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AL-NUKRA, a plain west of the Djabal
Hawranon the borderof Trachonitisin Trans-
jordan. The name al-Nukra (‘‘the cavity’’) is quite
modern. It is applied to an area which includes the
two districts of al-Bathaniyya (with its chief town
Adhri‘at) and Hawran (west of the hills of the same
name), i.¢. the whole northern half of modern Jordan.
In the wider sense, al-Nukra includes all the country
from al-Ladja’, Djaydir and al-Balka® to the foot of
the Djabal Hawran, in the narrower sense only the
southern part of this; in any case it stretches from al-
Sanamayn to the Djabal al-Duriz (Hawran). To al-
Nukra belong Mi‘atbin or Ma‘tabin, Tubna (now
Tibne), al-Mahadjdja, Obta®, ‘Olma, al-Musayfira
and al-Faddayn already mentioned in Syriac texts of
the pre-Muslim period.
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NUKTAT aL-KAF, an early work on the Babi
[g.2.] movement.

In 1910, E.G. Browne published a work entitled
Kitdb-i Nugtatu °l-Kdf, a Persian history of the early
Babi movement, based on a ‘‘unique’’ manuscript
(Suppl. persan 1071) in the Biblioth¢que Nationale.
This manuscript had been bought by the library in
1884, in a sale of books belonging to the late Comte
de Gobineau. Authorship of the history was ascribed
by the Babi leader Subh-i Azal [¢.2.] to Hadjdji Mirza
Djani, a Kashani merchant killed in 1852.

Browne’s text soon became the centre of a con-
troversy that still continues. The Baha’1 leader,
¢Abbas Effendi ‘Abd al-Baha’, maintained that the
work was a forgery produced by the Azali Babis. This
thesis was developed by the Baha’1 scholar Mirza Abu
’I-Fadl Gulpaygani and his nephew Sayyid Mahdi in

their Kaghf al-ghita®> and, more recently, by H.M.
Balyuzi. While this conspiracy theory is clearly
unfounded, internal evidence suggests that the history
was not written by Mirza Djani. Recent conjectures
favour authorship by his son or nephew, possibly in
collaboration with a brother, using notes prepared by
him. Some version of the Nuktat al-kdf served as the
basis for the later Baha’ Tarikh-i Djedid and its recen-
sions. In spite of the controversy, there can be no
doubt that the Nuktat al-kdf remains one of the most
important sources for the early history of Babism.

A full discussion of the problems of authorship,
provenance, and dating may be found in MacEoin,
together with a list of the twelve or so manuscripts
now known to be in existence (Appendix 8).
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NUKTAWIYYA, an offshoot of the Hurifiyya
sect [¢.0.] that after an incubation lasting a century
emerged as a significant movement of politico-
religious opposition in Safawid Persia and, in India,
played some role in the origination of Akbar’s Din-i
liahi [g.v.}]. Given its similarities not only with
Hurifism but also with NizarT Isma‘lism, it may be
regarded as one more link in the long chain of Persian
heresies.

The designation Nuktawiyya is said to be taken
from the doctrine that earth is the starting point
(nukta) of all things, the remaining three elements
being derived from it; the term may also refer, how-
ever, to the use of two, three, or four dots, variously
arranged, as cryptic abbreviations in the writings of
the sect. The designation Mahmidiyya is also
encountered, this being derived from the name of the
founder, Mahmid Pasikhani. Born at the village of
Pasikhan near Fiman in Gilan, Mahmid followed
Fadl Allzah Astarabadi (d. 796/1384), the founder of
Hurifism, until he was expelled from the movement
for alleged arrogance (hence the epithets Mahmid-i
mardid ‘‘Mahmud the rejected’’ and Mahmid-i mafrid
‘‘Mahmud the banished’’). He is said to have pro-
claimed himself the Mahdi and the bringer of a new
dispensation in 800/1397, i.e. at the beginning of the
9th Islamic century. Virtually nothing is known of his
life other than that he was still residing in Astarabad
in 818/1415 when he finished the writing of one of his
books, Diawaz al-sa’irin. He died in 831/1427-28, sup-
posedly a suicide, having cast himself into the waters
of the Aras, but this is dismissed as a calumny by the
Nuktawis themselves.

Mahmud Pasikhani is said to have written sixteen
books and 1,001 treatises (nuskha) in exposition of his
doctrines; none of these has ever been published in
full (for extracts from his principal work, Mizan, see,
however, Rahim Rida-zada Malik’s notes to his edi-
tion of Kaykhusraw Isfandiyar, Dabistan-i madhahib, ii,
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233-6, and Sadik Kiya, Nuktawiyin ya Pastkhaniyan,
Tehran 1320 $k./1941, 73-132).

Nuktawi works were composed in an extremely
opaque style and are marked by frequent recourse to
abbreviations and special signs similar to those found
in Huriifi literature, but the main themes of Mahmad
Pasikhiani’s teaching can easily be comprehended.
They consist in the first place of a peculiarly
materialist type of metempsychosis according to which
the particles of the body do not disintegrate on death
but are absorbed as a single mass into the soil. They
then re-emerge in vegetable or solid form, possibly to
be consumed by animals or men, the level of existence
on which they are finally reintegrated being depen-
dent on the degree of virtué and knowledge attained
by their previous owner. When a being rises or
descends from one level of existence to another, the
traces of his former existence are still visible and can
be discerned by the insightful, a process known as
thsa> “‘enumeration’’ (whence yet another designation
for the sect, Thsa’iyya). Thus dogs can be recognised
as having been Kizilbash Turks, their tails being a
trace of the swords they once carried and the word
used in Persian to shoo away a dog, ¢ikh, being iden-
tical with Turkish ¢%; and waterfowl should be iden-
tified as transmogrified clerics, still obsessed in their
new existence with making ablutions. Mahmuad
Pasikhani himself claimed to be the reincarnation on
a higher plane both of the Prophet Muhammad
(something allegedly indicated in Kur’an, XVII, 79
*‘your Lord will raise you to a praiseworthy station’’,
makam mahmid) and of ‘Ali, citing a hadith in which the
Prophet is reported to have said that he and ‘All
were of one flesh. Other personal reincarnations are
those of Moses in Husayn b. ¢All and the Pharaoh in
Yazid; it was because Yazid remembered being
drowned in the Red Sea at the hands of Moses when
he was the Pharaoh that he took care to keep Husayn
away from the water of the Euphrates.

Pasikhani is reputed never to have married, and his
doctrine recommends celibacy. The celibate are said
to have reached the rank of wahid (a word which has
the crucial numerical value of 19) and to be capable
of advancing to the rank of Allgk, this being none
other than man in his ultimate essence, termed ‘‘the
manifest compound’ (al-murakkab al-mubin); the
Nuktawis therefore summarised their creed as /d ilgha
il ’l-murakkab al-mubin. Nuktawis disinclined to
celibacy (who for some reason are designated as amin,
“‘trustworthy’’) are advised to copulate not more than
once a week. This disdain of marriage earned the
Nuktawis accusations of incest, promiscuity and
pederasty from their opponents.

Also central to Nuktawi doctrine was a cyclical con-
cept of time, one clearly influenced by Isma‘ili
antecedents. The total life of the world is said to con-
sist of 64,000 years, divided into four periods of
16,000 years that are known respectively as zuhar
““outwardness’’, butan ‘‘inwardness’’, sirr (‘‘conceal-
ment’’) and ‘elaniyya (‘‘manifestation’’). Each of these
periods is divided in turn into an 8,000-year ‘‘Arab
epoch’’ (dawra-yi istirab), during which the guidance
of humanity is entrusted to a ‘‘perfected Arab
messenger’’  (mursal-t mukammal-i ‘Arab), and an
8,000-year ‘‘Persian epoch’ (dawra-yi isti’diam),
presided over by a ‘‘perfected Persian expositor’’
(mubayyin-i mukammal-i ‘agijam). The emergence of
Mahmid Pasikhani signified the beginning of one
such ‘‘Persian epoch’’. This exaltation of Persian-ness
is apparent also in the assertion that Gilan and
Mazandaran have now superseded Mecca and
Medina.

It was during the reign of Shah Isma‘il I that the
Nuktawi movement first surfaced, significantly
enough in the village of Andjudan near Kaghan, a
principal centre of post-Alamut Nizar1 Ismalism.
Shah Tahir, thirty-first Imam of the Muhammad-
Shahi Nizari line, is reported to have so angered Shah
Isma‘l by gathering around him in Andjudin
Nuktawis and other religious deviants that he had to
flee precipitately to India (Ma‘sim Ali Shah Shirazi,
Tard’ik al-haka’ik, ed. Muhammad Dja‘far Mahdjab,
Tehran 1339 Sh./1960, iii, 136). Another instance of
Nuktawi-Isma‘ili symbiosis is provided by Murad
Mirza, thirty-sixth Imam of the Kasim-Shahi Nizarl
line, whose combined Nuktawl and Isma‘ili following
in Andjudan was broken up by Shah Tahmasp in 981-
2/1573-4 and who was himself put to death (Ahmad
Thattawi, Ta’rikh-1 Alfi, cited in Kiyd, 36). Mention
may also be made of two poets: Wuka‘i of Nishapur
whose beliefs are said to have been intermediate
between Nuktawism and Isma‘ilism (Kiya, 35), and
Abu ’)-Kasim Muhammad Kuhpaya’t Amri Shirazj,
who praised two of the Kasim-§hahi Nizari Imams in
his Diwdn and may have been a crypto-Isma‘ili (W.
Ivanow, A guide to Isma“ili literature, London 1933,
108).

Amri Shirazi first came to the fore in the time of
Shah Tahmasp, who entrusted him with the
administration of awkaf, belonging to the Haramayn
but located in Persia, and who also employed his
brother, Mawlani Aba Turab, famed as a master of
the occult sciences, as court calligrapher. Denounced
for heresy in 972/1565, the brothers were blinded and
went into seclusion. In 984/1576, the last year of
Tahmasp’s reign, still more Nuktawis were
apprehended in Kashan; they included the poet
Hayatl, who was jailed for two years in Shiraz before
making his way to India.

Other centres of NuktawI activity were developing
meanwhile in Sawa, Na’in, Isfahan and—most
importantly—Kazwin. Nuktawism was propagated in
Kazwin by Darwish Khusraw, the son of a well-
digger, who had gone to Kashan to learn the Nuktawl
doctrines and established his headquarters in a
mosque on his return. Denounced by the ‘ulama’, he
was interrogated by Shah Tahmasp but giving
suitably evasive answers was released with instruc-
tions no longer to hold forth in the mosque. On the
death of Tahmasp, he resumed his public preaching
with such success that he was able to build a ‘akya
which came to house two hundred of his followers.
Despite a further round of executions of Nuktawis in
Kashan in 994/1586 which numbered among its vic-
tims two musicians, Afdal Du-tari and Mir Bighami,
Darwish Khusraw remained unmolested throughout
the reigns of Isma‘il II and Khudabanda into the early
years of rule by Shah ‘Abbas.

Shah ‘Abbas began by establishing a friendly and
even intimate relationship with Darwish Khusraw,
and was even initiated into the Nuktawiyya, with the
grade of amin, by Darwish Turab and Darwigsh Kamal
Iklidi. The Safawid chroniclers (e.g. Iskandar Beg
Munghi, ‘Alam-ara-yi ‘Abbasi, Tehran 1350 $h./1971,
i, 444), followed by most later historians, maintained
that Shah ‘Abbas cultivated the Nuktawis only as a
means of surveillance. It is, however, possible that he
had a genuine interest in their teachings. They had
already attempted to proclaim Shah Tahmasp as the
Mahdi, and when they made a similar connection
between their chiliastic theories and the person of
Shah ‘Abbas, he may well have contemplated the
possibility of using Nuktawism as a new ideological
basis for the Safawid state. It seems probable at the
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very least that his lifelong disregard for religious pro-
prieties should have been in part the result of his
exposure to NuktawT teachings (‘Ali Rida Dhakawati
Karaguzla, Nagahi digar ba Nukiawiyya, 59-60).

The Nuktawi movement was, however, not without
its dangers for Shih ‘Abbas. In 999/1591, a Nuktawi
insurrection centred on Istihbanat broke out in Fars;
he had it mercilessly repressed, and the blinded poet
Amrl was arrested in Shiriz and torn to pieces at the
bidding of the ‘wlama’ Shah ‘Abbas’s relations with
Darwigsh Khusraw began to sour two years later when
he was presumptuously warned by the Nuktawi
leader, on the eve of a campaign against rebels in
Luristan, that unless he returned to Kazwin by 1
Muharram 1302/27 September 1593, a Nuktawi
adherent, other than the Shah himself, might be com-
pelled for astrological reasons to seize the throne.
When Shah ‘Abbis was encamped at Kharrakan, he
was brought a similarly patronising message by Dar-
wigh Ki¢ik Bahla-diz (‘‘gauntlet-maker’’), a prin-
cipal lieutenant of Darwish Khusraw, warning him
again to return as quickly as possible and offering to
send 50,000 armed Nuktawis to aid in the suppression
of the rebellion. By now thoroughly alarmed, Shah
¢Abbas ordered Malik “Ali the diaréibashi back to Kaz-
win to attack the Nuktawi takya and arrest its inmates
in advance of his own return to the capital. The stealth
employed in executing this command suggests that
there was indeed the potential for a full-scale Nuktawi
insurrection in Kazwin. The didrlibashi surrounded
the takya before dawn and sought an audience with
Darwish Khusraw on the pretext of presenting him
with a robe of honour. As he was draping the cloak
around his shoulders, he suddenly felled him with a
powerful blow to the head, and the soldiers rushed in,
killing many Nuktawis and arresting the others.
Among those captured was Darwigh Kadik; he com-
mitted suicide by ingesting a large amount of opium,
promising to return swiftly in a new incarnation. Dar-
wigsh Khusraw himself was interrogated by the ‘ulama®
and publicly tortured to death over a period of three
days, after which his body was exhibited on the gibbet
for a week.

It happened that soon after these events a comet
appeared in the heavens. This was interpreted by
Djalal al-Din Yazdi, the court astrologer, to mean
that the king would be in mortal danger during 7-10
Dhu ’1-Ka‘da 1002/25-8 July 1594. He therefore pro-
posed that a substitute ruler worthy of death be placed
on the throne for the duration of the critical period.
Shah ¢Abbas then asked one of the Nuktawi captives,
Darwish Yisufi Tarkish-diaz (‘‘quiver-maker’’) for
his interpretation of the comet, and he replied that it
was a sign that one of the Nuktawis would soon
assume rule. The monarch countered that Darwish
Yisufl was the most suitable Nuktawi for the throne,
and immediately divested himself of the paraphernalia
of monarchy and seated Darwigh Yisufi on the
throne. At the end of the three days, during which
Darwish Yusufi made use of his glory only to have
himself surrounded by handsome youths, he went
straight from the throne to the scaffold, and Shih
¢Abbas took back his regalia. This curious episode,
illustrative both of Shih ‘Abbas’s imaginative sadism
and of his superstitiousness, has inspired at least two
literary treatments: a short story by the Adhar-
baydjani writer Fath ‘Ali Akhtndzada ( = Akhundov,
d. 1878: Aldanmish kivakib: hekayati Yusufshah, in
Asdrlari, Baku 1987, i, 209-34, Russian tr. Aziz
Sharifov, Obmanutyye zvezdy, rasskaz o Yusuf-shakhe, in
Akhundov, Izbrannoye, Moscow 1956, 29-57) and a
novel by Djalal Al-i Ahmad (d. 1969: Nin wa ’l-kalam,
Tehran 1340 Sh./1961).

Mass arrests and executions of Nuktawis then
ensued in other cities, including once again Kashan,
where the discovery of a list of leading Nuktawis
among the papers of the poet Mir Sayyid Ahmad
KaghT permitted the sect to be uprooted from the area
once and for all. Shah ‘Abbas personally beheaded
Kashi when he was in the midst of reminiscing con-
cerning a previous existence, and then deftly bisected
his headless trunk before it fell to the ground. He had
a further confrontation with Nuktawis during his
pilgrimage to Mashhad in 1010/1600-1; he discovered
that his caravan had been infiltrated by his erstwhile
initiators into the sect, and they were accordingly put
to death in the caravanserai at Kusha. The last
Nuktawl to be executed during the reign of Shah
¢Abbas was the astrologer Mulla Ayaz, put to death in
1020/1611.

Although curiously enough the Nuktawis continued
to regard Shih ‘Abbas as one of their own, discoun-
ting his hostility to them as a sign of immaturity,
many of them found it prudent to take refuge in India.
These refugees included an impressive number of
poets: Wuka‘T Nishapiri, Hayati Kaghani, ‘Al
Akbar Taghbihi Kaghani, Mulla Sifi Mazandarani
(Amuli), Hakim ‘Ibad Allah Kashani and ‘Abd al-
Ghani Yazdi. Adjusting their calculations to make
Akbar yet another candidate for millennarian rule,
the Nuktawis found favour with the Mughal emperor
and assisted him in the formulation of his imperial
cult, the Din-i llahi. One of their number, Mir Sharif
Amuli, even sat on the nineteen-member committee
that elaborated the cult. It is possible, too, that
Akbar’s chief confidant, Abu ’l-Fadl ‘Allami, had
Nuktawi sympathies; a letter from him was found
among the papers of Mir Sayyid Ahmad Kaghi, and
it was he who moved Akbar to write a letter to Shah
‘Abbas, fruitlessly urging on him the merits of
religious tolerance. The emperor Djahingir did not
entirely turn his back on the Nuktawis, but their visi-
ble presence in India did not last long.

A brief resurgence of the Nuktawi movement took
place in Persia during the reign of Shih Safi I. In
Kazwin, a certain Darwish Rida who claimed alter-
nately to be the Mahdi and his deputy gathered a vast
following that allowed him to seize control of the city.
The movement was bloodily suppressed and Darwish
Rida was beheaded in 1041/1631-2. His followers
expected him to return from the dead, and when the
following year they discovered an obscure farrier who
resembled him, they renewed their uprising, with the
same result as before.

This marked the end of the Nukfawiyya as a move-
ment with insurrectionary capabilities. Some thirty
years later, Raphael du Mans remarked on the
presence in Isfahan of a ragged group of dervishes
known as Mahmudis (Estat de la Perse en 1660, ed. Ch.
Schefer, Paris 1890, 87-8), but they were evidently
too insignificant to warrant suppression. Despite its
impressive longevity in the face of repression, the
Nuktawl movement never had a chance of long-term
success, being composed almost entirely of artisans
and literati in an age when the application of tribal
power was decisive (the Ustadjla chieftain Budak Din-
oghli was the sole member of the Safawid military
aristocracy whom the Nuktawis were able to recruit).

A few vestiges of the Nukiawiyya can nonetheless
be traced in post-Safawid Persia. According to
Muhammad ‘All Nazim al-Shari‘a, Sayyid Muham-
mad ‘All the Bab was taught the doctrines of
Nuktawism during his confinement in Maki and
incorporated them directly in his Bayan (Hadida
muhammd, quoted in Karagazli, Nagah-i idza’ ba
manabi®-: Nuktawiyya, 38). This is unproven, but there
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are undeniable similarities between Nuktawism and
Babism: a belief in metempsychosis, extravagant
interpretations of Kur’an and hadith, a claim to have
abrogated the Islamic ghari%a, and a fixation on the
number nineteen. Also in the early nineteenth cen-
tury, the Ni‘matullahi $ufi Zayn al-‘Abidin Shirwani
(d. 1253/1837-38) reports having met Nuktawis who
concealed themselves in the guise of Sufis (Bustdn al-
siygha, reprint, Tehran n.d., 182). A contemporary
researcher, Nar al-Din Mudarrisi Cahardihi, men-
tions having met in Bihbahan a certain Baba Muham-
mad who regarded himself as a Nuktawi, but he seems
to have been nothing more than an isolated eccentric
(Sayri dar tasawwuf, dar sharh-i hal-t mashdyikh wa aktab,
320-1).
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AL-NU‘MAN B. ABT ‘ABp ALLAH Mudammap b.

Mansir b. Hayyian, famous kddi of the Fatimid
caliph al-Mu‘izz li-din Allah {q.2.], of whose
origins and early life little is known. This small
amount of information is insufficient to explain the
exceptional rise and fortune of this obscure jurist of

Ifrikiya after he had entered the service of the new
masters of this province, the Fatimids. As a connec-
tion of the Bant Tamim, to which the line of Aghlabid
amirs were attached, al-Nu‘mian rose rapidly in the
hierarchy of the Shi‘7 state to the high position of
judge-in-chief (kadi 'l-kudat) of the community.

Hence the date of his birth is unknown, as is like-
wise his social position and the calibre of his intellec-
tual training at Kayrawan at the moment when,
towards the end of the 3rd/9th century, the Shi‘t
Berber rebellion broke out, first of all in Little
Kabylia, which was to sweep away the orthodox
dynasty of the Aghlabids [¢..] and end in the founda-
tion, in Ifrikiya, of the Fatimid anti-caliphate. How-
ever, our sources agree on placing in 313/925 his
nomination to the service (kktdma) of the first Fafimid
caliph, al-Mahdi bi ’llah [g.0.] in an office whose exact
nature is unknown. The speed of his adhesion to the
doctrine of the Ahl al-Bayt and also his kunya of Abu
Hanifa make one think that he belonged to the Hanafi
law school, solidly represented at Kayrawan and less
hostile to Shi‘ism than that of Malik. It is more plausi-
ble that he joined the Isma‘ili da‘wa before the founda-
tion of the Fatimid caliphate, as I.K. Poonawala has
shown; referring, in particular, to an old Sunni
source, the Tabakat ‘ulama’ Ifrikiya of al-Khughani,
one of Nu‘man’s contemporaries, he has had the per-
tinent idea of identifying a certain Muhammad b.
Hayyan, mentioned as being among the jurists of
Kayrawan professing the doctrine of tashrik, sc. that of
the masharika, the eastern Isma‘ilis, as being
undoubtedly the father of al-Nu‘min and of conse-
quently correcting Muhammad b. Hayyan into
Muhammad b. Hayyiun.

Thus al-Mu‘izz’s famous judge seems to have been
raised and educated in the doctrine of the AA! al-Bayt
by a father who had already long been won over to
Shi‘ism, before the proclamation of the Fatimid
caliphate in 297/310. This would, moreover, explain
his rapid rise from being the modest kadi of a pro-
vince, Tripoli, to the highest office of supreme kadi in
336/948. It was in fact from that town that the Fatimid
caliph Isma‘ll al-Mansiir [¢.4.] summoned him to his
new capital, al-Mansuriyya, just after his triumph
over the Kharidjite rebel Abu Yazid [¢.v.], the famous
‘“‘man on the donkey”’, in order to appoint him to this
high office, in conditions which al-Nu‘man himself
describes in his Kitab al-Madjalis wa ’l-musayarat: *‘Al-
Nu®man, as soon as he had arrived in al-Manstiriyya,
was solemnly invested one Friday by the caliph, who
awarded him robes of honour woven in the royal
workshops and ordered him to proceed immediately
to Kayrawan, since al-Mansuriyya had not yet got a
mosque which could allow him to lead the Friday wor-
ship in a masdjid djami€ and to give the khutba there. Al-
Mansir had him escorted by the officers of the guard,
who accompanied him, with drawn swords, all the
way along both the outward and the return journey.
Some days later, the caliph sent a written mandate
(tawki®) to the chancery where a nomination patent
(‘ahd) was made out appointing him kidi of al-
Mangiiriyya, al-Kayrawan, al-Mahdiyya and other
towns and provinces of Ifrikiya.’’

Al-Nu‘man’s elevation to the most coveted position
amongst the body of fakiks thus coincided with the
consolidation of the state and of Fatimid power, after
the crushing of Kharidjism, as also with the enfeeble-
ment of the Sunn party and the deterioration of rela-
tions between the central organisation of the Isma‘ili
da‘wa at al-Mansiriyya with the Karmatis of
Bahrayn. The reform of Fatimid doctrine undertaken
by al-Mahdi immediately on proclamation of the





