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PREFACE

The materials utilised in this work are original manuscripts, which |
examined during my several research trips to Tajikistan as a PhD stu-
dent at Cambridge University. Most of those manuscripts, belonging
to Mubarak-i Wakhani, have never before been the focus of sustained
research coverage; indeed, their very existence was known only to a very
restricted circle of Mubarak’s relatives, and some local scholars, who
have hitherto been unable to either study or analyse them in any great
depth. Therefore, the originality claimed for this work is in its attempt
to be the first introductory study of Mubarak-i Wakhant and his contri-
bution to Isma‘Tlt thought and the Persian poetic tradition. It advances a
broader argument concerning the impact of cultural and religious diver-
sity on the composition of the Isma‘ili tradition, a dimension of Isma‘Tlt
studies hitherto largely overlooked by historians and Islamic specialists.

It is worth clarifying at the outset that the term ‘Pamir’ and its adjec-
tive (Pamiri) is deployed in the context of the modern autonomous
province (vilayat) of Tajik Badakhshan (Gorno-Badakhshan) or VMKB
(Vilayat-i Mukhtar-i Kuhistan-i Badakhshan), which was established in
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1925 on the basis of its ethno-cultural differences four years prior to the
formal creation of the Soivet Socialst Rebulic of Tajikistan as an equal
member of the USSR.

Pamir, a mountainous area in the southeast of Tajikistan and northeast
of Afghanistan, is the only region in the world where the Shi'T Isma‘ilt
Muslims have subsisted compactly in their homogenous historic land
since the eleventh century. Demographically, Gorno-Badakhshan is a
unique place for the Isma‘lis, as they are in the majority and formally
constitute a semi independent political entity within the Republic of
Tajikistan.
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NOTE ON THE TRANSLITERATION

The scheme of transliteration that has been adopted for the Arabic,
Persian (Tajik) and some Russian words in this study generally agrees
with that of the latest edition of the Encyclopaedia of Islam (1997) with
the following modifications:

i instead of dj '

q instead of k )

v instead of w sand diphthong au instead of aw 3 (in Persian
or Persianised words)

ch instead of ¢ &

Likewise, the following letters are used without being underlined:
kh (¢), sh (&%), dh (3), th (=) and gh (&) and zh ()).

All non-English words, except some well-known Arabic and Persian
terms, such as Allah, Muhammad, Muslim, Islam, Imam, Imamate, Sunni,
Sufi, Tajik, Afghan, Badakhshan and Pamir, are italicised (except people and
places’ names) and transliterated. In addition, several new words and expres-
sions are deployed in this work, either originating from or used in Tajik and
Wakht languages. The pronunciation of those words follows English usage
with a few exceptions. For instance, & is to be pronounced as in ‘door’.
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INTRODUCTION

The name of Mubarak-1 Wakhani (1839-1903), a Persian (Tajik) mystic
poet, musician, astronomer and Isma‘ili religious scholar from Badakh-
shan, is hardly known in modern academic circles related to Persian and
Isma‘ii studies. Despite his importance to Isma‘ili esoteric thought in
general and the Isma‘li tradition of the peoples of the Pamir Mountains
in particular, Mubarak has received only scant attention from modern
scholars.

One of the major reasons for Mubarak’s relative obscurity is probably
the geographic location of his homeland and its socio-economic, politi-
cal and intellectual environment. As Mubdarak’s pen-name (Wakhani)
indicates, he came from the valley of Wakhin—a remote area located
between the high mountains of the Pamirs to the north and Hindukush
to the south. The valley is divided by the river Panj, the main source of
the Amu-Darya (Oxus), into Tajik and Afghan Wakhan. Although, his-
torically, the Wakhan corridor was one of the trade routes of the famous
‘Silk Road’, it did not have a substantial economic impact on the region.
For Wakhan was a commercially insignificant market, and the route
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merely served as a short and safe passageway for Chinese and Central
Asian merchants travelling from China to Badakhshan and then to the
other parts of Central Asia and vice versa. The region, thus, remained
economically undeveloped until the establishment of the Soviet reign
in Tajikistan. Its dominant agrarian economy entirely depended on ani-
mal husbandry and a small portion of its cultivated land (almost 98% of
its territory is mountainous), the products of which were merely meant
for domestic use. There were no higher education institutions, such as
madrasas or mosques, except for a few home-based private schools to
which very few people had access; thus, the majority of the population
was illiterate.! Hence, due to its geographic location and economic back-
wardness, the region remained almost inaccessible to and ignored by
foreign scholars and politicians until the late nineteenth century when
the first open interaction with Europe began. However, this interaction,
which occurred towards the end of Mubarak’s life, commenced during
the Anglo-Russian political and military contest of Central Asia, known
as ‘the Great Game’ that consequently worsened the situation of the
Wakhis. The region was subjugated by the Afghan troops of ‘Abd al-
Rahman Khin (d.1901), who spread a reign of fear and terror throughout
the region. The Isma‘Tlis of Wakhan, like the rest of the Pamir principali-
ties (Rushan, Shughnan, Gharan and Ishkashim), endured both political
and sectarian persecution from the Sunni Afghans. This situation con-
tinued until the Russians took control and divided (in agreement with
the British) the entire Pamir region into the Tajik and Afghan provinces.
For the inhabitants of the Afghan Pamir, the religio-political persecution
continued.

With the establishment of the VMKB, however, to which Wakhan
was included as a district, the Soviet government modified the region’s
economic infrastructure and transformed it into one of the more prosper-
ous oblasts in the USSR by the post-Second World War period. Several
educational institutions and academic research centres were established,
including schools, colleges, universities and the Tajik Academy of Sci-
ence with its specific research branches. Nevertheless, the anti-religious
atheistic policy of the Communist government, which had strict control
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over all academic institutions, restricted the study of religion in general
and religious scholars in particular.? Several famous Islamic mystics,
scholars and theologians, like Rudaki, Nasir-i Khusraw, Hafiz, Rumi,
Khayyam and many others, were portrayed only as ‘national’ Tajik
poets, whose poetry, as the Communist scholars believed, expressed
‘anti-feudal sentiments’ and promoted ideas such as ‘equality’, ‘free-
dom’ and ‘patriotism’, in order to support the dogmatic Communist doc-
trine of the class struggle and inequality in the feudal oppressed society.
Their religious aspects were almost ignored, because religion, as such,
was interpreted like Karl Marx, as “the opium of the people”. The case
was far worse for local religious scholars like Mubarak, whose Isma‘Tli
esoteric philosophy was probably, in fact, less ‘communistic’ than that
of others.

There are few references to Mubarak in Tajik and Russian sources
that only mention his name and some of his major works. The first writ-
ten reference to him detected so far occurs in his own manuscript enti-
tled Tarjamat al-Bayan (the Clarity of Meaning) which is written in a
poetic panegyric style by the local Badakhshani historian, Fadl‘alt Bek
Surkhafsar. He praises Mubarak for his devotion to the chosen path:*

D Y e A P s e Syt
Gty (B R b G 88 el gl

O Mubarak, praise be upon you!

You deserve the nymph of paradise and eternity.

O the pious man, you have taken lessons,

And wrote pages of whatever knowledge you obtained.*

Bertels was the first Soviet orientalist to introduce Mubarak’s name to
the academic world. During his research project in Pamir (1959-63),
Bertels compiled an index of the region’s old manuscripts, in which
seven books of Mubarak were also included.® Although there is not
much evidence about Mubarak in Bertels’ report, this may be one of the
first scholarly references to the poet’s name and works. In 1984, Bertels
gave a series of lectures on the Isma‘ilis of Badakhshan, their history,



4 THE ISMA‘ILI-SUFI SAGE OF PAMIR

culture and tradition, at the Institute of Isma‘ili Studies in London. In
one of those lectures, which were audio recorded, while discussing the
local Badakhshani literature, he briefly refers to Mubarak and some of
his works. Appreciating Mubarak’s intellectual capacity to cope with
the sciences of his time, Bertels describes him as an extraordinary per-
son and ‘the Avicenna of his time’. Nevertheless, as Bertels himself
acknowledges, he did not have sufficient time to study the vast works
of Mubarak or even publish one of them.® Relatively serious attention
to Mubarak was paid by a Tajik scholar, Abibov, who in his encyclo-
paedic monologue, Ganj-i Badakhshan (Treasure of Badakhshan) and
later Az Tarikh-i Adabiyyat-i Tajik dar Badakhshan (A History of Tajik
Literature in Badakhshan) briefly presents a descriptive account of the
pre-Soviet poets of the region. He also touches upon some moments in
Mubarak’s life and works. Abibov did a remarkable job in highlighting
Mubarak’s name and his major works, but it seems that the political situ-
ation of his time did not allow him to break down the ideological bar-
riers and look deeper into the religious message conveyed by Mubarak.
Thus, both his autobiographic and bibliographic accounts of Mubarak
remain very narrow in both form and meaning.’

It, thus, remains a fact that, hitherto no serious scholarly research
has been done on Mubarak’s life and works, and this book attempts to
be the first introductory study on the subject. The principle goal is to
provide a systematic presentation of a seminal Islamic figure. In order
to establish an accurate biography of Mubarak, and to render his often
confused Isma‘Tli-Sufi ideas as lucidly and coherently as possible, this
study concentrates on assessing his life and thoughts in their historical
and religious context. It explores how far Mubarak’s works represent
the indigenous Pamiri perception of Isma‘Tlism and where he stands
in relation to general Isma‘1li thought. Likewise, through the study of
the works of Mubarak, it seeks to explore the distinctive elements of
Pamiri [sma‘ilism, which itself is an interesting, but relatively neglected
area in religio-cultural studies of the minor nations within the former
Soviet Union. Very little scholarly attention has been paid towards
the study of the religious history of the peoples of Pamir and their
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intellectual representatives. This, however, does not mean that the
subject is unimportant; on the contrary, case studies of particular indi-
viduals, like Mubarak, show that the popular religious tradition of the
people of Pamir was strongly supported by the constant intellectual con-
tributions of its eminent scholars.

At the risk of labouring the obvious, it is important to note that when
the word ‘Isma‘tlism’ is attached to any adjective derived from a name
of a locality, such as ‘Pamiri’, it not only changes the meaning of the
adjective from a geographic to a religious sense, but also redefines
the application of Isma‘TIT beliefs and practices accordingly. Here, the
phrase ‘Pamiri Isma‘ilism’ is employed in relation to the Isma‘lt reli-
gious tradition, its historical development and doctrinal enhancement
among the mountain people of Wakhan, Ishkashim, Gharan, Shakhdara,
Shughnan, Bartang, Rushan and partly Murghab and Darvaz.? It is true
that the core principle of the Isma‘li doctrine—the belief in an unre-
stricted religious authority and rightful guidance of the Isma‘TlT Imam,
whose authority is based on the concept of ahl al-bayt (the family of the
Prophet Muhammad through his daughter Fatima and his cousin and
son in law ‘AlT)—is what unifies the entire Isma‘TlT community around
the world. Nevertheless, the practice of the faith had always varied from
one cultural tradition to another, depending on each tradition’s histori-
cal and geographic background.’ The practical application of this local
diversity can be observed in a variety of rites and rituals, such as mado
(derived from Arabic madh, i.e., praise, a devotional poetic and musical
performance), Charagh-Rishan (‘Candle Lighting’, an action associated
with the funeral ceremony), Ashura (ten days of moaning in honour of
Imam Husayn) and many others in the context of Pamir. For its theo-
retical expression, nevertheless, one should consider the works of the
local intellectuals, like Mubarak-i Wakhani, who indeed is a window to
understanding the complexities of the Pamiri Isma‘1lT tradition through-
out history.

In order to determine his place in the diverse Isma‘ili tradition of the
people of Pamir, the first chapter of this study presents a brief historical
survey of this tradition since its establishment up until the time of Mubarak.



6 THE ISMA‘ILI-SUFI SAGE OF PAMIR

The history of the expansion of the Isma‘Tli da'wa (mission) in Pamir and
Badakhshan remains obscure. It is not known when exactly Isma‘lism
arrived in the region and whether it was the first Islamic branch to accom-
modate the variety of indigenous beliefs and practices (veneration of the
sun and the moon, cult of spirits, and elements of Zoroastrianism, Bud-
dhism and Shamanism) of the pre-Islamic period in its doctrinal frame-
work. Nevertheless, it is a matter of historic fact that in the eleventh century
an IsmaTlt da‘t (missionary) and famous Persian poet-traveller, Nasir-i
Khusraw (d.1080), arrived in Badakhshan and spent the rest of his life there
preaching the Fatimid Isma‘1li da'wa.'® Moreover, it is with his name that
the local 1sma‘li tradition identifies itself, regarding him as the Pir (the
religious guide) of Kuhistan (i.e., Badakhshan and Pamir). It is, therefore,
argued in this study that, although unique cases of conversion (usually
that of the rulers) to either Islam or Isma‘Tlism could have occurred before
Nasir-i Khusraw’s trip to the region, the actual course of Islamisation, as a
long and continuous process of shifting identities, started with his da'wa in
the eleventh century and was continued into the post-Alamut period (thir-
teenth through the fifteenth centuries) through other missionaries.

This study presents a brief historical account of the religious develop-
ment in the mountain regions of Pamir from Nasir-i Khusraw’s mission
until the nineteenth century. More specifically, it examines the historical
development of Isma‘Tlism in Pamir during its two main periods, which
are identified here as the period of Da'wat-i Nasir (Nasir’s mission) and
the period of Panj-Tani (the Fivers) faith. It should be pointed out that
this terminological application has an empirical rather than a theoretical
implication. Although these two historical periods witnessed substan-
tial doctrinal differences, the religious significance of the terms always
remained the same. The term Panj-Tani is derived from a common
Shi‘T perception of ‘the five pure persons’ (panj tan-i pak), including
Muhammad, ‘Al1, Fatima, Hasan and Husayn, whose names feature in
the Isma‘lt hierarchy of sanctity. These names were, of course, the key
elements in Nasir-i Khusraw’s mission itself and remained the sacred
codes of religious conduct henceforward. Likewise, the term Da‘wat-i
Nasir did not arbitrarily lose its religious importance in the post-Nasir
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period, when Pamiri Isma‘1lism was strongly influenced by the Twelver
Shi‘t, Sufi and other Islamic doctrines. Nasir-i Khusraw was indeed the
main preacher or in the local context ‘the holy guide’ (pir-i qudus), who
embodied the core Isma‘Tli (Fatimid) principles in the diverse frame of
the indigenous religious beliefs and practices and laid the foundations
of the Isma‘lli community in Badakhshan. It is, however, argued here
that his ideas were popularised and their interpretations harmonised
with the beliefs, rituals and practices of the indigenous people. More-
over, during the course of Isma‘l1 history under certain socio-political
circumstances the Da‘wat-i Nasir faced changes as well as challenges.
Theoretically, therefore, this term is perceived here as a symbolic short-
cut to the whole religious tradition of the Pamiris since their conversa-
tion to Islam, but historically it covers a period from Nasir-i Khusraw’s
mission until the middle of the thirteenth century. One of the reasons
for this chronological division is the reactivation of the Isma‘ili (NizarT)
mission in Pamir after the fall of the Alamut strongholds.

The Mongol invasion of the Islamic world, which led to the abolish-
ment of the Alamut strongholds, was followed by the persecution of the
Isma‘Tlis throughout the Middle East and Transoxiana. Consequently,
many Isma’lT da‘rs were forced to take political refuge in locations far
from the Mongol invaders and their local collaborators. Hence, the pro-
cess of Islamisation or rather the indigenisation of Islam in the region
was strongly influenced by and increasingly activated during the asylum-
seeking movement of the post-Alamit period. The Isma‘TlT missionar-
ies acted in accordance with the new strategy employed in the general
Isma‘lt context; that is, usu/ al-tagiyya (a method of precautionary dis-
simulation of the true religious beliefs), and introduced new ideas con-
nected with Sufism and the Twelver Shi‘ism. Gradually, these ideas
became an intrinsic part of the new indigenous faith, that is, the Panj-
Tani, a term which until recent years was a matter of religious iden-
tity for the Pamiri Isma‘ilis. Here the Panj-Tanf faith is understood as a
combination of certain elements of the pre-Islamic rituals, imbued with
Islamic meanings, the Fatimid da‘'wa (Nasir-i Khusraw’s teachings) and
post-Alamut tagiyya ideas.



8 THE ISMA‘ILI-SUFI SAGE OF PAMIR

The organisational structures as well as certain doctrinal features
of Pamiri Isma‘Tlism clearly indicate that it was deeply influenced by
Sufism. However, little scholarly attention has been directed towards the
Sufi phenomenon in IsmaTlism in general and in Pamiri Isma‘ilism in
particular." It is worth noticing that this phenomenon is clearly apparent
in the works of Mubarak.

As far as the religious context of Mubarak’s time is concerned, it was
entirely based on the single-faith domination of Pamiri Isma‘Tli ortho-
doxy with its strong institution of pirship, a socio-religious network of
the higher religious hierarchy, piran (religious guides) and their deputies
(khalifas). Although Mubarak, as a respected scholar, was necessarily
involved in the religious and educational activities of the network, he
never restricted himself to its basic local philosophy; he went far beyond
the concerns of local Isma‘ili belief, and became engaged in a wider
philosophical discourse about Islamic mysticism.

It is, therefore, intended in chapter 3 of this study to provide a cohe-
sive examination of Mubarak’s theosophical discourse in the light of
Isma‘Tli esotericism and Sufi mysticism, as a remarkable example of the
reconciliation of these two doctrines in the local Pamiri religious con-
text. More specifically, this chapter explores Mubarak’s approaches to
certain issues relating to Sufi epistemology, ontology and psychology,
such as knowledge, unity, truth, illusion and love. Likewise, it discusses
the relationship of Mubarak’s works to and their influence by the works
of other poets and mystics. An examination of his various works reveals
that he was mostly influenced by Riimi’s philosophy of love, al-Hallaj’s
applied asceticism, ‘Attar’s mystic symbolism, Hafiz and Bidil’s roman-
tic language of the expression of love (‘ishq), beauty (jamal) and majesty
(jalal)."? It is true that Mubarak’s ideas are strongly influenced by the
mainstream of Sufi mysticism and Isma‘ili esotericism. Nevertheless, his
thoughts are original in their own way, for he was able to deploy the core
principles of Sufi ideas and methodology, symbols and language in order
to create his own system of thought, a fusion of Sufi and Isma‘li ideas
applied in a sophisticated way in a local religious context.
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Love (‘ishq) is the central theme of all his works, and the ultimate
destiny of his spiritual quest; it is understood by Mubarak as being
a divine power that brings the universe into existence, motivates the
activity of every creature and wells up in the human heart to establish
unity in the midst of multiplicity. This study is mainly based on three
of his major books, namely Divan-i Kulliyat, Talib al-Matlub, and
Hajat va Mundjat, of which the latter is in prose form. It questions
Mubarak’s notion of the meanings and functions of love, and its power
and creativity in the light of Ismafl1 esotericism and Sufi mysticism.
The divine love that he glorifies tends to be less suprasensory but more
real than it is assumed to be in the general Sufi context. In other words,
it is not simply a love for an extraordinary, non-human entity called
‘God’, but it is a cult of divine beauty expressed in the concrete form
of a human being. Viewed from a slightly different sectarian angle, it
is a love for God, whose physical attributes—manifested in a human
body of the Imam of the Time (/Imam-i Zaman)—are as important as
his spiritual attributes. Combining Sufi ideas with the [sma‘TlT esoteric
(batin) doctrine of God, he creates the object of this love in the persona
of the Isma‘Tli Imam. He employs the Sufi language of love to express
his ideas about the nature of, as he calls it, the Truth (al-haqq) as the
spiritual representation of the divine essence in the physical body of
the Imam of the Time. He uses Sufi methods, both practical (detach-
ment from the physical world’s passions; exercising dhikr, chilla-
nishini, mado) and theoretical (the path of gnosis and love), to achieve
his ultimate goal, that is, to be worthy of the Beloved. His mystical
poetry, therefore, seeks to establish a state of equilibrium between
Isma“It and Sufi philosophy expressed in the finest form of the mysti-
cal spirit. The ultimate goal of his spiritual path is to be adequate for
the Beloved’s spiritual vision (didar). At the heart of Mubarak’s notion
of didar, which is a significant element in Isma‘Tli ritual practice that
is meant to embrace the very moment of the Imam’s physical congre-
gation with his devotees (muridan), lies the Sufi idea of union with
God or annihilation (fana@’) in the divinity of the divine unique." What,
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nevertheless, makes Mubarak’s approach different from that of Sufism
is the equal importance of the physical vision (didar-i jusmant) of the
Beloved with its spiritual manifestation (didar-i ruhani) occurring in
the mystic’s imaginative consciousness. In other words, there did really
exist an Isma‘Tli Imam of the Time for whose didar Mubarak could
have hoped in the realm of the physical world besides the quest for his
spiritual vision.

In an effort to balance the Isma‘Tli esotericism and Sufi mysticism,
he developed the existing ‘Sufisised’ (to use Ivanow’s expression)'
Isma‘tlism of Pamir in terms of intellectual representation and doctrinal
canonisation. Mubarak was probably one of the pioneers of the indig-
enous religious literary tradition; he not only codified the oral tradition,
but also evaluated and put it in an intellectual framework. This argument
is mainly presented in chapter 4, where one of his famous books, the
Chihil Dunya (the Forty Worlds), a didactic narrative poem (dastan), is
examined to show the indigenous perception of such Islamic notions as
creation, prophethood and sainthood (or Imamate).

Mubirak’s poetic legacy constitutes over sixteen titles, including
sixty thousand verses (bayts) that have been detected so far. His works
cover a wide array of topics, of which a brief summary is provided in
the next section. This is, thus, the first attempt to explore the hitherto
unheard voice of Mubarak, which may be regarded as that of a caged
nightingale in Persian poetic heritage. Mubarak was a prolific Persian
writer, who also had a good command of the Arabic language. Never-
theless, his writing is also noticeably influenced by the Badakhshani
dialect of the Tajik language (his native language)."” The words taken
from this context, which are present in Mubarak’s works and which
have been employed in this study, are explained appropriately through-
out this work.

Note on the Sources

Modern scholarship on Badakhshan is very short of documentary materi-
als, that is, archives, account books and other relevant historical documents
concerning Nasir-i Khusraw’s journey to and his mission in Badakhshan
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in particular and the spread of Islam in the region in general. The only
exceptional historical evidence that proves the fact of his presence in
the region are some of his own poetic verses from the Divan-i Kulliyat
(Collection of Poems) and the Jami‘al-Hikmatayn (The Sum of Two
Wisdoms). In these works, Nasir-i Khusraw merely refers to his exile
spent in Yumgan (a valley in modern Afghan Badakhshan), and noth-
ing is said about his movement around the Pamir principalities and the
kingdom of Badakhshan.'® Ironically, there is not much evidence in
either of these or other genuine works by Nasir about his convertees,
apart from some complimentary verses dedicated to a local ruler, ‘AlT b.
Asad."” The gap in the historic evidence, nevertheless, is filled by
the vast amounts of indigenous legends and anecdotes about Nasir-
i Khusraw’s life as well as his mission in Badakhshan. These sources
are presented in both oral and some written forms, although the num-
ber of the latter is very restricted. Among the conversion narratives, the
most remarkable one is Gawhar-Riz (Treasure-fall), which was falsely
attributed to Nasir-i Khusraw, but gradually canonised by several local
authors subsequently. Although the problem concerning the authorship
of the manuscript still remains obscure, by examining various copies of
it, one can affirm that it does not belong to Nasir-i Khusraw. Firstly, the
language of the book is closer to the Badakhshani dialect of the Tajik-
Persian language, which is mostly used in places like Jurm, Zebak, Barak,
Gharan, Ishkashim, and some villages of Wakhan. Similarly, the book is
not composed in Nasir-i Khusraw’s elegant linguistic style, but rather
in the popular manner of story narration. Secondly, in one of the two
versions of the manuscript, which I came across in Badakhshan, certain
authors or most probably scribes (katib) are named. The first, Musamma
bi Gawhar-Riz, is in the private collection of a khalifa named Khwaja
‘Arif from Shughnan (Barkharagh). An examination of this manuscript
shows that it is a popular narrative that tends to be a collective work of
some learned men of the community, who over the centuries, have tried
to collect oral traditions and present them in written form. The writing of
the book was probably commissioned at a special meeting in which the
representatives of two famous local families of the khija'® clan decided
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to compose the history of Sayyid Suhrab’s family, to which they claim
to belong:

The sons of Davlatshah and Shah Khwaja gathered in the Gul-bakaf
village of Munjan, in Faqirshah’s session (majlis) to express their
concems about not having alive any eldest (saf id-rishan) members
from Sihrab’s family (avlad), who could knew our past. But
Davlatshah’s son told them that there is Gawhar-Riz. He [prob-
ably Davlatshah] asked ‘when [he or it] is going to come up with
the words (ba sukhan)?’ The case was like that, so by the grace
of Muhammad, may peace be upon him and his family, I was
inspired [to write] (f. 75).

Although the name of the author is not clearly expressed, it is highly
likely that he belonged to the family of those khijas and used the term
Gawhar-Riz not only in the title of the book, but also as a personal nick-
name. For instance, he comments that, “Gawhar-Riz is the brother and
the obedient slave (ghulam-i halga-bargush) of Khwaja-Jan (a local pir)”
(f. 75). In one of the concluding paragraphs, the author states that he com-
posed the book in a poetic style (ba nazm durust kardam). This opens
up the possibility of assuming that the book was originally composed in
prose (nathr) form before its transformation into a poetic style (nazm).
The author asserts that it took him five years to complete the work. The
date of the completion of the manuscript (1246/1830) is provided in both
number and letter forms in the last pages. It also ends by providing some
historical events of the year and stresses the author’s membership of the
family of the khijas. Two quotations from the manuscript will suffice to
illustrate this point.

| finished this book on Thursday of hijrat-i hurfi ghayn, ra, mim
and waw. It was the time when the people of Yumgan forced
Sulayman Khan into exile, when Muhammad ‘Al1 Bek, the lion of
the battle, was crowned in the castle of Jurm (f. 75)."

Thanks to God that this copy (nuskha) was completed before the
news of my death. It is the end of the book Gawhar-Riz writ-
ten by the son of Khwija ‘Abdul Nabi, son of Khwija Salih-i
Yumgi from the family of the khiijas, whose line, through several
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generations (pusht), goes back to Sayyid Saihrab-i Vali, in the year
of 1246 in Jurm (f. 79).%°

The most popular nickname for the later scribe in the manuscript is
Gulzar-Khan, a Khwaja fellow from Suchan (a district in Shughnan). It
may be assumed that it was he who copied the manuscript in Jurm and
then later somebody brought it to Shughnan. The prologue of the manu-
script clearly presents its thematic content, which includes stories about
the creation, the prophets, the eighteen branches (fariga’) of Shi'ism and
the genealogy of the Isma‘Tlt Imams up to Shah-i Din Hasan, who seems
to be the first Aga Khan, Hasan ‘Alf Shah (1804—1881). This manuscript
demonstrates a local tradition of continuous contributions to a particular
story, where the scribes update certain stories about the later religious
developments and genealogical tables of the Imams and the local Khwdjas.
For instance, the latest addition to the manuscript was made on June 28,
1988, by a member of the same family, Shah Khurtik the son of Shah
Banda, who also updated the genealogical line of the Isma‘Tlt Imams and
his family tree up to his time.

The manuscript narrates several legends and stories of Shi‘T nature in
both poetic and prose styles. It consists of sixteen chapters (referred to
as Gawhar-dana) dealing with the stories of creation, the six law-giving
prophets (Adam, Noah, Abraham, Moses, Jesus and Muhammad), the
Sh1'T Imams (both Isma‘Tlis and the Twelver Shi‘Ts), Nasir-i Khusraw
and his disciples in Badakhshan. One of the most interesting features of
this manuscript is its centrist position concerning the genealogy of the
Sh1T Imams of the ImamT (the Twelver Shi‘Ts) and Isma‘Tli (including
late schism) branches. It does not make a sectarian judgment concern-
ing the genealogy of the Sh1‘T Imams. On the contrary, it attempts to
reconcile those two lines of Imams, first the Imamis and the [sma‘1lis,
then the Isma‘TlT branches of the Qasim-Shahi (the present followers of
the Aga Khan) and the Muhammad-Shahi.?' This reconciliation is made
on the basis of the classic Isma‘TlT concept that justifies the break in
the line of the Imamate by classifying the Imams into mustawda’ (lit.
trustworthy) and mustagarr (lit. established) types, of equal religious
Importance.??
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In order to compare the various copies of the manuscript in various
parts of Pamir, | employed a different version of the Gawhar-Riz found
in the private collection of Nurmamad Rochibekov in the Yamg village
of the Ishkashim district. The main subject of this version is Nasir-i
Khusraw’s missionary activities in various parts of Badakhshan and the
Pamir principalities; it narrates stories about the spread of the Isma‘Tli
da'wa in the region. This version is written vertically on the right hand
side of another book called Divan-i Nasir Ali. This is probably due to
a lack of paper. The first page of the book is in a very poor condition,
which makes it difficult to read. The year 1344 (1924) is shown as the
date of copying. This version closely resembles a book called Bahr
al-Akhbar, which was published in 1992 on the 990th anniversary of
Nasir-i Khusraw’s birth. It is a small version of the Gawhar-Riz. The
editor claims that the author of the book is a native of Munjan, Sayyid
Jalal, and that he (i.e., the editor) obtained a copy of the manuscript writ-
ten (kitabar) by Shahzada-Muhammad.? However, there are no further
comments about the authorship and date of the manuscript.

There are also two other local historico-hagiographic works with
the same title Tarikh-i Badakhshan (History of Badakhshan), which
provide relatively descriptive surveys of the general issues relating
to Badakhshan and Pamir’s politico-economic and dynastic history.
The two copies of the first manuscript were found by Russian schol-
ars in Farghana and Andijan, cities of modern Uzbekistan. It was twice
edited and translated into Russian by Boldirev; first in 1959 and again
in 1997.2 The main author is called Sang Muhammad Badakhshi, who
narrates the historical developments of Badakhshan from 1068 (1657)
until 1223 (1809). However, the scribe, who is also the second author,
Fadl‘alt Bek Surkhafsar, continues describing events up until the early
twentieth century. The second book was written by two teachers from
K horog (the capital of Pamir), Akhun Sulayman and Sayyid Futur-Shah,
in the late 1930s.% This book, like its predecessor, describes the political
and economic history (based on the oral tradition) of Pamir, mostly the
Shughnan principality, from earl