to locate religion in its cultuml
setting, and to reveal sequential connections. Furthermore, '" lit)
altempts to describe the human past accurately, not to pronounce about
il. I7

We will have occasion to note, however, that studies of Isma'ilism often favour the

articulation of one of its manifestations or aspects over another. Even Ivanow, who

pronùses to present his survey "without prejudice to their daims of priorily," passes

several value judgments. And as noted above, whih:: the concept of imiimah appears to

imply an impartial attitude with respectto the past, in the actual verity of history, the

Isma'Hi sect has experienced varions social and political upheavals caused by conl1icts

over which interpretation or historical tradition represents "true" Isma'ilism. Indeed,

modem Isma'ilism is once again poised at such a critical juncture where it must either

• 17 Baird. Category Fonnation (1971:33).
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inlegmlc diverse idcntilÎes, or cise fmclUre into picces once again. How much of its

past lrdditions and communities it will succccd in holding together is yet to be seen.

Let us retum, then, to the observation made at the beginning ofthis section, namely, that

scholarship in Isma'ïlï studies is unevenly distributcd. In particular, why is it that

Satpanth Isma'ilism (for which there is no want of primary sources) has not receivcd

sustaincd attention in scholarship on Isma'ilism?

This neglect is puzzling given the fact that Satpanth Isma'ïIism spanned over seven

centuries of Isma'ïlï histcry, that is, over haif the life of the Isma'ïli sect. Is il possible

to appreciate the hroader historical process called Isma'ïIism without more fully

understanding such a major portion of ils history? Furthermore, is it possible to

understand modem-day Isma'ïlism without a more profound and detailed knowledge of

this period in which the dominant body of the sect now has its roots? Despite answers

to the contrary, it will be demonstmted that surveys of Isma'ïli history have either

disregardcd this tmdition or significanùy underplayed its role.

Critical Assessment of Surveys of Ismi'iIism and Its History

To demonstmle the above claim, 1will examine the place given to Satpanth Isma'ilism

in a few key surveys of Isma'ili hislory and literalure. Specificaily, the following

works will be referred to, frrstly, because lheir aUlhors are specialisls on the subject,

and secondly, because the explicit purpose of their works is to present an overview of

Isma'ïIism. The surveys include Wladimir Ivanow's Brief Survey of the

Evolution 01' lsmailism [1952]; an article co-aulhored by Aziz Esmail and Azim

Nanji titled "The Isma'ïlïs in History" in IsmicïlI Contributions to Islamic
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Culture [19771;18 Wilferd Madelung's anicles on "lsma'ïIîyah" in the EnC)'c1opedia

of Religion [1986]; and finally, Farhad Daftary's recent volume. The Isma'ilïs:

Their History and Doctrines [1990].

My purpose is to assess very briel1y the place and treutment of Sutpunth Ismacilism in

these works. Whut significance do they attribute to Satpanth? Where do they position

it in the broader development of Ismacïlism? How much attention does it receive?

Since it is not possible to go into each work in depth, 1will focus on two topics to gain

some perspective on these questions. The first is their schematization of Ismacm

history, and the second is their assessment ofSatpanth Ismacïlism.

ln speak:ing oflsmacïJï history, it is necessary to examine how these authors schematize

ils development as a whole in order to discem the criteria that they have used to

distinguish among different periods or phases of Isma'ïIism. Schemes can reveal

important information about what an author values as the defining aspects of a society

or civilization. How authors choose to organize their study of a society and its past

involve acts both ofinterpretation and assessment of its history. OCten, assumptions by

which materials are categorized are tacit or unconscious, and therefore, a carefullook al

such categories is necessary. The very decision to distinguish a period, and to give it a

name indicates that an author has recognised il to be a distinctive and complex

formation deserving focused study. Thus, in sketching the history of a sect, il an

historian omits to specify a cenain period, it may be fair to conc1ude that the period has

not been estimated to be ofenough significance to warrant such distinction.

• 18 Aziz Esmail and Azim Nanji, "The Ism~cilis in History," IsIIII'l11
Contributions ID Islamic Culture, cd. S. H. Nasr (rehran: Imperial
Academy of Philosophy, 1977), 227-260.
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'll1us, il is worth asking the basic question, how have scholars generally dividcd up the

progression of Isma'Hi history? What have been the criteria undergirding their

divisions? Have they determincd the phases of Isma'îlï history according to languages

and Iiteratures, geographicai and cultural groupings, major docoines, sub-seclS or a

mixture of these? Where does Satpanth fit in their schemes? How is Satpanth

connectcd to other periods or developments? What assumptions or biases, if any, do

their schemes reveaI? The purpose here is notto develop an ideai scheme but simply to

examine what assumptions are implicd by the schemes in use, and what these schCJlles

reveai to us about an author's assessment of Satpanth IsmŒ'îlism in the context of

Isma'Hi history as a whole.

Ivanow

Beginning with the fmt work citcd above, Ivanow in his Brief Survey [1952] says

that the purpose of his book is to give a generai overview of the evolution of

Ismii'ïlism, and to help "the intending student of Ismailism to inttoduce sorne order or

system into the materiai which he has to handle."19 He atlemplS to inttoduce such an

"order or system" by an articulation of ilS major phases, Accordingly, he divides the

movement into the following five stages:

I. Incubation period (632-909 C.E.): "On which very little reliable
information is available," but which Icd to the establishmentof the
Fatimids in Egypl

2. Fatimid period (909-1 100 C.E.): "when the Ismaili movementand its
Iiteratureauaincd theirfulldevelopment."

3. Alamüt period (1100-1400 C.E.): "the period of life and death struggle,
during which great concessions were made to popular tendencies,"

• 19 Ivanow, Brief Survey (1952: preface).
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• 4. Anjuôan period 0400-1600 C.E.): "a kind of renaissance ... a revival
of spirit and activity in the Persian Ismaili community.'·

5. Modem period 0700--): "chancterised by accelerated cultural
advancernent and re-orientation."20

Accordng to Ivanow, the centraI goal of lsma'ïli hislory was to realise the theocmtic

ideal at the heart of the Shi'i notion of imiimah, that is, govemance of the ummah by

God through the institution of imamate. He assens that this Shi'i aspiration to assen

the imiim's leaders~ip of the ummah was a pragmatic and feasible program during the

fonnative period of Islam. However, as early attempts of the Shi'ah to win the rights of

their imiims to the caliphate repeatedly failed, a key Shi'i theme emerged, namely, the

concept of the mahdior messiah imiim who would rise to vindicate the Shi'ah and fill

"the earth with equity and justice."21

It is not necessary to go ioto the various historical details presented by lvanow, but it

• should he noted that in his judgment, the climax of the Isma'm movement was attained

during the Flipmid periocl when "the grand dream of a theocratic Islam might well have

succeeded."22 The rise of the Flipmids to power marked one of two moments in

Isma'ilï history when the theocratic ideal was temporarily within grasp. (The second

was the Niziiri Isma'iii state). The reign of the Flitimids, moreover, was a success

story nor. only in political tenns; Flipmid patronage of trade, leaming and culture forged

a cuitural hegemony that was to have a lasting impact on lslamic civilization. As a

result of these achievemenls, Ihis periocl is singled out by lvanow 10 represenllhe peak

of Isma'ilï hislory.

• 20 Ibid., 29-30.
21 Ibid., 2.
22 Ibid., 16.
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For various reasons, the Fa!imid venture ultimately failcd. However, one of its

beneficiary sub-groups, the Nizans, had establishcd a foothold in nonhern Persia and

had not given up the dream of an Isma'ïli state under the sovereignty of the imiim.

Spearheadcd by J:Iasan ibn al-~abbaJ:1 from the fonress of Alamül, the Nizans

succecdcd by various means in rallying support for the Isma'ï1ï cause. They sustaincd a

social and political struggle against the powerful Saljüqs for 160 years,

by the end of which there were ail the signs of their having won the day
legalizing their position in the world of Islam. It was only the
overwhelming calamity of the Mongol invasion which swept them
away.23

This was the second moment in their history when the Isma'îlïs may have succecdcd in

attaining their theocractic aspirations. However, the Mongol destruction of Alamüt in

1256 C.E. marked a tuming point in Isma'îlï history, and for ail practical purposes,

Ivanow rnaintains that the Isma'îlï political program was put to rest. Thenceforth, he

explains that Isma'îlism became passive, went underground, and forked into various,

independent streams that developed theirown local histories and traditions.

Undoubtedly, what fumishes the excitement of Ismii'îlï history for Ivanow is the sect's

repeated attempts to assert the political sovereignty of their imiïm. His narrative is

driven boy the sect's revolutionary enterprise, and this is the defining benchmark for

assessing the course of Isma'îlï history. Given the importance placed on the sect's

insurgent political career, which is interpreted as its raison d'être, it is natural that

Ivanow pays greatest attention in his book to tracing the Rïtimid and Alamüt periods.

Furthermore, the Fa!imid period is roundly praised for its military, economic,

intellectual and cultural achievements.

• 23 Ibid.. 17.
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• Esmail and Nanji

The article by Esmail and Nanji (1977) similarly highlights the eminence of the Fa!imid

period in Ismli'ï1i history. After reviewing the political successes of the Fa!iOlids, the

authors write, "Il was, however, in the sphere of intel1ectual life that Fa!iOlid

achievement seems most brilliant and outstanding."24 Like Ivanow, the authors also

divide their discussion of Ismli'ili history into five periods: the formative period; the

period of Fapmid mie; the Isma'ilis ofAlarnüt; the post-Alamüt period and the modem

period. Their scheme is essentially the same as Ivanow's except that Esmail and Nanji's

scheme subsumes Ivanow's Anjudan period under the post-Alamüt period. In their

case, too, the criterion for distinguishing among various periods appears to be the

politicai course of Isma'ili history. Thus, both Ivanow and Esmail and Nanji employ

the term "Alarnüt" rather than the term "Nizan" to refer to Isma'ilism in nonhern Iran

• before the Mongol invasion. Alamüt was a fonress and the centraI headquaners of the

scatlered Nizan Isma'ili cells of resistance in nonhern Iran. As a symbol of political

power, "Alarnüt" as the choice of the designation rather than "Nizan" suggest that the

milestones of Isma'ili history are being set by the sect's politicai record.

Madelung

A look at the terminology used by Madelung in his article on "lsma'i1iyah" (1986) to

designate the major periods of Isma'ilism similarly reveais an emphasis on the political

venture of Isma'ilism. Madelung's tripartite division of Isma'ilism into Pre-Fa!imid,

Fapmid and Post-Fapmid conveys the sense that the interest of Isma'ili history

essentiaily revolves around the Fatimid period. The prefixes pre- and post- convey the

sense that Fatimid Ismli'ilism is to be taken as the central point in relation to which the

• 24 Esmail and Nanji, ''The Ismli'ilis" (1977:237).
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rest of Ismâ'i1i:;m is to be seen. While this may not have been intentional, Madelung's

categorization upholds the Fa!imid period as the heart and climax of Ismâ'ilism. The

very fact that one period is defined in relation to another indicates that its meaning is

derived from that relationship, to which il is subordinate.

In this respect, Ivanow's scheme is conceptually sharper, since he uses names that

uniquely identify different periods, and that acknowledge the specificity of each phase.

Although in terms of theology, Ivanow judges the Fâlimid phase more favourably than

the rest, he insists consistently that each period be treated within ils own historical

context and not in comparison to something else. Madelung's scheme suggests, albeit

unwittingly, that the yardstick for understanding Isma'ili history is the Fa!imid period.

This approach may foster analyses that regard the Fâlimids as the normative centre of

Isma'ïlism, and that wouId, accordingly, affect unfavorably the estimation of other

periods.

As the most recent discussion of the subject (1990), Daftaty's study of Isma'ilism is of

special interest since, as he himself points out, modern strides in Isma'ilï studies have at

last made it "possible to convey an overall view of the evolution of Isma'ilism."25 Of

ail the authors discussed, Daftary shows slightly more self-awareness regarding the

criteria he has used in order to draw distinctions amorag various phases of Isma'ili

history. At any rate, he is the only one who offers a rationale for his scheme. He says

that while il is difficuit to select any specifie order ofphases in the history of Isma'ilis,

It is, however, possible on the basis of a mixture ofchronological,
doctrinal, geographical as weil as literary and ethnological

• 25 Daftary, The Ismll'Ilts (1990:xvi).
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• consideratior.s, 10 dislinguish live phases, some running par.lllcllo
olhers.26

He does nOl, however, demonstrate how he has used Ùlese criteria in his dislinction

among phases. In aCluai facl, his book trealS IsnüjCîlism strictly in lem1S of ilS

chronological development, and, like Ùle preceding works, is essentially an hislorical

and political introduction 10 me Ismii'lli sect, WiÙl significant discussions of the

development of its major doctrines. His book, whose stated purpose is "to cover all the

major phases and events in me development of Isma'îlism:'27 schematizes Ismacm

history as follows: Early Isma'ïlism (c. 700-900 C.E.); Fa!imid Isma'ilism (c. 900

1100 C.E.); Musta'lian Isma'ïlism (c. llOO-present); Nizan Isma'îlism of Ùle Alamüt

period (c. 1100-1256 C.E.); and Post-Alamüt Nizan Isma'ïlism (c. l25O-present). In

addition to Ùle Nizans of Alamüt, Daftary also discusses at length the history of the

Musta'lians, representing me two main streams of Isma'îlism following the split after

• me Hpmid Imam, Mustan~ir bi'Ilah (d. 1094 C.E.). Otherwise, his scheme repeats the

same general pattern as mose of Ivanow, and Esmail and Nanji, except that he adds the

obscure period, Early post-Alamüt, to me Anjudan period, and the Modem period to

me subdivisions of Post-Alamüt Nizan Isma'ilism. The following chart summarizes

me schemes that have been introduced:

Schemes of Isma'm history 1

DaflIN .. MdlE1

Ibid.. 29.
Ibid., xvi.

CE

26
27

. . vanow smBl an]1 a e ung tarv
632-909 Incubation Formative Pre-Fatimid Earlv Isma'ïlism
909-1094 Fatimid Fatimid Fatimid Fatimid
1094-1256 Alamüt Alamüt Post-Fatimid Nizan1MustaClian
1256- l Post-Alamüt Post-Alamüt: Early
1400- Anjudan .L Aniudan
1800- Modern Modern Modern

•
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What do lhese schemes revcal? If the underlying basis for viewing Ismii'm histary is ta

skelch haw the mavement allemptcd ta establish a theocratic state, then clearIy, those

phases that manifestcd such activity would receive the most attention. Indecd, this

much is evident from L'te above chart. Two characteristics are common to ail the above

schemes: firstly, post-Alamüt Ismii'îlism is more or less crammed into one major

phase. and secondly, while this phase is the longest of Isma'ïlï history. it receives the

scantiest allentïon. That is. virtualIy seven centuries of Ismii'ïJï history rernain

undifferentiated and unchartcd. The least attractive scheme is Madelung's tripartite

division of Ismii'ïli history because il heaps into one category the entire period from

1094 C.E. up to the present. The complex course of Isma'ïlï history since the Fa!Ïmids

is entirely missed by the label "post-Falimid Isma'îlism."

Il is puzzling that despite the authors' demonstratcd knowledge of the differentiation of

Ismii'ïlism after the Nizari-Musta'lï split (1094 C.E.) both in historical and in

geographical terms, their schemes have failed to mark these off as distinctive phases

and, by extension, of being worthy of individual and focused scholarly attention. Ail

the authors discuss the discrete developments in Isma'ïlï history that occured following

the split after Mustan~ir bi'lliih (d. 1094 C.E.), but they do not schematize them.

Ironically, Ivanow's scheme, while the oldest of the four discussed, in using "Anjudan"

rather than the more vague "post-Alamüt," reveals a much greater appreciation of the

uniqueness of each period. It should further be observed that the period from the

beginnings of Ismii'ilism to the fall ofAlamüt consistently received the greatest amount

of attention, even in the more recent writings of Madelung and Daftary.
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• Satpanth Isma'ïlism: A Non-Existent Category7

What should have by now become conspicuous by its absen.:e is the fact Ihat despite

their clear awareness of this tradition, not one of these authors specifies Satpanth

Isma'ïlism as a distinct phase or period in Isnüi'ili history in his schemes. Even

Ivanow, the first scholar to focus academic auention on Satpanth Isma'Hism with his

substantial introduction to the subject,28 does not mark off Satpanth as a distinctive

phase preceding and running paraIlel to the Anjudan phase. Allthe authors ensconce

Satpanth Isma'ïlism under the "post-Alamiit" category, thus rendering it invisible. The

schematic absence of Satpanth Isma'ïlism as a distinctive phase in Isma'ïli history

suggests to me that the role ofSatpanth Isma'ïlism in the conte"t of Isma'ili history as a

whole has not been deemed to be of sufficient imponance to merit such a separate

designation. This is truly hard to grasp given the fact that not only is the Satpanth

• period one of the longest continuous phases in lsma'ïli history, but that it also

constitutes the bedrock ofcontemporary Isma'ïlism.

Having established the lack of place Satpanth has in the four schemes of lsma'ïli

history discussed above, it now remains to deal with the second issue, namely, the

authors' estimation of Satpanth Isma'ïlism in the larger conte"t of lsma'ïli history.

Therefore, let us briefly tum our attention to how they treat the subject of Satpanth in

their works.

• 28 He accomplished titis dcspite his handicap of not bcing able 10 consult the
primary sources as he did nol know the Indian languages. Cf. Ivanow.
"Satpanth" (1948:t-54).
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Ivanow

ln his Brier Survey, Ivanow devotes three pages to Ismâ'ilism in India.29 Il should

be noted that in 1948, some four years berore he published his Brier Survey, he had

composed the rull-length monograph on Satpanth menùoned above. Therefore, he was

no stranger to the scope and influence of this tradition. Yel, surprisingly, he offers an

unusuaUy terse treatrnent of Satpanth in his Brier Survey.

Acknowledging that the "Indian Nizan Ismailis have a long history,"30 he explains that

Ismâ'ïlism established itself in India by making use of doctrines that "formed a

transiùon between Ismailism, Sufism and Hinduism."31 This comment should be

understood in the context of Ivanow's opinion that after the Fa!Ïrnid period, Ismii'ï1ï

doctrine deteriorated:

When the Fatirnid organizaùon collapsed, popularexuberantenthusiasm
swept away the results of three long centuries of theological work, and
the "Great Resurrection" in Alamüt sancùoned a new, popularversion
of Ismailism.32

The reasoning that leads him to this conclusion is as follows. Drawing a distinction

between religion in an urban versUS a rural, agrarian setting, Ivanow maintains that

during the middle period of the Islamicate world (ninth to twelfth centuries), the more

Iiterate, educated part of society was concentrated in urban areas. By contrast, "in the

vast tracts of rural and tribal territories such men [of learning] were very rare,"33 and

so the outlook of the peasant populaùons was generally narrow, unsophisùcated and

susceptible to superstiùous beliefs.

•
29
30
31
32
33

Ivanow, Bricf Survcy (1952:19-21).
Ibid., 19.
Ibid., 20.
Ibid., 30.
Ibid., 1.
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• Thus, following nineteenth cemury distinctions belween rational-dassica! as opposed

to superstitious-popular traditions, Ivanow appears to have shared the inlelleclual bias

that philosophicai religious texlS are cullUrally superior to oral tradition, myùlO!ogy and

folklore. Accordingly, he draws notice to the dual nature of Isnüi'iIï philosophy, even

in the Fa!Ïrnid period, such as ils "remarkable sobriety of tone and reasoning," on the

one hand, which co-existed with "speculations of the most fanlaslic kind," on the other.

He then traces these contraslS to the cleavage belWeen town and village. "This contrast

between the highest urban culture of the time and the illiteracy of the masses,"

especiaily in the Fa!Ïmid times, explains the development of two parallel SlrCarns of

speculation, that of the state-affiliated literati and that of the populiSIS who mingled with

simple folk.34

To appreciate his judgment of "popular" Isma'ïlism, il is wonh noling his speculations

• on how these doctrines developed in their rural contexts. Ivanow assens that while the

uneducated "man in the village" would have had litùe interest in abstruse philosophy,

his religious enthusiasm would surely have warmed to ideas that sorne extraordinary

mysteries were being revealed to him. "What possibly ferlilized for him such

speculations was a variety of home-made simplifications and beliefs which could

substantially modify the original doctrines."35 He funher explains that these "home

made simplifications" were the work of the "smail fry," the rank and file Ismli'ïiï

missionaries who, lacking the talent "to conceive and develop original and extensive

schemes,"36 instead made use of older, half-remembered religious ideas and infused

them with Isma'ïiï content. In other words, they created a potpourri of syncretic

religious doctrines that succeeded in fueling popular religious sentiment.

• 34
35
36

Ibid., 34
Ibid.
Ibid., 35-36.
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In as much as it draws attention to the question of the influence of urban versus rural

contexts on the development of two paralle! SlTeams of religious expression in

Isma'ïlism, lvanow's analysis is important. A line of inquiry which pursues the

hypothesis that c1ass distinctions and the urban-rural dichotomy lie atthe root of these

divergent religious formulations may yield interesting results. That is, the distinctions

between urban and rural, state-affiliated and proletarian, intellectual and emotional may

be useful heuristic tools for understanding the "cultural dualism" in Isma'ili docttine.

Unfortunately, however, Ivanow's low personal opinion of the culture of the masses

adversely colours his otherwise insightful exposition, and lirnits his appreciation of the

so-called populisl's own idiom. A case in point is this explanation of the rnissionary's

raie as a purveyor of populist notions alongside philosophical Fa!Ïmid docttines:

The rank and file Ismaili I1Ùssionaries who were in direct contact with
the masses probably experienced great difficulty in standing between
these IWO opposed ideologies.... It is most prabably for this reason,
that we find concessions to popular belief in the works by less qualified
authors.37

Thus, while favouring the rational and systematic religious discourse of the Fa!Ïrnids,

Ivanow thought that the Nizan period sanctioned "concessions" and a populist trend

that inevitably led to syncretistic, impure docttinal formulations. Satpanth Isma'ïlism,

which "indiscriminately" mixes ~üfi, Hindu and Ismii'ïli ideas, is thus seen as the

culmination of this process of deterioration in intellectuai rigour. His scom for the

peasant mentality that he thinks nourished the Satpanth tradition is obvious in his

skepticism regarding its literature's historical reliability:

This particularly applies to Satpanth with ils Hinduistic basis. The
lndian mind is notoriously unhistoric, and its polymerie and syncretic
perception is aggravated by intense hyperbolism in expression.38

• 37
38

Ibid.. 36.
Ivanow. "Salpanlh" (1948:3-4).

37



•

•

Notwithstanding his judgment of the concession,U'Y nalure of the work of the Ism,i'i1i

preachers. Ivanow concedes in the same monograph thal the lsma'îli pirs of India

solved "with remarkable tact and intuition" their challenge of "rendering the process of

transition from Hinduism to Islam ... as easy and smoolh as possible."39 Despite

their limited means, they were able to lay "the foundation of a new cultuml group whieh

in itself bore the seeds of further great progress.''40 Having reached this affirmative

conclusion, it is difficult to understand why Ivanow still failed to give due place to

Satpanth in his Brief Survey. We can only speculate that his view of Satpanth as the

last stage in the decline of Isma'îli doctrines following the RÏ\Ïmid period may be

responsible for this disregard.

Madelung

Madelung devotes a mere column to Isma'ïlism in the Indian subcontinent in his

fourteen-page discussion of the "Ismailiyyah." Apparently sharing the !Hlme view as

Ivanow conceming the lack of theological substance or philosophical refinement in the

Satpanth tradition, he briskly dismisses its Iiterary heritage ofginiins with the following

remark:

They include hymns, religious and moral exhortation, and legendary
history of the pirs and their miracles, but contain no creed or theology.
Islamic and Hindu beliefs, especially popularTantric ones, are freely
mixed. While idol worship is rejected, Hindu mythology is accepted.41

This somewhat prematurejudgment that disparate ideas have been "freely mixed" in the

giniins has not been borne out by my own detailed analysis of two major works

attributed to Pïr Shams, the Garbïs and the Brahma PraUsa; on the contrary, at

• 39
40
41

Ibid., 27.
Ibid.
Madclung, "Shiism," (1986: 257).
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least ln the case of thcsc giniins, 1 have argucd that the inter-mixture of Hindu and

Islamic matcrials appcars to have becn dcliberate and carefully conceivcd,42

Esmail and Nanii

The stated purpose of Esmail and Nanji's article, which allempts to position IsmacHism

within the broader context of Muslim history, is "to interpretlhe historical significance

of the movement and the faith, highlighting its salient characteristi::s:>43 Based on the

article's cursory remarks on Satpanlh Ismacïlism, one must conclude that Satparth is,

therefore, not 'salient.' Again, it is worth noting lhat this is yet another study that

covers the firs: half of Ismacm history in much greater detail lhan the second half.

Two-thirds of lhe thirty-page article is devoted to the period leading up to the Mongol

invasion (1256 C.E.), while Satpanth receives a meagre paragraph of comment. This

study, too, portrays the Fa!imid period as the most important and cultivated expression

oflsma'ilism.

What is striking about the omission of a substantial discussion of Satpanth Ismacïlism

in Esmail and Nanji's article is the factthat both authors wrote doctoral dissertations on

the subject.44 One might have expected that, as specialislS on the subject, Esmail and

Nanji would have been particularly keen to highlight the importance of this period to

Isma'ilï history, and accordingly, that they would have place' il squarely on the map of

Ismacm studies. Furthennore, unlike Ivanow who, as he himself confesses, was unable

•
42

43
44

See Kassam, "Syncrctism" (Scholars Press: fonhcoming); and "Syncrctism or
Synlltcsl~: The Narrative Ginifns of Pir Shams," unpublishcd paper prcscnlcd in
Boston al the Annual Meeting of lite Amcrican Acadcmy of Religion, 1987.
Esmail and Nanji, ''The IsmlI'i\is" 0977:228).
Azim Nanji's dissertation was subscqucntly publishcd as a book, The Nizid
Ismll'iII Tradition of the Iodo-Pak Subcontioent (New Yorle: Caravan
Books, 1978); Aziz Esmail. "Salpanllt Ismailism and Modem Changes Within
le willt special rcfercnee la Easl Africa" (University of Edinburgh: unpublishcd
Ph.D. disscnation, 1972).
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to consuit the original Satpanth sources lïrst-hand. Esmail and Nanji arc intimatdy

familiar with these materials. Why. thcn. this lapsc'!

One can only deduce that their decision sharply to limit thcir discussion of Satpanth

was a deliberate one. If their purpose was to interpret lsma'ilism as "a stmnd in a larger

complex" of Islamîc history, it is possible that the authors may not have thought it

appropriate to highlight Satpanth Isma'ilism given its deeply Hindu colouring. This

stance may also be connected to CUITent trends in the lsma'm sect to islamize and

modemize its identity.45 Their sensitivity to this issue is noticeable since what is truly

conspicuous by its absence is any explicit reference to Hinduism in the only comment

that the authors make about Satpanth Isma'ïlism. il would thus appear that the authors

wished to de-emphasize the pervasive influence ofHindu ideas in the development and

elaboration ofthis phase of the Ismli'ili tradition:

The doctrines contained in the gîniin Iiterature constitute a markedly
Nizan and mystical vision of Islam. In addition, the cosmological myths
and eschatological ideas prevalent in India were utilized by the pirs in
order to provide a locally intelligible expression to fundamental Ismli'ïlï
principles.46

The above statemem ai50 proclaims a seamless continuity between Nizan and Satpanth

ideas that is questionable. To what extent Satpanth Ismli'ïlism expresses or develops

Nizan doctrines in the same way that NizàIi ideas rose out of Fli!imid concepts has yet

to be de~errnined. Similarly, the authors' stress on the mystical orientation of Satpanth

as part of a general post-Alamüt trend may be debated:

•
45

46

Cf. Ali S. Asani, "The Khojahs of Indo·Pakistan: The Quc.~t for an Islamie
Idcnûty," Journal of the Institute of Muslim Minority Affairs, vol. 8
No. 1 (1983) 31-41); Diamond Raltansi, "lslami7.ation and the Khojah Isma<'i1i
Commonity of Pakislan" (MeGiIl University: unpublishcd Ph.D. dis.~rlalion,

1987); and Azim Nanji, "Shan'at and Ambiguity in South Asian Islam," cd•
Kathcrine P. Ewing (Berkeley: University of Califomia Press, 1988), 63-76.
Esmail and Nanji, 'The Isma'i1is" (1977:252).
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Henceforth, the individual search for inner, spiritual transformation
received increasing emphasis in the articulation of the faith ... In India,
the Ginan literature exhibiled the same quest formystical illumination...
and inner mastery.47

The problem with this view is the implication that such a mystical, interior recognition

of the imam's spiritual reaIity was a "new" post-Alamüt development in Isma'ï1ism.

Surely Fa!imid esotericism, which elaborates on id"as of the ba,tin and the revelation of

the hidden mysteries of reality through contact with the imam's divine intellect, also

manifests an inner orientation? To quote from tl,eir own article, Esmail and Nanji assert

on Fa!imid doctrine that "Man, by associating himself with the Imam, can seek

salvation by participating in the cosmic ascent, reaching the Original Souree."48 Also,

while it may he true that mysticism is an important part ofSatpanth Isma'ilism, it is but

one aspect of a rather complex religious worldvi!C'w that includes a liturgical tradition,

elaborateritual practices, and an active agenda for social organization.

DaftllI)'

Finally, let us turn our attention to Daftary's book on The IsmiiTws. Following the

precedir.g patterns, most of his massive work is devoted to Ismii'ilism up to the fall of

Alamüt. He covers the entire period from 1256 CE to the present in one chapter at the

end of his book which is about one-fifth the book's total length. The reason given for

this seant coverage is the lack of sufficient prlmary sources (which is certainly not true

in the case of Satpanth Ismii'ï1ism). Daftary repeatedly asserts that since Ismii'ï1ism

evolved under adverse conditions, the sect did not produce "any substantial volume of

• 47
48

Ibid.. 254.
Ibid., 245.
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sectarian literalUre," and thus has a "meagre litcrary hcritage,"49 with the Fa!imid period

being the major exception.

This assertion is confusing. It is not c1ear whether Daftary maintains that the lsma'ï1ïs

lackOO writers and thinkers, or whether Isma'ï1ï writings have been lost to us for

various reasons. As is weil known, with the destruction of Alamüt, the Isma'ilïs lost a

good portion of their literature to the Mongols who ravagOO their libraries. SustainOO

persecution of the sect o'ler many centuries resulted early in a policy of keeping its

literature secret (and in sorne cases, destroying it) for fear of discovery and consequent

harm.

If indeed lack of materials was the real issue, however, it should he notOO thm while

primary sources for the period Daftary caUs "Early Isma'ilism" are scar. ~, nonetheless,

he is able to devote a full flfty-page chapter to the subject. (This is half the size of his

fmal chapter which covers the entire post-Alamüt period). Rather than the question

heing one of extant sources, perhaps the more crucial reason why Daftary does not

have an adequate discussion of '1smii'ïlism after the thirteenth century is that these

centuries of Isma'ilï history have not been as carefully studiOO as the preceding periods.

Moreover, Daftary's discussion of Satpanth Ismii'ilism is so tenuous that it does not

even reflect the progress, though slight, of the present state of scholarship on this

phase. Since his book was publishOO in 1990, this neglect is difficult to grasp.

We have already notOO that Satpanth Ismii'ilism is not representOO in his scheme of

Ismiicï1ï history. Given that his' ~d purpose is "to coyer all the major phases and

events in the development of Ismacilism," we must conclude that he, too, does not deem

• 49 Daftary, The IsmI'IIIs (1990:3).
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Satpanth to be a major phase. In his two-page summary of the major phases of Ismli'm

history atthe bcginning ofhis book, he identifies the last period as:

The post-Alarnüt phase of Nizfuï Isma'ïlism, from the second half of the
7thll 3th century to the present time. This covers three distinct periods;
narnely, the obscure early post-Alamüt, the so-called Anjudan, and the
modem periods.50

Beyond the general inadequacy of the category "post-Alamüt Nizfuïsm," what is

notable is his complete omission of the Satpanth period in the description of this phase.

In the same paragraph, he simply makes the vague comment, "Later, the Nizfuïs

achieved new successes in the Indian subcontinent and Central Asia,"51 but gives no

indication of the long history and role of Satpanth Isma'ïlism.

What is also perplexing is his use of the title "post-Alarnüt Indian Nizfuïsm" for

Satpanth Isma'ïlism despite his awareness that Isma'ïlism in India was called

Satpanth.52 There are two problems with this designation. Firstly, it suggests an

unequivocal continuity between Nizfuï and Satpanth Isma'ïlism which, as we have

mentioned before, may not be the case. It still remains to be seen whether, in fact,

Nizan ideas persisted in Satpanth in the manner suggested by the term "Indian

Nizarism." Secondly, by calling Satpanth Isma'ïlism"Indian Nizansm,"its particularity

in the context of Isma'ïlï history and theology is compromised. Even a modest

exposure to Satpanth literature reveals that NiziiIi Isma'ïlism and Satpanth Isma'ï1ism

are distinctive in terms of their religious language and symbolism. To refer to Satpantll

as "Indian Nizarism" is to suggest that Satpanth !sma'ïlism is a smooù: substitute for

Alamüt Nizarism. This stance is r.ot warranted.

•
50
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Ibid., 30.
Ibid., 31.
"Ni,msm . . . in India bccamc dcsignalCd as Satpan!h, lhat is Sat Pan!h, !hc Truc
P-~!h." Ibid., 478.
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Having made IwO points, firstly, lhal Salpamh is incidcmal 10 Daflary's scheme of

Isma'ïlï hislory, and secondly, lhal his designation of lhe lr.ldition is inappropriale, a

final issue remains, namely, his characlerizalion of lhc Salpanth lmdition. ln his

discussion of "Post-Alamüt Isma'ïlism," he says:

By contrast to the Tayyibïs, the literary output of the Nitiïrïs has always
remained meagre. The difficult conditions under which the Nizans have
often lived and the generally limited standard of literacy and intellectual
accomplishmentattained by thecommunity umil recent times made il
almost impossible for the Nitiïrïs to produce outstanding theologians
and authors comparable to the great Yamanï Tayyibï dii'ïs .53

In the same vein, he mentions that while the "Indian Nizans" developed their own

distinctive literary heritage, the giniins, "they did not produce any elabomte theological

or philosophical treatises nor did they translate the Persian and Arabie texs of other

Nizan communities into their own languages."54 For one thing, this observation

undoes his designation of Satpanth as "Indian Nitiïrïsm." Whereas the Indian Tayyibï

da'is continued to develop a theological tradition inherited from their Yamanï

ancestors, Daftary is correct in noting the vinually complete literary disjuncture (which

means bath linguistic and intellectual) in the Satpanth-Nizliri relationship. Secondly,

he echoes the views of Ivanow and Madelung noted earlier, namely, that Satpanth

Isma'ïlism rails to measure up to the "true" philosophical and theological fonn of

Isma'ïlism. Daftary's view that the ginan tradition lacks a theology or philosophy is

surprising in the context of his own assenion that, "Considerations of temporal and

locational factors and peculiarities are, indeed, of utmost importance in any specifie

investigation of Isma'ilism."55

• 53 Ibid., 438.
54 Ibid., 442.
55 Ibid., 4.
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Now, the intriguing question remains, why has the history of scholarship in Isma'ïIi

sludies moved in this uneven fashion? Il is certainly an unexpecled finding that these

otherwise credible and valuable surveys of Isma'ïIi history share a common disregard

for the Satpanth phase. Why has scholarship in Isma'î\ï studies been partialto certain

areas? Before proceeding to assess the possible causes, it is important to emphasize

that these observations are in no way meant to suggest that scholarly attention to

Fa!imid or Nizari Isma'ïJï history he curtailed. On the contrary, given the paucity of

research on S"~'ism and Isma'ïIism in general, scholarship on any aspect of these

subjects is vital and significant Rather, our main purpose is to draw a.tention to a

problemwithin the field of Isma'î\ï studies, and to point out that the latter has failed to

address certain areas. In particular, we wish to underscore ta'le neglect that prevails itt

the area ofSatpanth Isma'ïlï studies.

Reasons for the Neglect of Satpanth Ismii'ilism

At this point, it is important to assess why Satpanth Ismii'ïlism has been neglected in

the specialized field of Ismii'î\ï studies. As the preceding discussion has demonstrated,

surveys of Ismii'ïlï history and doctrine tend to focus more on the period leading up to

the thirteenth century as if no further significant developments took place in the sect

thereafter. Why has this latter period, and specifically, the Satpanth tradition which was

elaborated during it, been deemed to be a rather marginal part of the Ismii'ïJï movement?

How can we explain the scholarly omission or dismissal of such a major period of

Isma'î\ï history?

At the outset, it was suggested that there may be a set of hidden assumptions that lies

heneath the irregular course of Isma'î\ï studies. The purpose of this section is to

identify the assumptions that may he responsible for hindering a critical appreciation of

the Satpanth tradition. 1would like to suggest that an interpretive grid consisting of (at
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• least) three conceptual co-ordinates has shapcd thc orientation of scholars towards thcir

materials: onhodox versus heterodox, classical vcrsus folk, and political versus

religious.

Much has been recenùy written about the bias in scholarship, especially in Islamic

studies, towards the so-called "higher" or classical expressions ofIslamic civilization as

against its local, folk or popular forros.56 Older studies of folk Muslim pmctices and

traditions for the most part manifest this superior and conteml'tuous attitude toward

popular culture, which was perceived to be an abermtion of a purer tradition for

consumption by "commoners," that is, those low in intellect but high in passion. The

interest in popular culture as a genuine and vital social expression is a relatively rec.:nt

development in Islamic scholarship, and has manifested itself under the rubIic of

Islarnic expressions in local contexts. This renewed interest in local, vernacular Islamic

• formations (once pejoratively caUed "folk" Islam) has been positively influenced by the

perspectives of cultural anthropology and the social sciences, and there now exislS a

range ofvaluable studies of indigenized, popular Islamic movements.57

By and large, the agenda of Islamic studies, in common with other religious

specializations that grew out oforientalist scholarship, has been dictated by the cultuml

productions of the so-called ashriif (cultural élite), thus privileging the "great" traditions

•

56

57

Sec espccially Asim Roy'~ The Islamic S:;ncrctistic Tradition in Bengal
(Princeton: PrineclOn University Press, 1984), and Dieunar Ruthermund, cd.
Islam in South Asia (Weisbaden: Franz Steiner Verlag, 1975).
The most imprcssive work of this genre continues 10 be Clifford Gecnz's Islam
Obscrved: ReUgious Deve10pments in Morocco and Indonesia
(Chicago: University of Chicago Press, 1968). A1so notable for a range of
approachcs arc Richard Eaton, SurIS of Bijapur (princclOn: PrincclOn
University Press, 1978); Donald B. Croisc O'Brien & C. Coulon, cds.,
Charïsma and Brotherhood in African Islam (Oxford: Clarendon Press,
1988); Robert W. Hefner, Hindu Javanesc: Tenggcr Tradition and Islam
(Princeton: PrincclOn University Press, 1985); Katherine P. Ewing, cd..
SbarI'at and Ambiguity in South Asian Islam (Berkeley: University of
Califomia Press, 1988); and Roy's Is1amic Syncrctistic Tradition (1984).
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over the "little" tmditions of the 'awiimm or common folk. This situation is evidenccd

by the grealer attention and volume of scholarship devoted te the c1assical helitage of

Islam, undoubtcdly a legacy of eighteenth and nineteenth century ideas that the

"c1assical" was superior, and that "beginnings" embraccd the essence of a tradition.

These notions have since becn criticizcd and reviscd, and modern scholarship on Islam,

particularly under the influence of the history of religions' perspective, avoids such

chamcterizations. Nevenheless, interpretations still exist that consider the cIassical,

textual traditions ofIslam as nonnative, and local Muslim traditions as aberrations.

It is important to note that this differential judgment ofcIassical and folk not only exislS

in scholarship, but is also native to thinking within the Islamic tradition. Scholars often

uncritically accept moral judgments made within Islamic communities regarding which

Muslim traditions are sound and which are inferior. These internai valuations that label

traditions as pure or distortcd help to establish and define authority. By conferring

legitimacy on certain traditions and rejecting others, spt'.cific intereslS are served and

protected within a group's social system. In other words, cIaims ofreligious onhodoxy

and authenticity are intimately connectcd with internal relations of power. In tacitly

recommending such claims, scholarship may inadvertently collude with internaI

polemical voices that lay cIaims to truth and authority within specific religious groups.

The c1assicaI-folk dichotomy has had particularly negative implications for the study of

Satpanth Ismii'ïlism. Given that Satpanth Iiterature is written in Indian vernaculars and

not in tht' classicaI languages of Islam, this fact automaticaIly relegates it to a

subordinate position under the categories of"folk," "popular," and "syncretic." Unlike

Turkish or Urdu, which enjoy greater prestige as semi-classical languages, the Indian

dialects uscd in the giniins, whose fonn, style and symbolism are folkloric, are felt to

be lesser vehicles for Iiterary and intellectual expression. Further, the Iiterature draws

from several sources, which fact compromises its "purity." Its mythical, didactic, and
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ritual content locate it centrally within the popular rcligiolls movcmcnL~ of India. As an

oral and folk tradition, Satpanth Isma'îlism is ÙllIS casily dismisscd as a "hodgc

podge," "superstitiolls" and, in any case, an "historically unreliablc" tradition.

The classicai versus folk dichotomy also creates a linguistic bias that has adversely

affected scholarship on Isma'ïlism (and Islam) in as much as Arabic and Persian

sources have corne to be regarded as the more sophisticated and authentic writings,

whereas Iiteratures in other languages are held to be of less consequence. It is this kind

of Iinguistic bias that is transparent in Daftary's criticism that the Khojahs neither leamt

nor allempted to translate their F1ï!Îmid or Nizliri heritage.58 To judge as a shortcoming

the fact that they did notleam Arabic bares the tacit assumplion thal Ismii'ïlï lileralures

in Arabic and Persian encompass the true and authentic source of Isma'm doctrine•.

This is the kind of problem Ihat emerges when one phase of Isma'ïlï history is used as a

yardstick for another. Such ahistorical comparison can and often has led to sorne

difficult and fruitless conclusions. For instance, Ivanow stresses that the F1ï!irnid

philosopher-dii'i was intellectually and morally superior to the Satpamh's miracle

working pir, and bath Madelung and Daftary claim that the giniins are devoid of

cosmological or theological doctrines so arnply found in F1ï!imid lsma'ilism. By

conceding a special position to the urbane textual and intellectual achievements of

Fa!Îmid Isma'ïlism, these scholars are inevitably led to such types of assertions. The

question has been raised earlier whether or not such commendation and judgmem

properly belong to historical scholarship dealing wilh religious materials.

Also Iinked to the classical-folk dichotomy are assumptions conceming what is

orthodox and heterodox within Isma'ilism. As in the larg~r !slarnic conlext, so in Ihe

• 58 Daftary, The Ismll'lils (1990:442, n. 17).
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Isma'J1ï conlexl, whatever depans from the Arabo·Persian norm inadvenenùy adds up

to hetcrodoxy. This would appear to be a particularly suitablejudgment of the Satpanth

Isma'J1ï tradition given its strong Hindu content. For, what could be farther from the

strict iconoclasm of orthodox Islam than friendly cohabitation with the iconicity of

Hinduism? From this perspective, an Islamic sect with such deep Hindu influences

must by definition be held in contempt as heterodox, syncretic and deviant

Accordingly, to explain the somewhat awkward existence of Satpanth Isma'îlism,

Isma'ïli scholars have regularly interpreted it to have been an expedient (thus

temporary) means of conversion. That is, Satpanth was a suitable and necessary

aberration tolerated for the purpose of conversion. While it may weil be true that

conversion was an important factor in the formation of Satpanth, the problem with this

interpretation is that it deprives the tradition of its religious authenticity. To interpret

Satpanth mainly as a clever conversion strategy is to take away from it the religious

meaning and social implications it has held for those who have practiced it for sorne

seven centuries. Precisely such analysis has provided justification for the neglect of

Satpanth studies within the sect's own research institutions. In the last decade, it has

become increasingly difficult for scholars both within and outside the Isma'ili

community to gain access to Satpanth Isma'ilï materials. This trend can he predicted to

continue given the sect's contemporary interest in locating and asserting its identity

more centrally within the larger Muslim ummah.

Also key to the orthodox versus heterodox problem is the question of power. To what

extent does the political success of the rapmids add emphasis to the assertion that their

literature was "classical," their doctrines "orthodox," and their culture the "f1orescence"

of Isma'îlism? How much of the prestige of the latter derives from the political

achievements of the ra!imid period? As we have seen, scholars have repeatedly

em"hJsized the political ambitions of the Isma'ms, since the birth of Shi'ism was
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intimalely tied to the question of authority and leadership over the Muslim umma/). In

this light, the Shï'ah have often been depicted as a sect focused on revoit. revolution

and the subversion of Sunnï onhodoxy. This characterization is even more

emphatically applied to the Ismâ'ïlïs who tenaciously heId on to their ambitions to

secure the claims of the imâmate. Therefore, perhaps it should not be surprising that the

highest point of Isma'ïlï history has been identified with those moments when the sect

was politically successful.

The determination of the key phases of Isma'ïlï history according to the political

fonunes of the Isma'ïlï sect becomes ttansferred, with unfonunate consequences, on to

the broader developments within the sect, including its literature and thought. Hence,

the docoinal development of the sect is shown to follow a course parallel to the rise and

fall of Ismii'ïlï power. Funhermore, since the appeal of Ismii'ïlï history lies primarily in

those periods when il came closest to anaining a theocralic ideal, periods when the sect

was politically dormant have drawn less attenûon. Thus, scholarly emphasis on the

poliûcal aspects of Isma'ïlism may help to explain the predominance of research on

Fatimid and Nizliri Isma'ïlism and the comparative neglect of the seemingly more

quiescent phases such as Satpanth Isma'ïlism. Undoubtedly, such a focus on the

political career of the Isma'ili movement has compromised a deeper appreciation of its

religious history. It is wonh asking whether these surveys of Isma'ïlism would have

ended so abruptly in the thineenth century had their schemes been lletermined not by

the fluctuations ofhma'ïlï rule, but by the changing shape of its religious docoines.

These, then, are sorne key hidden assumptions that may have conoibuted to setting the

agenda for Ismii'ïlï studies. It seems that Satpanth Isma'ïlism has been marginal

because (a) it is a popuJar Islamic tradition, (b) it is heterodox within Isma'ïlism, and (c)

it seems to be of little political interest. Ali this has made it appear 10 be more or less
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inconscqucntial to thc largcr picturc of Ismâ'ili history, and hence. undeserving of

suslaincd and carcfully focuscd scholarly attcntion.
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CIIAPTER TIIREE

REVIEW OF THE LITERATURE

Giniins in the Courts: Beginnings of an Historical Study of Satpanth

The historical study of the ginan hterature began in the present so-called modern period

of Isma'msm. The beginnning of this phase is marked by the transference of the

residence of Agha Khan l, the 46th Imam,l:!asan 'AH Shah, from Iran to India in 1845

C.E. The imiim 's move brought to a head tensions within the Khojah community that

100 to three major court battles: the SaIjun Mir case in 1848 C.E.; the Khojah case in

1866 C.E.; and the Hiijï Bïbï case in 1908 C.E. A scrutiny of these cases reveals that

three interconnectOO issues were at stake: what precisely was (a) the extent of the

imiiin's religious authority, (h) the religious identity of the Khojah sect, and (c) the

status of the ginans? These cases are significant to Satpanth Isma'm studies because

the court's judgment was to rest on invesùgations concerning the ongins and history of

the Khojah sect. The specifie circumstances of the cases, the evidence usOO in defense

of opposing positions, and, most critically, the judgment rendered by the justices ail

playOO a vital mie in shaping subsequent attitudes and interpretations of Satpanth

Isma'ïEsm.

Thus, a brief review of the cases is necessary. Weil before Agha Khan 1 arrivOO in

Bombay, there was internai dissent within the Satpanth Khojah community. As early

as 1829 C.E., a Khojah by the name of Habib Ibrahim refusOO to submit to the imam
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the euslomary tithe callcd dasond. and challenged the lands righ:s ta receive such dues.

'Ille illlalll dispalchcd an emissary, Mirza Abdool Cassim, with his maternai

grandmother, Mari Bibi, who visited his following in Bombay and who vigorously

defended the imiim's rights to these religious dues. Unrelenting, Ibrahim a10ng with

his panisans who numbered twt:\ve-henee, they were called the Biirbhâi or twelve

brothers-were excommunicated in 1830 C.E. However, five years later they were

readmitted upon promise that they would pay their arrears in dasond and accept the

imiim 's rcligious authority as final.

in 1846 C.E., the imiim movOO his headquaners (darkhiinah) to India, and while he

was briefly in Calcutta for two years, yet another quarrel arose. This time it concernOO

the inheritance rights of Khojah women, and the dispute 100 to the SaJjun Mir Case in

1847 C.E. The Agha Khan supponOO the Khojah women's right to inherit propeny as

prescribed in the Qur'an. while his opponents insisted on rnaintaining current practice

among the Khojahs that followed the more conservative Hindu rights of fernale

inheritance. Judge Erskine Perry ruled against the imam and in favour of the Bâ:rbhliï

Khojahs who advocatOO the Hindu inheritance codes. The judge was clearly

exasperatOO by the Khojahs' obscure sense of their history and religious identity. and

this perhaps rnovOO hirn to rule in favour ofprevalent customary p..actice. He says:

Although they cali themselves Musalmans, they evidently know but
Iittle of their prophet and Quran.... To use the words of one of
thernselves. they cali themselves Shïcis to a Shïci, Sunnïs to a Sunnï. and
they probably neither know nor care anything as to the distinctive
doctrine of either of the great divisions of the Musalman world.l

Clearly, the Khojahs' rnuddlOO sense of religious identity was a problem for the British

courts in India who. without sufficient c1arity as to their specifie denomination, were at

Sycd MujUlba Ali, The Origïn of the Khojl!hs and their Religious
LiCe Today (Wufl.burg: Buchdruckcrci Richard Mayr, 1936), 51.
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• a loss 10 delermine which daims oftraditional rdigi,)llS allthorily applicd. Rccognizing

Ihis facl, Agha Khan 1 sel inlo motion •. ng-tcml proccss of rcfonn. llloocmization

and change an)Ong the Khojah Isma'Hïs and look several slrong measures 10

crystallize Ihe identily ofIhe Khojah Isma'Hïs. He eliminaled cenain
prevailing Hindu cUSIOms. such as the obselvance ofthe IIindu Law of
inheritance, and sorne Sunnï buria! and marriage customs.2

In 1861 C.E., he even published a lener dedaring his desire Ihal Ihe Khojahs embrace

openly the Shï'ah Imarnï creed of his anceSlors. Since relig;'"lus freedom was proleCltd

under Brilish law, he proclaimed Ihal il was no longer necessary for hb Khojah Isma'Hï

followers to relain those religious praclices that had hithcno helped Ihem 10 conceal

their identity. That is, it was no longer necessary to practice taqïyah by observing

f()reign and non-essential religious rites. Specifically, he directed the Khojahs to stop

performing marriage ceremonies, funeral rites, and ablutions in Sunnï or Hindu form

• and to bring them into line with general Shi'ï practices. The letter was circulated among

his followers who were required to sign it in orcier to confirm their allegiance to him

and theù acceplance of his wishes.

However, the flI'St Agha Khiin's attempts to focus, and thus consolidate, the Khojah's

identity as a Shï'ah Isma'ïlï sect by reforming the religious and social practices of his

Khojah fol1owers met immediately with Slru..g resistance, and older antagonisms

resurfaced. The Biirbhms, this time headed by Ibrahim's son, Ahmed Hubibhoy, again

ra',sed their voices in dissent and refused to pay the Agha Khan 1 any religious dues.

Asserting thal the Khojahs were, in facI, Sunnï Muslims since the time of their

conversion to Islam, they argued that, therefore, the Shï'ah imam had no rights to their

dues, which they had been submitting not as tithes, but as charitable donations for the

• 2 Diamond Rallansi, "lslamiZalion and the Khojah Ism~i1i Communily of
Pakistan" (McGiII University: unpublishcd Ph.D. dissertation, 1987), 16.
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wclfare of lhe communily. Accordin;!ly. il was up 10 communily eIders 10 decide how

lh';se funds were 10 be adminislered. lt foIlowcG. lhey maintained. lhal lhe Agha

Khan's control over Khojah lt~;,ds and propenies was in facl illegal. Since lhe Khojahs

were Sunnïs who did nol accepllÏ1e claims of the ::hï'ah imam. b: was entilled neither

10 Khojah monies nor 10 any preordained aUlhorily over lhe regulation of their eustums

and ceremonies. Thus, the BITrbhâï filed suit demanding that

the Imam may be restrained from interfering in the management of the
trust propeny and affairs of the Khoja communily or in lhe election and
appointmentofthe Mukhi Kamadhias, from excommunicating any
Khojas or depriving them of the various privileges appenaining to
membership; from celebrating marriages in the Jamatkhana; from
demanding or receiving from any Khoja any oblation, cess, offerings
etc. in the alleged spiritual ortemjlOral capacity.3

This case ltingeJ on one crucial question: what exactly was the religious identity of the

Khojahs since rhelr origin'! Both sides agre~d lhat the Khojahs h'd becn canvened by

Pir ~adr al-Dïn from Hinduism ta Islam. The Barbhals, haweve., claimed that Pïr ~adr

al-Dïn was a Sunnï and had canvencd ;he Khajahs ta Sunnï Islam. The Agha K.hlin l,

an the ather hand, claimed that the Pir was an Isma'ï1ï dari who had convene<:l them to

Shi'ah Isma'ilism, and that from the beginning, the Khajahs had prafessed allegiance ta

the hereditary Shï'ah imam. The resolulÎan of the case pivoted on determining whether

the Khojahs were Sunni or Shï'ah Muslims.

It was in this cantext thal the giniin tradition of the Satpanth Isma'ï1ïs was catapulted

into public attention. hl 1866 C.E., specific ginans were presented as evidence in the

British High Coun or Bombay 10 defend the. hereditary rights of the imam over his

Khojah cammunity. ln what became famously known as the Khajah Case, the Judge,

• 3 "The Khoja Case 1866--A Paraphrase," Typcwriuen manuscripl (lsmailia
Association. Quebcc. n.d.)
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• Sir Joseph Arnould, ruled in favour of the imam, having condudcd that the Khojahs

were:

A sect of people whose ancestors were Hindus in origin, whieh was
converted to and has throughout abided in the faith of the Shi'ah Imami
Isma'ilis and which has always been and still is bound by ties of
spiritual allegiance to the hereditary Imams of the Isma'ïlïs.4

The fact that a specimen from Satpanth Iiterature was admitted in court as authoritative

evidence to defend L'te imiim's daims is in itself remarkable. Justice Arnould

considered it seminal 10 his verdict to detemùne historical questions such as who were

the Shi'ah as distinct from the Sunnis. who was the Agha Khan, and what was the

Khojahs' relationship to the Agha Khan. Representing the sacred literature of the

Khojahs, the ginans were used to demonstrate that the Khojahs had indeed venerated

the Agha Khan's ancestors for centuries.

• The third court case caIled the Haji Bibi Case was filed sorne four decades later in 1908

C.E. against Agha Khan DI. Sir Sulliin MulJammali Shah. by his first cousin, Haji Bibi,

daughter of his uncle. Jungi Shah. She and her supporters. mainly composed of

members from the Agha Khiin's extended family. asserted that they had equal rights

over the religious offerings made to the Agha Khan. They claimed that the tributes paid

to Agha Khan DI by his followers were meant to provide for the needs of his relatives

who had joint title over his estate and properties. They also cIaimed that since the time

of their conversion. the Khojahs had becn Ithna 'Asharîs, and not Ismâ'ilis.

Now it is interesting to note that in every instance. control over property and religious

dues was at the root of the disputes. Even in the case of the inheritance rights of

Khojah women, the problem was wealth and, accordingly, the status and power that it

• 4 Asaf 'Ali Asghar Fyzcc, Cases in the Muhammadan Law of India and
Pakistan (London: Clarendon Press, 1965), 545.
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gives. To solve the problem of who had the authority to enjoy or d·'cide the use of

thcsc asseL~, Î! first had to be determincd who was their rightful owner. As the propeny

under discussion was of a religious nature, the coun also had to ascenain the purpose

of the religious dues.

What is interesting is how, depending on the claims being made, :he litigators assencd

that the Khojahs were in aclUal fact Hindus (to circumvent Muslim laws of female

inheritance), Sunnis (to obtain communal management of religious dues) or Ithna

'Asharis (to gain joint ownership of the Agha Khan's estate). What made these

disputes possible in the tirst place, then, must have been a major case of identity-crisis

among the Khojahs. Justice Perry had already notcd skeptically that the Khojahs were

vexingly oblivious of their history l'nd equally oblivious of their rather polymorphous

religious identity. Were the Khojahs, in fact, Sunni or Shi'ah, Isma'ï1ï or Ithna 'Ashari,

Hindu or Muslim? Obviously, this was not merely a speculative interest, but would

have immediate consequences for the various propeny claims. For the Agha Khan m,

the response to this question must have been crucial. If the judgement was rulcd in his

favour, cenainly, it would resolve his propeny rights; but .1lore imponantly, il would

give legal endorsement to his religious status and authority both within his community

and in the outside world. The ruling would also stamp the Khojahs as a Shi'ah Muslim

sect that follows a head of the Nizan Isma'i1ïs of Persia.

Two points that emerged from the coun's historical investigations are wonh noting.

Firstly, it was observed that the <'Jct had routinely enjoined and practiced taqïyah or

religious concealment as a precautionary measure against persecution. Since the Sunnis

viewed the religious doctri: ,.~~ of the Isma'i1is as heresy as well as treason against the

Sunni state, the coun noted that Isma'i1ïs had long adopted a policy of practicing their

faith in secrecy. This oflen meant adopling non-Isma'i1i practices as a façade.
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Secondly, the coun described the sect's traditionalmethod of conversion as a process of

religious accomodation. The Ismâ'ïlï missionaries sought

to m:ùe converts by assuming to a grem extent the religious standpoint
of the person whom they desired to conven, modestly hinting a few
doubts and difficulties and then, by degrees, suggesting as the only
possible solution of these the peculiar tenets of their own system.5

That is, the coun explained that the Isma'ili pirs had been trnined to conven through

religious tolerance, gentle persuasion, and graduai indoctrination. Usir,g a peaceful,

subtIe, and somewhat insiduous approach, first they won the confidence of potential

converts or supponers of their cause by conceding the truth of their religious tenets, and

then, gradually led them to see how these tenets were imperfect or faIse. Eisewhere, 1

have ililistrated this selective strategy of panial acceptance and rejection in the

formulation ofSatpanth Isma'ilism.6

After recovering li sketchy historical background of the Nizan da'wah's activity in

India, the coun still had to determine whether Pif ~adr aI-Din was a Sunnï or a Shi'ite.

According to traditional accounts that prevailed among the majority of the Khojahs, Pir

~adr al-Din had been sent from Khurasan by the Nizliri imam, Islam Shah (d. ca.

1480), and had converted many Hindus to Isma'ilism whom he gave the title Khojah

(from the Persian kwiijah for lord, master).7 The minority Khojah faction maintained

otherwise, namely, that Pir ~adr al-Din was a Sunni and converted the Hindus to Sunni

Islam. Three points were advanced in suppon of the first position. First, if Pir ~adr al

Din was a Sunnï, instead of performing pilgrimages and making homage to the Agha

Khan and his ancestors, why did the Khojahs not venerate Pir ~adr al-Din at his shrine

•
5
6

7

''The Khoja Case" (n.d.:10).
Kassam, "Syncretism" (Scholars Press: fonhcoming); "Syncretism or Synthesis"
(AAR 1987: unpublished presentation).
Nanji, The NizIIf bml'III Tradition (1978:94).
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in Ucch? Second, if the Pir had indecd preachcd a Sunnï form of Islam, why was therc

substantial evidence that the Khojahs had been submitting tithes and religious offerings

to the Agha Khan's ancestors for generations? Third, and most decisively, how could

the giniin Das Avatiir, considercd to be the most sacrcd pocm of the Khojah

scripturcs, have been composcd by a Sunnï given its contents? Surcly, therefore, }rrr

Sadr al-Dïn couId not have been a Sunnï.

The court frrst establishcd the fact that the Das Avatiir was part of the ancient

religious literature of the Khojahs and was regularly redtcd in their prayer assemblies

throughout the region. Composcd of ten parts, the last section of the work, which

identificd the frrst Shï'ïte Imam 'AH as the awaitcd tenth avatiir, was held in great awe

and was routinely recitcd at the death bcd of the Khojahs. If }rrr Sadr al-Dm had

composed this giniin and introduced it among the Khojahs as a great religious work

and its importance had been established by its univel'S<1l use and reverence arnong the

Khojahs-then, its tenets might reveal the true reli.~ous identity of the Khojahs when

he converted them. Citing the Das Avatiir, Justice Arnold explains as fol1ows how

the Hindus were converted by the pirs of the Ismii'ïlï da'wah :

• 8

What is Dasavatar? It is a treatise in 10 chapters containing (as, indeed,
its name imports) the account of ten avatars or incarnations of the Hindu
Gad Vishnu; the tenth chapter treats of the incarnation of the Most Holy
Ali ... it is precisely such a book as a Dai or missionary of the Ismailis
would compose or adapt if he wished to convert a body of not very
learned Hindus to the Ismaili faith. It precisely carries out ... the
standing instructions to the Dai ... viz, to procure conversion by
assuming, as in great part true, the religious standpoint of the intended
convert. This is exactlv what the book docs: It assumes the nine
incarnations of Vishnu to be true as far as they go, but not the whole
truth, and then supplements the imperfect Vishnuvite system by
superadding the cardinal doctrine of the Ismailis, the incarnation and
coming manifestation (or Avatar) of the 'Most Holy' Ali. 8

Fyzcc, Cases (1965:504-5).
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Hence, he mled that based on the aUlhority of i~,~ ~inan literaturc, the Âgha Khan was

the truc spiritual head and hereditary imam of the Isma'm Khojahs, who were a sect of

convened Hindus. As for the existence of Hindu, Sunnî and Ilhna 'Ashati praclices

among the Khojahs, he accoumed for them thus:

The Khojas have observed these practices ... out ofTakiyah
concealment of their own religious views and adoption of alien religious
ceremonies out of dread of persecution for religion's sake.9

That the authoriry of the giniins should thus be invoked in defense of the imiim's

legitiITl2cy is notewonhy and yet also ironic. For while the ginan tradition helped

establish in an official public and legal British setting that the Satpanth Khojahs were

Nizan lsmli'îlîs, the actual ambivalence of the sect's religious identity was not to be

removed by this ruling. ln due course, the same sacred tradition that had been invoked

by the British court of law to establish that the Khojahs were Shï'ah Imamï Isma'ïlî

Muslims was later cited by Sunnï Muslims to repudiate that the Satpanth Khojahs were

Muslims al all, given the Hindu nature of their giniin lilernture! The public and legal

recognition of the giniins as an authoritative source for confirming the sect's identity

funher endorsed and reinforcecl the tradition's status within the community; but

through iLS very exposure, the giniin tradition had became vulnerable to attack by

hardline Muslims who found iLS Hindu-Muslim mixture totally unacceptable. The

public display of Salpanth literature was thus a mixed blessing, and contributed, in its

tum, to a process of the islamization of the Satpanth lsmâ'ïlîs which continues today.

It is essential to underline that British law, under which religious rights and freedoms

were protected, had made the exposure of this carefully guarded literature possible in

the ftrst place. After long centuries of secrecy, such a policy had permitted the

9 Ibid., 539.
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IsmacjJjs Ihe freedom to rcveal and publish their literature without fears of rccrimination

and persecution. Conversely, if British rule promised protection and the legitimacy of

their long-eherisheà tradition, absence of the latter could rcintroduce age-old fears.

Indeed, the independcnce movement with the birth of Pakista., and India was marked

by intense Hindu-Muslim strife and conflict. The eventual assenion of a strictly

orthodox Islamic identity in the state of Pakistan rekindled the fear and threat of

persecution half a century later among the Khojah Ismacïlïs. 1O

This discussion of the emergence of the giniin tradition into public view and the

subsequent scholarly discourses on it is intended to show how from the very beginning

of ils exposure, assessments of the giniin tradition have not been free from political and

social ramifications. Public discussions of the Satpanth trddition have been fraught

with tension and competing vested interesls. The uncertain and motley nature of the

tradition itself has augmented this state of affairs. This being the case, approaches 10

wld interpretations of the tradition have invariably becn affe.:ted by context.

Meanwhile, within the sect itself, a quest for its religious identity continues, and this

has dictated its attitudes towards the traditions of its pas!.Il

Review and Assessment of the Scholarship on the Giniins

Having described the environment that gave birth to Satpanth studies, we now tum to a

review of the scholar1y literature on the subject. This review is limited to those studies

•
10

11

For a detailcd discussion of lIIe consequences of islamizaûon on lIIe ginin
tradiûon and lIIe Khojahs of Pakistan, sec Rattansi, "Islamizaûon and the
Khojah" (1987).
Rauansi (1987) and Asani (1983) discuss lIIe diffieulûes ercated by lIIe Satpanlll
lilcraturc in recent history as lIIe sect auemplS ta rcassen ilS Islamie hcri18ge.
Rauansi's work is panicularly imponant for ilS exposition of lIIe eonniet and
ambiguity lhal currcntly surrounds lIIe ginan tradiûon willlin lIIe modem
Khojah Isma'i1i communily.
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that focus specifically on the giniin tradition. It ShOllld be noted that Ihere are stlldies

that discuss Satpanth Isma'msm. but are nOl strictly fOCllsed on the gin;;n literature.

These works. which include studies such as Aziz Esmail's 1972 dissenation on

"Satpanth Ismailism and Modem Changes within it" (Edinburgh). and more rccently.

Diamond Rattansi's 1987 dissertation. "Islamization and the Khojah Isma'Hî community

in Pakistan" (McGill) are not reviewed here. 12 ln this seclion. 1 will concentrate

mainly on studies that have advanced the study of Satpanth Isma'ïlism through

translations and analyses of its sacred literature or through expositions and

inter,Jretations based on thes.: primary sources. It should funher be noted that this

revkw excludes various sectarian sources on the giniins that cxist in Gujarnti or

Urdu.l3

Ivanow

The fust significant study of Satpanth materials was contributed by the Russian

Islamicist, Wladimir Ivanow in Collcctanea published by the Ismaili Society of

Bombay in 1946. What has distinguished Ivanow's work on Isma'ïlism in geneml is

his reliance on Isma'ili litèrature rather than extemal sources as the basis of his

exposition of the sect's history and doctrines. He has made an impressive number of

translations of Perso-Arabic Isma'm works. Despite his lack of familiarity with Indian

languages, Ivanow pressed on to understand Satpanth Isma'ïlism. To draw the

attention of scholars to this tradition, he surmounted his difficulty by securing the help

of a Khojah specialist, V. N. Hooda, to translate select works from the ginân corpus.

•
12
13

Unfonunately. sevcral auempts 10 oblain Aziz Esmail's dissertation have failcd.
For instance, A. J. Chunara, Noorun Mubln (Bombay: Ismailia Association for
India, 1951); Narayanji ContraelOr. P~ Satpanth ni Pol (Ahmedabad:
Publishcd by author. 1925): Sachcdina Nanjiani. Khoja Vrattant
(Ahmedabad: 1918).
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lvanow composcd his monograph "Satpanth" in Collectanea based on these works,

which he also publishcd in the same volume under the title, "Some specimens of

Satpanth literature." He notes mat this was the first time in academe that "specimens of

the 50 farcompletely unknown" giniin literature had been publishcd and made available

in translation for scholarly study.14

Admitting mat Ihe translatcd selection of ginâns fonncd but "a smaIl ponion of Ihe

whole Salpanmliteralure," he felt, nevenheless, that they supplicd "sufficient materiaIs

to pennit us to assess its general oudines and arrive at some conclusions:· J5 His aim,

therefore, was to sketch the main characteristics of SalpanIh. But while he modesdy

insists Ihat his work was no more than "notes helping to approach the specimens which

have been translatcd:' his liule monograph went much fanher. In fact, it offered a

succinct and often iIluminating introduction to SaipanIh Ismli'ilism based on its own

religious heritage. Moreover, his wider knowledge of the history and doctrines of the

Isma'iIî movement perceptibly enhanced his approach to and interpretation ofSalpanIh.

It is likely Ihat Ivanow had at his disposaI many more translations Ihan were actually

published in Collectanea. At any rate, the following specimens were translated by

Hooda: Ihree works attributed to Pir Shams including his Garbis, miracle stories and a

poem on founeen golden rules (lit. jewels); two works attributed to P-rr $adr al-Din

caIled Das Avatar tmd So Kriyii; Jannatpuri attributed to Imam Shah; and a

selection of shoner ginâns by various pirs. It should be noted Ihat Ivanow's discussion

draws not only on these fairly extensive translations but aIso on his own field work llild

interviews with Khojahs on the meaning of Salpanth materiaIs. In this respect, his

work is an imponant record ofopinions and oral traditions in circulation at ois time.

• 14
15

IV3JlOW, "Satpanlh" (1948:3).
Ibid.
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In many ways, Ivanow's study set the framework and agenda for gÎIlŒ/l scholarship,

and 50, an assessment of his work is necessary. He divides his monogmph on

Satpanth into four sections: notes on its history, propaganda. doctrines and literalUre.

Locating the tradition within the broader context of Hindu-Muslim interaction in the

Indian subcontinent, Ivanow notes that the Satpanth tradition is not unlike other sects

that strove for Hindu-Muslim synthesis, for instance, the Paiij-pïriya, and the Sikh. He

aI50 notes that it was the willingness of the Isrnii'ïiï da'wah or religious mission to do

trade, as it were, at a religious and cultural level, that marked its success in the

subcontinent. His explanation of the dacwah's method has become standard.

Observing that the greatest impediment to the success of orthodox Islam "was

connected with its conservatism of forms," he goes on to explain the suceess of the

Isma'ilï preaching as follows:

Either by intuition, or sound and clcver reasoning, the Nizari Ismaili
missionaries devised ... methods depending on two principles. One
was their bold tactics in separating the meaning and spirit of Islam from
its hard Arabic shell. The other was their concentration cf efforts on a
few definite castes.16

The fmt principle permitted them the latitude to explain "the high ideals of Islam in the

familiar terms of the ancestral religion and culture of the new converts,"17 wt.ich, in

the case of the Satpanth Ismacïlïs, was mainly Hinduism. The Isma'm preachers or pirs

were deliberately to facilitate the transmission of Islam to Hindus, and their work, as

captured in or expressed by the ginan tradition,

constituted the bridge between Ismailism and Hinduism which permiued
the new ideas to enter that entirely different world of Hindu mentality.18

• 16 Ibid., 21.
17 Ibid.
18 Ibid., 22.
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This analysis of Isma'ilï prosdytization in the Indian subcontinem has bad interesting

consequences for the interpretation of Satpanth litemture. Firstly, il has hclpcd to make

intelligible the syncretic nature of the giniins and offers a reasenable explanatio~ for

whyan IsIamic sect came to possess a religious literature that was not only in the Indian

vemacular, but aise thoroughly permeated by Indian religious and cultural symbols.

Secondly, it opencd up the hermeneutic exercise of seeking for homologies and modes

by which Islamic, specifically Isma'm, ideas had been lransOlittcd or lranslated through

Indian religious concepts. In other words, his work lcd to the practice of locating those

crosspoims between the two traditions that would permit such rapprochement.

For example, Ivanow draws the analogy that just as in the Qur'an Islam is proclaimcd

as the completion and perfection of God's revelation to the people of t.'te book (ahl al

kitiib), se aise in the ginans, Satpanth is portraycd as the final and crowning stage of

tlte Hindu religion. This is done by identifying the fll'St Shï'ïte imiim 'Ali as the

promiscd tenth avatar of Vi~Qu. He says,

In this theory, Hinduism was merely a preparatory phase, just as
Christianity, Judaism, etc., [were] in the revelation of the only True
Religion, Satpanth.l9

While the above interpretation offers a solution for comprehending the pientifui

elements of Indian religions in Satpanth literature, Ivanow had much less success with

appreciating other aspects of this tradition. This can be observcd in his sections on

Satpanth history and doctrine where he assesses his primary sources, the ginans, and

finds them to be deficient on several counts. Noting that "Satpanth literature can be

defined as popular," many of his problematic remarks can be traced to his generally

poor estimate of folk religious traditions. In panicular, two are wonh mentioning. The

19 Ibid.. 24.
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• first pettains to his assessment of Satpanth materiais as a source for its pas!. Ivanow

dismisses as ullerly useless the hagiographie and legendaI)' accounts preserved in the

ginan tradition. He judges sueh traditions, whieh may be oral in origin. to be spurious

and essentially unreliable, and tllus. of little or no historieal utility. Ccnsidcring thcse

tales to be pious edifications, he eor.c1udes, "we may thercforc lcgitimatcly rclegate

these details to the sphere of the miraeulous."20 Whilc skcpticism with respect to the

historieal precision of traditional aeeounts preserved in the giniins is justified. lvanow's

total dismissal of them is unjustified. It preeh:des prematurely the weighillg of

testimony preserved in oral traditions and saered biographies that may yield insights for

the historian eoneeming the emergcnee and development ofSatpanth.

Seeondly, having observed that the giniin literature eonsists mainly of devotional

hymns, moral adviee and admonitions, religious myths, legends and miracles, Ivanow

• critieizes the tradition for having little by way of "theologieal study" or "religious

dogma."21 As a brew of religious ideas drawn from various sources ineluding

Tantrism, Vaiglavism, ~üfism and Nizan Isma'ïlism, Satpanth is eonsidered to be

essentially a doctrinal hodgepodge. Henee, in his seeùon on its doctrine, he says:

Satpanth, it seerns, does not possess a properly formulated ereed, or
even a formula for the profession of a religion. It seems that its
dogmatie principles have never been elaborated or systemized. The
gnans [sic l contain a profusion of exhonations to piety, offering of
prayers, paying the dasondh or ùthe, but it seems that aIl this has never
been properly arranged in a systematic way.22

The problem of interpretation here is similar to the one of how lcgcnds and miracles in

the giniins are to be assessed. Although Ivanow was able to gmsp the utility of Indian

religious symbolism in the content of the giniin tradition. he was perhaps unable to

• 20 Ibid.• 10.
21 Ibid.• 40, 33.
22 Ibid., 30-31.
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diSC"m that its folkloric fonn and imagination may also have been pan of that same

method. FUlthennore, he failed to appreciate that orally based folk religious traditions

may have modes of performance, function and coherence that cannot appropriately be

understood nor measurcd by the sarne criteria applied to literary textual traditions of

rel igious discourse.

ln this respect, Azirn Nanji's work on Satpanth, which we shall now address, makes

significant strides in ilS approach to and :malysis of the giniin tradition. A revision of

his doctoral thesis (McGill, 1972), Nanji's book enùtled The Nizan Ismii<ïlï

Tradition in the Indo-Pakistan Subcontinent is the next major work on

Satpanth literature. It should be noted that his book, which was published in 1978,

appeared more than three decades after Ivanow's rnont.graph. Nanji's work offers a

unique perspective on the origin and development of Satpanth literature and ilS major

thernes, and remains to date an indispensible introducùon to the giniin tradition. The

purpose of his study. as he himself states in his preface, is to

fiU a long standing gap in our knowledge of how Nizan Isma'ïlism
emerged and developed in the Indo-Pakistan Subconùnent. It is
primarilyan attempt to provide a perspecùve on their history and
heritage, utilizing hitheno neglected oral and written sources.23

Il is imponant:· stress the point that "giniins form the focal source on which this study

rests."24 This fact may not be readily apparent to the .eader since Nanji does not quote

directly from his sources or offer translations of the select portions of the works he has

cons:J1ted, except in his final chapter on the themes in the giniin tradition. Rather, he

• 23
24

Nanji. The NizIri Isma'ili Tradition (1978:ix).
Ibid., 7.
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• integrates the ginan narratives into his own dcscriptions as hc attclllpts to ilHcrprct thcir

value for reconslructing the historical devdoplllcnt of Satpanth lSIll:l'i1islll, l1ms.likc

Ivanow, Nanji aIso bases his work on orig'nal sources; but Nanji has the addcd

advantage of heing fluent and conversant with the scripts and the languages of the

Satpanth litei"ature.

The sources from which Nanji has drawn are immense in scope. During the course of

his rese;:rch and field work. he consulted over 150 manuscripts in the Khojkï seripl and

his discussions. as a mie. have relied on versions of ginans preservcd in older

manuscripts. In his appendix, which is a valuable resource for students of Satpanth

literature. he lists the eighteen major compositions that he consulted for his •·'.;dy and

provides bibiiographical notes for each. including a sl.on synopsis. the aIleged author.

the length of the work. and whenever possible. the !C)Cation of the oldest known

• manuscript copy. To indicate the extensiveness of the primary sources he consulted. it

should he noted that of the eighteen ginân compositions listed. over a third are

approximately 500 verses in length and the remainder range anywhere from 50 to 250

verses. This is truly a large volume of material to have examined. Il is unfonunate that.

as yet. few of the works Nanji consulted are accessible in translation.

•

Nanji indicates the following as his criteria for sel.:cting the works Iisted in his

appendix as the basis of his study: that they should be found in older rnanuscripts; that

their imponance should he anested to by the frequency of their appearance in the

manuscripts as weil as the frequency oftheirrecitation during religious rituals; and that

their content he of relevance to an historical investigation of the Isma'ili da'wah in the

Indo-Pak region. As he himself explains:

Since the historical sprcad of the da'wa is a major concern of this study.
1have selected those ginans that purpon to give data on the activity of
the da'ïs and from which information relevant to the history of the
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da'wa ~nd the methods uscd to propaga!e l!,e da'wa's te~ehing, o:an be
cullcd25

As a consequence of his selection criter. .•. a key feature of the giniins consulted by

Nanji is that they belong pre:Jumi"antly to the genre of narrative, perhaps with the

exception of Moman Cetam8J].Ï and Saloko Molo/Nano, which contain extensive

counsels on the ethical life and the True Path. Since the giniin corpus also contains

works that are mystical, devotional, and allegorical, it would be incorrect to regani

Nanji's selection as representaâve of the range of Satpanth literature. But by clearly

stating his criteria, he has preventcd any such misunderstanding.

Unlike Ivanow, who totally rejects the narratives found in the giniïn heritage as having

any r storical value, Nanji attempts to draw sorne meaning from these traditional

accounts. Approaching them as oral tradition and sacrcd history, he searches the

narratives for dues that they might contain on the workings of the Nizan Ism:i'ili

da'wah in the Indian subcontinent. He also clarifies that while the narratives may be

limited in terms of their historical accuracy, they are significant at another level of

analysis in as much as they preserve and reveal the community's subjective memory and

image of its own beginnings and development.26

Nanji criticizes Ivanow for his narrow understanding of historical evidence, which

leads the latter 10 comment that the giniïn tradition displayed no interest in its history.

He correctly says that Ivanow "failed, in fact, to see that not only were the giniins shot

through with hisloricaltestimony but also that the data reflecte<i the tradition's own self

image aboul ils historical development."27 On the other hand, Nanji does not

uncritically accepl this testimony, and 1S careful to insist that the evidence preserved in

• 25 Ibid., 21.
26 Ibid., 22-24.
27 Ibid., 22.
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the giniin tradition be rigorously sifled and weighcd in relation 10 other sources when

uttempting to write a history of Satpanth lsmii'ïlism. When:as the accounts may not be

acceptable in a literal sense, Nanji points out that their symbolic significance may shed

light on other dimensions of Satpanth history and doctrine.

For example, after carefully presenting in detail the hagiographie accounts of the earliest

pïrs contained in the giniins, and a.<sessing them in relation to archaeological,

genealogical and other historical data, Nanji finally concludes that. "In ail this. the

historical personalities of the pirs remain dim and obscure.,,:;.g Yel, while the

narratives may have been imperfect for writing history, Nanji discovers through an

analysis of their literary structure a common episodic pattern that he idenlifies as a

prototypical da<wah motif. He says,

It is obvious in the case ofour narratives that this patter.. or thematic
development is iterative and deals in a stereotypic fashion with the
activities of the da<is.29

In the case of the narratives on P"tr Shams, Nanji identifies the following recurrent

pattern of episodes: the pïr arrives at a religious centre in India (jambudvïpa) from

Iraq; he perfonns a miracle thus gaining a disciple or the attention of the ruler, or he

confronts a local saint and overcomes him; the people are impressed and conven; the piT

then depans.30 According to Nanji, the religious meaning of this type of narrative is

that, "By providing constant reference to the past, through a series of events locked in

this past, the narratives are constantly recreating the identity of the movement."31 That

is, since the narratives repeatedly identify the pirs' origin as Iraq, or the lands to the

west, namely, the location of the Nizan Isma<i1i centre, Nanji maintains that in this

28 Ibid., 69.
29 Ibid.• 55.• 30 Ibid.
31 Ibid.• 56.
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symbolic fashicn, thcy cffectivc1y sustain the link of Satpanth Isma'nism with "its

Islamic origins and Shi'ite orientation."32

Thus, by the application of mclhods of analysis that takc into consideration the

spccifically oral, lilerary and mythic charactcr of the souxes, and their impon bath in

tenns of historical evidcnce as weil as sacred tradition, Nanji is able to make greater

uses vi the giniin material in inlerpreting Satpanth history and identity. Indeed, it

should be said of his book that he consistcntly attempts to open up fresh avenues of

approach ta the ginan tradition by applying current methods of mythic, folkloric and

literary analysis. This thesis will attempt tO carry funher Nanji's approach by

examining the ginans attributed to Pïr Shams for dues to his time and identity.

Three signiiicant aspects of Nanji's book have been pointed out here: his extensive use

of the ginan tradition as both the focus and füandation ofhis study; his appreciation of

tradition as a limiled but valid source for attempting a reconstruction of the fonnation of

Satpanth Isma'ïlism; and his interpretation of the giniins as a symbolic record and

projection ofthe emergent community's self-image and identity. The final point to note

is Nanji's discussion conceming the origin, composition, transmission and recording of

the ginifn literature. As an historicaI study of the fonnation ofSatpanth Isma'ïlism, one

of Nanji's central contributions is his discemment of different strati in the giniin

literature. Through his inspection of the giniin corpus, Nanji was able to detect

dislinctions that were correlated with different phases of Satpanth history.

Accordingly, he divides the material in the giniin corpus into three phases: the period

of the tradition's emergence; the time of its consolidation; and, finally, the period of

internai schisms and their impact.

32 Ibid.
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• Nanji allempts to fumish characteristics typi.:ally expe.:ted in ea.:h phase. 11lUs. fur

inSI:lr!Ce. he sugg'~slS that the earliest SIr.Ha of gin;Tns "wuuld Iikely oc those which

make atlpeals for conversion and seek 10 provide a doctrinal fmmework for the

convert."33 The systematie de·.elopment of such .:rileria by which to identify with

relative precision the historieal period to whieh any partieular giniin composition

belongs is critical to the student of Salpanth litemture due to the complex and

unresolved problems that exist with respectto the origin and authorship of ils specific

compositions, questions that manuscript sludy atone is unlikel)' 10 answer. Nanji Ihus

makes a signifieant slep in distinguishing among Ihese phases and articulating sorne

broad charaeteris;ics. However. only aftl'r carefullinguistic and lexlual analysis of a

wide range of gïniins, will it become possible 10 delermine Ihe periodization of Ihe

lileralure and the central characleristicsofeach ~hase.

• LeI us turn now to those sludies Ihal are exc1usively devoted to the translation and

exposition of specifie works from Ihe giniin corpus. Unforlunately, of the more than

one thousand compositions in the gïniin corpus, only a handful have been translaled,

much less analysed. It should a1so be noled Ihal with Ihe exceplion of Ivanow's slUdy,

the few scholarly works that exist on the giniin tradilion have i>een authored by Isma'il!

scholars. In addition to the reasons discussed carlier concerning the general neglect of

Satpanth Ismacilism, this situation may a1so be due to the fact that there has been an

unwillingness to make the giniins accessible to outsiders. Ismacm scholars may not

only have greater facility with the various languages of Salpanth literalure, bul Ihey

have easier access 10 these religious lexlS Ihan do non-Isma'm scholars.

• 33 Ibid., 16.
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Khakee

The first scholarly study of a specifie ginan composition was Gulshan Khakee's

doctoml dissertation submittcd at Harvard in 1972 titled "The Dasa Avatara of the

Satpanthi Ismailis and the Imam Shahis of Indo-Pakistan." ln this work, Khakee affers

a translation of the Dasamo Avatiir, that is, the tenth (dasamoj pan of t11e ginan

calicd Das Avatiir attributcd to the Isma'l1ï pïr, Imam Shah (d. ca. 1513 C.E.). There

are three distinct compositions in the ginan corpus, ail bearing the tille Das Avatiir,

attributcd ta various pïrs. The shortest and possibly, the prototype for the other IWO is

altributcd to Pir Shams and is written in archaic Sindhi. The other two Das Avatiir,

prefillcd by the adjectives MaJa (large) and Nana (small), are attributed to Pir $adr aI

Oin and Imam Shah respectively. They are written in Gujarati. Khakee's dissertation

is focuscd on the longest of these three versions of the Das Avatiir. namely the Moto

Das Avatiir attributcd to Imam Shah. She includes in her appendices, however,

trans\iterations of the full texts of the Das Avatiirs attributcd to P"lI" $adr aI-Din and

Pir Shams. In addition to her translation and trans\iterations, Khakee'~ jissertation also

includes a lengthy linguistic analysis of the work's phonemic and morphological

components.

The tille of the ginan, Das Avatiir, alludes to the ten incarnations of the Hindu deity

Vi~Qu, who is viewcd as t!,e supreme goci in sorne Hindu Vai~Qavite circles. In her

introduction, Khakee su' nmarizes the fl1"St nine pans of the Moto Das Avatiir. She

has \iule commentary or analysis of the tellt ellcept to say that it superimposes "a

Shi'ite, Ismaili form o~ Islam on a Vai~Qava Hindu subslrUcture."34 She describes the

basic theme of the Das Avatiir as "the theme of Gad's [sic] coming to man in an

• 34 Gulshan Khakcc, "The Da.<a Avalàra of the Salpanthi Ismailis and Imam Shahis
of Indo-Pakistan" (Harvard University: unpublishcd Ph.D. dissertation, 1972),
3.

73



• incarnation forthe 'liberation' of man and the destruction of the demon (evi\).":;S She

also points out thatthe stories of the ten a"atars, while utilizing the names and themes

of the ten incarnations found in the Vai~l)ava tradition. are often altered to such a degrec

that they are difficult to rccognise. Aise, in its use of Hindu myths and symbolism. the

work is distinctively more Hindu than Islamic. The key factor that turns the work from

being Hindu into being Muslim is the identification of 'AH as the tenth avatir.

According to Khakee. il is this "transplantation" that determines the identity ofSatpanth

"as Muslim. rather than Hindu because the tenth avatara is Muslim. with a weil

developed tradition ready. se as not to be reabserbed into Hinduism."36 It is intriguing

to note. however. that Khakee also assens that "at no point does 'Dasa Avatara'

specifically state that Ali is the tenth avatara of Vishnu."37 Rather. the identification

between 'AH and the tenth incarnation is made indireclly.

• A perusal of the Dasamo Avatar reveals a composition of epic proponions devoled

10 the dramatization of battle and connict between the protagonist, the Shah, who is th"

awaited avatar, and his opponen!, Kaliliga, the personification of evi\. Narraling

intricately the events leading up to the batlle and describing in detail the opposing

armies, the omens preceding their conflicl, their weaponry and the baIlle scenes. the

work's hyperbolic dimensions fit inlo the mould of the ltihiisa tradition, recalling the

epic poems. the Mahiibhiirata and RiimiiYaQa. Like Ivanow, Khakee reacls

cynically to the mythical and folkloric nalure of Ihe work and concludcs,

the text of the 'Dasa Avatara' oflmam Shah ... appears intelleclually
[10 bel at an unphilosophical. unsophisticat~d and folkloric level ... in
sharp contrast to the Fatimid and Iranian phases of Ismailism,38

35 Ibid., 42.

• 36 Ibid., 43.
37 Ibid.• 44.
38 Ibid., 41.
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Although Khakce's apprcciation of the Dasamo Avatiir is limitcd by this point of

vicw, and her cngagemcnt wilh thc tcxt is restriclcd to a grammatical Icvel, her

tmnslation of the work remains an important contribution for further analysis and

interpretation. il should also be pointed outthat Khakee's translation is based on two

manuscripts dated 1737 C.E. and 1815/23 C.E. respectively. The older manuscript was

located in the Ismailia Association Library in Karachi and belonged :0 the Satpanth

Isma'ï1ïs. il was written in the Khojki script. The later manuscript was located at

Deccan College, Poona, and was written in the Devanagari script. It was loaned to her

by a member of the Imam Shahi sect, a splinter group :bat broke off from the Satpanth

Isma'ï1ïs in the 16th century but that had retained and preserved specimens of Satpanth

literature up to that period. Khakee transliterates both the Khojki and Devanagari

versioils of the Dasamo Avatar in her dissertation, but her translation is based on the

version in the older Khojkï manuscript. It is not clear whethcr Khakee had intended to

prei'are a critical edition of the text.

The second study of a specific work from Satpanth literature was Ali Asani's doctoral

dissertation submitted at Harvard in 1984 titled, "The "Büjh Nirailjan": A Critical

Edition of a Mystical Poem in Medieval Hindustani with its Khojkï and Gujarati

Recensions." ln his introduction to this poem, which is attributed to the early fifteenth

century Isma'ï1ï diï'ï, Pir ~adr al-Din, Asani questions whether the work was, in fact,

authored by Pir ~adr al-Din or, for that matter, any other Isma'il! pïr. His

investigations led him to conclude that the Büjh Niraiijan originated in ~üfi circles,

and further, that it was most likely composed by the Qadirï ~üfi saint, Shaikh 'Ïsa

Jundallah (c. 1555-1621 C.E.). He speculates that the work found its way into the

Isma'ili milieu in Punjab where there were close contacts between the ~üfis and
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Isma'ills. He then atlempts to show how the work was .:hanged to lllake it lit for

adoption into the ginan corpus.

At the outset, the controversial nature of Asani's work should be noted. Unùl 1991,

wh,:n the dissertaùon was revised and published as a book. The Büjh Nirailjan: An

Ismaili Mystical Poem (Cambridge: Havard Center for Middle Eastern Studies,

1991), access to his dissertation was restricted by the author in case his research might

adversely affect the modem-day Satpanth Ismâ'î1î community. The Büjh Nirailjan, a

mystical poem about the path to divine union, is revered and cherished by the Satpanth

Isma'ilïs. It is regularly recited during prayers associated with their daily, pre-dawn

discipline ofmeditation (bandagï). Understandably, Asani's contention that the Büjh

Nirailjan was not an authentic Ismâ'ili work would not have been welcomed by the

community. Aware of the objectionable nature of his findings, Asani writes:

The ginan literature had been traditionally considered without exception,
to be the exclusive tradition of the Ismâ'ili community of Indo-Pakistan.
Now, for the first lime, a ginan manuscript has been discovered which,
as we shali see beIow, seems to have '~~zinated in non-Isma'iIï
circles.39

However, for students of this religious Iiterature, the publication of his disrenation is a

valuable addition to studies on Satpanth Ism.'\'ïIism.

Asani's work represents a major contribution to ginan studies for severa! reasons.

Firstly, in the process of assessing various mannscripts and versions, and of preparing

a critical edition and translation of the Büjh Nirailjan, he has developed and applied

an impressive critical apparatus and methodology for the study of other Khojki

manuscripts in the giniin corpus. Similarly, in his discussion of scripts, he breaks new

• 39 Ali S. Asani, "The Büjh Nirarijan: A Criûca! Ediûon of a Mysûca! Pocm in
Medieval Hinduslalli with ilS Khojki and Gujarati Recensions" (Harvard
University: unpublished Ph.D. disscnaûon, 1984), 17-18.
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ground with his investigation of the origin, nature and idiosyncracies of the Khojkï

script. This topie is eritieally important not only ta those who must consult Khojkï

manuscripts, but also to ttanslators of the ginan tradition who must make sense of

words distortcd by modifications in orthography when transposed from the Perso-

Arabic scrip~ to Khojkï or from Khojkï to Gujarati. Accordingly, his discussion of the

various types of errors and changes that oceur as the scribe moves among different

scripts and languages provides helpful c1ue~ on how to decipher \Vhat might otherwise

appear to be mcaningless ginanic vocabulary.

Secondly. in situating the Büjh Niraiijan within the wider framework of Inda

Muslim literatures. and specifically within the genre ofvemacular Süfi literature, Asani

introduces a different perspective on the relationship of the ginan tradition to its

broader context. It bccomes evident that the ginan Iiterature provided an interface

between Isma'ïlism and several Indian religious currents, including Hinduism and

Süfism. Also, Asani rightly emphasizes the Iink between the diffusion of Islam and its

vemacularization. and draws anention to the fact that the neglect of folk Inda-Muslim

traditions, which includes Satpanth material. has preventcd a full appreciation of their

far-reaching role and significance in spreading Islam.

Placed within this broader context of the indigenous Islamic traditions in the region, the

main thesis and task of Asani's work is to demonstrate that,

though at present the Büjh Niranjan is part of the ginan Iiterature ... it
originally belongcd to the mcdieval Sufi Iiterature of the region. [9]

His conclusion is more precise in that he finds sufficient evidence to argue that the

composition of the Büjh Nirailjan originatcd in the Qadirî Süfi order, and that it was

probably composcd by one of the order's saints, l;Iazrat Jundallah. also known by the

title "Masil) al-Awliya." If his conclusion is warr..ntcd, it raises several new questions
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• about the nature and composition of tre ginan tradition. Sincc the Büjb Niraftjan is

still a living pan of the ritual pracLÏccs of the Satpalllh lsma'llis. by wh,1t eriteria ean it

still be deemed a giniïn if indeed it is not an Isma'lli but a ~ün work? i'l speaking of

his criteria, Asani says that the Büjh Niraiijan must be a ~üfi work sinee it sh:u-es the

following features of medieval ~üfi literature: the use of indigenous liter:uy fon11s; the

use of Indian na-nes and epithets to refer to Gad; an emphasis on love in the mystical

path; the depiction of woman as a symbol of the human soul; the exalted status of the

preceptor, and the influence of watJdat al-wujüd or unity doctrines. However, it may

be said that each of the above traits is typical not only to medieval ~üfi literaturc, but

alse to medieval Hindu bhakti literature, as well as the ginan tradition. The possession

of these features alone does not sufficiently establish the Büjh Nirailjan as a uniquely

~üfi work.

• Asani's evidence and critical apparatus, however, are impressive. To address the issue

of the authorship and defend his assertion that the Büjh Niraiijan is not an Isma'm

but a ~üfi work, he examines three areas in detail: manuscript evidence; linguistic and

literary fo=; and internal textual evidence. In preparing his critical edition, Asani relies

principally on two different versions of the text, which he refers to as the ~üfi and the

Isrna'ili version respectively. nie Khojkï rnanuscripts were obtained from the Satpanth

Isma'ïlis, but the Perso-Arabic manuscript was located at the India Office Library in

London. Asani has not mentioned whether this manuscript was originally obtained

from a ~üfi fariqah, nor whether the Büjh Niraiijan still exists in the literature of the

present-day Qadiri order.

•
The version of the Büjh Niraiijan found among the Isma'ms is represented by four

rnanuscripts written in the Khojki script and several printed editions both in the Khojki

and Gujarati scripts. Of the Khojki manuscripts, none pr,'dates the 18S0s. On the

other hand, the so-called ~üfi version is represented by a sole exemplar which ex\.>ts in
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an nider manuscript datcd 1724 C.E. and is writlen in the Perso-Arabic script. It is the

specifie nature of this older Persa-Arabic manuscript and the differences that exist

bctween it and the Khojkl/Gujaraù versions that lead Asani to raise questions "about the

traditionally acceptcd view that the Bujh Nirarijan has an IsmIT'iii origin:~10

Asani assens that giniïns were typically recorded in the Khojkï script, and sa, the fact

that the oldest extant version is in the Perso-Arabic script is most unusuaI. He claims

that this manuscript is "the only known ginITn manuscript from the 18th and 19th

centuries that is not wriuen in the Khojkï script."41 Moreover, the manuscript begins

wilh an unfamiliar invocation in Ihe ginan context, namely, yaçaus al-a'zam, which is

an epithet associated with the ~ufi master, 'Abd al-Qadir al-Gïlanï (ca. 1077/8-1166

C.E.). It is t.'Je presence of this invocation which suggests to Asani that the scribe and,

indeed, the author hirnselfwas affiliated with the Qadirï ~ufi order.

Asani notes the close relations between the IsmJï'ilis and the ~ufis frorn thl:: fourteenth

to seventeenth centuries, the period-referred to by Ivanow as the Anjudan revival

that resulted in "Sufico-Isrna'm" writings. Asani thinks that during this period of

Isrna'm~üfi alliance, the Büjh Niraiijan rnay have been absorbed by the IsmJï'ïlïs

who would have been receptive to works with ~üfi thernes. He argues that the Iiberal

use of ~üfi technical terms in the Büjh Niraiijan is rather unusual for works in the

ginan tradition.42 In addition to the above arguments, Asani aIso presents textual a:ld

Iinguistic evidence against the Isrna'm authorship of the Büjh Nirailjan.

•
40
41

42

Ibid., 19.
Ibid., 18. The implication of this statemcnt, howcycr, namcly, that ginan
manuscripts could not hayc cxisted in thc Pcrsian or Gujarati scripts, is
qucstionablc.
It is aise possiblc, howcycr, !hat thc Büjh NiralIjan rcprcscnts a rare specimcn
of Ismil'iIï writings marking thc transitional phase hetwccn thc Anjudiln and
Saipalllh periods.
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1amani

Following Khakee's and Asani's work on the Dasamo Avatar and Büjh Niraiijan

respecùvely, the next study of a major giniin composition \Vas offercd by Hasina

Jamani in her master's thesis ùùed, "Bmhma Prakash, A Translaùon and Analysis,"

submitted to the Insùtute ofIslamic Studies at McGill University in 1985. Describing

the ginan as a "didacùc work, composed in a mystical vein,"43 Jamani concludes that

Brahma PrakiiSa "seems \0 super-impose a Shi'i form of Islam upon the Ha!ha Yoga

fmme-work of the Tantric tmdition.''44 Jamani's tmnslation and analysis is based on a

printed ediùon of the work published in Gujamù in 1921 by Uilji Devrâj, who

tmnsliterated many ginans from Khojki manuscripts into the Gujamti script and made

them available in print. Jamani was unsuccessful in obtaining manuscript copies of

Brahma PrakiiSa and has based her study on the Devrnj edition.

While Jamani describes the different theories regarding the idenùty of Pir Shams, she

has not directly addressed the quesùon of the authorship and dating of Brahma

Prakii§a. Since the giniïn is tmdiùonally attributed to Pir Shams, Jamani asserts that

Brahma PrakiiSa reflects "the earliest effons of the pir 10 project Satpanth or Nizfui

Isma'ïlism 10 the new converts from Hinduism.''45 However, inlernal evidence in Ihe

Brahma PrakiiSa and its linguisùc nature suggesl thal it was composed at least two

centuries laler than the lime of Pir Shams.46 Jamani's acceplance of the traditional

attribution of the poem 10 Pir Shams leads to sorne difficulties. Thus, she also

concludes that since Asani has disprove:] the Isma'ilï origin of the Büjh Niraiijan, the

•
43

44
45
46

Hasina Jamani. "Brahm Prakiish: A Translation and Analysis" (McGiIl
University: unpublishcd MA thesis, t985). iL

Ibid.. 70.
Ibid.• 7.
1 have a1ludcd 10 this problem in my article "Syncretism" (Scholars Press:
forthcoming).
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Brahma Prakiisa is the only other gin:ïn composition 10 dcal \Vilh "Ihe mysticai

theme ofcontemplation. "47

Though Jamani does not address the authorship of Brahma Prakiisa. she docs

discuss in sorne detail the identity of its allegeu aUlhor. Pir Shams. She notes the

problem of the multiple identities of Pir Shams and the confusion of this pir with two

other famous personalities, the Nizan Imâm, Shams al-Din Mu~ammad and the mystie

Jalâl a1-Dïn Rümï's mentor, Shams-i Tabrïz. Severaltheories arc presented. but Jamani

was unable to reach any tentative conclusions regarding the approximate dates or

provenance of Pir Shams.

In addition to offering a literaI translation of the work, the main contribution of Jamani's

thesis is her analysis of the Tantric influences in the poem. Reitemting Khakee's thesis

that the "Dasamo Avatar . . . superimposed a Shi'ite, Ismaili foml of Islam on a

VaiglRva Hindu substructure,"48 similarly she asserts that "Brahma Prakiish ... super

imposes upon the Tantric frnmework a Shï'ï form of Islam."49 The broadcr fmmework

of interpretation for both authors is Ivanow's theory that giniins reflcct the attempts of

the Ismii'ï1ï pirs to facilitate conversion by creating a bridge between Ismii'ïlism and

Hinduism.

Based on the assumption that Satpanth Ismii'ïlism is a translation of Nizan Ismii'Hism

in the Indian environment, Jamani trics to demonstrate how Brahma Prakisa,

a1though it is permeated with Tantric symbols and concepts, represents at heart the

teaching of Nizan Isma'ïlism. Accordingly, her method of analysis procceds by

separately identifying the concepts of both the Tantric and Niziirï Ismii'ï1ï religious

•
47
48
49

Jamani, "Brahm Pral<Mh" (1985:56).
Khakcc, "The Dasa Avat.iira" (1972:3).
Jamani. "Brahm Praldlsh" (1985:ii).
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"ysleIllS. and then showing how Brahma Pralcasa conveys the essence of Nizfui

teachings throllgh Tantric ideas. lllis synchronic Illethod of searching for parallcl

conc;;pts to compn.:hend the type of "bridge" constructed by Brabma Prakiîsa is

inten:sting, and a practice initiatcd by lvanow. Howevcr, somctimcs Jamani draws

parallcls :hat lack careful and systematic textuai demonstration, and that require greater

apprcciation ofhistorical and religiolls nuances.

For instance, in presenting Brahma Prakiîsa as an expression of the mystical path in

Nizfui lsma'ilism, Jamani asserts that it is characterised by a personal, interior

rclationship between the imam and the mund (seeker, follower). This theory of an

inner orientation after the l'ail of Alamüt has been stressed by Nanji and Esmail:

Henceforth, the individual search for inner, spiritual transformation
receivOO increasing emphasis in the articulation of the [Ismiî'ïlï] faith ...
the goal was to attain ... a vision of the Imiîms' spiritual reality.50

Assuming this inner orientation as the framework for Satpanth Ismiî'ilism, Jamani

maintains that mystical ginans such as the Büjh Niraiijan and Brahma PrnkiiSa

emphasize the Niziîri quest for a spiritual relationship between the imam and the mund,

and represent the core ofSatpanth teachings. While this interpretation is statOO, it is not

clear that it is also derivOO from the text itself. Jamani describes the purpose of this

spiritual relationship as being

in arder that the [mund] might attain the divine vision (darSan). For ta
attain the divine vision of the Lord is equatOO with the attainment of
moksa (libemtion) from human life on earth.51

Further, as 1aught in the Brahma PrakiiSa, the practice of remembrance (sumiran) of

the sacred ward "Pir Shah" 100 the mund from

• 50
St

E.~mail & Nanji, ''The Isma'i1is" (1977:254).
Jamani, "8rahm Prakll.<h" (1985:36).
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stage to stage of nlyslical cxpcric:ncc 10 t-vcntual ah:-;orption in tl11
unfalhomable deplhs of one's own inner self hooJ (0 e"perience the
divine ... i.e. allains Ihe inner rea!ilY of Ihe Inülll.52

The main weakness w:th this analysis is Jalllani's allelllpt 10 prove Ihat Brahma

Prakasa expresses the Nizan Isma'ilï quesl for sal\':llion as expresscd in Ihe im:ïm-

mund relalionship. NOlably, since Ihe teml lIlund is nOl once uscd in Brabma

Prakasa, what argument can be made internai 10 Ihe texI ilself which demOnSlrJleS thal

the relaùonship involved here is the one slated above? AIso, Ihe lext describcs Ihe

goal of the mystical path as the experience of darS:w (apprehending the coun:enancc of

the deity) and mok$a (libcration from the cycle of death and rebinh). Jamani says this

is the same goal as that of the illlâm-murid relationship. Dacs this mean, therefore,

that darSiln is the Hindu equivalent of the ~üfi 'irfân (gnosis) or of the Isma'm

paqïqah (truth)? Are we ta understand that the ideas of divine "seeing" and

"liberation" as understood in the Hindu tradition wcre an intrinsic pan of !re Nizan

Isma'ïli system? The answer to these questions remain obscure.

Nevertheless, the attenùon that Jamani draws to the prOldmity betwcen çoncepts in the

Brahma PrakaSa, on the one hand, and the Tantric tradition, on the other, is wonh

pursuing further. If Brahma Praklisa is an Isma'ïlï reconstruction of Tantric

teachings, a systematic demonstration of how this reconstruction occurs in the text

would shed light on the ways in which the da'wah may have reappropriated materials

from the Indian context for its own uses.

Also interesting is the question why Tantric ideas came to be integrJted into the

Satpanth da'wah in the first place. Is it possible to trace any historical, sociological or

religious reasons to account for the influence of Tantrism on the expression of Satpanth

52 Ibid., 75-77.
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• Isma'I1ism. Did the Satpanth da'wah have any coniact with Tantric sects in the regionry

ln her conclusion, Jamani briefly takes up this question and ofrers one oi the meSt

promising idcas in her thesis, namely, that the Isma'ïli pirs may have been attracted to

Tantrism because of ilS esoteric, cryptic vocJ.bulary, and its use of sandhabhâSa or

"twilightlanguage."53 This playon multiple meanings and a secret, symbolic religious

language may have had consonance with the Isma'm practice of (;J'wïl or al!egoricaI

interpretation.

In aggregate, the specific investigations of Khakee, Asani and Jamani show an

intriguing phenomenon, namely that Satpanth Isma'i1ism accommodated, appropriated

or was shaped by several religious currents in the Indian context including $üfism,

Vai~l]avismand Tantrism. Nizan: Isma'm ideas are dimly present, and mostly appear to

he insened or grafted on. The authors differ in their discemment and ~tress on this

• presence. As more and more primary sources of the ginan tradition a.re translated and

analySed, what becomes apparent is the mix and diversity of Idigious ideas found in

Satpanth Isma'ilism. However, the premise that Satpanth is the Indian fonn of Ni:ran

Isma'i1ism deters scholars from a sharper, phenomenological view of the specifie

configuration of religious ideas and symbolism aniculated within the lexIS themselves.

1t also encourages a type of analysis that begins with conclusions.

Finally, one more work on the ginân tradition deserves mention, namely, G. Allana's

Ginans of Ismaili Pirs Rendered into English Verse published in Karachi by

the Ismailia Association for Pakistan in 1984. The book's foreward by the President of

the Association, Ashiqueali H. Hussain, describes the imponance of giniin recitation in

• 53 Ibid., 103.
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the daily lives of Sarpanm Khojas as an "enriehmem of lheir souls."54 111e forwanl

indicates the intendcd audience of the book: "l1lis English Verse Renderit;g of Ginans.

. . would be of particular interest and immense use for our younger gener.llion who arc

unable to read the Ginans in their original languages.'·SS As an oftïeial publication of

the Ismaïlia Association, the p')()k is dirccted at an Ism~ï'm audience to enhance its own

appreciation of ils giniin heritage.

In de!\CI'Îbing the purpose of his book, G. Allana rciterates the above eoneem for the

younger generation's understanding of the giniin heritage and allthat it represents. To a

scholar, his introduction is panicularly useful for its expression of the sentimental

attaehment that the Satpanth Khojahs, in particular, the older generation, feel towards

the giniin tradition. The role of beautiful recitation and the impact of well-sung giniins

is emphasized in his tribute to his own mother, whose soothing voice creatcd "a

spiritual atrnosphere," and through which "the weight of life's burdens disolved

[sic)."S6 Allana also points out that for generations, giniins have been used not only as

devotional hyrnns, but also as proof-texts in the sermons and lectures given by

preachers during daïly and special prayer services.

Allana's volume is in two parts: an introduction including a brief history of the Satpanth

dacwah, and a fairly extensive translation of selccted works attributed to various pïrs.

The fust part reiterates, in edifying and embroidered style, the origins of the Satpanth

Khojahs, and includes subjective reflections and analyses of Satpanth teachings. What

is of particular interest to us is the second part of the book, which gives tmnsliterations

followed by translations of various giniïns. Sinee so few works in the giniin corpus

• 54
55
56

AHana, Ginans of Ismaili Pirs (1984:viii).
Ibid.
Ibid., 2.
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arc availablc in trJ.nslaùon, Allana's work is notewonhy becallse il presents a broad

range of the lilerJ.(Ure, with selcclions from alllbe majOl pÏrs. Addilionally, Ihe ginans

Ihal have been translalcd include bolh popular and widc1y rceilcd giniins, as weil as less

well-known ones in languages such as Punjabl and SindhL

11 is greally disappoinùng, therefore, 10 find Ihal in his anernptto render the ginans into

English verse, not only has Allana oflen sacrificcd accuracy, but he has deliveret

tmnslations that are sûff, contrivcd, and affeetcd. This is unfonunate sinee, as he states,

he spent "hundrcds and hundreds of hours" on the task of translation: "1 had decidcd to

be true to the text of the ginans. But 1 a1so decidcd to bring into prorninenee ... the

spiritual content" 57 However, far frolll having the intendcd effeet of attracting readers

to the giniin tmdition, the translations are likely to alienate readers. His forced rhyming

and versification sirnply produce unhappy and dubious results. A few exarnples will

ilIustrate sorne problems with his translaûons in general.

o brother,
You, 0 my Soul, beware: here who is your Proteetor?
Do not be a loser, hear the guru this uner. Sayed Ghu/am Ali Shah 58

There is no equivalent for the word "Protector" in this giniin, which literally asks, "Who

in this world is yours?" The idiom "loser" in English conveys meanings quite different

from those intended by the phrase in the giniin which can be translated, "Do not go

round and round in circles of illusion (or falsehood)." The rhyme between the words

"hear" and "Protector" in the third line and "here" and "uner" is forced and clumsy.

The following exarnples should suffice to ilIustrate funher these problems of awkward

expression, inaccumcy and artificial verse.

• 57
58

Ibid.. 9.
Ibid.. 323.
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• Now, by Your Love 1am struck;
My hem by Your Love is slruck;
Let Your eyes with mine have tmck.

o my brothers,
ln Paradise countless blessings throb.
Why do you such treasure spum and yourself rob? Saycd 1m,Tm Sh,T1I (,0

•

Except for these weaknesses, Allana's translation rcmains, nonethcless, a worthy cff,,;,

since the task of translation is extremely difficult, particularly when the goal is to

capture the idiomaùc and aestheùc nuances of the original.61

•
59

60

61

Ibid., 132. An "cnhanccd" vClSion of my rendcring is as follows:
o Bclovcd! 1 am smiucn by your lovc!
Alas, my hcart is swcpt away by lovc;
o precious Sàhcb, Ict our eyes mcet in cmbracc.
Ibid., 281. My rendcring:
o Brothers! ln hcavcn are ctemal plcasures;
50 frolic not in Ibis world ta forsakc Ibc ncxL
For a discussion of LoC difliculties faccd in translating Ibc works allributcd to
Pir Shams, sec Pan B, NOlCS on Tmnslation.
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CIIAPTER FOUR

THE HISTORICAL SIGNIFICANCE

OF SATPANTH ISMÂcÏLISM

AI Ihis slage, il is necessary 10 consider why Ismacïlism evolved inlo Satpanth in the

Indian subcontinem, and accordingly, 10 assess the hislorical significance of this

developmenl in Ismacïlî hislory. Salpanlh Ismacilism is strikingly differenl from boÙ!

ralimid and Nizan Isma'ilism. As specifie sludies of the giniin tradition have shown,

the Satpanlh heritage is deeply indigenous in ilS embrace of Indian dialet:lS, culture and

religious worldview. To dale, the profound influence of Hindu Vai~Qavismand Bhakti,

Tantrism, Süfism and other religious currenlS in India on the expression of Satpanth

Isma'ïlism has been explained mainly by what may be termed the conversion theory.l

According 10 this theory, the origin and form ofSatpanth Isma'ïlism can be attributed to

Ihe goal of religious conversion. The giniin heritage has mainly been understood in the

context of the dacwah or missionary activily of the Nizan Isma'ïlis in the Indian

subcontinent who attracled converts inlo their fold oy conveying their beliefs through

Ihe use of familiar Indian religious myths and symbols. That is, the prevailing

explanation for the formation ofSalpanlh is that it was developed by the Nizan diï'ïs or

•
1 The nrsl proponenl of Ibis Ibcory was Wladimir Ivanow, cf. ·Satpanlb,"

Collcctanea (1948). Il bas bccn acceplcd as Ibe criùca! interpreùve model
since Iben in ail major sludics of Satpanlb ISIIlà'ilism. For instance, sec Nanji,
The Nizan Ismll'lli Tradiùon (1978); Asani, The Büjh N"uatljan
(1991a); and masl rccently, Daftary, The Ismll'llls (1990).
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pirs primarily to spread the teachings of lhe Isma'îlî d~'\\"lh. lt is generally arglH:u lhal

in order to make the transilion of pOlential cc:;verts from Hinullism 10 Isma'ilî Islam as

easy as possible, the pirs adoptOO the stralegy of acçonllllodating indigenolls religiolls

mores and concepts. Sarpanlh's form and con'.eot were, accordingly. derived principally

from the Indian milieu, and this method was successful in gaining converts 10

Isma'ïlism.2 This interpretation has set the paramelers and detemlined the approach of

most worle done on the giniin tradition to date.

A secondary but much less explored explanation for the nalure of Satpanth Isma'îlism

is that it was a1so a means of t:J.qiyah (religious dissimulation), a way to protect new

converts to Isma'ilism from persecution both by the Hindu communities and the hostile

Turkish Sunnï rulers of the Indian subcontinent

ln this section 1 would like to re-engage this question of why Isma'ïlism developed iota

the specific form of Satpanth. There is no doubt that the ginan literature has played a

vital role in the religious life of Satpanth Isma'ïlism. What neOOs to he reeonsidered,

however, are the reasons for the evolution of Satpanth and the role it played in the

actual conversion of Hindus and other non-Isma'ms. Was Satpanth and its ginan

tradition essentially developed for conversion? If so, would it he possible to explain

conversion to Satpanth simply on the basis of the religious teachings in the ginans ?

Were there factors other than religious conversion that motivated the pirs' activities and

choices? Wh)' did the method of indigenization become so integral to achieving their

objectives?

•

•
2 The conversion theory implies, or course, thal since the rorm or Salpanth was

instrumental, once its aims wero auaincd, il was dispensable. Given lhe currem
IrCnd or islamization among Ismll'ilis worldwide, the dispensable or irrelevanl
theory bas Laken root and spread particularly among the Isma'i1i leadership.
This bas eaused signilicam heanache and a backlash among uaditional segments
thal romain auachcd 10 the rilual and dcvolional modaiilics or Salpanth
lsam'ilism.
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• 1would like ta suggest thatthere may have been equally important political and social

reasons for the emergenee of Satpanth Isma'Hism in its specifie Indic form, and that

religious conversion per se may not, in faet, hold the key ta the formation of Satpanth

/sma'i1ism. This suspicion arises from several knolly questions. First/y, why is it that

when the Fa!imid da'wah sent ilS emissaries to Sind to spread Isma'ïlï teachings in the

ninth century, not on/y was the above strategy for conversion virtually never used, but

also, when it was used by an unknown lenient dii'î, it was sharply censured? Why

would the Isma'm da'wah thwan local accretions in one historical context and

encourage them in another?

Secondly, by the twelfth/thirteenth century, Süfism had already gained ground in India

and it was cenainly much closer in perspective to Nizan Isma'ï1ism than was Hinduism.

Yet, why did the Isma'm pirs in India choose to express their teachings in terms of

• Hindu Vai~Qavism and not Süfi Islam? Why did Satpanth not evolve as a Süfi tariqah?

Thirdly, how is one to expIain the wide gap in expression both in literary form and

ritual practice that exists belWeen the religious traditions of Nizliri Isma'ïlism and

Satpanth Ismacï1ism? GeneraIly speaking, established patterns of religious life and

traditions tend to be conservative and self-preserving since they play an imponant mie

in forging and maintaining structures of religious idelllity. In foreign regions especially,

one might expect considerable reluctance to condone variations of religious forms or

doctrines, since leniency could easily lead to assimilation or inconsistency. How can

Satpanth be a "translation" of Nizfui Ismacï1ism, as il is generally projected to be, when

it exists in so distinctive a fonn? Why did the Nizan pirs choose to convey Isma'ïli

teachings in Indian vemaculars and religions when Muslim languages and mallners

were not unfamiliar in the areas of Sind and nonhwestem India? Why, in sum, did the

• pirs decide to adopt a foml for Ismacïlism in India which, for all intents and purposes,
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appears 10 have little in cOllunon cithcr \\'ith ilS antcccdcnt historieal traditinlls or with

Islam as such?

Surely religious conversion couId itOt have been the sole motive for initiating a tradition

that would stand in such stark contrast to its religious pn:deccssors and that cOllld. in

the long term. develop away from them. Moreover, given the fact that the Isma'iHs

claimed that the rightfulleadership of the Muslim ummah (commllnity) bclonged to

their imiïms, why wOllld the sect have risked sllbmerging itself into the fabrie of Indian

religious life, which in so many respects \Vas the antithesis oficonoclastic .md priestless

Islam? These questions are not sufficiently accounted for by the religious conversion

theory aione.

Based on an interpretation of historical events, 1 would like to suggest that the reason

why the Nizan Isma'iIï da'wah developed such an indigenized form of Isma'ïlism in

the Indian subcontinent was not only religious but also socio-political. That is, the

shape that Isma'ilism took in India was intimately linked to events at the centre of the

da'wah--f1I'St in Cairo, then in the sphere of Alamüt-as well as those in the local

context ofSind and northwestem India.

It wiII he argued that the beginnings and formation of the Satpanth phase of Isma'ilism

in the Indian subcontinent coincided with the period from the end of the reign of the

Fatimid caiiph ai-Mustan~ir bi'llah to the M0l1g01 destruction of the Niziirï Isma'ïli

headquarters at Alamüt, that is, from about 1094 C.E. to 1256 C.E. And further, that

from this point onwards, given the collapse of the organizational centre at Alamüt and

the consequent politicai and maleriai losses of the Nizfui da'wah, disperscd Isma'ïlï

locales most likely became responsible for charting their own course. That is to say,

the policies and development of da'wah activity in the Indian subcontincnt or Syria or

Centrai Asia could no longer be guided with a uniform hand by a strong ccntr.ll cia'wah
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• locatcd al Alamüt, but ralher, wcrc shapcd by thc force of events, socio-polirical realities

and clillurai complexes closer al hand,

The outline of my argument is as follows. 1 will briefly cover the poiiticai history of

Ismil'îlism up 10 the destruction of Alamüt in order to show how the form of the

da'wah in Sind and northwestem India was closely monitored and directcd by the

centre of the da'w.1h, fi'lit in Cairo in North Africa, then Yaman, and finally, Alamüt. 1

will aIso show how social and historicai realities in :he Indian subcontinent combincd to

provide fertile ground for the development of an indigenous form of Isma'îlism.

Further, 1will outline how evenls affecting the da'wah in the traditional Islamic lands as

weil as events in the subcontinent promotcd-and perhaps even determincd-the

development of a specifically Indian forro of Isma'ilism. FinaIly, 1will argue that with

the collapse of Alamüt, the da'wah in India had no recourse but to fully develop

• Satpanth Isma'ilism in order to safeguard its survivai.

This historical sketch will briefly coyer the Isma'ïlï movement over a period of sorne

six centuries from the time of the Prophet Mul)ammad's death in 642 C.E. to the

Mongol invasion of Alamüt in Persia in 1256 C.E. PrincipaIly, 1 want to demonstrate

that the development of Isma'ïlism in the Indian subcontinent was closely connectcd

with events taking place in the remoter, central regions of the Islamic and Isma'm

world. Whereas Stem3 and others have dismisscd any link between Fapmid Isma'ilism

in Sind in the ninth 10 elev.:nth centuries and the later development of Satpanth

Isma'ilism in India in the twelfth century, 1 will argue that the evidence appears to

suggest the contrary. Il seems that these two phases and forros of Isma'ilism were

• 3 To quole: "The Imer phases of the history of lsma'ilism in Sind and in India
sl:ll1d in no direct eonncction with this rU'St sueecssful atlempt to cstablish
territorial rule in Sind." Stem, Samuel M., "(sma'ili Propaganda and Fatimid
Rule in Sind." Islamie Culture XXIII (1949) 303.
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linked by Nizan Isma'lli activity. and illllay be possible III trace with Sollle a,·cnr.lcy tlle

period during which Salpanth ISllla'ïIislll was eoneeived. Il will be seen that Satpalllh

emerged out of the throes of a political and religions crisis. and had ISlll;i'ïIislll not been

thus reshaped in India, the secl's very survival wonld have been al stake. fimllly. this

section will a1so demonstrate why, as Maclean astutely observes. "the fn:qnelllly vellled

causal argument which holds that Hindns converted 10 Isma'ïlism in Sind as a simple

consequence of congenial similarities in ideological themes wouId appear to miss the

mark,"4

The Roots of Sunnï--5hï'i Ismii'iIï Tensions in Pre-Fiitimid History

The Ismâ'ïlis, as mentioned earlier, are a sub-sect of the Shj'ah branch of Islam that

ciaims that the Prophct Mu~ammadexplicitly designated his cousin and son-in-law 'Ali

ibn Abï Tâlib to succeed him as the political and religious leader of the nascent Muslim

community or ummah. According to the majority of the Shi'ah, the oflke of imamate is

hereditary and passes down throllgh the progeny of 'AH and his wife Fâlimah, daughter

of the Prophet, by explicit designation (na~~) generally to the eldest son.

The Sunnis reject this claim and maintain that Mu~ammad had left the question of

leadership to the consensus (ijmiP) of the community's eIders who, accordingly,

elected Abü Bakr as the first caliph. The venture of Islam, then, began with a crisis of

leadership over the Prophet's successor and led to a cleavage that eventually solidified

into the Shï'ah and the Sunnï branches of Islam. This was an issue of serious

consequence because after the hijrah (migration to Medina), the Prophet Mu~ammad

himself had led the early Muslim community not only in religious maltcrs, but in

4 Maclcan, Religion and Socie.y (1989:157).

93



•

•

•

economie and political ones as weil. Mu~ammad's career in Medina was in many

respects an aniculation of the lslamic ideal of a theocratic state.

Over the course of lslarnic history, the Sunnïs and the Shïcah each resolved differently

the dilemma of providing for both religious and political aspects of the Prophet's

authority. Broadly speaking, the Sunnï solution divided the Prophet's dual function into

two: the office of the caliphate was to safeguard the Islamic state, and the Qur'an and

the Prophet's sunnah or exarnple were ta constitute the source of Islamic law. The

Shï'ah, on the other hand, insisted that these two functions remained joined in the

person of the imam whose authority, like the Prophet's, was construed to be bath

spiritual and temporal. While accepting the Qur'an and the sunnah as sources of

religious authority, the Shï'ah maintained that only the imam of the time possessed the

divine knowledge or 'ilm tointerpret Revelation.

The six centuries following these carly disagreements bear witness to the internal

struggles within the Islarnic world overpolitical and religious authority. From the star!,

the Shïcah, the party of 'AH, suffered setbacks. When 'AH finally becarne the fourth

caliph, he was assassinated (d. 661 C.E.); the rights of his eider son, I:Iasan, (d. 669

C.E.) were abdicated; and I:Iusayn, his younger son, was brutally dismembered in

Karbala> (d. 680 C.E.). These successive allacks against the ahl al-bayt or farnily of

the prophet crystallized the Shï'ah movement and intensified its determination 'to seek

justice and avenge the usurpw position of its imams.' It was partIy in response to these

early infractions and violence that !he die was cast and the Shï'ah cause developed ils

revolutionary aspect. The Ismâ'ïlïs, in particular, were to sustain for the longest period

the political resolve to rectify the injustice they felt had been done to their imams and to

allemptto restore their rightful position.
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As has been stated, the office of imamate \Vas hereditary. Inevitahly, over the course

of Shi'j history, differences of opinion arose over the issue of succession as a rcsult of

which the Shj'ah have splintered into many sub-sects distinguished by their lines of

imiims. The Isma'm sect emerged ITom a split that occured in 765 C.E. following the

death of the fifth Imam, Ja'far aI-~adiq. The group that followed his eider son Isma'il

aI-Mubarak are the Isma'i\ïs, while those who supported Mü~a al-Qa~im are known as

the Twelvers (lthna' Ashari). With each split came further antagonisms, rcvenge and

reprisais. According to Isma'm sources, the four Isma'ïlï imams succeeding Ja'far

feared for their lives and went into hiding. During this time, they secretly organized

their followers into a sophisticated organization called the da'wah. The word da'wah

primarily means invitation or cali to Islam. In the Isma'i\ï case, however, it also refers to

a highly organized, hierarchically stnlctured, religio-political network that not only

promoted its political cause, but also elaborated and transmitted Isma'm teachings.

The outteach activity and diplomatic maneuvers of the da'wah gradually won

significant grassroots support for Isma'ïli claims in Persia, Yaman, North Africa and

even as far away as Sind, and culminated in the foundation of the Fa!imid Isma'm statl':.

In 910 C,E., the twelfth Isma'ïlï Imam, 'Ubayd Allah al-Mahdi (d. 934 C.E.) was

proclaimed the first Fa!imid caliph and amïr ul-mu'minïn (commander of the faithful)

in Ifriqiya (Tunisia). This action marked, "the opening phase of the Isma'm attempt to

give concrete shape to their vision of an Islamic society."5

• 5 Azim Nanji t ulsmaqlism." S. H. Nasr. cd. Islamic
Foundations (New York: Crossroad, 1987), 180.
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The Falimid Dynasty and Its Relations to Sind

During Fa!imid ruIe, the power and influence of Isma'i1ism stretched beyond Egypt to

include pans of Palestine, Syria, the Hijaz, Yaman, Persia, Syria, Sind and Sicily in the

Mediterrancan. Regarded as the most illustrious period of Isma'îlï history, Fatimid

power spanned two centuries and stimulated an efflorescence in trade, scholarship, art

and statccraft. What is of particular interest to us about the Fa!imid enterprise is its links

with the Indian subcontinent. Around 883 C.E., before the Fatimids came to power, the

famous Isma'ïlï dii'ï, Abü al-Qasim b. Hawshab Man~ür aI-Yaman established an

Isma'ïlï base in Yaman. In that same year, he sent his nephew, aI-Haytham, to spread

the Isma'ïlï da'wah in Sind.6 Less than a century later, the chief jurist of the Fa!Ïmid

Caliph aI-Mu'izz, Qaçlï aI-Nu'man (d. 974 C.E.), recorded in his RisaIat ifti~ al

da'wah (written ca 957 C.E.) that the da'wah in Sind was doing weU.7

When the Fatimid da'wah reached the subcontinent, Sind had bath a Muslim and a

non-Muslim population. Muslims had begun to visit India as early as the time of the

third Caliph, 'Uthman (644-656 C.E.). Pro-Shï'ï sentiments were present in Sind as

early as 649 C.E. when al-I:Iiikim aI-'Abdi, a partisan of 'Ali, raided Mukriin. The

advent of Islam in the subconlinent was marked by the conquest of Sind by

Mu~ammad ibn aI-Qasim in 711-712 C.E. Mu~ammad seized the area from the coast

aU the way up to Multan along the Indus river. During his lime. the main centres of

Sind, al-Man~ürah and Multan (Multan was the name of bath a town and the

surrounding region), were established.8 Although the Sunnï Arabs made no deliberate

•
6

7

8

Ismail K. Poonawala, Biobibtiography of Ismll'iU LilCrature (Malibu:
Undcna Publications, t977), 34.
Abbas Hamllani, The BeginniDgs of the Ismll'iU Da'wa in Northem
India (Cairn: Sirovic, 1965), 1.
Anncmarie Schimmel, Islam in the Indian Subcontinent (Leidcn: EJ.
Brill, 1980), 3.
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or systematic attempts at conversion. much of the indigenous Iluddhist population of

Sind eventually became Muslim foreconomic reasons9 It scetllS that the area of Upper

Sind or MuJt:ïn also had sorne previously-seuled ArJbs with 'Alid (supporters of the

flfSt Shï'ï imam. 'AH) sympathies. In 871 C.E.• Ya'qub ibn Layth was appointed ruler

of Sind by the 'Abbasid caliph and his pro-Shi'i views may have helped the spread of

Shï'ism in Sind. lO The geographer and historian. Mas'udi. records in 915 C.E. that

he found severa! descendants of 'Uman 'Alids in the region of Mullan. 11 Afler

Ya'qub's death (878 C.E.), Sind was divided between two independent Arab chiefs.

The Banü Sama ruled MuIŒn, and the Quraysh Habbfuids govemed al-Man~ürah.

Wh!1e these dynasties were Sunnï, both areas appear to have been hospitable to the

Shï'ah. Thus, by the time the Fa!imid Isma'm da'wah reached Sind in 883 C.E., Sind

aIready had a local population of Arab Muslirns compriscd both of Shï'ah and Sunnï,

as well as indigenous Muslims comprised mainly ofconverted Buddhists.

While the Fa!Ïmid period has been distinguished as the most illustrious in Isma'm

history, it was hardly free of great tension and conflict. During the expansion of the

Fa!Ïmid empire, its vassal states were in close touch with the central da'wah in North

Africa. Events that occurred in distant regions of the Fii!imid empire were

communicated to the centre, which in tum radiated news within the da'wah network.

Thus, a!:hough the empire's dispersed vassal states were semi-independent, the central

da'wah in North Africa appears to have ensured that these states operated under the

framework and policies issued from the Fa!Ïmid headquarters. By the tenth century, the

Islamie world stretehed more or less from North :\friea to Tibet, and news travelled

•
9

10
11

For a dctailcd discussion or this subjcc~ sec Maclcan. Religion and Society
(1989).
Hamdani. Beginnings (1965:3).
Maclcan. Religion and Society (1989: 126).
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quickly. cspccially rcgarding cvents taking place in the central Islamic lands of Iraq and

I)crsia.

Although atthe peak of its success the Fa!imid empire fJriefly extended over a vast area,

the Fa!imids never attained their ultimate goal of hegemony over the Islamic world.

They did not succeed in overthrowing the caliph in Baghdad and in uniting the Muslim

world under a Shî'ah imiïm-khalif. Indeed, soon after the Fa!Ïmid conquest of Egypt

(969 C.E.) and the rransference of the caliphate to Cairo from Ifriqiya (Tunisia, where

the Fa!imid caliphate was tirst proclaimed in 909 C.E.), the resources of the da'wah

were spent in a constant struggle to mainlain and consolidate lands already existing

under the Fa!imid empire.

From the stan, the Fapmid caliphate faced internal and external challenges. We will

focus here on those problems that were to he of sorne consequence to the Isma'îlîs in

Sind. The birth of the Fa!Ïmid slate was marked by internal dissention. In 899 C.E.,

l;Iamdiin Qarrnal, a powerful Isma'îlî diï'i who had won a considerable Isma'îlî

following in lower Iraq, broke off from the da'wah, then centred in Syria, when the

Falimid caliph 'Ubayd Alliih declared himself the imiïm. According to l;Iarndiin

Qarrnal, 'Ubayd AlIiih's claim repudiated the Isma'îlî belief lhat Mu~arnmad b. Isma'îl

would relUrn as the mahdi (messiah) and institute truth and justice in the world. His

faction, named Qarrnalî after him, refused to accept that 'Ubayd was the expected mahdi

and condemned the claims of the Falimid caliphs to the imamate, which the Qarrnaps

maintained had come to an end with Mu~ammad b. Ismii'îI.12

This defection proved fatal in the long run to the Fapmid goal of capturing the eastern

heartlands of Islam where the 'Abbüsids were centred. Although the Caliph al-Mu'izz

• 12 Dafl:lry, The Ismll'l1Is (1990:125).
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(rulcd 953-975 C.E.) made special effons to regain the allcgiancc of the Qanna!is and

had sorne suc<:css in Khurasan. Sistan and Mukriin. disscnting groups continucd their

vigorous da'wah activities in lower Imq. Daylaman. Adharbayjan and Bal)myn. They

succeeded in thwaning severa! allempts by the Fa!imids to secure Syria fully. from

which base the laller might have launched a succcssful allack on Baghdad. lronically.

although the Fa!Ïmid Isma'ï1ïs and the Qarma!ïs were focs atthe time, in relation to the

Sunnï 'Abbasids both sects were subversive elements and pro·'Alid. Thus, Sunni

writers and chroniclers regularly but erroneously identified the two by the same label,

namely. "Qarma!ï." and the Fa!imids were invariably blamed for Qarma!ï excesses such

as the laller's desecration of Mecca and the slaughter ofpilgrims in 930 C.E.

That the influence of the Qarma!ïs was far·reaching is allested to by the views held by

an unknown diI'ï in Sind, who caused considerable conccm to the Fa!imid caliph. al-

Mu'izz. While few details are known about the actual operation of the early Falimid

da'wah in Sind, sorne evidence exists that gives an impression of ilS approach, and

both ilS gains and losses. An interesting incident survives about one of al-Haytham's

successors, an anonymous diI'ï who worked in Sind between 941-958 C.E. during the

reign of al-Mu'izz. This diI'ï had succeeded in converting a Muslim prince13 in the

region, as weIl as a large group of non-Muslims described by Nu'man in his Majiilis

wa"l Musiyarit as majüs (Zoroastrians; in this case, more likely, a reference to

Hindu sun-worshippers). However, the dii'ïs beliefs and methods of conversion

stirred up considerable controversy atthe Fa!imid headquarters.

According to the famous Fiipmid qiiç/i, al-Nu'man, the dii'i introduced the following

"reprehensible innovation"to accomplish his task:

• 13 Probably an 'Umari 'Alid, cf. Maclcan, Religion and Society
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Ile won a grcat number of Zoroastrians (majiïs) for the da'wa, while
they were still keeping their religion and had not previously become
Muslims. He allowcd them to follow their earlier practiccs.l~

Apparently, the Caliph a1-Mu'izz "did notlike the majiïs retaining their old views and

thought the d:T'ï heretical and disloyal for holding thatthe Fâ!imids were of Qaddâl)id

origins."15 Obviously, this unnamed dii'ï had incurred the displeasure of a1-Mu'izz

for two reasons: frrstly, for improperly convening the majüs, and secondly, for holding

heretical views conceming the Fa!Ïmid caliph's claim to the imamate.16

As Nanji explains, Fa!imid territories were widely scattered and posed a challenge to

the central da'wah in Nonh Africa which attempled to

provide a common basis for their heterogenous and widely-scattered
adherenls. The diversity of such adherents was polentially a seed-bed of
a wide variety ofheterodox beliefs, particularly in the case of Sind,
where the convens brought with them a deeply-rooted background of
wide practices. 17

Thus, a1-Mu'izz disapproved of the dii'ï's concessionary and tolerant methods for

spreading the da'wah, and insisted on a more faithful adherence to IslaRÛc practice and

tradition. Il appears that the conversion to the Isma'ï1ï cause was conceived as a IWO

step process. First the conven became a Muslim and only then, slbe swore aIIegiance to

the Isma'"Œ imiïms. In any case, the breach was serious enough that the da'wah

planned to remove the da'ï, but he died in a riding accident, and the matter was closed.

•
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Samuel M. Stern, "Heterodox Ism~'nism al the time of al-Mu'izz," Bulletin of
the Scbool of Oriental and A~can Studics 17 (1955) 15.
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Based on the official exchanges between the centre in Nonh fI,frica anù the ,f;j'\\"'lll in

Sind, what this incident underscores is that the =-a\imid da'w:llI diseourageù any fonn

of syncretism or compromise either in pmctice or doctrine.

The deviant da'Ï was succeeded in 965 C.E. by Jalam b. Shayban who, ending the

dynastie mie of the Banü Sama, secured Fa!imid mie in Multan and openly proclaimed

the sovereignty of al-Mu'izz. 18 For four decades (965-1005 C.E.), the khu{ba (Friday

sermon) in Multiin was recited in the name of the Fa!imid ealiphs, displacing their

rivais, the 'Abbasids of Baghdad. The Fa!imid Caliph al-Mu'izz wrote to Shayban

praising him for his vietory, but also commending him for destroying an idol and its

temple, and building a mosque at the site.l9 Maclean has ably argued that this eould

not possibly have been a referenee to the famous sun-temple in Multan and notes that

"In any case, it is elear that the Isma'ï1ïs of Multan did not pursue a policy of temple or

image deslrUetion."20 Even if, as Maclean suggests, the leuer from al-Mu'izz had

propagandist motives, what is wonh noting is the caliph's official approval of Jalam's

strict prohibition of Hindu elements in keeping with his denunciation of the syncretic

and more compromising attitude of Jalam's predecessor. Thus, it is reasonable to

conclude that at the earliest stage of the Isma'm da'wah in the subcontinent,

indigenization and religious accomodation were not pan of its conversion stmtegy. On

the contmry, the official policy of the da'wah seems to have positively discouraged

assimilationoflocal clements.

The other constant challenge faccd by the Fa!imid caliphate was opposition to 'Alïd

claims by the 'Abbasid caliphate that was bolstercd first by the Shï'ï Büyids and later,

•
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the Sunni Saljuq Turks. As we have nOlcd, by the time thal the F:Ï!Îmids came 10

power, the Isma'ilïs had developed the elaborate organization of the da'wah to rally

suppon for their imams' claims. The da'wah continucd its activities in earneSl dming

the Fa!imid period, and small gains were made in Iraq and Persia. ils activities, which

includcd the prolific writings of contemporary Fa!imid diï'is, revivcd interest in

Isma'ï\ism among pro-Shï'ïs such as the Twelvers. Rulers of a few towns in 'Abbasic

temtories began to lransfer their allegiance to the Fa!imid caliph, aI-l:iakim bi-Amr

AlHïh (rulcd 996-1021 C.E.), and were subsequently threatened by the 'Abbasid caliph

al-Qadir. Fearing the growing Fapmid influence in the region. al-Qadir launched an

anti-Isma'ilï propaganda campaign in 1010 C.E. and invited the theologians and

scholars of Baghdad to prepare a manifesto discrediting the Fapmid caliph's claim to

being a descendant of 'Ali. This declaration of the Fapmids as imposters and the

Isma'ms as heretics was read in mosques throughout the 'Abbasid empire. Al-Qadir

also commissioned the leading Sunnï theologians of Baghdad to write works

condemning the Fapmids and Isma'm teachings.21

While one cannot say without more detailed historical investigations that aI-Qadir's

manifesto directly led to the killing of Ismii'ilïs. il is worth noting that after the

manifesto. they began to occur with increasing frequency. Certainly, the manifesto

sanctioned anti·Isma'ilï aggression in the Islamic heartlands and set into motion a wave

of anti·Isma'm currents. It may not be a coincidence that the Isma'ilïs in Sind were

massacred by Ma1)müd Ghaznawï the same year that Baghdad issued the manifesto

against the Fapmids. In Ifriqiya, Isma'ms were increasingly persecuted by Sunnï

Berbers. a fact which culminated in the altack and massacre of the Isma'ms of

• 21 Daftary, The Ismll'tUs (1990:194).
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Qayrawân, Tripoli, Mahdiyyah and Tunis in \016 C.E."2 Thn:c dCL'adcs hucr thc

Fâ!imids pennanent\y lost Ifriqiya whcn thc local Zîrid ru1crs transfcrrcd thcir allcgiancc

to the 'Abbasîds in 1048 C.E.

Another development that occurred at this lime, weaking the Fâ!imids and affecling the

Ismâ'ïlïs in Sind, was a controversy over the Fâ!imid caliph, al-l:Iâkim bi-Amr Allah.

Towards the latter half of his reign (996-1021 C.E.), sorne diï'ïs bcgan to prcach the

divinity of al-l:Iakim. The official Fâ!imid da'lVah vigorously opposed this

interpretation and summoned ilS esteemed diï'ï al-Kirrnânî to Egypt to compose

treatises refuting such extremist ideas. al-l:Iakim himself bccame reclusive and spartan

towards the end of his life and mysteriously disappeared in 1021 C.E. While Kirrnânï's

writings were widely circuIated and seem to have helped to check the spread of these

doctrines, the dissident dii'ïs clung to their ideas and formed the Druze religion,

winning a small following in Syria. They actively proselytized bctween the years

1021-1043 C.E. after which time neither conversion nor apostacy was allowed.

During this short lime, however, the Druze da'wah extended ils reach as far as Sind,

for in 1033 C.E., socn after the massacre of the Isma'ilïs in Mullan, the Druze leader,

al-Muqtana', wrote to the Fâtimid dii'ï Sümar Rajabal to lend his SUPPOlt to their cause.

Although the Fâpmid dl! 'wah disowned Druze ideas, the laller's teachings concerning

the divinity of al-l:Iakim merely added fuel to Sunnï antipalhy for the Isma'ïlïs. That

negalive Isma'ïlï stereotypes cominued to flourish and spread to all corners of the

Islamic lands is allested to by the massacre of Isma'ilïs as far away as Bukhara and

Transoxiana under the Qarakhanid ruler, Bugrii: Khan, in 1044 C.E.23

• 22
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• Meanwhilc. the Fa!imid Ismacm state in Sind had not survived for long. In 976 C.E.•

the Ghaznawid leader Amir Sebüktigin anacked India. He invaded pan of western Sind

and forced the Hindu king JaypaI out of his Hindüshahi temtory, annexing the region

extending from Kabulto Peshâwar. Rulers of Mukrân, the region adjacentto Sind on

the southwest side. also transferred their allegiance to Sebükùgin. The Isrnâ'îlis of

Mullan were thus vulnerable to Ghaznawid forces on the wiu)le western flank. Multân

was subsequently invaded, but its mler, the dficï Shaikh J:larnid, succeeded in sccuring

a truce with Sebükùgin.24

Unlike his father, however, Sebükùgin's successor Mai)müd Ghaznawï was a sworn

enemy of the Fa!imid Ismâ'ïlïs. He conùnued his father's advance on India, and in

1001 C.E., defeated Jaypâl's forces in Peshawar. Three years later, he conquered the

Hindu ruler of Bhâpyah, a region cast of Multân. Fearing Multiin would he next in the

• order of attack, its Fa!imid govemor Abü al-Fat!) Da>üd b. N~ entered into a defense

alliance with Anandpâl, successor of the Hindüshâhï king, Jaypâl. This alliance may

also have included other Indian dynasùes of the northwest.25

In 1005 C.E., MaI)müd Ghaznawï invaded Multiin with the avowed purpose of

defending Sunnï orthodoxy and purging the Ismâcïlïs from the region for their alleged

apostacy. Anandpâl attempted to black his advance to Multiin but was defeated.

Ismâ'îlï forces capitulated after withstanding the Ghaznawid attack for a week. Fined

an indemnity of twenty million dirhams, Dii'üd b. Na~r was made a tributary to the

Ghaznawi:l sul!iïn. In four years, however, Ma!)müd retumed, and in 1010 C.E. he

captured and imprisoned Da>üd and brutally massacred the Ismâ'îlïs in Multân and

• 24
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surrounding areas. Contemporary reports describe this mass genncide that includcd

various kinds of mutilation and bloodshed.:!6

It is striking that MaJ:1müd of Ghazna attacked the Ismâ'ilis of Mullân in lOlO C.E., the

same year as aI-Qâdir's anti-Fa!imid manifesto, and massacred them expressly to purge

these so-called apostates from diir al-islam. Maclean rightly points out that, "Through

his actions in MulÛÜl, MaJ:1müd could emphasize (vis-à-vis the Shï'i Daylamites) his

role as the primary defender of Sunnï orthodoxy within the 'Abbâsid empire, a basis

for the legitimization ofGhaznawid rule."27 Indeed, this pattern of expunging Ismâ'i1is

to win caliphal approval and territorial authority became typical, and was used with

equal success by the Saljüqs, Ghürids and Mongols (more precisely, the ÏI-Khâns once

the latter had converted to Islam), as weil.

Around the same time, another local ruler of Sind based in Man~ümh, a J:labbârid Amb

whose name was probably Khafif, is said to have converted to Fa!Ïmid Isma'i1ism.28 Il

is also likely that after the MulÛÜl massacre, what remained of the Ismâ'ili population

became concentrated in al-Man~ürah which already had a large 'Alid community.

Knowing that his state was also vulnerable to Mai)müd's invasion, the J:labbârid Amb

ruler seems to have allied his forces with the remaining Arab Ismâ'i1is. Whether or not

the J:labblirids actually proclaimed the Fa!Ïmid creed, Man~ürah became the centre of

Isma'ilï activity for the next fifteen years. In 1026 C.E., however, the combined forces

of the Isma'ilïs and J:labblirids were completely crushed when Mal)müd Ghaznawï, on

•
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• his rclurn from his infamous dcsccration of the Hindu temples of Somnâth, annexcd al-

Man~urah and Lowcr Sind, thus bringing to a close the era of Arab rule in Sind.

Subsequent to the conquest of the Sunnï Ghaznawids, anyone mildly suspectcd of

Ismâ'i1i connections was killcd. Mahmüd's own vazÏr (minister) Hasnak. who

accepted a cloak from the Fâpmid Caiiph al-'Azïz in Egypt. was put to death in 1032

C.E. by MaQmüd's son and successor. Mas'üd allegcdly for conspiring with the

Isma'ïlis. The Ghaznawid anack left the Ismâ'ïli cornmunily in Sind in complete

disarray. During this uncertain period. rival Ismâ'ili interest& surfaccd. There is. for

instance. the epistle mentioncd earlier from the Druze leader. al-Muqtana'. in 1033 C.E.

to the shaykh Ibn Sümar RâjabâI "asking him to espouse the Druze cause."29 That

Fa!imid Ismâ'ïlï activity still continucd is evidenccd by letters WTÏnen to the da'wah in

Yaman by the Caiiph ai-Mustan~ir (d.1094 C.E.) that confirm appointments of da<ïs

• for Sind.30 Thus. for instance. according to traditions preservcd by the Bohoras. a

subsect of the Falimid Isma'ïlïs in Sind. a certain da'i cailcd 'Abd Allah was sent from

Yaman in 1067 C.E. and ailegediy succeeded in converting the Rajput king of Gujarat.

Jayasingh Siddhariij (1094-1143 C.E.) in AnhiIwa4a Palan}1

A few observations can be made about this early period of the Fiipmid Isma'ïlï da'wah

in Sind. Bcfore the arrivai of the Ghaznawids. il seems that the Arabs in Sind. whether

Sunnï or Shï'ah. lived in relative accord. Their relations appear to have been cemented

by a common livelihood of exports and trade. Arab culture and ethnicity. and the faith

of Islam. It is interesting to note that unlike the Fiilimid Isma'ïlïs. the early Sunnï Arab

rulers of Sind made no effort to convert the ivcai populace perhaps for fcar of 10ss of
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the higher class status they enjoyed as a result of rcwnucs lkll,mlj or land taxes) thal

were levied higher for non-Muslims than non-Aral> Muslims (callcd 1ll'"V';/I).-12 As

Maclean has convincingly argued, the signiticant conversion of Sind's Buddhists to

Islam had a basis in their experience of economic deprivation relative to the Amb

merchants and aristocmts.33

The FaPmid da'wah appears to have focused its efforts on tirst winning Ihe support of

pro-'AIid Arab Muslim compatriots and then winning over local Hindu chiefs. That is,

early Fa!irnid power in both Multiin and Man~ürah was linked to an Amb Muslim base,

and Fa!imid rule was established either by converting existing Arab Muslim rulers or

by securing political alliances with them. There is no indication that the Sunnïs and

Shï'ah of Upper Sind harboured overt hostilities. On the other hand, it was not until

the devastation of Multan that the Arab I;labbarids of al-Man~ürahjoined ranks with the

Faprnid Isma'ïlïs. This alliance (or allegiance) was undoubtedly motivated by the desire

to protect the Arabs of Sind against their Turkish aggressors. Ethnicity and vestcd

interests thus combined to forro solidarity, subordinating the question of religious

affiliation.

With the Ghaznawid invasion under Amir Sebüktigin around 980 C.E., the whole

pattern of power in the region of Sind was altered. Although the Ghaznawids

expressed special antipathy for the Isma'ïlïs in order to endear themselves to the

caliphate in Baghdad, practically no ruler in the region of northwestem India was

spared Ghaznawid aggression. This included the Hindu states adjacent to Multlin

which were also attacked in the name of Islam as being comprised of infidels. To
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• proteet themsclves, the Fa!imids of Multan struck up alliances with both Hindu and

Sunni Amb rulcrs in the region. White this joining of intereslS did not ultimately

succecd in defeating the Ghaznawids, it must certainly have opencd up a new chapter of

close relations bctween the Isma'Hîs and Hindu chieftains, especially once the Arab

base that the Fa!imids had formerly built upon was destroycd by the successive

massacres undertaken by Ma\:tmüd GhaznawL

As we have noted, the Multiin and aI-Man~ürah massacres left the Falimid da'wah in

disarray. The Druze split in Cairo reverbcratcd in Sind and must have caused further

confusion. It is most likely that the Hindus and Ismâ'i1ïs of Upper Sind fIed south

from the Ghaznawids, and took cover in the region called Thana among the local Sindhi

tribes. The chiefs of these formerly Hindu tribes had long intermanied with Arab

selliers; over time, they had made influential connections through kinship relations,

• thereby securing wealth and land.34 However, they had retained certain Hindu

customs such as commensaIity, thus declining to take meals with outsiders. It is from

this group that the Sümrah dynasty emerged. Evidently sorne Sümrahs had already

convened to Fâlimid Ismâ'ilism since Shaykh Sümar Râjbâl, who probably bclonged to

this Sindhi tribc, was addressed as the chief dâ'ï by the Druze from whom he received

an epistle to espouse their cause.

Hamdani believes, moreover, that the early Sümrah rulers had close contacts with the

Fâ!imid Ismâ'ilï da'wah after the Ghaznawid devastation of MuItân and aI-Man~ürah,

and that after the Fii!imid schism following al-Mustan~ir in 1094 C.E., they thr>:w their

suppon behind the Nizârïs,35 rather than dissident Ismâ'ïli causes such as the Druze or

Qarmalï. Over time, intermarriages may have occurred between the Ismii'i1ïs and
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Hindus who f1ed fTom Upper Sind and the local population that was already of mixed

Hindu and Arab Muslim Iineage. In fact, the seeds of incorporating 1!indu clements

into Isma'm identity, which is al the heart of the community later called Satpanth

Isma'ïlism, may weIl have been sown in the fenile ground of the Sûmmhs with its

tradition of intermarriage, trade and po!itical alliance between Hindus and Amb

Isma'ms.

Within two decades of Ma\:1mûd's attack, the Sûmrahs repossessed lower Sind from

the Ghaznawids in 1051 C.E. and ruled for about three centuries. Sûmar RajbaI,

referred to as the chief dii'ï of Multan in the Druze epistle (1033 C.E.), and his

successors made concentrated effons to regain the areas of Multan and al-Man~ûmh,

probably using lower Sind as their base. Although existing evidence tends to suppon

the ISmii'ïlï affiliations of the Sûrnrahs, it is interesting that contemporary Sunnï writers

do not accuse them of Isma'm (or Qarma!ï) connections, but they do note that the

Sürnrahs retained many Hindu customs.36 As much of the Amb base of the Falimid

Isma'ïlï forces in Upper Sind was destroyed by the Ghaznawid attacks, it is possible

that given a context ofintense anti-Isma'm hostilities, the Sûmrahs did not make a point

of declaring their Ismacili connections. This may have becn viewed as an application of

taqïyah by the Fiipmid da<wah. Due to the political events in Sind, the Falimid centre

in Cairo no doubt felt it necessary to relax somewhat the stringent requirement that the

Indian da<wah conforrn to strictly Islamic practic~ and tradition. At any rate, the

continued practice of Hindu customs, thanks to the Hindu origins of the Sindhi tribes

that evolved into the Sûmrah dynasty, and the practice of dissimulation are ways to

explain why the Sûrnrahs were not immediately suspected of Isma'ili sympathies.

• 36 Maclcan, Religion and Society (1989:142).
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• Wc shaH return to the history of Sind shonly, but first wc must examine other events

occurring in the larger Ism;j'ïIi world. It was during the Fa!imid caliph aI-Mustan~ir

bi'Hâh's long reign of sorne si"'y years (1036-1094 C.E) that internai rivalries within

the Fa!imid state came to a head and ulùmately led 10 its demise. Coun intrigues

between his ministers and rivalries among the Berbers, Turks, Arabs and Daylamïs in

the Fa!imid army culminated in open warfare in Cairo in 1062 C.E. Egypt also faced an

economic crisis when famine and food shortages resulted after seven years of drought

between 1065-1072 C.E. The Fapmid caliphate was considerably weakened by these

internaI problems.

In the meanwhile, as the Islamic heartlands were being subdued by the Saljiiqs who

defeated the Ghaznawids in 1038 C.E., the Fâ!imid dacwah was making progress in

scattered areas of Iraq and Persia. Once again, fearing the Ismâ'ms' growing influence,

• the cAbbâsid caliphate sponsored another anti-Fâpmid manifesto in 1052 C.E. The

Saljiiqs, declaring themselves champions of Sunnï Islam, successfuUy advanced on to

Baghdad and in 1055 C.E. effecbvely won the 'Abbâsid capital from the Shï'ï Biiyids.

When Tughril was declared sul/iin in 1056 C.E. by the cAbbâsid caliph, al-Qa>im, he

announced his plans to destroy the Shï'ï Fâ!imids in Egypt and Syrïa. However,

dacwah activities had peaked during the time of al-Mustan~irunder the astute direction

of his diiq, aI-Mu'ayyad fi'I-Dïn aI-Shïriizï, and the very year after Tughril became

sul,tiin, Pro-Falimid Turks under their leader, al-Basâsïri, took over Baghdad where for

a brief speU of two years the khulba was pronounced in the name of the Fâpmid caliph

al-Mustan~ir bi'Uâh.37

• 37 DafUlry, The Ismll'lUs (1990:205).
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This success in Baghdad, though short-Iived. must have been exuberantly cclcbmted

across the Rï!imid Isma'iIî domain for it marked for Ihe first lime after the ealiphatc of

I;Iazrat 'Ali, a historical reaIisaùon of the imiim's rightful position ovcr the Islamie

ummah. Il should he notcd that the seizure of Baghdad (1057 C.E.) came soon after the

repossession ofLower Sind by the Sümrahs (1051 C.E.), and the lallermust have been

considerably cheered by this event. Now, it is interesting to noIe that in the giniïns of

P-rr Sharns, a prominent theme is the promise of help from Iraq or the West, and it may

he speculatcd whether this is, in fact, a rernnant of the memory of this victory.

At any rate, by 1060 C.E., the Saljuqs had conquered Rïlimid Syria, and in 1070 C.E.,

the custodians of Mecca abolishcd the Shi'i adhiïn (cal1to prayer), pronouncing the

.ldJuJba for the 'Abbasid caliph and the Saljüq su/liin, thus effectively ending Ffflimid

rule in the Hijiiz. Clearly, the territorial extension of the Rïlimids was in rapid decline.

In Yarnan, however, the da'wah succecdcd in winning the support of the ~ulay~id

dynasty. The ~ulay~idQueen, al-Malika al-Sayyida, maintaincd close relations with

Fiitimid caliph al-Mustan~ir and superviscd renewcd efforts to strengthen the da'wah

in India. Henceforth, the ~ulay~ids remaincd in charge of the da'wah in India,

selecting and dispatching dif'ïs there with al-Mustan~ir's approval. We have notcd, for

instance, that the da'; 'Abd Allah and others were sent to Gujarat from Yarnan in 1067

C.E.38

By the end of al-Mustan~ir'slife, however, the Flilimids were under constant allack in

the Islarnic east, and the situation in Cairo had considerably deterioratcd. In 1072 C.E.,

the head of the Persian da'wah in I~fahan, 'Abd al·Malik b. 'Anash, appointcd I;Iasan

i ~abb~ as dif'ï. The Rïlimid da'wah in Persia, which maintaincd close contact with

• 38 Ibid., 210; Hollister, The Shia of India (1953:267).
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• the chief dii'ï Badr aI-Jamali in Cairo, had won small pockets of supporters from

Kirman to Adharbayjan. l;Iasan-i ~abba~ intensified effons to establish a military base

in Daylaman, which culminated in the capture of the virtually impregnable fortress of

AIamût in 1090 C.E. This date would mark in retrospect the beginning of the Nizan

Isma'îIi stale and a poliey of open revoIt againstthe Saljûq regime.39

The Saljûq empire was consolidated during the reign of Arp Arslan (1063-1073 C.E.)

with the help of his vazü', the celebrated Ni~m aI-Mulk. After l;Iasan-i ~abblil)

captured Alamût, Ni~, a swom enemy of the Isma'ïlïs, ordered the general Abû

Muslim to killl;lasan. Abû Muslim did not succeed and was himself later killed by an

Isma'îIi in 1095 C.E. However, with the support of the. 'Abbiisid caliphate, the vazÜ"

engineered more anti-Faprnid propaganda in Baghdad and himself wrote against the

Isma'ilïs or the biiJiniyya in his Siyasat-niima. His fear was not misplaced for after

• encouraging Malikshah to order armies against the Isma'ï1is of QuhistfuJ and Rûdbiir i!1

1092 C.E., Ni~ al-Mulk was assassinated the same year by Abû Tahir Arrfuli, the

flfSt Isma'ili fidiPi (one who risks one's life for the da'wah). The most serious and

sophisticated denunciation of the Isma'ilis, however, came from the pen of the famous

Sunni theologian, Abü l;Iamid Multammad al-Ghaza1i (d. 1111 C.E.), who at the

request of al-Mus~ir, Malikshah's successor, composed a treatise in 1094 C.E.

known as aI-Mustqhiri which systematically refuted the doctrines of the Bapnis

(believers in the bii,tin oresoteric, hidden meaning of the Revelation).40

Indeed, the year 1094 C.E. was to mark another cleavage in Ismii'ili history. aI

Mustan~ir died that year, and the Fa~imid da'wah split into two branches. The Fa~imid

Isma'ïIis in Syria and Persia threw their support behind the Fapmid caliph's eider son
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Nizâr and came to he known as the Nizan Isma'i1is. The younger al-Musta'li.

however. was installed as his succcssor to Ù1C thronc in Cairn. and whcn Nizar

revolted, al-Musta'li had him killed. Thcnceforth. the Pcrsian Isnm'1lis effectivcly eut

all relations with Cairo, referring to memselves as aJ-da'wa aJ-jadïda, the ncw mission

or teaching. Yaman, however, remained faithful to the Rï!imid caliph, al-Musta'li; and

as me ~ulaY\:lids had supervised me da'wah in the Indian subcontintent, presumably

they influenced loyalties in Sind. The question is, merefore, whom did me Sümrahs

support? HamdaJ).i is convinced that they allied themselves wim the Nizfuï da'wah

since, as the later Satpanth tradition shows, the Nizans were more accommodating of

local customs, whereas me Tayyibi Bohriis, directed from Yaman, were not

assimilative. To this we might add that the Sümrahs may also have preferred the

Nizfuïs because, unlike the non-political Tayyibi Bohriis, mey were politically active

and from Alamüt, wielded me powers ofa scattered state.

Relations of the Nizari State in Alamüt with Political Events in Sind and

the Formation of Satpanth

Marshall Hodgson's classic work on the Nizfuïs reveals in detail their quest for an

independent state.41 Between 1090 C.E., when l;Iasan-i ~abbii\:l seized Alamüt, and

1256 C.E., when Rukn al-Din Khür Shah surrendered it to the Mongols, the Nizfui

Isma'ïlis struggled to maintain a confederation of self-govemed states amidst an

intensely hostile Sunni environmenl As we have noted, by me time of the Nizfuï

Musta'li split, the Fiipmid lsma'ïlis were regularly subjected to persecution, and their

doctrines were publicly refuted and vilified. The Ismii'ilïs were widely denounced as

• 41 Marshall G. Hodgson, The Order of the Assassins: The Struggle of the
Early Nizliri Ismli'ilIs Against the Islamic World (The Hague: Mouton
& Co., 1955).
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• nluIa!Jida (hereties) or l)ashishiyya (assassins and/or smokcrs of i)ashïsh),42 and the

Sunni ovcrlords, whcther Saljüqid or Ghaznawid, had liccnse to anack and deslToy the

Ismâ'i1is at will.

This pcriod of Islamic history has becn noted for ils volaùlity, political fragmentaùon,

constantly shifting loyalùes, and warring independent kingdoms. Under the system of

iqJiî' or land grants insÙtuted by Ni~ al-Mulk, the su/!iin had parcelled out the

Saljüq empire to amirs or commanders from whom revenues were collected.43 The

Saljüq amirs were themselves in constant battle to expand their own vassal states.

They were also embroiled in intrigues over the sultanate, so that the heartlands of the

Islamic world were more or less in a constant state of confusion and civil war. In this

context of widespread chaos and Sunnï enmity, the Nizans developed their own

program of revoit. As Daftary explains. "The Persian Ismii'ilis adopted precisely such

• a piecemeal strategy in their efforts to subdue the Saljüq domains, locality by locality,

slronghold by stronghold. and leader by leader.'>44

Following the atomized nature of power in the region. the Nizan response was to

capture discrete strongholds and towns and form a network or cluster of fortresses or

diir a/·hijrahs (places of refuge) that they fortified and defended. While widely

dispersed, these various Nizan outposts were centraily co-ordinated from Alamüt 50

that, in contrast to the Saljüq empire, a distinctive feature of this decentraiized Nizan

state was its cohesion and precise co-ordination of revoit. Niziiri methods of securing

key strongholds across the region demonstrated variety, if not expediency of means, a

•
42

43

44

For a discussion of this, sec Hodgson, Order of the Assassins (1955:133
137).
For an incisive analysis of the iql4' system and the social disordcr it bred, sec
Marshall Hodgson. The Venture of Islam: Conscience and HislOry in
a World Civilization. vol. 2, (Chicago: University of Chicago Press, 1961),
49-55.
Daflaly, The Ismll'iUs (1990:352).
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characteristic that would be manifest again in their approach to the da'IV'lh in India.

Their methods ranged from diplomacy and conversion to military manQeuvers and

assassination. It was this last strategy, howevcr, for which thcy would becomc

rcnowned, abhorred and truly fcared.

While murder for political advantage or power was not uncoml11On arnong the rival

Turkish dynasties of this period, the Nizârï Isma'His acquired an extraordinary

reputation for '.heir assassinations, which Marshall Hodgson argues were neither

random nor senseless, but carefully calculated auacks whose motives were "usually

very specific defense or retaliation.'>45 Be that as it may, the stealth, suddeness of

auack, and highly selective and prominent targets of the suicidai missions of the Nizârï

fidiPïs carned them a dreadful reputation. Already beleaguered by persecution and

hatred, the Niziirï lsma'ilïs who had perfected this technique and used il "successfuUy,"

drew the terrible consequences of repeated mass murder of Isma'His in retaliation, and

the consistent levelling of blame against them when the agents of other assassinations

were unknown. As Hodgson sums up,

The reaction of the Muslim community at large to the Nizârï threat was
violent and unanimous. AU who did not share in the Nizârï revolt
Twelver Shï'ahs as weil as Sunnï-united to resist it.... The violence
of the reaction ... [was] expressed at ils fuUest in the recurrent
massacres of Niziiri colonies.46

It is not necessary to list here the succession of massacres, sometimes in reta1iation for

assassinations, sometimes in baule over strongholds, but more frequently as a maUer of

course, that the Nizârï Isma'ïlïs suffered in Persia.47 The point is that although the

•
45
46
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Hodgson, Order of the Assassins (I955:tl2).
Ibid., 121.
ln 1091, Yüriin Tllsh massacred Ismli'ilis around Alamül, Rüdbilr, and Quhisllin;
in 1093 C.E., the Ism~'ilis in I~fah~ were massacred and thrown inta the
bonfire, an act repcated in tlOI C.E; also in llOI. Barkiyilruq and Sanjar
massacred Isma'ilis in Quhis~; in 1107 C.E Shllhdiz was SCil.ed by Tapar and
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Niziïrîs withstood the Saljüqs and later the Khwârazmians in western Persia for 166

years, it is likely that by the lime of the Mongol invasion, their numbers had, in fact,

considerablydwindled.

To he sure, the situation of the Isma'ilîs was already delicate and vulnerable when they

captured Alamüt in 1090 C.E. The split following al-Muslan~ir's death four years later

left the Isma'ïlis in Persia with a smaller fund of human resources to draw upon. This

allenuated situation was to he followed by a century and a half of sustained warfare and

bloodshed. The NizâIis withstood these attacks mainly as a result of astute leadership

and remarkable internal unity and cohesion, but it is reasonable to sunnise that in terms

of numhers, the NizâIis were fast becoming a diminishing minority. Nonetheless, with

their impressive scattered fonresses and strongholds in northern Persia in the highlands

of Daylaman, Rüdbiir and Qühistiin, and the regions of Kirmii:n and Sistiin, they still

represented a scat of power for the larger Ismli'ïli world, including the Isma'i1is in Sind.

It is not relevant here to detail the course of the Nizan Ismli'iIï da<wah, but it· is

important to ask to what extent this new dispensation, as it declared itsclf to he,

continued to cherish the long-held Flïtimid Isma'ïli goal of Shi'ï hegemony over the

Islamic world. More pointedly, did the NizâIi da'wah still envision this to be a realistic

goal? It is c\ear that the most immediate purpose of I;lasan-i ~abbli\:l and his successors

was to establish an independent Nizan state. At least such astate would ensure that the

Nizan Isma'i1is had a safe harbaur, the liberty and autonomy for self-role, and a place

in which to give shape 10 theirown vision of society. Yel, surely this aim represenled a

retreal from the ideal of supremacy over the ummah. Given the circumslances, a

the Nizllrls dcstroycd; bctwccn 1l09-11l8, Alamül was under seige by Shirgir,
in 1124 C.E. 700 Nizans werc massacrcd at Amid; Cil:; thcse killings followcd a
vicious cycle, with grcater or Icsser frcqucncy. cf. Daftary, The Isml'l1Is
(1990:340-341; 354-363; 404-405).
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reorientation of goals had tü l.Jv" takcn place during thc Nizâli pcriod: cmpirc building

was replaced de facto by the more anainable goal of a self-govemed Isma'ilî state. But

how did the Nizans accept the fact that their ideal of prcsiding ovcr diir al-islam may

have failed and, more imponantly, how did they face thc rcalization that this goal had

perhaps altogether gone out of rcach? Accordingly, how did al-da'wa al-jadïda

reshape the Nizan Isma'ilï quest for sovereignty and justice?

It is possible to find answers to these questions in the development of Nizan Isma'ïIî

leadership and ideology. As noted earlier, Niziïr, the eIder son of al-Mustan~ir,was

killed soon after his younger brother, al-Musta'li, became caliph. According to Inter

Nizan sources, Nizar's infant son or grandson was smuggled out of Cairo and secrctly

delivered to l;Iasan-i $abbiiQ Olt Alamüt wherc the former and his sons lived in

anonymity.48 In the imam's absence.l;Iasan-i $abbiiQ came to occupy the high rank

of hujjah or proof of the ùniim's existence. Hodgson points out, however, that neither

l;Iasan-i $abbiiIJ nor his IWO SUCCessors Olt Alamüt actually named any imiims afler

Niziïr, and that there is no indication of an official doctrine Olt the lime that the imiims

were in hiding or that the heads of Alamüt were in secret contact with them.49 Rather,

Haft Bab-i Baba Sayyidni, a work attributed to l;Iasan-i $abbiiIJ. predicts the

coming of the QiPim who would bring justice and truth to the world and complete the

cycle of imiimah. This was a typical Isma'ilï and general Shï'i position that had come to

he invoked regularly when an imiim's physical presence WolS unknown. Hodgson

discusses this issue Olt length and doubts that Niziïr had successors Olt Alamüt,

suggesting instead that the story of hidden imams with whom the khudawands or lords

of Alamüt were in secret contact was a later fabrication.50 Nonetheless, the fact is that

• 48
49
50

Daftary, The Ismll'1Us (1990:350).
Hodgson, Order of the Assassins (1955:66).
Ibid., 62-68.
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• in J 164 C.E., the founh head of Alamüt, Mul)ammad Buzurg Ummid's son, l:Iasan II.

declared him,c1f to be not a da'ï or hujjah. but the hidden and anticipatcd imam who

would bring justice on eanh. (lt is imponant to note that this is also a prominent theme

in the giniïns attributcd to Pir Sharns, namely, that the imam is the long-awaitcd tenth

saviour or avatiïrof Vai~l)avismwho will rescue the world from the wickcd and restore

justice). His descendants, too, held tenaciously to this daim that they were descendants

of Nizar and the Hçimid caliphs.51

Now what is extremely relevant to our discussion are the contrasts in ideology and

policy of the heads of Alamüt who effectively exercised supreme authority over the

Nizan da'wah during the course of more than 150 years. As Daftary points out, Nizan

Alamüt went through three phases.52 The first phase (1090-1162 C.E.) was the

establishment of the Niziiri state by l:Iasan-i $abbiQI whose policies were faithfuUy

• foUowcd by his two successors. The second phase (1162-1210 C.E.) was initiatcd by

l:lasan 11 cala J;>hikrihi al-Salam who claimcd he was the awaitcd Nizan imiim. l:lasan

11 declared the arrivai of the Qiyamah (Resurrection or the Last Day when humanity

would he judgcd, and accordingly, he committcd to etemal heU or paradise) and

suspendcd ail obligations of Islamic praxis or shari'ah. The third phase (1210-1256

C.E.), established by Jaliil aI-Dïn l:Iasan III, consisted in a strict return to shari'ah and

atlempts at reconciliation with the Sunni world. Without going into details, this

discussion will assess the implications of these changing orientations.53

•
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This includcs the present 1smli'ili imWn. His Highness Prince Karïrn ÀgM KMn
IV.
DafWy, The Ismll'lUs (1990:335).
For specific discussions or Ia'lim and qiyWnah. sec Hodgson, Order of the
Assassins (1955:52-61; 160-181).
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During the first phase of Nizilii history. Ùle practice of slJ'lfi'ah was strictly enfon:ed.

so much so that J:Iasan-i ~abbâ!) had one of his sonos killed for drinking wine!5-l The

bone of contention between the Sunnj and Shi'i worlds was not over the practice of

shari'ah. which evolved from the basic principles of the Qur'ân and /lad/th as sources

of divine guidance in human affairs. White the Shj'ah and the Sunnjs had different

traditions of /ladfth and slightly different readings of the Qur'ân, what decisively

separated them was the Shï'ah insistence that absolute religious authority and the

interpretation of these fundamental sources were vested only in the imam. The Shj'ah,

and especially the Isma'\ljs, had elaborated in different phitosophical terms the special

nature of interpretation or ta'wïl that was the prerogative only of the imiïm, at the basis

of which was the principle that only he possessed knowledge of the biipn, the inner

reality or essence of things. The attack against the biipniyya by Ghazalï and others

was, at hean, an attack on the notion of a singular, divinely sanctioned religious

authority and, more important, on the special privileges to which such claims thus

entitled the imiïm. That the guidance and the will of God were not equally accessible to

ail Muslims, but had to he sought through the special office of an imiïm, went against

the ideal of egalitarianism in Sunnï Islam.55

Thus, over the course of their history, the Isma'\ljs were consistently attacked for their

so-called élitist doctrines of special knowledge or teachings (ta'lïm ), which involved

inititation, hierarchy, ab50lute allegiance, esoteric truths and 5O-forth. Whether as

ta'lfmiyya or bii,tiniyya, the Isma'ilï and general Shj't insistence on the imamate as the

custodian of divine secrets and of ~ltl!)ammad'swiliiyah or prmdmity to God did not

• 54
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Ibid.. 51.
For a discussion of Sunn! egalilarian piety, sec Hodgson, Venture of Islam,
vol. 1 (1961:315-330).
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cndcar Ihcm 10 lhc Sunnjs who soughl more communal. conscnsual. and clear-cui ways

of dctcrnJining God's will.

Now, during lhe period afler the dealh of al-Muslan~ir and the Slar! of the Nizan

da 'wah, il seems clear from l;Iasan-i ~abb:ili's strici practice of shari'ah and observance

of general Islamic ordinances thal the Nizan Isma'ms idenlified themselves with the

ummah al large. Cenainly, il would have been impossible to assert influence over the

ummah without being in close harmony with mainstream Islamic patterns of law and

worship. ft is evident that during the Fapmid period, al-Mu'izz was acutely conscious

of maintaining such a pan-Islamic identity, for the Isma'ilïs had to have sorne

fundamental common ground with their co-religionislS to win them over, or failing this,

10 be acknowledged as Muslim. Thus we see, he direcled the da'wah to adopt a

conservative stance in propagating Isma'ilidoctrines and praclices.

By the time l;Iasan II 'a1a J;)hikrihi al-Salam assumed leadership of the Nizan da'wah,

it must have become increasingly obvious, however, that the sovereignty over the

ummah that Isma'ilïs had once cherished for their cause would not come to pass any

time socn, It has been suggested that the declaration of the Qiyiimah was thus "a

spiritual rejection of the outside world,"56 and a final rebuttal against Sunnï Islam.

That is, by declaring the Qiyâmah and lifting the duty to observe shari'ah, l;Iasan II

had repudiated the "sacred law" of the Sunnïs as merely an empty shell. Rather, the

true believers would be able to apprehend the truth and the will of God directly through

the imams. The obligations of shari'ah were reconceived via m'wïl or a1legorical

interpretation. For example, instead of performing the five daily rituaI prayers, the

Nizans were to be in constant prayer by recollecting God in their heans. This

56 Dafl:U)'. The Ism!'IUs (1990:335).
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suspension of the obligation of the slwri',1I1 marked '1 s)'mbolic break l'rom the

unyielding ummah that had rejected the Nizan claims. Al the same time. however. the

declaration of the Qiyiimah assured the Nizaris that a spiritual resurrection ltad !:lken

place in which they had been vindicated, for only those who followed the imam and

recognised his inner reality would know Gad and were privy to the bapn or spiritual

realities; whereas the enemies of the imam, in rejecting his knowledge and guidance,

had been cast ioto spiritual hell or non-existence.57

Now it is worth neting that Isma'm philosophers had hitheno rarely deprecated the

shari'ah in their works or suggested that il was merely a hollow shell concealing a

superior truth. Why would I:Iasan II have made such a bold move, one that, as

Hodgson observes, would have irrevocably sundered the Ismâ'ms' relationship with the

Sunnïs and other Shï<ah? As he points out, the Sunnïs would have Iittle interest in the

higher reality of spiritual awareness declared by the Resurrection, nor in the claim that

I:Iasan was the QiPim. (lit. "riser," the messianic imiim) However,

they would care that now the Ismli'ilïs had in faet done that villainous
deed they had been long aecused of doing, thrown off the shackles of
the law...and from now ... to be called Mulf,lid, "heretic" ... (for) they
have now rejected those universal forms of law whieh held the Islamie
eommunity together.58

In fact, the disastrous consequence of this declaration was probably realised by I:Iasan's

grandson JalaI al-Din, less than hall' a eentury later, and at a time of threat posed by the

fierce Sunni-inclined Mongols. Not only did Jalâl al-Din reven to the practice of

shari'ah, but he went so far as to ideotify himself and the Nizliris as Sunni, and

successfully tried to prove this by enforcing strict standards of shari'ah among his

Nizlirï followers.
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• Why, then, did J:Iasan 11 make such an incomprehensible move? Firstly, as we have

notcd earlier, his father Mul)ammad b. Buzurg Ummid was the dii'i or lord of Alamüt,

whereas J:Iasan II was claiming to be the imiim. How was he to validate his claim? If

1;lasan II was the imiim, he had to be the promiscd Qii'im or messiah of the Hait

Bab-i Baba Sayyidnii who would bring justice and truth to eanh. As we have

suggested, by the time of J:lasan II, it must have been obvious to him that the

establishment of justice and truth, which meantthe imiim's supreme authority over diir

al-islam, wûs a remote if not an impossible prospect As Daftary points out,

The announcement of qiyiima was in fact a declaration of independence
from the larger Musiim society and, at the same time, an admission of
failure of the Nizan struggle to take over that society; for the qiyiima
declared the outside world irrelevant.59

This is a rather remarkable retreat from the eariier Rïlimid and Nizan assertions of

• revolution to change the world and set things right In retrospect, one may he inclined

to read the Qiyamah as an "admission of failure," but at the time of its declaration, it

must have meant quite the opposite, namely, the ultimate success and vindication of the

da'wah. Moreover, the abandonment of the goal of dominion over the Muslim world

did not necessarily preclude a desire for the limited dominion over an Ismii'îli state.

Conceivably, J:lasan II cala I;>hikrihi al-Saliim might still have been able to entertain

hopes of bringing justice and truth to Ismii'îlis by gaining control of small regions

including Sind. Nonetheless, even if the declaration signalled a contraction of goals,

not a complete withdrawal of politicai aspirations, the doctrine of qiyiimah marked a

tuming point in Ismiicili history.

•
As the promised Qa'im, J:lasan had to deliver truth and justice to his followers to retain

their support. He had to reward and vindicate the sacrifices of his followers at sorne

59 Daftary, The Ismll'llIs (1990:389).
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levelto suppon his daim as imam. on the one hand. as weil as (0 fllllï\ltheir expeet.ltion

thatthe righteolls Shjej imam had been 1Iitimatcly vietoriolls. lllÎs he dill by separating

the physical from the spiritual. and assening the laner to be sllperior; and then

proclaiming a Resurrection in which the Nizfuis had won supremacy in the spiritual

world. To their satisfaction then,

The Nizaris envisaged themselves in spiritual Paradise, while
condemning the non-Nizfuis to the Hell of spiritual non-existence. Now
the Nizans had the opponunity ofbeing collectively introduced to
Paradise on eanh, which was the knowledge of the unveiled ttuth; the
Nizan Imam was the epiphany (ma?har) of that unchangeable l;!aqiqa.6O

l;Iasan II effectively lranslated success from the theatre of the tcmporary and mundane

to the more permanent and, therefore, higher realm of the spiritual. And in that realm,

the Isma'l1ïs had gained victory through their imiïm, for it was only by the recognition

of his true nature that they had gained entry into Paradise or received divine fclicity .

The concept of Qiyiïmah skillfully transferred the ideal of dominion over dür al-islüm

from the lower worid of bodies to the higher world of souls and in scme sense relieved

the imiïms of the necessity to find completion of their office in temporalterms. That is.

regardless ofwhether the imiïm was the caliphal head of the ummah or not. his spiritual

authority was conftrmed. and he had unveiled his true reality as the ma?iJar or epiphany

of God. At the same time that the political role of the imiïm's office was thus

subordinated to the religious. this did not mean that the imamate could or did not

entertain any desire for land and independent rule.

The declaration of Qiyiimah in 1162 C.E. marked a tuming point for IsmiieHism.

essentially spiritualizing an ideal that had for centuries been objectively sough!. It

created an opening. a window in the space of which religious forms were conceived of

60 Ibid.
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as fluid signs. Il is most likely mat Satpamh Isma'ïIism, which was conceived in

cmbryonic form by the forging of alliances and marnages with the Sümrahs, was given

even grealer impetus, if not legitimacy, at this rime when the Nizans rejected meir

formai solidarity with mainstrearn Islamic symbols. Moreover, an indication mat me

da'wah in India was bom active and under political stress is evidenced by the fact that

when the Ghürids attacked Sind [lfSt in 1160 C.E. and then again in 1175 C.E., the

historian Jüzjani notes that they "delivered Multiin from the hands of the Qarmapans,"

that is, the Ismiï'iIis. Hamdani suggests that the fifth or sixth Sümrah chief, Khafû or

Unar mled Multan at the time.61 It is highly probable that the Sümrahs restored power

in Multiin with help from the West, that is, frem the forees of the Nizan da'wah in

Alamüt or Persia. Funher, as the the Ghürid incursions against the Isma'ilis in Multiin

began around the time of l;Iasan II 'ala J;>hikrihi al-Salam, the promise that as the

Qa'im he would bring about justice and truth would have been imponant to the

Isma'ilis in Sind.

Jüzjiini mentions in the Tabaqiit-i-Ni~irï that Mu~ammadGhons father, the Ghürid

sulliin, 'Alii' a1-Din, at the end of his Iife (cirea 1160 C.E.) had cordiaUy received

emissaries from Alamüt whom he treated "with great reverence; and in every place in

Ghür they sought, secretly, to make proselytes.''62 This left a slur on his reign which

his successor, Mu~ammad Ghiyiis al-Din immediately redressed by putting to the

sword ail the "Mulii~idahofAlamüt."

ln every place wherein the odour of their impure usages was pereeived,
througout the territory ofGhür, slaughter of ail heretics was
commanded...GhÜr, which was a mine of religion and orthodoxy, was

• 61
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purifierl from the infernal impurity of the Karami!ah depravity by the
sword.63

The Ghürids also "attackerl and devastaterl Quhistan, forcing the submission of Niziiris

there.''64 Nonetheless, the Isma'Uïs must have persisterl in Multan, because fifteen

years later Mui)arnmad's brother, Shiha:b al-Din, again attackerl Multan and Ucch and

"delivererl it from the hands of the Karami!ah."65 From this we can surmise that at the

time of the Ghürids, the Nizari Isma'ilî da'wah was vigorously active in the

northwestem regions of Indian subeontinenl The Nizaris even attempterl diplomacy to

win the sympathy of the Sunnî Ghürids. This action producerl a backlash, and they

were hunted down instead. The Nizari da'wah was correctly perceiverl by the Ghürid

Turks to he a real threat, and indeerl, Shihab al-Din was assassinaterl by a Niziirî in

1206 C.E. The Sümrah chiefs in Sind, one of whom rulerl Multan, were doubtless in

close but secret contact with the Nizari da'wah.. As Jüzjanî notes, the emissaries from

Alamüt who visited 'Ala> al-Din around 1160 C.E were suspected of secretly spreading

Isma'ïlism "in every place in Ghür." Presumably, this referred to the lands annexed by

the Ghürids including Sind.

It is important to recall that il was also around this time in 1164 C.E. that l;Iasan II

declared the Qiyiiinah doctrine and that sectarian Isma'ilï sources written in Gujerati at

the turn of this century claim that l;Iasan II sent the first pirs of the Satpanth da'wah to

India between 1162-1166 C.E.66 A number of factors point to the likelihood,

therefore, that Satpanth Isma'ïlism was gaining greater momentum and endorsement
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during this pcriod. Firstly, l;Iasan's Qiyamah doctrine allowed scope for such

innovation; sccondly, hostilities from Sunnï rulers in (ndia were only growing more

intense anù recurrent; thirdly, other strong rivais such as the fast-growing Süfi p1rfqahs,

the Musta'lï isma'ïlis, and local Hindu chiefs aligned with Sunnï rulers had to be

contended with; and fourthly, the Nizfuis already had a complex but safe environment

within which to promote a distinctive solution as a result of their long history with or

identification as the Sindhi Sümrahs. The following discussion will elaborate upon

these ideas.

Whereas the Nizans were allied to or had merged with the Sümrahs in Sind, the

Sulayl;1id Tayyibïs of Yaman maintained a fairly str6ng hold on the Cambay or Gujarat

area. That the Nizaris and Musta'ns were swom enemies after the 1094 C.E. schism is

confmned by the fact that I:Iasan-i Sabbal:t had Musta'li's son, the Fapmid caliph aI

Amir, assassinated by a fidij>i in 1124 C.E. in Cairo. The Sulayl;1ids maintained that aI

Amir had had a son by the name ofTayyib, and hence, their dacwah came to he known

as the Tayyibï dacwah. Over time, a large segment of the Hindu trading caste called

bohrii (derived from the Gujarati VOhOTVUli - to trade) became MustaCn Tayyibï

Ismii'ïns. Thus, the Tayyibïs of India are also known as the Bohoras.

It may be recalled that during the time of the Fiipmid caliph aI-Mustan~ïr, the Sulay1)ids

had becn assigned the responsibility of overseeing the dacwah in India. ACter the

Niziir-MustaCIi split, since they were already in control of the Fapmid dacwah in the

region, their attempls to win particularly the Arab Indian following over to their side

would have been relatively easy. However, the fact that the Sümrahs were loyal to the

Nizaris means that the latter were engaged in dacwah activities in the region soon after

the split. il is likely that they also spread their activities into Gujarat where they would

have had 10 face their entrenched rivais, the Tayyibï Musta'lis.
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Now, it has been menùoned thatthere is a record of several da'îs appointcd 10 preach

in Sind preserved in the Sijillat al-Mustan~irriya,which contains \clIers wrillen by

the Fa!Ïrnid caliph al-Mustan~ïr to the Yamanï da'wah. According to the Tayyibï

Bohora tradiùon, one of them, a da'î called 'Abd Allah, was sent in 1067 C.E. and

al\egedly convened the Rajpüt Hindu king of Gujarat, Siddhariija Jaisingha (1094-1143

C.E.) whose capital was Anhilwac;1a Palan. lt is interesting to note that in the Satpanth

tradition, Pïr Satgur Nür, allegedly the first pir of Satpanth, is claimed to have

convened this same king. It is quite unlikely that either of these two figures convened

the king, who rernained a faithful Saivite Hindu till death. However, contemporary

Muslim writers praise Jaisingha for his generous treatment of Muslims who were free

to worship in their own mosques.67 Hollister even suggests that Siddharaja was to

sorne extent influenced by Islam since "he asked for burlal instead of cremation,"

although he "died as a Hindu.''68 At any rate, Siddhariija Jaisingha's reign has been

celebrated as the most glorlous of Rajput Gujurat, and

In popular imagination, Siddhariij himself was the founder of ail the
imponant communities in Gujurat-no less than three Muslim pirs are
reponed to have convened him to their own particular sect.69

Now. is it possible !hat many Arab Muslims, including the Falirnid Isma'ï1is, found

amnesty among these Hindu kingdoms. What the above traditional accounts

underscore is that after the Ghaznawid invasion of 1030 C.E., the Falimid da'wah

made special effons to build alliances and gain the loyalty of local Hindu chieftains.

After the 1094 C.E. split, bath the Nizliris and MustaClis continued this policy, but with

different emphasis and accommodations. According to Hamdani, the MustaCli
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• Tayyibis. who remained further south near the coastal regions of Cambay "exercised a

thorough Arab influence" on its community.?O He continues:

We find in their Da'wa in Gujarat people with Arabie names. and
Iiterature WTÏtten mainly in Arabie. The local Hindu tradition was
abandoned and the process of Arabicising had gone very deep. But in
the case of the Siimras, except for their hereditary Arab names (some of
them) we find a considerable Hindu cultural influence.71

It is thus possible that the more Arab-identified Multiinï Isma'ï1ïs in Sind found a more

familiar atmosphere among the Tayyibïs in the Gujarat region than among the Siimrahs

in Lower Sind.

ln terms of the Sunnï rulers, what this means is that of the IWO branches of Ismii'ilism

in India, the Musta'1ï Tayyibïs were perhaps more quickly and easily identilied with

their Fiilimid predecessors, and hence, were much more vulnerable to Sunnï

• persecution. Also, it appears that generally, the Tayyibïs were apolitical and

disinterested in territorial expansion. Instead, they concentrated their dacwah activities

in the more hospitable Hindu environment of the Cambay region from which they kept

in close touch with their headquaners in Yaman and continued their sea-farin~ trade.

There may he a close parallel, in fact, heIWeen the conversion of the Hindu bohrii or

trading caste to Tayyibï Ismii<ïlism and the earlier Buddhist conversions to Arab Islam,

since bath were linked to an elevation ofstatus through increased trade and Arabization.

The distance of the Bohoras from the sultanate in North India and their lack of territorial

ambitions may have helped protect them from the North Indian Sunnï dynasties for

sorne two centuries. However, with the Khaljï conquest of Gujarat in 1298 C.E.

followed by successive Tughluqid attacks, persecution increased with such intensity
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that by the fifteenth century, "the Tayyibis observed taqiyya very stricùy, adhcring

outwardly to many of the Sunni fOIDlalities."72

On the other hand, it seems clear that the Nizfui bmnch of the Fa!imid da'wah continued

to court political goals as evidenced by the presence of the Nizfui da'wah in Multan and

Ucch and its connections or identification with the Sümmhs who were centrcd in the

Thana district in Lower Sind. In their attempts to recover Upper Sind, the Nizfuis had

to face not only the Ghürids, but also the Süfis whose missionary activilies had

increased substantially. However, though references are made to Nizfui presence in the

regions held by the Ghürids, on the whole, it appears that their da'wah worked "behind

the scenes." Undoubtedly, the Nizliris were behind seveml spomdic indigenous

uprisings that the Ghürids faced from local Hindu or converted Hindu tribes. For

instance, there is an intriguing reference to a rebellion by the Sankuriin tribe near

Multiin, a year after Shihiib al-Dïn massacred the Isma'ms in Multân in 1175 C.E.

According to Jüzjâni, "most of the Sankuriin tribe were rnanifestly confessors of the

Kur'ân creed ... but, as they had stirred up rebellion, they were put to death."73 It is

also worth noting that when Shihlib al-Dïn attacked Ucch, the other major centre of

Nizliri activity, he faced a Rajah of the Bhali Hindu tribe "which previously held a large

part of Sind."74

It is reasonable to hypothesize that after the Ghaznawid massacre and the Fâlirnid

schism, the Sürnrahs, by now probaby identified with the Nizliris, struck up alliances

with other local Hindu chieftains whose kingdoms were also being ravaged by the

Sunni dynasties of the north. As Zahid explains, the Nizliri da'wah
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• realizcd the difficulty of recovering the lost following [of Fa!imid
IsmaCilïs] in the face of intemal dissensions, hostile orthodox Turkish
rulers and $üfi missionaries. Therefore, they decided to win support
among the non-Muslims by creating the impression that the IsmacïJï
beliefs were akin to local Hindu beliefs.75

If our reconstruction of the Sümrah identity is correct, this had already becn forgcd in

the crucible ofArab-Hindu Ismii'ïlï interactions of the preccding century. The emergent

identity could now be put to further political use. In other words, if successful, the

extension of Sarpanth Ismii'ilism, by winning the support of more Hindu chieftains,

would effectively have crucial political ramifications for the Niz3rïs. Now, the equally

important question is how would such an alliance with the Niz3rïs benefit the Hindu

local rulers and chieftains? After all, like the Turkish ghifzïs or waniors who were

devastating their temples and plundering their coffers in the name of Islam, the Niz3rïs,

too, were Muslim. As Maclcan questions, "Without the presence of sorne additional

• motiviating factor, it is not clear why certain groups of Hindus would abandon their

own ideological system for another with a number of similar themes."76 Undoubtedly,

the Sümrah dynasty, which had long intermanicd with the Arabs yet retained Hindu

customs and manners, must have playcd an important raie as the intermediary with

other Hindu tribes. Also, the Sümrahs would have preserved the memory of the

grandeur of the Fapmid dynasty in its heyday. Al any raIe, by the lwelfth century, the

Niz3rïs had themselves established a reputation as a formidable power centred at

Alamül Il would not have been difficuit nor baseless, therefore, to reassure or

convince local Sindhi and Hindu chiefs and tribes lhal alliance or solidarity with the

Niz3rïs or Sümrahs would be to their advantage. There appears 10 be sufficienl

evidence to back the interpretation lhal"lhe support given the da'wah by certain seclors
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of the Hindu populaùon can be seen as an ancmpt to come to tenllS with the S:Il11e

historicaltensions resulting from the refcudalization of Sind.'·77

Surprisingly, the clues betraying why the local Hindu ruleTS may have been intcrested

in the Nizans was discovered in the giniins attributed to Pîr Shams. and these will be

discussed in delail in the next chapter. But, in brief, there is repeated mention in the

giniins that help against the "enemy" or "demon" was imminenùy expected from

Daylaman, the West or Iraq; and that this (military) support would arrive led by the

Shah, the Qa>im (messiah imam), the long-awaited avat:ïr (saviour). There are

sufficient clues and allusions to support the hypothesis that the Nizan cali or da'wah

(invitation) appealed to the local Hindu chiefs precisely because it offered them hope of

a rival force "from the West" that would overcome the oppression of the Turks. That

the Nizans presented this hope in a religious framework that had already integrated

many aspects of Hinduism and had accommodated the cultural sensibilities of the

Hindus must surely have made the proposition of alliance more tempting. Besides,

once the Hindus had overcome their Sunnï oppressoTS and freed their lands, they would

stil1 be at liberty to relain their older beliefs and customs.

An incident of an uprising in Delhi by the "Qarmalï" or "Mala\:lidah" in 1206 C.E.

shows that the Nizan da'wah remained in an active political mode in India probably

until Alamüt was demolished by the Mongols. The Mongol hordes began their

advance towards the Muslim east around 1220 C.E., and, while estimates vary, by 1260

C.E. they had reportedly killed sorne eight million Muslims from Samarkand to the

Indus River. Nizami says, "India was the only country where refugees could finrl both

77 Ibid.
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• sccurity and livelihood."78 Anticipating the Mongol threat to Alamüt, the incident in

Delhi betrays that the Nizans may have had designs to seize the seat of Muslim power

in India. Before the revoIt in Delhi, they had allempted to kill the su/{iin IlItutnùsh (d.

1236 C.E.) in the mosque during Friday pmyers, but the king escaped.79 Taking

advantage of the political instability in Delhi during the fust year of the reign of his

daughter, Queen Ra.,hyya, a troop of "Mulai)idah heretics of Hindustan" headed by a

learned Turk, Nür al-Dîn, again assembled in Delhi publicly berating the Sunnï 'u/ama>.

Then a horde of them attacked the Musiims in the Jamie Masjid during Friday

prayers.80 Although the revoit was repressed, what is interesting is that the so-called

heretics, or Nizârïs, had collectedat Delhi

from different pans of the ternto!)' of Hind, such as Gujariit, and the
country of Sind, and the pans round about the capital, Dilhï, and the
banks of the rivers Jün and Gang.81

• This diversily among the rebels suggests a fairly extensive region of coven activity as

well as an advanced degree of organization in order to mobilize forces from various

parts of Sind. Also, it is important to note that the troop largely consisted of an

indigenous Nizârï following. Harndani says that the principal Isma'ilï force in Sind

was that of the Sümrahs, and that "Sindhi Isma'ilïs had formed the main bulk of the

people who revoited at Delhi under Nür Turk."82 According to him, the Sümrahs must

have summoned the help of the Gujarati Isma'ilïs. It is possible to speculate that had it
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not been for the destruction of Alamüt. thc Nizarïs may havc continucd Ihcir .1IIcmpts to

seize power in India.

The Collapse of Alamüt and its Implications for Satpanth

However, events in the eastern Islamic lands dictated otherwise. The consequences of

l:Iasan Ifs declaration of the Qiyiimah in 1164 C.E. were to be severe. This slark break

from the Sunnï world backfll'ed and Qiyiimah Nizfuism was ostracized as being utterly

unIslamic, a consequence clearly understood by l:Iasan's grandson, Jalal al-Din. Thus,

while the Qiyiimah had succeeded in buttressing l:Iasan n's position as imam, by the

time JalaI al-Din l:Iasan 1lI came to office, the violent reaction from the Sunn! world that

l:Iasan II had supposedly declared irrelevant had become intolerably relevant. It had

helped only to confrrm an already deeply-entrenched suspicion of the "esotericists" and

reinvigorated Sunnïpersecution.

Soon after he assumed office in 1210 C.E., JalaI al-Din l:Iasan III publicly repudiated

the doctrine of Qiyiimah, declared his solidarity with Sunnï Islam, and ordered his

followers to practice shari'ah strictly in line with the Sunn! way.83 He established

contacts with the 'Abblisid caliph al-N~ir and various Sunnï rulers informing them of

his reform. He alsa had mosques built in every Niziirî town to underscore uniformity

with Sunnï worship, and invited Sunnï theologians and jurists to preach to his Niziirî

followers. These measures succeeded in convincing the caliph at Baghdad of l:Iasan's

newly acquired orthodoxy, and the latter issued a decree in 1211 C.E. confirming his

conversion to Sunnï Islam. Consequently, l:Iasan was accorded the status of amïr, and

• 83 Ibid., 405.
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his territorial rights wcrc rccognizcd by thc 'Abbâsid caliph "who showcd him ail

JIlanncr of favours. "1l4

The Nizans scem to have accepted this behaviour without question, interpreting it as a

form of total taq;yya or religious dissimulation. Daftary observes that, "J:Iasan's new

policies had obvious political advantages for the Nizan community and state, which had

survivcd only precariously."S5 The key, in my view, lies not in the frrst half of the

statement, but in the second. For indecd, had the Nizans merely sought political

advantage, the adoption of Sunnism would have taken place much earlier. Rather, by

this stage, the very existence of the Nizan community seems to have been at stake, so

much so, that funher attacks on them might have proven fatal.

Thus, JaHïl al-Din's reorientation bought time and brought the Nizan Isma'ilis respite

and temporary relief from the incessant attacks of their enemies. The Ghürid attacks

against Isma'ïlïs in Quhistful stoppcd. and Isma'ilis in Syria actually received assistance

from the Sunnï Ayyübids to fight the Franks. J:Iasan played an active role in military

alliances with the 'Abblisid caliph against the Khwlirazmians. Since his father had

gained the confidence of Sunnï rulers and the caliph in Baghdad, it appears that 'Ala'

al-Din Mul)ammad III, J:Iasan urs son, relaxed somewhat the strict identification with

Sunnism. However, the pro-Sunnï orientation declared by J:Iasan III was never

formally renounccd by Alamüt.

By the time 'Alâ' al-Din Mul)ammad III came to power in 1221 C.E., the lands of

Islam were experiencing the shockwaves of the Mongol invasion. The Mongols had

already desttoyed the Khwarazmian empire, crossed the Oxus valley and seized Balkh.
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Many Sunnïs sought refuge in the Nizan fonresscs of Quhistan and Rüdb:ir.

Mu~ammad made several diplomatic attempts towards peacc with Ihe Mongols. hm

they were rebuffed and scomcd. Also, despite the Niz,ïns' show oi' Sunni afliliation,

many Sunnï 'ulamii' (scholars, theologians) dislrusted Ihcir sincerity. Some of these

scholars occupied influential positions in the Mongol re\inue, <lnd inciled the Mongols

against the Nizans. In 1252 C.E., the first task entruslcd to Hmagü Khan by the Great

Khan Mongke, instigated by the Sunni Muslims al his court, was te destroy the Nizan

state; and only then was he to procecd to capture the rest of the Islamic lands, and force

the submission of the 'Abbasid caliphate in the capital, Baghdad.86 When Rukn al-Din

Khür Shah succecdcd his father in 1255 C.E., he gave strict orders to his followers to

abide by the shari'ah. Like his father, Rukn a1-Din made seveml attempts to submit to

the Mongols peaeefully, and severalletters were cxehangcd. Ironieally, al this point

when the Nizans were least revolutionary and most seeure, Hmagü's invasion in 1256

C.E. was to strike them their final blow.

The Nizan Isma'ï1ï state had a poignant end. Alamüt and ilS lords fell as a rcsult neither

of heroie battles lost nor of a laek of skills and wherewithal. Rukn al-Din Khür Shah's

diplomatie maneuvers to forestall the reputcdly savage devastation of the Mongols

worked against him. In exehange for the peaeeful release of his subjects, he agreed to

have his generals submit their fortresses and to surrender. Hmagü insisted that Rukn

a1-Din Khür Shah surrender himself, but the imam tried to buy time at Alamüt, and

Hü1agü, growing impatient, made plans for attaek. Eneouragcd by his seholar-gucst,

Nll\iÏr a1-Din Tüsi, the Imam Rukn al-Din Khür Shah surrcndercd. Hü1agü promiscd

amnesty if Rukn a1-Din Khür Shah would eo-opemte by ordering his men to yicld thcir

eitadels. Ironieally, virtually ail Nizan fortresscs were expcditiously dismantlcd by

• 86 Marshall Hodgson, "The Ismfi'i1i Stlte," The Cambridge HislOry of Iran,
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• lIülagü on Rukn al-Din Khur Shah's orders. after which Rukn al-Din was killed and

his family and follnwers roundly slaughtercd. Juwayni's boast that Hülagü Khan had

succeeded in wiping out the Isma'ilis came very close to the U1Ith. As Hodgson

explains,

Meanwhile, the Sunnï Muslims persuaded the Mongols to destroy the
whole Isma'ïlï people so far as they could.... The men of Kühistan
were summoned to grea! gatherings-presumably on the pretext of
consultation-and slaughtered. The slave markets of Khurasan were
glutted with Ismli'ïiï wcmen and children, denied the privileges of
Muslims.87

This fatal event left surviving Nizaiis-and there could not have ~:H many-in astate

of complete shock and confusion. Though weakened to the extreme, the Nlzârls still

attempted over the next two decades to restore thcir strongholds in Rüdbâr and

Qühistân, but failed. Finally, in 1270 C.E., their prized and impregnable fortress at

• Girdküh in Daylaman capitulated. Along with their fellow Persians, those Nizans who

were able to slip away probably fied to neighbouring India to escape the crueity of the

Mongol hordes who systematically exterminated civilian populations in Persian towns

along their march from Alamüt to Baghdad. As curtly stated by Petrushevsky, "This

mass-killing was a complete system ... and had as its goal the planned destruction of

those elements of the population that were capable of resistance."88

Surely at the end of this wholesale massacre and destruction, the priority of the Nizârls

must have shifted to sheer survival. If in the mid-twelfth century, Satpanth was

envisaged by the da'wah at Alamüt as an expeditious political strategy, at the fall of

Alamüt a century later, it would have represented a haven of escape and an
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indispensible refuge. The Mongol catastrophe had devastated the Nizaris and brought

to a complete halt their active social and oolitical program for an indcpcndem Isma'ili

state.

However, withoU! their tangiblt: power networks and fonresses in the West, if

recognised, the Nizati-affiliated Sümrahs would also have been vulnerable to the

extreme in India. Undoubtedly, the Nizans who swelled the ranks of the Isrna'ïlïs ir.

Sind had to make a crucial decision at this painful historical juncture. By 1270 C.E.. to

have been identified either with their Fa!imid or with their Alamüt forebea'" wou!J have

been suicidal given the incessant Sunnï reprisais against the muliiQidah (which, no

doubt, received renewed vigour with the Ï1-I<.hân's embrace of Sunnï Islam). To

survive, the Ismâ'ïlïs c1early had to take cover under the guise of a Sunnï or sorne olher

non-Falimid and non-Nizâri identity. The da'wah in India had already succeeded in

planting the seeds of an indigenous identity and establishing an ethnie base. In the

course of the NizliJ:ï da'wah's long association of sorne three centuries with the

Sümrahs, and other local Hindu tribes, the essential contours of Satpanth Ismâ'i1ism

must have gradually taken shape. It is plausible that the roots of the giniin tradition

!TIllY t'Cach back to the lime of Ismii'ïlï-Hindu alliances around 1005 C.E., when the

invasions of Amïr SebUktigin, followed by his son Mal:imud Ghaznawï, brought them

together. However, not until the declaration of the Qiyamah in 1164 C.~. L ttlikely

that Satpanth gained its religious and politicallegitimacy. The final denûse of Alamüt,

and the c.:msequent need bolh for camouflage and a sanctuary, would submerge these

initial political underpinnings of the Satpanth tradition; for thereafter, the safer route for

the survival and propagation of Ismii'i1ism was political pacifism and religious

anonymity in the guise of a ~indu or Hindu-Muslim syncretic sect.

In giving up their political ambitions, the da'wah in Inriia would safeguard the survivai

of the Indian Ismâ'ilï community. After the devastation of Alamül, Ihe only rcal choice
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for !sma'ili endurance in Sind in the face of SunnI oppression was to vanish, which the

Isma'His did under the ostensibly Hindu or Hindu-Muslim syncretic identity of

Satpanth Isma'îIism. Having bccome marginal to the extreme, had the Isma'ilis in Sind

c1ung to their much maligned Nizan past, they would cenainly have risked extinction.

To survive, they legitinùzed the nascent Satpanth community that had becn buiIt upon

political alliances and intennarriage, and by thus aligning themselves with Hindu

clements. they were able to enlist native resources and sympathy. This was achieved

through a sustained and creative application of the age-old Isma'ï1ï technique of taqïyah

(religious dissimulation) which involved, in this instance. a combined process of

indigenization. adhesion and syncretism. We may calI this strategy the chamelion

technique. that is, using camouflage for the sake of self-preservation and regeneration.

In addition to taqïyah, however, another principle that may have enabled the Nizan

Isma'ï1ïs to follow such a remarkable course of action was their interpretation of the

Ismii'ï1ï dialectic of the ?iïhir and the bi(tin. the exoteric and the esoteric. This :~nsion

has worked in opposing directions dept;nding II;,on the historical circumstances of this

sect. When it was important to emphasize unifornùty, as was the case in the Fipmid

period. the antinomian pull of the esoteric or bi(tin was restrained. On the other hand,

when religious fonns became restrictive or potentially dangerous. the outer or ?iïhir

was subordinated to ilS inner meaning or batin, as in the case of the Salpanth Isma'iüs

in the subcontinent for whom il was crucial to relinquish previous fonns in order to

hide identity. At the doctrinal Ievel, as long as new fonns and symbols delivered the

essence or biï,tin (called siïr in the ginans) to the seeker, the replacement of old forros

was justified. By thus appealing to this dialectic between ?iïhir and biï,tin, the Ismii'ï1ïs

periodically attached and detached the symbolic fonns ofreligious Iife from their inner,

~~,iritual realities as they saw fit. Il is not surprising that such an inherently
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unpredictable principle provoked intense suspicion and antipathy fmm the shari"lh 

minded Muslims.

ln summary then, contrary to the opinion that Satpanth Isma'ïlism devcloped mainly to

promote religious conversion, 1 would like to suggest that the key impelus for its

evoluùon into this Indic form was rooted in historical circumstances that ultirnately

fore.:.! p0st-Alarnüt Isma'ïlïs in Sind to find inconspicuous ways by which to survive.

The Niziiri Isma'ï1ïs had suffered successive setbacks leading up to their final dcfeat in

1256 C.E. Now, not only did the Isma'ilîs in Sind (indigcHous or refugces who fled

from the Mongol debac1c) have to disappear from public view, they also had to find

unobtrusive methods of survival. It is probaoly for this rcason that. despite thcir

affinity to ~üfi {:lriqahs such as the Chishtï order. they did not pursuc or adopt a similar

fonn so as to remain a safe distance away from 'uainstream Sunnï Islam, which would

surely have continued to massacre the Ismlï'i1ïs had their presence been suspected.

Instead, the solution of the Satpanth tradition that extemally appcared to he Hindu. but

was intemally recognizable as Isma'ï1ï, created a safe harbour; it also fashioned the

social and cultural bridge that would facilitate Hindu crossings to Satpanth, thereby

allowing for the continued growth of this sect. What made possible the transition and

transformation :rom Nizan to Satpanth Isma'ilism was the practice of taqïyah and the

Isma'ï1ï concept of the relaùonship between form and spirit, ~hir and biïpn.

Before closing this secùon, a few observations are necessary. Scanning Isma'ilï

history, one notices over the course of its development a significant number of shifts in

policy, method and doctrine. The only constant in ail this change is the principle that

change he in deliberate response to context and cireumstance. As one author states.

"The Isma'ï1ïs were noted for making changes in their policies according to
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circumstanccs."89 Circumstancc, howevcr, was weighcd or assesscd in terms of the

goals of the imam or the heads ûf the da'wah. Thus, al-Mu'izz and l:Iasan-i Sabba!)

sharcd in common the belief that Isma'ilïs had to aSS?1 a central raie in the Islamic

ummah, and accordingly, took care that in exoteric matters of the shari'ah, they were to

be in consonance with mainstream Islarnic practice. On LlJe other hand, l;Iasan Il 'ala

phikrihi al-Salam rejectcd this frarnework and introduccd his own assessment of the

meaning of justice in history. Aithough the declaration of the Qiyamah and the

~uspension of the shari'ah tacitly conccdcd that the goal of lsmacm sovereignty was no

longer realistic, in terms of the future of the sect, they offercd it a new lease on life by

rcdefining its goals and its succes5CS in spiritual and ultimate terms.

Also, the rupture with the lslamic shari':Jh assertcd in practical terms the IsmaciIï

philosophical distinction between the 1ilnir, or the visible form of faith, and the bii.tin,

or its internai reality. This distinction facilitatcd the separation of one from the other

without fcar of the loss of the ba,tin or the essentials of the faith. Renee, the practice of

taqiyah was defensible in religious tenns, and it has been consistently invoked in

IsmaciIï history during periods of persecution or socio-political aggression. The virtual

identification of the Niziirls with the Sunnis towards the tnd of Alamüt period starldy

betraycd the degree to which the sect had become marginal, for in spite of its being a

state, its only way of surviving was through total religious dissimulation. As we have

seen in our discussion of developments in Sind after the 1094 C.E. split, the Nizliri

Ismacili cover in the subcontinent was not to be Süfisl;l or Sunnism, but Satpanth.

Finally, it is important to draw atteution to the vitallink that existe.d between the Isma'ili

technique of masking religious identity and of striking up politicai alliances. It is clear

• 89 Zahid, "lsma'i1ism" (1975:47).
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that the self-presentation of the Isma'ilis \Vas invariably linked to those foret's in the

environment which the da'lVah felt wouId advance its cause. For instance. the Fa!imid

da'lVah in Sind maintained an Arabo-centred personality. and its tirst mission \Vas to

gain the alliance of the pro-Shï'ah Muslim Arab rulers of the region. We have noted

that during the time of al-Mu'izz. with Arab rule tïnnly in place. conversion of the

indigenous population was regarded to he first a process of ishunization. and then of

isma'mzation. It would appear that confornlity with geneml Islmnic patterns was

desirable and encouraged.

Only later, when this Arab base was devastated. did the da'lVah reorient itsclf to local

Hindu or Arab-Hindu chieftains. and accordingly, indigenous religious and cultural

elements were accommodated. Thus. we find that some fonn of dissimulation and

comprcmise was already at work among the Hindu-Arab Sindhis who bccame the

Sümrahs. The Sürnrahs in Lower Sind do not llppear to make a show of their Fa!imid•

and later Nizârï, connections. and retained many Hindu customs. Further south.

traditions about 'Abd Allah and Satgur Nür converting the Gujarati king Siddhllraja

emphasize this refocusing of interest on establishing a more indigenous power base. A

similar pattern is evident in the Persian da'lVah where an identification wns made with

pro-Shi'i Persian elements which were alrendy 'Illti-Turkish. anti-Snljüqid. nnd nnti

'Abbasid-Sunnï. A systematic study of the precise configuration of these rcligious.

political and ethnie alliances cannot he undertaken here but would help explnin

considerably the shifts in policies and doctrine thm we observe through the course

Isma'ili history. Clearly, then. the form that Isma'ilism devcloped in the Indian

subcontinent was intimately connected with historien1 and politieal cireumstanecs.

although this form eventually evolved into the eomplex social and religious framework

{lf Satpanth Isn'a'msm. In this chapter, we have attempted to demonstrate why, "the

frequentiy vented causal argument which holds that Hindus converted to Isma'ïlism in
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Sind as a simple consequence of congenial similarities in ideological themes would

appear to miss the mark:<)()

• 90 Maclc:m. Religion and Society (1989:157).
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CliAPTER FIVE

PÏR SHAMS:

PROBLEMS OF HISTORICAL IDENTITY

The subject of this chapter is the Isma'ili preacher, Pïr Shams Sabzawan, who belongs

to the foundational period of Satpanth Isma'ïlism and to whom the collection of giniins

ttanslated in this dissertation has been attributed. He is at once one of the most

celebrated and yet one of the most enigmatic figures of the tradition. A charismatic

personage representing the prototype of a holy man possessed of sacred lore and

miraculous powers, he has a substantiallayer of folklore and oral ttadition around him,

depicting him variously a~ a powerful yogi, miracle worker, and Muslim faqir.

The Gujarati edition of the Anthology ttanslated here provides a hagiographie account

of p-If Shams titled, uA Short Life-history of our Twenty-third Pïr, Hazrat Pïr

Shamsuddïn Sabzawan." In brief, the hagiography describes his place of origin

(Sabzawar), the Imam who commissioned Pïr Shams to preach (Imam Qasim Shah),

the scope of his ttavels (from Badakhshan through the Hindukush, the Pamir mountain

ranges, Kashmir on to lndia), and his various adventures and miracles of conversion

along the way (bringing down the sun to cook sorne raw meat, defeating the famous

~üfi master, Baha' al-Din Zakariyya, etc.).! True to motifs that are typical to the genre

of lndian legends and hagiography, the account boasts of Pïr Shams Sabzawan's

• ! For a translaûon of the full accounl, scc Appcndix A.
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• spiritual powers that are made manifest by the heroic defeat of his focs, his superiority

ovcr other famous holy men, his far-fiung travels that circle a vast region, and his

healing powers that win him great fame. It is wonh noting that many details in the

hagiography, which will be discussed later, coincide witil references found in the

giniins of the Anthology attributed to Pir Shams including, for instance, the names of

towns, regions, persons, dates, and allusions to political tension.

The vivid hagiographic materials surrounding this Isma'ïlï piT is made ail the more

complex and interesting since,

what is now told about the saint is a mixture of memories of at least
three different eminent persons who possessed one and the same name,
- Shamsu'd dîn Muhammad.2

There has been, in other words, considerable confusion with respect to the idenùty of

• Pîr Shams, for the heterogenous rnaterial associated with him has "acquired for him

many idenùties."3 The legends, myths and folkloric moùfs that have collected around

the name of Shams suggest a confiaùon of the idenùties of three separate individuals

who lived between the mid-twelfth and early founeenth centuries: the mysùc-poet Jalal

al-Din Rümfs famous mentor, Shams-i Tabrïz; the Isma'nï Imlim, Shams al-Dm

Mu~ammad, son of the last imiiin of Alamüt, Ruien al-Din Khür Shah; and the Isma'îlî

preacher, }Tif Shams the alleged composer of many ginans ofSatpanth literature. Since

these key figures were proximate to each other in ùme and region, Ivanow suspects that

a "Sind to Qonya" legend was produced which ... incorporated various
folklore motifs and religious relics ofmany nations residing between
those extteme [geographic1points.4

•
2

3

4

Wladimir Ivanow, "Sorne Muh:unmadan Shrines in Western India," IsmBÎü:
Golden Jubilee Numbcr (reprint) January 21 (1936), 5.
Hasina Jamani, "Brnhm Prnklish: A Translation and Analysis" (McGiII
University: unpublished M.A. thesis, 1985), 22.
Ivanow, "Satpanth" (1948:12).
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Ivanow notcs that legends of Shams wcrc not only abundant in nonhwcstcm India.

where the lattds shrine is locatcd in Multan. but that they wcre al50 widcly cin:ulatcd

and extremely popular among the ~üfi danvishes of Iran and in thc nonhcm areas of

Afghanistan and Tibet.

Such a body of materiaI would be of vast interest both to students of folklore and

hagiography. However, what is relevant here is the Iight it may shed on the question of

the identity of the Pïr Shams who is claimed to have composed ginans. Fortunatcly.

Ivanow and Nanji have carefully sifted through sorne ofthis material and weighed it in

relation to other historical evidence and come to the conclusion thatthree distinct figurcs

by the same name of Shams aI-Din existed, and that the Pir Shams of the Satpanth

tradition was neither the mystic Shams-i Tabtiz nor the imam Shams aI-Din

Mul)ammad.

Both scholars also conclude thatlitt1e by way of historicaI fact can be known about the

actuaI life and work of P-lf Shams. Dismissing outright the value of traditional oral or

sectarian materiaIs, lvanow says "there is nothing by way of history of real events

around which the legends have developed."S With a similar attitude of incredulity

towards the dates mentioned in connection with Pir Shams in the Satpanth ginan

literature, he says "it would hardly be necessary to argue that ail of them are based on

pure fantasy.'>6 Even Nanji, who does not "summarily dismiss the accounts of the

ginans as a source of history,"7 is aIso finaIly led to conclude after reviewing his

evidence that "the historicaI personalities of the early pîrs remain dim and obscure."8

Thus, there is little agreement or certainty on such fundamental questions as the

5 Ibid.• 6 Ibid.. 13.
7 Nanji. The Nizlrl Ismll'IU Tradition (1978:50).
8 Ibid.• 69.
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approximate dates and arcas of activity of Pir Shams. In the words of Jamani, who

"ffers the most rcCCnl rcview of the problcm, "Dcspitc ail of the clarificaùon offered ...

the pcrsonality who is creditcd with having set the Nizari Isma'ilî da'wa in moùon ...

remains an enigma.''9

While it may not he possible to recover a true image of the historicai personaiity of the

giniïn composer P"tr Shams, nor to fix with any precision his specifie travels and

activities, 1 still think it is worth carefully invesùgaùng what Nanji has stylcd the

"historicizing tradition"l0 that developed around this pir in the ginans for what this

tradition might reveal about the beginnings of the Satpanth da'wah. As is weil known

in studies of folklore and oralliterature, it is not uncommon for sacred tradition to fuse

accounts of origins stretching over severa! generaùons under a key figure who becomes

a culture hem.11 Thus, the stories in the giniïns associatcd with rtr Shams, who was

a prirnary architect of Satpanth, may register sorne important clues regarding its

heginnings. In fact, an exarnination of the testimony preservcd in the giniïns translated

in this rlissertation has revealcd sorne interesting insights aboùt this pivotai phase of the

Satpanth da'lvah in the Indo-Pak sub-continent. At the very least, the patterns,

allusions and evidence recordcd in these sources seem to suggest that the main activities

of Pit Shams most likely took place during the last century of the Nizliri state prior to

the fall of its headquarters in Alamüt, The internai evidence aiso appears to support the

theory advanccd in the last chapter regarding the political underpinnings of Satpanth

Isma'ïlism.

• 9
10
Il

Jamani, "Brnhm Prnkll..h" (1985:26).

Nanji, The NizlIrI IsmK'IU Tradition
Jan Vansina, Oral Tradition as History
Wisconsin Press, 1985), 24.
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The Problem of Multiple Identities

This chapter will, then:fore, first present the contmversy regarùing the multiple

identities of the Ismâ'ïiï poet-preacher, Pir Shams, and review the various daims about

his dates and areas of activity. This will he followed by an analysis of the internai

evidenee on Pïr Shams in the ginans attributed to him. ln panicular, the narmtives in

the ginans will be assessed for elues regarding the situation and strategy of the early

da'wah. Although this picture will refteet the subjective and nomlalive historica1

eonsciousness of Satpanth coneeming its origins, nonetheless, it may also display a dim

memory of the complexity of forces with which the da'wah had to contend. P1aced

within the context of an historical understanding of the region, and the larger lsma'ïiï

world, these aceounts may genemte sorne interesting questions and, perhaps, insights

into the foundational phase of Satpanth Isma'ïlism.

It has been noted that the identity of Pir Shams evolved into a figure that came to

encompass three distinct historieal personalities. The confusion of Pir Shams with

Shams-i Tabrïz stems from oral traditions associated with a mausoleum in Ucch, a shon

distant'C from Multiin.12 A region long associateG with ~üfism, it is not surprising that

tales of the fa.'lloUS ~üfi mystic who so enamoured Rümï became entwined with the

exploits of this Isma'ïiï pir whose activities were also centred in Multiin. For

generations, this shrine in Ucch has been venerated as that of the famous ~üfi master,

Shams-iTabrïz.

Local informants state that the mausoleum was erected by PiT ~adr al-Din, the grandson

of Pir Shams (that is, Shams-i Tabrïz) in 1330 C.E.13 A plaque on the mausoleum

• 12

13

lvanow notes mey arc about 80 miles aparL 1vanow, "Sorne Muhamrnadan"
(1936:6).
Ivanow, "Sorne Muhamrnadan" (1936:3).
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bears an inscription rccording the demise of Pir Shams as the year 1356 C.E.,14 which

date is quotcd in a scctarian Satpanth source, Noorun Mubin (1926) by Ali

Cunara. 15 Ivanow, however, gravely doubts the plaque's authenticity since "the ancient

shrine has been on many occasions rebuilt, repaired ... so that nothing, or very little of

the original building is left."16 Nanji, too, dislrusts the value of any dates or

inscriptions found on the tomb, arguing that any original markings were probably lost

as the shrine underwent successive periods of repair and neglect.17 Although an

official govemment plaque on the tomb presently states that it belongs to the Isma'ïlï

saint, Pir Shams, the sway of oral tradition is amply iIlustrated by the fact that local

inhabitants and pilgrims insist that the shrine, itself called "Shah Shams," contains the

rcmains of the ~üfi saint, Shams-i Tabriz. 18

Shams-iTabriz

A cloud of mystery surrounds the life of Shams-i Tabriz, the enigmatic spiritual mentor

and beloved of the famous mystic, JaiaI al-Dïn Rürnï (1207-1273 C.E.). In

Nicholson's words, this figure "flits across the stage [of history] and disappears

tragically enough."19 Ali we know about ~hams-iTabriz (d. cÎICa 1247 C.E.), whose

hagiography depicts him as an anlÏnomian ~üfi who defied ail conventions, is that he

•

14

15

16

17
18

19

zawnhir Noornlly, "Haan! Pit Shamsuddin Sabzawari Muitani, Great Ismaiü
Hcrocs (Karachi: Ismailia Association for Pakistan, 1973), 84.
Ali J. Chunara, Noorun Mubln. rev. cd. (Bombay: Ismaïlia Association for
India, 1951), 326.
Ivanow. "Some Muhammadan" (1936:3); also sec Wladimir Ivanow, "Shams
Tabriz of Multan:' Professar Shafi Presentation Volume. cd. S. M.
Alx'ullnh (Lahore: Majlis-e-Annughan-e.llmi, 1955). 110.
Nanji, The Nizart Ismll'1U Tradition (1978:66).
Personal communication from Vernon Schubcl who was rccently (1988) in
Multlln doing lieldwork on Mus1im shrines and saints.
R. A. Nicholson, Seleeted Poems from the DIvlln-i-Shams·i-Tabrlz,
(Cambridge: Cambridge University Press, 1898), xviü.
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arrived in Qonya around 12.+4 C.E. where h~ met Rïimi. 20 Rïimi was deeply imprcssed

with the pir and became his disciple. This incited the jealollsy of Riimfs own admircrs

who took ta rebuking Shams. After three years, Shams-i Tabriz sllddenly disappearcd

and by sorne accounts, he is reported ta have been tragically murdered by the son of

one of his own disciples.21 Although there is some doubt as to the precise date that he

was killed, il is certain that Shams-i Tabriz died long before Rïimï (d. 1273). Both their

tombs are in Qonya on a site that has served for centuries as a Sïifi centre of the

Turkish Mevlevi (from Rümfs ù,lc, "mawlâna") order of danvishes.

Ivanow notes that according to popular fol!;lore in Sind, ShalilS-i Tabriz did not die in

Qonya, but escaped with Rümi ta Multan "walking on foot over the sea.,,22 He was

not, however, left in peace even in lndia, 50 he yanked off the skin of hh entire body by

pulling up on his ponytail and flung these at his persecUlors. He then proceeded ta

Multiin where he acquired sorne raw fish or meat, and askcd the local inhabitints to

cook it for him. They refused, whereupon Shams-i Tabriz ordered the sun to cook his

meat. The sun obliged him and began ta descend. scalding the earth with its heat. The

terrified Multiinis begged Shams to send it back. He did. but the sun has remained

closer to Multiin than to any other place on earth. This is why "Multan is the hottest

place in the world." Local inhabitants point to a Hindu temple called Keshavpuri as the

site where this miracle was performed.23

•
20

21

22
23

Marshail G. Hodgson, The Venture of Islam: Conscience and History
in a World Civilization, vol. 2 (Chicago: University or Chicago Press,
1974), 245.
Ahmad Akhtar. "Shams Tabrizi - Was he Ismfiilian?" Islamic Culture X
(1930) 131.
Ivanow, "Sorne Muhammadan" (1936:5).
Ibid.. 6.
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A similar talc is prescrvcd in the giniins attributed to the Pir Shams of Satpanth. It is in

Ihis rcalm of the imaginary and the miraculous. then. Ihal Shams-j Tabtiz bccomes

firmly identificd Wilh the Isma'ïli composer of ginans whose activities centred around

Multan. As Multiin was the seat of an ancienl solar cult. Hindu and Zoroastrian, the

existence of such a tale was not unusual. In fact, an ample stock of popular stories

about moving or otherwise controlling the sun exist in the region.24 Moreover, since

the name Shams means "sun," this further facilitated puns, word play and the idea that

Shams was an incarnation of the solar deity. At any rate, the question remains, was the

Isma'ïli Pïr who was buried at Ucch the sarne persan as Shams-i Tabtiz? Were these

two men separate ligures who had sorne connection? And if}T1f Shams were Shams-i

Tabriz, how would the existence of two tombs-the one in Mullân and the other in

Qonya-be explained? Ivanow ultimately says, "Ali my allempts to solve this strange

problem have sa far failed."25

Imam Shams al- Din Muhammad

A twist is added to this puzzle with another claim that Shams-i Tabriz was, in fact, none

other than the son of the last Isma'ï1i imiim of Alamüt.26 Nür Allah Shüsta:rï in his

Majalis al-Mu'minIn (wrillen circa 1610 C.E. in India) traces the ancestry of

Shams-i Tabriz to Isma'm roots,27 An interesting refutation of this claim has becn

advanced by Ahmad Akhtar in an article, "Shams Tabrizï: Was he Ismailian?,,28

According to Akhtar, the claim that Tabrizï was an Isma'm imam is made by appeal to

a genealogy which "praves" that Shams-i Tabriz was the son of 'Alauddïn or

•
24
25
26
27
28

Ivanow, "Salpanth" (1948:13).
Ivanow. "Sorne Muhamrnadan" (1936:6).
Hodgson. Venture of Islam (1974:245).
Nanji. The Nizari Isrnli'ill Tradition (1978:63).
Akhtar. "Shams Tabrizi" (1930).

150



•

•

JaHiluddin, both names of Abn.ut Imams. He tr:1CCS th" soure<> of this infonnation to

Daulatshah who ",,"-le T.1Chkiratu'sh Shu'ara. and upon whom ev~n the careful

scholar R. A. Nicholson relied for details concemin<; "~t-r!~'~ Er". Hm','ever, Akht'If

attempts to discredit Daulatshah as a reliable source, and points out tha! even E. G.

Browne observed of the latter's work, "This is an entenaining but inaccur.lte work,

containing a good selection of historical errors."29 After consulting the ùlder, and in his

estimate, more reliable accounts of Aflakj and Ja'mi, Akhtar concludes that the real

name ofTabrïzi's father was Mui)amn..~d bin 'AH bin Malikdad or Malik Dii'üd and not

'Alauddïn or Jaliïluddïn. Thus, he says, "The alleged daim of Shamsuddïn being an

Ismailian is absolutely unfounded.":l:l

There is, however, another reason why it is unlikely that Shams-i Tabriz and the

Ismii'ili Imam are one and the same person. Scholars generally coneur that a son of

Imam Rukn al-Din Khür Shah, the last ruler of Alamüt, was secretly esconed out of his

fatheI's eastie Maimun Diz around 1256 C.E. when the Imam realised that there was no

way of averting the impending attaek of the Mongols,31 Although in his Tarikh-i

Jahingusha, whieh extols the vietories of his patron Hülagü Khiin, Juvaini (1226

1283 C.E.) elaimed that Hü1agü had sueceeded in bringing an end to the Shï'ï line of

imiïms, Hodgson has pointed out that Juvaini's boast was not to be trusted, sinee he

W$ a special enemy of the Isma'ï\ï~,32 There is sorne uneenainty regarding the Imam

Shams al-Din Mui)ammad's date of binh. Whereas Ivanow thinks he was bom in 1252

C.E., whieh means that he was only four years old when he was smuggled out of the

•
29
30
31
32

Quoted by Akhtar: Ibid., 135.
Ibid., 136.
Mumtaz Sadikali, "Imam Shamsud·din Muhammad," IIm vol.6 no. 4 (1981) 30.
Hodgson, OrcIer of the Assassins (1955:270): for lbe Juvaini refcrcncc. sec
Ir. by J. A. Boyle. Tarikh-i Jhangusba by Ata Malik Juvaini, a Pcrsian
text of Mimi Mohammed Qazvini, vol. II (Manchester: 1958), 724·5.
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• Niz;Îri fortress, Maimun Diz, Olher sources variously daim thallhe Imam was scven (b.

124X .':.".) or lwcmy-one yeaTS old (b. 1235 C.E.) when he escapcd.33 According to

Ivanow, Irr.JF.l Shams a1-Din dicd around 1310-1311.34 Now, if Shams-i Tabriz died

around 124-' C.E.• and jf Imam Shams a1-Din was bom bc,ween 1235-1252 C.E., it is

impossible that the two could have been the same person. Even if the earliest estimated

birth of 1235 C.E. is accepted, had Imam Shams a1-Dîn Mul)ammad becn th~ mystic

Shams-i Tabriz, the latter would have met Riimi when he was barely nine years old!

According to Sadiqali, evidence in Persian documents confirms that Shams a1-Din

escaped Maimun Diz with his uncle Shahinshah and went to Adharbayjâ.....35 Ritter

notes that the child was f'arefully hidden and, "He and his successors eitherremained in

complete sedusion or they appeared in disguise as Sufi Shaikhs."36 To remain

incognito, it seems that the Imam lived in various towns in Âdharbayjan incluùing

• Ardabil, Ahar, Tabriz and Angoda. Living as a ~Ufi, he adopted the profession of sille

and ,~.nbroidery, and hence, a1so came to be known as Shams zardozi or Shams, the

embroiderer. In his Khitiibiit-i 'Âliya, Pir Shihiib a1-Dïn Shah (d. 1884) explains

that the confusion between Imam Shams a1-Dîn Mu!}ammad and Shams-i Tabrïz

developed because the Imam had briefly lived in Tabrïz, where his handsome

countenance had eamed him the epithet, "Sun (shams) of Tabrïz"}7

•
33
34

35

36
37

Sadikali, "Imam Shamsud-din" (1981:36).
Wladimir Ivanow, "A Forgouen Braneh of Ismailis," Journal of the Royal
Asialie Soccily (1938) 69.
::>adikali, "Imam Shamsud·din" (1981:29). Unfortunately, he docs not malee
e.plici: which manuscriplS mention Ulis.
I!>id., 30.
Ibid., 31: also Nanji, Th~ NizIrI Ismli'ill Tradition (1978:64). Cr.
Khi\llbl!t-i 'A1iya (Supreme Admonitions), cd. Hushang Ojaqi (Tehran:
1963), 42.
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The Imam Shahïs' Shams

In addition to the identification of Pir Shams with Shams-i Tabrïz. and the identilïcalion

of Sharns-i Tabrïz with Imam Shams al-mn Mu~ammad. there is yct a thinl

identification of P-II' Shams and Imam Shams al-mn Mul)ammad. In Ihe seetarian

sources of the Imam Shahïs. a branch of Satpanth that split off in the sixteenth

century.38 the giniïn SatveQiji Vel composed by Nar Mu~ammad Shah identifies Pir

Sharns not only as Sharns-i Tabrïz, but also as Imam Sharns al-mn Mu~ammad,son of

Imam Rukn al-Din Khür Shâh.39 Characteristically. Ivanow describes the sectarian

work as ua kind of legendary history of the imams and the pïrs. in rather florid and

bombastic style. chiefly dealing with miracles.''40 The Vel goes on to describe Imam

Shams as having relinquis:'ed his throne to his son Qasim Shah in 1310 C.E. in onler

to come to India to spread the da'wah. which he did disguised as a pir. 41

Ivanow doubts the veracity of this claim. arguing that if Imam Shams really did abdicate

his position as imiim and Lake on the mantle of pïr. he would have beer. at least sixty

years of age by the lime he began to preach in India. Instead. he theorizes that the

SatveQi account among the Imam Shahïs had been concocted to legitimize Nar

Mul)ammad Shah's claim to the imâmate. Since only the sons in the bloodline of an

imiim may receive the investiture ofthe imâmate, Ivanow speculates that it would have

served Nar Mul)ammad Shah's self-interest to endorse or even fabricate a genealogy

that traced his father. Pïr Imam Shah, to the Isma'm Imam Shams al-mn Mul)ammad.

•
38

39
40
41

For a discussion of this split, sec Wladimir 1vanow, ''The Sect of the Imam Shah
in Gujcrat," Journal of the Bombay Braneh of the Royal Asiatie
Society XII (1936) 19-70.
Nanji. The Nizan IsmllClU Tradition (1978:63).
Ivanow, "The Scct of the Imam Shah" (1936:24).
Ibid., 29.
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The fonuilous coincidence of the name of Pir Shams with that of Imam Shams

facilitatcd such a fùrgcd theory of desccnt.42

What conclusions can he dmwn from this discussion of the triple Shams al-Dins? W'l},

Pir Shams Sabzawürï of the gintins the Isma'ïli Imam or the Süfi Shaykh? And who

was the real persan buried in the tomb in Multan? It seems plausible that the

identification of Pir Shams Sabzawan with Imam Shams al-Dïn was contrived to boast

Nar Mu~ammad Shah's daims to the irnâmate. There also seems to he sufficient

evidence that the child, Imam Shams al-Din, narrowly escaped from Alamüt, and

although he lived in secrecy, it seerns highly unlikely that he relinquished his office as

imam to take on the duties of a piT. As for the confusion between the Imam Shams al

Din and Rümi's mentor, Shams-i Tabriz, the former would have been only seven or

twelve years old when Tabrizï died. It is unlikely, then, that Imam Shams was Shams-i

Tabriz.

The question remains, however, whether Pir Shams Sabzawâri was none other than

Shams-i Tabtïz. Except for the interlutie of his three-year association with RütIÜ, not

much is known about this Süfi saint. Th\~ hagiographic image of bath Pîr Shams and

Shams-i Tabtïz fits that of an itinerant, antinomian, and wonder-working qalandar

(wild, ecstatic ~üfi) type figure. Ivanow mentions an interesting refcrence in Jii'mi's

Nafa\liit al-Uns (completed in 1476) to an alleged meeting between the famous saint

of Multan, Baha> al-Din Zakariyya (d. 1277) and Shams-i Tabtïz. Could this have

been, in fact, a reference to Pir Shams? The ginans attributed to Pir Shams describe a

contest hetween him and Baha' al-Din zakariyya. Nanji docs not make much of this

matter, however, interpl"l;ting it as follows:

42 Ibid., 31-33; also sec Nanji, The Nizllri Isml1'ilI ':"l'Ildition (197R;63-64).
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The confrontation with BahiP al-Din Zakariyya is a commonly diffuscd
motif used ÏI; this case to illustrJtc the contrJst between a wandeling
"qaiandar" type ~üfi and the established type of !:uiqa ~ülïsm of Baha'
al-Din. I;} the Isma'ïlï context the confrontation was also meant to
exemplify the superiority of the da'wa and the da'is over other similar
forces and figures slandard in Ihe milieu.43

While both points are valid, by considering Ihe meaning of this reference pure1y al a

symbolic level, we may miss the real possibility Ihal eilher Pif Shams hirnself, or the

early da'wah, confronled a serious Ihreal in Ihe aClivities of the plIiqah founded by

Baha' al-Din in Multiïn. Il may be recalled Ihal Sind, and particularly Ih~ area of

Multiin, had long been a vilal zone of da'wah aclivily. The establishmenl in Mullan of

a Suhraward: order headed by Baha> al-Din would Ihus have represented a major threal

to the early dd'wah, especially as this ~üfi fariqal/ had close connections with the

Delhisultanate.

At any mte, the reference by Ja'mi to an alleged meeting between Baha' al-Din

Zakariyya and Shams-i Tabrïz dces not help establish whether or not the Ismâ'm pir,

Shams Sabzawan was, in fact, Sharns-i Tabrïz. Nor can we he sure whether the two

had already been confused by the lime Ja'mi wrote his work. The only remaining clue

is the tomb in Qonya which, if it is truly that of Shams-i Tabrïz, would rule out the

identification hetween him and Pir Shams. lvanow's own investigations 100 him Cinally

to conclude that the person buriOO at the shrine in Ucch must have been the lsmâ'm pir,

"Sayyid Shamsu'd-din Sabzawari ... an eminent lsmaili missionary who converted a

large number of Hindus,'044 in other words, the figure referred to as Pir Shams,

composer of the giniins ofSatpanth Ismâ'i1ism.

• 43
44

Nanji. The Nizllrl IsmK'lli
Ivanow. "Sorne Muhammadan"
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(1936:6).
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Assuming, then, that the tomb i;; U~cl, bclongs to Pîr Shams Sabzawâri, let us now

tum to the question of dates, provenance and origin. The caretakers of the tomb or

lIJulawalli who claim 10 be descendanls of Pir Shams, preserve a manuscripl conlaining

lhe shajara (a genealogical lreej as weil as mylhs and legends of various pïrs.45

Ivanow observes lhat the shajara "is chiefly devoled 10 lhe genealogy of the Sayyids

who own the shrines, and regard the carly saints as their own ancestors:'46 Vansina

has pointed out lhat genealogies "are of direcl relevance 10 the social st'lclures of

loday,"47 and Ivanow alludes to this raie of the shajara in preserving the claims of the

shrine-keepers. Thus, at flfSl he is inclined to discount lhe infOlmalion in the shajara as

"uuerly unreliable,"48 but laler he modifies his view.

Although lhe genealogy conlained in this shajara was "perverted and corropt," not only

was it the earliest that Ivanow had found for Pîr Shams, but the dates given in it were

the same as those given for the him in Khiitima Miroiit-i AJ:1madi, a famous history

of Gujarat composed by 'Ali Mu~ammadKhan between 1748-1761 C.E., and the only

known non-Nizan souree cont1ir.ing the genealogy of the Satpanth Ismii'ilï pïrs.49

Thus, Ivanow reasons that the dates given in the shrine's shajara were prabably the

most reliable dales we have on P-If Shams.50 This lis! traces the pïr's lineage to the

Shi'j Imam Ja'far al-~adiqand indicates that his family hailed fram Sabzawiir. It also

states that Pîr Shams was born in the lown of Ghazni in 1165 C.E., that he came to the

province of Multan in 1202 C.E. (al the age of 37), and that he died there in 1277 C.E.

•
45
46
47
48
49

50

Ivanow, "The Sect of the Imam Shah" (1936:28).
Ibid.
Vansina, Oral Tradition (1985:24).
Ivanow, ''The Secl of the Imam Shah" (1936:28).
For the genealogies of the NizlIri isma'ill pirs in the Mir'l!t-i AtImadI, sec
Misrn. Muslim Communities (19&~:54-55).

Ivanow. "The Sect of the Imam Shah" (1936:31).
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(atthe ripe old age of 112 years).51 As Ivanuw notes, lhe slwj:lr:l thus e"lends the life

of Pir Shams from bcforc: the 0hürid invasions to two dccades a/kr the l'aU of Alamüt

which attributes to him an unusually long life.52 If the slwjara is to be tmsted, Pir

Shams would have thus lived and preachcd during the century befon: the fall of Alamflt

(1256 C.E.), and a little after (ifindeed he had died in 1277 C.E.).

In addition to the shajara in possession of the shrine-keepers and the genealogy found

in Khiitima Mir>iit-i ~madï, other gen~aiogies of the pirs of Satpanth have been

preserved by the Khojah Isma'ms and the Imam Shahïs. Although Misr;l feels that"the

vaIue (If these geneaIogies for historicai research is not very great,"53 if carefully

handIed, they could reveal important information such as names of the pirs, their

relative importance, their probable sequence ofactivity, and continuities or lapses in Ihe

dacwah.

Severa! lislS of geneaIogies exist amongst Ihe Isma'ms, sorne of which have been

reproduced by Misra.54 In the older duciï or daily prayer of Ihe Satpanlh Khojahs, il

was cuslomary 10 recite a lisl of Ihe Isma'ïlï imiïms beginning with ~Iazral C.".li,

followed by another list of Isma'ili diï'is and pirs. According 10 Nanji, such lislS of

pirs and imiïms a1so exisled among non-Khojah Isma'ïlis. One such list was discovered

by the Russian scholar A. Semenov, who traced il to a sevel1\eenth-century Iranian

Ismacïlï.55 Nanji himself offers a lisl of pirs (including variants) prcscrvcd among the

Isma'îlis in his Appendix.56

•
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Ibid., 31-32.
Ivanow, "Salpanth" (1948:14-15).
Misra, Muslim Communities (1964:54).
Ibid., 55.
Nanji, The NizirI Ismli'1\1 Tradition (1978:157), nole 88.
This list is bascd on the following sources: IwO of the oldc.~1 copicd IislS
available in Khojki manuscriplS dalcd S. 1813/1756 C.E. and S. 1793/1736
C.E.; a Iisl found in the old du'lI in a mss. dalcd S. 1893/1836 C.E.; and for
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Although taday the popular conception arnong the Satpanth Isma<ïlïs is ,hat Pir Shams

was the second dii'i to be sent from Iran to prcach in India after Plr Satgur Nur, Pir

Shams is actually listed as the fifteenth piT after Sa!gur Nur in the gcnealogy of Isma'm

piTS. This lcads Nanji to speculate that pcrhaps Shams belonged to a much later pcriod

of the Satpanth da'wah or that Satgur NiJr's name was deliberately advanced in the

genealogy to make him appear as a "foundational" figure of the Isma'îlï da'wah in

India.57 Another explanation, following Nanji's cue that the list did not necessarily

imply lineal descent but "spiritual" descent, is that the names listed between Satgur NiJr

and Pir Sharns may refer to other contemporary dii'Ïs who operated in norîhwestern

India during the Alamüt period. In any case, the genealogies preserved by the Khojah

Isma'ms, like the shajara at the shrine, indicate that the predecessor of Pir Shams was

~a1iil) al-Din, who is also said to be the father of P-rr Shams. For instance, the giniin

Satvll111i V~ (v. 127) mentions ~aliil) a1-Din as the name of the father of Pïr Shams.

It a1so indiC3tes thal both men descended "fulm a line engaged in propagating the da'wa

on behalf of the Imams ofAlamüL"~8

Pir Shams al-Din b. Salâh al-Din Sabzawliri

What tentative conclusions can be drawn from the above discussion of the origin and

date of P-rr Shams? There is no reason to doubt that a person named Pir Shams was

indeed an historical entity. Were we to accept Ivanow's view that the shajara preserved

at the tomb of Pir Sharns is the most trustworthy of the evidence in this category, at the

very least we may surmise that Pir Shams was born in Ghazni in the middle of the

• 57
5B

pwposes of comparison, me gencalogy of ImJIm Shlih givcn in MiI<l!t-i
A\lmadI as weil as me list of pirs prescrvcd among the N~t'Ï 1smJI'i1\ of Iran
given in Ivanow's ismailitica. Cf. Appcndix A in Nanji, The Niz&ri
Ismll'ill Tradition. (1978:139-142).
Ibid., 61.
Ibid.; aise sec 164, nole 132.
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twc1fth ceùtury, thal his family hails from Sabzawar. lhat he Iravc1kù eastwarù III

Mult:ïn fron: where he conducted his activities. and that he was buried in a lown nearby

called Ucch in the second half of the lhirteenth eenlury. Thal is. the man buried in the

tomb at Ucch in Multfut is Pir Shams al-Djn Sabzawarî. an Isma'H1 poct-preacher who

played an instrumental role in the fonnation of Satpanth Isma'l1ism. The genealogies

provided by Nanji, Misra and Khakee alilist his immcdiate predecessor's name as ~amh

al-Din, who was possibly his father.59

Il is this figure, Pir Shams al-Din Sabzawarî, whosc Icgacy and works have been

preserved in the ginan tradition. The conflation of his identity may signal a pcrsonage

whos.: activity and influence had been so vast and seminal that, as is the case with

culture heroes and founding figures in general, his hagiographie image was exaggerated

to assume superhuman proportions. This is confinned by the fact that this very Shams

"was also regardcd as a great Sufic saint, and it is in this capacity that he is now looked

up to by many Muhammadans of all schools,''60 Beyond this, what we know about

PiT Shams is legendary. Let us turn, therefore, to examine the internai evidence in Ihe

ginan literature.

Oinins: Internal Evidence on the Froblem of Identity

It has been noted that the operation of the Nizan Isma'ilî dacwah in the Indo-Pak

subcontinent produced the unique indigenous fonn of Isma'ïlism calIed Satpanlh and its

religious literature called giniins, a word derived from jiiiina, the Sanskrit tenn for

•
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Ibid., 140.; Khakcc, "The Dasa Avatilra" (1972:9); Mism, Muslim
Communities (1964:54). N.B. The manuscriplS uscd by Nanji were dalCd
1756 C.E. and 1736 C.E. Th= are the sarne dates as the ones cilCd in the
manuscriplS USI'..d by Khakcc. II is nol c1ear, howev, whether they were, in facI,
the sarne manuscriplS.
1vanow, ·Sorne Muhamrnadan" (1936:5).
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• sacn:d knowlcdge or wisdom. The signifïcanœ of this literature in the formation.

history and life of this sect cannot b<: ov<:rstat<:d. For weil over seven centuries, the

giniin tradition has exerciscd the status of sacred scripture in the religious life of

Satpanth Isma'îlism, and ginan reCÎtaÙon continues to be an integral and vital part of its

daily rilUal and devotional practices today. The composition ofthis body ofvemacuIar

poctry has been traditionally ascribed to the Satpanth pïrs, preacher-poets sent from

Iran to spread Salpanlh in the region.

As sacred scripture, the giniin tradition has for generations been the focus of intense

veneration among the Satpanth Isma'ïlïs. As Asani says, "For those who revere them,

the ginans are the embodiment of trulh, the keys to etemal happiness.'>61 This is

lypically the sentiment that most religious and oral societies express towards their

specifie sacred literatures. The perennial problem for the scholar is how to balance the

• daims of sacred tradition with the demands of historical investigation. That Ivanow felt

this dilemma and that he recognised the intensity of attachment the Khojahs felt towards

their tradition is manifest in his "profound apologies to those for whom the legends

may he dear.'>62 Since we must tum our attention to the ginans attributed to P'IT Sharns

for what they might reveal to us that is relevant to an understanding of his role and

activity, or failing this, to an understanding of the situation of the early dacwah, a few

remarks conceming the nature of the evidence represented by Satpanth literature are

appropriate.

Ivanow's genuine concem that his scholarship may distress or otherwise perturb his

Isma'ïlï friends is easily explained by his attitude towards their religious literature. It

•
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Ali S. Asani, "The GiMn LÎteraturc of the Ismailis of Indo-Pakistan: Ils
Origins, Charncteristics, and Themes," Devotion Divine, cd. D. Eck & F.
Mallison, G"9ningen Oriental Series, vol. VllI (GlÜningen & Paris: Egbcn
Forsten and Ecole Française d'Extrême-Orient. 1991), 2.
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has already been rcmarkeJ that Ivanow did n,)[ have mueh regard for the popular

religious imagination or for folk traditions. Ile says,

It is an indisputable fact that religious tradition generally is very Iillle
concemed with historical reliability, seeking in the past only for
instrucùveexamples, orvindicating cenain religious or moral principles.
This panicularly applies to Saptanth with its Hinduisùc basis. 111e
Indian mind is notoriously unhistoric... Allthis .. , belong(s]to the
sphere of belief, or religious legend, not history.63

Ivanow is cenainly correct in maintaining that sacred tradition is not the same thing as

documented history. The purposes, goals and methods of each arc distinct. Wherc

their paths cross, however, is on the quesùon of truth daims about what rcally

happened in the past: when, how and why. It is not possible herc to enter into Ihe

subject of the relationship and distinction between history and tr.ldition, but it is

necessary to quesùon Ivanow's sweeping daim that, "There is, of course, almost

nothing in the way of history ofreal events around whkh the legend lof Pir Shams1has

developed.'>64 Though a half truth, by declaring these materials useless, his statement

only succeeds in discounting completely the potential value of tradition (oral or wrillen)

for an understanding of the pasl.

Materials in oral lr.ldition, folklore, myth and sacred stories are neither "truc" nor

"false" in any absolute historical sense. Various disciplines such as cultuml

anthropology, folklore, religious studies and psychoanalysis have evolved complex

approaches to these materials to cull from them the meaning that they have had for their

own societies as weil as in terrns oflitemture as such,65 The challenge for the historian

•
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Ibid., 3-4.
Ibid., 12.
Among others, sec Claude Levi-Stmuss, Myth and Mcaning (Toronu):
University of Toronto Press, 1978); Jack Goody, The Interface bctwcen the
WriUCn and the Oral (New York: Cambridge University Prc...: 1987); Bruno
Bettelheim, The Uses of Enchantment (New York: VinUlge Books, 1976);
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• is how to sifl through these kinds of sources 10 gle:1O whal may be of hislorical value.

ln his study of Oral Tradition as History, Jan Vansina has demonstralcd Ihal such

malcrials are usually grounded in reminiscences, hearsl1Y, or eyewitness accounts of

contemporary events which, depending upon the criterion of truth that exists within a

given society, will be communicatcd over ùme more or less failhfülly.66 Whether the

content is considercd to he factual or ficùonal, whether the narraùye fonn is epic or

poctry, whether the society has checks and balances to reward and punish precise

memorizaùon, and whether a written record of oral performances exists alongside the

tradition, ail these considerations affect anà detennine the degree and accuracy with

which these sources preserve a memory of the pas!.

ln the case of giniïn literature, much more research will be necessary hefore any of

these questions is resolved. Many areas remain obscure and perplexing. Little, for

• instance, is known about the actual ptœess of giniïn composition and transmissic'll.

Although the traditional explanation is tltat tlJe pirs from Iran composed the giniïns, did

these early Persian-speaking pirs personally compose this Indian vemacular poetry

which "requires expen Imowledge of several Indian languages?'>67 Or did they have

local disciples who received their teachings and then creatively fashioned them into a

poetic form? Are there Iinguistic, literary and narrative clues within the giniïns to help

detennine such things?

Another area that requires careful investigation is the problem of giniïn manuscripts.

Nanji has suggested that giniïns may have begun as an oral tradition but that by the

• 66
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Harcourt, Ornee & World, Ine., 1967); Ruth Finnegan, Oral Poetry: Ils
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University Press, 1977); and Alan Dundcs, The Study of Folldorc
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sixteenth century, then: was aln:ady a wrinen manllsLript tradition existing alongside the

oral tradition.6S As Asani has noted, llntil extant !,:inJn manllscripts have been

collected, rcconditioned, camlogued and made publicly accessible, it will be impossible

to grasp the process by which ginans, if they began as oral traditions, came to be

recorded, and further, to know how much of Ùle original compositions has been

preserved faithfully over centuries of transmission.69 Asani believes that several

centuries of transmission have "riddled extant giniin texlS with corruptions and

distortions."70 The exact nature of these variations, whether they are typical errors

eneountered in the process of copying manuscripts or whether they represent mon:

serious and willfuI editorial changes, and the frequency of one or the other within the

ginan corpus as a whC'le, cannot be known until many more specimens of this tradition

have been studied.

These questions obtain no less for the works that have been translated in this

dissertation. The individual hymns in the printed Gujarati volume of giniins attributed

to P'1I' Shams were col1ected from various manuscripts which were then destroyed early

this century.71 Unfonunatcly, there are no ginan manuscripts for any pirdated earlier

than the mid-eighteenth century; moreover, ail extant ginan manuscripts are in very poor

condition. It remains questionable how valuable U'acing the history of U'ansmission in

manuscript forro of individual giniïns will be. Schimmel, for example, concedes that il

may never be possible to reconstruct the original texlS from extant manuscripl~.

Nevertheless, she thinks that the writings of the Isma'ïlî pirs mayactually

68 Nanji, The Nizllri IsmŒ'ï11 Tradition (1978:9-14).
69 Ali. S. Asani, The Harvard Collection of Ismai1i LiteraUlre in Indic

Languages: A Descriptive Catalog and Finding Aid (Rivcrsidc: G.K.• Hall & Co., 1992), 7.
70 Asani, The Harvard Collection (1992:7).
71 Nanji, The Nizllri IsmŒ'll1 Tradition (1978:10).
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• constitute the oldest extant J;ter~ry expression of Sind. Although it is
nextlO impossible to reeonstruet the original texts oftheir religious.
mystieally tingcd poctieal sennons and pmyers. pms of the laler Isma'm
litemture in Kaechi. Gujerati. and a few pieces of Sindhi are of sueh
arehaic a chamcter that we may aceept sorne of them as genuinely
ancient witnesscs of the language of the Lower Indus Valley.72

Not ail questions of anùquity, authorship and transmission can be resolved by

mar.'Jscript study alone. Linguistic, fonnal and substantive criteria also need to he

developed to c:lifferenùate among different layers in the gÏnan tradition. It is quite

possible that many gi.1ifnS attributed to one piT were actually composed at a later date

and posthumously ascribed to him. In sorne cases, internai evidence makes this

clear,73 but in other cases, a numher of issues such as different recensions and variants,

the nature of the language, historical allusions, thematic content and so forth must he

assessed in tandem to detennine the question oforigin, authorship and authenticity.

• In sum. il is important to qualify that the ïollowing analysis of the poems attributed to

Pïr Shams will requîre the additional support of in-depth. specifie studies dealing with

the linguistic, manuscript and thematic nature of the gÏnans atnibuted to Pïr Shams. At

this stage. however, having made a preliminary review of the relevant manuscripts.74
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and being convinced that the analysis of the Gujarati primed version would nonethc\ess

prove useful to the lask at hand. 1propose ta Illake a bq:innin~ in the analysis of sOllle

giniins attributed to Pïr Shams Sabzawari. and to Illake a case thOlt the ~in;Ïns preselVed

to date are likely to be more conselVative than fiuid in fonn. As Nanji has argued.

while one must carl':fully consider the possibility of rcvision. interpolations. and

updating in the transmission of giniins, one must do 50 "without exaggerating the

degree to which this was done" since "adherents would be lomh to alter or pelVert what

was in their eyes a 'sacrosanct' tradition coming l'rom their pirs."75

Let us consider this argument and a few others that lend support to the assertion that the

tendency toward the carcful preservation of Satpantr. literature is likely to be greater

than the inclination to admit changes. Vansina has pointcd out that it is particularly

important to evaluate a group's attitude towards its oral or sacred tradition to ascertain

how carcfully it will transmit it. For instance. according to the criterion of facticity.

"Factual traditions or accounts are transmitted differently-with mo~ regard to faithful

reproduction of content-than arc fictional narratives snch as tales. proverbs and

sayings." Vansina gocs on to add, 'The criterion hinges on the notion of truth, which

varies from one culture to another and which must be studied."76

Now, it has been noted that Satpanth tradition strictly maintains that the giniins were

composed by Nizan Isma'ilï pirs who were authoriud to do 50 by the imiim. The

understanding of the office of pir is that it embodies a special status and charisma that

is not available to the ordinary Isma'îli. Only that class of individuais who were given

• 75
76

wcre dated belwccn 1750-1850 C.E. The liS has reportedly microlilmcd ilS
collcction of Khojkl manuscriplS which arc now kcpt in slorngc. Witl,out a
calalogue, however, it is dirlicull to envision "OW lhese microlilms, if they arc
accessible for research, can be prolilably uscd.
Nanji, The Nizllri Isml'111 Tradition (1978:17).
Vansina, Oral Tradition (1985:13-14).
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Ihe aUlhorily of this offïet: c<;uld conlpose ~infins. This is a deeply ingrained belief

alllong the Salpanth !sma'îlis and forms Ihe basis 0; lheir daim Ihat giniins are none

other than sacrcd scriptu:o or sascra. The daim thatthe pirs composed the giniins is to

~e understO<Xl iitel!1l1y. It is thought thatthe very words and tunes of the poems were

the mi..aeulous work of the pirs sent from Iran. Funhennore, oral teachings

communicated through sennons in the jamfi'at khiinah daim that the giniins composed

by the Isma'ilï pïrs are analogous to the inspired :L,d sacred utterances of the Vedic ~is

or seers. ln other words, pm were not ordinary poets but divine seers and holy men

with spiritual powers. Aeeordingly, Iike the Vedas (the ginif::;; of P-rr Shams, for

instance, frequently refer to themselves as Veda), the words of the giniins are ~eemed

saered, having the magical potency to heal, protect, conven and enlighten.77 Given this

interpretation of their religious literature, it is cIear why the Satpanth Khojahs "would

be loath to alter or perven" their giniins, "a sacrosanct tradition coming from their

pirs."78

Despite ail good intentions to reproduce as faithfully as possible this sacred Iiterature

which is believed to have been com')osed by a special class of spiritual guides (the pm

or gurus as they are a1so called in the giniins), other fonnal elements are required to

show that ils messages and teachings may have remained relatively free from careless

mistakes or a1terations in transmission. In the case of the giniins, this evidence is to be

found in their Iiterary forrn combining poetry and melody, both of which greatly

enhance the chances offaithful reproduction. To be reproduced exactly, poetry must he

memorized, and it is likely to remain unchanged from recitation to recitation. Although

variations will inevi::!bly accur over time, changes in exact wording will depend on the

• 78

Thc.<c inte<prct:llÏOns. which 1 have pcrsonally h=d. arc rcgularly offercd in
scnllons made in the jamiJ'a/ khiInah.
Nanji. The NizIIrt Isma'Ih Tradition (1978: \7).
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freque:ley of recitation, which generally hclps to incrcase tïdclity, and on the contw\s

for mainraining faithful perfomlance in the fonn of rcward and pllnishl11enr. '\lHIS, in a

context such as me jamii'at khiinah, where faithful recitation is obligatory, reciters can

be reprimandcd for mispronunciation or interpolations.79 The structure of poetic fonn

assists in memorization, but the addition of melody grcatly enhances recall. Vansina

notes, "One of me poets actually explained that the mclody serves as a means to

rem<:mber wOiJS," a ~entimentthat 1 have heard eX!JTCsscd by giniin singers.80 Thus,

songs increase a group's ability faimfuliy to tnlnsmit messages over time ~in"e poetry

and melody both function as mnemonic devices.

Based on me attitude of the Satpanth Khojahs towarrls their tmditio~, as weil as the

actuaI formai elements (lf mat tmdition, an argument can be made, then, that the

tendency towards preserving the ginans intact would likely outweigh the tendency

tow:u'ds tampering wim them. Two mere arguml'nts for preservatio'1 of form can be

found wimin me giniins memselves: secret teachings and special messengers. As will

become clear in the anaIysis of the materiaI, a reCUITent theme in the ginans allributcd to

PiT Shams is mat the teachings of Satpanth were to be practiccd privately or in secret,

and that mese teachings would be conveycd in me form of ginans recitcd by his two

messengers or disciples, CandrabhiiQ and SurbhaQ. It has been suggestcd that esoteric,

confidential messages entrustcd to specifie individuais for transmission are like1y to be

more carefully safeguardcd.81 Also, teachings that are tmnsmillcd in the context of

initiation or secret ceremonies are treated as special and sacrosanct. Oral transmission

is particularly effective when the necd for secrecy is acute; to safeguard and control the

•
79

80
81

This has happencd ta me pcrsonally. The likelihood of misla1<cs going
unobscrvcd is much highcr in Canada, where a large segment of the Ism5'i1i
jamlI'st is unfamiliar with the tradition. Howeyer, elderly membcrs will
frcqucntly come up ta rccitcrs to point out misla1<cs made during rccitation.
Vansina, Oral Tradition (1985:46).
Ibid., 95.
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accuracy of transmincd malerials and lhe messages that lhey comain. select rr.embers are

lIslIally choscn to perform this task. Bascd on the accoums in the ginans. there is clear

evidence that this is what may have happencd at the beginning of Satpanth.

This concern forprivacy and preservation is revealed by the invention of a special script

to record the ginans and keep them "secret and available only within the circle of

adherents."82 According to Satpanth tradition, Pîr ~adr ai-Dln, the next major pïr after

Pir Shams, invenled the Khojkï script which is based on prolo-Nagarl lettf.rs. This

script may have served a number of functions including preserving the pir/ teachings;

providing an exclusive but common means of communication arnong converts living in

lhe contiguous regions of Sind, Punjab and Gujarat, and acting as a source of cohesion

for a Iinguisticaily diverse religious group.83 What is particulary significant in this

context is that

Khojkï may have served the sarne purpose as the secret languages, such
as the so-called balabailân language, utilized by Muslim mystics to hide
their more esctenc thoughts from the common people.84

Not only was the tradition thus preserved in writing, but in a secretive script

emphasizing a concern for faithful transmission.

Let us turn now to the material in the giniïns attributed to Pïr Sharns that might shed

sorne Iight on the question of his life and times. As previously noted, scholars such as

Ivanow have rejected as totally invalid any testimony preserved in the giniïns. Such an

extreme stance may not be necessary. Certainly, given the nature of this tradition,

caution must be exercised in treating narratives in the giniïns as straightforward

historical accounts. On the other hand, Nanji has made an important observation that is

• 82
83
Bol

Nanji.
Asani.
Ibid.

Tbe Nizllrl Ismll'IU Tradition
"The Khojki Scripl" (1987:443).
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amply confimlcd by the ginâns translated in this dÎssenatÎon. nal11c\y. that the gin"n

tradition demonstrates a definite proclivity to "historicize" about the past. X5 That is.

there is clcarly an "historical intention" in the ginân accounts. wherc the past is used as

an argument, a proof of legitimacy, or to teach a lcsson relevant to the prcsellt.X6 llle

preponderance of actual place na;nes, of identifiable historical persons '\IId, in 50111<.

instances, of the mention of specific dates in the ginâns suggests a perceptible conccm

with history or what Vansina has callcd "facticity" within the tradition. lvanow was

himself struck by this, but dismisscd it as indicatcd in his statement, "Such suspicious

precision and remarkable 'historicity' in the context is nothing but a poctical device

which inspires no confidence."87

What is of special interest to us, then, are those narratives in the ginâns of Pir Shams

that attempt to communieate a eonerete sense of the past, and thus cite specifie dates,

places, names and events. At the outset, it is worth noting the difference in tone

between the narratives in the giniins that describe the aetivities of Pir Shams, and that

of the short hagiographir. "Life-history" mentioncd earlier that is providcd in the

Gujarati edition of the Antl:ology translatcd here. lt should be noted that the giniins in

the Anthology are far less hyperbolie in tone and imagery, a faet that may have

important implications. It seems possible that existing alongside the bare contours of

the lif~ of p-If Shams mentioncd in the giniins were more detailed accounts of his life

known to his associates and disciples. After his death, these delails may have been

transmitted orally to the next generation, and over lime, were 110 doubt elaboratcd

according to the religious and cultural expectations of the milieu until eventuaUy they

constituted a hagiography. Given the more restraincd and conservative tenor of the

• 85
86
87

Nanji, The Nizlir1 lsmll'iij Tradition (1978:50).
Vansina, Oral Tradition (1985:92).
tvanow, "Satpanth" (1948:14), note 2.
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• gin:lns, il docs nOl seem as if many of thcse hagiographie clements wcre re-incorporated

into thcm. Thus, gin:ins with highly cmbroidcred accounts may, thereforc, indicate that

thcy bclong to a much later period ofcomposition.

ln our earlier discussion in this chapter on the àates of Pif Shams, it was noted that

according to the genealogy presenled at his tomb, Pir Shams was bom in Ghazna in

1165 C.E. and buried in Ucch in 1277 C.E. Now there are several dates mentioned in

the giniins attribUled to P-Ir Shams that advance his life by atleast half a century. The

earliest date appears in the fi~th verse of SurbhiïJ.t~ji Vel, which states that P-Ir Shams

visited his disciple Surbhlü) in S. 1175, that is, 1118 C.E.88 The next date o.:<:urs in the

ginan sequence called JoQïlo lranslated in this dissertation. Verse 25 of c..;:>an

• number 77 (henceforth. the ginân number and verse will be cited as fol1ows: 77:25)

states:

ln the ycar Snrnval 1178 on the Iast day of the month of Klirtik,
The Guru cstab1ishcd himsclf; the day was Tucsday. 77:25

Noorally interprets this verse to mean that the P-Ir established his centre of preaching on

this date.89 The verse occurs in the context of a story about the P-u's conversion of a

Hindu town, and the date given marks the time when the king and his subjects were

initiated in!o Satpanth. The next two dates are cited in CandrabhiïJ.taji Vel; it notes

•
88

89

Nanji. The Nizliti Isml!'!U Tradition (1978:165) note 134. In Zawahir
Noorally. "Hazrat Pir Shnrnsuddin Sab7.awari Multani, Great Ismaili Hcrocs
(Karachi: Ism.ailia Association for Pakismn, 1973), 84, dales givcn as S.
1174/1119 C.E.
Noorally, "Shamsuddin Sab7.awari" (1973:84).
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that Pir Sl:ams came to anab in S. 1:WO/ll·13 C.E.. and lhal Camlrabh;ü.l conycrtcd 10

Satpanth in S. 1207/1150 C.E.9tl

Now what is to be made of these dates, one of which includes the day and 1110mh as

well? Why was il 50 important to record the date of these st.·\led convel"$ions and of

meetings with the disciples? If these dates are to be trusted, why would the sh,JjJrn

dates at the shrine place PiT Shams a whole cemury later? Il is rather difficult to answer

these questions. There is no obvious reason to explain why these clates would have

been fabricatf'd. Could the dates be markers of events associated with dfi'is who

preceded Pir Shams? Either Pir Shams did. in fact, preach in lndia during the first half

of the IWelfth century or he did not, in which case, we can only speculate that pcrhaps

he had a predeces50r whose activities have been attributed to him. The connection of

these dates with his IWO disciples only serves to complicate the matter funher.

If the dates are accurate, it would mean that the main activily of Pir Shams in Sind

immediately preceded the Ghürid invasions of the Ismii'iJj areas in Multan which bcgan

in 1160 C.E., and which ended with Mul:lammad Ghori's capture and slaughter of the

Isma'ilis in Multiin's capital, Ucch, in 1175 C.E. But whether PiT Shams was barn in

Ghazna in 1165 C.E. and came to lndia in 1202 C.E., or whether he was already in

India by 1118 C.E., bath the shajara and the ginfin dates indicate that his activities in

Sind preceded the fall of Alamüt, that is, he was active at a time when the Nizfuï

Isma'ili da'wah was still a vigorous political operation. What memory, if any, of this

context has bcen preserved in the gilliïll~ allributed to him? ls there any evidence

indicating directly orinplicitly that Pir Shams was engaged in political activily'!

• 90 Ibid.; also Jamani. "Brahm Prakash" (1985:24) and Nanji. The Nizlrl
Isma'llI Traditio'l (1978:165) noie 134.
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Let us examine. therefore. a few giniins in the Anthology translated herc that refer to

places in the general area associated with isma'ili presence in Sind, namely. Multful.

Onab, Ghazni and Ucch.91 This discussion and analysis williimii itself only to those

dctails that may be of relevance 10 the discussion of the life and worl< of Pir Shams or

of his time. Also. given the body of rnaterial and wealth of allusions. symbolism and

episodic motifs that exist in the Anthology, this discussion will remain rather cursory,

focusing only on the accounts centred in and around Multiïn. This, however, will be

sufficient to demonstrate that a great deal of rich material ofpossible historical value has

been embedded in the ginans.

Twelve giniins in the Anthology make reference tl' Multful and a town called Onab,

which most likely refers to Multful itselt92 (since Multiïn is "the city on the Onab

river.")93 What is most striking about this group of giniins is their batùe and fon

imagery, and the secret alliance that exists between a Queen Sutjiidevï and Pir Shams

through his two disciples. According to these giniin narratives, P"lI" Shams came from

the region of Alamüt (Daylamiïn) to Multful where he senled. From Multful, the Pir

proceeded to Ghazni taking a10ng with him two youths, CandrabhiiQ and SurbhiiQ.94

These two disciples accompanied Pir Shams wherever he went and they feature

regularly in his various adventures. ln fact, upon c10ser inspection of the various

•
91

92
93
94

Th= other IOwns caUcd Gadi Vil~, BholJlagar and Analva~ fonn the context
of different and Icngthy narratives, but with thc exception of AnalvM, which
may, in fact, rcfcr 10 Anhilwa~ P-;I{aII of Siddhar;Ij Jaisingh's famc. the
gcogrnphic location of the other two places has not becn found.
Ginfin 10 makes an implicit identification bctwcen Multiln and Cinab.
Thcy arc : 8; 10; 39; 47; 55; 65; and 2; 10; 14; 22; 25; 28.
14:3-4; 14:9; 14:11.

172



•

•

stories. they function typically as nlcdiating or tncsscngcr tigures bctwl-c..-n th.: Pif and

his opponents or allies.

The constant presence of these two diminutive ligures, which from a liter.!!")' standpoim,

act as a foilto heighten the stature of the Pir, signais their imponallcc in the narr.nives.

Candrabhfu:! and SurbhaQ werc the Pir's two anns, so to speak, in as 1l1uch as he

instructed them to communicate messages to his devotees or teach new recruits the

practices of Satpanth. But lest their significance be missed, severJ.l giniIns simply

declare the "fact" that they werc his true disciples (diïsa) and devotees (bhakta). For

instance,

Two brothelS CandrabhaQ and SurbhaQ were lhe disciples of Pir Shams
From a common ancestor, they were devolCCS (bllakta) of :'a/yug. 2: 1

The authorization of their status is significant particularly since it is clear that they

actually function in severa! narratives as the Pir's surrogates. An intercsting giniïn

which relates a dialogue between Pir Sharns (in the form of a parrot) and one of his

female devotees (a queen called SUljadevi) confirms this special connection between the

Pir and his two disCiples. She asks him to tell her about the appearance and approach

of the "IWO travellers" whom he is sending to her. P-tr Shams replies:

"0 Queen, bath of lhem live with me;
They will come reciûng the giniIns of lhe Guru;
As for the!r casle, lhey are servants/devolees (diisa)." t5:2

Surjadevï then says she will bring together her circ.l~ of eight to this meeting and

beseeches him to tC4~h aIl. The Pir then speaks of a place (of happiness) before there

was earth or sky:

This theme of secret signs and keys is pervasive throughout, and crcates the impression

that a special code existed which the characlers used to communicate messages. Il is•
Queen Surja askcd, "Whal is the Key 10 thal place, 0 Swami?
Reveal 10 us sorne sign, sorne name by wh;c~ to realise il."
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• llossibk, for instance. Ihal ùle various unknown charactcrs named in the ginans. as weil

as the repeatcd referencc to mythical chamclers. representcd some kind of secrel code

language. In any case, the P-rr assures her that his disciples will come and show her Ihe

palh. ft is wonh slressing Ihal Pir Shams seems 10 be in secret communication with Ihe

queen, and reveals to her the sigll5 by which she will recognise his messengers, who, in

lum, will give her the "keys"lo release or freedom. Funher, Ihe queen appears 10 have

collecled logether a small group offollowers who await funher instruction from the Pir.

Another ginan narrates jll~i such a promised meeting between the Pir's disciple and the

Queen. SurbhfuJ has been sent to SUijadevi who lives in the home of a demon-king.

His mission is thus fraught with danger, for he has entered the "demon's land" or

enemy territory to meet his master'sdevotee (diisï) [10:1]. The queen emerges from her

private quaners when SurbhfuJ announces he has been sent by the Guru. She urges,

• "SlaJlding on my Cect. \, the Queen plcad!
o Swllmi, have merey upon us!
Cany us safety acro.o;s 10 the o1her shore.

"If you [promise 10] recolleet Shah Pir," [rcplied SurbhllQ]
We will assure you and give you our word oC honour.

\0:6

\0:7

He tcaches her that to attain "the other shore" (that is, security, pcace, salvation,

happiness), she must take the oath of loyalty and repeat "Shah P"rr," an epithet of the

imiïm. As the messenger is about to depan, Surjadevi's group appears and entreats him

quickly to retum to "Deliver us to the other shore!" Tension and intrigue surface in this

poem. ln addition to religious salvation, the metaphor of crossing over safely to the

other shore may imply release from a temporal state of fear and insecurity.95 We learn

that the queen is married to a "demon" in the city of Cinab [10:16], and that she is a

• 95 For a discussion oC the this melaphor, cr. Katherine K. Young, ''TIrtha and the
MClaphor of Crossing Ovcr," Studics in Religion, vol 9, no. \ (\980) 61
68.
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• secret follower (and possibly. ~;n infonnant) of Pir Sl1;uns. The appeal lhal lhe queen

and her small gathering make for assurances to be ddivered anoss 10 the other shore

may be both literai and symbolic. That is. this may be a pica for imminent reseue as

weil as etemal salvation. At any rate. the disciple takes a plcdge from the queen. and

promises that

"You will auain the supreme boan of Hcaven!
You will enlcr that glorious City of Immonality (amrJpüri)!"
SurbhaJ) rend aIoud from the scriplures (Ms!r.J)
Pir Shams had made such a promise (ko/). 10:14

•

And what was this promise? That Pir Shams and tht: :mam or Shah. as lhe latter is

generically titlOO in the giniins. would come to the fort in Multan and beslow

liberation.96 This promise and prediction of the arrivai of the Shah or im:ïm is

reiteratOO in severa! giniins. The common motif running through them is that lhe Shah.

bearing his sword Dhulfikar and mountOO on his horse Duldul, would arrive in Multan

from the West (severa! giniins are more specifie and refer to Iraq or Daylaman) with a

large army equippOO with powerful weapons to attack and vanquish the evil-doers,

capture their forts and install the rule of the righteous.97 For instance,

ln the city of Delhi, Saheb Raja will eapture the fort and rule;
When L~e Slihcb arrives. the wickcd will nce and the pious will mie.

The Shlih will come ta MulUln in Jambudvïpa with the PaQ\lavas
AUacking the wickcd, the Shah will cxpcl them and himself rule.

In fact, the Shah, who promises freOOom from the oppressar, is none other than the

awaited tenth avatiïrofVi~l)u.

Naklatikï (avaurrl. the bcarcr of lighl, has bccome manifcst!
He, the Shah, rides on the mount of Ouldu!.

2:1

2:2

4:2

• 96
97

As plcdged, lbe Shlih will bring justice:
His hands will siezc the threc·edgcd sword.

The specifie name of the imam given in tllis ginan is Islam Shtlh.
2:1. 2; 4:2. 3; 10:14; 22:1 I.
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• 'l'hen: is a strong emphasis on the expectation of the Shah's arrivai, the promise of

justice, and the inevitable expulsion of "wkked inlïdds". The baule imagery and

promise of victory againstthe unjust underscores the poliùcal dimensions of the role of

the Shiih as avatar. Succour is te come not only intemls of the state of immortality, but

as conerete victory over an oppressive enemy. In one giniin, a curious inteIjeclio~

records:

The SM/l bas sent us a message
He has caplUCcd the fon and razcd it 10 the ground. 11:20

1'0 continue wilh the drama of the Queen SuIjadevï, what precisely WOlS her mission?

What were the disciples ofPir Shams conveying to her, and vice-versa? We know thal

the messages were nol restricled 10 religious teachings in a scene where the relations

between king and queen reach a climax. The queen has a confrontation with her

• husband, the so-called demon-king referred to in the giniins as KaliIiga who obviously

represenls an enemy of the Pir or the dacwah. It would seem thal SuIjadevï has

allempted for sorne lime 10 ccnvince her husband-king to "convert" to their side, for she

says,

•

o King! For ages and ages 1 have kept on telling you
That you, 0 Kaliliga, arc pcrfonning evil decdsl

However, having had no success, she warns her king:

Aec! Ace, 0 demon Kaliliga! My Masler is coming from the WesL
Nincty ballalions will he crushcd under his horsc's shocl
Alas! When your anny is conquercd heforc your very face,
Who will rescue you then, 1 do no! know.

From the West will bcat the c1aps of many drums.
They will bcat ta signal the thunders of warl
My SMh will cry out his orders aeross the mrcc worlds;
They will inslantly herald him as me Sultiln.

Harken! Horses vigorous in step and chariolS the spccct of wind!
And elephanlS ail bcautifully decked out for the Shah,
Wiclding thiny-six wcapons, the man who is Nakalaliki will mount,
And in founcen worlds will resound the hail: VielOry! Victory!
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• Not to be outstripped by his queen, the king replies ~lI1gtily:

o Quccn! 1 have ÛlfCC limes as mail)' Corl" aIt i11 splcmlid sh;\IX;!
lndccd. "/ithin thcir walls the gods cam their living....
My anny has more tltan a million slfong. nay infinilc is iL'i numhcr!
By contras!, a triOe ind~d is !he anuy of yonr Sh~jh! 47:o·S

•

Clearly, this was no puny sovereign and the forces and wealth of his kingdom appear to

have been substantial. Somewhat foolhardily, Surjadevï continues to challenge him

with pmises of the Shah who will soon come to destroy him. The king must have been

generous, for instead of promptly punishing her for treason, he mercly rages at hcr

disloyalty, woefullycrying:

o Quccn! You ca!, drink and make merry at the expense of my wcal!h.
And then you dare ta swear, "My Shllh is this and my Shah is !hat!"
Oh! Is thcrc such a one here in this city of Cinab
Who can bring my Quccn rock ta hor senses? 47: III

In a fit of temper, the king mounts his steed and rides off to fight the Shah. There is no

indication in the poem itself who wins, but another giniin predicts that at the crooked

fon at Cinab, "Kaliitgli will be beheaded." [39: 141 Another verse says

At C'mab, ycs al Cinab, you can hear the topth domon (cryl;
Sur~'s husband did not retum. 0 Bra!her, sa bc it. R.29

•

We surrnise from references to a large following at Cinab and ilS chaste woman

SUIjadevi that accorcling to Satpanth tradition, the Shah had been victorious over the

"demon-king". We may never know whether this actually happened, but the account

may still hold political significance. For instance, it is plausible that the narr.ltive

marked an event in the emergent period of the da'wah in India when a local Hindu

kingdom was wrested away by the Sürnrahs who received the help of reserve forces

from Alamüt. An interesting question is how come the Queen had such strong lsma'ïlï

sympathies in contrast to her husband-king? Quite possibly, this may have becn an

instance of the practice of inter-marnage to gain political alliances. An arrangcd

marriage of an lsma'ilï woman (such as the daughter of a Sümmh chief) with a llinJu
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king would have becn one way 10 cn:atc sl..xial and pnlitiç:l1 connections. and l~) rally

support around the lsma'ill cause withol1t u1<t\uc striCc. lt ",,'uld sccm thcn. that this

method did not always work. At any ratc. thc abovc narrativc is an important

testimony. even if couched in the foml of a heroic religious talc. that when the t!'l'\\·ah

did not succeed by peaceful means in striking up alliances to adva:lcc its cause, on

occasion, it may have had to engage in warfare \V(th local Hindu kingdoms.

While it is not possible to present and analyse alllhe dctails in Ihe ginans attribuled to

Pir Shams, what becomes quickly apparent is the abundance of allusions. nuanccs,

metaphors and narrative episodes that communicate the follo\Ving themes which appear

to have been central to how the da'lVah was spread: secret missions; conspiracy and

alliances; promises of victory and rcward; relief from oppression; help as military

enforcements; tithe to support the cause; plotted rebellion; the Shah as refuge and

saviour; tests of faith; loyalty and sacrifice as prerequisites to salvation. To illustrate,

severa! giniïns eulogize the need for and examples of self-sacrifice or martyrdom:98

Tear out the roots of evil, 0 Brother, and the soul will stay pure!
Sever YOUf head and submil it willingly 10 the Guru;
Then, the Gurunara will become your helper. 26:3

For the sake of my soul, 1 have relinquished ail;
1 have come 10 take refuge in you. 33:8

Hear, 0 Brother! Listen, 0 Friend! Whal did he do for the sake of his sou\?
o Friend, he CUI off his head and saerificed il, yes, he cul his head off. 46:4

To balance these verses that may indeed rellect a readiness to sacrifice oneself 10 the

cause are frequent assurances that one's reward lies in the attainment of elernallife in

•
98 1 would li\ee 10 thank Katherine Young for pamtmg my auention 10 an Indian

practice of self-willed death and Ihe fael thal both Hinduism and Islam have
traditions thal the warrior who dies in baule will altain heaven. For instance,
in India a warrior or servanl who pledged 10 follow his masll:r 10 death and
literally dedicall:d his life 10 serving his masll:r was ealled ve/evilli. For details,
sec S. Seltar and M. M. Kalaburgi, ''111e Hem Cult," Memorial Stones, eds. S.
Seuar & G. D. Sontheimer (Delhi: Manipal Power Press, t982), 17-36.
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• thl: hl:rl:afll:r. l'hl: kingdom of thl: Saheb is svarga (hl:avcn). amarJpiiri (City of

IlIllllortalilYJ, and vaiku(J!ha (abodl: of Vi~J.1u).

If you follow our ordcrs, you v.iIl 31t.:lin the Cil)' of Immonality;
lllcrc you will gain cndlc..'\s roppincss and protection of the Lord.

Those who followcd Ù1e Guru's words anained Hoaven (,,,ikuplha):
RL"Cognisc our dCV01CCS, for L'1ey arc our servanlS.

61:11

71:1

But cqually,therc are many assurances that salvation is not only heavenly but eanhly, in

thal military help is antieipated from the Shah who lives in the West, and who promises

a just and liberated society.99 In addition to the verses noted abave with referenee to

SUijadevi, the following oath is notewonhy:

•
Yes Sir! There 'Ali will come WiÙ1 Dhulflklir from Ù1e West;
No one will dam challenge him face 10 face.

Yes Sir! Thcrc Pir Shams. Ibe soldier of 'Ali. says:
The sky will Ibunder wilb hundrcds of weapons of Ibe Shah!
The Sllheb of countlcss wandcrers will mount his horse--
And nolhing will he able 10 arrcsl his spced.

41:39

41:45

•

Now what can be made of thes\; patterns? As a whole, sufficient references to battle,

forts, wellpons and conflicts occur to mise serious suspicions that the accounts in the

giniins are not meant to be allegorical but actual records of a situation of real conflic!,

albeit captured in the forro of a complex and idealized character set that represents

friends and enemies. The narratives also reveal that there was perhaps much more

complexity at the ground level of the da'wah's activity than has been thus far

reeognised, Although one cannot conclude from the above story that the da'wah

regularly worked on local mlers through their wives, the occasional application of this

strategy is not inconceivable. Such an approach ofgaining influence, striking alliances,

and seizing control of kingdoms was not unknown at the time. There is a very

interesling incident which demonstrates the reverse of the process, that is, a Hindu

99 17:1: 17:5: 41:35: 41:39: 39:12: 47:2
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• queen is enticed by the prospect of bcing "Quccn of thc Kingdom" by marriagc to a

I-.\uslim rnonarch if she conspires against her 1lindu king. In Rafcny's translation of

the Tabaqat-i Na~irï, he states in his notes that aflcr I-.lultan was capturet! fmm the

Isma'ilïs in 1175 C.E., the Ghurid Sul!an Mu'izz al-Din went on to seize Ucch. Ile

then gives Ferishta's account of the battle as follows:

As he knew that to overcome that Rajah in baille and capture the fon
would he arduous, he despatched a persan to the wife of the Rajah, IVho
lVas despotic overher husband, and cajoled her, and promised, saying:
"If, by your endeavoUTS, this city shaH be taken, having contracted
marnage with you, 1will make you Malikah-i-Jahan... :' [emphasis
mine).HlO

Rafeny notes that the Rajah was chief of the Bha!ï tribe, and that aecording ta Ferishta,

the ploy worked and the Sul!an did marry the queen's daughter. However, bath queen

and daughter were made Muslims and sent to Ghazni for funher instruction, and died

• there unhappy, "from not having obtained the enjoyment of the Sul!an's society."101 It

is impossible to reach any conclusions with this information, but that Muslim rulers

used this tacùc with sorne success is wonh noting.

The question has been raised earlier whether the pïrs dispatched from Iran themselves

composed the ginans or whether they had their local disciples compose them. The role

of the disciples of Pir Shams seems to suggestthatthey may have played a pivotai role

in aniculating the ginan tradition. There are a number of ginans where the Pir instructs

his disciples to teach his devotees and new foHowers the practices and doctrines of

Satpanth. For instance,

[Surbh:if.1) reIaICd 10 her the Guru's wisdom (ginan)
And they mcditalCd on ilS lcaehing (veda)...

• 100

101

Minhfij al-Din 'Uthman b. Si,.j Jüzjani, Tabaklit-i-N~irI: A General
HislOry of the Muhammadan Dynasties of Asia, trans. Henry G.
Ravcrty, vol. 1 (Delhi: Oriental Books Reprint, 1881), 450-451, note 3.
Ibid.
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• "Wc will impart ln you the principlcs of religion (dharma).
BUI lady. you arc Lhe mistrcss in a deman's housc." 10:4

•

Hari came ln lhc pcm"incc of Daybman and then sclllcd in Multan;
Vimras. lIari's devolcc redtcd ginjns in honour of the Guru. 14:3

"Come 10 MulL:in both of you. 0 King and Quecn!
1 will send you Iwo messengcrs arler six months have passcd." 28:68

They ail bowcd al the Guru's fcel and confesscd ail la mm:
"Show us. 0 Swliml. ail aboul the fellowship of trulh." 68:10

"Our devOlœS are examples of wisdom (ginan}-Ihey will teach you;
They are Virnras and Surbhàl); tlley will give suppon of the truth. 68: II

Il may he speculated that the actual names of the disciples. CandrabhaQ and SurbhilQ.

are pseudonyms which convey this idea ofcomposition. CandrabhilQ may literally refer

to "one who knows chand or rneter" and SurbhilQ to "one who knows sur or melody".

Certainly, this would help to explain their familiarity with the Hindu material, that is, if

the composers of the ginans were acquainted with Hinduism as Sümrahs or Hindu

converts. It is a1so conceivable that the early pirs used their disciples not only as

messengers, teachers, and composers, but a1so as translators.

There are several other accounts that relate the conversion of Hindu chiefs and kings,

followed by their citizens. For instance, a narrative set in a town called Bhotnagar

descrihes episodes leading to the a1legiance of a Gaekwac;l king called DevsiJigh.102

Or the narratives describe rulers who are a!ready devout followers of the Pïr, for

instance, Rajü Manasudha and RilQi Radiya in a town called Prem pataQ.I03 In terms

of social status, the preponderance of references to rulers and kings should be obvious.

Nanji thinks that the conversion ofrulers should be interpreted at a symbolic level, and

not as a testimony of historical actuality because in "singular contrast" to the earlier

Fa!imid da'wah in Sind, the Nizan da'wah in the Indo-Pak subcontinent was,

• 102
103

Sec Ginans 74--77.
Sec Ginan 28.
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• subsequentto the fall of Alamut. quietist and non·politieal in orientation.IO-l lllis <Ines

not rule out the possibility. however. that if the Nizarj (/a'\\';l1J had beglln weil n<.'l(lre

Alamut's fall. it may still have been suftïciently aetive in Sind politkally to establish a

vassal Slate or to reclaim the stake of its predecessors. the l'a!imids. The preponderance

of relations with rule.. anà their conversions in the ginifns suggests that there is more

to these narratives than merely pious edification. Given the historical conteXI. it is

possible to recognise in these stories coven indications of political alliance. lt ccrtainly

seems reasonable that if the Nizârï da'wah held politieal ambitions until the time of

Alamüt's destruction, it would have continued to channel its energies illlo winning the

favour and suppon oflocal chieftains.

If one theorizes that the carly beginnings of Satpanth were both politieal and religious,

but that after Alamüt's fall, Satpanth was forced to tum its energies inward and adopt a

• mon- spiritual, quietist expression, is it not possible that the giniins would rel1ect this

change? 1 have argued thus far that there are a number of giniin narratives, particularly

the ones associated with Multiîn, that indicate a state of tension, intrigue and promise of

help. These poems have a concentrated focus on actual battle and victory through the

impending arrivai of the Shah, who is represented as the saviour-avatiir. lt is clearly

this promise of sueeess that is at the bottom of the alliances with the Pir, who gives

repeated assurances and pledges of military aid, But the practieal dimensions of these

promises are easy to miss since they are couched in the language of religious salvation.

It is, in fact, possible to deteet a slight differenee between those ginàns in whieh

liberation is clearly associated with vietory ovcr an enemy, and those in whieh it refers

primarily to religious salvation. That is, there are giniins in the Anthology of Shams,

• \04 Nanji, The Nizllrt Ismll'lb Tradition (1978:68).
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•

•

specifically. the series of songs calicd the Garbïs l05 which. unlike the ginans

connected with Surjadevi. promise salvation almost exclusivcly in terrns of the

hereafter. A different strategy is uscd 10 make the case for the Shah compelling.

Whereas in the abave ginans. the appcal of the Shah rests in his military prowess by

which he will vanquish oppressors and evil-docrs. in the Garbïs, the case is built up in

terrns of a lit:iIlY of souls saved by the Shah and his pirs. That is, salvation is spiritual

frecdom, not politicallibcration. Since in both instances the language of salvation is

found, it is not surprising that the shift in focus would bc imperceptible. With the

passage of lime, as the tradition relinquishcd its political aspirations, it is likely that

allusions to military aid in the ginans were imerpretcd in symbolic terms, and the

memory that the earliest allegiances were inspircd by promises of wordly as weil as

spiritual victory were forgolten.

To make this point, let us take a brief look at the Garbïs. A caveat should be made,

namely, that internai evidence in this cycle of twenty-eight ginans attributcd to Pir

Shams suggests that they may, in fact, belong to a much later date. The most obvious

indication is the presence of the names of imiims and pirs who lived bctween the

fourteenth and eighteenth centuries. They are Imam Qiisim ShiilJI06 (d. ca. 1370 C.E.)

[or Qasim 'AH Shah? (d. ca. 1750 C.E.)], Imam Islam ShahlO7 (d. ca. 1440 C.E.), P"tr

$adr al-Dïn l08 (d. ca. 1450 C.E.), Pir l;Iasan Kabir al-Dïn lO9 (d. ca. 1500 C.E.), and

Imam Shah NiziirllO (d. 1722 C.E.). For instance,

Who holds authority at present? Wc disclosc his namc-Shah Nizar! 82:14

•
105
106
107
108
109
110

Girons 79-106.
Ginàn 83:17; 90:13; 92:7; 95:1; 96:11; 105:4.
Giron 92:9.
Giron 89:12; 91:11; 99:13.
Ginan 91:12: 99:13.
Giron 82:14.
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• Serve the lighl uf rhe Salgur! Know hl..~ i:-. l.ll.d Q;i,illl Sh~lh.

One ginan cites the names of two imams:

o Carclcss Ones! Beli(;ve in the light of Qasim Sh;,h
He is ÙlC Icgiùmate hcir. imJm in Lhis ag~ of K~llyug.

o Carcless Ones! Divine light shines in Sri Islam Shah!
Rccognise that Lord when you sec oim. 92:9

•

•

ln ail such references to the imam, it seems that the purpose of the verses 1s to identify

the name of the current imam. Il is possible that the existence of thrce different names

which came to coexist in this manner is a result of manuscript transmission, that

whereas one name was crossed out and rewritten, the other was not. In any case, the

presence of these names mises suspicions about the date of the composiùon of the

Garbïs and only a thorough linguistic and content analysis would show definitivcly

how far removed their composition is from the time of Pir Shams.

The aim here, however, is to show that there appears to be a subtle but significant

reorientaùon in the Garbïs' approach to the meaning of salvation and the justification

for following the imam. Briefly, the Garbïs consist of a sequence of twenty-eight

folk-songs ranging from eighteen to twenty-two verses each. The word garbï has

severa! meanings. In Gujarat, the garbi is a popular folk-dance akin to another dance

forro called the msa, in which dancers move around in a circle singing and keeping

rhythm by clapping their hands and feet. Originally, the word garbï referred to an

earthen pot with holes on the sides which was used by Hindus as a receptacle for lamps

celebrating their deity's luminous presence. Typically, devotees would sing and dance

circling the lamp-pot to honour the deity of which it was the reccptacle. Women often

danced with the pots on their heads. The actual songs sung on such occasions were also

called garbïs.
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•

•

"Ille G.rrbïs anributcd ta Pir Shams foml a narrative about conversion. \Voven into the

OlaTmt;ve arc long sections of instructions and exlll':ntions so that only eight pocms

:lctually describe any actions or scene. Brietly, the Story is as follows. PiT Shams

cornes to a town called AnalvaQ to find the villageTs celebrating the festival of nortfi.

This is most probably the festival of Navaratrï, which literally refers to the "nine

nights" of worship and devotion to the Hindu goddess Durga or miitii bhaviini (the

fearsome Mother). The scene is a veritable spectacle of festivities, with live-hundred

Hindusdancing and thiny-six p:lQçJits chanting the Vedas.

The piT watches them worship and adore their idols, and is angered by the image

worship. As a strategy to stop it, he decides to join in the dance, and to sing his '.:Iwn

garbis. Night after night, he returns to sing and dance, ail the while admonishing me

Hindu worshippers for paying homage to idols made of mere stone.. lnstead, he

preaches to them the principles of sat panth, the True Path. Finally, one night a

brahmin called Sarikar leaves the garoi dance in disgust (The narrator has a gloss that

poor Sarikar lacked pupya or merit). The rest of the crowd, however, remains to hcar

the pir because (again the narrator explains) it has realised the secret, namely, that he,

Pir Sharns, is a saint (deva-lit. god). The lirst to realise this are the remaining thirty

live brahmin paQçlits. Their heans transformed, they abandon their religious scriptures

(purJQ) and there is great rejoicing as they beat their seven drums and cry jay! jay!

(Victory! Victory!) The villagers, meanwhile, are stunned by this spectacle.

The piT (referred to as Guru) continues singing his songs of wisdom (giniins) and,

soon enough, word spreads and the princes of the land arrive and join in the dancing.

News of the spectacle reaches the king who, with his ministers, cornes to hcar the much

talked-about Guru. Impressed with the lauer's miraculous conversion of the brahmins,

the king, too, prostrates himself at the Guru's feet. Again, the villagers are astonished.

In this manner, then, the priests, king, queen, townsfolk and various religious ascetics
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• such as the jogis. s...nnyâsis. and vair:i,?ïs aIl prüstratc thc:nlsd\'cs al thl" Guru's l'Clot and

abandon thcir gods (de,'a) and scripturcs (:<asCT:l). :\ slllal\molllllain of strings piles IIp

as they break off and discard ùleir sacrcd thrcads. 11lcy thmw away thcir g:lrlJî lamps.

which thl'Y have worshipped a1lthese nights. into thc sca. 11le Guru thcn makes thcm

drink holy water (paval) to purify them of past sins. Hc appoints a Ie:ldcr (nJukhî) to

oversee this new religious community, which is blesscd by thc suddcn vision (dîdar) of

the Lord (nar) Q~im Shah. Their heans are fillcd with divinc light (niir). and thc story

ends with a scene of general rejoicing with the Pir's songs of wisdom (ginan) and

circles ofdance (garbï).

Now, what is of interest to us is the memod by which Satpanth is madc altmctive in the

Garbïs to this society of Hindus. It is imponant to note that me Garbïs conslruct a

religious frarnework for conversion, and that the poems focus upon the superiority of

• the religion that the Pif is offering to them. Seveml elements ultimately combine into

defining this True Pam, or satpanth, as the pïrca!ls it in the Garbïs. The configumtion

ofreligious elements in the context before the Pir's arrivai undergoes a major change by

the end of me narrative, but without drarnatic upheavel. In the first instance, we have

the festival of Navaratri, the nine days before the celebration of Daserd, when the

Goddess Durga, here referred to as matif bhavanï (fearsome Mother), is worshipped.

Hindus, gathered in a temple compound in a town called Analviiçl, are worshipping

salai, the female principle of the Lord Siva. There are, besides the garbïlamp-pot, stone

and clay images of the goddess in the temple that they adom and worship. Their ritual is

characterized by revelry and dancing to me accompaniment of song (gît and garbï) as

weil as the recitation of heroie tales (kathii) by the brahmin pa(lçiits from their sacred

scriptures (siistras).

• Interestingly, all these elements that initially stand out in the narrative are the very ones

that are finally rejected. As the Pir recites his garbis, he invokes by way of association
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•

other clements intrinsic to the I-lindu milieu, including Hindu thcories of salvation and

Ilindu rnythology. [n orner words, the Hindu worldview rernains present in the new

path that the convens adopt. For instance, common motifs such as the ideal of salvation

or libcration from rebirth (mukti); me attainment of bliss in heaven (vaiku{liha); the

destruction of the effccts of past deeds (kanna); the accumulation of merit (pu{lya); the

saving powers of deities. saints and avatiir figures; and the traditional veneration for

sacred word and scripture (Siistra) are ail invoked.

Now although many aspects of the Hindu worldview are retained, they are delibcrately

used as the supporting structure for a new concept of faith. Satpanth also rejccts,

reorganises and redefines these and other elements internai to the Hindu context. Thus,

the Guru tells the Hindus to throw away their idols, which are mere stones, but he

entices them with me hope of salvation by conjuring up the image of millions of gods

and godlings such as the yakps and meghas, the kinnars and devas who are ail in

heaven (vaiku{liha) auending upon and serving the guranar or satguru who is none

other than the avatiir of Vi~Qu, the bow-wielder (siïraIigapiï{la) identified as cAli, the

frrst Shi'ite imiim. Likewise, the Pïr exhorts the Hindus to pay heed to the sac or

essence of their Siistras whose last veda is me Qur'an, the message of which he has

conveyed in the giniins. While retaining the prominence of the Vedas and PuriiQas, the

Garbis rejcct their pertinence and pronounce them to be archaic, whereas their essence

has been freshly expressed in the giniins. Thus, the Qur'an is proclaimed as the

conclusive Veda, the ginans capture the gist of the Qur'an's teachings, and Satpanth is,

therefore, the True Path and the crowning phase of Hinduism. 111

• lit This is nOI much diffcrent from the Qur'anie asscnion of ilSClf as bcing the final
book and of Islam as bcing the most pcrrCCI of the ahl al·kitiIb religions.
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• In a process ml'ch like th.: lexique cec/mique employed by Kabir in his p"pubr phrase.

rJma rahïm k~l)a karim. the Garbls succccd in crcating an cmotinnal and ..:ogniti\'c

bridge by the juxtaposition and association of Hindu and !sma'ili concepts. 11le

coexistC:lCC of vocabulary such as avaCiïrand nûr. pur;l(l and kur.ï(l. -';lC dlJamw and din

by thcir very proximity construct a language of religious discourse mutually recognised

by Hindus and Satpanth Isma'ïlïs.

In all this, what should have become abundantly clear is that the exclusive focus of the

Garbis is religious conversion, practice and salvation. The Hindus who accept the

P-rr's teaching are portrayed as consciously renouncing their fomler idols, sacrcd leXL~,

priests, and rituals of worship and voluntarily adopting Satpanth as their new religion

(dhanna) with its own locus (satgur-avatiir), its own scripture (ginan), its own religious

official(mukhi), and its Own set of rituals (the drinking of holy water or pavai, the

• paying of rithe or dasond, and the congregational prayer orsatsang). Yet, although this

True Path is taught. in the Garbis as a new path, it is aI.~~ ;::-esented as a continuation

of an ancient one. That is, Satpanth is shown to be roc

primordial Hindu tradition of which it is considered to be tt,

, and vindicated by the

eme expression.

Finally, what makes this work a rather good specimen of the inward orientation or

non-po\itical and quietist stage of Isma'ïlism is not only that it has \iule war imagery,

but that salvation is truly understood as the salvation of souls. To illustrate:

The imiims arc from Iigh~ Ûley arc ever present in Û1C world.
Listcn to Ûlis uue wisdom and serve [Ûlem]:
Then you will rcach Ûle oÛler shore and allain Hcavcn (svaQ:a).

82:15
82:16
82:17

This focus on the salvation of souls is underscored by lists in the Garbis of those

persons and souls saved by the avatiir-imam; they include figures in Hindu mythology

such as Dhruva, Hariscandra and the Pal)Qavas. There are a number of verses that

• repeat the following claim and promise:
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• Rather, serve Sahcb, the creator wiLh fin:. failh -
He who savcd in lhis age of Kalyug twdvc crore (kVOUl souis.
He who in this last ~riod will save countkss hra.. c bclicvcrs.

81:6
81:16
81:17

•

Morcovcr, Ihc imams, who havc saved countlcss sou!s and rewarded the true and

righlcous, wcrc none olher than the famous avatars of Hindu mythology. Among

thcsc saviour figures arc Pir ~adr aI-Dïn and Pir J:Iasan Kabir aI-Dïn.

Five crorc (WctC savcdl by Prnhlad who rccitcd the name of NarsÎIllha. 89:7
Seven cmre [wcrc savcdl by Hari~ndra who was savcd by Sri RlIma 89:8

Twelve erore pious [were savcd] by uuth in this age of Kalyug. 89:11
Their rcscucr was P"I! Sadr al-Dio; he savcd themall by hirnsdf. 89:12

Numerous will come logerner with Pïr Sadr al-Din. sorne twelve crore 91:11
Counlless crore will come with Guru l;lasan Shah who upheld the VccL·s. 91:12

This kind of enumerative Iist of souls saved, that is, ferried across to the other shore112

(pahe/e piïr), occurs several time in the Garbïs. An image is cr~ted of a heaven filled

with divine light (nür) where millions of enlightened souls congregate by the Ganges,

and where the 125,000 prophets are also gathered [91;13]. The interiorization of

salvation as eternallife in a heavenly abode of bliss is emphasized by the repeated use

of the symbol of divine Iight or nürwhich would fill the pure souls.

The gathcring is fillcd willl the saints (awliyà) who bcar divine lighL 94:12
The gathcring mdiates with the Gurunar who is full of divine lighl. 94: 13

o Hindus! On and on why wander in cireles7 Drink in the pure lighL 96:10
o Hindus! He who lives in Kahak city is the Sfihcb--givcr of boons. 96:13
o Hindus! AWlining hcaven (vaikup/ha) you will reign in etemal bliss. 96:14

The theme of promises made by the ."Ïr in the Multan ginifns continues in the Garbïs,

but this promise is no longer in the form of receiving militaI)' aid from the West, or

being rescued by the Shah. Rather, the promise is reconceived as the act of showing

the path to and revealing the true reality of the Shah. Thus, the Garbïs declare,

• 112 For a discussion of the this mel:lphor, cf. KatheriDe K. Young, ''TIrtha and the
Mel:lphor of Crossing Ovcr," Studics in Religion, vol 9, no. 1 (1980) 61
68.
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• \Ve have come up 10 )'our ùoor. Innw] r~.:npliSl· \l"!
\Vc have kcpt our promise. [00\\'1 what hav~ YlH) 1ll say'!
CountIcss of sau1s have 001 becH s.aved. why rcm:lin with tht'Ill'!

The pir made a promise and he (';.lllle-Sl'l.:' IlllW hl' sIHl\\'I.."d tllL"11\ lht' p:uh!
The pir cxplaincd (his word by worù lo thnsc who wouId aCl..·cpt S:ltpamh.
They wcrc S3vcd. man and woman. \\'h..:n Pir Shams spokc his thoughL"i,

ill\:lè
101:\\
101:1·\

il~,: 14
lOo:\h
106:17

•

•

Accordingly, the ultimate object of religion as depieled in Ihe Garbïs has bccome lhe

atlainment of the divine vision (didar) and realily of the illl;TllI. 111l1s, the pir declares

Who en\Crs the religion of Satpanth allains freedom ,md the divine vision. 99: 15

If your carnings arc honcs\ and pure, you will emer I1caven's (sl'Mga) gate. 105: 16
o bclievcrs, attain the divine vision (dIdifr) and your sin.< will vanish. 105: IN

Salvation in the Garbïs, therefore, is depicled primarily in spiritual lenns, and the oae

who holds the key to this state of eternal bliss is the avat;Tr-im:ïlll, the path to whom

only the pirs can reveal.

To conclude, then, if the tesrimony in the gin;Tns can be construed to mirror reality at

sorne level, rnisrily reflecring clues about social, cultural and historical contex:t, it seems

that we have sorne interesting patterns that emerge upon closer inspection of the g;n;Tns

attributed to Pïr Shams. There is sufficient evidence to argue that the g;n;Tns display an

unusual degree of interest in historical rnemory. This effort at realism gocs to the point

of citing specific dates, places and historical personalities. For instance, there is an

unusual verse in the ginan titled Janaza (Coffin or corpse) which records that the day

that the Pir d~parted Multiïn was a Thursday, the 17th day of VaisakhI. [25:231 One

ex:planation for this recording is that it marks the day when the Pir dicd, and lhat since

then, a fast has been observed on Thursdays.1I3 Other verses in the same g;niïn

describe how his followers wept when his time to depart neared, and how they then

carried his coffin offto Ucch where he was buricd (25:21, 24J.

113 Noornlly, "Shamsuddin Sab1.awari" (1973:84).
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It is also possible to detect contrasts in the ginjns attributcd to Pir Shams. Wc have

not ..,d that the ginans associatcd \Vith Mult;ln arc consistently connectcd with fon and

battle imagery and pn:dictions of victory over a menacing demon-king. The imagery of

conflict in Cinab (possibly another name for Multan) is ponrayed in great detail in the

ginans. Delhi, too, is ciled in one ginjn, and this remnant may have sorne remote

connection with the unsuccessful revoit (referred 10 in the previous chapter) of the

Isma'Hïs in 1236 C.E. headed by a Nür Turk during the reign of IlItütmish's daughter,

Rac;liyya. 114 There are scattered references to Ghaznjll5 where the P"rr flfSt came to

preach as a Muslim faqïr from Daylaman.116 Giniins that refer to Ucch generally

concern the conversion activities of the Pir and his disciples. ll? The contest between

the ~üfi saint of Ucch. Baba al-Din Zakarlyya. and Pir Shams. who cursed the fonner

with a pair of horns, is related in another giniïn.118

Whal, if anylhing, can be made of all this material? Whal is the source of these

allusions and mOlifs? Is it possible Ihat they were derived from the environment

experienced by the carly da'wah? The unusually vast amount of batlle imagery and

intrigue in severa! giniïns would appear to suggest that they were composed when a

situation ofreal tension and conflir.t existed. The recurrent forecast that the Shâh would

come from the West to seize Mullan and save Cinab with well-anned battalions signals

that the area was then under the control of the "wicked," that is, the opponents of the

da<lVah. Except for Baha' al-Din Zakarlyya in Ucch. the opponents in the area are

•
114

115
116
117
118

The skinnish is bclieved 10 have bcen an Ismà'ilï alternpl at gammg power in
Delhi. Sorne scholars have identified this Niir Turk with the Ismli'ili P-If Niir al
Din or Salgiir Niir as he is popularly known among the Khojah ISmli'iliS, bUI
this is uncertain.
Gimn 14:4, 14; 17:10; 45:1.
Gimn 14:4; 17:10.
Gimn 26; 64; 95.
Gimn 95.
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• rnainly Hindu and not Muslirn. inc\uding a ligure who evidemly was eonsidered to he a

rather powerful Hindu rnonarch. If we do allow. for the sake of diseussion. that this

testirnony in meginans had sorne connection \Vith the Ism,j'iH troubles in Mullan.

firstly. they must refer to a time when the Isma'ilîs. though under serious threat. also

had a high probablility of gaining back control of the reg:on. llle promise of

reinforcements from Alamüt and the predicted outcome of the "Shah's" sovereignty

could only have been made when Alamüt was still in power, and when the local Hindu

and Sindhi allies of me Isma'ïlïs, inc\uding the Sümrah dynasty, were still an effective

force. After the decline of Alamüt in 1256 C.E. and the faU of the Sümrahs by the end

of the 14th century, pretensions to Isma'ïlï sovereignty wouId have been unwise.

Based on the above clues, there appears to he sorne reason to speculate that the da'wah

did attempt to rally me support of Hindu kingdoms, but that sorne chieftains remained

• disinterested in striking up alliances. These activities of the da'wah may have

coineided with or shortly preceded the waves of Ghürid incursions against me Isma'ïlïs

of Multiin from 1160 C.E. tiIl 1175 C.E., when Mu~ammad Ghori supposcdly

banished Isma'ïlï influence in the arca. Yet, as long as the Nizâri state under Alamüt

existed, rcaiistie hopes could hav~ been entertained that Mullan eventually would he

won back. Ali this would support placing Pir Shams weil enough within the rime of

Alamüt mie for him to feel sure of offering military reinforcements and prcdicting a

practicalvictory.

To addrcss the issue from another angle, Ansar Khan points out in an anicle on the

Isma'ïlïs in Mullan that the city was the centre of the Isma"ili da'wah from the tenth to

fifteenth century. He further adds that "during the 13th and 14th eentury, the Isma'ill

Sümrah chiefs were dominant in Sind and, therefore, concertcd efforts were made to

•
192



•

•

win back the losttenilOry in Mullan.'·\\9 This period is somewhatlater than our own

analysis would suggest, but it suppons the drift of the imernaltestimony in the ginans

a propos political conflicl. That is, while Mu~ammad Ghori may ostensibly have put

an end to Isma'm mIe in Multa:n in 1175 C.E., the Isma'm Sümrahs and their allies in

Sind may have offercd cominucd hope of restoring Isma'm control over the region.

ln our earlier discussion of battle imagery surrounding Multiin and Cinab, we

suggestcd that the positive forecasts found in the ginans could only have been made

had confidence existcd that the Isma'ilïs possesscd sufficient polilical force to regain

power. In ail, the above points combine to suggest that Pir Shams was an Isma'ï1ï dii'î

who came to Western India from Ghazna in Sabzawar and workcd to establish Isma'ï\ï

affiliations in Sind from a basis in Multan during the Alamüt period, and at a lime when

the Isma'm alliance with the Sümrahs was secure. The tomb in Ucch, Multiin, most

likely belongs to this Isma'm piT.

As for the dating of Pir Shams, it has been noted that the dates that are cited in the

giniïns (Il 18 C.E.; Il43 C.E. & 1150 C.E.) differ from the dates given in the

genealogy or shajarah (1165-1276 C.E.) preserved by the keepers of his shrine by

almost half a century. These dates may be associated with the activities of earlier dii'îs.

However, the fact that they have been mentioned in connection with the IWO disciples of

Pir Shams complicates malters. That these dates may not be reliable is suggested by the

inconsistency between the fact that, on the one hand, the ginans constantly refer to

these two disciples as the "two youths", and on the other hand, the dates posit a gap of

sorne thiny-IWo years between the time when SurbhaQ allegcdly received Pïr Shams

(1118 C.E.) and when CandrnbhaQ convened (1150 C.E.).

• 119 Zahid, "lsm3'ilism" (1975:4\).
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• The dates given in the shajar.1h. though they ova-extend the life of Pir Shams (perhaps

ta make it coincide wimthat of the ~üfi saint and rival of the lsma'ili d;I'\\,;ÛI. Baha' al-

Din Zakariyya, who died in 1277 C.E.). apilear to be worth serious consideration for

the following rcasons. Firstly, since the birthdate of Pir Shams given in the shajar.lh is

1165 C.E., mis wOll,d mean that the life and activities of Pir Shams followcd the

declaration of meQiyiïmah in 1164 C.E. If Pir Shams did l'laya seminal raie in the

articulation of Satpanm Isma'ilism, and this appears to have been the case, the

declaration oftheQiyiimah, which effectively disengaged the fomtalities and rituallaws

of the faim from its principles, would have made this rcnewed articulation possible and

permissible.

Given the internai evidence of alliances and political conniel attached to his activitics in

MulŒn as well as our knowledge of me hislory of Sind in Ihe twelfth century, it sccms

• reasonable to suggest that the major aClivities of Pir Shams took place in Ihe latter half

of the twelfth century. The testimony preserved in Ihe giniïns alluding 10 polilical

conflicl, fort imagery and viclory over an insurgent Hindu king suggesl Ihe possibilily

Ihat 1"'11" Sharns was engaged in the region around the lime of Ihe Ghürid invasions

which eulminated in Isma'ili massacres in 1175 C.E. The allusions in Ihe giniïn

narralives depiet a situation both of eonfliel and diffieully (henee Ihe l'Ica for

"liberation"), and a promise ofhelp, vielory and seeurily. The time belween me Ghürid

attaeks on Sind and the fall of Alamül would have been filled wilh a similar lension and

arnbiguily. On lite one hand, Ihe Isma'i1is in Sind, wilh Iheir Sümrah base, wcre under

attaek, bUI on the olher hand, Iheir centre in Alamüt represenled a well-known and

eSlablished power-base.

•
We have attempled to show Ihal Ihe Garbis, whieh are also attribuled 10 Ihis pir, in

fael, represent a mueh laler phase of Ihe Satpanlh lsma'm da'wah's aelivily. Not only

do these poems associate Pir Shams wim hislorical persons who lived belween Ihe
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founeenth and eighteenth centuries. but in contr~stlO the Multân-Cinab narratives, they

atlach a c1carly apolitical, purcly rcligious signitïcancc to salvation. It is likely that as

the arca of Multân was increasingly subjugatcd, and as ~üfi orders such as the state

aftïliatcd Su~rawardi pmqah gaincd ground in the region, the Ismâ'ïI1s migratcd south

towards Lower Sind and Gujarat. The setling of the narratives in the Garbïs, a place

callcd AnaIwâQ-which may be the town AnhilwâQ in Gujarat-is in consonance with

the fact that the subsequent centre of Ismâ'ïI1 activity movcd away from nonhwestem

India and towards the region of Mâlwa, Kâ!hiawâQ and Gujarat.

The giniîns attributcd to Pir Shams that refer to his activities around the MuItiïn area

also contain allusions that suggest that he preachcd during the eve of the growing

presence of rival Sufi pmqahs in Multân. While it is equivocal whether Pif Shams

actually confrontcd the Süfi saint, Babâ' al-Dïn Zakariyya, the legendary contest

hetween the two records the threat that institutionalizcd and state-affiliated Süfism may

have posed to the Satpanth da'wah during this period. That the Isma'ilïs nonetheless

continucd their political activities in the region is evidenccd by their unsuccessful

nttempt to seize control in Delhi, the politicnl centre of North India, in 1236 C.E. under

the reign of Queen RaQiyyn. Whether she was the same Queen Radïyadevï mentioned

in the giniîns attributcd to P-1T Shams is impossible to ascertain; however, this may he a

clue that his life extendcd to this period, and that Pir Shams had sorne connection with

this uprising.

Although there is much by way ofspeculation here, this is inevitable given the nature of

our sources, and the lack of other historical information on this figure as weil as the

Ismâ'm da'wah in Sind at the time. Bascd on this analysis and pending the discovery

of funher materials, it may be concludcd that the P-1T Shams of the ginans in the

Anthology translatcd here was a pir of the Niziïri Isma'ïI1 da'wah who playcd a critical

role in advancing the laner's political aspirations in Sind, as weil as in aniculating the
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religious foundations of Satpanth !snüï'îlism. Most likcly. this figure haikd fnlm

Sabzawar, came to lndia as a youth. and lived sometime between the mid-twclflh and

mid-thineenth centuries. His principal area of aetivit)' radiated fmm a base in Multan.

and he lies buried in Ucch in a tomb popularly known as "Shah Shams."

196



•

•

CIIAPTER SIX

CONCLUSION

In his Farman quoted at the beginning of this dissertation, the present Âgha Khan,

Prince Karim al-l:Iusayni, calls the giniïn literature of the Satpanth Isma'îUs a

"wonderful tradition," and expresses his concem to his followers that unless it is

continued, "we will lose sorne of our past which is most important to us."1 This

comment is noteworthy since it reflects the judgment of the imiim who is apprehended

by the Isma'ïlïs as the prime authority on matters of the puïqah (way, path). But why

do the giniïns represent a wonderful tradition, and what do they preserve of the past

that ought to be significant?

Before the full dimensions of what is "so special, 50 unique, and so important"2 about

the giniïn tradition can be known, a great deal more scholarly research on this subject

will be required. That the subject has received scant attention in the field of Isma'm

studies has been noted. In general, research on Isma'îlism has been concentrated on the

frrst half of the history of the sect leading up to the Mongol devastation of Alamüt in

the thineenth century. This may be attributed to the fact that during this first half of ils

history, the Isma'îli sect persisted in its efforts to secure a political basis for its

theocratic vision of Islam govemed under the imamate. At the same rime, the Isma'ilis

• 1
2

Fanm!n made in Dacca, OclObcr 17, 1960.
Farmifn made in Karachi, Dccembcr 16, 1964.
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• operated within the intellectual, ethnic and linguis!ie eontext of the larger Middlc-eastem

Muslim world. Thus, for instance, such illustrions thinkels as Abü Ya'qüb al-Sijist,lnî.

I:lamïd al-Kirmanï, al-Mu'ayyad fi'l-Din al-Shïrazï and Na~ir-i Khnsraw of the Fü!imid

period have drawn great interest.

We have endeavonred to show that the neglect of the history of the sect after the demise

of the Isma'ïlï state centred at Alamüt, and in particular, the scant attention paid to the

development known as Satpanth Isma'ïlism may be rootcd in the questionable

presuppositions that the political, orthodox and c1assical aspects of religions are thcir

most important-and thus, auention-worthy-manifestations. It has been noted that

Satpanth Isma'ilism has generally been idemified as a post-Alamüt development, and

characterized as apolitical, heterodox and folkloric. Yet, this study has shown that, in

fact, the genesis of Satpanth may reach back before the Nizan-Musta'li split in 1094

• C.E., and that its origins were not exc1usively religious, but also politica\. lt is

remarkable that although Satpanth Isma'ilism represents more than seven centuries, that

is, well over half the life of the Shï'ah Isma'ilî sect, specialists in Isma'ilî studies have

failed to acknowledge this phase as a major and distinctive category in their schemata of

Isma'ï1ï history.

•

To account for this gap by pleading a case of meagre sources for Satpanth lsma'îlism is

groundless. Although the process of islamization within the sect has recently raised the

problem of access to manuscripts, the fact is that ample primary sources exist and are

available for a careful and thorough investigation of Satpanth Isma'ïlism. Comprising a

little over one thousand works, the ginfin tradition represents a significant corpus of

sacred literature. To date, only three works have been translated for academic purposes,

although the existence of this material was brought to the attention of the academic

community over half a century ago by Ivanow. Since progress in the aroa of Satpanth

Isma'ïlism is premised on the availability, in scholarly tmnslations, of this vast literary
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heritage. the extensive translation of the Anthology of giniins atuibuted to Pir Shams

that is offered here makes a necessary step in the advancement of this scholarly

endeavour.

This study has found that not only have certain troublesome presuppositions retarded

the sludy of Satpanth Isma'ilism, but that they have also framed the context in which

what Iitt!e is known of this tradition has been understood. By taking a more historical

and phenornenological approach to the subject, severaltheories and interpretaùons of

the significance of Satpanth literature have had to be re-examined. Of these, the

following are most crucial to our discussion. Firstly, Satpanth literature has been

explained repeatedly as the creative and literary endeavours of Isma:<ilï pirs to effeet

and facilitate conversion of Hindus to Nizfuï Isrna'ïIism. The literature has been

considered to be the crucial means by which Hindus were convinced to adopt the

Ismacm faith. Secondly, the interrnixture of Hindu and Muslim ideas in the giniins has

consequently been explained as the result of the pirs strategy of conveying Nizfuï

Ismacm ideas through Hindu syrnbols and concepts. The mixture (for sorne scholars,

hogdgepodge) of various Hindu, Tantric, Vai~\Iava and Isma'm ideas in the giniins has

thus been justified as an expedient means of bridging the gap between dramaùcally

different worldviews. Thirdly, it has been held that Satpanth Isma'ïIism was not linked

to the earlier, F1ïlimid Isrnacm da'wah in Sind, but that it was a completely separate

development. This is then dernonstrated by the fact that in contrast to the Tayyibis, who

maintained the Falimid intellectual tradiùon, Satpanth Isma'ïIism displays litt!e

knowledge ofthis heritage. And finally, Satpanth Isma'ilism has been characterized as

a quietistic, meditative, and mystically oriented development in the history of the

Isma'i1i sect. That is, the political aspirations of Ismacïlism either ceased with this phase

or were domlant.
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• A doser investigation of the historieal eireull1stanl'l's in Sind and the greater ISIl1;1'i!t- -
world at the eve of Satpanth !sma'ilism and a l'ardul sl'rutiny of lhe testill10ny of its

sacred tradition about its own beginnings has n:vealcd. however. that the above: theories

and perspectives need to be revised. It has been argued that the roots of Satpanth

Isma'ilism are, in fact, far more complex than has been hitheno reeognised. The

explanation thal religious conversion was achieved prill1arily lhrough the literary

creativity of the pirs is somewhal simplistic. While it may help explain the syncretic

nature of the ginan tradition. il l'ails 10 address lhe sociological and political dimensions

in lhe creation of a new religious communily. This study has brought 10 lighl the fact

lhal crucial social and polilical faclors were al play allhe embryonil' stage of Satpanth

Isma'ïlism. and lhal ilS formation was closely connecled 10 historical evenl~ in Sind :md

in Isma'ïlï lerrilories.

• To summarize briefly, this research shows lhal lhe seeds of an indigenous form of

Isma'ïlism, which laler came 10 be caUed Salpanlh, were probably planled in the firsl

half of the eleventh cenlury. Wilh the lhreal posed by lhe invading Ghaznawids al lhe

end of lhe tenlh cenlury. the Isma'm praclice of alliance wilh Hindu kingdoms 10 face a

common oppressor began around IODI C.E. with lhe pacl made belween lhe Fa!imid

govemor of Mullan, Abü aI-Fal!) Da>üd b. Nasr and lhe Kashmir king, Anandpal.

While it is clear thallhe Fapmids did nol encourage a policy of religious accomodalion,

il seems thal they did succeed in gaining the aUegiance of indigenous Sindhi groups

who had already convened 10 Islam and inlermarried wilh Arab Muslims. The

Sümrahs were one such group, and as we know, lhey seem 10 have retained scventl

Hindu cusloms.

•
Afler the brutal Gbznawid massacres of lhe Isma'ilis in Sind belween 1010-1025

C.E., bolh in Mullan and aI-Man~ürah, the ethnicaUy Arab Isma'm population in lhe

region was sharply reduced. Thal Fa!imid aclivily continued in the region is evidcnl
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from lcuers of the Fa!imid ealiph, al-Mustan~ir, confirrning appointments of diï<ïs from

Yaman. With the split of the sect aftcr the caliph's dealh in 1094 C.E., the Fa!imid

da'wah in India fell into the hands of the $ulayi)ids, and this da'wah, which laler came

to represent the Tayyibis. was apolitical, Arab-based and acùve principally in the

Cambay or Gujarat region. The fact that less than a century laler, the Ghürids came to

Upper Sind in 1165 C.E. to destroy the Isma'ïlïs in Multiïn suggests, however, that a

politically active current of Ismâ'îlism was still alive in Sind after the Nizârï-Musta'li

split. We have attemped to show that this faction was probably led by the Sümrahs

who must have supponed the Nizârï Isma'ïlïs in Persia after the split. The evidence

also appears to suggest that the local Sindhi forces which rallied around the Nizârï

Isma'ïlï cause were composed of a network of minor Hindu kingdoms facing a

common oppressor. Thus, whereas the Ghaznawids had attacked an ethnically Arab

based Isma'ïli population between 1010-1025 C.E., by the time the Ghürids attacked

Multân again between 1165-1175 C.E., the Ismâ'ïlï forces were dominantly constituted

of indigenous chiefs and their resources, and perhaps sorne reinforcements from the

Nizârïstnte.

The period between the Sümrah recapture of Lower Sind in 1051 C.E. and the Ghürid

attack of the Ismâ'ïlïs in Multân il! 1165 C.E. is most Iikely the crucible in which the

social basis of an indigenous Ismâ'ïlï community was forged through intermarriages,

political alliances and a common cause requiring mutual trust and support. The social

interaction and intermixture of customs and identities resulting From such alliances

would have, no doubt, created a fenHe ground for the exploration and exchange of

religious and cultural ideas. It is likely that these primary alliances and a mixed Sümrah

identity came to form the nucleus of the Satpanth Ismâ'ïlï community. However,

whereas the Nizârï Ismâ'ï1is in Persia would have comprehended the value of poIiùcal

alliances with Sindhi Hindu kingdoms, it is another question whether they would have
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• comprehended or welcomcd the new evolution ofrdigious ideas gestating in Sind. llle

declaration of the Qiyiimah by J:lusan Il tala J;)hikrihi al-Salam in Il M C.E., Ihercfore,

may nol have becn limiled to establishing his own claim to imamate; it may also have

been a prescient legitimation by the head of Aiamut of what already was in process

under the Nizan da'wah in Sind. At any !"",Ile, the separJtion of fonn from spirit

implied by the doctrine of qiyiimah would have !egitimized and given impetus to a

nuscent Satpanth identity in Sind. Even if it were to retain many Hindu concepts and

practices, the task of the pirs of the da'wah in India would have been to ensure that al

the core of this new religious fonnation called Satpanth, an Isma'ï1ï identity was

celebrated and upheld. This they did successfully, for instance, by their pivotai

placement of Satpanth us the culmination of Hinduism. and the Isma'ï1ï imam as the

long-awaited, tenth avatifr ofVi~Qu.

• Without the allusions discovered in the ginans of Pir Shams, there would have been

litùe reason to suspect the political foundations of Satpanth Isma'ïlism given ilS later

development The fatal end to Isma'ïli power with the fall of Alamüt decisively hid

these origins, By evolving an identity that was integral to the Indinn environment,

Satpanth Ismacnism survived and flourished in India. Il is conceivable that the Isma'ilïs

of Sind subsequent to the Mongol disaster continued to hold sorne political aspirations,

but with the Isma'ïli exodus from Persia coupled with the growing influence of slate

a1igned Süfism in the area, these aspirations must have been short-lived. The evolving

Satpanth Isma'ïlï identity-with its organic relationship to Hinduism and the Indian

environment-helped to shield this sect which otherwise would have risked extinction

had its true identity been known.

•
The theme of liberation which was at the heart of ils origin, and was once a question of

political reality, was easily lransforrned into a quest for spiritual emancipation. In

analysing the giniins attributed to Pir Shams, this shift has becn dcmonstr.ltcd. Clcarly,
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Satpanlh Isma'ilism and the gin5n tmdition had 10 evolve a more inward, pacifist and

mystical1y orientcd form. The literature preserves dimly through sacrcd narrative and

the language of symbols an image of this liberation movement and how the Satpanth

pïTS faecd the challenge of their cranged circumstances. The wealth of allusions to

rivalry, intrigue, and battle togeth.:r with promises of aid and victory from the West in

the ginfins attributed to Pir Shams suggest that he himself belonged not ta the quietistic

pcriod of Satp;mth, but to its carly activist, formative period. Based (ln the consonance

between these allusions and the extemal events occurring in Sind and the Nizan state,

we have concluded that Pir Shams most probably lived and worked during the ceotury

preceding the destruction of Alamüt and at a time when the Isma'ï1ïs were still in

power.

This study has attempted to glimpse what may be found in the ginfins about the past that

is of relevance to an understanding of Isma'ïlï history. In helping raise questions about

its origin. the investigation has been rewarded with sorne critical insights. But what of

the claim that it is a wonderful tradition? This points to another aspect of the ginfin

Iiterature that may offer a rich and fruitful area of inquiry. A corollary of the

conversion theory is the unproven assertion that Satpanth Isma'ïlism is an Indian fonn

of Nizan Isma'ïlism. This premise has fostered analyses which essentially conclude

that Nizan Isma'i1i ideas were merely grafted onto a ~üfi, Tantric or Vaigtava

substratum of religious ideas; or conversely, that works from the latter sects were

simply appropriated with minor adjustments ioto the Satpanth corpus of sacred

IiteralUre. If one were to seek (following Cantwell Smith's maxim that Islam is what a

Muslim says it is)3 the meaning of Satpanth Isma'ïlism on its own tenns, it would be

•
3 "The mast imponant single matter to remembcr in all this is that ullimately we

have l(I do not with religions but wilh religious persons." (t8) For a terse and
rewarding discussion of his ideas, sec Wilfred C. Smith, The Faith of Other
Men (New York: HaIJlCr and Row, 1963).
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• possible to discover the internai system of coherence Ihat reveals Ihe principles of

selection al the basis of the various inllllences on Satpanth lsma'msm. l11Îs

underslanding, however, is possible only if the spccilïc conlïgllr.nion of rcligious iùe'ls

and symbolism of Satpanth is understood as it is sdf-constrllcted, and not by the

yardstick of rapnùd or Nizârï conceplS.

What becomes quickly apparent through a suslained and systematic analysis of the

giniïn literature is that it is an integral pan of a larger religious system of rilUal

•

performances and symbolic relationships that constr", ta totality encompassing a sacrcd

community and its worldview. The elements of Salpanth religion, ritual, and social

patterns of behaviour that define and construct the reality of this sect are to be found

imbedded in ils sacred literature. It is thus not surprising thatthe British court was able

to establish the idenlity of the sect based on the evidence of the ginifns. The critical role

of the giniïns in articulating the central concepts of Satpanth, as weil as ilS requisite

dulies, is evident in the giniïns of Pir Shams which convey teachings on the topics of

the avatiir, the ghllfpif! ceremony and the paying of the tithe or dasond. The ginifns

have articulated, to borrow from Clifford Geertz, a "machinary of faith" and "systems

ofsignificance" for Satpanth Ismli'ilism.4

However, as the Satpanth counterpart of the Hindu veda or sastnl, the ginifns of the

pm go much beyond evolving a worldview and furnishing the ritualistic and symbolic

components necessary to maintaining an indigenous religious community. As a

musical, literary, and inspired tradition, the ginifns constitute a religious performance

that sustains the primary dimension of religious expericnce. For the faithful, this means

reaching beyond thought and deed to express and celebmte, through hymn and

• 4 Clifford Gccrtz, Islam Observed: Religious Developrnents in Moroceo
and Indonesia (Chicago: The Universily of Chicago Press, 1968), 18-19.
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invocation. the pathos and devotion ùlat feeds a rcligious life. il has been notcd that for

centuries. the recitation of ginans has been an intrinsie pan of daily Satpanth worship.

In addition to understanding the rich content of the ginans, what also necds to he

carefully investigated is the performative aspects ofthis herilage. includin!; the nature of

its mclodies and their modes of transmission, its various contexts of performance. and

the impact of modem conditiC'ns on ilS ritual role and significance. These few areas will

conSÙtute, 1hope. the f<>cus of my future research.
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•

•

INTRODUCTION TO THE ANTHOLOGY OF GINANS

ATTRIBUTED TO PÏR SHAMS

Arrangement

The preface in the Gujarati edition of the Anthology of giniins attributed to P-rr Shams

states that it was the second in a series of books to be published by the Ismailia

Association of India to present the jamii<at (community) with the col1ected works of

different Isma<ïlï pïrs. It funher notes that the giniïns col1ected in the present volume

were compiled from various giniïn manuscripts (pothï) and books (copa{iï) that

conlained other miscel1aneous works in addition to the giniïns of different Isma<ïlï

pirs.1 Il appears that systems of c1assifying giniïns in the manuscript tradition varied

over time. The earliesl extant manuscripls c1assify giniïns according to their rimaI use

and ceremonial context, a fact which suggeslS that many "giniïns were composed for the

purpose of relating riluallo the new set of doctrines adopled by the recent converts."2

(We have already noted earlier the close link between giniin recitation and the

performance of Satpanlh rituals). Another criteria ofclassificalion appears 10 have been

length: sorne effort was made to keep longer giniïns in one volume and shorter ones in

anolher. This praclice continued in the lilhographed and printed edilions of the giniïns.

• 2

For a description of the types of malcrials found in gintrn manuscripts, sec the
Introduction in Ali. S. Asani's The Harvard Collecûon of Ismaiü
Litcraturc in Indic Languages: A Descripûve Cataiog and Finding
Aid (Rivcrside: O.K. Hall & Co., 1992), 1-20 (author's typcscript).
Nanji, The Nizllrf IsmK'ttI Tradiûon (1978: 15).
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• ln rare instances, giniins appear a1so to have been classilïed according. to their llInes

(rJg).

While one might have expected that giniins would have been classilïed in manuscripts

by the piT who aIlegedly composed them, or by vinue of having similar themes, this is

not, in fact, the case. In general, extant giniin manuscripts contain a selection of gimïns

by various pïrs. To determine which giniïn is attributed to whom, therefore, one must

refer to the signature line. Since shoner giniins are unmarked by titles and scattered as

individuai units throughout a giniin manuscript, this makes the task of locating any olle

individuai gïniin extremely difficult.3 zawahir Noorally (now Moir) also points out

that gïniin manuscripts exhibit a somewhat personal and idiosyncratic character.

Individuai volumes generally belonged either to specific families or jamiiCat khiïnahs,

and essentially contained "ginans of their choice and collection.'>4 Thus, if on one's

• travels, one heard a gïniin that one liked, it was duly recorded and brought back to one's

own family andjamiïCat (community). According to Noorally, this accounts for why

"certain giniins which are recited frequently appear often in the collection."5 Once the

process of organizing and compiling the tradition began toward the end of the last

century, more attention was paid in manuscripts and books of this period to such things

as aIphabeticaI order, neatness and beautifullettering, and classification by piT.

At any rate, the Gujarati edition of the Anthology of the 106 giniïns attributed to Pir

Shams is not arranged by any special order: not by subject, ritual, or length. The giniïns

are simply compiled together from earlier sources with their signature line (bhaI)itiï) as

•
3

4
5

Occasionally, however, ginan manuscriplS eontain a tafsilo or a Iist of ginIDI
incipilS given in scriatim order, whieh is placcd eilber in lbe middle or at lbe
end of the volume.
Zawahir Noorally, "Khojki ManuscriplS," unpublishcd manuscript (n.d., 1).

Ibid., I.
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the marker of authorship. The table of contents lists, aecording to the Gujarati alphabet,

the first linc of each giniin, that is, its incipit. In gencral, short giniins arc idcntifiOO or

"laggOO" by thcir flfSl Iinc. This approach has some odd rcsults. For instance, lhe

individual compositions in the cycle of lwenty-eighl Garbïs, instead of being IiSlOO

under one tille, are divided up as single poems. Il is possible thal over time, as longer

works were sung less frequently in one sitting, individual compositions such as those

in lhe Garbïs came 10 be treatOO as individual giniins.

The table of contents of the Anthology, then, is an index of incipits and this

organization reveals the function and meaning of the ginlin collection to its users.

Lacking any organization by theme or subject, the Anthology of Pïr Shams underscores

the idea slressed earIier, namely, that giniins were not cummonly read nor studiOO as

Iiterature per se, rather, they were recilOO and experiencoo as an oral teaching and a form

of worship. The Anthology is organizcd Iike a song book, and ils indexed table of

contents quickly refers the singer to the page of the giniin that s/he may wish to recite.

From the point of view of the compiler of the Gujarati edition, it seems that the main

purpose of providing indexed incipils as the table of contents was to help direct the

reciter to the specific page of the giniin the reciter had in mind.

Language

Ivanow's characterization of the giniin Iiterature as "polyglottic" a1so applies to the

Anthology of giniins of Pïr Shams. Not only does the Anthology as a whole include

giniins composed in different Indian languages, bUl individual giniins are permeated

with loan words and vocabulary drawn from different dialecls as weil as the languages

of Arabic and Persian. Giniins exist in six languages: Punjabi, Sindhi, Multiini (or

Saraiki, a mixture of Sindhi & Punjabi), Hindi (or Sadhukaçli BoH), Kutchi and

Gujarati. Except for a few giniins in Punjabi and Sindhi, and sorne in Hindi, most of
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• the giniins in the Anthology are in Gujarati. Whatever the Indian language, however, a

notable eharaeteristie of the giniins in the Anthology is thdr eommon use of certain key

Arabic or Persian tenns, for instance, shah, khucfiilVand. pir. nür, and Qur'an to name a

few.

Severa) explanations have been advanced to aCCOUnl for the polyglouic nature of the

giniins. Nanji speculates that, "The language in which the ginans exist reflect the areas

from which the manuscripts originate,''6 namely, Sind. Punjab, Multan or Gujarat. We

may calI this the "manuscript-Iocale theory." G. AHana advances a "travel theory,"

namely, that the Ismiï'ïli pirs composed in different languages because "they did not

have a fixed ahode in one city or village. They wandered aH over Sindh, Punjab,

Gujarat, Kathiawar, Cutch, spreading the message of Islam."7 Thus, the reason why

giniins are polyglottic, or possess loan words from severa) regional dialects, is because

• the pfrs had to travel through different regions, and they incorporated or modified their

compositions to fit the Iinguistic needs of their specific milieu.8 AHana reaffinns the

Satpanth belief that the pÜ'S had great musical and Iinguistic talents, and composed

giniins in "thirty-six tones and forty-two languages" (presumably dialects in this case).

The third explanation, which 1 cali the "translation theory," is given by Ivanow who

argues that giniins must have been originally composed either in Sindhi or Multiini,

"but, while spreading to other provinces, these became translated into local dialects.''9

ln fact, Ivanow was convinced that "in the case of those [giniins] in Gujarati and

•
6
7

8
9

Nanji, The NizŒrI IsmI'1Il Tradition (1978: 9).
AIIana, Ginans of Ismaili Pirs (1984: 44). However, Allana also rcasons
in the opposite direction, namely, that if giniins exist in a specifie language. the
pits must have prcaehcd in the rcgion whcre it is spokcn. Thus, he argues that
although ''Therc is no rccordcd proof that they went from Gujarat and
Kathiawar to the Hindi speaking pans of India. But the faet that therc arc many
ginans wriuen in Hindi indicate that they must have gone thcrc," Ibid., 37.
Ibid.. 33, 44.
Ivanow. "Satpanth" (1948: 40).
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Marathi, there can he liule doubt that they are fairly modern renderings of the earlier

ones."IO Accordingly, he doubts whether it can ever he ascenained which ginans are

original and which are translations. Agreeing that the polyglouic nature of ginans can

he attributed to their translation and adaptation to Olher linguistic regions, Asani adds

that early in this century, in the process of producing printed versions of ginans in the

Gujarati script, "many ginans seems to have incorponed elements from Gujarati - the

language spoken by a substantialsegment of the community."ll

As noled earlier, most of the ginans in the Anthology are in Gujarati or a "gujaratified"

Hindi. If the compositions do, in fact, originate from the work of Pir Shams who

preached mainly in Sind and Mullan, then the translation theory may help to explain

why so many of his compositions now exisl in Gujarati or Hindi. Unless manuscripts

daling back to the lime of Pir Shams are found, and we are able 10 make comparisons, il

will not he known for sure to what extent Ihese ginans have remained faithful to their

originals. As we have discussed previously, however, a case can he made that in

general, one can expect more on the side of "conservation" rather than "aIteration" of

form and content in the transmission and preservation of the ginans. There may he

sorne truth in ail of the abave theories. Whatthey commonly point to, however, is the

complex linguistic nature of the ginan tradition.

•
10
11

Ibid.
Ali S. Asani, ''The Ginnn Liternturc of Ibe Ismailis of Indo-Pakistan: Its
Origins, Charneterisùes, and Themes," Folk Sources of the Bhakti
Tradition, cd. D. Eck & F. Mallison, GrOningen Oriental Series, vol. VIII
(GrOningen & Paris: Egbert Forslen and École Française d'Extrême-Orient,
1991), 8.
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Poetry

While we cannot go into the details of the linguistic problcms raised by the giniins in the

Anthology, a few remarks can be made on the effect of their linguistic nature on the

poetic and prosodic form of the ginans. In common with traditional regional forms of

Indian verse, ginans generally take the foml of dohiïs (couplets) or caupms

(quattains). Typically, the dohiïis a two-line verse consisting of twenty-four miïtrJs

(accents), and the caupm consists of four lines with sixteen miïtTiïs each. Longer giniïns

often have both dohiïs and caupms, as well as slokas, two-line verses of 16 miïtrJs.12

A scansion of the ginans in lhe Anthology reveals quickly their irregular nature. Both

Nanji and Asani attribute this imprecision to "negligence in transmission and linguistic

acculturation."13 The translation theol)' described above may also help to explain the

linguistic and prosodic inconsistencies found in the ginans.

Although the metrical and prosodic features of the giniïns in the Anthology are

irregular, nonetheless, the ginans preserve a strong semblance to verse and song. Most

verses in the giniins regularly end in rhyme or have a refrain (varaQÎ, tek), conveying

the impression of poetry. For instance, the verses of several ginans end simply in a

consonant followed by a long "a" (liyiï/dhmyiï/paçliyii/gatïyiï) or followed by "oï" or

"ohï" (koi koilsohisohi/dhoidhoi/roiroi/hoi hoi). Often, endings are appended onto the

final word of verses in order to create the rhyme (using suffixes such as "re" or "ji"

which may have no intrinsic meaning, but rather, an exclamatol)' effect:

kiïjarelpiirare/disarelddare/payare).14 Much more work needs to he done on the

analysis of the poetic and prosodic features of the giniïns to assess how cenain

• 12
13
14

Ibid., 9, n. 25.
Ibid., 9; Nanji. The
Ginlins 6. 12, 14 and

NizllrI IsmA'l1I
29 rcspccûvcly.
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linguistic fcatures arc utilizcd to create this sense of poetry and rhyme. By a close study

of these repeatcd clements and formulae, it may be possible to define stylistic features

that distinguish giniins from other similar devotional forms, for instance, the Indian gil

and bhajan.

In addition, ail giniins typically end with a bhal)ilii or signature line (also called chiip,

that is, stamp) that identifies the composer of the work.15 As an identification of the

composer, the principal function of the signaTure line is authentification and validation.

The association of the giniin with a pïr'snamc legitimizes il and sanctifies il. In terms of

recitation, the bhal)ilii usually marks the conclusion of the giniin. In the case of

particularly long giniins that cannot be sung in full, the current practice is to skip ove. to

the final verse that contains the signature line.16

The giniin corpus contains works that range from shon hymns of four to five verses in

length to poems that are over one thousand verses long. In general, short giniins have

no tides and are identified by their ftrst line or incipit, while long compositions called

granths do bear tilles, for example, Brahma Prakli§a, Das Avatiir or Büjh

Nirailjan. The Anthology of Pir Shams contains two long compositions, the Garbïs,

a sequence of twenty-eight songs meant to accompany a circle dance of the same name;

and a giniin (with no tide) which starts wilh the line Prema pa,tal)a riija and is ninety-

•

15

16

Ivanow wonders whcther this line (which is often in the fonn, "this giniliJ of
Pir so-and-so") mcans thal il is a composition by the pif, or whether il is a
composition about the pir. He favours the laller interpretation. Sec Ivanow,
"Satpanth." (1948: 41).
The implications of this lI'Cnd 10 shoncn ginifns ta throc or four verses due ta the
brief duration of the evcning prayer will nccd 10 he swdicd. With only half an
hour for evcning services, the recilation of giniliJs in jamif'at khifnahs bas becn
limitcd to live ta scvcn minutcs, in which time only a few verses cao he sung.
Many recilers routinely sing only portions of a ginifn. This lI'Cnd is particularly
apparent among Ismli'ilis sclllcd in the Wcstern world. Combincd with a lack
familiarily with the languagcs of the ginifn tradition, this praetiee. which is
prescntly justilicd by convenience, may he a precursor to the graduai dccline of
this herilage.
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• nine verses long. It also contains a category of gin,Ins known as j,",!il<l. that is.

connected or tied together. These arc typically ginJns th;1I arc stmng together on the

basis of a common author, theme or narrative sequence. The Anthology contains one

set of eighteen joçJilos. Often, long ginJns will have two versions (sornetimes 100ally

unrelated), called the major (mo!o or va{1ho) and minor (nJno or nindho). For instance,

the Anthology contains a ginJn titled Nano Das Avatiir, which describes the ten

avatars (forms) of ViglU in ten verses. While shon ginJns generaily do not have

titles, three shon ginJns in the Anthology bear the following titles: Popal anc Swjii

Rii\lïnï Viit (Conversation between the Parrot and Queen Surja); Janiijo (The Burial

or the Bier); and Caüd Rama (Founecn Jewels).

Content and Themcs

• The tone of the ginJns in the Anthology of Pir Shams ranges from prosaic preaching to

fervent devotion, and the style of the poems is primarily didactic. G. AHana categorizes

giniïns as a whole into two groups: ginJns that seem to be directed to a Hindu

audience, and whose purpose is conversion; and ginifns cornposed for the newly

convened, whose purpose is to teach them the rudiments of their new faith. l ? This is

generaily true of the ginifns in the Anthology, and pamllels Nanji's broad

chamcterization of the two phases of the tradition as a whole: emergence and

consolidation. However, given the analysis of the ginif'ls presented in this dissertation,

1would emphasize that at the stage of emergence, the meaning of "conversion" had

both political and religious connotations. Indeed, at this stage, conversion in the sense

of political alliance may weil have preceded conversion in the sense of religious

affiliation. With the stage of consolidation, however, conversion to Satpanth would

• 17 AHana, Ginans of Ismaili Pirs (1984: 39).

216



•

•

have 10Sl ils carly politieal implications, and dcnOlcd primarily religious initiation and

Irdnsformation.

Asani has classified the giniins of thc Salpanth tradition into five major thernes

"according to the thcrne of grealcst irnponance:" Conversion; Eschatology; Moral

Conducl; Mysticisrn; and Festivals or Special Rituals.l8 While Asani's five major

categories are present in the Anthology of giniins attributed to Pir Shams, it is often

impossible to designate precisely the subject or topic of specific giniins under the

heading ofconversion, or moral instruction, or eschatology, because often an individual

giniin will cover several topics. For elCample, although Ginan 36 in the Anthology is

ostensibly about meditation or the mystical path, it is also about conversion in as much

as it criùcÎzes both the Hindu and the Muslim for not knowing where the truth lies.

Similarly, there are many giniins that may be categorized under conversion, but that

deal at length with moral instrucùon, ritual performances, eschatology and the avaliir

theory, as for instance, the Garbïs.

Such a wide range of topics, motifs and symbols permeate the giniins in the Anthology

that it would he difficult to classify them along the themaùc lines suggested by Asani.

ElCcept in the case of longer works such as the Brahma Prakasa or the Das Avatar,

which may be more focused on one theme, it appears that the shoner giniins do not

necessarily have a focal theme. Rather, the latter appear to have a kind of inter

dependency, amplifying and cornpleting one another. Thus, the more giniins one

elCamines, the clearer the meaning of individual poems become. This interconnected

network of poems creates the rnatrilC ofSatpanth religious ideas. A careful elCamination

of how various themes in individual giniins relate to and define each other may thus

• 18 Ali. S. Asani, "Ginlln." Eneyelopedia of Religion, cd. Mircca Eliade, vol.
5 (New York: MacMillan, 1986) 561.
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• help to yie1d a picture of the constituent e1cmcnts of Satpalllh Isma'ilism. a sllhjcct that

merits indepth textual analysis of key technicaltcnns. motifs. symhols and their illler-

relationships. While this analysis is beyond the scope of the present stlldy. it olTen; a

promising avenue for future research.

Given the difficulty of identifying specific ginans in the Anthology of Pir Shams by

single themes, a more practical method of classifying them is in terms of literary genre,

in this case, narrative and non-narrative.19 The category of narrative includes ginans

whose content is sacred tradition, (myth, legend or talc), parables, propheey and

politics. The non-narrative genre includes giniins with didactie, devotional, moral,

prescriptive, and doctrinal themes. A funher distinction can be made by observing

that, in general, narrative giniins are preoccupied with the subject of victory over the

enemy, alliance and conversion, and salvation through the savior (avatiir-imam) of the

• True Path (satpanth). Non-narratives, on the other hand, focus on ethical injunctions,

ritual duties and obligations, and the correctexpressions of faith and devotion. It may

be suggested that the narratives preserve the transformational strategies used in the

history of Satpanth to win allies and convens, whereas the non-narratives preserve the

religious forms and practices ofSatpanth !sma'ïlism.

The category of narrative ginans in the Anthology has provided imponant clues for the

historical thesis developed in this study. This category of ginans encompasses stories,

traditions, and recollections which. when carefully examined, seem to be pregnant with

allusions to the foundations and political context of Satpanth Isma'ïlism in Weslem

India. Devoted mainly to the travels of P-rr Shams and his conllicts, miracles and

conversions, the narratives allude to politicaltensions in forecasts of baules to be won

• 19 1 owe this helpful suggestion ID Prof. Robert Culley at McGiIl University,
Montreal.
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hy the distant Shah. persecutions suffered by the Pir's devOlees. and victories ovcr

enemies (including a Ilindu king and ~üfï saint).

The non-narrative category of giniins, on the other hand, rcveal imponant information

about Satpanth practices and beliefs. Under praclÏces, 'se find in the Anthology of

giniins attributed to P'rr Shams rcferenccs to the following topics: paying the tithe

(dasond); performing the gha! piifh ceremony (installation of holy water); following the

instructions of the piT, service (sevii); charity (sakhiivat; diina); meditation (smar.lJ)a,

dhyiina); keeping vows (vrata); moral conduct (dhanna), for instance, overcoming

greed, lust, lassitude, and so fonh. The subject of bclief includes topics such as the

Truc Guru (satguru); the Last Age (kalyug); the Day of Judgement (mahiidin); the

Tenth Avatar (das avatiïr); and rclcase from the cycle ofdeath and rcbinh (iïviigamapa-

li1. coming and going; cauriïsi ferJ-lit. eighty-four tums or revolutions).

A careful and systemaùc study of these topies and their connecùons would help show

the rich and intricate network of religious ideas and practices found in Satpanth

Isma'ïlism. While il is true that the avatiïr theory is a centrai concept in Satpanth

Isma'ïlism, of equal imponance and interest arc other, less-explored elements in ilS

complex system of rcligious, rilUal and social connections that helped anchor the

Satpanth Isma'ilïs as a faith and a community. A detailed analysis of the religious

worldview and practices of Satpanth Isma'ilism as revealed in the giniins has yet to be

undenaken and would offer promising insights into the rcligious fabric of this

tradition.20

• 20 This will, 1 hape, const;lute my future study of the ginans auributed ID P'1t
Shams.
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NOTES ON l'liE TRANSLATION OF l'liE ANTIIOLOGY

Over the course of history, translation styles have oscillated between the extremes of

strict Iiteralism and free expression. Rennaisance ltalian writers contended that

translations were homely when faithful and unfaithful when 10vely,I epitomizing a

timewom controversy over the merits of literai versus free translation. Proponents of

strictly iiteral translation have been criticized for tolerating awkw.ltd, stiff and

unintelligible renderings while s!Jpporters of the free style have been reproached for

promoting translations which are excessively florid, exotic and unfaithful to the

original. Commenting carly this century on this division, T. F. Higham wrote

incisively:

The one sect aims at transporting us back to the poetry ofGreece, and
the other at bringing Greek poetry closer to our own. The former aim is
deserving ofrespect ... On the other hand, it is evident that such
translators are praised more often than read.2

This debr.':: as to whether the letter or the spirit is more important in translation may be

better understood in relation to the different purposes intended for a tran~!ation. The

biblical scholar and Iinguist Eugene Nida insists that the principal purpose of a

translation is to evoke from the present reader the same response that the message

• 1

2

Eugene A. Nida, Towards a Science of TransJaÛDg (L.ciden: E. J. Brill,
1964), 2.
Ibid., 25.
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c1icited in its original context. Based on the principle of achieving equivalcnt effect, he

recommends that the form of the translation be shaped by the semantics and gestalt of

the targel and not Ihe source language. :-<ida caUs Ihis Iype of translation "dynamic

cquivalence:"

A translation ofdynamic cquivalence aims al complele naturalness of
expression, and trics 10 relaIe the receplor 10 modes ofbehavior relevant
within the context of his own culture; it does not insist that he
understand the cultural patterns of the source-language context in order
to comprehend the message.3

This orientation is in direct conflict with translations of "formaI equivalen.:e" whose

principal aim is to permit the reader to comprehend as fully as possible the historical

context of the original receptors. Translations guided by formaI equivalence pay closer

attention both to form and content, and anempt thoroughly to expose the s01lctural,

syntactic and idiomatic characteristics of the original. This orientation is preferred in

academic scholarship where scholars must regularly consult authoritative translations of

primary texts to pursue critical textuai and historical analysis.

Unlike theological or literary translations, which are deliberately intended to evoke from

the current reader a response parallel to that of the original recipient, scholarly

translations of texlS are meant to provide a sound and accurate basis upon which the

thought and culture of a group represented in their primary sources may be examined in

dclail. Thus, whereas dynamic or free translations may entenain alterations and

adjustments to the original in order to make its message more meaningful to current

readcrs, such a liberty would not be permissible in formai equivalence where accuracy

is judged on the basis of a translation's closeness or "fidelity" to the original.

• 3 Ibid.. 159.
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At the outset. it should be made clcar that the purpose of the tmnsl;Hions in this

collection are intended neither for literdry etTect nor theologieal sclVice. Thal is. these

translations have not been cmfted to evokc a response (literdry. thcological or any other

kind) from the reader. The basic aim of the giniins attributed to Pïr Shams is didactic

and theological. To attempt to evoke the same responsc that the works of Pïr Shams

may have elicited from the original audience would require the translator to identify

with and re-enact the author's mission. Such a goal does not fall within the scope of

scholarly translations. Rather. the prime objective of the translations given here has

been to achieve the closest formal equivalence to the original as possible, and thus to

allow forcritical and precise textual analysis.

Since textual analysis involves the systematic study of technical terms. consistent and

exact translation is of great imponance. Funhermore, to examine a work for what il

may reveal about itself, ilS own context. and its own users, the leasl amount of intrusion

of the translalor's own interpretation of the text is desirable. Such intrusions, moreover,

are more likely te occur when translations aim to have a literary or theological effecl

upon the modem reader. For, in the case of translations meant for lilerary and

t:teological purposes, il is desirable to close the cultural gap between the receivers of Ihe

original text and current readers by eliminaling unknown allusions and traces of foreign

setting. Such an approach, however, would seriously hamper a reconstruction of Ihe

historical and cultural milieu of users of the original text. In order to examine Ihe

meaning of the message in ils original context, the grealcr the relention of cultural,

linguistic and idiomatic expressions of the original, the beller. To paraphrase Higham,

the purpose here is to take the reader back 10 the poetry of Pïr Shams, and not to bring

his poetry closer to modem verse. It should be stressed, therefore, thal Ihe following

translations fall under the calegory of formal-lileral and nol dynamic-free, and no

allempl has been made 10 make the giniins of Pïr Shams "relevanl" 10 a modem conlcx\.
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It is appropriate at this point to describc bricfiy the procedure fol1oVJed while translating

the ginJns of Pir Shams. Esscntially, my tmnslations were guided by the principle that

any reader familiar with the language of the ginJns should readily be able to trace the

rendering back to its original. That is, the translations were to he firmly rooted in the

wording of the original text and not in any geneml impression of their meaning.

The first stage of translations consisted of an inter-lineal translation of each giniin in

this Anthology. That is, every verse was written out fol1owed by a word by word

identification in GujamtÎ and its meaning in English, and then by an English translation.

Especially problematic at this stage of the translation was the identification of those

word formations in the text of the giniins which were impossible to trace in standard

Gujamti dictionaries. Sorne of these were recognised to be linguistic chamcteristics

common to medieval Gujamti and Hindi literature, while others appeared to he linguistic

peculiarities specifie to the giniins.

In addition to a word for word identification, the giniins of P-tr Shams were aIso

pamphrased into Gujamti, a procedure that proved to he eXlremely beneficial on severa!

counts,4 Firstly, immersion in the idiom and style of the language helped bring to life

the religious and cultural tone and nuances of the literature that were otherwise easily

lost in the initial inter-lineal English translation. Secondly, and more specificaIly, since

the syntax of the giniins was in many instances too vague to ascertain the exact subject,

object or voice, pamphrasing giniins in Gujamti c1arified these decisions. Pamphrasing

giniins into modem Gujamti also made it possible to determine, in the case ofarchaism,

idioms, and unfamiliar forms, the conventional Gujarati wording that would suit the

contexl. For example, the first verse ofGinlin 84 in the Anthology reads:

• 4 1 owe this helpful advice to Pror. Bhupcndra Trivcdi, a spccialist in mcdieval
Gujaraû and Hindi rcligious literaturc in Bombay, India, with whom 1
addrcs.<ed the many idiosyncracics in the text of Pir Shams.
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manpc varase amarata nlira ke

The first word, miüipe can easily be misconstrucd as l1l'üi (mother) pc: or P:lr:l (on). In

fact, however, il is more Iikely to be miichun (head) and if intlcctcd. would read in

modem Gujarati as miidliipara (on the head of). The word amamta is am[1a or

arnbrosia, although it may be confused for amarJ or amrJtya (immortal). Word for

wOrd, the line means: on head-falls-nectar-light--<>f/thal. Paraphrased as a full sentence

in modem Gujarati, it would read, [tamifrii) miichiipara [khudiIT}-nÜTa [rupï} am[1a varus<:

[che): Divine Light, which is in the form of nectar, rains upon your head. ln the case

of this phrase, three questions were resolved through the Gujarati paraphrase: firstly,

that the word miüipe is most likely the word miichun (head), which in the giniin has lost

the syllable cha. Secondly, as is common with many other words in the giniins. the

consonant cluster m[1a has been broken down to full syllables marata. And linally, that

the verb varasavurl (to fall, to rain) is to be construed in the present tense varase che, it

is raining, and not as varaseke, in which case, it would indicate a conditional: if it rains.

These word for word inter-lineal translations as weil as the literai English translations

based on the Gujarati paraphrases represented the first stage of work. While the

vocabulary of my translations was English, their syntax and grammatical structures

closely imitated those of the Gujarati text. The primary purpose was to determine. as

far as possible, the exact meaning of each wOrd, to take note of forms that could not be

identified, and to become versed in the style and syntax of the giniins.

The next stage involved the identification of terms and passages whose meanings

remained obscure. These terms fell into three categories: ones that belonged to other

regional lexicons such as Punjabi, Sindhi and Multanï; ones which appeared to be

specific to a Satpanth Ismâ'ili lexicon; and ones whose morphology remained obscure

and difficult to reconstruct Also included among these were familiar Gujarati or Hindi

terms that, however, had meanings and usages not shared by the larger Iinguistic
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reglOn. A fitling example is the very word ginan, which is derivcd from the Skl.jfiana

(knowlcdge). [n Satpanth Isma'ïJj usage, it is also synonymous with the word bhajan.

Thal is, not only dues ginan refer to sacred teaching or knowledge, but il aIso refers to a

lilerary form, a religious ordevotional song that is ful1 ofwisdom---hence, giniïn.5

To gain further insight into these specific usages and other obscure words, particularly

those that were peculiar to the Satpanth Isma'ms, interviews were conducted with

various Wa'i~n, tradilional preachers and religious specialists in the comrnunity bath in

[ndia and Canada. Sorne of these traditional specialists have had professional language

training, but rnany depend on long years of oral teachings and familiarity with the

dialecls of the giniïn for their knowledge of its language and idiorn. It is not

uncornrnon for religious preachers in the subcontinent to be bilingual or even

trilingual-rnost can cornfortably give sermons in Gujarnti, Kutchi, Punjabi, Hindi or

Urdu, and even English. Unfortullately, on the level of Iinguistic analysis, these

discussions did not aIways yield results; however, they were instructive on the

significance of the ginan tradition to the Satpanthi Isrnii'ïlïs.6

At the end of the second stage, the translations of the entire collection of the 106 gîniins

of Pir Shams were revised. In working wÎth the collection as a whole, the rneaning of

several terms or phrases that had been obscure in sorne poerns became clarified through

other poerns where their significance was evident frorn the context. Thus, by

•

5

6

[1 is intcresting to noIe thal when [ lefl the ward giniIn in my Gujarati
paraphrase of such a line as "and Pir Shams sang swcct ginlIns," Prof. Trivcdi
replaccd the word giniIn with bhajan. This confinns that while the word has
the eXlendcd mcaning of hymn to the insider, Trivcdi's use of the word giniIn
was rcstrictcd ta ilS primary sanskril mcaning of knowlcdge or wisdom.
The trndilional spccialislS were oflen unable la shed light on obscure tenns or
corruptions. They more rcadily entered a philosophical discussion on the
"essence" of a verse or giniIn as a whole. This is understandable since as
prcachcrs, their intercsl in ginlIns was theologiC31 and devolionaJ. For homiletic
purposcs, they were Înlerested inginiIns as proof texlS for their scnnons.
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reviewing the translations several times as a ",hote. previously :unbiguous wrses

beeame more intelligible as one ginan helped clucidate another. ln his translation of the

1\'lathnawï. Reynold Nicholson says in his introduction:

When our author gives no sign whether he is speaking in his own
person or by the voice of one of his innumerable puppets-cclestial.
infernal, human or animal-who talkjust like hilllself; when he lllingks
his comments with their discourse and gtides illlperceptibly from the
narrative into the exposition; when he leaves us in doubt as to whom he
is addressing or what he is describing-the translator is driven to
conjecture, and on occasion must leap in the dark. 7

A similar problem obtains in the ginans. but during this stage of revision and rereading.

conversations began to take definite shape. places where pauses would he most

appropriate became evident, and natuml breaks in otherwise seemingly continuous tines

of poetry surfaced.

The initial and middle stages of translation were focused exclusivcly on the original

text: whether or not the translation was aceurate, whieh verses remained difficult and

obscure, what were the problems of syntax and so forth. The final stage of translation,

however, was preoccupied with a different set of concerns. By this stage, it was

possible to identify those terms that appeared to play a technical role in the collection as

a whole. In order to conduct criticaltextual analysis, it was vital to ensure llml such

technical terms were translated consistently and in a systematic manner. Therefore, at

this stage, the translations were carefully checked for consistency in their rendering of

lechnical terms (which have been retained in parenthesis in the translations) and to

confirm that the weight these terms held in the original was preserved. For instance,

four words are frequently used in this collection of ginans to denOle heaven: vaiku(I/ha,

svarga, amarapüri and bahista.

• 7

If one wished syslematically to examine the

Reynold A. Nicholson, cd. & trallS., The MathnawI of JalDlu'ddin RIimI
(London: LU1.aC & Co.. 1977), xvi.
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nuances of cach in the Anthology. it would be ineffective to translate them arbirrarily as

heaven or paradise. Thus. vaikul)!ha and svarga have been consistently translated as

Heaven. bahista as Paradise. and amariipiiri as City of Immortality.

Another concern at this stage that was deliberately ignored in the previous stages

involved polishing the language of the poems. The translations were read

independently of the Gujarati text and sparingly revised so that the grammar, style and

choice of vocabulary was in tune with English expression. Excessively stiff and

awkward literai translations were refined. repetitious phrases which suited the original

but were redundant in translation were reduced. and other grammatical and stylistic

problems were addressed. Literary flourishes were avoided and any touches that were

added were kept to a bare minimum.

Finally, decisions had to be made on form of presentation: whether or not technical

terms, place names, character names be retained as they appeared in the giniins or in

their Gujarati, Sanskrit or Perso-Arabic forms; whether or not annotations should

appear at the foot of the poems or separately; and whether to document Iinguistic

problems. In the case of technical terms and names, retaining the forms found in the

giniins would have been confusing because, as mentioned previously, the language of

the giniins is polyglottic and its vocabulary often contains corruptions or variations.

Thus, there is considerable inconsistency in spelling in that one word may he occur

with different spellings. For instance, the term for deed or act, kriyii appears variously

as kiriyii, kriyii, and kiryii. Similarly, the name ofPïr Shams appears as samaSa, samsa,

or samasa.

TItuS, mther than citing technical terms with the spellings that appear in the Gujarati

edition of the Anthology, they have been shown in modern standard Gujarati forms as

given in Pandurang G. Deshpande's Gujerati-English Dictionary or L. R. Gala's

227



•

•

Vi~iil Sabdako~.8 Terms in the giniins that do not :lppear in this dictionary arc

considered loan-words and transliterated in their proper Hindi. Plinjabi. Persian or

Arabic forms as these appear in the standard dictionaries of these respective

langllages.9 It should further be noted that there are many Arabic and Persian words

that have beeorne pan of the Gujarati and Hindi lexicon, for example, kiifar (infidel),

mahobat (love), bahi§ta (paradise) and so on. These terms will be eited in their

Gujarati form and not in their original Persian or Arabie form, with sorne exceptions,

for instance, words sueh as Cishq (love) and qiiçJi Gudge).

The following rules have been observed for narnes. Ali narnes of Hindu rnythologicai

figures are given in their Sanskrit form in the text of the translations so that they rnay

casily be rccognised by seholars familiar with the Indian tradition. The variants of these

names in the giniins are indieated in the annotations. Narnes of figures who have been

historieally identified are given in their eonventionai spelling: Arabie or Persian for

Muslirn names, Sanskrit, Hindi or Gujarati for Indian narnes. Names of eharaeters who

are local to a region and whose identity is known only through their action and

description in the giniins are given as they appear in the giniin tex!.

Annotations ofterms and names have been given separately in an Appendix rather than

at the. foot of eaeh translation to avoid needless repetition as well as to faeilitate quieker

referenee. The annotations of eharaeter narnes fall into three groups: rnythologieal,

•

8

9

Dcshapande, Pandurang, Gujerati-English Dictionary (Ahmedabad:
University Book Production Board, 1978); L. R. Gala, Vi!lII Sabdako§:
GujarllU-GujarlilI-AngrejI KoA (Ahmedabad: Gala Publishcrs, n.d.).
For these languages, the following dictionaries were consullcd:
Brij Mohan & Badrinath Kapoor, cds., Meenakshi Hindi-English
Dictionary (New Delhi: Mccnakshi Prakashan, 1980); Maya Singh, compiler,
The Punjabi Dictionary (Lahore: Vanguard Books, ISI cd. 1895; repr.
1983); F. Sleingass, A Comprehensive Persian-Englisb Dictionary
(New Delhi: Orienla1 Books, 1973); J. M. Cowan, cd. Arabic-Englisb
Dietionary (New York: Spokcn Language Services, Ine., 1976 3rd cd.).
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historical and local. Mythological names include descriptions of those characters who

appear in llindu mythology; historical names describe those individuals who are known

to have existcd and concerning whom some historical record is available; and finally,

loca! narnes constitute figures who play a raie in the giniin narratives but about whom

we have no external evidence or historical information. Frequently occurring epithets

have also been annotatcd. Ail personal names, tides and epithets are capitalized. A map

indicating the locaùon of idenùfiable place names has been includcd in the front matter.

Finally, a few points should be made about the format of the translaùons. A technical

term that appears several times in the sarne giniin is given in parenthesis and italics only

in its first appearance. However, it is consistently translated by the sarne English word

every time it reappears in the poem. The notes at the foot of the poems are reservcd for

clarificaùon of an idiom or unusual phrase in the translaùon, and for indicaùng

a1temaùve translaùons and obscure words or verses. The order of the translations and

the numeration of verses at the right of the translations correspond to the Gujarati

printcd cdition of the giniins of Pir Sharns entitlcd, Mahin Ismiiilï SaIita Pïr

Shams Racït Gininono SaIigraha. An attempt has been made to keep the

translations gender-inclusive. IO Thus, a singular may be changcd to a plural to avoid

use of the pronoun "he" as a generic category. Names or nouns following the vocaùve

"0"have been capitalizcd.

• 10 This is appropriate ta the context since in Satpanth Ismll'ïlism, bolh men and
women arc devotccs and eligible for salvation.
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TRANSLATIONS

Mahin Ismlll1ï SlIJitll Pif Shams RllCït Gïninono SlIJigrahll

An Anthology of Ginans composed by the Great Isma'ïIi Saint, Pir Shams
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1

o Trader! The five l are in pursuit of you'
Sn take aJong provisions of truth (sat).

a Trader! G:lin plentiful profit in this world!
For up ahead the Swamî Raja willtake stock.

a Tmder! This chest of a skcleton is full of luel!
pive bullocks keep stuffing it with wood.

a Tmder! Take with you then a pot of water'
For up ahead no one will fetch you any.

a Tmder! Carry with you a basket of rations!
por yonder there is neither store nor merchanl.

a Trader! IHereJ family and friends have fed you!
But up ahead there are no kilh nor kin.

a Tmder! She too is a tmitor, the wife in your house!
Seeing you ofi [to the gmvel she will herselfreturn.2

a Trader! Pir Shams, the famous, has spoken tl:is wisdom (ginân)!
Take along with you the provisions of truth.

Possibly an allusion 10 !he live evils of dcsire (kiIma), anger (krodha), grccd
(moha), Iusi (mada), and dclusion (miIyil).
Thal is, his wife docs nol accompany him on his joumey beyond dca!h.
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Two brothers Candrabhfu:l and Surbhal) were the disciples (cc/ii) of Pir Shams;
From a common ancestor, they are the Devotees (bhagat) of the present age (kalyug).

In the city ofDelhi,1 Saheb the King (riija) will capture the fon and mie;
When the Saheb arrives, the wicked 'Will flee and he will let the pious mie. 1

The Shah will come to Mullan in Jambudvïpa2 with the five Pal)ç\avas;
Attacking the wicked, the Saheb will expel them and the Shah himself will mie. 2

The good and the wicked began to argue and the wicked feared in their heans:
"This Shah will rid the earth of us and grant dominion to the pious(rikhisar)!3" 3

Pir Shams, the Satgur said, "0 Believers (mu'min), he vigilant!
Three ages have passed away and now is the lUm of the founh (ka/yug). 4

•
1
2

3

diladi: mal' bc dil (hcan) or Dilli/Dilhi (Delhi).
Jampudipa; The Indian pcninsula, !il the land surroundcd hl' walC•.

rikhiyi!: der. Skl f$i - sccr, hol)' man; pious. righteous, good; aise occurs as
rikhisar.
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3

o Ilrother! Be prosperous (suphaJa) my brother!
o Brother! Be affecùonate towards each other.
o Brother! Such affecùon is dear to the Saheb.
o Brother! Such affecùon is dear to other brothers.
Indeed, he wise in your dealings!

o Brother! Purchase the pearl ofimmonality (a;n[ta)!
The man who awakens, he aJone will procure it.

o Brother! Select the pearl of the Guru,
Lest without the Guru, you go astray.

o Bromer! He whose mind lusts for the other woman,
That creature is devoid of honorable deed.

o Brother! Who cornes not into my Sâheb's temple,
That person will tum into a ghost or spirit.

Pir Shams, the Generous (diïtiir), pleads:
"0 SWâmï, release me from the cycle of rebirth (iïviïgama{la).l

~vagam3n3: lit. coming and going.
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Rouse YOUI'Selves in the service (seva) of the Shah!
He, the one who made a promise (ka!), has cerne.

Naklailki, the bearer (ofLight), has become manifest!
He, the Shah, rides on the mount Duldul.

As pledged, the Shah will bringjusûce (adaJ):
His hands will sieze that ù'm;e-edged sword.\

The Shah will twirl it in ail four direcûons,
And he will attack the rogues and the infidels(kiïfar)!

Counûng them infidels, he will strike down corruptjudges (qaçfi)!
In Allah's (coun], Muf:iammed is the chief minister (vazir).

The ranks of Khan nor Malik2 exist up there;
Paupers and kings stand on equal ground.

Dispel your heedlessness and awaken!
All who slumber are condemned to rebirth (smpsar).

For our Saheb is ail our fervour and zeal!
So said P-rr Shams, the Generous (data....,.).

2

3

4

5

6

7

8

the aristoerats, royalty.•
\

2

!!kh!!!a!l!daJi!!!·u;gi!..a_J!lr3!!!d!!!h'l!llric!.l'y@,il:Guj.tropa(thrcc)dharonï(edgcd)kha(lariga
(sword). An allusion ta Airs swan!, J;>hullikJlr; may aise alludc ta Siva's
(trident).
That is,
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o Brolher! Come here and speak amicably!
Fricnd! Walk humbly and be patient!
Ncver forsake the love ofTrue Religion(satdhamJa).

o Brolher! That bile ':lf hatred within you;
Fricnd! Get rid of that biner fluid!
Thus will Saheb's hean be highly pleascd and much endeared.

o Brother! This body (kiiyii), 50 raw and imperfect!
Friend! Be not proud of it!
Today or tOll.:>rrow, surely its form will go limp.

o Brother! This flesh which is but clay;
Friend! il will get mixed into the eanh!
The body willtum sallow as the rusty-hued kU1!lku1!l .1

o Brother! The soul (jïv) is spiritual,2
But alas it is fond of its body!
LOlUs-like, the attatchment lasts buttwo days.

o Brother! True believers (mu'min) are they,
Friend, who have their selves under firm contoI!
How then, 0 Brothers, can anyone else constrain you?

o Brother! True believers are they,
Friend, who mend their own faults!
Theil' souls will surely go to heaven (svarga).

o Brother! Auspicious are followers of the True Path (s:ltpanth) !
Friend! Whoeverunveils theircunain [of secrecy] ,
That soul will surely go to hell (narak).

o Brother! Those who make pious offerings (prnsiid),
Pir Shams said: Friend!
How could their souls have any desire for the body?

2

3

4

5

6

7

8

9

• 2
Saffron or rcd powder lypically uscd to mark lbe forchcad whh a circular dOl
llkn~i~ of the hca"cnslcthcr. cclestial. cthcrcal, spirhllal.
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The hean of the Guru, yes his hean is filled with rdigion 1(dlJanna).

In the True Faith (dia), ind~ in the True Faith, he was born. 2

Fair-complexioned, yes well-disposed,the Guru hdd a cup before his face.

He placed his hand, indeed he laid his hand on top of my head. 4

Then the Saheb placed the lithe (dasond), yes the tithe on the head.

Give it to the Saheb, indeed give! For the servant who gives not falls into greed. 6

If [the lithe] is incorrect, yes if it falls short, the mind will become defeclive.

Afterward do not wring your hands, indeed do not get tom with remorse. 8

M:lke ten portions, yes divide [your earning] into ten equal measures of weight.

Dure not he negligent, indeed delinquent! Be wary, he conscientious. 10

Else it will tum into a heavy burden, yes a terrible affliction upon you.

Your life, indeed the whole of il will he worthless, it will he wasted. 12

The soul (jïv) scorched and your body crushed, you will repent, yes bemoan.

Pïr Shams said: Ifyou want release, know your religion(dhanna). yes realize it! 14

• 1 ln the original. the second phrnse or ail the verses is repcatcd.
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o Saheb! Be compassionate! My Master! Bestow mercy!
Brothers! Say notto one another, "Mine, allthis is mine". 1

Keep your minds 50 stainless thal He
Who crealed us, 0 Brother, will mise us. 2

Blessed that moment when Saheb showers Light upon Light (nür) !
When the nectarcup ofimmortality (amrm) is filled ta the brim. 3

o Brothers! The earth asks the sky,
"Those two sages who just went by, who were they?" 4

(The sky replied:] "They have been blessed by a vision (dldiir) of my Shah;
Indeed, Brother! Those two sages have left for Heaven (vaiku{ltha)." 5

Said Pir Shams: The hem of the Shah is an ocean.
o Shah! Benign King (roJii) of great and small, have mercy upon the world! 6
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Waken day and night to perfonn meritorious deeds (kriyii)!
Then play to your hean's content. 0 Brother, so be it. (refrain)

With unbending trust, take refuge (Sar.lVa) in the Shah;
Traversing the three paths, he has given blessings. 0 Brother, so he it.

Thirty-threecrorel gods (sur) enjoyed that lasting pleasure;
Then man (puru$a) was created. 0 Brother, so be it.

The gods conlemplaled upon Gurunatha;2
And behold! This world was hom. 0 Brother, so be it.

He [the Lord] struck down Sankhasura and rescued Ihe Vedas;
As Matsya, he took birth in the waters. 0 Brother, so be it.

The foolish demons Mac;lhu, Kaitabha and Mura;
They made him furious and were utterly destroyed. 0 Brother, so be it.

The man NarasiIpha was the Supreme Swami;
He slaughtered the demon HiraJ)yakasipu. 0 Brother, so be it.

King Bali was so vain and foolish in his action;
He had to bear Vi~Qu's feet upon his head. 0 Brother, so be il.

Facing King Sahasriirjuna, [RavaQa] did not recognise his might;
Over-confident. he was easily destroyed. 0 Brother, 50 be il.

Not recognising the man was Swami, the Lord NarnyaQa;
He foolishly let his feet into the cage. 0 Brother, so be il.

Lord Rama, Swiirni, the Bow-Wielder;
He dwells in many places around the world.3 0 Brother, so be il.

The ten-faced demon DaSasana roared in vainglory;
He transfonned himselfinto a golden-hued deer. 0 Brother, so be il.

To rescue Sita, the Shah raided Lanka;
He gave Mandodari the following boon. 0 Brother, so be il.

Mandodari got for a husband. Prince Vibhi~aQa and his mansion;
To him was given the castle ofLanka. 0 Brother, so be il.

RavaQa suffered destruction [at the hands of] Swami Uparnjana;
The blessed NirguQa took his fonn. 0 Brother, so be il.

1

2

3

4

5

6

7

8

9

10

11

12

13

14

15

• 1
2
3

1 crore is the cquivalcnt of ten million.
n§tha: Master, Lord, Bclovcd

nava khanda: iiI. nine secûons, conûnents.
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'The Infant-Lord was surroundcd by a hundred and sixly damsels (gopïs);
He was Kr~l)a, ferocious Lord of lhree worlds, 0 Bralher, sa be il.

Kesava destroycd Ciil)üra,l accomplice of King) Kal!1sa;
He spun him around with lhe snake yasuki. 0 Bralher, sa be il.

Narayal)a assumcd the form of Buddha,
When the tum came for the second age (yuga). 0 Brother, sa be it.

The saint-secr Niir.lda invoked the name of Yi~l)u ;
Duryodhana was then summoned. 0 Brother, sa be il.

The war-drums were beaten and the bugles were blown;
Prince Duryodhana had arrived. 0 Brather, sa be il.

Wearing his bow, Arjuna sat in his chariot;
Duryodhana had braught (his too). 0 Brother, sa be il.

Wielder of the mace Bhïma thundered across the sky;
His menacing threats froze the arroy. 0 Brother, sa be it.

Dhamala, on whose head rested the earth, trembled;
Nakula endured great suffering. 0 Brother, sa be il.

Arjuna and KarI)a met, enemy facing enemy;
Whereupon night cloaked the sun. 0 Brother, sa be il.

The Kauravas were beaten and the PàQçlavas victorious;
For the Swamî had sent an arroy. 0 Brother, 50 be il.

The Kauravas were beaten and the PàQçlavas victorious;
That deed was recorded forever. 0 Brother, 50 be il.

The five, they were the PlïQçlavas, the sixth was NaraYaJ)a;
From their midst came the great faith (dia). 0 Brother, so be il.

The Kauravas were beaten and the righteous (rikhisar) attained success;
Along with AIjuna ,countless were honored. 0 Brother, so be il.

At Cïnab, yes at Cïnab, you can hear the tenth demon;
SuIja's husband did not retum. 0 Brather, so be il.

A man prostrated at the feet of Nizar with an offering (prasad);
He praised the name of Sri Islam Shiih. 0 Brother, so be il.

So said Pir Shams who came to the Shah to seek refuge (sara{la);
He pral';,;d the name of Sri Islam Shah before the Shiih.
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9

In the city of love was King Manasudha; 1

In his palace was Queen Radïya.2

The King and the Queen relaxed in their palace;
While five ministers govemed the kingdom.

Then once, a Brather, a summons (hukam) came from Ihe Guru;
Now how could they leave it unheeded?

The summons had come for only two persons;
How possibly could they take a thini along?

So the chaste (safi) Queen put her child into a cradle to sleep;
Then the two proceeded towards the Lord's (deva) ponal.

When the King reached halfway,
He came upon a deer suckling her fawn.

On seeing the babe, [the Queen's] breasts swelled with milk;3
So pained was she by her longing for her child that she died.

a Brather, a summons had come from the Guru;
Now how could it be left unheeded?

A summons had come for two;
How could he, the King go there all alone?

So [the King] bundled her up in a sheet and lied a knot:
He lifted her and proceeded towards the Lord's presence.

Saon enough golden lights glittered ahead of him;
In theirmidst was seated Syama, Masterofthe three worlds (tribhovar).

"Rise Queen Radïya and drink this divine nectar oflmmonality(am[t1l) !4
. Lift yourchild onto your lap and nurse il!" [said the Lord].

Pir Shams, the Defender (ghlïzi), said:
Listen carefully, a you gaihered ones(gatjamif'at)!
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IiL one of pure mind.
Possible connection 10 Queen Ra~iyya who ruled Delhi in the 12th eenlury'!
Guj. p!no cll(ihavwi - when the mother's breasts iiI! with milk and she bas a desire
10 feed her young: 10 feel affection for a lost ehild. There is a folk helief that if a
mother's milk is left in the brens!, it lums illlO poison alld kills her.
This term often appears as ami or amijala, lit. water of Immonality.
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The border of the sari or delicaœ c10th lypically drnped around Indian wornen. The
border is oflen wom as a scan 10 cover the head as a sign of rnodcsly or respect.
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The Saheb has sent Surbhfu)
To go visit Queen Swjâ.
"In the demon's home is a lady," he said.
"She is my Devotee (diisi)."

Surbhfu) spoke these words to her.
"Listen, 0 Queen Swja!
The Guru out of his love for you,
Has sent [me here]to this demon's (daitya) land."

Upon hearing this, Queen Swjâ stood up
And she came out of her retreat;
Lening go her che{fo,1 she prostrated atthe Guru's feet .
"Indeed, Swâmï has done us a favour!"

[Surbhfu)] related to her the Guru's wisdom (ginlïn)
And they meditated on ilS teaching (veda).
"We will impart 10 you the principles of religion (dharma),
Bul lady. you are mistress in a demon's house!"

Thereupon Queen Sutjâdevi said this:
"Standing on my feet, 1. the Queen, piead!
o Swiimï. have mercy upon us!
Carry us safely across to the other shore (pahe/e piir)."

"Ifyou [promise to) reeollect Shah P-l1''', [replied Surbhfu))
We will assure you and give you our word of honor (kol);
But Queen Sutjâdevi, surely if you remain righteous (sat),
You will allain the other shore."

Saying this much. he made ready to leave.
But standing up. the Queen begged:
"0 Swâmi! Please retum to us and grace our home
Once more by your presence."

Then Kamala and Dhamalâ appeared;
They too prostrated at his feet.
Ajiya and Vajiyii aIso emerged.
And then came brother Robaçla.

Then Kamalas son came OUI;

He too paid his respects.
They aIl stood with hands cIasped
Whereupon Locanii too arrived.
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[They said:)"0 Swamï! Please visit our home again
And impan to us the sacred knowledge (veda)!
o SwamÎ, have mercy upon us!
And ferry us across to the other shore."

He gave assurance to the pious servants (sevak).
And then the respected Kamala spoke:
"0 Swamï, have mercy upon us!
Deliver us to the other shore!"

Then Virnras spoke these words
Conceming the Guru's wisdom (ginan):
"Ifyou remember Shah }TIT,

You will attain the supreme boon of Heaven (vaikup!ha)."

"You will attain the supreme boon ofHeaven,
You will enter that glorious City ofImmonality (amarJpuri)."
SurbhliQ read aloud from the scriptures (Siïstra)
That Pir Shams had made the [following] promise (kol).

"PiT Shams and Sri Islam Shah.
They too will come to the fon in Multiin.
Whoever will bring to them the exact lithe (dasond),
Will attain the station of the City ofInunonality.

Ifyou enter the City of Inunonality and then too
By the very path shown to you by the Guru,
As a result of your success, boons will be given
To seven and a halfcrore others.

These seven and a half crore will be chosen
From among the citizens of Cïnab town.
So keep in your heans the wisdom (giniin) of the Guru
And do service (sevii) at the feet of Pir Shams."
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• 11

My Creator(Jçhaliq) built a wondrous city;
[n the city, he established the Name (niïm),O Sir! 1 1

Spontaneously the Siiheb brought fonh salt and water,
Similarly, he created grain, 0 Sir! 2

A rampan whose foundation measured seventy yards;2
Such a fonress did he construct, 0 Sirl 3

When man and woman united face to face,
Ali waters were sanctified, 0 Sir! 4

When the woman gave binh to a son,
She did not inform the step-mother, 0 Sir!3 5

When the son grew o[d enough to wear a coat,
He followed the commands (finniïn) of faith (dïn) , 0 Sir! 6

Whenever his coat became soiled,
He washed the coat in fire, 0 Sir! 7

• At every courtyard were !wo springs;
Know they were fresh and sparkling, 0 Sir! 8

Each received !woloaves ofbread and one chicken;
And water sweet as sugar, 0 Sir! 9

A canister would descend from the Lord (paç1rat) ;
One ate to one's heart's content, 0 Sir! 10

Pir Shams beholds the lamp plainly;
The Light (n&) glows Iike the moon, 0 Sir! 11

Water-laden clouds go there and descend,
Where there are mountains and fields, 0 Sir! 12

Snakes nor scorpions can be found up there;
Nor tigers nor any lions, 0 Sir! 13

There are no dumb nor deaf up there;
Nor are there any lame or crippled, 0 Sir! 14

Behind each home are !wo bountiful gardens;
One eats the fruits of one's hean's desire, 0 Sir! 15

• 2

3

!ili;. this vocative usually appcars at die beginning of the velSe in most gin:rns: herc
it appears bath at the bcginning and end of thc vcrse.
gaja: Guj. mcasurc of length equal roughly 10 a yard.
Pcrhaps this rcrclS 10 thc other ",ifc (or wives) of thc husband.
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• When the Creator sent fonh the Prophet (nab/) 1 of Li,:ht (Tliir).
The people (ummat) did not believe him. 0 Sir! 16

They did not believe the Pir nordid they recognise the Shah:
No, they stuck stubbomly to their old positions. 0 Sir! 17

But they reaped what they had sown:
Their city caused its own destruction, 0 Sir! 18

The soul (jïv) which rejects this religious knowledge('Ï11l1),
Will get drowned in wickedness, 0 Sir! 19

The Shah has sent us a message (firmiïn);
He has captured the fort and razed it to the ground, 0 Sir! 20

!n our town those alone will we accommooate
Who believe in my Saheb, 0 Sir! 21

Whoever is sheItered by the Saheb,
How can such a devout servant (banda) drown, 0 Sir! 22

But of the wicked, theirintegrity
And their trust are lost, 0 Sir! 23

P-tr Shams said the lamp would he cloaked;
They would he left in profound darkness, 0 Sir! 24

• The Prophet ofLight (nÜT) ascended the mountain;
Water rose above the temple, 0 Sir! 25

P-tr Shams, the Guru, has related this wisdom (giniïn);
o Believers, (mu'min) recite and dwell upon h, 0 Sir! 26

• jab;: typographical crror; should he nabi.
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You are my Swfuni, 0 Just (qii'im) and Elcmal (dii'im) ILord!]
But only a few, yes only a few, know your Name (nam).

Indeed the promise (ka/) of lhe trustwonhy onc is cenain;
The true servant (banda) was Mu~arnmed himself, yes Mu~arnmed himself. 2

A sincere servant does not estimate the Pir,
But follows humbly, yes follows humbly, the sayings of the Guru. 3

Keeping company of the pious (siïdhu), the servant becomes pure;
Whereas the heedless (giIfaJ) SilS there weeping, yes weeping. 4

Life is but a hundred odd years long;
o Devotee! Finally death too coml.~, yes il cornes. 5

PirSharns, the ocean-hearted and moon-like, said:
Whatthe Creator (kirtiir) intends, that occurs, yes it occurs. 6

247



•

•

13

Make the pilgrirnage(ârtha)! Pir Shams, thl: dcfender (glJazi) has gone;
o Brother, go [to the sacred waters] to bathe, to bathe, io bathe! 1

Washed and bathed, those souls \\Iho follow the Guru's onkls (fi'llI;In)
They will bathe nowhere else, no they will bathe nowherc cise! 2

Walk on the straight path (riïh), ask the Pir [for it] and then wall( on that p~th;
Do not let your feet stray upon barren land, no do not stray! 3

Pir Shams gives the best insttuction for ail souls;1
Even hard-heaned souls can he convince. yes he can cOl.vince. 4

My Salteb has graciously opened a door--it is like a
Needle's eye through which the elephant-self'2 must pass. 5

P-rr Sharns, the defender [of the faithl. said:
True friends and believers (mu'min) will reap the fruits! 6

•
1
2

arvah: Ar. bkn. pl. of roh - soul, spirit, brca!h.

hasali: Urd. has/ï - elcphanL; onc's bcing, individualily, pcrsonalilY, self. Ba'iCd on
a pmvcrb UM says !hc cgo is as hugc as an cicphalll, and il muSl bc shrunk
(humblcd) 10 pass !hmugh !hc nccdlc's cyc.
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o Soul (jiv)! Cast ofiyo~r :lllracÙon for this world (s.1lpsiïr)!
If you worship me Primordia.l (adi) Brahman, your efforts will Liumph.

Primordial Brahman has come in the form (a vatarj of Pir Shanls.
If you recognise him, you will attain the othcr shore.

Hari came to me province Qf D;:ylaman and thcn stayed in Multan;
Virnras, Hari's devotee recited giniïns in honor of the Guru.

Then Shah Shams arrived and trav;:Iled in the dress of a faqir,
Taking aJong two youms, he came to me province ofGhazni.

He reached Emnahiii's house and approached a water-weIl;
Chaste Emnabai proslfatcà at Guru Shams' feet and begged for protection.

"How fonunate you have come Gun1ji! Great indeed is my fonune!
o Swami, please enter my house toda] and thus fulfil my hean's desire."

He 'lccompanied the chaste woman (sali) and entered herquarters;
For showing !lis devotce (diïsi) this kindness, she bowed down again.

"0 Hari, rle3~ ~;;ree to dine at my house at least this once.
Be kind anf. ;;tay, 0 Swamï, dclivcr m:: to !he omershore (pahe 2epar)!"

ChandrabhliQ refIco:ted a momcnt and then said to the lady:
"You, 0 Lady, aIe .:haste; you have a mission to perform for the people."

Emnahat replied: "0Swami, 1am under your protection (Sarn{la).
You are the child of Brahma! 1prostrate at your feet."

SurbhiïQ then said to the chaste woman, "Your name is Emnahm.
Guru Shams has accepted your invitation and you are a true devotee."

"Go fetch an unbacked pot from the potter and then fill it with water!
Ifyou do this before preparing dinner, then will Pir Shams dine."

The chaste Emnabai left and returned with an unbaked pot full ofwater;
Very pleased, her three guests, Pir Shams and the two youths then ate.

Her sister-in-Iaw Nan'ibài said: "Sistcr! 'Nhat are you doing!
Who are these guests you have just fed? Wherc dû they live?"

"They are staying in the town Godi ViloQà with my father.
He is my Guru, 0 Sister, and 1am his devutee."

Nanaba:; re;>licd: -'Bul they are dresseO in Muslim clothing!
Our house has bcen dcfilcd! 0 Sisler, what .cmains of your customs?"l

lit. whal remains of YOUf counU'y (des),
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• Chaste EmnabaJ kneeled down and pleaded: "0 Sister. 1have a diamond.
1will give you the diamond but please do not tell rather-in-Iaw." 17

•

•

"Keep your diamond to yourself! Now 1know your whole secret!
1will surely infoffil my mOL11er. Why should 1spare you from misery?" Il>

Lovely HemabaJ smiled at her husband, Mas!er Samèas.
'That girlleft herparents home and came to ours!"l ... 19

...the daughter told her father. "What is rhe matter?" asked the mother.
"Cau everyone together! Daughter-in-Iaw has defiled our house." 20

Sneering, Hemabat said spitefully to her husband:
"We can do without daughter-in-law. Send her back to her father's place!" 21

Soon, everybody in the city was gossiping and poking fun at Emnabai;
But the chaste lady's (sali) deeds were noble and she attained the other shore. 22

CandrabhliJ) said: "0 my Saheb, have mercy upon her!"
Guru Shams "las merciful and sent her to her home in Heaven (vaiku(llha). 23

A carner descended from Heaven and she boarded the craft;
The chaste lady had served Pir Shams and was è~livered to the other shore. 24

Virnras ult-:red these words: "Listen togethercarefully, ail ofyou!
Whoever serves Guru Shams will also he borne to Heaven." 25

Thus, she must submit to the rules of her in·laws' houschold.
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Conversation between üueen Suria ar.d the Parrot

Queen SUija said: "Tell me about the two tTavellers (musâfar).
o Swarnj, how will they corne to us and what is their caste (jiil)?" 1

ln the form of a parrot, Pir Shams replied: "0 Queen, both of them live with me.
Tney wili come recitipg the ginans of the Gur.J; theirca:;tc is worshipper."l 2

Queen SuIjii asked: "What kind of dwelling do tbey inhabit?
Tell us someiliing about them, iliese twodisciples(dasa) ofyours." 3

Pir Shams in his parrot form said: "Listen, 0 Queen, 1 will disclose all!
First let me teach you about the avatiir; get your group togeilier and sit!" 4

Queen SuIja said: "Our gailiering is composed of eight souls (jïv).
Ali of them will attend; please inform them about everyiliing." 5

Pir Shams in his parrot form said: "Listen, 0 Queen, to all ilie Names (nam)!
Once, when there was neither earÙ1 nor sky, we alilived together." 6

Queen Sutja: asked: "What is ilie secret to iliat place, 0 Swiimi?
Reveal to us sorne sign (niSan), sorne name by which to realise it."

Pir Shams in his parrot form said: "Long ago iliere was a barren land;
But in ilie waters where ilie Master (nath) slept, we enjoyed great happiness."

Queen Sutjii asked: "0 Swiimi, how many days did he sleep?
From there, where did you go, 0 Guru, you who are a wealili of blessings?"

Pir Shams in his parrot form replied: "Thereafter, we Iiv.;~ llpon land.
They2recognised who we were and so we went and stayed at ilieir place."

Queen Sutja said: "0 Swiimi, you have lived boili in water and on land!
Reveal to us the meiliod by which your disciples recognised you?"

Pir Shams in his parrot form said: "1 took birth in my mother's home.
Thus did 1assllme human form (avatiir). Then 1was met by my two disciples."

Queen Sutja asked: "When will they come to us?
Will they come to show us [the path], 0 Swami, they who are yourdisciples?"

Pir Shams in his parrot form replied: "Queen Sutja, hear this wisdom (ginan)!
The names of the two tTavellers who will come are Virnras and SurbhiiQ."

•

• 2

d~sapann: Iil having the ljuahlY or a WIsa or "œvotec·hood." ln translation, while
tMs:J and di1s/ both meau devolCC, when dJsa rcrelS le the two male dcvotecs who
accompanied Pir Shams during his travels, il is consistently tran.1:l1Cd l!S "disciple."
His Iwo disciple.< or rollowClS. Sec next 'CISe.
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o BrOlher! In your hean is Go<! (antaryiiini), in your hcan is Ihc MaSlcr (~IV.1111ï);

BUI within this worId (duniy.1J, Ihcre is nOlhing al ail!

o Brother! Indeed Ihe sky extends weil beyond your reach;
In its midst bums the thousand-rayed sun. 2

o Brother! The jogi is one who practices discipline (yoga);
And the bhogi is one who remains enticed by the world. 3

o Brother! Formidable is the hour when the Great Day(mahâdin)\ arrives!
On that day, one will be subject to severe punishment. 4

o Brother! Surja: said, "Listen, my son Kamala!
When sacred knowledge (iïgama) cornes, go acquire it." 5

o Brother! Ifyou are sincere before the Gurunara;
You will tndy auain the vision (dïdâr) ofParadise (bahisla) 6

o l3n'ther! "Prince Kamala, listen to this talk about the Great Day!"
"Let us go then, Swja:, to thejogï." 7

o Brother! The eanh will smoulder and appear copper-coloured;
The keeper of books will appear at :he end of time.

o Brother! The jogi is he who practicp.. discipline;
Of what use is it merely to don earrings?

o Brother! Nor is anyone ajogiwho wears ochre robes;
No indeed, we cannot truly cali that persan ajogi.

o Brotl;er! To the one who loves truth and keeps vinuous company;
A hundred, nay a thousand cheers are due!

•

•

o Brother! Upon hearing this talk, Prince Kamala depaned;
He too became Immonal (amar).

o Brother! Then Prince Kamalas father, the King, came to thejogi;
[Thinking] "Let me listen to the jogfs talk."

o Brother! The vision of Paradise awaits one who conquers the world;
Listen to what the jogi has to say.

o Brother! Hell (dozak.h) awaits one who goes astray;
And one who does not believe in what the Guru says.

o Brother! If one is from the same ancestor, one is no stranger;
But ifoue joins the company of strangers, one will go astray.
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1 Thal is. the Day of JudgemenL

252



•

•

•

o Brother! Pir Shams has spoken this sacred speech (iigama viilJi):
"1 am your servant (banda), 1entreatyou (0 Lord)!"

o Brother! l'hose who follow not what has been inscribed on paper;
They will surcly beat their breasts in remorse.
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Satgur Shams said: This is the lime of the tenth avatfir;
His ninth fonn (rupa) has been changed and he now resides in the West (paScim). 1

If you recognise that fonn, it will be to your benefit;
The gods (devatii) of this fourth age (kalyug) have acknowledged this. 2

Kn;l)a took fonn as the Buddha avatar and came to the Pâl)ç1avas;
Draupadï recognised him and delivered him into the hands of Kir.J Yudhi~1hira. 3

He rescued PrahHïd and the labours of Kamalas husband were successful;
He who rescued the fort in Rama's fonn, that person has arrived today. 4

The avatar of this fourth age is NakalaIika;1know that he is a Muslim;
He who was wrathful with the infidels (kiiIIr), indeed he has come. 5

He has taken forro (avatar) as the man Islam Shah; know that he is the Satgur!
Pir Shams says: 0 pious ones, listen to this wisdom (giniin) ! 6

Then M:lkac;1a Bhudara demanded: Show him to us!
Shams revealed the Shah's forro and they beheld the four-anned Swamï. 7

Thereupon all were filled with faith (imiin) and gave the Guru great respect;
They said: "Ali our hopes have been fulfilled for we saw Kn;l)a hirnself!" 8

The Satgur then disclosed the rules and prescriptions (vrata) of religion (dhanna) ;
"Pray together on Friday of the new moon and you will reach the olher shore." 9

He made them recite the ward (japa) Pir Shah, name of the Gurunara;
Then Pir Shams left and proceeded to the town ofGhaznÎ. 10

• 1 nakalal\ki: Guj. ni$kalllJika - the one without blemish, the immaculalC one;
rcference ID Kàlki. the tenth avaliIr.
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Do nOI make the IT'Jstake of dispuling wilh the Gurunara.
For he can imbalance the minds of strangers.

Those who make this mistake are labeled great sinners (papi);
Withoutthe Guru, the soul (jïv)cannot be freed.

The demon (daitya) will scat himself in a cross-legged posture;
He will make the entire eanh prostrate before him.

The devil Kaliilga has fony-thousand demon attendants;
Each one of whom will bring about great strife.

Reciting magic spells (mantra) over sand, they will produce grain;
Thus willthcy run canteens which provide free food.

Reciting magic spells over water, the demons will make butter;
Thus willthey run canteens which provide free butter-fat.

Reciting magic spells over dust, the demons will produce sugar;
Thus willthey run canteens which provide free sugar.

Reciting magic spells over their wings. the demons will train parrots;
"{bus willthey tcach them to chant the name ofKaliilga.

The demons will make wooclen horses appear to be cating food;
Indeed, they will promote such sony spectacles.

The devil Kaliilga will bring dead men back to life;
In this founh age [ofevil]. he will show them their [deceased] parents.

The demons will raise an umbrella beneath an overcast sky;
They will let the rain lightly drizzle with acool breeze.

The devil Kaliilga will sell bread in exchange for copper coins;
But my Swiüni Rlija can tum those into gold.

In times ofsuch adversity, the heart will find no peace;
But the Swami Raja will protect it and preserve it.

Pir Shams recites this wisdom (giniin) so full of great significance;
Beware, for the demons will engineer such kinds of trickery.
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<:~crifice a tenth.\ 0 Friend. and surrender your life in worship of Nara.
Pim. the Shah! lnevitably upon your head will descend

" • vay of ludgment (qiyâmat). Indeed. that day draws close!

The Eternal Syâma has himself taught that the path is thus;2
P-rr Kabïr al-Dîn says Pif ~adr al-Dîn said: As you sow, so shall you reap.

P-rr Shams says. 0 Friends! So long as you live. you can achieve (results).
Afterd;:ath, what can he done? But the negligent (giifal) waste their lives.
Brather, how can they attain freedom (mok$ll)?

Pif Shams says, 0 Friends! Ifyou are negligent, you williose.
Rather, 0 Brather, he vigilant day in and day out!
And join the company of the 33 crore deities, so said Pir Shams.

P-rr Shams says, 0 Frie::ds! This fourth age (kalyug) is full of treachery.
o Brather,I have observed this even hetween friends;
The shoulder is offered in embrace but the hand twisled around.3

P-rr Shams says, 0 Friends! If you sttain too hard, (the cord) will snap;
Leave things he, do not hanker after them sa;
lu,t as a spring flows naturally, sa what you desire will come to you.

Pif Shams says, 0 Friends! As a sword is sharpened by whetstone
And as clothing is washed with water;
So is the heliever purified by wisdom (giniin)! So said P-rr Shams.

Pif Shams says, the fool who weeds not his sail cannat grow greens.
Likewise, unless the coward shoots off his arrow,
Brather, he will have no flesh to pack heneath his skin.4

P"rr Shams says, 0 Friends! That which is barn must also die.
Do not count upon the body! See, a blade of grass bteaks and falls down.
Brather, every moment something perishes.

P"rr Shams visited four countries [and p~yed:)

o Swanü, upon you is our reliance! Fulfil our unfulfilled hopes,
o Swamï, deliver us ail ta the other shore (paheJe piir).
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Thal is, of ooo's camings; a rcference 10 the lithe.
Verse is obscure.
Allusion 10 a technique of combat: the unsuspccling "friend" is huggcd with one
hand and knivcd with the other!
A rcfcrcnce 10 hunling, that is, he will have no foo;i.
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How does one recognise the Salgur when one meels him?
Only thal mind that knows the test can see.
o Brother, he dwells in sandal woods and fresh-scented lime. 1

In the sandalwood forest, there lives our Beloved (piJ'un);
Come, 0 Friend (salehi)! Le!'s go to that forest to find joy for our souls (;Iv). 2

In the mind (man) are the divisions 'you' and 'l'; leave these thoughts behind!
A mere curtain separates 'you' and 'l'; ifyou forget this, you are the fool! 3

'You' and 'l'are bonded in love; 'you' and '1' speak word. to each other.
'You' and '1' are both one with the Lord; 0 Brother, dispel this cumin! 4

'You' and '1' should not be arrogant, for pride destroys ail;
If 'you' and '1' killed our pride, we would auain our heart's desire. 5

'You' and 'l' passed the night togetherl, do not forget that dear sir!
'You' and '1' hathed in the moonlight; so bring a mind filled with affection (hera). 6

'You' and '1' crossed the ocean even as the waves rose up high above us;
'You' and 'l' crossed the river and Satgur Sahadeva2 showered us with Light (niir). 7

Satgw's Light is conce::led within; recognise the divine (deva) in the Guru;
What will you give to satisfy the Guru and what should be your service (seva)? 8

Ifyou serve him with sincere mind. indeed, no gift is necessary;
Give the mind and heart full of love (sncha) and let the love greatiy increase! 9

When the heart (diI) is given, ail is given. Stay awake night and day, 0 my Brother!
Pir Shams said: Go join the ranks of the 33 ClOre deities! JO

• 1
2

Thal is, cndurcd fcar, hardship and dangcr IOgcthcr
This may he a refcrencc 10 Pir Sadr ai-Din who occasionally uscd this pen-namc.
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True is my Maker(k.hiiIiq), Creator of the world (sirj:l(lalJJr);
The Shah created [the world] from tiller darkness.

Prophet (nabi) Mu1)arnmed was God's (k.lJuda) chosen one;
To the Prophet came a summons from Him.

In the summons, God made a command (firman);
Lo! From mere mud, a body took shape.

After creating the soul (ruh), He breathed life into it;
Indeed, but for the soul, the body is an empty cage.

Strïve to eam your goal, 0 Brother!
Believe me, my Creator is trustworthy.

True is my Creator in whose grip is the prize of Paradise (bahista);
This wisdom (gïniin) of supreme essence is the word of Pir Shams.
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22

o Lucky Ones (subhfïgï)! Worship the five holy ones l (panj tan) day in day out;
Let your concentraùon (dhyiina) re;t upon the crown of the Guru. 1

o Lucky Ones! Submit the ùthe (dasond) and live according to the Guru;
Stop chattering about worldly things. 2

o Lucky Ones! Life is momentary, so keep sorne water with you;
Purîfy the water and then drink Ît. 3

o Lucky Ones! Ali that you cat and drink will vanish;
Only that which you give away remains seCUTe. 4

o Lucky Ones! What you give to the Shah increases 150,000 fold;
The record-keeper (dïwiin) is at each person's doorstep. 5

o Lucky One! The hammer strikes the anvil;
Thus is the iron beaten and moulded into shape. 6

o Lucky Ones! When ail is devastated, the Lord (rabb) will take account;
So keep company with those who are cenain. 7

o Lucky Ones! The Shah is the expert (mullah), the Shah is the judge (qiiÇi);
He himself is the Veda and the Qur'an.

o Lucky Ones! Station by station, the Saheb will cross Sind;
1-le will soon come to visit MulŒn.

o Lucky Ones! At the crossroad facing the four directions;
He will come there at the mail: square of Multiin. 10

o Lucky Ones! p-If Shams has spoken this essence-mled wisdom (giniin);
The faithful will get aeross to the other shore (paheJepar). Il

The Prophcl Mu~ammad, his daughlCr Rllimah, son·in-Iaw and cousin 'Ali, and IwO
gmndsons, Basan and Busayn.
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o Lucky Ones (subhfigï)! What did you bring with yon into the world'!
What are you gC'ing ta take back with you?

o Lucky Ones! You were barn naked and naked will yon die!
Sa be scrupulous in your trade and dealings.

o Lucky Ones! Bare were you barn and bare-skinned will you die!
You will take nothing along with you.

o Lucky Ones! When you lie on the stretcher with feet extended.
Your family will neither keep you nor come with you.

o Lucky Ones! They will coveryou with earlh aftt-rthe funeral rites;
Thus will you be bundled off lU the Lord (1:ari).

o Lucky Ones! Your body will crumble and turn into clay;
Ants and worms will feast upon your flesh.

o Lucky Ones! Grass williake root over the top of your body;
Cows will come and graze on this grass.

o Lucky Ones! That for which you have earned demerit;
It will not endure nor abide with you.

o Lucky Ones! When the red-hot iron strikes your throat.
You will scream and cry out 10 no avaiI.

o Lucky Ones! When the Swiimi Râjâ asks for an account,
Those who have toiled will be amply rewarded.

o Lucky Ones! Pïr Shams recited this wisdom (ginan) in essence supreme;
Those who are faithful will attain the olher shore (pahelepiir).
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Alas, i hJVC becn strllck by love (mahobar) for you!
Orny beloved Saheb! My hem ras been swept away by love!
Permit our eyes to meet, 0 my precious Saheb! 1

Pan the cunains and look al me face-to-face;
Let me see your smiling countenance. 0 my precious Saheb! 2

Pir Shams ye.~ms for your countenance (siJmt);
Bless me witn a vision (didar) of you, 0 my precious Saheb! 3

o Beloved One, be not displeased with me;
Take me a10ng ;vith you, 0 my precious Saheb! 4

The ardour of youth does not last long;
Like river waters, il rushes away, 0 my precious Saheb! 5

Ali your loyers will come with you;
Be tender 10 me in your hem, 0 my precious Saheb! 6

Lislen, 0 Enchanling Chabïla; the Lord who bewilches!
Be compassionale lowards me, 0 my precious Saheb! 7

• o Proud Jobana.* whose gail is full of mischief!
Bear love for me in your hean, 0 my precious Sahe'J! 8

o Beloved (pïya), your myslery has driven me crazy!
Let ardour ('ishq) consume my mind, 0 my precious Saheb! 9

When 1beheld your face (mukh), my mind became ecslatic;
Singing, Pir Shams has made you hear, 0 my precious Saheb! 10

• •
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Giving an order (finnfin), the Lord said: "Lislen. Pir Shams!
Go amidsl the following (jamii'al) loday and administer a lest of faith (imiin). 1

Pir Shams replied: "Listen, 0 Shah!
1will demand from the gathering (gal) whatsoever it is you wish." 2

"Ask for bread made of kii,thii 1 flour and order human tlesh;
Whoever submilS flesh will attain the abode of Heaven (vaiku(ltha)." 3

Then Pir Shams depaned and arrived at Uchh in Multan;
Ail followers assembled and prostratetL "0 Gurujï. your wish is our command!" 4

"Offer only what is within your means and be of steadfast mind;
But if you prepare sorne food for me, 1will bestow heartfelt blessings (iisil'a)." 5

Pir Shams then said: "Listen, 0 Gathering of followers (gatjamii'at)!
1require ofyou only this for which 1shaH bestow heartfelt blessings!" 6

"Bring to me sorne bread made of kiithii flour and fetch me sorne human flesh;
The one who gives this flesh will allain a dwelling in ~ !~aven." 7

Stunned, the gathering discussed this: "Who will give up their own l1esh?
Pir Sharns will save the resolute, but who, indeed, dares to go ncar the Pir?" l!

Pir Shams sat down with a rosary to pray: "0 Süheb, preserve my honor (lifi}!"
For seven days he kept fast (rojo) and nobody dared to go near the Pir. 9

Then a blind mendicant arrived and promptly sat down in the prayer-house;
"Take your gold daggerin your hand and feast upon my flesh!" 10

"Youroffer has satisfied me. Auspicious (dhanya) that moment, blessed that night!
That day when you were bom! GreaI, indeed, shaH be your fonune!" II

Then Qasim Shah himself appeared and began the rilt of Holy Waler (ghalpaJh);
He brought a cupful of Light (nÜT) and Pir Shams accompanied him. 12

Pir Shams said: "Lislen, 0 my Lord!
In lhe prayer-house is a blind sage; deliver him into Divine Lighl (nür i1iihi). 13

[The Shah gave the blind mendicant the cup];2
He drank the cupful of Lighl (nür) and lo! He witnessed lhe enlire universel 14

Then Pir Shams said: "0 Blind Ascelic,lislen!
Go and join the congregation for il is now lime for us 10 depart." 15

•

• 1
2

A kind of han! rcddish whcal.
The fU"S1 line of this verse is missing in the Gujamû le,l.
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• 'Il,e blind mendieant stood up and he c:!I'~c amids: the following;
"Now fet.:h the cases and prepare, for timo: h:s come f0~ the Pir te depan!" 16

27

26

25•

•

llle gathering askcd the blind man: "Did you sacrilïce yourselfto the Pir?
Only ycstcrday, you bumpcd into walls but now you walk lall!" 17

"Yes, [sacrilïeed myselfto the Pif aliJ :hus drank or Divine Light;
Had he not promised a place ill Hcaven to the sacrificerof one's flesh?" 18

The assembly pondered over his words and then approached the Pir;
''Ta.l(c the gold dagger in your hand and fcast upon our flesh." 19

"That opportunity has passed! Indeed who can consume human flesh?"
"Now fetch the cases and prepare, for the rime has come for the P'tr to depa."t!" 20

The whole gathering began to weep; men and women bath wept!
"Ifthe Pirdepans from here upsel, wretched will be our fate!" 21

Pir Shams said: "Listen, 0 following!
1will give the final verdict at my own place; now it is rime to depan." 22

On Thursday, the seventeenth day of the month Vaisakha,l
On thal day the Pir travelled ail the way to Ucch in Multan. 23

Seventeen-hundred people followed the Pir to his own place;
Placing their cases there, they said: "Pif give us your last decree." 24

Pir Shams said: "Listen, 0 gathering! Every twelve months
Keep a fast (roja) on this day and yau will auain Heaven (vaikuptha)."

"Ali men and women must observe this fast, even littie children;
If every twelve months you keep the fast, you will auain Heaven."

Pir Shams spoke his wisdom (giniin) firmly: "Listen, 0 Followers!
Only thus will my curse not strike you, and you will attain Heaven."

Seventh month of the Vikram ycar.
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o Swfunï, in your meadow, you are Guru Brahma, Ihe Gardener!
In the nine continents [of the worldJ you scalter seeds,
The SwatnI scaltered countless seeds.

In a marsh, you planted IWO seeds, one green, Ihe other parched!
The one deprived of the Guru did nOlfin:! a way OUI;
o Brother, dry was the one lacking the truth (sat).

Tearout the fOOts of sin (pap), 0 Brother, and the soul (]Iv) wiil stay green!
Sever your head and submit it willingly le ,he Guru;
Then, the Gurunara will become your Helper (belï).

Simple is the path of the Gurunara, the Helper, infallible is hi~ w.)rd (sabda)!
The deeds by which the soul will be released,
Such deeds should you devotedly perform.

o DevOlees (diisa), bear your faults humbly and be patient!
Entreat the Helper for his mercy!
Unique and constant is the colour of the Masler (pati), casy is his path.

o Pious ones (rikhisar), meet and form a gatherin~ for the ~ake of your seuls!
Wear the four precious jewels on your forellead;1
Brother, gain mastery over the five elements.

Discharge your debts quickly and profit from the Guru's wisdom (giniin) ;
By the grace of the Lord (nara), p-If Shams has spok.:n:
Adore the true Swlimi!

Allusion unknown.
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Thousands of husbands sleep easy butthis groom is still a child; 1

Day and night, 0 Brother, the water-wheellUms. Swamï is the Gardener.

He has planted many fresh seeds; Swamï is himself the Caretaker!
He tends the garden himself, he nourishes the garden himself!
The f10wers and leaves yield fruits and the Swfunï enjoys their fragrance:
The heart of the Gardener is contented.

F~om five buds carne flfty blossorns ail full-blown and beautiful;
A strong wind brought showers of Light (nÜT). Indeed, the Etemal (qii'im) King
Made a wonderful garden. But then the Swamï increased il in creepers-
So beware, my pions Brothers (munivar)!

Meditate on religion (dhanna), keep your word (viie) and perform your duties!
Else you will repent when Yarna cornes today or tomorrow with his summons.

Beware! Keep your vows (mita) and cam your merit in this fourth age (kalyug);
By the grace of the Lord (nara), Pir Shams says: The tenth [avatar] is the Shah!
He has kindled the Light (h'ota) and made the Invisible (alakha)manifest.

The mcanillg of Ihis lillc is obscure.
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• 28

ln the city of love (prem pap.n) lived King (rJjJ) l\lanaslldha;
At his palace was his wife Qlleen (rdl)ï) Radîyâ.

Five prime-ministers came to stay then:;
They engaged the King in discu<sion. 2

The King and Queen dwelt in contemplation (dhyiina);
They were devoted to the Swâmî. 3

The ministers inspectecl the city;
Then they engagecl the King in discussion. 4

The King and Queen remainecl in the palace;
They unceasingly performecl holy rites (kriya). 5

Joining their two minds together,
They strengthenecl their love (pyiir) fcr Pîr Shams. 6

Of no other desire did they speak;
Their uner concentration was on the Lord (hari). 7

The townsfolk, all of them usecl to say:

• The King's llalUn: is full ofdevotion (bhakti). 8

The five prime-ministers Iivecl there;
They kept the city in its place. 9

The King and the Queen Iivecl in the palace;
The ministers administeredail. 10

They Iivecl in the city in sucb a manner,
That no one could censure tbem. II

Pîr Shams, the Defendcr of the faith (ghiïzï), said:
They receivecl only praise from the townsfolk. 12

The city of love was a town;
Nay, it should be callecl a city. 13

Ils foundations were broad and strong;
Encircling il was a fonress of Light (prakiis). 14

Its new gates were truly attractive;
What exquisite skill had gone into their decoration! 15

Ornate with rich and delicate designs,
At the summit [of the fonress] was an open coun. 16

Composecl of seventy-two chambers;

• Its brick were layecl in coumless patterns. 17
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• Four va7.irs stood al ilS gales;
Lofly indecd was lhcir abode. 18

Il wcnt bcyond onc's cycsighl, so high was il;
Suprcmc was this fonrcss of Light. 19

It had sixly-four squares and sixleen junclions;
It had Ihree-hundred-and-sixly bazars. 20

Lovely indeed was this cily,
It were as if crealed on Mount KaiHisa. 21

A mighly arm} lived in its square;
Nearby was the guest-house for visitors. 22

The river bank flowed abundantly;
Its sweel, unending waters sparkled. 23

ln such a way did the King and Queen live;
Their kingdom was filled with Light. 24

Lislen, 0 pious ones (rikhisar) to ail of them,
Who lived wilh the King and Queen. 25

KamaHï was the King's attendant;
Listen to his thoughts! 26

• Broad and strong were its foundations;
Inside the city was the i 'Ilperial palace. 27

The King and Queen sat in the palace;
11ley sat forlom ail eight quarters of the day. 28

Diamonds and jems sparkled and shone,
Bright as the light of the sun. 29

(Change tune)

Then the King had a thought: "Let me go to the Guru!
Let me submit a plea standing on top of the palace. 30

Let me have quiet converse night and day with the Gurunara!"
Having thus entreated him, the Guru heard his plea. 31

Awakening at midllight, he thought about him;
When the sun rose at da"on, Pir Shams arrived. 32

l'ïr ShanlS made a sp:ech and [the King saidI, "Come visit our home."
[He repliedl "~''IIr~ the preparations-we will retum in six months." 33

(Change tune)

The King and Queen remained standing, but seated the Pir on a dais. 34

• Lovingly they washed his feet making many a plea. 35

"Profound is our reverence for you; you have fulfilled our request. 36
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• Indeed. Gurujï has been gracïous for he has come [0 visitus'

Be merciful. dear Lord and lead us to the divine vision (dù!;Ir) ,..

.'7

44

4:1

The King and Queen said: "Be mercifuI. be kind!" .N

"Great is the reward for paying the ùthe (dasor.dJ. so deliwr us! 4ll

Bring to us the etemal reward that we may attain the other shore (p:lhek l':Ir).'· 41

They entenained the Guru fondly and rendered himmuch service (SC\':I). 42

(Change tune)

Day and night they had conversations with the Gurunara:
Having occupied himselfthus. the King becamc elatcd.

The King said: "Listen to me. a Queen, aboUlthe chaste ones (~'ati):

Single-minded should be our attention on the Gurunar.I!"

adasatha tiratha: the last of the 64 pilgrimages ID he pcrforrncd hy the brahmin.

•

•

The Queen replied: "Listen King, this is a matter of secrecy!
Let us pay our respects to the Gurunar.l and become his followers.

Mercifully he granted us divine vision and our deeds are redeemed;
He will cenainly keep his promise (1(01) and accomplish our task."

The Kiog's heart rejoiced when the Gurujï spoke his wisdom (gimln);
The King listened attenùvely and the Queen came nearhy.

(Change tune)

There the Gurujï spoke his wisdom (giniin);
Listen to the essence, a pious ones!

Who acts upon the teachings of the Gurunar.l,
That one reaches the other shore (pahelepiir).

You have arrived at the site of the siKty-founh pilgrimage (tirtha); 1
Know that il is atthe feet of the Guru.

For millions of aeons and ages the Guruji has come;
Infinite is his artistry and perpetuaI.

Gad (devata) in his tenth manifestation (avatiir),
Assumed a form (TÜpa) and became visible.

The Supreme King first came in the form of a Fish (Matsya);
He was the support for the seer l'k.gQala.

In his form as Tortoise (Künna), he chumed the ocean;
The fourteen jewels were thus recllvered.

He came to the aid of King Ambarisa;
Thus the King reached the other shore.
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ln the fonn of the Boar (Var:Jha), he seized the universe;
Ile c1enchcd the wholc of it with his greatteeth.

NarJyal)a then descendcd as the Lion (Narasiqlha);
Prahlad fell prostmte and beggcd at his feet.

In the fonn of the Dwarf (Vamana) he spoke;
He delivered Kamala, the fortunate.

P~urJrna twirled his axe around six limes;
He gmbbed Kamalas husband in his hand.

In the fonn of Rama, he killed Raval)a;
He took a hold ofHariScandm's hand.

He saved HariScandm's son, Rohita
As weil as his wife, Queen 'aramaû.

Luckily, he came as Kn;l)a!
He protected Dmupadï1 with reams of clotho

In this fourth age (kalyug), he has become manifest;
He is 'Ali, fiÙghty cornrade of Mui)ammad.

Whoever worships him single-mindedly,
That man or woman will be delivered.

Thus did Pir Shams, the Defender of faith (ghiïzi), speak
To the King and his Queen. .
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(Change tune)

Hearing the Guru's wisdom (giniin), the King's heart was convinced!
"We entreat you Pir Shams, we prostrate at the Guru's feet. 66

Hearing the Guru's wisdom (giniin) has given assurance to our heans;
The Lord who has been so merciful will take us to the Etemal abode (amarvas)." 67

"Come to Multan bath of you, 0 King and Queen!
1will send you two messengers after six months have passed." 68

So saying, Pir Shams arase from there to depart;
"Listen my words, and hasten to visit me!" 69

(Change tune)

The King's heart was enraptured and he said to the Queen: 70

"Gurujï has been merciful! He has come again and again." 71

The pious (sali) remained standing and talked about religion (dhanna). 72

They followed the True Path (satpanth) and recalled the unutterable ward (jap).2 73

• 1

2
paftc:Ivali: PallciIO: the princcss of P"dncala, narnely, Draupadi.
ajampiya japa: lit. the sacrcd word which is not ta !le ut~red; the mantra.
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• Thcn the Gurunara dispatched a disciple to delivcr a summons (hukam ).\ 7-1

•

•

A summons had come from the Guru; how couId it be neglected? 75

The summons had come for two people: how cou!d a third be taken along? 76

The summons had come now butthey had a child; should it be taken along? 77

The Queen asked the King; "How can wc go?" 78

Queen Radïya said: "0 King, think! What are wc to do?" 79

King ManaSudha rcplied: "We will go to the Lord (deva) [alone]." 80

The child was laid down to rest and the two prepared to leave. 81

Thinking of the Gurujï, they left and earne past the guest-house. 82

The road bruised their bare feet, but they both kept walking on. 83

When the King reached half-way, a deer was feeding ilS young. ~4

Sighting the fawn, on the spot the Queen beeame distressed with pain. 85

So severe was her pain, she instantly died, and the King had to think. 86

"The eommand has eome for two. Now what can be done?" 87

Covering her in a sheet, he tied a knot and started towards the Lord. 88

When at last he arrived at his entrance, he prostrated himself at the Guru's feet. 89

Golden lights sparkled and there sat the Lord of three worlds (tribhovar), Syama. 90

"Rise, Quecn RaQïya! Drink the Immortal neetar (am[ta) and feed yourehild!" 91

Abiding by the Gurunara's words, they had come to the Lord's porch. 92

Worship with single mind and eoneentrate (dhyana) upon the Gurunara! 93

Remain in the refuge of the Gurunara and you will allain the other shore. 94

The King and the Queen were both delivered together with their ehild. 95

The Guru said: "Listen, 0 pious ones, to the story about the King and Queen!" 96

Pir Shams reeited this wisdom(ginan), listt:.10 Congregation (gatjamii'at)! 97

(Change tune)

Pir Shams, the Defender of faith, recited this wisdom (giniin) atthat time;
He who believes the Gurunara to be true will reach the other shore. 98

Think about this wisdom (ginân), 0 piou. Brothers! Do not lalk about other things!
Serve (seva) your Shah single-mindedly and you will atlain Heaven (vaiku!'fha). 99

Nole the rcsemblance bctwccn the following verses and Ginan " 9.
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a Brothers! Darkness will follow upon darkncss;
50 will it he on the Day of Judgment (qiyamah)!

a Brothers! Fifty-thousand will remain unconscious;
Therc will he rainfalls of ftre! 2

a Brothers! Titanic mountains will come smashing down;
Waterfalls will he ablaze with flames! 3

a Brothers! ML Meru will tremble and its boulders fracture;
The eanh will he engulfed in warer! 4

a Brothers! 50 fitfully will the sky shake,
The land will he sick with calamity! 5

a Brothers! The colour of the eanh will change;
It will tum into the reds ofcopper! 6

a Brothers! IQlUdiivand himself will sit to take account;
He will demand the price of each and every grain! 7

• a Brothers! The thiny-five crore strands of hair will harden into iron;
Time and again, they will prick the body! 8

a Brothers! Neither wares nor wealth will be of any use;
Only your earnings of meritorious deeds! 9

a Brothers! In fony-eight hours such a hurricane will blas!,
Rocks and stones will fly in aU directions! 10

a Brothers! The earth will he utterly demolished;
In accordance with God's (iliihi) decree (finniin)! Il

o Brothers! Calling Indra, IQlUdiivand will give blessing (duCa)
To him who brings fonh rain and stonn! 12

o Brothers! Twelve types of rain will begin to pour,
When God's command (hukam) arrives! 13

o Brothers! Water will cascade in such proponions,
Even the resolute Nonh Star (Dhruva) will shudder! 14

o Brothers! The waters will seethe to such a degree,
Nothing can be said to describe it! 15

o Brothers! Then what will aIl you pious ones (rikhisar) do'?
It will be impossible for you to swim! 16

• o Brothers! The Pif repons what is in the scriptures (ligama, veda);
Listen, 0 my dear believers (mu'min)! 17
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o Brothers! Take care and preserve your life!
Pïr Shams has said lhis.

o Brothers! Pir Shams Qalandar said:
o KJmdavand! Who can Jnain ilie limits of yom inlïnile Self!
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o Brolher! Hr.lurncd four moments into four ages (yug),
KJlUdavand lold this to the sea.

o Brother! In the fust three ages, religion (dharma) prevailcd;
Bul this founh age of Kalyug will be precarious.

o Brother! Father and son will battle with each another;
Such awful scenes will you witness.

o Brother! The wife wiIl demand her mother-in-Iaw for expenses;
Listen, 0 my Brother believers (mu'min)!

o Brother! Both the sky and the eanh will roar with laughter;
An amazing Go<! (iliïhi) indecd is KJlUdavand!

o Brolher! The pious ones (n1chisar) will have fear in lheir heans;
Lislen, 0 my Brother believers!

o Brother! Imagine whal will be their condition,
Those who have misused their authori.y.

o Brother! This raw body will be u!.::less there;
Forit has been made ofmere clay.

o Brolher! Indeed, ofwh~tuse will be your pride in it?
Listen, 0 my Brother believers!

o Brother! ln a split second you will rise and depan;
The world will jusl sit back and watch.

o Brother! Further on, K.hudavand will ask you,
"What good decds have you brought along?"

o Brother! Then my pious ones, what will you do?
At that instant, nothing can be done.

o Brother! AIl your wealth and possessions will be in vain;
For you can take nothing along with you.

o Brother! Merit (pu{lya) and sin (pap), these alone will you take;
On that occasion, drums will be bemen.

o Brother! Pir Shams Qalandar has said this;
o K.hudavand! Who can allain the Iimits ofyour infinite Self!
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o Friend! Whatever you do, do it of your own will;
For the world will be of no help.

o Friend! If you succeed, indeed you will attain the divine vision (dïd;Ir);
But you must overcome your worldly cravings.

o Friend! Pay the lithe (dasond) and take refuge in truth;
The mother [oftruth] will raise you to the other shore (piïr).

o Friend! Lost fools they are who lack in good deeds (kriyiï);
They will remain upon this shore.

o Friend! Word by word 1have revealed this to you;
So Brother, worship (ifrJdhaniï) in the correct manner.

o Friend! By the Plr's words you can be saved;
Where the Pir puts you, seule yourself there.

o Friend! 1am the master and 1am the servant;
My name is FOrlunate One (subhiïgï).

o Friend! 1did not strike a deal anywhere else;
Rather, 1 sold my goods only to the Shah.

o Friend! The lightest weight cannot measure a grain of 110ur;
Humble yourself into such a tiny grain.

o Friend! Without merit, no one can he saved;
How will you easily save yourselves?

oFriend! King PrahIad delivered lifty-million [souls];
Hariscandra delivered seventy-million.

o Friend! ln the second age, the live PaQQavas arrived;
They granted success to the works of the pious.

oFriend! King Yudhi~!hirasaved ninety-million;
All twelve attained KPudavand.

o Friend! Serve (seviï) lirmly, says Pir Shams;
o Brother believers (mu'min), pay the tithe!
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Ahridged l Das Avat:ir

Know what marvels the Shah, the lord (dc\'a) Murari has exeeuled!
Swami desccnded into the ocean in the fonn (rul'a) of the Fish (MaL'J';I);
The Shah siew the demon Sankha; 'Ali made thc Invisible (a/akha) manife::t.
Listen gathering (gat), be allentive! Now the Lord /...!urari is the Shah.
Listen gathering, bring hither a finn mind! The Shah resides in Kahak.
Listen gathering, bring hither a finn mind! The Pir lives with the Shah.
Listen gathering, bring hithera finn mind! 1 !le Etemal (qfPim) isAIl-Forgiving.

The second time the Swfunï descended as the Tonoise (Kaur.Jbha) a\'at1fr,
Scorching their backs, the Shah killed the demons Madhu and Kai!abha.

Swamfs third descent was as the Boar (Variiha) whom none could cheat:
Thus he siew Mura, for the Shah knew the demon's intenùons.

Swanll's founh fonn was that of the Man-Lion (Narasirllha), King of Kashmir:
With his nails, the Shah tore apan Hiral)yakasipu at a place midway.

ln the third age, the Shah's fifth fonn was the brahmin Dwarf (Villnana);
For failing to recognise him, the Swami sacked the demon Bali who lost aIl.

His sixth fonn was as Pariuriim and he gave the army (k$iltriya) wcapons:
The Shah threw Sahasrarjuna into a cage; each time he perfomed newcr fcats.

Swiimfs seventh descent was as Rama who triumphed over Kumbha in Lanka;
He slew Mandodari's husband, the tcn-headed demon Raval)a.
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The eigth fonn was the child Govinda who was called K~l)a:

He killed KaIJlsa and Cal)üra. lndeed, we too are lucky to have the Shah. 8

In the ninth fonn as Buddha, he sat in deep concentration (dhyiina):
The Shah deslroyed ail the Kauravas:
The Shah killed Duryodhana, and the Pal)Qavas altained frecdom (mok$il). 9

Verily, his tenth fonn is right before you-the Shah rides upon a chariot!
He who has impurities in his hean, how will he get across?
Leave the sixty-three rebinhs,2 and seek the thiny-thrce [million gods I!
The promise-keeper has come at the last juncturc:3
Know him, recognise him, for now the promiscd one has arrivcd:
Pir Shams says, Listen 0 gathcring of bclicvcrs (mu'min): Bc truc in conduct! 10

• 1
2

3

nana iiI. small, Iiule, tiny.

varana: SkI. VaIlla - lit. colour; social division, caste.

That is, the fourth age, Kalyug.

275



•

•

•

33

Listen to a tale,l 0 my Brothers!
1have cnlcrcd a c1car path (pan th).

"Whosc daughtcr arc you, who is your brother-in-1aw?"
(They askcd mc], "In which man's hfJUSC are you wifc?"

"1 am daughtcr of Ihe truth(sat), sister-in-Iaw of satisfaclion (santa~);

My husband is a resolule man.

1desertcd my stcadfasl husband while he was asleep;
11ef! my dear child swinging in ils cradle.

1removcd sorne milk from my breast and lefl il in the oven;
Then 1departcd for Ihe portal of my Lord (deva).

For Ihe sake of my Lord, 1have given up everylhing;
1have no desire 10 go 10 any other place.

1have thoughts of nOlhing else;
My only concem now is for my soul (jïv).

For Ihe sake of my soul, 1have relinquishcd ail;
1havc come to take refuge (sara!la) in you.

ln the skirt of truth are the strings ofconlentment;
1weave it with the knolS of concentration (dhyan).

ln the vessel of truth is the spout of satisfaction;
1sprinkle [the waters] of religion (dharma) in ail directions.

Pir Shams says, Listen, 0 my Brothers!
1have come as 1had promiscd (kal).

~hda: liL word.
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Give ear. 0 Mu'mins. be attentive and listent Listen to {his preeiolls message:
Fear the Day of Judgment (qiyamah)! Yes.let your heans be filled wilh fear!
The Prophet Mu1)arnmad asked Gabriel: "Hcw many limes musl you come back'!
How many times will you have 10 relum 10 lhis world after meT'
Gabriel replied: "Listen. 0 Prophet Mu1)ammad! 1musl relum len limes."

o Mu1)arnmad! The frrst lime lhat 1must retum.
That frrst lime 1will come to cake away good fonune (barJkat).
1will cake away fonune from the world and nothing of il will remain.

o Mu1)arnmad! The second lime thal 1must relum.
That second time 1will come to cake away love (mahobat).
1will take away love from the world and all will be emply of love.

o Mu1)ammad! The third lime that 1must relum.
That third time 1will come to cake away mercy (rnhemat).
1will cake away mercy from the world and only a few crops will ripen.

o Mu1)ammad! The fourth time that 1must relum.
That fourth lime 1will come to take away honor (Mm). t
1will cake the wife's regard for her husband and ail will behave like beasts.

o Mu1)ammad! The fifth lime that 1must return.
That ftfth lime 1will come to take away charity (sakhavat).
1will cake away good will from the rich and nothing of it will remain.

o Mu~ammad! The sixth lime that 1must return.
That sixth lime 1will come to cake away faith (iman).
Only a few will be faithful and the rest will be trailors.

oMu~ammad! The seventh lime that 1must retum.
That seventh lime 1will come to cake away the word of honor (1wl).
The ruler himself will be dishonest and will not keep his promise.

2

4

5

6

7

8

•

o Mu~ammad! The eighth time that 1must retum.
That eighth time 1will come to take away justice (adal).
1will take away fairness from kings and everywhere there will be trcachcry. 9

o Mu1)ammad! The ninth time that 1must retum.
That ninth time 1will come to take away forbearancc (sabür).
1will take away patience from the world and all will be restlcss. 10

o Mu~ammad! The tenth time that 1must rcturn.
That tenth time 1will come to take away the Qur'un.
1will cake away the Qur'un from the world and nothing will remain. Il

IiL sharnc. sclf·rcspccL
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1'0 one in the universe will realise. ail will be lost in ignorance (jJhil);
No one will allain knowl<:dge ('ilm). ail will perceive only rne oUler clothing:
fndeed. lhey willtake as Lord (k)lUdJ) those who wear saffran robes!
Know that these ten wi!! come [fue in good time. and thus beware. 0 Bralher!
When abundance,love. honor-these ten things-leave the world.
Rccognise itto be an omen of the Day of Judgment (qiyâmah).
Pir Sharns Qalandar says: The tum of Q:Pim Shah1 has come.

The king of Resurrection.
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On the beautiful day of the New Year (mllToz).
The venerable Lord (sri hm) Qiï'im went to the forest to hum.
The r:1inds of his servants became forlom
For their spirits lay at the Lord's (han) feet.

Having bound our nùnds with love (prim) to SIi Qiï'im.
For love of our Lord (nara), we too proceeded to the forest.
In the forest, made beautiful by his presence, we saw the venerable Saheb.
Subnùtting our heart.~ (to him), we stayed with our Lord (deva).

Fonunate it was that our thoughts of the Saheb were so strcng,
For when we went to the forest to hunt with the venerable Lord (hm) Qii'im,
He fulfilled all our countless wishes!
Our heans were filled with love for our Lord (deva).

Bind yourselves to the Lord (han) with joyfullove;
Soak yourselves in the steadfast dye [of love1for the Saheb!
So bound were our thoughts to Lord (nara) Qâ'im
He filled our laps with pearls and the treasures of truth (sat).

We went on a merry picnic with our Saheb,
And thus we gained great prosperity.
One who listens attentively to this wisdom (ginan)
That soul (jïv), it will be saved.

When the soul attains ultimate union (yukti)
The spirit will spon on its own.
From love will rise the tasteful aroma of sandalwood,
And like a swan in a lake, [the soul] will frolic in ecstacy.

Shah lqJalil Allah dwells there in the ion where he reigns;
Showing mercy upon me, he summoned me, Fateh cAli Shah, there.
Then he fulfilled ail our countless hopes!
The Lord (hari) eternally rnanifeslS his Light (nür).

o Brother believers (mu'min), worship devotedly!
Sharns says, listen, 0 you pious ones (~i)!

He who never forgets the vinues of the Saheb,
His spirit will never suffer.
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The universe is in my hean and Allah resides within it;
Il is He who etemally sustains nature. Indeed. He is Allah! 1

Listen, 0 Scholar (mullah)! Listen, 0 Judge (qiiç/i)!
Il is Ile who gave rise to creation. Indeed, He is Allah! 2

From this very clay, He fashioned the entire world!
So how do you tell the Muslim apan from the Hindu? Indeed, He is Allah! 3

The Hindu is the one who goes on sixty-four pilgrimages;
The Muslim is the one who goes to the mosque. Indeed, he is Allah! 4

But neither of them, Hindu nor Muslim, knows of my Shah;
111e Shah sits within-he is the Immaculate (niraiijan). Indeed, he is Allah! 5

My hean is my proyer-mat, and Allah is my judge;
My body is my mosque. Indeed, He is Allah!

Within myself, 1sit and submit my proyers (namifz);
What can a fool know of my worship (tiï'al). Indeed, He is Allah!

If [food] cornes my way, 1feast-if not, 1fast;
Thus my mind remains fixed on my Saheb. Indeed, he is Allah!

A bcliever (mu'min) is he who cornes to know allthe seCrets;
He walks upon the path of knowledge ('ilm). Indeed, He is Allah! 9

Through slUdy (gyan) and meditation (dhyiin) he cornes ta realise all things;
Scarching and penetrating, he discovers all. Indeed, He is Allah! 10

Says Pir Shams, Listen, 0 my Brothers!
How can you cross to the other shore without the Pir? Indeed, He is Allah! Il
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Come togetherand contemplate the true Shah;
Dispel ail doubts from your mind! 9

Indeed, draw from this wisdom (giniin) the essence of Immonality (amrta)!
Pir Sharns has recited and conveyed it to you. 1()
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Know! Realise! Recognise ùle one who has authority!
Thus commands (firman) the Gur~nara.

NaraYaI)a assumed the fmm of 'Ali;
Brother, his tum came along too.

'AH exists and has always existed;
This creaùcil is his masterpiece.

In this day and age, serve Shah Mahdi;
Do not he forgeûul, 0 my Brother!

By vinue of King Prahlad, fifty-million [were saved);
They profited by following the Guru's advice.

Seventy-million [were saved] by King Hariscandra;
They attained a hoir.:: in the City of Immonality (amarJpun").

Ninety-million [were saved] by King YudhighirJ;
They remained everclose to the Etemal (qiPim).

One-hundred and lWenty million [were saved] by Pir ~adr al-Din;
The entire jamii'at went with him.
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Search for goodness here, scarch for goodness!
At(;\ch yourself 10 the rope of trUlh (sac).

Clcanse yourselves her.:, Ge pure in conduct!
Do not let din smear your sou!.

As gold is testcd by rubbing it against a touchstone,
So be sure to put your own self to the test.

As colour-fast dye is applicd to cloth,
So set your own hue from within yourself.

If you wantto meet, then meet in secret;1
But outside, perfonn sacrifice (yajiia).

TIte one who's cup the Guru fills,
l'hat disciple drinks and drinks in ecstacy.

Pir Shams, the Generous, recites this wisdam (giniïnj,
Destray the five2 and hald sleadfastta prayer.
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lit bctwccn the curt:lins.
Thal is, Ole live senses or the live evils of grccd, \USl elc. Sec 1: 1
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o Devotee! 1 heard this in a dream, 0 yes, 1hcard it!
Vou cannot auain [liberation] whi!stliving in the world.

o Brother! Do trade and eam an honestliving, 0 yes, carn il!
For you will not remm to this world again.

o Devotee! Give charity with your own hands, 0 ycs, your own!
Then you will not have to chew on your own fingers. 1

o Devotee! Control your five, 0 yes, your five;
Then cenainly you will allain the City of Immorta!ity (amarJpuri).

o Devotee! In the fifth month, the sou! was cast forth, 0 yes, it was cast;
In the sixth, il was enkindled with Light (prakiis).

o Devotee! In the seventh, fire awakened the body, 0 yes, awakened it;
In the eigth, the eyes wilnessed the Lord (k,iJudiivand).

o Devotee! In the ninth, the Satgur sent it on earth, 0 yes, he sent it;
He took from il the promise (kaJ) ta give tithe (dasand).

o Devotee! Twelve years [the souillived as a child, 0 yes, as a chiId;
At the age of twenty, il becarne a youth,

o Devotee! For forty years it did not pray nor pmctice austerities;
Dealing in foolish things, it lost aiL

Developing a taste [for pleasurel, it forgotthe Swümï;
In ils greed, the foolish soul forgot ilS Maw!ü.

The Satgur dyed a cloth with caloured dots;
He dyed it with many colours.

From the West, Mawla will come, 0 yes, the Beloved will come;
He, the true Lord (k,hudiivand) will certainly come.

The fort at Cïnab is crooked, 0 yes, it is crooked;
Know that a demon dwells in Yodhü.

Kalinga will be beheaded, 0 yes, beheaded;
He will be spun into the middle of the sea.

o Devotee! Make your body a boat, 0 yes, a boat;
Do business with it far the sake of the Shüh.

o Devotee! Vou will rise up to the thirty-three [gods), 0 yes, rise up;
Once you have mastered the five.

ThaL is, you will ncvcr go hungry.
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l'Ir Sham", [he Ddender of faith (glJ:jZ1), has spoken and told;
l'Ir Shams has reeited [his and made l'OU listen.
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The Fourle,'u kwels
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The first jewel is to love (prira) the Saheb;
Take such a priceless jewel and safeguard il.

The second jewel is to know the Guru's wisdom (gin;In) in one's hean;
a Brother, reaiise the true vision (darsan) of your Shah Pir! 2

The thirdjewel is to think hard about the spirit of religion (dh~mJa);

a Pious anes(munivar)! Pracùce the precepls of the Truc Faith (satdhamla). 3

The founh jewel is to be humble, paùent and kind hemed;
Then indeed will you realise your Gurunara as the true and just. 4

The fil'th jewel is to serve (seva) the Guru as if he were your guest;
Felicitiaùons to him who satisfies the Guru's hem! 5

The sixth jewel is to serve one's mother and father with great devotion ;
a Brother, hold fast to such a priceless jewel in the hem!

The seventh jew;:1 is to heed the words of the ascetic at your doorslep;
A believer (mu'min) listens to him and does nottum him away empty-handed.

The eighth jewel is to make haste in helping the poor and suffering;
Lovingly feed them grain and water and you will surely go to the Immonal City.

The ninth jewel is to keep pure one's trust in Mu~ammad and Allah;
Be firm and steadfast in faith (imiin) and you will receive divine blessings.

The tenthjewel is not ta miss the three times ofprayer (duCa), a believer!
Then aJone will the Saheb accept your tithe (dasond) as legitimate.

The eleventh jewel is ta place one's hopes in Allah;
Think before you speak and ask the Shah for truth (sat)!
Injure none with words nor be greedy, for greed is hell's abyss!
Always beg the Shah for goodness.

•

•

The twelfth jewel is never ta afflict children with pain;
For surely God (brahma) cornes in their form!
Nor be needlessly ferocious towards ant or beast!
As the math extinguishes itselfin !lame, sa kill your ego while alive.

The thirteenth jewel, for one who has attained the Truc Path (sat miirga),
Is ta deliver the body into !lames for the sake of the soul;
Just as King Hariscandra, Queen Tara, Prince Locana and Rohidas
Gave themselves up for the sake of truth.

The fourteenthjewel is ta be constantly vigilant, a Saint1y anes (munivar)!
Those who, in the name of A.llah, perform vinues and gives with satisfaction,
Ahead, such pious will reap abundant fruit and enjoy immensely.
These founeen jewels p-If Shams has made manifest by relating them to you.
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Ycs sir! There the Swamï Raja mounts the horse Duldul;
He grants the believer (mu'min) his hean's desire.

y cs sir! There he frcshens the horses of the army
With the full waters of the Ganges. 2

Yes sir! Therc a nighùngale sings and a hammock swings;
The rarmy] rides bcforc the wind. 3

Yes sir! There he shakes up seven lakes;
The ground cannot suppon his weight. 4

Yes sir! There in Yodha is the brave bowholder Bhïma;
Fearless, all trcasurcs are his. 5

Yes sir! Therc thrce-hundred and thiny bowmen climb;
Atjuna's army is endless. 6

Yes sir! Therc Sahadeva and Nakula are truly praisewonhy;
They destroy the mountain with their weapons. 7

Yes sir! Therc King Prahllid delivered fifty-million;

• Hariscandradeliverectseventy-[million]. 8

Yes sir! Therc King Yudhi~lhira delivered ninety-million;
He also rcscued the five PliQ~avas. 9

Yes sir! Therc King Yudhi~lhira delivered ninety-million;
Twelve-[million) attained the Lord (k.hudiivand). 10

Yes sir! Therc a countless million march in the Shah's bftl1y;
Their limits cannot bc found. 11

Yes sir! There five-hundred thousand came with Lord (isvar) Gorakha;
They ail carne blowing on trumpets. 12

Yes sir! Therc seventy-thousand mount with l;Iusayn;
The entire world is shaken with rumbling noise. 13

Yes sir! There about nine-hundred million and fifty-six
Of the castes of Medhli and I;>amara find salvation. 14

Yes sir! There thirty-two million of the Kïnara caste climb;
They ail attain the shining Lord (nara). 15

Yes sir! Therc twenty-five million blow homs for the Shah;
Nine [million) are descel!dents of the Nligas. 16

Yes sir! Therc former armies walk around the Shah;

• Six-hundrcd and forty-thousand attain union. 17
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Yes sir! There the Shah adva<lCe> four arl11-lcn~lhs on his wooden >\;l'l'er>;
He slays the demon Kalitig'L

Yes sir! There Queen Surja wams, "Li>ten, K.\lin~a!

'AH has come with a great anny."

Yes sir! There comes 'AH from the West 10 the East;
And Yodha meets ilS end.

Yes sir! There the Shah as Fish (Matsya) dried up the ocean;
He killed the demon Satiklla.

Yes sir! There Il•.: Shah twisted devil Satikhas head;
He prevented him from stealing the Veda.

Yes sir! There as Tonoise (Kaurnbha) he slew Madhu and Kai!abha;
He set them on frre from behind.

Yes sir! There the Shah chumed the seven lakes;
With his own eyes, he used snakes to chum them.

Yes sir! There the Shah took form as the Boar (VarJha);
The Shah killed the demon MuQa.

Yes sir! There he rescued King PrahIad who saved fifty-million;
He destroyed the demon Hiral)yakasipu.

Yes sir! There the many coloured Shah sa! as the Dwarf (Viïmana);
Slepping on King Bali's head, he banished him to hel!.

Yes sir! There the Shah prisoned SahasrMjuna in a cage;
He, the Lord, was known as ParSurdm.

Yes sir! There in the form of Rama, the Shah recovered Sïta;
He killed the ten-headed demon Raval)a.

Yes sir! There the Shah slew the ten-headed Raval)a;
He gave sovereignty to Vibhisal)a.

Yes sir! There as ~I)a, the Shiih slew the serpent;
He relieved the weight on the lotuses.

Yes sir! There his eighth form was the child Nanda Govinda;
He killed the demon Karpsa.

Yes sir! There the Shah became manifest in the form of Buddha;
He saved the five Piil)Qavas.

Yes sir! There he rescued King Yudhi~!hira who saved ninety-million;
He slay the demon Duryodhana.

Yes sir! There the Shah has now become manifest in his tcnth form;
He is known by the name and form (l'Üpa) of 'AIL

Yes sir! There he rides on Duldul, and the trumpcts arc blown;
By a mere puff, he can cause a mountain to crumblc.
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Yes sir! There hefore the world is the Sh~h's sward phullïkar;
So hrightly docs the Light (lcj;l) of 'AIl shine forth.

Yes sir! 'Illerc six thousand instruments will play for the Sh~h;

'Ah will come on to the field.

Yes sir! Then: 'AH will come with phulfikar from the West;
No one will dan: challenge him face to face.

Yes sir! Then: his horse Duldul will gallop, and the earth will shake;
Whcn 'Ali will come on to me field.

Yes sir! There the serpent Vasuki will tremble in the seventh hell;
The ground cannot suppon his weight.

Yes sir! There when he secs the mustache-faced devil (diï(lav);
Yodhâ will have an carthquake.

y cs sir! There the Shah's weapons will move faster than the wind;
They willtear asunder the heads of the demons (daitya).

Yes sir! There, Pif Shams says, listen 0 gathering ofbelievers (mu'min)!
Vou will have a vision (didfir) of the Shah.

y cs sir! There Pir Shams, the Qalandar of 'Ali, says:
The sky willthunder with the Shah's countlessl weapons!
The Saheb of innumerable wanderers will mount his horse,
And nothing will be able to arrest his specd.

lit sixty-four and cighty-six pairs of wcapons.
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The soul then made this promise to the King (raja);
Give the tithe (dasond), O Brother-religion (dhanna) will reseue you.

When the man was born into the world, he became neglectful;
Thus, whatever he eamed in the world was surely a waste.

Gaining only limited rnerit, the man's time was up;
Like the larnp whose wick goes out, so did the man's life.

His brothers carne together and built him a case;
They fetched sorne water and sprinkled il on the man's body.

They draped the man's limbs in the finest of garments;
Having thus covered him, they returned to their homes.

They brought the man his favourite foods;
His maternai family came and began to strap the man's thighs.

The angels took account of a11 the good deeds of the man;
The dwelling of the Saheb was in a land far off.

Swanü Raja bestows blissful Paradise (bahista) to ail the true ones;
This essence-filled wisdom (ginan) has been recited by Pïr Shams.

Blessed (dhanya) indeed are you, 0 Swamï Raja, 0 Bdoved Creator (sirja(lah;Tr)!
From utter darkness, my Shah has created the world.

The Prophet Mui)arnmad was beloved to my Shah;
The Prophet Mui)arnmad went to reside in Heaven (svarga) with the Lord. 2

From his sweat, my Beloved Lord(saiyari) brought fonh four angds (firas/;I);
Upon his command, they brought clay and he fashioned the figure of man. :1

Beholding the angels, the clay began to tremble;
Indeed, 0 Beloved Lord! The clay began 10 w~ep! 4

My Beloved Lord, the Shah, commanded: "Weep not, 0 Clay!"
Water was brought, and the Beloved Lord kneaded [the clay] with ycast. 5

Having kneaded it with yeast, Ihe Beloved Lord made the body of man;
Then, fiom the seventh heaven he ordered a soul (roh) for it. 6

Infusing the soul into the body, the Beloved Lord said: "This is your dwcl1ing!"
The soullooked up, and it saw only darkness ahead. 7

"No my Belaved Lord, 1do not want to go in there!"
The Beloved Lord said: "As 1have confined you, so 1can set you free."

•

•
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Listen,O Brothers, 0 Believers (mu'min)! The final age of kalyug has come.

We have sat around for many days-now the last ones have arrived.

If you can think, rel1cet upon this, 0 Brothers, 0 Believers!

Be steadfast in religious practices (niyam) and carn abundant profits.

The tum of cAU Shah has come in whose religion (dïn) there are multitudes.

The Swfunï Raja will demand an account so keep your mind (jïv) resolute.

Withollt the P"'rr, there is no heaven (bahisUl)- know this for sure, 0 Brother!

Listen to what the Pir says, 0 Brothers, and aIways bear it in mind.

Night and day, 0 Brothers, rceite thejapa and realise the CrealOr's word (Silbda).

On clear ground. sit aIl of you in union and together dwell upon il.

cAH Shah's boat is indeed blessed and has unlimited places in il.

Whoever cIambers into this boat. he too becomes one of us.

When the vision (darSan) of cAH Shah is attained. the rnind will frolic in joy.

A bcIiever of the True Path (satpanth) knows the religious prceepts (iiciir).

One whose hcart has no religion (dhanna), surely that one is a fake.

Pir Shams relates the facts as they are-know that they are the truth (sac)!
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o Brother! You came from a place on high. why dwell upon the low?
o Cornrade! YOIU stay is but fourdays long, why accumulate untruth?
What kind offroit Ciltl sin yield, yes indeed. what type of fruit?

(Refrain)

o Fellow, let your arrogance not delude you-walk hUl11bly and die!
Beg for the Messenger's (rasü1) intercession, for the Prophet's (nabi) l11ercy!
:::> Brother, fcar evil, yes indeed, bc fcanul of falsehood!
Let your arrogance not lead you astray-walk hUl11bly and dic!

o Brother! You came [into the world] naked, you will go back under covers!
What you gain in one moment, why must you lose it in the next?
Why commit sin and depan from True Religion (satdhill1lla)? 0 Fellow.....

Those who discard religion(din) and engage in disputes;
Those who shun the path and stand with the sinners (piipi);
By their own doing, their souls have fallen into hell (dozak.h). 0 Fellow.....

Only those brave few will persist in fulfilling this path (panth);
The Prophet MUQarnmed related that which he himse1fhad witnessed;
Pif Sharns preaches the true knowledge «j/m). 0 Fellow....
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The Pirca:nc. yes he carne, hey Allah. he carne!
From Anala he carne to the city of Ghazni. 0 Allah! 1

Strolling. he wandered about the city, hey Allah, he wandercd!
Emna invilcd him to rest at her home. 0 Allah! 2

We will feteh different kinds of grapes [foryou]. hey Allah!
And thrash pippalleaves ncar the water-well. 0 Allah! 3

The earthen pot was raw and so was its string. hey Allah!
Yet she went to the weil to fetch sorne water.O Allah! 4

My pot did not burst nor did my string break. hey Allah!
Pîr Shams is in my house as my guest. 0 Allah! 5

My pot did not burst nor did my string break, hey Allah!
Emna, that is due to your faîth (dhanna), 0 Allah! 6

Listen, 0 Sister-in-Iaw, please listen my sister-in-Iaw, hey Allah!
1will give you the two gold bangles on my wrist, 0 Allah! 7

1'0 hell with your gold-minted bracelets, hey Allah!

• My litt1e tongue twitches with intrigue, 0 Allah! 8

Listen, 0 Mother! You my dear Mother,listen to me, hey Allah!
Emna has brought impurity upon our house, 0 Allah! 9

Listen, 0 son Hariscandra! Listen son Hariscandra, hey Allah!
Throw Emna out, [yes throw her out], 0 Allah! 10

With Huramal in her arms and Kuramal1 at her side, hey Allah!
Emna was driven out, [yes she was thrown out], 0 Allah! 11

With a bit of corn in the fold ofher sifri, a mere handful, hey Allah!
She left along with her roasting oyen, 0 Allah! 12

Baking and roasting, the corn began to jump and pop, hey Allah!
o Emna. this is due to the strength of your faîth, 0 Allah! 13

The dry lake swelled and heaved, splashing waves of water, hey Allah!
When her lovely children cried out in thiTSt, 0 Allah! 14

The dry lake swelle{! and heaved, splashing waves of water, hey Allah!
o Emna, that was due to your [steadfast] faîth, 0 Allah! 15

Pir Shams said, Listen, 0 Brothers, 0 Believers (mu'min) , hey Allah!
Emna was thus triumphant over Kulicanda, 0 Allah! 16

• Hec IWO childrcn.
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Hear,O Brother! Listcn, 0 Friend! Ifyou \Vant protït. gain it hcrc!
o Friend, give your hean sorne wisdom. ycs [cnlighten] yourself.

Hear,O Brother! Listen, 0 Friend! Give up your hcart herc sinccrcly;
o Friend, he like the firebird t that allained the greatcst hcights. 2

Hear, 0 Brother! Listen, 0 Friend! Spread religion (dïn) while you arc hcrc;
o Friend, he like Virnras, yes, your brother belicver (mu'min) Virnras. :1

Hear,O Brother! Listen, 0 Friend! What did he do for his own sake!
o Friend, he cut off his head and sacrificed it, yes, hc chopped his head off. 4

Hear, 0 Brother! Listen, 0 Friend! Crush ail the nùnd's desires here.
o Friend, then you will attain the Immortal City (amariïpuri), yes, the Immortal City. 5

Hear, 0 Brother! Listen, 0 Friend! This body is but a stranger;
o Friend, you will leave it in a couple of days, yes, in a couple of days. 6

Hear, 0 Brother! Listen, 0 Friend! Put your foot here and follow [me]!
o Friend, he Iike the camel who obeys the string, yes, thattugs at its nose-ring. 7

Hear, 0 Brother! Listen, 0 Friend! FaU into line here and walk!
o Friend, walk along the path on which the Guru leads the believers, yes, walk. 8

Hear, 0 Brother! Listen,O Friend! Pay heed to these words (Sabda) in this lifetime!
o mend, P"1T Shams recites a prayer (vinano), yes 0 Believers, a supplication! 9

• 1 anala paJ\khi: Allusion ta an imaginary bird !hal caught flrc as il approachcd hcavcn
and from whosc ashcs a ncw bird was barn.
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Westward in the land of Iraq in the peninsula of Svctadvïpa
A decorated home welcomes you with many colourful dclights!
That is where my dcar Master (dha(lï) reigns.

Refrain:

Aee! Flee, 0 demon Kalinga! My Master (dha(lï) is coming from the West (pa&cim).
Ninety baualions will he crushed just under his horse's shoe!
Alas! When your army is conquered before your very own face,
Who will rescue you then, 1do not know. 1

From the West will heat the cIaps of many drums-
They will beat to signal the thunders of war!
My Shah will cry out his orders across the three worlds (tribhovan);
They will instantly heraid him as the Sultan. 2

Harken! Horses vigorous in step and chariots the speed of wind!
And elephants ail beautifully decked out for the Shah.
Wielding thrity-six weapons, the man who is Nakalanki, will mount,
And in founeen worlds will resound the hail: Victory! Victory! 3

Witness the nine Naths, the eighty-four Siddhas,
And the different types of Jogis. They will ail cry, Bravo! Bravo!
Ajiya and Vajiya will wave the great leather fans,
And Prince Kamala will wear the crown on his head.

The trumpets and conch·shells will blow many a sound,
And the nine continents will fall into destruction.
Hundred thousand brave will march on the path of my Shah.
ln this manner willthey forge ahead. 5

o Queen! 1have three limes as many forts ail in splendid shape!
Indeed, within their walls the gods (devata)eam their living.
The god of torrential rain-clouds replenishes my water-well,
And the sun-god fuels the cooking pots in my kitchen. 6

o King! What! Are you going to contest and challenge Him?
Him, the Protector (diïtiïr) of the souls (jïv) ofthree worlds?
Him, the Master (slViïmï) of the founeen realms?
Beuer that you serve (seviï) Him and gain [salvation)! 7

o Quecn! J, who can revive the dead and who reveres our ancestors (pitr)!
J, who can feed straw to wooden horses! [1 should serve Him?]
My army has more than a million strong, nay it is infinite in numbers.
By contrast, a trifle indeed is the army of your Shah! 8

o King! So you can revive the dead and you revere the ancestors!
But your baualions-they are naive, inexperienced!
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When my Shah mounts bcfore their eyes and pafonns the awes()me.
The truc and pure amongstthem will stand translixed.

o Queen! You cat. drink and make merry al the expense of illY weallh.
And then you dare to swear. "My Shah is this and illY Shah is that!"
Oh! Is there such a one here in this city of Cinab
Who can bring my Queen SUljadevÎ back to her senses?

o King! For ages and ages 1have kept on telling you
That you, 0 Kalmga, hav:: been perfonning evil deeds!
You paid no hecd in the Ülree ages that have passcd;
But now, in this fourth one, the Saheb willtake account.

o Queen! Go tell this talk of yours to your dear Lord (deva)!
Listen to me, 0 Queen Surjadevî!
You live and reside in my city -
Yet you dare to speak to me about sorne foreigner?

The demon (daitya) climbcd his mount and his troops fell into sequence
There in the city of Cïnab.
Then, the Lord Brahma descendcd;
Presently, He is the tenth avatiir.

o King! My Shah willtake aeeount of eaeh and every grain,
And upon it the Satgur will put his seal!
By the grace of the Lord (nara), PÎr Shams said,
The Shah will give sovereignty to the pious (n1chïsar).
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One who can cradle mountains in a hand and swallow the sea in a gulp;
o Brother, even one as powerful as this relUms to c1ay-
So of what use is your arrogance?

Refrain

o negligent Brother! Each moment do worship, for the world will pass!
o miserly Brother! Each moment do worship, for this world will pass!

o Brother! Beware notto put off tilltomorrow what must be done today!
[For, when death strlkes], not even an eye can blink-
And the morsel of food. il remains uneaten in the mouth.

1

2

•

•

o Brother! Those in whose company you merrily talked. [when death came]
Not a moment longer did you letthem linger. On your shoulders you carried them.
o Brother. you buried them and tumed them over to the grave. 3

o Brother! Queen ïara had ail her heart's desire;
1ndeed, she displayed around her neckjewels wonh nine million! But alas!
ln the town square of Kiisi, King HariScandra had to sell his own wife. 4

Pir Shams. the Generous Guru, ullered this wisdom (giniin) !
o Shah! Ferry aIl those [present] to the other shore (par).
o Believers (mu'min), if you give the tithe (dasond), you will allain the other shore. 5

296



• 49

Pîr Shams says, Listen, 0 Brothers! Lislen, 0 Believers!
1am tel1ing a tale conceming beginningless beginnings!
Thiny-six ages (yug) of eighty-four limes four,
Founeen years of eighteen hours, [this long lime ago]-
My Shah exclaùued the sacred syllable "aum"!
Lo! The dark depths of the sky bear witness to this.

Counùess aeons had already gone by before thal,
Aeons whose magnitude no one can fathom.
Then, the Unique Niraiijan was totally alone,
And there were no sacred words of the Vedas. 2

When God (k,hudiïvand) cried out, "So be il!"
He summoned the Pîr close to Him.
o Brothers, 0 Believers (mu'min), listen to this account!
1 tell only what 1have experienced first-hand. 3

In the seventeenth age at the twenty-founh hour,
The Shah lifted an egg and held it.
My Saheb exclaimed: "See how 1create!" 4

• Whereupon he burst the egg and made earth and sky!
Next he fashioned wind and water;
In a wink:, he created in pairs, eighty-four lakh souls (jïv)!
Such is the majesty of my Saheb. 5

He gave binh to the speech of sixteen castes;
Saheb guided each and every soul to our path.
The Lord (k,hudiïvand) gave four messages,
Listen, 0 you pious (munivar) Brothers! 6

The earth and sky heard the frrst message
And thus eanh and sky became fixed.
The seven tops readily lifted up into place,
Just with a single glance from my Siiheb. 7

When the Siiheb tumed his sight towards ,he earth and sky,
He derived satisfaction from His creation.
The second message was heard by the eanh;
It came into the hands of the Hindus. 8

The Hindus worshipped(püjii) stones and made offerings to them;
They fashioned idols (mürti) and established them.
They heard the message but fathomed not ilS secret;
And thus lost the profits of this life. 9

• Worshipping stones has no meaning, no value.
Listen to me, 0 my pious 8rothers!
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• The secret (bhOO) of the third message beeame manifest:
lllat magic appearcd in the Qur'an. 10

llley read the Qur'an but they did not comprehend it;
They did no! realise its inner secrets.
Whatthe Veda says is all truc,
Butto abide by il is a difficult task. 11

The Lord (Jçhudiivand) then gave the fourth message,
This ùme it was sent through the Plr's, the Guru's mouth.
The Atharva Veda became manifest through him,
Listen all of you, 0 my pious Brothers! 12

The fourth age (ka/yug) will tum out to be rough limes;
Those who lie are celebrated and glorified,
While there is no place for the modest!
Alas! the ignoble stand at the entrances of power. 13

Donkeys will bear burdens meant for elephants,
PIr Shams, the Satgur, predicts this very thing.
You will encounter much slander and back-biting,
People will come together just to boas!. 14

The upright will be called wicked,
And the wicked will be paid great respect.
But ultimatcly, truth will be victorious,

• So Plr Shams has said. 15

indeed, [severe) punishment awaits thedeceivers,
When the end of lime (iikhira) arrives.
Saheb will shout to the sun,
And it will begin to approach, 0 Brother. 16

You will see it then, the hundred-eyed sun,
Once Allah has issued His command (finniin) .
Those creatures who were up to playing their tricks,
They will stand up and weep. 17

The Shah who is Mawla will himself be the judge (qiiçfi);
He is the Saheb who sustains the nine-continents by his sigh!.
They will plead to him, "0 our Shah, 0 our Shah!"
But he will hear no one, says Pir Shams. 18

The PIrs and Messengers (paygambar) will stand trembling,
No plea at all may they put before the Saheb.
The Saheb's robes will begin to shine wilh a dazzling Light (jyoti),
Thus relates Pir Shams. 19

When the Saheb examines their sins and their merits,
The earth and the sky will begin to shake, 0 Brother!
God will ask for an accounting ofeach and every partic1e,
Listen to me, 0 you my pious Brothers! 20• 298
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He will set the evil-doers apan.
Yielding the faithful underthe care of my 'Ali.
Pir Shams Qalandar said this:
o God! None can comprehend your in!ïnitutie.

Blessed souls will indeed live in Paradise (baiJiiica) itself.
That is, !hose who win the favour of Pir Shams.
Pir Shams says, listen, 0 Brothers, 0 Bclievers!
1have told you a tale about beginninglcss beginnings.
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o Brother Bc1ievers (mu'min) ! Listen ta a story of bizarre times!
Kalyug, the age of iniquity, has come. 1

Disciples (murid) will fight with their spiritual masters (pir),
Sons will beat up their fathers. 2

Be intelligent and clever, 0 Brother Believers, beware!
The last [moment] cornes close. 3

The times of the last age (kalyug) are troublesome, my brolhers;
Those who tell lies gain in POpularily. 4

Thus, the honesttoo will abandon truth;
Ripened fruits will gel parched and dry up. 5

No rainwater will fall from the sky;
No crops will flourish upon the earth. 6

Mother and daughterwill quarreltogether;
Each will swcar that the other is a step-wife. 7

Though they cat, drink and sleep together,

• Friends will tum into each others' focs. S

The mother-in-Iaw will rise to fetch drinking water,
While the daughter-in-Iaw sils and eats her meal. 9

The master will be oppressed by his servant;
Old man, times such as these will come! 10

Two brothers will fight one another,
They will tcareach other apart 11

Wives will balter their husbands,
OId man, see the spectacle before your very own eyes! 12

Hindus and Muslims will meet each other,
They will sit and eat their meals together. 13

Mullahs and brahmins willjoin to slaughtercows;
At every tum they will fight and quarre!. 14

Calamity will befall the heads of the deslitute,
Yet [the rich] will clUICh at lheirown weallh. 15

Know this is Kalyug, such ;,re the times;
Old man, such [terrible] limes have arrived. 16

Rare indeed will be that pious ascetic,

• Who leaves home when there is a squabble. 17
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• Alas! Therc will oc no place for the vinuolls.
And the corrupt will have positions in goyernment. 1~

When ail is ablaze the rains will pour,
Wmer will flood ùle eanh everywhere. 19

One day, a cyclone of great force will burst fonh,
Mountains and hills will fly asunder. 20

Upon the head of the world will be sin,
OId man, accordingly it will be judged. 21

These quarrclsome people have no idea
What kind ofjudgment this will be. 22

Waters of the seven seas will drain away;
And all water-life will perish. 23

Sun and moon, both will be hidden;
There will be utter and complete darkness. 24

Forts will shake and their towers will toppie over;
The whole earth will be immersed in water. 25

In between the distance of two furlongs,
Only one light will bum. 26

• The entire world will be destroyed,
No one will remain upon il. 27

Only the people ofAllah will remain;
There will be only one God. 28

As ncar as the span of a hand
Is the kingdom of our Saheb. 29

Pif Shams Qalandarrelated allthis
About the amazing powers of our Saheb. 30
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You are the Truth (haqq) , you the Holy (pJk), the Sovcrcign (bJdshJh)!
o 'Ali! Indeed. you alone are the Benevolent (meharbJIl)!

You are the Lord (rabb)! You are the Merciful (rehman)!
o 'Ali! Indeed. you alone are the fust and final Judge (qa(ii)!

You orginated and you brought forth!
o 'Ali! Indeed. you alone are the Creator (sùjal}hfir)!

Maker of water and earth. the wots of Creation,
o 'Ali! Indeed. yours alone is the [final] command (hukam)!

Pïr Shams speaks out love for you;
o 'AH! Indeed! 1am your devoted servant (bando)!
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Understand as truth (sac) the sacred speech (veda-vacan) of the Guru!
Without the truth, he will not come, bUlthe wicked do not understand him.

The wicked do not find the Shah whereas the upright recognisc the Satgur;
Keep the sacred speech of the Satgur fixed fiml\Y in the heart. 2

They heed not what the Guru says nor believe anybody else's word;
They will remain alone and abandoned, deprived of the Guru's company. 3

The asscmbly (jamii'at) sets up the water-pot (gha!) and numerous folk congregate;
Only few recognisc the Lord (nara)-the rest are engrossed in worldly affairs. 4

Ail meet their family and friends remaining oblivious to matters conceming Truth(sat);
Ail drink holy water (pavaI), but none realise the Guru's essence (phat). 5

Few understand the gha! ceremony and the stature of the water-pot;
The virgin of the universel will drink it and wed Syama. Lord of three worlds. 6

She is called Bibi rapmah-know that she is the virgin of the universc;
Pir Sharns says: the gha! was established by the order (finnan) of the Shah. 7

• 1 vi§va·kumvan: lit. virgin of lIle universc.
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Whcn the gha! is established thcre is religion (dhanna) and no other name is taken;
The world will then fill with Light and [you .viii] allain the ranks of the immonal. 1

1For the sake of the True Religion (saI dharma), Draupadi endured suffering;
She did not surrender her chasùty, and thus she acquired every happiness (sukha). 2

The sati did not forsake her purity and her hem came to mect her;
She fixed herconcentration [upon him] when the devil tried todisrohe her. 3

None is senior to Draupadi for whom posterity may c1aim such great praise;
But today whoever perfonns the gha! ceremony, know that one to he a saa-. 4

Various gods (deva) and spirits (yakSa) preside-Vimras and Surbhfu:l too are present;
Such times have come to pass today, but no one knows il. 5

The Medha deiùes await him whose stay is in kalyug;
ln that pot (kumbha) is the holy water (pavaI) L we brought il one night . 6

Twenty-threenùllion Kinnar deiùes come to practice the religion (dhanna);
They too come with this intention,3 says P-Ir Shams. 7

•
1
2

3

Nole vs. 2-7 arc repcaled in Ginlln # 65.
NOie that the holy water is either called niyam or p6val. niyam may be relalCd to
Guj. nTm - a religious vow, custom or role or Hin. IDymna/ - blessing, boon,
bounty; also sec Hin. niyam - role, law. ~may be conneclCd with the Guj.
verb p6vw1 - to drink or cause to drink; Guj. p6van - pure, sacred or santifying; or
to the Guj. p6vaIr -an old silver coin (coins arc offered during the ghal ceremony);
or perb:lps to the Guj. pyiIlT - a small cup (in which the holy waler is served).
That is, to partake in the ghal ceremony.
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Shah, Lord of three worlds (tribhovar), will marry the virgin of the universe;
On that day will the gha! he established and the deceitful will not come near.

Concentrate upon the Omniscient! Our dwelling is in this world (sarps1ïr);
Recognise Virnras and Surbhal)-they are our disciples (diisa). 2

Our disciples have heen with us, indeed since time immemorial;
These devotees (bhakta) will come to the world in Kalyug -know this for certain. 3

Where the gha! ceremony takes place, incense will be passcd around;
Many larnps will he lit and there we will make our dwelling. 4

In Kalyug many will perform the rite of the holy water (am[1:l) in the pot (kumbha);
But only where my devotees (bhakta) are present will il be fully established. 5

Where such agha! is established and devotees perform their devoùons,
Pir Sharns says, there they will auain the abode of heaven (vaikupfha). 6
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ln the scripture (veda), it is wrinen thus: Know that in the city of Cïnab
Everybody lives there and so indeed does Queen SurjadevL 1

Qucen Surjadevï practices recollection (smara(la) and serves atthe Guru's fcet;
Everyone perfonns the ghal ceremony and ail go to drink holy water (piivaJ). 2

Thirty-three miUion gods (devatii) dwell in this world of rebirth (sarpsiir);
Among them are Virnras and SurbhaQ but no one recognises them. 3

Ali of them, bath the gods (deva) and the devils (dii(lava), inhabit human bodies;
Just as you recognise the worldly, [try to] distinguish them from the crowd. 4

Cali those souls (jïv) true in whom there is no impurity;
They who live rellecting upon the Guru's wisdom (giniin) will see the sham. 5

In this world of rebirth (sarpsiir), they construct games from which there is no refuge;
They speak and act one thing and then go and commit evil deeds. 6

Those who behold our scripture (veda) and step with the right foot;
They will attain the company of the Guru says Pif Shams. 7

• 1 Sec !!l!!iliL6, VSS. 7·13.
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Do not cherish the world; instead, foster lovc for religion (din);
The world lasts but four days so why not surrender oneself to religion'?

In this world of rebirth (sarpsiir), be single-mindcd and bc not deccivcd;
Peform the true japa and austerities (tapa) and you will join the Sahcb.

Realise the temple is in the mind and indced in the mind is the Lord (deva) ;
Perform the rite of kumbha 2 in the mind and surely you will meet the Satgur.

Construct a plain tent and make your dwelIing within it;
There the pure and chaste (sali) should congregate and fulm their heart's desirc.

They are the pure and noble whose concentration (dhyiina) is fixed on the Sahcb;
They are the truly pure (saD"") whose minds and heans are blissfuI.

AlI their hopes are fulfilled and the Guru's words (viïc) come true;
Theirdesires come to pass-they are living proofs for the world.

Man and woman are one and the same though their bodies are distinct;
AlI walk and talkalike, and thoseon the path of religion (dharma) are equal.

Atlain the permanent kingdom (riij) by repeating the japa with single mind;
Then ahead will you gain kingship (biïdshiïhi), Guru Shams says so himsclf.

2

3

4

5

6

7

8

• 1
2

Sec !!l!!i!!L7. vss 1-7.
IiL the vessel; that is. the gha, ecremany.
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7

8

9

11

10

o Brother! The True Pa!h (satpanlh) !hat you have taken-stray not from it;
Take in the Light (nÜT) and speak no falsehood with your mouth. 1

He who created [all things] and He who brought them fonh;
Alas, not for even a moment have you paid heed to that Saheb. 2

Forever saying, "Mine, it is mine," you have squandered away your life;
This priceless l form of humankind, you have debased il. 3

Come hither, 0 my merchants of pcarls!
Trading in l'caris, yet you have missed the most precious thing. 4

The world is mistaken, it knows not the real essence;
It recognises not the Imam, the matchless Nirafijan. 5

Pir Shams' advice is to conduct yourselves carefully!
For when you are rebom again, you may not gain the human form. 6

This body of yours is like a bunch of flowers;
There is no way to rescue it [from withering away].

Having seen the true authority, give charity (dana) and do good deeds (pupya)!
o Brother! Reap the fruits of worship (püja) [whilst you can].

o Brother! Give charity and do good with your own hands;
At the end oftime (antakiila), this [merlt] will accompany your soul (jïv).

Pif Shams has spoken such wisdom (giniin);
Identifying the pious ones (rikhïsar), the Saheb withdrew the curtain.

With curtains withdrawn, theireyes met those of the Saheb;
Whereupon their eighty-four lakh2 cycles of rebirth (fera) dissolved!

•

• 1
2

lit a fonn lhat is as prccious as a gcm.
Onc Iakh is onc hundrcd thousand.
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o Asceùc!2 Malee the world your sack, satisfaction your bowl!
Let discemment be your rOO!
Don the earrings of humility and kindness!
Let wisdom (giniin) be your sustenance.

Refrain

o Asceùc! He in this world is ajogï in whose mind is no other [save GOO).

o Asceùc! Knowledge (giniin) is my Guru,
Renounce the senses and apply ash!3
Believing in its truth (sat), meditate on the True Religion (satdhanna)!
Then ascetic you are a realjogï.

o Ascetic! With concentration as your rod,
Still the mind and arrest the mocn and sun!4
Then will the sU$umll{liï string begin to play,
Such a mystery is the portion of but a few.

o Ascetic! Abandon ail your sins-
Bathe in the crossing of the three rivers (trivepi)
And strike up the the unstruck sound (aniïhata niïda);
Pif Shams says: Die when still alive and you will not be rebom.

2

3

4

•
1
2

3
4

Sec Ginlin # 78 which is identieal. Pcrhaps a printing crror.
abadhu: Guj. avadhüta - ascctic, rcnunciate

bhabhüUl: Guj. bhabhülÏ - sacrcd ash, ash from sacrilicial lire; cf. Hin. vihhati.
Symbols in Tantric mcdillltion and KUQl!alini yoga.
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The golden-maned lion forgot his own uue form;
Keeping the company of sheep, he became as a lamb.
Under such a delusion, he left behind his own life.
a Brother! Banish ail your dei usions and repeat, "'Alï, 'AIL"

Refrain

'Alï is present and 'Alï will always bel
Hold fast to this assurance in your heart,
Yes indeed! Hold fast to this pledge in your heart!
a Brother! Banish ail your delusions and repeat, "'Alï, 'AIL"

If he crushed his illusion, the lion would come to his senses;
His heart would he rid of its sheep-like qualities,
And never again would he slumber under such an illusion.
a Brother! Banish ail your delusions and repeat, "'Alï, 'AIL"

Ali souls (jïv) have come and fallen into ignorance (avidyaj,
In their egoism, they have lost the Beloved by their own doing;
They came [into the world] suddenly, yet they act arrogantly.
a Brother! Banish ail your delusions and repeat, "'Alï, 'AIL"

Ifyou keep the company of the Perfect Man (murshid al-kamiJ).
When ignorance approaches, it will be dispelled;
Then will you realise matters conceming the heart.
a Brother! Banish ail your delusions and repeat, "'Alï, 'Ali."

Ifyou conquer delusion you will recognise the Beloved (saiyiiIij,
a Believer (mu'min), recognise your uue self by yourself!
Pir Shams says you should practice this.
a Brother! Banish ail your delusions and repeat, "'Ali, 'Ali."
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(JoçH1o No. 1)

Take the rosary in your hand and [repeat) the japa of Pïr Shah;
Ifyou truly reaJise both the Guru and Nara, you will attain Heaven (vaiku(ltha). 1

Do not chat at the place of prayer, and be upright in your conduct;
Keep such piety and calm that the world (sarpsiir) does not notice you. 2

Live purely in the world, and harbour affection (sneha) for the Satgur;
Consider yourself to be nothing, and you will allain the highest forrn. 3

Never depart from your affection-love (pnta) the Satgur profusely;
Gossip not in the congregation (gat), and reach the supreme station. 4

Ponder upon the Guru's wisdom (ginfin), and you will gain understanding (bodha);
The soul that keeps ils promise (kol) will reach the other shore (pahelepiir). 5

Establish the rite ofghatpfi.th where thirty-three million deities (devatiï) will allend;
Practicereligion (dharma) purely and you will allain the ImmortaJ City (amarJpun). 6

Distribute holy water (niyam) to the gathering and converse togetherquietly;
Ifyou letdoubts enter the mind, you will notallain the EtemaJ (ananta). 7

The water symbolizes Light (nÜT); at every chance take the food-offering (sukrita);1
Drinking holy water purges impurity-else there is no release (mok$a) at death. 8

The water in the vessel(kumbha) is from Light and brings forth more Light (nÜT);
Fools do not know this secret-they remain engulfed in the world of rebirth. 9

When in the gathering the ghat is established by invoking the Guru's name,
Whoever drinks this niyam with love will attain the place ofImmortaJity. 10

In Light (nÜT) resides Light and only the Satgur has knowledge of it;
Chaste (sali) Ansüyii clasped her hands whereupon Devadulla was bom. II

Pïr Shams said whoever perforrns the ceremony of ghatpfi.th ,
Whoeverestablishes the pot (gha!) is indeed a true believer (mu'min). 12

• 1 sukarila: a tenn uscd for the prasiida or food-offering made of whcal-nour, ghcc,
sugar, mille and holy-water scrvcd al the end of this ccrcmony ta symbolÏ1.c the
doing of good dccds. lhal is. su-krita.
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(Jodilo No. 2)

7

6

8

9

12

11

10

Perfonn daily the worship (püja) of ghat and keep ail the vows (vrata);
He who drinks pavaJ invoking the Guru's name will reach the other shore. 1

Observe the vow of bij 1 and this too when it is a Friday;
Bring along sorne sukrita 2 and perfonn the religious ceremonies. 2

The ghat should he set up by one whose vision is pure;
Ail will he absolved of sin (pfip) and ail will witness the Immortal (amar) home. 3

Whoeverconcentrates on religion (dhanna) will attain the boon ofInunortality;
At home is your other half-regard ail other [people1as your brother or sister. 4

Whoever waIks on the True Path (satmfirga) and recoils from back-biters;
Whoever treats others with humility is indeed our devotee (dasa). 5

Whoever remains absorbed in truth (sar) and gossips not about others;
Whoever walks l'inn on one's own path will enter our company.

Wherever our Light (nür) is spread and we are known with true faith (visvas);
Make there a quiet gathering (gat) and converse about the Satgur.

Whoever Iistens to our teaching (veda) and understands ail that is said;
Whoeverpractices self-restraint-that one is in ourcompany.

Offer a coin or two and submit it into the hands of the gathering;
With hands clasped, stand hefore the congregation (gatjamaCat).

The gathering will offer blessings (iïSi$ll) so stand in its midst;
To he relieved of tribulations, submit yourselves as sincere devotees.

If you follow our orders (finniin), you will auain the Immortal city (amarapunj;
There you will gain endless happiness and the protection of the Lord (nara).

Pir Shams says: Know this to be the reaI truth!
Be certain that thus will you auain the rank ofImmortality.

•

• 1
2

A fast to be obscrvcd on the second day of the new moon callcd CiIndIiIt
Sec GinlIn # 60, note 1.
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(J~mo No_ 3)

Ifyou walk on the True Path (satmaç-a), you will allain the secret essence (sar);
If you studyl the Guru's wisdom (gin::n), understanding will deliver you. 1

Those who observe not our advice (firrniin) , who believe not in our words;
They will atlain a place nowhere nor willthey allain the Gurunara's support. 2

Those lacking understanding are like stones-do not grieve2 after them;
Those who follow not the Satgur's words, how will they become immortal (amar)? 3

Keep a stone in water and let a whole year pass by,
Yet when you [finally] remove it, it will still not be moist within. 4

lbose whose hearts remain untouched3 by the Guru's wisdom (giniûJ), who grasp it not;
Even had you taught them for six months, know them to be like stones. 5

For ten months when they were in the womb, they rendered much service (sevi/);
But once hom, they became greedy and none reached the other shore (piir). 6

These words of wisdom (giniin) are from us-whoever bears their essence in the heart.
Know that one is our devotee (bhakta)! Such wise ones (gyiinï) reach the other shore. 7

The pearl is brought forth from a mere shell yet, indeed. it is a priceless gem;
Know that the devotees are as precious [as pearls]-and none can equaJ their worth. 8

Who knows well thr: Guru's wisdom (giniin) and keeps the self steadfast;
The Lord (deva) dwells in such persons and their bodies become ImmonaJ. 9

Keeping in heart the Guru's wisdom, the devotee (düsa) contemplates the Name (niïm);
Wherever s/he cornes and goes. there the Gurunar is nearby. 10

Vimras and SurbhiiIJ became manifest; and they came ioto the fourth age of Kali;
PIT Shams the Satgur says that they entered the world of rebirth (salJlsiïr). II

•
1
2
3

vMclye: Guj. vifllcvuti - ta rcad.

lil beat ooe's ehCSl
til moistened, made wet.
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(Joçlilo No. 4)

Binh aftcr binh mcy bccarnc manifcst in the form oftrue devotees (bhakùJ);
Assurning human form (mpa), they went on to dwell in Heaven (vaikul}!ha). 1

Whoever keeps the mind fixed on me Guru's words and becomes truly devoted,
Know for surz-among humankind, such a person is indeed divine (devatii). 2

Thus is a devotee (bhakùJ) born, mat is, when one has understood me teachings (veda);
Withoutthe sanction of me Satgur, whoever speaks is a deceiver. 3

Only mat minted gold coin is aumentic which complies wimthe scrïplUre (SâstTa);
Withoutthe seal of the Satgur, realise that all else is a forgery. 4

Know as trum mese teachings (veda) and reflect upon the Guru's knowledge ('ibn);
If like a satpanch;1 you walk upon the True Path, you will reach the other shore. 5

This knowledge and scrïpture come from the GuruLhe utters this wisdom (giniin);
Whoever believes in il as the truth (sat), mat person's endeavours will be fulfiUed. 6

Those who remain firm on me path of truth and keep a watch on meir intentions;
For mem me Satgur is ever-present-mey surely reach the Immortal City (amariipuri). 7

The hidden religion (gupm dhanna) is very difficult-indeed none knows its secrets,
Virnras and Surbhfu} are devolees-me teachings (veda) declare their seal of authority. 8

'ihese words of teachings (veda vacan) are from the Guru-recognise them as the truth;
\V;thout truth, [salvation] will not come; cenainly no evil-doerwill attain il. 9

The evil-doer will not allain the Shiih-know mat the latteris in fact me Satgur;
Keep these words of teaching, which are from the Guru, fixed in your heart. la
Those who believe not what the Guru says nor accept themcssage in his teachings,
Ultimately they will remain apart and will not attain me Guru's company. 11

l, Pir Shams, have arrived and am going to Ucch in Mulœn;
Pir Shams himself says: Follow ail of you me wisdom (giniin) of me Guru! 12

• 1
2

Followcr of the truc path.
liL the Guru's face.
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(Jo\H\o No. 5)

From r.here we came to Ucch and indeed we looked like poor mendieants (faqïr);
But Satgurcame lateron and he stayed outside [the city) of Multan.

Wc came into Ueeh and there we settled down;
Siace the Satgur left, two-hundred and fiftYyears have passed. 2

His devotees (bhakta) were Virnras and Surbhal)-they too came here;
They came to meet the Guru and fell prostrate at his feet. 3

Where the assembly (jama'at) performs the ghat. many will attain the essence (sar);
Butjust a few will know the Light (nÜT)-the rest are lost in worldly affairs. 4

Meeùng family and friends, they remain ignorant ofmaners conccming truth (sat);
Ali a1ike drink the holy water (pavaI), but none realise the Guru's being (çlha(l. 5

Whatever we tell about religion (dhanna) is a revelaùon of truth;
Many pious cnes (satï) have come to us and we have forgiven them. 6

Only the brave will know about the rite ofghat named after the water-pot (kumbhajaI;,
The virgin of the universe drinks it and weds Syam, Lord of the Three Worlds. 7

She is called Bïbï Fapmah-know that she is the virgin of the universe;
Says Pir Shams with cemtude: Establish the ghat in this world of rebinh (s3l]lsar)! 8
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(Jo~lilo No. 6)

1For Ihe sake of religion (dhanlla). Draupadi endured greal suffering;
She did not give up her chasùly and thus sacrificed all happiness.2 1

The chaste lady (saD) yeilded not her purity and her hero came to mect her;
She held herconcentraùon fixed lupon him] when the devil tried to disrohe her. 2

None is superior to Draupadî whose virtues we can extol [in eqlJal measure];
Buttoday whoeverperfonns the gha! ceremony, know that one to he a saD. 3

Various gods (deva) and spirits (yak~a) preside-Virnras and Surbhlït) too are present;
Such times have come to pass today but no one knows il. 4

llte Medha deiùes await him whose dwelling is in Kalyug,
ln that pot (kumbha) is the holy water (pava/)---bring it to us one night.3 5

With twenty-three million Kinnar deiùes we spoke about religious practices;4
They too come and attend time and again for this very purpose.5 6

6All this is written in the scripture (veda) : Know that they reside in c-mab city!
All of them are [his] servants and certainly they all dwell there. 7

Queen Swjadevi proctices recollection (smara(la) and serves at the Gurunara's feet;
She established this ghaJ and all went to drink the holy water (pavai). 8

Thiny-three million gods (devatii) dwell in this world of rebirth (SIllpsiir):
Among them are Virnras and Surbhal), but no one recognises them. 9

Everything dwells in the human body including both the gods and the devils;
Follow the True Religion (satdhanna) and you will reach the other shore (pahelepar). 10

Cali those souls (jïv) true in whom there is no impurity;
They who live reflecting upon the Guru's wisdom (gïniin) will sec the sham. Il

ln this world of rebirth, they constTUct games from which there is no refuge;
They speak and pretend one thing and then go and commit evil deeds. 12

Those who hehold OUT scripture (veda) and step with the right foot;
Pir Shams says they will he reunited and join Virnras and Surbhlït). 13

•
t
2

3
4

5
6

cr. 53:2-7.
5~:~ is lJalISlatcd "acquircd evcry happincss": the diCfcrencc is duc 10 a merc vowel
in gujcrali, I113liyll (10 gel) rather than mcliyll (10 leave).
cr. 53:6 "wc broughl iL....: arnc lIlo (wc broughl) versus amne lIlo (bring 10 us)

cr. 53:7 "come 10 practicc.."karc (do. pcrform) versus kahiye (we tell, relate)

Thal is, 10 partake in the ghal ccrcmony.
cr. 55:1-7
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(JoQilo No. 7) 1

7

9

8

6

Do not cherish the world; instead, foster love for religion (dïn);
The world lasts but four days 50 why not surrender oneself to religion?

In this world of rebirth (sarpsiir), be single-minded and be not deceived;
Perfonn the japa and the austeriùes (tapa) of truth (sar), and you will join the Saheb. 2

2Fashion a temple (mandir) in your mind (mana)3and realise aIl things within it;
Tum the beads of the mind's rosary, for mental worship is sublime. 3

Realise the temple is in the mind and indeed in the mind is the gha{;4
Perfonn the rite of kumbha in the mind and surely you will meet the Satgur. 4

Construct a visible tent but let your [true] dwelling be the mind;5
The pure and chaste (saD) will come together and fulfil their heans' desire. 5

They are the pure and chaste whose concentration is fixed on the Saheb;
They are the truly chaste (saD) whose minds and heans are blissful.

Ali their hopes are fulfilled and me Guru's words come true;
Their desires come to pass-they are living proofs for the world.

Man and woman are one and the same aIthough their bodies are different;
Ali are equaI on the path of religion (dhanna) and walk and talk aIike.

6Walk all on the True Path (satmiïrga)! P-rr Shams speaks with the starnp of authority;
Submit the gift of ùthe (dasond diïn) to the Guru and receive millions in retum.

•

•
1
2
3
4
5
6

Cf. 56: 1-8; similar cxcept for sorne variation in vocabulary.
This verse is not in Ginlln # 56.
OCten synomymous with hcart.
Cf. 56:3, the word is deva
Cf. 56:4, the word !lli!!!lL is absent and signilieantly alters the senlence.
This verse is complelely differcnt from the last verse of Ginlln # 56.
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(JüÇilo No. 8)

8

7

4

5

9

6

10

Pir Shams left On the way, a group was making a pilgrimage (tïrtha) ;
Three of them came to the Guru and prostrated themselves at his fect. 1

The first was a Banyii 1called Sailgji, the second a brahmin called Devriim;
The third was a Goliirii{lii2 Devcand; they aIl converged on the town Godï V1lüÇ. 2

They came to a haIt at the outskirts and proceeded to wash themselves;
Soon the two devotees (bhakta) Virnras and Surbhal) also arrived there. 3

As the devotecs pumped up sorne water, a few drops splashed on Devriim;
[He exclaimed:] "1 am a brahmin and you two are Muslims. You have defiled me!"

Devriim went into the town [distraught] and many people gathered around him;
AlI were Hindus-not a single one who lived there had a Mt;slim name.

AlI the people came together and said: "Wc will beat up the [two] Muslims!"
"How dare they splash water on you!" The whole town had assembled there.

A man was sent to cali for them and ask, "In whose company are you?"
AlI agreed that they should he questioned once. "Let us hear theirreply!"

The two children (biilaka) replied: "There is a P-tr who accompanies us."
"Wc just came to wash up and a few drops of water were accidentally splashed."

So the people gathered together and went over to the P-rr;
"These children splashed water on our brahmin! What is their caste (jiiti)?"

Satgur Shams replied: "They are ourdevotees (diïsa)!"
"So some drops splashed while they were washing. Why kick up such a fuss?"

•

• 1
2

Caste name panicularly associated with trade; from Guj. vif(tiyo - trader.
Probably from the ~üdrns caslc.
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(Jo<,lilo No. 9)

In reply, the brahll'ln challenged: "So you are supposed to be a great Pir?"
"1 will be purified only once 1wash with water from the Ganges!"

Satgur Sharns stood up and went to the oUlskins [of the town);
From the eanh, water sprang fonh-water irom the Ganges overflowed. 2

[The townfolk] bathed in il and came to prostrate at the feet of the Pir;
They went towards the Pïr's place and then came and sat in his house. 3

They sat in his house and said: "Swamï, give us your word (kol) :'
"You are our Master (prnbhu)! You are the Satgur!". 4

DeVIiim [the brahmin] came hurriedly: "a Guru! Please put your hand on my head!"
"[Bless me] that 1 may follow your words! 1am your servant (diisa)." 5

The Banyiï Sangjï carne [and pleaded]: "0 Swamï,listen!"
"a Swiïrnï, deliverus! We are atyourmercy." 6

The Rii{logolol came, he whose name was Devcand;
Bowing, he fell prostrate and said: "a Gurujï, please fulfil our lasks."

Ali the pilgrims bathed together in the water of the Ganges;
Then ail the townsfolk wentto bathe in ittoo.

•

After bathing, they all retumed and sat in the town-square [saying]:
''To perform such a pilgrimage (tirtha) would have cost us thousands."

They ail bowed at the Guru's feet and confessed everything to him;
"Show us, 0 SWiïrnï, ail about the fellowship of truth (satsariga)."

"Our devotees (bhakta) are models of wisdom (giniïn}-they willteach you;
They are Virnras and SurbhliI,l; they will give you the fellowship of truth."

Satgur Sharns said: "Know that they are our devotees (bhakta) ;
They will preach to you the wisdom (giniïn). Keep ilS meaning within!"

Golorlil)à in the provious giniIn.
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(Joçlilo No. 10)

They went to the devotees (bhakta) and they al! began to ask questions;
"0 Bhaktas! Teach us how we can free our souls from the perplexities oflife." 1

The devotees recited ginans and they ail heard about the True Path (satpanth);
They became happy and said: "Please hold more meetings (sangat) with us." 2

They ail assembled together and resoived to begin the ghat ceremony;
They established the water-pol (ka!asa) and ail of lhem drank lhe holy water (niyam.). 3

Virnras instrucled them on precepts and vows (vrata); SurbhiiQ read the sCIiplureS(Sastrn);
Guru Shams faslened the bracelet) and ail were assured of Iiberation (nirviipa). 4

Shams spoke these words: "Give tithe (dasond) and the gift of charily (dan);
You will allain Heaven (vaikuptha) and be honored in the Immonal City (amariipuri). " 5

Promising this. the Guru left. Faith (iman) filled [the heans of] the gathering;
Pir Shams depaned in haste and returned 10 his place in the jungle. 6

kMkana: Iil oongel. braccle~ like the thrcad'lying (gaQ<iIT bandhan) eercmony
bclWccn a guru and the ~i$ya (disciple) when a vow of allegiancc and IOyally to
the guru is taken. The braeelel symbolizcs thal one is ''lied'' to the guru.
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(JO\lilo No. 11)

There the Guru imparted wisdom (ginan), and the pigeons pleaded profusely:
"0 Guru! Show us how the soul (jiv) can be enlightened".

Pir Sharns the Satgur is Light (nür); he made them drink holy water (niyam); 1
The pigeons prosttated themselves at his feet and made many a supplication (ardas). 2

They stood there on one foot-wha! a huge f10ck had gathered!
Blessing (iiSi~a) them, the Guru showed them the way. 3

Fixing his saek on his back , the Guru told them the secret (bhed):
"Give the gift (dan) of the tithe (dasond) and your sins will be erased." 4

"Nine parts are your share, but the tenth portion2 is ours;
Keep it aside, that ponion which is our righ!."

The tiny souls (jiv) were grateful and again he Iifted his sack on his back;
"Go submit il (dasond) at the time [of sunset] when the evening falls."

When the P""rr gave this order (firman), Virnras and Surbhfu} were with him;
The P""rr then departed and from there proceeded a10ng a barren path.

He entered MaIwa, a region where beasts and tigers Iived and roarned;
Intercepting his path, atiger snarled a command: "Give us your f1esh!"

Satgur Shams replied: "0 you, king of the jungle!
Leave me be on my own path and retum to your fores!." 9

At that moment, a cow came and stood next to the Pir;
The lion3 said: "1 will take pity on you. Instead, 1will eat the cow's f1esh." 10

Satgur Sharns said: "Dare not take the name ofone who stands besides me;
She is now under my protection (§ara(la) and you may not feast up'Jn her." Il

The devotees (bhakta) began to recite wisdom(ginan) and the tiger Iistened quietly;
Faith (iman) penetrated his heart and he gave up his claim on the cow. 12

Resolving to give the tithe (dasond), the lion ceased to frequent [a part of] the jungle;
"We will not go hunting in [tha! part of) the forest for our prey." 13

Realisation filled the beast, for he had paid heed to the Guru's wisdom (ginan);
He attained Heaven (vaiku(ltha) for making his offering (dan) before the Guru. 14

Satgur Sharns said: "Learn [a lesson] from such birds and beasts!
Whoever foUows the Guru's words (vacan) today will truly be Iiberated (nirviî(la)." 15

• 1
2
3

nlm: cf. Note 2, Ginlln #53.
Namely, of what your own or cam.
The words tiger and lion are used interchangeably.
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(JoQilo No. 12)

Those who followed the Guru's words allained Heaven (vaikul)!ha);
Recognise our devolees (bhaklIJ) for they are our servants (dfisa). 1

Fill the heart with submission (diïsapal)a) and have full confidence (visvas);
Wherever you look you will see P-rr Shams coming beside you. 2

Cultivate this kind ofdevoùon (bakti) and perform your duties quietly;
Perform the rite of ghal and submil the offering (dan) to the Guru. 3

Vimras and SurbhiïQ performed the worship (püja)-they set up the ghal stand;
"Whatoffering (dan) you wish to make, give it to these devotees (bhakœ)." 4

Devotees have come since time immemorial to impart the Guru's wisdom (ginan);
Today in Ka/yug they have descended again to relate the Guru's wisdom. 5

Those who follow the Guru's wisdom (ginan) will come towards us;
Theirdcscendants1will go to Heaven (svarga) and atlain the Immortal City (amariipunj. 6

Shams spoke these words: "Listen to the essence (sar), 0 my Devotees!
We have roamed through foreign lands and twenty-four kingdoms." 7

The devotees listened and then prosttated themselves before the Guru;
"Your speech (vac) is the truth (saë); constancy (avica/) is your name (nifm)." 8

"For acons (ka/pa) you sported and today you have become manifest (avatiïr);
Now, 0 Guru, show us ail [that exists] in the twenty-four kingdomsl" 9

"0 Gurul You played a trick and dressed up as a poor mendicant (faqir);
You stood up from there2 and began to roam through foreign lands." 10

"You performed many a fcat and you, 0 Guru, recited .....isdom (ginan);
You set up countless3 tents where God's (han) name was chanted." Il

"You gave religion (dhanna) to many4 castes and your devotees set up the ghat stand;
You kept Virnras and Surbhal) with you-they are the true servants of Guru Shams." 12

•
1
2
3
4

IiL seventy-onc gcncralions of descendants.
Not clcar from whcrc.
liL seven and a half hundrcd thousand.
liL cighlccn.
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(J()(.lilo No. 13)

They emered the country BengaI 1 where there W;IS a feast of ascetics (vain/gî);
They carne and met Pïr Shams, and the Guru began to recite verses.

Pïr Sharns then paid a gracious visit and joined in the feasting;
Virnras and Surbhfu:! were with him and ail tluee sat together.

The devotees traced a square with coloured powders while the Guru sat in the house;
They perfonned the rite (piija) of ghat and made ail drink the holy water (nîm).

They taught the True Path (satpanth) to everyone and chanted the Guru's name;
In [the languages of] KeSavpüri and Multanï were the words (japa) of their cham.

Then the Guru gave up his OWII seat to a man by the name of Vasto;
He made him responsible for ail maners to do with Bengal.

The traveller [Sharns] appoimed [Vasto] the chief (mukhî) of the assembly (jama'al);
"Only when Vasto takes his seat may the ceremony of ghat P1/th be perfonned."

They offered a coin or two to the Pïr and held their feast there;
Ali the pious ones gathered together and held a quiet meeting.

Virnras and Surbhfu:! taught themall the religious vows (vrnœ);
The pious ones (likhïsar) were ail content and joined with conviction.

The Bengalis took on the religion (dharma)-they were ascetics ofvarious types;2
They embraced the religion, but kept it completely secret (gupœ).

Satgur Shams uttered these words: "Listen, 0 brave mendicams!
Entrust aIl to Vasto, for he is our deputy."

2

4
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• 1
2

baogllllldcSa: !bis could he Bengal in India or Bangladesh.
jogi sanyasi 3Ul3 vcrlIgi.
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(J04ilo No. 14)

Satgur Shams ullered this speech and fulfilled the tasks of ail;
His devotees (bhakca) Virnras and Candrabhal) tied the bracelets [ofloyalty]. 1

The devotees Virnras and Surbhffl) said to Guru Shams:
"a Guru! Give us your orders (firman); we are your servants (diisa)." 2

Pir Shams said: "a Devotees! Leam about the primordial times;
That ancient worship (püjfi) is with you-make it youremancipation (nirviipa)!" 3

Satgur Shams said: "a Devotees! Keep your minds steadfast!
Establish [theghat] and we will make you drink the holy water (nirmaJanir)." 4

Satgur Shams gave the following instruction-Iisten weil, ail ofyou!
"Forro a gathering (gar) and especially on Fridays, observe this vow (vraca)." 5

Pir Shams talked and he conveyed the essence of wisdom (ginan) ;
"Whoever has faith (iman) and worships the Guru will attain the other shore." 6

Then he divulged the secret wisdom (giniin) and revealed the word (§abda) ;
Those who believe il as truth (sar), theirdwelling will be in Heaven (vaikuptha). 7

Pir Shams the Guru recited wisdom (ginan) and all in the gathering Iistened;
Whoeverfollows his wisdom will allain Immonality (amar) and the divine vision (didiir).8
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• 74
(Jo<.Iilo No. 15)

Satgur Sharns then departed and came to the [own of Bho!;
Cnly Hindus were to be seen-no one there wouId ever offer water to a Muslim.

He went and sat on the west side; a throng of Hindus soon approachcd him.
"Get away from here! We can smell your odour inside [our homes]!"

Satgur Sharns said: "Show us a place [to sit];
We are travellers from a foreign land and wouId like to rest awhile."

Satgur Sharns stood up and the Hindus senttwo men along with him;
They led him out of the town to a terribly desolate and barren wasteland.

2

4

•

•

"You can rest here! Don't come back into the town!
Else we will beat you up; only Hindus may live there." 5

Satgur Sharns replied: "Go back and stay in that town of yours!
Rest assured that we will sit right here; go back to your own homes!" 6

The two men went back into the town [thinking]. "What will this achieve?
The town outskirts are extternely dry; what will they eat sitting out there'!" 7

[Meanwhile] Satgur Shams had settled down and was quietly resting;
There were two children (bii/ale) beside hirn-Virnras and SurbhaQ. Il

The two devotees (bhaleta) said: "May we go to the town [gates]?"
These were theirthoughts: "We will fetch sorne food and water." 9

Satgur Sharns said: "[Yes], go to the ascetic's hut and cali out to hirn;
[Tell hirn] to take ourrnoney and bring sorne water for us, for you are of Hindu birth.'· 10
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75
(JoçIilo No. 16)

Virnras and SurbhiiQ said: "0 Hindu! You are truly mercifuI.
We are Muslims and are very hungry but must remain outside [the town]."

So the ascetic carne before the entrance of the town Bho! and cried:
"Why have you locked the gates? These poor {aqirs are very hungry."

The townsfolk replied: "After we locked IJp all the gates,
The keys suddenly fell into pieces. The ironsmiths have ail gathered."

The ascetic replied: "What! Why have you committed such an awful deed?
Despite their garb you left them to starve?" He exclaimed, "0 Rama! 0 Rama!"

"Lord NâriiYaI.1a's fury is now upon you! The gates will never be opened.
Not even if the whole world gathers. They are merely the ironsmiths of the town!"

He rushed to the king's palace shouting; the guard stood up and called out:
"Three {aqirs are dying of hunger, and tonight they must stay outside [the town]."

"Let in the ascetic and then go and proclaim that there will be a hearing;
Who threw them out of the town and with whom did they fight?"

The guard replied: "The faqiris still in the barren outskirts [of the town].
Standing out here is an ascetic; it is he who has brought this news."

1
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•

The king said, "Send the ascetic to go and hail [this message] to the faqir.
Tell him King Ramsmigaji has invited him. Why do you pick this fight for nothing!" 9

He went to the ascetic and said: "The king orders that you go to the faqir.
Feteh him and bring him here. [Say to him:] Come and stay in the town." 10

So the ascetic Sivbhal retumed to his own hut;
He went and sat where Virnras and SurbhâQ were standing. Il

Satgur Shams said: "This happened in that town of Bhol;
Virnras and SurbhâQ are my devotees (bhakUl); they are my servants (diisa)." 12
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Well until after noon. the gates of the fon remained locked;
"Go fetch the people who have caused aU this trouble!" 8

The people were summoned and brought before the king;
"We know nothing except that the dwellers on the west side troubled him." 9

Folks of the west end were summoned and brought before the king;
"What kind ofodour did you smell that you banished the faqïr1" 10

"Now you have sealed the city's gates of which five are on the west side;
Go and have themopened orelse 1will decide yourfate thisevening!" 11

The dwellers of the west end came and sat in the king's coun;
"We have failed to undo the locks; you must feteh the Pir at once." 12

Outside sat the ascelic whose name was Sivbha!;
The king called out to him and said: "0 sage, do this job for us!" 13

"Go fall at the Pïr's feet and convey to him our respects (pra{lfïm); [Tell him:1
The king prostrates himself at your feet and entreats you to unfasten the town gates." 14

Sivbha! left from there and went over to the P-1T;
He stood saying: "You are NarnyaI)a! 0 Swamï, 1am your servant (dasa)." 15

Satgur Shams looked at him: "Dear old man! What brings you to this place?"
"King Ramsangadev says our town-gates arc sealed-[please set them free]." 16

•

•

•

76
(Jo,lilo No. 17)

"The king has summoned you; the town is in utter chaos
Its gates cannot be opened. [The king) caUs for you."

The devoœes (bhakta) replied: "We will not enter the king's town;
We will meet him in the wildemess. 1am SurbhaI). a Hindu."

Then Sivbha! asked: "Who showed you to that place?"
"Two men came with us and ordered us to stay there!"

"We had stopped outside the town in front ofthat gate over therc;
The Hindus came rushing up to us saying: 'Get up from here at once!'"

"Our P-1T stood up. left the town limits and went into the wasteland.'·
Sivbha! promptly stood up and went to the king.

"Listen.O King Ramsangadev! That faqïr is none other than a Pir!
He was sent offto the wasteland; his body will remain starved and thirsty'"

The king asked: "Who has inflieted this suffering upon him?"
He sent a man at once to bring [the Pir] to his home.
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(JoQilo No. 18)

"We will not come to the town but will remain right here;
Repeat our name in front ofone gate and it will open." 1

The ascetic rushed back quickly and conveyed his reply to the king:
"Repeat our name in front of one gate and it will open." 2

The king immediately stood up and went before the gale;
Humbly,l he pleaded and invoked the name of the faqïrwho was indeed a P-rr. 3

The king walked ahead and with him were a hundred-thousand strong;
Ali came to the parched wilderness and stood before the Pir. 4

The king prostrated himself at his feet and then standing up, pleaded:
"0 Swiimi! Please come to our town and make your dwelling there." 5

Pir Shams replied: "We will sit right here in this barren place.
Il is your own people who made us sit here in the wilderness." 6

The king fell prostrate again at the feet ofSatgur Shams and entreated him:
"0 Pir! Please come." Just then, a cow descended from heaven (svarga) . 7

Satgur Shams said: "Listen, 0 my bmve Devotees (bhakta) !
Go fetch a bowl ofwaterand wash the cow's feet!"

Obeying his order (finniin) , the devotees ofSatgur Shams fetched water;
With [this] water from the Ganges they sprinkled [the cow], the body of all creation. 9

Virnras brought out a cup and went near the cow;
He milked her and placed the cup [of milk] in the hands of Pir Shams. 10

Satgur Shams said: "King, take this cup in your hand.
Give sorne milk to all those who came along with you!" Il

The king said: "No one must go back to Bholnagar!
First drink this milk from the Pir; only then may you all return." 12

The king gave a portion of milk to everyone and he marveled at the cup;
Though all drank to their satisfaction, the cup was not drained. 13

King Devsatiga2 called for his Queen and she came to the town outskirts;
Releasing her che{fo,3 she prostrated herself and touched the Pir's feel 14

• 1
2
3

IiL sl:lnding, as a sign of respect.
Nole thc king's narnc changes from Rilms3liga la Dcvs3liga.
Penien of the sifri which is uscd to covcr thc hcad likc a scarf.
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• B!essing her (asi$<l), Salgur Shams said: "0 Lady. may you go 10 He:lven C,·.Jiku{l!ll'I)!"
The Queen's name was Silvantï Sada,1 and she went and stood by Ihe king. 15

King RamsaiIgadev and Queen Silvanti Sadâ,
The IWO oflhem rernained standing and made plea after plea (,·in.mU).

"Now go back to your own place; our dwelling is right here!"
Standing next to the P"lI' were his servants Vimras and Surbhal).

The king wept and wept and the queen begged the Pir:
"0 Satgur! Indeed, you are so greal. 0 Swamï, will you not save us?"

The queen counselled the king: "Let us l'ail prostrJte al the Pir's feet;
Once we subrnit to hirn,2 we can return to our homes."

Il!

19

•

The king said again and again: "0 Swarnï, purify us!
Accept us as your own; only then shall we partake of food." 20

Satgur Sharns said: "We had stopped [to rest) on that side;
Then sorne of your people shouted, 'How dare a Muslirn sit up here! '" 21

A Banyo frorn the west side whose narne was Rugjï Ral)achüQ,
And another called Trikarn came forward-the whole town had galhered. 22

"0 Master (prabhu)! [Forgive us!] We did not know that you were a great sage;
Now we will ever rernain your servants (sevak)-indeed, you are kind and mercifuI." 23

"0 King! Take charge of your kingdorn and insure our protection!
The day has come to an end and dusk set in." 24

In the year Samvat 1178 on the last day of the rnonth of Kartik ,
The Guru established a place [for hirnself] and the day was a Tuesday. 25

He taught the religious vows (vraca) and he inslalled the ghat-pii,lh cerernony;
The whole town drank the holy water (niyam)-what a huge crowd had formed. 26

Seventy rounds offood were cooked and 360 ascetics were fed;
The gatheri'1g (gat) assernbled together and came to the king's palace. 27

Satgur Shams taught thern religion(dhanna)-Virnras and SurbhaQ were his devotees;
The Guru spoke wisdorn (giniin) and the king listened to his teachings. 28

"Submit in the hands of the collector3 the Pïr's portion of tithe(dasond)!
Whatever it is, be it one coin or two, 0 King, keep that aside!" 29

"Keep aside in your palace that ponion of incorne which belongs to the Pir;
Put it together in a bundle and rnake sure it reaches us at our place." 30

The assernbly (gat) gathered atthe west gate, Rugjï RaQachüQ and Trikarn too;
They ail came to visit the Guru at his own place. 31

•
1
2
3

liL the etemally-pure, pious, patienL
liL become his, belong te him.
musllfar: liL traveller, courier: tradiLionally, the lithe was collected by somcone
appeinLed by the Imfim or Pir who travelled from place Lo place.
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• The three hundrcd and sixty ascctics also came there in a group;
II~ving pcrformed his rdigious vows, Sivbha! wenlto the tfCasury.

Sivbha! came 10 king DevsaIiga who was from the Gaekvac,l caste;
Ile would expIa in 10 ail of them the meaning of the Guru's wisdom (ginan).

32

33

•

•

He impaned the principles of religion and the Guru revealed the wcrd (japa);
Then the Satgur assurcd themall: "We are always with you." 34

Seating his disciples (bhakta) al the table, he made them repeatthe Guru's narne;
The heans of ail were delighted and they ail came ne:ü the Guru. 35

The king and queen said: "a Guru! Please visit our house.
Once you depan, a Guru, what will be our condition?!" 36

Satgur Sharns replied: "We will come back Il) see you again.
Pray with a single mind and you will surely allain Heavcn (vaikulJ1ha). " 37

Saigur Sharns then said: "We will nov.' proceed to Jambudvïpa;
We have established our centre there-make a note of this." 38

Satgur Shams rose to leave and told the king one more thing:
"Recommend allto repeatthe voiceless word (ajampiyajapa)." 39

Satgur Sharns said: "a King, have faith (visvas)!
We have two devotees (bhakta); they are our servants (c/iisa). 40
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78
(Th~ Ascctic's Wisdom) \

o Asceùc!2 Make the world your sack, satisfaction YOUf bowl!
Let discemment he yourrod!
Don the earrings of hunùlity and kindn~ss!

Let wisdom (giniin) be your sustenance,

Refrain

o Asceùc! He in this world is ajogï in whose mind is no other (save God).

o Asceùc! Knowledge (giniin) is my Guru,
Renounce the senses and apply ash!3
Believing in its truth (sat), meditate on the True Religion (satdharma)!
Then ascetic you are a realjogï.

o Ascetic! Wilh concentration as your rect,
Still the mind and arrest the mcon and sun!4
Then will the sU$uma{liï string begin to play,
Such a mystery is the portion of but a few.

o Asceùc! Abandon ail your sins-
Bathe in the crossing of the three rivers (trive{li)
And strike up the the unstruck sound (aniïhata niïda);
PiT Sharns says: Die when still alive and you will not be rebom.

3

4

•
1

2
3
4

gman abadhu: Guj. avadhüta - ascetie, rcnuneiate; cf Gin~n U 58 is identicat but
docs nO! have this tille.
abadhu: Guj. avadhüta - ascctie, rcnu;,date
bhabhü!li: Guj. bhabhütÏ - saercd ash, ash from saeriliciat lire; cf. Hin. vibhüli.

Symbols in Tanlfie medilation and KUQ~alinÏ yoga.
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79
(Garhj No. 1)

() Austere Ones (munivar)! Know that Shams is the primordial Guru;
Indeed. he has roamed through many an age (yuga).

IOne dayl he went to a village called Analvâc.l
Where countless numbers of Hindus Iived.

The village was full of shrines and temples
Dedieated to theirdear (goddess) MiitiiBhaviïnï.

Il was Navrdtri 1 and everyone was dancing the garbï;2
To sueh a place Guru Shams went.

Il was lhe lirst night of the month iïso suddha;3
Everyone had come togelher to dance the lirst garbï.

Thirty-six par:tc.lits were telling tales oflore(kathiï),
With live-hundred actors enacting them as dra;na.

The Guru went and stood beside them;
Ile Iistened to the entire recital of the Hindus.

They daneed fervently and sang with intensity;
They dearly worshipped their stone idols.

Alllhis aroused anger in pjr Shams;
Ile went undjoined the duncers in theirdunce.

Tlten the Guru begun to sing his songs of wisdom (giniïn);
Tite ignorunt Hindus [were startled] und listened to them.
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• 3

noroUi: ie navrJ/ri - festival held during the lirst nine days of ~vin in honour of
the g Jdcss Ourga.
A cilCular pot-dance in which the rhythm is kepl by c1apping the hands and fccL
GariJr also rcfers 10 the songs sung during the dance. Dcrived from garbha - a holcd
pol ~scd as the deily's lt'ccptac1e. The women gcnerolly carry eanhen pots with
lumps on 1.leir hcad.~ as they dance.
Asa or a,çvin is the twelvth or last month of the Hindu calender, 5uddha rcf,os 10 the
bright half of the lunar month held sacrcd 10 Ourga.
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80
(Garbi No. :!)

Today this nùnd has auaincd bliss (iïnanda) by serving (seviï) the Satgur.

Do not be deceivcd, 0 you foolish people! Hold the essence in your hearts. :!

Those idols in the temple are but stones! Why dance around them in circles'? 3

Serve the Light (nür) of Satgur! The Guru who is the master of Divine Light. 4

Be loyal in giving :h" <,ffering (diïna) of tithe(dasond)! Then you will rcap succcss. 5

Those who walk on the True Path (satpanth)-these pious ones (rikhïsar) will rcign. 6

Keep on dancing all ofyou night and day! But alas, you will auain nothing. 7

Ali those idols are mere stones! They cannot even Uller a single word. II

Why are you deceivcd by such fake idols'? They are just man-made toys. 9

It is a lie that a god (deva) is in this garbi! Where is [this Godde$s] Bhavani'? 10

The creative powers of Guru Brahma are abundant. Ali existenct is within il. II

Regard the whole world (smpsiir) as false! Know this from Y...na.' '2

Believein the manifestation (avatiïr) of'AIï! Then you will reap fruil. 13

You will thus be absolved of sin and regret and allain an elevated rank. 14,
In this manner, the Satgur explained the truth (saë); but they did not understand. 15

Ali the people listened to him and then said: 16

"Come backon the second nightand we will dance together." 17

Pif Sharns the Guru said: Be heedful of your conduct! 18

• 1 The go<! of dcath.
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81
(Garbi No. 3)

The Guru came the second night; he came and he danced.

He ullered sweet words (bol); his words were like nectar (am[W).

Listen together ali ofyou: he mindful of your conduct!

Ali this is nothing but a sham; know this for sure!

Think about it yourselves: what is a stone [after all, but a stone]?

Rather serve Sâheb, the Crealor (sirjaphiir), with firm failh (vi§viis).

He who crealed four lypes ofcrealures l and infused lhem with life.

He who came age afler age 10 fuifililhe tasks of his devolees (bhakta).

He who rescued lhe sage ~~i Mugal by relieving him of his vows.

He who protecled Gaulam's honor by reviving his sunken wife.

He who secured an invincible rule for Dhruva who thus allained lhe zenith.

He who came bursling through the pillar and saved the Iife of Prahlâd.

He who mercilessly slew Hiral)yakaSipu and tore him to pieces with his nails.

He who held the hand of [King] HariScandra 3.nd rescued him [from death].

He who was supreme in the second age (dviipur) and saved the Pâl)<;Iavas.

He who in this llge of Kalyug saved twelve crore devout followers (satï) with truth.

He who in this last phase [of Kalyug] will save countiess austere ones (mur.ivar).

Guru Shams the Pir said: Allain purity (suddha) through truth (sat)•

dira kh:lna: pcrh:lps a reference 10 the four modes of genesis of ail crealUres, viz.,
lhrough 1) egg 2) sprout 3) pcrspiraùon and 4) womb.
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82
(Garbî No. 4)

The Guru came every night and made them lislen 10 wisdom (gin[in).

But the ignorant fools did not hear. for their cars were deaf.

The Guru uttered sweel words (00/); liSIen 10 them auentively!

Why do you perform such false drama? Why nol realise their deceil?

You should worship the true name, that of the Lord NaklatikL

He who established the heavenly throne l and who gave rise to all things.

He who created the moon and the sun, the wind and the water.

Perfonn good deeds to secure the purity of your self.

None of you knows the True Path(satpanth) ; your hearls arc full of falsehood.

Purge yourselves ofevil and deceit, and preserve your self-wonh!

Meditate upon the precepts (iiciir) of religion (dhnnna) revealed by Guru Brahma.

The nameofthe final prophet was Mui)arnmad-[bearerof] Divine Light (nür).

Recall and meditate upon his essence and believe in Mawlana 'AIL

Who holds manùe [of authority] at present? We disclose his name-it is Shah Nizlir.

The Imams are from Light; they are ever-present (qii'im) in the world.

Listen to this true wisdom (jiiiina) and serve [them].

Then you will reach the other shore (pahe/e piir) and attain Heaven (svarga).

Guru Shams the P"tr spoke thus: Be honest in giving your tithe (dasond).

arasa kucla: AI. al-Arsh wa a1·Kursi: Qur'anie rcrcrcnec lO Allah's divine plaûom,
or thronc.
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83
(Garbï No. 5)

Drink nectar (amïras) day and night and thus be filled with Light upon Light (nÜT)!

Your sins and regrets will vanish and your mind will be cleansed.

Listen carefully to this sacred speech (agama) and believe il in your heans.

Reflect upon this wisdom (ginan) and then act, else you will go astray.

Those who did nOllisten carefully to this wisdom have gone astray.

Do nOllet this human life slip away from your hands; you will not have it again.

Meditate on the precepts (aciïr) of religion (dharma); the faithless have gone astray.

Perfonn righteous deeds and you will attain Heaven (vaikup!ha).

Know the straight path of truth (sar)! The dishonest have depaned from il

Those who realise the whole essence, they allain the fruits.

Listen carefully to such wisdom (ginan), for it is a priceless gem.

Lest you go astrny again and again, be mindful of your conduct!

Keep the company of truth and purify your minds.

Expel evil and deceit and you will reap the fruits.

Perfonn good and excellent deeds and harbour affection in the hem

Hold pious gatherings (satsariga) properly and keep true to your religion (dharma).

Serve (sevii) sincerely the Light of the Satgur; know he is Lord (nara) Qiisim Shah.

Thus spoke Guru Shams the Pir: [Do this and] you will reap the fruit.
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84
(Garbi No. 6)

Lo! The nectar (amfta) of Divine Light (nür) mins on us and we take delight in Nature!

Keep on each side four lively oxen and hold their reins finnly.

Ali is in the hands of the Guru; into yours take the remembmnce (smara(la) [ofGod].

Plough your field with good deeds and plant in it the sceds of vows (vraca).

Cast away your shroud of sins and let your mind bcware.

Tear away at the roolS of evil deeds and make your minds pure.

Daily uproot the weeds [of evil] and furrow the sad path of separJtion.

If the lion oftruth (sat) is left oUlSide [to guard the crop], what can the crows do?

Love the company of,vinue and in your heans cultivate devotion for God (hari).

You will sec your land yield abundant crops and hcap upon heap [ofharvest].

Reap it [while you can] and be fruitful in your farming! Keep vigil day and night!

Take care when you remove the husk! Thrash both sides [of the grain].

Work as ifyou were the oxen ofreligion (dhanna); thus auain the etemal [reward].

Fill your cans with the Guru's wisdom (gîniin) and carry il within yourself.

Do not willfully cheat in yourminds: give the tithe (dasond) [faithfully].

In this manner, ifyou dance day and night, you will abide in bliss.

Perforrn your works with devotion (bhakti) and ardour and you will auain the fruit.

Thus spoke Guru Shams, the Pir: Believe in this with all your heart!
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85
(Garbï No. 7)

Dance in this manner night and day and enjoy the reign of bliss. 1

The Creator (kirtiir) stamps his peacock seal I age after age. 2

Reap your harvest in this world ilSelf and enjoy the reign of bliss. 3

Heaven-bound, Divine Light (nür) will shower upon you at the fixed entrance. 4

Hold the Guru's wisdom (ginan) with the right hand and follow the book (pustak). 5

Grasp the reins of intellect and use them to control your mind. 6

If you are well-trained in self-sacrifice, what [fear) can the sword inspire? 7

Why return to he born in this world again, why take the rounds of rebinh (fera)? 8

Ultimately what aid will the world give you that [you covet il like an] ardent prince? 9

Without a Master (prabhu), you read scripture (puriïQ}--without a seed, you try to sow! 10

ln [such a land], only embers of fire come fonh, only poisoned grass and weeds. II

Without the Guru, these people are frauds, deceivers! Why remain with them? 12

The scriptures (veda puriïQ) are the Guru's throne! Why be foolish, oùsguided? 13

The Swamï will come to Jambudvïpa, for it is virgin land. 14

Over and over you slander and gossip! Hence you go astray in the journey. 15

Ali are ravaged who go astray; their business and livelihood crumble to dus!. 16

The True Path (satpanth) is like a sword's edge-so be engrossed in wisdom (ginan). 17

Keep pondering over the Guru's teachings and have supreme faith (visviis). 18

Thus spoke Guru Shams the Pir: Believe this in your hearts. 19

morn cMpa: allusion not known.
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86
(Garbi No. 8)

Repeat the word (japa) day and night and rejoice in the [inner) temple (mandir).

When concentration (surti) is fixed between the brows, rejoice in immorality (amar). 2

The concentration should be like the string which remains intact when slretched. 3

Then the unslrUck sound will play and the even breathing of"l am He" sets in. 4

When you thus sît absorbed in concentration, how can the wicked distract you'? 5

When concentration is fixed between the brows, you will bathe in the Light (nür). 6

They read the scripture (puriï{l) but realise not its secret (bhed) -what 10 expect of fools'? 7

Come and recognise that All-Knowing! Be mindful and vigilant. II

Focus between the brows where the sun is ablaze and take the universe in hand. 9

If you must give up your head to acquire it, know this is still a good bargain. 10

Indeed, only with the refinement ofprevious births will you auain success. II

Be brave and fight face-to-face! Be willing to sacrifice your head and return. 12

In your hearts you must harbour affection for the Guru. 13

Then the [sours] immortal field will yield ripe fruit, and happily you will pick it. 14

Acquire the gem in your hand. 0 Believer (mu'min)! Why go on the rounds ofrebirths'? 15

Watch [yourselves] carefully and be fully devoted; then you will reap success. 16

o Brather, do not steal in secret! Give your tîthe(dasond) [faithfully]. 17

Know how to act in the world-abide by the book (pustak). 18

o Pious! Be careful in your minds and you will rejoice in freedom (mukti). 19

Pay attention to the Guru's wisdom (ginan)! Why wander in aimless circles'? 20

Those who have followed the Guru's wisdom (ginan) have become immortal (amar). 21

Thus spoke Guru Shams the Pir: Believe this in your heart and thoughts. 22
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(Garbi No. 9)

Dazcd! Dazed like that stunned wasp! 1

o my Soull 1 Why are you 10sI too? 2

ln the fires of~acrifiee, awaken the body. 3

That soul that em now, surely it williosc out. 4

Once before, others went safely aeross [the ocean of) life. 5

How will you go aeross to the other shore?2 6

Ahead of you there will be no raft nor boat. 7

Thcre will be no weights nor seales. 8

With ln·th (sat) [alune] you must go aeross to the other shore. 9

Religion (dhan:la) will take you aeross to the other shore. 10

Brother, the Guru will aeeompany you as your guarantor. 11

ln this way will you go aeross to the other shore. 12• Whnever stepped Iightly, 0 Brother, was saved. 13

Those who carried baggage on their heads drewned. 14

There will he no shops, no traders before you. 15

There will he no business, no merchants. 16

Ahead of you will be no brother, no sister. 17

There will be no l'ather, no mother. 18

Brother, a10ne you will get up and go. 19

So take religion(dhanna) along with you. 20

Guru Shams has spoken this wisdom (giniïn). 21

Friends! Perform sorne good deeds for religion (dhanna). 22

• 1
2

prJna: lit. brcalh.
p~liy~: Guj. pilla - barricade, barrïer, wall; but a1so piIta • bank, shore.
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(Garb[ No. 10)

Pir Sharns has shown the True Path (satmifrga) through the garbï.

Those whocontemplated the eteroal narne (nam) themselves became immonal (amar).

Word by word, the Guru has imparted knowledge and disclosed it to ail.

He explained the scriptures(veda puriï{l) and told the stories from memory.

The Guru danced in the garbï and he recited the Qur'an.

Speakîng priceless words, he himself acted out a drama.

First he described the four cycles (kalpa) and the creation of the universe.

Guru Brahma played the role ofcreating the ages of time (yuga).

From Vi~Qu's yawn carne forth [creation] due to his Light (reja).

Brahmas creations were innumerable, sorne eight hundred-!housand.

Then Maya wove her web of worldly delusion by which ail were bewitched.

Into delusion she threw [the world] and troubled the saints (~i) [with temptation).

Also in this age of Kalyug, she entices the world (sal]lsifr) and the ignorant go astray.

Once the fust cycle was spreaù far and wide, the Yak~as were created.

Since then has He, the Lord (nara) himself, established the religion of Satpanth.

Guru Sharns was present on that occasion; in truth, he was Brahma:.

He took the holy water (paval) and made the saints drink-thus did he purify them.

Guru Shams the P'1I' said: Drink the holy water (paval) with sincerity•
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(Garbi No. II)

Drink the holy water(piïvaJ) sincerely day and night and you will reap fruit.

Just as ninety crore Yak~ast were successful and became immonal (amara).

Similarly the Meghas. fifty-six crores of them, were ~~ccessful.

Likewise the Kinnar deiùes, thirty-two crores of them. were successful.

And among the Devas. thirty-three crore were successful and attained fruit.

Then in four moments of the last cycle (ka/pa). numerous souls (jïv) were saved.

Five crore [were saved) by King PrahHïd who recited the name of NarsÎll1ha.

Seven crore [were saved] by King Hariscandra who was saved by Sn Rama.

Nine crore [were saved) by the PffJ.1Qava princes who were saved by Sn Buddha.

Un:ler Prince Yudhi~!hira. the heir to the throne, every one of them was saved.

Twelve crore pious (sao) [were saved] by truth (sar) in this age of Ka/yug.

Theincscuer was P-rr ~adr ai-Din; he saved themail by himself.

They meditated on the name ofMu~ammadand the manifestation (avatiir) of 'AIL

In thi~ last phase, ail will he saved who follow the True Path (satpanth).

That austere one (munivar) who drinks the holy water and submits the tithe (dasond);

That persan who performs his forty rites, he will enter the Infinite (ananta).

He will he welcomed into Heaven (svarga), and he will reap the fruit ofImmortaiity.

His mother and father and their ancestors, seventy-one of them-

They will ail accompany him. they too will auain Heaven ('1aikupfha).,
[But] those who worship (püjiï) false deities of stone. they will go to hell (dozalçh).

Thus spoke Guru Shams the Pir: Dance in the company of truth (satsariga)!

A spccics of scmi-divinc bcings.
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90
(Garbi No. 12)

Beware! Beware that wavering mind, 0 wary ones!

Dance! Play with colourful delight, 0 pious ones!

Give up foolishness. greed and falsehood!

Remember that Wielder of the bow. [Vi~l)u l!

You believe lovingly in stones;

[But] you will not thereby attain Brahma.

These garbis for [the goddess] Bhavanï are all a sham.

These lamps (jyoti) are but a fistful of dcceptions.

What will dancing achieve? Lack of breath and tircdness!

Do not colour your hearts with such false merriment!

You have united togethcr merely to enjoy the food!

Eltrnings from such deception and fraud are counterfeil.

Serve the Lord (nara) whose name is Qasim Shah.

Then you will attain the place ofHeaven (vaikul.J1ha).

Concentrate upon religion (dhanna), on the path (miirga) of Satpanth..

Powerful is the true Saheb---[serve him]!

Thus speke Guru Shams the P'1I'.

He unlocked [the hearts] ofail the dancers.
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(Garbi No. 13)

The Guru came on the seventh night and danced with grcat delight.

AlIthc people of the city were gathered thcre and thcy danced with the Guru.

Guru Shams rccited wisdom (ginan) with intense fcrvour and feeling.

He described the spread of RaÙlayug1; listen carefu11y, ail ofyou!

Ninety-nine [crere) Y~as will come together there with as many Medhas.

Thiny-two crere Kinnars will come togethcr there and rejoice.

Thiny-three crore Devas will worshipfully welcome the Gurunara.

Five crere will corne with King PrahIad and meet all the gods.

Then King Hariscandra will make a plea on behalfof his gathering (jamiï'at).

Nine crere will come with the Pfu)<Java princes and enjoy supreme happiness.

Numerous will come 10gether with Pir Pir ~adral-Oïn, sorne lwelve crere.

Countless creTe will come with Guru l:Iasan Shâh2 who upheld the Vedas.

Ali the divine prophels (pegambar) will meet there, 125,000 ofthem.

l:Iusayn's followers will be present and Light (nÜT) will shower upen them.

When the dancers heard about the glorious RaÙlayug, they were awe-struck.

But they could not grasp the Guru's an and remained selfish and ignorant.

From amidst the garbi crewd rose hails and cries of rejoicing: jaijai! jaijai!

The whole night passed thus in bliss (iinanda) and no one withdrew till dawn.

This became the talk of the town and everybody wanted to see forthems;;:;es.

Thus speke Guru Sltams the Pir; he had delivered a [great] performance.
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rntenayuga: liL the age or I3lna, the jewel; rcrercncc unknown.
Pir Hasan Kabir a1-Din.
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(Garbi No. 14)

Satgur Shams says: 0 Careless On",_ (gfifal)!
How will you go across to the other shore (par)?

o Careless Ones! You adorn these stone-idols Wilh co!ours!
But this will not eam you the Creator (siIjal)hJr).

o Careless Ones! Why go round and round in circles?
Concentrate on the religion (dharma) of Salpallth!

o Careless Ones! Discard your idols of stones!
Free yourselves from past deeds (karma) with the truth (saI).

o Careless Ones! Cast off [the goddess] Mata Bhavanj!
Serve (seva) instead the manifestation of (avaIJr) 'Ali.

o Careless Ones! Drink the :lOly water (pavaI) !
Dwell on the precepts (iïcJr) of religion (dharma).

o Careless Ones! Believe in the Light (niirj of Qasim Shah!
He is the legitimate heir, the true Imam1in this age of Kalyug.

o Careless Ones! Release the padlocks on your heans!
Witness that place ofliberation(mukô)!

o Careless Ones! The Divine Light shines in Sri Islam Shah!
Recognise the Lold (naro) when you see him!

o Careless Ones! By his magic 1have com~ here;
Indeed, 1 am Pir Shams.

o Careless Ones! 1have come to take a pledge (kal);
Toduy, give me your wold (viic)!

o Careless Ones! Those who act paying heed to our teachings,
They will enjoy that immovable reign [ofbliss].

o Careless Ones! This is the age (yuga) of the las. ilattlefield;
Orny Brothers, br vigilant!

o Careless Ones! Believe in the religion (dhanna) of Salpanth!
Hold fast to the resolve in your hearts.

o Careless Ones! You will not be saved by false practices!
1 am revealing to you words of truth (sat).

o Careless Ones! This is the final stage of Kalyug, so beware!
Remember the Wiel-ler of the bow [Vi~J;lu].

•

• 1 llIa inl~: Pero ahl-c·im~: family of the imlIm, desccn<!anL' in the Hne of imfimalC.

345

2

4

5

6

7

8

9

10

II

12

13

14

15

16



•

•

•

OC: n:less Ones! Take care, ùlOughtful ones, take caret
Drink the pure water (nirmaJa nir).

o Carcless Ones! Composing this [garbi], the Guru dec1arcd il;
Thus spoke Shams, tP" Pir.
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• 93
(Garbï No. 15)

The Guru says: Listen, 0 Care1ess Ones gafal)! 1

Why go round and round in the vain circles [ofrebirth]? 2

There will not be an eleventh fOTm (TÜpa). 3

There will be no fifth age after this [last age] of KaIyug. 4

Today the Gurunara has arrived and become manifest. 5

He has revealed himself in human fOTm. 6

Recognise the essence (siir) ofthat true receptacle. 7

Else you will fall apan from him, the Creator (siIjaphar). 8

Then truly will you regret your foolishness, 9

When every one of you faces the [final] trial. 10

The Guru said repeatedly to the dancers: II

Why dance this way in vain? You are foolish! 12• Ifyou apprehend the Guru, you will atlain [salvation]. 13

You will gain immOltality in the Immonal City (amarnpuri). 14

Now we have fulfilled our promise (kal) . 15

The final message has been made I>:,in and p.vident. 16

Guru Shams has kept the promise that he gave. 17

He appeared in this age of Kalyug and roamed. 18

•
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94
(Garbi No. 16)

Oil the eighth night the townsfolk came; they watched everything attenüvely. 1

Guru Shams sang sweet words (001) and ail of them listened together. 2

The Guru recited nectar-like wisdom (giniin) about primordial beginnings. 3

(About the times] when earth and sky, wind and waterwere created. 4

Then four kinds ofbeings were brought forth and eighteen types ofvegetaüon. 5

His ancestor was the Master (ïsvar) Adam who was created from Light (nÜT). 6

First the Holy Fivet were created; they [too] were created from Light. 7

Those who know the secret know that the religion (din) S~tpanth was created that day. J

Those who ohey the chief (mukhi) of the assembly (jamiiCat) will he freed ofpasl decds. 9

Thegathering (gat) is filled with infinite magic: ail [whojoin] are filled by it 10

The gathering is filled with Yak~as, M~has, Kinnars and thirty-three crore [deities]. Il

The gathering is filled with the saints (awJiyii) who ail bear Divine Lig~t (teja). 12

The gathering radiales with the Gurunara who is also full ofDivine Light 13

Inlhe gathering is the Creator himse1fwho is forever [resplendent]. 14

In the gathering is the path 10 freedom {mukti}-those who understand will have it 15

Alas, those in this foolish world who remain in error-they will nOI unclerstand! 16

Such a secret (bhed) the Guru hasdisclosed himse1f: Do not he foolish and go astray! 17

Thus spoke Guru Shams the Pïl; the Guru has narraled this wisdom (giniin). 18

oaniat:\JI prom lil thc livc pure anes. A rcrcrcncc. 10 MuI;l3mmcd. 'AIi, Fli\Ùllah.
I:lasan and Husayn.
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(G3rbï No. 17)

Upon the order (finniïn) of Lord Qasim Shah Guru SI13ms. the Pïr. wcnt to roam.

Refraü.: 0 Mother. he 1eft to roam!

He travelled through twenty-four kingdoms. i

Fin>t he went to the city of Cïnab where he enlightened the lady Surjadevl.

Then at Meru. he witnessed many wonders that were endless in number.

Then. he who belonged to the family of the prophet. came to the city ofUcch.

Here he exposed Baha> al-Din's wickedness, cursing him with a pair of homs.

Then the Guru revived a corpse and perforrncd coundess [other] feats.

The whole world watched as the Satgur bade the sun [to descend].

The Guru performed such miracles for. verily, he was as K!1il)a2 himself.

Fl'om there he came to AnaIvâQ where he danced in the garbi dance.

Foois did not grasp the essence and circling round and round. went astray.

Reciting wisdom (giniïn), the Guru said this to the endless in number.

While narrating the four scriptures(veda), he reveaIcd the four books (kitiïb).

To aIl he impaned the true teaching-the path of the religion (dharma) of Satpanth.

In many talks the Guru explained that the last scripture (veda) was the Qur>iïn.

Whoever understood must surely have been meritorious in their past deeds.

For, the Guru said they became immortaI. Beware, this age of Kalyug is the last.

This is what Guru Shams said; indeed, this wisdom (giniin) reveaIs the truth (sile)!
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2

sri vara mir: this phrase whieh forros the /Cst of the sentence is obscure.

mur-;Iri: lit. slayer of demons; epithel of K~Qa.
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96
(Garbï No. 18)

o Hindus! Stop going aimlessly in circles! What meaning do you see in lhis? 1

o Hindus! What will you gain by stone-worship except to accumulate kanna. 2

o Hindus! You adom stones wilh garlands: do not be foolish, do not go astray1 3

o Hindus! He who errs loses lhe essence (siir); he will find a place nowhere. 4

o Hindus! Those who dwell on lhe three Vedas! Know their lÎn1t: is over. 5

o Hindus! Gone are lhe nine saviours (avatiir) upon whom you meditate! 6

o Hindus! Gone is Brahma of the brahmins! He has become the Husaynï imiim. 7

o Hindus! Gone are the [times of] cow-worship! Now worship 'Airs name (nam). 8

o Hindus! Gone are the 68 pilgrimages (tïrtha) [once] 50 full of Brahma's feats. 9

o Hindus! On and on why wander in circles? Drink in the pure Light (nÜT)! 1 10

o Hindus! Why bow your heads before stone? Know !.'lat the avatiir is Qasim Shah. II

o Hindus! He who lives in Kahak city is the Saheb--he is the givcr of boons! 12

o Hindus! Worshipping him, you will be freed-today 1have revealed lhe trulh (sac). 13

o Hindus! Attaining Heaven (vaiku{I/ha), you will n:ign in ceaseless bliss. 14

o Hindus! You will gain fifty damsels ifyou accept LlJe religion (dharma) of Satpanth. 15

o Hindus! Give up your sins in the gathering and all your deeds (karma) will dissolve. 16

o Hindus! P"tr Shams said lhis: 1am revealing to you lhe final message. 17

o Hindus! Do not be fools and go astray; serve the Bow-Wielder [ViglU]! 18

nimmala nilra: in other cases, nimmala nim, that is, holy or pure walCr.
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(Uarbï No. 19)

On the ninth night the Guru himselfcame and everyonc danccd withjoy.

He danced with a purpose and imparted many teachings. 2

He praised the Panjt:m Piik who were born of Divine Light (nür). 3

From the Light (nÜT) of the Panjt:m Piik, [Pole Star) Dhruva was created. 4

Ittook hire 70,000 years to ascend and it willtake him the san.~ to descend. 5

Prophet (nabï) Mul}ammed is the name ofthat star and 'Ali is [his) crown. 6

Around his beautiful neck flashes the brilliant Light (nür) ofFa!imah. 7

Bathed in Light (teja) between his two ears are the Imams J:Iasan and Husayn. Il

FIOm Light (nÜT), he created the sky and the seven sub-regions of the earth. 9

He himselfmaèe the Divine Seat and Throne1and created the Pen and Tablet.2 10

Th(:;n with the Pen he wrote upon the Tablet the names of the holy saints. II

Holding it carefuIly, he inscribed on it those who accepted the religion of Satpanth. 12

It was then that the debt oftithe(dasond) began, paying which brings freedom. 13

Make thatoffering (dlÜl)from the fruits ofyourown labours-such is the true tithe. 14

Near and dearto the Lord (nara)is such a one who toils hard [and then gives tithe). 15

The Gurunara has shown you the best sacrifice-perform it, a Pious Ones (munivar)! 16

Then YOD will attain the ot\1er shore (pahele piïr) and reign in eternal bliss. 17

Thus spoke Guru Shams the P"'rr: AIl your works will be fulfilled. III

• 1
2

arasa kursa: Ar. aJ·arsh wa·J kursi.
tOM kalama: Ar. aJ·/awh wa·/ ka/iIm.
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(Garbj No. 20)

The Plr dances and recites wisdom (giniIn)!

Refrain: 0 Mollier, the Guru explains things thus: 1

Try and understand the signs of truth (sat)! 2

Why have you adopted such false practices! 3

The Guru repeats over and over: 4

Why are ail of you being deceived? 5

The Plr has come to hold your hand. 6

Probe deep for the essence of scripture (veda). 7

Why do you forget this, 0 Careless Ones! 8

The Pir is performing a feat today. 9

What is the use if you remain ignorant? 10

o Peoplt:, serve (seva) the True Path of Satpanth ! 11• Keep your mind film and steadfast! 12

Abandon that fake idol ofyours! 13

Orasp this knowledge t.'lÏs instant! 14

The holy water (pavaI) will purify you. 15

You will promptly go to Heaven (vaiku(lJha). 16

Thus did Guru Shams, the P-tr. speak: 17

Remain steallfast in your hearts. 18

•
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(Garbi No. 21)

Listen all you people, followers of the True Path (Sacmarga)!

Refrain: 0 Mother, Guru Shams is saying this:

.üch the essence of scripture (purJ{l) and your mind will be purified.

Today you have made merriment with the garbï, but do not be fooled.

The gods (deva) and goddesses (devï) entercd the True Path-you can verify this!

The Yak~,Medhas, Kinnars and thirty-three crore deities ail aaained salvation.

That one wicnesses them clearly whose mind and deed are pure.

PrahIad, HariScandra and the Pal)çlavas are ail in the True Religion (sacdhamJ;l).

Whose mind is pure and whose heart steadfast can witness them.

TIlOse pious ones (rikhïsar) who art' staunch in faith (visviis), they auained salvation.

They are all present at the site of the Ganges1 in the pious gathering (gat).

Know also that P-lf ~adr ;>I-Dïn took twelve crore with him [to Heaven].

Those who purify the mind and clasp our hand will witness them.

In this last phase, couutless will draw strcngth from Pïr l;Iasan Shah's name.

Pervading the gathering of the Ganges, they cm it night and day with Lighl.

Who enters the religion ofSatpanth auains freedom and Divine vision (dïdiïr).

That man or woman will be saved whose former deeds (pünya) were pure.

The Guru sung thisgarbï with full voice and made [the truth] manifesl.

Whoever enters the religion of Satpanth is a servant of God (hari).
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• 1 Thal is, in lhe water of lhe glull ceremony.
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(Garbi No_ 22)

The Guru came to the gami dance on the tenth night and spoke.

He danced untiringly and everybody had a great time.

But then one brahmin whose name was S:lÏ1kar quit the gm-bi dance.

He did not comprehend the Guru's secret (bhed)-that allthis was a miracle.

Surely mean was his merit of former deeds, for he had thus abandoned Brahmli.

Being poor in true merit, what could he realise of[the Guru's] powers!

But aIl the other people of the city came together and they listened.

They aIl knew the Guru's secret-that, in fact, this man was a holy man (devata).

The 35 remaining pOI{lçfits who were reading the scripture (pura{l) recognised him.

They discarded the PurJ{l to hear the words unered by the Guru himself.

They understood his words oftruth (sat) and lodged them firmly in their hearts.

The minds of ail the pOI{lçfits were refonned and they reeled in ecstacy.

They had understood the various aspects [of truth] described by the Guru.

They beat seven drums, blew trumpets and repeated the Guru's speech.

Hailing the Guru, they beat their drums over and over again.

They hailed him and criedjay! jay! whilst the people looked on.

Everybody there was astonishoo and they alilistened very intently indeed.

Pir Shams the Guru said: Listen carefuIly, aIl ofyou!
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101
(Garbi No. 23)

The Guru spoke his sweet words and everybody listened.

Remember the Bow-Wielder lest your souls (jiv) go astray!

All ofyou, men and women, be attenùve and listent

Seize upon th~ religion (dharma)ofSatpanth [which is] for the whole world.

Be honest in your business dealings and your trJde will flourish.

Absorb this wisdom (ginan) and bear the religion ofSatpanth in your hearts.

Understand that subtie secret and drink the holy water (piivaJ).

Give ùthe (dasond) and you will be relieved of your accumulated deeds (kamla).

But give il from the labour of your own bodies, 0 followers of Satpanth !

Ifyou pracùce such religion in your veins, you will become powerful.

Do not go astray over and over again; know the [true] path (miirga)!

We have come up to your daor; [now] recognise us!

We have kept our word (vile); [now] what have you to say?

Countiess souls have not yet been saVed; why remain with them?

Come join those innumerable who have conc.:entratcd on religion (dhanna).

IfyolJ cam the truth (haqq), you will allain the abode ofHeaven (vaikulJlha).

TItus has P-lf Shams spoken: Conduct yourselves with care!

Keep frrm and steadfast in your heart and give the tithe (dasond).
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102
(Garbi No. 24)

Then he played the melody of that giniin!

Refrain: IYes] 0 Mother, Guru Shams peformed such a spectacle.

Ali the pious ones came and stood there.

Then the instruments of religion (dhanna) began to play.

The shackles of ail former deeds (kanna) were released.

The great kings too came to join in the dance.

Leaving bchind their lands, !hey came and stood.

Everywhere there was great bliss and rejoicing.

ln the city, there lived a king.

He came to kn(\w about the garbi dance.

[He heard) that the Bow-Wielderhimselfwas at the garbi.

So the king also came to the scene.

He was accompanied by an escort of ministers.

They ail witnessed the an and marvels of the Guru.

The residents of the entire city had come and gathered.

They were ail struck with uner amazement.

They came bcfore the Gttru and prostrated themselves at his feet.

Thus has Pir Shams speken:

o Brothers, be devoted to the True Path (satpantIJ)!
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103
(Garbi No. 25)

When the last night arrived, ail were gathered in great delighl.

The Guru had perfonned endless miracles and ail the pious (!,~i) were presenl.

The king and his subjeets were present and ail proslmleà themsdves atthe Gum's feet.

They went nearGuru Shams and implored him with this request (vinanô).

They ail said: lmpan to us your religion (dhamw) , 0 Guru!

So that truth (sat) may release us from our past deeds (kanna).

The brahmins disearded their PUrd(laS and fcll prostnue atth.: Guru's feet.

They said: "Guru, show us your religion and we ail will follow il.

We shaH give up ail this falsehood and sham for your sake, 0 Satgur!

Now that the three Vedas have no funher use for us, you proteet us.

You, 0 Guru, are a true Muslim; show us the religion (din).

We Hindus relir.quish our false gods (deva); we worship the religion (din).

lfwe plant seeds of goodness in our fields, we will be able to reap the fruit.

Give to us your religion (dharma) and we shall preserve il in our hearts.

We have cast away these false seriptures (siistras); show us the Qur>iin.

You have brought to us the pure religion and revealed to us its value."

Humbly, the brahmins said: "The Guru has indeed shown us great mercy!"

p-If Shams then uttered these enduring words-the Guru spoke them himself.
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104
(Garbi No. 26)

The Guru rev~.aIed the path (m::rga) to the astray.

He brought religion (dhanna) to ail the brahmins.

Thus the king and queen adopled the religion.

[50 did1ail the citizens and creatures of the city.

The ascelics (jaûs and jogïs) abandoned their yoga.

They yoked their I;eans to the l'rue Religion (satdhanna).

Similarly, the renur.-:iates (sannyasin) left their asceticism (sannyasa).

They led their heans into the path of the l'rue Path(satpanth).

Therecluses(vairiïgï) left theirrenunciation (vairdgya).

They fixed their minds on the path of Satpanth.

Ali the worshippers (püjiirï) set aside their worship (püja).

They delighted in the bliss of the path (marga) ofreligion.

[Sacred] threads ofone and a quaner mounds were broken.

ln tile heans of ail, Light (nÜT) began to shine.

They threw every one of the garbï [pots] into the sea.

Then they took instruction in the path of Satpanth.

Guru Shams showed men:y and preached.

He unlocked the heans of the wicked and unbelievers alike.
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105
(Garbi No. 27)

The Guru himselfbrought the [cups lilled with the] holy water (pIi\'aJ) .

He made sure one and all drank from it; .ndeed, the Pir was merciful. '

By drinking this nectar (amfras), they were all puri lied by the Truc Path (satpandJ). 3

The Lord (nara) Qiïsim Shah himselfcame and gave his benelicient vision (dfdar). 4

In the city there was great rejoicing and everybody sang [the Guru'sl ginans. 5

He appointed the head (muJŒf) of the gathering (gal) and all gave offt~rings (dan). 6

All gave the exact offering of tithe (dasond) and beeame purilied and pious (munivar). 7

"0 Guru, you have been lmly merciful! '{ou led countless ofus to [salvation)". l!

All those who lived in thatcity, their works were successful. 9

o Brother, they will enjoy the reign ofetemal bliss in the City of lmmonality. 10

Those who having known and witnessed this and yet err, they will not auain that stalc. II

Errant, such are denied liberation (mukti) and they meander from house to house. 12

And those who accept the religion (dharma) of Sa.p;;,;th but still do not practice it - 13

On their heads befall a heavy load ofhrma ; they will be dumped in hello 14

o my Brother, be devoted to the religion so you may allain the other shore(pahe/epar). 15

Ifyour eamings are honest and pure, you will enter the gates of Heaven (svarga). 16

Such a garbi [song) Pir Shams, the Guru, himself has sung. 17

o Believers (mu'min), auain the divine vision (didar) and your sins will vanish! 18
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106
(Garbi N.:>. 2X)

This garbï completes the cycle of garbïs- -Guru Shams has spoken his thoughts.

Who listens to them with single rninè will gain a thousandfold merit (pu(lya).

Man or wornan, whocver sings them will allain the other shore (pahe/e par).

Whocver sings the garbïs of Satpanth will be relieved of aIl repentance.

Listen tndy, 0 Man and Woman! Such false festivity has been costl] foryou.

You will allain Heaven (vaiku(l1ha) only ifyou sing thegarbïs steacùastiy.

Singing garbïs and cherishing the religion (dhanna) will free you of ages of sin.

Sevenly-one ancestors of lhose will be saved who hear the garbïs of Satpanth..

One who has kept steadfast faith (visviis) will indeed be a true devotee (diis) of 'AIL

Those devotees of 'Ali who sing [garbïs] will allain the abode of Heaven (vaiku(l1ha).

Whe- ver recites them on a Friday night will gain the state of Immortality (amaro).

Be honest and sincere in purpose, 0 Brother, and your eamings will œtrue.

o Pious (n"khïsar)! Be patient and steadfast in your hearts. said Guru Sharns. the P"tr.

'fhe Pir had made a promise 0.01) and he carne-see how he showed them the pathi

After gaining such understanding, if you lose enthusiasm do not blarne the P"tr.

The: Pir has explained this word by word to those who accepted Satpanth .

They were saved, man and woman, when Pir Shams utlered his thoughts.

This garbï [cycle] is now complete; verily, it is the true speech (vac) of the Guru!
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APPENDIX A

A Shon Life-History of our 23rd P""lT
l:lat,Irat Pïr Shams al-Din Sabzawan l

I:IaQIat Pir Shams al-Din was bom in lhe town Sabzawar. His falher's name was

I:IaQIat Pir SalaJ:! al-Din and his mother's name was Fa!imah bin Sayyid Abd al-midi.

Our 29th Imam, I:Ial,lrat MawlanIT Imam Shah Qasim Shah appointcd Pir Shams al-Din

as piT and ordercd him to preach wisdom and spread the ISllla'ï1ï faith in lands outside

Iran. Kissing the hand of the Imam, he left with his blessings and arrivcd at Badakshan

where he began his duty t'J preach. Revealing:he Imam of the time (zamana na imam)

to the people, he acceptcd their allegiance to I:Ial,lrat MawIana Imam Shah Qasim Shah

on his behalf and initiatcd them into the religion of Isma'ilism.

From Badakshan he passcd through Ghazni, Cïnab and other towns, and trekking

through the Hindukush and Pamir mountain ranges, he reachcd Kashmir. At every

town that he passcd through, he kept up his duty of preaching. During his joumey, he

endurcd many troubles and afflictions. Suffering hunger and thirst, he arrivcd in India

(Hindustan) where, in order to teach and preach, he had to leam and master many

differentIndiandialects.

One day, he came to a town callcd Anal where he found Hindus singing garbïs on the

occasion of Dasem. Pir Shams al-Din mixed in with them and began to sing his own

garbïs. These garbïs were filled to the brim with the philosophy of Isma'ïlism and the

•
1 'Iilis is a translation of the inlroduction to Pir Shams thal is given in tlle Gujarati

edition of the Anthology. The tille of the GujarJti version is DpanD lrevlsamn
pir hll1.atal plr shamsudln sabzawarlnUl\ lUl\k jivan vraUJb\l. The aUlhor of this
piece is nol slalCd in the Sadgraha. The translation given here is mine.
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• rcvclation of the Imam of the lime. Over ten days, he sang twenty-eight garbïs. Their

effeet was so profound that the local pal}çJits hurriedly wTOte them down, and countless

Hindus discarded their saered threads (janai) which piled up inta a huge mound at the

feet of Pir Shams aI-Din. [Then), aceepting the faith of Islam, they ail gave allegiance

to the Imam of the lime, Imam Qasim Shah.

ln the same village, there Iived a pious woman by the name of Emnabai. She too was

inspired with feelings of devotion for the pïr and invited him to dine at her home. The

master, Pir Shams aI-Din, aecepted her request and entered her house to cat. When the

m;;al was laid before P-1T Shams aI-Din, however, he refused to cat the fC'Od. To test

Emnabai, he said, "Wc do nat want this eooking! We shall cat only if you cook a meal

with water that has been fetched in an unbaked pot drawn up from the water-well with a

rope made of raw cotton." Emnabat was faithful (imanï) and she followed P-rr Shams

al-Din's instructions. She fetched water from the weil, and then cooked and fcd him.

Pir Shams aI-Din was greatly pleased with this [proof of] devotion and gave Emnab;u

m••!IY blessings. Thus, Ellmabaï passed the test.

• In the year 715 A.H., Pir Sl:ams aI-Din went to the delightful land of Kashmir to

pn:ach when a band of ruffians belonging to a tribe called CailgaQ captured him with

ropes (made of cactus). Pïr Shams aI-Din, howevcr, showeG no fear toward these

people and prayed before the pl""..sencc of Gad Almighty. Immediately, a change came

over them and they ail sought Pir Shams a1-Din's protection. The CailgaQ tribe

numbered sorne two lakh strong and they ail became followers of Pïr Sha:us a1-Din.

Thereafter, other citizens of Kashmir also bccame followers i:l great numbers arnong

whom could also be found [sorne of] its kings.

In this way, Pir Shams aI-Din spread the teachings of the da<wah in Tibet, Kashmir,

GHan, Yarkand, Askard, Punjab, Multan and other countries and showed the people the

true path of the Isma<ï1ï faith; to a few special individuals, he also gave guidance about

the "divine sccret" orthc"divinc cssence."

•
However, the major panion of Pir Shams al-Din's followers were the Hindus,

especially the people known as Cakkas who were famous for their heroism and

splendour, and whose chiefs had reigned over Kashmir and the Punjab for about 280
years.
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ln those times, :lS a result of the king's oppressive on!crs 10 his provincial govemors,

Pir Shams aI-Din and his Ism:l'ili followers suffercd endless hardships. To safeguanl

their lives and possessions, Pif Shams al-Din had Il) change his method oi sprcading

the da'wah, and instead preached his message in disguise. The Hindus called this path

the Shamsi sect (§amsimat) and ilS followers bclievcd Hadrat 'Ali 10 he the incarnation

(ma?har) of God Almighty.

Giving [religious] guidance to this region in such manner, Pir Shams al-Din eventua!ly

reached Karachi and from there he proceeded 10 Mullan.

In Multan, he took up residence in an ancient mosque where a group of people had

gathered to pray. He joined the group for pmyer and the imam leading the pr.lyer

hegan. In the middle of the prayer, Pir Shams al-DIn suddenly sat down. Once the

prayer wa~ over, people rushed to the pir demanding an explanation for his irreverent

attitude. Pif Shams al-Din geslUred to them to sit down and said that, "As long as the

imam who led the prayer was remembering Allah, 1performed the prayer with him, but

1 sat down in the middle of the prayer when his attention strayed from A11ah's

recol1ectiun and idly wandered to other places." Everyone was astonished by lhis

answer. 'They urged him, "Please stand forward as the imam who leads the prayer and

make us pray." The pir consented ta their requesl. As the prayer commenced, lights

came alive in ail their heans and when those in prayer bowed, the minarets of the

masque began ta bow too. Wimessing this,lhe people became frightened and midway

through the prayer fled outside the masque. When Pir Shams aI-Din completed his

prayer and came out, the people asked, "What happen/'.d'!" In reply, Pir Shams al-Din

recited the fol1owing verse of a ginan :

My mind is !he pmycr-mal and the judge: and my body is my mosque:
Silling iq il, 1 perfonn the namiIz; indccd, lis therc one] who knows my submission?

After hearing the above words, their heans became fi11ed with respect for Pir Shams al

Din. But when the ~üfi of Multan, Baha' al-Din Zakariyya, heard about this incident,

he began ta fear for his fame. Thus, he ordered his staunch disciple Khan Mu~ammad

Seyyid Hiildm Shahid ta make sure that Pir Shams al-Din would not be able ta enter

Multiin by hauling in a11 the rafts and boats on ta the city's shore. And thus it was

done. When Pir Shams aI-Din arrived at the river bank and did not see any boats, he

constnlcted one from a piece of paper. Sitting in it, he asked his campanions ta hold on
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to his fingeïs and the boat hegan to move, but it unsteadily lurched to and fm. Sccing

this, he askcd: "Is there anyone who carries material possessions?" Sha:hzii:dah

Mu~ammad presentcd him his mother's jewelry which she had given him for his

joumey. The pirthrew it into the water dI1d the boat began to glide forward smoothly.

Baha:' a1-Din Zakariyya was sitting in the balcony of his palace when his eycs fell upon

a boal thal was half-way across the river. He pmmplly swore for it to stop dead in its

tracks and the boat abruptly came to a hait Pir Shams a1-Din peercd in ail four

directions to search for the cause of this event and then he saw Bah:P al-Din Zakariyya

sitting in his balcony. lmmedialely, he understood the gist of the situation and cast a

glance towards Bah:P a1-Din. When this divine glance fell upon him, two homs burst

fonh from Baha' a1-Din Zakariyya's temple and his head got stuck in the balcony. The

boat began to move forward at full specd. Bah:P a1-Din was petrificd by this

miraculous fcat and dispatched his sons ~adr a1-Din and Shaykh a1-Din to Pir Sharns

al-Din to ask for forgiveness. P'tr Sharns a1-Din arrivcd at the ancient mosque before

the two got there. They prostrated at his feet and pleaded for mercy. Accepting their

imploring picas, Pir Shams a1-Din recited a prayer on behalf of their father and the

homs on Baha' a1-Din Zakariyya's head disappeared. However, the marks left by the

homs have remained imprinted upon his progeny. The balcony ~vhere Bah:P a1-Din sat

still exists in Multiin.

During the lime that P'tr Sharns al-Din resided in Multiin, il so happened that one by

one, the sons of its ruler began to die. The king could not control his grief. He

summoned ail the saints, ~üfis and learned men, and said: "It is your calling that you are

close to God Almighty, and thus have 1showered you with many priceless favours and

gifts. So today, in retum 1 wish you to revive my son. If you are truly nt.lI' God, you

will he able to accomplish thi~ task. If you fail in it, surely 1 will crush you up in the

oil-mill."

Hearing this, they coulci not contain their fears and they rushed to Pir Shams a1-Dïn,

pleading him to rescue them fT';;~~ ,he mouth of death. Pir Shams a1-Din felt pity on

them and consenting to their request, arrived by the side of the dead prince. Gazing at

the corpse, he said: "1c11!"1 be-iç/han aI/ah!" which means "By the command of Allah,

Rise!" But this had no effect, so the pir said again, "kum be-iç/hanï!" which means

"Rise by my command!" Immediately the prince came a1ive.
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The king was supremely delighted by this miracle. However, since the learncd men

had been forced to look down in shame, they issued an order (fatwJ) charging that P,r

Shams al-Din was sinful for having accomplished this feat by his own command and

not by the will of God. They decreed mat by religious law, the punishment for this sin

was to be as follows: to strip off me pir's skin while he was still alive. This injunction

r.lmed the people against me pir, but as Pir Shams al-Din was '1 divine personage

capable of miracles, he promptly covered his body with a black blanket and by his own

hand, peeled the skin ofi his body and threw it before the learned men. Seeing this,

everyone was slUnned and began to tremble. Yet, even after mis scene, since he harl

been branded a sinner by me fat""ii, and due to me religious command against having

any relations or contact with him, people did not associate \Vith the pir.

After a great deal of ume had elapsed, Pir Sham~ al-Din, suffering from hunger, 'leggc.:

me people for sorne food. However, nohody paid any attention to him.•". butcher took

hean and gave him a piece of meat. Pir Shams al-Din began tG ponder on how he

would cook me meat. Taking it along with him, he went oUlside the city of Mullan and,

by his own powers, brought the sun down to cook il The people of MullITn began to

sizzle under the sun's unbearable heat and many of them scurried to the piT, fell at his

feet and begged for forgiveness. The piT was mereiful, and since by this ume th.. p;ece

of meat had been cooked, he ordered the sun to go back to its original place which it

did. The site at which the sun descended was henccforth called Suryakand. It exisls

even now, and each year a huge festival is celebrated there.

P-lf Shams al-Din then arrived in Kashmir where there was a large sect that worshipped

the sun. As long as the sun shone, they were absorbed in prayer and other religious

ceremonies, but once the sun had set, they were not afraid of committing sinful deeds.

For, these people believed that when it was dark, the sun was asleep and could not see

their sins, and therefore, sins committed in darkness were not to be counted as sins.

The piT enlightened mese deluded people and showed men, th:" \lUe path of the lsma'ïlï

faith. They came tO be known as the Shansis.

At present, the Shamsis in the Punjab. who are very great in number, [are descendants

of those who) were originally enlightened by Pir Shams al-Dln and [now) they openly

pracuce the Ismli'îlî faim. In order to spread the lsma'm faith, the master, Pir Shams al

Din, endured ail kinds of obstacles. In India, wherever he went to give wisdom. he
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composcd ginans and garbis in beautiful language to disclose the true religion, thus

winning many followers.

Pir Shams al-Din was married to Bibi ':Hifizah Jamal, the daughter of his uncle Sayyid

JaJaI al-Din. She bore him two sons: J:Iaçlrat Na~Ir al-Din and J:Iaçlrat Sayyid A~mad

Zindapir. When Pir Shams al-Din depaned this temporal world, the Imam of the time

entrusled the tille and position of piT upon his son, Na~ir al-Din, who is our 24th pïr.

His name is cited in the genealogy of the pirs as Pir Na~Ir al-Din.

During his service of J:Iaçirat Mawlana Imam Shah Qasim Shah, Pir Shams ai-Dm lived

for a long time in the town called Tabrïz. This is why he is oflen known as Pir Shams

al-Din Tabrïzï. Moreover, as he was bom in the town Sabzawar, he is also known as

Pir Shams al-Din Sabzawfui. The people of Egypt and Syria know him as Shams

Ma~hrïbï. After he had lived in Kashmir, he was also called Shalns al-Din Iriiqi. In

the du'iï, he is addressed as P-1T Shams COla.

Here, il is extremely imponant to c1arify that the great ~üfi saint J:Iaçlrat ~l)ams Tabrïzï

who was JalaI a1-Din Rümï's spiritual guide, and who lived during the time of our 28th

Imam, J:Iaçlrat Mawlana Imam Shah Shams a1-Din Mu~ammad, was not the same

person who was our 23rd pïr, l'ir Shams a1-Din Sabzawiïrï, who was a1so called P-1T

Shants Tabrïzï. These were !wo different individuals. Pir Shams a1-Din died in Multân

in the year 757 A.H.

Even today, we still sing the giniins and garbïs composed by P-1T Shams a1-Dïn with

great devotional fervour. In addition to their insightful verses and their lofty

philosophy of the Isma'ili faith, these giniïns and garbïs are saturated with the

complete and clear-cut teachings on the obedience to and recognition of the Imam ofthe

time. After reading this shon life-history of Pir Shams a1-Dïn and slUdying his giniins,

it is essential that the teachings expressed in them be put inlo practice in life so that our

faith remains s!TOng and firm. [We pray] that we should be able to gain a true

understanding of the Isma'ï1ï faith; that we should have no hesitation in obeying the

orders of the Imam of the time; and that the living Imam, Mawlana ~ultan Mu~ammad

Shah Datar, should perpetually keep alive in each one of us feelings of loyalty. May

Mawla bless every Isma'ilï with true guidance. Amin. ~alawat.
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AI'PENDIX B

Notes on Names and Epithets in the Anthologyl

1. MY"I1I0LOGICAL FIGURES

Amba!'Ï~: A king of Ayodhya who visited the sage Tricitmuni. The latter insisted on

having his son Suse as the sacrificial animal. However, the sacrifice was

intelTUpted by Indra who rescued the sacrificial victim who extolled Indr:\ and

Vi~Qu at the stake. Suse had learnt Vedic hymns from his unc1e Visvamitm.

Also, an appellation of Siva; the name of one ofeighteen hells.

AIjuna: Third of the PâQçlava* princes. Son of Indra and DroQa's favourite pupil.

Earned Draupadï as his wife when he won the contest of strength in her

swayamvara (a public event where a princess chooses her husband from an

assembly of suitors). It was to AJjuna that Kr,;Qa, his charioteer, related the

Bhagavad Œta at the battle-scene with the Kaumvas* in Kuruk~etra.

Asura: Antagonists of the Suras.* Consist of seveml classes of which the most

frequentlX mentioned are daitya,* diinava,* dâsyu, naga, and riïk$asa.* Asuras

dwell in mountain caves and in pmaIa, the lower depths of the earth. Skilled in

sorcery and magic, they transform themselves into any form and terrify hurnans

with their awful roaring.

Avatira: "descent": incarnation or appearance of a dcity; associated especially with

Vi~Qu. The capacity of divh., l ~ings to manifest themselves by virtue of their

creative power, mayiï.* Vi~Qu incarnates in order to preserve righteousnes.

•
1 The annotation of Persona! Narncs has bœn dividcd inlO thrcc groups a)

rnythological b) hislOriea! or e) local narncs. Namcs and terms are IislCd in their
Sanslcritie or Arabie forms, or as they appcar in the lmnslalions.
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Thus, when the eanh is overwhelmed wilh evil and suffering, his salvific power

manifesls ilself in avatiIras, In Bhagavad Gita IV 7-8, Vi~DU promises 10 come

fonh from age 10 age (0 prolect the good and deslroy evil when dharma*

declines.

Bali/Baliraja: Descendant of the demon HiraDyakasipu.* A daitya* king who

dcfeated Indra through penance and thus won rule over three worlds. The gods

were monified and appealed to Vi~Du who came [0 their rescue as Vamana,*

the dwarf avatiIra, Begging the proud king to gmnt hlm a mere three steps of

land, which the laner carelessly rave, Vi~DU then assumed his real stature and

stepped over the heaven and eanh in two strides; Bali had to take the third on

his head and hence descended into the infernal region of hell, PataIa, where he

was spared to rule out of respect due to his vinuous ancestor Pmhlada.*

Bhaviini (mata): "mother goddess"; one of Siva's consons; his female energy, salcri,

which consists in two opposite natures, mild and ferocious. The female

principle is worshipped especially under the ferocious forro as Durga,

"inaccessible", Kali, "black" and Bhaimvi, "terrible, fearfu!." The Tantrikas in

panicular celebmte her powers and seek her favours, She is aIso known as

kanyii-kumviïri,* "youthful virgin" and satî,* "pure, vinuous."

Bhïma/Bhïma Sena: "the terrible"; second of the five Pal)çlava* princes and son of

Vayu. God of Wind, A man colossal in size of daunting strength and voracious

appelÏte. Bmve, crude in manners, and fierce-tempered as a foc. Bhima's

favourite weapon was the club. He played a prominent raie in the battle of

Kuruk~etra where he avenged Draupadi* by slaying Du~sasana who had

insuited her and on the last day of banle. unfairly defeated the chief of the

Kauravas.* Duryodhana.*

Brahmii:: Creator; first god of the Hindu triad manifesting the impersonal Brahman's

three aspects: Bmhma (creator), Vi~l)u,* (preserver) and Siva (destroyer). An

epithe. of Bmhma is adikartiir, "fashioner of allthings." He is also referred to

as Manasa or Puru~a. the Primeval M; n. In many instances. Bmhma is

confused wi[h Bmhman. the Universal Principle.
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Buddha: "enlightened. awakened": a tit!e or honoritic mcaning wisc or karncd man.

sage. one who is fully enlightened and has achie\'ed perfection llr truth.

Applied specifically to a k,~Jtriya prin<:e in Nnnhern lndia c'alkd Siddh:irata. son

of King SuddhOOhana of the Gautama dan who occame known as the sage uf

the Sakyas, siïkyamuni, and founded a rdigion (that WolS latercalled BlIddhism)

around the 6th Century BCE. The centralteachings of the BlIddha. captllred in

his Four Noble Truths, are that ail life is slIffering and there is no pennanent

self. He prescribed a way out of slIffering thwlIgh The Eightfold Path.

C~üra: A wrestler and demon friend of King K:iI]lsa* who was killed hy Kr~l)a. *

Kr~l)a whirled him around a hundred times till he choked and thcn dashed him

against the ground so violently that his body was smashcd into a hllndrcd

pieces.

Daitya/Diil].ava: A class or race of Asums:* demons, giants, monsters and ogres.

They dwell in cavernous regions of the ~anh, are ski lied in sorcery .md magic

and enjoy interfering with sacrifices and warring with the Devas.*

Das Avatiïra: "ten descents"; by the Ilth ccntllry C.E., the typic~1 list of Vi~l.lU'S

manifestations had been stereotyped in Vai~l)avism into ten ",vol/llms ,'S follows:

Matsya* (fish), Kürma* (Tonoise), Varaha* (boar), Namsilpha* (man-Iiun),

Vamana* (dwarf), Parasurama* (axe-weilding Ram'I), Rama* (hero of the

Ramayana), Kr~l)a* (beloved of gopis), Buddha* (founder of the 'l'aise'

religiun of Buddhism) and Kalki* (l'lM incarnation expected at the end of

Kalyug*).

Da§iisana: Name of Raval)a* the twenty-armed and ten-faced dernon king of Lanka

who abducted Sïta,* Rama's wife.

Deva: Goos, deities, divine celestial beings, spoken of as thiny-threc crorc in numocr,

eleven foreach realm; also applied as an epithetto pious, righteous, godly men.

Devadutta: Name of Indra's* trompet, sarikha.
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Dharma/Dharmaraja: Yama,* god who ministers justice to the dead. An epithet of

Yudhi~!him,* eldest of the Pal)Qava boothers and mythical son of Dharma, god

of Justice.

Dhruva: "immovable, fum, fixed". Though a k~atriya, Dhruva renounced the world

because of the taunlings of his step-mother Suruci and through his penance and

steadfast will, became a great r# who obtained from Vi~l)u' the boon of

immortality. Vi~l)u elevated him to the skies immortalizing him as the Pole Star.

His epithet is grahadhfira, "pivot of the planelS."

Draupadï: Daughter of Dmupada, King of PaiicaIa. Wife of the l'ive Piïl)Qava*

princes won by Arjuna* during her svayamvaro. While AIjuna was her

favourite, it was to Bhima* that she t"lmed for help when the Piïl)ç1u boothers

lost her and their kingdom in a game of dice with the Kaumvas.* Du~sasana

mocked her as their slave, and dragging her by her haïr, tore off her sari while

Duryodhana taunted her to sit on his thigh. Showing merey on her, ~l)a

restored her garment as saon as il was ripped off, thus preserving her dignity.

Bhima swore he would avenge h-:r and Draupadi vowed not to tie her haïr until

Bhima had wet il with Du~sasana's blood. She aceompanied her husband

during their thirteen years of exile during which time she bore untold suffering

and humiliation on thcirbehalf.

Duryodhana: Eldest SO'I of Dhf!ariistra, unele of the Piïl)ç1avas;* head of the

Kauravas,* he was intensely jealous ot ~is cousins, the five Piil)ç1ava brothers

and thus plotted to destroy them through a game of dice. The Piïl)ç1avas were

defeated and lost aU their wealth and kingdom, including their wife Draupadï.*

However, at the battle of Kuruk~etra. Bhima* killed Duryodhana* and the

Piil)ç1ava's regained the sovereignty ofwhich the Kaurava's had cheated them.

Gautama: The Buddha* is often called by his gotra name, Gautama. Name of a great

~i Saradvata whose beautiful wife Ahalya was seduced by Indra;* the god

assumed Gautama's form when the latter was away from his hermitage and

seduced his wife. Gautama discovered her infidelity and expelled her from his

dwelling depriving her as weil of her handsome form.
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Govinda: "cowherd"; epithet of Kr~l)a from his times among the herdsmen and tOpi.'

in Vrnd:ivana.

Hari~candra: An imperial sage, the son of Trisanku, vinuous king of the Solar

dynasty, HariScandra was the embodimelll of truth, justice and steadfastness of

ward. There are severallegends about him, the most famous of which relates

the terrible suffering and humiliations he endun:d al the hands of the sage

Visvamitra who demanded from him his country, son, wife and his own life as

sacrificial gift to atone for disturbing Visvamitra during an experiment with the

Sciences. Hariscandra, destitute and shom of all possessions, allempted to

escape to Benares, but his relentless oppressor was there waiting for the rest of

his gifl. His wife and child were sold to a cal)çJiï/a and he himself was assigned

the lowly duty of stealing grave-cloths from the cemetery. Ultimately, the gods

took pitYon him and raised him to heaven where Hariscandra insisted on taking

along his faithful subjects. However, prompted by the sage N:imd:i to boast of

his merits, he and his people were expelled from there. He immedialely

repented, and his fall was arrested in mid-air, where he and his subjeclS dwellto

this day.

~y~ipu: "golden-robed"; a demon king, son of Dili and Kasyapa, of

immense wealth and power, who through his penance obtained from Siva

sovereignty over the three worlds for a million years. He was assured by

Brahma* that no man, animal or created being could kill him and thus took

every chance ta increase his wealth and power, finally usurping Indra's* throne.

He resented his son Prahlad* for worshipping Vi~l)u* and cruelly persecuted

him. Ta rescue Prahlad from his father's persecutions, Vi~l)u assumed his form

as the Man-lion avatiira Namsirnha* and mercilessly tore Hiral)yakasipu to

pieces.

Indra: God of the fJIll1ament and guardian of the eastem quaner who rides the Golden

Chariot and whose weapon is the thundcrbolt (vajra) . Chief of the gods in the

Vedas ta whom many hymns are addressed. Reigning over Svarga* and its

capital Amardvati, heavenly dwelling of gods and celestial being, he is the also

the god of the weather and fenility.
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Kailabha: One of the IWO den:ons who issued forth fCl'm [hl' ftX'[ of \":~nll'" car

while the latter was asleep. \Vith [he olhL'r ,kmon. \ladhu.· hL' planncd 1<' kill

Brahma* who was seated on a lotus on Vi~l.lll's nave\. \"i~nu aw<'ke in timc 10

save Brahma and deslroy them. Another story in the "Iah:ibharala rd:lles that

the [WO demons stole the Vedas l'rom Brahma who apPL'akd to Vi~l.lll for hdp.

Vi~t:Ju manifested himself as Hayasir~a, the horse-hL·:"kd al·;II;lr;/. and kilkd Ihe

two demons al'ter retrieving the Vedas l'rom the !x'!tom of the sea where they

had hidden them. He'lce. Vi~t:Ju is also ealled l\ladhusïtdana :u:,j Kai!abhyajita.

Kâli: "black". Hideous in appearance. fang-toothed. emaciated. skulls in hand. Kàh is

the goddess of lÎme. fiercc and bloody consort of Siv::. personifkation of his

female energy sakti. She is also named Ourga. Mala Bhavani. cIe. :lIld. in Ihe

mystical Tamric tradition. she represents the supreme re:llisatinn of trilth. As

symbol of etemal lÎme. she is both the givcr and t:lker of liti:.

Kalinga: Name of a kingdom on the east coast of India north of Madras derivcd l'rom

the monarchy that ruled il. The K:llitig:ls were deseend:lnts of Am! :lnd

constituted one of seveml cl:lsses of Asums* or demons.

Ka1ki: The tenth :lnd finalavatam of Vi~lJu* which will become m:lnifesl :II Ihe end nI'

Kalyug.* the last age of darkness. s!rife :lnd untruth. Momlled on :1 white horse

and he wields a drawn. razor-cdged sword as the destroyer of l'vi\. Appe:lring

atthe end of the fourth age. he will punish the wicked. comfort the virtuous. re

establish the golden age of righteousness and then bring the world to :In end..

Kiimadhenu: Mythical cow who gmnts every wish bclonging 10 the s:lge V:lsi~\ha.

She was produced when the gods chumed the ocean in search for tlmrt:l. the

nectar of lmmortality. The cow of plemy. she sl:lnds for abund:lnce. prosperity.

motherhood. nature and regenemtion.

Kalpsa: Eldest son of Ugrasena. tyrannical King of Mathum. step-brother cf Kn;IJa's

mother Oevaki and incarnation of the demon KaIenemi. When astrologers

forecast that Karpsa would he killed by Devaki's son. he imprisoned her and her

husband Vasudeva. killing their first six children. The sevemh child Baladeva

was miraculously transferred from Devaki's womb to that of Rohini and when
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the eigth child Kr,;~a' was born, they were aIl secretly srnuggled oUlto Goku1:l.

Karpsa ordered ail mak infants to be massacred, but K!~l)a escaped. He

persccuted K!~l)a at every turn, but was fina11y ki11ed by Kr,;l)a in a contest

staged by him to deslfoy K!~l)a.

KlITQa: Illegitimate son of Kunti by the sun god Sürya whom she abandoned on

Yamunâ to escape social sùgma before her marnage to PâI)ç1u. KaTl)a was

brought up by a poor childless couple, and became a ski11ed bowman and

charioteer equal to none other than his rival and half-brother Atjuna.*

However. since he was ostensibly of lowly origin and not of noble lineage. his

panicipation at Draupadî's svayamvarn was disqualified although he was able

to take up and bend the bow that no other warnor had been able to draw save

Atjuna. When Arjuna was thus declared the winner of the svayamvarn. KaTl)a

joined ranks with the Kauravas. Knowing he would be a valuable ally in their

conllict with the Pâl)ç1avas.* Duryodhana* made him King of Atiga, but in the

end he was killed by Arjuna in the battit. of Kuruk~etra.

Kaurava: Patronymic name of the descendants of Kuru. Specifically refers to the

hundred sons of Dhrtariistra. blind brother of Piil)ç1u who was ruler and father

of the five Piil)ç1ava* princes. When Piil)ç1u died. Dhrtamstra ascended the

throne and took the latte..'s sons under his care. ensuring that they along with his

own sons received training in the an of warfare under the supervision of the

brahmin iiciiryas Bhïsma and Drol)a. The Mahabhiirata narrates the story of the

enmity and war among the jealous sons of Dhrtamstra led by his eldest son

Duryodhana* and their cousins the five PâI)ç1ava brothers. which culminates in

the battle of Kuruk~etra.

Kc§ava: Name of Kr~l)a* or Vi~l)u.* Various interpretations have been suggested

for this name: "long-haired;" slayer ofdemon Kesin; "radiant" from SkI. kcla 

light.

Kntta: "black; dark-eomplexioned". The eighth of Vi~l)u's* avatâras considered to be

the direct and full manifestation of Vi~l)u himself. Kn;l)a is the most celebrated.

imponant and beloved of Indian deities. A Yiidava prince, son of Devakï and

Vasudeva, his life-story is variously told in the Mahiibhiirata. the Bhagavata
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Pura(la and Harivamsa. Favourite of the gopi'; of Gokllla. slayer of his unde

Kat]1sa,* charioteer of Arjllna* at the battlc of Kuruk~etra. the tïgllre of K"".la

fonns the subject of a vast, vivid number of Icgends and myths.

Kinnar: Celesùal musicians who dwell in Kuvera's heaven. these mythical beings have

the fonn of man and the head ofhorse. Together with the Gandharvas (celestial

singers) and Apsaras (celestial nymphs), they provide elltenainmellt at the

banquets of the gods.

KumbhakllI'Qa: lit. "pot-earred". A Rak~asa and Ihe monstrous brolher of the demon

king RavaI,la* who was cursed by Brahma* to slcep for six mollths and awaken

for a single day only to slumber again. This turned out to be a boon for the r;;is

and apsaras, the food which Kumbha gorged himself on when he awoke. He

was beheaded by Rama.*

Kürma: "tonoise". rùnn assumed by Vi~(lu* during Satyuga,* the first age, to help

recover the precious amfUl, elixir of Immonality that was lost in a deluge.

Placing himself at the bottom of the sea of milk, the gods used him as the base

on which to pivot Mt. Mandara around which they twisted the serpent Vasuki

and churned the ocean until it yielded the cherished object.

Madhu: q.v. Kai!abha

Mandodari: "narrow-waisted". Beautiful daughter of Maya, architect of Asuras."

RavaI,la's favourite wife who bore him a son, Indrajït. Considered to he one of

the five saas."

Matsya: "Fish". In one tel1ing of the myth, Vi~l)u" incamated himself as a fish to save

Vaivasvata, the seventh Manu and patriarch of the human race, from an

impending deluge that would destroy the world. In the Bhagavata Purdl)a,

Vi~l)u takes the fonn of a fish to rescue the Vedas from Hayagliva, a horse

necked demon who stole them from the mouth of Brahma while the latter was

asleep. When Brahma finally awoke, Vi~l)u restored them to him and killed

Hayagliva.
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Maya: "illusion. deception. magic. supcmatural power". Personified as the goddess

who beguiles beings with her enchaming powers. Durga is somctimes

idemificd as the goddess of spells who personifies the unreality of creatcd

things.

Medha: "intelligence, wisdom". Personificd as wifc of Dharma and daughter of

Dak~.

MugQala: A Vcdic !$Î who livcd a life of piety. poverty and restraim. Notcd for

generously offering hospitality to thousands of brahmins. his meagre resource

of grain never diminishcd when requircd. The sage Durvasas was so

impresscd that he gave Mug<;lala the chance to enter heaven in bodily fonn but

the ~Î declincd prefening instead to devote himself to practicing austerities and

the ascetic virtues of indifference and fixed concentration by which he ultimately

gaincd his aim,the state of supreme perfection (nÎTViï(la).

Mura: A great demon with 7000 sons. He assisted Naraka, ruler of Priig-jyo!Ï~ in

defending his city aguinst ~I)a who chopped off his head and bumt his 7000

sons with the flarne blazing at the cdge of his discus. Hence, ~I)a is also

callcd Mulfuï-slayer of Mura.

Muriri: Epithet of ~I)a.

Niga: "snake, serpent;" also calIed sarpa. Semi-divine beings, mythical serpents who

are guardians of the wealth in the depths of the earth. Vi~l)u's favoudte symbol,

his couch is the serpenl Ananla, also called Se~a and Vasuki. The Nagas reign

in Pâllila, the region below the earth, where they flourish in greal number.

Nakallll\kï : q. v. Kalki*

Nakula: Son of Mâdrl, mylhical son of Asvin, second wife of King PiiI)<;Iu, youngesl

of the five Pâl)<;Iava brolhers and twin brolher of Sahadeva* who becarne a

skilled andacclaimed horse-trainer.

Narasiqilia: "man-lion". Fourth incarnalion of Vi~l)u* as half-man, half-lion who

slew the demon Hiral)yakasipu,* who by Brahmâ's* favour was invulnerable
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to god. man or beast and who eould not be killed by àay or night. indoors or

outàoors. lncensed by his son PrahUda's* worship of Vi~l)u. lIiranya

relentlessly persecuted him and even tried to kill him. Taunting his son's belief

in Vi~l)u's omnipotence and omnipresence. he once struck a stone pillar in his

hall and demanded to see Vi~l)u. To avenge Prahlada and vindieate his own

majesty, Vi~l)u came forth from the pillar and tore the arrogant demon to pieces.

Niirada: Narne of a mythical f$i to whom a few hymns of the B.g Veda are ascribed.

Inspirer of poets, counsellor of kings and messenger between men and gods. he

is the patron of music and inventor of the s:ringed musical instrument called

vÏna. He is the priest and seer who forewamed the demon Katpsa* of his death

by his sister's son ~I)a.*

Pâ\lQava: The tive sons of King Pâl)gu called Yudhi~!hira" Bhima.* Arjuna* (by his

tirst wife Kuno) and twins Nakula* and Sahadeva* (by his second wife Madn).

the chief protagonists in the Mahabharata which describes the baule between

the PàI)gava brothers and their tirst cousins, the Kauravas.* King Pâl)gu. the

son of the sage Vyasa. King of Hastinapüra and brother of blind Dhrtard~trJ,

was cursed by a sage that he would die during intercourse. Hence. he gave

hirnself up to religious austerities and' practiced strict continence, urging his

wives to conceive his children through adulterous union with other gods. Thus,

D~!fa's sons taunted the Pal)gava brothers for being illegitimate sons of

Pal)gu and this marked the beginning of their life-Iong conflict.

Paraiurima: "Rama of the Axe". Sixth incarnation of Vi~l)u" brahmin son of sage

Jarnadagni and his wife Renuka. whose steadfast worship of Siva earned from

him the reward of the magic baule axe. parasu. Once, when his father was

away. the thousand armed king of Haihayas. Kanavirya, paid a visit to his

hermitage where he was respectfully received by the sage's wife. However,

Kanavïrya's intentions were evil. and after abducting her and Kamadhenu.*

Jarnadagni's sacred cow acquired through great penance. he desecrated the

hermitage. Parasuriima was furious and pursued the king, slaughtered him like

an animal and cleared the earth of his K~atriya race twenty-one times.
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Prahliida: Son of daitya king Hira~yakasipu. father of the arrogant king Bali* and

pious devo[ce of Vi~~u who was incamated as l'\arasirpha ta save Prahlada

from his cruel father. Despite his father's terrifying attempts ta deslr0Y

PrJhlada. the latter's devotion ta Visnu rcmaincd singular and unviclding and.. ... .. '"'-

his eamest worship of Vi~~u obtained him ultimatc rclcase.

Riilqasa: l-lideous. bloodthirsty and repellent demons and ficnds who haunt

cemeteries. animate the dead, devour human tlcsh, interrupt sacrifices or place

obstacles to prevent offerings to the gods, harass the devout and pious, and vex

mankind in every possible way. Their king is Rava~a.*

Riima: Ramacandra: "moon among men." The eldest son of Dasamtha, King of

Kosala who ruled from his capital Ayodhya, Rama is the hero of the Ramaya~a

composed by the sage Valmiki, which recounts ;he story of his unfair exile

orchestrated by his step-mother Kaikeyï and the trials and tribulations he

suffered in the Da~ç1aka forest with his loyal wife, Sïta*. It describes his war

with the demon king Rava~a* of Lanka who abducted Sïta and his ascension to

the throne after rescuing her. While in Valmiki, Rama is porrrayed as the

epilome of a brave and righteous prince, by the time of the Pura~as and later

rescensions, he has been raised to the status of an avatiïrn of Vi~~u,* second

only to K!1'~a in imponance.

Riiva~a: Demon king of Lanka, half-brother of Kuvem whom he expelled. Described

as Dasasana,* "ten-faced," he had twenty arms, and his physical appearance

alone inspired intense terror. King of the class of frightful and malignant

demons called Rak~asas,* Rava~a was the embodiment of aIl evil and

wickedness. With his cannibal Rak~asas, he attacked the Devas* and Daityas*

from whose loud wails and lamentations (rJvayiïn iïsa) he is named. By his

penance and devotion to Brnhma,* he was made invulnerable to demon or god

and could assume any forrn he pleased; his doom lay in the hands of a woman.

Vi~~u became incarnate as Ramacandra to destroy him. Rava~a disguised in the

form of a pious mendicant visited Rama's dwelling in the forest while the latter

was out to hunt and abducted Sïta* carrying her off to Lanka. The Ramaya~a

describes the war Rama waged against Rava~a at Lanka to rescue Sïtii.
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Rohita: Son of King Hariscandra~.

Sahadeva: Son of Madrï, mythical son of Asvin. second wili: of Kint: Pàl.I\lu.

youngest of the five Pâl)ç1ava brothers. twin of Nakula~ who was an

accomplished swordsman and skilled in astronomy. Sahadeva \Vas also

considered to he the ideal in masculine beaut)'.

SahasriïIjuna: "thousand-:umed Arjuna". Real mme and epithet of the K~atriya king

of Haihayas, best kno\Vn by his patronymic Kânavirya. Winning u boon

through his worship of the saint Dattâtreya, he al;uired 1000 anns, the power to

m!e through justice and sovereignty over the seven continents of the world.

Extolled for his sacrifices, liberal ways, austerities, counesy and self-restraint,

his righteous mie of 85,000 years had an unfortunate ending. for, il \Vas he

who abducted the sage Jamadagni's wife Renuka anc' stole the lands sacre<!

cow Kamadhenu for which he was mercilessly slaughtered by Parasurâma,*

Vi~l)u's sixth avatiira.

Sili: Daughter of King Janaka of Videha and wife of Ramacandra.* Embodiment of

purity, steadfastness and fidelity, Sitii accompanied Rama in his exile and

quieùy endured with him the harshness of life in the forest The demon Raval)a,

who was impassioned by Sita, kidnapped her to his palace in Lanka where he

made many anempts to ravish her and convince her to marry him, but she stood

firm against all persuasion, enticements and threats. When Rama destroyed

Ravat;ta and rescued Sita, however, he received her coldly, doubting her honour

and chastity. Though she proved her purity by the ordeal of lire, which she

endured unscathed, Rama rernained unconvinced of her innocence. Encouraged

by the criticism of his subjects for retaining her as Queen when he became King

of Ayodhya, he banished her to the hennitage of the sage Valmiki where she

bore his twin sons. Many years later, Rama recalled Sita, repenting his distrust

of her innocence, but she invoked the mother eanh to anest her purity which it

did by drawing her back into itself.

SlII\kha: Name of an Asura" who conquered the gods, stole the Vedas and carried

them off ta the bonom of the sea from where they were rescued by Vi~l)u in his

avatiira as Matsya*.
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Sanigadhiîri: "oow-w;ddcr". Epithet of Vi~T)u.

Sidriha: Semi-divine bcings of great purity said to bc SS.O()() in numbcr who dwell in

the region bctween the eanh and the sun.

Sura: God. dcity; also called deva -the shining oncs. and amard -the immonal. The

Sums dwell high abave the eanh in svarga. Indm's heaven. They descend on to

Ml. Meru whieh is their pleasure ground and meeting place. The summit of Ml.

Meru is resplendent as the morning sun and is the favourite spot of the Apsaras.

Devas. Asuras and the heavenly musicians. the Kinnams and Ghandharvas.

Taramatï/1arii: Wife of King Hariscandra.*

Upariijana: RavaT)a's* deputy.

Vamana: The fifth incarnation of Vi~T)u as the dwarf son of the brahmin couple

Kasyapa and Aditi who humbled the demon king Bali.* Bali had acquired

dominion over the three worlds by his devotions and patience. However, he

abused this power by troubling both men and gods who entreated Vi~t,lu to

come to their aid and restore their dignity. As small-framed Vamana, Vi~t,lu

begged Bali for a mere three steps of land. Bali gmnted his wish. Assuming

his true forro, Vi~t,lu strode over heaven and eanh in two steps, placing the third

on Bali's head who sank into the infernal regions where he was allowed to

reign.

Variiha: "boar". Vi~t,lu's founh incarnation as the Boar. To recover the eanh. which

the demon Hirat,lyakasipu had dragged to the bottom of the sea, Vi~t,lu was

incarnated as the Bûar. After a contest that lasted a thousand years,he finally

overcame the demon and raised up the eanh again.

Viisuki: King of serpents (Nagas*) in the underworld whom the gods used as a rope

which they twisted around Ml. Mandara to churn the ocean and obtain amrta.
the nectar of immortality. AIso called Se~a, the serpent-king has a thousand

heads and serves as Vi~t,lu's couch and canopy when the latter sleeps during the

intervals of creation. As symbol of eternity, another one of his names is

Ananta, "the endless."
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Vibhi~llQa: "terrible". Rava.)a'S yaunger brother who like his hrother. worshippcd

Brahma and abtained a boon that he ShOll!d ne\'t'r commit an llnwanhy .Ict evcn

when under great distress. He was apposed ta the ways of the Rak~asas and

tried to convince RavaI)a not to wage \Var with Rama. Furious. Raval)a

persecuted him. VibhisaI)a joincd forces \Vith Rama and after Raval)a's dcfeat,

Rama raised him to the throne of L:ulka and he \Vas given the boan of

immonality.

ViglU: Preserver, second god of the Hindu triad, Vi~l)u occupies a predominant place

in the Hindu pantheon. To his worshippers, he is the Supreme Being from

which all creation emanates. He is frcquentiy refercd to as Nfu-ayal)a, the all

pervading, and Hari, the resplendent. As preserver and restorer, later tradilÎon

assigned to him the function of redeemer, and he is best known and worshipped

through his saviour forms or avatiIras. Amongst them, the most widely known

and accepted are his dasiivatiira or ten incarnations: Matsya," Kiimla,"

Varaha," NarasÏll1ha," Vamana," Parasur:ïma," Rama," Kr~l)a," Buddha." and

Kalki." His celestial dwelling is the heavenly city of Vaikul)lha where he

resides with his conson Lak~mï or Sri, Goddess of Wealth. He wields a how

called Sarnga."

Yama: "restrainer". Ruler and judge of the dead, god of the dead with whom the

spirits of the depaned reside. Held by sorne to be the progenitor of the human

race and thus the flrst man to die, Yama conducts the dead to the realm of the

ancestors (pitrs). He seizes his victims by his noose and punishes them with

hismace.

Yak~a: Although frequently mentioned with the Rak~asas, the Yak~as are a different

class of Asuras who seceded from the former with Kubera as their King.

Unlike the Rak~asas of Riival)a, these demons are inoffensive and benign, and

their principal role is to protect Kubem. God of Wealth, whose heaven is on Ml

Meru.

Yudhi~thira: Eldest of the Piil)Qava brothers, mythical son of Dharma, god of

Justice. Praised for his calm, fair and dispassionate judgment, he was

renowned as ajust ruler but known to be inept at war and poliùcs. Thus, when
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his wickcd cousin Duryodhana challcnged him ta a game of dice, Yudhi~!hira,

foolishly cxpecting fair play, lost everything :ncluding his kingdom, wealth,

brothers and wife, ail of wnom \Vere reduced with him to the status of slaves

and sent into exile for thineen years .
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2. HISTORICAL FIGURES

Adam: father of humanity (abu'l-bashar); primordial man. tirst human cn:ated by

Allah. In the Qur'an. after Allah had created the heavens and the eanh. He

dedded to create man and place him on earth as his khali/;/ or depuly. He

taught Adam the names of ail things (11:28-32) which even the angcls knew not

and then commanded the angels to bow beforc him. Ali prostmted before

Adam save Iblis, who unlike Adam. was creatcd from tire not clay (11:33;

Vll:12f; XV:26-36). Iblis or Satan was expelled from the Garden. Gad then

asked who would bear His trust (amiinah). and all in l-lis creation shicd away

whereas Adam accepted the burden. When Adam repented after he was

banished to eanh for eating of the forbidden fruit, Gad promiscd him His

guidance (II1:36-37; VIl:24-26) and reminded Adam of the covenant he had

forgotten (XX:115) not to serve Satan (XXXVI:60). ln ~!lfism and Shi'ïsm.

Adam is al-Ïnsifnal-kifmil- the perfect man in whom Mul)ammad's Light (nür)

is manifest, hence, the flTSt of the prophets sent to mankind.

'AIï: 'AU b. Abi Talib, d. 661 C.E., cousin and son-in-Iaw of Prophet Mul)ammad;

founh Ca1iph in Sunni Islam; after IQ;adija, the first male to accept the Prophet's

message and nùssion; facilitated Mul)ammad's escape from Mecca to Medina.

According to Shï'ïtes, 'AU is wali Allah-friend of Allah, who after the

Prophet inherited bath the spiritual and the politicalleadership (imifmah) of the

Muslim comrnunity. 'AU married the Prophet's daughter Fapmah who bore him

two sons I;Iasan and l:Iusayn; the five constitute the ahl al-bayt, lit family of the

[prophet's] house, to whose lineage belong the authority of imiimah.

Bahi' aI-Din Zakariyya: d. 1227 C.E., a saint of the Suhrawardï order who was

barn near Multiin in 1182-83 C.E. On the order of his mentor, Shayk.h Shihab

al-Din Suhrawardï of Baghdad, Baha' al-Din founded the Suhrawardï order in

India. He set up a Jçhanaqiih in Multiin which became a famous centre of

rnystical discipline in Medieval India. The order llourished in Sind and Punjab.

zakariyya lived in an aristocratic manner and kept close contact with the ruling

class; he rejected itinerantand ascetic mystics such as the Qalandars and did not

approve of severe fasts and other austcre practices; nor did he approve of the
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religious use of music, samii', as a mcans to mystical expcrience. He played a

key roie in helping !ltütmish gain control over Multan in 1210-1235 C.E. The

giniins pn:serve a story about the confrontation betwcen Pir Shams and Bahü'

al-DIn.

Duldul: Name of the Prophet's white horse that he rode on his carr:paigns; she

survived him and according to Shj'ah tradition, 'Alï inherited her and rode her

in the Batlles of the Camel and ~iffin.

Gorakh: Gorakhnâth c. 1120 C.E., founder of llle order of the Kanpha!a Yogis in

nonhem India, named thus because the ears of disciples were split to insen

enormous earrings during their initiation ceremony (kan-phata lit means split

earrcd). A vast legendary folklore surrounds the figure of Gorakhnath and his

followers who were notorious for their uuer disregard of custom and their

perverse rites and practices. Poelry attributecl to Gorakh survives in Panjabi; his

followers have composed seveml writings on magic and al..:hemy.

I;lasan Kabir aI-Din: Isma'ilï P"rr, son of Pir ~adr al-Dïn, bom in Ucch c. 1329 C.E.

and died c. 1470 C.E. His shrine lies outside Ucch and is locally known as

I;lasan Darya. Credited with the conversion of many Hindus to Satpanth

Isma'ilism; also appears to have had ties with the Suhrawardi order.

I;lusayn: I;lusayn b. 'Alï b. Abi lâlib, grandson of the Prophet Mu!)ammad, son of

Fiipmah and 'Ali who came to a tragic end at Karbala> in 680 C.E. After 'Airs

rival Mu'awiya died, the Küfans-many of whom had Shi'ite sympathies

invited I;lusayn to their town. Led to Küfa by false assurances of his popularity

there, when he approached Küfa he was met instead by enemies. Refusing to

fight, he encamped at a place nearby called Karbalii', but an army from Küfa

under 'Umar b. Sa'd surrounded him and eventually massacred I;lusayn and his

small circle of supponers.

Isliim Shiih: 30th Isma'ilï Niziiri Imam d. 1423 C.E. His name is associated in the

ginans with the three Isma'ilï Pirs: Pir Shams, Pir ~adr al-Dïn and Pïr I;lasan

Kabir al-Dïn. The sumame Islam Shah may have been used to identify either of
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the two Imams, Islam Shah or ~lul.lammad b. Islam Sh'\I1. who lived in

Anjudan in the 15th cenlUry.

lQ1alil Allah: !Chalïl Allah 'Ali l,39th Nizarj Isma'm Imam d. 1585 C.E.; KhalH. .
Allah 'An Il, 45th Nizfui Isma'[]j Imam d. 1817 C.E. The latter Imam was

assassinated by members of the Qajar court in Yazd. Fearing this would create

trouble, the Shah of Iran granted his son and suceessor, Imam tlasan 'AH Shah,

the districts of Qumm and Mahallat as well as conferred on him the tille of

Âgha Khan. However, since I;Iasan 'AH Shah continued to receive hostile

treatment from certain court members, he migrated in 1848 C.E. to India where

he setlled in Bombay.

Mahdï: al-Mahdi 'Ubayd Allah c. 874- 934 C.E. was the first of the open or manifest

(?ifhir) ISrna'1lï imiims. He was declared the first caliph of the Fa!imid dynasty

in Egypt in 910 C.E., twelve years after he became the eleventh Isma'jH Imam.

Under him, the da'wah or religious mission of the Isma'1lïs emerged l'rom its

period of secrecy (satT) and f10urished in the Maghrib and the East. While al

Mahdi was not particularly successful in his ambition to conquer North Africa,

he laid finn political foundations for over a century of Falimid mie. Mahdi also

means "the rightly guided one," the title of the expected messiah who will

restore justice and religion before the world ends. From the Ar. h-d-y meaning

divine guidance, the Mahdi is he who will retum Islam to its original perfection

and bring an end to all oppression. In the Shi'ite tradition, the Mahdi must be

from among the ahla!-bayt .

Nizir: 19th Isma'i1i Imam who died in 1095 C.E. The previous Imam Mustan~jr

bi'llah had two sons, Nizar and Musta'ii. The Falimid line split when,

following Mustan~ir's death, the eider son and designated heir Nizlir was hailed

Imam in Iran and Syria, whereas in Egypt, Yemen and Sind, his younger

brather al-Musta'li succeeded in claiming this position with the help of his

military commander, al-Afdal. The focal point of the Nizâri Isma'ms hencefonh

centred around the fonress of Alamüt in the Rüdbar district of the Alburz

mountain ranges in the nonhern frontiers of modern Iran just south of the

Caspian Sea. This fonress was captured by I;Iasan-i-~abba~ in 1090 C.E. a few

years before the Nizfui-Musta'lian schism took place. Note also that Nizlir was
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Ihe name of the 33rd Nizan Isnü'm Imam who died in 1628 C.E. and whose

10mb resides in Kahak.

Qlïsim Shah: Qasim 'AH Shah d. c. 1369, 291h Nizan Isma'Hi Imam, grandson of

Imam Rukn al-Din Khurshah who in 1256 C.E. had to surrender the Isma'ilî

fonrcss of Alamuç to the ruthless Mongol, Hülagu Khan and witness the mass

destruction and massacre of his fol1owers and other Isma'ilï strongholds.

Moving Westward, Qasim Shah seuled in Adharbayjan. By the 16th century,

later Imams had proceeded from there to Far.ïhan, MahalIat and finally Anjudan,

wherc under the Shï'ite dynasty of the Safavids, they experienced more

tolcmbleconditions.

~adr aI-Din: c. 1350-1420 C.E., the third major Isma'Hi Pir after Satgur Niir and Pif

Shams who is credited with the consolidation of Satpanth Isma'ïlism in the

Indian subcontinenl. Tmditional sources attribute the establishment of Isma'ilî

places of pmyer (jama'at k.hanah) to Pïr ~adr al-Din and suggestthat he named

his Hindu convens k.hwàJah-lords; the name slUck to the community who

becamc commonly known as the Khojahs.
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3. LOCAL CHARACTERS

Note: Characters appearing in the giniin narratives have not been listed below in
aiphabeticai order. Rather, they are presented in sets as the drarnatis personnae of a
particular story or of linked incidents and episodes. 1 have titled these stories for e."lse
of reference. The stories are given in the sequence that they appear in the tr,mslations.
Details of idenùty, raie and attribUles of specific characters have been drawn from the
various giniins in which they appear. Together, these detaiis give a fuller ponrayal of
each character. While individuals in the giniin narratives for whom there is no
historical evidence have been styled here as "local," it is possible that these char.lcters
were, ill facto historical persans. This question, however, may never be resolved. since
apart from the giniins, ail traces of them have been lost.

THE STORY OF KING MANASUDDHA

Maneludha Raja; Radïya (devi) R~i: King Manasudha (lit. pure of mind); king

of Prempa!an (lit. city of love) whose wife is Queen Radiyade (lit. hrdaya+dcvi

goddess of the heart) [9:1; 28:1]; the rule of their kingdom is entrusted to five

ministers [9:2; 28:2J; they are pious devotees of Pir Shams [28:6J; they have a

chiid [9:5; 28:77J; they are summoned by the Guru [9:4; 28:75J and undergo a

triai at :he end of which they auain the vision of ~yama [9: Il; 28:90] and

Immortality [9: 12;28:91].

THE STORY OF QUEEN SURJA(DEVÏ)

Surja; Ajïya; Vajïya; Kamala; Dhamalii; RobaQa; Locana: Cil'cle of eight

followers in the city of Cïnab [15:5] led by Queen Sulja who beseeched

SurbhÏÏl) for religious knowledge and enlightenment [10:8-11].

Kamala: Queen Suljà's son [16:5J who becomes immonal after hearing the Guru

[16:12]; name of King ManaSudha's attendant [28:26]; Vi~Qu as Vamana saved

the sacred cow called Kiimadhenu [28:58J; name of wife of a demon slain by

ParasurdIll (kamala: lotus; naine of Lak~miand typical name of women).

Surja (devï) R~ï: Queen Surja, wife of the tenth demon king of CïQab [8:29]; a

servant (dasi) of the Saheb to whom his disciple SurbhiiQ was sent [10: 1];
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miSlfCSS of a dcmon [1O:4J; shc has a pious galhcring of cighl [15;5] ail who

dcsirc rcligious knowlcdgc and salvation [10:8] including hcr 50;; Kamala

(16:51; hcr dcmon husband is king of Yodha [39:13] and is callcd focuscd

[39: 14]; she warns him that Yodha will meet ilS end at the hands of 'Alfs anny

[41:20] and counsels him to flee [47: 1]; he criticizes her forextolling anotherin

his own city of Cinab [47: 10]; she is a devotee of the Guru whom she recollects

and serves [55-1]; she dutifully practices divine recollecùon and drinks holy

water [65:7].

THE SmRY OF EMNÀBAï

Niiniibiii: Emnabai's spiteful Hindu sister-in-law who discloses the latter's secret

service of the Guru thus causing Emnabai's expulsion from her in-Iaws' home

[14:14-16].

HemiiblU: Nànabai's mother, Emnàbafs mother-in-Iaw, Syarndas's wife [14:19];

condemns Emnàbai and advises her husband to banish her and send her back to

her father's home [14:21].

Syamdiis: Hemabafs husband and Emnàbai's father-in-Iaw [14:19].

Hari~candra: Hemabafs son: either Emniibai's brother-in-Iaw or husband [45:10].

Kulicanda: Possibly name of Emnabafs husband over whom she triumphs by

attainingheaven [45:16].

Huramala and Kuramala: Emnàbai's t'.vo children who arc expellcd with their

mother from their grandparelll's house [45: Il].

EmniiblU: A secret follower of Pir Shams who lives with her Hindu in-Iaws in the

town ofGhazni [14:4]; herfather lives in Godi ViioQ [14:15]; she invites him ta

her place [14:5; 45:1-2]; a saâ, she passes a test ta praye her steadfast faith

[14:7-13; 45:3]; she begs her sister-in-law not ta disclose her secret [14:17;

45:7]; she endures humiliation at the hands of her in-Iaws and townsfolk for

serving him [14:22] but escapes her persecutors when a palanquin specially sent

for her transports her ta heaven [14:24]; she is expellcd with her!Wo children
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by HariScandra [45:10-11]: but she is miraculo11sly able to feed her hllngry .md

thirsty children popped corn and \Vater [45: 13-141.

niE STORY OF GOD! Vll.OJ;>

Devcand; Devriün; Sadgjï: Hindu pilgrims who stop to wash at the oUL~kins of

town Godi VilüQ (where Emnabai's father lives [67:2]); Sangji is from the

Banya caste (vaisya or merchant class), Devr:ïm is a brnhmin and Devcand is

from the GolariïI)a caste (sudra or umouchable class). Devram, the brnhmin,

causes a ruckus when drops of water accidentally splash on him [62:4] and

challenges Pir Shams to produce water from the Ganges to purify him of this

defilement caused by his two disciples [68:1]; eventually, allthree beg the Pîr

for forgiveness (68:5-7].

niE STORY OF BANGLADESA

Vasto: Name of the mukhï or chief of a following in Benglll or Bangladesh

appointed by Pir Shams (72:5-6]; Vasto was to oversee religious ceremonies

and colleet the tithe (72:10].

nIE STORY OF BHOTNAGAR

Sivbhal: An ascetic living just outside the town of Bho!nagar to whom the disciples

of Pir Shams go for help in getting food (75:11]; he infùrms the King of

Bhotnagar of the injustice done to the Pir (76:3], and acts as the King's

messenger. Declaring himself the Pîr's follower, he begs the latter to open up

the city gates (76: 16]; later, he goes to King Devsangjî's treasury; he also

preaches the new religion to his circle [77:33].

Rugjï RaQacholl1 & Trikam: Two residents of Bho!nagar from the Banya caste

who pledge themselves to the Pir and ask him to forgive them [77:22-23];

possibly the very characters who flfst cast the Pir out of the town.

Ramsadgji or Devsadgjï; Sï1vantï Sada: King of Bho!nagar who was upset

about the infraction against the Pir by his subjects [75:9] and asks for an inquiry
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to seek out the offendersI76:6-7]; of the Gaekwaçl caste [77:33]; he goes before

the Pir afler city gates open whcn the laner's name was invoked and begs him to

visit his palace [77:4-5]; the Pir declines but pcrforms a miracle and the King is

told to make sure that ail residents of Bho!nagar drink milk from a cow that

dcscended from heaven [77: II]; the King and his Queen, Sîlvanti Sada, entreat

the Pirto visit their palace and to save them [77: 18].

THE STORY OF NAVRATRI

SllIikar: A brahmin pll{Içlit who in rejcction of the Guru's teaching quit the garbï

dancc [100:3], for hc was inferior in understanding and merit [10:5].

THE DISCIPLES OF PIR SHAMS

CandrabhaQ: A disciple (celiï) of Pir Shams and brother of SurbhaQ [2:1]; one of

the two youths who visits Emnabaï [14:9]; the child of Brahma (i.e. P"rr Shams)

[14: 10] who pleads for Emnabaï's release [14:23].

SurbhiiJ;l: A disciple (cclii) of P"rr Shams and brather of CandrabhliQ [2:1]; sent 10

visit Queen SuJjlï al Cinab [10:1]; a messenger of the Guru's giniins who

tcaches her the principles of religion [10:4]; one of the two youths who visits

Emnabat[14:11].

Vimras: Most likely another name of the disciple CandrabhliQ; the names of the lWO

"brothers", namely, Virnras and SurbhliQ, appear together consistently after

Ginlïn # 10.

Vimras and SurbhiiQ: They impart religious knowledge to Queen SuJjlï [10:4,12];

the names of the two youths who accompany Pir Shams to Ghazni to visit

Emnabat [14:4; 15:1; 15:14], to Bangliidesa [72:2], to Godi Viloçl [67:3], and to

Bho!nagat" [74:8]. Virnras is Hari's devotee and recites ginifns in honor of the

Guru [14:3]; a model of self-sacrifice, he cut offhis head and submitted it to the

Guru [46:4]; though unrecognised, both Virnras and SurbhliQ are present with

the gods at the gha! ceremony [53:5; 65:9]. Since time immemorial, they have

been servants (diïsa) of Plr Shams and they will become manifest in Kalyug
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[54:5; 62:11]; they an; devotces (bhakea) of Guru Shams of Mllltfln [64:.\

77:28]; to join their company is to attain rclcase [65: 131: they are IwO Muslim

devotees (bhakta) [67:4; 68:11; 75:11 (SurbhaI) caBs himsclf a Hindu once

[76:2]) who are the disciples (dasa) of Pir Sharns [67: 10; 71: 12; 73:2; 77:40];

Pir Sharns declares they will transmit the teachings of the Truc Palh (satpanth)

[68:11]; they impart religious knowledge through ginans and givc instructions

on how to perform rituals [69:2,4; 70:12; 72:8]; they perform the gha!

ceremony and collect the tithe (dasond) [71:4] and they tie the bracelct of

allegiance on new devotees [73:1]; the two disciples went in search of help

when their Guru was denied passage in Godi ViloQ [75: 1]; Vimras fctched a

cup and milked the cow that descended l'rom heavcn [77: 10].

OBSCURE CHARACTERS:

Ansüyii: Another name of Sita whose piety and devotion won her the vision of

Devadulla (Indra) [60: Il].

Maka4a Bhudara: Character who challenged Pir Shams to reveal the avatiïra of

whom he spoke [17:7].
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4. EPITIIETS & TITI..ES

Alakha: Skt. aJak$il{la. Without attribute; epithet for the Supreme who is bcyond the

panicularity of attributes and whose nature cannot be summed up by a specific

quality.

Brahman: Skt. The Impersonal. All-Pervading. Etemal, Self-existing Being from

which ail existence has sprung; the essential Cosmic Principle of the universe.

Cota: Hin./Guj. Famous, well-known; cenain, sure; aim, blow.

Daryii: Per./Hin. Ocean, sea; daryii-dil --œean-heaned, bountiful as the sea,

generous.

Diitiir: Hin./Guj. Generous. kind, forgiving; dhiit:lr (Skt. dhiitr-creator, supponer)

Creator, Preserver, Sustainer.

Diiyam: Pero diPim. Permanent, Etemal, Perpetuai.

Qhm: Per./Guj. One who panicipates in a raid (Ar. çhazwa) against infidels; tide of

honor for one who fought or died for his religion; muslim crusader; common

title ofMuslim princes; itinerant soldieroffonune.

Guru: Skt./Hin. lit. dispeller of darkness; religious guide, master, teacher who initiates

disciples in the spiritual quest; possessor of the esoteric secrets of truth and

self-realisation, traditionally, the spiritual preceptor receives pupils at his

hermitage teaching them as if they were his own sons while they serve him in

total obedience and submission; the living guru is often regarded as the

embodiment of deity whose spiritual lineage traces back to the iidiguru, the

founding guru of a religious group.

Hari: Hin./Guj. lit. red, pale, yellow; lord, god, deity; applied to f1re (Agni) , sun

(Vi$(Iu) and lightening (Indra) in Vedic usage, the epithet han is frequendy

used for Vi~l)u.
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Hazrat: Ar. flaçfrat. Presence. majesty. dominion: epithet joincd to the n,une of a

venerated saint. scholar. religious figure: title of address for royalty and great

persons, such as His Majesty, Lordship. Highness.

Imam: Ar. lit. leader of prayer; in Shï'ism. successor designated by the Prophet to

:.:ssume leadership of the Muslim community al'ter him; possessor of the

escteric meaning (biif:Ïn) of the exoteric (?!ihir) fonn of the Divine Revelation

brought by Mu!)ammad, hence, its legitimate imerpreter; revealer of escteric

truths, spiritual rebirth must be sought through recognition of his divine essence

or Iight (nJr).

Kirtir: Hin. Creator, Maker, Originator.

lQIiiliq: Pero Creator, Gad; ~halq -<:reated things, creatures.

lQIudivand: Pero ~hudiï ---Gad, Master, Owner; ~hudiïvand- title of address: Lord,

King, Prince, Sir, Your Majesty.

Murshid al-K8mil: Pero lit. the Perfect Master; al-insan al-kiimil-the Perfeet Man,

the archetype of humanity whose spiritual and physical potential is perfeeted or

realised; in Islamic mysticism, he is mirror of ail the Names of Gad, manifesting

all divine attributes; through Gad's light (niU) which shines in him, the

believer's heart finds perfection.

Nara: Guj. man, husband, master, person.

NiriYllQa: SkI. liL he whose place of motion is the waters; epithet of Vi~Qu; the

Supreme Being. Gad. Creator.

Nirafijana: Skt. Faultless, without blemish, spotless; the Supreme Being. Gad.

NirgulJa: SkI. Without qualities or attributes; epithet of Gad, Brahman.

Panj tan pik: Pero lit. the five holy ones, namely, Prophet Mu!)ammad, his daughter

Fapmah, his nephew and son-in-law 'Ali, and his two grandsons l;Iasan and

I:Iusayn.
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P-rr: PeL lit. aged, old; ~ufi master, spiritual guide, Muslim lcacher, also called murshid

who is qualified 10 lcad disciples along mystical path.

Qii'im: Pero Upright, finn, just; resolute, steadfast, perpetuai; also al-Qii'im is the

"riser"; the eschatalogical messiah or Mahdi.

Qalandar: Pero Wandering Muslim darwish or mystic who has relinquishul his family

and possessions and set out in search of spiritual enlightenment; represents the

antinomian $üfi who defies conventional piety.

Sahcb Raja: Pero $iïhib -lit. possessor of; king, master, lord; honorific for sir, lord;

also fricnd, companion; Gnj.r.ïjâ-king, ruler.

SaIjll1.1ahiïr: Hin. Creator, Maker, Gad.

Satgur: Hin. sadguru -the worthy preceptor, the True Guru.

Shah: Pero king, sovereign, prince of noble lineage, excellent in any degree; Lord,

King, Ruler.

Sri: SkI. Honorific sir, lord, majest, blessed or auspicious one; prefixed to name of

great men, gads, sacred or celebrated works.

Swiüni Raja: Hin. lit. Master-King; lord and spiritual guide, spiritual master.
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