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P R E F A C E 

I n t i m a t e l y connected as it was w i t h the Sulie, and many 
other religious and intel lectual movements in Mediaeval Persia, 
Ismail ism forms a very impor tan t , although an extremely 
diff icult , problem for research. The repeated and severe 
persecutions, to which the sect was periodically subjected, not 
only made the l i terary a c t i v i t y of the ismail is practical ly 
impossible, but also resulted in an almost to ta l destruction of their 
earlier religious l i terature, very l i t t l e of which now remains. 
A l though the student can on many occasions notice obvious 
traces of I s m a l i influence in the different phenomena of the 
intel lectual evolut ion of Persia, he can never, or. at best, very 
rarely find reliable and authentic documents to establish the 
connection as an indisputable fact. 

The accounts of the earlier historians and hercsiologists 
are usually of very l imi ted value. Rarely are their opinions 
based on genuine original documents ; and even when such 
documents were available, the author's religious prejudices or 
pol i t ical animosity invar iab ly . prevented him from taking an 
impar t i a l a l t i tude . 1 For this very reason one of the most 
impor t an t problems of research in the Mediaeval culture of 
Persia is to discover, and, when discovered, to make easily 
accessible, genuine original works dealing w i t h the doctrine of 
Persian Ismai l i sm. 

Very few works of this kind have, so far, found their way 
in to Western libraries, and from them to the press. Most of 
those tha t have are works of NTisiri Khusraw. They represent 
the earlier phase of the doctrine, prevai l ing under the Fatimids 
of Egypt . The doctrine of the Nizari branch which is more 
impor tan t from the point of- view of the later evolut ion of 
Persian thought , is much less known. Such isolated documents 
as are available demand corroboration and a careful verification 
of the statements contained in them. 

The task of searching for such documents is very difficult , 
requir ing great energy, persistence, patience, expense, much 
t ime, and, above a l l , good luck. Moreover, even when a hi therto 
unknown work is found, the discovery may not be of any great 
help, for in the great ma jo r i ty of cases copies of such works are 
very poor, fu l l of mistakes and perversions of the tex t . Further­
more, even when such a work is found, and, after a l l , corrected 

1 As, for instance in. the case of Ata Malik .Juwayni, the author of 
the Ta'rtkhi Jahan-gusha or of Rashiflif d - l i n , the author of the Jami'u't-
tauarikh. 
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and brought into a tolerably satisfactory form, the student is 
confronted with yet another difficulty, namely, that of finding a 
publisher for his work ; since it is quite obvious that Ismaili 
treatises owing to their special and limited appeal cannot have 
a large sale. 

Persian literature includes some of the greatest master­
pieces not only of Islamic but also of the world's literary in­
heritance, both as to form and substance. Students accustomed 
to these high standards may read the mediaeval Ismaili works 
with feehngs of some disappointment. They must appear 
amateurish, unskilled, unpolished, rustic, unsystematic and 
stylistically imperfect. The very devotion and high religious 
exaltation breathing from their pages at times detract from their 
force and value impelling their authors to adopt a rather strained 
interpretation of certain verses of the Coran and of hadiths, l i ttle 
convincing to non-Ismailis, and occasionally even in conflict 
with Arabic grammar. We may not admire all this, but the 
peculiar psychological, social, and spiritual conditions in which 
these works were composed must be taken into account. It 
must be obvious that the severely persecuted community of the 
Ismailis in Mediaeval Persia could not produce a large body of 
highly trained theologians such as were available to the orthodox 
majority, who enjoyed the patronage of the authorities. It 
seems rather remarkable that there were any men of learning 
found amongst them. It is quite possible that many of these 
authors fully realised their limited qualifications for literary 
work, and it must have been their devotion and sense of duty 
alone which gave them the courage to embark on compiling 
their works for the enlightenment of their less advanced co­
religionists. 

The Kaldmi Pir, which is edited and translated in this 
volume, possesses all the imperfections mentioned above, 
together with the usual corruptions of the original text which 
inevitably occur in the works which are repeatedly copied. 
Notwithstanding all these drawbacks the Kaldmi Pir is of 
outstanding importance to the student as it gives the fullest 
known account of the Nizari doctrine in its purely religious 
aspect. With the aid of such other treatises as have up to 
date been published we can now form an idea, based on first 
hand information, of the doctrine which was preached by the 
Ismailis of Alamut. We have no longer to depend upon the 
entirely fanciful and thoroughly adulterated accounts of their 
doctrine as given by their enemies,—and this, undoubtedly, is 
a considerable step forward. 

Every student of the history and religious evolution of 
Persia wi l l join us in our feehngs of gratitude to the President 
and members of the Executive Committee of the Islamic Research 
Association, who, realising the importanceof the subject, found the 
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necessary funds for this work to be published, as well as several 
others. Two of these belong to an early period, namely Haft-
bdbi Baba Sayyid-nd (end of the X l l t h c,) and the Matlubu'l-
mu'minin. The latter is supposed to be a work by Nasiru'd-
dln Tusi (first half of the X l l l t h c.).1 Another work, which 
the Association has published, dates from the middle of the 
Safawid period (first half of the X V I I t h a), namely the Diwtin 
of an Ismaili poet, Imam-Quli of Dizbad, surnamed Khaki 
Khurasani2 ; and, ultimately, a modern work, Risdla dar fyaqiqati 
din, by Shihabu'd-din Shah, which reflects the developments of 
the later period. 

Though there are some more Nizari works known, this 
small collection represents fairly fully some of the different 
currents in the evolution of the Nizari doctrine. It wi l l un­
doubtedly help to the better understanding of this most 
important movement, which for centuries has always been so 
badly misunderstood.3 

In conclusion I have to thank all my friends who have in 
one way or other helped me in bringing to completion this work, 
Ismailis just as well as non-Ismailis, and especially the President 
of the Association, Mr. A l i Mahomed Mecklai, and the 
Secretary, Mr. Asaf A. A. Fyzee, whose friendly collaboration 
has been of great value. 

W. IVANOW. 

The 15th June, 1934. 
B O M B A Y . 

1 Published bo th in one volume, No . 2 of the series, Bombay, 1933. 
2 N o . 1 of the same series, also Bombay, 1933. 
3 Ed i t ed f rom an autograph copy, as No . 3 in the same series, w i t h 

an Engl ish t ransla t ion (1933). 
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INTRODUCTION. 

I . T H E AUTHOR O F THE TREATISE, AND T H E D A T E 
OF COMPOSITION. 

1. The Author is not Nasiri Khusraw. 

The title of the work here edited and translated, the Kaldmi 
Pir, and even more explicitly, the Haft-bdbi Sayyid Nasir, as 
the treatise is also called, implies the fact that the author is 
the famous Persian poet, moralist, traveller, philosopher, and 
the well-known Ismaili missionary, Shah 2 Sayyid 3 Nasir, or, 
really, Abu Mu'in Nasir b. Khusraw Qubadiyani, who was born 
in 394/1004,4 in the small town of Qubadiyan, on the Oxus 
river,5 and died, most probably, ca. 480/1087.6 That he was 

i The te rm Pir is used by the Nizaris of Persia, Central Asia, and 
I n d i a as an equivalent of the term hujjat ( in i ts N iza r i meaning). Very 
rarely this t e rm is applied to some Ismai l i saints who are no t considered 
as hujjats. This t e rm is obviously derived f rom Sufic, or rather darwish 
terminology, and sometimes is used in its original sense by the Ismailis, 
too, especially in Central Asia. H o w old this practice is, is difficult to 
f ind, bu t i t m a y have been in existence already in Middle Ages, when i t 
was introduced by the Niza r i missionaries in Ind ia . Cf. the heading of 
the l i s t of hujjats, published in the " Ismai l i t ica " (Memoirs of the Asiatic 
Society of Bengal, 1922, p. 06), where this te rm is also used in the sense 
of hujjat. 

2 The honorary t i t l e Shah is also of Sufic, or rather of darwish origin. 
I t apparent ly came in to general use about the beginning or middle of the 
I X / X V t h c. According to Dawlatshah Samarqandi, this t i t l e was already 
added to the name of Nasir i Khusraw in Badakhshan in his t ime, i.e. the 
end of the I X / X V t h c. See his Tadhkiratu'sh-8hu'ard', ed. Browne, 
1901, p. 64. Norma l ly the t i t l e Shdh is added by Ismail is only to the 
names of their Imams, rarely to those of the other saints. 

3 Nizaris of I n d i a and Central Asia f i rmly believe t h a t Nas i r i Khusraw 
was a Sayyid, i.e. a descendant of ' A l i , through the I thna- 'ashar i I m a m 
Musa K a z i m . In a l l his known genuine works there is no indicat ion of 
this, and, in fact, i t appears only in the pseudo-auto biography which is 
often referred to here, and which most probably was compiled in some 
Ithna- 'ashari circles no t earlier than in the X / X V I t h c. In some 
tadhkiras he is called ' A l a w i , bu t obviously in the sense of being the 
follower of the 'Al ids , i.e. a Shi ' i te . As I have already suggested 
in my " Guide to I smai l i Li tera ture " (London, 1933), p. 89, it seems most 
probable tha t his being a Sayyid was due to an error ,—Sayyid Nasir for 
Sayyid-NA.NAsir . As a l l high dignitaries of the F a t i m i d t ime he probably 
had the r igh t to the t i t l e Sayyid-na, and the contract ion of these two 
s imi la r ly sounding syllables probably led to his being generally called 
Sayyid, wi thout—nd. 

4 See Browne, " L i t . His t , of Persia," vo l . I I , p . 226. 
5 This is mentioned not only in the Safar-ndma, b u t also in his 

Diwdn, cf. Browne, " L i t . His t , o f Persia", vo l . I I , p . 221, and the Diwdn, 
Tehran, 1929, p. 297. 

6 Cf. H. Ethe"s article on Persian Li terature in the '* Grundriss d. 
iranischen Philologie " , v o l . I I , p . 280. I t may be recalled, however, 
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the author of the work is plainly mentioned in the concluding 
lines of the treatise,1 and is alluded to in some other passages. 
In addition to this, the whole of the first chapter is devoted to 
a supposed autobiographical story of Nasir's conversion to 
Ismailism. 

The internal evidence of the work itself shows that all this 
ought to be rejected as purely fictitious. It establishes the 
indubitable fact that the real compiler of the work was not, 
and could not have been Nasiri Khusraw, and that the name of 
the real author, and the exact date at which he compiled the 
treatise, are unknown. 

The grounds for such rejection are : 1. Striking difference 
in language, which in the present treatise is fairly modern, 
probably going no further back than the Safawid period, totally 
differing from the language of the genuine known works of Nasiri 
Khusraw. 

2. The presence of numerous glaring anachronisms. Many 
events, persons, and books are referred to or quoted which 
only came into existence centuries after the time of Nasir. 
These anachronisms are so numerous that they cannot be 
entirely attributed to occasional interpolation, and often are 
closely connected with the basic " fabric " of the work. 

3. Great difference in the doctrine. This doctrine is 
quite different, both in letter and spirit, from that found in 
the known works of Nasiri Khusraw. It came into existence 
at least a century after his death. 

The unsophisticated Ismailis of Central Asia, mostly 
hill-men inhabiting the inaccessible gorges of the Upper Oxus, 
who have preserved copies of this treatise, regarding it as one 
of the most sacred books of their religious literature, firmly 
believe that this work records the kaldm, or the " word ", of 
their ancient Pir, i.e. Nasiri Khusraw. When the anachronisms 
which it contains are demonstrated to them, they t ry to find 
an escape in the theory that the original version of the treatise was 
the work of Nasir, but that in the course of time different people 
have modified it by introducing different alterations, and inter­
polating extracts from other works.2 

tha t different authors give different dates for his b i r t h and death, vary ing 
w i t h i n very wide l im i t s . The Central-Asian Ismailis, obviously fol lowing 
the pseudo-autobiography, believe that he l ived t i l l the age of 140. Though 
I have seen several Ismailis who have visi ted the gravo of Nasir i Khusraw 
in Yumgan , 1 never could get from them any definite informat ion as to 
whether there is any tomb-stone reeording the date of his death. 

1 In some MSS this is mentioned also at the beginning of the work , 
after the usual ammd ba'd. 

2 As may be inferred from different remarks in the note by 
A. A. Semenov in his description of the I smai l i MSS in his collection 
(Bulletin of the Russian Academy of Sciences, 1918, pp . 2193-2202), he is 
so much impressed by this s tory of the Ismailis of the Upper Oxus tha t 
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Long established religious tradition must always receive the 
most careful consideration. But such consideration in this 
case would be misplaced, for it is evident that the trend of 
ideas of the genuine works of Nasiri Khusraw is quite different 
from that in the Kaldmi Pir. Nasiri Khusraw flourished under the 
Fatimids, and in his Diwdn refers to some eminent writers of 
their time.1 Though his theories in the Wajhi din and the 
Zddu'l-musdfirin do not completely agree with the purely 
orthodox Fatimid tradition,2 this, however, does not imply that 
Nasir belonged to a different school. It is known that long 
before him, when the Fatimid doctrine was not yet completely 
crystallized, there were some substantial differences in the 
ideas preached by different eminent dd'is. Traces of some of 
these are still preserved, as in the controversy between Abu 
Ya'qub as-Sijzi (d. 331/942), in his work, Kitdbu'n-tnisrat, which 
is a refutation of the Kitdbu'l-mahsul, a work by his colleague, 
Abu 'Abdi'l-lah Muhammad b. Ahmad an-Nasafi (d. also in 
the same year, 331/942).3 But though their differences were 
serious, they were not so deep as to cause a real split. The 
later efforts of some eminent Ismaili authors, e.g. Hamidu'd-din 
Ahmad al-Kirmani (d. ca. 410/1019), who wrote his Kitdbu'r-
riydd, to reconcile both points of view,4 indicate that they 
were not regarded by Ismaili experts of that time as irreconcil­
able. From the unflattering epithets which Nasiri Khusraw 
bestows on Abu Ya'qub Sijzi,6 it is possible to infer that the 
former probably belonged to the school of the opponents of the 
latter. This school, most probably, was regarded in official 
circles as somewhat unorthodox,—this can be seen from the 
fact that none of Nasafi's works is now preserved by the Ismailis 
who followed the Fatimid tradition,0 while about a dozen 
works by his opponent are still available. But the works of 
Nasir himself, compared with the treatises of his contemporaries 
in Cairo, show that on the whole he remained closely connected 
with the main stream of the Ismaili thought of his time. 

If we turn to the Kaldmi Pir, as it is at present, we find 
that its doctrine is the purely Nizari system, already fully 
developed, and far removed from the original Fatimid ideas. 
The principle which here dominates the whole structure is that 

he apparently accepts i t , regarding the anachronisms which the KP con­
tains merely as later unauthorised interpolations. 

1 Cf. " Guide to I smai l i Li terature ", p. 90. 
2 So I was assured by a well-informed Bohora Tsmaili, who read 

these works. 
3 See the " Guide ", p. 35. 
4 See ibid., p. 46. 
5 See the Zddu'l-mu,sdfirin, Ber l in , 1922, p. 422. 
6 Even the tit les of his works are not preserved at present, and it 

is doubtful whether he really had many to his credit. 
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of the Great Resurrection, or Qiyamatu'l-qiydmat, which was 
proclaimed by Imam Hasan 'aid dhikri-hi s-saldm in Alamut, 
and the worship of the Imam of the time. A l l this differs 
from what is found in the genuine works of Nasir. In all of 
these there is no reference to Nizar, his claims to Imamat, or 
to the split which arose after his death, because Nasir died 
in his remote Yumgan probably some seven years before the 
split occurred. 

The theory that the work was originally written by Nasir, 
but was subsequently modified and expanded by later editors 
(unless it is admitted that the treatise was completely rewritten, 
so that almost nothing of the original was left), thus seems 
quite unacceptable. Traces of the Fatimid tradition and 
terminology, found in the Kaldmi Pir, do not permit us to regard 
them as the "debris "-of an original nucleus of the work. On 
the contrary, they can mostly be traced to different old 
fashioned works which the compiler perused, probably very 
indiscriminately, at a late period, when their original implica­
tions had already been forgotten. 

The theory of such modification also seems highly improb­
able for other reasons. The present day Ismailis regard the 
book with great reverence. Surely, he would have been a 
daring man who would light-heartedly strike out anything from 
i t , or add to it anything of his own, or from others' works.1 

The copies of the Kaldmi Pir that are available, new and old 
(the oldest so far known being transcribed about 150 years ago), 
are all identical in their contents, and even contain no real 
variants. Occasionally the same mistakes are found in different 
copies, apparently independent of each other, and coming from 
different localities. This shows that these mistakes were made 
at an early period, and were then faithfully transferred from 
one copy to the other. A similar state of things is found with 
other known works of Nasir. A copy of the Wajhi din, trans­
cribed some 410 years ago, and another one, almost exactly 
200 years old, do not differ from the most recent transcripts 
except in obviously involuntary errors of the copyists. 

It may well be asked : how then does it come about that 
this treatise is alleged to be the work of Nasiri Khusraw, and 
why was the story of his conversion, introduced as the first 
chapter, added? 

1 Whenever mistakes in the copies of the Kaldmi Pir are pointed 
out to the Central-Asian Ismailis, and correction is suggested, they appear 
rather reluctant to alter it . As they say, the book is sacred, and what 
may appear to our faulty mind as an error, may contain a sea of wisdom 
behind it. Thus it is not the fault of the copy, but of our own imperfect 

'knowledge and reason ; and not to correct the apparent error is better 
than to correct it, because God only knows what is right. If any incon­
sistencies or fundamental faults are pointed out to them, they get upset. 
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It is impossible to find a decisive answer at present. Quite 
probably, this work, originally composed in Persia, was taken 
by a pilgrim to Badakhshan, or other Central Asian district 
where the cult of Nasiri Khusraw was very strong. Noticing 
that the work contained references to Imam Mustansir bi'l-lah,1 

someone " guessed " that the treatise, written in the time of 
Mawla-na Mustansir, in which the name of the author was not 
given, must surely have been the work of the famous contem­
porary of that Imam, the " Shah Sayyid Nasir ".2 Once such 
a conjecture was made and accepted by others, it is quite possible 
that the same person, or someone else, who knew the pseudo-
autobiography of Nasir (which probably was written about 
the end of the X / X V I t h c ) , added an extract from i t , in the 
form of the first chapter, which is quite irrelevant in this work.8 

Possibly the modifications were introduced here for the 
purpose of taqiyya, in order to protect those in whose possession 
the work might be found by fanatical persecutors : it would 
be safer to attribute it to the famous ancient saint, who was 
revered not only by the Ismailis, but also by Sunnites 4 and 
Ithna-'asharis. 

It must be noted that with all this there is no reason to 
treat the Kaldmi Pir as a " fake ". The Work obviously was 
composed by a devoted and highly inspired Ismaili, whose 
thorough knowledge of his religion is beyond doubt. Whatever 
was the real reason or purpose of the introduction of the portions 
connected wi th Nasiri Khusraw's authorship, they do not 
detract from its importance and value as a genuine document 
concerning the evolution of Ismailism. 

1 It must be noted that there were two Imams, both named 
Mustansir bi'l-lah. The first was the Fatimid caliph of Egypt (427-487/ 
1036-1094), in whose reign Nasiri Khusraw travelled to Cairo. The 
second was an Imam who flourished apparently towards the end of the 
I X / X V t h c. in Persia. From the fact that his name is mentioned jointly 
with that of Salamu'1-lah it is possible to infer that Mustansir the Second, 
and not the First, is referred to here, because it is the Second who had 
a son, and successor, called Salamu'1-lah. 

2 Such references to Mustansir bi'l-lah, obviously the Second, are 
found on pp. 67 and 103 of the text. Both of them are found in the 
corresponding places in the Haft-bdbi Abu Islidq, and thus most probably 
belong to the original version. 

* The style of this autobiographical note does not resemble the 
usual prose biographical accounts, but poetical references to the author, 
which are found in many long mathnatvi poems, especially of the later 
mediaeval period, under the headings : " dar ahwdli kktid guyad ", or 
" aharhi hdli musannij'"', etc., in which paragraphs nothing but emo­
tional and "impressionistic " matter is supposed to be proper, just as 
has been included in the first bab. 

4 At present the tomb of Nasiri Khusraw, as I am told, is in charge 
of Sunnite khalifas, who collect money from pilgrims. Not only Ismailis, 
but also many Sunnites come to pay homage to the shrine. 
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2. The autobiographical Story of Nasiri Khusraw. 

The story of Nasir's conversion to Ismailism, after his 
meeting with Baba Sayyid-na, i.e. Hasan b. as-Sabbah,1 his 
visit, in the society of the latter, to the court of Imam Mustansir, 
etc., which forms the contents of the first chapter, comes into 
conflict wi th all that is known about the history of the move­
ment, and the biographies of these two great Ismailis. Wi th 
regard to the chronology of the life of Nasiri Khusraw only scanty 
information is available ; but, as it comes from his own works, 
it is, most probably, reliable. The biographical data of Hasan 
b. Sabbah, also very incomplete, come from the Sargudhashti 
Sayyid-nd, a biographical work, which is now probably lost. It 
was undoubtedly compiled by an author who knew Sayyid-na's 
life well, and, most probably, based his work, at least partly, 
on his patron's personal narrative. There is therefore no doubt 
that the few dates which are preserved in the extracts made 
by early Persian historians, are, on the whole fairly reliable. 
These show that the story contained in the first chapter of the 
Kaldmi Pir is chronologically impossible. 

It is significant that this tradition makes Baba Sayyid-na 
the senior and more important of the two. Hasan b. Sabbah 
was the founder of the Ismaili power in Alamut ; he was to a 
great extent responsible for the reformation of the religious 
system, was the k' Jesus of the Great Resurrection ",2 who 
" forty years before its advent blew the first trumpet heralding 
it ",3 etc. On the other hand, for an ordinary Persian Ismaili, 
Nasiri Khusraw was merely a provincial dignitary of a remote 
and almost fabulous province of Badakhshan, whose real part 
and works were soon forgotten outside Upper Oxus districts. 
It is quite intelligible, therefore, why in popular legends Nasiri 
Khusraw, who in reality was something like fifty years older, 
appears as Hasan's junior. 

The opening lines of the story given in the first chapter 
literally agree with the account given in the Atash-kadaH 
Adhar, the well-known biographical work on Persian poets, 

1 There is not the slightest doubt tha t Baba Sayyid-na, mentioned 
in this story is the same person as generally known in historical works 
under the name of Hasan b. as-Sabbah. The term Baba is apparently 
of Central Asian or igin , and probably is borrowed, as many other t i t les , 
from Sufie terminology. It is obvious tha t Hasan was referred to s imply 
as Sayyid-na already in the A lamu t period, as can be seen from the t i t l e 
of his biography : Sarguzashtt Sayyid-nd. Therefore " explanations " of 
some learned Ismailis from Shughnan, who t r ied to make A. Semenov 
believe (cf. his paper mentioned above, in the Bulletin of the Russian Aca­
demy of Science,, 1918, p. 2107, note 1), tha t Baba Sayyid-na and Hasan b. 
Sabbah were two different persons, were one of those fictions which the 
imaginat ive Badakhshanis are sometimes fond of invent ing, 

2 Cf. Haft-bdbi Bdbd Sayyid-nd, p. 20 (orig. MS.). 
3 Cf. RawdatiiHdaMhn, the 26th tasammir (= J R A S , 1931, p. 561). 
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by Lut f - 'Al i Beg Adhar (comp. in 1180/1767). His biography 
of Nasir is based, as he says, on a risdla, written by Nasir himself. 
In reality, as shown by H. Ethe and E. G. Browne,1 it is pro­
bably based on earlier tadhkiras, such as the Haft-Iqlim (comp. 
in 1002/1594, by Amin Razi), or Taqi Kashi's Khuldstu'l-
ash'dr, Khush-gu's Safina, etc. (these works, unfortunately, 
still remain in MS., and are not easily accessible). The legends 
about Nasir probably are quite old, because some of them are 
already recorded in the Athdru'l-bildd by Qazwini (middle of the 
X I I I t h c.).2 

Al l the data concerning Nasir's biography are contained in 
references found in his own works. So many modern authors 
have referred to them in their articles on Nasiri Khusraw that 
they may be safely taken as well-known to all interested in 
Ismailism. It is well-known how insufficient they are to give 
a complete account of his evolution. Some of these references, 
when critically examined, are by no means as simple in their 
implications as they at first appear. For instance, it is not 
clear whether Nasir was an employee in the revenue department, 
as the well-known sentence in the opening lines of his Safar-
ndma is taken to imply. This work, just as his Diwdn, were 
obviously intended for the general public as well as for the 
Ismailis. Accordingly, all references to Ismaili matters were 
intentionally made vague and ambiguous in order to be under­
stood only by those for whom they were meant. It is possible 
to understand the sentence in question in the sense that Nasir 
was a collector of the Ismaili religious dues. Further on, his 
confession about his frivolous life, drunkenness, and then of a 
sudden "awakening" after a dream, etc., seems too great a 
contrast with the general tone of his work to be accepted literally, 
and most probably is a picturesque detail intended for the 
general reader. 

Many details in his further narrative appear very strange 
when scrutinized. On his journey to Mecca Nasir does not join a 
caravan of pilgrims, as was the usual practice, but goes on his 
own, accompanied only by his brother and a servant. This 

1 See E. G. Browne, " L i t . H i s to ry of Persia " , v o l . I I , 218. I t may 
be added tha t in the collection of A. Semenov (see his note in the Bulletin 
of the Russian Academy of Sciences, 1918, pp. 2188-2190) there is a MS., 
apparently coming from Shughnan, the Safar-ndma'i Ndsiri Khusraw, 
or s imply Risdla, which contains the wel l -known pseudo-biography, and 
is most probably the Risdla "composed by Nasir h imse l f" , referred to 
by L u t f - ' A l i Beg, in the Atash-kada. According to A. Semenov, i t com­
pletely agrees w i t h the story of the first bdb of the K P , and adds 
many s i l ly details, such as Nasir's becoming awaz i r of the F a t i m i d cal iph, 
then a wazir of the 'Abbasid caliph, then residing in A l a m u t , etc. I 
also heard about this Safar-ndma f rom the sectarians, as also about 
another work , Qawhar-riz, which describes Nasir's travels in Badakhshan.. 

2 See Browne, ibid. 
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method of travelling would be far more risky and expensive 
in his days, for a pilgrim. Then, instead of taking the shortest 
route, he makes a long detour via Syria and Cairo. The Safar-
ndma contains no direct indication as to his conversion to 
Ismailism. But if it is accepted that he was a pious orthodox 
pilgrim at the beginning of his journey, then it must be admitted 
that his conversion took place during his peregrinations. Again, 
he is received by the caliph in Cairo, obviously as an Lsmaili. 
Surely, no ordinary revenue collector from abroad on his pi l­
grimage would interest the king of a large state, at that time in 
the zenith of his power. It is also possible to think that he was 
regarded not as an ordinary lsmaili, but for some reason 
deserved this high distinction. He was a man of mature age, 
about 45 years old, at the time of his sudden conversion to 
what he (if he was orthodox) would regard as a heretical sect. 
This fact, and these distinctions, within only a short time after 
his conversion, seem strange. The legend adds that he was 
appointed by Imam Mustansir as a hujjat, or bishop-resident, 
of the large and important province of Khorasan. In his own 
writings there is no explicit indication of this. There is no 
documentary evidence as to his appointment. This is merely 
inferred from the fact that in his poems he uses the term " hujjat " 
(= proof) as his nom-de-plume, probably intended to convey 
the sense of the " lsmaili bishop ". Even if the sectarian 
tradition is correct (as most probably it is), there is no 
indication as to whether he really was appointed as a hujjat 
on his visit to Cairo, or whether his promotion took place 
later on. It is known that he was for some time working in 
Mazandaran,1 but it is not clear whether this refers to the time 
before or after his journey. It is probably a fact that he spent 
the end of his life in Yumgan, in the wilds of the inaccess­
ible hill tract of the Upper Oxus. It would be the most surprising 
place for the residence of the bishop of such a large see as 
Khorasan, with which he woidd have to be in constant touch, in 
ease he really had been a hujjat in charge of i t . 

An explanation of all these strange facts can be found 
in the theory that Nasiri Khusraw already was an lsmaili, a 
trusted servant of the da'wat in charge of the religious funds, 

1 Cf. Browne, op. cit., p. 225. The Baydrm l-adydn, by the con. 
temporary of Nasiri Khusraw, AbiVl-Ma'ali (wrote in 485/1092), cf. 
C. Schefer, ll Chrestomathie Persane ", I I , p. 161, attributes the author­
ship of the Wajhu'd-din to Nasiri Khusraw, who converted to his doctrine 
many of the people of Tabaristan (i.e. Mazandaran). Unfortunately, he 
gives no hint as to the date of his activities there. If we accept the 
hypothesis of his being an lsmaili before his journey to Cairo, which 
seems quite probable, there is nothing impossible in his having spent a 
considerable time in Mazandaran, carrying on his propaganda, before he 
was transferred to his native Khorasan. 
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before he started on his journey. Then it becomes clear why 
he preferred to travel alone by circuitous routes, why he came 
to Egypt, was received by the caliph, and probably was really 
appointed to some post in Khorasan or Badakhshan. 

When Nasiri Khusraw returned to Balkh after his seven 
years' absence, on Saturday the 26th Jum. i i , 444/23-X-1052, Baba 
Sayyid-na, i.e. Hasan b. as-Sabbah, was probably not yet born 
in his native Kay (an ancient town, not far from the present 
Tehran). In any case he must have been a mere child. 

Though his biography is also only very imperfectly known, 
there are in it not so many hopelessly blank periods as in the 
case of Nasir. A very interesting account is preserved in the 
Tarikhi Jahan-gusha, which was completed in 658/1260, by 
Ata Malik Juwayni, a minister to Hulagu, the Mongol. He was 
officially deputed to prepare a history of that time, and devoted 
a long account to the Ismailis. His account of Hasan b. as-
Sabbah is based on the Sargudhashti Sayyid-nd, mentioned 
above. This latter work was also used later on by another 
minister at the Mongol court, Rashidu'd-din, in his Jami'u't-
tawdrikh (completed about 710/1310). 

According to the Sargudhasht, Hasan b. as-Sabbah was 
originally an Ithna-'ashari, but was closely connected with the 
Ismailis (who were numerous in Kay). His close association 
with them, especially with one Amira'i Darrab, was accompanied 
by frequent discussions of the Ismaili doctrine. After a severe 
illness Hasan, then a lad of 17, became particularly inclined to 
adopt Ismailism officially, and probably very soon after was 
formally converted by a local dd'i, called Mu'min (Jahdn-gushd, 
70).l Apparently soon after this (unfortunately it is not stated 
how many years or months later), the chief dd'i, or, perhaps, 
the hujjat for that part of Persia, Ibn 'Attash,2 came to Kay in 
464/1071-1072. He welcomed the talented new convert, and 
took much interest in him. In 467/1075 Hasan was summoned 
by him to Isfahan, the residence of Ibn 'Attash, and two years 
later was sent to Cairo, where he arrived in 471/1078 (Jahdn-
gushd, 71). In an interesting passage in the Jdmi'u't-tawdrikh, 
mentioned by Browne,3 which does not appear in the Jahdn-
gushd, before his conversion Hasan was " under the influence 
of Nasiri Khusraw ". The passage is very ambiguous and 
doubtful in many respects, and may be a later addition by some­
one. The nature of this " influence " is not clear, whether it was 

1 See the facsimile edition by E. Denison Ross, London, 1931. 
2 Ahmad b. 'Abdi'l-Malik b. 'Attash, often mentioned by different 

historians, is regarded by modern Ismailis as one of the " Shuytikhu'l-
jabal ", but never appears in the works belonging to the Fatimid tradition, 
probably because they generally take very little interest in the affairs 
of Persia. 

3 See Browne, op. cit., p. 201, and footnote 4. 
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produced by the works of Nasir, or by personal intercourse. 
Nasir visited Ray on his way to Cairo, but there is no informa­
tion whether he was ever there again before or after that visit. 
In any case this influence was not great, and Juwayni completely 
ignores i t . 

The purpose of Ibn 'Attash's sending Hasan to Cairo 
might well be completion of his education, or introduction to 
the authorities. His visit was not a success. He stayed there 
only for eighteen months, and was never received by Imam 
Mustansir.1 Ultimately, serious complications arose, and he 
was exiled to Maghrib. Only a severe storm at sea in which 
his ship was wrecked near the Syrian coast gave him the 
opportunity of returning to Persia, where he arrived in Dhu'I-
hijja 473/June, 1081. 

The Sargudhasht explains his failure owing to his pronounced 
pro-Nizar views which were objectionable to the all-powerful 
Commander-in-chief, Afdal, who supported the candidature of 
his son-in-law Musta'li, the younger son of Imam Mustansir. 

A l l this seems very doubtful, and must be an anachronism. 
In 471/1078, when Hasan visited Cairo, Musta'li was only a 
child, not older than four. Afdal, obviously, could not have 
been his father-in-law, and the struggle between the parties of 
the different princes was scarcely acute. I f . all the circum­
stances are considered, it would appear quite probable that 
there were some other quite prosaic causes for Hasan's failure. He 
was at that time a young man, probably less than thirty, a 
poor student from remote Persia,2 and had no influential friends 
to support his case. In a position like his things rarely go 

1 Cf. Browne, op. tit., p. 203, chiefly based on the Jami'ut-tawarikh, 
which seems to give more details than the Jahdn-guahd. The " jealousy 
of Musta ' l i referred to there, is an anachronism. The story, given in the 
same Jdmi-'nt-tawdrikh (see Browne, ibid., p. 201), about Hasan's inqui r ing 
f rom Mustansir concerning his successor on the throne, is quite childish 
and legendary. In F a t i m i d l i terature references to these events appear 
only much later, and are also obviously based not on documents, but on 
legends. One of these rare references is found in the Majdlittu'n-nash 
wal-baifdn. by Sayyid-na 'Ali b. Muhammad b. a l -Wal id , the fifth 
Yamani te da'i who died in 612/1215 at the age of 90 (" Guide," No . 231); 
in the 124th majlw he mentions tha t " l b n Sabbah " asked Mawla-na 
Mustansir as to who was to be his successor. Mustansir refused to reply 
(dafa'a-hu), promising that he w i l l know in due course. A n d this was,— 
the author adds,—before Musta ' l i was b o m . The lat ter was, according 
to the ma jo r i t y of historians, eighteen years of age at the t ime of his 
ascension to the throne, in 487/1094. According to H. A. R. Gibb (see 
Encyclopaedia of Islam, under " Musta ' l i " ) , he was born the 20thMuharram 
467/16-ix-1074, and thus was just under four years old when Hasan 
arr ived in Cairo. This story therefore appears to be a legend, even if we 
disregard the statement of the Sargudhasht about Mustansirs not having 
received Hasan, which is probably reliable. 

2 In the Jdmi'u't'tawdrikh (see Browne, op. cit.t p. 201) is mentioned 
tha t he travelled disguised as a carpenter. 
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smoothly,—irritating procrastination of the officials, apparent 
indifference and lack of appreciation of the ambitious and 
enthusiastic young man, etc., would possibly play not a small 
part in his unsuccessful visit to Cairo. 

I t will thus be seen that the story given in the first chapter 
of the Kaldmi Pir is purely fictitious, from beginning to end, and 
we may safely reject i t . 

The same applies to the other details of the first bdb. A 
modest, sober-minded, and clever man, such as Nasiri Khusraw 
appears in his genuine works, especially his Safar-ndma, would 
never write such a bombastic, boastful, exaggerated, sentimental, 
and utterly incoherent account as this, with all these plainly 
fictitious details about his " 900 tafsirs " which he studied, 
etc., intended to strike the imagination of the reader. Though 
quite worthless, the first bdb is included into this edition only 
in order not to interfere with the entirety of the work. 

3. Haft-babi Abu Ishdq. 

It was mentioned above that (as far as it was possible to 
ascertain), different copies of the Kaldmi Pir do not contain 
real variants.1 The difference between them is mostly confined 
to different degree of carelessness with which the copy is trans­
cribed, and the extent to which the Arabic quotations, which 
are found in the treatise, are perverted. After the text edited 
here was already printed, I received a Manuscript copy of 
another Ismaili work which is called Haft-bdbi Abu Ishdq, i.e. 
" The Book of Seven Chapters " by Abu Ishaq.2 A collation 
of our text with this work gives most interesting results. 

Who was this Abu Ishaq, and when did he live ? This 
remains a mystery, in spite of all efforts to collect information. 
It is not even certain whether this book is really to be attributed 
to him. The Central-Asian Ismailis, from whom the original 
copy was obtained, do not take any interest in such matters. 
There are, so far as known, at least three works under the 
designation of Haft-bdb :—of Baba Sayyid-na, of Abu Ishaq, 

1 The present edit ion, as w i l l be shown further on, is based on two 
MSS, one about 150 and the other 120 years o ld . Unfortunately, the 
St. Petersburg copies could not be consulted, either in the original, or in 
photograph. One of them was brought from Shughnan in 1914 by 
I. Zaroobin (see VV. Ivanow, " I smai l i MSS in the Asiatic Museum of the 
Russian Academy of Sciences ", in the Bulletin of the Russian Academy of 
Sciences, 1917, p. 368), and the other one presented by A. Semenov (see 
A. Sernenov's note on his own collection, in the same Bulletin of the Russian 
Academy, 1918, pp. 2193-2202, where a long quotation is given from the 
beginning). I . Zaroobin's copy is dated 1321/1904, and Sernenov's— 
1333/1915. 

2 I t was most obligingly lent to me by H a j i Musa K h a n Mahallatf, 
of Poona, to whom I must acknowledge my great grat i tude. 
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and of Shah Sayyid Nasir. The first was published in the same 
series as the present work, and does not appear to be a work of 
Baba Sayyid-na. The last one, which is the subject of this 
volume, has nothing to do with " Shah Sayyid Nasir ". It may 
therefore be averred that the third one is likewise wrongly at­
tributed to Abû Ishâq. Moreover, amongst the faithful some 
attribute to him quite a different Haft-bâb, namely that which is 
referred to under the name of Bâbâ Sayyid-nâ. It is hopeless 
to find a way out of this impasse. Every sectarian has his own 
ideas, and is confident that his statement alone is true. Most 
probably, as it seems, there really are, or at least were, some 
works which were really the products of these three authors, 
but it is now impossible to find which is which, and probably 
the three which we possess now have nothing to do with them. 

If we compare our treatise with the Haft-bâb of Abû Ishâq,. 
we find that they differ in some parts, agree more or less 
in others, and in some portions coincide literally. The first 
chapter of Abû Ishâq's work, dar ithbâti râhi haqq wa ahli bâtil,. 
is a literal quotation of the whole of the second bâb from the 
Haft-bâbi Bâbâ Sayyid-nâ 1 thus taking the place of the auto­
biography of Nâsir which forms the subject of the first bdb in 
our text. Al l the other six bâbs have the same headings as the 
bâbs in this work, and, from the end of the third, agree more or less 
literally in both versions. The second bâb in our version covers, 
in different phraseology, the contents of the first and the second 
bâbs in Abû Ishâq's version. 

[f we analyse their contents, we can see that some portions 
of the Kalâmi Pîr are omitted in the H B A I , 2 and that these 
almost invariably are obvious quotations from different works, 
even when there is no explicit statement to this effect. Some 
quotations appear in both. Very rarely there are what may be 
regarded as quotations, which appear in the H B A I , but are not 
to be found in the KP.3 Thus there is no doubt that we have 
here to deal with two different versions of one and the same work. 
There may arise many questions as to which version is the 

1 In the original the heading is : dar rna'ni wa bayâni ân~ki lazza wa 
''alâ ba-sûrati khwishtan abada'l-abadîn bad-în 'âlam zuhûrî dârad, see 
pp. 8 14 of the l i thographed edit ion. The heading in the H B A I seems to 
be doubtfu l . 

2 Henceforward the fol lowing abbreviations are introduced : KP 
for Kalâmi Pîr: H B A I for Haft-bâbi Abû Ishâq, and H B B S for Haft-
bâbi Bâbâ Sayyid-nâ. 

3 They are usually short, and it is not easy to find when they really 
begin and where they end. The most impor tant of them, apparently 
f rom an old I smai l i source, is the one which gives some details of the 
ceremony of the proclamation of the Qiyâmatu'l-qiyâmât in A lamu t by 
I m a m Hasan "alá dhikri-hi's-salám. It is given here in an Appendix (see 
p. 115), and translated in the footnote on pp. 60-61. 
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original, how the difference has appeared, and when and for 
what purpose it was introduced. 

Before taking up this matter it would be as well to give a 
list of the more important anachronisms in this treatise which 
must go to show that the work cannot be by Nâsiri Khusraw: 

1. Numerous references to Bâbâ Sayyid-nâ, to some of 
his works, to the Qiyâmatu'l-qiyâmât, etc.,—all of which belong 
to the beginning and the middle of the V I / X I I c. 

2. Numerous quotations from the Haft-bâbi Bâbâ Sayyid-
nâ, which was composed about 596/1200. 

3. A reference to the commentary on the Nahju'l-balâgha, 
by 'Umar b. abî'l-Hadîd al-Mada'inî (d. 655/1257).1 

4. References to Nasîru'd-dîn Tûsî (d. 672/1273), and 
apparently to his work, the Rawdatu' t-taslîm2 

5. On p. 22 (text) it is stated that more than five hundred 
years passed since the last Ithna-'ashari Imam " disappeared " 
in 260/874, thus indicating the date about 800/1398. 

6. Verses of Hâfiz Shirâzî are quoted (d. 79I/1389).3 

7. The 'Umdatu't-tâlib (fî nasab âl 'Alî ibn Abî Tâlib), 
by Ahmad b. 'Alî Ibn 'Inaba (d. 825/1422) is referred to on 
p. 75 (text).4 

8. Many extracts are given from the Sahîfatu'n-nâzirîn, by 
Sayyid Suhrâb (?), who completed it in 857/1453. 

9. Imam al-Mustansir bi'l-lâh ( I I ) , and his son, Salâmu'l-
lâh are referred to on p. 67 (text). They flourished, most pro­
bably, about the end of the I X / X V c. 

10. A quotation is given on p. 44 (text) from the well-
known Latâ'ifu't-tawâ'if, composed soon after 933/1527 by 
'Alî b. Husayn al-Wâ'iz al-Kâshifî (d. ca. 939/1533).5 

The difference between the two versions chiefly consists in 
their attitude towards the Ithna-'ashari ideas. The author of 
the Kalâmi Pir seems to be strongly under their influence. 
In his first bâb, apparently entirely derived from the pseudo-
autobiography of Nâsir, which most probably comes from Ithna-
* ashari circles, he particularly stresses the supposed descent of 

1 See p. 37 of the Translat ion. 
2 Cf. further, p. 71 of the Translat ion, and footnote 1. 
3 So far it has only been possible to identify one, on p. 73 ( text) . 
4 In the H B A I the reference is very shor t ; in the KP i t i s con 

siderably expanded, while the compiler gives some details which do no t 
agree w i t h wha t is really said in the 'Umda. See p. 71 , note 2. 

5 To these we may add the genealogy of the Imams, given in the 
end of the t h i r d bâb (here on pp. 49 52 of the text) . It is remarkable 
tha t though the text of the KP is usually regarded as " sacrosanct ",. 
and therefore unalterable, custom permits every copyist to revise, to 
correct, and to br ing up to date the l is t of the Imams, thus opening wide 
the gate for the flood of perversions and mistakes that are in this way 
introduced. Probably no two copies of this work completely agree in 
this passage. 
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Nâsiri Khusraw from the Imams of the Twelvers. He invariably 
styles Mûsâ Kâzim, Hasan 'Askarî arid others as Imâm, contrary 
to the views of the Ismailis. On three different occasions he 
introduces the quite un-Ismaili conciliatory idea about Mûsâ 
Kâzim's being also an Imam, though only a temporary acting 
one (mttstawda'), similar to Hasan b. 'Alî. He refers to and 
freely quotes Ithna-'ashari treatises, such as the Kitâbu t-tawhîd 
of Ibn Bâbûya, the lUmdatu't-tâlib, the Latâ'ifu't-tawâ'if by 
'Alî b. Husayn Kâshifî, and apparently several other Ithna-
'ashari works, of controversial contents, the titles of which he 
does not mention. Contrary to what can be observed in old 
Ismaili literature, mostly produced in Sunnite surroundings, and 
therefore extremely restrained in its expression of Shi'ite feelings, 
the tone of the KP strikingly resembles that of Ithna-'ashari 
literature of the Safawid period. Fierce and prolonged struggle 
against their Sunnite neighbours inflamed Shi'ite sentiment 
amongst Persians, so that all restraint in its expression was 
thrown away.1 The Kalâmi Pir is also more generous in 
poetical quotations, than early Ismaili works,—also a sign of a 
later fashion in literature ; these quotations again are in the 
same ultra-Shi'ite tone of the Safawid period. 

The Haft-bâbi Abû Ishâq is more moderate in its tone. 
Except ifor the Latâ'ifu't-tawâ'if, and a few other unidentified 
works from which quotations are added into the KP, the works 
that are quoted in these two versions are the same, only in the 
H B A I these quotations are shorter and " smoother " than in 
the KP. As mentioned above, the pseudo-autobiographic 
story of the first bâb, and all references to the authorship of 
Nâsiri Khusraw are absent here. The only reference to him is 
contained in a single line which mentions that he travelled to 
Egypt at the time of al-Mustansir bi'l-lâh (I).2 

Thus the impression is left that the H B A I may be the 
original version, composed not earlier than the end of the 
I X / X V t h c, but later on, probably towards the middle of the 
X / X V I t h c, under the Safawids, it was remodelled, expanded, 
and attributed to Nasiri Khusraw, for the purposes of taqiyya, 
or, perhaps, out of a sincere desire to bring about a sort of 

1 Though in Ind ia Ithna-'asharis always were the chief rivals and 
opponents of the Nizârîs, in Persia, where many extremist Shi ' i te ideas 
are quite common in the masses of the populat ion, amongst the 
darwishes, different sectarians, etc., the mass of public opinion was always 
rather favourable and friendly towards the I smai l i communi ty . I t seems 
tha t persecutions were chiefly engineered either in official circles, or 
amongst the bigoted clergy, and were based on wor ld ly considerations, 
encouraged by the hope of impun i ty , rather than by real religious senti­
ment . The fact tha t after 700 years which passed from the fa l l of A l a m u t 
there are s t i l l many thousands of Ismailis in Persia proves tha t the public 
sympathies were not on the side of the persecutors. 

2 The passage is quoted in the footnote 8 on p. 43 of the Translat ion. 
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reconciliation between these rival Shi'ite sects, the Ismailis 
and the Ithna-'asharis. The passages which were introduced 
from the different Ithna-'ashari works change nothing in the 
Ismaili doctrine, but might be useful to bridge the differences 
between the two rival religions. 

The matter, however, cannot be left here : an examination of 
the language of both these versions shows that the language of 
the H B A I is, on the whole, more modern than that of the KP. 1 

This feature is so pronounced that the question may arise 
whether the H B A I is a more modern rendition of the KP 
itself. This is, indeed, quite improbable : it would be necessary 
to believe that some two hundred years or so ago there was 
such a critically minded, tactful, and moderate editor who would 
notice the anachronisms of the version, the exaggerations of 
its controversial tone, and would draft a new version which 
would give the substance of the book, without much of its 
undesirable heterogeneous elements. 

The only probable theory which may be suggested is this : 
both these versions do not represent the original redaction of 
the treatise. This, most probably, had only six bâbs, was 
compiled not earlier than the end of the I X / X V t h c, and was 
probably more archaic in its contents. It was subsequently 
revised in Persia, and, in order to bring it into a perfect form, 
the seventh bob was added at the beginning. To accomplish 
this the editor added a new bâb, which was taken from the 
Haft-bâbi Bâbâ Sayyid-nâ, namely its most important second 
bâb, the language of which was in some places modernized. 

Some other editor, perhaps in Central Asia, produced 
another version by adding to the original (which was to some 
extent modified), the story of Nasiri Khusraw's conversion, 
references to his authorship, and different other quotations, and 
this new version came to be described as the work of Nâsiri 
Khusraw. 

1 Here is a specimen of how one and the same sentence is given in 
these two works. KP (p. 48, line 12) : chunân dar Khudâ mustaghriq 
shuda bâshand ki juz Khudây-râ hîch nâ-bînand wa nâ-dânand. In 
H B A I : chunân dar Khudâîi-yi Khudâ mustaghriq bâshand ki ba-juz 
Khudâwandi Ta'âlâ kasi dîgar hîch na-dânand wa na-bînand. in some 
places, in Persian translations of the Arabic passages which, are quoted 
here, the language of the KP is much more antiquated than in the H B A I , 
but it is no t easy to find whether the translation belongs to the compiler 
or is quoted by h i m together w i t h the Arabic passage. For instance cf. 
KP (in an omi t t ed passage) : agar û pîsh uftâdî man tâbi'i î shudamî 
agar man bar angîkhta na-shudamî . . . (û) bar angîkhta shudî, etc. In 
H B A I : agar û pîsh mî-uftâd nâ-châr bâyad man tâbi'i û shudam . . . . agar 
man bar angîkhta na-shuda bûdam . . . (û) mî-shud. In many places ( in the 
second half of the work) the t ex t agrees l i tera l ly , and yet here and 
there the H B A I shows traces of modernizat ion of the language. It is 
difficult to decide how far this tendency belongs to this ind iv idua l copy 
only, or is a feature of the work itself. 
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In order to make the relation between these two versions 
clear, it may be represented here in tabular form : 

(Unknown Original Version.) 
( I t was composed in the end of the I X / X V c, had only six 

bâbs, and was shorter than new versions.) 

Haft-bâbi Abû Ishâq. 
(The original version was slightly ab­

breviated, a bâb was added from the I 
HBBS, namely the second, which .I 
is made the first here. Language | 
modernized.) | 

! 
Kalámi Pîr. 

(A new bâb, containing the story of 
Nâsiri Khusraw, is added to the 
original, together with many 
quotations from various Ithna-
'ashari sources.) 

The presence of so many quotations from Ithna-'ashari 
sources in the Kalâmi Pîr, and clear traces of the strong influence 
of their ideas, can be attributed to different causes. It is 
possible that the compiler, and especially the final editor, had 
very few genuine Ismaili works at their disposal, as the Ismaili 
literature, most probably, was already scarce and difficult to 
obtain in their time. Another cause may be this : it was a 
general practice among Persian Ismailis, in modern times, and, 
most probably in Middle Ages, to send their boys to Ithna-
'ashari schools. The Ismaili community, almost exclusively 
consisting of peasants living in remote corners of their arid 
country, could not afford to have schools of their own, even 
if there had been no restrictions and persecutions. Under 
circumstances such as these, proper education could only be 
received at the schools of the majority, i.e. of the Ithna-'asharis. 
It is quite obvious that those boys who received such educa­
tion would quite involuntarily preserve many of their school ideas 
during the whole of their lives, and this was most probably the 
case with the final editor of the Kalâmi Pîr. 

Once the version was thus '* discovered " and introduced to 
readers as a work of Nâsiri Khusraw, it was probably never 
altered, and all copies preserve it in exactly the same condition 
in which it was left by the last editor. The reverence in which 
the great ancient Pîr was held, guarded it against all attempts 
at alteration, as well as correction of the gradually accumulating 
errors and perversions of the text. 
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I I . T H E DOCTRINE OF THE Kalâmi Pîr. 

A voluminous monograph would be required to analyse 
adequately all the ideas which either form the main subject of 
the Kalâmi Pîr, or are referred to in connection with them. 
The work is extremely unsystematic, probably owing to unskilled 
remodelling, or to haphazard interpolations. Subjects very 
often are changed abruptly, or left unfinished; sometimes the 
author repeats the same matter again and again ; at others 
he deals with some other idea in several different places. There-
fore it is not always easy to follow his arguments, or to form 
at once a complete idea as to what he really intends to convey 
to his readers. It would be difficult to devise a method for 
introducing even the minimum of system into the work ; perhaps 
the only way that can be suggested is to rewrite the whole 
work anew. 

As the space here available is limited, it is only possible 
to offer a few notes on the basic ideas of the Kalâmi Pîr, 
intended to assist the reader. These notes are intended to 
form a kind of systematized table of contents, giving a survey 
of what the work contains on each of the fundamental dogmas 
of Tsmailism, with as little comment as possible. For details, 
and for all secondary matters which the work contains, the 
reader is referred to the original text, or its translation, which 
may be perused with the help of the indexes. 

So far as it is possible to ascertain, no genuine documents 
belonging to the transition period between the purely Fatimid 
and the fully developed Alamuti doctrine have been preserved. 
The works of the Fatimid period which are still preserved by 
the Musta'lians of India and the Yaman,1 wil l , when carefully 
studied, probably yield ample information as to the dogmatic 
basis on which the Nizari reformers started. After the date 
of these works there is a large gap in our information, and the 
earliest known Nizari works date from the end of the twelfth, 
c, i.e. from the period a hundred years later. It is therefore 
not possible to follow how a purely dynastic dispute led to a 
deep split in the doctrine of the sect, or to find who were the 
real reformers and initiators of the new ideas. It is not even 
possible at the present time to determine whether the Nizari 
reforms were grafted on what was hitherto the perfectly orthodox 
Fatimid doctrine, or whether the movement was based on the 
ideas of a local extremist section of Persian Ismailis which t i l l 
that time remained in obscurity.2 

1 For the list of the works belonging to Fatimid literature see 
\V. Ivanow, " A Guide to Ismaili Literature " (Prize Publication Series of 
the Royal Asiatic Society, No. X I I I , London, 1933), especially pp. 29-51. 

2 It is a well-known fact that some tenets of the Nizari, i.e. the 
reformed doctrine are already attributed by different historians and 
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The period of transition can be roughly fixed between 
the date of the death of Mawlâ-nâ Mustansir in 487/1094, and 
the year 559/1164, when the reformation was already an accom­
plished fact, and was officially proclaimed in Alamut by Imam 
Hasan 'alâ dhikri-hi's-salâm. Musta'lian sources (usually quite 
unreliable when they refer to Nizari affairs) make Mawlâ-nâ 
Nizâr himself responsible for the reform,—the " objectionable 
innovations " (bid'at).1 So far as it is possible to ascertain, 
however, there are no indications in Nizari literature to Nizâr ' s 
activity as an author, or to his being the initiator of any special 
doctrine. Thus it may be safely accepted that he cannot be 
regarded as the real author of the reform. 

Similarly it is somewhat doubtful whether the part of 
reformer can be entirely ascribed to Hasan b. as-Sabbâh,in spite 
of the definite allegations of various Persian historians and 
heresiologists, who are quite conscious of the difference between 
what they call ad-da'watu'l-qadîa, or old Fatimid da'wat, and 
the new religion, ad-da'watu'l-jadîda,the reformed school.2 

There are numerous short quotations from the works of Hasan b. 
as-Sabbâ3 and from those of Imam Hasan 'alâ dhikri-hi''s-salam, 

iheresiologists to the earliest Ismail is , and Qarmatians. Such are extre­
mist ideas about the Imams, the idea of cancelling al l Outward obligatory 
forms of worship, etc. A l l these ideas, a t t r ibu ted to early Ismail is , 
may be in real i ty transferred by later historians in to earlier periods 
either in tent ional ly , or owing to their carelessness or the lack of the 
sense of historical perspective. It is, however, h ighly probable tha t such 
extremist tendencies always existed in Tsmailism. There are in F a t i m i d 
l i tera ture traces of the struggle which the official circles had to carry on 
against them ; the case of the spli t of Druzes, in the beginning of the 
V / X l t h e., shows how serious some of them were. 

1 Such allegations are found, e.g. in the treatise composed by al- Â m i r 
(the caliph, 49/5-524/1101-1131), his Risälat al- Âmiriyya (see " G u i d e " , 
No. 17:$) ; after h i m the same allegations are repeated in various contro­
versial Musta ' l ian works, and in the *Uyûu'l-akhbâr by Sayyid-nâ Idrîs 
id. *' Guide ", JNo. 258), etc. It may be noted tha t in the works of 
Musta ' l ian authors the term bid at is often used in an amazingly wide 
sense : any divergence from the i r , opinions concerning the succession 
no t only of the Imams, bu t also of dâ'îs, can be regarded by them as 
bid'at. 

2 These terms are used by Sharastani, Juwayni , Rashidu'd-din, etc., 
bu t apparently never appear in genuine I smai l i works. 

3 Nizar i authors usually, when speaking about I smai l i works, apply 
to them not the term kitâb, or risâla, bu t fast Plur. fusûl The Fusûli 
mubârak-k apparently implies the works of specially revered authors, such 
as the Imams, or great saints, such as Bâbâ Sayyid-nâ. As informat ion 
about this l i terature is very scarce, we may review here the quotations 
which are so far accessible. The largest quotat ion seems to be the be­
ginning of a commentary, by Bâbâ Sayyid-nâ, on the Khutbatuyl~bayân 
{which is a t t r ibu ted to *Alî ibn Abî Tâ l ib himself), quoted on pp . 79-81 
in the present treatise ; on p. 92 a quotat ion from Sayyid-nâ (on sangi 
siydh) seems to be taken from the H B B S , 30 (or in bo th cases quoted 
f rom one and the same source); on p. 114 (fitrat means knowledge of the 
Prophet and the Imam) . Many more quotations are given in the H B B S : 
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scattered through Nizari literature.1 Perhaps there are also 
many quotations which are not duly acknowledged. None of 
their works is so far known in its entirety. It would seem, 
from the quotations which are known, that the ideas of Hasan 

p. 11 (orig. MS.), concerning Jesus and Ma'add ; p. 20 (rites accompany­
ing the proclamation of the Qiyâmat); 26 (love for sanctity); 29 (Turks 
are Jinns) ; 30 (see above, the same as KP 92) ; 35 (commandment to 
help friends). Most probably some of the quotations, which are simply 
marked as taken from the Fusûli mubârak, may also belong to him. 
For instance, the quotation from these fusûl, found on p. 59 of the KP 
(a dispute between a Daylamite and orthodox in Isfahan) literally agrees 
with a passage in the HBBS, p. 5, line 15 to p. 6, line 2 (of the edition). 
Thus it seems possible that in reality this is not a quotation from the 
HBBS, but from the original treatise by Bâbâ Sayyid-nâ. There mey 
be some more quotations from him in the Fasl dar shinâkhti Imâm wa 
Hujjat (Mem. of the As. Soc. of Bengal, vol. V I I I , 1922, pp. 13-24), in 
the Rawdatu't-taslîm, etc. Cf. also the " four fasls" by Bâbâ Sayyid-nâ, 
referred to by Shahrastani in his K. al-Milal wa'n-nihal (Cureton, 118-9). 

1 The Fusûl, attributed to Imam Hasan 'alâ dhikri-hi's-salâm, and the 
isolated quotations from him (mî-farmâyad . . . , or some other expres­
sion), are much more frequent than those from Bâbâ Sayyid-nâ. In 
our work there are quotations from his address (khutba), on pp. 65-CJG, 
probably delivered by him on the proclamation of the Qiyâmat, followed 
by a few shorter quotations (p. 66). On p. 63 there is another interesting 
quotation (about " killing the death "'). On p. 90 are given three passages 
from the Fusûli mubârak (on " relativity ", idâfat, and on the possibility of 
seeing Cod at the Qiyâmai). All three are found in the HBBS, pp. 26-27, 
where they are attributed to him. In the HBBS quotations are found 
on p. 15 (Fasli mubârak) ; on p. 16 (from the khutba, attributed to 'Alî 
himself, most probably quoted by Mawlâ-nâ), the prophecy about his 
coming to establish his throne in Egypt, then in Daylam, etc. (cf. also 
p. 18; also in the 26th tasawwur of the Rawdatu't-taslîm, fol. 112v); 
p. 18 (about the division of the Imams into groups of ten : awsiyâ, to 
Taqî Ahmad; Imâmân, to Mawlânâ Nizâr, "who was the 19th or 20th " ; 
and Qd'imdn, after him); p. 21, reference to an epistle addressed to 
Husayn b. 'Abdi'l-Malik (perhaps a son of 'Abdu'l-Malik b. 'Attâsh ?); 
21-22, another epistle, to Qâdî Mas'ûd ; 22, another epistle (fasl), to 
Amîr Haydar son of Mas'ûd (perhaps the son of the preceding ?); 23, an 
epistle in Persian (Fasl ba-Fârsî); 23, another quotation, in Arabic ; 
26-27, as mentioned above, are the same as KP 90; apparently the 
quotation which is given on p. 28, from a Fasli mubârak, also belongs to 
Mawlâ-nâ ; 30, on shakhsi sawâb and shakhsi 'adhâb ; 33, on eternity of 
union with God at the Qiyâmat; apparently to him belong the quotations 
given on pp. 33 and 35. A very interesting quotation from a Fasli 
Tâzî (i.e. in Arabic) referring to his (Hasan's ?) birth, with references to 
Khudâwand Muhammad, Khudâwand Hasan (i.e. 'Alâ'u'd-din and 
Jalâlu'd-dîn of Alamût ?), and a mention of Hasani kabîr (i.e. Hasan 
lalâ dhikri-hi's-salâm ?). There are many references to him in the 
Rawdatu't-taslîm (ascribed to Nasîru'd-dîn Tûsî) ; most probably the 
latter work contains many quotations from Hasan's fusûl, though it is 
very difficult to identify them, or to find where such quotations begin 
and end, as they are not directly acknowledged. Most probably the 
majority of references to fusûl in general (without the mention of. the 
name of the author) are in reality quotations from the works of Hasan 
''aid dhikri-hi"s-salâm, such as in the Fasl dar bayâni shinâkhti Imâm, 
mentioned above, and in the Mallûbu'l-mu'minîn (which is l i th . together 
with the HBBS). 
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b. as-Sabbâh scarcely differed much from Fatimid dogma.1 

Information derived from Ismaili sources, and preserved by 
some Persian historians, as in the case of the Sargudhashti 
iSayyid-nâ which was perused in the Jahân-qushâ and the 
Jâmi'u't-tawârîkh, represents Sayyid-nâ as strictly observing 
the rules of the sharî'at. So much so that he even executed 
his own son for such a comparatively trivial offence as drinking 
wine.2 

Accordingly, it can only be assumed that the real initiator 
of the religious reform was Mawlâ-nâ Hasan 'alâ dhikri-hi's-
salâm. This conclusion is supported by many quotations from 
his works, though how far his reform had actually gone, cannot 
be accurately gauged. 

The deplorable scarcity of available Nizari literature,3 and 
its amateurish and eclectic character in general, can only be 
attributed to the disorganization, and later on disappearance of 
an organized priestly class. Although priests are often a great 
impediment to the healthy evolution of a nation, yet in a small 
isolated community, often subjected to persecution, organized 
priesthood affords the only means of preserving the continuity 
of religious and cultural life. The Nizari reform contributed 
to the change from the state of a highly organized church, not 
dissimilar to that of Catholicism, to a complete democracy 
under a Divinely appointed hereditary head, the Imam. For 
the student of Ismaili literature this must be deplored because 
it deprived the movement of its highly qualified intellectual 
leading class, thus upsetting the normal evolution of the litera­
ture, the ideas, and the ideals of Persian Ismailis, inherited by 
them from the earlier periods. 

The Kalâmi Pîr, being a late work, very eclectic in its con­
tents, does not reveal much about the history of the reform, 
or its real extent. The author of this work which was most 
probably written more than three hundred years after the 
introduction of the reform, describes the Nizari doctrine as it 
was preached in Middle Ages. The value of this work, from 
the point of view of the student, lies in the greater details which 
it gives of the Nizari system than are to be found in any other 
known work of Persian Ismailis. 

The work is not concerned with philosophical matters and 
obviously avoids them. The purpose of the author was ap­
parently twofold : to give the necessary instruction to his co­
religionists, and to dispel any possible doubt which might arise 
in the minds of the sectarians who were chiefly recruited from 

1 Cf. about his works the " Guide ", pp. 101-102. 
2 Cf. Jahân-gushâ, (>8; E. G. Browne, " L i t . H i s t , of Persia "\ vo l . I I , 

p . 418. 
3 For what remains now of it see " G u i d e " , pp . 101-117 (omi t t i ng 

N o . exxxv and 665). 
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amongst the Ithna-'asharis, or who lived amongst them.1 The 
first half of the book deals chiefly with controversial matters, 
while the second is devoted to dogmatic questions, though 
both these subjects are not entirely separated from each other. 

The controversy, as dealt with by him, assumes a highly 
acrimonious tone. It is based to a large extent on a rather 
free interpretation of different verses of the Cor'an, or on the 
evidence supplied by tradition, often of purely legendary 
character. These legends are usually derived from Ithna-
'ashari sources, and their exaggerated and excited tone lessens 
the force of much that is serious and substantial in the Shi'ite 
claims. It would be quite out of place here to go into the 
details of these controversial matters, especially as it is impossible 
at present to separate genuine Ismaili tradition from the Ithna-
'ashari point of view, which the author adopts so readily. 
Accordingly, it is only the dogmatic parts of the treatise, re­
viewing the basic doctrines of Ismailism, such as those of God, 
Prophethood, Imamat, etc., which are dealt with here. 

1. God and Creation. 

The KP does not give any real formula of the Ismaili creed. 
Several times (pp. 14-15, 33, 39) it refers to the usual all-
Muhammadan formula of shahâdat.2 It is written on the 
arches of the Throne of God (tâqi 'Arsh) (14, 39) ; it is sym­
bolized by Paradise, and by the Tuba tree (33). The Tûbâ is 
at the same time a symbol for dhâti Imâm, or Divine Substance 
of the Imam (105). 

The Coranic verses I I , 285 and I V , 135 (which contain the 
rudimentary creed of Islam, i.e. " believing in God, His Angels, 
His Books, His Apostles, and the Last Day ") 3 are invariably 
accompanied by an additional explanation that under the 
expression " the Last Day " the faithful have to understand 
'Alî ibn Abî Tâlib, i.e. generally the Imams, who are of the same 
substance as 'Alî, and are always present in this world (8, 
23, 41). 

1 The difference between the tone in which he carries on his contro­
versy with the Ithna-'asharis as compared with the Sunnites, is quite 
remarkable. There is nothing more than a fairly polite rejection of the 
belief in the hidden twelfth Imam (22), and a few other matters, which 
are mentioned. 

2 The formula given on pp. 14-15 obviously is the usual Ithna-
'ashari formula, which most probably came in here together with other 
matters contained in the first bob. The latter, as mentioned above, 
is derived from Ithna-'ashari sources. 

8 Cf. A. J. Wensinck, " The Muslim Creed", p. 8. Angels are 
usually explained in Ismaili works as abstract forces, or ideas (cf. the 19th 
tamwwur of the Rawdatu't-taslîm). Here, in the KP, probably in quota­
tions derived from Ithna-'ashari works, the idea of angel is often 
taken literally. 
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The author refutes agnosticism under the form of extreme 
profession of tanzih, i.e. transcendence of God, to whom no 
attributes associated with the experience of the world of senses 
can be ascribed (58-59). " God has form and qualities, and at 
the same time has no form and no qualities " (59-60). The 
author struggles with this difficult thesis * and tries to explain 
that it is possible to know Him through the Imam, who parti­
cipates in the Divine Essence.2 " His ear is the ear of God ", 
etc. (91). The author quotes the well-known, but rather myster­
ious hadîth concerning the Prophet having seen God at 'Arafât, 
" riding a camel, and with a red cloak on His shoulders " (60), 
and also refers to the ancient sacred books and different hadîths 
in which it is said about God's having created man in His image 
(60). This, of course, does not mean that God, in all His 
unconceivable and limitless greatness and glory, can be manifested 
in a mortal man, Adam (60), but the author seems to under­
stand this in the sense of Sufic pantheism : God, in the forms 
accessible to man, as through a " veil ",8 gives an opportunity 
to man to understand, feel, and know His being present in the 
world. In human form generally this " touch with Divinity " 
is more intense than anywhere ; and in the chosen one, the 
leader of mankind, this attains a very high degree. Only 
instead of an ascetic, who by practicing austerities and devotion 
attains such " union with God ", the author admits a specially 
appointed hereditary and eternal " the True Man" , Mardi 
Waqt, who is the focus of the Universe, helping mankind to 
attain the knowledge of God, the Source and the Ultimate 
Goal of being. 

Quite in agreement with these Sufic theories, the purpose of 
creation is knowledge of God (52).4 Man is the most perfect 
of all creations (52-53, 72), the microcosmos (73, 90) ; all things 
are created for him (52). 

His nature contains all the elements of the Universe ; he 
develops from the atom, passes through a long evolution, until 

1 This idea is apparently one of the earliest and most impor tant i i i 
Nizar i doctrine. The H B B S devotes to it the whole of the second bâb, 
and portions of the f i f th bâb (pp. 30-31 of the orig. MS.). 

2 Apparent ly the best formula for this idea is the well-known pas-
sago in the Gospels (St. John, I, 18) : " N o man ha th seen God at any­
t ime ; the only Son, who participates in the Substance of the Father, ha th 
revealed (the knowledge about) H i m ". 

3 Hijâb in this sense is nearer to the idea of " dress " as its purpose 
seems to be not to hide completely, bu t only not to expose entirely 
something sacred to profane gaze. 

4 We must note that the terms ma'rifat and khudâshinâsî which 
are so often used in this work, i m p l y not only merely theoretical know­
ledge about Gods existence, but recognition, and acceptance of a l l the 
consequences of such recognition. The English word ** knowledge" 
does not convey the idea completely. 
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he becomes a true, but reduced, copy of the world (53-54). 
In man the element of Divini ty is greater than in any other 
creature (53). It is he who had to take upon himself the im­
mense burden (bâri amânat) of consciousness and responsibility 
for his actions before God, which was entrusted (amânat) to him 
(72-73). This clearly implies recognition of free wi l l , though 
this point is not explicitly formulated, probably because the 
subject is too subtle and difficult. The term tawhîd, implying 
the recognition of One Sole Source and Master of the world, 
is repeatedly mentioned (cf. 28, 79, 80, 85, 102). It is used in 
more or less the same sense as in Sufism. But the term wahdat, 
in ahli wahdat (cf. 48, 106, 108), has not the Sufic, but the Ismaili 
mehaning, of the Imam and his hujjat. It may be noted, how­
ever, that in the KP quite primitive Islamic ideas are sometimes 
apparently accepted literally, while usually they are interpreted 
in an allegorical sense.1 

2. Religion. 

The fundamental Nizari idea of religion is a development 
of the original Islamic conceptions rather than of the Sufic. The 
authors of all known Nizari works; including the author of the 
KP, are never tired of repeating i t . The purpose of the existence 
of the Universe is the realisation of a certain cosmic harmony, 
in which every created being knows its Creator, knows His 
Divine Wi l l , and would completely obey it (cf. p. 52, etc.). As 
one of the phases of this cosmic process, God Himself acts in 
such a way as to permit mankind to learn about His tran­
scendent Substance, and His Wil l , which all belong to the realm 
of Absolute Reality (haqîqat), which is beyond the perception 
of our senses, and lies outside the visible world. In His limitless 
bounty, He periodically sends to mankind his special Apostles, 
who are ordinary men except for the fact that they are endowed 
with special inspiration (wahy), which comes directly from God, 
by direct Divine action, ta'yîd (literally " helping ") . When such 
Apostle finds that mankind is not yet ripe to understand the 
nature of Absolute Reality, revealed to men, he ceases to 
endeavour to enlighten them further, and limits his mission to 
imposing upon mankind a rigid system of social and religious 
laws,—the sharî'at. This is primarily intended to reduce to a 
minimum the inevitable mischief which would result from the 
internecine quarrels the tendency of which is innate in human 
nature. 

1 Cf. p. 69 (text) where it is said that the story of the Mi'rdj of the 
Prophet is to be accepted literally. There are also references to Qalam, 
Kursî, etc., apparently taken from some Ithna-'ashari sources. The story 
of the angels, worshipping the image of 4Alî on Friday (p. 88), is obviously 
non-Ismailitic, and may be a later interpolation. 
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Sharî'at, which is connected with the visible world, to which 
it belongs, cannot be the Reality. As everything of this world, 
it is only its zâhir, or outward form, or mithâl, symbol, referred 
to, or symbolizing the mamthûl, or bâtin, i.e. the laws of the 
transcendent Reality, haqîqat, the hidden foundations on which all 
is built (55). It is impossible to follow only the tanzîl, and zâhir.1 

The tanzîl, i.e. the Coran, also implicitly contains a revelation of 
the haqâ'iq. These, however, cannot be understood by every­
body, and are therefore hidden, bâtin (56-57). The majority of 
mankind, pre-occupied with their own worldly affairs, are 
incapable of perceiving these hints as to the nature of the 
Absolute Reality, but a small minority may be ripe for this. 
For the guidance of these, and in order to spread the true 
knowledge, there is always in the world another, permanent, 
Messenger of God, who participates in the Divine nature. He 
is fully authorized to convey to mankind this original knowledge, 
by the revelation (ta'wîl) of the inner meaning of the Divine 
revealed Message (tanzil) which is intended for all, only so much 
as people are capable of understanding it (57, 109, etc.). The 
part of the Wasî (i.e. the Imam) is to complete the work of the 
Prophet, and to prepare people for the acceptance of the full 
truth when the next Apostle of God is sent (18, 55, 57, etc.). 

The original religion of mankind, fitrat (104) is a kind of 
religious instinct, or pure religious sense, inborn to every one. 
It is the natural state of the human soul, living in agreement 
with God's commandments, in unhesitating and complete 
obedience to Him (114).2 What the author apparently tries 
to express, is this : man, being endowed with a higher faculty,— 
his reason (and, probably, also freedom of will), must not 
surrender these his higher faculties to his bestial instincts. If 
he does so, a conflict with the Divine Wi l l arises, and produces 
misery and evil. For this reason very few men are spiritually 
strong enough to recognize God and His Wi l l without special 
Divine guidance (52, 62, and especially 112). This is why such 
guidance must always be available in the world, in the person 
of the Imam. Without it the world cannot exist even for a 
moment, and is bound to fall into chaos and destruction. 
Without Divine guidance man's own ideas of God and religion 
can easily mislead him, thereby taking him further from God 
instead of helping him to come nearer, and creating an obstacle 
(113) between man and God, or His world of Reality (89). The 
same error and corruption enters when man tries to depend 

1 Apparently what is implied is the recognition of the literal 
meaning of the Coran only, to the exclusion of any allegorical interpretation, 
as is the case with some strictly orthodox schools of Islam, such as, e.g., 
Ash'arites. 

* Cf. about the fiprat cf. Wensinck, "The Muslim Creed ", pp. 42 sq. 
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.entirely on his own reasoning by analogy (which can be neces­
sari ly based only on very l im i t ed experience) ; this qiyâs, as it 
is technically called, as also the consensus of the opinion of 
the communi ty , ijmâ', cannot be relied upon. Ismai l ism com­
pletely disregards both these methods in matters of rel igion.1 

Ismail ism, apparently w i t h very few other sects of Is lam, 
develops the dogma of Prophethood in to a peculiar system of 
the religious evolut ion of mank ind to whom God sent H i s 
prophets for guidance. There are great and small cycles : the 
great (dawra'i a'zarn, 19, or ta'rîkhi buzurg, 51), is equal to 
360,000 years.2 The small cycles are seven thousand years 
each ; they are subdivided in to (approximately) mil lennial 
periods, at the beginning of which what may be called a founder 
of a new civi l isat ion appears,—Adam, Noah, Abraham, Moses, 
Jesus, Muhammad, and the expected Qâ'im (14, 57, 64, 05, 
73 sq., 102).3 Every great period is started by the in t roduct ion 
of a new religion. This religion, exercising great influence upon 
m a n k i n d in the beginning, gradually loses its original force 
(55, 69), and is u l t imate ly replaced by a new system. A n d so 
it goes on for six thousand years. At the beginning of the last, 
seventh mi l lennium in the cycle, the promised Qâ'im appears,4 

and introduces the final form of a revealed religion, the qiyâmat, 

1 These principles were rejected by Ismailism at the earliest period. 
The works belonging to Fatimid tradition are never tired of repeating 
their condemnation of them. 

2 It is difficult to find how the Ismaili authors arrived at this 
particular figure. The whole idea obviously belongs to mystic specula­
tion. No mention is to be found about the circumstances of the pre­
ceding dawr of seven millennial cycles, or any other dawrs. Persian 
Ithna-'asharis often ascribe to Imam Ja'far Sâdiq a book (which I could 
never find), in which, according to them, the story of the successive 
" worlds " is told, when the earth was inhabited only by ants, or by 
other animals, all of which ultimately died, clearing the place for another 
period. This seems to be quite close to the Ismaili idea of dawrs. 

3 It is remarkable that some other prophets and Apostles who are 
mentioned in the Coran, such as Hud, Sâlih, and others, and who also 
are styled Rasûlu'l-lah are never referred to, and the term nabî is almost 
invariably used in the sense of Great Prophet, one of these six. Terms 
like anbiyâ awliyâ, also nîkân (=the "good ones") are used fairly fre­
quently (see the index); but it seems that these are employed here in 
ordinary sense, and are not directly connected with the Ismaili doctrine. 

4 It is very interesting to note that these periods which are supposed 
to be a thousand years long, historically seem to be of much shorter 
duration. Most probably Ismaili authorities knew well that between 
Jesus and Muhammad only less than six hundred years passed. In any 
case, the proclamation of the Great Qiyâmat in the year 559 after the 
Hijra of the Prophet requires no comments. Moreover, in the earlier 
phases of Ismailism there are clear traces that there was a tendency to 
regard as the Sâbi'u'n-nu^aqâ', i.e. the seventh Great Prophet, the Imam 
Muhammad b. Ismâ'îl, who died not later than 200 A.H. only. This title 
is not applied (in all Nizari works that I have seen so far) to Mawlâ-nâ 
Hasan 'alâ dhikri-hi's-salâm, but this seems to be due merely to the 
fact that the use of the term Nâtiq was for some reasons discontinued. 
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which is the same as the haqîqat (here obviously taken in a 
Sufic sense).1 Thus the shari'at, or zâhir, finds its final com­
pletion in the revealed .bâtin, which is the dîni qiyâmat (or 
simply qiyâmat), i.e. the religion of the Last Day. It would 
be inaccurate to translate the term qiyâmat by " resurrection ", 
in accordance with the all-Islamic terminology, because the 
Ismaili implications of this term are quite different, and do 
not include " rising in flesh " and the Judgment. Here the 
orthodox eschatological ideas are apparently concerned only in 
so far as the promise that the faithful wi l l see God Himself, 
in His Real Substance.2 

It may be noted that the Qiyâmat which was proclaimed 
at Alamut by Hasan 'alâ dhikri-hi's-salâm, was for some reasons 
regarded as particularly important, the Great Qiyâmat (Qiyâ-
rnatuI-qiyâmât), being the last one for the first half of the Great 
Cycle, 180,000 years from its beginning (19, 51 ).3 

At the Qiyâmat God becomes visible to all ; He can be seen 
directly (by nazar), and no one wil l need indirect information, 
received through others (ta'lîm) (112). At that moment, in 
reality, a l l will be one : the Qâ'im, the Qiyâmat, the knowledge, 
the worship, the object of worship, the reward, etc.,—all these 
will be one and the same thing (112). The faithful wil l lose 
their individualities, their consciousness of their own being, and 
they wil l see only God (48, 112). This is obviously very close 
to the Sufic state of fanâ fîl-Haqq. 

The author does not take up the question whether this 
world is eternal or finite. But judging from the fact that the 
Qiyâmat proclaimed on the 17th Ramadan 559 8-viii-1164 was 
the end of only the first half of the great cycle of 360,000 years 
(51), the matter was not so pressing. 

A few words about conversion may be added. Conversion 
is described as finding the correct spiritual path (92-93) after 
losing all hope of finding truth in all other religions of the world, 
except the " rightly guiding and truly guided " one, which the 

1 We may note tha t the doctrine of the Qiyâmat is rarely commented 
upon in the early Ismai l i works, in which the term is used in the general 
Islamic sense. Only a late author, Sayyid-na ' Imâdu'd-dîn Idrîs , who 
died in 872/1468, devotes several pages to this question in his Zahru't 
ma'dni (cf. " Guide ", No . 260). 

2 About the controversy as to whether God w i l l be seen on the day 
of Resurrection see Wensinck, " The Musl im Creed ", pp. 63 sq. Here 
it is said tha t God w i l l be visible as person {mu^ayyan wa mushakhkhas, 
p. 9 0 = H B B S , 27) ; cf. also p. 112. It is not clear whether the ex­
pression " see " should be taken in a l i te ra l sense, or allegorical. The 
w o r k abounds in passages in which it is difficult to see whether the author 
introduces certain ideas as allegories, or takes them l i tera l ly . 

3 Apparent ly none of the known Nizar i works explains why th is 
part icular qiyâmat is regarded as so impor tan t , and why should it be 
regarded as the end of the first half of the great cycle. 
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new convert joins. The inner meaning of Islamic forms of 
worship are explained (94-97) with the help of ta'wîl. 

3. Prophethood (Nubuwwat). 

Generally Ismailism, and the Nizari doctrine, as explained 
in the KP, differ very lit t le from the all-Muslim ideas about 
Prophethood. It is only in its relation to Imâmat that sectarian 
beliefs assume peculiar development. The fourth bâb is entirely 
devoted to this question, especially pp. 54-56 ; other parts 
of the book, as pp. 35-36 and 60 are also important. 

The Imam is the spiritual guide of the world at every 
moment of its existence. His absence from the world, even if 
for a moment, would cause its complete collapse. The Prophet, 
on the other hand, appears only periodically. Once in a millen­
nium God sends a great Prophet, or Apostle (Rasûlu'l-lâh), for 
what may be regarded as periodical cleaning and overhauling 
the social life of the mankind (55, 69). He conveys the message 
of God, which implies both the zâhir and the bâtin. But, as 
mankind is not yet ripe to appreciate the wisdom connected 
with transcendent realities, his functions become limited to 
introducing new order into the social life of nations. Human 
nature is so quarrelsome, selfish, and cruel, that without being 
bound by the strict ties and chains of severe law, the sharî'at, 
the beast in man would easily overpower his higher self, and the 
inevitable internecine struggle would lead to the complete extinc­
tion of the human race (68). 

The Prophet who is the " proof of God's existence " (9, 14) 
with mankind, corresponds with 'Aqli hull, or the Primeval 
-Cosmic Conscious Formative Principle of the Plotinian philoso­
phy in the Universe (57).1 His " light ", or luminous substance 
of Prophethood, is eternal, and existed before the world was 
created (104). He was sent by God as His plenipotentiary, 
ûlû'l-azm (52). There were so far six great Prophets. The 
last of them, Muhammad, declared that after him there would 
be no more great Prophets. Therefore it is obvious that at the 
end of his millennial dawr the promised Qiyâmat would set in (69). 

A l l the Prophets descend from one and the same stock 
(nasi) (26-27, 38) ; they are called Nâtiqs, or " Preachers " (68). 
Their mission in their absence is supplemented, continued, and 
expanded by the teaching of the Imams. There is, and always 
was in the world an uninterrupted chain of Imams who conti­
nue the work of the Wasî, or the Executor of the Prophet's 
wil l , 'Alî ibn Abî Tâlib. The Prophet and the Imam are the 

i This is assumed both by Fatimid and Nizari tradition. As is 
well-known, this idea is widely accepted in Sufic philosophy, and even 
by many eminent theologians of orthodox schools in their attempts to 
bring the kalam in agreement with philosophical ideas. 
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same in their substance (84-85). The Great Prophet participates 
in Imâmat (or walâyat) in addi t ion to his own nubuwwat, i .e. 
prophethood (86), and thus there is no possibil i ty of these t w o 
Div ine functions clashing w i t h each other, because they are thus 
uni ted in one and the same person. Imâmat or Walâyat is 
regarded as superior to the rank of a prophet in general, and the 
" l igh t " of prophethood, nûri nubuwwat, comes from the 
" l ight " of Imamat , nûri walâyat (74). l This is w h y the 
I m a m of the t ime can cancel the commandments of the sharî'at 
of the Prophet (ibid.). As they are essentially the same, t he 
I m a m , or Asâs, as he is called when he co-exists w i t h a great 
Prophet, does not carry on his preaching when the Prophet is 
s t i l l alive. 

Every Apostle starts a new religion, and forms a new c i v i ­
l isat ion (millat),2 cancelling the religion of his predecessor 
(52, 63). His religion is intended for everybody, and is expressed 
in language which is intell igible to people generally, w i thou t re­
gard to their being educated or not, in parables and allegories (54). 

The author unhesitatingly accepts the Islamic belief tha t 
Muhammad is the last and final Messenger of God, the khâdtimuâl-
anbiyd" (69) ; tha t a l l his miracles are real, and tha t his 
ascension to heaven, mi'râj, is true (69). Whoever does not believe 
in these, or disobeys any of the prescriptions of the sharî'at 
w i t h o u t the permission of the Imam, is a kâfir, and his 
repentence w i l l never be accepted (69). After the Prophet the 
au thor i ty passed to A l l , and from h im to his r i g h t l y appointed 
direct descendants, the Imams ; whoever does not believe in 
this is also l ike a kâfir (70). 

4. Imâmat. 

A special chapter, the f i f th , probably the most impor tant 
and interesting in the treatise, is devoted to the doctrine of 
Imdmat: there are also impor tant references to it in other parts 
of the book. 

The " l ight " of Prophethood, as mentioned above, existed 
before the creation of the wor ld . The same is the case w i t h 
the " l ight " of Imamat , because in real i ty both are the same 
(76). *Alî (i.e. I m a m in general) existed before the wor ld was 
created (36),—this is a favourite subject of many shi'ite poems.3 

1 The KP gives no information as to the part played by the 124,000 
prophets which (5od has sent at different periods to mankind . Cf. also 
above, p. x x x v , note 3. 

- The term millat, usually translated by ' ' n a t i o n ", ' " communi ty ", 
etc., in this sense would surely be better rendered by •" civi l isat ion "r 
millati Islâm can only be translated by " the wor ld of Is lam ". 

3 Many poems of this k ind are a t t r ibuted to Shah N i ' m a t i f l-lâh 
Walî K i rmân î (d, 834/1431), and a legion of minor Shi ' i te poets. This 
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As an I m a m is always present in the wor ld , which cannot exist 
w i t h o u t h i m even for a moment (as the Prophet said), it is to 
be assumed tha t he was ever-present in the preceding dawrs 
also, i.e. in the periods of other prophets (115). The memory of 
the earliest periods, however, is lost, and the Nizaris are only 
certain about the presence of the Imams from the t ime of 
Abraham. Af te r h im Imâmat became permanent (lâzim wa 
wâjib), cont inuing in his descendants,—dar nasli û qarâr girift 
(76). 

As is wel l -known in the t ime of the Fat imids the t i t l e of 
I m a m was not applied to 'A l î himself, who was styled the Wasî, 
Walî, Asâs, or rarely Sâmit. The Wasî, or the Executor (of 
the Prophet's w i l l ) , 1 appears as an official and religious te rm, 
while Asâs, and especially Sâmit, are most ly used in connection 
w i t h esoteric speculations. In addi t ion to this, Ismailis apply 
to h i m the term which can be considered as common to a l l 
branches of the Shi'ites,—the Walî. It is very difficult to select 
an appropriate English te rm which would convey at least the 
pr incipal implications of the original ; perhaps the best would 
be " one who stands the nearest " (to Cod). For the sake of 
conciseness we may use the expression " the Fr iend of God " by 
which the te rm Walt in this sense is usually translated, warning, 
however, tha t " friendship " in this sense is not to be under­
stood as friendly relations between equals (20, 23, 24, 41 , etc.).2 

The author of the KP also uses the expressions Mawlâ, or 
Amâru'l-mu'minîn, which may be regarded as typ ica l ly Persian, 
and are very much used by the Ithna-'asharis.8 They are 
often employed to avoid call ing 'Al î by his name, as this would 

idea is often the motive of the poems of an Ismaili poet of the Safawid 
period, Imâm-Qulî of Dizbâd, near Nishâpûr, who is known as Khaki 
Khurâsânî, and whose Dîwân is lithographed and published in this 
series. But it must be carefully noted that this never refers to 'Alî ibri 
Abî Tâlib as an individual. 'Alî in this sense is merely a name for imam 
in general, the Substance of 'Alî, or Imâmat, which during his period of 
Imamship miraculously rested upon him, just as it rests on every Imam 
after him, and rested on every Imam before him. Nothing is so wrong as 
to understand this in the sense of " incarnations ", and to mix it up with 
Indian and other primitive ideas of karma, etc. This is what A. Semenov 
does in his edition and translation of the Qasîda'i Dhurriyya, by Raqqâmî 
Dizbâdiî(not by Khâkî, as stated by him, but by Khâkî's son, 'Alî-
Qulî, son of Imâm-Qulî); see " An Ismaili ode on the incarnations of 
god-'Alî" (in Russian)",— -" Iran ", vol. I I , St. Petersburg, 1928, pp. 1-24. 

1 Sometimes this term is understood in this work in the sense of 
" h e i r " ; the author sometimes plainly speaks about "bequeathing" 
the authority of the Prophet, as on pp. 42, 75, etc. 

2 Indian Nizaris, i.e. the Khojas, usually avoid applying the term 
Wall to 'Alî. 

3 This seems really not to be the Ismaili, but the general Persian 
practice, introduced at a late period. Early Ismaili works, in Arabie, 
do not monopolize it for 'Alî. 
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be disrespectful.1 The t e rm Asâs here appears probably only in 
quotations from older works, those treatises which belong to the 
school of Nâsir i Khusraw (57, 101, 102, 109); here sometimes 
it has quite a different meaning, being applied either to the hujjat, 
or, perhaps, dâ'î.2 

As mentioned above, the name 'A l î is sometimes used 
as a t e rm referring to the Imams in general.3 The t e r m Qâ'im, 
original ly used for the promised Messiah, or the Seventh Great 
Prophet who is to come on the Day of Resurrection, here 
in the KP is often used instead of Imâm. 

'A l î is the ûlû'l-amr (23) mentioned in the Coran : he is the 
" Las t Day " (8, 23, 24, 41), referred to in the Coran. He is 
one to whom God has entrusted His own duties (kâri khwîsh) 
on earth (24); he is the redeemer of the sins of mank ind (dûstî-yi 
'Alî gunâh-râ mi-khûrad) (88) ; obedience to h i m is the same as 
obedience to God Himself (24), etc. A l l this is applicable to 
Imams in general. 

The nass, or explici t and unequivocal appointment of 'A l î 
as the Wasî, the Executor of the Prophet's w i l l , was made at 
Ghadîr K h u m m (38, 40, 41), when the Prophet ut tered the 
wel l -known statements : " 'Al î is the lo rd of a l l those whose 
lo rd I am ", and " 'A l î is to me as Aaron to Moses ". 

He is superior to a l l prophets and saints (74, 8G) ; the 
purpose of his mission is to " p a y the debts of the P r o p h e t " 
(57), i.e. to complete his preaching of religion, supplementing the 
lacunae left by the Prophet in his system. To h i m the fa i thfu l 
must swear allegiance (bay'at) (61) ; there is no greater offence 
(zulm), and no greater impie ty (shirk) t han to regard any one as 
equal to or superior to 'Al î (56). The t i t l e Mawlâ-nâ, " Our 
L o r d ", which in the Coran is applied to God (61), can also 
be applied to ' A l î .4 

According to the speculations of the early philosophical 
l i terature on the haqâ'iq, or the prototypes of things in the 
w o r l d of realities, the Asâs, or Wasî corresponds w i t h the Nafsi 
kully or the Cosmic Conscious Principle of A n i m a t i o n in the 
Plot in ian system. This is also to be found here (57), though, as 
has been shown, the KP takes not much interest in philosophy.5 

1 To say in Persian simply 'Alî, without the invocation of blessings, 
«tc, is considered very impolite, and to repeat each time all the titles 
would be too long. It may be noted that in Persia generally the term 
Mawlâ-nâ is applied only very rarely to other saints than the Imams (as e.g. 
Rûmi). In the Ismaiii texts the title Mawlâ-nâ is given to Imams only. 
But in India at present the title has been much misused, and has lost all 
its original implications : it may be given to any one. 

2 On p. 76 asâs apparently is used for dd'i. 
:{ Cf. above, p. xxxviii . 
4 Cf. above, note 1. 
5 It appears from other Nizari works (cf. the Rawdatut-taslîm, the 

26th tasawwar) that the Nafsi kull is usually identified with the hujjat; 
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Imâmat is higher (afdal) than nubuwwat, or prophethood 
(74, 86),1 and the " light " (nûr, i.e. substance) of the latter 
is derived from the former (86) ; but Great Prophets (Adam, 
Noah, Abraham, Moses, Jesus, and Muhammad), as mentioned 
above, combine in themselves both the nabî and the walî (74, 86). 

As one can see, the majority of these ideas are the same as 
those which were developed in the earlier period of the evolution 
of Ismailism. But in his indiscriminate borrowing from works 
of different periods the compiler introduces various ideas which are 
obviously quite obsolete in the Nizari school. For instance, on 
p. 103 he mentions that in every 'asr (-what he means by this term 
is not clear) there are seven Imams. This, as the context shows, 
is probably taken from an early work, like the Wajhi dîn of 
Nâsiri Khusraw, together with the speculations about the 
mystical significance of numbers.2 Or, on p. 76, it is said that 
Imams are mugarrabân, the people " who stand very close to 
God ", and are of the chosen ones. This would be appropriate 
to the chosen amongst ordinary mortals, but seems quite 
strange after all that is said above about the Divine nature of 
the Imam. 

The Nizari strata of the doctrine show a much more extre­
mist tone: the Imam is the Absolute Reality (wujûdi mutlaq) 
(66) ; all that exists—exists through him. One who knows 
this must offer him praises and thanks (66). He is the " proof 
of God " (hujjat) (62), and it is for this reason that some Imams 
have said : " What is said about God refers also to us " (62) ; 
the nature of the Imam is the mysterious tree of Tuba in Paradise 
(105). He is the real Lord of the world (47,61), the centre (maddr) 
of the heavens and earths ; without him the world cannot exist 

Imam is regarded as the hypostasis of the Primal Divine Volition, logos, 
the amr,—"be". Scarcity of Nizari works does not permit us to come 
to a definite conclusion on this point at present, but it seems highly pro­
bable that the eclectic author of the KP, who apparently was not well 
conversant with philosophical matters, simply took this statement, 
together with others, from a work belonging to the school of Nâsiri 
Khusraw, continuing Fatimid tradition. 

1 This logically follows from what i: said above, but is against the 
earlier, i.e. Fatimid theories, which chiefly emphasize the importance of 
nubuwwat. It may be noted, however, that the idea of superiority of 
Imâmat over nubuwwat is also widely accepted by Ithna-'asharis of 
extremist shade, by Sufis, etc. Mawlâ ba-zâhir tâlibi Payghambar bûd, 
wa dar haqîqat murshidi û bûd — 'Alî was only in appearance a disciple 
of the Prophet, but in reality was his preceptor,—can be heard from every 
darwish when he is asked about the relation between them. 

2 In the HBBS, in a quotation from the Khutba'i mubârak, i.e. 
apparently an address by Imam Hasan 'alâ dhikri-hi's-salâm himself (see 
p. 18 of the orig. MS.), the Imams are divided into groups of ten. The 
members of the first group are called Awaiyâ, those of the second group, 
—Imâm, and those of the third,—Qâ'im. Cf. also the k' Guide ", p. 8, 
footnote, and the footnote on p. xxix above. 
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(74, and passim). I f , by any chance, he would disappear f rom 
the wor ld even for a moment, the wor ld would ins tant ly collapse 
(21, 22, 26, 61 , 62, 74). The I m a m looks upon the w o r l d 
100,000 times a day, and it is only owing to this t ha t the wor ld 
lasts (26, 48, 65). N o t only this earth, but 18,000 other worlds x 

thus depend on h im (18) ; he is the source of life (nutfa) of the 
Universe (27),—the l igh t which makes visible every th ing , 
heaven and earth (27). 

Imamat in relation to mank ind original ly means the office 
of " g u i d e " , or " l e a d e r " (pîshwâî) (35-36, 61). The leader 
who is thus referred to is the I m a m , through whom God w i l l 
call mank ind on the Day of Judgment, as is said in the Coran 
( X V I I , 73) (48). This guidance implies not only the in t roduc t ion 
of orderliness in to the moral sphere but also in to the functions 
of the cosmic mechanism (68-70). He conveys to mank ind 
the knowledge of the mysteries of the Universe and of God 
(70), the knowledge of the invisible and supersensual realities 
(21), which cannot be at tained wi thou t h im . This is the reason 
w h y every one who dur ing his life does not come to recognize 
his significance in this world , and does not t r y to receive this 
knowledge from h im, dies as a godless and ignorant man (kâfir), 
for whom there w i l l be no chance of i m m o r t a l i t y after death (27. 
48, 69). To recognize and follow the I m a m is the same as 
fol lowing God Himself (21, 24, 26, 72, 115). 

God can be known to man only through Mardi waqt, i.e. 
The Man, the head of mankind, who is present in every period 
of t ime (40, 60, 67, 115) ; he receives di rect ly from God his 
instructions and inspirat ion (69), wi thout any intermediate 
agency, such as Jabra ' î l (28). He is the most miraculous and 
supernatural substance in the visible wor ld , mazharul-'a]â'ib 
(65), whether being manifest to a l l , dur ing the period of kashf, 
or hidden, dur ing the period of satr (66-67), which depend on his 
wishes either to bless mankind w i t h his presence, or to punish 
them by being absent from the sight of the major i ty . His 
complete zuhûr, i.e. when he appears as a powerful k ing , is l ike 
day ; and when he is hidden from the sight of the major i ty of 
his followers, it is like dark n ight a l l over the wor ld (67). 

The Imams are the dhurriyyat, the " progeny, (born) one 
from another " , mentioned in the Coran ( I I I , 30, and many 

1 These " "wor lds" (âlam) should not be understood in accordance 
w i t h the modern ideas, as different planets, or stars, on which there is 
life similar to that on our planet. These '* worlds " most probably are 
nothing but cosmic periods, or " geological epochs ", using the modern 
term, and refer to different periods of our wor ld , or earth. Though 
there is never any direct indicat ion, i t seems that we w i l l not be far wrong 
if we guess that these k* worlds " are connected w i t h the periods of seven 
thousand years each, and the k' Great Era *' of 360,000 years, mentioned 
above (p. x x x v ) . Cf. also in the Raivdatu't-taslun, JRAS, 1931, pp. 527-528. 
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other places) ; they are the ahli Bayt, or members of the house­
hold of the Prophet, and Htrat, or " close relatives'' whom the 
Prophet, in his last wil l , bequeathed to his followers, together 
with the Book of God which was revealed to him, and which 
cannot be separated from the ahli Bayt (34, 76). 

A l l the Imams are of the same substance and nature as 
' A l î ; there are no smaller or greater Imams amongst them (65). 
The line of the Imams can never become extinct or interrupted 
(31).1 A l l Imams are infallible, sinless (ma'sûm), and free from 
fornication (44). As is said in the Coran ( I I , 118), the covenant 
of God is never made with the vile (34-36). It is said also 
about them that the legacy of the Prophets is not left to any 
one unless he deserve i t (42). Thus i t will be seen that even if 
the Imam does not in appearance follow the prescriptions of 
the sharîat, one must not think that the Imam commits a 
sin : the Imam can completely disregard the shar î'at, can cancel i t , 
or alter it (75), because its prescriptions are inapplicable in the 
realm of Absolute Reality to which he belongs. He can at 
any time cancel his own earlier commandments, or any prescrip­
tion given by his predecessors (70). His followers, therefore, 
have no right to judge him by his actions, or to follow his 
example (fi'l), without his explicit command, as his actions 
may have special reasons, beyond the comprehension of ordinary 
mortals (45). 

Personally, as individuals, except for the Divine Power 
which is connected with them, the Imams are ordinary mortals, 
subject to all the infirmities which are inseparable from our 
own physical bodies (50, 115) ; they can have any possible 
human form, state, etc., can be '; dressed in 30,000 different 
dresses " (65). But when the Imam is concealed (mastûr), 
there are always some chosen ones amongst his followers who 
know where he is, and are in contact with him, leading to him 
those who are very anxious to see him (22, 26, 50, 115). It 
can never happen that the Imam is completely " lost ", and that 
no one of his followers can find his way to him (26). 

The Imam is appointed as such by the direct indication of 
his father, i.e. by the nass, which may be either express, sarîh, 
or implied, khafî (49, 62, 76). The ordinary Imam, who forms 
a link in the eternal chain of Imâmat, is called mustaqarr. But 
sometimes an Imam, for some reasons, appoints one of his sons 
as an acting Imam, whose Imamhood is only personal, and 
cannot be transferred to any one. Such Imam is called 
mustawda' (49, 75). This was the case with Hasan son of 'A l l 

1 I intentionally abstain here from making any comments on the 
succession of the Imams as given at the end of the third bdb, because this 
question must be examined thoroughly, and would require more space 
than is available here. 
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(49).l Generally such acting or " personal" Imam (mustawda'' 
does not differ from the ordinary (mustaqarr) Imam in any thing 
except in wasâyat. He is in his time the greatest of all men, 
and possesses the knowledge of the mysteries of Imamat (75) 
which the ordinary sons of the Imam do not possess. 

5. Hudûdi Din. 

We have already referred to the evolution of the priestly 
organisation in Nizari Ismailism.2 The subject is very intei-
esting, but is too large and complex to be dealt with here. 
It may briefly be stated that the hierarchy apparently attained 
its highest development under the later Fatimids, and began 
to shrink after the split, both in the Musta'lian and the Nizari 
branches. The %' seven ranks ", or degrees (hudud, which is 
the Plural from hadd, originally meaning " limit ") , always played 
a conspicuous part in Ismaili symbolism, and these haft hudûdi 
dîn remained in the Nizari system as a more or less fossilized 
dogma inherited from antiquity, when it already ceased to reflect 
the real features of the priestly organisation.3 There is no 
trace in the KP (as also in other known Nizari works) of any­
thing like the " degrees of initiation " into the secret doctrine 
about which the orthodox historians tell so many fanciful 
stories.4 

Though these traditional hudûd are often referred to in the 
KP, they seem to have only a symbolical character. The office 
of dâ'î, as far as it is possible to see from the known Nizari works, 
was probably taken over by the mu'allim, or (religious) teacher.5 

This probably indicates that the interests of the leading circles 
have turned from the expansion of the Ismaili community to 
the question of merely its preservation. What was the difference 

1 The theory of temporary Imams apparently was introduced after 
the split. It is interesting that in the HBBS only the term mustaqarr 
is found (Imâmâni mustaqarr, in general sense, cf. pp. 12, 40, orig.). and 
the term mustawda' is not mentioned at all. In the Rawdatut-tasîhn it 
also seems to be absent. Thus it may be of quite late origin. In the 
Fatimid period, as is well-known. Hasan b. 'Alî was regarded as an ordinary 
Imam. 

2 Cf. above, p. xxx. 
:l The number seven is still retained in a hierarchy of honorary 

ranks by the Nizaris of India, though the present ranks have nothing to 
do with the original system. Cf. JRAS, 1931, p. 557, note 2. 

4 See <% Guide ", p. 19 sq. 
6 It may be noted that the office of professional dâ'î or missionary 

disappears in the Nizari branch probably soon after the split, but this 
does not mean that no propaganda was carried on whenever an oppor­
tunity presented itself. Thus it is known that in India, far away from 
the domination of the brutal Mongols, Nizari missionaries had great success 
soon after their metropolis was practically ruined. In India, however, 
they adopted terms of Indian origin, and rarely called themselves dâ'î 



HUDÛDI DIN. xlv 

between the functions of the three lower ranks, the mustajîb, 
or initiated, the ma'dhûni asqhax, or the junior ma'dhûn (one 
who is permitted to preach), and the senior (akbar) ma'dhûn, is 
not quite clear (93). 

The most thorough change took place in connection with 
the office of hujjat. Under the last Fatimids there were 
twelve (or even twenty-four) hujjats1, and the term implied 
a bishop-resident, in charge of a large see, which usually covered 
a large province. In the Nizari system there is only one huijjat. 
He is a kind of diminutive copy of the Imam, and stands in 
relation to the latter the same as that of Imam to God. He 
is endowed with the inborn superhuman knowledge of the Imam 
and all his mysteries. It is only through him that one can 
know the Imam, just as it is through the Imam that one can 
know God. He is no longer a highly qualified, experienced, 
and capable priest, promoted to this office from lower ranks of 
the hierarchy, but usually a close relative of the Imam, some­
times even a woman, or even an infant.2 In the symbolical 
schemes of the world he symbolizes the Nafsi hull* thus taking 
the place which in Fatimid literature is occupied by the Imam 
himself. 

The terminology connected with the hudûd becomes rather 
confused. The earlier term hujjat in the sense of the bishop-
resident cannot be used in its former sense, and is replaced by a 
rather archaic expression, lhâhîq (Plur. lawâhiq, cf. 93, 103), which 
is not as common in Fatimid literature as hujjat, though it is a 
synonym of i t . The author apparently consciously uses the 
term lâhiq, in order to avoid confusion with the term hujjat, 
used in its new sense. 

The term bâb, which under the Eatimids was applied to the 
chief hujjat, is mentioned by the author several times (64, 101, 
etc.), but its meaning is quite vague. Sometimes, as on p. 57, 
it is clear that it is used in the sense of the Imam, as also in 
the form Bâbi aqdas (67).4 

The hujjat (in the new sense of the term) is infallible (ma'sûm 
az khatâ 58) ; he knows the Imam without any intermediary 
(wâsita) (94) ; just as all the Imams are the same in their sub­
stance, so all the hujjats are the manifestation of one and the 

1 As is known, there were at a later period as many as 24 hujjats, 
twelve being called the " hujjats of day ", and the other twelve,—the 
** hujjats of night ". it seems, however, that the number twelve was 
purely symbolic ; at the same time it appears that at any rate toward 
the end of the Egyptian period, these titles tended to become simply 
honorific. 

2 Sometimes even a book may be regarded as the hujjat. 
3 Cf. above, p. x l , note 5. 
* Most probably as an allusion to the well-known hadîth : " I am 

the city of knowledge, and 'Alî is its gate (bâb)". 
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same Div ine or superhuman substance (44). At the periods 
when the I m a m has a f u l l manifestation, zuhûr, i.e. is no t only 
a religious leader but also ruler of a nat ion, the hujjat abstains 
f rom preaching, though, by the order of the I m a m , he may 
carry on w i t h i t (68) ; i t is impossible tha t both the I m a m and 
the hujjat should be hidden (68). 

It may be added tha t many sides of the question of the 
hujjat remain quite dark in this treatise (as also in almost al l other 
known Persian Nizar i works). This clearly shows tha t the 
doctrine was introduced only at a late period, and was not 
thoroughly " worked out " before the circumstances in which 
the Nizaris had to exist became very adverse to them, and 
their l i terary ac t iv i ty was reduced to a min imum. 1 

6. The System of Ethics. 

The Kalârni Pîr is especially generous in advice of an ethical 
nature. Such advice forms rather a prominent feature of 
Persian Nizar i l i terature in general. I t must not be forgotten 
tha t the most popular and classic work on ethics in Persian, the 
Akhlâqi Nâsirî, was composed by Nasîru'd-dîn Tûsî, who was 
at tha t t ime,—at least officially,—an Ismai l i , and wrote for the 
I smai l i governor, or muhtasham of Qâ'in, Nâsiru 'd-dîn 'Abdu ' r -
Rahîm. 2 Even to-day Persian Sufic moralistic works in prose, 
and par t icular ly in verse, form the favourite reading of a l l the 
Persian-speaking Ismailis. 

These speculations on the principles of righteous life and 
vir tuous behaviour are a l l thoroughly religious in spir i t , and 
Shi ' i t ic in their substance. Just as in their paintings Persians 
recognize only pure, undi luted bright colours, so a l l these moral 
counsels are so ideal tha t they cannot be made applicable to 
ordinary mortals. 

The highest class of mankind , the people who have attained 
the highest religious virtues, ahli wahdat, are entirely absorbed 
i n God, so tha t their w i l l becomes the w i l l of God, and their 
actions become the actions of God .3 Ordinary mortals who believe 

1 It seems tha t the fullest account of the doctrine about the hujjat 
is given in the Ma'dinu'l-haqâ'-iq, or the Fast dar shinâkhti Imâdrn wa 
hujjat, which was edited and translated by me in the V l l l t h v o l . of the 
Memoirs of the As. Soc. of Bengal, 1922, pp. 1-76, especially pp. 18-23, 
and 32-42. The H B B S and the Rawdatu't-taslîm are remarkably reticent 
on this point . Thus it is possible tha t this dogma, just as that of the 
muatawda' I m a m , received its fullest development only at the post-Alamut 
period, and thus appears to be the product of some special conditions 
of the mediaeval evolution of the communi ty . 

* Cf. JRAS, 1931, pp. 527-528. 
3 This seems to be derived from Sufic ideas, w i t h the numerous 

anecdotes, such as those about a l -Hal lâj , etc., which are always on the 
t i p of the tongue of every religiously inclined Persian. 
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in God are the " people of gradual progress ", ahli tarattub. 
The degree (martaba) of their piety may vary with individuals, 
but their general tendency is to perfect themselves. And 
lastly, there are the hopelessly vile and deliberately unclean 
people, ahli tadâdd, i.e. the people of chaos and destruction, who 
are determined and obstinate in their resistance to any good 
counsel, and every word of t ruth (48). 

Amongst the virtues which are attributed to the righteous, 
ahli wahdat, many resemble in spirit Christian ideals : to regard 
one's fellow co-religionist as better than oneself ; not to spare 
even life in helping him ; not to refuse him anything in one's 
possession, etc. (48). We find a detailed definition of the 
righteous on pp. 70-71, with the division of the people into the 
ahli yamîn and ahli shimâl. The ideal qualities of an ideal 
mu'min are given on pp. 77-78. 

These general ethical ideals are entirely dominated by 
religious views. The chief of them, obligatory (fard) to every 
Ismaili, is love for 'Al î (23) and his legitimate successors (24, 
38, 39, 40). Prayer without sincere love for 'Alî is inefficient 
(23). Unreserved and unhesitating obedience to 'Alî and the 
Imams is obligatory (wâjib) (47, 76). One must not follow the 
example of the actions of the Imam (which he can easily mis­
understand), but only his explicit commandments and teaching 
(46, 47). The worst sin is to criticise the Imam (45),—it means 
that one does not believe in the Imam at all, and possesses no 
îmân (45). Obedience to the teacher is necessary (47). No 
Ismaili must ever stop in striving to attain the highest possible 
degree of moral perfection (46-47); he must not be afraid of 
persecutions, however severe they are ; he must help his co­
religionist in the hour of need, etc. (47). Good deeds, hasana, 
are defined on p. 76. He must always avoid following the 
impulses of his lower nature, and must discipline himself (69). 

7. Salvation and Future Life. 

Though references to eschatological ideas are very frequency in this treatise, they are mostly interpreted allegorically as 
symbols, and not realities. Besides, the majority of such dis­
cussions are obviously derived from various works which belong 
to the earlier tradition, such, for instance, as the Sahîfatu'n-
nâzirîn, a work belonging to Nâsiri Khusraw's school, on which 
the seventh bâb in the Kalâmi Pîr is chiefly based. In addition 
to this, here and there are to be found expressions in which the 
primitive Islamic eschatological and cosmogonical ideas are 
referred to without any special comment, and thus obviously 
have to be taken literally. There is also a strong Sufic element, 
with its theory about absorption of the soul in the Absolute. 
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Apparently the real Nizari theory is that of the conscious 
soul's progress towards God by gradual acquisition of the 
knowledge of Divine mysteries, which are gradually revealed to 
the faithful by the hudûd, or the priestly teachers, and ultimately 
the hujjat and the Imam. When the human soul thus attains 
its highest wisdom, it becomes assimilated with the Highest 
Wisdom of the Universe which is an eternal substance, Divine 
in its origin. Thus what was originally an individual human 
soul, becomes entirely identified with and absorbed in God. 

Rûh, soul, comes from the highest phase of the Divine 
Activity, the amr, or Primal Command (46).* It is eternal ; 
those who have no real faith have no rûh (46). The term nafs 
(PI. nufûs), is also used to convey the idea of soul, in nafsî 
juz'iyya (70), which seem to refer to the lower faculties of the 
spirit. 

Knowledge of God, ma'rifat, is the basis of salvation, and 
it is acquired through following the instruction of the hujjat 
(47).2 Recognition of, and obedience to the Imam of the time 
leads to the attainment of salvation (73), or, as it is called, 
the ma'âd, or return to the Original Source (91). Ismailism 
recognises the intercession of the Prophet and the Imam (72), 
though it is not clear, how, and before whom they intercede in 
this abstract scheme. Quite in agreement with Sufic ideas, the 
knowledge of one's self, ma'rifati nafsi khûd, produces the same 
effect as the attainment of the knowledge of God (73), but how 
is not explained in detail. Probably this is merely a restate­
ment of the well-known hadîth. 

One of the most interesting features of Nizari thought is 
the admission of many phenomena of religious life, and of some 
eschatological ideas, as being immanent to the human mind. 
Though the author apparently feels great difficulty in formulating 
his thoughts clearly, it is possible to think that his efforts most 
probably find their best expression in the well-known Christian 
formula : the kingdom of God is within us,—mardumî'st, as he 
says (91-92). 

Notwithstanding the above, the author admits the literal 
truth of some primitive Islamic beliefs.3 So, the idea that the 
good and evil actions of man wil l be weighed on the Day of 
Judgment must be accepted literally (110).* On the other hand, 
it appears quite inconsistent after this to think that Paradise 

1 This should not be taken as a philosophical revelation, but probably 
is entirely based on the l i tera l meaning of the verse of the Coran ( X V I I , 
87), wi thout any regard to the Plot in ian or any other doctrine.2 The hujjat is here obviously mentioned in a broad sense, as 
generally an organiser of the propaganda, and this embraces the lower 
ranks of the priest ly organisation as wel l . 

3 Cf. also above, p. x x x i i i , note 1. 
4 Cf. on this subject also Wensinck, "The Muslim Creed", pp. 167 sq. 
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is merely a psychic state (105 sq.), and that Hell is complete 
annihilation.1 At the same time, it may be added, the material 
elements of the physical self, or human body, can again le-
enter the evolution of the cosmic process (92), but this has 
nothing to do with the spirit or individuality of man.2 

There are many other interesting questions of minor im­
portance which are raised by the author. Unfortunately, he 
deals with them mostly in a haphazard way, and it would 
not be easy to bring them into any kind of system. In addition 
to this, the eclecticism of the work makes it difficult to find, 
without a special study, which ideas really belong to the Nizari 
school of thought, and which are merely picked out of some 
obsolete work which the author happened to peruse. His 
apparent inconsistency, and occasional obvious contradictions, 
as mentioned above, can only be explained by his indiscriminate 
borrowing from different works, and also by later interpolations 
by others. 

I I I . T H E MANUSCRIPT AND THE WORK. 

1. The Manuscript. 

The first known copy of the Kalâmi Pîr was apparentlybrought from Shughnan by A. A. Polovtsev, at the time a 
Russian official in Turkestan, who in 1902 travelled in the 
Upper Oxus districts, and later on took an interest in Ismailism.8 

A photostatic copy of the MS was preserved in the Asiatic Museum 
of the Russian Academy of Sciences, St. Petersburg. In 1914 
another copy, dated the 1st Dhî hijja 1321/18-ii-1904, also from 
Shughnan, was brought to St. Petersburg by a Russian ethno­
logist, I . I . Zaroobin. It was also deposited in the Asiatic 
Museum.4 In 1918 yet another copy was presented to the 
same Museum by A. A. Semenov. It is dated Rajab 1333/ May 
1915.5 

1 Nevertheless, 'adhâb in the future life is here lavishly promised to 
sinners and infidels, w i t h many quite realistic details. 

2 Metempsychosis (tanâsukh) is decidedly rejected by a l l Ismai l i 
authors, as kufr. Evo lu t ion , reb i r th , etc., sometimes mentioned in a. 
rather poetical way, jus t as in some Sufic works, refer to the elements of 
the body, scattered by decomposition. These transformations are concerned 
w i t h mater ial particles, which may again enter the composition of the 
body of a man, or an animal , or insect, etc. This has nothing to do w i t h . 
" incarnations ". 

3 He was Consul General for Russia at Bombay in 1905. In his 
letter, dated the 29th J u l y 1934, he writes tha t he knows nothing about 
the whereabouts of the original copy, and cannot now even remember 
whether he really brought one f rom Shughnan. 

* A note on this copy is given in W. Ivanow's " I smai l i MSS of the 
Asiatic Museum ", in the Bulletin of the Russian Academy of Sciences, 
1917, pp . 368-371. 

5 See A. Semenov, +" A Description of the I smai l i MSS collected by 
A. A. Semenov ", in the same Bulletin of the Russian Academy of Sciences,. 
1918, pp . 2193-2202. 
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Unfor tunate ly , i t was qui te out of the question either to 
get a loan of these MSS, or even to obta in photostats f rom them, 
for the present edi t ion. 

The tex t here offered is or iginal ly based on a much older 
copy, dated Sipânj, the 23rd Rab. i i 1219/l-viii-1804.1 I t is a 
fairly good copy, preserving some archaisms in i ts language. 
Unfor tunate ly , i ts condit ion is not good. Some pages are 
missing, while other pages are entirely or pa r t ly illegible because 
the MS is damaged by water. As it was not possible to obtain 
another copy, or to arrange for the loan of the St. Petersburg 
MSS, it was decided to prepare a tentat ive edit ion from the copy 
available. As far as it was possible to ascertain from some learned 
Nizaris, almost a l l the missing passages in tha t MS dealt w i t h 
purely controversial matters, leaving al l essential subjects 
unaffected. 

When the p r in t ing of the t ex t was nearly completed, another, 
and this t ime complete copy, came to l igh t . I t was the oldest 
so far known, being dated Saturday the 14th Shawwâl 
1207/the 25th May 1794 2 ; the place where the copy was made 
is not mentioned, but it also, for dertain, comes from Shughnan. 
The end of our text , which is damaged in the preceding copy, 
is entirely based on this one. 

A collation of both these copies revealed the most interesting 
fact of a remarkable absence of variants, though apparently 
the two copies are quite independent each from the other. The 
older copy does not contain as many archaisms in the language 
as the preceding one ; but there are numerous cases in which 
one and the same error, or a similar perversion of the Arabic 
quotations appear in both. Thus it seems tha t such errors are 
introduced from an earlier original . 

A l l passages which were omi t t ed in the f irs t copy, and thus 
were not included in to the l i thographed text , were carefully 
studied in this new copy. They are summed up, and inserted, 
in small type, in the translat ion in their proper places. A l l 
of them are mainly derived from Ithna- 'ashari sources, and 
present nothing impor tan t w i t h regard to I sma i l i doctrine. 
Therefore i t was decided not to give them in f u l l , in the form of 
special appendices. 

1 It belongs to Mukhi Muhammad Mir, a resident of Bombay, who 
very kindly lent it to me for the preparation of this edition. It is a volume 
of 465 pages, of about 16° size, on thick grey hand-made paper, apparently 
of Central Asian origin, 15 by 8 cm., nine lines 4,5 cm. long to a page. 
The handwriting is rather childish, as is often the case with these " home­
made " copies. The text is enclosed in thick jadwal lines. 

2 It is a volume of 305 pages, 24,5 by 13 cm., 12 lines 7 cm. long 
to a page, on hand-made paper, enclosed in double jadwal lines. Bukhara 
binding. 



MANUSCRIPT. H 

The MS 1219 * presents no th ing remarkable in i t s ways 
of dealing w i t h the tex t , the orthography of Persian and 
Arabic words, etc. It is a t yp i ca l product ion of a Central 
Asian copyist of very inferior class.2 The MS 1207 is much 
better, though it is also a work of an amateur, who was very 
careful and dil igent , but, as we can see from his rather childish 
handwr i t ing , not highly educated. Arabic passages in bo th 
copies are mos t ly unintel l igible. In the case of the Coranic 
verses it was fa i r ly easy to correct them. B u t in the case of 
different hadîths, especially rare ones, the mat ter was qui te 
hopeless. For tunate ly , these hopelessly mut i la ted passages were 
a l l accompanied by Persian translations, so tha t it was possible 
to omi t their Arabic version in a few par t icular ly bad cases, 
w i t h o u t interfering w i t h the t ex t and the sequence of ideas. 
Only obvious errors have been corrected wi thou t special reference, 
together w i t h the usual mistakes in the use of different letters, 
in the way of mark ing the idâfat, etc., which are common in all 
the inferior copies wr i t t en in Central Asia. Occasionally, how­
ever, it was possible to find better readings, or to correct the 
t ex t f rom a comparison w i t h the original works from which the 
passages were quoted, or w i th the Haft-bâbl Abû ishâq, men­
t ioned above (see p. x x i sq.). A l l these corrections are noted in 
the footnotes to the translation. 

A very interesting feature of the oldest copy, MS 1207, 
is the fact t ha t on many pages isolated words, and sometimes 
whole passages, not only in Arabic, but also in Persian, are 
vocalised. The vocalisation of the Arabic words usually does not 
ca l l for special note,—it shows tha t the copyist qui te correctly 
understood the meaning of the signs of vocalisation. B u t it is 
w o r t h drawing the a t tent ion of the student to the most extra­
ordinary vocalisation which the copyist gives to Persian words. 

The most ordinary word , the 3rd pers. Sing, f rom the 
Substantive verb, ast, is invar iab ly vocalised as assut! Nîst 
becomes nîssut; chîst=chîssat; hast=hassut ; occasionally it 
is assat,—naql assat ki ; Khudâssut=Khudâ'st ; there is also 
but-parassat—but-parast. This extraordinary passion for tashdîd 
appears to be common w i t h the suffix of the 3 rd pers. Plur. of 
the verbs : nîutannad=nîstand ; khwânannad=:khwânand; bi-
dânannud=bi-dânand; na-mî-tûnannud=na-mî-tawânand ; some-

1 For the sake of b rev i ty these two copies are referred to under the 
date of their t ranscript ion. 

2 Almost all copies of I smai l i works preserved in the different dis­
t r ic ts on the Upper Oxus are prepared by sectarians for the i r own 
use. There are no professional scribes, and every I smai l i who masters 
reading and w r i t i n g w i t h elementary instruct ion in the religion, u l t imate ly 
receives permission to copy, and to possess a MS of this or t ha t work. 
So, obtaining a copy from his friends, he carefully transcribes it for 
himself as correctly as he can. 
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times the tashdîd is most surprising : passari 'amm—pusari 
6amûi. In Arabic words it is often quite superfluous : khabbar, 
sabbab, shajjara=khabar, sabab, shajara, etc. At the same 
time it is clearly marked nas for nass. How the Central Asian 
Ismailis read Persian is shown by interesting vocalisation : 'atrat, 
nusbat, mi'âd, tuddâdd (=tadâdd), etc. It is remarkable to see 
haqayyiqat written instead of haqîqat. The use of the hamza 
is very fantastic—Yâ'jûju wa Mâ'jûju=Yâjûj wa Mâdjûj; 
sometimes the copyist puts a jazm over the long i in the words 
like dîn.1 And so this goes all through the copy. These vocalisa­
tion marks are added in red ink, together with occasional glosses 
to Arabic words 

Whether it is possible to attach much significance to this, 
or not, it is difficult to decide. Similar vocalisation is occasionally 
found in Central Asian MSS, but usually in a small number of 
examples which are always treated by the reader as incidental 
mistakes. It would be interesting to pay special attention to 
these, and to examine the matter thoroughly. 

2. The Text of the Work. 

As already mentioned,2 the text of the Kalâdrni Pîr consists 
mostly of quotations from different works, partly Ismaili, and 
partly Ithna-'ashari. Some of them can be identified, though 
they are not mentioned by their titles. Other works remain so 
far unidentified, but it is quite possible that gradually their 
titles wil l be found. The difference in the character of the 
contents, in the language, style, various anachronisms, etc., 
show at once that we have to deal with passages taken from 
different sources. But it is not always possible to be quite 
certain where the quotation begins and where it ends. 

The relation of the Kalârni Pîr to the Haft-bâbi Abû Ishâq 
has also been discussed above.3 Here an approximate analysis 
of the composition of the KP, with regard to its agreement with 
the text of the H B A I and the identifiable quotations, is given 
below : 

pp. 8-11. Muqaddima, or dibâcha; original, but partly 
modified by the final editor. Different in the H B A I . 

pp. 11-12. Beginning of the first bâb. On p. 12, lines 5 
to 11, it literally agrees with the Âtash-kada, by 
Luff-Alî Beg Âdhar (p. 187 of the Bombay l i th . ed., 
1277/1860). Further on the subject remains the 
same, but the text is different. 

1 This latter practice is quite common in India. All editions of the 
Coran which appear in Bombay, etc., have this incorrect marking of the 
long vowels. 

2 Cf. above, p. xxii. 
3 Cf. above, pp. xxi-xxvi. 
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pp. 13-17. Some matters, especially on pp. 14-15, are 
taken from the second bâb. 

pp. 17-19. The beginning of the second bâb ; it is different 
from the H B A I , but has apparently been taken 
from Ismaili sources. 

pp. 19-23. Correspond to some extent with the first bâb 
of the H B A I . The subject is the same, but the 
text does not agree literally except in a few passages. 
Repetition on pp. 21=26. 

pp. 23-26. The beginning of the third bâb here agrees with 
the beginning of the third bâb of the H B A I , but 
soon both versions part, and agree only rarely. The 
KP seems to derive its controversial discussions from 
some Ithna-'ashari sources. The H B A I is shorter, 
and much more restrained. 

pp. 26-27. Quite different from the H B A I . Apparently 
derived from Ismaili sources. Repetitions : pp. 24= 
40; 26=21 ; 27=31. 

p. 27 (line 14)—p. 34 (line 7). Not in the H B A I . Based on 
the X V t h bâb of an early Arabic Ithna-'ashari work, 
the Kitâbu't-tawhîd, by Ibn Bâbûya al-Qummî (d. 
381/991), see pp. 110-114 of the (Tehran) l i th . ed., 
1285/1869. Some passages are literally translated 
(p. 30, line l l = p . 113 ; p. 31, line 14=p. 113, etc.). 
Most probably some other Ithna-'ashari work was 
also used. Repetitions: pp. 31=27; 32 = 107, etc. 

pp. 34-37. Not in the H B A I , though something in common 
is found in the end of p. 34. Apparently derived 
from an Ismaili work. Reference to al-Jam' bayna's-
Sahîhayn (see footnote 2 on p. 29 of the Translation), 

p. 37 ('line 5)—p. 38 (line 3). Not in the H B A I . Almost 
literally quoted from the 3rd Sahîfa of the Sahîfatu'n-
ndzirin} which is here incorporated almost entire. 

1 The Sahijatu'n-nâzirîn is a small treatise, divided into 36 sahîfas, 
composed in 856/1452 or 857/1453, the first date being given in the 
khâtima of the copy in Zeroobin's collection, and the second in Semenov's 
and the Bombay copy (cf. "Guide", No. 611). The first two copies 
do not contain the name of the author, but in the preface of the Bombay 
copy the name of the author is given as Sayyid Suhrâb. According to 
oral tradition, he was a pupil of Nâsiri Khusraw, but nothing beyond this 
is known about him. It seems that the statement of the Bombay copy 
is based only on this oral tradition which cannot be accepted as conflicting 
with the date given above. The work itself agrees remarkably in the 
sequence and dealing with subjects with the Rawdatu't-taslîm, often re­
ferred to above, and attributed to Nasîru'd-dîn Tûsî (cf. " Guide ", 
No. 642). It is much shorter, and deals with the subjects in a strictly 
" Badakhshani" way, i.e. in the style of the works belonging to the school 
of Nâsiri Khusraw. There is no doubt as to the connection between 
these two works when they are compared ; in addition to this, at the 
end of the 26th sahîfa a reference is given to a work called Risâla'i Raw-
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p. 38 (line 3)—p. 44 (line 5). Not found in the HBAI . 
Apparently derived from some Ithna-'ashari sources. 
In the passages which are omitted in the lithographed 
text the same al-Jam* bayna's-Sahîhayn, and also 
the work called Jâmi', and attributed to Abû Hâshim 
are mentioned. Repetitions : 40=43. 

p. 44 (lines 5-17). Not in the H B A I . Literal quotation 
from the Latâ'ifu't-tawâ'if, by 'Alî b. Husayn al-
Wâ'iz al-Kâshifî (comp. between 933/1527 and 939/ 
1533, the latter being the approximate date of the 
author's death). The quotation is taken from the 
second bâb, seventh fad (p. 30 of the Bombay l i th . 
ed., 1311). In the passage which follows, and which 
is omitted in the present text, the same al-Jam* 
bayna's-Sahîhayn is again referred to ; also the two 
Sahîhs, of Bukhârî and Muslim ; the Shark on the 
Nahjiil-balâgha, by 'Umar ibn Abî'l-Hadîd (d. 655/ 
1257) ; the compiler also mentions his own works : 
a risâla of controversial contents, and another one, 
in the same style, Kitâbi Arba'în.1 

p. 44 (line 18)—p. 52. Very losely agrees with the H B A I , 
although almost every sentence is differently worded. 
There are many traces of " editing ", in what touches 
on the question of Nâsiri Khusraw.2 The list of the 
Imams is generally variable in this work. Here the 
names do not completely agree with those given in 
the H B A I . 3 

pp. 52-56. The fourth bâb ; agrees fairly well with the 
H B A I . The text on p. 52 very much resembles the 
21st Sahîfa from the Sahîfatu'n-nâzirîn, though it 
does not agree with it literally, 

pp. 57-58. The contents are the same as in the H B A I , 
but the wording agrees only occasionally, 

pp. 58-70. The fifth bâb: i t generally agrees with the H B A I 
almost literally. 

p. 59 (lines 3-6). A quotation from the HBBS (p. 5, line 15y 
to p. 6, line 2), referred to as Fusûli mubârak. 

p. 61. Both bayts, quoted here, are omitted in the H B A I . 

(datu'l-muta'allimni (which in Zaroobin's copy is perverted into Rawdatu'l-
muqallimîn ; no information as to whether it is mentioned in Semenov's 
copy). One could he not far wrong in assuming that this is the same 
work as the Rawadatu't-taslîm. 

1 See p. 37 of the Translat ion. 
2 The only reference to Nâsiri Khusraw which is given in the H B A I 

is quoted in note 8 on p. 43 of the Translat ion. 
3 As is already mentioned on p. x l i i i , note I , and on p . 42, note 4, 

a commentary on this por t ion of the treatise is reserved for a special 
article to be published hereafter. 
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p. 62. The bayt at the top of the page (repeated on pp. 63y 
72) is omitted in the H B A I . 

p. 63, line 12. The bayt is omitted in the HBAI . Two 
important quotations from Hasan 'alâ dhikri-hi's-
salâm, referred to as Fusûli mubârak. The same in 
the H B A I . 

p. 65, line 10. The misrâ' is omitted in the H B A I . The 
Khutba of Hasan 'alâ dhikri-hi's-salâm is quoted, 

p. 70 (line 18)—p. 72 (line 9). Omitted in the H B A I . The 
compiler, or the final editor, apparently simply 
copied this passage from an Ithna-'ashari or Sufic 
work, preserving even the original heading : " rnas'ala'i 
panjum dar ma'âd ", though there is no mention of 
other mas'alas. As it is omitted in the H B A I , it 
may be inferred that it is a later interpolation, 

p. 72 (line 10)—p. 89. Agrees fairly well with the H B A I , 
though in the latter the text is slightly expanded 
(cf. pp. 74, 76, 77). 

p. 73, line 1. Quotation from Hâfiz ; also found in the 
H B A I . 

p. 73, line 8. From the Rawshanâ'î-nâma of Nâsiri Khusraw, 
cf. p. 528, line 7 of the Tehran edition, 

p. 75. References to the 'Umdatu't-tâlib,1 and the Rawdatu't-
taslîm.2 

p. 79, line 10 to p. 80, bot.; p. 81, line 2 to 13 3 ; p. 86, lines 
8-17; p. 87, lines 12-14; p. 87, line 18 to p. 88, 
line 17,—+all omitted in the H B A I . 

pp. 89-94. The sixth bâb ; agrees fairly well with the H B A I , 
and in some passages with the HBBS. 

p. 89, lines 16 sq. Apparently taken from the HBB8, 25. 
p. 90, lines 7-12. Literal quotation from the HBBS, 27. 

Also found in the H B A I . 
p. 90 (line 15)—p. 91. Literal quotation from the HBBS, 

27-28. Also found in the H B A I . 
p. 91, line 15. The same bayt is quoted on p. 115. 
p. 92. Literal quotations from the HBBS, 29, 30, 31. 

pp. 94-116. The seventh bâb ; agrees fairly well with the 
seventh bâb in the . H B A I . Many literal quotations 
from the Sahîfatu'n-nâzirîn, in both versions, 

p. 104, lines 7-18. From the 25th Sahîfa. Lines 14-17 
are inserted from the 24th Sahîfa. 

1 Cf. p. xxiii and p. 71, note 2 of the Translation. 
2 As mentioned above, p. l i i i , note I , i t is not quite certain as to 

whether this version is really the same as the Rawdatu't-taslîm which is 
known. Cf. also p. 71, note 1 of the Translation. 

3 This seems to be quoted from the beginning of a work by Bâbâ 
Sayyid-nâ himself,—his Shark on the Khutbatu'l-bayân, which is an 
apocryphal work attributed to 'Alî ibn Abî Tâlib. 
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p. 105 (line 10)—p. 106 (line 15). From the 35th Satîfa 
(the order of separate sentences slightly altered), 

p. 106 (line 16)—p. 107 (line 5). From the 33rd Sahîfa. 
After this the quotation is not literal, 

p. 108, lines 4-7. From the same 33rd Sahîfa. 
p. 108 (line 13)—p. 110 (line 4 ?). From' the 34th Sahîfa. 

The end of the quotation is not quite literal, 
p. 110, lines 10-12. From the 31st Sahîfa. 
p. I l l , lines 11 sq. From the 16th Sahîfa. 
p. 116—end. Different from the H B A I . Apparently 

" edited " and supplemented with references to Nâsiri 
Khusraw's supposed authorship. 

The passages which are identified most probably show that 
the author of the original version preferred to paraphrase his 
sources, while the supposed final " editor " of the present version 
simply copied them, as in the case of the quotation from the 
Latâ'ifu't-tawâ'if, and the " fifth mas'ala " from an unidentified 
work. 

It is difficult to offer any observations here on the language 
of the work, so long as some portions of i t , which may be quota­
tions from different sources, remain unidentified, On the whole, 
the language seems to be rather mixed : old forms and expressions 
appear here and there, but are not typical of the treatise as a 
whole. It may be mentioned that there are many instances of 
the archaic form of the preposition ba with -d- before pronouns : 
badîshân, badîn, badân=:ba îshân, ba în, ba ân, etc. (only rarely 
badû—ba û, as on p. 98). The old particle mar- which is used 
with postposition -râ, is found quite often here (mostly in literal 
translations from Arabic),—cf. p. 47, line 13 : mâ mar-Khudây-
râ'îm. There are occasional instances of the old " yâ of narra­
tive ", yâ-yi istimrâri, as also of yâ-yi sharf, with verbs ; 
occasional forms of the " second Future ", of Perfect and Pluper­
fect with mî-; occasional peculiar expressions like yawmi âkhir 
Shâhi Mardân-râ khwâst (p. 41, line 13), in which khwâst= 
meant. This expression is quite typical of Nâsir's Wajhi dîn, 
where it is found quite often. 

Such expressions as wâzhgûnagî (p. 45, line 16) ; or bâlîdan 
(p. 53, line 15, to be read so instead of " mawâlîd ", given in 
the text) ; or mândan used as a transitive verb (p. 49, line 18 : 
wa hîch chîz az û bâz na-mânad—" and wi l l keep nothing from 
him ") , etc., seem to be incorporated from various quotations 
from older works. The numerous forms of the Precative : 
bakhshâd, kunâd, dihâd, etc., which appear in the end of different 
chapters, in conclusive invocations of God, most probably are 
not real archaisms, but Central Asian (" Badakhshani ") peculiar­
ities similar to the pseudo-archaisms often heard in the jargonic 
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Persian which is taught in schools, and occasionally stil l used 
in poems in India. 

The translation offered here tries to give a clear idea of 
the contents of the original, by following it as closely and 
literally as possible. When translating a work like this into a 
modern and Western language, one often finds great difficulty in 
rendering many terms and ideas by their ordinary equivalents. 
The text itself is very faulty, and very often it is not clear 
whether its continuity is not interrupted. Thus the student 
should treat both this edition of the text and its translation, 
as merely tentative. Only when a good early copy of the 
original version is found wi l l it be possible to correct the 
text, and prepare a final version of the translation. 





ADDENDA 

T H E ORIGINAL VERSION OF THE Kaldmi Pir FOUND. 

On the 30th of October, 1934, I received from an Ismaili 
friend of mine, Qudratu'1-lah Beg, of Hunza, near Gilgit, a 
Persian MS containing yet another version of the Haft bâb 
of Abû Ishâq, this time,—at last,—genuine and original. An 
examination of this work, and a collation of its text with both 
the Kalâmi Pîr, and the version which heretofore was referred 
to here under the title of the HEAT, proved beyond doubt that 
the latter two works are merely amplified versions of this earlier 
treatise. 

Thus, quite unexpectedly, the mystery of the origin of the* 
Kalâmi Pîr has been solved. 

Most unfortunately, at the time when the Manuscript-
reached me, the text of the KP, its translation, and the intro­
duction were for the most part printed, except for a few pages 
only. Though this new find obviates much of what is said 
in the introduction, and necessitates quite a new set of notes 
and comments on the text and the translation, it is too late 
now to change everything, and all that is possible is to append 
this short note in order to bring the new find to the notice of 
students. There is some consolation in the fact that the book 
came just in time to avoid the necessity of publishing this note 
separately, in some periodical, where it would not be so easily 
accessible to those who may take an interest in the important 
work of the Kalâmi Pîr. 

It is interesting to find that almost all the deductions and 
inferences concerning the nature of the original version, which 
were summed up in the introduction, have turned out to be 
correct. But there can be no doubt that although our text is 
based on this original version, nevertheless, as both the KP 
and the (pseudo-) H B A I have much material in common which 
is not to be found in the original H B A I , it must be assumed 
that both works are based on some intermediate version which 
has not yet been traced. 

Although one cannot be certain, it would appear as if each 
of these different versions was in some way connected with a 
particular locality. The Kalâmi Pîr, as edited in the present 
volume, appears to be typical of Shughnan and the adjacent 
districts. The (pseudo-) H B A I seems to be in use in the dis­
tricts which are nearer to Badakhshan proper, while the original 
version is found now in Hunza, in the Eastern side of the high­
lands inhabited by the Ismailis. Most probably the well-
known conservatism of the sectarians makes them stick to their 
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particular versions, which thus are peculiar to different villages, 
or groups of villages. 

It will be possible to see from the detailed comparison of 
both texts, given further on, that the KP contains the whole 
of the text of the original version of Abu Ishâq, with the omission 
of only one important passage,1 and with occasional verbal 
variants. Thus the student can easily form his own opinion 
about it by perusing the present edition.2 The additions con­
tain as much material as the original work itself. These new 
additions most probably were chiefly inserted by the compiler 
of the intermediate version, the rest being contributed by the 
author of the KP, and is mostly taken from Ithna-'ashari sources. 

The new find by no means undermines the importance of 
the KP as a document for the study of Ismailism in Persia. 
On the contrary, it makes it still more valuable. The date of 
compilation of the KP still cannot be precisely determined. 
But a comparison of both versions permits us to some extent 
to penetrate the almost absolute darkness which up to date con­
ceals from us the different stages in the evolution of Mediaeval 
Ismailism. Even the heterogeneous element which is so strong 
in the KP, in the form of the Ithna-'ashari and other influences, 
has its value for a detailed study of the history of the Ismaili 
movement. 

The original Haft-bâb of Abû Ishâq is a book of 125 small 
pages.8 It is very simple and unpietentious in its style, may 

1 This is the passage describing the ceremony of the inauguration of 
the Great Qiyâmat at A l a m u t by I m a m Hasan 'alâ dhikri-hi's-salâdm. 
I t i s par t ly preserved in the (pseudo-) H B A I , from which i t i s translated 
in the footnote on pp. (50-61 of the Translation. The fu l l original t ex t 
of it is given further on, on p. 115, together w i t h an English version of the 
por t ion that is omi t ted . 

2 Of a l l passages tha t are omi t ted in the present edit ion of the KP 
only two are also found in the or iginal . The first (see p. 14 of the Transla­
t ion) in the original is much shorter than in the K P , occupying only 11 
small pages (18 30 of the Hunza copy). It deals w i t h the controversy w i t h 
Sunnism, giving absolutely noth ing new or interesting. The second 
passage (see p. 98 of the Translation) is less than four pages (111-115 in 
the Hunza copy), and deals w i t h some abstruse speculations about symbol­
ism of numbers. It is interesting to note tha t all other passages that are 
o m i t t e d in the present edit ion of the KP belong to the compiler of that 
version, and are not found in the original . 

8 The Hunza copy is over a hundred years old, and is wr i t t en on thick-
ish hand-made paper, the " Khoqand î ' ' variety, obviously of Central Asian 
origin, of greyish colour, 20 by 12,5 cm., 13 lines to a page, 6,5 to 7 cm. 
long. The handwri t ing seems to be the same al l through the copy, 
but differs s l ightly from page to page. This may be explained by the 
fact that probably its original owner copied i t leisurely, w i t h long in 
tervals between different pages. His handwri t ing is quite unskilled, as of 
A man who rarely takes a pen into his hand, and his orthography is de­
plorable, while Arabic quotations are mostly perverted beyond recognition. 
Two , or jus t over two pages normal ly are contained in one page of this 
l i thographed tex t . 
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be even rustic or boorish in expression, but entirely free from 
chaotic repetitions, anachronisms, and inconsistencies which 
are so numerous in the KP. It is plain, restrained in argument 
and especially in controversial matters,1 and creates a far better 
impression than its later amplified versions. The name of the 
author is found in its proper place, unfortunately simply in 
the form Bû Ishâq, without any surnames, or the name 
of his father. Sectarian tradition apparently preserved no 
information about him, and almost nothing can be gathered 
concerning him from his book except for the fact that he was 
most probably a native of the district of Mu'minâbâd, in Quhistân, 
in Eastern Persia.2 There aie some certain peculiarities in his 
language which support this.3 In his first bâb, dealing with the 
story of his conversion, he mentions that he met an Ismaili 
missionary (whose name is not given),4 and that ultimately, 

1 The work contains no abuse of the enemies of 'A l î , and even is 
markedly cautious in expressing various dogmatic issues in conflict w i t h 
Sunnite ideas. There is every reason, therefore, to t h i n k tha t it was 
composed while the government was s t i l l Sunnite, i.e. before the advent 
of the Safawids, who permit ted , and even encouraged the abuse of the 
adversaries of the Imams and of Shi ' ism. 

2 Mu 'minâbâd is an ar id dis t r ic t in Eastern Persia, occupying the 
South-Eastem par t of the valley of Bi r jand . It begins jus t a few miles 
East from the t o w n of Bi r jand , and stretches some distance South of 
Sarbîsha. Some Ismai l i villages are s t i l l found there ; most probably 
they were much more numerous in the X V t h c. There are also many 
I smai l i hamlets scattered in the adjacent districts, West and N o r t h from 
Mu'minâbâd, as far as Qâ'in, and even further. The reason why it is 
X^ossible to t h i n k tha t the author belongs to this dis t r ic t is his reference 
to i t on pp . 78-79 of the original t ex t (omi t ted in the K P ) . The Hunza-
scribe, being unfamil iar w i t h Persia, apparently misunderstood the name 
of the place, and made it meaningless *' dar Mu'min bâd Quhiutân", ob­
viously o m i t t i n g an alij. In this passage (as may be seen from the 
Appendix) , the author says tha t on the day of the celebration of the 
Qiyâmat in A l a m u t Mawlâ-nâ had given orders tha t it should bo celebrated 
" in Mu'minâbâd of Quhistân and everywhere ". The reason tha t this 
rather remote local i ty was singled for special reference clearly indicates 
tha t the author was par t icular ly interested in i t , most probably being 
a nat ive or a resident of i t . 

:J The most prominent feature of the Manuscript is the indiscriminate 
use of the pronoun û instead of ân, and occasionally hamû for hamân. 
The language being otherwise quite correct Persian, it is possible to 
regard this as a trace of the Southern Khorasani pronunciat ion of ân 
as û, which is s t i l l common. In addi t ion to this the author is very fond 
of the expression paydâ shudan, paydâ kardan, etc., which is more in 
common use in Khorasan than in any other Persian province (in Ind ian 
and Badakhshani Persian it is never used in its original sense). Yet another 
Khorasanism is the frequent use of chû for chi. 

4 This missionary is converted in to Bâbâ Sayyid-nâ by the au thor 
of the K P . I t may be noted tha t the author of the original version 
never uses the expression Bâbâ Sayyid-nâ, bu t calls h im s imply Sayyid-nâ, 
quite in accordance w i t h Persian usage, as preserved in the old 
histories, such as Jahân-gushâ, Jâmi'u' t-tawârîkh, Guzîda, etc. This 
addit ional t i t l e Bâbâ most probably is, as suggested above, p. x v i , 
note 1, of Central Asian or ig in . 
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being presented to the person whom he calls Badî'u'd-dîn 
Khwâja Qâsim, he was made a ma'dhûn. The blessings accom­
panying the name of this Khwâja Qâsim imply that the latter 
was already dead at the time when the book was composed. It 
is clear from the way in which reference is made to him that he 
was not an Imam. In any case, however, he appears to have 
occupied a very high position in the Ismaili world. Looking 
at the list of the hujjats, we find the name Qâsim Shâh who 
lived about that time.1 The coincidence is significant, and it 
is quite possible that Khwâja Qâsim mentioned in the book 
really was the hujjat who is referred to in the list under the 
name of Qâsim Shâh. 

The work itself gives no direct indications as to its date. 
The latest persons or events that are referred to in it are : 
Nasîru'd-dîn Tûsî (who died in 072/1273) (cf. p. 50 in the text 
of the KP), and the fact that from the disappearance of the last 
Imam of the Ithna-'asharis, Mahdî, more than 500 years have 
already passed (of. p. 22 in the KP). This gives the date as 
the beginning of the I X / X V t h c. 

In the end of the third bâb (in the place corresponding 
with pp. 49-51 in the KP) the genealogy of the Nizari Imams 
is given, which ends with Mustansir bi'l-lâh ( I I I ) as the Imam 
of the time.2 This genealogy differs from the present official 
version, and it is obvious that this Mustansir I I I is the same 
person as Imam Gharîb Shâh of the official version. The Imams, 
as is well-known, in addition to their personal names, had 
many surnames, honorary titles, and probably special names 
under which they were known amongst their followers only. 
Thus it is almost hopeless to be certain as to who is who in case 
the names do not coincide. In any case it is quite obvious that 
Gharîb-Mîrzâ, cannot be a personal name or title, and can ob­
viously be only a surname. Some authors 3 give his name as 
'Abbas, and it is quite possible, and even probable, that he 
might have had the official honorary title Mustansir bi'l-lâh, 
like his grandfather. 

1 Cf. \V. lvanow, kk Ismailitica ", Memoirs of the As. Soc. of Bengal, 
vol. V I I I , 1922, p. t»9. The author of the KP made him Imam Mustansir 
bi'l-lâh, the Fatimid caliph of Egypt. 

2 After the last khudâwand of Alamut, Kuknu'd-dîn Khûrshâh, the 
author gives (p. ."50 of the copy): Shamsu'd-dîn Muhammad; 'Alâ'u'd-dîn 
Mu'min Shâh ; 'Alâ'u'd-dîn Qâsim Shâh 1 ; 'Alâ'ud-dîn Qâsim Shâh II 
ibn Qâsim Shâh; 'Imâdu'd-dîn Salâm (or Islam) Shâh I; Tmâdu'd-dîn 
Salîm (or Islâm) Shâh II ibn Salâm Shâh ; Jalâlu'd-dîn Mustansir bi'l-lâh 
I I ; 'Imâdu'd-dîn Salâm (or Islâm, or 'Abdu's-Salâm) Shâh I I I (the last 
two are omitted in the KP) ; and, ultimately, the Imam of the time 
Mustansir bi'l-lâh I I I . 

8 This is Muhammad Taqî Mahallâtî, the author of the Âthâri 
Muhammadî, composed in 1310/1893. He is generally quite unreliable, 
except in matters connected with the story of Imam Hasan-*Alî Shâh. 
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The only author, so far known, who gives the date of his 
death is the Indian Nizari, Nar-Muhammad, who in his work, 
Satvênî,1 attributes to him a short reign of three or four years 
only, 899/1494 to 902 (or 903)/1497. Although the dates given 
in the Satvênî do not generally stand criticism, nevertheless, 
as there were nine generations of the Imams after 650/1252, 
we can assume that Gharîb Shâh, or Mustansir I I I , flourished 
not later than the end of the I X / X V t h c, and thus the original 
version of the Haft-bâb of Abû Ishâq was written about that 
time. 

This original H B A I is divided into seven chapters, with the 
same headings as those in the KP. The story of his own con­
version which Abû Ishâq narrates in the first bâb, surely is of 
very limited interest to anybody except to himself, or people 
connected wi th him. For the religiously inclined reader who 
looks only for instruction, and not for lyrics, it is perfectly 
useless. Most probably both the compiler of the (pseudo-) 
H B A I , and the author of the KP held an opinion like this. The 
former simply omitted i t , replacing it with the most important 
second bâb of the HBBS. The author of the KP appears to be 
a more ambitious man, who probably had a very high opinion 
of his own scholarly attainments. Instead of rejecting this 
uninteresting first chapter, he conceived quite an extraordinary 
idea to turn this story of an obscure rustic lsmaili from Eastern 
Persia into an autobiographic account of the experiences of 
the great poet, traveller, philosopher, and missionary of Ismailism, 
Nâsiri Khusraw himself. 

It would probably be wrong to attribute to the editor 
any unfair motives. Surely, if his motives were not really 
pious, he could easily have attributed the work to himself. And 
yet he had not even done anything to preserve the memory 
of his own name, which seems to be completely forgotten. 
Most probably, being rather uncritical and too enthusiastic, 
he was himself misled by the spurious autobiography of Nâsir, 
and the apocryphal works of which there was probably never 
any scarcity. Anyhow, his success was really brilliant: the 
work of an obscure author, which probably would have been 
forgotten very soon, has become through his ruse one of the 
most sacred books of the Ismailis of the Upper Oxus districts, 
and has been carefully preserved, in many copies. 

An analysis of the text of the KP, and its comparison with 
the text of the (pseudo-) H B A I are already given above, on pp. 
l i i - l v i . Here i t is sufficient to add a review of the most im­
portant discrepancies between the text of the KP and the 

1 Satvênî-jî Vêl, a versified treatise in Sindhi, composed towards 
the end of the X V l t h c. by Nar -Muhammad Shâh, son of Imâm-Shâh. 
H i s dates are given in the Samwat era. 
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original version.1 The time has not arrived yet to give a com­
plete list of all the minor and less important variants, because 
the text of the KP , as given in this volume, is based only on 
two very imperfect copies, and cannot be regarded as absolutely 
reliable. On the other hand, the copy of the. original H B A I , 
which was received from Hunza, is also extremely imperfect, 
containing many obvious mistakes and omissions of words and 
sentences, in addition to terrible orthography and almost hope­
less perversions of Arabic quotations. It appears, however, that 
such variants almost never interfere with the contents of the 
books, and are rather immaterial from this point of view. 

It may be added that, as a rule, the present copy of the 
original H B A I shows great passion for brevity, omitting the 
usual blessings accompanying the names of the Prophet or the 
Imams, or introductory Arabic formulas with the quotations 
from the Coran (such as qâla'l-lâh ta'âlâ, or qâla Rasûlu'l-lâh, 
etc.). It clearly avoids poetical quotations which are so 
numerous in the KP. Often when one is given it is written 
in such a way that it is not easy at first sight to see that it is 
poetry. 

Here is a complete analysis of the alterations which the 
editor of the Kalâmi Pîr has introduced into the text of the 
original version of the Haft-bâbi Abû Ishâq. 

The initial Arabic passage on p. 8 is an interpolation, and 
the text begins with Shukr wa sipâs . . . to line 11, ending with 
. . . khûd andâkht. On p. 9 the text is continued on lines 5 
to 8 (. . . rasânad), and then is continued again on line 13. It 
is interesting that the editor of the KP manipulated the text 
in such a way as to make the verse of the Coran X I I I , 8 to 
refer to himself, while in the original H B A I it refers to God. 
The name of the author, Bû Ishâq is found in the passage 
corresponding with line 14 ; it is also interesting to note that 
in the Arabic invocation, " may God establish it (the da'wat)", 
etc., the text gives thabbata-humâ, i.e. both, the da'wat and the 

1 As can be seen from the details further on, the KP contains much 
addi t ional matters chiefly in the second, t h i r d , f i f th , and seventh bâbs. 
Those passages which are contr ibuted by the editor of the KP are most ly 
derived from Ithna- 'ashari sources. The numerous short interpolations, 
which are the chief cause of the KP appearing so chaotic, unsystematic, 
and f u l l of repetitions, almost invar iably belong to one and the same 
type : it would seem as if the author had 4* ready made '* sets of quotations 
from the Coran and hadîths, on various favourite topics, and whenever 
such a topic is referred to in the original tex t , he automatical ly drags in 
one of these stereotyped sets of quotations, regardless of whether it is 
really needed or not , or whether he is g iv ing it for the first t ime, or 
is merely repeating himself. To this type of insertions belong the numerous 
repetitions of some verses of the Coran, pieces of poetry, etc. N o t rarely, 
as the reader may see, his interpretations of the Coran are very strained, 
and sometimes the verses are quoted or translated incorrectly. Sometimes 
hadîtha are systematically treated as verses of the Coran (cf. Index V I ) . 
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author ! The end of the muqaddima is the same, except for 
some unimportant variants in wording. 

In the First bâb, after the heading, only the first sentence 
belongs to the original, up to ahwâli în banda ân bûd ki, which 
is here repeated on p. 12, line 1 4, and from here to the end 
the texts agree, except in occasional short interpolations. 
Thus the experience of a young Persian Ismaili, seeking after 
knowledge, was planted by the editor upon the 77 years old 
sage, Nâsiri Khusraw. The interpolations are : on p. 12, line 15 
(man 'arafa . . . ). On p. 14, 1. 6—wâjib ast ki û-râ bi-dânad ; 
lines 12 to 18 (wa qissa'i . . . to . . . padhiruft), and line 19 
(dar tâqi . . .) to p. 15, line I (. . . Allah) ; on p. 15, line 16 to 
1. 17 (ba-hukmi . . . . mubîn), in addition to a few minor variants. 
It appears that the end of line 17 is a misrâ', and should be 
read : 'aql sargardân-u man hayrân-u sabr-am munhazim. On 
p. 16 there are again many minor variants. On line 13 the 
words nâmî man Bâbâ Sayyid-nâ'st are omitted, and the name 
of the Ismaili missionary is not mentioned at all. On lines 18-19 
omitted from awwal . . . to . . . khabar dâda ki. 

On p. 17, line 3, instead of the name of Mustansir bi'l-lâh, 
Khwâja Qâsim ridwânu'l-lâhi 'alay-him ajma'în is given (not 
clear, why the Plural is used). On line 4, after the word bi-
rasîdam, is added wa ma'dhûn shudam. After this all is omitted 
to line 15 (. . . chi mahâl). 

It is thus clear that the author was a modest ma'dhûn, 
who was promoted by the Mediaeval hujjat Khwâja Qâsim, 
somewhere in Persia. 

The beginning of the Second Chapter suffered very l i t t le, 
and only minor variants occur. It must be noted that 
as a rule the original author, Bû Ishâq, prefers to quote different 
hadîths and even verses of the Coran in Persian translation, but 
the editor of the KP invariably restores their Arabic text, and 
adds a few more Arabic passages on his own account. 

The portion which is omitted in the passage which is not 
printed in the text of the KP (p. 20) occupies just over 11 small 
pages (end 18 to beg. 30 of the Hunza copy), as mentioned above. 

On p. 21 (line 5) Imam Zayd is called the son of Imam 
Zaynu'l-'âbidîn. Passages which are omitted in the original 
are : lines 8-11 (chunânchi . .. bâshad); 12 (wa ra'y . . . khilâfat-râ). 
On lines 13-14 the text is bad in the KP : for dar 'asrî, etc., it 
is necessary to read dar har 'asrî, which makes a great difference. 
On p. 22 are interpolated : lines 2-4 (nîz . . . dawri û), lines 5-7 
(ya'nî. . . shaivand). On p. 23 the fantastic story about the 
dispute of the sons of Imam Ja'far Sâdiq is entirely omitted. 
Instead of it there is only a short sentence, stating that after 
Imam Ja'far the Imam was Ismâ'îl, not Mûsâ Kâzim. 

The Third bâb is altered very considerably, and long pas­sages are interpolated : p. 23, 1. 7 to p. 24,1. 12 (wa ân dîn . . . 
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ba rûzi âkhir ) ; p. 24,1. 16 to p. 25,1.13 (wa hadrati rastagâr); 
lines 15-17 (Imâm hamîsha . . . mubîn) ; p. 26, l ine 4 to 1. 9 
(rûzâ . . . nîst) ; p. 26, 1. 10 to p. 27, 1. 8 (haqq-râ ba Muhiqq . . . 
as-salâm) ; p. 27 ,1 . 11 to p. 45 ,1 . 2 (wa margi kasî . . . shinâsand). 
This long passage is most ly compiled from Ithna- 'ashari sources ; 
i t is also absent in the newer version of the H B A I , as is shown 
above (]). l i i i ) . On p . 45 the Arabic sentence on lines 17-19 
is omi t ted , as also lines 3-5 on p. 46 (wa Khudâyi . . . qawlu-hu 
ta'alâ). Only a few sentences, which follow the end of line 13, 
are much amplified in the KP (not in the pr in ted tex t ) . F r o m 
p. 47, line 19 to p. 48, 1. 9 (ba-hukmi . . . ishân) omi t ted in the 
original . The end of the t h i r d bâb is badly perverted. On p. 49, 
lines 6-7, the story is about I smâ ' i l son of Abraham, not I smâ ' i l 
b. Ja'far, and instead of the name of Mûsâ Kâz im there appears 
Lshâq (Isaac). F rom line 8 to 13 (ya'nî . . . . wa paydâ) the 
t ex t is an interpolat ion, as also lines 15-16 (naql . . . namûdand). 
On p. 50, lines 17-19 (wa man .. . rasîd) are inserted instead of the 
original passage, given in the footnote 8 on p. 43 of the transla­
t ion . Though the new H B A I stops here, the original version 
adds the most impor tan t passage (cf. note 1 on p. 44 of the 
Translation) which runs as follows : wa Sayyid-nâ nîz badân 
Jmdrat rasîd wa 'inâyati tamâm dar kâri û raft, wa farzandi û 
Mawlâ-nâ Nizâr ki nassi Imâmat bar û bûd nâ Sayyid-nâ supiird, 
wa û-râ hujjati Daylamân wa Târim wa ân hawâli kard. Thus 
we can see tha t according to the ideas of Bû lshâq, it was I m a m 
Nizâr himself whom I m a m Mustansir entrusted to Sayyid-nâ. 
Though this passage is far clearer than tha t in the KP and 
(pseudo-) H B A I , yet i t is no-t quite satisfactory from the styl ist ical 
point of view, and most probably is corrupted by scribes. 

Further on, on 1. 2 there is, of course, no reference to " Âl  
wa Haydarâbâd ", both fictitious places. There are many small 
variants in the subsequent lines. The l is t of the Imams ends 
w i t h Mustansir ( I I I ) , and the concluding invocations are s l ight ly 
different in their wording. 

The Fourth bâb is copied quite fa i thful ly , and though 
there are many small variants, some of which are impor tan t 
yet it seems to be quite free from interpolations, or substantial 
omissions. 

The Fifth bâb begins quite a l l r ight , again w i t h verbal 
variants, but from p. 60 interpolations appear again. Thus 
p. 60, 1. 6 to 1. 9 (ehunân-ki . . . bi-kash); lines 17-18 (Khudây-râ 
. . . hâl); p. 61 , lines 5-8 (sharif nîz . . . ta'âlâ) ; lines 10-11 (û 
mubîn . . . badîn); lines 12-13 (ya'nî . . . dawri û); line 16 (hadîth 
. . . as-salâm), and the last line. On p. 62 the first l ine ; lines 4-6 
(Khudây-râ . . . guftand) ; lines 7-8 (ma'rifat. . . ta'âlâ) ; l ine 9 
(har chi . . . û'st) ; p. 62, line 11 to p. 63, 1. 3 (mabda'î 
paydâ shawad); in addi t ion to several verbal insertions, the 
bayt on line 12 is also an interpolat ion on p. 63. On p. 64, 
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lines 12-15 (yâftand . . . gashtand). On p. 65 impor tan t altera­
tions are introduced by the editor in lines 5-8. In this passage 
(which is also given in a s l ight ly different form in the pseudo-
H B A I ) , on lines 7 sq., the references are not to Mawlâ-nâ 
' A l î , bu t to Sayyid-nâ ; the tex t is differently worded. Lines 9 
and 10 are an interpolat ion. On p. 66, lines 3 to 14 are much 
altered. The original t ex t is given in the Appendix, on p. 115. 
There are minor insertions in the last three lines of the page. 

On p. 67, lines 2 to 7 are omi t ted . It is very strange tha t 
the quatra in (lines 6-7), containing the most impor tan t reference 
to the Imams Mustansir and Salâmu'1-Iâh (cf. above, p. xx i i i ) 
is omi t ted . As it appears in i ts proper place in the (pseudo-) 
H B A I i t i s possible to suspect tha t i t i s wrongly omit ted in the 
Hunza copy of the Orig. H B A I , but in real i ty should be there. 

Fur ther on, on the same page, the quotat ion on 1. 10 is 
omi t t ed , as also on line 13. The end of the last line should 
be read : . . . hujjat wa dâ'iyân and. 

On p. 68 the first two lines are omit ted ; also lines 4-5 
{nûri . . . asrâr bûd). In the original version the fifth bâb ends 
here. On line 12, after the word bâshad, follows : chunânchi 
dar zamâni Khudâwand 'âlâ dhikri-hi's-salâm bûd. After it 
there is a short concluding invocation. The twenty-one pages 
which are added here are entirely an interpolat ion by the editor 
of the K P , or his predecessor, because the (pseudo-) H B A I 
also contains the same matters to a considerable extent (cf. 
P. lv). 

The Sixth bâb is again almost entirely free from interpola­
tions, except for p. 91, lines 7-15 (ba-hukmi. . . aslan). Here the 
editor of the KP in many places abbreviates the original text , 
o m i t t i n g some words and short sentences. 

The Seventh bâb is again to a very great extent an interpola-
t ion . Up to p. 99 there are only verbal variants, but f rom there 
are found longer insertions : lines 10-19 (qawlu-hu end of 
the last line). On p. 100, line 7 (mu'allimân . . . na-gardânand) ; 
lines 15-17 (wa în . . . 'alîm). On p. 102 the text of the passage 
(after the 17th line) which is omi t ted in the present edit ion, is 
the same as in the original (pp. U1-115 of the MS). On p. 103, 
line 4 the name of Mustansir b i ' l - lâh is not mentioned in the 
original version, but the t ex t generally agrees l i te ra l ly , and it is 
possible tha t the quatra in was purposely omi t ted for some reason. 
The passage beginning on line 5 (chunânchi . . . ) and ending on 
p. 104, line 18 (. . . khûd) is interpolated. The last line on 
p. 104 and lines 1-9 (to . . . tayyiba) belong to the original tex t , 
but after this a long passage again is inserted up to p. 11] , 
line 4 (. . . hâwiya). As has already been mentioned in footnote 
1 on p. 107 of the Translation, the change is a b r u p t ; now it is 
clear tha t this is due to the negligent handling of the t ex t on 
the part of the interpolator. 
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Further interpolations: p. I l l , lines 10-15 (ad-dunyâ 
. . . mathal), and lines 15-17 (chunânchi . . . shâbb). The beginning 
of line 18 should be read : wa sarâb nîstî-yi haqîqî ast, ammâ 
dar wahmi mardum ast. . . In addition to verbal variants and 
small insertions on p. 112 there are an Arabic quotation on line 
10, and a bayt on line 17. The bayt on p. 113, line 4 is also not 
original. On p. 114, line 4 the sentence chunanchi. . . az man 
is added. The work ends with the third line on p. 115. There 
is added in the original half a page of the usual concluding 
prayers, etc. 

The student who will mark out all these interpolations in 
his copy wil l have an almost complete text of the original version 
of the real Haft-bâbi Abû Ishâq, except for two comparatively 
short passages, one dealing with controversy, and presenting 
absolutely nothing essential to the doctrine, and the other 
containing nothing but fantastic speculations about the sym­
bolism of numbers. The minor variants are numerous, but they 
do not substantially alter the sense and the spirit of the original 
theories. 



KALÂ MI PîE 
TRANSLATION 

In the name of God, the Merciful, the Compassionate ! 
Praise be to God, the Lord of the worlds, the goal of the 

pious; and benediction and blessing be upon His Apostle, 
Muhammad, wi th all his successors, the Good and the Pure; 
and upon his Wasî, and his " progeny " (dhurriyyat), for all 
time, eternally ! 

In the name of the present Lord of the World and the 
Interpreter of the Divine Will,—may God uphold his word, and 
help (us) to be obedient to h im! 

Thanks and praises to the Creator whose light of Divine 
help (ta'yîd), in a spark of enlightenment made the Primal For­
mative Conscious Cosmic Principle ('Aqli kull) seeing, speaking, 
and hearing by the light of His recognition (ma'rifat). Through 
these the 'Aqli kull could see and understand the mysteries of 
the Universe and the realities (haqâ'iq) of this illusory world, 
conveying this knowledge to the trusted angels and the preachers 
(dâ'î) of the path of faith. He made it the Proof of His Divinity 
for this world, and its inhabitants; by His overpowering might 
and irresistible command He lifted into the air, on the end of 
the spear of His omnipotence, the rebels and miscreants of 
mankind, and threw them at the feet of the weakest of His 
obedient worshippers. It is stated in the Coran and in the 
hadîths of the Prophet: (one must believe) (Cor. I V , 135) " in 
God, His angels, His revealed books, His Apostles, and the 
Last Day" . 1 And the expression " the Last D a y " refers to 
'Alî and his successors.2 And God is the Lord, the One deserving 
(praise), the Living, the Eternal. On Him depends the manifesta­
tion (zuhûr) and revelation (izhâr) of the mystery of the infinite 
embryo of the world of spirits and of continuous creation. 
And the foundation, or the principle,8 and origin of Imamat, 

1 This quotation appears very frequently in this book, as will be 
seen, but it is always difficult to decide whether the author quotes the 
verse I V , 135, or its parallel in I I , 285. Cf. A. J. Wensinck, The Muslim 
Creed (Cambridge, 1932), p. 8. Usually the expression " Last Day " is 
supposed to refer to the Day of Judgment. 

2 The expression kwâst in this sense appears very frequently in 
this work, as in the Wajhi dîn, in which it is very common. 

3 The expression nuqta'i nutfa'i Imâmat seems rather strained. Most 
probably this is an error of the copyist, who first wrote by mistake nuqta, 
and then corrected himself, leaving the wrong word to remain. 
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whence comes the mystery of Prophethood (nvbuwwat), has 
never been interrupted. As the Prophet (blessing be upon 
him!) said: " To Him returns the commandment and every 
manifestation (kashf), as otherwise. . . "1 [9]2 One accepts 
Imamat by its obvious signs (nahj) and the preaching (riwâyat) 
of the hujjats of the time ; and the mystery of Imamat becomes 
manifest as a blessing, just as the clouds of God's generosity 
which He sends, and just as saintliness {'iffat) of His messengers 
and their (sincere) followers. By the mercy of God, in accord­
ance with what is said (Cor. V I , 3) : " God knows your secret 
conduct and your plain, and He knows what ye earn ",—every 
one of the faithful, following the principle (Cor. I I , 286): 
" It (the soul) shall have what it has earned, and it shall owe 
what has been earned from it " ,—will become the slave of what 
is true (mustahaqq). God, make us to know what Thou likest 
and what pleasest Thou ! 

Incomparable glory belongs to the Proof (hujjat) of the 
Allhighest, i.e. Muhammad the Mustafa (God bless him and his 
descendants, and accept them !), who is the greatest and the best 
of all prophets. Riding his horse of persuasion on the course of 
preaching, he has given the people fear and hope in order to 
bring them out of the darkness of ignorance and error, and 
make them come to God with the help of the light of Divine 
knowledge (ma'rifat), to walk along the highway to Paradise 
(sirdtu'l-mustaqim), purifying them thoroughly (Cor. X X X I I I , 
33). ' Said God (Cor. I l l , 30) : " Verily, God has chosen Adam, 
and Noah, and Abraham's people, and 'Imrân's people above 
the world,—line of descendants in which one succeeds the 
other,—and God hears and knows ". God called the people 
on the earth to embrace His religion through the medium 
(hijâb) 3 of his Prophet. The ways of God are the best! 

On many occasions brothers and friends, the followers of 
the right guiding religion (da'wati hâdiya) asked this humble 
slave of the Pure Imams (i.e. the compiler of this treatise) to 
write a book on religion, referring to the verse of the Coran 
( X I I I , 8): " Verily, thou art a warner, guiding all the people " . 
And this humblest slave of the truly leading and rightly guided 
religion of Ismailism (da'wati hâdiya*i mahdiya'i Ismâ-îliyya),— 
may God establish it firmly in the Eastern parts of the world 
and in the Western!—(prayed) God to help him with His eternal 
assistance and constant guidance, to keep him away from those 
who err and commit mistakes, from the devils of the time, and 
the Antichrists of the day,—those who in appearance accept the 

1 The hadîth is left unfinished, probably being regarded as well-known, 
* Figures in heavy type refer to pages of the original text. 
3 About this terra see the Introduction, I I . 
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teaching of the prophets and preachers, but who in reality are 
content, like beasts, with straw and leaves of trees. They fall, 
therefore, from the human state to that of speechless animals, 
as is said in the Coran ( X X V , 46) : " They are only like the 
beasts,—nay, they err more from the way ".—So he (the author), 
after offering thanks, praises, and glorification to God, [10] 
explains here—in an unskilled way—all that he has learnt 
about the ways of the righteous men (muhiqqân) of his day. 
Let this book be a help to the community of the faithful, to the 
beginners, and the newly initiated (mustajîbân), in their progress ! 
May they mention this humble slave in their prayers of thanks 
to God, praying for mercy and help to the Lord of the World 
and of Time, the Creator of mankind and demons,—may His 
power be exalted and His authority be extolled! Verily, He is 
the most reliable of the helpers and assistants,—we rely on 
Our Lord only! 

This treatise is composed of seven chapters :— 
I. On the biography of the author, and the circum­

stances under which he joined the true religion of 
the Ismailis. 

I I . Demonstration of the futility of the doctrine of the 
seventy-two (erring) sects. 

I I I . Proving that in the world no sect, except this one, 
attains salvation, and that this one only is true. 

I V . On the meaning of Prophethood, the office of the 
Wasî of the Prophet, on revelation of the Coran 
and its allegorical interpretation,—I wi l l explain 
this with the help of God. 

V. On the meaning of Imam at; the periods of time 
during which the Imam remains hidden or mani­
fest ; and on the meaning of the Great Resurrection. 

V I . On the spiritual and the physical world, on the 
beginning of things, and their ultimate goal, and 
on the degrees of spiritual progress, from the newly 
initiated believer, to the Imam. 

V I I . On the allegorical interpretation of some prescrip­
tions of the religion; of some verses of the Coran; 
on various instructive matters ; also on the reasons 
for this book being divided into seven chapters ; 
and on some parallels between the phenomena in 
the Universe and in human nature. 

A l l which is true and correct, is what Our Lord,—be 
exalted His greatness, and be extolled His mention!—has put 
into the mouth of this humble slave. And all that,—God 
forbid!—is incorrect, depends on i l l luck and temptations, 
which befell the author. " What befalls thee of good is from 
God, and what befalls thee of evil is from thyself " (Cor. I V , 81). 
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May our Lord help all His slaves to comply with the com­
mands of the true religion, may He turn away their hearts 
[11] from what is bad and improper, and make them enlightened, 
seeing and hearing by the light of the knowledge of the cosmic 
Conscious Formative Principle ('Aqli knll). Verily, He is the 
best of all helpers and assistants ! 



CHAPTER I 

On the biography of the author, the humblest slave of the 
only leading and rightly guided religion of the Ismailis. 

" When God wishes something to be, He brings into 
existence the causes which produce i t . " The story of this 
humble slave is this : when I began to distinguish my right 
hand from the left, my heart became preoccupied with studying 
different sciences,1 and practising different virtues, until I was 
able to understand the letters of the Book of God,2 and the 
celestial mystery which was conveyed to us by our Prophet,— 
blessing of God be upon him!—i.e. the Coran, which I knew 
before my tenth year of age. After this I occupied myself 
with literature and grammar, studying the largest dictionaries, 
grammar, and etymology, in the epistolary and in the legal 
language ;—this took five more years. Then I took up astro­
nomy, geomancy (rami), geometry (ilmi Iqlîd), Almagest (ilmi 
Majistî), measurements, and details connected with these (?). 

When I turned to the study of religious disciplines, I looked 
through 900 commentaries (tafsîr) on the Coran, I studied the 
art of reciting the Coran, and I busied myself with studying 
different other sciences, and attaining perfection. I left the 
country of Daylam, and the district of Haydarâbâd,3 in order 
to see the world, and to acquire knowledge of secret (bâtin) 
sciences. I visited Egypt, Byzantium, Greece, and Babylon4 

in the space of thirty years. Then5 I took up the study of 
law and the traditions of the Prophet,—blessing of God be upon 
him!—commentaries on the contradictory verses in the Coran, 

1 Here begins the por t ion derived from the pseudo-autobiography, 
as it is quoted in the Atash-kada'i Adhary by L u t f - ' A l i Beg (Bombay, 
1277, p. 187^ line 4). 

2 The Atash-kada gives apparently a better reading,—6a hifz instead 
of ba khatt, i.e. " I was lucky to learn the Coran by heart ". 

3 In the geographical works of t h a t per iod: Yâqût ' s Dict ionary, the 
Nuzhatul-qulûb of Qazwînî, etc., there is no mention of such a distr ict . 
Obviously, the name is quite fictitious. In his genuine works, as is wel l -
known, Nâsir i Khusraw himself says tha t his birthplace was Qubâdiyân, 
a t own on tho Oxus river, a dependency of Ba lkh . Âtash-kada makes his 
birthplace Isfahân. 

4 Babylon, or Bâbul , was at the t ime of Nâsir i Khusraw in ruins 
already for a thousand years, bu t i ts fame as the c i ty of magicians per­
sisted even much later. This is why the author makes Nâsir to t ravel 
there. 

5 Most probably these repeated " ba'd az în " do not really i m p l y the 
sequence in t ime, as otherwise the programme of Nâsir's studies wou ld 
be quite extraordinary. 
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and all verses containing prescriptions or prohibitions, mention 
of things permissible and things forbidden. I studied the 
different schools of reading the Cor an, in their variations accepted 
in different cities, which were centres of learning. I found some 
books by Imam Muhammad Bâqir,—blessing of God be on 
him!—the Kashfi kabîr,1 or the " Great Revelation ", and the 
other Jâmi'i saghîr2 or the " Smaller Collection ". Similarly, 
I found the book Shâmil, or "Comprising everything'',3 and a 
manuscript written by my ancestor, Imam 4 'Alî ibn mûsâ Ridâ, 
having discovered it amongst the works of Imam Muhammad 
b. Hasan 'Askarî. I also read other books which were being 
used by the people at that time. Then [12] I started the 
study of the four ancient books, i.e. the Torah of Moses, Gospels 
(injîll) of Jesus, Psalms of David, and the Books (Suhuf) of 
Abraham,—all being the Word of God, addressed to the people 
of that time. Then I found and studied the books of Sh-m-r-qîs, 
of Sîjûrân-s,5 and of the younger Ptolemy, the Jew.6 Six 
more years passed in this. Then afterwards, turning again to 
the disciplines belonging to Islamic religion, I became very 
interested in philosophy, logic, laws of religious and physical 
nature, in the most learned Organon, in medicine, politics, and 
in magic figures.7 

Not a single science was left in the world which I 
had not studied, 

1 Apparently quito fictitious, because it is not known at present. 
2 An early work, al-Jâmi'-u's-saghîr, is ascribed to Ibrahîm b. 

Muhammad b. Sa'îd ath-Thaqafî, who was a contemporary of 'Alî himself. 
Cf. 'KashfiM-hujub by Kantûrî (Calcutta, 1330), No. 758. It deals with 
fiqh. 

3 Apparently quito fictitious. There are many works called Shâmil, 
but none of them is ascribed to Imam Muhammad Bâqir. 

* The title of " Imam"',prefixed to the names of these Ithna-'ashari 
saints, shows that the compiler slavishly copied the passage from a non-
Ismaili work. No Ismaili of any sub-sect regards either 'Alî Ridâ or Hasan 
'Askarî as Imams. 

6 These names are either quite fictitious, or are mutilated in the 
course of transcription to such an extent as to become quite unrecogniz­
able. 

* Ptolemy, the astronomer of the third c, was a Greek, as is well 
known. Who is this " younger " Ptolemy, is difficult to find. It is strange 
that he is called Yahûdâni, not simply Yahûdî. Yahûdâna is called 
a strip of yellow cloth which the Jews had to wear as a distinctive sign 
of their community. Ibn al-Qiftî, in his Ta'rîkhu'l-hukamâ, mentions 
five different Batlimiyûses, but none of these is a Jew. 

7 This mysterious^ expression " ashkâli mi*a " appears in a more 
detailed form in the Âtash-kada (p. 187, line 11) : shakli sad dar sad ki 
jaddi buzurgwâr-am AmîruH-mu'minîn 'Alî dar rûzi qal'i dari Khaybar 
Haqq sbhâna-hu ta'âlâ û-râ hâsil namûda, i.e. " the magical figure, con­
taining one hundred by one hundred (of mystical figures ?) which God 
the Allhighest taught my ancestor, the Commander of the Faithful 'Alî, 
on the day of pulling off the door of Khaybar "—(this refers to the well-
known legend about 'All's forcing the gate of the fort of Khaybar). 
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Be it the Torah, the New Testament, Psalms, or the 
Coran.1 

I have been thinking for seventy-two years, day and night, 
only to realize now that I know nothing. I performed four 
fyajj pilgrimages,—two great hajjs, and two lesser, of Bayii 
ma'mûr, and 'umra.2 During these pilgrimages I distributed all 
my property to the poor and needy. In all my life I never 
broke the fast, but fasted continuously. Neither when travelling, 
nor when resting, did \ ever show anger or displeasure to any­
body, but was always polite to every one. I never criticized any 
religion, nor its founder, except for the well-known miscreants 
(ahli tadâdd) and their false doctrine,—in short, I never spoke 
badly of any one. 

When I reached the age of maturity, my soul was seized 
with a passion for knowledge of God, and of His worship in 
accordance with the hadîth : " Whoever knows himself, he 
recognizes his Lord ", and " every one is born to follow a true 
religion (fitrat) ".3 I was so burdened with my thoughts that 
sometimes, feeling this burden (of thoughts) unbearable, I used 
to go to the hills and deserts. Sometimes I appealed to the 
people who in appearance were very different from me, thinking 
I might find them sympathetic, and asked for their advice. But 
these people advised me to take up the usual (zâhir) studies. 
Anyhow, I did my best in these studies, but my heart was 
more and more consumed by the fire of disappointment, as I 
could not find what I was searching for,—my way [13] to the 
One who is to be worshipped. So long as it was possible to 
endure, I profited by the ordinary (zâdhir) disciplines, but my 
soul started to groan : " Oh, we are sad ". And the heart started 
to moan : " Oh, we grieve ". So I wept over my entirely wasted 
life, so much that at times it appeared as if my depressed soul 
was parting from the body, and praying for help ; and my 
bleeding heart caused tears to burst from my eyes in longing 
for refuge and solitude. 

Thus, I was confused in every possible way, thinking 
about the purpose for which the prophets had come,—of whom 
they taught, and whose knowledge they preached ? What 
are the seeds of love which are sown in the heart and the soul ? 
Who is the Creator of all creations, and who is the Father who 
produced life ? What is the ultimate purpose of bringing into 

1 This bayt is not found in the Âtash-kada. Here the similarity 
between these two versions conies to an end, and in their continuation 
they become quite different. 

2 This term is applied to the ceremonies of the pilgrimage which is 
undertaken when the pilgrim already resides for some time in Mecca, 
and has already performed the ordinary hajj. 

3 About the fitrat cf. further, pp. 103,' 104, 114 (text). Cf. also A. J. 
Wensinck, op. cit., pp. 42, 214. 
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being the things which d i d not exist ? In every class of l i v i n g 
creatures some species are higher t h a n others, and in those 
(highest) species again some par t icular fo rm is superior to others. 
Fo r instance, amongst animals—the l ion , amongst birds—the 
falcon, amongst jewels—the r u b y ; and the case is the same 
w i t h a l l other things. Hence, who is at present the noblest 
m a n in mank ind , and how is i t possible to know h i m ? H o w 
is i t possible to get out of the abyss of ignorance, which is real 
H e l l , to the open space of knowledge, wh ich is eternal Paradise ? 
By whose guidance can one reach H i m % W h o is the fr iend 
f rom w h o m one can ob ta in the informat ion wh ich nobody in 
the whole w o r l d appears to possess ? 

A thousand friends who are ignorant of God 
May be sacrificed for the sake of a stranger who knows 

Him. 
The way to the knowledge of God is not the road which 

may be t r o d by the feet of ind iv idua l reason and comparison 
(qiyâs). Reason only realizes tha t this way cannot be found 
merely w i t h the help of reasoning (qiyâs), w i t h o u t anybody's 
ins t ruct ion (ta'lîm). If we suppose t h a t this way can be found 
w i t h the help of the reasoning of an ind iv idua l m i n d , we know 
t h a t in the questions of intelligence, i.e. in the matters in wh ich 
one is guided by reasoning, every ind iv idua l intellect obstinately 
refuses to fol low another, and to submit to i t . Every one 
decides for himself. I t is obvious then tha t the way of a t ta in ing 
knowledge (ma'rifat) is different for every ind iv idua l , and may 
be opposite to tha t of others. Therefore, the God to w h o m 
every one thus finds his way [14] must be different in every 
case f rom the gods of others, and in such a case many gods 
may appear,—the ugliness of such a s i tuat ion needs no comment. 

Tak ing a l l this in to consideration, i t follows t ha t every 
ind iv idua l m i n d in the question of the knowledge of God should 
follow the m i n d which is the most perfect of a l l intellects, 
receiving special assistance from God Himself . W i t h o u t his 
help no ind iv idua l intellect can acquire the knowledge (ma'rifat) 
of God. Such an intellect is the Cosmic Format ive Intelligence 
('Aqli hull),—all ind iv idua l reasons are subject to i t . A n d 
th is is the " Proof " (hujjat) of God the Allhighest . A l l creatures 
are obliged to know i t . A n d it is to be manifest always, because 
if it were absent for a while, creatures would lose the proof of 
the existence of God, and would take up their own reasoning 
and deductions. Then nobody wou ld be able to find the real 
way to the Allhighest , and would sink in to error and impie ty . 

I t i s narrated in the story of A d a m , Eve, and the cursed 
Ibl îs : " God taught A d a m the names of a l l things, and then 
presented the things to the angels " (Cor. I I , 29), b u t the angels 
said : " No knowledge is ours bu t wha t T hou Thyself hast 
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taught us " (ibid., 30). It is narrated that Adam instructed 
angels as to these names, and " declared to them their names " 
(ibid., 31), as also the story of "and when We said to the 
angels : prostrate before Adam,—and they prostrated, save only 
Iblîs " (ibid.). He did not prostrate before the pure Light of 
God the Allhighest, " he was of the jinn, and revolted from the 
biddings of his Lord " (Cor. X V I I I , 48). Being originally a 
jinn, and proud of his origin, he did not prostrate before 
" His L i g h t " , and was punished for ever. 

But that Light exists in the world, by the command of 
God ! Adam committed a sin, but returned to God, saying : 
" 0 our Lord, we have wronged ourselves" (Cor. V I I , 22), 
and God accepted his repentance. After Adam's having com­
mitted sin came God's instruction, when He gave Adam three 
sacred formulas (kalima) which were written on the arches of 
the Throne of God : " There is no deity but God, Muhammad is 
His Apostle, [15] the Commander of the Faithful, 'Alî, is the 
Friend of God, and Fâtima is the daughter of the Apostle of 
God ".1 Then He accepted Adam's repentance. 

Thus it appears that these formulas were revealed by 
God ; and the deductions of an individual reason, qiyâs, may be 
seen from the story of Iblîs,—curse be upon him !—who protested, 
arguing: " Thou hast created me from fire, and him Thou hast 
created out of c lay" (Cor. V I I , 11). When God ordered him 
to prostrate before Adam, he refused, saying that he was of 
fiery substance, while Adam was of dust, that the substance 
of fire was higher than that of earth, and the superior should 
not submit to the inferior. "The first who reasoned (qâsa) 
was Iblîs,—curse be upon him ". He said that prostration is due 
to God only, and this was the cause of his being cursed for 
ever : " Then go forth therefrom, for, verily, upon thee is My 
curse unto the day of judgment " (Cor. X X X V I I I , 78-9). 

Let us now return to the original narrative. Thus I became 
convinced that in reality I had acquired no knowledge. I felt 
utterly depressed and full of anxiety, repeating continually to 
myself the verse of the Coran ( X X V I I , 63): " I s not He the 
One who answers the distressed when he calls upon Him ? " 
And then the sun of mercy and help suddenly shone from the 
sky of the Divine bounty of Our Lord,—prostration and glorifica­
tion be at his mention !—which lifted into the air of His Love 
this stray atom of dust. 

Once I attended an assembly in which the conversation 
was about the knowledge of God (ma'rifat). Every one had 
something genuine to relate, and every one expressed his opinion 

1 This is an obviously Ithna-'ashari formula, derived from the same 
Ithna-'ashari sources as the other non-Ismaili details of this story. Cf. 
also Wensinck, op. cit., pp. 197, 240 sq. 
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on the subject, as he understood i t . I felt very sad, and hot 
tears ran down my cheeks. I reflected : " Why do they smite 
cold iron, what are they seeking ? Why do they not seek after 
the real matter ? How long wil l they run after their own 
fantasies, never turning towards the command of God, never 
answering His demand, in accordance with His command: 
" We have counted everything in the Imâmi mubîn " (Cor. 
X X X V I , 11) ? My mind was occupied with these sad thoughts, 
my self-control was at breaking point, and I was very per­
plexed, when suddenly a person entered, and joined the people 
who were present. I did not know him, but his outward 
appearance suggested great piety. As soon as I noticed him, 
I wished [16] to find out who he was, and followed what he 
was saying. From the little that he said, one would have 
noticed at once that he knew the secret of the Water of Life,, 
and of Eternal Existence. My heart told me : now that you 
have found the end of the thread, do not let it slip from your 
hand,—search, and do not miss the chance by not going after 
this man. 

Hold firmly the belt of those who go up,— 
Do not miss the advice of the wise. 

When he left that assembly, I followed him resolutely. I 
asked him : " Man of angelic bearing, what is thy name, who 
are thy people, and where art thou going ? I am sick, and 
full of sadness, I need medicine to cure my pain. My sickness 
is strange : it is neither headache, nor weakness, nor fever. 
Nothing on earth can cure i t , as it has come from heaven ". 

When he saw my sickly countenance, he at once gave me 
the medicine, saying : " It is good for thee that we, being God's 
physicians, take no remuneration from anybody. We are 
fresh water, not foul food. But tell me, from whence cometh 
thy illness ? " 

I replied to him : " My sickness comes from this: God is 
one and the Prophet is one ; therefore, all other religious leaders 
must be false and fut i le" . He said: "Yes, so it is, and the 
true religious leader, Imam, the true religion, and the real proof 
of truth is only one, and the revealed book of God is one. 
My name is Bâbâ Sayyid-nâ,1 and I am appointed in this 
province (jazîra) to lead those who are lost in the desert of errors, 
out to recognition of the Imam of the day,—exalted be his 
mention,—making them see and hear the great proof (hujjati 
a'zam), thus ultimately making them reach the eternal Paradise 
in future life ". 

I spent some time with him, and received great assistance,, 
and, ultimately, had the lucky chance of going to kiss the 

1 This is the usual surname applied to Hasan b. as-$abbâh. 
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threshold of the house of the Lord, the Ruler of the world, 
the greatest Proof (hujjat) of God the Allhighest, Creator of the 
world and of humanity. It is about him that it is said: " The 
first thing that God created was his l i gh t " , i.e. the light of the 
Prophet. And also : " The first thing that God created was the 
Pen (Qalam) ". It is [17] also said tha t : " The first thing that 
God created was the Reason (cAql) ". 

The One who is the Giver of bread to His slaves, 
Sees what happens with every one of His followers. 

Thus I had the honour to be presented to the great Lord, 
Mawlâ-nâ al-Mustansir bi'l-lâh,1—prayers and blessings of 
God be upon him ! I was received with great honour and 
great favour. I was like an atom of dust upon which the 
Sun shone from the height of its glory. 

After being treated with distinction which was greater 
every day, I was greatly honoured and royally favoured in 
being appointed the chief dâ'î (dâ'î'd-du'ât) of Khorasan. After 
this I remained for some time at the court of the Lord of " kâf 
and nûn " (i.e. the Creator). On one occasion the Imam sum­
moned the hujjats and the dâ'îs. In his address the Imam 
asked Bâbâ, Sayyid-nâ, whom to put in charge of Badakhshân. 
My grandfather,2 Bâbâ Sayyid-nâ, suggested this humble slave. 
When Our Lord, the Imam, glanced in my direction, my heart 
became filled with light, and I fainted. He kindly said to me : 
" Sayyid Nâsir, I appoint thee the hujjat of Badakhshân,—God 
help thee ". I kissed the earth in complete obedience, received 
my instructions, and started for Badakhshân, through Balkh. 
I made a sign, and hills came to meet me,—this was the miracle 
of the Imam. So it happened, all that was destined and 
decided, as it is with all human affairs,—otherwise what could 
an ordinary mortal do % So that I had to carry on, fostering 
the guiding and rightful Ismaili preaching,—" what God wills, 
exists, and what God does not wil l , never comes into existence ". 

Now, may this humble slave write in this book all that 
Our Lord,—great and Almighty He is,—puts in his mind. Verily, 
He is the best of all helpers and assistants. To Him is our 
account, and He, the One, is all that we need,—Our Lord ! 

1 Muatansir bi'l-lâh, the Fatimid caliph of Egypt (427-487/1036-1094). 
2 This is simply an expression of respect, as it is understood now by 

the Ismailis of Central Asia, not implying real relation. 



CHAPTER I I 

On the futil i ty of the doctrine of the seventy-two 
(erring) sects. 

People in the world can be divided into two different groups. 
First of all they can be divided into two kinds: atheists, who 
neither belong to [18] any recognized religion, nor follow any 
of the great prophets ; they even do not search for a true 
religion. The other group is that of the people who belong to 
different religions. It is obvious that if there would be no 
necessity in one who possesses the knowledge of God, i.e. in 
the prophet, or in one whose reason is more perfect than the 
reasons of ordinary individuals of his time,—in such a case 
every one would have to rely only on his own reason whenever 
he tried to acquire the knowledge of God. It is well known 
how greatly reasons vary in strength, some of them being 
stronger than others. If a weak mind were capable of under­
standing the same matters as a stronger one, there would be 
no real difference between weak and strong reasons. But, as 
we have seen, there is much difference between them, and the 
weaker ones have to follow the stronger ones, so that, in following 
them, they attain a higher degree of perfection. And it is 
necessary that such gradation of reasons should culminate in 
one, the highest, higher than which there should be none, and 
which directly, without anything intervening, receives the 
Divine guidance (tâ'yîd) from God Himself. He is the " proof " 
(hujjat) of the Real God (Haqq), which must be available at 
every period of time. If there were other reasons, which similarly 
receive direct guidance from God, there would be the same 
confusion, as when relying on ordinary reasons. At every period 
many religions would thus spring up, and the ordinary people 
would remain uncertain as to which religion they should follow. 
Thus it is necessary that there should be one religion always, and 
one only, just as there must be one hujjat always, i.e. the 
human witness of the existence of God and of His commandments. 

We now take up the question of the people who belong to 
different religions. We have to mention first that in every 
millennium (approximately), God sends a preacher (Nâtiq), who, 
at the outset, starts preaching the highest and absolutely true 
religion (haqîqat). But when his preaching has no effect, either 
because the people do not accept i t , or do not understand i t , 
or deliberately oppose it out of pride, as mentioned in the Coran, 
the Nâtiq receives the order to hide his teaching in allegories. 
He thus throws a veil of greatness and glory over i t , and chains 
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men, hand and foot, with strict and rigid prescriptions of an 
ordinary religion (sharî'at). He, the Nâtiq, then always raises a 
Wasî to remain after himself ; the Wasî is the guardian of the 
inner meaning (ta'wîl) of the prescriptions of the sharî'at. 
Both the revealed law (tanzîl) of the Nâtiq, and the explana­
tion of the Divine allegories (ta'wîl) of the Wasî, contain direct 
commandments concerning the Imam of the day, who is the lord 
of 18,000 worlds,—exalted be his mention ! 

When this sharî'at and this tarîqat * remain for a long time 
among the people, they take them for [19] the original and 
absolute truth, haqîqat. They gradually cease to derive any 
longer much advantage from its formal side (zâhir). Then a 
new Nâtiq is sent, who cancels the rules and laws (sharî'at) 
given by his predecessor, and, first of all, starts preaching 
the haqîqat. And if the people again do not respond to this 
preaching, he lays the foundations of another allegorical system 
(mithâl), and again binds the people with the chains of strict 
laws. This is because the people, who are incapable of following 
the doctrine of the haqîqat, are like cattle that are attracted 
only by straw and grass, but disregard the fruits. The obstinate 
animal needs a strong chain to bind i t . 

The new Nâtiq similarly raises a Wast to come after him. 
In these seven millennial periods, which form a part of a great 
cycle of 360,000 years, some 170,000 years, or about this, have 
already elapsed. At its end, during the last period of 
seven thousand years, the Great Resurrection was to arrive. 
There were six Nâtiqs during i t . The first of them was 
Adam, from Ceylon (Sarandîb) ; the second—Noah ; the third— 
Abraham ; the fourth—Moses ; the fifth—Jesus ; and the 
sixth—Muhammad the Mustafâ,—may God pray for him and his 
family, and bless him,—whose religion cancels those of all his 
predecessors. But the complete revelation was the " Great 
Rise " (Qiyâmati qiyâmât), at the end of the millennium which 
was his dawr. He himself said : " My community wil l become 
split after me into seventy-three sects. Seventy-two of them 
lead to perdition and error, and only one of them leads to 
salvation and peace ".2 

Every sect, of course, pretends to be the only true one. I 
made inquiries from representatives of those, whom I had the 

1 This term occurs also on pp. 46, 69, 112 (text). The author uses it 
here as a synonym of the sharî'at, and it seems that it is introduced for 
stylistic purposes rather than for conveying a special meaning. 

* Here ends the passage which is not found in the HB Abû Ishâq, 
and the contents begin to agree, though widely varying in phraseology. 
Only in a few passages the agreement is literal. In the HB Abû Ishâq 
from the beginning of the Secfond Chapter to this passage there are only 
six small pages dealing with the same question, i.e. the proof of the 
necessity of the I m a m . 
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chance to meet. Some of them said : +" We follow the example 
(sunnat) of the Prophet and the practice of the community 
(jamâ'at) ; we follow the Corah, the hadîths, the ijmâ',1 and the 
deduction by reasoning (qiyâs) ". I asked these people : " Have 
you personally heard the explanation of the Coran and the 
hadîths from the Prophet himself, or from the people who per­
sonally learnt these from the Prophet ? "—They replied : " No ". 
Then I asked : " How did you come to know God from this 
Coran ? " 2 They replied : " Wi th the help of dictionaries ". 
I said : " There are many words in dictionaries which have a 
great number of meanings,—how do you select the right 
equivalent ? " They replied: " We accept the decision of 
experts (ijtihâd), following those variants which withstand our 
criticism (ra'y wa qiyâs) ". I asked them : " Do you not relate 
this hadîth: whoever interprets the Coran arbitrarily, commits 
absolute impiety (kufr) ? [20] And also another hadîth : who­
ever falsely attributes a statement to me (i.e. the Prophet), 
will be seated in fire (in Hell) ? " 

[The passage which is omitted here continues the same controversy, 
in the same strain. Every school of Islam interprets the Coran and 
hadîths in a different way, holds different opinions as to the fundamental 
principles of ftqh, etc., often contradicting themselves. Abu Hanîfa, 
e.g., regards allegorical interpretation of the Coran unlawful, and yet 
himself allegorically interprets such expressions as God's sitting on the 
'arsh, explaining the latter as istilâ' ; or yad, His hand, as qudrat, etc. 
Again, such authorities as Ghazâlî and Fakhru'd-dîn Râzî are very doubtful 
as to the legal authoritativeness of the ijmâ', or consensus of the faithful. 
Many authorities doubt the validity of qiyâs, or deduction by analogy. 
The presence of so many doubtful points shows that the system is not 
completely sound. 

After this the author takes up the question of the personal qualities 
of Abû Bakr, 'Umar, and 'Uthmân, apparently deriving many details of 
their biographies and characteristics from some Ithna-'ashari works. 
He refers to various spurious hadiths which were circulated to support the 
claims of the early caliphs. 

The author then takes up a brief review of the biography of the 
Prophet, emphasizing the miraculous element, his struggle against the 
mundfiqs, and his relations with vAli. The latter's rights to succeed the 
Prophet are vigorously defended. His superhuman knowledge was 
generally recognized, and even his enemies and rivals referred to him 
in ease of difficulties. 

Al l these controversial matters are treated in a rather unrestrained 
and high-pitched tone, while giving absolutely nothing new or specifically 
Ismailitic. Therefore there is no need to restore this lacuna in full.] 

The revelation and the interpretation of the Coran cannot 
be connected with any one but the Prophet and his legitimate 

1 Ijmâ', or traditional consensus of the faithful, is recognized by the 
Sunnitea as one of the foundations of the religion, together with the 
Coran and Sunna. Even the earliest known Ismaili works completely 
reject i t . 

* The term used in the original, Kalâm, obviously means here the 
Coran—Kalâmu'l.láh. 
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successor, the Wasî. And no one can be his Wasî except the one 
who is nearest to him. In the case of the Prophet there was 
no one nearer to him than 'Alî,—prostration and glorification 
be due at his mention ! Those authorities who allegorically 
interpreted the Coran, such as Ibn 'Abbâs and others, merely 
taught what they had learnt from 'Alî. His discourses, in the 
form of allegorical interpretation (dar tarîqati ta'wîl), are so well 
known that there is no need to mention them here. There are 
also many hadîths which are related from the Prophet con­
cerning 'Alî. For instance : " I am the city of knowledge, and 
'Alî is the gate of it " ; or " Thou (i.e. 'Alî) art in like relation 
to me as Aaron to Moses " ; " Thy flesh is my flesh, thy blood 
is my blood ". 

Someone may ask you about the Qâ'im,1 or the One who is 
the source of the ta'wîl, or allegorical interpretation, One " whose 
sandals have caught in each other ",2 or about the story of the 
events at Ghadîr Khumm, or the meaning of the verse of the 
Coran (IV, 62) : " Obey God, and obey the Apostle, and those in 
authority amongst you" . Reply: someone asked the Prophet, 
—who are these your " those in authority?"—He pointed at 
Our Lord 'Alî, and said (Cor. V, 60) : " Verily, God and the 
Prophet are your protectors (walî) ".3 Once the Prophet was 
asked : " What is faith (imân) ? " He replied : " I believe in 
God, His angels, His (revealed) books, His Apostle, and the 
Last Day" . 4 Here the "Las t D a y " means Our Lord 'Alî, 
because the Prophet, the one who conveys the revelation (tanzîl), 
is the " First Day ". Therefore the Wasî, who gives the allegorical 
interpretation (ta'wîl), must be the " Last Day ",—and faith in 
him is obligatory. There are, as has been said, many verses in 
the Coran and many hadîths to the same effect. 

We have explained here, from the point of view both of 
logic and tradition, that when any one falsely and without 
right assumes claims of being an Imam or a leader, it means, 
in reality, that he has no faith in the " Last Day ", which is 
mentioned by the Prophet, and that he has never had the 
faith. Thus he is an unbeliever (kâfir) and an outcast (murtadd). 

1 As mentioned above (Introduction, I I , 4), the author uses this term 
rather vaguely. Here it obviously means I m a m in general. 

2 Allusion to the well-known story about the Prophet's putting right 
the sandals of 'Alî, who was then a child. 

3 This verse (V, 60), which is quoted so often here (cf. also pp. 23, 
40, 41, 91 of the orig. text), is usually accompanied by a Persian transla­
tion from which one may see that the author reads wallâ-kum instead of 
the correct waliyyu-kum, translating: verily, God has appointed to you a 
walî and His Apostle. It is interesting that in HB Abû Ishâq in 
corresponding places no translation is given. As the sentence becomes 
quite ungrammatical if we accept this reading, the ordinary version is 
adopted here throughout the translation, 

4 Cf. above, p. 1, footnote 1. 
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[21] May Our Lord help us, and save us from the devils in 
the form of false Imams ! 

There are some people who maintain that they are Shi'ites, 
the followers of Mustafâ and Murtadâ, and of their successors. 
Are not they really good and respectable people ? So, I asked 
them: " And what is your belief ? " Their reply was that they be­
lieved in the commandment ('ahd) concerning the Imamat of Our 
Lord 'Alî, and they wondered whether he was to return (to this 
world in person). Other people believe in the Imamat of Zayd, 
son of Our Lord 'Alî.1 Others again believe in the Imamat of 
Muhammad ibn Hanafiyya, who is expected to return. Al l 
this is very amusing, because these persons were not appointed 
by a nass (or direct command), nor had they the Divine com­
mandment ('ahd) regarding their I m a m a t ; but their followers 
have invented theories (about them) which are bewildering to 
every sane man. Khilâfat becomes void when there is no 
explicit appointment, or special indications, or knowledge, or 
spiritual wisdom. God in His revealed Word said "The know­
ledge of God is recognition of the I m a m of his time ".2 Because 
the Imam, being the proof (hujjat) of the existence of God, is 
always present, and conveys to mankind the knowledge of One. 

Neither courage, nor daring, nor external piety, nor pre­
cedent, nor the agreement of the community, nor any practical 
considerations make the khilâfat valid. I would say that the 
condition is the caliph's being a descendant (of the Prophet) 
through Fâtima. He should be a true successor of his pre­
decessors (dar 'ahd), and the only one of his time (dar 'asr). 
Some people say he need not necessarily be the son of his pre­
decessor (dar 'ahd), and that it is possible that at a given 
moment there may be ten imams. Though the absurdity of 
such a belief is quite obvious, we have given in our preceding 
explanations, and in the statements above, a clear demonstration 
of the futility of such ideas. We will also mention this in the 
chapter devoted to the question of Imamat. 

Other sects, again, believe in the return of Our Lord Ja'far 
(the Sâdiq). 

But we believe that the meaning of Imamat is leadership 
of humanity, conveying to it the real knowledge (ma'rifati 
haqîqî) of God (Khudâ), and of the ways leading to spiritual 
union with H i m (Khudâ'î). Such a Guide is necessary at every 
period, as otherwise mankind [22] would remain in ignorance 

1 'Ali, as is known, had no son called Zayd. Imam Zayd was the soil 
of Hasan ibn 'Ali. 

2 This passage does not occur in the Coran. It may be noted 
that the author on many occasions, as will be seen further on, sometimes 
even quite systematically, regards various Arabic sentences as Coranic 
verses. Perhaps to some extent this may be due to the interference of 
the pious but ignorant scribes. 
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or in error, the knowledge of God would be neglected (mu'appal), 
and the Truth (kawni haqq) would disappear,—God save us 
from such beliefs ! 

God has also said : " . . . the day when We will call all 
men through their Guide (Imâm) " (Cor. X V I I , 73), i.e. on the 
day of Judgment. And in a hadîth it is also said by the Prophet : 
" If the earth remains without an Imam for even a moment, it 
will perish with all its population ". This wil l also be explained 
in the chapter dealing with the question of Imamat. 

Some other sects believe that Imamat continued until the 
time of Hasan 'Askarî, and from him it was transferred to his 
son Muhammad, who is the promised Messiah (Mahdî), expected 
to come in the end of time. He is alive nowT, and has been so 
for more than five hundred years,1 hidden in a cave, or well. 
He is soon going to come out of i t . They tell of many fantastic 
things concerning his impending return, fix the time of his 
advent, and disclose that he wil l fulfil certain prophecies (sharp). 

To this I can reply : " If your Imam is coming at any time 
that he thinks best, and in any way he likes, of what use are 
all your calculations and prophecies about the time of his 
advent ? " Besides, every normal man knows that no human 
being can live for such a long time, and cannot remain all this 
time hidden in a cave. They may t ry to bring forward the 
example of Noah, who lived about a thousand years, as mentioned 
in the Coran ( X X I X , 13): " A n d he dwelt among them for a 
thousand years save fifty years ". Or the story of the Ephesian 
Sleepers. To this I can reply : " Al l this needs an allegorical 
interpretation (ta'wîl), and only with the help of it can be 
understood ". 

And if Muhammad ibn Hasan 'Askarî was an Imam, it 
would have been most necessary for people to get into touch 
with him. Otherwise it would have resulted in a suspension of 
Imamat, for people in this world would have remained without 
knowledge of God (ma'rifat), having had no proof (hvjjat) of His 
existence. Such an Imam would have been a source of great 
suffering to humanity, while the real purpose of the Imam is 
to be a source of Divine mercy to the world. But it is well 
known to everyone that nobody has ever come into touch with 
him, and no wonder,—[23] how can one come into touch with 
someone who does not exist ? 

[Here a few pages have been lost in the original MS. The passage 
deals with the story of the dispute which arose amongst the sons of Imam 
Ja'far Sâdiq immediately after his death, when all of them claimed Imamat 
for themselves. Ultimately they go to the Hajaru'l-asvxid, the sacred 
stone in the corner of the Ka'ba, and ask it to decide the matter. And, 
surely, the stone begins to speak, at the prayer of Ismail, showing a 
good knowledge of the Coran, and supporting Ismail's rights against his 

1 As is known, he disappeared in 260/874. 
2 
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brothers. (A similar miraculous story is usually narrated about Imam 
Zaynu'l-'âbidîn). Only Ismail is the mustaqarr, or real hereditary Imam, 
and all other brothers are only "personal" or acting Imams, mustawda'. 
Mûsâ Kâzim swears allegiance to Isma'îl. They are both the same in 
their mission, not opposed one to the other, the difference being only 
outward.] l 

May Chir Lord save all his faithful followers from the evil 
of those who follow the Devil, and may He make them to see, 
think, and hear by the light of His knowledge! 

To him is our account to be given, and He is all that we 
need! 

1 Cf. further on, p. 75 (text). 



CHAPTER I I I 

Explaining the t ruth that except for this true religion of the 
Ismailis there is no religion which secures salvation. 

In the Second Chapter we have already found that everyone 
ought to have a religion, and that such a religion must be only 
that of the descendants of Muhammad and 'Alî, in accordance 
with the command of God Himself (Cor. I V , 135) : " (Believe in) 
God, His angels, His prophets, His books, and the Last Day",1 

and that the latter expression means Our Lord 'Alî and his 
successors, who are his direct descendants (dhurriyyat). Belief 
in them is obligatory. God the Allhighest says (Cor. IV , 02) : 
" Obey God, and obey the Apostle, and those in authority 
amongst you ", i.e. Murtadâ'Alî,—may God ennoble his coun­
tenance ! 2—this is according to the command of God (Cor. V, 
60) : " Verily, God and His Apostle are your protectors (ivalî)3 

Those who believe, are steadfast in prayer, give alms, and 
bow down ". This means : I have appointed 'Al i as a Divine 
Protector, leaving to him, who is My Friend, the beloved, and 
the closest one to Me, to decide the questions of the prayer, 
the fast, the hajj, and all other matters connected with this 
life and the future life. Prayer, the fast, and the hajj will bo 
accepted at My palace from everyone who does these for the 
love of 'Alî, the Divine Protector ; but these will not be accepted 
at My palace from those who do them without love of 'Alî 
and his successors, even if they at the same time show obedience 
and devotion as great as the distance from the West to the East. 
[24] " Verily, God is your Protector " (Cor. V, 60). 

Thus we see that 'Alî is the Divine Protector (of mankind), 
and the Wasî of Mustafâ ; obedience to them means obedience 
to God the Allhighest. And God in the Coran (XL, 47 ?) says : 
" Verily, (I have appointed him) as the Divine Protector on the 
earth, and have handed over to him the Divine command (amr), 
and to him belongs the authority (hukm) in all matters con­
cerning worship ". This means that worship of him is worship 

1 Cf. above, p. 1, note 1. Though the in i t i a l lines of the text 
l i te ra l ly agree w i t h the corresponding place in the HB Abû Ishâq, ye t 
afterwards the two versions are quite different, as far as the beginning of 
p. 26 of the text . 

2 This form of invocat ion of blessing upon l Alî , as is known, is chiefly 
used by Sunnites. Here i t appears quite irregularly, al ternat ing w i t h 
'alay-hi's-salâm (used also by the Ithna-'asharis), and the I smai l i f o rm, 
—li-dhikri-hi's-sujûd iva't-tasbîh. 

3 Again the same doubtfu l verse, cf. above, p. 15, note 3. 
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of God. As God the Allhighest commands : " The knowledge 
of God means the knowledge of the I m a m of the t ime "-1 

It is related of I m a m Hasan,—blessing of God be upon 
h i m ! — t h a t h e delivered a sermon, mentioning i n i t : " I a m a 
descendant of the Prophet ; and God made devotion to me 
obligatory to every Musl im, as commanded in the Coran (?) " : . .. 
" and to both his uncles, and both grandsons, and his helpers, 
and ansâr may devotion be given t i l l the day of Judgment ".* 
This means : t i l l the " Last Day ". 

A n d the Prophet said: " After me my communi ty w i l l be 
spli t in to seventy-three sects ; but only one of them leads to 
salvation, the others,—to H e l l " . 3 The K i n g of men (Shâhi 
mardân, i.e. 'A l î ) , Salmân, Bû Dharr , Jâbir Ansârî, Suhayl,4 

the muhâjirs, the ansârs—all of them—were present on tha t 
occasion. The K i n g of men then asked : " O Prophet of God,— 
who w i l l be saved ? A n d who are those who are condemned to 
perdi t ion ? "—The Prophet repl ied: " O 'Al î , it is thou and t h y 
followers (shî'at) who are the happy ; O 'Al î , it is thou and t h y 
followers who are the superior ". [25] This is in accordance w i t h 
the Coran ( V I , 154): " Ver i ly , this is My r igh t w a y ; follow i t 
then, and follow not various paths ". 

After A h m a d his followers became d iv ided into seventy-
three sects, 

One of them r ight , a l l others leading to perdi t ion. 
Tha t single sect is those who follow the Ahli Bayt, 
Other seventy-two are ful l of errors. 
O you, these " others ", nowadays only the Successors of 

the Prophet save,— 
Open your ears, and listen to (the Prophet's) reply. 
I , from amongst these people, have decided to follow the 

Successors of the Prophet, 
B u t take as t h y leader, friend, any one thou likest. 

As the Prophet said in a hadîth : " M y descendants (dhurriyyat) 
are like Noah's A r k : whoever got in to i t , is saved, and who­
ever opposes them,—is drowned ".5 

1 Here again this hadîth is treated as a verse of the Coran. Cf. above, 
p. 1.(5, note 2. 

- Again a sentence wrongly regarded as a verse of the Coran. The 
ansâr, as is known, were the inhabitants of Medina who followed the 
Prophet after his hijrat to that town. 

8 As may be seen, this chapter opens w i t h s imply a paraphrase of 
the contents of the .second chapter. 

4 A l l these persons are great Shi'ite saints, equally recognized by a l l 
Shi'ite subsects. Very l i t t l e authentic is known about their biographies. 
The information about Salman is excellently summed up in L. Massignon's 
pamphlet Salmán Pák, in the series of the Societé des Ėtudes I r a n , 
iennes, No. 7 (Tours, 1934). For others see in the Encyclopædia of Islam. 

5 This hadîth is already quoted by I b n Bâbûya, in his Risálatu'l-
Itiqâdât (Najaf, 1343), p. 130. 
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When I am in Noah's Ark, with the Prophet and the 
Wasî, 

Let the earth be overtaken by the deluge, let the sky 
rain misfortunes ! 

The dog that was with the Ephesian Sleepers was saved. 
How will not I be saved, being with the Successors of 

the Prophet ? 
We have already described all those seventy-two erring 

sects ; now we have to give details of that one sect which leads 
to salvation.1 

This sect consists of the people who believe that there is 
always an Imam, and that the world cannot exist without him. 
There always is, always was, and always will be an Imam, in 
accordance with the commandment of the Coran ( X X X V I , 
11) : " A n d everything have We counted in a plain indication 
(Imâmi mubîn) ". One cannot imagine this by himself. The 
world is continuously changing, and it cannot exist by itself ; 
therefore, the existence of the world must depend on someone. 
(This matter wil l be discussed in detail in the chapter dealing with 
Imamat). And such " someone " is always present; always was, 
and always wil l be. This " someone " is the Imam,—prostra­
tion [26] and glorification be due at his mention !2 

The Prophet said: " I f the world remains without an Imam 
even for a moment (or while, or minute), verily, the earth would 
perish with all its population". The Imam looks upon the 
existence of the world a hundred thousand times every day so 
that this world may remain alive. And different prophets have 
said (the same thing) in the books revealed by God, i.e. the 
Torah, the New Testament, the Psalms, and the Coran of the 
Apostle of God. 

In the Psalms, the Torah, the New Testament, and the 
Coran,— 

In these four books there is (the mention of) 'Alî. 
Every prophet who came, referred to the Lieutenant of 

God (Qâ'im) 3 of his time. The Prophet says that the Imam 
is always present in the world, and there never is a time when 
no one can get into touch with him. He always has a " proof ", 
hujjat, and dâ'î, preacher, who inform the followers, and reveal 
the truth to those who seek after i t , being specially com­
missioned for this purpose by him. God Himself says in the 
Coran (?)4: " The knowledge of God is but recognition of the 
Imam of the time ". He is always present in order to reveal 

1 Here again both the texts, this one and that of the HB of Abû 
Ishâq, begin to agree to a considerable extent. 

2 Again the texts are different. 
3 i.e. the I m a m . 
4 Cf. above, p. 16, note 2, and p. 20, note 1. 
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the knowledge of God to mank ind , " and to be My Test imony 
(hujjat) to them ". 

A n d I may add t ha t he should be a F a t i m i d 1; and he 
should be in every t ime, and every circumstance, as is said in 
the Coran ( I I I , 30) : " Ver i ly , God has chosen Adam, and Noah, 
and Abraham's people, and ' Imrân 's people above the w o r l d , — 
a progeny (dhurriyyat), of which one succeeds the other ; God 
bo th hears and knows (all) ". Thus God says t ha t the prophets 
descend one from the other, as we have proved it here. A n d in 
another place (Cor. X X V I I , 16) it is sa id : " A n d Solomon was 
David 's heir ". Concerning Zachariah, the Prophet said (Cor. 
X I X , 5-6): " T h e n grant me from [27] Thee a successor (Walî) 
to be my heir " ,—i.e . so Zachariah prayed to God. A n d similar ly 
Moses inheri ted (his office) from Shu'ayb, as is stated in the 
Coran ( V I , 83-87) : " T h i s is our proof which we gave to 
Abraham against his people :—We raise the rank of whom We 
w i l l : ver i ly , t h y L o r d is wise and knowing. A n d We gave to 
h i m Isaac and Jacob, each d i d We guide. A n d Noah We had 
guided before, and all his seed,—David and Solomon, and 
Job, and Joseph, and Moses and Aaron,—for thus do We 
reward those who do good. A n d Zachariah, and John, and 
Jesus and Elias, al l righteous ones ; and Ishmael, and Elisha, and 
Jonah, and Lo t , each one have we preferred above the worlds ; 
and of their fathers, and their seed, and brethren : We have 
chosen them, and guided them into the r igh t w a y " . — T h u s i t 
is proved tha t the prophets inheri ted the office one from the 
other, and each one is a testimony of the claims of the other. 

F r o m the t ime of Adam to the t ime of 'Abdu ' l -Manâf 
They were brought from the pure descent, born by holy 

mothers.2 

Thus it is clear tha t the only true Imams are the I smai l i 
Imams, who are the successors (dhurriyyat) and the " f a m i l y " 
of the Prophet. The latter himself said : " One who dies wi thou t 
having recognized the I m a m of his t ime, dies l ike a heathen, 
and the heathens go to H e l l " . I t is jus t as if he died wi thou t 
fol lowing the Prophet. A n d God says i n the Coran ( X V I I , 
73) : " The day when We w i l l call al l men through their religious 
leader ( Imam) ". 

God the Allhighest says in the sûral of " L i g h t " in the Coran, 
referring to the position of the successors (dhurriyyat) of the 
Prophet ( X X I V , 35) : " G o d is the l igh t of the heavens a n d 
the earth : His l ight is as a niche in which is a lamp ".3 This 

1 Cf. above, p. 10. 
2 The same quotat ion is repeated on p. 31 of the text . 
8 These discussions are apparently derived from some Ithna- 'ashari 

works. One of them, the Kitâbu't-tawhid, by I b n Bâbûya al-Qummî, is 
expl ic i t ly referred to, but the author's version contains also other matters 
which are not found in tha t work. 
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means that God guides and leads his slaves from the darkness of 
idolatry, error and perdition to salvation by the light of the 
Imam of the time, i.e. his light of guidance. Really, a source of 
Light is God who brought this world from the mystery of non­
existence into being.1 Its existence is apparent in the seed, 
and it is the hidden creator and maker. Thus the light of 
Lordship [28] is the Imam of the time, the light which fills the 
heavens and the earth,—how is it you cannot discover it in 
your own heart ? 

In the Kitâbu't-tawhîid, by Ibn Bâbûya,2 the properties(sifât) of the Great Light are discussed, the importance of which 
is very great to the wrorld and its inhabitants (Cor. X X I V , 35) : 
" God is the light of the heavens and the earth ; His light is as 
a niche in which is a lamp, and the lamp is in a glass''. This 
means that the light of the Truth the Allhighest is in the heavens 
and the earth; it shines from the lamp of the Prophet; by its 
light God guides the people. And the "glass" is the heart of 
'Alî, who is the Wasî of the Prophet. And the " star " glitter­
ing as a jewel,3 l i t from the blessed olive tree (zaytûn, is 
Abraham, the Friend of God, and 'Imran. The Prophet was a 
descendant of the former, and 'Alî was a descendant of the 
latter,—'Alî ibn Abî Tâlib was neither a Jew, nor a Christian. 

The Apostle of God said: " Knowledge almost comes out of 
the mouth of the Successor of the Prophet, even before he starts 
speaking ". The light of 'Alî is the light of lmamat which after 
him (remains) in his progeny (dhurriyyat). And an Imam, 
during the period of his office and in his lifetime, is the Guide 
of the people. His purpose is to lead mankind from the desert 
of ignorance to the boundaries of the abode of faith, of belief 
in One God, and of knowledge of Him, thus leading the mankind 
to reach God and to abide in God (Khudâ wa Khudâ'î), rescu­
ing from the stuffiness of ignorance, which is a Hell of stupidity, 
and leading it into the open air of spirituality. 

The Apostle of God says : " The lamp (mentioned in the 
Coran) is the light which contains the (Divine) knowledge {'ilm). 
I will transfer it to my Executor (Wasî) when I die. It is like a 

1 The peculiar order of words of this passage may suggest that it is 
a literal translation from Arabic. 

2 Ibn Bâbûya, or—to give him his full name—Abû Ja'far Muham­
mad b. 'Alî b. al-Husayn b. Mûsâ Ibn Bâbûya al-Qummî, surnamod 
Shaykh Sadûq (d. 381/991), was the author of many famous Shi'ite works. 
His Kitâbu't-tawhîd is not mentioned by Brockelmann ( I , 187), but it was 
lithographed, apparently in Tehran, in 1285/1869. The commentary on 
the âyatitn-Nûr is found in the 15th bâb of the treatise, and the matters 
dealt with here are treated on pp. 110-114 of the l i th. edition. In our text 
the Arabic original is either almost literally translated, or very closely 
paraphrased. 

3 As is well known, there was a belief in the antiquity that jewels 
themselves emit light. 
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glass lantern, shining most brilliantly and purely. And the light 
and radiation of prophethood and of walâyat speak without the 
need of an angel descending (with a message) from heaven ". 

'Al l gives orders to the great king (?) to return,— 
'Alî does the work of the Prophet without the assistance of 

Jabra'îl. 

The same " Verse of L i g h t " (âyatu'n-nûr), mentioned 
above, i.e. " God is the light of the heavens," etc. (Cor. X X I V , 
35), [29] means that the light of prophethood and of walâyat 
make the heavens and the earth full of light. " They are l i t by 
the moon, the stars, the sun, the lights of this world, and by 
the angels of light." And the prophets, the wasîs, and the 
learned teachers who are sent by the Guiding Imams, all tell 
us that the meaning of the "place for the l i gh t " is the spout 
(anbûba) which is placed in the middle of the candelabre (or 
lantern). If so, the misbâh should be the wick, which is placed 
in the spout. And the properties of that light which appears 
in the " dress" (kiswat) of wind, may be imagined from the 
simile : a street in which there is a lamp, placed in a hanging 
glass lantern (qandîl), and the latter shines and glitters, for it 
is said further in the same verse of the Coran ( X X I V , 35) : 
" . . . . the lantern as though it were a glittering star; it is l i t 
from a blessed tree, an olive, neither of the East, nor of the 
West ". Thus this glass lantern is like a star which shines 
brilliantly, being fed by the oil of the olive tree, which is the 
most blessed and most useful, and which grows in the Promised 
Land. Seven prophets prayed over it : Abraham, the Friend 
of God, was one of them. It does not grow in the Eastern 
lands, such as Tibet and China, nor in the Western lands as 
Tanjer or Tartûs. But (Cor. X X I V , 35) : " its oil would 
well-nigh give light, even though no fire touched it,—light 
upon light;—God guides to His light whomsoever He pleases". 
This means that this light shines and glitters so much that it 
makes everything shine brightly, even without the aid of fire, 
and even more than this, for—"light upon light ; God guides to 
His light whomsoever He pleases ". By the light that this tree 
gives, God the Allhighest guides whomsoever He pleases towards 
the light of religion and faith in him, i.e. towards the Imam of the 
time. " And God (Cor. X X I V , 35) strikes out parables for men, 
and God all things doth know", i.e. O Muhammad, the dawn 
of God the Allhighest makes the parables enlighten you. This 
means that He explains abstract ideas in the form of concrete 
conceptions connected with visible objects (ma'qûdât dar libâsi 
mahsûsât). And the day wil l come when the people will under­
stand them, and their purpose wi l l become apparent to all. 
God knows everything, be it the most subtle abstract idea, 
or perceptions through the senses (mahsûsât), [30] or allegory. 
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So far we were giving the tafsîr, ot plain interpretation (of 
the " Verse of Light ") ;—now we may take up its ta'wil, or 
allegorical interpretation. 

The learned have much to say of these matters—of ideas 
or abstractions (ma'qûlât), the sensual perceptions (mahsûsât)y 
and the allegory (tamthîl). Some of them say that by the " light " 
here is meant faith, by the "niche"—the faithful, and by the 
" lamp ",—his heart. They symbolize faith by a light burning 
inside the lantern (qavdîl). This lantern is similar to a glittering 
star. The formula of the tawhîd, i.e. profession of the unity of 
God, is symbolized by the blessed tree. This tree has its share 
and lot in sunshine, which means fear of sin. 

The greatness of this formula (tawhîd) will well-nigh light 
up the world with its brightness even without its being uttered 
by the faithful. But when it is pronounced, and if the pro­
nouncing of it has a special purpose, then, as we have said, the 
ray of 'All's light becomes manifested. Some people say that 
this allegory implies the Prophet, and that the "niche" is the 
bountiful breast of that Great Man, while the " lamp " is his 
luminous heart, and the " wick "—his pure actions, because 
worship comes from Prophethood. And the expression " Neither 
of the East nor of the West, the oil of which would", etc., 
indicates its being free from Jewish and Christian ideas, because 
Jews, when praying, turn to the West, and the Christians—to 
the East. The blessed tree is the tree of Prophethood, i.e. 
Abraham, the Friend of God, because the prophets are his 
descendants. And the pure light of Muhammad the Chosen 
and of his successors wil l well-nigh shine for the people though 
no fire reaches i t . 

Other people say that the " niche " is Abraham, and the 
" lamp" is Ismâ'îl, and the "wick" is the Apostle of God, because 
the latter sometimes is alluded to as the " l a m p " (sirâj). And 
the meaning of the expression : " the oil of which would well-
nigh give l ight", etc., is that the good actions of that Great 
Man (i.e. the Prophet) are apparent before (anything) was, is, 
or will be ; and that he will receive inspiration (wahy). And 
the light of 'Alî is the pure light of the Prophet, and also that 
it descends from all prophets, such as Adam to Abraham and to 
the Final Prophet,—just as we mentioned above concerning the 
verse (Cor. I l l , 30) : " Verily, God has chosen Adam, and 
Noah ", etc. [31]. 

From the time of Adam to the time of 'Abdu'l-Manâf * 
They were of pure descent, born by holy mothers.2 

1 'Abdu'l-Manâf was great-great-grandfather of Muhammad. 
2 The same bayt is quoted on p. 22 (p. 27 of the text). 
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Some other people again say that the " niche " means 
'Abdu'l-Mutallib,1 the " lamp ",—'Abdu'l-lâh,2 and the " wick," 
the one who ascended to heaven, i.e. Muhammad, who is 
neither from the East, nor from the West, but an inhabitant 
of Mekka which is the centre of the world. 

It is also related from the true Imam (Imâmi bar haqq) Ja'far 
the Sâdiq, that he said: "We are the " niche'', and the 
"wick of the lamp" is our ancestor, Muhammad the Mustafâ; 
and God guides through our Protectorship (ivalâyat) whomsoever 
He pleases ". 

Ibn Bâbûya,—mercy of God be upon him !—who was one 
of the great associates of the Imam (i.e. Ja'far the Sâdiq) 3 in his 
work Kitâbu't-tawhîd, relates from 'Isâ ibn Rąshid,4 who related 
from Imam Muhammad Bâqir that the expression " the niche 
in which there is a lamp " means the light of "Alî in the bountiful 
breast of the Commander of the Faithful, 'Alî ibn Abî Tâlib, 
because the knowledge of the Prophet completely fills the heart 
of 'Al l . The Prophet said: "I am the city of knowledge, and 
'Alî is the gate of it ". The same Imam explains the meaning 
of the expression " the oil of which well-nigh would give light " 
as : the world itself is about to give out the wisdom ('ilm) 
which belongs to the successors of " the glory of mankind " (i.e. 
Muhammad the Mustafa), even before any one asks about i t . 

The expression " light upon light " means that the Imam is 
directly supported by the light of Divine wisdom and foresight, 
which is eternal. (When one Imam dies) another, who is also 
a successor of the Prophet, comes, and this continuity has never 
been broken, and never will be, from the time of Adam, to the 
time of the Final Prophet, and after him, to the advent of the 
Qa'im of Resurrection. The Imam is the Wasî (here—awsîyâ) 
whom the True One makes His Caliph, or lieutenant on earth, 
and is to mankind the proof of His existence. The earth wil l 
never at any time be without one of them, so that mankind 
should always praise the True One, the Most High. 

The " wick" of that " lamp " is raised above and saturated, 
with oil, which symbolizes the knowledge of the Unity of God 
(tawhîd), just as purity, [32] light and splendour "over t h e m " 
also mean oils of different kinds. " Neither of the East, nor of 
the West" means that the tree does not grow in the Eastern 
lands where the Sun does not shine much after the noon has 

1 The grandfather of Muhammad. 
2 The father of Muhammad. 
3 As we have seen above (p. 23, note 2), I b n Bâbûya flourished a 

hundred years after the death of I m a m Ja'far Sâdiq. 
4 See the Kitâbu't-tawhîd, p. 113. The isnâd which is given here, 

should be : " said Tarîf b. Nâsih from 'îsâ b. Râshid, from Muhammad b. 
' A l î b . al-Husayn " . 
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passed, t i l l the end of the day. And that tree is "not of the 
West" because the Sun does not shine much from sunrise t i l l 
noon.1 

It is also said that the olive tree has a property of never 
seeking shade ; it always remains under the sunshine, so that 
it is burnt by i t ; through this the tree and its fruit never remain 
unripe. The hotter the sun is, the more it benefits the tree, 
which avoids every form of hindrance or obstacle which gives 
shadow. It is said that this tree originally came from Paradise, 
and was brought thence to this world. Not being one of the 
trees of this world, it cannot be termed Eastern or Western. 

And, as it was mentioned, such a light is burnt in the 
houses of " great men ", the " great men" being prophets, saints, 
apostles, and the successors (Ahli Bayt) of the Prophet. And 
that tree is the tree of Tuba which grows by the tank of Kawthar, 
and the branches of which spread all over the seven heavens. 
I ts roots are in the back of the Bull and the Fish. I ts branches 
cast a shadow from the East to the West, and a branch of it 
hangs over a window of the cell of every inhabitant of Paradise : 
—he finds on it everything that he needs.2 This tree is the 
symbol of the Last of the Apostles and the Guide of the paths, 
the Messenger of God ; and also of 'Alî and his successors, as God 
revealed it in the chapter " Abraham " (Cor. X I V , 29): "Dost 
thou not see how God strikes out a parable ? A good word is 
like a good tree whose root is firm, and whose branches are in 
the sky ", i.e. O Muhammad, dost thou know how God strikes 
a parable of thee, and of thy successors (Ahli Bayt) ? He 
mentions that they are similar to the holy formula of tawMd, 
saying that every "good w o r d " is like a sacred tree, which is 
the tree of Tuba, the roots of which are firm in the earth, and 
the branches of which are in the sky. It is related from Imam 
Ja'far the Sâdiq, and he related it from Imam Muhammad Bâqir 
that the " good tree" [33] is the Apostle of God, its branches 
are Murtadâ 'Alî, and its root is Fâtima the Zahrâ+, the " Best of 
women", the daughter of the Apostle of God,—prayers of God 
be upon her ! And the fruits of that tree are the sons of Fâtima, 
Hasan and Husayn, including the successors of the later. And 
the leaves of that tree are the Shi'ites and the followers of 
'Alî (mawâliyân)3 Then he said : " Whenever a Shi'ite dies, 

1 Tn the tex t , line 2, instead of ba-tâbad better to read na-tâbad, and on 
line 3—na-mî-tâbad. The earth is here regarded as flat and immoveable. 

2 CI. further on, p. 107 ( text) , where similar matters are narrated 
about the Tûbâ-tree. 

3 The double Plura l of this term (instead of the original P lura l 
mawâlî, from mawlâd) probably shows tha t this passage is derived from 
an Arabic work. Here it is used in its original sense of " c l i e n t " , i.e. 
freedman, or new convert f rom non-Arab communities, as opposed to 
Shî'at, i.e. supporters of 'Alids from amongst pure Arabs. 
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a leaf falls from the tree ; and when a child is born in a Shi'ite 
family a new leaf comes out in the place of that fallen one". 
And it is related from Ibn 'Abbâs that Jabra'îl said to the Apostle 
of God: " Thou art a tree, and 'Alî and Fâtima are the branches 
of that tree, and the fruits of that tree are her holy sons, while 
the leaves of the tree are Shi'ites and the supporters (mawâliyân) 
of the Ahli Bayt:' 

The " good word " means faith, and the " good tree " means 
one of the faithful (mu'min). God revealed in the sûrat ar-
Rahrnân (LV, 22-23) : "From both of them come forth pearls 
and corals,—then which of your Lord's bounties wil l ye twain 
deny ? " This means that the pearls and corals symbolize the 
Ahli Bayt of the Apostle of God. And the Prophet said that 
Murtada 'Alî, Fâtima, and their two sons are alluded to here. 

It is related from Ibn 'Abbâs, from Salmân, Sa'd ibn Jubayr, 
and Sufyân Thawrî l that when rain-water descends from the 
door of the heaven, and a drop falls into a shell, which is in 
the sea, a pearl appears. The sea here means the Prophet, 
Murtadâ Alî and Fâtima, and the pearls and corals are Imam 
Hasan and Imam Husayn. And the Apostle of God himself 
said: "God created me and my uncle's son as one tree",—i.e. 
that he is the trunk of that tree, and 'Alî is the branch of 
that tree, while Hasan and Husayn are the fruits of it , the 
leaves being the followers and .Shi'ites. Every one who grasps 
that tree or its branches [34] is saved from Hell and Fire. 
But every one who does not, and who disobeys, is a sinner,— 
he will undergo a painful punishment. The Prophet also said : 
" I leave with you two treasures,—if you keep them, you will 
never err : the Book of God and my "close relatives" (itrat), 
who are the Ahli Bayt. They (and the Goran) will not be 
separated one from the other until you reach the tank of Kawthar 
{on the Day of Judgment)." 

Thus it is plain that amongst the seventy-three sects of 
Islam the only community that will attain salvation is the 
one that follows Ismâ'îl, and the Ismaili Imams ; here is the 
proof of this—(Cor. X X X I I I , 33) : " God only wishes to take 
away from you, as the members of his Prophet's family (Ahli 
Bayt), all uneleanness, and to purify you thoroughly". This is 
a correct indication of the meaning which is as follows : God 
removes you, 0 Ahli Bayt, from everything that is unclean 
and vile, keeping you clean and guarding you from every form 
of pollution of this world. [Follows a passage in which it is 
said that all Imams are ma'sûm, sinless, but the first three caliphs 
surely could not claim to be this.] 

1 The famous Shi'ite saint and the râwî of hadîths, a contemporary 
of the Prophet. Sa'd ibn Jubayr, mentioned here, is a secondary Shi'ite 
saint, also of the same time. 
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There has been an Imam in the world ever since the Day 
when God asked His creatures : " Am I not your Lord ?"1 The 
Imam must be the wisest of men,—it makes no difference to 
him whether his community elects him or not. God says (Cor. 
I I , 118): " M y covenant touches not the evildoers". This 
means : My covenant, which is Imamat, is not for the wicked. 

Another proof is (Cor. X I , 115): ' 'Lean not unto those 
who do wrong", i.e. do not befriend the evildoers. And another 
proof (Cor. X L I X , 6) : " I f there come to you a sinner with 
information, then discriminate ",—this indicates that you should 
not act in accordance with the advice of an evildoer, or otherwise 
you wil l be sinful yourself. Imamat wil l never belong to the 
vile, and it is sinful to befriend evildoers. 

[Here a passage is omitted, in which the author tells that there are 
many false hadîths which were invented to support the claims of the 
different political parties, and lines of caliphs. The author summarily 
refutes them. In the course of argument the author refers to the work 
called al-Jam' bayna's-Sahîhayn, which he styles " one of the most 
authoritative works of the Sunnites " 2 ] . 

[35] God the Most High in His Coran has revealed (Cor. 
I I I , 138): " Muhammad is but an Apostle; apostles have passed 
away before his time ". This means that if they were apostles 
of God (?) Muhammad surely must be an Apostle of God. 
Muhammad is chosen by God, as is said in the Coran ( X X X V I , 
1) : " In the name of God, the Merciful, the Compassionate ! 
Y.S. By the wise Qur'ân ", etc.—i.e. 0 Muhammad, thou art 
better than all, and thou art one of the apostles. " Verily, 
thou art of the apostles following the right way " (Cor. X X X V I , 
2-3). Therefore it is clear that Muhammad, the Apostle of 
God, was ordered to show the right way to men so that they 
should not fall into error and sin. It is said (Cor. L U I , 3-4) : 
" He does not speak out of lust. It is but an inspiration in­
spired ", i.e. his speeches are inspired or conveyed through 
Jabra'îl. 

Ibn 'Abbâs relates this hadîth from the Prophet himself : 
" We are prophets, and we do not bequeath to anyone that we 
leave except to those who deserve this" , i.e. the succeeding 
descendants (dhurriyyat), about whom God has said (Cor. 
I l l , 30): " the descendants who succeed one another, and 
God both hears and knows ", i.e. We left the Coran and the 
Ahli Bayt amongst you ; and all that is left, is left in truth 

i From Cor. V I I , 171. 
2 Two works with this title aie mentioned by Brockelmann : the 

earlier, by Abu 'Abdi'l-lâh Muhammad b. Abî Nasr Futûh al-Mayurqî 
(bom 420/1029, d. 488/1095) (cf. I, 368); and the later, by 'Abdu'l-
Haqq b. 'Abdi'r-Rahmân Ibn al-Kharrât al-Ishbîlî (b. 510/1116, d. 581/ 
1185) (cf. I, 371). Most probably here the latter is referred to, as the-
better known of the two. 
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and sincerity, and plainly for the purpose of preventing man 
from straying away off the right path. Both of these will guide 
the people, and remain as a " proof " of God, just as God said 
(Cor. V, 44) : " To Him belongs the kingdom of the heavens 
and of the earth", and (Cor. I I , 256): " He is the Highest and 
the Greatest". And it is again said in the Coran ( I I , 118) 
that God said (to Abraham): " Verily, I wil l set thee as a 
leader (Imam) for men", i.e. God has given Imams to the 
faithful. [36] And (Abraham) asked: " A n d (wilt Thou raise 
Imams) from my posterity?"—God replied: " M y covenant 
touches not the evildoers " (Cor., ibid.). 

And it is also said in the Coran (IV, 174) : "0 ye folk ! 
proof has come to you from your Lord, and We have sent 
down to yon manifest l ight" , i.e. the light of Prophethoocl and 
of Imamat. And the Prophet also said : " My Lord promised 
me that the devotion of the faithful would not be accepted 
unless it includes also the love for 'Alî and the Ahli Bayt ". 

The True Lord with Ahmad the Chosen 
Entered a covenant, and promised him, 
That no faith would be accepted, 
Except for love for 'Alî and his descendants. 

The Prophet said : " It was written on the gate of Paradise 
before the world was created, a thousand years before Adam (?) : 
there is no Deity except Allah, Muhammad is His Apostle, 
and 'Alî is his brother ". 

Before Adam he (the Prophet) had existed for thousands 
of (years). 

Many years it was written about love for the Friend, 
On the door of the highest Paradise (was written) that 

Ahmad 
Is the Prophet, and "Alî is his brother. 

And also :— 
On the arch of the Throne of God is written the name 

of Muhammad. 
Who has written it ?—The light of the Prophet (and) of 

'Alî. 
And it is also said by the Prophet: " Whosoever calum­

niates or dislikes 'Alî, [37] to him I will never extend my protec­
tion. His piety or generosity wil l not be accepted, and he wil l 
go to the centre of Hell, together with the erring" ; just as God 
the Allhighest said in the Coran ( X L I I , 9): " There is naught like 
Him, for He both hears and sees ; His are the keys of the 
heavens and of the earth ". And also 1 : " Verily, God created 

1 From here, and as far as line 3 on the next page of the tex t , is 
given a quotat ion from the t h i r d $ahîfa from the $ahîfatn'n-nâzirîn (cf 
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Adam in His own likeness, and breathed into him His own 
spirit '\ This means: do not make your faces appear vile, 
because really God created Adam after His own image, and 
breathed into him His own spirit. The Divine form (sûrat) is 
the Universal Conscious Life Principle (Nafsi bull), and Adam is 
the Nâtiq, or Prophet of his own time, who had the " immediate 
support " (ta'yîd) of the Universal Life (Nafsi kull). In the 
system of ta'wîl the expression "face " always symbolizes the 
Imam. Thus this expression really means : do not disgrace the 
Imams in the way that the adversaries do, by regarding false 
pretenders as true Imams. The Nîtiq in every period calls 
the people, showing them the way (sural) of following the (human 
form) of the true Imam. 

And the meaning of the " Divine spir i t" in this expression 
is explained in the Coran (IV, 11)9) : " His Word which He 
cast into Mary, and a Spirit from Him ", i.e. the Word of God, 
which is the spirit, descended to Mary. And it is mentioned 
also in this verse ( L X V I , 12) that the One who breathed this 
Spirit, the Great, made it descend into the womb of Mary : 
" And Mary, daughter of Tmrân, who guarded her purity, and 
We breathed therein of Our spirit, and she verified both 1 the 
words of her Lord and His books, and was of the devout ". 
And in the ta'wîl the meaning of the " virgin " is an allegory 
for the hujjat, the proof of God; and the womb means ear. 
Just as in the womb the material human form comes into 
existence, so does the spiritual form grow by the hearing of 
speech through the ears. And the meaning of the whole verse 
in the t-a'wîl interpretation is this : Mary, who was the hujjat 
of 'Imrân, kept her ears [38] away from the ordinary (zâhir) 
speeches, devoid of the ta'wîl. Then the Word of God became 
granted to her, in the form of the ta'wîl. In this she brought 
up Jesus, who was the Spirit of God. 

In this verse there appears the mention of the breathing 
of spirit, as well as profession (of faith) by (pronouncing) both 2 

formulas; and what is allegorized by " spirit " is the word (of 
God), or the formula (kalima). The expression " (she was) 
of the devout", found in the same verse, means "closely con-

Introduction, I I I ) . The Arabic quotation is not a verse of the Coran, but 
probably a hadîth. Here it is mutilated, and therefore does not correspond 
with the Persian translation, which accompanies i t . In the Sahîfa it 
begins with the words : Iâ Uiqahbihû 'l-u'uûjha, which are missing here. 

1 In the ordinary version of the Coran this word stands in the Plural, 
but the author, with his poor Arabic, reads it in the Dual, bi-kalimatáni 
Rabbi-hâ, quite incorrectly, as it should be bi-kalimatay. The Persian ver­
sion, which accompanies this quotation, shows that he really read it as 
the Dual. 

2 Again the same expression,—see the preceding footnote. Here it 
apparently is identified with both halves of the formula of shahâdat. 
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nected",—Mary was one of the hujjats.1 Prophets have 
descended from Abraham, and Imams—from 'Imrân, as is said 
in the Coran ( I I I , 30): " Verily God has chosen Adam," etc. 
This means that the " posterity " (dhurriyyat) of the prophets 
descend one from the other, from the time of the (creation of 
the) world, to the time of the Final Prophet, and wi l l do so to 
the end of the world. 

So many thousands of years before the foundation of 
the Universe, 

Muhammad and 'Alî were sitting together. 
God the Allhighest said in the sûrat " Counsel" in the Coran 
( X L I I , 22): "Say: I do not ask a hire for it,—only the love 
of my kinsfolk. And he who gains a good action (We wi l l 
increase good for him thereby)", i.e. say, O Muhammad: I 
do not ask any reward from you for my being an Apostle,—I 
do not take a fee from prophets or from the followers, for 
preaching. I only want friendliness shown towards my suc­
cessors (Ahli Bayt). This makes the slave of God nearer to 
the Allhighest. And everyone who works (kasb kunad) for one 
of my successors [dhurriyyat), i.e. who is obedient to me, and 
(feels) love (for the Apostle's descendants), becomes nearer to 
me, and will become associated with me. As the Prophet said 
(to 'Al î ) : " Thou art in relation to me as Aaron to Moses, for 
the sake of his great ancestors, the changing world, and undulat­
ing sea ". This refers to the person whom the Prophet calls 
his brother, his cousin, and his lieutenant. A l l the obedient 
faithful are honoured by the reference to him : " 'Alî is the 
Lord of those whose Lord I am",—the Prophet on the day of 
Ghadîr Khumm said this to his followers. 

And further he said: " God, befriend those who befriend 
him, help those who help him, and disregard those who disregard 
him ". The proof of the correctness [39] of this hadîth is found 
in another hadîth : " The Prophet said: the first thing which 
God created was the cupola (of the sky ?). He wrote on it : 
" there is no deity except Allah, Muhammad is Apostle of God, 
and 'Alî is the Wasî of Mustafâ ". Then God created the Throne 
('Arsh), and wrote on its foundations the same formula : " there 
is no deity except for Allah, Muhammad is His Apostle, and 
'Alî is His face {ivajh) ". Every one who thinks that love for the 
Prophet is obligatory, and love for the Wast is not, thinks 
erroneously. And every one who thinks that he can recognize 
the Prophet, while not recognizing the Wasî,—is an unbeliever." 
Then the Prophet said: " A r e not my kinsfolk protection to 
you ? Love for them is as love for myself, and whoever dis­
regards them, commits a sin". Someone asked : "And who are 

1 Here the quotation from the third Sahîfa ends. 
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thy kinsfolk, O Prophet ?" He replied: " 'Alî and both my 
grandsons, with all other Imams, who descend from the Father 
of Imams, Husayn, and who are sinless (ma'sûm) by God's w i l l , — 
verily, they are the Ahli Bayt", etc. And the Prophet added 
(concerning 'Al î ) : " Thy flesh is my flesh, and thy blood is my 
blood ". True it is what the Prophet said. 

Many companions of the Prophet certified to the correct­
ness of this hadîth. The Prophet said : First God created a 
screen (hijâb), and wrote on i t , after the formula of the tawhîd, 
the words: "Muhammad is the Apostle of God and 'Alî is 
his Wasî". After this God created the Throne, 'Arsh. The 
command was given to the Pen (Qalam) : " W r i t e " . The Pen 
asked : " What shall I write ? " The voice came from the world 
of the unseen : " Write :—there is no deity but Allah, and 
Muhammad is His Apostle ". The Pen moved thir ty thousand 
years over the Throne before it wrote on its foundations that 
formula, i.e. the formula of tahlîl,1 and that Muhammad is the 
Prophet of God. Then again came the voice : " Write ". Again 
the Pen asked : " What shall I write ? " The voice came : 
" Write :—verily, the Commander of the Faithful 'Alî is the 
Friend of God" . When the Pen heard the name of the 
Punisher, it broke and split through fear. It took thir ty thousand 
years more to write this formula, that 'Alî is the Wasî of 
Mustafâ. Then God created the earth. [40] Therefore whoever 
pretends to be the friend of the Apostle of God, but does not 
love the Wasî of the Prophet, he lies about his love for 
Muhammad. He is thus a liar before the community. And 
whoever pretends that he recognizes the Prophet, but does not 
recognize the Wasî, he on the Last Day wil l not believe in 
Muhammad,—peace be upon him !—and thus is disobedient. 

Then the Apostle of God said: " Whoever loves 'Alî and 
his successors, loves me also, and whoever loves me, loves 
God ".2 And he said further : " But he who hates ' Alî and his 
successors, hates me, and whoever hates me, hates God ". 

Thus said the Apostle of God : " Know that my kinsfolk 
(Ahli Bayt) are Imams. Therefore, love for them is the same 
as love for myself, and hostility towards them is the same as 
hostility towards myself ". 

Some companions asked : " O Prophet, tell us, what does 
this mean, so that the people may avoid error ". The Prophet 
replied (by a verse from the Coran, L X X V I , 1) : " Does there 
not come on man a while in his existence when he ceases to 
be something worth mentioning (by others, i.e. when he is 
dead) ? " And in another place it is said (Cor. V, 60) : 

1 Tahlîl means repeating the formula Iâ ilâha illâ'l-lâhi,=" there is 
no dei ty except God ". 

2 Cf. above, p. 32. 

3 
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" Verily, God and His Apostle are your protectors (walî) ",1 

i.e. 'Alî, Commander of the Faithful, is the " F r i e n d " of God, 
and the Wasî of the Prophet. For this reason while the Prophet 
was returning from the hajj, which is called the "highest hajj ", 
when he arrived at a place which was called Qayyimatu'l-
Qadr, on the night of Qadr, Jabra'îl descended [41] and revealed 
this verse (Cor. V, 71) : " O thou Apostle, preach what has 
been revealed to thee from thy Lord ; and if thou dost not, 
thou hast not preached His message'', i.e. O Muhammad, 
appoint the Wasî, and impart to the people that 'Alî is the 
Imam. If thou dost not do this, thou art not deserving of 
Prophethood, in accordance with the verse (Cor. X X X V I , 11) : 
" And everything have We counted in the obvious guide 
(Imam)", i.e. he sees and knows about everything and every­
body in the world, in accordance with this verse (Cor. IV , 62) : 
u 0 ye who believe, obey God, and obey the Apostle, and those 
in authority amongst you ", i.e. obey the King of Men, Murtadâ 
'Alî,—as the expression " those in authority " refers to him. 

Then the Prophet ordered (his men) to unload camels, and 
to make a minbar (preaching chair) from the pack-saddles. 
Then he took 'Alî by hand, led him to the minbar, made him 
sit down, and started an eloquent sermon, saying "I believe in 
God, His angels, His apostles, and the Last Day ".2 And the 
Last Day means the King of Men ( = 'Alî) and his successors, 
as the Prophet meant i t . Thus it is obligatory to believe in 
him. Then the Prophet said: " Those whose Lord I am, 'Alî 
is their Lord also", because it is said: "Ver i ly God is your 
Protector (walî) " (Cor. V, 60).3 It is clear, therefore, that 
4Alî is the " Friend " of God, and the Wast of the Prophet, as 
it is said about him in the Coran (IV, 62) : " Obey God, and 
obey the Apostle ", etc.4 

[Here a few pages are omi t t ed in the original , in which the author 
again refers to ancient history, i.e. the Egypt ian campaign of Usâma, 
who was sent there by the Prophet. W i t h other Shi'ites, he tells t h a t 
A b u Bakr a n d ' Urnar d id not go w i t h the troops. Fur ther he tells the 
wel l-known fact tha t when the Prophet on his deathbed wanted to dictate 
hie w i l l , 'Umar interfered, and the Prophet died before this could be 
done. The author refers to the same al-Jam' bayna's-Sahîhayn (cf. above, 
p. 29), and to the Jâmi' which he attr ibutes to the authorship of A b u 
Hâshim.6] 

[42] Ibn 'Abbâs relates from the Prophet a hyadîth as 
follows : " We are living with prophets,0 and we do not bequeath 

1 Cf. above, p. 15, note 3. 
2 Here the " revealed books " are omi t ted . Cf. p. 1, note 1. 
3 Again the same difficult verse, cf. p. 15, note 3. 
4 Cf. above, p. 15. 
5 Tt is difficult to find what this book really is, as the t i t l e , the 

name of the author, and the subject are referred to so vaguely. 
6 Apparent ly in the sense : we l ive observing the same customs as 

a l l the prophets d id . Cf. above, p. 35 of the text . 
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anything that we leave after us except to those who deserve 
th i s" , i.e. except to the successors (dhurriyyat), who are 
mentioned in the Coran ( I I I , 30): " the descendants, one suc­
ceeding the other,—and God hears and knows (all) ". This 
means: I have left the Coran and my successors with you ; and 
what I left you was left truly and sincerely for the purpose of 
saving the people from error. 

And we heard the Prophet saying (Cor. X I X , 5): "Then 
grant me Thou a successor (walî), to be my heir ",—i.e. Zachariah 
prayed to God for this. 

Therefore one can realize the extent of the lies and tricking 
of those cursed people who seized from Fâtima the garden of 
Fadak, the house and the inheritance of the Prophet of God, 
despite the fact that he himself gave her all this during his 
lifetime, and that those who seized this had nothing to prove 
their right. Fâtima, the Most Virtuous of women, produced 
witnesses to the eifect that her father had left all this to her. 
But those vile and impudent people have covered themselves 
with eternal shame by rejecting her witnesses, though they 
were such persons as the Commander of the Faithful 'Alî, Umm 
Kulthûm, Salmân, Bû Dharr, Suhayl, Miqdâd, Jâbir Ansârî,1 

and all the members of the Prophet's family, including Umm 
Ayman, to whom the Prophet promised Paradise. 

It is related in the works of Bukhârî and of Muslim,2 

both of which are amongst the most authoritative books reco­
gnized by the Sunnites, that the Prophet, and his most beloved 
daughter, Fâtima, were much aggrieved by some of their enemies 
unti l they left this frail world. The Prophet himself used to 
say : [43] " Fâtima is a part of myself, and what affects her, 
affects me ". For this reason it is clear that those enemies are 8 

eternally cursed, because, as the Prophet said :' " Whoever hates 
'Alî, Fâtima and my grandsons,—he hates myself, and who 
hates me, he hates God Himself ". And whoever hates God 
and His Apostle, is eternally cursed.4 

It is also related from Ibn 'Abbâs that the Prophet said : 
" O 'Alî, God has married thee to Fâtima, making the whole of 
the earth her dowry. Thus whoever walks on the earth, feeling 
hatred towards Fâtima, he walks like a thief".5 

Friends, look upon this with the eye of justice, and you 
wil l realize the extent of the fraud, and the inhumanity of 

1 These again are the famous Shi'ite saints who were contemporaries 
of the Prophet and 'Alî. Umm Kulthûm was one of the four daughters 
of Muhammad. 2 The famous early collections of hadîths, both with the same title 
al-Jádmi' u's-sahîh. 3 Here in the original copy are given a few lines of curses upon 
the enemies of 'Alî, almost illegible. 

4 Cf. above, p. 33. 6 Literally : the earth is taboo (harám) to him. 
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those heretics who were so impudent as to deprive the Prophet's 
most beloved daughter of possession of the garden of Fadak,— 
they could not part with this garden for the sake of the person 
to whom the whole of the surface of the earth had been given 
as a dowry ! They broke the covenant of Ghadîr Khumm, 
they withheld the last wil l (wasiyyat-nâma) of the Prophet! 
Know that the crime of taking away the garden of Fadak, 
and the injustice to Fâtima were so glaring and clamorous 
that some of the Omayade and Abbasid caliphs, who felt that 
it was wrong, wanted to restore her rights returning the garden 
to her descendants. [44] The first of them was 'Umar ibn 'Abdi'l-
' Azîz (99-101/717-720), who was the most pious amongst the 
Omayades. After him amongst the Abbasid caliphs were 
Ma'mûn (198-218/813-833), Mu'tasim (218-227/833-842), and 
Wâthiq (227-232/842-847). They handed over the garden to the 
descendants of Fâtima. When it came to the turn of Muta-
wakkil (232-247/847-861), he took it back from them, but 
Mu'tadid (279-289/892-902) handed it over. But Muktafî 
(289-295/902-908) took it back, and Muqtadir (295-320/908-
932) again returned i t . 

In the book called Latâ'ifu't-tawâ'if1 it is narrated that 
once Hârûnu'r-rashîd said to Mûsâ Kâzim : "Give me an idea 
of the boundaries of the garden of Fadak so that I may restore 
it to thee, because I know that with regard to this a crime was 
committed against the kinsfolk of the Prophet". Mûsâ Kâzim 
replied: " If I define the boundaries of that garden, thou wilt not 
feel like restoring it to me''. Hârûn swore that he would restore i t . 
Then Mûsâ Kâzim said: " The first boundary of the garden of 
Fadak is Aden ". On hearing this Hârûn became pale. He 
said : " And then ? " Mûsâ Kâzim said : " The second boundary is 
Samarqand ". The face of the caliph became yellow, but he 
said : " And then ? " The reply was : " The third boundary is 
the African Maghrib ". The face of the caliph changed from 
yellow to purple ; and with great anger he said : " And then ? " 
Mûsâ Kâzim said : " The fourth boundary is the sea of Armenia". 
The face of the caliph from red turned to black. He reflected 
awhile, and then turned to Mûsâ Kâzim, and said: " Thou hast 
mentioned the boundaries and the provinces of my empire. 
This means that all my possessions belong by right to the 
descendants of Fâtima, and thus the Abbasids have usurped 
the rights of the kinsfolk of the Prophet ? " Mûsâ Kâzim replied : 

1 The Latâ'ifu'f-tawâ'if, by 'Alî b. Husayn al-Wâ'iz al-Kâshifî (d. 
ca. 939/1533), was composed by him, as he himself mentions in the 
opening lines of it , after his release from captivity in 933/1527. The 
passage, which belongs to the second bâb, seventh jasl (p. 30 of the 
Bombay lithograph, 1311), is here quoted literally, with remarkable 
accuracy. The quotation is not found in the HB Abû Ishâq. 
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" D i d I not tell thee from the beginning that thou wouldst not 
agree with these boundaries, but thou didst not listen to me "} 

[Here a few pages are lost in the original, in which the author repeats 
the usual Shi'ite legends about the sufferings of 'Alî and Fâtima to which 
they were subjected by their adversaries,—in rather bitter tone. All 
these most probably are derived from various Ithna-'ashari works, and 
resemble very much tho stories recited at the rawda-khwânî assemblies 
in Persia. Further the question is raised about the mut'a marriages, 
which were permitted by the Prophet, but prohibited by 'Umar; the 
story of Abû Dharrs being exiled by 'Uthmân, etc. In the course of 
his argument the author refers to different books : al-Jam* bayna's-
Sahîhayn, mentioned above (cf. pp. 29 and 34), the collections of hadîtths 
of Bukhârî and of Muslim, the Sharh on the Nahju'l-balâgha of 'Alî, by 
'Umar ibn Abî'l-Hadîd al-Madâ'inî (d. 655/1257, cf. Brockelmann, I, 
405) : but the most interesting is his reference to his own work (risâla) 
of controversial contents, and Kitâbi or Kitâb-hâyi Arba'în, also on the 
qabâ'ih of the adversaries of 'Alî.] 

We have thus proved that the true Imams are only the 
Ismaili Imams who have nothing to do with impurity and sin, 
and are entirely free from these. They always have a hujjat, 
or a dâ-'î, or a teacher (mu'allim)2 who [45] instructs people 
in knowledge of God and His recognition, who always upholds 
the standard of the law of the religion. They learn the truth 
from the One who is the Source of the truth [Muhiqq) of their 
time, and follow what he teaches. And when the Muhiqq is 
manifested personally, nobody has any right to question, why 
the Imam orders to act in one way, and acts himself in another. 
One must say: "I follow thee in what thou teachest me, not 
in what thou doest, because no one can know the mystery of 
thy actions save H i m " . 3 For, the follower who questions the 
actions of the Imam, places himself on the same footing as the 
Imam,—God forbid such a thing ! God the Allhighest mentions 
in the Coran ( I I I , 35, and V, 1): " God acts as He pleases, and 
orders whatever He wishes". And in another place He says 
( X X I , 23): " He shall not be questioned concerning what He 
does, but they shall be questioned". This means that the acts 
of God are not to be questioned, but the acts of His chosen 
servants, such as hujjats and dâ'îs can be questioned. Some­
times it happens that he (the Imam) acts in such a way as to 
tempt his followers.4 And if,—God forbid !—the followers 
criticize his actions, they wil l fall into great temptation and 
come under his wrath. Sometimes he shows himself in his 
real nature (haqîqat). His followers who belong to the world of 
relativeness (idâfa) can see i t . But, as they belong to this 

1 Here the quotation ends. 
2 Hence the text again agrees, more or less, with that of the HB 

Abû Ishâq. 
3 Cf. on this subject above, Introduction, I I . 
4 HB Abû Ishâq gives âzmâ'ish instead of âsâ'ish; the former reading 

is to be preferred. 
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relative world they cannot understand the world of absolute 
reality (haqîqat),—and since this is impossible, they cannot 
comprehend the mystery of i t . Whoever tries to judge according 
to his reason, which is of this relative world, the things of the 
world of realities, he falls far short of the attainment of that 
real world, and thus submits himself to eternal damnation.1 

The man who says that the Imam must act in this way, and 
not in that, would be in the same position as if he says : " I am 
the Muhiqq, or the Source of truth, and the Imam must follow 
me" . Thus, he has no faith in the Imam. It would be the 
same as if a miserable animal compared itself to a human being, 
who is the most perfect of creations, and demanded the human 
being to follow i t . Or, as if inorganic elements claimed that 
plants should be inferior to them. Nothing but perversion 
and depravity will result from such an attitude. Such people 
are mentioned in the Coran ( X L V I I I , 6): " And to torment the 
hypocrites, men and women, and the idolaters, men and women, 
who think evil thoughts of God ;—over them is a turn of evil 
fortune, and God will be wroth with them, and has prepared 
for them Hell,—and an evil journey shall it be ! " [46] On the 
Day of Resurrection they will be hanged by the feet, and 
severely tortured.2 They will say: " O Creator, we have seen 
all that we should see, and heard all that wc had to hear. Let 
us return to the earth so that we may t ry to act righteously 
within our powers, in accordance with Thy command, as it 
has become clear to us now". But God said (Coran, X L V I I I ^ 
11), in spite of their excuses, that they were overpowered by the 
influence (of considerations) of their property and their families,— 
He will not help them. I t is mentioned about those who had 
thus acquired such an experience ( X X X I I , 12) : " . . . hang 
down their heads before their Lord (saying) : O Lord, we have 
seen and we have heard ; send us back then, and we will do 
right. Verily, we are sure ". 

Such a truthful religion is that of the Ismailis. They do 
not observe the actions of the Imams of their time, but follow 
what the Imams teach. Because the relation between the 
pupil and the teacher is that of the ear and the tongue, or of 
wife and husband : ear must learn from tongue, and woman 
must conceive from man. Besides, sharî'at is the sphere of 
the material, and tarîqat 3 and haqîqat are the sphere of the 
spiritual. Action belongs to the material world, and word 
belongs to the spiritual. As this truthful community have 

1 Cf. p. 113 of the text, where the same question of the qawl and 
of fi'l of the Muhiqq is again taken up. 

2 Examples of primitive eschatological ideas are numerous in this 
work, as is already noted in the Introduction. 

3 .Cf. above, p. 13, note 2. Here tarîqat is associated with haqîqat. 
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already left the world of material, with which sharî'at is con­
cerned, and reached the world of spiritual, which is that of 
reality, haqîqat, their eyes are turned towards the word (qawl),1 

i.e. the spiritual world . . . 
[A short passage which is illegible in the original is omitted here. 

It contains some controversial references to the enemies of 'Alî, apparently 
not connected with these speculations. They are omitted in the HB 
of Abû Ishâq.] 

About the spirit (rûh) it is said in the Goran ( X V I I , 87) : 
c* Say : the spirit comes at the bidding of my Lord ". And God 
the Allhighest says, that, as the spirit belongs to the world of 
command, it is living, because the command of God is always 
with i t . Whenever the spirit breaks from Him, it becomes 
separated, and dies. Giving orders to anyone has the form of 
speech, qawl,—not the form of an action (fi'l) ; the meaning of 
command (amr) is ordering. As the people who stick only to 
the letter (zâhir) of religion do not receive the command of the 
Muhiqq, or the Bearer of the truth of their time (i.e. Imam), 
they are as if dead,—as the command does not come to them; 
they have no spirit, and, therefore, are dead. 

As the power of understanding and reasoning varies with 
different people, every one should go by the way which may 
help him to attain [47] his perfection. He must learn the 
things in the form in which he would be able to understand 
them. The way to salvation is to receive instruction from 
the spiritual guide, who directs to the right path,—i.e. from the 
greatest hujjat. It is impossible that the teacher should act 2 

on one and the same occasion in such a way as to make his 
action varied to suit respective degree of intelligence of his 
followers. His action can only be one in each case. But he 
can speak in a different way to each follower, in accordance 
with his capacity of understanding. We made it clear, therefore, 
that the pupil should not take exclusive note of the actions of 
his preceptor (which he may misunderstand), but he must 
follow the teaching of his guide, and obey his orders, whatever 
the teacher may order (without asking why and for what reason 
he should do so).3 

The Ismailis of the world are those who have made a final 
determination to live and act in accordance with Truth, under 
adverse or favourable circumstances, in hardships or in pleasures, 
in despair or in joy, doing everything to help one another, 
making the utmost effort, and patiently bearing every form of 

1 The HB Abû Ishâq again gives a better reading,—qawl instead of 
qabûl; the text should be altered in this way. 

2 The text again may be improved by collation with the HB Abû 
Ishâq. Read (p. 47, line* 2) : na-mituwânad bûd ki mu'allim, etc. 

3 Added from the HB Abû Ishâq. 
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exile,1 to which they may be subjected. They must be firm in 
the temptations which the Muhiqq of their time may force 
them to undergo. It is said in the Goran ( I I , 150-151): "We 
will t ry you with something of fear, and hunger, and loss of 
wealth, or souls, and frui t ; but give good tidings to the patient, 
who when there falls on them a calamity, say: verily, we are 
God's, and, verily, to Him do we return ; these, on them are 
blessings from their Lord and mercy, and they it is who are 
guided". 

Everything that is found on earth or in heaven belongs to 
the kingdom of Our Lord (Mawlâ-nâ), as is stated in the Goran 
( I I I , 186): " God's is the kingdom of the heavens and the earth ". 
Therefore, everything that is in existence there is entirely under 
the command of Mawlâ-nâ, whether willing to obey, or not 
(Cor. X I I I , 16): " Al l those who are in the heavens or on the 
earth prostrate before God, either voluntarily or perforce ". 

They are prepared to suffer hardships for the sake of the 
True One, and for the Lords of the period of satr, i.e. the hidden 
Imams, in preference to the pleasures which they may obtain 
in this world, in accordance with the secret meaning of the 
hadîth (?): " They are rejoiced in suffering for the sake of God ". 
This world exists for the sake of people like them, so long as 
such people regard themselves of no importance, in accordance 
with the hadîth: [48] " I f the world remains without the Imam 
even for a while, it will perish with all its population". He, 
the Imam, every day looks 100,000 times upon the creation of 
the world, in accordance with the hadîth : " Whoever dies without 
having recognized the Imam of his time, he dies as an idolater, 
and idolaters go to Hell ". And it is also said in the Goran 
( X V I I , 73): " The day when We wil l call all men through their 
religious leader (Imam)". This means that the adversaries of 
the religion (ahli tadâdd) are those who see themselves before 
anything, and do not see God,—this is the state of unbelief 
(kufr). Such people are adversaries (ahli tadâdd), and will never 
attain the belief in One God (tawhîd). 

The people of "gradual progress" (tarattub) are those who 
see both,—their own selves and God, and this is idolatry (shirk) 
and insincerity (nifâq). 

The people who really profess the belief in One God (ahli 
wahdat) are those who see God only, and do not see themselves, 
nor do they have much regard for their own affairs or their 
own lives ; but they are entirely absorbed in God, never taking 
any notice of, nor being interested in anything but God. They 
regard themselves as nothing in relation to God's existence. 

1 Apparently a mistake. The HB Abû Ishâq gives 'azîmatî, which is 
much worse. Probably the correct is adhiyyattî, or molestation. 
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This is the state of those who really believe in the unity of God, 
His being the only Truth, the Kingdom of God, and Divinity. 

Thus the people who are ahli tadâdd, i.e. those who are 
opposed to religious belief, should try to attain the state of the 
people of "gradual progress" (tarattub), and the latter should 
strive to attain the state of the people of wahdat. And the 
latter have to t ry to become firmly convinced (sâhib yaqîn), 
after having passed all the degrees of the belief in the unity of 
God. Among themselves they should treat each other as if 
one recognizes that his friend is better than himself, and he 
should love him better than himself, and risk even his life in 
order to help him. He must not hide anything from his friend, 
and must regard all his possessions as belonging to his 
associate. This is the religious law of this community. And 
the higher law is that they do not see nor know anything 
except for Our Lord (Mawlâ-nâ),—exalted be his mention!— 
£49] and for Mawlâ-nâ are ready to sacrifice themselves, their 
friends, anything. May Mawlâ-nâ+ give us all the possible help, 
in developing real obedience to himself, and may he extend 
his mercy to all. Verily, He is such, with Him is our account, 
and we do not want anyone except Him ! 

They say that at the time of the Prophet the Imam was 
Mawlâ-nâ 'Alî, and after him was Imam Hasan, who was an 
" officiating " (mustawda1) Imam, i.e. Imamat was only entrusted 
to him personally. He occupies a position between the hidden 
and the manifest hujjat (hujjati bâtin wa zâhir),—though the 
state of being hidden or manifest (of such an Imam) differs 
from that of the ordinary Imam. For this reason Imamat was 
not transferred to his descendants. The real, inheriting Imam, 
mustaqarr, was Mawlâ-nâ Husayn. Imamat was to remain 
permanently with him and his posterity, just as in the case of 
Mawlâ-nâ Ismâ'îl, who was also called Maliku's-salâm,—he 
was Imâmi mustaqarr, while Imâm Mûsâ Kâzim was only 
Imâmi mustawda'.1 It is said in the Coran (VI , 98): "Now 
we have detailed the signs of the permanent settlement (musta­
qarr) and of the (temporary) depository (mustawda') unto a 
people who discern ". And it is also said in the Coran ( X I , 8): 
" There is no beast that walks upon the earth but its provision 
is from God. He knows its settlement and its (temporary) 
resting place (mustaqarr wa mustawda') ; all is in the perspicuous 
book ". This means that God the Allhighest said, that to all the 
believers in God, found between the heavens and earth, two 

1 This statement, as also above, cf. p. 18, is a surprising revelation 
to every Ismaili. No branch of the Ismaili sect accepts this, and the 
theory, it seems, is entirely due to the requirements of the taqiyya on the 
part of the author, who generally is very much influenced by Ithna-
'ashari ideas. Cf. above, Introduction I; also further on, p. 75 (of the 
text). 
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persons give them their bread,—the real (Imam) and the 
temporary,—this is clear and obvious. 

After him (i.e. Imam Husayn) there was Mawlâ-nâ Zaynu'l-
'âbidîn, then Mawlâ-nâ Muhammad Bâqir, then Mawlâ-nâ Ja'far 
the Sâdiq,1 then Mawlâ-nâ Ismâ'îl. It is said that amongst the 
sons of Imam Ja'far the Sâdiq there was a dispute, and every 
one claimed Imamat for himself. The Imamites say that the 
(right Imam) was Mûsâ Kâzim. To the followers of their school 
I reply : Imamat is transferred by nass, or clear appointment, 
and the original nass was given to Mawlâ-nâ Ismâ'îl, and only 
after this a nass was given to Mûsâ Kâzim. An Imam, on 
whom depends the existence of the earth and of the heavens, 
may find it necessary to do things that we, ordinary mortals, 
cannot understand or comprehend.2 

In addition to this, there was no doubt in the Imamat of 
Mawlâ-nâ Ismâ'îl until the time when the nass was also given 
to others. And a doubt about the ?iass of Imam Mûsâ Kâzim 
arose the very moment the nass [50] was given. If he really 
had been an Imam, it follows that his line would not have 
ended with his descendant, Hasan 'Askarî. We have already 
proved the point about the extinction of the line in the preceding 
chapters.8 But there is always apparent (qâ'im) one of the 
line (dhurriyyat) of Mawlâ-nâ Ismâ'îl. The period of life of 
each of his descendants is just the ordinary and natural space 
of time, and there is always a possibility (at least) of some 
people seeing him, so that whoever is very keen and anxious 
to see him, can do so. Al l the promises (wa'da-hâ), found in 
the Coran and the hadîths, regarding the advance of the Qâ'im, 
of the Resurrection (Qiyâmat), of the cancellation of the law 
(sharâ' i'), and reward of the faithful which will be mentioned 
in the next chapter,—all these have been fulfilled, and will be 
fulfilled only in connection with the descendants of Mawlâ-nâ 
Ismâ'îl.4 

1 As is well known, the line of the Imams, as above, so far is 
recognized also by the Ithna-'asharis (who regard Hasan as an ordinary 
Imam). 

2 This is one of the instances of the author's disregard for history. 
It is an indisputable fact that Imam Ismâ'îl was nominated first, and 
Mûsâ Kâzim after him, as is usually narrated, after the premature 
death of his elder brother, or, as the Nizârîs believe, in order to hide 
the real Imam from the schemes of the Abbasids. It is interesting 
that in the HB Abû Ishâq these details are omitted. Most probably 
all this is an emendation of the editors, though it is absolutely incom­
prehensible why should have they so much perverted the facts. 

3 Cf. above, p. 17. 
* After this follows the genealogy of the Nizari Imams, which is 

"corrected", supplemented, and, of course, perverted, by individual 
efforts of every scribe who copied the work. Therefore it is probably 
impossible to find two copies of the Kalâmi Pîr in which the sequence 
and the names of the Imams would be identical. The present copy is 
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After Mawlâ-nâ Ismâ'îl there was Mawlâ-nâ Muhammad, 
then Mawlâ-nâ Radiyyu'd-dîn Ahmad, then Mawlâ-nâ Wafiyyu'd-
dîn Muhammad, then Mawlâ-nâ Taqiyyu'd-dîn Muhammad,1 

then Mawlâ-nâ Mahdî 'Abdu'l-lâh (297-322/909-934)2; he 
made himself manifest in the Maghrib, as it was predicted in 
the hadîth of the Prophet: "The sun wil l rise from the West 
(Maghrib) at the end of three hundred years". This means 
that the Sun of Imamat would rise from Maghrib three hundred 
years after the Hijrat of the Apostle of God. When he mani­
fested himself, he conquered the cities of the Maghrib, of Syria, 
and Egypt,8 founded the city of Mahdiyya, and later saved 
Egypt from famine. After him there were Mawlâ-nâ Muhammad 
Qâ'im (322-334/934-946), then Mawlâ-nâ Mansûr (334-341/ 
946-953), then Mawlâ-nâ Mu'izz (341-365/953-975), who is very 
famous. He founded Cairo.4 Then Mawlâ-nâ 'Azîz (365-386/ 
975-996), then Mawlâ-nâ Hâkim (386-411/996-1021). He 
collected a number of scholars to whom he ordered to compose 
astronomical tables (zîj) for him, which tables are well known. 
Khwâja Nasîr (i.e. Nasîru'd-dîn Tûsî) mentions this in his work 
"Explanation of Almagest" (Tahrîri Majistî).5 After him 
Mawlâ-nâ Zâhir (411-427/1021-1036), then Mawlâ-nâ Qâhir 
(i.e. the same Zâhir),6 and then Mawlâ-nâ Mustansir (427-487/ 
1036-1094). 

I went from Balkh to Egypt, and had the honour of calling 
on him. Very soon I gained such distinction that I was appointed 
the chief dâ'î of Khorasan and Badakhshan, and was sent to 
Badakhshan. My grandfather (jadd-am), Bâbâ Sayyid-nâ,7 

also attained great distinction8; and I became an assistant in 

much better than many other copies, and these passages are intent ional ly 
left as they are, w i thou t any emendation or collation w i t h other versions, 
to give the student a correct idea of what such genealogies are. A special 
paper is being published elsewhere by the author of these lines, and tho 
whole matter is analysed there. 

1 In the present official version of the genealogy this I m a m is 
called 'Abdu'1-lah. 

2 The dates of the reign of these caliphs are not given in the text , 
bu t are supplied for the convenience of the students. 

3 These conquests, obviously, are not only those of al-Mahdî, bu t 
also of other Fat imids. 

4 Here Qâhiriyya, wrongly instead of Qâhira. 
5 Cf. Brockelmann, I , 511. 
6 Obviously a mistake of an early lazy scribe, who absent-mindedly 

wrote here Qâhir, and then did not strike it off. I t is interesting tha t 
the same mistake reappears regularly in a l l copies. In the HB Abû Ishâq 
the order is correct. 

7 Cf. above, p. 10. 
8 In the HB Abû Ishâq instead of this fictitious story i t is s imply 

s ta ted: Dar 'ahdi û Hakîm Nâsiri Khusraw 'Alawî az Balkh ba Misr 
raft wa ba khidmati ân hadrat rasîda wa irshâd yâfta, dâ'î-yi Khurâsân 
shud, i.e. " in his reign H a k î m Nâsir i Khusraw 'Alawî went f rom Ba lkh 
to Egyp t . Being presented to the caliph, and having received instruc­
tions, he became a dâ'î of Khorasan ". 
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a l l his affairs. [51 ] Mawlâ-nâ Nizâr, upon whom was the nass of 
Imama t , entrusted to Bâbâ Sayyid-nâ (one of his descendants).1 

Bâbâ Sayyid-nâ was appointed the chief hujjat,2 and Daylamân, 
T â r i m , Â l , 3 and Haydarâbâd 4 were entrusted to h im. 

After h im (i.e. Nizâr) , there was Mawlâ-nâ Hâdî, then 
Mawlâ-nâ Muhtadî , then Mawlâ-nâ Qâhir,5 then Mawlâ-nâ 
Hasan 'alâ dhikri-hi's-salâm (557-561/1162-1166),—he took 
off the ties and chains from the necks of his followers. 180,000 
years had passed from the great ancient era to tha t t ime. The 
Prophet has himseK predicted the date. And al l t ha t had been 
prophecied by Moses in the Torah, by Jesus in the New Testament, 
D a v i d in the Psalms, Abraham in his " Books ", Zoroaster in the 
Book of Zand, and Bû Sa'îdi Mânawî in the Book of Angliyûn 
(Euangelion),6 and al l signs of the prophets came true w i t h 
Mawlâ-nâ Hasan 'alâ dhikri-hi's-salâm. After h i m was Mawlâ-nâ 
D i y â ' u ' d - d î n 7 Muhammad (561-607/1166-1210); then Mawlâ-nâ 
j a l â lu 'd -d în Hasan (607-617/1210-1220); then Mawlâ-nâ 'Alâ'u 'd-
dîn Muhammad (617-653/1220-1255); then Mawlâ-nâ Ruknu 'd -
dîn Khûrshâh (653-655/1255-1257) ; then Mawlâ-nâ Shamsu'd-
dîn Muhammad ; then Mawlâ-nâ M u ' m i n Shâh 8 ; then Mawlâ-nâ 
Qâsim Shâh ; then Mawlâ-nâ Qâsim Shâh, son of Qâsim Shâh ; 
then Mawlâ-nâ ' I m â d u ' l -haqq wa'd-dîn Salâm ; then Mawlâ-nâ 
Salâm Shâh, son of Salâm Shâh ; then Mawlâ-nâ Gharîb Shâh ; 
then Mawlâ-nâ Bû Dharr 'A l î ; then Mawlâ-nâ Shâh Murâd ; 
then Mawlâ-nâ Dhû ' l - faqâr ; then Mawlâ-nâ Shâh Nûru 'd -dahr ; 
then Mawlâ-nâ Shâhi dîn Khal î lu '1- lâh; then Mawlâ-nâ Shâh 
Sayyid Abû' l -Hasan 'Al î ; then Mawlâ-nâ Shâh Sayyid A b û ' l -
Hasan; then Mawlâ-nâ, one who ariseth by the command of 
God, the ruler (Qâ'im) of the present t ime and of eternity, the 

1 In all copies, and even in the HB Abû Ishâq, this place is badly muti­
lated, and is extremely ambiguous. It is not clear by whom and what was 
handed, and to whom. It may appear as if Mustansir, or Nizâr, 
has handed the Imamat to Hasan b. Sabbâh,—which is obvious nonsense. 
There is no doubt that something is omitted here, most probably (and 
naturally) the words : farzandi khûd-râ,as suggested in the translation. 

2 The early historians, such as Atâ Malik Juwaynî, Rashîdu'd-dîn, 
and Qazwînî never mention Hasan b. Sabbâh's being a hujjat. 

3 Obviously for Amid, the ancient town in Mazandaran. 
4 A fictitious name, cf. above, p. 5, note 3. 
5 In some genealogies, and in the Ta'rîkhi Guzîda, etc., the name 

al-Qâhir bi-ahkâmi'l-lâh is merely a title of the next Imam. However, 
in the official version of the genealogy it is regarded as the name of a 
different Imam. 

ft Euangelion of Mani is mentioned in the Fihrist of Ibn Nadim, 
in his account of Manichaeism ; but he does not refer to this Abu Sa'id. 
Perhaps this may imply the name of a late translator of the book, who 
lived in Muhammadan time ? 

7 In some copies 'Alâ'u'd-dîn, which form is usually accepted by 
the historians. 

8 This name, and a few other names, do not appear in the present 
official version of the genealogy. 
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source of generosity and mercy, Our Master and Our Lord, 
one who knows the mysteries of what is open and of what is 
hidden, Our Lord Shâh Khalîlu'l-lâh,—prostration and glorifica­
tion be due at his mention !1 

As it was explained above, it is necessary that an Imam 
should be the son of an Imam, a descendant of the line (dhur-
riyyat) of the former Imams, as God Himself said (Cor. I l l , 30) : 
" . . . as a line of descendants, one succeeding the other ; and 
God hears and knows ". Truly, he possesses noble qualities 
and high virtues, and the knowledge which leads to God and to 
Divinity. It is said in a hadîth : " The knowledge of God is 
the knowledge of the Imam of the time ". 

This is the state of those who attain the true belief in the 
unity of God (wahdat), and a degree of perfection on the way to 
eternity and eternal life. That teaching [52] for the spreading 
of which all the prophets and saints came (by the glory of 
Mawlâ-nâ—exalted be his mention, and great be his word!— 
who is the greatest of all the prophets), now, verily, is con­
tinued in the system of this true religion, by the virtue of His 
Truth (bi-haqq haqqi-hi). 

May Mawlâ-nâ, by his generosity and mercy, guide all to 
the road of the "Direct Path", may he give us the power to 
obey his hujjat, who opens wide the door to the mercy (of the 
Imam) for the people in the world. Verily, he is in charge of all 
this, He, to whom our account is to be rendered. Our Lord, 
the One, besides whom we need nobody ! 

1 Shâ K h a l î u ' l â h , as is known, was assassinated in Yazd some t ime 
between 1229/1814 and 1233/1818. 



CHAPTER IV 

On the meaning of Prophet hood, on wasâyat, or the office 
of the Executor of the Prophet's wi l l , on the revelation of the 
Goran, and on its ta'wîl,—with the help of Our Lord ! Lord, let 
us say here only what is right, let only the true statements 
be made here by this humble slave ! 

In this chapter, as in the previous chapters, and even to a 
greater degree than in those chapters which are to follow, the 
matters are dealt with in such a way as to make them plain and 
intelligible to the ordinary people ; those who are intelligent 
themselves, can easily understand what is told in them. 

The term " prophet ", nabî, literally means " informer " ; 
and the " messenger ", mursal, means one who is sent to some­
body to inform him about something. He, the Prophet, is also 
called "the lord of resolution" ûlû'l-'azm, because his mission 
is to give mankind a new law, and to cancel the old one.1 

The purpose of creation, and its ultimate goal, is the attain­
ment of the knowledge of God, the Creator. But no one can 
gain knowledge of anything without acquiring some idea as 
to its form and its properties. It is impossible for man to 
acquire the (direct) knowledge of the form and properties of 
God. We will deal with this subject in detail further on, when 
dealing with I mam at. A l l beings in this world came into 
existence only through the existence of man, either with regard 
to their physical existence (sural), or the idea (ma'nî) ; and no 
other living being has such (direct) connection (nisbat) with 
God as man has. 

Wi th regard to the physical composition (sûrat) we may 
see that man, created " in the best form (sûrat) ",2 possesses 
in the way of intelligence or physical force all that he needs 
for his existence, or for gaining some benefit, or for defending 
himself against his enemies ; he is capable of understanding the 
nature of all apparent things, of their genus and species ; he 
can overpower [53] every one of them by appropriate means, 
bringing them under his control. 

With regard to his intellectual powers man is the only 
one of all other living beings who possesses the faculties of 
thought and reasoning. Wi th the help of these two faculties 
he is able to distinguish the bad from the good, and to under­
stand abstractions, and laws of nature, or to attain the 

l The contents of this paragraph closely resembles that of the 21st 
Sahîfa of the Sahîfatu'n-nâzirîn (cf. Introduction, I I I ) . 

* Allusion to the Coraii, XCV, 4. 
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knowledge of God, if he is of sound mind. He may follow a 
righteous way of living, and possess such virtues as generosity 
{or self denial), humanity, mercifulness, courage, etc. Or he 
may possess good qualities, or talents, such as intelligence, a 
powerful body, a talent for eloquence, etc. ;—all these are 
possessed only by man, and are peculiar only to man. 

The power of God (quwwati Ilâhî), by which everything in 
the world exists, attains its full manifestation in man, and thus 
all forms of creative activity, that are scattered in nature, are 
synthetized in man. He, therefore, is the most perfect creation 
with regard to his substance and qualities (dhât wa sifât); this 
is because he is composed of all the elements of all created 
things,—" he possesses a little bit of every thing in his com­
position, and a combination of elements ". 

His real substance (haqîqat), in its evolution, passes through 
the idea (malakût) of every thing that exists ; and while passing 
through every such " world ", it absorbs the reality (haqîqat) 
and the properties of that " world " ; if it were not so, the 
human mind would not possess the knowledge and the under­
standing of the laws of God and of the nature of the world 
(haqâ'iqi mawjûdât). 

Entering first the celestial spheres, it acquires the faculty 
of independent movements (harakâti shawqî) and (Divinely) 
emanated inspiration (inbi'âthi wahy) as to its own source 
(mabda') ; from the latter originate the lights (anwâr) which 
human nature possesses. 

Entering then the realm of the elements (lanâsir), it acquires 
the four "natures" (tabî'at),—warm, cold, wet, and dry, of 
the combination of which the human temperament consists. 
Then it enters the realm of (solid) matter (mawâlîd), assuming 
the form of foetus (in'iqâd), and then developing into flesh, 
skin and limbs which give it solidness and strength. It 
accepts then the spirit of growth (rûhi nâmiya),1 which becomes 
the cause of its growing (bâlîdan).2 Next appears sexual in­
stinct, feeling of hunger and thirst, and procreative power ; 
these powers are the strongest in plants, like the date tree which 
draws its water from a distant place; from its single seed many 
seeds ultimately come into existence. 

Then the soul receives the animal spirit (rûhî haywânî), 
which becomes the source of its (conscious) life and intellect 

1 The noun rûh is usually masculine, but here it appears both 
masculine and feminine, just as in many other Ismaili texts. Apparently 
this depends on the shading of its meaning: it is feminine when it is used 
to denote an ordinary psychical faculty. 

2 So in the Haft-bâbi Abû Ishâq, which quite obviously gives the 
correct reading, instead of the rather strained expression mawâlîd used 
in the original text here. Most probably the verb, bâlîdan, which is 
rather obsolete, was quite unfamiliar to the scribe, who "corrected" i t . 
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(idrâkât) ; f rom this it acquires the facul ty of reaction at i r r i t a ­
t i o n , and [54] perception through the senses. By the f i r s t i t 
repulses every t h ing t ha t hurts i t , and by the second i t dis­
tinguishes between what is good to i t , and what is not . 

Then the soul receives the spi r i t of human soul (ruhi 
insdni), which is the reasoning and conscious nature ; w i t h the 
help of this it is able to understand the eternal laws (haqiqat) 
of things, and, u l t imate ly , to a t t a in the knowledge of God 
(ma'rifat). 

Thus we have shown tha t in the composition of the human 
nature there are equally mixed the (instincts l ike those of) 
eating and d r ink ing , and, on the other hand, thought and con­
sciousness (khirad wa hûsh). This explains the presence of the 
diabolical as well as the angelic and human elements in the 
nature of man. As a poet says : 

T h o u ar t (at one and the same t ime) a devi l , a brute, 
angel and man,— 

Thus thou ar t what of these elements predominates in 
thee. 

Thus it necessarily follows tha t some one, amongst human 
beings, is required for the purpose of br inging m a n k i n d f rom 
the state of bestial i ty and devilishness to the angelic and 
real human state, f rom immora l i t y to righteousness, and f rom 
ignorance to knowledge. This cannot be a t ta ined unless 
man is frightened by something, and given a hope (stimulat­
ing his mora l progress). P r imi t ive man by his nature does 
not realize anyth ing which is not his own experience of physical 
things which give h i m pleasure or p a i n ; it is necessary for a 
prophet to explain the devil- l ike and bru ta l behaviour in con­
crete similes, based on experience of senses, and so f r ighten 
these p r imi t ive people from acquiring undesirable habits. Thus 
he tells them tha t the place for sinners is H e l l , and tha t H e l l is a 
place fu l l of fire, w i t h snakes, scorpions and poisonous plants 
(zaqûm). In the same manner he explains the meaning of the 
angelic qualities of man in concrete forms, te l l ing them tha t the 
place for the good is Paradise, wh ich is a garden, fu l l of good 
food and dr ink , p re t ty girls and boys. A prophet always has 
to express his teachings in the form of such p r imi t ive similes, 
which are intended and devised equally for the understanding of 
people of a l l grades of intelligence, down to the lowest. P r i m i ­
t ive people do not understand anyth ing except wha t can be 
associated w i t h the experience of their senses, and it is of no 
use t a lk ing to them about anyth ing beyond this ; bu t intel l igent 
people w i l l at once grasp the purpor t of the simile. 

At the same t ime the prophet must give to the people his 
commandments, wrhich they have to follow in order t h a t the 
wor ld should not lapse in to a state of anarchy ; and these com-
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mandments must be the same for all,—otherwise every one may 
claim to be an exception, or to have special privileges, and such 
conditions may be to the detriment of mankind. [55] 

But the conditions of mankind are always changing, 
under the influence of stars, and peculiarities of different periods, 
and thus the shariat, or the Divine law revealed to mankind, 
must change. Thus, if the prophet leaves to them a book, 
its language must be allegorical, and its teachings must be 
expressed in similes. Only these are intelligible to the primitive 
people ; they cannot understand anything beyond the outward 
meaning of things, zdhir, because they are in their intellectual 
development similar to brutes ; these should follow the outward 
side of the Prophet's instructions ; and this, in reality, is similar 
to straw or bark. But those who are capable of understanding 
the inner meaning (bâtin), and themselves seek for knowledge of 
the real (haqîqat), living not only by their lower instincts, but 
also by reason and thought,—these can perceive the meaning 
of those instructions and commandments. 

If , as we have proved, the prescriptions of the religion 
concerned with commandments for outward piety, zâhir, are 
changing with everything in this ever-changing world, it is 
clear that the internal meaning of the sharî'at is concerned with 
the existence of the world of the eternal and real. These, indeed, 
are necessarily unchangeable and unalterable, because theirs 
is the world connected with God and Divinity, and this is 
absolutely unchangeable in its substance. The Truth stands 
by its own meaning, and the reality of the world is the Truth 
(Haqq). The stable existence is to remain stable for ever. Thus 
we see that things in this world pass through different states 
outwardly ; but their substance which is the power of God, is 
permanent and unalterable. Therefore the letter, zâhir, of the 
religious teaching (sharîilat), which is concerned with the world 
as it appears to us, must be continually changing, while the 
inner meaning of i t , the bâtin, which is the revelation of the 
eternal laws (haqâ'iq), is concerned with the world of reality ; 
and since the latter is the same as the world of the Divinity, 
it is unchangeable. 

Thus it is necessary that someone should establish the 
outward religion, which contains the prescriptions equally 
obligatory to all, and expressed in a simple and concrete form, 
thus introducing law into this world. Such a person is called 
a nabî, or prophet. But similarly there should be a person who 
ought to explain the inner or deeper meaning of the religion 
(bâtini sharî'at). As human beings vary (in their intellectual 
capabilities), though their physical appearance may be similar 
to each other, such a person has to discriminate in giving different 
commandments to every one, discreetly, not a uniform command 
to all. He has to reveal the original meaning of the teaching 

4 
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of the prophet, which the latter had to express in a form 
accessible to the understanding of everybody ; he separates 
the people who are capable of attaining the knowledge (ahli 
haqîqat) from those who can understand only through similes. 
He explains the meaning of these allegories, presenting them 
in an abstract form, just as the prophet in his teaching 
deals with the matters belonging to the world of sense. 
The revealed religion (sharî'at) is the outer form of the Laws 
of the Real (haqîqat), while the latter is the inner meaning of the 
religious practices. [56] The outward form is an indication of 
the inner contents ; the positive religion is an allegory ; the 
eternal laws of the Real, haqîiqat, are only allegorized in i t . The 
allegory must fully correspond with its implied meaning. Thus 
the world of Reality, which is the same as the world of Divinity, 
is to be lived in after earthly death, as stated in the Coran 
( X X I X , 64) : " Verily the abode of the next world,—that is 
life ". This means that there is no life or animation, except 
in man. It follows from this that whatever is given as an 
allegory in the sharî'at, i.e. prayer, fast, hajj, religious dues, the 
Coran, etc.,—of all these the reality is man l ; thus the prayer 
is (in) man, and the fast is (in) man, and the zakât is (in) man, 
and the Coran is (in) man, and so on,—every thing the same. 
Similarly, just as there is one who preaches these allegories, 
the sharî'at, so in the same way it is necessary that there should 
be one who explains what is allegorized in the religion, i.e. the 
bâtin of the sharî'at. Such a man is called Wasî i.e. the Exe­
cutor of the Prophet's wil l . 

It is stated in the Coran that Abraham, while leaving his 
last will to his own son, said (Cor. X X X I , 12) : " Do not 
practice idolatry, because it is a great crime ". Therefore, to 
be an idolater, or a worshipper of the object which is regarded 
as being similar to God, is to be a sinner. This " giving God 
companions ", shirk, is exactly what the followers of the sharî'at 
do sometimes. There is no greater sin and crime of this kind 
than to regard some one the equal (in his rights) of 'Alî,—peace 
be upon him ! The following of the real Truth (haqîqat), is 
the freedom from that " giving God companions or equals ", 
and this freedom depends on following the Wasî. The meaning 
of the office of the wasî, executor, as an ordinary term, is the 
person to whom one entrusts his property, family, and every­
thing after his death, with the right to use these at his own 

1 These speculations, just as many others in this work, obviously 
show the great difficulty which the author encountered in his struggle 
with the language in expressing his ideas. What he tries to express 
here obviously is the idea which may be the best formulated in the well-
known Gospel expression: "The Kingdom of God is within us". The 
author most probably avoided using prepositions (either dar, or az, etc.) 
in order not to commit himself to their physical implications. 
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discretion. Similarly, when the Prophet estabhshes the rule 
of his sharî'at, he entrusts to his Wasî his property, i.e. his 
Law and his Book, and his family, i.e. his community, making 
the Wasî their ruler. But, as his law and his book contain the 
outer (zâhir) and the inner (bâtin) sense, his sons, i.e. members 
of the community, carry a different share of the inheritance. 

The doctrine of the Divine revelation (tanzîl) is connected 
with the zâhir, or the outward meaning of the sacred book, in 
so far as the sharî'at is based upon i t . And, as the Prophet has 
to address all people equally, just as if giving an equal share 
to his own sons in his lifetime, he makes no difference between 
the different groups. To those who understand the tanzîl, or 
plain teaching, the Wasî gives the tanzîl, and to those who need 
the ta'wîl, or esoteric meaning, he gives the ta'wîl; thus he 
teaches every one according to his intellectual ability. [57] 

Thus we have proved that, as the ta'wîl can only be given 
by a Wasî, every Nâtiq has a Wasî. So Adam had Seth, Noah 
—Sem, Abraham—Ismail, Moses—Aaron, Jesus—Simon, and 
Muhammad, the Apostle of God,—'Alî. The story of 'Alî,— 
prostration and glory be due at his mention !—may be found 
in every book and in every collection of hadîths; and, with the 
help of logical arguments and of indications in the tradition, 
we have already proved his high position. 

The real point concerning him is contained in what the 
Prophet has said about him : "he will pay my debt ". This 
means that while the Prophet had to express himself in allegories, 
and did not show his community the way to the inner sense 
of the religion, as was the command of his message,—Mawlâ-nâ 
'Alî had to pay the Prophet's debt. This means that he had to 
bring the people out of the allegorical religion, and the unin-
telligibility of the sharîat in its zâhir, and lead them to the 
state of illumination (paydâ'î) in the world of reality (haqîqat). 

The term tanzîl, or revelation, comes from the verb meaning 
to " bring down ", or to make something descend from a higher 
to a lower place. And the term ta'wîl is derived from awwal, 
and means " to trace something to its origin ". The zâhir, 
or external form, is the derivative ; what lies under the (apparent) 
world is permanent and eternal. Thus the Lord of the ta'wîl 
is the one who turns his speech from the .zâhir towards the inner 
reality, haqîqat, and helps people to see i t . 

The Prophet is also called Formative Conscious Prin­
ciple ('Aqli kull), the Foremost (Sâbiq), the Throne (of God, 
Kursî), the Destiny (qadâ), the Pen (Qalam), the Speaker (Nâtiq), 
the Apparent (zâhir), the sky, the day, the noon, the city, the 
mover (mutaharrik), the Revealer (munazzil), and the one whose 
teaching ultimately is cancelled (mansûkh). 

The Wasî is called Conscious Life Principle (Nafsi kull), 
the Asâs (foundation, i.e. of Imamat), the Second (or following, 
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thânî),1 the Table (Lawh), free wi l l (qadar), the letter N (nun), 
the Silent (sâmit), the Inner (bâtin), the earth, the night, the 
gate, the Quiet (sâkin), the Explainer (mu'awwil), and the Can­
celling (nâsikh). The Prophet and. the Wasî together are also 
called the " Two Foundations ", asâsayn, and the reason and 
the mind are both together called the " two reasons ", 'aqlayn. 

As the faculty of the reasonable speech is a form of the 
activity of the " reasoning mind ", nafsi nâtiqa, the Nâtiq is 
supported by the Nafsi kull, from which he receives the ta'yîd, 
or spiritual assistance,—this is explained in different ways. 

No Nâtiq is free from human weaknesses, as is told in the 
stories about prophets, and in the Goran. It is the spiritual 
help of the Nafsi hull that keeps him [58] from committing 
errors. It is said about the prophets in the Coran ( X V I I , 76) : 
" And had it not been that We made thee firm, thou wouldst 
have well-nigh leant towards them a little ". In other words, 
" had it not been that We supported thee, thou wert very 
near to feeling some liking for false people ". This refers to 
the succession in the caliphate, which the Prophet could give to 
strangers. And this would be a great error,2 if the Conscious 
Life Principle could commit it towards him. 

And in every period of time it is inevitable that there should 
be a Proof, hujjat, who should be infallible as will be mentioned 
in the chapter dealing with this question. 

May our Lord help his slaves, and may he make firm their 
belief turning away from the path of futility and error, and 
concentrating all their efforts and energy on carrying out the 
commands of the Lord! 

1 This is an obvious mistake for Tâlî, i.e. " one who follows " (the 
Prophet),—an expression which is not rare in the Arabic Fa t imid works 
on the haqâ'iq, and is the usual and natural correlative of Sâbiq. 

2 Read in the text- khatâ'îst. 



CHAPTER V 

On the meaning of Imamat, on the periods of Occupation 
(satr) and of Manifestation (kashf) of the Imam, and on the 
meaning of the Great Resurrection (Qiyâmatu'l-qiyâmât). 

With the help and blessing of Our Lord, the '* One who 
ariseth " at the Day of Resurrection, the Lord of the eighteen 
thousand worlds, One who forgives the sins of mankind, we 
have explained in the preceding chapters, and made it clear, 
that things existing in this world cannot exist by themselves. 
Some one must give them existence and make them appear, 
because every design on the table of existence depends on 
an author ; for the possessed cannot exist without the pos­
sessor. 

With regard to this matter the people in this world, except 
for this truthful community (i.e. Ismailis), hold two points of 
view: one, which is the point of the school called Mu'attila, or 
agnostics, and the other, that of the sect called Mushabbiha, or 
anthropomorphists. 

The Mu'attila, or agnostics, are those who hold that the 
Allhighest and Real One has no attributes (sifât). They say that 
he is free (munazzah) from form, that His Substance is beyond 
human knowledge, and can never be comprehended. This 
school is subdivided into two parties : one of them plainly 
denies His attributes, but the other does not deny His possessing 
such attributes, but admits them only because they regard 
that such attributes are suitable (lâ'iq) to Him, as, for instance, 
His being Omniscient.1 

We may ask these people : " what then is the object of His 
knowledge ? " They would reply : " it is suitable to His Sub­
stance that i t should include knowledge ". They wil l say the 
same thing about all attributes, such as His almightiness, His 
hearing and seeing every thing, etc., as preached by the prophets. 
Thus, this school assert such attributes entirely on their own 
authority : the nature of the Deity, according to them, cannot 
be known, as He has no form, His Substance cannot be perceived, 
and His attributes can never be (directly) understood. Then 
how is it possible to know about His existence, [59] and how is it 
possible to worship Him ? But prophets and saints have come 

1 The author simplifies the most complex question of the Divine 
attributes to suit his argument. Apparently under the name of the 
Mu'attila here he means Mu'tazilites, in some later interpretations of their 
theories. Cf. Wensinck, op. cit., pp. 70-77. 



54 [59] MU'ATTILA and MUSHABBIHA. CH. V. 

for the purpose of teaching mankind to know Him, and thus of 
bringing them to Him. 

In the Fusûli mubârak.1 or the "Blessed chapters", it is 
mentioned that once a Daylamite had a dispute with a re­
presentative of this particular school at Isfahan. His opponent 
said : " God has no hands, no eyes ", etc.,—he mentioned every 
part of the human body. The Daylamite replied : k' 0 thou, 
tail-less ! The thing that thou describest is a melon or a water­
melon ".2 

The other school, the Mushabbiha, or anthropomorphists, 
hold that God has the appearance of a man; He sits on His 
throne, resting His legs on i t , and holding in His hand a scale, 
by which He weighs the daily bread of people and gives it to 
them. This school does not permit an allegorical explanation 
of anything, but accepts literally everything that is mentioned in 
the Coran and in the hadîths. Thus they are just like animals 
that look only for the rind and chaff, and never get to the 
fruit and grain. Once a learned man from Gilan was asked : 
" What is weighed by the scale, which is mentioned (as being 
in the hands of God) " ? He replied : " On the one side of it 
there is rice, and on the other there is wheat ; the rice God 
showers to us, and the wheat He throws to the inhabitants of 
the hills ".8 

They hold that the Coran is eternal, in form (sural), or 
contents, and in written letters (harf). Whoever does not 
believe in this is a kâfir. Another learned man, belonging to 
this school, was asked once: " If someone dips the hair of a pig 
in wine, and with it writes quotations from the Coran on thy 
dress, will these quotations be eternal ? " The learned man 
replied : " Yes ". I said to him : " Wil l the namâz (in such 
dress) be lawful, according to thy persuasion ? " He replied : 
" No ". Said I : " Then how can such quotations be eternal, 
while a prayer with them is unlawful ? " 

They say also that nobody knows the ways (â'în) of God ; 
the Prophet alone saw Him on the night of the Ascension 
when he went to the top of the sky. And they say that Jabra'îl 
used to descend from God, from the top of the sky. 

1 This quotat ion agrees w i t h the so-called Haft-bâbi Bâbâ Sayyid-nâ 
(see p. 5. line 15, to p. 6, line 2 of my edition). It is very interesting to 
find why does the compiler style i\ " Fustûli mubârak '' ;—does this mean 
that he believes in the book being the work of Bâbâ Sayyid-nâ, or 
does he in real i ty quote an earlier work from which this passage is 
incorporated in to the Haft-bâb ? 

2 Here the quotat ion ends. 
3 This passage is not found in the Hajt-bâb a t t r ibu ted to Bâbâ 

Sayyid-nâ, but its character resembles i t very much. I t is very tempt ing 
therefore to believe tha t it was taken from an earlier work , perhaps 
really by Hasan b. as-Sabbâh, and that the Haft-bâb also derived its 
contents from i t . 
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Both these schools regard each other as kâfirs, and in this 
both are right. But this truthful community, i.e. the Ismailis 
(may God make it stable !) say : " Things in this world must 
have their Lord, who is, always was, and always will be ; He 
has form and [60] attributes, and, at the same time, has no 
form and no attributes." It is impossible for one to understand 
a thing unless he has something in common with that thing's 
substance and form, for otherwise the object would be entirely 
incomprehensible to him. And it is impossible to find any way of 
discovering what is beyond the limits of the knowable. 

The intention of God is that He should become known 
through His Man (Mardi Ū ), and should be worshipped in him. 
Thus He chose man from all creation, and bestowed upon him 
His own form, properties or attributes. Man is given His own 
figure, as testified by all the prophets and the righteous (nîkân). 
Thus (it is said that) when 'Azrâ'îl made the body of Adam from 
clay, the voice of God was heard to say : " Draw the figure of 
Adam ". 'Azrâ'îl said : " O Holy Creator, I do not know what 
design I have to draw ". The voice of the Creator said : " Take 
a bowl with water, place it before thee, look at My reflection in 
i t , and draw the design of Adam in accordance with it ". So it 
is stated in the Coran (?) : "Veri ly the Merciful One created 
Adam in resemblance of His own form "-1 It is not said that 
God became manifested in the form of Adam. Therefore the 
form of Adam is His own form. Similarly in the Bible (Tawrât) 
it is mentioned : " We wanted to create man according to Our 
own figure and form so that people should know Me, and should 
worship Me ".2 Similarly, it is stated in the Inj î l that once 
Jesus was asked what God was like ? He replied : " This same 
form " (i.e. human). And (in a hadîth) it is stated : "I saw 
God in 'Arafât, riding a camel, with a red cloak over His 
shoulders ". And Zoroaster in the book of A vesta says : " I f 
3'ou want to see God, look at the human face ".3 

Thus one must know God in His Man,—ki know God by 
Muhammad and the Haydar of the time ".4 

The prophets and the righteous (nîkân) thus indicated 
that he should possess human form,—great and exalted be 
He !—The truthful of the time call him Our Lord (Mawlâ-nâ), 

1 This Arabic sentence, apparently a hadîth, is frequently quoted here, 
invar iably as a verse of the Coran (cf. also pp. 72, 103, .112, text) . Persian 
translation, which accompanies this sentence, invar iably regards the 
word ar-rahmân as a definition to " sûrati-hi " , - - q u i t e against the rules of 
grammar. It gives: sûrati khâssi rahmânî-yi khûd-ash. 

2 Cf. Genesis, I, 2(5-27 : " A n d God said : let us make man in Our 
image, after Our likeness. So God created man in His own image, in 
the image of God created He h im ". 

3 This seems to be purely imaginary. 
4 In the HB of Abû Ishâq, w i t h which this place l i tera l ly agrees, 

this hemistich is omit ted . 
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[61] Imam of the time, and the Qâ'im of the Day of Resurrection. 
The name Our Lord (Mawlâ-nâ) is one of the greatest names of 
God. It is stated in the Coran ( I I , 286) " Thou art Our Lord ". 
And ( IX, 51) "and He is Our L o r d " . And ( X L V I I , 12) 
" and Allah is the Lord of those who believe ". 

The meaning of the expression " Our Lord ", Mawlâ-nâ, 
is the Lord of the world,—exalted and extolled be He !—who is 
called also the Imam of the time. The meaning of the Imam 
is the leader, or the head, and the leader is one whose commands 
and orders are obeyed by others, as all the slaves have to obey 
the orders and the commands of their lord. It is also stated in 
the Coran ( X L V I I I , 18): "God was well pleased with the 
believers when they did swear allegiance to thee beneath the 
tree ", i.e. said God the Allhighest: " I am pleased with those of 
my slaves who take the oath of allegiance under the tree of 
Tûbâ to 'Alî,—peace be upon him ". It is also stated in the 
Coran ( X X X V I , 11) : " A n d everything have We counted in an 
apparent guide (ft imâmin mubînin) ". 

He is obvious, if thou lookest into thy soul. 
0 thou, do not look only on the passions for the water 

and dust ; 
See the Light of the Truth by pure eyes,— 
Thou canst not see it through this and that.1 

And ( X V I I , 73) : " The day when We will call all men through 
their leader ", i.e. to-morrow, at the day of Resurrection, God 
the Allhighest will call every community through the Imam and 
the leader of their time. 

In a hadîth the Prophet says : " If the earth remains with­
out an Imam even for a while, it will perish at once, with all 
its people ". And in another hadîth it is stated : " Whoever 
died without knowing the Imam of his time, died as an 
unbeliever, and the unbelievers go to Hell ". [62] 

If thou dost not recognize the Imam of the time as the 
Truth, 

Thou shalt go to Hell, regardless of a hundred thousand 
(years) of devotion.2 

Unless the name of the Imam implies His own person, and 
all that is told refers to Himself,—exalted and extolled be 
He,—why should it be so that if He ceased to exist, the world 
also would cease to exist ? And why should it be that one who 
does not recognize Him, dies as a kâfir, and his place is in Hell ? 

Once Imam Zaynu'l-'âbidîn was asked : " How do you 
know God ? " He replied : " Through His Man of the time ". 

1 Omitted in the HB Abû Ishâq. 
2 Omitted in the HB Abû Ishâq. Here it is quoted also on pp. 63 

and 72 (text). 
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They asked : " A n d who is His M a n of the t ime ? " He replied : 
" His deputy (gumâshta), i.e. the I m a m of the t ime, is the 
Proof (hujjat) of God the Al lh ighes t ; he is sent down to mankind , 
as mank ind cannot have (any other) proof ". They asked : 
" W h a t is the knowledge of God ? " He replied : " Knowledge 
of God is the knowledge of the I m a m of the t ime ". One of the 
Imams said : " W h a t is said about God, is (also) said about us ".x 

A n d w i t h regard to the fact tha t he,—exalted and extolled 
be He,—is called the Qâ'im, of Resurrection, we must say t ha t 
he, the I m a m , possesses al l the open and hidden properties 
of God {zuhûr wa butûni Khudâ). Every t i l i n g tha t is found in 
this wor ld has i ts beginning, necessarily or otherwise, as well as 
its end ; and everything tha t has no end has no beginning, 
because the beginning is only a counterpart of the end, and 
the end is the end only in relat ion to the beginning. 

The different religions and sects have their origin in relation 
to the influences of the changing conditions of the wor ld . 
Religions and sects also have a beginning and an end. This is 
obvious f rom the hadîth : " F rom father to son, generation after 
generation,—whosoever seeks after something shall find it ; 
he shall f ind it as having been already possessed by his ancestors, 
in the life of people. Ver i ly , the earth is never left wi thou t a 
t rue leader (hujjat) of God the Allhighest ". It means tha t God 
said : " We made h i m Our proof amongst men, beginning w i t h 
his ancestors, by a transmission of the appointment in the 
office (nass), generation after generation, descendant after 
descendant ". God the Allhighest said (Cor., L V I I I , 5 ) : " Tha t 
is tha t ye may believe in God and His Apostle ; and these are 
the bounds (hudûd) of God ; and for the unbelievers is grievous 
woe ". This means : every one who transgresses the hudûd, or 
the exalted bounds, becomes an unbeliever. He w i l l receive 
a painful punishment,—God forbid ! [63] As a poet says : 

If t hou dost not recognize as true the I m a m of the 
t ime, 

Thou w i l t go to H e l l , regardless of a hundred thousand 
(years) of devotion.2 

Thus it follows tha t everything has to have a l i m i t ; and 
in the same way the religion introduced by every Nâtiq has to 
be cancelled and replaced by a new religion. As it is inevitable 
tha t every religion has to have a beginning, it has also to have 
an end. Such an end of the religion or sect is called its qiyâmat, 
or the Day of Judgement, and the final end of several religions 
is called qiyâmatu'l-qiyâmât; the person through whom this is 
effected is called the Qâ'im of the Qiyâmat. 

1 The name of the I m a m who said this is omit ted in bo th versions. 
2 The same quotat ion is also given on pp. 62 and 72 ( tex t ) . 
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All the past Imams agree in regarding as the goal of 
everything its attainment of perfection. In the " Blessed 
chapters " (Fusûli mubârak) it is stated that the qiyâmat is 
eternal in nature, and the substance of the Qâ'im always is pre­
sent in the world, at every period of time. The perfecting of the 
religions and sects depends on him, and nothing can last without 
him, because (only) he can distinguish properly and explain 
the real meaning of the sharî'at, which is allegorical in its form. 

We have already explained that every prophet who comes 
into this world to lay the foundation of a new religion, must 
appoint some one to lead the people out of the allegories and 
to show them the way towards (real) unitarianism (wahdat). 
Such a person is the Qâ'im of the Resurrection, and he has 
to exist always : 

Under the rule of the sharî'al the people seek for him 
in the heavens ; 

But the Light of His manifestation is always apparent 
on the earth.1 

Otherwise the people of this world would (always) remain with 
the belief in allegories only. 

The Qiyâmati qiyâmât, or " Resurrection of resurrections ", 
is when the Qâ'im manifests himself, with his punishing sword 
of Unity, to all the peoples of the world. With the first blow of 
the trumpet he will make all the people die, and with the second 
blow, by the hand of his almightiness, he wil l make them all 
alive again, and they will gain eternal life, the unending and 
Divine existence.2 

And in the " Blessed chapters " (Fusûli mubârak) by the 
Lord of the Earth and of Heaven, Our Lord Abû 'l-Hasan3 

'alâ dhikri-hi's-salâm it is stated : " We said that we would 
kill with the punishing sword of greatness and unity (wahdat) 
all the people of the world. On one occasion we killed some 
of them, and on another occasion we kept our promise, so that 
everything was fulfilled (bâ sarî shud) : and we also killed 
Death, and made all alive again.* Then by the eternity of the 
Eternally Extant, and by the existence of the Necessarily Eternal, 
we have taken the earth and the skies of the sharî'at off, and 
spread the earth and the skies of the Real Existence (haqîqat)." 

[64] It is stated in the Coran (XIV, 49): " On the day when 
the earth shall be changed for another earth, and the heavens 
too ". As Mustafâ came at the beginning of the last millennium,. 

1 Omitted in the KB Abû Ishâq. 
2 Cf. a quotation of the poetry ascribed to Khwâja Nasîr (Tûsî ?) 

in the Ma'dinu'l-haqâ'iq. fol. 10 (Ismailitica. I, pp. 19 and 36). 
3 Usually his name is given as simply Hasan. In the HB Abû Ishâq. 

his name is omitted :—Khudâwand 'alâ dhikri-hi's-salâm. 
4 Again a purely Christian idea. 
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and said that after him there would be no other sharî'at, it 
necessarily follows that the Great Resurrection, the Qiyâmati 
qiyâmât, is to come (at the end) of his period (dawr). 

The indications given by all prophets and by all religions 
are similar to this. At the time of Adam Our Lord was called 
Malik Shûlîm, i.e. Seth ; the followers of Adam are called 
Jâniba 1 ; they say that Malik Shûlîm is to return on the Last 
Day, when he will give his commandments to the people, and 
explain those mysteries of God's wisdom which are hidden in the 
sharî'at. The events that took place in the story of Adam and 
Iblîs, and all that happened, wrere connected with him. 

At the time of Noah Our Lord was called Malik Yazdâq ; 
and his followers are called Barâhîm 2 ; they believe that he is 
to return on the last Day, to give his commandments, and to 
send the deserving people to Paradise, and the sinful to Hell. 
Noah complained to him that some people did not accept his 
teaching (da'wat), so he gave orders that all should be drowned 
in the .zâhir of the sharî'at. 80 all were drowned, only those 
were saved who stuck to the Ark of Noah. Said the Prophet : 
" My legitimate successors (dhurriyyat) are like the Ark of Noah : 
whoever abides in it, is saved, and whoever keeps away from 
it is drowned ".3 

At the time of Abraham Our Lord was called Maliku's-
salâm ; and even to-day this truthful community invoke him 
in their prayers. The community of Abraham are called .Gabrs, 
and they also believe that Maliku's-salâm is to return on the 
Last Day. The story of Abraham's looking at the stars, the 
moon and the sun refer to the dâ'î, the bâb, and the hujjat. 
He never rested until he saw Our Lord, and when he saw him, 
[65] he served the Lord, and paid to him the tithe. Zoroaster 
was a hujjat of Our Lord, who appeared at the end of the period 
of Abraham. 

At the time of Moses Our Lord was called Dhû'l-qarnayn. 
The story of his seeing at night the Light, over the tree means 
the zâhir of the sharî'at. The tree is man, or person, and the 
Light means the profession of monotheism and the unity of 
Our Lord. Moses used to call Our Lord Shanba, the Sabbath.4 

1 Cf. the Haft-bâbi Bâbâ Sayyid-nâ, pp. 10-13 (pp. 8-12 according 
to the original MS), where exactly the same matters are dealt w i t h . 
Instead of this Jâniba, which seems very strange, it gives the correct 
Sâbiyya. It seems obvious tha t in the original this word was wr i t t en 
wi thou t diacri t ical dots, and this caused the scribe to make a mistake. 

2 In the HB Bâbâ Sayyid-nâ (see the preceding note), original MS, 
p. 9, is given a more correct form, Barâhîma, i.e. Brahmans. 

3 This is a well-known Shi'ite hadîth,—it is often quoted in the 
works of I b n Bâbûya al-Qummî. 

* In the HB Bâbâ Sayyid-nâ (orig. MS, p. 10) it appears tha t Moses 
himself was so called. 
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At the time of Jesus Our Lord was called Ma'add,1 and at 
the time of our Prophet he was called Mawlâ-nâ 'Alî, li-dhikri-
hi's-sujûd. 

What Jesus meant by promising to come back, to complete 
the purpose of the Qiyâmat, and to show God to the people, 
was an allusion to 'Alî. The Prophet said that 'Alî ibn Abî 
Tâlib is to come at the Day of the Judgment, and to raise 
alone the banner of the Qiyâmat. 

Al l the Imams are Mawlâ-nâ 'Alî himself, all of them are 
contained (mundarij) in him,— 

"as a candle is lighted from another candle ".2 

All of them are one in their unique substance ; the Imam may 
appear sometimes as a youth, sometimes as an old man, and 
at another time as a child,—this is in order that the world 
should remain as it is. He is the manifestation of all mysteries, 
and he manifests himself in thirty thousand different guises ; 
every day he looks (nazar mî-kunad) thirty thousand times on 
his creations so that the world should remain in order. 

The " Resurrection of (all) resurrections ", Qiyâmati qiyâmât, 
promised by all prophets and saints, was this : the Lord of 
the eighteen thousand worlds, Our Lord Hasan 'alâ dhikri-hi's-
salâm, was pleased to manifest himself in all his glory in the fort 
of Alamût,8 as he said himself in the course of his address 
(khutba) : " Rise, for the Qiyâmat has arrived! Verily, the 
expectation of the sign has come true, and it is this : the Qiyâmat 
which is the end of all qiyâmats, has arrived,—the day when one 
ceases to know through indications and signs ; the day when 
one ceases to know from revelations, from sayings of saints, and 
their indications, and when bodies are engaged in worship ; 
the day when the actions, the speeches, the guiding signs [66] 
and the indications have reached their final and ultimate goal. 
Whoever by his own eyes sees the Original Substance, he has 
seen all the revelations and all the Divine signs; but whoever 
perceives it through its names and attributes, he is misled and 
confused, and prevented (from real knowledge)."4 

1 So also in the Rawdatu't-taslîm (of. " An Isrnailitic Work by 
Nasiru'd-din Tusi" , JRAS, 1931, p. 559), in the HB Bâbâ Sayyid-nâ 
(orig. MS, p. 11), etc., while the Kalâmi Pîr in other places (57, 74. 102) 
prefers Sham'ûnu's-safâ. 

* Omitted in the HB Abû Ishâq. 3 Cf. above, Introduction, I I . 4 Read : wa man adraka-hu bi-as mâ'i-hi wa sifâti-hi wa huwa.... More 
details of the proclamation of the Qiyâmatu'l-qiyâmât are given in the HB 
Bâbâ Sayyid-nâ, p. 21 ; the account, given in the HB Abû Ishâq, is worth 
quoting in full (for the text see Appendix) : 

" On the seventeenth day of the blessed month of Ramadân of the 
year 559 (8-VIII-1164), at the hour of the constellation Virgo, when the 
sun was in the sign of Cancer, he ordered that on the square of Alamût 
a minbar, or preaching chair, should be erected, facing the West. At the 
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And Our Lord, the Qâ'im of the qiyâmats,—prostration and 
glory be due to him !—is the Lord of all things in existence ; 
he is the Lord who is the Absolute Existence; He is all,—there 
is no existence outside of him ; all that is comes from him. 
He opened the gates of his mercy, making all, by the light of 
his knowledge, see, hear, speak, and live in eternity; praise and 
glory are due to him for his generosity,—every one who knowa 
has to render it ! Extolled in the extreme is that One, the 
Glorified One, whose essence is knowledge ! 

And then he delivered a speech, beginning with : " Dhakartu 
fî-hi mâ'ltamasa-hu Sayyidu'n-nubl " . . . And then he read an 
epistle beginning with : " Nahnu'l-hâdirûn al-mawjûdûn . . . " 

Wi th the help of the Lord, the Qâ'imu'l-qiyâmat, we wil l 
write some paragraphs about the date of the Great Resurrection 
(Qiyâmati qiyâmât), as predicted by prophets and leaders of the 
religion, as all of them gave information about i t , and offered 
indications 1; also we wil l write a note on, and the translation 
of the address (khutba) of the Lord, explaining it as far as this 
humble slave of the rightful and rightly guided religion of 
Ismailism,—God make it firm in the Eastern lands of the earth 
and in the Western !—can understand. Al l t l m will be mentioned 
in those " Blessed chapters " on behalf of Our Lord. We will 
now take up the question of the period of satr, or occupation, 
and of kashf, or manifestation. 

In the time of every prophet who laid the foundation of the 
new religion, the Imam manifested himself in his own holy 
substance (dhâti muqaddas). The prophets had to point him 
out to the people. The periods of occultation, satr, had to come 

four corners of the minbar four banners were placed ; the murîds from 
Khorasan were placed at the r igh t side, the people from 'Irâqi 'Ajam at 
the left, and the people from Daylamân, Rûdbâr and Barda ' (?)—in 
front, in the middle of the square. He ordered the faqîh Muhammad 
Bustî to ascend the kursî, and to sit on i t . And then he, Lo rd of 
thousands of worlds and of men, Mawlâ-nâ Hasan 'alâ dhikri-hi's-,salâm 
himself, dressed in white , and w i t h a whi te turban on his head, descended 
from the Fo r t of Alamût , about noon, and very slowly approached from 
the r igh t of the minbar, and ascended i t . Then he thrice said greetings 
to the people: first to the Daylamites, then to those on the r ight , and 
then to those on the left. He sat for a while on the minbar, then rose 
again, and, holding his sword, he said in a loud voice : *' O ye, the 
inhabitants of the wor ld , Jinns, men and angels ! K n o w and be aware 
tha t this day is called the Day of Union . A n d whoever w i l l follow the 
orders w i l l be saved from the punishment of the Day of Judgment. Now 
you have to carry the news of these orders of Our L o r d to al l the fai thful 
(mu'minân), so t ha t they may understand them and obey them." 

1 It is not clear whether he has really wr i t t en such a work. In the 
HB Abû Ishâq the t ex t l i tera l ly agrees in this passage, but instead of 
the first person Plur . of the Future tense is used the expression nuwishta 
and. This does not t a l ly w i t h the next sentence which again l i te ra l ly 
agrees w i t h our text , and contains the words : ba-qadrî ki în kamtarîni 
bandagân . . . râ ma'lûm bâdâ bâshad. 
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after such a manifestation, as a tr ial for the slaves. If the 
followers of the Imam are not the people of unshakeable faith 
and seekers after the t ru th and knowledge, their hearts wil l go, 
and they shall become like lunatics. But if they firmly believe, 
and seek for the Truth, they shall attain perfect knowledge 
(of the Imam) ; they wil l know that Our Lord the Qâ'im of the 
Qiyâmat always is present in the world, always was, and always 
will be. [67] 

Sometimes he is manifest, and sometimes hidden, sometimes 
in the form of a father, and sometimes in the form of a son, 
or a child, or a youth, or an old man, and at other times in the 
womb of his mother,— 

'Alî was he who, still being in the womb of his mother, 
Told the Prophet in his ears the meaning of the Coran, 

by heart. 
God the Allhighest said in the Coran ( L V I I , 3): " He is the 
first and the last, the manifest and the hidden, and knows 
everything " : 

Sometimes he becomes an old man, or child, or youth ; 
Sometimes he goes to the heaven in a mi'râj, sometimes 

he goes into an abyss ; 
What worry to a knowing man, even if He comes up in 

a hundred forms, 
Sometimes as Mustansir,and sometimes as Salâmu'l-lâh.1 

All this he reveals in such a way as to suit the understanding of 
mankind, in order that the world should remain. The people, 
being unable to see what is beyond their own selves, would 
be otherwise unable to know their Imam, and would not find 
a way to him. And if it were not so, as is said : 

Before the creation of the world, so many thousands 
years, 

There already were Mustafa and 'Alî, sitting together,2 

—there would be no unchangeability in the realm of the 
Divinity and Godhead; thus they appear to mankind in this 
way. 

Sometimes it happens that a period of the concealment of 
the Imam (satr), and of the hiding of the real faith (taqiyya) 
arrives owing to the heaviness of the sins of the faithful, as is 
said : 

1 Cf. Introduction, I. This reference to Mustansir obviously must 
be considered together with another reference, on p. 103, in which he 
is mentioned in the terms implying his being the Imam of the time. 
These verses appear also in the HB Abû Ishâq. 

2 The same quotation appears on p. 38 (text). 
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Thou committest sins on the earth, and thou dost not 
know, 

That the moon in the heaven becomes eclipsed due to 
thy evil acts. 

This happens when Our Lord looks at them with anger ; 
and the return of the period of his manifestation (kashf) comes 
from his mercy, when he looks at his slaves with kindness. 
The period of manifestation and presence of the Imam is like 
day, and the Bearer of the Truth (Muhiqq) is like the sun ; the 
period of occupation is like night. His hujjat is like the moon, 
the dâ'îs are like stars. At night, when the sun is hidden, the 
light comes only from the moon and from the stars. So, during 
the period of the satr, or occultation, when the people of t ruth 
cannot come directly in touch with the sacred person of the 
Truth-giver (Muhiqq), they can find the way to the right faith 
in obedience to, and knowledge of, the persons who at that 
time are deputed by the Imam. Such are the greatest hujjat, 
the bâb, or the sacred " gate " to his knowledge, [68] as is 
said : 

The path to him lies through the heart of the hujjat ; 
The hujjat knows everything by the direct Divine help 

(ta'yîd) to his heart. 

At the period of the hidden (mastûr) Imams, during the 
first period of satr, which arrived soon after the death of the 
Prophet and of his Wasî, the hujjat was 'Abdu'l-lâhi Qaddâh l ; 
and in the second period of satr the hujjat was Bâbâ Sayyid-nâ.2 

And the eternal Light, Mawlâ-nâ Hâdî was he whose mysteries 
were known to Bâbâ Sayyid-nâ. 

As at day-time the stars do not give light when the sun is 
in the sky, so at the time of Mawlâ-nâ 'Alî Salmân did not 
preach in his favour. At every period of the manifestation, 
the faithful must recognize the Bearer of the Truth (Muhiqq) 
and learn his message (sirr) from those who are (intrusted with 
preaching (da'wat) in his favour, as he is in reality, and as in 
the relative form (dar hdqîqat wa idâfat). And in the period of the 
satr, or occultation, his great da'wat is in charge of his hujjat 

1 In the HB Abû Ishâq is given 'Abdu'l-lâhi Mayrnûni Qaddâh. 
References to him in Ismaili works are found very rarely. In a late work 
(belonging to Fatimid tradition) on esoteric Ismailism, the Zahru'l-
ma'ânî, by Sayyid-nâ Idrîs (d. 872/1468), 'Abdu'l-lâh is regarded as a 
descendant of Salmân Fârsî. 

2 Cf. HB Bâbâ Sayyid-nâ, p. 20 of the orig. MS, where he is called 
"the great hujjat of the Qâ'im of the Qiyâmat and the Jesus of the dawr 
of Resurrection ". It may be noted that this title of hujjat has nothing 
to do with the same title as it was used under the Fatimids ; this one 
conveys only the idea of the mystical lieutenant of the Imam whose 
office was introduced into the Ismaili doctrine only by the Nizârîs, after 
the split. Cf. above, note 2 on p. 44. 
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and his da'is. " There will be a guide (hujjat) to the people 
[after the Prophet]."1 But it happens sometimes that the 
Imam, even during his personal manifestation (zuhûr), com­
missions the hujjat to carry on the da'wat ; but it is impossible 
for both the Imam and his hujjat to be hidden. At the time 
of the Qiyâmati qiyâmât, when everything will be revealed, there 
will be no hindrance, either belonging to the physical world, 
the zâhir, or to the spiritual sphere, the bâtin, before the eye* 
of the people ; then neither the hujjat, nor other dignitaries wil l 
be manifest, the Qâ'im will be then himself the source (wujûd) 
of everything. 

In the book called Kanzu'l-gharâ'ib it is stated that the 
true prophets and the righteous saints came into this world 
by the order of God ; they were Divinely supported, and in­
structed by Him, thus acting on His behalf, their mission being 
necessary (wâjib) to Him. The world cannot remain in order 
without the presence of prophets and their lieutenants. If all 
actions of mankind have to be regarded as proper and per­
missible (kardanî), it would result in the world's being ruined 
because then we would have to regard everything as lawful : 
murder, rape, all possible grave crimes, and even the slaughter­
ing of all human beings by each other, as these are actions 
which a human being can do ; and if every action were lawful, 
then these would be lawful too. Yet, if every (independent) 
action were prohibited and prevented from being done, life 
would be impossible,—both these extremities are impossible and 
absurd. 

No one, except the Real Actor, knows for certain what 
action is lawful, and what is not. [69] It is therefore necessary 
to God, in the system of his created world, to select someone 
from amongst mankind, and to endow him with the knowledge 
of the value of actions, through the Divine inspiration (ilhâm) 
and revelation (wahy). Those who get their knowledge of the 
commandments of God, and the standard of actions through 
revelation (wahy), are called prophets, and those who receive 
it through inspiration (ilhâm), are the Imams and saints (awliyâ). 
They order the people to act in such a way that they separate 
good actions from bad, showing which are good and which 
are bad ; then they command them to do those which are 
regarded as good, and prohibit the doing of those which are bad, 
so that the world should attain an orderly state, and should 

1 This is apparently a portion of Cor. I I , 145, but the last words 
ba'dar-Rasûl, are not found in the original. We may recall that the 
original verse deals with the commandment to turn towards Mecca at the 
time of prayer, so that " men may have no argument (hujjat) against 
you ", etc. The author, as usual, gives it quite a different meaning. 
In the HB Abû Ishâq the quotation begins correctly, with li-al-lâ but the 
words bada'r-Rasûl are also added. 
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not deteriorate. Such (a system of) commandments and pro­
hibi t ions is called shar', or law, and h i m who gives the law 
they call sâhibi shar'. The wisdom (hikmat) of God decides 
whom to send at each part icular t ime, so t ha t he may br ing 
his book, which cancels the book and the sharîat of his pre­
decessor. Whenever such is the order of God, it is the d u t y of 
the fa i thfu l to believe in the book and the shari'at of the prophet 
who cancels the law of those who came before h im . The meaning 
of the naskh, or cancellation, is making it futi le ; if the sharî'at 
is cancelled, it becomes useless, one has to abandon i t , and to 
believe in the new prophet. The real prophet is he of w h o m 
God said ( X X X I I I , 40) : " Muhammad is not the father of any 
of your men, but the Apostle of God, and the final prophet ". 
He is also the one who gives the law, the rules of the spir i tual 
progress (tarîqat), the knowledge of the Real i ty (haqîqat), and 
the absolute knowledge of God (ma'rifat). Alî these forms of 
knowledge are found in his descendants ; they always were 
found, and are found at present ; and al l his miracles, such as 
the Mi râj, or ascension to heaven, the sp l i t t ing of the moon 
(by his finger), etc.,—all are true. 

Whoever believes in a way different from this, and whoever 
objects to his sharî'at, w i t h o u t the order of the L o r d of the 
t ime, becomes a kâfir ; and even if he repents, his repentence 
w i l l never be accepted. In real i ty he is folio whig the ev i l 
instincts of himself, thus becoming disobedient and a kâfir, 
in accordance w i t h the utterance of the Prophet : '" Whoever 
dies wi thou t recognizing the [mam of his t ime, dies as a kâfir, 
and the place of the kâfir is in He l l , even if he is a Jew, 
Christian, or Zoroastrian ". [70] This is because when there 
is no prophet or law-giver in the wor ld , his people may be 
under various illusions (sûrat-hâ); if these are no t destroyed by 
the I m a m of the t ime, i t is possible t ha t a l l the people may 
become kârifs,—God save us from this ! He, the I m a m , saves 
the mysteries of the prophets from obl iv ion, and w i t h the help 
of these mysteries he calls to God a l l the people, in accordance 
w i t h every one's capabil i ty of understanding, and teaches them 
the knowledge of God. 

Such true Imams after the Prophet are the Commander of 
the Fa i thfu l 'Al î , and his descendants, t i l l the Day of Resurrection. 
Whoever believes otherwise, is a kâfir, in accordance w i t h what 
was said by the Prophet : " Whoever follows a religious leader 
other than 'Al î i b n Abî Tâ l ib , and his lineal r igh t fu l descendants, 
he is a cursed unbeliever, even if he is a fa i thful follower of 
'Isâ b. Maryam ". 

W i t h regard to what we said about the religions of the 
earlier prophets being cancelled, it should be noted tha t the 
commandments of the earlier Imams also can be cancelled; 
this has happened on many occasions. I t happens tha t , in 

5 



66 [ 7 0 - 7 1 ] T H E M A ' Â D OF SOULS. C H . V . 

connection w i t h the special requirements of their times, some 
prophets and Imams introduce new practices, peculiar to them­
selves ; and subsequently one of them, also for the benefit of 
some special requirements of the t ime, acts against the prescrip­
tions of his predecessors. It is necessary to recognize each of 
these two contradictory orders in i ts proper t ime, and to follow 
the one which was ordered at the t ime in question, in order to 
be a fa i thful follower, as is stated in the Coran ( I V , 62) : " O ye 
who believe ! obey God, and obey the Apostle, and those in 
au thor i ty amongst you ". So tha t one should not become one 
of the disobedient or deceiving, about whom God said ( X X V , 
46) : u Nay, they err more from the way " ,—God save us f rom 
t h i s ! 

The f i f th question * is tha t about the maâdd, or the future 
life. This belief implies the re turn of the ind iv idua l soul to 
i t s source, in one of these three ways : 

The first is tha t of the souls of the good and obedient, 
whose good deeds in the wor ld [71] outweigh their bad : those 
who are not criminals, heretics (rnulhid), or irreligious people, 
who in this wor ld d i d not neglect matters pertaining to the 
future life, and never attached more importance to matters of 
this wor ld than to those of tha t . Those who always spent their 
t ime in worshipping God, in doing meritorious deeds, in carefully 
fol lowing the prescriptions for the life in this wor ld and in 
tha t , and being perfectly obedient ; and this is the v i r tue of the 
fa i thful which is something l ike the " Lote-tree of the last eternal 
l i m i t " (Sidratu'l-muntahâ) of those who possess religious know­
ledge. The people who act thus are called the people of the 
r igh t hand, or of the r igh t wing ; they are the pious and 
righteous, the well-behaving, those who recognize the I m a m of 
their t ime, as is said in the Coran ( I V , 87) : " Whoso associates 
(himself) sincerely, shall have his share t he re f rom" . Their 
virtues w i l l be rewarded i n Paradise, i n the manner we have 
explained. 

The second variety of the people is called the people of 
the left hand, or wing. They are seekers after the weal th and 
pleasures of this wor ld , evil-doers, and offenders against them­
selves, and those who do not obey the orders of the Imams and 
the prophets ; as the Prophet said : " This w o r l d is l ike carrion, 
and only dogs are after it ". Such people w i l l go to H e l l , 
which is to be their reward, as promised in the Coran. 

The t h i r d k i n d of people are the heirs of the palace of U n i t y , 
the chosen servants of the Throne of the A l m i g h t y , and the 

1 No other mas'ala is so far mentioned, nor is any mentioned later 
on. It is obvious tha t this passage is taken from some other work , and 
the author forgot to strike out the heading. As an indirect proof of this 
conjecture it appears tha t in the HB Abû Ishâq this passage is omit ted 
(as far as p. 72, line 9 of the tex t ) . 
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intimate trustees of the Abode of the Divine Union ; the Creator 
has given them the name of the associates (muqarrabân), accord­
ing to the verses of the Coran ( L V I , 10-11) : " And the foremost, 
—the foremost are those who are brought nigh ". They are 
beyond Paradise and Hell, and are allowed, after having 
witnessed the beauty of the Divine irresistible Might (jabariit), 
to be the witnesses of the world of the Divine Power (malakût). 
They are prophets and saints (awliyâ), and it is said about 
them : 

I wil l not go to Paradise until I see Thy beautiful 
countenance,— 

Of what use is Paradise for me if the Beloved is not 
there ?1 

When some one of the second group, i.e. the sinful ones, 
even in appearance (ba-sûrat) believes in Muhammad and his 
posterity, as stated in the Coran ( I I I , 30), " Descending one 
from the other, and God is the One who hears and knows ", 
or, in accordance with the verse (IV, 62): "O ye who believe, 
obey God, and obey the Apostle, and those in authority amongst 
you ", and gives an outward testimony, [72] supporting this 
by the faith of the heart, he, though he has sinned (accidentally), 
after suffering punishment for some time, will be defended 
by the Prophet and his descendants, the intimate trustees 
(of God). By their intercession such a person wil l be saved, 
and will not remain for ever in the state of those who are being 
eternally punished. 

Those who do not believe in all sincerity, who do not obey 
the Imams, and, perhaps, do not recognize the Imam of their 
time, are the munkirs, or unbelievers, and their place is in Hell 
for ever. If they do not attain the knowledge of the Imam of 
their time, or the knowledge of their own selves (nafs) (?),2 they 
die as heathens, contrary to what is the case with the good, as 
God mentioned in the Coran (XCV, 5) : " Then We will send 
them to the lowest of the low ". And it was said before this : 
" We have created man in the best of form. If he does not 
recognize himself, We send him to the lowest of the low ",—God 
save us from this !3 

If thou dost not recognize the Imam of thy time as 
the Truth itself, 

Thou wilt go to Hell, even if thou wert obedient for a 
thousand years.4 

1 The same bayt i s quoted on p. I l l ( tex t ) . 
2 In another place, see p. 68, it is stated, in accordance w i t h the 

well-known Sufic hadîth, tha t whosoever acquires the knowledge of himself, 
he, through this, acquires the knowledge of God. 

3 Here the " fifth mas'ala " ends, and the t ex t of the HB Abû Ishâq 
again begins to agree. 

4 The same quotat ion appears on pp. 62 and 63 ( tex t ) . 
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A l l tha t is given in a condensed form in tha t first emanation 
(tajallî),1 is here given in detail , in accordance w i t h the verse : 
" God the Merciful created A d a m in resemblance of His own 
f o r m . " 2 

When we sent Adam out, 
We pu t Our own beauty in the desert. 

In accordance w i t h a hadîth, God said : ' I was a hidden 
treasure, and wanted to become known, so I created the creatures, 
so as to become known to them ". This means tha t God the 
Most H i g h says: " I was hidden, and wanted to become mani­
fest, then I created the Universal Reason and the Universal Spir i t 
('Aqli kull wa Nafsi kall). A n d out of love for these two Lights 
I created the wor ld and the people of this world , so tha t I might 
become manifest,—and I at tained what I desired." 

The Perfect Man was the crown of a l l creation, being a 
manifestation of the Divine attr ibutes of Beauty and Greatness ; 
he accepted the burden of responsibility. A t r u t h f u l wise man 3 

says concerning this : [73] 

The Heaven could not take up the burden of the respon­
s ib i l i ty , 

The fateful die then fell to my humble name. 

Man comprises the whole (jâmi'a) of the Real i ty (haqîqat), 
in the sense tha t what is in a great mass diffused in the Macro-
cosmos, all this in nucleus is contained in man. This means 
tha t whatever is found in space (âfâq), is found in the soul 
(anfus). The man who attains the knowledge of the I m a m of 
his t ime becomes an int imate servant of the Abode of the Divine 
Glory. Then he finds the pa th of happiness in both worlds, 
which is the knowledge of himself, and which is composed of the 
knowledge of the beginning of existence, and its ul t imate purpose 
(mabda' wa ma'âd). It is said in a reliable hadîth : " Whoever 
attains knowledge of himself, he has already at tained the know­
ledge of his Lord ". 

Become a knower of t h y own nature,— 
Then be the first amongst men.4 

As soon as one attains the knowledge of self, he attains the 
knowledge of the I m a m of his t ime, his standing becomes h igh 

1 The term tajalli is used in Sufic philosophy, and apparently is 
never used in the early haqâ'iq works in F a t i m i d l i terature (which em­
ploys inbi'âth). 

- Cf. above, p. 55, note 1. 
3 The wise man in question is the famous Persian poet Hâfiz Shîrâzî 

(d. 791/1389). 
* This bayt belongs to the Rawshanâ'î-nâma of Nâsiri Khusraw (p. 528, 

verse 7 of the Tehran pr inted edition). 
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in creation, and he attains a high degree of honour, in accordance 
with the verse of the Coran (XCV, 4) : " We have indeed created 
man in the best of symmetry ". He becomes then one of the people 
of the " r igh t hand", to whom will belong (Cor. X C V I I I , 7) 
" gardens of Eden (which they shall enter), beneath which the 
rivers flow,—they wil l live there forever ". 

Praise be to God, and thanks to Him, that this knowledge 
of the Real Truth (haqîqat) is so widespread nowadays that 
those who hear i t , are unable to refute i t , and many of those who 
denied it have now accepted i t . Let us hope that they, by the 
generosity and the mercy of Our Lord, will gain complete faith, 
becoming members of the community of those who sit in rows 
waiting for orders at the door of the Dîwâni taqarrub, i.e. " Palace 
of easy access ", as important and intimate servants, in the 
Abode of trustfulness. 

After the Prophet his Wasî, Executor, solves all the dif­
ficulties which arise in his community, preventing the people 
from falling into error, disobeying, or rebelling. After himself 
he appoints another Imam, and transfers to him the knowledge 
of the mysteries. Such Wash were six in number, each with 
every Nâtiq : Seth at the time of Adam, Sam at the time of 
Noah, Ismâ'îl at the time of Abraham, Aaron [74] at the time, 
of Moses, Sham'ûnu's-safâ (Simon) at the time of Jesus, and 
the Commander of the Faithful at the time of Muhammad. 

The Commander of the Faithful 'Alî was the greatest 
amongst all prophets and saints, pious and holy. Concerning 
him there are many direct indications in the Coran and in the 
hadîths, such as the suras " Tabâraka", " Yâ-sîn ", *' Hal 
alâ ", and the verses like ." Al-lâh nûru's-samawât wa'l-ard " ; 
the sûra " In-nâ anzalnâ " is also about him, as God said that 
just as the month of Ramadân is better than a thousand 
other months, so the Imam of the time is greater than a thousand 
prophets and apostles. 

This means that the light of Prophethood is derived from the 
light of walâyat (i.e. Imamship). Is there any honour that 
can equal what the Prophet said about 'Alî : " My flesh is from 
thy flesh, my blood is from thy blood, my body is from thy 
body, and ray spirit is from thy spirit " ? And there is a 
hadîth about M a w l - n â 'Alî : " I am the city of knowledge, and 
'Alî is its gate ". 

I heard that he (the Prophet) uttered the words similar to 
jewels, 

In the hadîth making the spirit to rise, uttered by his 
ruby-like lips : 

" I am the city of knowledge, and 'Alî is its gate,"— 
What an honouring hadîth (in favour of the one) whose 

watch-dog at the door I am. 
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In another poem : 
If the seas become ink, and all trees—reed pens, 
If the seven heavens become paper, and Jabra'îl the one 

who offers praise, 
If all the Jinns and men were to write the praise to the 

Shah,— 
Not even one point out of a thousand would be recorded. 

It is necessary to know that the Imam is the ruler of the 
religion, and gives orders with regard to whatever he thinks 
is beneficial to the religious life or to the welfare of the people. 
His nature belongs to the realm of the greatest and most im­
penetrable mystery, and to the wisdom of the eternal infallible 
commandments, as stated in the hadîth : " If the earth were to 
remain without the Imam even for a while, it would perish ", 
as he is the centre of the heavens and of the earth, and the 
world cannot exist without him. [75] 

Now we have to explain the difference between the real 
hereditary Imam, mustaqarr, and the temporarily acting Imam, 
mustawda'. The difference between them exists only in so far 
as the question of inheritance is concerned, as in the case of 
Imam Hasan and Imam Husayn. 

The " personal" Imam, mustawda\ is a son of the Imam, 
the oldest, if there are several of them, who also knows all the 
mysteries of Imamat, and so long as he discharges his duty he 
is the greatest of all people of his time. But he is not endowed 
with the privilege of transmitting his Imamat to his descendants, 
who can never become Imams, only Sayyids. 

The ordinary Imam, mustaqarr, is endowed with all the pri­
vileges of Imamat, and transmits them to his successors. After 
'Alî ibn Abî Tâlib the Imam was Imam Hasan, who was only a 
personal Imam l\ then Imam Husayn, the hereditary Imam, mus-
taqarr. After him Imam Zaynu'l-'âbidîn, then Muhammad Bâqir, 
then Imam Ja'far Sâdiq : after him Imam Mûsâ Kâ3zim, on the 
same conditions as Imam Hasan after (Imam) 'Alî,2—he had not 
the privilege of transmitting the nass, or heritage. After him 
Imam Ismâ'îl,8 who was an absolute Lord (az arbâbi itlâq),—his 
vision was directed to the Absolute Contemplated (Manzûri 
Mutlaq). He did not follow the same practices as the followers-
of the letter of the law (shar'). And this is no defect at all in 
the realm of the Reality, as is stated in the Coran ( X I , 8) : 

t Cf. above, p. 41 . 
2 Cf. above, pp. 18 and 42. 
3 It is real ly strange to see such persistent and obstinate disregard 

of history. The author was surely acquainted w i t h the fact tha t the 
appointment of Mûsâ Kâz im was due to the premature death of I m a m 
Ismâ' î l . W h y should he pervert the facts, and for what purpose,—seems 
really puzzling. 
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" There is no beast that walks upon the earth but its provision 
is from God. He knows its settlement and its resting-place ; 
all is in the perspicuous book ". Since Ismâ'îl knew that 
Imamat was to remain with his descendants, he agreed to the 
nass of Mûsâ Kâzim, so that they were not opposed to each 
other. It is known to all that, as stated in the book called 
Rawdatu't-taslîm,1 when Mûsâ Kâzim was imprisoned by the 
caliphs of Baghdad, his enemies told him that his brother, Imam 
Ismâ'îl, was trying to usurp his position. He replied : " How 
can you tell such lies,—he is the one appointed by God and by 
the Prophet, by the verse of the Coran ( I I I , 30) : Descending one 
from the other, and God hears and knows". He then prayed 
for Ismâ'îl, saying : " God, do not deprive my descendants of 
the blessing of the descendants of Ismâ'îl ". This is narrated 
in the book called 'Umdatu't-tâlib,2 which L. one of the (most) 
reliable works on the descendants of the Prophet. [76] 

This case exactly resembles that of the prophets Ishâq 
and Ismâ'îl.3 So many descendants of Ishâq have perished, 
and ultimately the office of prophethood and of Imamat remained 
in the progeny of Ismâ'îl. We must now overcome our inclina­
tions either to see things in a wrong light, or to disregard them, 
and must see that both are one and the same thing,—one does 
not exclude the other. 

Remember that thou must obey and follow the Imam of 
the time ; thou must be prompt to do everything that he orders. 
The office of Imamat existed before the creation of the world, 

1 In the copy of the Rawdatu't-taslîm, by Nasîru'd-dîn Tûsî (cf. 
JRAS, 19.*M, pp. 527--o64), which is at my disposal at present, there is 
nothing mentioned about Mûsâ Kâz im. There are, however, two doubtful 
points about this : it is impossible to be sure tha t the text really never 
contained any mention of Mûsâ Kâz im, and that such mention was not 
intent ional ly omi t ted by the scribe. A n d there may be some doubts as 
to this Rawdatu' t-taslîm being the same work as referred to in the text , 
because in the Sahîfatu'n-nâzirîn, which is probably nothing but a 
simplified version of this supposed to be Tûsî's work, it is called, in the 
26th Sahîfa, -Rawdatu'l-muta'allimîn, and thus the Rawdatu't-taslîm 
mentioned here may be quite a different treatise. 

2 In the 'Umdatu't-tâlib (cf. above, In t roduc t ion , I I I ) , pp. 208-209 
of the Bombay li thogr. ed. of 1318, the story is quite different from this. 
There is nothing, of course, about the relations between Ismâ'îl and Mûsâ, 
as the latter was not appointed the I m a m u n t i l Ismâ'î l died, but there 
is much about the r iva l ry between h im and the son of Ismâ'îl , Muhammad. 
The a t t i tude of Mûsâ Kâz im to his nephew appears to have been not as 
idyl l ic as our author represents i t . The details of the story, which is 
given here, are omi t ted in the HB Abî Ishâq. 

3 It is remarkable tha t Ismâ' î l , obviously the son of Abraham, who 
always is regarded as the Wasî, or the I m a m , of Abraham's dawr, and 
is mentioned so often in this work, suddenly appears here as " payghambar ", 
i.e. prophet, quite in accordance w i t h the Sunnite orthodox view. The 
passage is omi t ted in the HB Abû Ishâq, and thus it may be ye t 
another later interpolat ion. 
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of space, and of A d a m , but it became permanent, and was 
transferred from father to son (dar nasl), f rom the t ime of 
Abraham, as is mentioned in the Coran ( I I I , 30) : " Ver i ly , God 
has chosen Adam, and Noah and Abraham's people, and ' Imrân's 
people above the wor ld " ,—i.e . *' Ver i ly , I have selected A d a m 
and Noah, and ' Imrân's people " ; the latter refers to Abû 
Tâ l ib , because the k' descendants one from the other, t i l l the 
Day of Judgment " (Cor. I l l , 30), i.e. the Imams, have been 
in every period, and continue at present in the 'itrat. or de­
scendants of the Prophet. The Imam sometimes receives his 
office by an express appointment, nassi sarîh, sometimes by an 
impl ied indicat ion, -nassi khafî. Therefore it is necessary tha t 
the I m a m should either appoint as his successor one of his sons, 
or declare openly tha t after his death so-and-so is to be the I m a m . 
In addi t ion to this the nass may consist in the Imam's conferring 
upon one of his sons of something tha t is definitely associated 
w i t h Imamat ; or he should give instructions to the asâs(!),1 

or the Imam should tell this to one of his thoroughly trusted 
hnjjats, or dâ'îs, in a clear and unequivocal way. 

Thus the Imams are those who are near God (muqarrabân), 
who are trusted by H i m and chosen by H i m ; and the Shi'ites, 
or followers of the Imams, are the people who (on the Day of 
Judgment) w i l l be placed on the r ight hand. Theirs is the way 
which is called '" good " in the hadîth : " Those who observe 
good customs and practices, they wi l l receive a reward, a large 
reward ", i.e. "; Whoever teaches the people a good practice, 
1 shall teach h im twice as m u c h " , etc.,—so tha t u l t imate ly a l l 
these people should act in expectation of the reward for good 
behaviour. 

For these reasons it is necessary tha t the hujjat, the dâ'î, 
and the madhûn should carry on preaching of the religion 
(da'wat) w i t h i n the l imi t s of their ab i l i ty and competence. I t 
is said that if there is even an ant in its hole, and if some be­
nefit to the da'wat may be expected [77] from i t , the dâ'î must 
si t even years in expectation before tha t hole, wai t ing for the 
chance when tha t ant comes o u t ; then he should preacli to i t , as 
perhaps from that ant the religion (din) may be strengthened, 
and he, the dâ'î, can share the reward. 

These dignitaries are the people who on the Day of Judg­
ment w i l l be placed on the r ight side ; a l l of them, either the 
hujjat, or the dâ'î, or ma'dhûn, or the mu'allim, or the mustajîb, 
must fear God, be chaste, clean in thought , s tr ict in piety, 
obedient, t r u th fu l and sincere, genuinely generous, and must 

1 Here asâs is obviously used in a peculiar sense. In F a t i m i d 
l i terature the term Asâs is applied to *A1I only. Here it seems to be 
merely an equivalent of the hujjat, or bâbt or even dâ'î. Cf. further 
on, p. 97. 
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possess a sincere faith in the da'wat of Our Lord. They must be 
absolutely ready to do any service for him, in accordance with 
the verse of the Coran (IV, 62) : " Obey God, and obey the 
Apostle of God, and those in authority amongst you ". They 
must regard it their duty to strengthen the religion, so that they 
may acquire a greater reward for the da'wat than other digni­
taries. The religion and piety can exist only through the dxvwat, 
and the stronger this is, the greater is the reward. It is said 
in the book called Nasâ'ih 1 : 

O faithful, obey His command. 
It is for this that the Prophet received inspiration from 

God. 

A faithful believer must be pious and self-restrained, as is 
said in the Coran ( X L I X , 13) : "' Verily, the most honourable 
of you in the sight of God is the most pious of you ". Know that 
it is necessary for you to follow obediently Him who is the 
Source of being. Know that God is watching you and is always 
present, at the time of your walking, or speaking, or sleeping. 
Live in such a way as not to be ashamed before God. who always 
sees you ; form a habit of being truthful, as it is a cure against 
misfortune. Pay the tithe of your income to him, because, as 
the Prophet said, " Payment of the tithe brings blessing upon 
the property ". The faithful must pay one-fifth of his income 
to the Prophet and his descendants. And every dînâr,2 which 
is spent in the way of God, every hundred in this world will 
bring you one thousand in blessing in the future life. And it-
is stated in the hadîth : " Whoever gives money as charity for the 
sake of religion (hasana), wil l receive ten times as much in return". 
This is called the debt of the hasana. [78] It is said in the 
Goran (?) : "Pray, pay the tax ",—and also ( L V I I , 17) : " They 
have lent to God a goodly loan ". And it is said : " A hundred 
in this world in the next life will become a thousand ",—and 
this is the result of the " goodly loan " (hasana), as a reward 
for i t . 

Helping one's co-religionists and brothers is a fundamental 
religious duty,—do not become slack in its discharge, as this 
brings a great spiritual advantage. The purity of thought of 
the faithful is effected by moderation in food, in talk, and sleep. 

1 It is impossible to find from this short quotation whether this 
Nasâ'ih has anything to do with the Nasâ'ihi mu'min (probably for 
Nasâ'ihu'l-mu'minîn). The latter is a short Sufico-Ismailitic work, 
chiefly dealing with ethics, most probably of a late origin. In the HB Abû 
Ishâq, where the bayt is also quoted, there is no reference to the Nasâ'ih. 
Perhaps also this is not the title of a book, but simply a term conveying 
the idea : " the poet says in admonition ". 

2 The appearance of such an archaic term may be explained, most 
probably, by its retention from an old work which is here quoted. It is 
common in the works on fiqh, both Sunnite and Shi'ite. 
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Do not show your pride in wor ld ly matters, and do not despise 
those who are poor,—this becomes only the mean among the 
unbelievers, and the fools. Pray to God to give you r igh t and 
sound fa i th , and the knowledge of God. 

The purpose of being one of the fai thful , mu'min, is to set 
an example to others, so tha t they should see and t h i n k : " W h y 
should not I be l ike the mu'min ? " Suppress enmi ty and 
envy, and do not let hatred come into t h y heart, because hatred, 
envy, and violence deprive the fa i thful of fa i th . Pur i fy your 
hearts of enmi ty to each other, as it is not r ight of the fa i thfu l 
to have it in his heart. His heart is the house of God ; or, as 
the Prophet said,—" the fai thful is the Throne of God ". This 
means tha t whoever has hatred in his heart, desecrates the house 
of God. A n d when the house becomes polluted, the master 
of the house cannot dwell in i t . Thus the fa i thful loses his 
fa i th (îrnân). Keep away from fanaticism (ta'assub), except in 
the case of the enemies of the religion. Never te l l lies to the 
friends of the Prophet and of his descendants ('itrat); and be 
polite to everybody, always observing the policy of generosity 
and goodwill,—these three virtues are the hidden axis of a l l 
pious deeds. If you quarrel amongst yourselves, do everything 
possible to secure peace : make your ideal h u m i l i t y or meekness, 
—by this you can make your lives and conditions similar to 
those in the heaven. Do not t u r n your faces away from those 
who represent the Imam of the t ime ; be steady in religion, 
because this wor ld is only a loan, as stated i n the Goran ( L V I I I , 
f>) : " Tha t is tha t ye may believe in God and His Apostle ; and 
these are the bounds of God ; and for the unbelievers is grievous 
woe ". [79] 

My dear friend, take care of t hy soul, and keep away f rom 
evil and mischief as much as possible. Do not spoil in your 
you th the valuable jewel of the soul. 

Bâbâ Sayyid-nâ says on this subjec t 1 : "L imi t l e s s praise 
and thanks are due to the substance of Muhammad, the chosen 
from all prophets, who collected the principles of the sharî'at 
of a l l the law-givers, in accordance w i t h the verse of the Coran 
( I I , 152) : " These, on them are blessings from their L o r d and 
mercy, and they it is who are guided " : and to the manifestation 
the One who manifests the substance, which is, as the Prophet 
said : " I and 'Al î were both a l ight before God the Allhighest , 
fourteen thousand years before Adam was created ". A n d , 
explaining the things as they are in Real i ty , on the question of 
tawhîd, or the profession of God's un i ty , the Prophet said : " I 
and 'Alî come from one and the same l ight , I am 'Al î , and I am 

1 This obviously is a complete quotation of the muqaddima of Bâbâ 
Sayyid-nâ's own work on the Khutbatu l-bayân (cf. above, Introduction, 
I I I ) . In the HB Abû Ishâq only a few isolated sentences from it are 
given, as far as p. 80. line 14 (of the text). 
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f rom h i m ", i.e. " I am of his substance ". A n d in the abode of 
this wor ld , for explaining His great migh t and au thor i ty , he, 
the Prophet, in a perfect ( = last ?) speech (khutba), (referring to 
his posit ion, which is as h igh as his perfect nature), tells t ha t he 
is " the abode of wisdom, and 'A l î is i ts gate ". He came to 
open the doors of knowledge and to unlock the gate of wisdom 
and sp i r i tua l vision. A n d blessings on his descendants of whom 
every one is l ike a guiding star in the heavens, to show the way 
to a l l those who lost thei r way in the desert of sin and 
ignorance. A n d especially to tha t Substance, which cannot be 
regarded except as the dot of the holy nature in the p lu ra l i ty of 
the letters of the being, and in the centre of the circumference 
of the circle of the existence. This sacred manifestation cannot 
be described adequately by the language of the humble or of 
the noble, when one has to offer it praise and glory. 

0 thou, the a t t r ibu te of the Soul of the W o r l d , 
0 thou , who bringest f a i t h and pie ty to all ! 
There is no one except Thee who really speaks, 
Speaks in both worlds, by the tongues of a l l . 
Though God has sent an Apostle, 
There is no Universal Spir i t and Soul except Thee. 
Thou wert a companion of a l l , and from Thee 
Every one's heart and soul is fu l l of l igh t . [80] 

Prayers of God and His blessing be upon h im and upon his 
descendants and offsprings, the pure ! 

Then : For a long t ime I had the desire and incl inat ion, 
hidden and open (to wr i te a treatise) explaining the sermon, 
khutba, which is a t t r ibu ted to the Commander of the Fa i th fu l 
and the I m a m of the pious, the centre of the religion (?), the 
defeater of the proud and the destroyer of unbelievers, 'Al î i bn 
Abî Tâlib,—greatest blessings be upon h im !—The book is 
called Khutbatu'l-bayân, or, as some hold, Khutba'i anâbat, or 
the '* Sermon of the appointment of the lieutenant ", etc. ; 
it is based on the words of the Prophet. H o w can these 
sacred words be analysed and synthetized in such a way as not 
to appear to conflict w i t h the letter of the religion, zâhir, and 
not. to provoke objections f rom the orthodox ? 

To reply this I have to mention tha t in a hadîth it is 
stated : ' ' The slave of God, w i t h the help of the acts of piety, 
never ceases to approach Me by performing religious practices 
( in addi t ion to what is commanded for every fai thful) , u n t i l I 
begin to l ike h i m (for the sake of these). A n d when I , God, 
really begin to love h i m , I become his hearing, by which he 
hears; and his sight by which he sees; his hand by which he 
takes, and his foot by which he walks ".1 

1 Here apparently the quotation from Bâbâ Sayyid-nâ ends. 
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W h a t is intended in this passage is this : the organs of man, 
and their functions, such as those of hands, feet, etc., or hear­
ing, sight, etc., are connected w i t h the nature of man. Thus 
in bo th (?) hadîths which are mentioned above, every name 
agrees (?).1 It is clear t ha t the Master of Life is the possessor 
of a l l the t r u t h . Thus whatever man says, or hears under such 
circumstances, i t is He, God, and no one except H i m , who 
speaks or hears. Some of the people who attained to such a 
h igh degree used sometimes to ut ter words which may appear 
objectionable to the common people, and opposed to the letter 
(zâhir) of the sharîat ; for instance (the well-known expression) 
wi I am the T r u t h ", or ki Praise be to m e " . The Prophet said : 
" I and kAlî are tha t L igh t which spoke to Moses ". [81] 

Al - lâh , Muhammad, and 'Al î are one and the same 
substance, 

Though to those whose vision is imperfect they appear 
as three. 

We may explain this : whenever i ron is pu t in to fire, 
surrounded w i t h burning charcoals, and the fire is made to 
blaze, the iron, being exposed to the flames, and remaining in a 
close touch w i t h i t , is purified of its blackness, sol idi ty, and 
i m p u r i t y , and reaches the state in which it acquires a l l properties 
usually associated w i t h fire itself, such as sparking or burning, 
which are the u l t imate nature of fire, and which thus become found 
in i ron . In the same way, the slave of God who attains the 
dis t inct ion of being specially favoured by God owing to pious 
actions, as mentioned above, becomes God's own, devoted hands 
and feet, hearing and sight. Then his every action is in fact 
the action or property of God, as the Prophet says (Cor. V I I I , 
17) : 4> Thou didst not shoot when thou didst shoot, but God d i d 
shoot '\ Though in appearance the act of shooting is a t t r ibu t ­
able to the Prophet, in reali ty it was an act of the T r u t h . 

Thus in this hadîth, concerning the position of "Alî, the Pro­
phet sa id : " H e ( 'Alî) is loved by God and by His A p o s t l e " . 
A n d as God has called h im His Friend and His beloved, who can 
question, why and how this is ? 

In another hadîth it is said : "' I and "Alî are praised, hi the 
Substance of God ". A n d again he said : '* I am the word of 
God, the preacher (Nâtiq), and one who converses w i t h God ",— 
because conversation is the highest l i m i t of friendly relations and 
association ; whoever attains this degree is as if praised in the 
Substance of God, who is only One. 

As thus the Prophet calls h i m " the W o r d of God " ; and, as 
God has created both of them by His W rord, bringing them in to 

1 Hero something ia omitted in the original. It is not clear why both 
hadîths are referred to, while only one is actually quoted. 
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existence, this is in accordance with the words of God (Cor. 
X X X V I , 82): " Verily, His bidding is only when [82] He desires 
anything, to say it " be ",—and it is". We may add that'* bring­
ing into existence ", îjâd, means when that thing becomes 
apparent. And also i t is said in the Coran ( V I I I , 7) : " God 
wished to prove the truth true by His words ". And He makes 
falsehood false by His words, too. 

It is proved thus that all things are subject to the wil l of 
the Sâmit1 of the Truth, i.e. the Imam, and are under his 
control, as stated in the Coran ( V I I , 52): " And the sun, and the 
moon, and the stars are subject to His biddings", or ( X V I I , 
87) : " They will ask thee of the spirit. Say : the spirit comes 
at the biddings of my L o r d " , as the Imam is "I am the Order 
of God and the Spir i t" . And the command (amr) of God is 
that by which the word of order, " be ", appeared. Therefore, 
it is befitting to every soul that sees through illumination, 
inspiration, or inquiry by the word of the Preacher (Nâtiq), 
to say (Cor. L V I I , 3) : ifc I am the First and the Last, Manifest 
and Hidden, knowing every thing ". 

As God said that the Amir, i.e. 'Alî, is the Word (Kalima) 
of the Divine Command " be ", therefore?, it follows, it is true 
that he is as is said: " I am the designer of men in the wombs 
of their mothers ". Because every design which appears on the 
surface of nature, and by which every existent thing in this 
world is stamped, comes out of that (primaeval) Word of the 
Divine order. 

This is why it is perfectly right that he, the Imam, should 
say: "\ am the Word of God", because if, by chance, it dis­
appears from the things of this world, everything ceases to exist. 
And this is why 'Alî said: k' Thy medicine, though thou dost 
not realise this, is in thee ; but thou missest it when it is absent." 2 

And he said also : " Reflect about thy being an infinitesimal 
thing, and that in thee the Macrocosmos is condensed ". In 
other words the Prophet says that 'Alî is comprised in himself 
as also is Macrocosmos : " Thou art the Guiding Book. The One 
who makes manifest (every thing), becomes Himself mani­
fested in its letters ". [83] For the same reason the saints of 
God said : ** I am the Coran and the first chapter of i t , and the 

1 The term Sâmit ( = the " Silent " one), as an equivalent of Asâs, 
or Wasî, appears very rarely, only in the earliest Ismaili works of the 
Fatimid period. Tn the Nizârî literature it seems to be never used 
normally, and appears only in an eclectic work such as the present. 2 This, and the following Arabic quotations are taken from the 
apocryphal Dîwân of 'Alî ibn Abî Tâlib, cf., pp. 45-46 of the Bombay 
lithogr. ed. 1340. There are several variants: the second bayt begins with 
wa tahsabu instead of a taz'amu ; the third bayt ends with al-mudmar 
instead of al-mazhar. 
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spirit of the spirit, amongst the spirits that are the nearest unto 
H i m " 1 ( ? ) 

And the Prophet said : " O 'Alî, thou wert hidden with all 
the prophets, and thou hast become manifest with me ". And he 
added : " Thou art the book of God. Thou art the mystery of 
God, because no one knows thy mysterious substance except 
God. The mystery of God is revealed in His words wrhich all 
deal with the exalted position, mine and thine ". 

The Prophet also said : " A l l mysteries of God which are in 
the heavenly books, i.e. Tawrât, Inj î l , and Zabûr, are in the 
Coran; and ail that are in the Goran are contained in the first 
chapter of i t ; and all that are in the Fâtiha are contained in the 
formula of the Basmala, " in the name of God " ; and ail that 
is found in this formula is contained in its first letter h 
and, ultimately, in the dot under that letter ". Thus it is 
obvious that 'Alî is the meaning of that dot, the mystery of 
God, the mystery of all heavenly books ; and that he was with 
all prophets and in all revealed books. Thus all the mysteries 
of the hidden heavenly books are in him. And, as all these 
heavenly books found their completion in the Prophet, it is 
thus obvious that they became complete in 'Alî. And whoever 
prefers to abide by the letter (tanzîl) of these revealed books, 
becomes like a Gabr, or a Christian, or a Jew,2 or an Armenian, 
or Hindu, or an unbeliever, or an heretic ; he thus becomes one 
of the male or female unbelievers, those who " go on the wrong 
path ". And whoever attains the knowledge of ta'wîl, and 
acquires the knowledge (of the Imam), attains salvation and 
(eternal) relief. 

From the Prophet, there was his " nearest Relative ",3 

'Alî, who was his hidden companion.— 
He also was with all prophets secretly ;— 
The Word of God was thus manifested. [84] 
Tho basis of all systems (of religion) was the Substance of 

'Alî, 
The (Divine) wisdom found its perfection in him. 

God revealed in the story of Moses that when the latter came 
near the fire, the fire cried : " Verily I am God ". It is said in 
the Coran ( X X , 11-12): " And when he came to i t , he was 
called to : O Moses, verily, I am thy Lord, so take off thy 

1 This quotation apparently is not from the same DUodn, and seems 
to be not poetry, though its mutilated condition does not permit to be 
positive about this. 

2 Here the term ** Jew " is given twice, in an ordinary Persian 
form as Yah&d, and in Central Asian form—Jahilt. 

3 In both copies of the text, and in the HB Abu Ishaq, the quotation 
begins in the same way, thougk it seems to be wrong, as the sentence 
appears to be ungrammatical. 
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sandals". And when God sent fire, and the Mount Sinai was 
burnt, He said : " Verily, I am God, the Lord of the worlds ". 

Thus the Real Truth is manifested in him, whose nature is 
the Light of God, in the first instance because, as mentioned in 
the verses of the Coran, it is revealed in the utterances of the 
Prophet : " Verily, I am with God, and I and 'Alî are two Lights 
before God, who existed fourteen thousand years before Adam 
was created ; and when he was created, this Light was trans­
ferred to his progeny, and it never ceased to pass from father 
to son, until it became divided into two branches, one of these 
being in the family of 'Abdu'l-lâh (the father of the Prophet), 
and the other, which was the branch of 'Alî, in the family of 
Abu Talib ; thus 'Alî is from me, and I am from him ". 

And in another hadîth the Prophet says : " I and 'Alî both 
are from one and the same Light ". And it is stated in the 
Coran (XXIV, 35) : " God is the light of the heavens and the 
earth ; His light is as a niche in which is a lamp ". Thus as 
God is the light of the heavens and [85] of the earth, and as 
<all lights are rays from the light of Muhammad, thus 'Alî is 
the source of that light, because the Prophet is the real True 
Light (Nûtri Haqq), whose source is 'Alî : 

'Alî it was who made the morning of Prophethood to 
dawn, 

Muhammad is the seal-ring, and 'Alî is the design on its 
jewel. 

Just as the Prophet said ; "I am the light from which 
Moses derived his light of guidance ", i.e. 'Alî is that light which 
was borrowed by Moses for guidance. That fire which cried 
'" I am thy Lord " was that Light. 

The Prophet says : " The Lord of all things is the Word 
"" be ", and "Alî is exactly that word". The Prophet also 
said : " I and 'Alî are from one and the same light ". The 
office of the Prophet depends upon mankind, and is limited by 
the reception of the revelation through Jabra'îl; he would not be 
commissioned for his mission until such inspiration is conveyed 
to him; it is obvious, therefore, that his mission depends on the 
services of Jabra'îl, as is made clear in the Coran (LIII, 3-4) : 
" . . . nor speaks he out of lust,—it is but an inspiration in­
spired". And Jabra'îl is an angel bringing to the Prophet the 
inspiration from God, as stated in the Coran (V, 71) : "0 thou, 
Apostle, preach what has been revealed to thee from thy Lord ". 
This implies :—" and thou art not commissioned to do some­
thing beyond this ". This mission of the Prophet is defined 
in the Coran ( X I I I , 40) : " Thy duty is only to deliver thy 
message, and Ours to reckon up ". 

The position of 'Alî is that of Walâyat ; he has no inter­
mediaries, but sees God without any intermediate "veils". 
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A n d again the Prophet said : " I a m carrying o n war w i t h 
revelation (tanzîl), and ' A l î — w i t h ta'wîl" ; but ta'wîl is the state 
of God Himself, as is said in the Coran ( I I I , 5) : " None knowr 

the interpretat ion (ta'wîl) of it except God, and the righteous ". 
This means tha t the Prophet and 'Al î belong to one and the 
same real i ty (haqîqat), and there is no differentiation (ghay-
riyyat) in their substance,—it exists only in appearance and in 
persons. A n d all tha t they say about belief in the One God 
(tawhîd), or about the difficulties [86 ] which they solve,—all 
this wisdom is tha t of the degree of Walâyat, because the Prophet 
has the degree of prophethood and of Wal&yat as well . The 
I m a m has the degree of Walâyat in mystery, and the prophet-
hood is open and manifest, but the degree of the " Successor ", or 
" Friend of God ' ' is higher and superior to t ha t of prophethood. 
Therefore the Walâyat of 'Alî is superior to the Nubuwwat of 
prophets, because the Wal&yat of the Commander of the Fai th­
ful is the same as the Walâyat of the Prophet about which the 
latter said : " I have moments o f (direct) intercourse w i t h 
God in which only the angels of the highest rank and prophets 
(?) can participate ". This means tha t at some moments the 
Prophet has (direct) communication w i t h God, in which no one 
can participate, except the highest rank of angels, l ike Jabra ' î l , 
and the Apostles, l ike himself, who has the rank of prophethood, 
which belongs to the degree of Wal&yat, also belonging to the 
Prophet. 

Thus it is probably tha t difficult subject which the Prophet 
explains, i.e. absorption in God (fanâ' fî'l-lâh), and eternal life 
in God (baqâ bil-lâh).1 A n d the Prophet said also : " I am the 
dot under the letter and I am the hidden book ". A n d 
he said also : " Wisdom is l ike a single dot, but the ignorant 
made it a mul t i tude ". This dot means the dot under the 
letter in the i n i t i a l word of the formula of Basmala, " i n the 
name of God ". A n d his substance, which is l ike a dot, forms 
every th ing , as al l the letters are developed from i t . In saying 
tha t knowledge is but a single dot, he refers to his own sub-
stance because his substance is the essence of al l knowledge. 
A l l the prophets th rough whom sacred books were revealed and 
al l such heavenly books themselves, cannot be disconnected 
from these letters ; and the letters cannot be dissociated 
from the dot . Thus the dot participates and forms the basis 
of a l l . This is why the Prophet said : " 0 'Al î , t h o u wer t w i t h 
a l l the prophets in mystery, and t hou hast descended w i t h me in 
open ". This means : " O ; Al î , t h o u ar t the mystery of God ; 
and the mystery of God made itself manifested in the person 
of M u h a m m a d " . 

1 Both these terms, and the subject itself, are ent i rely Sufic,— 
Ismailism proper does not know these. 
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In the state of Prophethood Not-being ('adam) became 
Thing (shay9) by Truth ; 

Every dot that was capable of possessing properties has 
become alive ; 

The kingdom and the power of every thing except God 
has become cancelled, 

When in the manifestation of the Wasî the Light of 
the age appeared from the Wine. [87] 

The earth and the heavens, with all that is found in them, 
exist only by the Word of God, and cannot exist without i t . 
By the wil l and order of God His Word manifests in that dot, 
mentioned by the Prophet (who called himself the dot under the 
letter v) - I f it disappears from the heavens or the earth, how 
can things remain existent ? Thus all things come from 'Alî, 
as is related in the hadîth : " He is with the Coran, and the 
Coran is with him ",—because these letters of the Goran cannot 
be written without the dot ; and God called him " the dot ". 

A dot became alif, and alif turned into all letters. 
Thus in every letter alif is called by a different name. 

In the Kashfi kâbir and the Jâmi'i kabîr 1 it is written that 
the Prophet said : " I am the Speaking (nâtiq) Word of God ". 
As a poet says : 

As *Alî was the " Speaking Word " (of God), 
He possessed properties like those of the Creator. 

Another poet says : 
It is the story of the light of a lamp and of a blind eye, 
Or of the privilege to witness a miracle, bestowed upon 

an atheist. 

The Prophet said : " God is not something whose existence 
is to be doubted,—verily He is apparent to the whole of the 
world ". 

A poet says : 
There is nothing to wonder if God makes 
The whole of the world synthetized in One. 
Every one who knows this, knows that this glory be­

longs to 'Alî, 
Who is on the throne, as the head of mankind. 

1 These treatises are mentioned neither amongst I smai l i , nor Ithna-
'ashari works. They are no t referred to by Brockelmann. Perhaps the 
titles are given in a wrong form. 

6 
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Another poet says : 
If thou couldst learn, after a careful search, 
The whole of the story, explaining the nature of 'Alîi, 
It would become clear to thee, by God, 
That 'Alî is the one who speaks through all tongues.1 

The Prophet said : " From the light emanating from the 
face of 'Alî God created 70,000 angels, who pray for mercy for 
him, and for his friends, t i l l the Day of Judgment". [88] And 
the Prophet also said : 

" When I was taken to the heavens on the night of the 
Ascension (Mi'râj), and as I was passing through a corner of 
i t , I saw an angel who sat on a chair (minbar) of light, and 
other angels were standing around him. I asked Jabra'îl, who 
this angel was ?—Jabra'îl replied : " Come near, and greet him ". 
When I went near him, and greeted him, I saw that he was my 
cousin, 'Alî ibn Abî Tâlib. I asked Jabra'îl: "When did he 
come before me to the fourth heaven?" Jabra'îl replied: "0 
Prophet of God, 'Alîi is the Manifestation of the miracles ; he is 
the central support of the earth and of the heavens ; the earth 
and the heavens cannot exist without him. But the angels, 
out of longing for 'Alî, complained to God, and God has created 
an angel from the Light of 'Alî, and now all of them in the night 
on Friday, and on Friday itself visit him 70.000 times, offering 
their praises and glorifications to God ". 

In the Manâqib of Imam Muhammad Bâqir 2 it is narrated 
that the Prophet said: " During my Ascension God the Allhigh-
est spoke to me by the tongue of 'Alî ibn Abî Tâlib. I asked : 
" O my Lord, dost Thou speak to me, or 'Alî does this ? " The 
reply of God was : " O Muhammad, I am not similar to anything 
in the world ; so it is no good to think of Me in the same way as 
of human beings, or to compare Me with anything, and it is no 
good to see Me as something definable. I have created thee from 
My own light, and 'Alî was created from thy light. Then, looking 
at every corner of thy heart, I found kAlî everywhere, and found 
that I loved no one more than 'Alî ibn Abî Tâlib. This 
is why I spoke to thee by the tongue of 'Alî, so that thy heart 
shall be quiet, and not frightened by awe ".8 

The Prophet said : " Love for 'Alî destroys sins, just as 
fire consumes fuel". 

1 From here to p. 88, lino 17 of the text,—omitted in the HB Abû 
Ishâq. 

2 No work with such title is known amongst early Shi'ite books. 
"Most probably the author again gives a casual designation instead of its 
.original title. 

8 These stories sound extremely non-Ismailitic, and most probably are 
-derived from some popular Ithna-'ashari works on the Mi'râj. They are 
not given in the HB Abû Ishâq, but from here both versions again begin 
to agree,—more or less. 
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The Prophet sa id : " I f m a n k i n d could b e un i ted i n the 
love for 'A l î i b n Abî Tâ l ib , God w o u l d not have created the f ire 
of H e l l ' . 

The Prophet also said : " God made a covenant w i t h me 
tha t H e w i l l not accept the fa i th of any of His slaves except for 
the love to the Prophet, to 'Al î , and his descendants ". [89] 

A n d he said : " Whoever is attached to 'A l î and to my 
descendants (awlâd), he is attached to m e ; and whoever loves 
me, loves God ". 

A n d he said : " Whoever hates ' A l î and my descendants, he 
hates me, and he who hates me, hates God the Allhighest ". 

True i t is wha t the Prophet says! May Our L o r d bless 
his slaves and make them pious, lending them His miraculous 
help, by H i s mercy and Hi s generosity! 



CHAPTER VI 

On the origin of the physical and spiritual worlds, on the 
origin and the end of tilings, and on the explanation of the 
degrees of dignitaries, from the mustajîb to the Imâm. 

In the preceding bâbs we have proved that only God has 
absolute existence : everything that is, exists through Him ; 
everything that separates itself from the existence of God, falls 
into absolute non-existence. Therefore the physical world, 
which is governed (by the laws), from the highest celestial 
sphere to the centre of the earth, exists only through the existence 
of God, i.e. it stands only by some force, which is one of the 
forms of the Might of God, and which makes it existent. The 
skies are like the father, the lights are like speech. (nutq)t and their 
sons are the inorganic matter, plants and animals.1 This power 
of God is spread in the heavens, which are like the father, and in 
the elements which are like the mother, and in the phenomena of 
physical nature (mawâlîd), which are like their children. Al l 
these are synthetized in man ; and because all such forms of the 
power of God thus become re-united in the person of man, his 
person, or form, lias to be that of God Himself. [90] The world is 
nothing but a magnified system of the properties of man ; and 
man is a synthesis of the properties (or elements) of the world. 
Thus, i i i reality, man is the Macrocosmos ; the elements of which 
he is composed all return to their proper place (markaz). There­
fore we can call these scattered elements, of which man is com­
posed, the world of things ('âlami mawjûdât). 

The world of spirits, or of the spiritual, means the world of 
realities (haqâ'iq), i.e. the world of ideas revealed in religion (din). 
It is because the existence of every thing rests upon its real proto­
type (haqîqat) which underlies the genus of things of every kind. 
The reality underlying all things (together) is revealed in the 
conceptions of religion (din). The spiritual world is the world 
of life (jân), while the corporeal world is the world of body and 
of (inorganic) matter ; both together are complete, but separately 
are nothing. 

In the " Blessed chapters " (Fusûli mubârak) 2 it is written 
that the body and the soul together form a body, and the soul and 
body together form a soul (or life, jân). The abstract plus the 

1 Tho subject of this paragraph agrees w i t h the HB Bâbâ Sayyid-nâ, 
p. 25 (orig. MS). 

2 Thin is yet another l i teral quotat ion from the same source as t h a t 
of the HB Bâbâ Sayyid-nâ. p. 27 (orig. MS). 
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sensual form together an abstraction, and the sensual plus abstract 
form together a sensual perception l; because if you look at a 
living soul from the point of relativity, i t wil l appear as a body ; 
and if you look at a body from the point of view of absolute 
reality, it wi l l be nothing but a living soul. And if an abstract 
notion is looked at from the point of relativity, it is nothing but 
a sensual perception, just as the sensual perception, looked 
upon from the point of view of the reality, is an abstract no­
tion. If you look at the reality itself from the point of view of 
relativity, i t wi l l be relative, and if the relativity is seen from 
the point of view of reality, it wil l be the reality. And if one 
sees the Unity of God from the point of view of relativity, it 
wil l appear as plurality, but if the plurality of the creation is 
seen from the point of view of the reality, it appears as the 
Unity of God. 

In the same " Blessed chapters "2 it is written that what­
ever is entirely real, it has nothing to do with relativity. And 
everything that is only relative has no share in reality. And 
what is relative from reality, has nothing to do with either ; 
and what is really real, and relatively relative, belongs to both 
these categories. Thus whoever sees the real and the relative 
in their proper positions, wil l be free from false and fictitious 
ideas. 

It is also said in the " Blessed chapters "8 that on the Last 
Day, when God will manifest Himself as a visible person, the 
aharîat [91] will appear futile and fictitious. 

We have already stated that on the Last Day everything 
will become alive, as is said in the Coran ( X X I X , 64) : " Verily, 
the abode of the next world, that is life,—if they did but know ! " 
This means that no one is alive except him who attained the 
knowledge about reality (haqîqat), as is also said in the Coran 
( X V I , 21) : " Dead, not living " ; and the future life is (entirely) 
the realm of religious realities, rûhdâiyyât. Thus the world is 
(like) a man. The Prophet says 4 that in the future life stones 
and heaps of dry earth will speak ; and since none except man 
can speak, it thus appears that in the future life everything 
will return to its origin, and that the original form of man is 
that in which he was created. This world of sense is, as stated 
in the Coran ( X L V I I I , 10) : " The hand of God is above their 
hands ; and whoso perjures himself does but perjure himself 

1 This apparently means: an abstract idea, accompanied by an in­
dividual case of experience of senses, remains an abstract idea; but a 
perception of senses, even accompanied by an association with a general 
abstract idea, does not become by this an abstraction. 

2 This passage does not belong to the HB Bâbâ Sayyid-nâ, though 
to some extent resembles i t . 

3 Again a literal quotation from HB Bâbâ Sayyid-nâ, p. 27 (orig. MS). 
4 Another quotation from the same work, p. 28 (orig. MS). 
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against himself ; bu t he who fulfils what he has covenanted 
w i t h God shall br ing h i m migh ty hire " . This means tha t there 
is no hand above His hand, because his mystery is the mystery 
of God, his ears are the ears of God, his eyes are the eyes of God, 
his tongue, his mou th , his speech, his commands, his prohibi t ions, 
— a l l are those of God ; and the orders and prohibit ions, the 
power of cancelling and altering are all in his hands. It is he 
who gives orders, by the saying (Cor. V, 60) : " Ver i ly , your 
protector is God and His Apost le ' ' , and " V e r i l y , I am the 
deputy of God on earth ". 

" The hand of God is above their hands ",—is revealed 
concerning h im , 

Because there never w i l l be anybody's hand above his 
hand.1 

The sharî'at, and the laws of this wor ld , and the " re turn " 
(ma'âd) of al l the fai thful and pious, a l l refer to the sacred sub­
stance of Our Lord ,—Exal ted and Exto l led be He,—as is stated 
in the Coran ( X X I , 93) : " Every th ing returns to Us " ; and 
( X C V I , 8) : " Ver i ly , the things re turn to t h y L o r d " ; and ( I I , 
151) : " Ver i ly , we are God's and, ver i ly , to H i m do we re turn ". 

The world of man who acquires the knowledge of the Imam 
is the world of eternal life, and unending existence. B u t the 
end (ma'âd) of the unbelievers and renegades is nothing but 
eternal non-existence and final ext inct ion, [92] which is spir i tual 
He l l . Some of them may re turn (into life ? ) in the form 
of animals ; but finally they wi l l k i l l each other. As we have 
already mentioned, they w i l l never a t ta in the knowledge of 
the Truth,—except gradually. As we have shown, the people 
who possess the T r u t h are those who belong to the rel igion 
(din) of the da'wat of Our L o r d . Thus none who does no t 
associate w i t h them can find the way to God. So long as he 
does not do this, he is fallen far away from God, who is eternal 
Life and perpetual Existence. A n d if he falls far from these, he 
goes to non-existence. 

Thus it is clear that the people w i t h whose help one may 
a t ta in salvation (ma'âd), are the people of the religion (din) and 
of the da'wat. The salvation (ma'âd) of the enemies of religion 
(ahli tadâdd), is to seek for the T r u t h , to step on the highway 
of the T r u t h , and to become members of the " people of gradual 
progress ", ahli tarattub, i.e. the I smai l i communi ty . A n d if 
they t r y then their best, they come back to the people of U n i t y , 
ahli wahdat. A n d those mu'mins who are in possession of good 
qualities and good morals, and are not defaulters in the dis­
charge of their service to God, become angels. B u t those who 
t u r n their faces away from God, or those who mislead others, 

1 The same verse is quoted again on p. 115 (text). 



OH. V I . CONVERSION. [92-93] 87 

are real dîws and ghûls. A n d those who in their goodness have 
not a t ta ined the degree of angels, and in thei r badness have 
not a t ta ined the degree of the dîw, shall become .parîs.1 

To sum up, the Throne of God, 'Arsh, the Kursî, the Board 
(Lawh), the Pen (Qalam), Paradise, and H e l l , — a l l these refer to 
(the soul of) man. Thus, Paradise is the state of the man who 
calls people to God and to things Divine,—such a person is Good 
(sawâb). This is w h y the Prophet says tha t Salmân is the life (or 
soul, jân) of Paradise. A n d He l l is the state of the man who 
drives the people f rom God and from things Div ine ; such a man 
is a punishment to himself and to a i l the people of He l l . 

Bâbâ Sayyid-nâ says 2 tha t if a black stone is to be punished, 
i t is named after a bad man. Therefore i t transpires tha t in the 
future life the black or whi te stone is (like) a human be ing 3 ; 
and no one can a t ta in freedom from fictitious beliefs u n t i l every­
t h i n g is visualized (mu'ayyan), and personified (mushakhkhas) 
for h i m . 

W i t h the help of Our L o r d , we w i l l t e l l this in the chapter 
on conscious m i n d (nafsi nâtiqa), explaining in detail what is the 
beginning and the end of things (mabda' wa ma'âd). 

A fai thful one, who possesses the virtues and devotion to God, 
and is helped by support (inâyat) and the mercy of the L o r d 
of his t ime, whom he knows, develops a great longing for the 
knowledge of God, and seeks the way unto H i m . Then, after 
wandering amongst the 72 sects, [93] he sees all their f u t i l i t y , 
and finds for certain tha t he, l ike others, worshipped not God 
but his own fictitious ideas and fantasies. The fire of remorse 
begins to devour h im , burning his (personal or individual) exist­
ence or non-existence, or his i nd iv idua l i t y ,—al l become burnt . 
W i t h the help of Our Lo rd , who shows h i m the r ight way, he 
comes across one of the functionaries (hudûd) of the true religion 
(dîn), i.e. a dâ'î, or a competent teacher. After the true teacher 
tries h im in many ways, and finds h i m suitable as a servant 
to Our Lord , he reveals to h im the doctrine of the da'wat, 
as much as he is capable to understand, and he accepts it 
w i t h all his heart and soul (jân). Then he becomes subjected 
to various regulations and restrictions, from which he does not 
shrink. This new servant who is in possession of pure fa i th 
(sâhib yaqîn), receives the name of mustajîb (i.e. one who has the 
r igh t to ask questions concerning the secret doctrine of the 
religion), and the teacher instructs h im in the proofs and p r in ­
ciples of the True Fa i th . Concerning this there is said in the 
Coran ( I I . 24) : " . . . tha t God sets fo r th a parable of a m o t h , 

1 Apparent ly a paraphrase of the HB Bâbâ Sayyid-nâ, pp. 29-30 (or ig . 
MS) ; the t ex t does not agree l i tera l ly , bu t the subject is the same. 

2 Here the quotat ion is l i tera l , cf. the H B B S , p. 31 (orig. MS). 
3 Or : " certain states of human soul ". 
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or of what is bigger than i t " . The moth (or gnat) rises 
from the water of knowledge of the Reality ; it is the weakest 
of all creatures that fly. The flying towards heaven is an al­
lusion to its being inimical to the elephant, as it can fly amongst 
the different birds and the stars of heaven, by which are meant 
the dignitaries of the right faith ; the elephant is a heavy animal, 
which always has to walk on the earth. He cannot even look 
at the sky ; he is like the learned man amongst the followers 
of the zâhir of the sharî'at. But a mosquito gets through his 
skin (which is the zâhir). This is an allegory of the rnustajîb's 
overpowering the people of the zâhir, and of making that doc­
trine lose its prestige in the eyes of its followers. 

When the rnustajîb is perfected in his learning, and his 
learning becomes such as to make him able to teach others, 
and to lead them out of their errors, he receives the title of 
ma'dhûni asghar, or the " junior licencee ", from the senior 
rna'dhûn, or from the teacher. He thus becomes licenced to 
deal with the people of those religions, and the teacher gives 
him a licence to preach amongst them. When he succeeds in 
this, and claims a higher degree, the hujjat gives him the title 
of the ma'dhûni akbar, or senior ma'dhûn ; this degree implies 
absolute freedom to preach amongst any people that he thinks 
necessary. When he tries to get a still higher degree, he 
becomes a teacher, mu'allim, by being appointed by the great 
hujjat in one of the provinces (jazâ'ir). He thus becomes one 
of the twelve Iâhiqs, who are in charge of different provinces ; 
every mu'min, or rnustajîb who resides in that district or province 
is under his command.1 [94] 

In addition to these degrees there is the degree of the dâ'î. 
This degree gives no special province into his charge, but he 
has the absolute licence to oarry on the propaganda. After this 
there is the degree of the highest hujjat, and after comes that of 
the Imam. There is no intermediary between the Imam and 
the Great Hujjat. The knowledge of the hujjat is Divine (ta'yîdî), 
and he is infallible, or error-proof (ma'sûm az khatâ): he corres­
ponds with the First 'Aql. One cannot know the Lord except 
through him, as one cannot know God except through God. 
Only one man can really know God, and this is the great hujjat. 
A l l other people know Our Lord only through him, as the 
manifestation and the brilliance of the Reason ('aql) appears 
in him only. He is the " Gate of Knowledge ", and the Gate 

1 This state of things belongs, indeed, to a much earlier period, and 
probably ceased to exist soon after the spli t . The arrangement itself, 
and the terminology, are very archaic ; most probably the author took 
this from an early Ismai l i work. The term Iâhiq, which is rare even 
in the early l i terature, most probably is in tent ional ly introduced, to 
avoid confusion w i t h the te rm hvjjat, which is used by the Nizârîs in a 
different sense. 
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of the glory and mercy of Our Lord. He is the means of 
knowing the Laws of the Reality (haqâ'iq), and of solving 
doubts ; he is the governor and the commander of all the true 
faithful, and whoever disobeys him is placed in Hell, and suffers 
eternal punishment. The manifestation of the Divine attributes 
and His exalted properties attains its perfection in the fyujjat. 
A l l hujjats are the same in substance. The Imam, who at the 
period of his (full) manifestation is the Qâ'im of the great 
Resurrection, is very near to him ; he is greater than the hujjat, 
through his revealing the mysteries of the Reality (haqâ'iq). 

Whoever attains the mercy of Our Lord, is saved from 
punishment ; and whoever is subjected to i t , wil l always remain 
in such a state. May Our Lord give us friends as help, and may 
He keep open for His slaves the door of His mercy! These 
degrees which we calculated here are seven; their mystery wil l 
be explained in the seventh bâb, or chapter, if Our Lord helps us. 

* 



C H A P T E R V I I 

Explaining some of the ta'wîls, or allegories of different 
expressions ; the reasons of this treatise being divided i n to 
seven chapters ; and a summary of the interdependence between 
the Universe and the human ind iv idua l i ty . A l l these I w i l l 
explain, w i t h the help of Mawlâ-nâ, Exa l ted and Exto l l ed be He f 

(A. The t a 'w î l of the prescriptions of the sharî'at.) 

Ritual Purification (tahârat). I t s meaning is : making one­
self clean from the acts which are commit ted by those w h a 
stick only to the outward side, zâhir of the teaching. A b l u t i o n 
means the returning to the knowledge of the I m a m , because 
water in the system (hadd) of ta'wîl symbolizes the knowledge 
of the real t r u t h (haqîqat). When a slave of God purifies himself 
from the acts of the zâhirîs, he attains the knowledge of the 
religion, which is the recognition of the I m a m . A n d whenever 
he falls into zâhir, he has to re turn to the knowledge of haqîqat, 
so tha t he may be again purified. [95] Washing the head, 
the hands, the nostrils, and the mou th means (obtaining) the 
knowledge of the dâ'î, of the Iâhiq,1 and the teacher (mu'allim). 
Washing the face and both hands to elbow means the knowledge 
of both the Fundaments (Asâsayn).2 The touching (mash) 
of the head and the feet means the knowledge of both funda­
mental principles (ad), and the rejection to converse w i t h the 
wicked or w i t h the adversaries of the true religion, and abstain­
ing from communicating the secret doctrines to outsiders (ahli 
zâhir). 

The substi tutional purification, tayammum, means tha t if 
there is no possibility of coming in to touch w i t h the hujjat, 
one has to seek purification w i t h the help of the dâ'î, or the 
teacher (mu'allirn), or the ful ly in i t ia ted (ma'dhûn). 

Ri tua l uncleanness (janâbat) is of two kinds,—pollut ion in 
sexual intercourse, and in sleep. The meaning of sexual inter­
course is instruct ion (ta'lîm). This means tha t if a mistake or 
error happens in i t , the teacher must puri fy himself w i t h the 
knowledge which comes directly from God ('ilmi ta'yîdî), wh ich 
is the " flowing water ". B u t if he cannot obtain this original 
(ta'yîdî) knowledge, he should purify himself w i t h the knowledge 
derived from instruct ion (ta'lîmî),—and this is similar to tayam-

1 About this term cf. above, p. 88, note 1. 
2 Usually this term implies the Prophet and 'Alî, cf. pp. 57 and: 

102 (of the text). 
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mum. Pollution in sleep (ihtilâm) is a sign of adolescence. 
This means that when a faithful comes to the age of maturity, 
being instructed with the help of the original (ta'yîdî) knowledge 
and the disciplines of the religion, he must free himself from 
the teaching of the ordinary doctrine ('ulûmi zâhir). 

Prayer (namâz). Its meaning is "being in contact" (pay-
wastagî), because the word salât, prayer, comes from the word 
waslat, i.e. contact, junction.1 This is the arriving at, or reaching 
the knowledge of the Imam and of the true religion (dîni haqq), 
after the purification (tahârat), which means becoming free 
from association with the adversaries. The call to prayer 
(bângi namâz) is preaching (da'wat), i.e. calling the people who 
seek for t ru th (ahli haqq) to the recognition and knowledge of 
the Imam. It is a very important matter,—for this reason 
one has to say : " Come to the best of actions " , 2 — i t really is the 
best one can do. The Prophet said : " The mu'adhdhins, or 
the persons who call the people to prayer, wil l be those who 
have the longest necks on the day of Resurrection ". This 
means that the Prophet called the dâ'î long-necked, which in 
ta'wîl means one who knows the people well. Whoever knows 
the mysteries of the sharî'at, has arrived at haqîqat. And who­
ever has attained the knowledge of the Imam has arrived at the 
state of continuous prayer, as it is said (Cor. L X X , 23) : " Those 
who persist in their prayer ". Such people are exempt from the 
prescriptions of outward law (sharî'at). It is said in the Coran 
about the law (sharâ' i') ( L V I I , 13) : " Within it shall be 
mercy, and outside and before it is torment ". The grave is 
the human body, and the torments of the grave are the prescrip­
tions of the sharî'at. The trustees of Hell, the Nakîr and Munkar, 
are tyrants oppressing the outside world. 

Our Lord, the King of the Day of Resurrection (Qâ'imu'l-
Qiyâmat) is the Lord of the time,—prostration and glorification 
be due at his mention!—His rules and laws of the Resurrection 
[96] are the inner meaning of the prescriptions of the sharî'at. 
The angels conveying the reward are functionaries of his religion 
(hudûdi dîn). The inhabitants of Paradise are those who became 
emancipated from the letter of law (zâhir), and who attained the 
understanding of its inner meaning (bâtin). In this world their 
reward is their being relieved from undergoing the obligatory 
rules imposed by the sharî'at. The Prophet said: " Their punish­
ment and chains on them become non-existent ". The meaning 
of the Day of Resurrection is what is said (Cor. L X X X V I , 9) : 
" The day when the secrets shall be tried ". 

1 This etymology is, of course, quite " myst ical ". 
2 As is well known, this sentence forms a par t of the Shi ' i te formula 

of the adhân, or prayer cal l . It is never used by the Sunnites. 
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The meaning of the chief mosque is the hujjat, as a l l come 
around h im ; other mosques are the teachers. The meaning of 
the qibla is the tu rn ing of everybody towrards the hujjat, which 
is necessary ; but the .hujjat turns his face towards the I m a m 
only. 

The meaning of the fast (rûza) is to observe the taqiyya, 
i.e. precautionary dissimulation, and to keep secret f rom the 
enemies the tenets of the religion which is to be preached (dîni 
da'wat). The day of the festival (of breaking fast) is the day 
of the Great Resurrection (Qiyâmati qiyâmât), when, by the omni­
potence of the command of the Qâ'im, a l l people w i l l be over­
powered by argument and proof. 

The meaning of the zakât, or religious tax, is teaching the 
religion, and making i t reach the fai thful in accordance w i t h their 
capacity to understand i t . A l l over the wor ld the zakât is 
collected by the deputy governor (wall), who divides it according 
to the oath (?), bay'at, of different people.1 Is it not tha t al l 
the knowledge of the religion is found w i t h the I m a m , and he 
conveys it to everybody in proport ion to his degree of advance­
ment ? The dis tr ibutor is the hujjat, who conveys as much of 
it as one can stand. 

The meaning of hajj, or pilgrimage to Ka 'ba , is gradually 
abandoning beliefs which one originally had, and advancing by 
stages, from mustajîb to hujjat. The ut ter ing of the formula of 
labbay-ka means accepting the preaching of the dâ'î. A n d 
pu t t i ng on the special pi lgrim's dress, ihrâm, means gett ing 
away from the practice and the society of people who stick only 
to the letter of the religion, zâhir. Hun t ing , or taking pos­
session, or sexual intercourse, etc.. a l l are prohibi ted u n t i l the 
hajj is finished. This means tha t when one abandons the people 
of zâhir, he must not preach to anybody u n t i l he reaches the 
Ka 'ba and the qibla of the True religion, haqîqat, and receives the 
permission to carry on the preaching (da'wat). Running, or 
circumambulating ( in the rites of the pilgrimage) means hasten­
ing towards the I m a m . Observing the hajj ceremonies of j a m ' 
and kasr signifies the hujjat and the I m a m . Throwing stones 
means dr iv ing away devil-l ike people. Taking the water of 
Zamzam is seeking after the knowledge of the religion. A n d 
t ak ing away the ihrâm means gett ing away from the punish­
ment of the prescriptions of sharî'at. 

The meaning of the (restrictions connected w i t h having) 
menstruations is this : every high priest (Iâhiq) or teacher 
(mu'allim) who feels some doubt in religion, even if he has the 
permission [97 ] to teach others, must abstain from performing 
the namâz, i.e. continuing preaching (da'wat), u n t i l he over-

1 In the HB Abû Ishâq, in which the text in this place, on the whole, 
literally agrees, the word bay'at is omitted. 
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comes that doubt. Pregnant women have no menstruations,— 
this symbolizes those who have accepted the real knowledge 
(haqîqat), and who thus became free from doubt and suspicion. 
As old women have no menstruations, thus those who are for a 
long time in the state of acceptance of the religion become 
immune from doubt and suspicion. The meaning of is t ihâda 
(or purification after menstruation) is referring in everything 
to the teacher (mu'allim). and inquiring of him so long as one 
feels a doubt in religion. 

The meaning of sleep is being negligent in religious matters, 
after the knowledge of religion had been communicated to one ; 
and a complete neglect is like death. Sleep resembles death, 
though in reality it is not the same. Thus those who enter the 
religion and the da'wat, which mean life, may fall into the 
sleep of negligence. To awake from the sleep is to reflect about 
this negligence, and purifications after sleep mean returning to 
the knowledge of religion. 

The meaning of dress, and generally covering one's nudity, 
is the keeping hidden, from those who do not deserve to be 
trusted, the things and the covenants that are secret. 

Prostration when imploring forgiveness for the sin com­
mitted means this : if a believer who is fully initiated (ma'dhûn), 
or a dâ'î, commits a mistake, ho must return to the higher 
(bâtin) knowledge which is with the hujjat, because the prostra-
tiorr (sajda) symbolizes the Nâtiq or the hujjat. 

The meaning of travelling (safar) is progress along the 
degrees of ta'lîm, i.e. learning the doctrine. 

- The meaning of marriage (nikâh) is being connected with 
the teacher (mu'allim,), and the conception of the seed of his 
orders, i.e. accepting the word of his preaching (da'wat). 

The meaning of divorce is keeping aloof from unworthy 
people, i.e. those who are not worthy of being trusted with the 
word of the religion. 

The meaning of death is failing to acquire true knowledge 
(ma'rifat), and true religion (haqîqat). The meaning of the 
prayer over the dead is this : when the pupil falls into ignorance, 
i.e. when he dies, himself, or when his true spirit (rûhi haqîqat) is 
killed by false teaching, his religious teacher helps him with the 
preaching of the true knowledge. If he accepts i t , he becomes 
resuscitated, as if by the breathing of Jesus. I f not,—he wil l 
be buried in the dust of the ignorance of superficial knowledge 
(ilmi zâhir), and he wil l decompose in i t . 

(B. The ta'wîl of some selected verses of the Cor an.) 

In this treatise (risâla), thus much we have given of the 
ta'wîls, or allegorical interpretations, of different prescriptions of 
sharî'at, and of the outward meaning of the Coran, which also 
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are explained here. I wil l mention here yet another number of 
ta'wîls of the verses of the Goran. 

God the Allhighest said (Cor. I V , 158) : " For the injustice 
of those who are Jews have we forbidden them good things ", 
from the food.1 This means that those who were in touch 
with the Prophet, committed a crime, i.e. they referred his 
command about the appointment of his Wasî, as a caliph, to 
some one else,—and the meaning of crime {zulm) is committing 
what is not lawful. In the preceding chapters we have found 
[98] that the office of the caliph belongs only to the Wasî of 
the Prophet. Therefore '' pure food " became prohibited to them, 
i.e. the interpretation (ta'wîl) of the Goran, which is pure. This 
was the (exclusive) privilege of 'Alî, because the whole of the 
Coran is bequeathed to him, while obvious doubts and taking 
possession by force belongs to people of zâhir, or superficial 
understanding of religion. 

The knowledge of the mysteries of the prescriptions of 
sharî'at, and cancellation of the burdens imposed by these, are 
not for those who stick to the outward side of religion (zâhir) ; 
this is indicated in the verse of the Coran (V, 6) : " Lawful for 
you today are good things ". Day is the time when the sun is 
visible, and this symbolizes the appearance of the sun of Imamat, 
—to every one who reaches the sunshine of Imamat, and can 
see by i t , good things are accessible, as is stated also in the verse 
( V I I , 30) : " Say : who has prohibited the ornaments of God 
which He brought forth for His servants, and the good things 
of His providing ? " This means : Say, 0 Muhammad, that the 
path of seeking the (inner) meaning (of religion) is prohibited to 
those who practice (outward) obedience, worship, and recite 
prayers, and to them the gorgeous dress and the ornaments 
are unlawful and improper, because God has prepared these 
pure ornaments (only) for His (thoroughly devoted) slaves. It is 
also said in the Coran ( X L I , 44) : " Say : this is for those who 
believe,—a guidance and healing ", i.e. (these ornaments) are 
the verses of the Coran, which belong to the faithful; they 
indicate them the right path and the healing. Error and humilia­
tion belong to those who stick to the outer side of the religion 
(zâhir), persisting in their belief that the Coran cannot be inter­
preted allegorically. The " pure bread " is the world of realities 
('âlami haqîqat), which is free from the contamination of doubt 
and error, and which is accessible to those who recognize the 
Imam of their time, so much as they have capacity for this, 
knowing their superior dignitaries (hudûdi lulwâ). 

It. is said in the Coran ( X X X I I I , 7 ) : " A n d when We 
took of the prophets their oath,—from thee, from Noah, and 

1 The last two words are apparently taken from the Cor. V I I , 30. 
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Abraham, and Jesus ", to establish the religion.1 This means : 
O Muhammad, We took the oath of allegiance to Imamat from 
all the prophets, who had to observe the covenant of Ghadîr 
Khumm, i.e. that they should lead the people to the Qâ'im of 
the Qiyâmat, observing the rights of their Wasîs, who are the 
guardians of the ta'wîl of the First and Last Day. It is said 
in the Coran (CX, 1): " When comes God's help and victory, 
and thou shalt see men enter into God's religion by troops,— 
then celebrate the praises of thy Lord, and ask forgiveness of 
Him. Verily, He is relentant ". This means : when the Qâ'im 
of the Qiyâmat manifests himself, the people will come in crowds 
to join the religion of Truth. Pray then for forgiveness, [99] 
and return to God from the ways of acting such as belong to 
the zâhir. One has to turn from what is a mere symbol in the 
outward form of religion, and go to what is implied in i t . It is 
said in the Coran ( I I , 6) : " God has set a seal upon their hearts 
and on their hearing ; and on their eyes is a dimness". This 
means : God has sealed the hearts, eyes, and ears of the people 
who stick only to the outward form of religion (zâhir), so that 
they cannot find their way to the Truth (haqîqat). It is said in 
the Coran (IV, 54) : " They believe in Jibt and Tâghût ",2 i.e. 
they believe in the leaders who lead them astray and make them 
err, as is said in another verse of the Coran ( I I , 17 or 166) : 
" Deaf, dumb, blind, and they shall not see " (or turn, from 
errors). There are many other verses which allude to those who 
are blind and deaf when concerned with the true Imams, but 
believe in the false leaders,—their hearts and eyes are sealed. 

It is said about the true Imams ( I I , 258) : " The patron of 
those who believe, He brings them forth from darkness to light ", 
i.e. they, the Imams, make the whole world full of light. This is 
also said about the true Imams ( X X I V , 35) : " God is the light 
of the heavens and the earth; His light is like a niche, in which 
is a lantern, and in the lantern is a lamp ". This means that the 
Light of the Truth of the Most High is the Imam of the time; 
it shines in the heavens and the earth, filling them with light.. 
It shines from the niche of the Prophet, by whose light man­
kind is guided. The lamp is the heart of 'Alî, who is the Wasî 
of the Prophet,—he lights the glittering stars of the line of his 
successors (dhurriyyat), which shine from the blessed olive tree, 
i.e. Abraham, the Friend of God, and 'Alî, the descendant of 
'Imrân. The Prophet is a descendant of Abraham, and 'Alî is a 
descendant of 'Imrân, as is said in the verse of the Coran ( I I I , 
30) : " Verily, God has chosen Adam, and Noah, and Abraham's 
people, and 'Imrân's people above the worlds ". 

1 The later words are not found in the Coran. 
2 Names of two demons or idols, mentioned in the Coran. 
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Tûbâ from the Throne of God,—welcomel 

Every heart that is obedient to the Imam of the time. 

It has already been explained in the Third Chapter that the 
following verse refers to the false leader*. [100] (Imâmâni bâtil) 
( I I , 259) : " But those who disbelieve, their patrons are (like) 
Tâghût,—they lead them forth from light to darkness ". The 
name Tâghût comes from tughyân,—disobedience, i.e. insub­
ordination to the command of God, i.e. to the true Imams.2 

It is said (VI , 122) : u Is ho who was dead and We have quickened 
h i m " , i.e. by the knowledge of religion we resuscitated him 
who through his ignorance was dead. It is said (XV, 99) : 
" And serve thy Lord until certainty shall come to thee ", 
i.e. one has to bear the burden of the restrictions of sharî'at 
only until one has attained the state of complete conviction in 
his belief. 

It is also said (Cor. X X I V , 31): " A n d let them not dis­
play their ornaments . . . save to their husbands and fathers, or 
the fathers of their husbands ", i.e. women, by whom are meant 
the new initiates, should not disclose the secret doctrine. 
Teachers are compared with men, and new initiates with women, 
—they should not reveal to the enemies what they know about 
the doctrine and its preaching; they can speak about this only 
to their husbands, i.e. their teachers. 

I t is also said (V, 96) : " K i l l not game while ye are on 
pilgrimage ",—i.e. one should not carry on preaching without 
special permission and instruction. But one has the right to 
k i l l small snakes, scorpions, and large snakes which are 
dangerous ; this means that one can fight the avowed enemies 
of the religion, the Gog and Magog who threaten the faithful,3 

and whom Abraham has annihilated,—they were the people 
who used to stick (only) to the outward form of religion. And 
the story about how he smote their chief on his shoulder with 
an axe, means that he defeated them by their own arguments. 

It is said ( X V I . 92) : " Verily, God bids you do justice 
and good ". The meaning of justice is the rank of the Prophet, 
as justice means both sharî'at and the Prophet. And the 
meaning of " doing good " is connected with the rank of the 
Wasi, i.e. Mawlâ-nâ 'Alî, because it implies his doing some 
people a special favour ('atâ). This is the rank of the Wasî' 
who always was, and always will be, because ( L V I I , 3) : " He 
IB the first and the last, and the manifest and the hidden ; and 
he all things doth know ", choosing some people to whom he 
reveals his ta'wûl. It is said in a hadîth : " Doing good means 

1 In both copies this bayt appears in an incomplete form, in the 
first half some words being omitted. It is omitted in the HB Abû Ishâq. 

2 The etymology is again popular. 
3 The next few words are illegible in both copies. 
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that you worship God as when you see Him present before you ". 
And Mawlâ-nâ says : " I would not worship the Lord, could 
I not see Him, and if He did not prohibit fornication ".1 

[101] May Our Lord help His slaves to obey the religion! 

(C. The reason why this treatise is divided into seven chapters.) 

We have given here some interpretations (ta'wîl) of the 
Coran, so that they would not be missing in this work. Now 
we have to explain why this book is divided into seven chapters. 

Looking into the system of the true religion, its Foundation 
(Asâs) and its Preacher (Nâtiq), we find that the degrees of its 
dignitaries are seven, from Imâm, Bâb, Asâs,2 to mustajîb. On 
examining the Universe and human nature, we see that every­
thing therein consists of units of seven. It is said in the Coran 
( X L I , 53) : " We will show them Our signs in the regions and 
in themselves ", i.e. we will show them the degrees of the 
dignitaries (hudûd) of the religion in the Universe and in their 
own nature. We will give here some of them. 

First of all, the number of the first seven ranks (hadd) is 
a perfect number. The meaning of perfection is its being 
composed of numbers which are perfect in their being simple 
numbers,—thus it is a sum of simple (perfect) ones. This number 
is composed of three degrees : first the Nâtiq, secondly the Asâs, 
and thirdly the Bâb. They are perfect in their being only one 
in each k ind; being taken in pairs they make four; four plus 
three is seven. We find that everything in the Universe and 
in human nature is composed on the same lines ; there is, how­
ever, another type, composed of eight. The latter is also derived 
from seven, because, if calculated from one, which corresponds 
with the degree of ivalâyat, i t wil l make only seven. And still 
another type is composed of twelve, and this consists of four 
and three which make seven. Thus all numbers are reduced to 
seven. 

There are seven heavens, which have seven planets ;3 

there are seven earths, seven seas, seven climes, seven strong 
winds, seven days of the week,—these make seven times seven. 

Man has seven parts of the body : two hands, two feet 
and legs, a face, nose, heart, liver, stomach lungs, spleen and 
kidneys. In another way : hair, skin, flesh, bones, veins, fat, 
and blood. Also seven senses of perception (mudrik) : hearing, 
sight, taste, smell, growth, [102] reasoning, and imagination. 

1 Follow a few sentences invoking curses upon the enemies of 'Alî 
and Imams. 

2 Cf. about this term p. 72, note 1. Bâb here probably means the 
hujjat. 

3 Usually Muhammadan astronomers accept nine falaks, adding to 
these seven also the falak of the fixed stars, and the Jalaku'l-muhît. 

7 
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Seven forms of i n s t i nc t : a t t rac t ion , touch, digestion, repulsion, 
direct ion, g rowth , and procreation. Man comes out of seven 
substances: plasm, clay, sperm, c lot ted blood, foetus, flesh, 
and bones. I t i s sa id : " W e created h i m f ina l ly ' ' . Sta­
b i l i t y is found only i n combinat ion. A n d man i n his life passes 
through seven phases : new born ch i ld , infant , ch i ld , boy, y o u t h , 
adul t , and o ld man. Thus these also appear in sevens. 

" Muhammad the Apostle of God " is w r i t t e n ( in Arabic) 
w i t h only seven letters. Similar ly , the expression " there is 
no de i ty bu t A l l a h ". The Coran is d iv ided in to seven parts 
(qismat) ; there are seven lengthy chapters in i t . Seven chapters 
begin w i t h a prefixed letter mîm ; there are seven verses ( in 
the first chapter) : the formula " in the name of God " is also 
composed of seven letters. 

There are seven lawgivers,—six periods of the religious law 
(sharî'at) : Adam, Noah, Abraham, Moses, Jesus, and Muhammad 
the Apostle of God, and one is tha t of the Qâ'im,—prostration 
and glorification be due at his mention ! The Wasîs are also 
seven l : Seth, Sâm, Ismâ' î l , Aaron, Simon, and Mawlâ-nâ 'Al î . 
It is said in a hadîth : " (God) created them from seven, gave 
bread from seven, and they prostrated to God seven t i m e s " (?). 

There are only seven tastes, seven colours. The expression 
" but A l l ah " 2 is the scale on which al l the prescriptions of the 
religion become equal. The knowledge of the (hidden meaning 
of) letters is the foundation of a l l sciences. I have to say there­
fore : the formula of the profession of tawhîd contains two 
prescriptions, one negative, and the other positive, and seven 
" jewels ". The expression " bu t A l l a h " consists of four ele­
ments. The sentence " there is no dei ty bu t A l l ah " in w r i t i n g 
is composed of seven separate groups of letters which are joined 
to one another (muqta'). It consists of twelve letters. A l t o ­
gether there are twenty-eight . 

[The author continues in the same strain his speculations about these 
mystical numbers, seven, twelve, twenty-eight, etc. He seeks for ex­
planation of their supposed to be mystical meaning in arbitrary and 
fanciful associating them with different planets, elements, physical faculties, 
etc., in accordance with the ancient ideas. It is hardly worth while to 
repeat all this stuff in full.] 

We have found the sphere of religion s imilar ly composed of 
groups of seven, cf. the Nâtiq and Asâs : three degrees of believers 

1 There is no mention anywhere of the name of the Wasî who will 
accompany the expected Qâ'im, and it seems that there is even no indica­
tion as to whether the latter will have one. The early Fatimid tradition 
regarded Imam Muhammad b. Ismâ'îl as the initiator of the seventh 
millennial dawr. But later on this belief was apparently forgotten ; 
anyhow, it is never mentioned in the Nizari works. But even in this 
tradition there is no mention of the Warn of the Sâb'u'n-nutaqâ', as the 
Qâ'im is there called. 

2 i.e. the second half of the Mnhammadan creed. 
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receive from the Nâtiq the revelation (tanzîl), and from the 
Asâs the interpretat ion (ta'wîl) ; these degrees are those of 
mustajîb, of ma'dhun, and of mu'allim. Four other degrees 
receive (the knowledge) by special favour, 'alâ : the Iâhiq, the 
hujjat, and the two asâses.1 [103] There are seven Imams in . 
every period.2 There are twelve lâhiqs.3 Altogether these 
are twenty-eight . The expression ." there is no deity but A l l a h ", 
which is basic (mîzân), in such matters, consists of twelve letters. 
The same is the case w i t h the expression " Muhammad the 
Apostle of G o d " , and the " Commander of the Fa i th fu l ", 
" Alî i b n Abî Tâl ib ", " Muhammad i b n Isma/îl ". Similar ly , 
the name of the Qâ'im, the L o r d of 18.000 worlds,—prostration 
and glory be due at his ment ion !—Mawlâ-nâ Mustansir b i ' l - lâh, 
is composed of twelve letters. By his exalted name all creation 
is kept in existence. God the Most H i g h said : " The Creator of 
everyth ing and the nourisher of every l i v i n g creature " . A n d in 
another place is said : " L i v i n g One who never dies, Merciful, 
whose l igh t never becomes extinguished in the heavens, on the 
earth, and in human beings " . In the Coran ( X X X , 21)) God 
addresses these words to the Nâtiq : " Set t h y face steadfast 
towards the religion as a hanîf. according to the const i tut ion 
whereon God has consti tuted men ; there is no altering the crea­
t i o n of God,—that is the standard religion ". This is proved 
by the words of God : " God created A d a m after His own form, 
the Merciful ",4 and ( X X X I I , 8) : " A n d breathed in to h i m of 
His sp i r i t " . A n d i t i s said further on (Cor. I I , 32) : " A n d 
when We said to the angels : prostrate before Adam,—they 
prostrated before h i m , save Ibl îs , who refused and was too 
proud, thus becoming one of the unbelievers ". He said : 
" Prostrat ion is only due to God, but A d a m is created from dust, 
and dust is a dark substance. I am created from fire, and fire 
is f rom l i g h t " . When he thus disobeyed God, a curse fell upon 
h i m , and he became expelled forever. [104] 

The same l igh t is present in the wor ld , and God's order to 
prostrate before A d a m is an absolute d u t y and the foundation of 
the religious duties of man, who should recognize the Adam of 
his own t ime and know h i m , so as to be saved and to obtain 
peace. 

1 As already mentioned (cf. note 1 on p. 88), the Iâhiq and the 
hujjat are usually treated in F a t i m i d l i terature as synonyms. 

2 This is again a relic of the earlier strata of the I smai l i evolut ion. 
The " seven Imams " often appear in the Wajhi dîn, just as they are 
frequently mentioned in the early F a t i m i d l i terature. B u t later on the 
idea is more and more forgotten. In the genuine Nizar i l i terature such 
references are quite exceptional. 

3 Thus we can see tha t these Iâhiqs are the same as the hujjata 
(cf. note 1 on p. 88). 

4 Again the same doubtful expression, cf. above, note 1 on p. 55 
(of the translat ion). 
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The Prophet said : " I was a prophet when Adam was still 
between clay and water ". This means that God the Most High 
said that many thousand years before the creation of either the 
world or Adam, the light of Prophethood and of walâyat was with 
Him, behind the veil of the Substance which is " beyond doubt ". 
" I wanted to manifest Myself in the world, so I appeared in this 
form, and with these attributes. " 1 

This is the right religion (dîn) of God the Most High ; and 
in ta'wîl the word " religion " (dîn) means the Imam. The 
meaning of this (?) verse2 is as follows : " Know, O Nâtiq, thy 
Imam and thy God, so that thou mayest acquire the right 
faith ". This right religion is the jitrat, or predestined nature, 
which comes from God, i.e. (the religion of) the highest hudûd, 
or ranks, by which the human beings are living.8 This means 
that the higher ranks in the religious hierarchy, and those who 
possess higher knowledge, profess the same original faith of 
creation (fdrat). These people are merely the produce (âthâr) 
of the higher degrees of creation (hudûdi "ulwâ), being only their 
visible personifications. If the veil of personality is lifted, only 
the original substance remains, as is said in the Coran ( X X V I I I , 
88) : " Everything is perishable except His face ", and His face 
is the Imam. The same matter is referred to in the verse (?) 4 : 
v% Everything returns to its original state ". 

Everything returns to its original state,— 
Pure gold, silver, and lead.5 

In another verse (XXX, 10) : " God produces a creation, 
then He makes it go back again ", and ( I I , 200 ?) : " Then He 
revives it, and then makes it die ". 

This is the end of the portion dealing with the parallelism 
between the Universe and the individual human beings (âfâq 
wa anfus). [105] 

1 These discussions, from the beginning of the par t (c) in this chapter, 
are obviously derived from a work which closely follows the F a t i m i d 
t radi t ion, apparently from the same Sahîfatn'n-nâzirîn. The 25th Sahîfa 
in l i teral ly quoted here, and the passage on p. 104, lines 14-17 is taken 
from the 24th Sahîfa. 

2 There is no verse of the Coran quoted here. In the 25th Sahîfa, 
which most probably is the original from which this passage is taken, 
it is also stated, after the word Imâm (here the end of the 7th line) : 
ya'nî âyat in ast; but no âyat is quoted. Thus it seems that it is omi t ted 
in the original itself. 

3 The last words are omi t ted in the Sahîfa. 
4 This is not from the Coran, but probably from a hadîth. In the 

25th Sahîfa, which is probably the original, after this follows a quotat ion 
of the Cor. X X X , 10, which here appears further on. Here is inserted 
a port ion of the 24th Sahîfa, including a bayt. 

5 It is interesting to note tha t this verse appears in the Sahîfa, 
which generally avoids poetical quotations. 
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{D. Allegorical interpretation of eschatological ideas.) 

Now we may take up different topics (fawâ'id), wi th the 
help and power of the Lord of the time ;—may it be that only 
what he puts into his slave's mouth will be said here! 

'Abdu'l-lâh ibn 'Abbâs says that the tree, the fruit of which 
Adam tasted (though having been forbidden), and the leaves of 
which he put on himself as a kind of dress, was the tree of the 
knowledge of good and evil, i.e. it was a kind of wisdom. The 
fruits of that tree were the higher knowledge ('ilmi bâtin), so that 
people have a right to call it the tree of Paradise. And those 
leaves, in the middle of which the fruits grow, are the knowledge 
of the outward side of the religion (zâhir),—they only are food 
for animals. 

If the tree of the knowledge of good and of evil is (within) 
man, as is said (Cor. X X , 118) : " . . . the tree of Paradise (or 
immortality) and the kingdom that shall not wane ",—then 
Paradise should also be (within) man. Because immortality 
(khuld) and the kingdom that shall not wane can only be fruits 
of the tree which (grows where one) sees God. 

The words of repentance of Adam which he uttered, and 
which were accepted, also were (within) man, as may be seen 
from the Coran (XIV, 29): "A good word is like a good tree 
whose root is firm and whose branches are in the sky ".1 In 
the sphere of religious knowledge the expression the " tree of 
Tûbâ " signifies the true Imam. A ray from the light of his 
knowledge reappears in the nature of every inhabitant of Paradise 
who is a slave of the Imam, and who recognizes him. Whatever 
his faithful slaves accomplish in the religion, or in the realm of 
what is the command of God, all this becomes perfect at once, 
as God said (Cor. L V I , 35) : " And We made them virgins, 
with pomegranate-like breasts ". 

Tuba, as is well-known, is a tree in Paradise, and its branches 
overhang the highest part of i t . Everything that the inhabitants 
of Paradise want, at once appears on its branches. This is an 
allegory for those who receive direct inspiration (ta'yîd) from God, 
as their knowledge ('ilrn), power (gudrat), and desire (irâdat),— 
all three are but one. Therefore, whatever may be the object 
of desire of those who are granted the ta'yîd, it is at once gained 
by the virtue of their knowledge of i t . 

A l l the inmates of Paradise have a share in the ta'yîd. 
For this reason it is narrated that a branch of the Tûbâ tree 
hangs over the window of the cell of every inmate of Paradise, 

1 Here begins a literal quotation from the 35th Sahîfa. Though 
the original sentences are the same, their order is hero different. 
Originally they are to follow the order such as this : p. 106, lines 10-15 ; 
p. 105, line 19-p. 106, line 9; p. 105, lines 12-18; p. 105, lines 18-19; 
p. 105, lines 10-12. 
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a s indicated in the Coran ( X L I V , 54) : " W e have given them 
the properties of (o r : united them wi th) [106] the real hûrîs ". 

This degree is no t attainable to outsiders (nâ-mahram), or to 
enemies (ahli tadâdd). This is w h y in the Coran it is specially 
noted ( L V , 72) : " Hûrîs kept back in the tents " ,—i.e . there 
are some hûrîs who are kept aside under a screen. A n d whoever 
in his behaviour is l ike an angel, w i thou t having really at ta ined 
the angelic nature, or one who possesses the angelic nature, 
but is (no longer ?) an angel,—he w i l l be unable to a t t a in the 
privilege of seeing the real hûrîs. This is indicated in the verse 
of the Coran ( L V , 56) : " (Maids) whom no man nor jinn has 
deflowered before " ,—this could be done only by angels, of angelic 
nature. As the soul returns and retreats to such condit ion and 
state as described, God grants every His friend, who possesses 
higher knowledge, an ever new pleasure, similar to tha t which 
a lover gets when meeting his beloved again. 

On hûrîs (hûrî'l-'în), and the Tuba-tree. K n o w tha t those 
whom God helps shall be able to see things as they really are, 
beholding the traces of Divine benevolence in every a tom of 
H i s kingdom and Omnipotence.1 A n d when the vision of 
the lights of the Substance of the Creator,2 which is manifest 
in every a tom, becomes hypostasized (mutamaththal),—no 
doubt, it w i l l adopt the " most beautiful form " (ahsanu's-
sûrat).—and this is what is meant by the hurts of Paradise. It 
is obvious t ha t the state of beatitude (tamattu1) 3 is not derived 
by the persons of clear spir i tual vision from merely seeing 
(Paradise). It is only an act of the Divine command ("âlami 
amr) tha t the whole of the spir i t , and entire substance of the 
possessor of the knowledge (ârif) become assimilated (muta­
maththal) w i t h that form (sûrat) by the way of a complete union 
(ittihâd) and coincidence (yakânagî) because the contemplat ion 
of knowledge (dânish) of something by a person, becomes i n ­
separable from the substance (dhât) of tha t person. 

On Paradise and i ts doors.4 K n o w tha t in the realm of 
abstract ideas Paradise means eternal existence (baqâ) and know­
ledge (dânish). In the experience of the senses it means pleasure. 
Thus, in other words, i t signifies the people who follow the 
T r u t h and a t t a in the eternal life, i.e. those who are the masters 

1 It is bettor to follow the reading given in the 35th Sahîfa : Mulk wa 
Malakût (here p. 106, line 11). 

2 Instead of the expression dhâti mubdi' (p. 106, line 11) it is better 
to read dhâti mubdi as given in the 35th Sahîfa, from which this passage 
is quoted. The term mubdi' is always used in the early Ismaili works 
to convey the idea of " Creator ''. 

3 Instead of tama', as on p. 106, line 13, it is better to read tamattu', 
as in the same 35th Sahîfa. 

* This is a literal quotation from the 33rd and 34th Sahîfas (from-
here as far as p. 107, line 5, and pp. 108, 1. 4 to 110, 1. 4 of the text). 
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of the ta'wîl, and those who know the real meaning of the Div ine 
revelation, tanzîl. A n d the people seeking pleasures are those 
who are only looking for posit ion and weal th. 

The people of th is w o r l d are d iv ided in to three classes : 
the advanced (sâbiq), the people of the r igh t hand (ahli yamîn), 
and the people of the left hand (ahli shamâl). The first group, 
the sâbiqs, are those who profess the u n i t y of God (ahli wahdat), 
[107] Perfection of Paradise depends on them, as the Apostle 
of God said w i t h reference to Salman (Fârsî) : " Ver i ly , Paradise 
wishes more to have Salmân amongst i ts inmates t h a n Salman 
wishes to be in Paradise ". A n d it is also w i t h reference to this, 
class of people t ha t is said : " God, d rown us completely (to 
save) us f rom i ts drowning (?) " 1. Each of them has a separate 
cell, over which , and at the window of which , hangs a branch of 
the Tûbâ tree ; hûrîs and p re t ty boys serve them. The most 
revered amongst the inmates of Paradise are clothed w i t h 
seventy thousand dresses of the si lk of Paradise ; and the least 
respected amongst them are clothed w i t h seventy dresses made 
of Paradisial s i lk . 

They receive their d r ink f rom the four streams of Paradise, 
those of water, m i l k , refined honey, and wine. Their food comes 
f rom tha t overhanging branch of the Tûbâ tree from which they 
get whatever thev l ike. There are also " Hûrîs, secluded in the 
t e n t s " (Cor. L V , 72). 

Paradise is the dwell ing place of those who abstain f rom 
things sinful. Bu t the enemies of the religion (ahli tadâdd) are 
the inmates of He l l , and are to r tu red by the adverse circum­
stances in this world ,—they are the people of He l l . There 
is a reference in the Goran to these three classes of people 
( X X X V , 29) : " A n d of them are some who wrong themselves, 
and of them are some who take a middle course, and of them 
are some who vie in good works ". 

When people leave this temporary wor ld for the abode of 
eterni ty, first of a l l they have to answer the questions of Munkar 
and Nakîr : " W h o is your L o r d , what is your fa i th , who is the 
Prophet whom you follow, who is your I m a m , what is the object 
of your worship (qibla), and what are you generally ? " If a 
proper answer comes fo r th from the slave : " My L o r d is the 
Creator of the wor ld , my fa i th is the pure religion of Muhammad 
the Chosen, my I m a m is the I m a m of the present t ime, etc.", 
—then one of the doors of Paradise w i l l be opened before h i m . 
B u t if his answer is unsatisfactory,—God forbid,—he w i l l be 

1 This Arabic quotation, as is quite usual in these copies, is badly 
mutilated. It does not appear either in the HB Abû Ishâq, or in the 33rd 
Sahîfa, in the corresponding place. It probably means something like 
this : " God, drown us (in piety) to save us from being drowned in the 
affairs of this world ". 
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taken on to the bridge of the " Straight Path ", Sirâtu'l-mustaqîm, 
which means going u p h i l l for a thousand years, and for one 
thousand years by a level road, and for one thousand years 
downhi l l ; it is thinner than a hair, and sharper t han the edge 
of a sword. If his reply about his L o r d being the Creator is 
satisfactory, an angel of mercy w i l l appear on his r igh t side, and 
w i l l carry h i m over the bridge of Sirât jus t as if by a highway, 
[108] from the East to the West ,—it w i l l appear to h i m as soft 
and level as the palm of the hand. If his reply is unsatisfactory, 
—God forbid,—he w i l l fa l l into H e l l and fire, and w i l l be severely 
to r tured there. 

The best of the inmates of hell are clothed w i t h a thousand 
dresses of fire ; their food is the weight of a man of zaqûm 
poison, and half a man of fire : as this goes down to the stomach, 
i t w i l l burn everything i n the four passages of the body, and half 
of i t w i l l stick in the throat , so tha t i ts burning w i l l be notice­
able on the four ways of the Universe,—it would be as dreadful 
as causing death. 

Another class is formed by those people who t r y their 
best ; and some of them are the foremost (sâbiq), in their goodness. 

It is well known tha t there are eight doors in Paradise, and 
these are the symbols for the eight forms of the ac t iv i ty of the 
human being, i.e. perception of senses, imaginat ion, and reason­
ing power ; also the five external (zâhir) senses, and. in addi t ion 
to these, thought , imagination, and reason ; when these seven 
faculties follow the last named, i.e. reason, surely only good 
actions are done by the ind iv idua l 1; they lead h i m to the 
happiness of Paradise. Thus these eight faculties correspond 
w i t h the eight doors of Paradise. A n d the one who attains 
Paradise is the man whose senses follow the dictates of reason. 
No sinful actions are done by h i m , and he continually practices 
only good and laudable actions,—Paradise is his eternal abode. 

On the streams of Paradise. There are four streams in 
Paradise : water which does not harm : m i l k ; wine, and refined 
honey, as is said in the Coran ( X L V I I , 16) : " In it are rivers 
of water wi thou t corruption, and rivers of m i l k , the taste whereof 
changes not : and rivers of wine, delicious to those who dr ink ; 
and rivers of honey clarified ". The r iver of water is useful to 
every being,—to man, animal, and plant . This is a symbol for 
the preaching (da'wat) of a Nâtiq, which is intended to be 
understood by everybody. The meaning of the prescriptions of 
sharî'at, and the wise word of the Nâtiq, reach equally the people 
of un i ty (ahli wahdat) and [109] the people of gradual progress 
(ahil tarattub), who correspond w i t h man, and also the enemies 
(ahli tadâdd), who correspond w i t h beasts. Every Nâtiq has 

1 Instead of mushakhkhas (p. 108, line 0) the 33rd Sahîfa gives s imply 
shakshî, which seems better. 
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his own peculiarities. Just as there is brackish water, which 
affects the health, or harmless water, so the different religious 
systems, sharî'ats, i n i t i a t ed by different Nâtiqs are composed of 
different elements. Some elements are intended for everybody, 
such as promise of punishment, the circumstances of the Resurrec­
t i on , or the command of abstention f rom doing w h a t is 
prohibi ted . 1 Some of such prescriptions impose a burden upon 
the followers of the formal rel igion, as in the case of hard ob­
servances prescribed to the Zâhirîs, such as fast, prayer, religious 
tax , and hajj. Some other commandments are not burdensome, 
such as the command to cul t ivate laudable qualities, or to reveal 
the mysteries.2 

E v e r y one who follows the command of God is w i t h the 
Creator, 

A n d who does not follow i t , he is not w i t h H i m . 3 

The r iver of m i l k brings benefit to a more l i m i t e d number of 
beings than in the case of water. All plants and some species of 
l i v ing creatures, as, for instance, birds, have no need of i t . This 
is a symbol of the mysteries of the great hujjat; 4 " the taste of 
which never changes " ,—i.e . they need no further interpretat ion 
(ta'wîl). This is concerned only w i t h the people who possess 
power (dawlat) and who are engaged in special preaching (da'wati 
khâss) 5 (of the t rue religion), i.e. the followers of the I m a m of 
the t ime, who obey what is ordered in the Coran ( I V , b'2) : 
" O ye who believe, obey God, and obey the Apostle, and those 
i n au thor i ty amongst you " . The Prophet said : " I a m the 
c i ty of knowledge, and 'A l î is its gate ", i.e. the most sacred Bâb. 

Honey is used by a s t i l l more l i m i t e d number of beings 
than m i l k . Only man and certain animals derive any benefit 
f rom i t . It exists for the purpose of healing some diseases of 
man. This is a symbol of the ta'wîls of the Asâs, wh ich are 
intended to cure the disease of imi t a t ive pie ty (taqlîd), and 
the s tup id i ty (jahl) of the people. It is concerned only w i t h 
the learned; jus t as is the case w i t h honey which appears either 
as raw, or pa r t l y clarified, or completely clarified. The ta'wîls 6 

are also of three degrees : in terpre ta t ion of the meaning of a 
s tory ,—which is the simplest; in terpretat ion of the prescrip-

1 Instead of mahînân (p. 109, line 4) in the 33rd Sahîfa there is 
manhiyât, which seems to be more suitable here. 

2 Apparent ly the negative particle na is omi t t ed here, and one 
should read : " or not to reveal the mysteries ". 

3 This bayt is omi t ted in the Sahîfa. 
4 Instead of the expression hujjati a'zam, which is so often used in 

this work, the Sahîfa gives in the corresponding place simply hujjatân, 
in the Plura l . 

5 In the Sahîfa s imply ahli da'wat. 
6 In the Sahîfa is added wa tanzilât, apparently by an oversight. 
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tions of religion,—the middle w a y ; and interpretat ion of the 
similes which i m p l y mysteries. 

The r iver of wine is intended for a s t i l l smaller number of 
users than tha t of honey, jus t as wine is confined to the taste 
of human beings only. It gives relief f rom sorrow and sadness. 
It is a symbol of the ta'yîd, or Divine inspirat ion from the I m a m , 
which is accessible only to a few men, [110] g iv ing them relief 
from the fear of this wor ld and the next. Wine is impure and 
forbidden to the people of this wor ld , but permit ted and pure 
to the people of Paradise, as is said in the Goran ( X V I , 116) : 
" He has forbidden you tha t which dies of itself, and blood, 
and the flesh of swine ". (This prohibit ion) belongs to the teach­
ing of the Nâtiq. Sometimes there is no difference for anybody, 
and it is forbidden even to the enemies of religion, ahli tadâdd. 
Sometimes, however, there is a difference, and it is lawful to 
the inhabitants of Paradise and the people of union (ahli wahdat),1 

i.e. hujjats, dâ'îs, ma'dhûns, mu'allims, and mustajîbs. 

In our religion wine is permit ted, bu t 
I t i s forbidden to d r ink i t w i thou t seeing t h y face, 

O cypress, w i t h the blossom l ike body. 

On the " Straight Path " (Sirâtu'l-mutaqîm), on the Balance, 
and the period of t ime between death and Judgment. 

K n o w tha t the Sirât is a bridge over He l l . It is thinner 
than a hair, sharper than the edge of a sword ;.2 it is the road 
of ascent for a thousand years of marching, of one thousand 
years of level road, and one thousand years of descent. K n o w 
also tha t the expression '" counting ", hisâb, means the gathering 
of a l l one's good and bad actions,8 as is said in the Goran 
( X C I X , 7-8) : " A n d he who does the weight of an atom of 
good shall see it ; and he who does the weight of an a tom of 
evi l shall see it ". A l l this is at tained through recognizing the 
I m a m of the t ime. A n d 4 one who acts in accordance w i t h 
the command : " Take an account of yourselves before others 
take i t ",—such people w i l l always be busy w i t h medi ta t ing 
over what they do or what they say. They w i l l be of those 
about whom it is said in the Goran ( L X X X I V , 8) : " He shall 
be reckoned w i t h by an easy reckoning ", because, as is said 
also in the Goran ( V I I , 7-8) : " The balance on tha t day is true, 
and whosesoever scales are heavy, they are prosperous ; but 
whosesoever scales are l igh t , they it is who lose themselves ". 
The meaning of heaviness of actions, when weighed on the 

1 The Sahîfa gives instead of this expression quite a Sufic term,— 
ahli wasl. 

- These two sentences are l i teral ly quoted from the 32nd Sahîfa. 
3 This sentence is taken from the beginning of the 31st Sahîfa. 
4 F rom here the 31st Sahîfa is merely paraphrased. 
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balance of human acts, is varied. If the cause of the action 
is not the carnal self, contentment is derived from i t , and one 
who acts in this way derives from it the feeling of pleasure, 
joy, and contentment, [111] as is said in the Coran (CI, 5) : 
" And as for him whose balance is heavy, he shall be in a well-
pleasing l i f e " . The meaning of the weights which weight 
down (the opposite side of) the scale, are the influence (athar) 
of actions which cause confusion, such as acts of lust and passion, 
in the soul of man. Through these, one who acts falls into the 
deepest part of Hell (hâwiya), as is said in the Coran (CI, 6) : 
" But as for him whose balance is light his dwelling shall be 
the pit of Hell ".1 

It is said about Jesus in the Coran (IV, 169) : " His Word 
which He cast into Mary and a spirit from Him ". And Jesus 
says in the Injîl : " I am the Good that was sent from the 
heaven ".2 

The purpose of those who are good is not to tell stories 
about what happens. Their purpose is to foresee what is going 
to happen in the future. God has given everyone life. He is 
the origin of life of the world and of man,—the world cannot 
exist without Him. Therefore, the world and man exist with 
Him, and His slaves exist with Him, while this visible world, and 
those who depend only on i t , do not really exist. In the Coran 
(?)8 this visible world is compared with the false Imams, who 
are worshipped by the kâfirs and by the deceivers (munâfiq) : 
" This world is forbidden to those who belong to the next world ; 
and the next world is forbidden to those who belong to this ; 
and both these are forbidden to the people who belong to 
God ".4 

I will not go to Paradise until I behold Thy beautifuL 
face,— 

Of what use is Paradise if the Beloved is not in it ?5 

This visible world is compared with a mirage, as is said :— 
What does resemble this world, if not a mirage ? 
Only He exists—why dost thou run after the unreal ? 
Al l people are deceived by i t , — 
Big and small, child and adult. 

Mirage means in reality non-existence (nîstî-yi haqîqî); it 
exists only in human imagination. It appears that (real) worship 

1 Here the quotation and the paraphrase of the 31st Sahîfa ends. 
As the subject is suddenly changed without any apparent division in the 
text, we may think that it is mutilated, and something is omitted here. 

2 It is difficult to guess what verse of the New Testament is intended 
here. 

3 This is obviously to be lead : hadîth. 
4 Cf. the 16th Sahîfa, in which the same hadîth is quoted. 
5 The same bayl is quoted on p. 71 (text). 
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of God, and knowledge of God consist in completely ( l i-kulli ' l-
wujûd) t ak ing away f rom one's m i n d the concentration on 
himself, and his self consciousness, cu l t iva t ing instead of these 
the knowledge t h a t one exists [112] only through H i m , and tha t 
( in reali ty) is no th ing by himself, In this way one can a t t a in 
the recognition (ma'rifat) of the person who is un i t ed w i t h 
H i m (Shakhsi wahdat). Such a person is the proof (hujjat) of 
God the Most High,—Mawlâ-nâ , exalted and extolled be He ! 

If at any t ime even a hundred thousand people form an 
agreement amongst themselves, this w i l l not be a u n i t y : no, 
i t w i l l be difference itself. I t is necessary tha t they must be 
uni ted by the ties imposed by God, by His commands and pro­
hibi t ions . Only by this they may a t ta in salvation and the 
peace of the soul. I t is said i n the Goran ( L X V I , 6) : " They 
disobey not God in what He bids them, but they do what they 
are bidden ". If t hou be a rebelling dîw, or devi l , the door of 
Sharîat, or of tarîqat of God is different for thee, just as the ways 
of knowing God, or of worshipping H i m are different. 

The people of this visible wor ld merely pronounce w i t h 
their tongues the name of God, which is also a creation. They 
thus know only the name, not God Himself, because they do 
not know God through the Man of God. By their imaginat ion, 
they have invented an idea for this name. Thus, obviously, 
they recognize their own fict ion, not God. In their prayers and 
invocations they t u r n their faces towards the sky, or towards 
a house, but they obviously do not know the master of tha t 
house ; they are s imply b l ind from their b i r t h . It is about 
them tha t God says (Cor. I I , 17) : "Deaf , dumb, bl ind, and 
they shall not t u r n away ",—thus they undoubtedly w i l l be 
sent to tha t place (i.e. Hell) on the day of Resurrection. One 
cannot know God by (ordinary) ways of recognition, nor by 
(ordinary) knowledge. On the day of Resurrection one must 
not be conscious of himself or of anything. If you recognize 
H i m , you w i l l be nothing i n your eyes, because He is everything. 
There is no closer degree of approaching H i m than by regarding 
one's self as nonexistent. Therefore the Qâ'im, the Resurrec­
t ion , the recognition, God, worship, the object of worship, 
knowledge, reward, e t c . ,—wi l l a l l be one and the same th ing , 
and it (really) is one and the same th ing . We can see by i n t u i t i o n 
(ba-hukmi nazar) tha t al l these things are similar to one another, 
and tha t a l l things (generally) are proofs of God's existence. 
A n d by the enlightenment of the Resurrection (Qiyâmat),—God 
Himself becomes His own proof. Then there w i l l be no " seeing " 
(nazar), or i n tu i t i on , and no instruct ion from others (ta'lîw),— 
He must be recognized by Himself, direct ly. 

No man w i l l recognize H i m by his own effort,— 
His Substance can only be known through Himself. 
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The relat ion between sharî'at and qiyâmat is t ha t their 
sequence cannot be reversed, and sharî'at cannot follow qiyâmat, 
because i t wou ld anyhow remain the same qiyâmat. I t is not 
true t ha t the difference between these two is negligible, and tha t 
qiyâmat does not differ (from sharî'at), [ 113] because if it wou ld 
really be opposed to i t , i t would be existence, and the opposite 
of existence cannot also belong to existence.1 The L o r d of the 
wor ld , Mawlâ-nâ,—at whose ment ion be prostrat ion and glorifica­
t i on !—says about this, t ha t creation is a " veil " of i ts Creator,, 
and the state of creation is a " ve i l " of D i v i n i t y . Similarly, . 
sharî'at is a " ve i l " of qiyâmat. 

There is no great distance between this wor ld and tha t , 
B u t on the road there there is a wa l l wh ich is t h y own 

existence. 

Thus, recognizing God, worshipping God, knowing God, 
invok ing God,—all form " veils " of God. A n d even the word 
and the action of the True M a n (Muhiqq) is in real i ty his " ve i l ". 
Justice and bounty of God are His " veils ",—the " veils " of 
D i v i n i t y . If we say : " O God ", we invoke God, not anyth ing 
else. Some people ask me : " Thou dost say in Paradise : 
O glory be to God ." B u t I say : " Thou art the Lord of both 
worlds, the L o r d of Paradise and of He l l , everything is by T h y 
w i l l and command ! " Thou sayest: ' I want to become one of the 
inhabitants of Paradise ". They say to someone : " Be the 
k ing of the whole wor ld ". He replies : " If I am not permi t ted 
to be a subject, I do not want to be a k ing ". 

Every one who says : I know, or I do not know ; or I re­
cognize, or I do not recognize ; or I want or I do not want ; I 
worship, or I do not worship ; I am, or I am not ,—al l this 
he says w i t h regard to his belonging to a wor ld of p lu ra l i t y 
(kathrat). I f t h o u knowest something, i t is the same in real i ty 
as t hou dost not know i t . A n d i f t hou dost not know, i t i s 
the same as if t hou knowest. If t h o u existest, i t is the same 
as if t h o u dost not exist, and if t hou dost not exist, i t is the 
same as if t hou ar t existent. W h a t hast thou to do w i t h a l l 
these ? W h a t hast t hou to do w i t h thyself and w i t h wha t is 
other than thyself ? I f t hou dost not t h i n k in this way, t h o u w i l t 
a t ta in the state of a t rue believer, of one who believes in the 
u n i t y of God (wahdat and wâhid). The expressions " this " 
and " tha t " have no meaning by themselves. Similar ly " I " 
and " thou " also are meaningless. Thou ar t the same person 
as he. This is the meaning of wahdat and of wâhid, i.e. of u n i t y 
and unitarianism. Resignation from th ink ing , speaking, acting, 
from one's self is bo th sharî'at and qiyâmat. B u t sharî'at is 

1 This paragraph is omitted in the HB Abû Ishâq. 
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y o u r own personal (conscious) being or not-being, mov ing or 
not -moving, knowing or not-knowing, speaking or not-speaking, 
act ing or not-acting, whi le qiyâmat means t ha t the " self " 
disappears.1 

Prophets and Imams do not come for the purpose of teaching 
people something new. No, they come for the purpose [114] of 
clearing away f rom their memory a l l those things which they, 
the people, have learnt, which caused them to fa l l away from 
their original na tura l religion (fitrat), and thus br ing them back 
to th is thei r fitrat. Bâbâ Sayyid-nâ,—may God sanctify his 
spiri t!—says tha t higher knowledge, the Prophet, and the I m a m , 
a l l consti tute the f i trat ; and the Paradise from which A d a m 
fell was also the fitrat. 

The same Bâbâ Sayyid-nâ says : the natural religion (fitrat) 
of Arabs is such tha t they do not care about the i r relatives 
(?).2 Thus the Prophet said : " I belong to the Arab nation, 
bu t (all) Arabs do not belong to me ", because in matters of 
rel igion nat ional i ty is of no importance, and the fa i thful may be 
recruited f rom any nat ion. 

W h a t learned theologians and philosophers te l l in thei r 
h ighly art if icial speculations, does not br ing one to knowing 
God,—can a ch i ld be born from art if icial sperm ? So, jus t as 
man can be born only f rom natura l human sperm, so the human 
character, sp i r i tua l nature, and his salvation (tab' wa sûral wa 
ma'âd) can only be derived f rom the original (fitratî) speech of 
God. Mawlâ-nâ Ma 'add (prostration be due at his mention),3 

says tha t this may be proved by the hadîth (?) : " Reason corrects 
(the matter) in order t h a t the correct should be (really) correct ", 
i.e. as the original fitrat. Mawlâ-nâ Bâqir ,—prostrat ion and 
glorification be at his mention !—says: " I n the way of God there 
is no room for art if icial constructions or sophisticated theorizing. 
When a brother in t r u t h is in i t ia ted , jo in ing the religion by the 
mystery of predestination (fitrat), the ta lk of learned theologians 
is not the best t h ing for h i m . I t is necessary to br ing people 
first to obedience, to sharî'at and i ts prescriptions (ahkâm), so 
t h a t people may rise f rom the state of beasts, who go by their 
p r i m i t i v e ways. They should begin to feel as human beings 
(nafsânî), and then actually become real human beings ". I t 
is said t ha t after this there is a s t i l l higher degree, t h a t of reason, 
and the possibil i ty (mahall) of righteousness (sawâb), which the 
people have to a t t a in in order to become reasonable ('aqlânî) 
beings. Thus one degree is superseded by another, a more 

1 Al l these speculations seem to be purely Sufic in their character, 
and do not tally well with the general tendency of Ismailism. 

2 So also in the HB Abû Ishâq. Apparently this is a primitive 
explanation of the catholic tendencies of Islam. 

3 Perhaps the name should be read Mu'izz ? 
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perfect one. The Messiah said : "I came not to reject the 
Torah, but to perfect it ".1 

Physical birth takes place in the world of tanzîl, or of the 
Divine revelation which is intended for everybody. Spiritual 
birth takes place in the world of ta'wîl, or the revelation of the 
hidden meaning of the religion. Tanzîl itself consists both of 
the outward and of the hidden meaning, but usually the people 
disregard this fact, and thus they do not attain salvation (ma'âd). 
The Messiah said : " One who is not born twice wil l never attain 
the kingdom of heavens ".2 If anyone performs all good deeds 
which are ordered by prophets and saints, nîkân, and even if 
he does more than this, if he recognizes all prophets, saints, 
and Imams of the past, and believes in them,—all this will be 
of no use for him, and he wil l die as a heathen unless and until 
he recognizes the Imam and the Lord of his own time ; [115] 
otherwise he wil l die as one who never believed in the Prophet, 
and his position wil l be the same as that of idolaters and re­
negades (mushrikân wa wunâfiqân). Knowledge of God, of the 
Prophet, and of the Imam, all are connected by God with the 
" Man of the time " (Mardi waqt, i.e. Imam). His command is 
the command of God the Allhighest, as is said in the Coran (IV, 
62) : " Obey God, and obey the Apostle, and those in authority 
amongst you ". The command of the Imams of the past makes 
no difference (hâsil na-dârad). 

Mawlâ-nâ Ja'far Sâdiq relates in the hadîth : " By father 
from grand-father, one descending from the other .. ., that the 
Prophet said: one of my (direct) descendants is (always) standing 
by (qâ'im) in my community " ; the duration of lives of such 
lieutenants are the same as those of ordinary people. They 
wil l never remain inaccessible to anybody, but in every period 
there will be (at least) some chosen ones who will know and see 
the Qâ'im, and lead other people to him,3 as is said in the 
Goran ( X X X V I , 11): " And everything We have included in the 
obvious Imâm ". And also (Cor. X X V I I I , 88): " Everything 
perishes save for His face ". And also in accordance with this 
verse ( X L V I I I , 10) : " God's hand is above their hands ". I t 
is he (the Imam) who is referred to here. 

The verse " God's hand is above their hands " was reveal­
ed with regard to him, because 

Nobody's hand ever is higher than his hand.4 

1 St. Matthew, V, 17 : " T h i n k not that I am come to destroy the 
law and the prophets : I am not come to destroy but to fulfil ". 

2 St. John, I I I , 3 : "Except a man be born again, he cannot see 
the Kingdom of God ". 

3 Cf. above, p. 42 (p. 50 of the text). 
4 The same bayt is quoted above, on p. 91 (text). 
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I t is related f rom I m a m Zaynu' l - 'âbidîn : " Recognit ion 
(rna'rifat) of God is recognition of the I m a m of the t ime, devot ion 
to whom is as obligatory to everybody as obedience to God ". 
I t is sa id : " A n d (he is) f rom God the Allhighest ". Thus re­
cognit ion and obedience to h im is obligatory and incumbent 
upon the slaves of God, so long as the sky and the ear th last. 

I t i s impossible to t h i n k tha t there could not have been an 
I m a m before Muhammad the Chosen. [116] In rea l i ty for many 
thousand centuries before this w o r l d and people (were created) 
he was, he is at present, and w i l l (always) be. After recognition 
of the I m a m one must also know t h a t there always was an 
I m a m from the t ime of the creation of the wor ld to the creation 
of A d a m , f rom A d a m to the last Prophet, from the Last Prophet 
to th is momen t ; tha t he always is, and w i l l be, to the end of 
the world . Obedience to h i m is the same as obedience to God, 
— i t is obligatory to all slaves of God. I t is said in the Coran 
( L I , 56) : " A n d I have not created the Jinn and mank ind save 
t ha t they may worship Me ",—" and know Me "1 Therefore 
worshipping God is bound w i t h recognizing H i m , and knowing 
God is the most difficult th ing . The proper (haqq) and the 
first available way is tha t one may need (somebody else's) 
ins t ruct ion (ta'lîm). The Prophet said tha t slaves of God and 
the fai thful should know and recognize H i m , and should act 
in accordance w i t h the i r knowledge of H i m , so tha t " to-morrow 
on the Day of Resurrection " they would not feel ashamed and 
disgraced. 

We have explained the r igh t way leading towards salvation, 
—now we may finish this, invok ing blessings upon the Prophet 
and his Successors. 

Praise be to God, the L o r d of the worlds, the praise of 
those who offer thanks to H i m ; and prayers and blessings be 
on His Apostle, the trusted, and on a l l Good and Pure, and on 
the t r u th fu l Imams. May Mawlâ-nâ give his gracious help to 
all the fai thful so tha t they are pious, and may He bless th i s 
humblest of a l l the slaves of the guiding and r i g h t l y guided 
da'wat,—may God establish it in the Eastern parts of the 
earth as well as in the Western,—(help him) w i t h His eternal 
help and unending guidance ! May He keep the heart and the 
tongue of this His slave, and of a l l the slaves of God, f rom 
things improper, either in t h i n k i n g or in speaking ! May He 
open the door of H i s bounty to the wor ld and i ts inhabitants, 
and may He grant his guidance to the pa th of salvation to th is 
humble slave, th rough his connection w i t h the line of the good 
and pure Imams, whose great hujjat,—the means and the source 
of al l blessings,—no one can disobey, in accordance w i t h the 

1 The last words are not found in the Coran. 
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verse of the Coran ( L X X V I I I , 38) : " The day when the Spi r i t 
and the angels shall s tand in ranks, they shall no t speak save to 
w h o m the Merciful permits, and who speaks a r i g h t " . [ 117 ] 
May He make us sure-footed on H i s " straight pa th ",—" Ver i l y , 
He is the best of a l l helpers and assistants, by Hi s bounty and 
mercy,—O the Most Merciful of a l l the m e r c i f u l ! " 

This is the end of the book, called " Seven Chapters " 
(Haft Bâb), by the K i n g of the wise-men, and the head of those 
who search for the T r u t h , the proof (hujjat) of the Qâ'im, the 
Eterna l ,—Abû M u ' î n , the amir of amirs, the leader of men, 
Sultan Shah Nâs i r i Khusraw,—may God sanctify his sacred 
sp i r i t ! 

Finished w i t h the help of God, the Nourisher, on the 14th 
of the m o n t h of Shawwâl, Saturday, of the year 1207 (i.e. 
Saturday, the 25th May, 1793). I t was on tha t day t ha t th is 
copy was completed.1 The copyist prays those who serve the 
religion of the t ime, and who search after the true f a i th , to 
be so k i n d as to correct any mistakes and omissions, if such 
there be, when being gracious enough to read this book. B u t 
God knows best! 

1 Strangely, there is no mention of the name of the copyist, and 
of the place of copying, while both are usually given in every copy. 

E N D . 
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APPENDIX 

The text and the translation of the passage which is found 
in the original version of the Haft-bâbi Abû Ishâq, but is omitted 
in the Kalâmi Pîr (cf. note 4 on p. 60 of the Translation, and 
pp. xxi i and lxvi i in the Introduction). 

1 In the pseudo-HBAI is given murîdân. ft 2 So in the pseudo-HBAI. 
3 In the original text is given here (and three lines further on)— 

Daylamân, which is an obvious mistake. 
* In the pseudo-HBAI—rû-ba-rûyi minbar. 
3 In the pseudo-HBAI—âhastagî. 
• From here the text in the pseudo-HBAI is different. The text here 

agrees with the KP, p. 66, line 3, but there are many variants. 
7 Instead of ân in the original is given û. 
& This Arabic sentence is not found either in the KP or the pseudo-

H B A I . 
a In the original text there is no interruption here, but an omission 

seems to be quite obvious. Cf. p. 66, 1. 7 of the text. 
10 Instead of ân here is û. 



116 APPENDIX. 

(The original text differs very slightly from the version 
given in the pseudo-HBAI, and the translation given in the note 4 
on p. 60 needs only a few alterations. Instead of the apparently 
later murîdân, which is a Sufic term, the original gives rafîqân, 
—" comrades, friends ". The name of Barda', which is rather 
illegible in the H B A I , is to be read barâbar, i.e. " opposite ". 
Instead of ba-âhastagî-yi har chi tamâm-tar the original gives 
ba-âhangî, i.e. ki in accord with perfect manner ". The text 
begins to differ very much after the passage containing the 
beginning of the address of the Imam. It is translated here in 
full). 

Translation : 

. . . He said in a loud voice : " O ye, inhabitants of the 
world, Jinns, men and angels ! Know that Mawlâ-nâ Qâ'im 
of the Qiyâmat,—prostration and glorification be to him on 
his mention !—is the Lord of (all) things created, the Absolute 
Existence ; he is, in every way, beyond all negation of his ex­
istence, because he is more exalted than anything that 
sinners can associate with Him. He opened the gate of his 
mercy, making all alive by his generosity. Every one who 

1 F rom here to the sentence " wa mâ ba-tawfîqî Mawlâ-nâ . . . " 
the tex t is omi t t ed in the K P , and in the pseudo-HBAI . 

2 Again û for ân. 
3 F rom here the text again agrees, on the whole, w i t h the K P , 

see p. 66 line 9. 
4 In all cases û instead of ân. 
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knows (this) must offer glorifications and thanks to him. He is 
exalted beyond this in a great degree. And he . . . to his time 
(?), he is by his nature one who knows ". 

Then he, the Imam, uttered the sermon which begins with : 
" I t is said : and in what consists the Qiyâmat ? O lord of . . . 
(?) ". After this he read a copy of the epistle which begins 
with : " We are present and we exist ". Then he delivered his 
first sermon (khutba). Then he sat for a while, and then rose, 
and delivered his second khutba. After this faqîh Muhammad 
Bustî stood up on his chair (kursî), turning his face towards the 
minbar, and read aloud the whole of the khutba, and the Great 
Epistle, explaining them. And the Lord also remained standing 
until the reading was finished. Then he descended from the 
minbar, and recited two rik'ats of prayer, as appropriate on a 
holiday. 

On that day, to the end of i t , people exchanged congratula­
tions, feasting and rejoicing to the utmost. Kestrictions and 
prohibitions of the sharâ'at were lifted from them. And on that 
day he ordered that in Mu'minâbâd of Quhistân and every­
where there should be a holiday. 

And we, with the help of Mawlâ-nâ the Qâ'im of the Qiyâmat 
will write some chapters on the date (or history) of the Great 
Qiyâmat, which was predicted by prophets and saints, and of 
which glad tidings and prophecies were given by them. We 
will give an account of the blessed sermon (khutba), together 
with a translation and an explanation of i t , in the best way that 
this humble slave of the guiding da'wat knows. A l l this wil l be 
included in those chapters, if God pleases. O Mawlâ-nâ! 
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NAMES OF PERSONS. 

'Abbâs ( = Gharîb-Mîrzâ) Ixii. 
Ibn 'Abbâs 20, 33, 35, 42-44, 105. 
Abbasids Tr. 42 fn. 
'Abd Manâf 27, 31 ; Tr. 25 fn. 
'Abdu'l-Haqq b. 'Abdi'r-Rahmân 

al-Ishbîlî Tr. 29 fn. 
'Abdu'l-lâh (father of the Prophet) 

31, 84. 
— — b. 'Abbâs, see Ibn 

'Abbas 105. 
— — Qaddâh 68. 
— — (b.) Maymûni Qaddâh 

Tr. 63 fn. 
— — Taqiyyu'd-dîn (Imam) 

Tr. 43 fn. 
Abû 'Abdi'l-lâh M-d b. Ahmad an-

Nasafî xi i i . 
'Abdu'l-Malik b. 'Attâsh xxix fn. 

— 'l-Mutallib 31,' 84. 
— 's-Salâm, see Salâm-Shâh 

lxii fn. 
Adam 14, 15, 20, 27, 30, 31, 30-38, 

57, 60, 64, 72, 73, 76, 84, 
102-105, 111, 114, 116; 
xxxii , xxxv. 

— wa Hawwâ 14. 
— wa Iblîs 64. 

Âdami Sarandîbî 19. 
Âdhar, Lutf-'Alî Beg xvii and fn, 

li i ; Tr. 5 fn. 
Afdal xx. 
Ahmad (the Prophet) 25. 

Ahmad b. 'Abdi'l-Malik b. 'Attâsh 
xix fn. 

— b. 'Alî Ibn 'Inaba xxii i . 
Ahmadi Mukhtâr 36. 
'Alâ'u'd-dîn Muhammad, Imam, cf. 

Diyâ'u'd-dîn 51 ; Tr. 44 fn. 
'Alawî = Nâsiri Khusraw xi fn ; 

Tr. 43 fn." 
'Alî 8, 15, 20, 21, 23-26, 28, 32, 33, 

36 39, 40, 41, 43, 49, 57, 61, 
65, 67, 68, 70, 74, 75, 79, 81-
89, 98, 99, 100, 102, 109; 
xi fn, xxxiii fn, xxxviii, 
xxxix and fn, xl and fn, 
xliii , xlv fn, xlvi i , lxi fn, 
lxvii ; Tr. 6 fn, 14, 15 fn, 
16 fn, 19 fn, 35 fn, 37, 39, 
72 fn, 77 fn, 90 fn. 

— ibn Abî Tâlib 28, 43, 65, 80, 
87, 88, 89, 103 ; xxviii fn, 
xxxi, xxxvii. 

— =nuqta'i bâyi Bismi'l-lâh 83. 
— (nûri—~) 31. 
— — yawmi âkhir 23. 
— b. Husayn al-Wâ'iz al-

Kâshifî xxiii , xxiv, liv ; Tr. 
36 fn. 

— b. M-d b. al-Walîd, Sayyid-nâ 
xx fn. 

— Murtadâ 21, 23, 33, 41. 
— b. Mûsâ ar-Ridâ, Imam 11 ; 

Tr. 6 fn. 
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'Alî Ridâ Tr. 6 fn. 
'Alî-Qulî Raqqâmî Dizbâdî xxxix 

fn. 
'Alîyi 'Imrân 99. 
Amîn Râzî xvii. 
Àmir (Fatimid caliph) xxviii fn. 
Arîira ' i Darrâb xix. 
Atâ Malik Juwaynî, see Juwaynî 

xix. 
Ibn 'Attâsh xix. 
'Aziz (Imam) 50. 
'Azrâ'îl 60. 

Bâbâ Sayyid-nâ (cf. also Sayyid-
nâ, Hasan b. as-Sabbâh, 
etc.)—(born in Ray) —xix; 
(influenced by Nâsiri 
Khusraw)—xix ; (his con­
version)—xix ; (comes to 
Cairo)—xix ; (not received 
by Mustansir)—xx ; (exil­
ed to Maghrib)—xx ; (re­
turns to Persia)—xx ; 16, 
17, 50, 51, 68, 79, 92, 
112 ; xvi and fn, xix, xx, 
xxii , xxiii , xxviii fn, xxix 
fn, lv fn, Ixi fn ; Tr. 54 
fn, 74 fn, 75 fn. 

— Sayyid-nâ and Hasan b. as-
Sabbâh—one and the same 
person— xvi fn. 

Ibn Bâbûya al-Qummî 28, 31 ; 
xxiv, l i i i ; Tr. 20 fn, 22 fn, 23 fn, 
26 fn, 59 fn. 

Badî'u'd-dîn Khwâja Qâsim Ixii. 
Abû Bakr Tr. 14, 34. 
Banû Fâtima (Fatimids) 44. 

— Ummaya (Omayades) 43, 44. 
Bâqir, Imam, see M-d Bâqir 114. 
Batlimiyûs al-asghar al-Yahûdânî 

12. 
Bû Sa'idi Mânawî 51. 
Bû lshâq, see under Ishâq. 
Bûkhârî, the author of the Sahîh 

42 ; liv ; Tr. 37. 
Bustî, M-d, faqîh, see under M-d. 

Dâ'ud (David) 51. 
Dawlat-Shâh Samarqandî xi fn. 
Bû Dharr 24, 42 ; Tr. 37. 
— — 'Alî, Imam, 51. 
Dhù'l-faqar Shâh, Imam, 51. 
— "l-qarnayn 65. 

Diyâ'u'd-dîn Muhammad, Imam, 
51. 

Fakhru'd-dîn Râzî Tr. 14. 
Faqîh M-d Bustî Ap. 115, 116. 
Fâtima 15, 33, 42 44 ; Tr. 37. 
Fatimids 44 : Tr. 43 fn. 

Gharîb Shâh, Imam, 51 ; Ixii, lx i i i . 
Ghazâlî Tr. 14. 

Hâdî, Imam, 51, 68. 
Hâfiz Shîrâzî xxiii , lv : Tr. 68 fn. 
Hakim, Imam, 50. 
al-Hallâj xlvi fn. 
Hamîdu'd-dîn Ahmad al-Kirmânî 

xiii . 
Abû Hanîfa Tr. 14. 
Hârûn ( = Aaron) 20, 38, 57, 73, 

102. 
Hârûnu'r-rashîd 44. 
Hasan, Imam, 24, 33, 49, 75 ; 

xxiv, xlii i , xliv fn ; Tr. 
42 fn. 

— 'alâ dhikri-hi's-salâm, 
Imam, 51, 63, 65 ; xiv, 
xxii fn, xxviii, xxix fn, 
xxx, xxx v fn, xxx v i , 
xli fn, lv, lx fn ; Tr. 
61 fn ; Ap. 115. 

— kbudâwand, xxix fn. 
—- "Askarî 22, 50 ; xxiv ; 

Tr. 6 fn. 
—- b. as-Sabbâh, -see also Bâbâ 

Sayyid-nâ and Sayyid-
nâ xvi and fn, xix, 
xxviii , xxix ; Tr. 10 
fn, 44 fn, 54 fn. 

Hasani Kabîr xxix fn. 
Abû'l-Hasan 'alâ dhikri-hi's-salâm, 

see Hasan 'a.dh.s. 63. 
— — 'Alî Shâh, Sayyid—, 

(Imam) 51. 
Hasan-'Alî Shâh, Imam, lxii fn. 
Abû Hâshim liv ; Tr. 34. 
Haydar b. Mas'ûd, Amîr xxix fn. 
Hûd xxxv fn. 
Hujjati Khurâsân = Nâs. Khusraw 

xviii . 
Hûlâgû xix. 
Husayn, Imam, 33, 39, 49, 75. 

— b. 'Abdi'l-Malik xxix fn. 

Iblîs 14, 15, 64, 103. 
Ibrâhîm, Prophet, 12, 19. 26-30, 36, 

38, 51, 56, 57, 64, 65, 
73, 76, 99, 100, 102 ; 
xxxv, xxxix. 

— b. Muhammad b. Sa'îd ath-
Thaqafî Tr. 6 fn. 

Idrîs, Imâdu'd-dîn, Sayyid-nâ 
xxviii, xxxvi fn ; Tr. 63 fn. 

'Imâdu'd-dîn Idrîs, see Idrîs. 
— — Salâm Shâh. Imam, 

51. 
Imâm-Qulî Khâkî Dizbâdî xxxix 

fn. 
Imâm-Shâh lxiii fn. 
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'Imrân 37, 38, 39. 
'îsâ 12, 19, 38, 51, 57, 60, 65, 70, 

74, 102, 111 ; xxxv, and fn. 
— b. Râshid 31 ; Tr. 26 fn. 
îsâyi Maryam 70. 

Ishâq payghambar 76 ; lxvi . 
Abû (or Bû) Ishâq xxi, xxii , lx i , 

lxiv. 
al-Ishbîlî, 'Abdu'l-Haqq Tr. 29 fn. 
Islâm (or Salâam) Shâh ( I I ) , 

'Imâdif d-dîn, Imam, lxi i fn. 
Ismâ'îl (b. Ibrahîm) 30, 34, 49, 50, 

57, 73, 76, 102 ; l x v i ; 
Tr. 71 fn. 

— payghambar 76. 
— (b. Ja'far), Imam 49, 

75; lxv, lxvi ; Tr. 17, 
18, 42 fn, 70 fn, 71 fn. 

Jâbir Ansârî 24, 42. 
Jabra'îl 28, 33, 35, 40, 59, 74, 85, 

86, 88 ; x l i i . 
Ja'far (?) 21. 

— as-Sâdiq (21?), 31, 32, 49, 
75, 115; xxxv fn, l x v ; 
Tr. 17, 26 fn. 

Jalâlu'd-dîh Hasan, Imam, 51. 
Jesus, see '.îsâ. 
Juwaynâ, Atâ Malik xix, xx, 

xxviii fn ; Tr. 44 fn. 

Kantûrî Tr. 6 fn. 
Kâshifî, see 'Alî b. Husayn al-Wâ'iz. 
Khâkî Khurâsânî, Imâm-Qulî 

Dizbâdî xxxix fn. 
Khalîlu'l-lâh Shâh I, Imam, 51. 

— - I I , 51 ; 
.Tr. 45 fn. 

Ibn al-Kharrât al-Ishbîlî, 'Abdu'l-
Haqq Tr. 29 fn. 

Khûrshâh, Ruknn'd-dîn, Imam, 
51 ; lxii fn. 

Khûsh-gû, auth. of the Safîna xvi i . 
Khwâja Qâsim, Badî'u'd-dîn lx i i , 

lxv. 
Kirmânî, Hamîdu'd-dîn Ahmad 

xi i i . 

Luff- 'Alî Beg Âdhar xvii and fn, 
l i i ; Tr. 5 fn. 

Ma'add, Mawlâ-nâ, 65, 114; xxix 
fn. 

Abû'l-Ma'âlî xviii fn. 
al-Madâ'inî, 'Umar b. Abî'l-Hadîd 

Tr. 37. 
Mahdî (the xiith Irnam of the I.'a.) 

(11, 22); xxiii, lx i i . 
— 'Abdu'l-Iâh, Imam, 50 ; Tr. 

43 fn. 

Mahdîyi maw'ûd 22. 
Mahmûd (=M-d) 77. 
Malik Shûlâm 64. 

— Yazdâq 64. 
Maliku's-salâm 49, 64. 
Ma'mûn (Abbasid caliph) 44. 
Mânawî, Bû Sa'îd 51. 
Mansûr, Imam, 50. 
Maryam 37, 38, 70. 
Masîh 114. 
Mas'ûd, Qâdî xxix fn. 
al-Mayurqî, M-d, Tr. 29 fn. 
Miqdâd 42. 
Moses, see Mûsâ. 
Muhammad (the Prophet) 8, 14, 

23, 29, 31, 32, 35, 
36, 38 41, 47, 57, 
60, 69, 71, 79, 81, 
82, 85, 88, 98, 103 ; 
xxxv and fn, 
xxxvii, xxxviii ; 
Tr. 25 fn, 26 fn. 

wa 'Alî 23. 
— wa 'it rat-ash 71. 
— khudâwand, Imam, 

xxix fn. 
— I). Abî Nasr Futûh 

al-Mayurqî 
3.Tr. 29 fn. 

— b. 'Alî b. Husayn al-
Qummî, see Ibn 
Bâbûya. 

b. Hanafiyya 21. 
b. Hasan 'Askarî, 

see Mahdî 11, 22. 
b. Isma'îl, Imam, 50, 

103 ; xxxv fn ; 
Tr. 71 fn, 98 fn. 

— Bâqir, Imam, 11, 31, 
32, 49, 75, 88, 
114; Tr. 6 fn, 26 
fn. 

Bustî, faqîh, Tr. 61 
f n ; Ap. 115, 116. 

— Mîr, Mukhî L fn. 
Mustafa 9, 19, 30, 

31, 74, 107, 115. 
— Rasûlu'l-lâh 102,103. 

S h a m s u ' d - d î n , 
Imam, 51 ; lxii fn. 

— Taqî Mahallâtî lxi i 
fn. 

Muhtadî, Imam, 51. 
Abû Mu'în Nâsir b. Khusraw Qubâd-

iyânî, see Nâsiri Khusraw, xi . 
Mu'izz, Imam, 50 ; Tr. 110 fn. (?). 
Mukhî M-d Mîr L fn. 
Muktafî, caliph, 44. 
Mu'min, dâ'î of Ray xix. 

— Shah, Imam, 51 ; lxii fn. 
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Munkar wa Nâkî r 95, 107. 
Muqtadi r , caliph 44. 
Murâd , Shâh—, I m a m , 51 . 
M u r t a d â 21. 

— Alî 21 , 23, 33, 41 . 
Mûsâ 12, 19, 20, 27, 38, 51, 57, 

05, 73, 84, 85, 102 ; x x x v . 
— Kâz im 44, 49, 75 ; xi fn , 

x x i v , l x v , l x v i ; Tr . 18, 
42 fn , 70 fn, 71 fn. 

— K h â n Mahallâtî , Hâjî x x i fn. 
Musl im, the author of the Sahîh 

42 ; liv ; T r . 37. 
Mustafa 16, 19, 21, 25, 38 40, 64, 

67. 
Musta'lî , caliph, xx and fn . 
M u s t a n i r b i ' l - l â h 17, 50, 67, 103; 

Tr . 44 fn, 
62 fn. 

— I x v and fn, 
x v i , x v i i i , x x 
and fn, x x i v , 
x x v i i i , l x i i 
fn, l x v , l x v i ; 
Tr . 11 fn. 

— I I x v fn, 
x x i i i fn , 
l x v i i . 

— - —Jalâlu 'd-dîn 
l x i i fn. 

— — I I I l x i i and fn , 
I x i i i , l x i v , 
l x v i . 

Mu ' t ad id , caliph, 44. 
Mu' tas im, caliph, 44. 
Mu tawakk i l , caliph, 44. 

I b n N a d î m Tr . 44 fn. 
Nar Muhammad l x i i i and fn. 
Nasafi, M-d b. Ahmad, x i i i . 
Nâsir, Shâh Sayyid, see Nâsiri 

Khusraw. 
N â s i r i K h u s r a w , Abû Mu ' în Nâsir 

b. Khusraw Qubâdiyânî 17, 117 ; 
(name in f u l l ) — x i ; ( t i t les)—xi ; 
(surname 'Alawî) — xi fn ; ( = Pîr) 
— x i i ; (his influence upon Bâbâ 
Sayyid-nâ)—xix ; (not jun ior t 
B.S . )—xvi ; (doctr ine)—xii i ; 
(conversion o f ) — x v i , x v i i i : 
(visits Ray)—xx ; (appointed the 
huj ja t of Khorasan)—xvii i ; (cult 
o f )—xv ; ( tomb of )—xv fn ; 
(pseudo-autobiography of)-—xv ; 
other references : xi and fn. 
x i i - x v i i , x ix , x x x x v i , x l , x l i , 
x l v i i , l i i i , l i v and fn, l v , l v i , 
l x i i i , l x i v ; Tr . 5 fn, 43 fn . 68 fn. 

Nâsiru'd-dîn 'Abdu ' r -Rahmân, the 
muhtasham of Qâ'in, x l v i . 

Nâsîr, K h w â j a (Tûsî) 50 ; T r . 58 fn . 
Nâsîru'd-dîn Tûsî x x i i i , x l v i , l i i i 

fn , l x i i ; Tr . 60 fn , 71 fn . 
Ni 'matu'1-lâh Walî K i r m â n î x x x v i i i 

fn . 
Nizâr, I m a m , 5 1 ; x i v , x x v i i i , 

x x i x fn , l x v i ; T r . 43 fn . 
Noah, see N û h . 
N û h , 19, 22, 26, 57, 64, 73, 76, 102; 

x x x v . 
Nûru 'd-dahr 'Al î , I m a m , 51. 

P o l o v t s e v , A . A . x l i x . 
Ptolemy Tr . 6 fn. 

Q â h i r ( Imam, mistake) 50 ; Tr . 43 
fn . 

— I m a m , in A l a m u t 51. 
al-Qâhir bi-ahkâmi ' l - lâh Hasan 

Tr . 44 fn. 
Qâ ' im, I m a m , 50. 
Qâ ' im, the expected Messiah, see 

the index of terms. 
Q â s i m , Khwâjâ , Badî 'u 'd-di î l x i i , 

l x v . 
Shah, I m a m , 51 . 

— — I , 'Alâ 'u 'd-dîn , l x i i 
fn . 

— -— I I , 'Alâ 'u 'd-dîn b. 
Qâsim Shâh, l x i i 
fn . 

— — huj ja t , l x i i . 
Qazwînî (Hamdu ' l - lâh Mustawfî) 

x v i i ; T r . 5 fn, 44 fn . 
I b n al-Qiftî T r . 6 fn . 
Qudratu ' l - lâh Beg of Hûnza l i x . 

R a d i y y u ' d - d î n Ahmad, I m a m , 50. 
Raqqâmî Dizbâdî, 'Alî-Qulî , x x x i x 

fn . 
Rashîdu'd-dîn (historian) x i x , 

x x v i i i fn ; T r . 44 fn . 
Râzî, Fakhru 'd-dîn, T r . 14. 
RuknuYl-dîn Khûrshâh (M-d) 51 ; 

l x i i fn . 
Rûmî (Jalâlu'd-dîn) x l fn. 

Sa ' d b. Jubayr 33 ; T r . 28 fn . 
as-Safâ, Sham'ûn 74. 
Safawids x x i v , l x i fn. 
Bû Sa'îdi Mânawî 51 ; Tr . 44 fn . 
Salâm Shâh, I m a m , 51 . 
S a l a m u ' l - l â h 67 ; xv fn, x x i i i . 

— I l l l x v i i . 
Salâm (Islâm) Shâh, ' Imâdu'd-dîn 

l x i i fn. 
Sâlih x x x v fn. 
S a l m â n 24, 33, 42, 68, 92, 107 ; T r . 

20 fn. 
— = j â n i Bihisht 92. 
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Salmân Fârsî 33 ; Tr. 63 fn. 
Sâm 57, 73, 102. 
Sayyid Suhrâb xxiii , l i i i fn. 
Sayyid-nâ, see also Bâbâ Sayyid-nâ 

lxi fn, lxvi, lxvii . 
Shahrastânî xxviii , xxix fn. 
Shamsu'd-dîn M-d, Imam, 51; Ixiifn. 
Sham'ûn 57, 74, 102. 

— as-Safâ 74 ; Tr. GO fn. 
Shanba, Mawlâ-nâ 65. 
Shîth 57, 73, 102. 
Sh-m-r-q-y-s 12. 
Shu'ayb 27. 
Shûlîm, Malik 64. 
Sijzî, or Sijistânî, Abû Ya'qûb 

xiii and fn. 
Sufyân Thawîi 33. 
Suhayl 24, 42. 
Suhrâb, Sayyid xxiii, liii fn. 
Sulaymân 26. 
S-y-j-w-r-a-n-s 12. 

Tâghût 100. 
Abu Talib 76, 84. 
Taqî Ahmad, Imam, xxii fn. 

— Kâshî xvii . 
Taqiyyu'd-dîn M-d, Imam, 50. 

GEOGRAPHICAL AND 

Âl 51 ; lxvi. I 
Alamût (qal'a'i—) 65 ; xiv, xvii fn, 

xxii fn, xxiv fn, xxviii, xxxvi, lx 
fn, lxi fn, lxi i fn 60; Tr. fn, 
61 fn; Ap. 115. 

Amul Tr. 44 fn. 
'Arab 114. 
'Arafat 60 ; xxxii. 
Armani 83. 
Armina, daryâyi— 44. 

Baâul 11. 
Babylon, see Bâbul Tr. 5 fn. 
Badakhshân 17, 50 ; xv, xvi, xix, 

lix. 
Bâghi Fadak 42, 43, 44. 
Baghdad 75. 
Balkh 17, 50 ; xix ; Tr. 5 fn, 43 fn. 
Barda' (?) Tr. 61 fn; Ap. 116. 
Birjand lxi fn. 

Cairo xviii , xix, xx, xxi, etc. 

Daylamân 11, 51 ; lxvi ; Tr. 61 fn. 
Daylamî 59. 
Daylamîyân Ap. 115. 
Dizbâd xxxix fn. 

Tarîf b. Nâsih Tr. 26 fn. 
Tûsî, see Nasîru'd-dîn. 

Umar Tr. 14, 34, 37. 
— b. 'Abdi'l-'Azîz, Omayad 

caliph 44. 
— b. Abî-Hadîd al-Madâ'inî 

xxiii , liv ; Tr. 37. 
Umm Ayman 42. 

— Kulthûm 42. 
Usâma Tr. 34. 
'Uthmân Tr. 14, 37. 

Wafiyyu'd-dîn M-d, Imam, 50. 
Wâthiq, caliph 44. 

Abu Ya'qûb as-Sijzî xiii and fn. 
Yazdâq, Malik 64. 

Zâhir, Imam, 50. 
Zakariyâ 26, 27, 42. 
Zardusht 51, 60,65. 
Zaroobin, I . I . xxi fn, xlix. 
Zayd b. 'Alî 21 ; Ixv ; Tr. 16 fn. 
Zaynu'l-âbidîn 49, 62, 75, 115; 

lxv ; Tr. 18. 

ETHNICAL NAMES. 

Egypt xix ; Tr. 11 fn, 43 fn, etc. 

Fadak, bâghi—- 42-44. 

Ghadîr Khumm 20, 38, 43, 98 ; x l . 
Gîlânî 59. 
Gilgit lix. 

Haydarâbâd 11, 51 ; lxvi. 
Hind 11. 
Hindi 83. 
Hûnza lix, Ixiv. 

Ifrîqiyya'i Maghrib 44. 
'Irâqi 'Ajam Tr. 61 fn ; Ap. 115. 
Isfahân 59 ; xix ; Tr. 5 fn. 

Jahûd 28, 83. 
Jahûdân 30. 

Ka'ba 96; Tr. 17. 
Kawthar 32. 
Khatây 29. 
Khaybar Tr. 6 fn. 
Khojas xxxix fn. 

I I 
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Khorasan 17, 50; xviii and fn, 
xix ; Tr. 43 fn, 61 fn ; Ap. 115. 

Khûzistân 59. 

Madîna Tr. 20 fn. 
Maghrib 50 ; xx. 
Mahdiyya 50. 
Makka x v i i ; Tr. 7 fn, 64 fn. 
Makkî 31. 
Mâzandarân xviii and fn ; Tr. 44 

fn. 
Mecca, see Makka. 
Medina, see Madîna. 
Misr (cf. Egypt) 11, 50; Tr. 43 fn. 
Mu'minâbâdi Quhistân Ixi and fn ; 

Ap. 116. 

Nîshâpûr xxxix fn. 

Oxus (river) x i , xi i , xvii i , and 
passim. 

Qâhira (of. Cairo) Tr. 43 fn. 
Qâhiriyya'i Misr 50. 
Qâ'in xlvi, lxi fn. 
Qal'a'i Alamût (see under Alamût) 

65; Ap. 115. 
Qayyirnatu'1-qadr 40. 

I I 

BOOKS QUOTED OI 

Akhlâqi Nâsirî xlvi. I 
Âmiriyya, Risâlatu'l— xxviii fn. 
Angliyûn (by Bû Sa'îdi Mânawî) 

51." 
Arba'in, kitâbi— liv ; Tr. 37. 
Âtash-kada'i Âdhar xvi and fn, 

xvii fn, lii ; Tr. 5 fn, 6 fn, 7 fn. 
Âthâri Muhammadî lxii fn. 
Âthâru'l-bilâd (by Qazwînî) xvii . 
Awastâ 60. 

Bayânu'l-adyân xviii fn. 
Bayàni Khutba'i Mubârak 66. 
Bukhârî, kitâbi— 42. 

Coran, see under Qur'àn. | 

Dîwàn of 'Alî b. Abî Tâlib Tr. 77 
fn, 78 fn. 

Dîwani Khâkî Khurâsânî xxxix. 
— Nâsiri Khusraw xi fn, xi i i , 
xvii . 

Euangelion of Mani .Tr. 44 fn. I 

Qubâdiyân xi ; Tr. 5 fn. 
Quhistân lxi ; Ap. 116. 

Ray xix, xx. 
Rûdbâr Tr. 61 fn : Ap. 115. 
Rûm 11. 

Samarqand 44. 
Sarbîsha lxi fn. 
Sham 50. 
Shughnân xxi fn, xlix, L, lix. and 

passim. 
Si pânj L. 

Tabaristân xviii fn. 
Tanja 29. 
Târim 51 ; lâvi. 
Tartûs 29. 
Tibat 29. 
Tihrân xix. 
Tûr, kûhi— 84. 
Turks ( — Jinns) xxix fn. 

Yahûd 83. 
Yâjûj wa Mâjûj 100. 
Yazd Tr. 45 fn. 
Yumgân xii fn, xiv, xvii i . 
Yûnân 11. 

REFERRED TO. 

Fasl dar bâbi ta'rîkhi Qivâmat 
Ap. 116. 

— — bayâni shinâkhti Imâm 
wa hujjat (cf. Ivanow, 
*'Ismailitica") xxix fn, 
xlvi fn. 

— chand dar bâbi ta'rîkhi 
Qiyâmat 66. 

Fasli mubârak 90. 
Fihristi Ibn Nadîm Tr. 44 fn. 
Furqân (cf. Qur'ân) 26. 
fusûl (different) 66. 

— by Bâbâ Sayyid-nâ xxv i i i -
xxix fn. 

— by Hasan 'alâ dhikri-hi's-
salâm xxix fn. 

fusûli mubârak 59, 63, 90 ; 
xxviii-xxix fn, liv, lv ; Tr. 54 fn. 

Gawrar-rîz (by Nâsiri Khusraw) 
xvii fn. 

Gospels Tr. 50 fn, 107 .fn. 
— of St. John xxxii fn. 
— of St. Matthew Tr. I l l fn. 

Guzîda, Ta'rîkhi—lxi fn ; Tr. 44 fn. 



BOOKS 
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— râst 104. 

dirakhtâni Bihisht 32. 
dîwâni taqarrub 73. 
dîwî 54, 92. 
Druzes xxviii fn. 
du'â wa namâz 112. 
dunyâ = sarâb 111. 
dûst-dârîyi Rasûl 40. 
dûstîyi ahli Bayt 38. 

— 'Alî 23, 36, 89. 
Dûzakh 27, 37, 48, 54, 61-64, 70, 

72, 89, 92, 94, 95, 107, 
110, 113. 

— = mard 92. 
Dûzakhi haqîqî 92. 

— nâdâni 28. 
Dûzakhîyân 92. 

Fadâyi rûhânî 28. 
Fâ'ili haqîqî 69. 
falak Tr. 97 fn. 
falaku'l-aflâk 89. 
fanâ fi'l-lâh wa baqâ bi'l-lâh 86. 
— fî'l-haqq xxxvi. 

fard xlvii . 
farzandâni 'Alî 23. 
Fâtimî 21, 26. 
ftylasûf 114. 

fi'l wa qawli Muhiqq Tr. 38 fn. 
Firdaws 71. 
firishta 88, 92. 
firishta'i rahmat 107. 
firishtagân 96. 

— wa malâ'ikatân 103. 
firishtagî 54. 
fifrat 12, 103, 104, 114; xxvii i fn, 

xxxiv ; Tr. 7 fn. 
— =dîni râst 104. 

fit rati awwal 114. 
— Khudâ 103. 

Gabr 83. 
Gabrân 64. 
gâw wa mâhi (cosmic) 32. 
Ghadîr Khumm 20, 38, 43, 98 ; x l . 
ghûl 92. 
girânîyi a'mâl (expL) 110. 
gûr = badani âdamî 95. 

Hadd (Plur. hudûd) xliv. 
haddi balâgh 96. 

— ta'wîl 37, 94, 104. 
hadîth 19, 35, 39, 42, 47, 50, 59, 60, 

62, 73, 77, 80, 81, 84, 87, 100, 
102. 

hadîthi Nabawî 8, 48, 76. 
— Payghambar 22, 61. 
— Rasûl 71. 

haft hudûdi dîn xliv. 
-— Imâm 103 ; x l i . 
— martaba 94. 

Hajaru'l-aswad Tr. 17. 
hajj 23, 96. 
hajji alâ. 40. 
halli mushkilât 73. 
ham-dînân 78. 
hamîshagî=ma'niyi Qiyâmat 63. 
haqâ'iq (90), 94, 111 ; xxxiv, x l ; 

Tr. 52 fn, 68 fn. 
— ('âlami—) 90. 
— (nîstîyi—) 111. 

haqâ'iqi mawjûdât 53. 
— tanzîl 106. 

haqîqat 18, 19, 45, 46, 48, 55, 56, 
63, 69, 75, 90, 91, 95-
99; xxxiii , xxxiv, 
xxxvi ; Tr. 38 fn. 

— ('âlami—) 98. 
— ='âlami haqq 55. 
— =bâtini sharî'at 55. 
— . ('ilmi—) 73. 
— = mamthûl 56. 
— wa ma'rifat 97. 
— (zamîn wa âsmâni—) 63. 

haqîqati Âdam 53. 
— , chîz-hâ 34, 55. 
— hama ashyâ 90. 
— jâmi'a 73. 
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haqîqati namâz wa rûza wa hajj 
wa zakât 56. 

— Qur'ân (=mardum) 56. 
— rûh 82. 

haqîqî 90. 
harakati shawqî 53. 
hasana 76, 77 ; xlvi i . 
hashri jamî'i hasanât wa sayyi'ât 

110. 
hast-kunanda 58. 
hastîyi mutlaq 89. 
hayd 96, 97. 
Haydari hâl 60. 
hi jâb 85 ; xxxii fn. 
hijâbi Khudâ = khalq 113. 

— Muhiqq = qawl wa fi'l 113. 
— zâhir wa bâtin 68. 

hijrati Rasûl 50. 
hikmati Ilâhî 69. 
hisâb 110. 
hubbi 'Alî 89. 
hudûd, see hadd 101 ; xlvi i i . 
hudûdi dîn 96, 101, 104; x l iv -

xlvi. 
— — wa 'ârifân 104. 
— dîni haqq 93. 
— Khudâ 62. 
— 'ulwâ 62, 78, 98, 104. 

huj jat=proof (ord. sense) 21, 26, 
35, 36. 

— = Imâm 22. 
— ba khalq —Imâm 31. 
— wa burhâni dîni haqq 93. 

hujjat (in Nizari sense) 26, 37, 44, 
52, 57, 64, 65, 67, 68, 76, 
77, 93, 96, 102 ; xxxii i , 
xl and fn, xlv and fn, 
xlvi and fn, xlviii and 
fn, lxi i , l x v ; Tr. 44 fn, 
72 fn, 88 fn, 97 fn, 99 fn. 

— =Pîr xi fn. 
— =dîni râst 18. 
— = ma'sûm az khatâ 37. 
— wa dâ'î wa ma'dhûn wa 

mu'allim 44. 
hujjati a'zam 16, 47, 51, 57, 67, 

93, 94, 109 : Tr. 105 fn. 
— a'zami Khudâ = Imâm 16. 
— Badakhshân = Nâs. Khus-

raw 17. 
— bâtin 49. 
— Haqq = Imâm 18. 
— 'Imrân — Mary am 37. 
— Khudâ = Imâmi zamân 14, 

62, 112. 
— — = Muhammad (the 

Prophet) 9. 
— zâhir 49. 

hujjatân 17, 38, 45, 76, 94, 110. 
— wa dâ'îyân 17. 

hujjatân wa dâ'îyân wa madhû-
nân wa mu'allimân wa 
mustajîbân 110. 

hujjatâni 'asr 9. 
hukmi zâhir 95. 
hûru'l-'în 106. 
hûrân 105. 
hurûf (expl.) 86. 
hurûfl mumkinât 79. 

— Qur'ân 87. 
husni sûrat 106. 

Iblîsîyân 96. 
Iblîsîyâni waqt 23. 
'ibâdat 24, 112. 
'îd 96. 
idâfa or idâfat 90. 
idâfî 90. 
idrâki mahsûsât 108. 
idrâkât 52, 53. 
ikrâm 96. 
ihsân 100. 
ijâdi 'âlarn 69. 
ijâzati da'wat 96. 
ijmâ'i ummat 19, 21, 34; xxxv ; 

Tr. 14 and fn. 
ijtihâd 19. 
ijtinâb az manhiyât 109. 
ilhâm wa wahy 35, 69. 
'ilm = nutq 86. 
' i lmi bâtin 97, 105. 

— din 94, 96, 97, 100. 
— haqîqat 73, 93, 94, 97. 
— hujjat 94. 
— hurûf —asli 'ilm-hâ 102. 
— Imam 94. 
— khalq 67. 
— khayr wa sharr 105. 
— Nabî 31. 
— tawhîd 31. 
— ta'yîdî 95. 
-— zâhir 97, 105. 

I m â m 16, 21, 25-28, 31, 34, 37, 45, 
49, 51, 61, 66, 68, 70, 71, 
75, 89, 9496, 101, 104, 
105, 107, 109, 114, 116; 
xxxiv, xxxvii, xl , xlv, 
xlvi, xlvi i i . 

— (of the Ithna-'asharis) xxiv. 
— wa bâb wa asâs wa mustajîb 

101. 
— wa Pyghambar 114. 
— wa pîshwâ 20, 22, 36, 48. 

I m â m i dawr 61. 
— hâdiru'l-waqt 107. 
— ba haqq 70. 
— haqq 105. 
— mustaqarr 49» 75. 
— mustawda' 49, 75. 
— rûzagâr 71. 
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Imâmi waqt 16, 18, 61, 72, 73, 
98, 114. 

— zamân 22, 24, 27-29, 48, 
61-63,69,70,72, 
74, 76, 78, 82, 
99, 109, 110. 

— — = khudâwandi 'âlam 
61. 

Imâmu'l-muttaqîn 83. 
— 'z-zamân 21. 

Imâm-shinâsî 115. 
Imâmân 38, 40, 65, 75, 76, 113; 

xxix fn, xxxvii, xli 
fn. 

— =hama 'Alî ast 65. 
— = pîshwâyân 36. 
— wa paygharabarân 113. 

Imâmâni ba haqq 27, 44, 99, 100. 
— bâtil 21, 99, 111. 
— gudhashta 63, 114, 115. 
— mastûr 68. 

Imâmat 8, 9, 20-22, 28, 34, 49, 50, 
51, 58, 75, 76, 98; 
xxxvii, xxxviii, xliv. 

— =pîshwâ'î 21. 
Imâmati 'Alî 21, 41. 
Imâmiyya 49. 
Imân 20, 23, 28-30, 36, 41, 45, 78, 

88, 99 ; xlvii . 
— =nûr 30. 
— wa tawhîd wa ma'rifat 28. 

îmâiii Khudâ 29. 
imtihâni bandagân 66. 
in kamtarîni bandagân 06. 
în ruzagâr 73. 
în tâ'ifa 107. 
'inâyat wa marhamati Khudâwandi 

zamân 92. 
inbi'âthi wahy 53. 
in'iqâd 53. 
insân = 'âlami saghîr 73. 

— = j a m ' i ma'ânî 90. 
— = — quwwat-hâ 89. 

insâni kâmil 72. 
insânî 54. 
intizâmi 4âlam 68. 
iqrâr bi'l-lisân 71. 
iqtidâ wa tâ'at 76. 
irsâl, wujûdi— 68. 
îsâyi dawri Qiyâmat = Hasan b. 

Sabbâh Tr. 63 fn. 
ishrâqi 'aql 94. 
Ismailis and Ithna-'asharis in India, 

relations of— xxiv fn. 
Ismâ'îlîyân 46. 
Ismâ'îlîyâni 'âlam 47. 

rûzagâr 23. 
Ismâ'iliyya, a'imma'i— 27, 34, 

44. 
da'wati— 11,17.66. 

istighfâr 88. 
istîlâ Tr. 14. 
istiqrâri Imâmat 75. 
i'tiqâd ba sharî'at wa kitâb 69. 
itlâq, arbâbi— 75. 
itrat 34, 71, 76, 78; xl i i i . 

ittihâd wa yakânagî 106. 
izhâri asrâr 109. 

Jabrût 71. 
jadd wa jahd 58. 
jahânîyân 63. 
Jahannam 34, 108. 
jamâli jabrût 71. 
jân, 'âlami— 20. 

— (mayâni - ) 93. 
— wa tan 90. 

jâni Bihisht = Salmân 92. 
janâbati dû-gûna 95. 
Jâniba = Sâbiyya 64 ; Tr. 59 fn. 
jâ-nishîni Payghambar 28. 
Jannat 71, 96. 
jawâhir wa a'râd 52. 
jazîra 93, 94. 
jismâniyyat 89. 
Jum'a, rûzi— 88. 
jûyi Bihisht, chahàr— 107. 
jûy-hâyi Bihisht 108. 

Kâfirân, ma'àdi— 91. 
— wa munâfiqân 111. 

Kalâm = Qur'ân 36. 
kalâmi a'imma 62. 

— anbiyâ 58. 
— Haqq 87. ' 
— Khudâ 87. 
— — =sirri Khudâ 83. 
— N â i q 108. 
— — = ' A l î 87. 

Kalâmu'l-lâh 11 ; Tr. 14 fn. 
kal ima ' ihaqq 37, 38. 

— — =rûh 37. 
— kun 82, 85. 
— tahlîl 39. 
— tawhîd 30, 32, 39, 102, 

105. 
— tayyiba 33. 

kamâli adyân==Qiyâmatu'l-qiyâ-
mât 63. 

kâri Qiyâmat 65. 
kardâri zâhirîyân 94. 
kasb 38. 
kasbi af'âli hamîda 108. 

— akhlâqi hamîda 109. 
kashf 67 : x l i i . ' 

— (dawri—) 58, 66. 
kashfi haqâ'iq 94. 

— ' kullî 68. 
— tamâm 19. 
— Watt 86. 
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kashtîyi Nâh 25, 64. 
k a w n i haqîqat 45, 46. 

— haqq 22. 
— kufr 48. 
— mutashâbahat 57. 
— sharî'at 46. 
— shirk 56. 
— tashâbuh 63. 
— wahdat 51, 63. 
— — wa haqîqat 48. 
— z â h i r = k . zulm 56. 

khafî, nassi— 76. 
K h â l i q 27.' 
khâna ' i Khudâ = sîna'i m u ' m i n 78. 
khâssâni K h u d â 76. 
khatâ wa dhallat 98. 
Khâ ' t im = M-d 116. 
K h â t i m i payghambarân 30, 69. 

— rusul 32. 
Khâ t imu ' l - anb iyâ ' x x x v i i i . 
khawâssi dânâyân 109. 
khawfi dunyâ wa âkhirat 110. 
Khâz in i Bihisht 108. 
khi lâfat 21 , 58, 97, 98. 

— = haqqi Wasî 98. 
khi lâfat i Wasîi 97. 
K h u d â wa Khudâ ' î 28, 92, 113. 
Khudâ ' î 67. 
Khudâ-dânî 45, 113. 

— — wa Khudâ-khwânî 
113. 

— parastî 112, 113. 
— shinâs wa payghambar 18. 
— shinâsî ( talabi—) 45, 92, 

94, 111 114; 
x x x i i fn. 

— — wa Khudâ-dânî 45. 
K h u d â w a n d i 'âlam==Mawlâ-nâ 

113. 
— dâwari 'âlam 16. 
— dawri satr 47. 
— hi jdah hazâr 'âlam 

= Imârai waqt 18, 
58, 65, 103. 

— hi jdah hazâr 'âlam 
= Hasan 'a.dh.s. 65. 

— zamân 92, 95, 105, 
114. 

— zamîn wa âsmân = 
Hasan 'a.dh.s. 63. 

khulafâ ' i Baghdâd 75. 
— banî U m m a y a wa banî 

'Abbas 43. 
— haqq 31. 

khumsi Payghambar 77. 
khwâb 97. 
K h w â j a ' i kâ ' inât 72. 
K i t â b wa sharî'at 69. 
kitâ.bi âsmânî 86. 

— K h u d â 34. 

k i t â b i mastûr 86 . 
— mubîn 82. 

k i t â b u ' l - l â h = ' A l î 83. 
k i tâb-hâyi âsmânî 83. 
K u r s i (57), 59, 92 ; x x x i i i fn . 

— = N a b î 57. 

Lâ ilâha i l lâ ' l - lâh 36, 39, 102, 103. 
ladhdhat 54. 
lâhiq (93), 95, 96, 102, (103); x l v ; 

T r . 88 fn , 99 fn . 
lawâhiq (dawâzdah) 103 ; x l v . 
lawâhiqi dawâzdah-gâna 93. 
L a w h = Wasî, 57. 

— wa Qalam 92. 
l ay l = Wasî 57. 
l ibâs (30.000) 65. 

— wa sitr 97. 

Ma'âd 70, 91, 92, 114 ; x l v i i i . 
m a ' â d i ahl i tadâdd 92. 

— — tara t tub 92. 
— kâfirân 91. 
— mu 'minân wa nîkân 91. 

m a ' â n î y i Ilâhî 53. 
— insân 90. 
— ma'qûlât 54. 

ma'âsî 72. 
m a b d a ' 62. 

— wa ma'âd 73, 89, 92. 
mabda'i mardum 91. 
madâri âsmân wa zamîn == 'Alî 88 ; 

x l i . 
ma 'dhûn 44, 76, 77, 93, 95, 97 ; 

l x i v . 
m a ' d h û n i akbar 93 ; x l v . 

— asghar 93 ; x l v . 
ma'dhûnân 110. 
madîna = Nabî 57. 
m a h a b b a t i ahl i B a y t 24. 

— 'Alî 40, 88, 89. 
mahbûbi Haqq 81. 
mâhî wa gâw (cosmic) 32. 
mahramân 76. 
mahsûs wa ma 'qû l 90. 
mahsûsât 29, 30, 54, 108. 
majhûl i m u t l a q 60. 
malâ ' ika 41 , 88. 
mala ' ika ' i nûr 29. 
malâ ' ikatân wa firishtagân 103. 
malak 85, 87. 
malaki rnuqarrab 86. 
malakût 71, 86, 106. 
malakût i mawjûdât 53. 
mamthû l = haqîqat 56, 99 ; x x x i v . 
m a ' n î y i Qiyâmat — hamîshagî 63. 

— Qur 'ân 67. 
mansûkh = Nabî 57. 
Manzûri m u t l a q 75. 
ma 'qû l wa mahsûs 90. 
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ma'qûlât 108. 
— wa haqâ ' iqi mawjûdât 

53. 
— dar libâsi mahsûsât 29. 
— wa mahsusat 30, 55. 

m a r â t i b 94, 96. 
— = hudûd 89. 
— = h u j j a t etc. 77. 

m a r û t i b i arkâni dîn-dârî 45. 
— hudûdi dîn 101. 
— wahdat 48. 

mardî ki ba haqîqat rasîda 91. 
M a r d i H a q q x x x i i . 

— Khudâ 112. 
— ma'nî 67. 
— Û(Khudâ) 60. 
— waqt 62, 67 ; x l i i . 

ma rdumi dîn wa da 'wat 92. 
mardumî 91, 92, 114 ; x l v i i i . 
marg 63. 
m a ' r i f a t 58, 69, 112; x x x i i fn, 

x l v i i i . 
— (nûri—) 105. 
— wa haqîqat 97. 

ma'r l fa t ia f 'â l ) . 
— ahkâm wa af'âl 69. 
— asâsayn 95. 
— aslayn 95. 
— Bârî 14, 52 54. 
— dâ'î 95. 
— haqîqî .21. 
— Imâm 21, 26, 62, 72, 73, 

94, 95, 115. 
Imâmi waqt 73. 

— — zamân 26, 62, 
72, 115. 

— Khudâ 21, 22, 24, 26, 
62, 115. 

— nafs 72, 73 ; x l v i i i . 
— Payghambar wa I m a m 

114. 
— shakhsi wahdat 112. 

markazi khâk 89. 
m a r t a b a ' i 'aqli awwal 94. 

— dâ ' î94 . 
— firishta wa dîw 92. 
— hamîshagî wa jâwidânî 

51. 
— Haqq = ta 'wî l 85. 
— haywânî 109. 
— huj ja t i a ' a m 94. 
— insânî 109. 
— Nubuwwat 86. 
— Payghambar 100. 
— Walâyat 86. 
— W a s î 1 0 0 . 

masâjid 96. 
mashi sar 95. 
masjidi j â m i ' 9 6 . 
mastûr, I m â m i — 68 ; x l i i i . 

m a ' s û m x l i i i , x l v . 
— az khatâ (hujjat) 94. 

mawâlîd 89. 
rnawâlîyâni ahli Bay t 33. 
m a w â z î n i a 'mâl 110, 111. 

— frl 110. 
mawhûmât 108. 

— wa mukhayyalâ t 90. 
mawjûdât 58, 59. 
mawjûdât i zâhir 52. 
M a w l â - n â lO, 15, 17, 23, 57, 58, 

61, 64-67, 73, 77, 
91 94, 100, 101, 112, 
116 ; x x i x , x l . 

— ' A l l 41 . 
— I m â m i waqt 60. 
— Khudâwandi ' â lam 115. 

mayâni jân 93. 
m a z h a r i ku l l i 'ajâ'ib 65. 

— M-d 86. 
mazharu'l- 'ajâ'ib 88 ; x l i i . 
m i l l a t x x x v i i i and fn . 
mi ' r â j 31, 59, 67, 69, 88 ; x x x i i i fn, 

x x x v i i i ; T r . 82 fn. 
mi thâ l = sharî'at 56 ; x x x i x . 
mîzân 110. 
mu 'a l l im 44, 47, 77, 93, 95, 96, 

97 ; x l i v . 
mu' a l i i mi dîn 97. 

— haqq 93. 
mu'a l l imân 96, 100, 110. 
mu'a l l imâni sâdiq 93. 
Mu 'a t t i l a 58'; Tr . 53 fn. 
m i r a w w i l = Wasî 57. 
mu 'ayyan wa mushakhkhas 90 ; 

x x x v i fn . 
muhâjir 24. 
muhâsaba'i af 'âl wa aqwâl 110. 
muhibbân 88. 
Muhiqq 26, 45, 46, 60, 67, 68, 113 ; 

Tr . 38 fn. 
M u h i q q i rûzagâr 46. 

— waqt 45. 
Muhiqqâni rûzagâr 46, 60. 
mu ' j izâ t 87. 
mukhâlifân 96. 
mu lh id 71. 
m u l k i Mawlâ-nâ — zamîn wa âsmân 

47. 
m u ' m i n {ideal, described) 77, 78 ; 

x l v i i . 
mu 'minân wa da'îfân 10. 
mu 'minâni nîkû sifât 92. 
mu 'minî 78. 
munki rân 73. 
munâfiq Tr . 14. 
muqâbala ' i sharî'at wa q iyâmat 

112. 
m u q a r r a b â n 71 , 7 2 ; x l i . 
muqarrabâni bârgâhi Subhânî 73. 
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muqtadâ = Imâm 61. 
murdan 97. 
mursal 52. 
Mushabbiha 58. 
mushâhada'i haqq 85. 
mushakhkhas xxxvi fn. 
mushkilâti sukhan 85. 
mustajîb 10, 77, 89, 93, 96, 101 ; 

xlv. 
mustajîbi dîni haqq 93. 
mustajîbân 110. 
mustajîbî wa ma'dhûnî wa mu'al-

limî 102. 
Musta'lians of India and Yaman 

xxvii. 
mustaqarr (see Imâmi mustaqarr) 

xlii i, xliv fn ; Tr. 18. 
mustawda' (see Imâmi mustawda') 

xxiv, xliii, xliv and fn, xlvi fn ; 
Tr. 18. 

mut'a Tr. 37. 
muta'allim 97. 
muta'allimân 100. 
mutaharrik = Nabî 57. 
mutakallim 114. 
mutasarrifâni da'wat 68. 
Mutashabbiha 59. 
Mu'tazilites Tr. 57 fn. 
muwakkilâni Dûzakh 95. 

Nabî 20, 25, 27, 28, 31, 39, 52, 54-
57, 66, 67, 79, 81, 83, 86-
88, 96, 99, 109 ; xxxv fn, 
xli . 

— (different equivalents of—) 57. 
— wa Walî 25. 

nabîyi mursal 86. 
nâ-bûdi lâ-yazâlî 91. 
nafasi 'îsawî 97. 
nafkha'i rûih 103. 

— sûri awwalîn 63. 
nafs (PI. nufûs) xlviii. 
nafsi fâ'il 111. 

— juz'iyya xlviii. 
— kull 37, 57, 58, 72 ; xl and 

fn, xlv. 
— — =Wasî57. 
— nâtiqa 57, 92. 

nahâr = Nabî 57. 
na'îmi Jinân 108. 
najât72. 

— az Jahannam 34. 
nâjî wa rastagâr 104, 112. 
nâmi Imâm 62. 

— Qahhârî 39. 
namâz 23, 56, 95, 97. 

— wa rûza wa hajj wa Şiyâm 
23, 56. 

namâzi îd, dû r ik 'a t i— Ap. 116. 
— janâza 97. 

Nâmî = Wasî 57. 
nasab-karda'i Khudâ 35, 42. 
Nâsikh=Wasî 57. 

— wa mansûkh 91. 
naskhi adyân 19, 70. 

— sharî'at 19, 69. 
— wad'i a'imma'i sâbiq 70. 

nasli Imâmat 75. 
— payghambarân xxxvii, xxxix. 

Nasrânî 28. 
nasrâniyyat 30. 
naŞ Ş 21, 49, 51, 62, 75, 76 ; xl, 

xli i i . 
naŞ Ş i Imâmat 51, 75. 

— khafî xli i i . 
— sarîh xli i i . 
— — wa khafî 76. 

Nâtiq 18, 19, 37, 57, 63, 73, 82, 97, 
101-104, 108-110; xxxv 
fn, xxxvii. 

— wa Asâs wa bâb 101. 
— (da'wati—) 108. 
— =Nabî 57. 

nâtiql hama zabân='Alî 87. 
— har 'asr 37. 

nawâfil 80. 
naw'i insânî 54. 
nazar xxxvi. 

— wa ta'lîm 112. 
— bar âfarînish 65. 

nazari lutf 67. 
— qahr 67. 

nîk wa bad, af'âli— 69. 
nîkân 59, 60, 65, 97, 114; xxxv 

.fn. 
— wa anbiyâ 60, 65, 114. 
— wa payghambarân 59. 

niqâbi shakhŞ 104. 
nîstîyi haqâ'iq = sarâb 111. 
nizâmi 'âlami dunyâ 54, 69. 
Nubuwwat 8, 28-30, 36, 41, 68, 

74, 76, 85, 86, 104 ; 
xxxvii, xxxviii, xli 
and fn. 

— wa Walâyat 68. 
— (martaba'i—) 86. 
— (nûri—) 74, 104. 

nubuwwati Nabî 86. 
nufûsi juzwiyya 70. 
nûn = Wasî 57. 
nuqta 87. 
nuqta'i bâyi Bismi'l-lâh 83, 106. 
nûr (dû—) 72. 
— 'alâ nûr 30, 31. 
— dar 'âlam 14, 104. 

nûri 'Alî 28, 31, 88. 
— 'azîm 28. 
— dîn wa îmân 29. 
— Haqq Ta'âlâ 28, 61, 84, 85 

'99. 
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nûri *ilm 31. 
— I m â m i zamân 27. 
— I m a m a t 28. 
— K h û d ( = n û r i K h u d â ) 88. 
— Khudâwandî 27. 
— ma'r i fa t 11, 23, 66, 105. 
— M-d 85. 
— Mustafâ 16. 
— mustaqarr 68. 
— N a b î = ' A l î 3 6 . 
— N u b u w w a t 29, 36, 74, 104; 

xxxviii. 
— — wa walâyat 

29, 104. 
— payghambar 30. 
— r û y i 'Alî 88. 
— t a ' y î d 8. 
— wahdâniyyat 65. 
— w a i â y a t 74, 104 ; x x x v i i i . 
— — wa nubuwwat 29, 

104. 
— zuhûr 63. 

nusrati yak-dîgar 45. 
n u t q 57. 
n u t q i K h u d â 83. 
nuwwâbi bârgâhi Ahadiyyat 71. 

P a r d a ' i k ibr iyâ wa 'izzat 18. 
— là rayb 104. 

par i 92. 
P a y g h a m b a r 20, 22, 24, 26-28, 

33 38, 40-43, 48-
51, 58, 61, 64, 66, 
68-70, 73, 77, 78, 
80-82, 91, 92, 95, 
97-100, 109, 114, 
115. 

— wa I m â m 114. 
— (haf t—) 29. 

p a y g h a m b a r i mursal 74. 
nâsikh 69. 

p a y g h a m b a r â n 26, 27, 30, 35, 38, 
42, 69, 113. 

— wa I i n â m â n 113. 
— wa nîkân 59, 60. 

payghambar-ahinàsî 115. 
p a y r a w â n 70. 

— wa Shî'îyân 33. 
pîr {expi.) xi fn. 
P î r ~ N â Ş i r i Khusraw x i i ; x x v i . 
pîshwâ = I m â m 6 1. 
pîshwâyi dîn 70. 
pishwâ' i— Imâmat 20, 21 ; x l i i . 
pîshwâyân 66. 
p u l i Ş irât 107. 

Qabùli da 'wat i dâkî 96. 
qadà = Nabî 57. 
qadar = Wasî 57. 
qadri hawsala 93, 96. 

Q â ' i m 20, 31, 50, 58, 61, 62, 63, 
66, 68, 94, 95, 98, 102, 
103, 112; xxxv , x x x v i , 
x l , x l i fn ; T r . 63 fn, 98 
fn. 

— = Mustan§ir b i ' l - lâh 103. 
— wa Qiyâmat 112. 

Q â ' i m i Qiyâmat 31, 58, 62, 63, 66, 
68, 98. 

— Q i y â m a t i Qiyâmat 94. 
— waqt 26, 115. 

Qâ' imu' l-Qiyâmat 61, 66, 95 ; A p . 
115, 116. 

Qâ'imân x x i x fn . 
Qalam = Nabî 57 ; x x x i i i fn. 
qâl ibi A d a m 60. 
qardi hasana 77, 78. 
Qarmatians x x v i i i fn . 
qawl wa f i ' l i M u h i q q 113; T r . 38 

fn . 
q a w l i M u h i q q 45. 

— Muhiqqân 46. 
qibla 96. 
q ib la ' i haqîqat 96. 
qi$ça'i anbiyâ 57. 

— ashâbi K a h f 22. 
— N û h 22. 

q i y â m i Qiyâmat 63. 
Q i y â m a t 19, 22, 27, 46, 50, 61, 63-

65, 88, 90, 94, 96, 98, 
109, 112, 113; x x x v , 
x x x v i and fn, x x x v i i ; 
Tr . 63 fn. 

— (fardâyi—) 61. 
— ( rûz i—) 88, 96, 110. 
— = n i h â y a t i adyân 63. 

Q i y â m a t i hama qiyâmat 05. 
— qiyâmat" 19, 58, 63, 64, 

"66, 68, 94, 96 ; x iv , 
x x i i fn, x x i i i , x x x v 
fn, x x x v i , lx fn ; 
T r . 60 fn . 

qiyâs 13-15, 19, 21 ; x x x v ; T r . 14. 
qudrat T r . 14. 
qurbat 112. 
q u w w a t i 'aql 54. 

— ghadabî 53, 54. 
— hissî 54. 
— Ilâhî 53, ôï>. 
— m u d r i k 101. 
— shurbat 54. 
— ta 'âni 54. 

quwwat-hâyi Ilâhî 89. 

Raf*i sharà'i ' 50. 
— takàl i f 98. 

rafîqàn Ap. 115, 116. 
râh ba K h u d â 67. 
r â h i haqq 92. 
— râst 47, 98. 
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Rahmânî (sûrat wa sifati khâssi—) 
103. 

r a l m i a t i Mawlâ-nâ 94. 
Ta'îsi dîn = I m â m 74. 
r a j ' a t i Shâhi dâwar 28. 
Ramadan 74. 
Rasûl 23, 26, 28, 30, 32, 33, 35, 36, 

39-43, 50, 57, 59, 65, 71, 75, 78, 
79, 84, 85, 87-89, 107, 109, 116. 

Rasûlu'1-lâh x x x v fn, x x x v i i . 
ra 'y wa qiyâs 14, 19, 20, 21. 
r i k ' a t i namâzi ' î d , d û — A p . 116. 
r isâlat 38. 
r iwâyat 57. 
rûfc 46 ; x l v i i i . 

— (haqîqati—) 82. 
— (kalima) 38, 97. 

r û J j i haywânî 53. 
— insânî 54. 
— K h û d ( rûhi K h u d â ) 37. 
— nâmiya 53. 

rûl^u'r-rûh 83. 
r u j û ' ba mabda* 70. 
rusul 35. 
r û y i 'Alî 88. 
r û z a 23, 96, 109. 

— wa naniâz wa zakât wa haj j 
109. 

r û z i â k h i r = ' A l î 8 . 
— Qiyâmat 65, 88, 96, 110. 

as-Sab'u'l-mathânî 83. 
Sâbi'u'n-nutaqâ' x x x v fn ; T r . 98 

fn . 
sabîli fard wa taqdîr 87. 
Sâbiq = Nabî 57 ; T r . 52 fn . 
s â b i q â n 108. 

— = a h l i wahdat 106. 
Çâbiyya (cf. Jâniba) 64 ; T r . 59 f n . 
sadaqa 77. 
sâdât 75. 
safar 97. 
safâyi bât in i m u ' m i n 78. 
Safîna'i N û h 25. 
$ â f r i b ahkâm 102. 

— k i tâb 55. 
— shar' = âmir wa nâhî 69. 
— sharî'at 69. 
— tanzîl 20. 
— t a ' w î l 18, 20, 57, 98. 
— — = Wasî 18. 
— yaqîn 48, 66, 93. 

Sâhibu'sh-shar' 70. 
— 'z-zamân 69. 

sajda 103. 
sajda'i sahw 97. 
S â k i n = W a s î 57. 
salâsil wa aghlâli sharî'at 18. 
salât 95. 
salâti dâ ' im 95. 

samâ — Nabî 57. 
Şamadiyyat 71. 
Ş â m i t = Wasî 57 ; x x x i x ; T r . 77 f n . 
Şâmit i haqq 82. 
Şâni ' 27. 
s a n g wa ka lùkh 91. 

— andâkhtan 96. 
s a n g i mawâzîn 111. 

— siyâh dar âkhira t 92 ; x x v i i i 
fn . 

Saqar 34, 108. 
s a r â b = d u n y â 111. 
sari hazâra 64. 
sarîh, nassi— 76. 
satr '47, 58, 66. 67, 68 ; x l i i . 
s a t r i awwal 68. 

— duwwum 68. 
satwati a m r i Qâ'imî 96. 
sawm (or siyâm) 23. 
sa'y wa tawâf 96. 
sayd 96. 
sayfi f i t r a t i K h u d â 103. 
Sayyid (title of Nâs i r i Khtisraw, 

expl.) xi fn . 
Sayyidu'n-nubl (?) m. 
Sayyid-nâ, see Bâbâ Sayyid-nâ x v i 

fn . 
s h a b i Ju in 'a 88. 

— Qadr 40. 
shadâ'id (wa'da-hâyi—) 109. 
shafâ'at 37, 72. 
S h a h (tille, expl.) xi fn. 

— = 'Alî 74. 
S h â h i Dâwar 28. 

— mardân 24, 4 1 . 
— — Murtadâ 'Alî 4 1 . 

shahâdat x x x i ; T r . 31 fn . 
s h a j a r a ' i Âdam 105. 

— mubârak 30. 
— nubuwwat==Ibrâhîm 30. 
— tayy iba 33. 

sha jaratu ' l-Khuld 105. 
s h a k h s i 'adhâb 92. 

— — wasawâb x x i x f n . 
— sawâb 92. 
— wahdat 112. 

shamahîri Qahhârîyi wahdat 63. 
shaqqu'l-qamar 69. 
shar* (ah l i—) 75. 

— = a m r wa nahy 69. 
— wa k i tâb 56. 

s h a r â ' i 4 63, 95, 96, 98, 102, 108, 
109. 

— ('adhâbi—) 96. 
— (zamîn wa âsmâni—) 63. 

sharâ'i ' i N â t i q â n 109. 
s h a r î ' a t 18, 19, 46, 48, 52, 55, 56, 

63, 64, 66, 69, 90, 91, 
95, 96, 98, 100, 112-
114 ; xxx , x x x i i i , x x x i v , 
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x x x v i , x x x v i i , x x x v i i i , 
x l i i i ; T r . 13 fn . 

sharî'at (band wa aghlâl i—) A p . 
116. 

— = hi jâb i Qiyâmat 113. 
— = m i t h â l 56. 
— (naskhi—) 18, 19. 
— (salâsil wa aghlâl i—) 18. 
— = zâhiri haqîqat 55. 
— wa ahkâm 114. 
— wa k i tâb 69. 
— wa Qiyâmat, muqâ-

b a l a ' i — 112. 
— wa tarîqat 112. 
— — — wa haqîqat 

wa ma'r i fa t 
69. 

shari*ati în tâ ' i fa 48. 
— K h u d â 90. 
— naw 55, 63. 

sharî'at-hâ 64. 
sharti I m â m a t 21. 
shâyastagî wa bandagîyi K h u d â -

wand 92. 
shaykh-hâyi nâ-haqq 70. 
Shî'a 21 . 
S h î V i I smâ' î l 34. 
Shî'at 24, 25 ; T r . 27 fn. 
Shî' îyân 76. 

— wa mawâlîyâni ahli Bayt 
33. 

shifâ 98. 
shinâkht 66, 83. 
shlnâkht i I m â m i rûzagâr 71. 

— — waqt 73. 
— — zamân 110. 
— k u l l 66. 
— M a r d i waqt 67. 

shirk wa nifâq 48 : x l . 
ahish tan 73. 
ahuhûd wa tajallî 82. 
shuyûkhu'I-jabal x i x fn. 
s idratu ' l-muntahâvi 'ârifân 71. 
sifât 58. 
çlfâtl H a q q 81. 

— I m a m a t 75. 
— mankûs wa maqlûb wa 

mahjûb 66. 
— pasandîda 53. 
— rûzi Qiyâmat 96. 

silsila'i tayyibàn 116. 
Şirât-, p u l i - ~ 107. 
Ş i r â t i mustaqîm 27, 107, 110. 
sirr wa 'ahd 97. 
s i r r i K h u d â = 'Alî 83, 86. 
sukhan ba andâza'i fahm 47. 
sukhani da 'wat 93, 98. 

— dîn 97. 
— I l â h i y y i fitratî 114. 
— mutashabbih 55. 

sukhani zâhir 38. 
sulahâ wa atqiyâ 71. 
Suniiat 19 ; T r . 14 f n . 
Sunnîyân 42. 
sûra ' i F â t i h a 83. 

— H a l atâ 74. 
— I b r a h i m 32. 
— N û r 27. 
— Rahmân 33. 
— Shûrâ 38. 
— Yâ-Sîn 74. 

Ş û r a t 89. 
— wa sifat 59, 60. 
— wa sifati khâssi Rahmân 103. 
— wa sîrat wa sifat 104. 

Ş û r a t i A d a m 60. 
— hissî 54. 
— îzadî 37. 
— khalqî 91. 
— khâŞŞi K h u d â 60, 89. 
__ _. Rahmân 72. 
__ — Û 60. 
— mahsûs 54. 
— sabâ* wa haywân 92. 

T â ' a t 23, 37, 62, 63, 71, 72, 76, 101. 
j — wa 'ibâdat 23, 37. 

— wa iq t idâ 76. 
t â ' a t i dîn 101. 

— Ilâhî 71. 
tab' wa sûrat 114. 
tâbi 'âni I m â m i zamân 109. 
tablîgh 38. 
tacjâdd 48. 
tafsîli ma'ânîyi insân— 'âlam 90. 
tafsîr 30. 
tâghî 71. 
taghyîri ahkâmi gudhashta 52. 
f a h â r a t 9*4, 95, 97. 
tahl î l 39 ; T r . 33 fn . 
tahqîq 66. 
tahqîqi kalâmi N â t i q 82. 
tâ ' i fa, î n — 48. 
tâ ' i fa ' i muhiqqa, î n — 10, 46, 58, 

59, 64. 
— muhiqqa ' i Ismâ'î l îyân 46. 
— muhiqqâni rûzagâr 10. 
— zâhir 98. 

tajall î T r . 68 fn . 
— wa shuhûd 82. 

ta ja l l îy i awwal 72. 
takâlî f 98. 
takâlî f l shar' î 96. 
t a k h t a ' i wu jûd 82. 
takl î f i shar'î 100. 
takl î fât i shâqqrt 109. 
t a l a b i Mlmi dîn 96. 

— I m â m 96. 
t»lâq 97. 

I Tâlî = W a s î 57 ; T r . 52 fn . 
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ta'lîm 13-15, 47, 93, 95, 97, 112, 
116 ; xxxvi. 

— wa nazar 112. 
— (darajâti—) 97. 

ta'lîmi hâdî wa rahbar 47. 
ta'lîqi àfâq wa anfus 94. 
tamyîzi mayâni bâyast wa na-

bâyast 54. 
tanâsukh = kufr xlix. 
tanzîli xxxii. 
tanzîl 18, 20, 56, 83, 85, 106, 114; 

xxxiv. 
— (expl.) 57, 58. 
— wa ta'wîl 18. 
— wa ta'wîli Qur'ân 20. 
— ('âlami—) 114. 

tanzîli kitâb-hâ 83. 
taqdîr 87. 
taqiyya 67, 96; xxiv ; Tr. 41 fn. 
taqlîd wa jahli mardum 109. 
tarattub 48, 92, 109. 
tarâzû 59. 
tarâzûyi 'amali nîk 70, 71. 
ta'rîkhi a'zam 51. 

— buzurg xxxv. 
— qiyâmi Qiyâniat 66. 

^arîqi najât 47. 
tarîqat 18, 46, 69, 112 ; Tr. 38 fn. 
tarîqati ta'wîl 20. 
tarjuma'i Khutba'i mubârak 66. 
Tarsâ 83. 
Tarsâyân 30. 
taŞdîq ba kalimatayn 38. 

— bi'l-qalb 72. 
tashkhîs 85. 
ta'thîrâti akhtarân 55. 
tawâf wa sa'y 96. 
tawhîd 28, 79, 80, 85, 102. 

— (kalima'i—) 102. 
— (tahqîqi—) 79. 

ta'wîl 18, 20, 22, 37, 38, 57, 59, 
83, 85, 94, 97, 98, 100, 
102, 104, 106, 109, 114; 
xxxiv, xxxvii. 

— (expl.) 57. 
— (âlami—) 114. 
— =martaba'i Haqq 85. 
— wa tanzîl 20. 

ta'wîli âya'i Nûr 30. 
— muhkamât 109. 
— mutashâbahât 109. 
— qiças 109. 
— Qur'ân 98. 

ta'wîlât 94. 
ta'wîlâtl Asâs 109. 

— Qur'ân 97, 101. 
— sharâ'i' 97. 

tayammura 95. 
ta'yîd 17, 37, 57, 68, 105, 109; 

xxxiii . 

ta'yîdi Imâm 109. 
— Nafsi Kull 57. 

ta'yîdî 94. 
ta'yin 85. 
tîghi wahdati Qahhârî 63. 
Tubâ 32', 61, 105-107; xxxi, x l i ; 

Tr. 27 fn. 
Tûri Nubuwwat 86. 

'Ulamâyi a'imma'i hudâ 29. 
Ûlû'l-amr 109 ; x l . 
— 'l-'azm 52 ; xxxvii. 
'ulûmi dîn 95. 

— zâhir 95. 
'uqûbât' 72. 

— kashîdan 92. 
'uqûli mardum 18. 
'ushr 65. 

Wad'i a'imma'i sâbiq 70. 
wahdâniyyat 65, 81. 
wahdat 48, 90, 112, 113 ; xxxiii. 

— wa haqîqat 48. 
wahdati Khudây 90. 
waîjy 35, 69, 85 ; xxxiii. 

— wa ilhâm 35, 69. 
Wâjibi lâ-yazâlî 63. 
Wâjibu'l-wujûd 77. 
walâyat 28, 29, 36, 68, 74, 85, 86, 

101, 104 ; xxxviii. 
— (martaba'i—) 86. 
— (nûri—) 74, 104. 

walâyati 'Alî 86. 
wâlî 96. 
Walî 24, 25, 27, 40-42, 83, 86; 

xxxix, xxxix fn, xl. 
— =wâri th 27. 
— = Wasî 42. 

Walîyi 'ahd 76 
— Khudâ 24, 40, 41. 

Waliyyu'1-lâh 23, 39, 91. 
wâmi Kasûl 57. 
wasâyat 56, 75 ; xliv. 
Wâçî 8, 18, 19, 20, 24, 28, 39, 40, 

41, 56, 57, 68, 73, 74, 
97-100 ; xxxiv, xxxvii, 
xxxix, x l ; Tr. 71 fn, 77 
fn, 98 fn. 

— (différent équivalente for—) 
57. 

Wasîyi Mu^tafâ 24, 39, 40, 41. 
wàsita (ba Khudâ) 85, 94 ; xlv. 
wâsita'i kashfi haqâ'iq 94. 
wasiyyati Ibrâhîm 56. 
wasiyyat-nâma'i Payghambar 43. 
wasjlat 71. 
wazni a'mâl 110. 
wazn kardani a'mâl 110. 
wilâdati jismânî 114. 

— rûhânî 114. 
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w u d û ' 94. 
W u j û d i m u t l a q 66 ; x l i . 
wusûli dîn 71. 

Yadu'Wâh T r . 14. 
yakânagîyi Mawlâ-nâ 65. 
yahûdiyyat 30 
y a w m = N a b î 57. 
y a w m i â k h i r = ' A l î 8, 20, 23, 41. 

— a w w a l = Şâhib tanzîl 20. 
— — wa âkhir 98. 

a l-yawmu' l-âkhir—'Al î 8. 
yawmu' l-Qiyâmat 70, 76, 87. 

âh i r 19, 55-57, 64, 65, 68, 80, 93, 
96-99 ; x x x i v , x x x v i . 

— = N a b î 5 7 . 
— wa bât in 56, 68, 114; x x x v i i . 

zâhir wa bât in, h i j â b i — 68. 
z â h i r i haqîqat — aharî'at 55. 

— ma'ânîyi k i tâb 5Q. 
— niawjûdât ôô. 
— Q u r â n 97. 

zâhir i sharî'at 19, 55-57, 64, ( 
80, 98. 

zâhirîyân 93, 94, 109. 
zakât 77, 78, 96. 
zâlimân 34. 
zâl imâni zâhir 95. 
zamâni zuhûr 68. 
zamîn wa âsmâni haqîqat 63. 
zamîni maqsad 29. 
zandîq 87. 
zaytûn 28, 99. 

— = I b r â h î m 28. 
zinda 91. 
zindagîyi jâwidânî 63. 
zindagânîyi Sarmadî 92. 
zuhûr 65-68, 86, 98 ; x l v i , x l i i . 

— wa b u t û n i K h u d â 62. 
— wa ishrâqi 'aql 94. 

z u h û r i adyân wa m i l a l 62. 
— Muhiqq 68. 
— Qâ ' imi Qiyâmat 98. 
— Qiyâmat 50. 

zulm x l . 
zulmat i kufr 27. 

QUOTATIONS FROM T H E CORAN.. 

I I , 6 99. 
17 99, 112. 
24 93. 
29 14. 
30 14. 
31 14. 
32 103. 

118 34, 3 5 ; x l i i i . 
145 68 : T r . 64 fn . 
150-1 47. 
151 91. 
152 79. 
166 99. 
256 35. 
258 99. 
259 100. 
260 104. 
285 8; x x x i ; Tr. 1 fn. 
286 9, 61. 

I I I , 5 85. 
30 9, 31, 35, 38, 42, 

51, 71, 75, 76, 
99 ; x l i i . 

35 45. 
138 35. 
186 47. 

I V , 54 99. 
62 20, 23, 41, 70, 

71, 77, 109, 
115. 

I V , 81 10. 
87 71. 

135 8, 23 ; x x x i ; 
T r . 1 fn. 

158 97. 
169 37, 111. 
174 36. 
187 97. 

V, 1 45. 
6 98. 

44 35. 
60 20, 23, 40, 41, 

91 ; T r . 15 fn . 
71 41, 85. 
96 100. 

V I , 3 9. 
83-7 27. 
98 49. 

122 100. 
154 25. 

VIT, 7-8 110. 
I l 15. 
22 14. 
30 97, 98 ; T r . 94 

fn. 
52 82. 

171 3 4 ; T r . 29 f n . 

V I I I , 7 82. 
17 81. 

I X , 51 61. 

X I , 8 49, 75. 
115 34. 

X I I I , 8 9 . 
16 47. 
40 85. 

X I V , 29 32, 105. 

X V , 99 100. 

X V I , 21 91. 
92 100. 

116 110. 

X V I I , 73 22, 27, 61 ; 
x l i i . 

76 58. 
87 46, 82 ; 

x l v i i i fn . 

X V I I I , 48 14. 

X I X , 5 42. 
5-6 27. 

X X , 11-12 84. 
118 105. 

X X I , 23 45. 
93 91. 
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X X I V , 31 100. 
35 27, 28, 29, 

74, 84, 99. 

X X V , 46 9, 70. 

X X V I I , 63 15. 

X X V I I I , 88 104, 115, 

X X I X , 13 22. 
64 56, 91. 

X X X , 10 104 ; Tr. 100 
fn. 

29 103. 

X X X I , 12 56. 

X X X I I , 8 37, 103. 
12 46. 

X X X I I I , 7 98. 
33 9, 34. 
40 69. 

X X X V , 29 107. 

X X X V I , 1 35. 
2-3 35. 
11 15, 25, 41, 

61, 115. 
82 82. 

X X X V I I I , 78-9 15. 

X L , 47 24. 

X L I , 44 98. 
53 101. 

X L I I , 9 37. 
22 38. 

X L I V , 54 106. 

X L V I I , 12 61. 
16 108. 

X L V I I I , 6 45. 
10 91, 115. 
11 46. 
18 61. 

X L I X , 6 34. 
13 77. 

L I , 56 116. 

L U I , 3-4 35, 85. 
LV, 22-3 33. 

56 106. 
72 106, 107. 

L V I , 10-11 71. 
35 105. 

L V I I , 3 67, 82, 100. 
13 95. 
17 78. 

L V I I I , 5 62, 78. 

L X V I , 6 112. 
12 37. 

L X X , 33 95. 

L X X V I , 1 40. 

L X X V I 1 I , 38 116. 

L X X X I V , 8 110. 

L X X X V I , 9 96. 

XCV, 4 73 ; Tr. 46 fn. 
5 72. 

XCVI, 8 91. 

X C V I I I , 7 73. 

XCIX, 7-8 110. 

CI, 5-6 111. 

CX, l 98. 

V I 

H A D Î T H S QUOTED I N THE T E X T . 



142 INDEXES. 



HADITHS. 143 



144 INDEXES. 

Verses of the Coran quoted wrongly. 



CORRECTIONS AND EMENDATIONS OF THE TEXT. 



146 EMENDATIONS OF T H E T E X T . 

Translation, p. 16, footnote 1, second line : instoad of 
Hasan b. lAlî read Zaynn'l-'âbidîn. 

Translation, p. 22 (line 28) and p. 25 (line last but one, and 
footnote 1) : for 'Abdn'l-Manâf read fAbd Manâf. 




















































































































































































































































