
Manifesto of the Resurrection
A critical edition and translation of the Hikayat-i Sayyid Nasir-i Khusraw, a newly uncovered
Nizari Ismaili treatise written before the declaration of the Qiyamat-i Buzurg (the Great
Resurrection) in 559/1164

Shiraz Hajiani, PhD

hajiani@uchicago.edu

Alwaleed Bin Talal Postdoctoral Fellow in Islamic Studies, Harvard University
Postdoctoral Fellow in Islamic Studies, Harvard Center for Study of World Religions
Lecturer in Islamic Studies, Harvard Divinity School

Abstract
Since the Mongol destruction of the Nizari Ismaili polity in Iran (fl. 483-654/1090-1256), only a
handful of treatises have been retrieved and published from the foundational period of the rule
of Hasan-i Sabbah (r. 483-518/1090-1124) and his two successors. Nizari imams had been in
concealment (satr) following the succession crisis after the death of the Fatimid imam-caliph, al-
Mustansir (r. 427-487/1036-1095). The third ruler of the polity executed and banished a large
group who agitated for the manifestation (ẓuhūr) of their imam. A member of this subaltern
group, persecuted by the Nizari hierarchy, may have authored the Hikayat-i Sayyid Nasir-i
Khusraw, critically edited and translated here. Most probably written between 541/1147 and
559/1162, the Hikayat is an important newly uncovered treatise dated before the declaration of
the Qiyāmat-i buzurg (the Great Resurrection) in 559/1164 when the Nizari imamate emerged out
of concealment.
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Introduction

The death in Cairo of the Ismaili imam-caliph al-Mustansir (r. 427-487/1036-1095) on 18 Dhuʾl-

hĳja 487/4 January 1095 precipitated a succession crisis in the Fatimid Empire. The deceased

imam-caliph's youngest son, Ahmad, was enthroned by the powerful wazīr al-Afdal b. Badr al-

Jamali (d. 515/1121) with the regnal title al-Mustaʿli (r. 487-495/1095-1101).2 This deathbed

designation (naṣṣ) was contested by his eldest brother, Nizar (r. 487-488/1095), who escaped to

Alexandria and was proclaimed imam-caliph.3 The struggle between the rival camps ended with

the capture and killing of Nizar later in the year.4 The Ismaili daʿwa (summons) in Iran, without

any known exceptions, recognised Nizar as the legitimate successor. The Nizaris communities,

2 Rashīd al-Dīn Faḍlallāh, Muḥammad Taqī Dānishpazhūh, and Mudarrisī Zanjānī, eds. Jāmiʿ al-
tawārīkh: qismat-i Ismāʿīliyān wa Fāṭimiyān wa Nizāriyān wa Dāʿīyān wa Rafīqān. (Tehran: 
Bungāh-i Tarjama wa Nashr-i Kitāb (HII-etext), 1960). 78ff; Shihāb al-Dīn Aḥmad al-Nuwayrī, 
Saʿīd ʿĀshūr, ed. Nihāyat al-arab fī funūn al-adab. (Cairo: National Library and Archives Press, 
2002). 243-246; Abūʾl-ʿAbbās Aḥmad b. Muḥammad Ibn Khallikān, Ibn Khallikan’s Biographical 
Dictionary—Kitāb wafayāt al-aʿyān wa-anbāʾ abnāʾ al-zamān. trans. William MacGuckin de 
Slane (Paris: Oriental translation fund of Great Britain and Ireland, 1842-1871).  q.v. “al-
Mustaʿlī” Vol I:160-161 fn 7.
3 al-Nuwayrī, Nihāyat. 243-244; Taqī al-Dīn Aḥmad b. ʿAlī Maqrīzī, Ayman Fuʾād Sayyid, ed. 
Ittiʿāẓ al-ḥunafāʾ bi-akhbār al-aʾimma al-khulafāʾ. (Cairo: National Library and Archives Press, 
2016). III 438; Paul E Walker, “Succession to Rule in the Shiite Caliphate,” Journal of the American 
Research Center In Egypt 32 (1995). 248ff  republished: Paul E Walker, “Succession to Rule in the 
Shiite Caliphate,” in Fatimid History and Ismaili Doctrine (Aldershot; Burlington, VT: Ashgate/
Variorum, 2008). 2:12-13
4 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 78
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founded by the daʿi (summoner), Hasan-i Sabbah (r. 483-518/1090-1124), awaited the

manifestation (kashf, zuḥūr) of the imam descended from Nizar believed to be in concealment

(satr). On 17 Ramadan 559/15 August 1164, Hasan (r. 557-561/1162-1166), the fourth ruler of

the polity, declared the Qiyamat-i buzurg (the Great Resurrection) and was recognised as the

imam with the messianic epithet ʿalā dhikrihiʾl-salām (on whose mention be peace) attached to

his name. The rule of daʿis was replaced by that of the imams believed to be descended from

Nizar b. al-Mustansir.

Since the Mongol destruction of the Nizari polity in 654/1256, only a handful of treatises from

the realm of the daʿis (483-559/1090-1164), the foundational period of Nizari Ismailism, have

been retrieved and published.5 The history of the early Nizari Ismailis has primarily been

5 Among these are: Ḥasan-i Ṣabbāḥ, and Muḥammad b. ʿAbd al-Karīm Shahrastānī, “Al-fuṣūl al-
arbaʿa,” in Kitāb al-milal waʾl-niḥal, ed. Muḥammad b. Fatḥ Allāh Badrān (original edition 1955) 
(Qumm: Al-Sharif al-Razi (etext), 1985). 232-235, tr: Marshall G. S. Hodgson, The Order of 
Assassins: The Struggle of the Early Nizārī Ismāʿīlīs Against the Islamic World. (’s-Gravenhage: 
Mouton, 1955). 325-328 and Muḥammad b. ʿAbd al-Karīm Shahrastānī, Muslim Sects and 
Divisions: the Section on Muslim Sects in Kitāb al-milal waʾl-niḥal. trans. A.K. Kazi and J.G. 
Flynn (London; Boston: Kegan Paul International, 1984). 168-170; Seyyed Jalal Badakhchani, 
“Shahrastānī’s Account of Ḥasan-i Ṣabbāḥ’s Doctrine of Taʿlīm,” in Islam: Identité Et Altérité: 
Hommage À Guy Monnot, O.p, ed. Guy Monnot, and Mohammad Ali Amir-Moezzi (Turnhout: 
Brepols, 2013). 27-55; a purported letter of Hasan-i Sabbah to the ʿulamāʾ of Qazwīn edited and 
translated: Shiraz Hajiani, “Reconstructing Alamut: New Approaches to the Study of the 
Qiyāma and the Nizari Polity in Iran,” diss., University of Chicago, 2019). 651-660 tr: 661-664; 
another purported letter of Hasan-i Sabbah in reply to the Saljuq sultan, Malikshāh b. Alp 
Arslān (r. 465-485/1072-1092) was published Ḥasan-i Ṣabbāḥ, “Javāb-i Ḥasan-i Ṣabbāḥ bi ruqʿa-
yi Jalāl al-Dīn Malik Shāh Saljūqī,” in Hasht maqāla-yi taʾrīkhī va adabī, ed. Naṣr Allāh Falsafī 
(Tehran: Dānishgāh-i Tehran, 1951). 208-216 tr: Jawad al-Muscati, Hasan Bin Sabbah. trans. 
Abbas H. Hamdani (Karachi: Ismailia Association Pakistan, 1958). 29-36; Shafique N. Virani, and,

3



studied through the writings of Sunni author-historians in service of the Mongols with avowed

antipathies towards the Ismailis.6 The Hikayat-i Sayyid Nasir-i Khusraw (Story of Sayyid Nasir-i

Khusraw) critically edited and translated here, therefore, is an important newly uncovered

treatise especially since it opens up new perspectives of a subaltern group of early Nizaris. The

author advocated for the end of the era of satr and the urgent manifestation (ẓuhūr) of the

imam. The text records how its author construed the transference of imamate from Egypt to

Iran. Close analyses of the Hikayat suggest that it was most probably written after 541/1147 and

before 559/1162, making it one of the earliest known Nizari Ismaili treatises.7 Despite

“Early Nizari Ismailism: A Critical Edition and Annotated Translation of Khwajah Qasim 
Tushtari’s Recognizing God,” Iran 57, no. 2 (2019).; Anonymous, Akbar Irānī Qummī, ed. Dustūr 
al-munajjimīn. (Tehran: Mīrās ̲-i Maktūb, 2019). This last publication consists of a facsimile of 
MS. Paris, BN Ar. no. 5968. It has been partially edited: Muḥammad Karīmī Zanjānī Aṣl, Tārīkh-i
wa taʾwīl bi riwāyati Dastūr al-munajjimīn (Die Geschichte und ihre Intepretation zufolge dem 
Dastūr al-munajjimin). (Bonn: Goethe & Hafis Buchhandlung und Verlag, 2013).
6 ʿAlāʾ al-Dīn ʿAṭā Malik Juwaynī, Mīrzā Muḥammad b. ʿAbduʾl-Wahhāb-i Qazwīnī, ed. Taʾrīkh-i 
jahān-gushā Vol. 3: Mangū Qāʾān, Hūlāgū and the Ismāʿīlīs. (London: Luzac & Co (HII-etext), 
1958 (original edition 1912-1937)).; Rashīd al-Dīn Faḍlallāh, Jāmiʿ.; Jamāl al-Dīn ʿAbd Allāh b. ʿAlī 
Qāshānī, Muḥammad Taqī Dānishpazhūh, ed. Zubdat al-tawārīkh: bakhsh-i Fāṭimiyān wa 
Nazāriyān. (Tehran: Muʿassasah-yi Muṭālaʿāt wa Taḥqīqāt-i Farhangī, 1987).
7 Major Nizari treatises available from this period include: Ḥasan-i Maḥmūd-i Kātib, Spiritual 
Resurrection in Shiʿi Islam: An Early Ismaili Treatise on the Doctrine of Qiyāmat: Haft Bāb. 
trans. S. J. Badakhchani (London: I.B.Tauris, 2017).; Naṣīr al-Dīn Muḥammad b. Muḥammad 
Ṭūsī, Wladimir Ivanow, ed. The Rawdatuʾt-Taslim (Rawḍat al-taslīm), commonly called 
Tasawwurat. trans. Wladimir Ivanow (Leiden: Pub. for the Ismaili Society by E.J. Brill, 1950).; 
Naṣīr al-Dīn Muḥammad b. Muḥammad Ṭūsī, Muḥammad Taqī Dānishpazhūh, ed. Akhlāq-i 
Muḥtashamī—wa sih risāla-yi dīgar-i ū. (Tehran: Dānishgāh-i Tihrān, 1960).  Naṣīr al-Dīn 
Muḥammad b. Muḥammad Ṭūsī, The Nasirean Ethics (Akhlāq-i Nāṣirī). trans. G. M. Wickens 
(London: Allen & Unwin, 1964); Naṣīr al-Dīn Muḥammad b. Muḥammad Ṭūsī, Contemplation 
and Action (Sayr wa sulūk): the Spiritual Autobiography of a Muslim Scholar. trans. Seyyed 
Jalal Badakhchani (London; New York: I.B. Tauris, 1998).; Naṣīr al-Dīn Muḥammad b. 
Muḥammad Ṭūsī, Paradise of Submission (Rawḍat al-taslīm): a Medieval Treatise on Ismaili 
Thought. trans. Seyyed Jalal Badakhchani (London; New York: I.B. Tauris, 2005).;  Naṣīr al-Dīn 
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anachronisms such as the encounter between the Central Asian poet, philosopher and Fatimid

Ismaili daʿi, Nasir-i Khusraw (d. after 465/1072-73) and Hasan-i Sabbah, or religio-political

quandaries such as the killing of the imam by the Nizari daʿi-ruler of the polity, the Hikayat

allows a rare window into early Nizari doctrinal discourses.

Over the seven decades from the foundation of the polity, many in and around the territories

controlled by the Nizaris advocated alternate religious authorities. The Ilkhanid chronicles

report that the daʿwa hierarchy strove to stamp out a raft of such movements. The third daʿi-

ruler of the Nizari polity, Muhammad b. Buzurg Ummid (r. 532-557/1138-1162) is even

reported to have executed two hundred and fifty people and banished another two hundred

and fifty from the famed fortress of Alamut for believing that his son was the promised imam.8

A member of this exiled group, persecuted by the Nizari hierarchy, most likely authored the

Hikayat. In the vein of apocalyptic literature, the Hikayat portrays Muhammad b. Buzurg

Ummid as the arch-enemy and envisions his ignominious death. The author construed

continuities between the Fatimid and Nizari daʿwa and imamate; between communities of

followers of Nasir-i Khusraw and those of the founder of the Nizari Ismaili polity in Iran,

Muḥammad b. Muḥammad Ṭūsī, Shiʿi interpretations of Islam: three treatises on Islamic 
theology and eschatology. trans. Seyyed Jalal Badakhchani (London: I. B. Tauris, 2010).; 
8 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 163; Qāshānī, Zubdat 2nd Ed. 183-184
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Hasan-i Sabbah. If the dating proposed in this research is correct, then the Hikayat is the

earliest known Nizari text which references Nasir-i Khusraw and is an exemplar of the Nizari

appropriation of Nasir-i Khusraw and his teachings.

The Hikayat is not steeped in theological language and argument. Doctrines and theology are

only tangentially alluded to in the narrative. The author, probably an educated person, was not

accustomed to writing theological tracts since the text does not begin with an invocation of

God or with praise and prayers in the name of the prophet and imams, nor does it quote

doctrinal material from the Qurʾan, aḥādith or akhbār of the imams found in Ismaili daʿwa

literature.9

9 It is noteworthy that the content and structure of the Ḥikāyat is very different from the 
surviving treatises of Nizari daʿwa literature mentioned in footnote 6 above in that it does not 
have the features discussed in the above paragraph which are universally found in other 
Ismaili works.  No study of the diverse genres, contents and structures of the corpus of Ismaili 
writings has been done. Such contours can be gleaned from the analyses of translators and 
editors of individual texts. For example see: Ṭūsī, Contemplation and Action. 11ff; Ṭūsī, Paradise of 
Submission. 1-11; Abū Isḥāq Ibrāhīm Quhistānī, Wladimir Ivanow, ed. Haft bāb, or Seven 
Chapters. (Bombay: The Ismaili Society, 1959). 3-5; Shahrastānī, Command and Creation: A Shi‘i 
Cosmological Treatise: A Persian edition and English translation of Muhammad al-Shahrastani’s Majlis-i 
maktub. 11-17; Also see: Hajiani, “Reconstructing Alamut.” 129-185; Daniel Beben, “The 
Legendary Biographies of Nāṣir-i Khusraw: Memory and Textualization in Early Modern 
Persian Ismāʿīlism,” diss., Indiana University, 2015). 233ff; Shaftolu Gulamadov, “The 
Hagiography of Nāṣir-i Khusraw and the Ismāʿīlīs of Badakhshān,” diss., University of Toronto, 
2018). 127-149.
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Three Witnesses

There are three witnesses of this rare and undated treatise. The first was copied by

Muhammad Husayn Ghufrani in the early twentieth century and is found in a majmuʿa of some

62 treatises in Persian MS 5 (formerly designated MS 32) ff. 114b—118b in the Institute of

Ismaili Studies collection [sigla: IIS5, ما(ا ج ــــن ـ ــ ــ ـ ــ ــ )نـ ].10 The MS is described as written in black ink on

paper in a very crude Nastaʿliq; folio size: 18 x 15 cm; text size: 16.5 x 11.5 cm; 14 lines per page;

bound in thick parchment and cardboard.11 The treatise is separated from the previous tract in

the MS with ــی ــ لاـ ــع ــ ـ ــ ــ ــــمیـ هاددـ ل ــل ــ ـ ــ ــ ـ ــ ــ ــیمـ ــ ــماـ ــ ــنولاـ ــ لـ (O ʿAli help! O God, O our Lord!) and begins with the title

ـحك ـسیتـیاـ ـخسرـصاـندـ روـ (The Story of Sayyid Nasir-i Khusraw). The second witness of the text was

catalogued by Ismail Poonawala as part of a majmuʿa in the Waziri collection at Tehran

University listed as Tehran-Markazi MS-F 2835 [sigla: TU, ه(ت ـــــــــت )رانـــــــــ ].12 The text is written in 17

lines per page of elegant Nastaʿliq and is in a very different hand from other tracts in the MS.

On the first page above the 17 lines of text, the title is written as ـحك ـسیتـیاـ ـخسرـصاـندـ ـحمرروـ ـللاتـ هـ

ی ل ـــــــــع ـــــــــ هـــــــــ (The Story of Sayyid Nasir-i Khusraw, God have mercy on him). The copyist appended an

10 Karim Javan, Catalogue of Ismaili Persian Manuscripts, the Collection of the Institute of 
Ismaili Studies (Unpublished). (London: Institute of Ismaili Studies, 2012). 67 shows the copyist 
to be Isḥāq Ghufrānī; however, Jalal Badakhchani stated that the MS was in fact copied by the 
former's father Muhammad Ḥusayn Ghufrānī see: Ḥasan-i Maḥmūd-i Kātib, HB. 40. I am 
grateful for the University of Chicago Humanities Division Research Travel Grant and to Dr. 
Farhad Daftary and Professor Eric Ormsby for kindly permitting me to have access to the 
digitised manuscripts at the Institute of Ismaili Studies. My grateful thanks also to Shah 
Hussain, Assistant Librarian at IIS for making certain MSS scans available to me during my 
research trip at the Institute in 2013.
11 Javan, Catalogue. 28 and 36
12 Tehran-Markazī MS-F 2835; Ismail K Poonawala, Biobibliography of Ismāʿīlī Literature. 
(Malibu, CA: Undena Publications, 1977). 353 no 281. I am grateful to the late Dr. Janis Esots for 
kindly securing a scan of this MS for me from the University of Tehran collection. The scan of 
92 folios of the MS was made available and the Hikayat is the last tract on ff. 88b-92b. 
Unsuccessful  further attempts to obtain additional pages of the MS confirms Danishpazhuh’s 
observation that the Sarguẕasht-i Hasan-i Sabbah listed by Poonawala is not found in the 
microfilm.

7



omitted line in the left margin, perpendicular to the main text, on f. 91b. Similarly, the

colophon was written perpendicular to the main text on f. 92b and gives the name of the

copyist as Shah Murad b. Muhammad.13 The Hikayat was previously edited and translated using

these two witnesses.14 Muhammad Taqi Danishpazhuh located a third witness at the University

of California Los Angeles in MS-M140/1 and he believed it to be a copy of the treatise from the

Tehran MS. While Danishpazhuh referred to Poonawala’s listings, it appears he was focussed

on searching for the Sarguẕasht-i Ḥasan-i Ṣabbāḥ (Biography of Hasan-i Sabbah). He noted that

in the majmūʿa of Āqā-i Ḥasan-ī Āmūzgārī-yi Riḍawī, the microfilm of which is housed at
[Tehran] University (2835/9s835:1), the late scholar Riḍawī, in the biography of [Naṣīr al-Dīn]
Ṭūsī, has mentioned what appeared to be both biographical accounts of [Ḥasan-i Ṣabbāḥ];
however, at present, we do not see the Sarguẕasht-i Ḥasan-i Ṣabbāḥ (Biography of Ḥasan-i Ṣabbāḥ) in
the film. From the listing of UCLA MSS (Publication of the University Press 739: 11 and 12) in MS-
M140/1, I found, possibly, that very biography (bāyad hamīn Sarguẕasht bāshad). I believe this to
be the MS of Āmūzgārī-yi Riḍawī.15

The Sarguzasht was also not among the scanned pages of the Tehran MS made available to me.

In his search for the Sarguzasht, it appears, Danishpazhuh overlooked the Hikayat in Tehran

University MS-2385. The colophons of the Hikayat text in the TU and UCLA MS are identical

and thus corroborate Danishpazhuh’s surmise that the UCLA MS may be the same as TU. He

edited the treatise in his introduction to the second edition of Qashani’s Zubdat al-tawārīkh

[sigla: DP, پدا(د ش ـــــــــــــــــــن ـــــــــــــــــــ )ژوهـــــــــــــــــــ ]; however, he erroneously posited that this text may, in fact, be the

13 Danishpazhuh was unable to decipher two marks after the name; in TU the last word is also 
undecipherable.
14 Hajiani, “Reconstructing Alamut.” 666-675. I am grateful to John Woods, Nazeer Lotfi Fard, 
Fatemeh Mazaheri and Zubair Saifi for patiently reviewing my transcriptions and translation. 
Thanks also to Sunatullo Jonboboev of the University of Central Asia and Qudratbek Elchibekov
at the Institute of Oriental Studies in Dushanbe for checking to see if any copies of this tract 
existed in the collections in Tajikistan.
15 Qāshānī, Zubdat 2nd Ed. xxv. The UCLA Special Collections team provided a scan of  MS-140 
from the Minasian collection of Near Eastern manuscripts, circa 1100-189 Box 23; however, it 
appears the catalogue numbers may have changed since Dānish-pazhūh's work on the UCLA 
collections. The Hikayat was not located in MS-140.
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Sarguẕasht-i Ḥasan-i Ṣabbāḥ.16

Critical Edition

I have used the more comprehensive IIS5 as the base text and have noted the variants and a

few instances of emendations from the other two witnesses in the critical apparatus. The

absence, in IIS5, of the identical colophon found in TU and DP suggests that the copyists

accessed two different source manuscripts. Three emendations were made: two from DP and

TU, and one solely from DP. There are a total of 155 variances from IIS5 in DP and TU. The large

number of variances from IIS5 that are common in DP and TU support Danishpazhuh's

assumption that the UCLA MS140/1 may have been a copy of TU. The greater number of

unique variances between IIS5 and DP than TU is suggestive of emendations by Danishpazhuh

during his edition of the text.

The majority of the variances do not result in substantive change in meaning of the narrative.

For the most part, the variances are alternations of singular to plural or uses of a different verb

to denote the subject's sacrality (pluralis excellentiæ: ـگف تـ for ـگفتن ـ ـ دـ or دـنودـمرـف ); similarly, the use of

the third person plural ( اـــــــــــنولاـــــــــــم in place of شا ـــــــــــی انـــــــــــ ); او in IIS5 is frequently replaced by ان in the

other two witnesses; use of the reflexive ( دـــــــنرزـــــــفدواـــــــب vs. ودـــــــخدـــــــنرزـــــــفدواـــــــب ); there are word order

changes ( ـسلطن ـ ـ یـهاـشادـپوتـ vs. ـسلطنویـهاـشادـپ ـ ـ تـ ), adjectival insertions ( ـبل خـ vs. ـبلارـید خـ ); differences

in verbal element of compound verbs; to list a few. A repeating difference between the two MS

and the DP edition is in the name of the Fatimid imam-caliph al-Mustaʿli; the two copyists

rendered the name س ــــــــــــم لتــــــــــــ ــــــــــــع یــــــــــــ (mast ʿAlī, pejoratively, the drunken ʿAlī) which Danishpazhuh

16 Ibid. xxvi-xxxi. The edited text is included in the dībācha (preface) to the second edition of 
the Zubdat al-tawārīkh.
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appears to have rectified as مستعلی (Mustaʿlī).

Some forty variances which change the syntax and in a few cases, impact the meaning of the

narrative have been noted in the Persian text and the translation as appropriate. To illustrate:

یراـــم ق ـــی ــ ـ ــ نـ vs. یردـــم ق ـــی ــ ـ ــ نـ : IIS5 reads: یراـــم ق ـــی ــ ـ ــ ـــبحامـــماهـــکودـــبنـ ــ ـــمستنصقـ ــ ـ ــ ـ ــ ـ ــ لاـــبرـ ـــل ــ تـــساهـ ("I had certainty that

Mustansir biʾllāh is the true imam...")— یردــــــــــــــــــــــــم ق ــــــــــــــــــــــــی ــــــــــــــــــــــــ نــــــــــــــــــــــــ from DP changes this to "the man had

certainty..." which is incongruous since the next clause is attributed to Nasir-i Khusraw, he

said: "however, I wished to listen to and challenge (mujārāt barāwaram) his [al-Mustansir's]

daʿis" [Paragraph 1]. Similarly, ـسی ـمیگرـصاـندـ ـ «هـكدـیوـ ـیگداهـمدو: ـتحمرـ ـ دـشوروزـناـتردمـکلـ (Sayyid Nasir-i

Khusraw said: “I endured another two months until Nawruz arrived...) in IIS5; however, both

DP and TU change the subject to the narrator: ـــسی «هـــكدـــیوـــگاـــندـــ گداهـــمدو: ـــی حمرـــ ـــت ـــ دـــشوروزـــناـــتردمـــکلـــ

(Sayyidnā [Hasan-i Sabbah] said: “I endured another two months until Nawruz arrived...).

Again this is incongruous since Ḥasan was recounting Nasir-i Khusraw's account [para. 2]. This

common flaw in DP and TU suggests a scribal error in the source manuscripts that Shah Murad

b. Muhammad and Danishpazhuh carried forward. Such disparities are noted in the edition

and translation. No information of authorship, date or provenance of the original text is

available.

Content of the Hikayat

I have divided the text into twenty-one paragraphs. The text has a series of analepses and

prolepses demarcated into sixteen episodes. The first two episodes [paras. 1-4] are narrated in

Hasan-i Sabbah's voice as he recounted the Hikayat (story) from Nasir-i Khusraw and how al-

Mustansir appointed him to carry out the daʿwa in Balkh, Kabul and Badakhshan. These events,

if tied to historical chronology, would have taken place in 440/1048-49. In the next seven
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episodes [paras. 5-12] the time-scale shifts to 487/1095 with a terminus ante quem of 559/1164

for the remainder of the text.

According to the text, al-Mustansir divided the Fatimid realm between his sons Nizar and

Mustaʿlī and after their father's death, the latter moved to push aside his brother [paras. 5-6].

Nizar sought out Hasan-i Saʿid, a slave of al-Mustansir, asked for the letter given to him by al-

Mustansir. This letter in the imam-caliphs's own hand affirmed Nizar as his designated

successor [para. 7]. Nizar set out from Cairo with his two sons and Hasan-i Saʿid. They stayed

with a hermit who had been granted an iqṭāʿ (tax farm) by al-Mustansir and had been ordered

to expect the party on a particular day and time. The hermit affirmed Nizar's status and

offered his services as commanded by al-Mustansir [para. 8]. Al-Mustaʿli discovered that Nizar

and his companions had travelled to Baghdad so he sent threatening demands to the ʿAbbasid

caliph for their return. Nizar secretly sent his designated successor along with Hasan-i Saʿid to

Hasan-i Sabbah at Alamut and himself returned to Cairo where he was killed. [para. 9].

The remaining episodes of the story take place at Alamut where the true identities of the

imams descended from Nizar (named Hadi, Muhtadi and al-Qahir) were known only to Hasan-i

Sabbah and after him Buzurg Ummid (r. 518-532/1124-1138). The imams wrote treatises and

covertly directed the daʿwa, to the extent that Hasan-i Sabbah executed his four sons based on

conversations with the imam in which he understood that his sons would turn out to be

seditious [paras. 10-13]. The third ruler of the polity Muhammad b. Buzurg Ummid, unaware of

and opposed to the imamate, killed the imam al-Qahir and his eighteen companions. He took

the imam's pregnant wife into his residence ordering that if the child were male, he would be
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killed [paras. 15]. Miraculously, his own pregnant wife gave birth to a daughter on the same

day as the imam's wife birthed a son. She substituted her daughter in place of the imam's son

thus saving the child's life [para. 16]. As time went on Muhammad b. Buzurg Ummid noticed

that two of Hasan-i Sabbah's three prognostications about the Qāʾim (the messianic

Resurrector) had become manifest in his purported son, Hasan. As he discussed this with the

community, the third prognostication also came true. The narrative culminates with Hasan

putting an end to Muhammad's life and the Rafīqan celebrating the manifestation of the imam

(ẓuhūr-i khudāwand) with a feast  [paras. 17-21].

The Hikayat does not conform nor purport to be a synchronic account of past actuality.

Historic chronology and time-scale are not important here. The text operates within a

paradigm Ehsan Yarshater observed about pre-Islamic Persian historical writing. A key feature

of these histories, he noted, was that “no distinction was made between the factual, the

legendary, and the mythical. All three are blended in a unified whole and presented as a

continuous narrative of events.”17 The Hikayat raises three historical questions: First, given

that the meeting between Hasan-i Sabbah and Nasir Khusraw could not have happened why

does the text mention Nasir-i Khusraw? Second, why does the text cast the third daʿi-ruler of

the Nizari polity, Muhammad b. Buzurg Ummid, as a negative character? When might the

Hikayat have been written? These questions are examined below after the edited text and

translation.

17 Ehsan Yarshater, ed. The Cambridge History of Iran Vol. 3: The Seleucid, Parthian, and Sasanian 
Periods (Cambridge: Cambridge University Press, 1968). 3.1:366
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مولانا یا اللهم مدد علی یا

۱خسرو ناصر سید حكایت

]١[]114b[حض سیرت ند،قاادسل س٢ّٰه،برهفیقرا  فانمركودهه» خسرصان: بم٣رو حكن یتا كیب۴ردشما فیقرا  باناز
ییوگ ف.»ممركوده» سی: ندصاخسر گفرو كته» یقیرام:  ب۵نكودماهبحام مستنصق    بللر  ساّٰه،ماتخاستوا كمازه
عیدا یشاان بشنان  بوومیشاا مجان باراتبلاز.۶اورمر ب٧خیدمصار فترر م.مششمدت  مصدراه برمستنصودم    بللر  راّٰه
نت نستوا  یدمبروزی.دكددررفیران نشستق   به،بودمگفتاوی  م» ششم:  سااهیادرتشهن خلیفرم   نراهیدامده«.

گف ت» یشا: هفتدران  یكبه  قلعازار  قههابیره مرونینآی جه٨د ماتپورشادهاسازو.یطیلا ماونغیوراء چنره دان
جم معشینوكدههكریشاس نتراان نوایددما.دهاسرندرالیكبوروز  نیروددرار ،كلمهنولاحاكابمغاساتختا وه
شجا نشار نا،بجشده  مین نرویودهفتك  نجآه مابیشنا سو.دطیلا ماونكراءطاازهجورافنوام٩بینآی د

.»دید توانمی ]115a[ ١٢ایشان محل آن در. ١١آیندمی بشهر گشته باز و میدهند ١٠خلعت

سی]٢[ ندصامرگییوك١٣ده» یگداهمدو: تحمر  كلتردمناشوروزفتر.د بمسربراهریستا  تدممحا كلمهمآیند١۴د

لشك  بسیر  ك[ار[خدرهمدبتنود،چدسیرون ندندگاجاهنامبنگن كاهنردیك.د مازیلشكردم  كرخدرهمدت
«١۵هكودمرفدنودب شخلانف: نگراص یداراهت١۶دمحلا  كیت١٧ازهطلو یداربنشخآ.»م  مصبراخهناخهب١٨ودتردا

. ایستادم راه سر بر و رفتم شخص آن همراه و. ١٩بازگشتند السلام لذكره مستنصر مولانا رسید آن وقت

علیه الله رحمة: ت و د ۱
الله: ندرد د ۲
خسرو ناصر: ندرد د  ۳
گفته: ت و د ۴
یقین مرد: د ۵
برود: ت و د ۶
بلخ دیار: ت و د ۷
میفرمایند: ت و د ۸
جانب از: بجای جوانب، و اطراف از: ت و د ۹
خلعت راایشان: ت و د ۱۰
آیندمی بشهر باز: ت و د ۱۱
راایشان: ت و د ۱۲
گوید می سیدنا: د گوید؛ سیدنا: ت ۱۳
آمدند بر: بجای ت و د از ۱۴
كه فرمودند بودند خدمت در كه لشكر مردم از یكی: ت و د ۱۵
دارنگاه شخص: بجای ت و د از ۱۶
از رااو: ت و د ۱۷  
خود: ندرد د ۱۸
بازگشتنده: بجای ت و د از ۱۹
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مستنصانولام]٣[    لركذلساره سیرلام یشا.د چنراان یدانكدمسلطنازه   پوتشادهامل١ی شولنادهب.دكد٢دران
فیر غنگروق  سیر٣ر ندعن.د سا۴انكشیراب  فیر۵ده ف18راقمرنودكده» بیرامنغروهبد: فیرآن.»اور كددرقیدوانو۶ده

فرمودند رارباعی این ایشان. داد حضرت آن دست به و ٧بیاورد راروغن دبه
منم میخانه و ٨بتخانه و مسجد در

منم افسانه حدیث جهان دو هر در
ماست در غلام كل عقل كه چند به

منم دیوانه مستنصر همه این با
مبرسرب٩رانغروهبدآنو خاركیختنرود   ،جودماههپایشادهانا،كهندرهپوروزشیو بدهنود،چدسربختنا  ود
یشاابكردرهكانمردمووارانس باننودچدشربندكثا.د لشكر  یشازار بانگشتنر   منو.د فقا یشاان یدرااننواه

.خواندند

بع]۴[ چآن،ازدبخون نامآهند،ند ب ندهصابخرار نواندنود ب نوا خت  منشود  ندادورك١٠دیددرهلار ب كوخباول
. ١١باشم مشغول دعوت به بدخشان

چنونچ]۵[ گدباهمآرمدنولامستنصا    یولاربراتپسر خرانقسمود  كتمص.١٢رد نورحوا115[رایb[بمستعل     19ی

مغتیولاو.داد بمرارب نولانالزاركذلساره كلامفهنرزمنصد  بوصنودف.دمرنودك١٣ده» یكاب: یگد تفار كنیاق  ود

18 "Rafīq" (comrade, friend, associate) implies the shop-keeper might have been an Ismaili. 
Nizari texts and Ilkhanid chronicles invariably refer to the Nizari Ismailis as Rafīqān. 
19 The name of the Fatimid imam-caliph al-Mustaʿlī biʾllāh (r. 1095-1101/487-495) in IIS and TU 
is written pejoratively as علی مست  = "drunken ʿAlī"; DP appears to have corrected this usage to 
.is used with notation of variance مستعلی Hereafter .مستعلی

سلطنت و پادشاهی: ت و د ۱
در: د ۲
روغنگر رفیق بجای روغنگری،: د ۳
چنان: د ۴
و كشیدند باز اسب: ت و د ۵
دوید: ت و د ۶
آورده بیرون: ت و د ۷
خانه ویت: د ۸
روغن: ت و د ۹
دادند: ت و د از ۱۰
بود باید: ت بود بایدمی: د ۱۱
كرد قسمت پسران بر: ت و د ۱۲
فرمودند: ندرند ت و د ۱۳
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.فرمودند ١انتقال و.» مكنید عداوت

 

بع]۶[ چنازد گدچاهبیشتون   خرصاجرانبموع نولانامیكزار  نرد،مند فقا غموان غوازانگرضیومستعلان    رای
گفتن   د» همچنیراودخرادربنیاوترگا:    گنبزود٢ذاریشاكدشهه مصر تصاز٣ر ترفبیو لشكو۴رودرون  بربهترادرو
جم شعمستعل.ود    كسی نیمزدنولاناف۵زارستر پیغواد  كدادامه» سخ: همن نسا كتپهمدرفامركودهتهپوشادواه
لشكنم  كرخوشمدكتتارمصلح.۶و   ینسات  كتبشهه  ئآربجوی پایبنشیندر    چ.»یفونستر بخاده مدمتنولاا
پیغودمآزارن  كامشداهعتضركه،مردنولانالزاركذلساره فلاممرنودبدخاصاخانكوده:‪ مستعلولقرب«‬    عتمای  اد

نیس  ،خوتسخلاف خنخ٧ودهواكدماردمصلحا   نسآت كتبهیروبو»ممصه تشر یرففمرنودبعود چنازد ٨روزد

مصدرهك برنود،مستعلد    كسی بخی مدیشات فانستر كاده» مشقنیاوت:  محنوت  نید٩ت براامهگنبوذارحجه ره
.» بنشینی حجره در و رو خود

حجابزارنانولام]٧[ خرۀمآودندبعو.د حسآنازد سعین  كرا،دخازهمادخانماصنولامستنصا    لركذلساره لام
یشاتمدخدروود،ب مانبی،فودمرنودكده» مستنصانولام:    لركذلساره فدرلامتلانیارك١٠روزوخغانذیشتو وه
بمهرس  كربتورده سپو ب١١ردهجرگف»داری؟ا ت» «هكدنودمرف.»آری: بی: حس.»اور سعین  كدغابراذخهمد١٢ت

]116a[م.آوردنولاناكآنزارغابشكراذ  فتنا  ،بودكازنردم.دنولامستنصا    لركذلساره بخلام مبط خاركنودشتو ه
«هك١٣دنودب منصدنرزف:  موصننسازاره.١۴تكرحراهسمیخق  هوامتد بعا كناوت حس.»١۵د سعین  سجد كدهرد
.» ١۶دهی فرمان چه هر به مامورم و مطیع: «گفت و

لسارهكذلزارنانولام]٨[ فلاممرنودكده» میخبسارسدهوروییم:  یشاوری گواژرااننونع١٧ه ملبنی ،نمودی از

انتقال خود و: ت و د ۱
بگذاری: ت و د ۲
رامصر: ت و د ۳
برد: د ۴
السلام ذكر علی نزار: ت و د ۵
تو خدمتكار من و لشكركش من ت؛; تو كار خدمت چون و لشكركش من:  د ۶
خود: ندرد د ۷
گاه جند از بعد و: ت و د ۸
محنت و: ندرند ت و د ۹
روز فلان و: ت و د ۱۰
بود سپرده: ت و د ۱۱
مولانا: ندرند ت و د ۱۲
بود: ت و د ۱۳
است نزار من حقیقی منصوص فرزند: ت است نزار حقیقی منصوص فرزند: د ۱۴
آنكند: ت و د ۱۵
فرمایی: ت و د ۱۶
واجگونه: ت و د ۱۷
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حس.»ازیسیمرضاحامش بمن جوبفب مرسده١ودهسراخبیریشاود گواژرااننونعه بستل  بخه مدمتنولال٢اكذره
لسا حضآن.آوردلام برتفدوانرزخدیوحسوش سعین  ،همدرد شان،مصازب بیر مآرونبج٣ده نانیرودب ل

بخ ناهراۀتشب یرهرا.۴فپدربمآدرسگفود ۵ت» گف»زاری؟نانولاموت: ت» گف.»آری: ت» »؟۶دنرزفدواب:
گف ت» گف.»آری: ت» حس: سعین  خدردمدشمت سااف»ت؟مرنودد» بگشراهناخدربهرا.»آری:  گفتن.٧اد   ٨:د

كجازرات« معلا  شومكدمهننبزارمفانرزخدانهرا»ود؟گفب كته» بعض:  میضوایاعننحوامراینولامستنصا    ر
قطاب بماع بدادهن،مو٩ودفرامربودهنودكده» حسوودخداننرزفابزارنانولامبشلانفدر: سعین  بمق١٠د  تامو
هنواخ مآدمتدرد بعا تقصیاوت   نكنر  مو.یشنتبیااسنعانتظات  میكشار   ،گامنمر مآییدمدشكرا میشید.

كنا بهون چرمیفه  مرستاای گادم.»دارمینولانافزارمرنودكده» چن: ینجاروزد  خاهیوا ممناسا.١١دمرارمازرااردم
.» داشت باید می پنهان

بع]٩[ چنازد عروزدیمز بغت فدادمرنودنجآاز،١٢د نروااشهندچ.دیكچنون   بدمرآمستعل١٣د    خبی یرفا116[تb[
یشاهك بغدران ندادكس.د نیخلیفزد   فهستر كاده» رااوهكدیابت،سادهمآاریددانبودخداننرزفابزارنرادرمب:
ینجدب  نافبستیر  كالاودهماه نمال ئیا لشكد  برسربغ١۴ر ناآوردهدادخواعبرانم ییا چ.١۵میاونخبن ببغر  داد

فرموده: ت و د ۱
نزار: ت و د ۲
آمدند: ت و د ۳
بكوفتند، در و فرمودند: ت و د ۴
فرمودند: ت كه فرمودند: د ۵
خود: ت و د ۶
بگشاده خانه: د ۷
گفتند راراهب رفتند، خانه درون در السلام لذكره نزار مولانا: ت و د ۸
اقطاعبه مستنصر اند،داده منبه مولانا: ت و د ۹
سعید حسن خادم: ت و د ۱۰
بود: ت و د ۱۱
فرمود: ت و د ۱۲
برآمد: ندرد د ۱۳
به هالشكر: ت و د ۱۴
نمایم: ت و د ۱۵
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سیر ،مدنولانابزارمصا فترر چو.هبونیولاختستوز سیر20ان ند،مدنولاهاكرا،ادیفهنرزحقیقد   یشای بانو،١ود
حس سعین  خدررادمدیشات بقلعان   لماۀ نوتسیزد ندقاادسل حروهفهستر نادخو؛٢دبمصود  فتنرر  مستعل.د    ی
علی  للعاه  ن)sic(،منولان٣اشهیرازار  كدمصدر21.رد گدورپروهیدمآدارفتنود  عظیۀ  بمخرسوا،یوتگككروهبهر

.میگفتند ۴الاهل حق عادل و میگردیدند مصر در بودند نزار مولانا جانب

 

بع]١٠[ نكآازد مهنولاهاعظیمادی   لما۵ت فوتمرنود،چدبنون حوانجآی سیرا ندحسد سعین  فرادستر نادود
سی ندمآازرااخدنخبود ندادر،فودمرنودكدسیه ندبگراا كویه» مخفقیلاخازراامرارسا:  كداریصهكلاحل
.»آنست در عالم

سی]١١[ ندچاخبون یرفابتستقبا   بیال مآرونبودفیقرا  فانمرنودكده» سیردم: یسد كعبازت  مهیآیچ.دموننولاا
بقلع   مآهندغی۶د سیازر ندحسوا سعین  حاازدیشاوال كسان طاینلاعشداسیو.٧ت ندبامافورمریشاان كانار
.میكردند كار سیدنا بفرمان رفیقان و میكرد

یكچنونچو]١٢[   بدیمرآسید ندخدر٨امدمتنولابا،مودنولاف٩امرنودك١٠ده» بع: تازدخوخلافهوابد١١ود«.

20 Reading Khūzistān instead of Khūristān. The dot above the ز is not clearly shown in IIS5; the 
small dot could be a stray mark. TU also reads خورستان. DP read this as Khūzistān. Francis 
Joseph Steingass, “A Comprehensive Persian-English Dictionary.” (1892): http:/
/dsal.uchicago.edu/dictionaries/steingass/. 484 notes: khūristān "(probably misreading for 
ḵẖūzistān) name of a country in Persia". Per Dekhoda, Khūristāna was a village in the suburbs 
east of Mashhad. There is an apparent geographic anomaly in that neither Mashhad nor 
Khūzistān are on the way from Baghdad to Cairo.
21 All three witnesses contain this curse on the mention of al-Mustaʿli for the murder of the 
imam-caliph Nizar b. al-Mustansir biʾllah who was immured. Building a wall to enclose one’s 
brother to their death epitomises the cruelty and depth of the bitter rivalry. Rashīd al-Dīn 
Faḍlallāh, Jāmiʿ. 78:

بود: ندرد ت ۱
فرستاد: ت و د ۲
مولانا: ندرد د ۳
اهل الی حق عادلی: ت اهله الی عادالحق: د ۴
عزیمت: د ۵
آمد: ت و د ۶
نداشت وقوف ایشان حال حقیقت از كسی: ت و د ۷
سیدنا روز یك: ت و د ۸
ایشان: ت و د ۹
فرمود رااو مولانا: ت و د ۱۰
شد: ت و د ۱۱
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حض سیرت ندمتفك؟؟؟ا   شرندخازودمدبیت مآرونند117[دa[تروزآنوشانادر١بیشد فكوه برنودیگد.د روز٢ر
بخ مدفترت سجه كودنردگفتنود   ٣د» بسرهاظنمربانولامای: یازس۴دكریبهم.»ودنولاباسیا ندفامرنودسی.۵د ندا
بیتمدخاز مآرونطشود كوتطلاردی فبمرنودچهو.د پسار شتندار  ،هدكرجرادامگدانابهسدمبت خاركود
طشدررس بتیرندبو.۶دفیقرا  فانمرنودكده» چه: پسار خربراودجهدان كشتت  كمفهنرزمدنولاناكرازارماهام

.»نشوید گمراه تا دارید طلب است بحق

بعو]١٣[ چآن،ازدمحون سیرآنل كدبهمحا كلمرانروت،بمد جوفبمرماننولا،كیا بامیازرگ بجراد خایود
نش ناندكیو.د بامیازرگ هدبفم مرماننولاكامیكار  چ.ردكیون بامیازرگ نتقاد  كال،كیرد محما  ك٧دپسه باورود

. نبود اصل بر وقوف مولانا اسرار و حال حقیقت از رااو و. نشست او بجای

بقلعهكادیهانولام]١۴[   مآهبده،بودمامیفردم  مرك٨وده» بمتعلم:     سیی ندمآاسرو.»امدهلاهتاتیر كدادبه
متعلم    متعلمراان    چیمونبییاكدبعو.٩رد یشاازد چانموننولامهتا  فدیمرنودكدمهمعلمن   سروام،یلاها

تیرت ندادبكدمعلمه   چیمونبییاكدمعلو١٠رد  پرامجمدر عابچت طهیربقیابدبعو.١١ود یگددرآنازد جرماۀ
لسارهكذلرهاقانولام فلاممرنودكدمهحجن ماتماسرو.ملاهتاتیر ندادبك١٢ده«هچرهسه یاتمانساام١٣ت«.

ثباو مااتمافتمرنود،سی22د ندمیفا  مریاك١۴دیاهسانس:تشهك١۵بهاهظلهامیگر  ینو كدپیه طلش عو١۶ی

.است السلام لذكره خداوند ظهور آن كه بود خواهد شب سه قیامت

22 TU f. 91b: appended ن اماماست.» و اثبات امامت فرمودندیهر چه هست ا  perpendicular to main text—
insertion point has been ascertained in correlation with IIS5

شب آن و روز آن: ت و د ۱
یك: د ۲
گفت: بجای گفتند،: ت و د ۳
گردان: ت و د ۴
نهادند میان در: ت و د ۵
سر طشت در: ت و د ۶
رامحمد: ت و د ۷
میفرمودند: ت ۸
كردن: ت و د ۹
كردن: ت و د ۱۰
نمود: ت و د ۱۱
فرمود: ت فرمودند؛: د ۱۲
است امام این هست چه هر كه فرمایدمی سیدنا و: د ۱۳
قبلی جمله در میفرماید، سیدنا: د ۱۴
یعنی: ت و د ۱۵
طلوع: د ۱۶
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بعضو]١۵[  فیقری  معلراان  بوم117[ودb[كماهمامنولاقاهاساركیو.ت محما  یادمعنن  ستمارای  ننماع  نجآازوده ا
جههك جلل باو١یفطدر.ود س؟؟؟رتشتر بهمنك٢ود  ماذاترباممادرو.ودبشام بك،تودنكآا یهمروز،كنولاباا

هیج  فیر٣ده بقخآتش۴درهُر یربفب۵ردهنود،بآندبخد عقازت فترب جمعوه  مازرایعیلا همن براه،نحضآرده  ۶رارت

.٨كردند شهید بودند ایشان خدمت در كه رفیق٧ هیجده با

قیونتاخ]١۶[ مانآدرتقوح٩تملا بهنودبآن.دبخد ختتابراونخهناخهبود،گفرده ت» حمونچ: خلتابسون ١٠ر

پسرگاد،یآ برشابكشند   یادرو.»دمحن علنیاوورت حزملا بهقض.ود چنیوا  تقن یدشرك١١دحمه خلتاوون
بیكاوورتع  بسراز سیرر حمو.د خلتاخونهمود خاننداوبدك١٢ردظهه فورمرنودعود؛بآنورتبخد ختدت ر

ختدو؛١۴ودبنمومونچاوورتع.١٣آورده خرنراودخزدتابونكندررده نهاوار نادحضود؛ برارتكنر عآنار١۵ورت

.میكرد ١٧تصور خود پسر راآنحضرت و آورده؛ دختر خاتون كه ١۶بردند بدبخت بدان خبر و 23.نشاندند

محدرات]١٧[ نتقال  سیال ند،فیقرا  بانیشا گفتنان   كده» بشم١٨میاقهكودیبودهمرف:  نما ییا ف.»ممرنودكده» رمااز:
چنانولامارتشاو شنیان  كدمكی:ه بامیازرگ برادجهخاینصود كنیب  ما١٩مبشما  نشا بانهید كمقهیاچمكسه ی

23 There is a subject change from singular to plural. It is unclear who carried out the 
substitution.

جبلی: د ۱
بود شده: ت و د ۲
هژده: د ۳
خود با: بجای دره، بآخرُ: ت و د  ۴
فرموده: ت و د ۵
حضرت آن: ت و د ۶
هیژده با انموضع در: ت هژده با موقع آن در: د ۷
كرد: د ۸
قیامت خاتون وقت درین و: ت و د ۹
نیست درست پسر،: د ۱۰
افتاد تقدیر چنان راقضا: ت و د ۱۱
بود: د ۱۲
بود: ت و د ۱۳
بود مومن  عورت آن و: ت و د ۱۴
خود كنار: ت و د ۱۵
نیست: د در دادند،: ت ۱۶
خود تصور پسر: د ۱۷
راقایم: ت و د ۱۸
كنم نصیب: د ۱۹
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كتهبونچ:هكتساآناول.دشاب بخا نایدرآههزدپرابشایدو.دنكآم شكدر:ه گاربی١اه ضكشمشیرب   دور
نیدوب٢راوارناج خمهواكدسی.رد نكآم حدر:هنالكی٣زاع محما  ،مدپوزهشیو بدهشا،نودنجار سددریختود

.»باشد میانداخته ]118a[ ۴دست بدان دست این از و باشد، داشته

نكآات]١٨[ حضه برتسدهلگا بظ۵ی هاسیرر ندكید؛ محما  كتدرد بخا نابه،كودحضه مآدردرازرت،بدهكتر بها ا
شیاپرابهز ندعوآن.۶دسیده ندباخهطاسیرآنر ما‬‪٧؛دچنا عتمادان  نكاد ت٨.ردبعا سدوازدسدرالیگدال ،در٩ر

شك بارنودكدگهپی١٠ور شدابستآ١١د  بنحض.ود سارتببگآننیدواور ،بیو١٢د ضكشمشیرب   بچوزدرااور رااوه
‬‪.شد ظاهر وعده چون و ‬‪.كرد نیم بدو بود شكم در كه

فیقرو]١٩[  نستنداان   كدماهیشاام ناانمنتظو‬‪.د   مربینودكدیگده چرقواهمعشیت‬‪.ودنكآا یهكثا‬‪،روزك فیقرر  ان
حضدر كی١٣ور محما  بدنود،باوودفیقرا  یاازانسانحكرار یامیكت  كرده» سیهكاهدهعوآننم: ندقاادسل ه
پسربردهكهحرو خرمودبینی  م«.‪ فیقر‬  گفتنان   د» پسآن: ترنیسو  یادر.»تسخن بننودكدمهنولامآدردرازاندد؛
شیوپوزهم بدهنودنود؛نارسددرجمبت خاركگودفتر شتندا١۴ه  ،بودنراختدا یاازهسدنبتنآسدمیگت  فتنر  كی١۵.د ا

محم  یقیراد  شنكدههچرهسه یشات ننا پ.دسدسمدادرتمننولاكزداه» حمرنمرب١۶دنداوخ: كتم»ننولاا
«هكدنودمرف حمرلهاوت: نیستت   گف.»ی ت» عتماوترمكرب:  سادم.»تنولاگفا كته» هیجآن:  فیرده كقبهپادرم

 ١٧.برد جان حال در نهادند او سر بر خود مبارك موزه.» كنم رحمت تو بر من كه نمیگذارند كرده شهید

فیقر]٢٠[  بظهان  خورنداوشدمادناكینردجشنو١٨د  سیختنا  خو.دمرنمی نودد» سی: ندقاادسل حروهمیفه  مریاد

شكار: ت و د ۱
راجاندار: ت و د ۲
نزع: ت و د ۳
دست آن به ازین: د ۴
بدو سالگی  بظاهرا: ت و د ۵
پاشدند: بخای ت و د ۶
كرد خطور باطرار: بجای رسید، آن خاطربه: ت و د ۷
نبرد؟: بجای نكرد،: ت و د ۸
دیگر سال دو: ت و د ۹
گوری: ت و د ۱۰
شده: ت و د ۱۱
دوانیدند بآن: ت و د ۱۲
حظور: بجای حضور،: ت و د ۱۳
ندارند ت و د ۱۴
میگرفت: ت و د ۱۵
خداوندا ای: ت و د ۱۶
بداد: ت و د ۱۷
گشتند: ت و د ۱۸

20



.» ذكره تقدس است خداوند رضای مومن برادر رضای كه میشود معلوم اینجا ٢درست ١میداری بخدا كه امید آن كه

 داراد ارزانی ۴مومن برادر رضاجوئی اتفاق و ٣دهد ]118b[ توفیق راهمه مولانا ]٢١[

۵وسلام

وت ـكلفد ـ ـحسن:ـ ـلفابـ ـلیحضاـعودهـمرـ ـ ـ ـمیارتـ ـچننـیایـهاـگدـ ـکلمدـ ـ ـبخهـ ـقلم۶طـ ـ ـمیادـیردـگیـ ـبنظاهـگرـههـکدـ ـ ـکمرـ رـثا۷اـ
۸)ه م ؟؟ی (محمد بن مراد شاه نفرمایند فراموش بدعا آید در

میدادی: د ۱
استدر مومن برادربه: ت و د ۲
دهاد: ت ۳
برادران رضاجو: ت برادران؛ بر خود رضای: د ۴
السلام و العالمین رب یا آمین: ت السلام؛ و العالمین یارب: د ۵
نامربوت: بجای نامربوط: د از ۶
کیمیا: د ۷
انتهای=ه تم؛=م حدی؛ محمد: د ناخوانا؛: ت ۸
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Translation: Hikayat-i Sayyid-i Nasir-i Khusraw

O ʿAli help! O God! O our Lord
Story of Sayyid Nasir-i Khusraw24

[1] [114b]25 Hadrat Sayyidna,26 may God hallow his secret, said to the Rafiqan (friends, associates,
comrades, a term used for Nizari Ismailis): “Nasir-i Khusraw had told me a story, I will repeat
to you” He said: “Sayyid Nasir-i Khusraw said: “I had certainty that Mustansir biʾllah is the true
imam; however, I wished to listen to and challenge (mujārāt barāwaram) his daʿis. I went from
Balkh to Egypt. I had been in Egypt for six months27 but had not been able to see Mustansir
biʾllah. One day I was sitting at the door of a friend’s (rafiq's)28 shop, I said to him: “I have been
in this city for six months and have not seen the khalifa.29” He said: “Once a week he comes out
of the palace to deal with affairs of state. So many sultans,30 amirs and others gather that no one
is able to see him. However, every year during Nawruz31 he goes to the festival at the River Nile,
where Mawlana Hakim constructed gardens and planted trees, and remains there for a week.
The sultans and amirs who go to him are given robes of honour and they return to the city. In
that place [115a] he can be seen.”

[2] Sayyid Nasir-i Khusraw said: “I endured another two months until Nawruz arrived. I went
and stood on the road where many of the troops in attendance came by. When they passed,
occasionally, they would look in my direction. One of the troops in attendance said "Watch
over that person until we call for him." The man took me to his house until time came for
Mawlana Mustansir, peace be on his mention, to return. I went with this man and stood along
the road.

[3] Mawlana Mustansir, peace on his mention,32 arrived; he seemed to me tired of the duties of
sultanate and kingship. He went to the door of the shop of an oil-seller (rafiq-i rawgangar).
Stretched out on the horse he ordered the rafiq: “Bring me a container of oil.” That rafiq ran

24 In TU and DP the pious invocation may God have mercy on him is appended to the title.
25 The folio numbers in IIS5 are indicated in square brackets
26 Sayyidnā (Our Master) refers to Hasan-i Sabbah
27 Nasir-i Khusraw arrived in Cairo on 7 Safar, 439/9 August, 1047. Six months after his arrival 
would mean that the conversation took place in Ramadan, 449/February, 1048
28 rafīq pl. rafīqān is used for Nizari Ismailis
29 Caliph as opposed to the imam—does this imply different usages in public vs Ismaili spaces?
30 The title sulṭān is typically not found in Ismaili literature—indicative of Saljuq era usage?
31 Two annual festivals called 'nawrūz' have been celebrated in Egypt: the Persian New Year in 
March which marks the spring equinox in the northern hemisphere, and the Coptic New Year 
which continued, perhaps, the ancient Egyptian festival of the first heliacal rising of Sirius on 
11th September. The second festival took place along the Nile. See: Boaz. Shoshan, Popular 
Culture in Medieval Cairo. (New York: Cambridge University Press, 1993). 40-52, esp. 42ff
32 li-dhikrihīʾl-salām and li-dhikrihīʾl-sujūd are pious invocations attached to the names of the 
imams in Nizari daʿwa literature and are epithets associated with the Mahdī-Qāʾim
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into the shop and brought a container of oil and gave it to His Majesty who recited this
quatrain:

In the mosque, idol-temple (but-khāna) and tavern am I
In both the worlds, the account of mystery (ḥadīth-i afsāna) am I

In as much the Universal Intellect (ʿAql-i Kull) is a servitor of our threshold
With all this I, Mustansir, ecstatic am I (diwāna manam)

He poured that container of oil on the blessed head and the royal robes he had worn for
Nawrūz were covered in oil; the riders and people who were in the procession were covered in
oil. Most of the army withdrew from him and the hypocrites called him mad (diwana).

[4] After that when he came to the house, he called for, praised and gave an edict (manshur) for
this servant, Nasir, to carry out the daʿwa in the regions of Balkh, Kabul and Badakhshan.33

[5] When the time came Mawlana Mustansir divided the imperial realm (wilayat) between his
sons. Cairo and the environs [115b] he gave to Mustaʿli and the regions of the Maghrib to
Mawlana Nizar, peace be on his mention, who was his designated son (farzand-i manṣūṣ). He
commanded: “Be in harmony with each-other and do not go into enmity!” and he passed
away.34

[6] After some time when many of the nobles went over to Mawlana Nizar; the hypocrites,
detractors and conspirators said to Mustaʿli: “If you let this brother of yours be this way, soon
the city of Cairo will be out of your possession and will join your brother.” Mustaʿli sent a
person to Mawlana Nizar with a message: “Everyone says our father commanded that you
would be the ruler and I would be the commander of the forces in your service. The greater
good is that you come to the city and take father’s place.” When the messenger came to
Mawlana Nizar and presented the message, Mawlana Nizar, peace be on his mention, said to
his nobles: “Mustaʿli’s words cannot be relied on and while it is contrary to my own thoughts;
however, the greater good is that we go to Cairo.” He came to Cairo and after a few days
Mustaʿlī sent a man to him with a message: “Leave this worldly drudgery and tribulation to me
and withdraw to your residence (ḥujrat, Lit. sanctuary) and stay there.”

[7] Mawlana Nizar went home and called Hasan-i Saʿid who was a royal slave (āz khādimān-i
khāṣṣ) of Mawlana Mustansir, peace be on his mention, and was now in his service. He asked:
“Mawlana Mustansir, peace be on his mention, on a certain date and day had written a letter,
put his seal on it and had given it to you. Do you have it?”
He said: “Yes.”
He commanded: “Bring it.” Hasan-i Saʿid brought the letter to Mawlana Nizar. [116a] Mawlana
Nizar tore open the letter and gave it back. Mawlana Mustansir, peace be on his mention, had

33 Nasir-i Khusraw's appointment took place after al-Mustansir's self-anointment which evokes
a ritual shift in the latter's role from mundane sovereign (caliph) to sacral ruler (imam)
34 There is no basis in past actuality for this; the author appears oblivious of the historic 
succession crisis
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written in his own blessed hand: “My designated son (farzand-i manṣūṣ) is Nizar. Whoever
wishes for the path of Truth (rāh-i Ḥaqq) should obey him.”
Hasan-i Saʿid prostrated before him and said: “I obey and am at your command in whatever
you order.”

[8] Mawlana Nizar, peace be on his mention, ordered: “Go and buy ten horses, shoe them
backwards and come for the evening prayer.” Hasan, as ordered, bought ten horses, shoed
them backwards and brought them to Mawlana Nizar, peace be on his mention. That evening,
His Lordship along with his two sons and Hasan departed from Cairo towards the Nile and
arrived at the house of a hermit (rāhib).

The hermit came out and said: “Are you Mawlana Nizar?”
He said: “Yes.”
He said: “With two children?”
He said: “Yes.”
He said: “Is Hasan-i Saʿid with you?”
He said: “Yes.”

The hermit went into the house; [Nizar] asked him: “How did you come to know that I am
Nizar with my children?”
The hermit said: “Mawlana Mustansir had given part of this district as an iqṭāʿ (tax farm) to me
and had instructed me that: ‘on a certain night Mawlana Nizar with his children and Hasan-i
Saʿid will come to your place; do not hesitate in obeying him!’ I have been waiting this evening
to this hour. If you had not come, I would have become suspicious. Now whatever you
command I will obey.”
Mawlana Nizar said: “We wish to stay here for several days. Our secret must be kept from the
people.”

[9] After some days they set out for Baghdad, however, after a little while Mustaʿli came to
know [116b] that they were in Baghdad. He sent someone to the caliph [with a message:] “My
brother Nizar with his children has come to that region. You must send him here. If you do not
act, we will send our army and ruin Baghdad.” When this news reached Baghdad, Mawlana
Nizar went to Egypt, when he reached the district of Khuzistan,35 he sent Mawlana Hadi, who
was his own son, with Hasan-i Saʿid, who accompanied him to the fortress of Alamut to
Sayyidna, God sanctify his soul, and himself went to Cairo. Mustaʿli, may he be cursed,
martyred Mawlana Nizar. In Egypt two groups appeared and a great chaos ensued. One of the
groups turned towards Mawlana Nizar in Cairo and were called “the just for the right of the
family” (ʿādil-i ḥaqq al-āhl).36

[10] After Mawlana Hadi headed to Alamut and arrived in a district there, he sent Hasan-i Saʿid
to inform Sayyidnā of his arrival and instructed him to tell Sayyidna: “Keep our secret from the

35 Texts read Khūristān
36 DP and TU fumble over this name—suggesting the copyists were not versed in the history 
and context. See: Maqrīzī, Ittiʿāẓ. III 438
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people; this is for the good of all the world (ṣalāḥ-i kull-i ʿālam).”

[11] When he received the news, Sayyidna went out to meet him and told the Rafiqan: “This
man, a sayyid, has come from the Kaʿba.” When Mawlana came to the fortress, no one other
than Sayyidna and Hasan-i Saʿid were informed of the situation. Sayyidna acted in accord with
his commands and decrees (amr wa farmān) and the Rafiqan, [in turn,] acted in accord with
Sayyidna’s decrees (farmān).

[12] Once when Sayyidna was with Mawlana—Mawlana said that after you there will be
discord. Ḥadrat Sayyidna was bewildered by this. He left [117a] and that day and night was
distressed and in contemplation. Later he went [to Mawlana Hadi], made a prostration and
said: “O Mawlana, disclose the secret to me.” Mawlana disclosed [the secret to] Sayyidna. He
came away and asked for a basin and a dagger. He had four sons; separately, he cut off each
one’s head with his blessed hand. He proclaimed to the Rafiqan: “I killed my four sons because
you should seek after the son of Mawlana who is the true imam (imam-i ḥaqq) and should not
go astray.”37

[13] When the time (maḥal) came, by a miracle (maḥall-i karāmat), he appointed Kiya Buzurg
Ummid in his place in accord with the command (farmān) of Mawlana. Kiya Buzurg Ummid also
acted in accord with the command (farmān) of Mawlana. When Kiya Buzurg Ummid passed
away, his son, Kiya Muhammad, took his place. He was not aware of the true circumstances
and secrets of Mawlana (ḥāl wa āsrār-i Mawlāna waqūf bar aṣl nabūd).38

[14] Mawlana Hadi, when he came to the fortress, had told the people: “I have come to instruct
Sayyidnā.” He put together a treatise on how to instruct the teachers. After him Mawlana
Muhtadi said: “I am a teacher.” He put together a treatise for the teachers to follow and on
how the teacher should act as father to the community (jamaʿat). After that in another
embodiment (jāma Lit. dress)39 Mawlana Qahir, peace be on his mention, said: “I am the hujja of
the imim.” A treatise was put together that “all that is—it is the imam” (har chi hast īn imāmist).
The evidence of imamate he said, Sayyidna had proclaimed, is this, three nights that the
exotericists (āhl-i ẓāhir) say that after the rising of the Resurrection (ṭulūʿ-yi-qiyāmat) are the
three nights of manifestation of the Lord, peace be on his mention (khudāwand li-dhikrihi-ʾl-
salām).”40

[15] Some of the Rafiqan knew [117b] that the imam is Mawlana Qahir. Kiya Muhammad had not
heard this matter (maʿnī) such that he was ignorant of him. He was by nature opposed to the
essence of the imam (ẕāt-i imām).41 He was suspicious of the imam such that one day when
Mawlana with eighteen companions came out of the valley; that unfortunate, along with a

37 An evil act turned into a teaching moment!
38 There is no explanation of why a matter of such import would be kept from the ruler of the 
polity
39 An uncommon usage—not found in Persian historical writing of the time
40 The imam invokes the words of Hasan-i Sabbah which elevates the latter's sanctified status.
41 Rhetoric of a faction opposed to the daʿi-ruler.
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group of the accursed (malāʿīn), pursued and martyred His Majesty and the eighteen
companions who were with him.

[16] The Lady of the Qiyamat (Khātūn-i Qiyāmat) was pregnant at the time; that unfortunate
(badbakht) took the Lady to his own house and said: “When the pregnant Lady delivers if the
child is male he is to be killed.”42 In that house, his own wife was also pregnant. By destiny and
Divine decree (qaḍā wa chunīn taqdīr shud) the pregnant Lady and his wife both gave birth at the
same time. The pregnant Lady carried that very Lord (ham-ān khudāvand) who became manifest
(ki ẓuhūr farmūdand) and the wife of that unfortunate had a daughter. Since she was a believer,
she brought her own daughter and gave her to (Lit. placed her next to) the Lady and His
Majesty was given to the woman. That unfortunate was informed that the Lady gave birth to a
girl and His Majesty was portrayed as his own son.

[17] At the time of the passing of Sayyidna, the Rafiqan said to him: “You had proclaimed that ‘I
will guide you to the Qāʾim.’”
He said: “By order and direction of Mawlana, I have heard, that I must appoint Kiya Buzurg
Ummid in my place; however, I will give you indications of who the Qāʾim is. First, when he will
enter the library, he will urinate (chun ba kitābkhāna dar āyad zahrāb pāshad). Second, during a
hunt he will split two animals in half with a single stroke of a sword. Third, during the
controversy of Kiya Muhammad (dar ḥāl-i nizāʿ-yi KiyāMuhammad) he will be wearing boots and
have an orange in his hand and will be throwing the orange from one hand to the other.”
[118a]

[18] When His Majesty was ten years old, he became outwardly manifest (ba-ẓāhir rasidand).43

Kiya Muhammad was in the library, when His Majesty entered through the door and he
urinated on the books. That prophecy of Sayyidna came to pass; however, he did not believe it.
After another two years, when hunting, a pregnant wild onager appeared; His Majesty chased
after it and struck it with his sword and cut the foal which was in the belly into two and so the
[second] prophecy became apparent.

[19] The Rafiqan knew he was the imam and were awaiting what else would happen. One day,
many Rafiqan were in the presence of Kiya Muhammad and he was telling them of these
mysteries that “I see Sayyidna’s prophecies, may God sanctify his soul, in my own son.”
The Rafiqan said: “This is not your son!”

As they were in this conversation, Mawlana came through the door and was wearing boots and

42 Danishpazhuh's reading دیچون حمل خاتون پسر آ  is grammatically unsound; the meaning of the 
sentence is sensible reading the phrase as دیچون حمل خاتون بسر آ .Why would he take the imam's 
pregnant wife into his home? He is construed as opposed to the imamate and killed the imam 
so why does he hesitate in wiping out the whole family?
43 TU and DP give the child's age as two-years-old at the time. While it makes better sense that 
a two-year-old would urinate on books; the age of ten in IIS5 is more plausible because two 
years later, the boy slew two animals with one stroke of a sword. A four-year-old would not be 
able to do this while a twelve-year-old might! 
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had an orange in his blessed hand and was throwing it from one hand to the other. Kiya
Muhammad became certain that all that is—he is (har chi hast ishānand).44 He took Mawlana’s
skirt in his hand and said: “My Lord (Khudāwand) have mercy on me.”
Mawlana replied: “You are not of the people of mercy (tū āhl-i raḥmat nīstī).”45

He said: “I commit myself to your generosity (bar sar-i karam-i tu īʿtmādist).”
Mawlana said: “Because of those eighteen companions whom you martyred along with my
father it is not possible for me to have mercy on you.”
He crushed his head with his blessed boot and Kiya Muhammad died immediately.

[20] The Rafīqān celebrated the manifestation of the imam (ẓuhūr-i khudāwand) and organised a
feast. They exclaimed: “Sayyidna, may God sanctify his soul, had proclaimed that ‘the hope
that you have from God will be known when the pleasure of the brother-believer (riḍāī-yi
birādar-muʾmin) is the pleasure of the imam (riḍāī-yi khudāwand), may God sanctify his
mention.’”46

[21] May Mawlana grant everyone Divine guidance (tawfīq) and harmony (ittifāq) to seek the
pleasure of the brother-believer.
Peace!

Colophon DP and TU: In accordance with the command of the sublime majesty, every time
these few words, inscribed by this weak pen, come to view, a blessing should not be forgotten.
Shah Murad b. Muhammad  (?? undecipherable) completed47

44 This refers back to Para 14 where al-Qāhir stated that “all that is—it is the imam” (har chi hast 
īn imamist)
45 When he became the daʿi-ruler of the Nizari polity, Ḥasan ʿalā dhikrihiʾl-salām declared an 
amnesty and repatriated a large number of people who had been taken prisoner if they wished.
Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 162. This contrasts with the lack of mercy and compassion to the 
leader of the Nizari polity construed here as the enemy of the imamate
46 The cosmological event described in surviving tracts of Nizari daʿwa literature which caused 
the Ilkhanid chronicles to describe the declaration of the Qiyāmat-i Buzurg as the 
commencement of heresy, in the Hikayat, amounts to an anti-climax!
47 "denote tamma and intahāʾ both meaning "completed ه and م
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Analyses of the Hikayat-i Sayyid Nasir-i Khusraw

These analyses of the Hikayat will examine three questions enumerated above. First, why were

Nasir-i Khusraw and Hasan-i Sabbah juxtaposed the text?48 Second, why was Muhammad b.

Buzurg Ummid cast as a negative character in the Hikayat? Third, when was the Hikayat

written?

Nasir-i Khusraw and Hasan-i Sabbah

The Hikayat begins by establishing linkages between Nasir-i Khusraw and Hasan-i Sabbah [para

1-4]. Hasan retold a story told to him by Nasir that, in Cairo, as Nasir attempted to catch a

glimpse of the imam-caliph he was sought out and apprehended by Fatimid officials. When he

was brought to al-Mustansir, he observed a self-anointment by the imam-caliph after which he

was designated to carry out the daʿwa in Balkh, Kabul and Badakhshan [para 4]. Nasir-i

Khusraw arrived in Cairo in 439/104749 and returned to Balkh in 444/105250—probably around

the time of Hasan-i Sabbah’s birth. Hasan departed from Iran for Egypt in 469/107751 several

48 In later Nizari writing the chronology of Nasir-i Khusraw and Hasan-i Sabbah biographies are
inverted, where the former is construed as the latter's disciple. Anonymous (attributed to 
Khayrkhwāh-i Harātī), Wladimir Ivanow, ed. Kalāmi pīr: a Treatise on Ismaili Doctrine, also 
(wrongly) called Haft-bāb-i Shāh Sayyid Nāṣir. trans. Wladimir Ivanow (Bombay: Islamic 
Research Association, 1935).
49 Ḥakīm Abū Muʿīn Nāṣir-i Khusraw, Nasir-i Khusraw’s Book of Travels. trans. Wheeler 
Tackston (Costa Mesa, Calif.: Mazda Publishers, 2001). 51 the day converts to Monday instead of
Sunday in the text.
50 Ibid. 132 the day converts to Friday instead of Tuesday in the text.
51 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 99; ʿIzz al-Dīn Ibn al-Athīr, Carl Johan Tornberg, ed. Al-kāmil 
fīʾl-taʾrīkh. (Beirut: Dār al-Ṣādir (HII-etext), 1965 (original edition 1851-1876)). IX:488 gives the 
date as 479/1086-87; see: David Durand-Guédy, “The Ismailis of Isfahan. A Reassessment,” in 
Science in the City of Fortune—the Dustūr Al-Munajjimīn and Its World, ed. Eva Orthmann, and Petra 
G. Schmidl (Berlin: EB-Verlag, 2017). 233
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years after Nasir-i Khusraw had taken refuge in Yumgan, in present-day Afghan Badakhshan.52

It is highly unlikely that the two ever met; let alone exchanged any matters of faith. Sources

mention that Nasir was appointed hujja (proof);53 there is no indication of this in the Hikayat.

Other than sayyid, no honourifics and eulogies, common in later Ismaili writings, especially

from Badakhshan, are attached to his name.54 This is consonant with several mentions of him

by Rashid al-Din and Qashani in the accounts of Hasan-i Sabbah which were mostly based on

the latter's biography, the Sarguẕasht-i Sayyidnā.55 The copyist of TU and DP, Shah Murad b.

Muhammad, simply appended the pious supplication "may God have mercy on him"

(raḥmatuʾllāh ʿalaihi) in the title. Nasir's invocation without elaborate eulogisation suggests that

the Hikayat was written within the community of followers of Hasan-i Sabbah. While the text's

audience might have been familiar with the memory of Nasir-i Khusraw, his juxtapositioning

with Hasan-i Sabbah elides their sanctity, legacies and communities of followers.56

52 Farhad Daftary, The Ismāʿı̄lı̄s: Their History and Doctrines. (Cambridge; New York: Cambridge
University Press, 2007). 207 "Nasir lived to be at least seventy, dying in Yumgan at an unknown
date after 465/1072-73, the latest year mentioned in most sources being 481/1088-89."
53 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 97; Daftary, Ismailis. 206; Alice C. Hunsberger, Nasir Khusraw, 
the Ruby of Badakhshan: A Portrait of the Persian Poet, Traveller and Philosopher. (London; 
New York: I. B. Tauris, 2000). 250. In his Divan 26:37, Nasir-i Khusraw refers to himself as "hujja 
of Mustansir". Ḥujja was the second highest rank, after imam, in the hierarchy of the daʿwa 
(ḥudūd al-dīn); in the Fatimid conception, there were twelve such ḥujjas, each in charge of the 
daʿwa in a region designated a jazīra (island); in the Nizari contexts the ḥujja was a high 
representative of the imam and was preeminent in the time of the imam's concealment (satr). 
The major doctrinal treatises from the early Nizari period which survive date from after the 
middle of the 7th/13th century and in these texts Nasir-i Khusraw and especially Hasan-i 
Sabbah are accorded this rank even though they may never have formally been appointed as 
such in the Fatimid daʿwa hierarchy. See: Anonymous (attributed to Khayrkhwāh-i Harātī), KP. 
xviii; Daftary, Ismailis. 360-361
54 In addition to Sayyid, Nasir-i Khusraw's name in Ismaili literature is, with few exceptions, 
preceded by Shāh or Pīr and followed by pious invocations such as quddisa sirr-hu (may his 
secrets be sanctified) or qaddasa Allāh rūḥ-hu (may God sanctify his spirit)...
55 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 77 and 97; Qāshānī, Zubdat 2nd Ed. 113 and 133
56 Beginning with incidental mentions of Nasir-i Khusraw in the Sarguẕasht, their biographies 
became intertwined and even their chronologies reversed in later writings. See: Anonymous 
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Negative Portrayal of Muhammad b. Buzurg Ummid
The text adduces a second set of continuities between the imams: al-Mustansir, Nizar and his

successors whom it places in Iran [para 5-14]. In it, the legitimacy of Nizar's succession was

attested by the letter in al-Mustansir's hand given by the latter to Hasan-i Saʿid [para 7] and it

was further affirmed by the hermit who had been allotted a tax-farm (iqṭāʿ) and told by al-

Mustansir to await and serve Nizar's party at a specified time [para 8].57 Nizar's departure from

and fatal return to Cairo in the Hikayat echoes his departure from the enthronement of al-

Mustaʿlī, found in the Mamluk era (fl. 648-923/1250-1517) chronicles. In these accounts, Nizar

left al-Mustaʿli's enthronement to retrieve a purported letter from his father in which he

claimed that he had been designated as the legitimate successor and escaped to Alexandria

where he was proclaimed imam-caliph and mounted an unsuccessful revolt. The events and

time-lines in the text suggest that the author of the Hikayat was heedless of the chronology,

contexts and even geography—Nizar's journey back from Baghdad is construed through

Khuzistan, a province in Iran [para 8-9]. The paramount focus of these episodes was to explain

the transference of the progeny of Nizar to Iran.

The Hikayat explains that Hasan-i Saʿid brought Hadi the son of Nizar to Hasan-i Sabbah [paras.

10-11] and after him, his son, Muhtadi and grandson, al-Qahir clandestinely lived near Alamut

(attributed to Khayrkhwāh-i Harātī), KP.
57 Paul Walker, in examining Fatimid succession postulated an interesting concept of 
mustawadaʿ of naṣṣ (repositor of the proof of designation). Ḥasan-i Ṣaʿīd and the hermit acted as
such without knowledge of the bequest they safeguarded; rather, it was Nizar's agency which 
brought these confirmations to light. Walker, “Succession-Rev.” 2:12-13
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and administered the daʿwa. Only the rulers of the polity, Hasan-i Sabbah and after him, Buzurg

Ummid were aware of each imam's true identity [para 10-14]. The three Ilkhanid chronicles

also record the role of Hasan-i Saʿid in secretly conveying a grandson of Nizar to Hasan-i

Sabbah at Alamut in 488/1095 and thereafter the imam's descendants lived below the

fortress.58 Unfathomably, in the Hikayat, Muhammad b. Buzurg Ummid was not apprised of this

secret. The text construes him as not only ignorant about but also opposed to the imamate; so

much so that he killed the imam, al-Qahir and his eighteen companions [para 15]. He then took

the dead imam's pregnant wife into his own household and ordered that if her child would be

male, he was to be killed [para 16]. There is no evidence other Nizari texts that Muhammad b.

Buzurg Ummid killed the imam, so why was he portrayed negatively in the Hikayat?

The Ilkhanid chronicles report that as the Nizaris differentiated from Fatimid Ismailism and

countered the ideological attacks from the Sunni ʿulamaʾ in the Saljuq-ʿAbbasid domains,

Hasan-i Sabbah and his successors struggled to maintain doctrinal unity in their polity. The

three daʿi-rulers maintained constant vigilance against religio-political threats to their polity

and ruthlessly extirpated doctrinal opposition. The execution of Hasan-i Sabbah’s two sons

points to such challenges to the authority of their father and perhaps, opposition to his

doctrines.59 The Hikayat claims that Hasan executed four sons based on an admonition of the

imam, Hadi b. Nizar. In both sources Hasan-i Sabbah took pride in this filicide, declaring it to be

58 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 166; Juwaynī, Jahān-gushā v3. 231; ʿAlāʾ al-Dīn ʿAṭā Malik 
Juwaynī, The History of the World-Conqueror. trans. John Andrew Boyle (Cambridge, MA: 
Harvard University Press, 1958). 692; Qāshānī, Zubdat 2nd Ed. 202. Preferred Saʿīd (happy) from 
Hikayat in place of Ṣaʿīdī in the chronicles.
59 Hajiani, “Reconstructing Alamut.” 360ff

31



an act of loyalty to the concealed Nizari imam!

The Ilkhanid chroniclers also enumerate harsh treatment of other doctrinal opponents. In

526/1131, Buzurg Ummid’s forces defeated Ba Hashim ʿAlawi, a Zaydi who proclaimed himself

as imam in the Caspian region and Khurasan. The Nizaris "produced much proof against him

and burnt him."60 Twenty years later, the latter's son Kiya Hadi was captured and imprisoned

at Alamut.61 Also in 526/1131, in the village of Sarim in Daylaman, two amirs (military

commanders) and three others conspired to betray the Nizaris. One of them informed on his

co-conspirators. All were taken to Alamut and interrogated, tortured and imprisoned.62 In

533/1139, the chronicles report that the Nizaris attacked Rayy and captured the chief (raʾīs) of

the city, ʿAbd al-Malik Qasrani and his son, and there “was another group who lived in

hypocrisy and subterfuge. They captured all of them and killed them after they had admitted

their crimes and offences.”63 These and other such reports indicate that during the period of

satr (concealment) of the imams, many individuals led movements to break away from the

Nizari daʿwa, challenging the authority of the daʿi-rulers in favour of Zaydi, neo-Mazdaki and

other claims of religious authority and seeking urgent manifestation of their soteriological

saviour.

During Muhammad b. Buzurg Ummid's reign, according to the Ilkhanid chronicles, while

60 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 141
61 Ibid. 157
62 Ibid. 148
63 Ibid. 148
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putting down a raft of doctrinal opponents, he even had to harshly deal with the followers of

his own son, Ḥasan. Because of Hasan's knowledge, eloquence and charismatic appeal,

according to Rashid al-Din, the Rafiqan began to think that he was the imam promised by

Hasan-i Sabbah. In response, Muhammad gathered the people and said to them: “Hasan is my

son and I am not an imam; in fact I am a daʿi from among the daʿis of the imam. Whoever listens

to and affirms other than these words is an infidel and irreligious.” As mentioned above, he

punished a group who had believed in the imamate of his son and "on one occasion he put two

hundred and fifty of them to death at Alamut and bound their corpses to the backs of two

hundred and fifty others who were implicated in this way and evicted them from the castle."64

No precise dates are given in the chronicles for these events. The relationship between the

ruler and his son may have devolved into acrimony; however, this was not always the case.

Rashid al-Din reported that

on 7 Ramadan [5]41/17 February 1147 Kiya Muhammad [b. Buzurg-Ummid] appointed his son
Hasan as his deputy at Alamut and himself went to Lar and came [back] to Alamut. At the
beginning of Shawwal/March he went in the direction of Daylaman by way of Filamrud and from
there he came to Daylaman and built the fort of Alika.65

Such an important and lengthy deputisation would not be placed on someone accused of

heresy! At the time of this deputisation, Ḥasan would have been about twenty years old.

64 Ibid. 163
65 Ibid. 155
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On the other hand, according to the Hikayat, as Muhammad recounted to a gathering of Rafiqan

that he had seen two of Hasan-i Sabbah's prognostications of the Qāʾim (the Eschatological

Redeemer) in his son, at that very moment, the young boy entered wearing boots and

throwing an orange from one hand to the other [para 17-18]. Seeing the third prognostication

come true Muhammad realised that this was the imam. He fell to the boy's feet and asked for

mercy. Because he had killed the previous imam, the boy's father in actuality, the putative

imam crushed Muhammad's head with his booted foot. According to the text, this unnamed

imam would have been a little over twelve years old [Ep. 14-15]. The Ilkhanid chronicles give

the date of Muhammad's death as Tuesday 4 Rabiʿ al-awwal 557/28 February 1162. Rashid al-

Din wrote that "Kiya Buzurg Muhammad [b. Kiya Buzurg Ummid] passed from this world. He

governed for 25 years; during his reign, they [Rafiqan] achieved a lot and erected many forts.

Previously he had designated Kiya Buzurg Hasan as his successor (qāʾim-i maqām) and heir (walī

ʿahd)."66 Hasan would have been twenty-seven years old at the time.

Again, the Hikayat does not correlate with historical chronology. What was the function of

these narratives and for whom? Sometime after 541/1147, is it possible, that the clamour grew

66 Ibid. 159; Juwaynī, Jahān-gushā v3. 222; Qāshānī, Zubdat 2nd Ed. 181
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around Hasan, so much so that Muhammad had to take drastic repressive actions against those

who believed his son was the imam? Even if the numbers are exaggerated five-fold, the

execution and banishment of such large numbers would have been extreme. There is no report

of this purge in contemporary non-Nizari sources. This information was preserved in Nizari

accounts and picked up by the Ilkhanid chroniclers. Was the Hikayat-i Sayyid Nasir-i Khusraw

penned by and for victims of this persecution and violent repression? Did this subaltern group

coalesce in eastern Iran where the Ismaili followers of Nasir-i Khusraw might have been more

numerous? Was the Hikayat part of an effort to consolidate this marginal faction and draw

more Ismailis into their circles? Mindful of the perils of argumentum ex silentio, tentative

positive answers to these questions open vantages onto a subaltern Nizari community. This

group wished Muhammad b. Buzurg Ummid dead. He had not only anathematised their hopes

and beliefs but had massacred and exiled many of theirs. As such, if the text was authored by

this marginalised and persecuted community, the earliest possible date for the Hikayat would

be after 541/1147, in the last years of Muhammad's rule of the Nizari polity.

Dating the Hikayat

While the author of the Hikayat cast the persecutor of his community, Muhammad b. Buzurg

Ummid, as the arch-enemy and in this manifesto depicted an ignominious death for him [para

19], his primary aim was to explain how the young boy, who was construed to be the imam,
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came to be in the household of the arch-enemy of his community [para 15-19]. This subaltern

community of Nizari Ismailis sought the urgent manifestation of their imam. The community

prevailed, in that two years after becoming the ruler of the Nizari polity in Iran, Ḥasan

declared the Qiyāma. Rashīd al-Dīn wrote that on 17 Ramadan 559/15 August 1164, Ḥasan

mounted the minbar which was facing the qibla. To the Rafiqan it seemed that from the leader,
that is the supposed imam, whose whereabouts were unknown, someone had arrived in secret.
He had brought a khutba to explain to them the manner of their traditional belief. Atop the
minbar he delivered an eloquent and rhetorical oration and at the end of the khutba said: “The
imam of the time sends you greetings and mercy; and has summoned you his exceptional chosen
servants and has removed the toil of the shariʿa from you and has delivered you to the Qiyama
(Resurrection).”67

The khutba named Hasan not only as the imam’s daʿi, hujja (proof) and khalifa (deputy), but he

was to be followed in all spiritual and temporal matters, and his word was that of the imam’s.

Subsequently, Hasan, was regarded as the imam descended from Nizar b. Mustansir and the

messianic epithet ʿalā dhikrihiʾl-salām (peace be on his mention) was attached to his name. No

reference is made in the Hikayat to the events of the Qiyama other than in the name, Lady of

the Qiyama (Khātūn-i Qiyāmat), the mother of future imam-Qāʾim [para 16] and Hasan-i Sabbah's

prognostication of the Qāʾim [para 17]. The text's silence about the momentous events of the

declaration of Qiyamat-i Buzurg on 17 Ramadan, 559/15 August, 116468 suggests that the Hikayat

would have been written prior to this date.

67 Rashīd al-Dīn Faḍlallāh, Jāmiʿ. 164
68 Hodgson, Order of Assassins. 148ff; Daftary, Ismailis. 358ff; Hajiani, “Reconstructing Alamut.” 
573ff
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Conclusions

The Hikayat-i Sayyid Nasir-i Khusraw is a unique witness to an early subaltern Nizari

community's effort to bring about the ẓuhūr (manifestation) of the Ismaili imamate in Iran. The

author sought to attract Ismailis who adhered to the teachings of Nasir-i Khusraw by

establishing a continuity between the latter and Hasan-i Sabbah. The Hikayat may be the

earliest exemplar of the Nizari appropriation of Fatimid daʿi Nasir-i Khusraw and his teachings.

While Nasir-i Khusraw is mentioned without honourifics and eulogies, Hasan-i Sabbah is

revered as a sacred authority who prophesied the nature of the Qāʾim. The juxtapositioning of

the two elides their sanctity, legacies and communities of followers. The text demonised

Muhammad b. Buzurg Ummid, the third ruler of the Nizari polity in Iran. This manifesto of the

ẓuhūr of the imam is, most likely, the product of the persecuted subaltern group banished from

Alamut sometime after 541/1147. They sought refuge with other communities of Ismailis,

possibly among followers of Nasir-i Khusraw, in Quhistan and Khurasan in Eastern Iran.

In the period when the imams descended from Nizar were believed to be in concealment (satr),

groups of Ismailis sought revelation (kashf) of the person of the imam and agitated to bring

about the manifestation (ẓuhūr) of their imam. The Hikayat-i Sayyid Nasir-i Khusraw is a

manifesto of ẓuhūr which cast the leader of the daʿwa of satr as the enemy and their victory
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would come about when the imam would put an end to life of the arch-enemy and manifested

his full glory in the era of kashf. The negative constructions of the Muhammad b. Buzurg

Ummid must stem from the historic events detailed here. There would be no logical cause for

defamation of early Nizari leadership in later times.69 From this evidence, the writing of the

Hikayat can be placed between 541/1147 and 559/1162, between Hasan's deputisation by his

father to govern Alamut after which their relations declined and when Hasan, who would later

be recognised as the imam, became the ruler of the polity. The absence of any mention of the

events of the declaration of the Qiyamat-i buzurg suggests that the Hikayat was most likely

written before 559/1164.

The Hikayat asserts the legitimacy of Nizar as successor to al-Mustansir and is, perhaps, the

earliest known text which enumerates the line of imams consonant with later Nizari reckoning.

The lineage in the text, Hasan ʿala dhikrihiʾl-salam b. al-Qahir b. al-Muhtadi b. al-Hadi b. Nizar b.

al-Mustansir, connects the Nizari daʿwa and imamate to Fatimid origins. Most significantly, the

treatise illustrates the elevation of Hasan-i Sabbah into the sanctified forebear of Nizari

69 Several tracts from Badakhshanī Ismaili daʿwa literature contain segments and in one case, 
the almost complete narrative of the Hikayat. See: Gulamadov, “Hagiography of Nāṣir-i 
Khusraw.” 249-252. Badakhshan At the time of writing of this paper, access to manuscripts 
from Badakhshan has not been possible to due to government repression in the region.
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Ismailism. If the dating of the Hikayat proposed here is valid, then we have in our hands, the

writings and kernels of the thought of a subaltern community that had suffered repression by

the Nizari daʿwa hierarchy for their urgent desire of the manifestation of their imam; yet their

doctrine became dominant with the declaration of the Qiyama in 559/1164 and the

establishment of the Ismaili Nizari imamate in Iran. The text has survived since scribes, over

the centuries, continued to copy it perhaps because in its continuous narrative of events it

records the factual, legendary, and mythical resonances of a sacred past and evokes the

sanctified memories of the poet, philosopher and Fatimid daʿi, Nasir-i Khusraw, and of the

founder of Nizari Ismailism, Hasan-i Sabbah as well as of the imam of the Qiyama, Ḥasan ʿala

dhikrihiʾl-salam. Further analyses of the Hikayat-i Sayyid Nasir-i Khusraw and its reception will

open doors for greater understanding of socio-political and religious discourses of dominant

and subdued voices and communities in Nizari, Ismaili, Shiʿi, Islamicate and Persianate

histories.70

70 In a forthcoming study, I develop the analyses of the Hikayat-i Sayyid Nasir-i Khusraw, in 
Badakhshani manuscript traditions as well as to examine factional voices in early Nizari Ismaili
history cf. Hajiani, Concealment and Manifestation: Early Nizari Ismaili Treatises on Eschatology and 
Soteriology.

39



Sources and Literature
Manuscripts
Anonymous. Irānī Qummī, Akbar, ed. Dustūr al-Munajjimīn Tehran: Mīrās̲-i Maktūb, 2019.
Anonymous. Ḥikāyat-i Sayyid Nāṣir-i Khusraw n.d. Manuscript, part of majmūʿa, Persian MS 5
(formerly designated Persian MS 32), Institute of Ismaili Studies, London.
Anonymous. Ḥikāyat-i Sayyid Nāṣir-i Khusraw n.d. Manuscript, part of majmūʿa, MS F-2385
(Vazīrī collection), Tehran University, Tehran.

Edited Works
Anonymous (attributed to Khayrkhwāh-i Harātī), Wladimir Ivanow, ed. Kalāmi pīr: a Treatise on
Ismaili Doctrine, also (wrongly) called Haft-bāb-i Shāh Sayyid Nāṣir. trans. Wladimir Ivanow
(Bombay: Islamic Research Association, 1935).
Ḥasan-i Maḥmūd-i Kātib. Spiritual Resurrection in Shiʿi Islam: An Early Ismaili Treatise on the
Doctrine of Qiyāmat: Haft Bāb. Translated by S. J. Badakhchani. London: I.B.Tauris, 2017.
Ḥasan-i Ṣabbāḥ. “Javāb-i Ḥasan-i Ṣabbāḥ bi ruqʿa-yi Jalāl al-Dīn Malik Shāh Saljūqī.” In Hasht
maqāla-yi taʾrīkhī va adabī, edited by Naṣr Allāh Falsafī, 208–16. Tehran: Dānishgāh-i Tehran,
1951.
Ḥasan-i Ṣabbāḥ, and Muḥammad b. ʿAbd al-Karīm Shahrastānī. “Al-fuṣūl al-arbaʿa.” In Kitāb al-
milal waʾl-niḥal, edited by Muḥammad b. Fatḥ Allāh Badrān (original edition 1955), 228–35.
Qumm: Al-Sharif al-Razi (etext), 1985.
Ibn al-Athīr, ʿIzz al-Dīn. Al-kāmil fīʾl-taʾrīkh. Beirut: Dār al-Ṣādir (HII-etext), 1965.
Ibn Khallikān, Abūʾl-ʿAbbās Aḥmad b. Muḥammad. Ibn Khallikan’s Biographical Dictionary—Kitāb
Wafayāt al-aʿyān wa-anbāʾ abnāʾ al-zamān. Translated by William MacGuckin de Slane. Paris:
Oriental translation fund of Great Britain and Ireland, 1842-1871.
Juwaynī, ʿAlāʾ al-Dīn ʿAṭā Malik. Taʾrīkh-i jahān-gushā Vol. 3: Mangū Qāʾān, Hūlāgū and the Ismāʿīlīs.
London: Luzac & Co (HII-etext), 1958.
———. The History of the World-Conqueror. Translated by John Andrew Boyle. Cambridge, MA:
Harvard University Press, 1958.
Maqrīzī, Taqiyy al-Dīn Aḥmad b. ʿAlī. Ittiʿāẓ al-ḥunafāʾ bi-akhbār al-aʾimma al-khulafāʾ. Cairo:
National Library and Archives Press, 2016.
Nāṣir-i Khusraw, Ḥakīm Abū Muʿīn. Nasir-i Khusraw’s Book of travels. Translated by Wheeler M.
Thackston. Costa Mesa, Calif.: Mazda Publishers, 2001.
al-Nuwayrī, Shihāb al-Dīn Aḥmad b. ʿAbd al-Wahhāb. Nihāyat al-arab fī funūn al-adab. Cairo:
National Library and Archives Press, 2002.
Qāshānī, Jamāl al-Dīn ʿAbd Allāh b. ʿAlī. Zubdat al-tawārīkh: bakhsh-i Fāṭimiyān wa Nazāriyān.
Tehran: Muʿassasah-yi Muṭālaʿāt wa Taḥqīqāt-i Farhangī, 1987.
Quhistānī, Abū Isḥāq Ibrāhīm. Haft bāb, or Seven Chapters. Translated by Wladimir Ivanow.
Bombay: The Ismaili Society, 1959.
Rashīd al-Dīn Faḍlallāh. Jāmiʿ al-tawārīkh: qismat-i Ismāʿīliyān wa Fāṭimiyān wa Nizāriyān wa Dāʿīyān
wa Rafīqān. Tehran: Bungāh-i Tarjama wa Nashr-i Kitāb (HII-etext), 1960.
Shahrastānī, Muḥammad b. ʿAbd al-Karīm. Muslim Sects and Divisions: the Section on Muslim Sects
in Kitāb al-milal waʾl-niḥal. Translated by A.K. Kazi and J.G. Flynn. London; Boston: Kegan Paul
International, 1984.
Shahrastānī, Muḥammad ibn ʿAbd al-Karīm. Command and Creation: a Shiʿi Cosmological Treatise: a

40



Persion edition and English translation of Muhammad al-Shahrastani’s Majlis-i maktub. Translated by
Daryoush Mohammad Poor. London: I.B.Tauris, 2021.
Ṭūsī, Naṣīr al-Dīn Muḥammad b. Muḥammad. Akhlāq-i Muḥtashamī—wa sih risāla-yi dīgar-i ū.
Tehran: Dānishgāh-i Tihrān, 1960.
———. The Nasirean Ethics (Akhlāq-i Nāṣirī). Translated by G. M. Wickens. London: Allen & Unwin,
1964.
———. Contemplation and Action (Sayr wa sulūk): the Spiritual Autobiography of a Muslim Scholar.
Translated by Seyyed Jalal Badakhchani. London; New York: I.B. Tauris, 1998.
———. Paradise of Submission (Rawḍat al-taslīm): a Medieval Treatise on Ismaili Thought. Translated
by Seyyed Jalal Badakhchani. London; New York: I.B. Tauris, 2005.
———. Shiʿi Interpretations of Islam: Three Treatises on Islamic Theology and Eschatology. Translated
by Seyyed Jalal Badakhchani. London: I. B. Tauris, 2010.
———. Wladimir Ivanow, ed. The Rawdatuʾt-Taslim (Rawḍat al-taslīm), commonly called
Tasawwurat. trans. Wladimir Ivanow. Leiden: Pub. for the Ismaili Society by E.J. Brill, 1950.

Literature
Badakhchani, Seyyed Jalal. “Shahrastānī’s Account of Ḥasan-i Ṣabbāḥ’s Doctrine of Taʿlīm.” In
Islam: identité et altérité: hommage à Guy Monnot, O.P, edited by Guy Monnot, and Mohammad Ali
Amir-Moezzi, 27–55. Turnhout: Brepols, 2013.
Beben, Daniel. “The Legendary Biographies of Nāṣir-i Khusraw: Memory and Textualization in
Early Modern Persian Ismāʿīlism,” diss., Indiana University, 2015.
Daftary, Farhad. The Ismāʿı ̄lı ̄s: Their History and Doctrines. Cambridge; New York: Cambridge
University Press, 2007.
Durand-Guédy, David. “The Ismailis of Isfahan. A Reassessment.” In Science in the City of
Fortune—The Dustūr al-munajjimīn and its World, edited by Eva Orthmann, and Petra G. Schmidl,
223–62. Berlin: EB-Verlag, 2017.
Gulamadov, Shaftolu. “The Hagiography of Nāṣir-i Khusraw and the Ismāʿīlīs of Badakhshān,”
diss., University of Toronto, 2018.
Hajiani, Shiraz. “Reconstructing Alamut: New Approaches to the Study of the Qiyāma and the
Nizari Polity in Iran,” diss., University of Chicago, 2019.
Hodgson, Marshall G. S. The Order of Assassins: The Struggle of the Early Nizārī Ismāʿīlīs Against the
Islamic World. ‘s-Gravenhage: Mouton, 1955.
Hunsberger, Alice C. Nasir Khusraw, the Ruby of Badakhshan: A Portrait of the Persian Poet, Traveller
and Philosopher. London; New York: I. B. Tauris, 2000.
al-Muscati, Jawad. Hasan Bin Sabbah. Translated by Abbas H. Hamdani. Karachi: Ismailia
Association Pakistan, 1958.
Javan, Karim. Catalogue of Ismaili Persian Manuscripts, the Collection of the Institute of Ismaili Studies
(Unpublished). London: Institute of Ismaili Studies, 2012.
Karīmī Zanjānī Aṣl, Muḥammad. Tārīkh-i wa taʾwīl bi riwāyati Dastūr al-munajjimīn (Die Geschichte
und ihre Intepretation zufolge dem Dastūr al-munajjimin). Bonn: Goethe & Hafis Buchhandlung und
Verlag, 2013.
Poonawala, Ismail K. Biobibliography of Ismāʿīlī Literature. Malibu, CA: Undena Publications, 1977.
Shoshan, Boaz. Popular Culture in Medieval Cairo. New York: Cambridge University Press, 1993.
Steingass, Francis Joseph. “A Comprehensive Persian-English Dictionary.” (1892): http:/
/dsal.uchicago.edu/dictionaries/steingass/.

41



Walker, Paul E. “Succession to Rule in the Shiite Caliphate.” Journal of the American Research
Center In Egypt 32 (1995): 239–64.
Walker, Paul E. “Succession to Rule in the Shiite Caliphate.” In Fatimid history and Ismaili
doctrine, II:1–48. Aldershot; Burlington, VT: Ashgate/Variorum, 2008.
Yarshater, Ehsan, ed. The Cambridge History of Iran Vol. 3: The Seleucid, Parthian, and Sasanian
Periods Cambridge: Cambridge University Press, 1968.

42


