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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 (zuhiir) 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 Qiyamat-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 Dhu'l-
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 wazir al-Afdal b. Badr al-
Jamali (d. 515/1121) with the regnal title al-Musta‘li (r. 487-495/1095-1101).” This deathbed
designation (nass) was contested by his eldest brother, Nizar (r. 487-488/1095), who escaped to
Alexandria and was proclaimed imam-caliph.’ The struggle between the rival camps ended with
the capture and killing of Nizar later in the year.* The Ismaili da'wa (summons) in Iran, without

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

? Rashid al-Din Fadlallah, Muhammad Taqi Danishpazhih, and Mudarrisi Zanjani, eds. Jami- al-
tawarikh: qismat-i Isma‘iliyan wa Fatimiyan wa Nizariyan wa Da‘lyan wa Rafiqan. (Tehran:
Bungah-i Tarjama wa Nashr-i Kitab (HII-etext), 1960). 78ff; Shihab al-Din Ahmad al-Nuwayrf,
Sa‘id ‘Ashir, ed. Nihayat al-arab fi funiin al-adab. (Cairo: National Library and Archives Press,
2002). 243-246; Abi'l-‘Abbas Ahmad b. Muhammad Ibn Khallikan, Ibn Khallikan’s Biographical
Dictionary—Kitab wafayat al-a’yan wa-anba’ abna’ al-zaman. trans. William MacGuckin de
Slane (Paris: Oriental translation fund of Great Britain and Ireland, 1842-1871). q.v. “al-
Mustali” Vol 1:1160-161 fn 7.

* al-Nuwayri, Nihayat. 243-244; Taqi al-Din Ahmad b. ‘Ali Maqrizi, Ayman Fu'ad Sayyid, ed.
Ittiaz al-hunafa’ bi-akhbar al-a’'imma al-khulafa’. (Cairo: National Library and Archives Press,
2016). 111 438; 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

* Rashid al-Din Fadlallah, jami". 78



founded by the da%i (summoner), Hasan-i Sabbah (r. 483-518/1090-1124), awaited the
manifestation (kashf, zuhiir) 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 ‘ala dhikrihi’l-salam (on whose mention be peace) attached to
his name. The rule of da‘is 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 da'is (483-559/1090-1164), the foundational period of Nizari Ismailism, have

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

° Among these are: Hasan-i Sabbah, and Muhammad b. ‘Abd al-Karim Shahrastani, “Al-fusil al-
arba‘a,” in Kitab al-milal wa’l-nihal, ed. Muhammad b. Fath Allah Badran (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 Nizari Isma‘ilis Against the Islamic World. ('s-Gravenhage:
Mouton, 1955). 325-328 and Muhammad b. ‘Abd al-Karim Shahrastani, Muslim Sects and
Divisions: the Section on Muslim Sects in Kitab al-milal wa’l-nihal. trans. A.K. Kazi and ].G.
Flynn (London; Boston: Kegan Paul International, 1984). 168-170; Seyyed Jalal Badakhchani,
“Shahrastani’s Account of Hasan-i Sabbah’s Doctrine of Ta'lim,” in Islam: Identité Et Altérité:
Hommage A Guy Monnot, 0.p, ed. Guy Monnot, and Mohammad Ali Amir-Moezzi (Turnhout:
Brepols, 2013). 27-55; a purported letter of Hasan-i Sabbah to the ‘ulama’ of Qazwin edited and
translated: Shiraz Hajiani, “Reconstructing Alamut: New Approaches to the Study of the
Qiyama 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, Malikshah b. Alp
Arslan (r. 465-485/1072-1092) was published Hasan-i Sabbah, “Javab-i Hasan-i Sabbah bi ruq‘a-
yi Jalal al-Din Malik Shah Saljuqi,” in Hasht magala-yi ta’rikhi va adabt, ed. Nasr Allah Falsafi
(Tehran: Danishgah-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,
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studied through the writings of Sunni author-historians in service of the Mongols with avowed
antipathies towards the Ismailis.° 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 (zuhiir) 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.” Despite

“Early Nizari Ismailism: A Critical Edition and Annotated Translation of Khwajah Qasim
Tushtari’s Recognizing God,” Iran 57, no. 2 (2019).; Anonymous, Akbar Irani Qummi, ed. Dustir
al-munajjimin. (Tehran: Miras-i Maktab, 2019). This last publication consists of a facsimile of
MS. Paris, BN Ar. no. 5968. It has been partially edited: Muhammad Karimi Zanjani Asl, Tarikh-i
wa ta'wil bi riwayati Dastiir al-munajjimin (Die Geschichte und ihre Intepretation zufolge dem
Dastar al-munajjimin). (Bonn: Goethe & Hafis Buchhandlung und Verlag, 2013).

® ‘Al@’ al-Din ‘Ata Malik Juwayni, Mirza Muhammad b. ‘Abdu’l-Wahhab-i Qazwini, ed. Ta’rikh-i
jahan-gusha Vol. 3: Mangii Qa’an, Halagh and the Isma‘ilis. (London: Luzac & Co (HII-etext),
1958 (original edition 1912-1937)).; Rashid al-Din Fadlallah, Jami",; Jamal al-Din ‘Abd Allah b. ‘Ali
Qashani, Muhammad Taqi Danishpazhiih, ed. Zubdat al-tawarikh: bakhsh-i Fatimiyan wa
Nazariyan. (Tehran: Mu‘assasah-yi Mutala‘at wa Tahqiqgat-i Farhangi, 1987).

’ Major Nizari treatises available from this period include: Hasan-i Mahmd-i Katib, Spiritual
Resurrection in Shi‘i Islam: An Early Ismaili Treatise on the Doctrine of Qiyamat: Haft Bab.
trans. S. J. Badakhchani (London: 1.B.Tauris, 2017).; Nasir al-Din Muhammad b. Muhammad
Tasi, Wladimir Ivanow, ed. The Rawdatu’t-Taslim (Rawdat al-taslim), commonly called
Tasawwurat. trans. Wladimir Ivanow (Leiden: Pub. for the Ismaili Society by E.J. Brill, 1950).;
Nasir al-Din Muhammad b. Muhammad Taisi, Muhammad Tagqi Danishpazhiih, ed. Akhlag-i
Muhtashami—wa sih risala-yi digar-i @i. (Tehran: Danishgah-i Tihran, 1960). Nasir al-Din
Muhammad b. Muhammad Tas1, The Nasirean Ethics (Akhlag-i Nasiri). trans. G. M. Wickens
(London: Allen & Unwin, 1964); Nasir al-Din Muhammad b. Muhammad Tdsi, Contemplation
and Action (Sayr wa suliik): the Spiritual Autobiography of a Muslim Scholar. trans. Seyyed
Jalal Badakhchani (London; New York: I.B. Tauris, 1998).; Nasir al-Din Muhammad b.
Muhammad TusI, Paradise of Submission (Rawdat al-taslim): a Medieval Treatise on Ismaili
Thought. trans. Seyyed Jalal Badakhchani (London; New York: I.B. Tauris, 2005).; Nasir al-Din
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anachronisms such as the encounter between the Central Asian poet, philosopher and Fatimid
Ismaili da‘i, 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 da‘i-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 da‘'wa hierarchy strove to stamp out a raft of such movements. The third da'i-
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.’®
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 dawa and imamate; between communities of

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

Muhammad b. Muhammad Tsi, Shi‘i interpretations of Islam: three treatises on Islamic
theology and eschatology. trans. Seyyed Jalal Badakhchani (London: I. B. Tauris, 2010).;

® Rashid al-Din Fadlallah, Jami'. 163; Qashani, Zubdat 2nd Ed. 183-184



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 Qur’an, ahadith or akhbar of the imams found in Ismaili da‘wa

literature.’

’ It is noteworthy that the content and structure of the Hikayat is very different from the
surviving treatises of Nizari da‘wa 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: Tuis1, Contemplation and Action. 11ff; Taisi, Paradise of
Submission. 1-11; Abt Ishaq Ibrahim Quhistani, Wladimir Ivanow, ed. Haft bab, or Seven
Chapters. (Bombay: The Ismaili Society, 1959). 3-5; Shahrastani, 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 Nasir-i Khusraw: Memory and Textualization in Early Modern
Persian Isma‘ilism,” diss., Indiana University, 2015). 233ff; Shaftolu Gulamadov, “The
Hagiography of Nasir-i Khusraw and the Isma‘ilis of Badakhshan,” diss., University of Toronto,
2018). 127-149.



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 majmu‘a of some
62 treatises in Persian MS 5 (formerly designated MS 32) ff. 114b—118b in the Institute of
Ismaili Studies collection [sigla: 11S5, (eal) 1].'° The MS is described as written in black ink on
paper in a very crude Nasta'liqg; folio size: 18 x 15 cm; text size: 16.5 x 11.5 cm; 14 lines per page;
bound in thick parchment and cardboard.' The treatise is separated from the previous tract in
the MS with J5¥se Ly ag Il sas e L (0 “Ali help! 0 God, O our Lord!) and begins with the title
sywun yals s cul€S (The Story of Sayyid Nasir-i Khusraw). The second witness of the text was
catalogued by Ismail Poonawala as part of a majmu‘a in the Waziri collection at Tehran
University listed as Tehran-Markazi MS-F 2835 [sigla: TU, (;,/ =) <].”” The text is written in 17
lines per page of elegant Nasta'lig 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 alll coan y g yuds ol s cul&s

41| < (The Story of Sayyid Nasir-i Khusraw, God have mercy on him). The copyist appended an

' 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 Ishaq Ghufrani; however, Jalal Badakhchani stated that the MS was in fact copied by the
former's father Muhammad Husayn Ghufrani see: Hasan-i Mahmiid-i Katib, 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.

" Javan, Catalogue. 28 and 36

'? Tehran-Markazi MS-F 2835; Ismail K Poonawala, Biobibliography of Isma‘ili 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 Sarguzasht-i Hasan-i Sabbah listed by Poonawala is not found in the
microfilm.



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.” The Hikayat was previously edited and translated using
these two witnesses.'* 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 Sarguzasht-i Hasan-i Sabbah (Biography of Hasan-i Sabbah). He noted that

in the majmi‘'a of Aqa-i Hasan-1 Amizgari-yi Ridawi, the microfilm of which is housed at
[Tehran] University (2835/9s835:1), the late scholar Ridawi, in the biography of [Nasir al-Din]
Tisi, has mentioned what appeared to be both biographical accounts of [Hasan-i Sabbah];
however, at present, we do not see the Sarguzasht-i Hasan-i Sabbah (Biography of Hasan-i Sabbah) 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 (bayad hamin Sarguzasht bashad). 1 believe this to
be the MS of Amiizgari-yi Ridawi."”

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-tawarikh

[sigla: DP, (s 95—+ lu) a; however, he erroneously posited that this text may, in fact, be the

" Danishpazhuh was unable to decipher two marks after the name; in TU the last word is also
undecipherable.

" 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.

' Qashani, 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 Danish-pazhiih's work on the UCLA
collections. The Hikayat was not located in MS-140.



Sarguzasht-i Hasan-i Sabbah. '

Critical Edition

I have used the more comprehensive 11S5 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 I11S5 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 11S5 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 excellentice: <. for wii& or wiuss ,3); similarly, the use of
the third person plural (Ls¥s— in place of ;L 1l); s/ in 1IS5 is frequently replaced by .,/ in the
other two witnesses; use of the reflexive (123,48 g0 Luvs. uga a3 4 gu L); there are word order
changes (aliusky ycibliuvs, il 5 alisly), adjectival insertions (L vs. &L ,Lv); 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-Musta‘li; the two copyists

rendered the name L ¢ o u o (mast ‘Ali, pejoratively, the drunken ‘Ali) which Danishpazhuh

" Ibid. xxvi-xxxi. The edited text is included in the dibdcha (preface) to the second edition of
the Zubdat al-tawarikh.



appears to have rectified as laics (Musta'li).

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:
O | e VS, s 3 et TIS5 reads: el jaiiius 3o alol €S ygy s | 1o ("I had certainty that
Mustansir bi’llah is the true imam...")—,— 3§ s, 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, 1 wished to listen to and challenge (mujarat barawaram) his [al-Mustansir's]

da‘is" [Paragraph 1]. Similarly, s 35,55 G aa S Jasd Koasle 99 148 1 Ks peals weew (Sayyid Nasir-i

Khusraw said: “I endured another two months until Nawruz arrived...) in I11S5; however, both
DP and TU change the subject to the narrator: o 39,95 U aa,S draas jXaaske ga» 148 4368 Linwws
(Sayyidna [Hasan-i Sabbah] said: “I endured another two months until Nawruz arrived...).
Again this is incongruous since Hasan 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 da‘wa in Balkh, Kabul and Badakhshan. These events,

if tied to historical chronology, would have taken place in 440/1048-49. In the next seven

10



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
Musta‘li and after their father's death, the latter moved to push aside his brother [paras. 5-6].
Nizar sought out Hasan-i Sa‘id, 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 Sa‘id. They stayed
with a hermit who had been granted an igta’ (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-Musta'li discovered that Nizar
and his companions had travelled to Baghdad so he sent threatening demands to the ‘Abbasid
caliph for their return. Nizar secretly sent his designated successor along with Hasan-i Sa‘id 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 da‘'wa, 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 Qa’im (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 Rafigan celebrating the manifestation of the imam

(zuhtir-i khudawand) 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.”"” 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 da‘i-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.

' 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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* Reading Khiizistan instead of Khuristan. The dot above the 3 is not clearly shown in 11S5; the
small dot could be a stray mark. TU also reads ;,lics 5. DP read this as Khiizistan. Francis
Joseph Steingass, “A Comprehensive Persian-English Dictionary.” (1892): http:/
/dsal.uchicago.edu/dictionaries/steingass/. 484 notes: kharistan "(probably misreading for
khiizistan) name of a country in Persia". Per Dekhoda, Khiristana was a village in the suburbs
east of Mashhad. There is an apparent geographic anomaly in that neither Mashhad nor
Khuzistan are on the way from Baghdad to Cairo.

1 All three witnesses contain this curse on the mention of al-Musta'li for the murder of the
imam-caliph Nizar b. al-Mustansir bi'llah who was immured. Building a wall to enclose one’s
brother to their death epitomises the cruelty and depth of the bitter rivalry. Rashid al-Din
Fadlallah, jami". 78:

17



) K s S g aiadi) )3 i 655, 0T 5 [1172] SaT &g s Conkie ) 5 L5k Sicn $98 bikoon &
bdew bxbjﬁjjbwaYf«JJJJLQWVJ%JLMQI&LEJJJLY}AQ)J vwfij;bwujum
Jj}ﬂ)@wkﬁg\&\)(\ﬁﬁ LM\JMJL@?} .-UJ}A}Q&E&JJ\S}W}MT&jﬁ@b)\
plal a5 Y 5m 3 84S 0n 2 g OMG 1355 g s lgmn a8 Winpn 3OS, Ly T p il s

((.Agfi&o\ﬂfb.)\wbgflbw\d&

355 Sl bea) 55 LS (B 50 Ol b oo ey a8 oo Lo i O omn 05 <01 5 dnz 5[ VY]
352 3) g 85 Vo 1S 038 JLamil ol 550 LS 09 3, Sn )8 Y50 0oy o8 el 550 LS 5 il
5 Juo p D58 B g )l 5 Sl i 55l i 5l s

45;\39.:3)325\4.5\..»)3((.(\oMTUMM» ;JAsyﬁvsﬁbgsfouTmugafgsu LY e [V F]
(sladlu g cpl oodmn 0 a8 5 50 15 (g BY o g DL Sl dan 973 S 0l so Oy ooz O Ladazis
Bl s 5 0 Sl o3 il G b o s Lo o Db 3 73S b (p s (ool S 315 25 5
«.“’w\fu\w\wqp»‘g ARVEEYU s 7 PV W .vﬁb\wwﬁxsyﬁfw‘o;bﬁ\é LY
ekl e ay K Al falaS ot il 145 T s B a3 b nlal L3

ol pddle ST gIas | 9gb O a8 5 gt ol s L3

Vo Gl e 0l 59

ARUISK
Ys’hﬁltsle..udmiéj.\
FolaSiosa

0 wislg Hlis i 9

$ e juis g0

Vil sane i g8

A Ly ge y8ae 1O

A S g0

Ve Sy

AR NPV AP

VY sge,d i fainge,d 1y
Woeislalol gl s 4 58 €S wlo s oo B 520
AL TR T PN PR PRV I ERTVIER]
VO Famisga

\$ & sl iy

“TU f. 91b: appended s 5s 5 calel W1 5 (. caslalal ol s 4 » perpendicular to main text—
insertion point has been ascertained in correlation with I1S5

18



LT 3103 025 § Laeusl | foms ol does LS 5 oonl a3 LY s p Lol &S [117b] 50 2 slns 0L ) o2m 5 [V 0]
LLY s ‘)}J*LL:’&TU"):’@L:%?L"‘J’ﬁ .Jﬁru\g\sf\;ﬂ;ﬁuﬁ $E0C ab 3 g9l Jor JexraS
el 03 8l on oM 51 moir 5 458 e 51 ey O (ings %03 i 23 Yo 3 2T b Mok

A0 S dgd Lo g oliol Cwds 3 aS 56,V odea L

Ve O e Oy 1S 03 2353 B 4 1,0l Ciul 0T Ls g alel> eB T 3 cwld ol [1 5]
505 Jom a8 s a9 L g alals 50 5y pe s ol )3 510 et SO WL g ST
3 S O s g 6nge by sglbaS s L WSl Ol 353 05 a5 i decy s )1 S0 5l 00
g O HLS 1 s g ¢dinle o) LS 3 es 0l a5 a5 250 96 g ese s gl 58 Ten ]

3,8 a3 g |y sl g 4039) 23 055l a8 Vs 5 Al Ol 9 P BLES

U’\»:AS.UJ 5. “Loi\.o.igm LB aS (gop0s '»:ASMQU»::\{QU.}JLUJWJL&\ )3\3 \R%
r 522 ™ 50 0352 42
oS A w545 Ay 0L Loty Lol S 355 (sl 4 1yl 55 LS 1S e 0l WY 50 s

AN X!

Yaseadiis g

YQJSAZJ

Foash biglas o Al g0
O sug0,8i 90

$ i Gl 5y

Vieubaa Lpudgail juimsaia b adse o1 5ot
AsSis

A el HolA s8g a1 g8
| RGN SV PR VIER|

W bl pads ol |, Las s g o
VY gt

Wapioga

VP oas g pse Gl gt 50
VO usa LS g0

AP UV RSN PRER] KA
Woasa jeal oy io

W aalsie g0

VA alS Caiia

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

19



93 peads O pi S ‘olfJ\ﬁ_&)J :&T(ﬁ’ﬁ’ .M\gg\ﬁj.&.ﬁjabbgbfgoﬁ ;ASQ,M\QTJJ\ A
J)}C,\..»JJJ@J)U} c.,\..fa\.go.x.:.iuﬁojy c.LwL:STt\J'JJbJ.S &TM .J;M\j}r.:.)jg\.g V\JJ\).SL?
AL a1k [1182] T O s cpl ) g cdb L ails

Lo liS o codal 3 53 51 i S 0350 5L lS 55 dams LS 6o, 2 lla, 8 S0l & aSCT B[V A]
53508 Il s o5 ) i 545 S slezie ol Lot Yoo, 0T bl o b oke s 0T sl oo
gl aze 935 gl iiads o Eeo s el 48 Oh ol a5 g0 o] Vi iy 1) 8 a8 Wy 1K

i alBodes 05 g 0,8 ol sk 35 ¢S5 3 45

iy 251055y S aSST b o o il i s o8 iy oo Jlimin 5 10Uy ool 8 detls 0lid 5 [1 4]
AUI o3 Bt 45 Lnocke 5 O o 45 5 Sm gl )1l ol 51 0Ly L ) 5 cdings domn LS Ty nm
SJJJV:TJJJJJ'\UYFASJ@):’O.&WQ{\)J«.MjJHQT» :J;&.&fQLS.“éJ«.V;ﬁdcsj.&-Mﬂo;;ob
\:5’°.wﬁ.¢w.®w>w\)\w\mﬁjcmb’“uf;yﬂ)pwwséjbjs.usﬁo.g..:ﬁo)y
LY g (S oy pn o T g1y 148 55 U g el 5 s ey Sl Cm a2 aS UL i | e
2t LS b odomn 0Ty 148 il WY go (s lazs ) 55087 0 1S 1L e oy b 50 1457 Ain g0

N0l Jlm 43 il gl 33 Bl oisn 025 iy 5 g0 oS 0 i 035 g

Jfbﬁd}jjw\d.ﬁ t"’\:‘-"‘” :JJJJ.Q@J}-) J.Jo—bwi&j \AMD;@DJL:Mj\b)jG—a,‘O@J[Y ']

VoKE o g0
ARBPIRHERAE
YEyFOgo

F o yia eyl

5 Sl s a1 g
RN NP LA

VS sk okl sl ey o Shladio 5 o
ASuiiglan oS8 g0

A Sodlagaic g

Ve oS g0
Woeadiio ga

W oasasilsa i g0
Woosha iglag sdnio 50
\F .J.Sﬂdl::\gd

VO ol Sl g0

VP laiglaa gl g0
Walais ga

W ainiKis g o

20



((o;.)J.LEJW\.bj‘bé\.‘p)u»jﬁ):\fd\.p)‘tfsw(’j_xm \qd,\fwcﬁw).} \Ls)‘..\..:ﬁ \.L;u«f.)..:,o\g‘\'d\f

S1s G asm 3l Syrliny Bt Tans [118b] 95 Lyaws Y5 [Y1]
0(’%")

SIS Sl o8 58 S wnal g S pals” b qalS win ol (a8 aiel & uanlle su e il coun : alS @ 5
A(cecgq.?)m&} 3 yo sl wisle 445 igol 48 lews il Hu

\ gulase s

¥ sl opage sal i 5

Yoalas:o

FOlmlnsala, o gl n s ass gla, i

8 w3l 5 cpnalladl oy Ly ol s tpdhed | 5 Cpaallall s 2
F Cieliiglan by yelita 5l

V6LasS:y

A slgiil=s fai=a fgun sans s tbilaliie

21



Translation: Hikayat-i Sayyid-i Nasir-i Khusraw

O “‘Ali help! O God! O our Lord
Story of Sayyid Nasir-i Khusraw**

[1] [114b]* Hadrat Sayyidna,” may God hallow his secret, said to the Rafigan (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 bi'llah is the true
imam; however, 1 wished to listen to and challenge (mujarat barawaram) his da‘is. 1 went from
Balkh to Egypt. I had been in Egypt for six months® but had not been able to see Mustansir
bi’'llah. One day I was sitting at the door of a friend’s (rafig's)”® shop, I said to him: “I have been
in this city for six months and have not seen the khalifa.””” He said: “Once a week he comes out
of the palace to deal with affairs of state. So many sultans,” amirs and others gather that no one
is able to see him. However, every year during Nawruz™ 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,” 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 (rafig-i rawgangar).
Stretched out on the horse he ordered the rafig: “Bring me a container of oil.” That rafig ran

*In TU and DP the pious invocation may God have mercy on him is appended to the title.
? The folio numbers in IIS5 are indicated in square brackets
% Sayyidna (Our Master) refers to Hasan-i Sabbah

# 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

*® rafiq pl. rafigan is used for Nizari Ismailis

# Caliph as opposed to the imam—does this imply different usages in public vs Ismaili spaces?
* The title sultan is typically not found in Ismaili literature—indicative of Saljuq era usage?

*' Two annual festivals called 'nawriiz' 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

* li-dhikrihi’l-salam and li-dhikriht'l-sujiid are pious invocations attached to the names of the
imams in Nizari da‘wa literature and are epithets associated with the Mahdi-Qa’im
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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-khana) and tavern am I
In both the worlds, the account of mystery (hadith-i afsana) am I

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

He poured that container of oil on the blessed head and the royal robes he had worn for
Nawriiz 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 da‘wa in the regions of Balkh, Kabul and Badakhshan.”

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

[6] After some time when many of the nobles went over to Mawlana Nizar; the hypocrites,
detractors and conspirators said to Musta'li: “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.” Musta’li 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: “Musta‘li’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
Musta'li sent a man to him with a message: “Leave this worldly drudgery and tribulation to me
and withdraw to your residence (hujrat, Lit. sanctuary) and stay there.”

[7] Mawlana Nizar went home and called Hasan-i Sa‘id who was a royal slave (az khadiman-i
khass) 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 Sa‘id 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

* 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)

* 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 mansis) is Nizar. Whoever
wishes for the path of Truth (rah-i Hagq) should obey him.”

Hasan-i Sa‘id 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 (rahib).

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 Sa‘id 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 iqta’ (tax farm) to me
and had instructed me that: ‘on a certain night Mawlana Nizar with his children and Hasan-i
Sa‘'id 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 Musta‘li 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,” he sent Mawlana Hadi, who
was his own son, with Hasan-i Sa‘id, who accompanied him to the fortress of Alamut to
Sayyidna, God sanctify his soul, and himself went to Cairo. Musta'li, 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” (‘adil-i haqq al-ahl).*

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

* Texts read Khiristan

**DP and TU fumble over this name—suggesting the copyists were not versed in the history
and context. See: Maqrizi, Itti‘az. 111 438
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people; this is for the good of all the world (salah-i kull-i ‘alam).”

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

[12] Once when Sayyidna was with Mawlana—Mawlana said that after you there will be
discord. Hadrat 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 Rafigan: “I killed my four sons because
you should seek after the son of Mawlana who is the true imam (imam-i hagq) and should not
go astray.”’

[13] When the time (mahal) came, by a miracle (mahall-i karamat), he appointed Kiya Buzurg
Ummid in his place in accord with the command (farman) of Mawlana. Kiya Buzurg Ummid also
acted in accord with the command (farman) 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 (hal wa asrar-i Mawlana waquf bar asl nabud).’®

[14] Mawlana Hadi, when he came to the fortress, had told the people: “I have come to instruct
Sayyidna.” 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 (jama‘at). After that in another
embodiment (jama Lit. dress)” 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 in imamist).
The evidence of imamate he said, Sayyidna had proclaimed, is this, three nights that the
exotericists (ahl-i zahir) say that after the rising of the Resurrection (tuli-yi-qiyamat) are the
three nights of manifestation of the Lord, peace be on his mention (khudawand li-dhikrihi-l-
salam).”*

[15] Some of the Rafigan knew [117b] that the imam is Mawlana Qahir. Kiya Muhammad had not
heard this matter (ma'ni) such that he was ignorant of him. He was by nature opposed to the
essence of the imam (zat-i imam)." 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

* An evil act turned into a teaching moment!

* There is no explanation of why a matter of such import would be kept from the ruler of the
polity

** An uncommon usage—not found in Persian historical writing of the time

** The imam invokes the words of Hasan-i Sabbah which elevates the latter's sanctified status.
' Rhetoric of a faction opposed to the da‘i-ruler.
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group of the accursed (maldin), pursued and martyred His Majesty and the eighteen
companions who were with him.

[16] The Lady of the Qiyamat (Khatin-i Qiyamat) 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.”*” In that house, his own wife was also pregnant. By destiny and
Divine decree (gada wa chunin taqdir shud) the pregnant Lady and his wife both gave birth at the
same time. The pregnant Lady carried that very Lord (ham-an khudavand) who became manifest
(ki zuhar farmiidand) 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 Rafigan said to him: “You had proclaimed that ‘1
will guide you to the Qa’im.”

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 Qa’im is. First, when he will
enter the library, he will urinate (chun ba kitabkhana dar ayad zahrab pashad). 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 hal-i niza-yi Kiya Muhammad) 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-zahir rasidand).”
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 Rafigan knew he was the imam and were awaiting what else would happen. One day,
many Rafigan 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 Rafigan said: “This is not your son!”

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

* Danishpazhuh's reading sl .. o 5= Jo> 05> is grammatically unsound; the meaning of the
sentence is sensible reading the phrase as s .. 0 51> Jo= 05> . 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?

* 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 ishanand).* He took Mawlana’s
skirt in his hand and said: “My Lord (Khudawand) have mercy on me.”
Mawlana replied: “You are not of the people of mercy (td ahl-i rahmat nisti).”*

He said: “I commit myself to your generosity (bar sar-i karam-i tu i'tmadist).”

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 Rafigan celebrated the manifestation of the imam (zuhir-i khudawand) 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 (ridai-yi
biradar-mu'min) is the pleasure of the imam (ridai-yi khudawand), may God sanctify his
mention,””*

[21] May Mawlana grant everyone Divine guidance (tawfig) and harmony (ittifdq) 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) completed”

* This refers back to Para 14 where al-Qahir stated that “all that is—it is the imam” (har chi hast
in imamist)

> When he became the da‘i-ruler of the Nizari polity, Hasan ‘ala dhikrihi’l-salam declared an
amnesty and repatriated a large number of people who had been taken prisoner if they wished.
Rashid al-Din Fadlallah, Jami‘. 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

* The cosmological event described in surviving tracts of Nizari da‘wa literature which caused
the Ilkhanid chronicles to describe the declaration of the Qiyamat-i Buzurg as the
commencement of heresy, in the Hikayat, amounts to an anti-climax!

s and s denote tamma and intahd’ both meaning "completed"
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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?*® 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 da‘'wa in Balkh, Kabul and Badakhshan [para 4]. Nasir-i
Khusraw arrived in Cairo in 439/1047* and returned to Balkh in 444/1052*°—probably around

the time of Hasan-i Sabbah’s birth. Hasan departed from Iran for Egypt in 469/1077°' several

* 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
Khayrkhwah-i Harati), Wladimir Ivanow, ed. Kalami pir: a Treatise on Ismaili Doctrine, also
(wrongly) called Haft-bab-i Shah Sayyid Nasir. trans. Wladimir Ivanow (Bombay: Islamic
Research Association, 1935).

* Hakim Abii Mu'in Nasir-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.

**Tbid. 132 the day converts to Friday instead of Tuesday in the text.

*! Rashid al-Din Fadlallah, Jami'. 99; 1zz al-Din Ibn al-Athir, Carl Johan Tornberg, ed. Al-kamil
frl-ta’rikh. (Beirut: Dar al-Sadir (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 Dustir Al-Munajjimin 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.”
It is highly unlikely that the two ever met; let alone exchanged any matters of faith. Sources
mention that Nasir was appointed hujja (proof);” 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.* 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 Sarguzasht-i Sayyidna.”” The copyist of TU and DP, Shah Murad b.
Muhammad, simply appended the pious supplication "may God have mercy on him"
(rahmatu’llah ‘alaihi) 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.*

*? Farhad Daftary, The Isma‘ilis: 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."

> Rashid al-Din Fadlallah, Jami‘. 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". Hujja was the second highest rank, after imam, in the hierarchy of the da‘'wa
(hudid al-din); in the Fatimid conception, there were twelve such hujjas, each in charge of the
da‘'wa in a region designated a jazira (island); in the Nizari contexts the hujja 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 da‘wa hierarchy. See: Anonymous (attributed to Khayrkhwah-i Harati), KP.
xviii; Daftary, Ismailis. 360-361

**In addition to Sayyid, Nasir-i Khusraw's name in Ismaili literature is, with few exceptions,
preceded by Shah or Pir and followed by pious invocations such as quddisa sirr-hu (may his
secrets be sanctified) or qaddasa Allah rizh-hu (may God sanctify his spirit)...

> Rashid al-Din Fadlallah, Jami'. 77 and 97; Qashani, Zubdat 2nd Ed. 113 and 133

* Beginning with incidental mentions of Nasir-i Khusraw in the Sarguzasht, 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 Sa‘id [para 7] and it
was further affirmed by the hermit who had been allotted a tax-farm (iqta’) and told by al-
Mustansir to await and serve Nizar's party at a specified time [para 8].”’ Nizar's departure from
and fatal return to Cairo in the Hikayat echoes his departure from the enthronement of al-
Musta’li, found in the Mamluk era (fl. 648-923/1250-1517) chronicles. In these accounts, Nizar
left al-Musta'li'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 Sa‘id 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 Khayrkhwah-i Harati), KP.

*” Paul Walker, in examining Fatimid succession postulated an interesting concept of
mustawada’ of nass (repositor of the proof of designation). Hasan-i Sa‘id 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 da‘wa. 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 Sa‘id 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.”® 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 ‘ulama’ in the Saljug-‘Abbasid domains,
Hasan-i Sabbah and his successors struggled to maintain doctrinal unity in their polity. The
three da‘i-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.” 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

*8 Rashid al-Din Fadlallah, Jami". 166; Juwayni, Jahan-gusha v3. 231; ‘Ala’” al-Din ‘Ata Malik
Juwayni, The History of the World-Conqueror. trans. John Andrew Boyle (Cambridge, MA:
Harvard University Press, 1958). 692; Qashani, Zubdat 2nd Ed. 202. Preferred Sa‘id (happy) from
Hikayat in place of Sa‘idi in the chronicles.

** Hajiani, “Reconstructing Alamut.” 360ff
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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 ‘Alawi, a Zaydi who proclaimed himself
as imam in the Caspian region and Khurasan. The Nizaris "produced much proof against him
and burnt him."® Twenty years later, the latter's son Kiya Hadi was captured and imprisoned
at Alamut.” 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.” In
533/1139, the chronicles report that the Nizaris attacked Rayy and captured the chief (ra’is) of
the city, ‘Abd 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.” 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 da‘wa, challenging the authority of the da‘i-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

* Rashid al-Din Fadlallah, Jami". 141
' Tbid. 157
“Tbid. 148
“ 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, Hasan. Because of Hasan's knowledge, eloquence and charismatic appeal,
according to Rashid al-Din, the Rafigan 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 [ am a da‘i from among the da‘is 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."*

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.”

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

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

1bid. 163
% 1bid. 155
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On the other hand, according to the Hikayat, as Muhammad recounted to a gathering of Rafigan
that he had seen two of Hasan-i Sabbah's prognostications of the Qa’im (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 Rabi‘ 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 [Rafigan] achieved a lot and erected many forts.

Previously he had designated Kiya Buzurg Hasan as his successor (qa’im-i magam) and heir (wali

‘ahd)."* 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

* Ibid. 159; Juwayni, Jahan-gusha v3. 222; Qashani, 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, Hasan

declared the Qiyama. Rashid al-Din wrote that on 17 Ramadan 559/15 August 1164, Hasan

mounted the minbar which was facing the gibla. To the Rafigan 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 shari'a from you and has delivered you to the Qiyama
(Resurrection).””

The khutba named Hasan not only as the imam’s da‘i, 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 ‘ala dhikrihi’l-salam (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 (Khatin-i Qiyamat), the mother of future imam-Qa’im [para 16] and Hasan-i Sabbah's
prognostication of the Q@’im [para 17]. The text's silence about the momentous events of the
declaration of Qiyamat-i Buzurg on 17 Ramadan, 559/15 August, 1164% suggests that the Hikayat

would have been written prior to this date.

* Rashid al-Din Fadlallah, Jami". 164

*® 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 zuhar (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 da‘i 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 Qa’im. 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
zuhiir 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 (zuhir) of their imam. The Hikayat-i Sayyid Nasir-i Khusraw is a

manifesto of zuhir which cast the leader of the da'wa of satr as the enemy and their victory

37



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.”” 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 ‘ala dhikrihil-salam b. al-Qahir b. al-Muhtadi b. al-Hadi b. Nizar b.
al-Mustansir, connects the Nizari da‘'wa and imamate to Fatimid origins. Most significantly, the

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

* Several tracts from Badakhshani Ismaili da‘wa literature contain segments and in one case,

the almost complete narrative of the Hikayat. See: Gulamadov, “Hagiography of Nasir-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 da‘wa 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 da‘i, Nasir-i Khusraw, and of the
founder of Nizari Ismailism, Hasan-i Sabbah as well as of the imam of the Qiyama, Hasan ‘ala
dhikrihi’l-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, Shi‘i, Islamicate and Persianate

histories.”

" 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.
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