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Study of the Nugayri religion reveals the existence
of a notable Ilranian component, constituting an
important clement in the syncretistic complex of this

. religion.! This component scems to have played a
greater vole in the carly stages of the formation of
Nusayri religion thau in its later stages. The aim of the
present study is to bring to light and analyse this
component, which, to my knowledge, has not attracted
nuch scholarly attention.? Nevertheless this study does
not attempt to evaluate the relative place within the
Nugayri religious system of the various clements that
constitute its overall mosaic.® Rather, it focuses on the
Tranian element itself, offering an interpretation of the
background and circumstances against which this
element entered the Nusayr religion.

The carliest Nusayri source making it possible to
study the nature of Nusayri syncretism, including is
Iranian clement, is Mojma* al-ayad (“Book of
Festivals™) by Abt Said Maymtin b. Qasim al-Tabarani
(d. 424/1034-35), a prominent leader and prolific
scholar in the formative period of the Nugayri region.
This is an account of the Nugayri festivals based,
according to the author, on a treatise by al-llusayn b.
Hamdan al-Khasiby entitled ol-Risala al-rasthashiyya
and referred to several times in Majmi© al-a yad s

The other source, though it containg somewhat
meagre additional information, is a Nusayri catechism
entitled Kitah Talim diyanat al-nusayriyya (literally:
“Book of instruction in the Nugayri religion™)$ A late
work most probably composed during the nincteenth
century, it seems to have been influenced by Western
Christian catechisms circulating in nincteenth-century
Syria, as atiested by René Dussand.”

The area of the Nugayr religion in which the Iranian
component is most prevalent is a theological discussion
of the pawm al-nawriiz (the Tranian festival of the New
Year, beginning with the vernal equinox) and yowm al-
mihrajan (the Iranian festival of the autumn equinox).?
These are believed to be the days on which the deity
revealed ftself in various forms and garbs in all periods,
both mythical and historical.? Moreover, the eschat-
ological manifestation of the deity in the person of the
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Mahdi is also believed to take place on these sacred
days.10

The deity manifests itself cyclically in the form of a
trinity. According to the Nusayr? frinitarian doctrine,
docuntented as early as the tenth century, two enfitics or
persons (eganimy emanate from the supreme aspect of
the deity. This supreme aspect is named ma'‘na
(connoting meaning or essence) and is at times identified
with God himself. The second is the ism (the Name) or
the fijab (the Veil).!t The third entity is the bab (Gate)
namnely, the gate through which the gnostic believer may
contemplate the mystery of divinity while aiming to
attain a mystical union with the deity.1?

This trinity reveals itself in seven cycles, which span
the history of mankind. In cach cycle (fabelled dawr,
lawr or qubba), the deity has been incarnated in
historical or mythical persons. The plethora of beings
playing a role in the Nusayr divine realm include
biblical figures, alongside those from the Greek, Tranian
and Arab ttaditions. In the seventh and fast cycle, “the
Muhammadan cycle™ (ul-gubba  al-mubammadiyya),
which opens the Musling era, the trinity was incarnated
in three key beings of carly Islom: “Ali as the ma'na;
Mubammad as the ism; and Salman the Persian as the
bab.

The syneretistic nature of the Nugayt religion is
apparcnt also in the lists of figures in which the trinity
is incarpated throughout the seven cycles, their names
deriving from varions refigious traditions. Noteworthy
for the present study is the role played by Salman the
Persian, being the uitimate bab in the most important
trinity. Morcover, the identification of Salindn with
Rizbih b. Marzban (Razbih being, in fact, Salman’s
Persian name before his conversion to Islam) alludes o
the concept to which { shalf return Inter - -- namely, that
the divinity is believed to have revealed itself among
the Tranpjans already i ancicnt times, prior to the
cmergence of Islam, This line of thought is further
claborated in al-Tabarint’s discussion of the festival of
Nawrdz, The following passage, which opens the
chapter on Nawriiz, ilfustrates the role rescrved for the
Iranians in Nusayii theology:
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[Nawritz) always falls on the fourth day of Aprit. It is
the first day of the Iranian year, which begins in the
month named forwardin. It is a praiseworthy day, of
great moment and importance in the eyes of God and
the mawafits -— peace be upon them - on which they
bestow their grace... Know, may God support you by
your obedicnce to Him, that the Persians Kings, the
Khosrows (mulak al-furs al-okdsira)d used [to
cefebrate] # and to glorify it. They further used to
wear {on this day] crowns made of myrtle (@) and
marigold (adharyien),' and to sprinkie water; and this
is why it is called mewrizz.1® They used to greet each
other and offer presents of myrtle, marigold and otive
feaves, and asked for alt good wishes and blessings on
themselves 7

The patron (al-mawld, ie. God maunitested in ‘Al
revealed Himself in {the figures of] the tranian kings,
and manifested in them His Names (asmd’), YHis
Gates (abwab), and the ranks of is boliness -~
namely, the great luminous world {al-‘dlam al-kabir
al-pirdntyiS.. Our master al-Khasibi - may God
spirit - - clarificd this in his cpistle and his

sanctify his
treatise on the sequence [of divine manifestations]
(it
himself,

rdga)’? saying: Adam, having conccated
revealed himseff in fthe figure of] Enosh;
Seth, who was then the ma'ng, removed him
{azdlafuey™® and revealed himself in a form similar to
his {Adamy’s Enosh}. Adam then reveated himsel{ in
{the fipure of] Alexander, “the two-horned” (af-
iskandar dludl-garngyay?t Daniel?? who was then
the ma%d, removed him and revealed himself in a
form similar to his {Adant’s -Alexander]. Adam then
reveafed himsell during the Tranian cra (al-qubba al-
Jarisiyye) in fthe figure off Ardashir, son of Bibuk the
franian,?* the first Iranan king of the Sasanid dynasty;

[Alexander] “the two-horned”, who was then the
vt temoved hin and revealed himself’ in @ form
similar to his {Adam’s ‘Ardashir]. Adam theu
revealed himself in {the figure of] Shibar, son of
Ardaslir™  Ardashiv, who was then the ma%a,
removed him and revealed himself in a form similar
to bis [Adany’s Shisbie]. Adam then revealed himself
in the House of the Arabs (bavt ol-arabys - - in {the
figure off Lwayy b Ghalib. Lu'ayy was given this
mme because he turned {wfua] the fdivine} lights

from the land of Persia to the land of the i, for
{the porsons of the trinity, L.e.} the nand, the ism and
the hab suanilested themselves there. {God], however,

fefl the representatives (mgdmary of UHis wisdom so
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that it [the wisdom] would pass among their kings.
{Moreover], e established an image (mithal) of [the
trinity] of the maha, the ism and the bah {in the
figures of the kings] Shirvin, Khirvin and Khustow up
to  Khusrow Abarviz [=Aparwéz], son of
Antshitvan The latter “changed and modifted {the
true religion?}, was arregant and opposed the master
Muhammad. Kingship was cut off from the Iranians
because of his {Khusrow’s} disobedience™ {wa-
innahuy  ghayvara wa-baddale  wa-stakbara wa-
khalafa al-sapyid Mubammad fa-ngarada al-mulk
min al-furs bi-mna Sivarihi).2?

i presents here concisely the doctrine of
the Nusayti cyclical manifestation of the divinity o the
form of a trnity that reveals itself recurrently
throughout human history. Adam, who is repeatedly
mentioned in the passage, appearing later under the title
adarm al-adam? s a sort of archetypal ot pre-cosmic
Adam.? The divinity --- or more precisely an aspect of
it, the s, petsonified in the form of Adam - - conceals
itself and reveals itsclf in the figure of Enosh; Seth who
was then the ma i - the supreme aspeet of the trinity
- yemoves the ism, the second person of the trinity and
ceveals bimself in a form similar to his (Adany’s). This
process repeats ttsel in the various manifestations of
the deity. Moreover, our text s characterised by the
introduction of the notion of intersal dynamics within
the diviae realm, known from other Nugayri texts, an
example being an epistle by the tenth-century Nugayri
scholar Abt Abd Alfah al-Husayn b, Fiirtm al-S@1gh.e
Thus a figure that in a certain manifestation of the deity
appears as playing a nunor role may be clevated i
another cycle to a higher degree, that of a ma ‘na. Hence
in the sccond cycle Adam, the s, reveals himself in
the form of Alexander, whose role is presumably that of
a bab, and is rewoved by the ma'nd, Danicl. However,
in the next mapifestation of the deity -+ during the
Iranian cycle?! - - Alexander is clevated to the degree of
ma‘nd; Adam remains in his role of ism and manifests
himself in the person of Ardashir, son of Babak, the
hab. Later, Ardashir himself ascends to the degree of
i ‘ad, and so on. The uniguencss of this theology lies
in the role reserved in it for Adam, In contrast to other
Nugayrf texts, 2 Adam seems to represent the person of
the isar in all the cycles.

The most essentiaf point in this passage is the way
the author presents the deity as being incarnated among
the Tranian kings of the Sasanid dynasty. It shonld be
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stressed, first, that there is nothing exceptional in the
concept that the deity manifests itself among the
franians; for since its beginnings the Nusayii religion,
fike the Druze religion, has been characterised by its
wniversalist tendency. The religion addressed itself to
all mankind, and the doctrinal justification for this
found its expression in the belief that the deity, which in
its final manifestation was incarnated in the figures of
‘Ali, Mubammad and Salmian, had initially been
manifested among various peoples and nations - -
hence the plethora of names by which are known ‘Afi-
the-God and the many figures who play various roles
within the Nusayri divine realm.” Against this
background, then, the tendency to accord the Tranians
an appropriate representation is not surprising. Our
passage however goes further. It reflects a strong
fepsion between Arabism and Iranianism, and seems to
have emerged from Shu‘bi or rather neo-Shu‘abt
circles. However, the struggle between Arabs and
Iranians, which has its cchocs in both Shi% and non-
Shit circles, is transposed in our text from the eacthly to
the divine realm. lrom the outset, says al-Tabarani,
God preferred the lranitans over the Arabs and therefore
revealed himsell among  their kings. The sins
comumitted by the Iranians - - or, more preciscly, by one
of their kings, Khusrow 11+ brought upon them God’s
punishment, that is, the transfer of his lights
(representing the divine presence) from among them to
the Arabs, God’s newly clecled people.

Precision it chronology is not the strongest feature
of this text, which s charucterised by its mythical

nature. On the one hand # is stated that the transition of

the divine presence from the lranjans to the Arabs took
place during the lifetime of Khusrow 11, whose reign

(590 628) corresponds partially to the years of

Mubhammad’s activity as a prophet; on the other hand
Lwayy b. Ghalib is presented as the person in whose
lifctime this transformation took place. Luwayy,
however, was onc of the ancestors of Quraysh and
lived, according to the traditional chronology, some
cight generations before Muhammad.®® The author
further anchors the role of Luayy in a play of words on
his name: “Luw’ayy was given this name becanse he
twened the [divine] lights {rom the land of Persia to the
land of the Hijaz.” (wa-innamd summiva fuayyan fi-
annahiu alwa al-anwar min ard faris ila ard al-hijaz). >

Leaving aside the chronological maccuracy of the
text, it scems that the author’s main purpose is 1o
introduce the idea that the decline of the Tranians in the

earthly arena -— that is, the collapse of the Sasanid
monarchy and the transition of kingship from the
Tranians to the Arabs --- is a reflection of their fall in the
divine arena. Our text does not elaborate on the sins of
the Iranians that resulted in the loss of their kingship.
The author merely states that the king in question
(Khusrow II) “changed and modified {the true
religion?], was arrogant and opposed the master
Mubhammad”;7 later he adds to the two general sins a
third, no less general sin, “[Khusrow 11 1aid claim to
things to which he bad no right” (wa-dda'd Li-nafsihi
ma laysa lahu). 3¢

Accusing Khusrow 1L of forgery and of altering the
religion tallics with the way he is depicted in Muslim
historical sources. Thus al-Mas‘dt in his Murif al-
dhahab describes this king as “he who removed the
rules of the [Zoroastrian] priests, thercby breaking the
accustomed sharia and sunna, altering rules and
removing prescriptions” (wa-gad kana azdla abkam ol-
mibacdhan fu-kharama bi-dhdlika al-shari‘a wa'l-
sunna al-ma fiida wa-ghayyara al-ohkam wa-azdla al-
rusin).3

It seems furthermore that the fact that Khusrow 1
was the Sasanid monarch during whose reign
Mubammad’s prophetic mission took place exacerbated
the process of denigrating him, making him an
archetypal enemy of Istum, the newly emerging
civilisation.

It is noteworthy that in the Nugayri myth of the Fali,
pride and arrogance are among the sing that caused the
souls of the believers to fall from the divine world of
lights to the material world.*® However, the author,
whose identification with the lranians and their
religious heritage is unequivocally expressed in this
text, mitigates the severe implications of the text by
explaining that God’s abandonment of the Tranians is
not categorical or without hope tor the future, On the
contrary, in various explicit and implicit ways, the
author points to the temporary nature of the removal of
God’s presence from the Tranians,

Three major points attest the uncquivocal philo-
Tranian nature ol the author and his desire to witness a
world in which Iranian supremacy is restored.

(1) The author emphasises that God’s abandonment of
the Iranians is not complete. On the contrary, even after
abandoning them and clecting the Arabs in their stead,
God deposited among them “representatives of Uis
wisdow” (magamat hikmatihiy - — that is, a trinity in the
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image of the supreme trinity, personified in the figures
of three kings, Shirvin, Khirvin and Khusrow. The
author points out the inferior nature of this trinity,
stating that the three “take care of the [divine] wisdom
instead of the ma ‘na, the ism and the bab, since they are
the servants of the ma%a and those who know him, the
ism and the bab” (wa-annahum yagimiiing bi-magam
al-ma‘nd wal-ism wa’l-bab li-annahum abid al-ma'nd
al-G@rifina bihi wo-bi’l-ism wa’l-bab). 4

Only the third of these (Khusrow) can be identified
as a historical figure; the other two (Shirvin and
Khirvin} scem to be pure inventions, as is often the case
with figures within the divine emanations in Nugayri (as
well as in Druze or 1smi‘ih) texts. For the author it is
sufficient that the names have an Iranian ring,. Later, this
infetior trinity is mentioned again, and the author
explicitly identifies Khirvin and Khusrow with
Muhammad and Salman —- the ism and the bab -

while Shirvin is presented as the supreme hypostasis of

the trinity, identificd with ‘Ali#

The author further cmphasises that “when
abandoning the Irapians and bestowing his wisdom
upon the Arabs, God was satisfied with them and
promised he would return to them” (wa-anna al-mawld
Jallat qudratuhu khallafa hikmatahu fi'l-furs wa-
ntagala  ‘anhum  wa-huwa  radin
aw adahum annah ya Giche fihim) %

In addition, al-Khasibi aticmpts to minimisc the
Iranians’ Joss of supremacy to the Arabs by statiug that
they continued to celebrate the festivals of the Nawriiz
and Mibrajan, which had been instituted by their kings,
Just as the Arabs® observe the three festivals of % al-
Juty, W al-adha and d al-ghadir. All these festivals,

wlayhim  wa-

then, will be celebriated until the future appearance of

the Mahdi®

(2) The chiel merit of the Iranians, which the author
adduces as the reason for God preferting them, is that,
unlike the Arabs, they preserved the divine mystery ---
that 1s, the mystery of God’s manifestation and

concealment through fire, which is at the heart of

Nawriiz. This notion is presented through a striking
interpretation of the Qurinic verses velating to God’s
revelation to Moses i the burning bush:

He [-=Ali] is the one who said that God the most Tligh
entrusted you with a sceret and revealed something
among you [~the Arabs] and enabled you 10 reccive
it. But you lost it while the Iranians gnarded it This

thing is God’s concealment from them and His
manifestation among them through fire, and His
mailestation i lght (wa-huwa lamma azhara fihim
al-ghayba bil-ngr we'lzubir biha wal-nir wa'l-
zuhir bihi). And to this refer [God's] words m the
account of Moses: “He [=*Moscs] observed on the side
of the Mount a fire. He said to his houschold “Tarry
you here; 1 observe a fire. Perhaps I will bring you
from " (@nasa min janib al-tir ndran géla li-ahlibi:
[u]mibauthil innl anastu ndran la‘all atikum minhi) (Q.
28:29)% “a brand or I shall find at the fice puidance’
(bi-qabas aw ajida‘ala al-nar hudan) (Q. 20:10). And
in another account ‘1 shall bring yoa news of it or a
faggot from the fire, that haply you shall warm
yoursclves (aftkum minha bi-khabar aw jadhwa min
al-ndr la‘allakum tastalang) (Q. 28:29). “When he
came to it, a voice was heard from the right bank of the
watercourse, in the sacred hollow, coming from the
tree: “Mos
lamma atiha nitdive [min shati’ al-wadi al-ayman fi° I

s 1 am God, the Lord of all Being® (fa-

bug'a al-mubiraka min al-shajora an) ya Masa {inni
and ldh rabb al-‘Glamina”) (Q. 28:30). ‘Put off your
shoes. You are in the holy valley Tuwa™ (ikhia” na'-
lavka invudea bi'l-wadi al-muqaddas tuwan) (Q. 20:12)
-~ up to his {statement] in his [ al-Khasth’s epistle]
on Figh: “The Iragians worshipped fire and awaited
{God's] appearance fromn if, hence God's appearance
among them. They constantly uphold #, wanifest i,
set it ablaze and await the fulfiltment of His promisc.
This is the reason for the lrnians’ celebration of
Nawriiz and the wearing of crowns on it

The supremacy of the Tranians over the Arabs found
expression in their guarding, of the mystery with which
God had entrusted them - that is, the mystery of fire
and fight ag a medium theough which God reveals
himself to the initiated. The Iranians are praised
throughout al-Tabarani’s discussion of the Nawraz for
their pereeiving the inner qualities of fire and light. To
stress the notion of {ue/light, the author - - though
aware of the correct etymology of the word nawriz,
connoting “new day™ - - bases the significance of the
day on a (anciful etymology of the term that he derives
from the words nir (light) and zivy (clothes).® This
strong cmphasis on {ire and light may reflect a residue
of Zoroastrian reverence for fire. However, cven if the
author Js alluding here to his sympathy toward
Zovoastrian worship, he is retuctant to convey it
outright. le may therefore have referred to the Queinic
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story about God’s revelation to Moses as a means of
facilitating the acceptance of this notion. s

The day of the Nawriz becomes then the heart of
the author’s discussion. Following traditions prevalent
in Imami literature, it is depicted as a cosmic day, one
on which major historical or mythical events took place.
1t is believed to be the day on which God accepted the
covenants of his servants to worship him and to believe
in his unity (reforring to Q. 7:172);5! the first day on
which the sun rose, the winds blew and the splendour of
the world was created; the day Noah's ark came to rest
upon Mount Ararat. It is the day on which Gabriel came
down to Mubammad summoning him to be the
Messenger of God. It is the day on which Muhammad
bore ‘Ali upon his shoulder so that he could fling down
and destroy the idols of Quraysh from atop the Ka‘ba;
the day on which the Prophet ordered his companions
to pledge allegiance to “Alf as his heir. It is the day on
which the Mahdi shall appear with his deputies,
triumph over the Antichrist and crucify him. 52

It should be emphasised that the ritual drinking of
wine duting the celebration of the Nusayri Mass
(quddas), though performed on various occasions, is
closely aflitiated to the day of Nawraz. This sacred
wine, called in Nusayri texts whd al-nir (“ihe servant
of light™), is belicved to be a central clement in the
Nusayrt Nawriiz. festival. As al-Tabaring states in the
name of al-KhagibT: “Drink™ in it {i.c. in the Nawriiz]
‘abd al-niar for it is the entity of the fire which God
made as his greatest sacrifice and the most noble entity”
(wa-sta ‘mili fihi ‘abd al-niir alludhi huwa shakhs
hadhihi al-nar allati ja‘alaha allah qurbanahu al-azam
wa-shakhsalne al-mukarranm). >

This affinity between the sacred wine and the
festival of Nawr ts further claborated i Majmai€ al-
a‘vad in a hiturgical hymn ascribed to al-Khagibi and
cited also in the Nugaytd Catechism S Here are its first,
second and fifth ver

. Nawriiz is a beneficial and successful truth / realised
in the closeness to God of the most noble of [the
sons of] Hashim (nawriiz hagg mustafid ghanim |
mutahaqqiq bi-wald’i akram Hashim)

2. [It is] a day on which God revealed Himself in the
Trantan cycles / before the cycle of the Arabs
(awma abana llahu fihi zuhiirahi / gabla al-aGribi
S gibal «Gjin).

5. Drink pure wine, for this is the day on which his
light was manifested in the clouds (fo-shrab min al-

khamr al-zuldl fa-innahu | yawma tajalla nivuhu bi-
ghama@’im).5®

These verses epitomise some of the major ideas
dealt with above. The Iranians are presented here as the
people among whom the deity revealed itself on the day
of the Nawrtiz before its manifestation among the
Arabs. The sacred wine consutmed during the festival of
the Nawrdz symbolises the divine light, the essence of
‘Ali-the-God, who appears inter alia through the
clouds.5?

(3) The divine predilection for the Iranians is reflected
in their being represented also in the last two
manifestations of the trinity — throughout both the
Christian cycle (al-qubba  al-Isawiyya) and the
Mubammadan cycle (al-qubba al-mubammadiyya) -
that is, in the era of the Iranians’ decline and the tise of
the Arabs. In both cycles the Tranians play the role of
the bab: in the Christian cycle, the bab is incarnated in
Riizbih b. al-Marzban; in the primary and most perfect
trinity it is incarnated in the figure of Salmin the
Persian, who is scemingly regarded as a prefiguration of
Rizbih b. al-Marzban (Rirbih being Salman’s Persian
name, prior to his conversion to Istam).

The supremacy of the Tranians over the Arabs, as
well as over all other nations, emerges additionally
from the belief that they are the only nation among
which the deity manifested itself repeatedly. According
to al-Tabarani, unlike other peoples and nations among
which the deity reveals itself in a single cycle, the
Iranians, or rather their kings, are distinguished by four
cycles of revelation, named gibab or fubagat. Three of
these cyeles - - primarily the first two - correspond in
part to two periods in carly Tranian mythology, The
author lists the names of kings of the Pishdadid and the
Kayinid mythical dynasties among whom the divinity
revealed itscifs?

The first cycle consists of five of the Pishdadid
kings - - Kaytmarth, Tahmurath, Jamshid, Bivarisp
and Fardin; to them arc added various lranian
mythological heroes such as Rustam.%0

The sceond cycle inchudes all four kings of the
Kayinid dynasty Kay Qobad, Kay Kavis, Kay
Khusrow and Kay Lohidsh:®' accompanicd by other
names, some of which are unidentifiable. Noteworthy is
the inclusion of Cyrus (Karus), the only representative
of the historical Achacmenid dynasty.®2 The third and
fourth cycles include the names of kings from the
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Sasanid dynasty, 1o whom are 830 appende varioug
Iranian names, some of which seepy {0 be tnventeq (eg.
the enigmatic Zaday al-akbar apg Zadan aI~a§ghar),
Evena Cursory glance at these lists reveals that they are
replete with accuracies and anachronisms, Their maip
PUIpose seemyg 1 be to accentuate both the Supremacy
of the Iranjang apg the antiquity o their election a4
God’s chosen people.

Finally of note is the place of the Pergiay, I;mguzzge
1t Nusayri Writings i &eneral and iy (he account of the
Nawriiz ang Mibrajan Patticular, The chapters
dczl!iug with the Iranjan (bstiva!s, like Nusayri teratyre
in 8eneral, are wrilten in Arabic; thiy includes ge
fiturpjcal seetiong of prayers and liturgica) wstructions.
Against thiy background the lbllowing short prayer for
the day 0fMiIu‘qiﬁu, ntersperyed with ritug] invocations
in Persian, stands oyt These invocations may reflece o
residue from the carly days when nog only the Iraniang
but also their tonguc enjoyed 5 distinguishe Status i
the Nusayri religion:

O N()bnh:u; O Nobuhﬂr;“ be aware, he aware, he
aware; By the Clernaj Bahman, by the manifestation
in the clouds, by Rzizbih-Salnu’m,M by the pricsts, by
the Pricst of pricsts; ) TCW spring, () W spring, ()
Bew spring; pe aware, be aware, be aware, {1 beseech
You tof remoye evil from ug and to reatize Tor s (g
which we :xcknuw{cdgcd with Fespect to yoy in
Preexistence, (pa nebahy; g n3bahe: =i,
zinhey; Zivthar: Iw»/mllm(w aluzali vy T-zohir al-

/um/unmrl' Werrgzhil u/»,s‘u/fx'a/f, /)('/-111(7/7111//117”, he-
mobaddh (l/-f/l(7/1u(l"//(7ll' ¥ nohahy: ¥ bl ya
2Ohatiy; Zinhdr, Zinh; zinhar; gy /(zzs'/l(y‘iu @i g
zuln Wa-hagqagry land g AT ohe Sl
Gidemy os

The Syneretistic dimension of Nugayri religion
prevails onge again in (hig liturgicat hymn, 1pe divine
Cmanation which (he believers summon, here named
Bahmay .. the Vohy Manah (Good ’I'houghl) of the
Avesta ang the Pahlavi X856 . dog Ot seem 1o pofoy
{0 specifie deity by tather g ndicate Tranjan idcnlily
in general o7 Bahman, e MOSt supreme manifestation
of the Iranian deity, iy nrentioned reewrently ypgey
Various abstrgey derivationg such ag <//~/m///;1u/1(1{yu al-
Sughril ang u/—/)a/mmm_'y).-u al-kubrg, A-qibah ).
/m/mmn{){)qn Murcovcr, the deity g depicted g4
mzmi!bstiug iself in clouds, here named knnlzzny/(n',"x a
Synonym o ghame jpy; in the above-cited verse from aj-

Khasibr's hymn op Nawriz, Tpe believer further
beseeches the hap SahnﬁmRExzbih, hamely, the gate
through Which he ajpyg to attain the mystery of divinily_

(‘ON(‘LUDING REMARKS

The existence of an Iranjan component the
Nusayri religion jg Uniquestionable, yet it everthelesy
TAISeS Some miportang and interrefage questiong: 3]
How dig Iranian elementg find thejr Way into the
Nusayr religion? (2) What js the refative significance
of these clements in the Nugayri Syncretistic moukd?;
3) Why did this Tranian, Deo-Shu‘ihi phase have only
& marginal impact on the Nugayri religion?

A better knowledgc of the formative Phase of the
Nugayy religion apd its carly developmeny would help
o resolve these issyes, I we were O accept ghe
assumption gy, the Nusayriyyu emerged arongy
extremist Shyy groups in (hix'd/nimh—ccmury Traq, it

father easy g 10 explaiy the CXistence of g,
Cnt within thig teligion, It i Possible, o
818 0f Mugling hcrcsiogmphic Iitcrzxtm'c, O draw
p()ll!lw—rehgums ferment iy Traq at the
end of the third/ninth CClury. This wa the time of the
Minor Occultatiog of the g Imam of the Twelyey
faction ang the fesurgence of ghe hitherto clandestine
Isma‘il movemeny iy Iraq and other Drovinces of g
Muslim Cmpire. Other CXtremist Shig Broups . pypor
labetled Lhulgre WEIC active g the timg, among
them aDparently the PLOtO-Nusayr citele cengreg
around the figure ofMulummmd b. Nusuyr, the eponym
of the Nusayry religion. 7 lraniap devotees and
missionagjes Were  active i thege movements,
Ehicrtaining the covery Oreven overy “aspiration of
Cviving Iranjan Past glory, or g least of moulding o
Synthesiy betweey Asabism (or rather Shi‘ism) ang
franjan cultare, Among these Philo-lranigne may e
mentioned the Mughiriyya, M:msm’iyya, Kh"xnzibiyy:ﬂz
and othey Shity Sub-scots, The neo-Mavdak; Khur-
Tamiyyy movenient g also active in that period,
aspiring 1 testore the gy Iranian bast through 4
Cenaissance of the Maudajq religion 74

Mnhummud Ali Amir—M«)cl,'/,i’s reeent stydy,
“Shahrb.’m[x, dame dy Pays d*fran o mére deg Imanys:
entre [ fray préislzuniquc el e shijsme imzzmilc",//‘
contributey signiﬁczmlly to Promoting 4 better
undorstzmdiug of the complex Cacounter between
Arabism and Iraniupisy, in the carly centurics of Islam,
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Amir-Moezzi focusses on the legend about the
petrothal of the daughter of Yazdgird III (regn. 632--51),
the last Sasanid king, to the lmam Husayn. This
legendary marriage was perceived in certain Shi
traditions as the begivning of the sacred encounter
between Arabism and Iranianism, and the Imams of the
Husaynid line were seen as drawing their sancetity from
two holy sources. That this tendency to fuse Arabism
and Iranianism was rifc with tension is abundantly
reflected in the texts studied by Amir-Moczzi as well as
in the Nusayri sources presented here. Alongside
attempts at conciliation, Amir-Moczzi points to three
major tendencics of Tranians toward Arab-Muslim
heritage: (a) an extremist attitude, ofien characterised
by a complete rejection of Arab heritage; (b) an attitude
of turning back on the Iranian heritage and striving for
an unconditional acceptance of and total immersion in
the Arab-Muslim identity; and (¢) an attempt to achieve
harmonisation between the Tranian heritage and Arab-
Muslim civilisation.” The Nusayri texts presented here
naturally reflect the first endency.

However, the philo-Iranian spirit did not thrive for
fong. It seems that with the emigration of the Nugayri
seet from its cradle in lraq, where it was exposed o
Tranian influence, to its new centre in Syria in the days
of al-Khasibi and bis successors, the lranian clements
lost thetr relevance whereas other, notably Christian,
components prevatted.”®

The marginalisation of franian motifs notwith-
standing, their memory was imprinted ov the Nugayri
collective memory and survived in the domain of rituat
in the form of the Nawruz and Mihrajan festivals. The
persistence of these festivals in recent times s attested
both by the Nusayri catechism and by al-Adhant’s al-
Bakara al-sulayindniyya, both of which include them
among the various Nusayri holy days.

In addition to the general tension between
Iranianism and Arabism reflected in the passages of
Mg al-a vad cited here, it would not be difficult to
point out specific figures who may have served as
channels of lranian influence on the nascent
Nusayriyya. lispecially worthy of mention is al-
Khasibi’s tcacher, Abin ‘Abd Allih al-Jannin al-
Junbulani (d. 287/900), of the district of Faris, who had
seemingly played an important role in introducing
Persian elements inio the Nugayri religion.” Morcover,
some of the prominent sages appearing in Meajmi al-
aYad as transmitters of traditions - - ¢.g. al-Husayn b,
Abmad al-Qazwini, Abu Muhammad “Abd Alfah b.

Ayytb al-Qummi, Ab2t al-Husayn ‘All b. Ahmad al-
Khurasani, al-Fayyad b. Muhammad b. ‘Umar al-Tusi
- are of Iranian origin. These scholars also may have
contributed to introducing Iranjan elements into the
new religion.”™

Notes

*  An carlier version of this article was read in a seninar of a

rescarch group on “Exclusivity and Universality in Shi<t
Islam”, held at the Institute for Advanced Studies of The
Lebrew University of Jerusalem in the winter of 2002 03
Tam grateful to Professors Mohamimad Ali Amir-Moezzi,
Titan Koblbery and Shau] Shaked for reading this article
and for their instructive comments.

T On the syncretistic nature of the Nugaysi teligion, sce R.
Dussawd, Histoire ef religion des Nosairis (Paris, 1900), pp.
17-76 (“les nogaixts depuis 1'époque romaine jusqu’a nos
Jours™y; M. Moosa, Extremist Shiites: The Ghulat Sects
(New York, 1988), espectatly the chapler on the Nug
festive

1

s (pp. 382-97). On the presence of syncretistic
motifs in Isfary in general, see C. Colpe, “The Phenoraenon
of Synerctism and the Impact on Islan™, i Swcretistic
Religious Compumitics in the Middle Fast: Collected
Papers of the Symposium, Berlin 1993, ed. K. Kehl-
Bodrogl, B. Kellner-Heinkele and A, Otter-Beaujean
{Leiden, New York and Cologne, 1997), pp. 35 48,
are the British missionary Samuel Lyde, who in
- The
Asiaqir Mystery: The Ansairech or Nusairis of Svria
(London, 1860) - - devated a tew pages (137 38) 1o his
topic; and Moosa, op. ¢it., pp. 332-306. 392 93,399 400.
3 On the Christian components it the Nusayr?

ixeeptions

his pioneering monograph on the Nusayri religion

ligion, sce IL
Lammens, “Les Nosairis furcat-ils chedtions? A propos
d"un tivee riéeent”, Revwe de {Ovient Chrdtien VI (1901),
pp- 33 50; MM Bar-Asher, “Sur les éléments chiétiens de
ta retigion Nusaynte-‘Alawite”, JA4 CCLXXXIX 001},
pp. 185-216.

4 The complete title of the book is Kitab Sabil ratat al-arwil
wa-dalil al-suritr wa’l-afidle il faliq al-ashal. A critical
edition was published by R. Stothmaon i Lo/, XXVIE
(1946). General accounts of the Nugayni festivals are
offered by some mudern scholars, See e.g. Uyde, op cit., pp.
175 82; Dussaud, op cit., pp. 136 52; Moosa, op. cit, pp.
382-97; Abti Miisi Dartri, of- Wawipyiin al-nasayriyyin:
bahth fi'l ‘aqida wa'l-ta’rikh (Bewut, 1984), pp. 133-62;
Ao ak-Dwjayh, Kiah Majmii¢ al-a‘yad wa’l §
khasibivie, i Majallat al-majma* al-ilimi al-irdyi (1956),

iga al-




pp. 618-29. For an analysis of the Nusayri calendar and the
syneretistic and antinomian nature of the Nusayri festivals,
see MM. Bar-Asher and A. Kofsky, The Nusayri-Alawl
Religion: An Enquiry into [fis Theology and Liturgy
(Leiden, 2002), pp. 111-51.

The Persian title, rastbashiyya, is derived from the
imperative rast bash (be righteous). This work, ascribed to
al-Khasibi, is thus far known only from quotations in Majmir¢
al-ayad, p. 12, line 10, and p. 154, line 10. On al-Khagibi and
bis role in the formation of the Nusayri religion and identity,
see Yaron Friedman, “al-Husayn ihn Handin al-Khaghi: A
Historical Biography of the Founder of the Nusayri-Alawite
Sect,” Studia Istamica XCHY (2001), pp. 91-111.

The text is available in two manuscripts: ms. Paris
(Bibliothéque Nationale), fonds arabe 6182, ff. {a-20b;
ms. Berlin (Konigliche Bibliothek), 10.2086, pp. 3-84. For
an cdition accompanted by an annotated English translation
of the text, see Bar-Asher and KofSky, op. cit., pp. 163-2214
(henceforth: Nusayri Catechism).

Dussaud, op ¢if.. introduction, p. xxii.

Majma al-a‘yad, pp. 188 -229.

1bid, p. 202, lines 9-16.

Ibid., pp. 199, lines 17-18; ¢f. also ibid,, p. 201, lnes 1 5.
Seealso J. Walbridge, A Persian Guif in the Sea of Lights:
The Chapter on Naw-Riz in the Bifdr al-amvin™, ran
XXXV {1997), pp. 85 92.

These terms represent the two aspects of its dialectic
nature: pointing to the divinity and thus revealing it to the
initiated, while veiling it from the uninitiated.

For a more detailed analysis of the Nusayri trinitagion
doctrine, see Dussaud, op. ¢it., pp. 46-72; Moosa, op. cit.,
pp. 50 56, 342- 5. Sce also Bar-Asher and Kofsky, op.
cit., pp. 14 42; Bar-Asher, “Sur les éiéments chrétiens de la
refigion Nusayrite-Alawite.” pp. 191-99.

Le. the hmams and the other persons in whom the deity
nranifests itself throughout history.

Le. the kings of the Sasanid dynasty.

These two plants are integral clemoents of the Nawriiz
rituals. Apart froru the passage cited here, sce Majma© al-
a'yad, pp. 201, 202, 208, 211. For the usc of mystle in
Nugayri rituals, cf. Sulaymian al-Adhani, Kirdb of-Bakira
al-sulaymaniyya fi kashf asrar al-dipana al-nusayrivya
(Beirut, n.d.), p. 37 (=new cdition {Cairo, 1410/1990}, p.
47). See also Mubammad Bagir al-Majlist [eiting 1o
Babawayhi’s Uaf al-shard’i and Uyiin akbbar al-Riday:
“The Sasanids appeinted for cach day an appropriate sost
of aromatic plant and flower and a kind of wine,
presented in an orderty fashion from which they did not
deviate” (wa-kanat al-akdsira rasamat l-kulli yawm
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naw ‘an min al-raydhin yida ‘s bayna yadayhi wa-lawnan
min al-sharab ‘ald rasm muntazam 1 yukhalifinahu fil- '
tarfriby (Bihdr al-anwdr [Beirut, 1403/1983], vol. LVI, p.
115). Myrtle branches also play an important role in
Mandaean ritual (see E. Luplen, The Mandaeans: The
Last Gnostics {Grand Rapids and Cambridge, 2002}, pp.
15,23, 25,29).

The explanation given here regarding the affinity of the
rituals to the name of the festival is not clear. On the various
ctymologies offered by al-Tabarani for the name Nawriiz,
see above, p. 218, and mn. 48-49.

Some of the rituals depicted here seem to preserve ancient
rites performed in pre-Jsjamic Irnm. See e.g. P Azkiyi,
Nowriiz: Tarikhche va-marja® Shenasi (up., 1353s0/1974),
pp. 2-14; G.E. von Gruncbaum, Muhammadan Festivals
(London, 1976}, pp. 53-56; R. Levy and C.E. Boswouth,
“Nawriiz”, ER, vol. VI, p. 1047. On Nawriiz in Sasanid
Tran, sce also M. Grignaschi, “Quelques spéetmens de la
littérature sassanide conservés dans les bibliothéques
$'Istanbul”, J4 CCLV (1996), pp. 1-142, at pp. 103-08
(The Arabic text of Kitab al-Taj fi sivat Aniishirvan li-Thn
al-Mugaffa 9, pp. 129--35 (an amnotated French translation
of thu al- Mugafa®s text).

‘That 1s, the pritnordial world of light m which, according
to the Nugayri myth, the souls of the believers existed
before their fall into the terrestrial world. See c.g. al-
Adhani, al-Bakitra al- sulaymaniyya, ed. Beinut, pp. 59--61
(- ed. Cairo, pp. 69-71); Bar-Asher and Kofsky, ap cit., pp.
52,75-71.

‘This seems to be identical with the more complete title /7
sivaqat al-zuliwat occurring anenymousty i the thirteenth-
century Nugayri polemical treatise [ :Mundzara] by Yiisuf
b. al-‘Ajiz al-Nashshabi, ms. Paris (Bibliothéque
Nationale), fonds arabe 1450, fols. 118b. The title seems to
refer to the sequence of God’s cyclical manifestations
throughout the history of mankind.

This notion of semoval {izala) of a cestain divine emanation
to make room for another appears also in al-Nashshiibi’s
Mundzara. Sec ibid., pp. 117a b.

On this Queitnic appellation of Alexander the Great {Q. 18:
83, 80, 94), sce W. Montpomery Watt, “al-Iskanday™, KP,
vol. 1V, p. 127. 1t is noteworthy that in Tranian mythology
Alexander appeats inter alia as an Yt king, See e.g.
Firdawsi, Shah-nama, books 18-20. Sce also WL,
THanaway, “Eskandar-Nama”, £/, vol. VII, pp. 609- 12;
Iskandwrnawah. 4 Persion Medioeval - Alexander-
Romance, . M.S. Southgate (New York, 1978); Y.
Yamanaka, “Ambiguité de Pimage d’Alexandre cher
Firdawsi: les traces des traditions sassanides dans Ie Livee



)

2

N

p3

g8

THE IRANIAN COMPONENT OF THE NUSAYRI RELIGION

des Rois,” in Actes du Collogne de Paris, 2729 novembre
1999 (Paris, 1999), pp. 341-53.

Here and elsewhere Daniel is associated with the Iranian
era. See e.g. Nusayri Catechism, pp. 173-74 (question 14},
with note 46. According to Muslim tradition, Daniel lived
in Iran and is believed to be buried at Susa in the district of
Khiwzistan. Sce eg. Ibn Ishaq Abmad b. ITbrahim al-
Thalabl, Qisas al-anbiy@® al-musamma bi-‘ard’is al-
myjalis (Beirut, n.d.), pp. 187-91.

Namely, Ardashir (regn. 224-41), conqueror of Iran and
the first king of the Sasanid dynasty. Later, al-Tabarani
depicts him as “the king of kings, who built citics and
constructed marvellous buildings therein, paved roads and
enacted laws, established the Arab foundations of religion
(9, and unveiled the ancient franian religions” (shah
shahan, wa-huwa alladhi bana al-mudun wa-azhara al-
abniya al-‘gjiba fima bana min al-mudun wa-farraga al-
rug wa~sharra‘a al-shardic wa-aqama usil wl-din al-
‘arabiyya wa-kashafu ma kana qadiman min af-divanat al-
Jarisipyaty (Majmi‘ ol-a'yad, p. 210, lines 17--19).

Le. Shabir I (regn. 241--72).

Mujmii* al-a‘vad, p. 189, line 3. CLL ibid,, p. 211, line 1,
where the author coploys the plaral form: buyitat al-‘arab.
See also fhid., p. 223, line 5: al-buyit al-farisiyyar wa’l-
amakin al-bahmaniyy@ wal-masakin al-ajjamiyyat (for
Batunan, from which the teem balmaniyyat is derived, sce
below, n. 66). The notion of the divisity as residing in a
place is widespread in Nugayri theology. Sce ¢.g. Bar-
Asher and Kofsky, op. cit,, pp. 54--55. See also M. Sharon,

“Ya-yifga’ ba-magom va-yalen sham... - Le-mashna-

‘it ha-mmila ‘magony” ba-miqa”, in Mehgarim be-migra
w-ve-hinnukh  muggashim  li-professor Moshe  Arend
(=“And he lighted upon a certain place, and tarried
there...” [Gen. 28:11] —- On the meaning of the word
‘place’ in the Bible™, in Studics on the Bible and Education
presented to Professor Moshe Arend, cd. D. Rafel
(Jerusalem, 1996), pp. 188 98 (in Hebrew).

Khusrow 11 (regn. 590-628).

Majmi al-a‘vad, pp. 188 89,

Ibid., p. 197, line 13.

For the notion of a pre-cosmic Adam or rather seven
Adams (sahat adamiyyin or awadim), see the proto-
Nusayri work Kirdb al-Haft wa'l-azilla (atiributed to al-
Mufaddal b. ‘Umar al-Ju‘fi), edited by ‘A. Tamer (Beirut,
1969), pp. 16077 (i ma‘rifat ma jau fi tashih o/~
adamivyin al-sab‘a).

See Bar-Asher and Kofsky, “A Nugayri Treatise on the
Duty to Know the Mystery of Divinity”, in eidem, The
Nusayri-‘Alawi Religion, pp. 89-97.
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Later it will become clear that there are in fact several
Iranian cycles (al-qibab al-farisiyyat).

See e.g. Nugsayri Catechism, p. 171 {question 5).

Ibid., pp. 183-85 (questions 43-44).

On which see S. Enderwitz, “al-Shu‘tibiyya”, 2, vol. IX,
pp- 513-16.

See e.g. the gencalogy of the Prophet at the beginning of
Mubammad Ibn Ishaq’s The Life of the Prophet
Muhammad, tr. A. Guillaume (Oxford, 1955), p. 4.
Majma al-ayad, p. 189, lines 3-4. The tradition 1s cited
also in al-Tabarani’s Kitah al-Ma‘Grif, ms. Or. 304 in the
Staats-und  Universititsbibliothek Hamburg, Carl von
Ossictzky, p. 28a, lines 1 2.

Majmi al-ayad, p. 189, lincs 6-7.

Ibid., pp. 210, lines 22 — 211, linel.

Muridgj al-dhahab wa-ma‘adin al-jawhar, ed. C. Pellat
(Beirut, 1966), vol. I, p. 312. On this king sce also al-
Tabari’s mnstructive chapters, The History of al-Taber?
(Ta'rikh al-rusul wa-Lmulik), vol. V, translated and
amnotated by CE. Bosworth (New York, 1999), pp.
14062, 23645, 260-67.

Sec above, n. 18.

Majmit al-ayad, p. 189, line 18 --—p, 190, linc 1.

Ibid., p. 207, lines 13- 14. Sec also ibid., p. 211, tines 5-13.
Ibid., p. 199, lincs 2-3.

It goes without saying that by “Arabs™ the author is
referring in fact to the Shi‘ts who are the only Muslims to
celebrate the Ghadir Khumm festival.

Ihid., p. 189, lincs 11--14. A similac interpretation of the
cuit of fire with its affinity to the revelation to Moses in the
burning bush is given by Shihab al-Din Yahyi al-
Sulrawardi (d. 587/1191). Sce Shihabaddin  Yahya
Sohrawardi, Shaykh al-Ishraq, (Euvres philosophiques et
mystiques, vol. N ((Euvres en persan: Opera Metaphysica
et Mystica 1), ed. S.H Nasr and H. Corbin (Paris, 1970),
pp. 188-90. For an annotated French translation of the
latter paragraphs, see Shihdboddin Yahyd Sohravardi,
L'Archange enpourpré: quinze traités et récits mystiques,
translated from Persian and Asabic by H. Corbin (Paris,
1976), pp. 113-16. 1 owe the references to Suhrawardi’s
works to MA. Amir-Moezzi.

The English translation of Quranic verses here and
throughout the article is taken from A. Arberry, The
Qur’an Interpreted (London, 1955), with occasional
modifications.

Majmi* al-ayad, p. 190, lines 3--11. Sce also a partial
translation of the passage in Lyde, The Asian Mystery, p. 137.
Majmit* al-ayad, p. 208, line 13: “wa’l-nawriiz al-yawmn
al-jadid”
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W “Fu-samma Allah dhalika a-yawm al-nitr wa-sammat-hu
al-furs nawriiz mushtagq min al-nir wa'l-ziyy” (ibid. p.
198, lines 9-10). Sce also the other popular etymology
ascribed to Abu *H-Khattab (d. . 138/755), the cponym of
the Khattabiyya extremist S ot “Riz in Perstan
denotes protection from tansmigration; its meaning in
Agabic is ‘he who knows God, may He be exalted on the

day of the Nawriiz, is saft from transmigration™, (riz bi -
Jarisivya aman min al-musitkhiyva, afsirubu bil-arabivya
man ‘argfa Allah yawma al-nawriiz amina wmin al-
musitkhiyva) (ibid., p. 202, lines 7--8).

% The author refers bere to a number of accounts of God’s

manifestation through fire to various individuals, ¢.g. Abet
and Abmbam (ibid., pp. 213--14).
On this verse, known as “the verse of covenant” (ayar al

mithag), and its importonce in Shi7 doctrine, see R.
Gramlich, “Der Urvertrag in der Koranauslegung (zu Sura
7, 17273y, IsL. 1LX (1983), pp. 205-30, which discusses
this verse in detail and also devotes some space to carly
ce also MA. Amir-Moczzi, The Divine
Guide in Early Shi%sm: The Sowrces of Esotericism in
Islam, t, 1. Streight (New York, 1994), p. 34; MM, Bar-
Asher, Scripture and Iixegesis in Karly Imami Shiism
(Jerusalem and Leiden, 1999), pp. 132 33.

Maojmi® al-a’ad, p. 199; See also, Bildir al-auowdr, vol.

2

1V1, p. 92. In both sources the tradition is cited in fhe name
of Jatar al-Sadiq’s mawld, al-Mucalti b, Khunays. See also
Walbridge, “A Persian Gulf in the Sea of Lights”, pp.
88 89.

1aterally: use.

Majmit® al-avad, p. 215, fines 16417, Sce also Nusayri
Catechism, p. 196 {question 92).

Majmi al-avad, pp. 208-09; Nusapri Catechism, p. 195
(question 90). See also Moosa, Extremiist Shi‘ites: The
Ghudat Sects, pp. 399 400,

Mt al-ayad, pp. 208-09; see also Nugapri Carechism,
p. 195 {question 92} in the Fnglish translation; pp. 21819
(the Arabic text).

For the belief among certain gindir groups that the deity,

z

manifested i ‘Al reveals itself in various celestial
clements, see e.g. Abu *H-Fath Mulimimad ‘Abd al-Karim
al-Shahrastani, Livee des religions ot des sectes (-~ Kitih al-
miled wa-l-nibaly, annotated French te. D). Gimaret and G,
Monnot (Paris and Louvain, 1986), vol. {, p. 451,

Sce al-Tabarani's Kitidb ol-Ma'arif, p. 83, lines 2 3: “inna
awwal t izt Salman wa-huwa Rizbih ibn ol-Marzbin fi

awqdt sa ‘alavhi al-salim.” Sce also Husayn al-Niwi al-
Tabarsi al-Tabrist, Nafas al-ralimdan fi fadd’il Salmérr (w.p.,
1411/1991-92), pp. 27 29; L. Massignon, “Sulimin Pak et
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les prémices spirituelles de Plstam iranien”, m Opera
Minora | ed. Y. Moubamc (Beirut, 1963), vol. [, pp.
443-83, esp. pp. 450-53.

A treasure trove for the study of these dynasties and for the
wythologies related to the kings mentioned bere, is
Firdawsi’s Shah-ndma. Sce also A. Christensen, Les
Kavanides (Copenhagen, 1931); “Kayanids,” £P, vol. 1V,
p. 809,

Majmi al-a'vad, pp. 209 -10.

Ibid., p. 210,

Ihid., p. 210, line 6.

This can be rendered either as “spring” (literally “pew
spring”) or as a Zoroastrian fie shrine.

Salmin is referred 1o in the Awabic text that follows as
Salsal, one of the appellations by which he is sometimes
known.

Majmitt al-aad, p. 224, line 19 - - 225, linc 4.

On Bahman Vohu Mana) 1 Zoroastrianism, sce M.
Royee, 4 History of Zoroastricnism (§eiden and Cologne,
1975}, vol. L pp. 209 11, 277-78; J. Marten, “Bahman”,
Elr, vol. 111, pp. 487-88.

Tt scems then that the author presents Bahman here as the
mand, while Salinian maintains his usual role as hah.

Sce e.g. Lisan al-‘drab: “al-kanlawar min al-sahab luwa
gita“ min al-sahah amthad ol-jibal”, whencee F. Steingass, 4
Comprehensive Persian English Dictionary  (London,
1892), p. 1056: “clouds like mountains; a lasge muass.” See
also the expression al-qubba al-kanhawariyya (Majmit* al-
a'yad, p. 211, Hine 15). See also M. Ullmann, Worterbuch
der Kassischen arabisehen Sprache (Wicsbaden, 1970),
vol. 1, p. 399.

Sce e.g. YL Dl Die islamische Grosis, die extreme Schia
und die ‘Alewiten (Zurich and Munich, 1982), pp. 282-83.
See on this Arsir-Mocezz, “Aspects de imximologic
duodéeimaine I remanques sur Iy divinité de Plmam”,
Stucdic Iranica XXV {1996), pp. 194 216, especially pp.
195-96.

On Ton Nugayr and his rele in the formation of Nugayrism,
see Bar-Asher and Kofsky, “Doguma and Ritual n Kitih al-
ma'arif by the Nugayri Theologian Abii Sa‘id Maymim b.
Tabarint (d. 426/1034-35)" (forthcomimg).
On these seets

im al

e e.g. Shahrast

, ¢ ant, Livee des religions of
des seetes, vol. |, pp. 515 25, See also the entries on these
vol. VII, pp. 347 48 (al-
Mughiriyya); vol. VI, pp. 441 42 (Mangiriyya); vol. 1V,
pp- 113233 (“Khattabiyya™).

On this sect, see e.g. Madelung, Religious Trends in Early

groups by W. Madelong in £,

Islamic fran, Columbia Lectures on franian Studics 4 (New
York, 1988), pp. I -11; idem, “Khusramiyya”, E2, vol. V,
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pp- 63-65; P. Crone, “Kavad’s Heresy and Mazdak’s
Revolt”, Jran XXIX (1991), pp. 21-42.

In Jerusalem Studies in Arabic and Islam XXVII (2002),
pp. 497-549.

For a detailed analytical survey of these three attitudes, see
ibid., pp. 532-34.

See above, n. 3.

See Halm, Dic istamische Grosis, pp. 296-97. See also
Mubammad Amin Ghilib al-Tawil, 7arikh al-‘alawivyin
(Beirut, n.d.), pp. 258 -59.

Of int
Nawrtiz that “the wild conceits to be found in the pas

t is Lyde’s observation in his discussion of

sage
from which I have taken the above [namely, the
commentary on the revelation to Moses in the buming

bush] are probably due to some Persian, and, in fact, one of
the divisions of the book where it is to be found is styled
‘the traditionary sayings of Abu-Ali of Busra, in his
dwellings in Shiraz, in the year of the Hijra 327 (A.D.
938y (The Asian Mystery, pp. 137-38). The book
referred to by Lyde is a Nusayri manuscript entitled
“Manual for Sheikhs™ (probably identical with the work
known from other sourccs as Kitdb al-Mashyakha),
exiracts of which are included in Lyde’s book {pp. 233-69).
So far 1 have not been able to trace this Abu “Ali, who
appears also in Majmi® al-a’yad (p. 28), though in a
different context, and may also have served as a link, as
Lyde suggests, in the importation of Iranian materials into
the Nugayri religion.



