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his Bulletin is primarily designed to facilitate communication between
those among us engaged in Baha'i Studies.It is hoped that it may evolve into
the Bulletin of an Association for the Study of the Babi and Baha'i religions

(or the like), include contributions irom both Baha'i and non-Baha'i academics,
and te befittingly published rather than photostatically reproduced.

The success of this Bulletin, which has the blessing of the National Spiritual
Assexbly of the Baha'is of the United Kingdom ( though they are not responsible
for any of the views expressed within it ), obviously depends on your support
and willingness to contribute.A steady and sustained flow of scholarly contrib-
-utions is vital especially since there are so few of us.The following list is
interded only to serve as an indication of the nature and scope of contributions
which would be welcomed-:

a) Articles or short notes and studies whether, historical,philological,
sociclogical or theological,etc. )

b) Biblicgraphical essays or notes,

c) Copies of generally unavailable letters or "ablets™ of the Bab, Bahafu'llah,

CAbdu?l-Baha or Shoghi Effendi whether in the original language(s) or in

translation,

Kotices of recently published books or articles or reviews,etc: it would be

particularly useful to receive notice of the now numerous publications in

English,French,German,Persian and Arabic,etc., that are becoming available

in many countries of the world.

€) Previously unpublished notes or documents.

f) Reperts of work in progress or of seminars and conferences relating directly
or indirectly te Baha'i studies.

411 subscriptions and cemmnications should be addressed to-: Mr,Stephen Lambden,
77 Rotkwell Rd,Gosforth,lewcastle upon Tyne.¥

Editorial

¥az I take this opportunity to apologize for the delay in issuing numbers
2 and 3 of Volume 1 of this Bulletin.The reasns for the delay have basically
been that I Lave waited to receive articles promised but which never material-—
~ized and the time involved in Mrowing together' something of a 'space~filler!?
article on Antichrist—Daiizl in two parts.

Despite the enthusiasm with which this Bulletin has been received there has been
& lamentable lack of suppert in terms of contributions.Many of us, I know for a
fact, are in possession of many texts and documents of great importance which should
be shared,There has glways been a tendency among Baha'i intellectuals to covet
unpubliished—— and even published— materials of importance for Baha'!i studies.This
is a great pity inasmuch as Baha'i scholarship cannot flourish unless there is a
real sharing cf important primary sources.We may all be busy but it does not take
much time to post off a few pages that might have been lying around and which :_ -
could well be of interest at least to some readers of this Bulletin. :

Stephen Lambden (Ed).

‘% Plezse note that it has been found necessary to raise the price of the
Bullistin.Fostal costs have gone up and the length of each issue has tended
to increase.Zach issue has so far cost more to producs and mail than the
earlier subscripticn rates,Subscribers when renewing their order should
pay according to the following rate: U.K. £2,00. Europe. £2,50.p. Rest of
world/ US4, £3.00 ( or equivalent) per issus.

The Baha'l interpretation of the Antichrist~Dajjal traditions.

Having sketched some aspects of the Antichrist-Dajjal traditions in
(largely) Christian and Islamic sources we may now turn to their (Babi.)
Baha'l interpretation. 138. ~ Firstly, those Biblical texts that relate to
the Antichrist tradition may be commented on along with a few notes on the
figures thought to be referred to in them and who are believed by.Baha'Is
to be manifestations of the Antichrist idea.

Mirza Yahya and Siyyid Muhammad; the Son of Perdition and the
Antichrist. ) _

Mirza Yshya who was entitled Subh-i Azal ( The morn of eternity, ¢.1830-
1912) was one of the half-brothers of the founder of the Baba'l movesent,
MIrza Husayn °A11 Baha'u'11zh.The son of one of the concubines of Mirza Buzurg-i
NGrT (d.1839) he was only 13-l years old when Siyyid AT Muhammad the Bab
Ydeclared his mission' in Shiraz (Iran ) in 1844.A.D.He,like }‘113 half-brother
Bahatutllgh, became a Babl ( follower of the Bab) and, though not one of the
Netters of the Living? ( Huruf-i Hayy ) or prominent disciples of the Bab,was
generally recognised as beJ:.ng the ;xominal head of the Babl commmity after the
execution of the B3b in Tabriz in July 1850.His leadership of the Babl community
proved to be largely ineffective for,on receipt of the news of his master’s martyrdom
he,at least in Baha'I sources, 1s said to have fled in disguise from Tihran to
Mazandaran and to have remained for several years in a state of marked digsimul~
-gtion. 139. Assuming various names and disguises he eventually joined Baha*u'llah
and his close companions at Kirmanshah in 1853 Journeying with them to Baghdad 1,0.
where they had been exiled after the Babl attempt on the life of the Shah in 1852,

Shortly after his arrival in Baghdad Mirza Yahya assumed the name Haj! “AlTy-1
Lash-Furish ( implying that he was a silk dealer ) and forged links with Siyyid
Miuhammad Tsfahanl (d. 1872 ) a B@bI then resident in Karbild. 41* Siyyid Munammad
is.represer-xted in Baha'l sources as being, even at this early sta.ge,antagonis{.ic
towards BahZ'u'llah,He is represented as an evil schemer who fanned Mirza Yehya's
jealousy of his half-brother's growing prestige. *2° While Mirza Tehyi as head
of the Babl community apparently elevated Siyyid Muhammad to the ranl.( of First
Witness of the Bayan' (BabI movement) Bahatufllsh a; wo shall see,later excommumni- .

" wcated him ( sometime between 1863 and 1866).For Baha'ls Siyyid Muhammad has come

to be regarded as one of the most notorious manifestations of the Antichrist
idea.

Due in large measure to the dissension and corruption within the BzbI commumity
in Baghd3d and elsewhere in the early 1850's Baha'u'llagh decided to withdraw to
Kurdistan,initlally contemplating no return: o



"In the early days of our arrival in this land( Iraq) when We discerned
the signs of impending events,We decided,ere they happened,to retire,
We betook Ourselves to the mlderness and there, separated and alone,led
for two years a life of complete solltude..By the righteousness of God!
Our m»hdrawnl contemplated no return,and our separatlon hoped for no
reunion.

During Baha'u'llgh's absence from Baghdad (1854-1856) Mirza Yahya failed
to exercise an effective or charismatic leadership.That this was ;o may per-
~haps be highlighted by the fact that some 25 prominent B'é'b'{s,‘ including
Mulla Mukhawmmad Zarandl (d.c.1892) the Baha'I poet and historian,claimed
to be di;ine incarnations or aspired to special leadership. L. The erudite
Mirza Assad Allzh of Xhily named Dayyan by the Bab is,in certain sources, said
to have made such a claim and to have written a treatise in support of it which
he had presented to Mirza Yahya.The latter,whose ability to answer doctrinal
questions had for some provan.to be inadequate,wrote in response a work entitled
Hustavclz (Sleeper Awakened') in which Dayyanwas denounced in the strongest terms,
Then, shorr.lv after Baha'utllsh's return from Baghdad at the bidding of the "Mystic
Source™, Mirza Yahya had Dayy3n executed by his servant Mirza Muhammad Mazandarani. .
Again,around the same time Mirzi Ya.hya is said in Bahatl sources to have been
the instigator cf the murder of & cousin of the Bab named Mirza A1 Akbar and to
have prompted ¥irzd Agé Jin to make (another) attempt on the life of the Shah. 145,
He is thus pictured in Baha'l sources as an immoral rmurderer or one whose main
concern was to consolidate his position in the BabI hierachy- a position he was
to occupy in order to divert hostile attention away from Baha'u'lizh.

The Bab, during his stay in Isfahan in 1846-7 took a second wife by the name of
Fatima, the sister of Mulld Rajab °Al¥.He forbade marriage to either of his wives
after his passing.Mirz3 Yahyd however, married the Bab's second wife in about 1853
and gave her a very short éime later to his accomplice Siyyid Muhammad.These forbe
~idden marriages are regarded by Baha'ls as the abominable gcts of two men who. - :
were satanic in character.Such deeds are catalogued in detail in a good many of
the writings of Bsha'u'llsh and his followers in which the evils of Mirza Yahya
and Siyyid Muhammad are exposed, ' )

Having returned to Baghdad in March 18,6 BahatutllZh set about attempting to
spiritually regenerate the confused and decadent BabI community.He wrote ,» as he
had done since 1853 when he had a mystical experience in Tihran,sometimes lengthy
"tablets™( alwah ) containing thinly veiled epiphanic claims.Many prominent Bable
were attracted to him until in late April 1863 on the outskirts of Baghdad on
Toute to Constantinople where he and other BzbIs had been exiled,he claimed the
specific allegiance of a small group of his close companions~~ exactly what his
clains were gt this stage is not entirely clear thdugh it is likely that he claimed
to be the expected '™Him whom God would make manifest?( Man Yushiruhu'tllzh) mentioned

—~

in the Bzb's Persian Bayan and elsewhere.Mirza Ya.hy;, who may not have been
in Baghdad when Baha'u'llah made his claims slightiy more explicit to his
admirers, joined his half brother at Mosul and,like Siyyid Muhammad, journeyed
with him to the Sublime Porte.At this time or in 1863 and for. another three
years or so,Bshatu'llah's claims do not appear to have been widely known or
understood by the majority of BabIs.Though there was widespread disillusionment
with Mirza Yahyasleadership it was not it seems until 1866 that it becams
widely known that Bsh3'uf1l3h had condemned his half-brother and claimed to be
Man Yuzhiruhutllzh,Only later did Mirza Yahya and Siyyid Muhammad come to be
fully recognised by the Baha'ls as the _‘Ejﬁj((}og) and Mzjui (Magog) or the
twin evil manifestations of the emergemt Baha'l phenomenon,

In 1863 Bah@'u'llzh and his companions were again exiled to Adrianople where
they remained for almost 5 years and where the intrigues of Mirza Yahyz and
Siyyid Muhammad came to assume critical proportions.Bahat'l sources m‘;intain that
during the early Adrianople period (1863-1868) Mirza Yahya made several attempts
to poison or have Baha'utl1sh killed.As Baha'u'l1zh's charismatic leadership and
claims became more and more explicit his half-brothers dwindling prestige appears

to have led him to adopt desperate measures in order to reassert his authority.

In his Surat al-Ahsab (c.l864-5) Bshatufllah represents himself ss the one whose
coming was predic{,éd in both the Qur'an and the writings of the Bab.Such claims

were specifically communicated to MIrzd Yshys and Siyyid Muhammad in a letter of
BahZtu'lldh known as the Sirat al-Amr (c.lé65 ).They were r;jected and Bsha'™u'llsh
withdrew to the house of RigE Big where he remained completely cut off for several
months ( about March-May 1866).The goodsof what became the Baha'l and Azall facticns
were separated during a period referred to by Baha'u'llah as the Mmost great separat-
~ion" which took place during the "days of stress® ( M_@).M‘;‘

Baha'u'llsh,in most of his major letters (“tablets" ) written after the "most great
separation"(1866) makes explicit reference to the corruption and ungodliness of Mirza
Yahya and the " detestable Siyyid(Muhammad)".A veritable interior 'battle of Armagedd-
-0;1" ensusd as may be gathered from ;. perusal of Bah@''ll3h's lengthy apologia the
Kit3b-i BadI®( c.1867) and his Lewh-i 5irdj (c.1867). 2°°°4 little more than a year
after emerging from his self-irhpos;d Moccultation® in the house of Rid'é Big Siyyid
Muhammad and a certain Mir Muhammad-1 MukarI ( who fregquented both the Azgll and |
Baha'l camps ) arranged a confrontation (mubzhils) betwsen Baha'u'llZih and Mirzad
Yahya.The latter however,failed to appear at the mosque of Sultan Selim at the app-
-ointed hour ( around dumgust-September 1867) .being thus discredited in the estimation
of many.This episode is referred to by Bah&'u'llah in a number of his writings, most
notably ( as its title suggests) a letter addressed to Mulla Sadiq—i Kurasanl nown
as the Lesihoi MubZhila, *0-°



Instead of confronting his half-brother whose ascendancy was by 1867 becom ing
more and more cbvious Mirza Yahya sent petitions to high ranking officials in
Adrignople and elsewhere with ) the intention of discrediting him.He apparently
sccused Bahatu'tllah of appropriating his government allowance to the extent that
his ( now separate ) family were on the verge of starvation,Such representations
along with those of Siyyid Muhammzd and Zqz Jan Big-i Khamsa'I an Azall ex Turkish
srtillery officer and the marked hostility of Haji Mirza Husayn Khan( the Persian
azbassador at Constantinople)succeeded in evoking from Sultan SAbd al-Azlz yet
ancther decreee of banishment.In 1868 Bahitu'llah and his companions were exiled

®sxka in Ottoman Syria and Mirza Ya}.lyE and others were sent to Cyprus.

The banishment of Bahafu'llah and Mirza Yahya to separate places did not put a
stop to the Bzha'l ~ Azall controversy.A number of Azalls, including Siyyid
Maharmad and KqB Jn Big,were exiled to °AkkE with BahZ'u'llsh and the Baha'ls
just as a few Banz'ls,smong them the famous Baha'l calligrapher Mighkin Qalam,
accor med Yanya and his family to Cyprus.Some two and a half years after their
arrival the Akka exiles were released from strict confinement inasmuch as the
citadel of CAkkZ was taken over for military purposes in 1870. The AzalIs began
feeding malicious reports to their captors and tensions started to errupt.Bzhatu~
~11zh attempted to restrain his followers but did not succeed in preventing about
7 of them banding together and murdering at least three AzalYs.Siyyid Muhamnad
Aq3 J&n Big snd a brother-in-law of MIrz3 Yahya named Mirzd Rida-Quliy-i Tafrishx
were siaughtered in January 1872.This eplsode not. only endargered Bahatu'llahts
life and stained the amnals of Baha'l history but served to increase that Bahati-
Azall controversy which,though the AzalIs are pract:.cally non-existent,continues
to the present day. 152

Mirza Yshya remained in Cyprus until his death in 1912.Though he had written a
great deal and appointed an Azall hierachy and successor-his support lad dwindled
ta such zn extent that he was buried according to the Muslim rite.Shortly before
his own passing Beha'utilah in his Lawh~i ibn-i Dhi® (¢.1890-1) bemoaned the
actions of his half-brother in the following terms:

N Alas, zlas, for the things that have befallen Me!?
By God! There befell Me at the hands of him whom I
nurtured (Mirza Yahy3),by day and by night,what hath "
ecaused the Holy Smrlt and the dwellers of the

Tabernacle of the Granduer of God,the Lord of this
wonderous Day,to lament.® 153.

Behg'u'llsh claimed to be the return of Christ in many of his writings composed
during the Adrianople( 1863-8) and CAkKE (1868-1892) periods of his ministry.On
the other hand Mirz& Yanyi and Siyyid Muhammad came to be seen by Baha'ls as
ranifestations of the Antichrist idea uhoée appearance was predicted in the Bible.

c

-

More specifically,Shoghi Effendi,the Guardian of the Bzha'l Cause from 1921~
1957 whose exposition of Baha'l scripture 1s regarded by Baha'Is as infsllible,
has identified Mirza Ya.}‘ya with the "son of perdition" mentioned in II Thess.
2:3f and named Siyyid Muhaxmad the Antichrist of the Baha'i Dispensation. 54+
Shoghi Effendits 1dent.1f1cat10n of MirzE Yahy& with the ™ son of perdition"
of IT Thess. 2:3ff agress with that of the Bah;—a'i' poet and writer Mirza Ca1l
Ashraf of Lahljan known as ®Andallb.He had met the orientalist E.G.Browne in Yazd
(Iran ) in 1888 whom he not only encouraged to visit Bshatu'llah at CAXXKE but for
whom he wrote a Persian tract shortly before Bahatu'llsh's passing in 1892, 155.
In this apologetic work SAndalTb applies a large number of Biblical texts to the
Beb and Bghatu'llah and thinks it obvious that IT Thess 2:3ff refers to the evils
of Mirzi Yshya.He wondered how Christian missionaries { whom he incidertly thought
were the faise prophets mentioned in Matt 2;,:24 )} could fail do discern this speeific
prophetic allusion.Was not the evil Yahya, the "man of sin",destroyed by the "breath®
(= creative word of Cod/Bahatu'llzh) oi‘ his half-brotherts mouth? (refer II Thess 2:
8 ). So both ®Andal¥b and Shoghi Effendi maintained. 156.

Though it is not as obvious as ®pndallb imagined that II Thess. 2:3ff refers to
Mirzd Yahya ( we shall see below that this pericope was referred to Karim Khin Kir-
manT by “Abd al-KarIm TehranI )the following alleged correspondences probably conte
~ributed to the identification-:

1) Since Bsha'u'llzh was the return of Christ_who is to destroy the Mscn of perdit-

~ion'by the breath of his mouth Mirzi Yahya as the arch enemy of the returned
Christ must be the "son of perdition™.Bahafufllah defeated his half-brother
Mirza Yahya by condemning ﬁim in his writings or ( as CAndalib pointed out)
through the brelath of his mouth.cf. the Mﬁ

2) According to II Thess 2:4 the ™ son of perdltion“ is to " exalt himself against
every so-called god" and seat himself " in the temple of God,proclaiming himself
to be God".This might suggest to the Baha'l exegete Mirzi Yahya's epiphanic
pretensions and his condemnation of other claimants to diviné status including
Bahatutlldh himself,That the evil one should seat himself in the temple of God,
could also be taken to predict MIrzz Yahya's usurption of Bahatu'llzh's claim
to divinity: the word temple as haykal { as it is in certain Arabic translations
of II Thess 2:8) suggesting sting not Jerusalem but the physical body of the maxufes—ls,(.
~tation of God ( M@}_ Y.ef, Bahitutllgh's Surat al-Havkal ¢.18737 . .

3) The "lawless one",accordmg to IT Thess 2:9,is to appear by the M"activity of
Satan™ just as Mirza Yehya was thought to have been deceived and prompted by
the satanic Siyyid Muha.mad

Modern Biblical scholars have identified a number of OT texts that( though

Paul does not directly quote them) seem to lie behind II Thess 2:1ff.i.e. Ezek.
28:2ff, Isa 14:12ff, Dan 11:36,The passage has been thought by some {o have been

influenced by Caligtda's attempt to set up an effigy of himself in the Jewish Temple
in Jerusalem ( destroyed in 70 A.D.)and it is of interest to note that Isa 14:12ff

( which the author of II Thess drew on and which is identified as a funeral lament
or mashal over the king of Babylon-—perhaps Nebuchadnezzar or Na.’boxu.dus)ha bsen

applied by a few of the church fathers to the Antichrist and by a few Baha¥l writers
to Mirzs Yahya:158-
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Mow art thou fallen from heaven, O Day Star, son of the Dawn!

(Heb = 1N 139571 ) .How are you cut down to the ground, you

who laid the nations low! You said in your heart, T will

ascend to heaven; gbove the stars of God I will set my throne 159
on high..I will make myself like the Most High ( 1179y ).n 159

What in this text evidently led to its application to Mirza Yahya was the
phrase "Day star, son of the Dawn™ ( the Hebrew 6j"’D suggests the morning
star and 71719 the dawnjcf. LXX eosphoros and Vulg. Lucifer )for dawn or

. morn, Arabic subh,suggests his title Subl}-i Azzl, 'the morn of eternity!

cf. for example, the Arabic translation of the OT published by Richard

Watts in 1831 where Isa 14:12a reads: perd| A Il G b S
=Ll 5 52 160,

Though BahZ™u'113h does not,as far as I am aware,himself apply either II Thess.
2:3ff or Isa 14:12ff to his half-brother he does,in at least two of his writings,
refer Amos 4:13 ( which describes the majesty and ommipotence of God as judge and
controller of nature) to the circumstances of his own mission and to his eclipse
of Subh-i Azal.

In a iengthy Persian Mtablet? of the CAkia period perhaps written in the late
18801s BahZtu'lldh,after applying various passages from the Bab's writings to
kimself as the concealed yet "most great announcement”(cf.Qur!an 78:2 ) and quoting
and ccrmenting on a number of Biblical texts ( Mk 13:32/Matt. 24:36, Joel 2:11b,Jer.
30:7a, Psalm 106:90 and Isaish 40:9~10a ),refers to Amos 1:2 and 4 :12b-13. 61 The
translation of the latter text which is quoted in Arabic is as follows:

"Prepare to meet thy God, O Israel, For,lo,He that formeth the
mountains and createth the wind,and declareth unto man what is
his thought, that maketh the morning darkness( ) 3
’ \1\7 ) and treadeth upon the hi laces of the eerth( s~

2,W1) the Lord (  ¢$22),the God of Hosts Seimdt &)
iﬁis name." 162. ’ :

Bshatu?llzh comments on this text in Persian.He states that it refers to his
disclosure of his hidden majesty around the year 80 (thamanina) or 1863-%.A.D.
(= 1,280.A.H1The " high places of the earth" ( glossed in Persian as J\'V ~dy
o)) signifies the " great city® (ogse 5232 ) or Constantinople(Istanbul)
and ™ these regions” ( 3\ bl <% ) or the area around ®Akka and Mt.Carmel/
Haifa in Syria (Palestine). The "Lord of hosts" is Bah@'u'l1&h himself who
after 1863 or 1,280.A.H. made Mirza Yahyd the " false dawn" ( ﬁ-,)')L{C‘-“" )
darimess.The Arsbic of Amos 4:13b, "L .adl Jous 1s evidently taken to be
an ellusion to Subh-i Azal for BahEtuillih understends ~odl to imily v
in terms of his "spiritual defeat¥ of Mirzd Yahyd during the Adrdanople and Ak

periods of his ministry. )

9.

In his last major work the Lawh-i_ibn-Dhi'b (c.1890-91) Bsha'u'llzh again

quotes Amos 4:12b-13 in (identical) Arabic translation and adds some corments
in Persian:

" He (Auos) saith that he maketh the morning(  _~o5 ) darkness( ~JU)
By this is meant that if,at the time of the Manifestation of Him who
conversed on Sinai ( _sb ¥ ,i.e. Bahatu'llih's proclas ation
of his mission) anyone were to regard himself as the true morn( 2=

J>Lo ) he will through the might ( <>38) and power( <55 ) of God
be turned into darimess( §:,U ). He truely ( i.e, MIrza Yahya)is the
false dawn ( 3 2~ ),though believing himself to be thd true one
(  $>L~ ). Woe unto him,and woe unto such as follow him (i.e. the
AzalTs ) without a clear token from God,the Lord of the Worlds.® 163.

After quoting a few passages from the book of Isaiah Baha'u'llzh goes on to
state that these Biblical texts, which he has quoted in illustration of his own
greatness and divinity and the falsity of such other claimants as Mirza Yahya,
stand in"no need of commentary " being as "shining and manifest as the sun“: 164.

The allusion to Subh-i Azal can readily be discerned.Then,lmderlining the fact
that Biblical ( and other) texts he has quoted point to his own exalted station
and not to the pretensions of Mirza Yshya and the Azalls Bah@'u'llzh exhorts
mankind to fear God and give no heed to the breakers of God's covenant:
" Say: Fear God, O people, and follow not the doubts of such as shout

aloud, who have broken the covenant of God and his Testament,and

denied His mercy that hath preceeded all that are in the heavens and

all that are on earth," 165.

Baha'ut1lah thus himself applies Biblical texts to the matter of his eclipse
of Subh~i Azal the nominee of the Bab.Though he does not apply such texts to the
person.of Siyyid Muhammad he does condemm him in a large number of his writings.
It is of interest té note that though Baha'u'llah rebuked those Baha'Is who murd-
—ered Siyyid Muhammad and other Azalls in °Aka  in January 1872 (see below) he,

: "in his al-Kitab sl-Agdas (¢.1873) not only refers to Mirza Yahya as the "dawning

place of deviation"(ubr/-‘“r E;U“’ )but appears to speak of Siyyid Muhammad's
death as an act of God.He writes in the latter conmection: ™ God veril},hath
taken the one who led youl Mirza Ya}}ya] astray" ( ,‘Jf).:f Uod}[‘ 5 )6).166'
Many of Mirza Yshyats evils are,in Baha'l scripture and by Baha'l writers,attributed
to Siyyid Muhammad the Antdchrist of the Baha'l dispensstion.CAbdu 11-Bahd has describ-
-ed the r'ela.';ienahip between them as like that which exists between the Msucking
¢hilan( Mirza Yahys ) and the " much prized breast" (Siyyid Muhammad) of its mother.
Similarly, Shogl'.ii Effendi in his book God Passes By (19AL) reéers to Siyyid Muhamme
-ads manipulation of Mirzi Yal'}yﬁ in the following terms: )

% The black-hearted scoundrel who befooled and manipulated this vain and flaccid
man | MIrza Yshya] with consummste skill and unyielding persistence was a certain
Siyyid Muhammad,.. notorious for his inordinate ambition,his blind obstinacy and
uncontrollalf%g jealousy..that living embodiment of wickedness,cupidity and
deceit, " .

167.



io

The { proto-) Antichrist and associated imagery in the Apocalypss.

Though Baha'u'llah was,as will have been evident,familiar with the

Bible and not infrequently quoted it he only rarely refers to the
Revelztion of John. 169. ®Abdu*1-Baha however,held the Apocalypse to

be a truely inspired work and,often in response to questions from
cccidental Bgha'Is,wrote detailed commentaries on many of its verses.lr’o'
Indeed, one of hils earliest communications to the Baha'Is of America
censists of @ " rewritten midrash™ on Rev 21:1-7 in the course of which

he writes, ™ This 1s the truth and what truth is greater than the Revelation
of St.John the Divine?" 171+ Shoghi Effendi similarly,in a letter to R.J.
Moffett expressed his conviction that, "The Book of Revelation is a very
important book and very important in teaching the interpretation of Biblical
passages to Christians.® 172

4s _S_h'i'cI theasophists and divines fostered an esoteric and at times gsbbal-
-istic Qur'anic exegesis which may be traced back in Imamite circles to the
learned sixth Imih, Ja®far S&diq (d.c.765.4.D.) so have many Shaykhis,BapIs
and Baha'ls given great impc.artance » especially when dealing with eschatolog-
-ically orliented materials, to an allegorical or ! spiritual? hermeneutic.
The BahZ'I interpretation of the Apocalypse 1s not infreguently almost as
gbstruse in its allegorically oriented exegesis ( or one might say eisegesis)
as the fantastic imagery of the seer of Patmos is bewildering. During his

tour of the West “Abdutl-Bahd summed up his own approach to the Book of Revel=-

—~ation( and indeed the Bible as a whole) when he said: " The Revelstions of
St.Jchn are not to be tsken literally but spiritually,.® 173. Every word of
the Apocalypse has profound significance and, in “Abdufl-Bsha's opinion,
enshrines cryptic prophecies of events in ( for the most part) Islamic and
BzbI-Baha'l history.Though certain texts are given a non-literal M outer®
as well as an esoteric or Minner" interpretation others allude to concrete
higtorical events associated with the rise«Islam and the missions of the Bab
and Bahatu'llzh, 174 phe Baha!I interpretation of the Apocalypse overrules

those texts that imply its imminent (lst-2nd century) fulfillment or realizat-

—ion in favour of a mystic,gabbalistic and futuristic interpretation that at
times calls to mind the Biblical exegesis of the Qumran sectaries. »1°°

It will not be possible to discuss here the details of the Baha'i interpret—
of the Apocalypse— even with respect to those images or texts of interest in
connection with (proto-) Antichrist imagery.The source materials are in fact
widely scattered and to some extent unpublished.Many oral stetements about the
significance of verses or chapters within the Apocalypse were made by ®sbduti-

" . ~ions.

Bzha and Shoghi Effendi.They were sometimes noted down but remain for the
most part in MSS and unavailable. +7°°

From at least as early as the 1890's such oriental Baha'l writers as Mirza
b al-Fa.dl Gulpaygani (184L-1914) the father of the Baha'l interpretation
of the Bible and Hagl Mirza Haydar CA1T (d. 192L) were © unsealing"® the
mysteries of the Apocalypse 177, American converts to the Baha'!l movement
have from the beginning shown a great interest in the interpretation of the
Book of Revelation.In this they were much encouraged by Ibrahim George Kneir-
~2lla (184,9~1930) their first teacher who may be regarded as the father of
western Bah3'I Bible speculation—Kheiralla was much influenced by AbW al-Fadl
who himself had a great effect on Baha'!I Bible speculation when he visited ’
America during 1901-190/ at the command of ©gbdu t1-Baha. 178. Though during
most of the ministry of Shoghi Effendi ( 1921-1957) interest was centered in
missionary success and administrative efficiency rather than creative Biblical
interpretation or detailed study of Baha'I doctrine and history the last
twenty years or so have witnessed something of a rebirth of interest in the
Apocalypse among American Bahat{s. E.Marsellats Quest for Eden 175. paved the
way for the publication of R.J.Moffettts New Keys to the Bock of Revelationleo'
and most recently R.F.Rigg!s complete commentary on the Apocalypse entitled
The Apocalypse Unsealed. 18l Cppauti-Banats hope that Baha'Is would become
sufficiently spiritually mature to be able to fathom the mysteries of the
Apocalypse for themselves has,one might say, found something of a realizationm.

182,

What now follows is a summary, based on the abovementioned sources, of ths
Baha'I interpretation of those parts of the Apocalypse that have been thought
o contain (proto-) Antichrist imagery or which relate in their Bahat'I inter—

~pretation to aspects of Baha'l understanding of the Antlchnst—Da:j al traditi-
183,

1) The two witnesses and the beast from the bottomless pit (Rev 11:1-14),

®Abdu 11-Baha delivered, during his ™ired moments" at table during the
years 1904~6,a large number of discourses some of which were recorded and 18,
{ at least) two of which interpret chapters 11 and 12 (: 1-6 )of the Apocalypse.
Though there are earlier and sometimes conflicting Baha'l interpretations of
these central chapters of the Apocalypse ©gbdutl-Bahats interpretation has
determined their subsequent Baha'l exegesis—CAbdutl-Bahi appears to have drawn
on such imterpretations of the Apocalypse as may be found in the writings of
MIrza MbG al-Fadl and other early oriental Baha'l apologists. ®* Rev 11:1ff,
taken as a propl'ieey of events within ( for the most part) Isldmic and BabI-Bahi'ti
history,may be summed up as follo:rs:
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The measuring of the Terple(1l:1-2) signifies the determination of the true
condition of the ™ mystery of those holy souls who dwell in the Holy of Holies
in puri ty and sanctity". Not measuring the outer court of the Temple which is
glven over to the nations for 42 menths indicates the gentile or Islamic
cccupation of Jerusalem in the 7th century A.D. for 1,260 years ( 42 months=
1,280 days =1,260 years; one day= one year on the basis of Ezek.,4:6) or from
b22 A.D. mbil the time of the Mmanifestation" of the Bab in 184%.4.D. (=1, 260
A.H.).Alternatively,or in a deeper sense, Rev.11:1-2 indicatesthe eternal
spiritual validity of the essence of rellglon {= the Holy of Holies) as opposed
to the abrogation or modlflcation of the outer form or social laws of religion
(= the Holy City).

The two witnesses (ll 3-6) are the prophet Muhammad and Imam CA1T(d.661. )

whose “e.nglCus cycle,the "cycle of the Qur'at) lasted for 1,260 years(cf.
zbove}= they are also the "two olive trees® and the "two lampstands"(ll L).

The " fire™ that came out of their mouths and consumed their enemies signifies
their tea.ching and law the rejection of which results in destruction for "all
their enemies were vanquished,put to flight and annihilated".That they have the
power to stop the rainfall,turn water into blood and sm:.te the earth with plagues
is indicative of the exalted soverignty of Muhammad and °nr; stheir comtrol over
the dispersal of the bounty of their laws and teachings, thelr power to destroy
nztions and their right to educate the ignorant masses by force. 187.

The beast vhich rose out of the bottomless pit and which waged war on and slew
the two witnesses (11:7f) is the Umayyed dynasty of Caliphs which rose out of
the bottomiess pit of error against the religlon of Muhammad and the reality
of CMIn ( i,e. against ShI°I Islam as Bahz'Is understand it ). This bsast or
these Caliphs waged a ¥ spu-ltual war'® againgt the "love of God" by flouting
the divine lzws and teachings.As a result the ™ religion of God" became as a
¥lifeless body without spirit®.The corrupt Umayyad ™ beast" gained control of
Jeruszlem and Syria or "Sodom and Egypt" where true religion ceased to be practe
~iged or where " our Lord was crucified"(11:8),It remained as a " lifeless body"
until the advent of BEbism after 1,260 years ( 31/2 years=,2 months=1,260 days,
= 1,250 _yesrs= 1, 250.AH. or 184, A D.cf, above )when the "two witnesses" Muhammad
and CAIT ( spmtua..ly) returned in the persons of the BZb and his leading disciple
Haji Mulla Muhammad ‘ar Barfurtushl( Quddus).Though brought back to life again
the two witnedses were summoned by a %loud voice™ to come up hither or attain the
glory of martyrdom (11:11., there were both in fact martyred).Even"their enemies®
testified to the greatness of their perfection.The " great earthquake® is that
which took place in Shiraz after the Bab's martyrdom in July 1850.In it many people
suffered and were killed.Thus came to an end the Msecond woe" of Babism which
followed the " first woe™ of Islim.The ™ third woe”, the mission of Bahat '%lah,
occured shortly after theMsecond wos™ of Babism (ll:lb,.cf. Ezek, 2:3 ). 8 .

2) The womsn, the men-child and the great red dragon (Rev, 12:1ff),
pbdutl-Rahats explanation of the first six verses of the 12th chapter of

the Apocalypse is again largely oriented around the Umayyad oppression of
189.

ShI°T IsiZm:

The woman clothed in the sun (11:1-2) is M that bride, the Law of God that
descended upon Muhammad® (cf, Rev 21:1ff) Her being clothed in the "Sun" and

the "hoon™ signifies the kingdoms of Persia and Turkey which were under the

shadow of Qurt&nic law.The " crown of twelve stars® on her head symbolizes the
twelve Imzus of Ithna Asharl ShIT Islam who promoted the ™ law of Muhammad®
like 7 stars shining in the heaven of guidance®™.The anguished cries and Birthpangs
of the ™woman™ are indicative of the affliction or agony of the law or reality of
Sh_LCI Is13m the perfection of which came about with the advent of the QAtim or the
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Bab,Due to Umayyad and neo~Umayyad surression of -.)hl Ism the Bab or the
Man-child of the woman and the twelfth Imam remained in a state of occul~
~tation (ghayba ) until the proclamlation of Babism aimed at the destruction
of the "great red dragon" (see below) of neo-Unayyad corruption ( this at least
appears to have been what ©Abdutl-Bahd@ had in mind when he commented on Rev 12:
2 despite the Baha'l denial of the e;astence of the twelfth Imam as the son
of the eleventh Imam al-Hasan al- CrekarT).

The great red dragon (12:4ff)symbolizes,as indicated,the dynasty of the Umayyads
" who dominated the Muhammedan religion™.Its'seven heads™" and. en crowns" signify
seven countries and dohinions controlled by the Umayyads: (1) the Roman dominion
around Damascus,{2) Persia,(3)Arabia, (L) Egypt,(5) the dominion of Africa around
Tunis ,Morocco and Algeria,(6) the dominion of Andalusia or Spain and (7) the
dominion of Turkistan and Transoxania.The'ten horns" of the "great red dragon'
are the names of the Umayyad Caliphs counted without repitition and including,
though not actually an Umayyad Caliph, AbU Sui‘yan ibn Harb(d..6584.D.) a bitter
enemy of the prophet Muhammad and father of lufawiyaIwho is usually counted as
the first of the Umayyad Caliphs.i.e. (1) 4bu Sufyan, (2) Matawiya I (661-680)+
Mu'awiya II (683-68L),(3)YazId I (680-683)+ Yazld IT (720-724)+ YazId TII(744),
(4)Marwan I (68&—685) Marwan II (T44-750), (5),%4bd al-Malik(685-705),(6), al-Walld
I (705-715)+ al-Walld II(743-4),(7)Sulayman (715-7), (8)CUmar (717-720), (9)Higham
(724=743) and (10) Ibrahim (744).That theV'great red dragon" slew a third of the
Wstars of heaven" means that the Umayyads froim MutawiyaI to Marwan II slew a
"third part of the_lineage of Muhammad who were like the stars of heéven“ for the
second to fifth Imams ( Imam Hasan [d.669],ImAm Husayn [d.680]),Imam “A1T Zayn al-
¢RoidIn [d.c.712] and Imam Muhammad el-BZqir [d.*731] ) were their contemporaries
( omitting that is,the first Imam, Im 417 who was assasinated by a Khajirite in
661.A.D., and bearing in mind that ShI "1 sources attribute the death of most if not
31l of the Im3ms to the intrlgues of the Umayyads and CabbEsids ) .Its standing before
the woman about to deliver indicates the Umayyad effort to supress ShIi“ism or put
the Imams to death in the light of their fear that the Hesslaﬂ_m al-03tim bifl-
ihid or "Twelfth Imam" would arise and terminate their rule.

The man-child (12:5f.cf.above);ss we have mentioned,signifies the Bab who claimed
to be the Qatim or "welfth Imam" borne of the "Law" or the pure tree of Shi 1°1
Islam.His "rod of iron" is a sign of his "divine power and might" ( not his sword)
by means of which( presumably mystically speaking) he will " shepherd all the
nations of the earth®. That the man-child is to be "caught up" to the ™ hrone of
God" is taken as a prophecy of the Bab's martyrdom.The fleeing of the woman into

. the wilderness where she had a place prepared and was nourished for 1,260 days
means that the "Law of God" was fostered or became centered in the Aragbian peni
-sular until the emergence of B'blsm :m lBah A.D. ( again 1,260 days = 1,260 years
taken as 1,260.A.H. or 1844.4.D.).

3)The beast which rose out of the sea (Rev 13:1-10).

No detailed exposition of the 13th chapter of the Apocalypse written by or
attributed to © ibdu*1-Baha or Shoghi Effendi appears to exist though there are
written and oral traditions or "pilgim notes" about the two beats of this chapter
that have been expanded by Bahd!T commentators.The significance of the first beast
which arose out of the sea may be sumed up as follows:

First beast (Rev 13:1-~10) = Mu'awiya I (?personifying the Unayyads).Its "mortal
wound” which was healed indicates an assasination attempt on his life, 193.
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Or, the first besst = the Umayyads personified by AbU Sufyan whose empiras
was reminiscent of that of Alexander the Great (= " like a leopard"}, with
its strength in Media-Persia (= " feet like a bear's" )and its throne within
the confines of ancient Bzbylonia { = "™ mouth like a lion's mouth™ : refer
Rev. 13: 2 ).The " wounded head" which was healed signifies Andalusia (Spain)
where the Umayyad CAbd al-Rahman I (d.788.4.D.) who was the grandson of the
temth Umayyad Caliph Hisham {d.743), established a Cordovan dynasty of Amirs
that lssted for more than 300 years. +%%.

4) The beast which rose out of the earth (Rev. 13:11ff).

The significance of this particular beast has been understood in different ways
by different Bana'l writers who drew on the writings of SAbdufl-Baha and certain
(unpublished) "pilgrim notes" which contaln some interpretations of the Apocalypse
attributed to Shoghi Effendi.It 1is generally agreed that the second beast symbolszes
the SAbbasId dynasty of Caliphs ( reigned 750 1,258.A.D.) though ®Abdu'l-Bah3's
explanations of the number of the beast (666) suggest otherwise.

Second beast= the ®AbbIsid dynasty with its 36 Caliphs (+ the Ottoman Sultans)
That this beast rises out of the “earth" indicates that the CAbbasids came to
fower on the ruins (= the Mearth™) of the Umayyads. Its two " horns" are the titles
Caliph and Sultan; ®r, the fact that this "beast has * two horns like a lamb" but
spoke " like a dragon®™ signifies the initially pro-Shi¢i orientation of cAbbasid
prepaganda ( being " like a lamb™) which subsequently took.on a neo-Umayyad or
anti~-Shi®T  dimension ( being " like a dragon™),Just as the second "beast" exercises
all the authority of the first "Wbeast' so did the ®AbbasIds mirror the Mimage!t of
the Umayyads.The produced " great wonders™, the glory of medieval Islamic civilizat-
-ion, bub were inwerdly corrupt.Indeed, the " mark™ of the beast on theright hand®
and the Mzark™ of the beast on the "forghead" which restrict the livlihood or trade
of the faithful symbolizes the corrupt CAbbasid administration of the kharaj or

land tax (= the mark on the rt. hand) and the jizya or poll-tax (= the mark on the
forehead), 195.

The number of tha beast, 666 ( Rev 13:18 );

a) M Rezarding the Apocalypse of St.John,the beast,the numerical value of whose
name ig €64: the intent is the year, inasmuch as that beast who is the Umayyed
kine, srreared in the wyear 666 of the Christian era,This prophecy relates to
the Holy Land" (cAbdutl-Bahd ). 196,

It is clear that the Umayyad ruler alluded to by ®Abdutl-Bahd in this letter
is Mu'awiya I whose Caliphate lasted from 661-680.A.D.He is evidently understood
to be the second "beast™ of Rev 13.The mumber of this "beasth,666,is tzken to be
the six hundredth and sixty sixth year of the Christian era. Counting from the
(supposed)date of Jesus' birth around 4-5 B.C. the year 661 results: the date of
Mu'awiya's usurption of Imam Hesan's (supposed) position as ShI®I Imam.On the
other hand it hzs been thought that the number 666 refers to 666.A.D. when Mutaw-
-iya is szid to have attempted to make Damascas the centre of the Muslaim world
ard to have desecrated the twin holy cities Mecca and Medina, 97+ Exactly what
¢ibdutl-Baha meant by the year 666 C.E (?) is unclear. It seems probsble that
he hed in mind the proclam3lation of Mu'awiya as Caliph at Iliyat (Jerusalem)
in the Holy Land ( in 661.A.D.) and the subsequent consolidation of Umayyad
power { arcund 656.4.D.[7]). :

b) "Six hundred and gixty gix in one sense refers to Napoleon'(®Abdufl-Baha).
This stztement was made by C4bdu?l-Baha in reply to 2 guestion put to him
in 1920 by . Lutfu'llzh HakIm on behalf of the Baha'l writer E.T.

5.

Hall (c.1880-19562) of Manchester (England) and written in a notebook.

The latter was probably aware of the common identification of Napoleon
Bonaparte (d.1821) with the beast whose number is 666 { Napoleon was made

by gematria to yield this number) or may possibly have wondered whether

this were true as a result of reading or being informed of such speculat-
-ions as are contained in I.G. Kheirall's Behatu'llah (1lst.Ed. 1900 ).199'
Napoleon then, becomesyst another candidate for the position of the second
beast though ©Aodut1-Baha » who often gave sympathetic answers to all manner
of questions put to him, may not have taken this identification too seriously,

¢) ™ As to the beast referred to in the Apocalvvse, he was a soul who
gought with his ubmost power to destroy the Cause of God, He was the

King of Persia, that is, one of the early kinps" (“Abdufl-Baha Y. 200,
It is obviously not clear whether this extract from a letter of SAbdu'l-

Baha refers to the Msecond beast" of Rev 13 w though this would seem to

be likely.Which " early" king of Persia is intended is also unclear though

it is most probable that the " beast™ who was an enemy of the Bab-Baha'l
movement is to be thought of as either Muhammad Shah (d.1848) or,more likely,
Nisiri'd-Din Shah ( reigned 1848-1896) conceived as a nec-Umayyad type ruler.
Perhaps CAbdu'l-Bgha, in the light of Rev 13:15 (or less prebably Rev 12:7£f)
where we are informed that the "second beast" revives the “image®™ of the "first
beast! and the Shi®I,BabI-Bahd'I notion of the return (ratia )of the evil Umayy-
-ads and their like, thought of N&siri'd-DIn Shah as the eschatological appearan-

~ce of the Beast.We shall have occ;sion below to note the sometimes marked hatred
exhibited by certain groups of BabIs towards the Qajars whom they saw as msnifes-
~tations of the Antichrist-Dajjal or as neo-Umayyads.

A "pilgrim note™ attributed to Shoghi Effendi,it is worth noting at this point,
has it that the revived "image"™( refer Rev 13:15 which to the Baha!l reader
might suggest the notion of ra'ja or ™return®™ ) of the first beast ( = the- .
Unayyads,etc ) represents anti-Babl measures taken by a corrupt ShI°I clergy
at the time of the Bab. 2O%* If the SHI’T clergy can be thought of as the
Mimage™ of the revived Umayyad beast then such a Q&jir ruler of Nasiri'd-Iin
Shah might be thought of as the "beast™( that is the revived beas;.) it self.

On a visit to “Akkd and Haifa in 1909 (?) an English Bahi'l lady named
Ethel J, Rosenburg { 1858-1930) noted down CAbdu'l-Bahi's explanation of the

'16th chapter of the Apocalypse.These notes, summarized below along with certain

other suggested interpretations, throw further light on the above. ®bdu*1-Bahs
all but identifies the Qajars as evil manifestations despite his careful avoid~
-gnce of being labelled anti-royalist or his efforts to put across a politically
neutral stance { hence perhaps also the vagueness of the phrase ™ one of the

early kings" in the passage quoted above), 02, The seven angels
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who pour cut their seven vials or bowls (Rev 16:1ff) are “seven powers® or
the unleashing of various forces around the time of or at the time of the
rise of the BabI-Baha'l movement.The pouring out of the seven vials signif-

-ies various manifestations of Islamic corruption and Babi-Bahz'l oppression.
Visl 1. (16:2) which is poured upon the Mearth" signifies the corruption of

earthly rulers (= the earth") in Islamic lands around the time of the rise
of Baoism.Those who bear the fmark of the beast™ are the evil hypocrites.

Viel 2 (16:3) which is poured upon the M“sea" indicates the corruption of
the ulaza and the learned (= the bloody sea ) which was the cause of spir-
-itual ‘“'death".

Vial 3 (16:4~7) which is poured upon the ¥riversWand the "fountains of water™
sliudes to the corruption of lesser divines and teachers.

Viel L (16:8-9)which is poured upon the "sun"™ and which is allowed to scorch
ithose whe curse the name of God signifies the oppressive and ungodly rule of
tre Islazic kingdoms of the Bast (= the sun; in particular the Ottoman Empire
[ or one of its Sultans?] or Persia (?) [ or one of its Shahs?}),203.

Vial 5 (16:16-11) which is poured upon the Mseat of the beast™ whose kingdom
ig in darrmess and whese subjects curse God indicates Persia and its corruption
( or Constantinople~Istanbul the seat of the Ottoman Sultan whose Empire was in
darkness).<"=*

Vial 6 (16:12-16) which is poured into " the great river Euphrates" which was
dried up to prepare the way of the kings of the East refers to the opposition of
the Ctioman and Persian pecple to the BabI-Baha'I movements (?)(or the triumph
02 Bzha'utllzh and his successors | = the "kings of the east'] over a corrupt
Babisz in the region around Baghdad,Iraq from the 1850's onwards [= the dried

up Burhrates region)). 5. - -

The drazon ( or mouth of the dragon= neo-Umayyad Qajars?) is Haji Mirza Kgasi
the corrupt vizier of Muhammad _Sgah( see further below ). ¢

The false prophet = Haji ‘Mirza Muhammad KarIm Khin Kirman (see further below)
vho claimed to be subject to divihe revelations or said, "My words are - revealed
from sbove ( or possibly Mirza Yahyd and Siyyid Muhammad[ see above]).206-

The (three) foul svirits like frogs= the evils ( anti-Babi-Baha'l activities)
of ihs Persians (or evil principles and false teachings).207.

The battle of Armageddon= the troubles at"Roumelia and Macedonia" ( very likely
as noted |see fn.is9 below | Bahatutllahts confrontation with Mirza Yshya and the
Azalis at Adrianople from 1866 onwards; or those inner and outer conflicts and
wars [ particularly the_first_world war of 1914-1918 ] that have troubled mankind
since the advent of Baha'u'ilzh ). <08

Vial 7 (16:17-21) vhich is poured into the Mair' (thus permeating all things)

predicts a great or world war to come (? .i.e. WW.I ) in which tsmall kingdoms"

(= Misiands" and 'mountains®,v.20) will suffer (='fled awey!) and be bombed ( =

( have “great hailstones" fall on them from heaven,v.20 ).<V7.

Tre great city or great Babylon divided into three parts by a great earthquake=
the (coming?) rule of Babylonia (= Irag,etc ?) by three nations,or kings, the
English,the Persians and the Turks &s a result of gcommg?) upheavals( .’2 goz_‘
the earthquaie or irreligious doubts which will divide corrupt human c1v:1.llza.t-
~ion into those who give alleglance to the'three falss gods" of Nationalism,
Raciglisa and Commmism|= Babylon in three parts] ).20-

i7.

5) The harlot and the Scarlet Beast (Rev. 17).

The Baha'l writers Marsella,Moffett and Riggs,who each drew heavily on
the written or oral exposition of the Apocalypse attributed to cAbdu'l—BahE
and Shoghi Effendi { often without indicating their sources), have all to
some extent commented on the 17th chapter of the book of Revelation.The
following notes set out a few of their remarks of interest in connection
with our thems-:

The harlot or great whore= the corrupted Word of God ( the Umayyad and neo-
Umayyad corruption of pure _§h_ici Islam) seated upon the "many waters® of
humanity and resident in the “wilderness" of spiritual desolation or a symbtol
of Persia. Her glorious royal atfi_'ﬁe symbolizes her clientele,namely the corrupt
priesthood and temporal rulers. .

The scarlet beast on which the great whore sits= the Umayyads and cAbb'a'.sids

who were their Wimage" (cf.on 12:3ff below and the comments of SAbdu'l-Baha

on the 7 heads and 10 horns of the first beast).That this beast "was" sig-
-nifies that it existed as the empire of Alexander the Great which did not

exist in the lst century A.D. or M"is not" but did exist or "is" in the form
of the Umayyads and neo-Umayyads (17:115.11; ascended out of "the bottomless

pit of error® in the 7th century A.D. to the wondermzent of'they that dwell
on the earth" whoge names are not written in the "Book of Life" or who are
not firm in the Shi“I (proto-BabI-Baha'i) covenant.

The 7 heads or 7 mountains on which the harlot sits are 7 dominions{cf.below

on Rev 12:3f) symbolized by 7 kings who are the Umaymd s and their dominions.
That 5 of them are fallen means that 5 of the 7 (previously mentioned) Umayyad
dominions - were under the control of foriegn powers before the Umayyads rose from
the "bottomless pit™ of error.i.e. (1) the Byzantine dominion arcund Damascus
(Syria,Palestine) dominated by the "Romans"; {2) the Arabian dominion,dominated by
the Romans,Byzantines,Abyssinians and Persians; (3)the Egyptien dominion,dominated
by Romans and Byzantines; (L) the Africen/Libyan dominion,dominated by Romans,
Vandals and Byzantines; (5) the Andalusian/Spanish dominion,dominsted by the Romans,
Vandals,Visigoths and Byzantines. Persia is the dominion that "is"in that in was
under the dominions of the Selucids ,Parthians and Sassanids up until the rise of
the Umayyads.The dominion that is to come or " has yet to come ¥ and"remain only
a little while" was the dominion of Turkestan-Transoxania the home of mere nomadic
pastoralists and sedentry cultivators until the region became Turkish in the 6th
century A.D.This latter dominion,it is further thought,was conquered in the lste
Tth-8th centuries A.D. remaining only a "little whilet until it ceased to exist .

. after the invasion of the region by Genghis Khan in the 13th century A.D.

The 8th king which “belongs" to the 7th and goes to perdition is the institut-—
~ion of the Ottoman Caliphate which was abolished by the Turkish Grand National
Assembly in 1924,

Furthermore, the 10 horns or 10 kings, the Umayyads, are said to have received
power for fone hour™ or part of a day taken as a year of 360 days transformed into
years roughly indicating the period of Umayyad supremacy.i.e. the &9 years from
Mutawiya I until Marwan II or 661~750.A.D. is alluded to as an "hour® or part of
& "day" of 360 years.

Finally, the Umayyad- CAbbasid beast personified as the Ottomon Caliph(ate)
and representing the corrupt Islamic dominions "shall make war on the lamb® or
the Bab and his followers.The latter however, will gain Mgpiritual vietory™ over
the "beast®., 2l2.
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certain Qijar rulers and statesmen,most notably NagiridDin ghih and Hajji
Mirz3d EqasI, or such opponents of the BEb and Baha'u'ilih as the Shaykhl
leader Karim Khdn Kirmin and MTrzZ® Yahya,were " beasts" in the sense of

We may conclude this partial synopsis of the Bah3'I interpretation of the
(proto~) Antichrist imagery in the Apocalypse by briefly noting the way in
which passages of interest withitthe 19th and 20th chapters of the book of

being the ret £ U . T
Revelation have been interpreted. 213, oing the return of Umayyad oppressors.The Bah3i'l interpretation of the
(proto- )Antichrist imagery in the Apocalypse thus mirrors the BabI applicat-
The _figure on a white horse whose name is "The Word of God® (Rev 19:11ff )= ~ion of those SHfI eschatological traditions that speak of the return of the
Baha'u'llah who rides the steed of divinely inspired doctrine or true theology™ i
and_whose secreb naze, written on the ™white stone" of the covenant of God,is . hated Ulnf.yya,ds or their like ox.m whom vengence was expected to be taken by
Bahs the m:rstery*of the "Greatest Name™{ al-ism al-a‘zam ; Baha = splendour; the Ma.hdl/bE'im or returned Imam I:Iusa.yn with some 72 or 313:-or more true.
Mirza Husayn CAll came to be known as Jinab-i Eaha around the time of the Babl ShT%ites :
conference at Badaght in 1848 ), His"vesture dipped in blood" symbolizes his - : -,
sufferings or was a red robe which he_wore {cf.Isa 63:1ff) and his “heavenly From around the time of the death of Muhammad Shah in 1848 the Bibls,
;’g’;yf?%igyi?ﬁlf)of J5gha, the Baha Ts who are the Mhosts™ of the "Lord of : inspired by such traditions as that handed down by al-dufaddal ibn SUmar

103 c sas { - b
The angel standing in the sun who calls the fowls of heaven to feast on the from Ja fax 'Sa.dlq, fosted & marked anti-G3jar hostility end came

flesh of }:inr(_’sjcaptives,mighty m?n,horses and their riders, and of all men= ' to raise the "black standard" of revolt in the name of the Watim (and/) or
Bghatutilzh (?) whose followers (= the "fowls of heaven") will "feast on" or a9, { 7
overcome the tyranny of corrupt rulers,military leaders,false theology,war, the returned Inin Husayn. Those BabIs who pzrticlpated in the struggle
ecomonic injus‘;.ice and ungodliness ( the latter four evils being the 4 horsemen that took place around the shrine of Shaykh Abli “All al-Fadl Tabarsi in
of Rev. 6:2ff ).The Baha'is or "hosts" of the M"Lord of Hosts" will also overcoms 3 ™y & 1 o b ;
the corrupt wlama or Muslim clergy and the "false prophet™ who is probably to Mazandaran (Iran) from September- 848 appear to have thought of themselves
pe_thought of as KarIm KhZn KiruinI or MIrzi Yahyd ( see below and cf.Rev 19:18- . as situated in ( the new) Karbala, led by the returned Imdm Husayn(identified
20)as well as the "beast® (Rev 19:19-20) who is apparently to be identified in ith Mulls B -y ;
this instance with those 19th century Islamic divines who opposed the Bab and at tix_x_les with Malld }.iusayn ushzGrl ) and consiituting the 313 companions of
Bzhatu'ilzh, 2L5- the Qarim ( thought by some to be either MullZ Husayn Bushri’T or Mull®
The ancel with the key to the bottomless pit who bound the dragon/ serpent/ devil/ Muhammad °A1T  Quddiis ) engaged in a holy war (lihad ) against royalist
satan for 1,000 years = Baha'ufllah (?) in whosa "Day™ the souls of those righteous : vil T the "fami f Ab{ Sufyan" ( Tekeran being idemtifi
ones ( Christisn martyrs,etc) who were not seduced by the Umayyad/neo~Umayyad beast and @ orees seen as vhe amJ_],y.o ¢ yan' ( i sma . ertiried
will "return" or be "resurrected" ( mystically speaking) and reign with the returned ( with Damascus ).The scene depicted in such traditions as the following were
Christ (= the Bab,Bah@a'uflldh) for 1,000 years.(Rev 20:4bf).Those picus ones who sit h have b realized by Babl imagined themselves'involved
on thrones may be the wembers of the Bah3at'l Universal House of Justice ( first elect- thought to © been reatis v s who ex;;o.ves ved in
-ed in 1963 )and those who will be spiritually " resurrected",apart from true the final jihad against the forces of the Ambichrist”,
Christians,will include members of non-Christian religions ( in other words, the -
true spirituality manifested by true believers in the past great religions will,in n ~Qatim will rise in kh he will d to Kuf: e
the "Dzy" of Bahatu'llzh,be manifested by the Baha'ls who are their "return® ).’ : When sl-Ga 38 AL Slarasan,hs Labaapatied a . e
and thence to Multan,passing through the jazira of Bsnu Kawen; .
The wayward souls who are not "resurrected", the Umayyad type " rest of the dead" ' 5 s pe ;
N i 2 b £ ¢ . but al-Qatim among us will rise in Jilam ameng the people of
who rejected Bah@fu'llzh or the BEb (?) as the returned Christ, suffered the (implied) . Daylam and there will be for my son the Turkish flags,.” 221
t first death' for they had no part in the ™ first resurrection" or the advent of i
the 2bI(+ Baha'l ) spiritual regengration which occured 1,000 years after the .
degth of the llth Imem, _n:Em)Hasan AskarT ( 200.4.H./ 871+.A.D.§ or the birth or In some of the eschatological Shi 1 traditions ( which are far from
oceultation of his (supposed) som the 12th Imam a millenium before the year of the s . SunnT »
Bab?®s " declaration of his mission" in .1,260.A.H. or 18,4.A.D.Those who did not consistent) the characteristics of the Dajjal mentioned in the Sumni S
f reject BahE'utllzh or fall prey to the "secoxﬂ 6dea.th“ will have truely attained traditions are associated with various hated Umayyads, most notably
nillental beatitude in the new age (20:5 ). = . Mu'Bwiya I and Yazid I who, along with al-Sufya¥ ( & Syrian/Umayyed
; Satan and Gog and Macog who will surround the camp of the saints but be devoured - " : s o sh3T ¢ tio b Anti-MahaT/QEtinh
: by heavenly fire= corrupt individuals with evil characteristics who,after the Mafslah figure® who A Sh1 reditions becomes as a/ /
: first millenium or so of the Bah3'l dispensation (? roughly 1844+ l,(;OO years), . Imam Husayn to appear in the last days) arzg:2 to reappear and be defeated
: will reject Beh@a'u'll3h' successor ( another manifestation of Ged! Jor fail logical stru or {ihad *+  Developed SHi°T apocalvptic
to be numbered among those souls who will atta.i%ﬁhe "gecond resurrection® despite in the eschatologic ggle dthad. p - P P
: another outpouring oI the love of God.(20:7f). * it might be sald, exhibits a highly complex "Antichrist(or more accurately
As has been indicated at various points in the above synopsis ,the Baha'l ¢ though clumsily Anti-MahdT/datim ) tradition which was creatively interpreted
interpretation of much of the eschatological imagery within the Apocalypse has by the early Babls and which contributed to the Bahatl 2iz.x;terpreta:ion of
its roots in the ShTI°T notion of the Mreturn® of Umayyad type oppression or 28, ‘ the (proto- )Antichrist imagery in the Apocalypse. :

oppressors who become "WAntichrist" figures in the sense of being anti~Babi-Bahg'l.
We have seen that it is either explicitly stated or implied that




The intichrist(s) of the Johannine Epistles.

As noted below the Johannine Epistles are the only Biblical writings that
explicitly mention the Antichrist figure which is 'demythologised! in the

sense of signifying the eschatological appearance of a pluraglity of heretics

or 'antichristsf'.Despite the fact that Baha'l writers have at times tdemytholog~
-ized? the mainstream Antichrist tradition like the author(s) of 1 and 2 John
thess texts are seldom quoted by them, CAbdutl-Behz was however,asked about the
meaning of 1 Jn 4:3 in February 1909 by an American Bsha!l couple, Mr. amd Mrs.
Joseph H. Hannan,In their record of their pilgrimage to Cakica and Haifa entitled
Akka Lights they note that they asked ®Abdutl-Baha the following question:

”
Question~ 2 Cor.,11:14-15, St.Paul says: Satan himself is transformed
irto an engel of light.Therefore it is no great thing if his ministers
alsc be itransformed as the ministers of righteousness: and in 1 John
423, St.John spezks of Anti-Christ as the spirit that confesseth not
that Jesus Christ is come in the flesh.What is the application of these
teachings to this day,and how may the spirit of Anti-Christ be identified
te—day?". =)
®Abdu*1-Bahits reply is of considerable interest.He begins by stating that
these NT texts refer to the ™ great disturbance™ that is to occur in the latter
days.Exalted souls will be gbased and lowly souls will attain great glory in
these times just as Caiphes was abased and Peter and Mary Magdalene were elevated
in the time of Christ.Thus, at the time of Baha'u'llah even Mirza Yshya became
% the lowest of men,whereas remote souls beceme the nearest to the throne".The
spirit of intichrist which denies the bodily incarnstion of Jesus in these days,
®ibdutl-Bahi continues, signifies Haji Mirza Muhammad KarIm Khin Kirmani( see
further below) who rejected the Bab and Bahatu'llzh;
" The spirit of Anti-Christ was idemtified at the day of the Manifestation
in the person of Haji Mohammed Karim Khan, who did not confess that the
Christ-spirit had become manifest in the flesh in this day." 225.

Virgie Viola Vail stands among the few Baha'I writers who have commented on
the Antickrist/s of 1 and 2 John.She wrote a now extremely rare and little known
book entitled The Glorious Kingdom of the Father Foretold which was one of the
major contributions to the Baha'l interpretation of the Bible in the light of the
wmission of Bahafutilah. 226, In her treatment of the meaning of the "“return of
Christ™ she argues thgt Christians and others who hold that Christ will not come
zgain as another divine man M in the flesh® (i.e., as Baha'u'llzh)are the eschat-
—ologlcal manifestation of the "spirit® of the Antichrist or the “ard;:tcl'xrists".2"‘17
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21,

Then, in her chapter on False Christs,she quotes 1 Jn 4L:1-3 and 2 dn 7 and
stresses that Bahatu'llah has appeared as Christ come again " in the flegh®

and " in like manner™ (cf. Acts 1:11 )She teaches that the Antichrist/s of the
dJohannine Epistles are " athiests who do not acknowledge the power of God to

send His word (Bah3atu'l13h) into the human realm by manifesting in human form.n225-
While then, hypocritical religionists are the false teachers or prophets mentioned
in Matt 24:5,athlests and others become latter day docetists in that they deny

the incarnation of the Word of God in the person of Baha'u'ilzh who is the return
of the spirit of Christ " in the flesh®,

It is possible that Virgie Vail was influenced in her interpretation of the
"spirit® of the Antichrist by earlier speculations of Mason Remey (1874-1973)
who championed a Baha'l “orthodoxy" in America and elsewhere when " covenant
breaking" ( conceived as indulgence in w——s quasi-Baha'l metaphysical specul—
~ation or occult theosophy contrary to the teachings of ®Abdutl-Bahd or assoc—

- ~igtion with his declared enemies ) threatened the unity of tha Baha'l community.m'

From around the time of the first world war, Remey, who was a prolific writer and
zealous Baha'I,had managed to establish himself as the leading occidental exponent
of the Baha' philosophy of the covenant.zBo' Writing from Hawaii to an American
Baha'l assembly in 1913 he expressed his conviction that there is a "natursl
human force! in man that resists the " religion of God™ and which has " ever teen
the spirit of the Anti-Christ™.This "spirit of Anti-Christ® is " the spirit of
denizl of the Word manifest® which serves to quicken thoss spuls who are

" steadfast in the Kingdom." 231,

At the time of the Chicago fReading Room affairt of 1917-18 which was partly
triggered by the supposedly heterodox occult philosophy of a Boston metaphys-
-ician named W.W.Harmon who had been encouraged to write by cAbdu'l—BahE,232' o

' Remey and his associstes initiated what was practically a Baha'l inquisition, /,*'

A remarksble set of observations designed to foster"firmess in the Bzha'l J./
covenant® ( privately circulated in limited mimeographed edition)entitled
The Protection of the Cause of God { approved by the "Committee of Investig-

-ation") were circulated by Remey in 1918.At one point Remey writes:

w Tt is found in this day that many people unawakened spiritually
naturally resent the doctrine of the "Manifested Word" or the
“Incarnate Christ®, In other words the spirit of the anti-Christ
is abroad everywhere,Some people when questioned, who perhaps
mzy bear the name Christian, are often found to be vague upon
this point which is the very foundation of God's religion,for
it has been found that while the Manifestation of God is the
point of guidance to the bellever after one ls confirmed,the



Z2 .

Manifestation of God is also the point of the greatest test
to those who are yet in doubt..Of all the religious movem-
—ents in the world, I know none upon which the people place
more stress than do the Bahais upon the Revealed Word, and
there 1s no body of people who take a stronger stand against
the spirit of anti-Christ than they do. Basically speaking,

the spiritual war which the Bahais are now waging against

the spiritual darkness of the world is the struggle of the
Christ against the anti-Christ spirit in its many forms.. 223+

This passage speaks la.rgely for itself.Remey saw the spirit of

the Antichrist everywhere and believed that Baha!I doctrine as

he and his associates conceived it constituted the true recognit-

-ion of the "Manifested Word™ or person of Bahatu'llah.He imagined
himself to be engaged in a veritable M battle of Armageddon" against
the spirit of the Antichrist at a time when Baha'I " covenant breakingh
and world unrest and war threatened the recognition of the second Christ
and the true understanding of the station of CAbdutl-Baha,

At this point it mgy be noted that ®Abdutl-Bahi in his Risala-yi STyasIyya
("Treatise on Politics" written in 1892-3 ) which was primarily addressed to
the Bahatls of Iran identifies the (human) DajjZl with Baha'l hypocrites
who are the cause of discord or who inwardly violate the Baha'l covenant.zBl*'
He writes: )

7 0 Beloved of God! Give ear, consider attentively and endeavour to
guard yourselves against violation [ 5>\ or sedition];and
if you smell the odour of corruption from anyone,even if he appear
to be a person of great importance and inco arably learned,know
that he is the [human (manifestation of the) Dajial and the enemy
of the Glorious One ( al-Jalal ).%* 235,

Baha'I writers, it will be evident, do not exactly restrict the signifi-
—cance of the eschatological appeerance of the Antichrist/ Dajjal to any
single individual of an infamous nature.Certain individuals are howsver,
singled out as being,as it were, supreme incernations of the Antichrist
idsa.Such a perspective has been expressed by Shoghi Effendi who probably
had in mind the following -points-: 1) the Baha'l denial of the supernat-
-ural or real existence of Satan,or the Devil,( frequently mentioned by
C&bdutl-Baha )gd2) the fact that various Babl and Baha'l writers have
identified a plethora of anti-Babi-Baha'l individuals as manifestations

of the An‘icl‘rist/Da idea,Conscious of the need to refute the Christian

idea that the Antichrist would be a single supernatural eschatological adver-l

-sary he wrote,

® We [Baha'Is] do not believe in Anti-Christ in the sense the Christians
do.hnyone who violently and determinedly sought to oppose 1 the Manifes-
~tation could be cglled an "anti-Christ", such as the Vazir in the
Bab's days, LECH Mirza Logsfin 236,

3.

HAji Mirza Aqzsi the "Antichrist™ of the Babl Dispensation.

"{Muharmad Shahts] evil genius, the omnipotent Haji Mirza Aqasi,

the power behind the throne and the chief instigator_of the outrages
perpetrated against the Bab,.the Antichrist of the Babi Bevelation"
(Shoghi Effendi).  237.

A great deal has been written by BzbI and Baha'l writers about
Mirza ®Abbas Iravanl or Haji Mirza Kqasl (1784-1849 ) the notorious
grand vizier of Muhammad Shah whose accegsion to the throne he is said
to have predicted. Both his manipulation of the sovereign and his marked
hostility to the BabIis are well known.Fugene Flandints description of him
calls to mind the physiogromlic characteristics of the Dajial though this
theme,as we shall see, is more important in connection with the Shaykhl
leader KarIm Khan Kirmeni,

% Haji Mirza Aqasi.. Imagine a ﬁose,very long and curved,over an
edentulous mouth and surmounted by badly dyed hair,bloodshot but
lively eyes, a brusque gesture, a subtle or rather sly appearance,
and one has the exact portrait of this singular personage.This

1ittle old man, still vigorous, was like &1l Persians, vain to
excess.. his conversation was scarcely of a nature to destroy the
prejudices,little favourable to his person, which had been in our
minds before this presentation,." 238.

BabY and Baha'l sources have it that Haji Mirza AqisT constantly
incited the fears of Muhamnad Shah in terms of the BabIs.He ia said to
have prevented the Bab from communicating directly with or mesting him. 9.
As early as the first year of his mission the Bgb had, in his QayyTm al-
Asma ( commentary on the Qurfanic gurat gl-Yusuf, 1844 ), called upon
Haji MIrz3 Aqasi to relinquish his position and in a subsequent letter to
Mammad Shah referred to him in the following terms:

" Dost’ thou| Muhammad Shzh] imagine him whom thou hast appointed
Chancellor in'thy kingdom to be the best leader and the best
supporter? Nay, I swear by thy Lord.He will bring thee into
grevious trouble by reason of that which Satan instilleth into
his heart, aznd verily he himself is Satan..He comprehendeth not
a single letter of the Book of God.,Indeed,in the estimation of
the people he is naught but manifest darkmess.." 240, .

Haji Mirza KqasT was responsible for the Bab's incarceration in

' Adhirbeyjan at e time when he might have been able to meet Vuhe;nmad

Shah.He engineered the examination of the B&b at Tabriz in 18L8 at

which the now self-confessed Qatim was condemmed and ba,stinadoed.zhl'
From ChihrIq shortly after the latter humiliation the Bab sternly
adnonished Haji Mirza - AgdsT in a letter known as the Khutba-yi Qshriyya,
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A year or so later he, having fallen from grace in the estimation of
the notables of Tihran and the young N3siri'd-Din Shah,died in Karbila
(in 1849 before the BEb's execution in July 1850.). 242.

We have seen that Haji Mfrz& AqasI was mentioned by “Abdutl-Bahi in
connection with the beast imagery of the Apocalypse and that Shoghi
Effendi has referred to him as the Antichrist of the BabI period,It
will therefore coms as no suprise to learn that certain early Babls
thought of him as a manifestation of the Dajjal.Mirze Huhammad Mk
ZunuzI for example, in a dislogue with a learned Shwkhl written before
his martyrdom( along with the B3b) in 1850 , not only identified KarIm
Khan Kirmani( see below) as the manifestation of Sufyan (zuhiir-i Sufyan)
but saw Haji MIrza AqdsT as the evil Dajjal. 23* Calling to mind Shoghi
Effendi's identification of Haji Mirz3 KqfsT as the M Antichrist of the
Babl Revelation" the author of the Nugtat al-Kaf (c.1852?7) expressed the
opinion that, ® The point of unbelief oi‘ the age and the Antichrist of the
dispensation is { Hajji MTrzad] Aqasi.n 2.

Hail Mirzz Muhammad KarTm Khan KirmanY the Mone-eved Daiizl,

Shaykh Lhmad Lhsa'l (d 1826 ) the founder of the ShaykhI school was
sucteeded b" Siyyid Kizm RashtI (d.1843) whose passing precipitated
something of g ¢risis :i.n that he appears to have made no clear statement
( 1810-~1870) who had
studied wder the second Shaykh in Karbila and who was the son of a cousin
and scn-in law of Fath SAli Shah,made a strong bid for the leadeship of the
Shaykhl community.From Kirmin in the mid 1840's he was able to gradually L~
attract to himself the majority of Persian Shaykhls who did not become BabTs.
By the end of his days he had " so consolidated his own position,.that the
suctession passed,after a brief dispute,to his second son Haj Muhammad Khan,.
descending in the same family to the present day™. 245. ¢ ’

KarIm Khan was not only posessed of considerable political influence through
his links with the ruling Q3jars but was an influential and prolific writer on
most aspects of the religious sciences of his day.It has been estimated that he
wrote some 278 books in Arsbic and Persian which cover, ™ not only the field
of philosophy and Shitite theosophy ,the spiritual hermeneutics of the Qur'an
and the }'md'ith but also an encyclopedia of the sciences: medicine,physics,

Optics,astronomw,theorg of 1ight,of colour,of music,including alchemy,and
256, N
n

as to the identity of his successor.Karim Khan KirmanT

related sciences..

The polymathic erudition of KarTm KhEn made him a formidable
opponent of the Bdb and his disciples many of whom came from a
ShaykbT background.As early as July 1845 he had penned the first
of a numnber of weighty refutations of Babism entitled Ighag al-
Batil ('The crushing of falsehood?). %47+ mhig polemical treatise
was followed less than a year later by his Tir-i Shihib..('The

Shooting Stan!, March 1846) and subsequently supplemented by such

anti-Babl works as his gl-Shihab al-Thagib.(Piercing Star,. January
18.9). %8, 75 the end of his life KarIm Khan remained a bitter -enemy
of both the Bab and Baha'u'llzh who not only had him formally acquainted
with their claims but vehemently denounced him.

In his article The Babis of Persia(II) E.G.Browne records a tradition
to the effect that the Bab, on receiving a treatise written in refutation
of his claims by Karim Khan, identified its author with the athIm (sinful
one) mentioned in the L4th sura of the Qurfan,the surat-al dukhan.He wrote
the letters Ha' Mim ( sura 44 is the 5th of 7 Qur'inic siras which begin
with these deta.ched letters)on its opening page in which Karim Khan had
written: "™ Thus says the sinful (athim) servant, Muhammad Karim,son of
Torahim®,This for the Bab evidently called to mind Qurtan L4:43/8,
" Verily (the fruit) of the tree of gl-Zaggqum { the infernal tree] shall
be the food of the impious (athim )..Taste (this); for thou art that mighty
* KarTm Khan had unwittingly condem-

(and) honourable (karim ) person'.
-ned himself:

® Eat ye your punishment for youe unbelief.This is the tree of
Zaggum, . And we have warned the sinful (athim ) of a painful
punishment,of the burning and the flames,and the fires of Hell.
Now hath the decree come to pass.Eat then 0 thou mighty and
honourable one (al-karIm)". 250,

As already mentioned KarTm Kh3n KirmanT has been identified with the
Antichrist or Dajjal. This dentification,in the light also of the physiog-
-nomic characteristics of the Dajiil, most notably his being Tone-eyed!,
was made by BiEbis from an least as early as 18,7 and even,somewhat unconvin-
cingly, attributed. to Siyyid Kazim RashtI the second Shaykh of the Shaykhis.

' In 1887-8 the apostle of Bahatu'l1Zh Mal13 Muhamnad Zarand] ,Nabil-i A°zam
completed a lengthy history of the BabI-Baha'f movements which contains some
traditions of considerable interest in connection with our theme. 1
that Siyyid KE%im RashtI had frequently mentioned that the promised Qa'im

* He notes
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would be of M™pure lineage™ or "illustricus descent™ of the Yseed of Fatimih®
and be " free from bodily deficiency™: a notion doubtless rooted in the.e
physiognomic descriptions of the expected Mahdi/Q3tim ( as opposed to those
of the Daijil) and the ShI°T notion that the prophet-Imam is not only
guarded from sin (ma’slm) but a physically perfect human being ever free of
252- ZarandI then reports that,for Shaykh AbG
'@urgb and other Shaykhis, Siyyid Kigim's mentioning the bodily wholeness of
the expected Qatim pointed to the shortcormings of certain leading Shaykhis.
Karim Kh3n was "one eyed™ and "sparsely bearded" ,Mirza Hasan Gawhar Mexception-
-ally corpulent™ and Mirz3 MuhTt-i Shatir-i Kirmanl " extraordinarily lean
and tall®. 253. These three Shaykhls were in other words, thought to exhibit
Dzjjsl-like physical characteristics.

bedily infirmity or disease.

We have seen how, in the Christian as well as the Islamic physiognomic
Antichrigt-Dajjal traditions ,the eschatological adversary was often thought
to be characterised by having peculiar gres or being Mone-eyed" or
either lean or tall or huge or corpulent.The asttribution to or the highlighting
of the actual or supposed physical deficiences of the enemies of the BEbI-BahE'I\f
moverents is & not uncommon feature of BabI-Baha'l historiography and polemic ‘
influenced by the Antichrist-Dajigl traditions.Mulla Muhammad-i Mamagani for
example, a leading Shaykhi who made a leadership bid ( from Tabriz ) after the

" passing of Siyyid Kazim and who played a leading role in the first examination

of the B3 in Tabriz (in August 1848) whose death-warrant he subsequently signed,
has been described by Shoghi Effendi as a ™ one-eyed and white bearded reneg:a,de."2

Zarandi's sbovementioned report of Shaykh ABu Tutab's narration continues and
focuses upon Siyyid K&zim's supposed attitude towards Karim ‘¥han. Shaykh ou
Turzb, who eventually became a Babl and married Mullz Husayn's sister,relates
that a disciple of KarIm EKhan presented the second Shaykh with a treatise written
by his master who desired approval of its contents.Siyyid Ké{im read a few portions
of the treatise but declined to pass judgement on its acceptability.Then, when
Karim Khan's disciple left Siyyid Kazimt's presence, he is said to have stated in
a sorrowful voice:

"Accursed be he [KarTm EhEn)! For years he has been associated with me,
and now that he intends to depart,his one aim,after so many years of
study and companionship,is to diffuse,through his book,such heretical
and athiestic doctrines as he now wishes me to endorse.He has covenan~
~ted with a number of self-seeking hypocrites with a view to establish- v
~ing himself in Kirman, and in order to assume,after my departure,from
this world,the reigns of undisputed leadership.How greviously he erred

in his judgement! For the breeze of divine Revelation wafted from the
dsyspring of guidance,will assuredly quench his light and destroy hi;

27.

influence.The tree of his endeavour will yield naught but the
fruit of bitter disillusion and gnawing remorse.Verily,l say,
you | Shaykh AbT Turzb] will behold this with your own eyes.

My prayer for you is that you may be protected from the misch~
-gvious influence which he, the Antichrist of the promised
Revelation will in future exercise." 255.

This narration,which may tell us more about BabI-Baha'l anti-
[Kirmani] ShaykhI polemic than the actual sentiments of Siyyid
Kazim clearly identifies Karim Khan with the Antichrist of the
BabI period. 200 : ' :

Among the early BabI apologetic tracts that dwell upon the physiog~
-nomic characterigtics of Karim Khan as a neo-Umayyad or Dajjal-like
opponent of Babism is the Risala in refutation of the latter written
by al-GatIl ibn al-Karbdla'l in Karbild in 1847. '* The author of
this brief treatise (a one time pupil of Siyyid Kazim)after quoting and
commenting on various traditions believed to predi::t the date and circum~
~stances of the Babt's mission , poses a question.Ils it more likely he asks,
whether Karim Khan,who in various letters had claimed to be the promised
Qatim who would fill the earth with justice (al-Qa'im bi%l-Amr)or the Bab
be the promised one? How can KarIm Khan make such claims in the light of
the fact that he 4s " one-eyed( \),.._ﬁ y=l2 }, "sparsely bearded®
( )ﬁ f ) and “short-statured" or has Dajjal-like characteristics?

Is ng Karim Khin one given to smoking or whoseMinside™ is Ufilled with
smoke" ( (31%>); a shoot from the Umayyad tree who busied himself
opposing tha law of the Prophet for no less than 15 years? 258, For ibn
al-Karb¢lgtl the very - appearance of KarIm Eh@n and his company call
the Umayyads,Sufyanids and the company of Mu'zwiya to mind. 259. Indeed,
the third Shaykh resembles Mu'awiya with respect to his beard, TblTs(the
Devil) in his blindness and calls to mind the " well of Eden" (? (y>= /)
in having his inside filled with smoke.All are startled at the sight of
this evil one who is of abhorrant countenance ( Ao )_f t MY/{ ), short-
stature (AL Jf /.o° ) and who is of despicable birth and lineage

. Lol e 260,
Following earlier Babl 4radition,Bahatutllsh in his Kitzb-i Tgan (e,
1862)condemned Karim Khan and applied the verses quoted above from the

Qur'anic surat sl-dukhan to him noting how " clearly and explicitly he
hath besn described in Godts incorruptible Book™. 261. Ha believed that
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the very title of his Irshad 2l-Sin or "Spiritual Directives for the
[Imorant] Masses underlined in itself the pride and folly of one whose

erndition veiled him from that supernatural and God-given inspiration
that is characteristic of the true BabI gnostic.The "Samiri of ignorance"
he had rejected the "Moses of knowledge™( the Bab ), 22

It also appearsthat Bzhafu!llzh alludes to KarTm Khin's being (supposedly)
"One—eyed" in his Kitab-i Igan for at one point,in the course of entreating
the learned among the Babis not to rely on their limited intellects in
seeking the coming divine manifestation, he writes:

7 And yet, notwithstanding all these admonitions,We perceive that
a one—eved man ( el (=* ) who is himself the chief of the
people( p,# s\—~5) ),is arising with the utmost malevolence
against Us. We forsee that in every city people will arise to
supfress the blessed Beauty..We can discern one who is reputed
for such devoutness and piety that men deem it an obligation to
obey him.,who will arise to assail the very root of the divine
Tree.." 263.

Though it is not absolutely certain that it is Karim Khan who is here
alluded to— though he wielded some political influence and had consoli-
—~dated his position by 1862 when the Xifat~i Tpin was written he had been
explicitly named and condemned ea=lier in this book——a number of Baha!l
writers have expressed this opinion. °Abd al-Hamid Ighraq KhavariI(1902-
1972) fer example,in his massive though disordered Qamis-i Tgan in the
course of cormenting on the line, " We forsee that in every city people
will arise to su press the blessed Beauty", states that the Mone-eyed" person
is most probably KarTm Knh3n.He adds,it is of interest to note, that Karim
Knan had ™white scales® ( ,.:.-—-Jl),,il‘ } on one of his eyes; they grew
such that though he endeavoured to cut them off he was unable to attain
clear vision. 265. The implication is that Karim KhE@n was not exactly or
literally one-ayed but posessed one diseased eye.His photograph seems to
bear this out for we do not see evidence of a missing eye. ¢

Among the major letters or ™ablets" of Bahza'u'llzh,one,probably dating
from the early Cakka period of his ministry and known as the Lawh-i Qina°
("Tablet of the Veil®, c.1869-70?) was specifically addressed to KarIm Knin,
The third Shaykh had been sent a book which made Baha'utllah's claims known
to him but rejscted thes as he had rejected the claims of the author of the
Qayyum gl-Asma,.In consequence the Lawh-i QinaC condemns him being addressed
to one who ™ has a reputation for knéwledge“ but who stands on " the brink

29.

of the pit of errorh. 267'At one point in this condemnatory epistie
Bahatu'llah indicates that Karim Khdn was present at the time of the
mission of the prophet Muhammad under or with " ancther name ¥ ( r—-'L
J}_<> ).268' It is possible that this application of the notion of
(eschatological) "return® (raja )} is related to our theme, It "has
been noted below that the one~eyed Dajjal, most notably as Ibn Saiyad,
was believed to have lived at the time of the prophet Muhammad.On the
other hand,if Bahatutllzh had in mind a specific even p;ssibly'one-eyed'
Daj ;\'El—like individual, Abu Sufyan ibn Harb would be appropriate as the
previous manifestation of Karim &S.n,Thi;. especially since 4b Sufyan was
for many years a fi#rce opponent of the prophet Muhammad as chief of the
Umayyad clan of abd Shams and one who is said 1.',0 have lost an eye in
battle. 29 His portrait was in fact,like that of Karim Khan,assimilated
to the physiognomic description of the Dajjal as the following note makes
perfectly clear:
" [The eschatological Sufyan]: His name is 'Othmén the son of 'Ataba
of the children of Yazid ibn Mu'dwiya ibn 4b{ Sofyan.He is a thiek-
gset man with an 1ll-countenance, a face pitted with amall pox, a
large head and blue eyes.He has never rendered service to God, nor
seen Mecca or Medina, and his eyes seem to squint.. a man shall
come forth from the direction of Mecca whose name is Sofy#n ibn
Harb.Perhaps he may be that Sofy&n who has been previously ment-
~ioned.,t 270.

Whether or not the passage from Bahi'utll3h's Lawh-i Qina® referred to
above was inspired by Karim Khan's early identificaéion with the one-eyed
eschatological opponent,the fact remains that the third Shaykh has, for
both Babis and Baha'Is,been seen as one of the most infamous mandfestat~
~ions of the Antichrist-Dajjal.For them at least the physiognomic descri-
~ptions of the Antichrist-Dajjal find something of a literal fulfillment.

®Abd al-KarIm Effendi Tihran¥, it may finally be noted,has,in the course
of & lecture delivered in the United States on June 3rd 1900, not only
applied II Thess 2:4 to KarIm Khan but explicitly identified him as ™ the
Sofyenit* mentioned "™in the Mohammedan books..who will appear before the real
Mahdi®. 2"1* From his home in Egypt he, as the teacher of I.G.Kheiralla, had
Journeyed to the United States in 1900 at the command of ®Abdutl-Baha in order

. to guard the American Baha'Is from the propaganda of Mirzi Muhammad “A11

( the half-brother of ®Abdu'l-Baha who,in the 1890's had contested his being
the head of the Bahi'l community ) whom Kheirslla supported from 1899.The
faction headed by Mirza Muhammad ®A1T had accused ®Abdutl-Baha of claiming
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Divinity or being an independs nt ™Manifestation of God"{ mazhar-i 111ahi ).272'
It zppears that they quoted II Thess 2:4 in connection with these supposed
claims of ®Abdu'l-Bah3 in order to underline their accusations.Consequently,
CApd al-Karim at one point in the sbovementioned address specii‘icaliy directed
against the "Nakizeen™ ( "covenant breakers™ or in this instance supporters of
Mirzz Muhamuad *M1T ) writes:

”n

Scxe of these Nakizeen,in order to make things agree with their own
interests and desires,are endeavouring to mislead the hearts of others
through some insinuations thrown to them every now and them; and in
order 1o strengthen their position at the present time and corroborste
their false statements,they have invented,according to their own ideas
and imaginaticns,a new interpretation of some passages of the Holy Books
which refer to the arpearance of a false one before the real God;claiming
for others what they do not claim for themselves.But,alas,they read the
Bocks and do not understand; rather they warp its meaning to suit their
own designs in order to enable them to skillfully concoct their contrived
themes.That prophecy which is mentioned in the Bible, as well as in the
Ecran and other books, regarding the appearance of the false God[i.e.

II Thess 2: L ],first, has not the slightest connection with the well
kncwn present conditions,- but in reality it refers to the time of the
Manifestation | Baha'u'1l3h], and the false one Manifestation,who
appeared before him, " showing himself as Cod" | IT Thess 2i )0 203+

Thus, ir order to refute the accusation that CAbdu?l-Bahd claimed Divinity

as indicated in II Thess 2:4 and elsewhere, Cibd al-KarTm denies that such

texts have anything to do with the period of the ministry of cAbdu’l—BahE;
rather, " these emfalems and signs, as mentioned in the Books, were not conn-
-ected with any other appearence save that of the Manifestation,Beha'U'llah.“zn“
The false claimant to Divinity should appear at the time of or before the

eppearance of the true manifestation of Divinity,Indeed, ®Abdutl-Baha never

claimed Divinity 275. and the one predicted in such texts as II Thess 2:4

is Karin Khan Kirmdni the evil Sufyani who ™ showed himself as God™.Perhaps
influenced by that passage in Bahatu'llah's Lawh-i @in3 © mentioned above
°#bd al-Karim continues thus:

™ Before the appearance of the Bab, a man by the name of Karim Khan, of
the city of Karmsn[sic], Persia, appeared] fn reads, 'See II Thessalon-
-izns], "showing himself as God" [II Thess. 2:4,— KarIm Khan almost
certainly never made any such claim], and persuaded the people to believe
in him and thus succeeded in bringing to him a great number of followers;
and scme of his disciples have recognized him to be God.The name of Karim
Khan is known throughout the country there and elsewhere.He claimed a
great mission and wrote many books which can be procured by anyons who
wants them.The Manifestation| Bah@atu'llah] sent him two Tsblets, but he
did not believe.His followers are many and they are known by the name of
the Sheikhyist[ Shaykhi ] Sect.The Beloved Perfection hath said that the
one wno is mentioned in the Mohammedan books as Sofyani,who will sppear
before the real Mahdi, is this one, Karim Khan,% 276,
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Appendix I. The 7 Angels with the 7 Trumpets (Rev, 8,9.11:155),

These chapters of the Apocalypse &re,in various unpublished Baha'l
Upilgrim's notes” held to predict events within Christiean,Islamic and
Babi-Baha'T history.The opinions of the previously mentioned Baha'l
writers on the Apocalypse (see fn's 179-181 below)based in large meas~
-ure on unpublished ( and ncn-authoratetive) utterances of Shoghi Effendi
may be summarized as follows~: :

1st_Angel with trumpet (8:7) = Anti-Christian persecutions by the Roman
authorities up until 238.A.D. or the mission of Imam CALY (d,661.A.D.)and
his struggle for the Caliphate,

2nd Angel with trumpet (8:8) = Anti-Christian persecutions from 249.A.D.
under the Emperors Decius and Diocletian or the mission of Imam Hasan(d.
669,4.D,) and the supression of his partisans by Mu'aw:.Lya I (661-680.A.D.),

3rd Angel with trumpet (8:10-11)= The confusionand corruption of the Church
on the conversion of Constantine (¢.311.A.D.),the "fallen star®™ nared "Worm-
~wood" or the mission and martyrdom of Imam Husayn(d.680.A.D.) whose enemy
Mutawiya is the "fallen star" named 'Wormwood!.

Lth Anpel with trumpet (8:12-14) = The invasion of western Rome beginning with
that of the Visigoths under Alaric the Bold in 408.4.D. and followed by that of
the Vandals and Huns before the rise of Islam or (?) the oppression of Shifism
under the twelve Imams from “AlT until the death of the 1lth Imam al-Hasan al-
®Askari (d.260.A.H. = 874.4.D.) or the "occultation"( ghayba) of the {supposed)
12th Imam Muhammad al-Muntazar( the Imam Mahdl).

5th Angel with trumpet (9:1-11) = The Muslim invasion of African and Asian )
Christendom under the M"rightly-guided Caliphs" and the Umayyads and the supresg-
—ion of Shi%ism.The Mlocusts® which emerged from the "smoke" (= false tsachings)
are the -UTn.ayyad troops and their leaders whose ‘ﬂdx_}g" , the “angel of the bottom~
~less pit" called Abaddon and Apellyon is Abu Sufyan father of Mutawlya I the
fourtainhead and symbol of Umayyad and neo-lmayyad oppression.

6th Angel with trumpet= The unleashing of the Sunni Muslim forces ( symbolized
by the "four angels" or four major SumnI schools of jurisprudence: the Hanafl,
MElikI,ShE.ficI, and HanbalI schools) beyond the Euphrates resulting in the fall
of Cons-tzntinople (Byzantium) in 1453.A.D. and in the slaying or cutting off of
one thilrd of Christendom.

7th Angel with trumpet = A man qualified with heavenly attributes or Bsha'™u'llanh
(?) enthroned in divine majesty and_. swrrounded by the 24 elders. or the ga:
and the "Letters of the Living"( Huruf-i Hayy ) and certain prominent Baha'ls,
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Appendix II . .
138. The pages to follow will set down only a fraction of passages in the

extraordinarily voluminous Baha'l Scripture that bear upon our theme.

(The footnctes to follow will also note only a few of those works which
record the historical events mentioned in this part of this essay).

139. Refer, for example, ©Abdu1-Bshd in{ E.G.Browne Ed.& Tr.J,A Traveller's
Narrative (Vol,II.Cambridge 1891, Henceforth TN),p.51ff; Shoghi Effendi,
God Passes By (=GFB, Wilmette 1974),p.1M4ff; H.M.Balyuszi,Edward Cranviile
Browne and_the Baha'l Faith (= EGB&BF.,London 1970),p.3ff; idem, Bani'u'llsh
King of Glory (<BKG Oxford 1980),p.107ff; A,Taherzadeh,The Revelation of
Baha;'u'lldrh,»Vol.I (= RB.I. Oxford 1974),p.53ff; W.Mc E.Miller, The Bahg'i
Faith: Its History and Teachings (South Pasadena Calif,, 1974),p.70ff,

140. Refer, Shoghi Eftendi,GPB.p.llk.

1,1, Refer, Balyuzi, EGB&BF,p.3; idem,BKG,p.l07;Shoghi Effendi,GPB.p.l12ff.
On Siyyid Muhammad see further below.

r

i -

; 142. Refer (as fn.39,also)5 A.Taherzadeh, The Revelation of Bahafu'fllsh Vol.II
i

(= BB.II, Oxford 1977),p.152ff, See Further below,

143. Baha'u'llah, Kitab—i-Igan| written ¢.1862](ET.Shoghi Effendi,Llondon 1961),
p.160. cf.also Baha'u'lIzh's "Tablet" to his aunt of the "AkkEa period
known as the Lawh-i Maryam ( refer Ighraq Khavarl, Ganj-i Shayligan,Tihran
12,.B.E./19¢6 A.D.,p.18,) parts of which are translated in E.G.Browne's
Materials for the Study ofthe B#bi Religion(Cambridge 1918/Rep,1961),p.8,
and in Shoghi Effendifs GPB.p.120.

144, Refer, for example, on the epiphanic claims of the BabIs after the martyrdom
of the Bab( there were such claims before his martyrdom as well),Shoghi Effendi,
GPB.p.125,Balyuzi,EGB&BF.p.43;idem,BKG,pp.120-132.

15. Refer,for example, Bahatu'll3h, Lawh-i Siraj [c.1867] in Ighrag Khavari(Ed),
Matidiy-i Asmanl (=MA[ 9 Vols.Tihran 1963-196#]),Vol.7.p.61ff; the AzalT work
Hasht Bihisht ("The Eight Paradises™ )ET (in part) in TN.p.357 (on this work
refer, Balyuzi,EGB&BF,p.18ff); Balyuzi,EGB&BF.p.43f;idem,BXG.p.124;Taherzadeh,
RB,II.p.250ff. While Balyuzi (EGB&BF.p.43.¢f.BKG.p.12)) and other Baha'l
writers,it may be noted here, imply that Dam%n_made an exalted claim for
himself Taherzadeh (RB,I.p.250) states that Baha'u'llah in his Kitab-i Badi
(c.1867 ; this work though printed is now difficult to obtain)teaches that
Dam'a'n merely circulated some prayers which he had wrihf,_en( without mzking
any exalted claim) the perusal of which made Mirza Yahya jealous such that
he determined to have him killed,On other assasinatiof plots atiributed to
Mirza Yahya refer,for example, Shoghi Effendi,GPB.p.12,f.

[

B At ~ l 146, Refer, Baha'u'l1ah cited MA.Vol.k.p,151; “Abdutl-Bana cited MA Vol.5.p.290;
. . ‘ Balyuzi,EGB&BF,p.3L.fn.3, ;Taherzadeh,RB.I.pp.248-9.

du; ol ﬂ; - g e3> P;y' WY ' ; 14,7, Refer, Baha'u'1lah, (One of the) Lawh-i Zayn al-Muoarrabin cited in MA.Vol.
§ (S STACVTe) 4.p.99.In his Lawh-i Tbn-i Dhi'b (c. 1890, = "Epistle to the Son of the

Wolf?® ET.Shoghi Effendi,Wilmette,1971),Bahatutllah writes, ¥ Wherever this
Wronged One went Mirza Yahys followed him..The Siyyid of Isfahan.. surrep—
~titiously duped him.They committed that which caused the gheatest constern~
: 1 -ation"(p.168). Baha'l sources maintain that Mirza Yahya and Siyyid Muhammad
( , i '  followed Bahatu?llzh ( desplte their enmity) in order fo have the benefit of
) i ’ his protective charismatic leadership.
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148. The text of BghZ'u'llZh’s Surat al-Ahssb is printed in Athar-i Qalem—i AS13
Vol.i. (Tihran 1968),pp.1-22.0n it cf. Taherzadeh,RB.II.p.65ff.His Surat al-
far is contained in, Alvih-i Bahz'u!llzh..(Bombay 1308.A.Ha,1892~3.%.D.),pp.
2h2-2i5.ef . Ighraq Khaveri Ganj-i Shayigan,pp.73-L ( date given here is 1864,
A.D.[ which may be a year or so too early ?ﬁ),Taherzadeh,RB.II. p.lél;Z,
Sheghi Effendi,(ET in part),Gleanings from the Writings of Bahd'utllah(np.
{Lendon],1949)pp.130-2;"Mirzs Jawad's Historical Epitome" ,ET in E.G.Browne,
Materials.. (see fn.1L3 below),p.21 ( here also the Surat al Amr is dated
1,280.A.H. or 1863-4.4A.D.).

149. COn these events refer,for example,Baha'u'llzh, Lawh al-Ruh (M"Tablet of the
Spirit®, apparently written during his withdrawel iA the Héuse of Rida Big
around March-May 1866) printed in Athar-i Qalam-i A%13 .Vol.k (see fn.1.8
above),pp.123-154. ¢f. Ighraq Khavari , Ganj-i Shiyigan,p,.85ff, Taherzadeh,
RB.I1.p.1817f.,also Balyuzi,BKG.p.217ff,Taherzadeh, B, 1. pp.162-170.

150. I use the phrase "Battle of Armageddon™( See Rev 16:16,¢£,19:171F,20:71)
since ~#bdufl-Baha according to some unpublished "Pilgrim Notes" has ass-
—ociated Armageddon. with Roumelia and Macedonia probably having in mind
Baha'u'llah's spiritual battle with Mirza Yshya and the Azalls in Adrianople
{ though there are other interpretations of Rev 16:16 which camnot be discu-
-ssed in detajl here). Baha'u'llah's Lawh-i Sir3j| Sarraj), a lengthy letter
addressed to ~AlY Muhammad Siraj{Sarraj] of Lsfahan in c.1867,replies to a
nuxber of questions ( among other things) about the status of Mirza Yahyz,
Despite his receipt of this letter ©Ali Muhammad ( a Babi who was the brother
of the Bab's second wife whom both Mirza *Yahya and Siyyid Muhammad had
married) remained an AzalI-Bab1 Llike his brother Mulla Rajab CAlT.The text
is printed in MA,Vol.7.pp.,-118.

151. Refer, Baha'u'llzh, Lawh-i Mubzhila in MA.Vol.k.pp.277-8l.,cf. also Shoghi
Effendi,GPB,p.168f, Tahérzadeh,RB.II,p.291ff.

152, 'On the episode of the Baha'l murder of Azalis in CAkkd refer for example,
E.G.Browne,The Babls of Persia.Il. in Journal of the Royal Asiatic Society(=
JRAS,, Vol,XXTI {1869]),p.517.,1dem.,The Babis of Persia.ll in JRAS Vol,XXI.
[1829),pp.995-6., idem.,TN. Note W (7],p.370C,1dem,, Haterials. .p.558f (=

"irza Jawad's Historical Epitome" in which the exact date of the murder of
Siyyid Muhammad is given as 12th Dhu'l-Qa'da 1288.A.H. or 22nd January 1872
A.D.), Balyuzi, EGB&BF,pp.34-6,idem, BKG.p.322ff; idem., ‘Abdu'l-Bahd (Oxford
1971),pp.35-6.,5hoghi Effendi,GPB.pp.189-191; Moojan Momen, The B&bi and Bahd*{
Beligions, 1€:L-19Lk., (Oxford 1981),p.212ff.

153, Bahatu'llah, Lawh-i Ibn-i Dhi? b (see fn.147 below).ET.Shoghi Effendi,p.157.

154, Shoghi Effendi,letter to Isfandiyar Majzub(lNov.17.1935)cf,.Taherzadeh RB.II,:
».2B, 464 ,GFB.p.16L,0ne might have expected Shoghi Effendi( 1897-1957, the
Guardian of the Baha'l religion and great-grandson of Bahza'u'llzh ) to have
lzbelled ¥Irza Yahya the supreme incarnation of the "Antichrist" rather than
Siyyid Muharmad; éspecially since MIrzd Yahya is said to have disguised himself
as a Jew { refer,GPB.p.165),claimed identity with God (ibid.,p.165 but cf.below
on II.Thess 2:1ff) where the "Son of Perdition"{= Yahya] claims Divinity ) and
worked mischief "right and left® Zloosely speaking) "between Syria and Irag.His
position as nominee of the Bab and his close relationship with Bahatutllah
perhaps saved him from this notoreity.

155, ®anda1Tots epistle to the great orientalist E.G.Browns (1862~1926)has,as far as
I aa asware,ne ver been published; it is not clear whether Browne ever received
it or whether the NS5 has survived.My source of information is W.A.Rice's artic-
-le, A Bsbi Pemphlet in the Church Missionary Intelligencer (August 1902 ),pp.
565-573 which contains an excellent summary of ¢ AlndalibTs epistle.cf.H.Balyuzi,
The Bdb..(Oxford 1973),p.235.fn.15 [My thanks to Dr.Moojan Momen for supplying
me with a copy of Rice's article].
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156.Refer, W.A.Rice,art.cit (see fn.155),p.572.

157.cf. Baha'u'llan,Surat al-Haykal in Alvzh-i Bahd'u'1l3h mushtamil bar
Surst_al-Haykal..(Bombay 1308.A.H./1892-3.K.D.),pp.2-L9] £1] and
( with textual differences) in Athar-i Qalam-i A°13, Vol.h,pp.268-
300. ( 4n on the whole unreliable translation of this "“Tablet"
by Anton F,Haddad, Surat"™l Hykl [ Behais Supply and Publishing
Board,Chicago l‘;",OO]exists portions of which are reproduced in H.
Holley's Bang'i Scriptures [ New York 1923/82] ).

158.cf, for example, Kheiralla's Beha'U'llah quoted fn.192 below.

159.Isaiah 14:12f (RSV).These verses in Isaiah were probably originally based
on an anciept myth about the banishment of a divine being from heaven.The
RN% ]}g‘ﬁ";‘lﬂgm Star son of the Dawn’) figure is reminiscient of the
planet Venus or the deity associated with it.In the Ugaritic texts Sahar
is a god of the dawn and h¥1El. the morning star (see modern commentaries
for details).I wonder,it may be noted here, whether the idea that the
Antichrist— ajjil would have an eye like the "morming star™ ( one of the
most consistent features of the physiognomic descriptions of the Antichrist
in Christian and Islamic literatures; see below) is related to Isaiah 14:127

160. Refer, Kitab Al-Muggadag.. Published by R.Watts, London,1831,

161. Refer, MA.Vol.7.p.l73ff,

162, ET. Shoghi Effendi of the identical Arabic text of Amos L:12b-13 in Epistle
£o the Son of the Wolf(see fn. 147),pp.li5-6.For the Arabic text refer MA,

Vol.7.m191-2 and Lawh-i Mubarak Khitab bi Shaykh Muhammad TaqI..(np.nd.},
ml71~2, : - :

163, ET.Shoghi Effendi,Epistle to_the Sonr of the Wolf,p.lib.
164, EE.Shoghi Effendi,ibid.,p.l46.
165. ET.Shoghi Effendi,ibid.,p.147.

166, Baha'uflldh, Al-Kitab Al-Aqdas, text from °Abd al-Razzaq al-Hasand,
Al-Bablyln watl-Baha'yrun fI Hadirihim wa Midihim (Sidon 1972),p.130.

Baha'utllzh makes a very large number of references and allusions to
Siyyid Muhammad in his Tablets of the “Akka period(1868-1£92).In partic—
~ular refér, Lawh-i Istintag ( "Tablet of the Interrogation®) in MA.Vol.
4.pp.220~-260,esplp. 232ff (here Siyyid Muhammad is referred to as ™ the
detestible Siyyid Muhammad"™| (Lmsl seaedw=],250ff .cf. /1. /92 below.

167. Refer,®Abdutl-Baha, in (E.G.Browne),TN.II.p.95.cf.Shoghi Effendi,GPB.p.113.
168, Shoghi Effendi,GPB.p,112,165.

149, Refer for example ,MA.Vol.l.p.20 where Rev 21:2/10 is referred to and cf, H.
Holley(Ed) Baha'i Scriptures ( New York 1928),pp.116-7.

170. cf. SAbdu'l-Bahz in Some Answered GQuestions (= S&Q. Iondon.nd.),pp.234-6.

171. Refer, letter of ®Abdu?1-Bahz quoted in Star of the West(=SW,)Vol.l,.No.12
( March 192,),p.358, Bahgt{ World Faith ( Wilmette,Illinois,1976),p.351,
Selections from the Writings of CAbdu'l-Bshd (Haifa 1978),p.l12-13.

172. From a letter of Shoghi Effendl to R.J.Moffett dated August 13th 194L.

173. ®Abdutl-Bah3 in The Promulgation of Universal Pesce( Wilmette 1943 )
p-h55. -

174. Refer for example, SAQ.p.43ff and cf.below,
175. cf,Rev 1:1,22:10f,
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i71.

178.

183.

l&iv

185,
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Various ssts of unpublished "Pilgrim Notes™( notes taken by those who
visited CAbdutl-Baha or Shoghi Effendi which are often of great interest
but which are not regarded as authoratative by Bah@fis) exist which
record sometimes in detail the comments of CAbdu'l-Bah3 and Shoghi Effendi
on verses or whole chapters of the Apocalypse.They remain for the most
part in MSS.Cf particular importance are the notes taken by Ethel,J.
Rosenburg in CAbdu'l-Baha’s presence in the Holy Land in 1901 and 1909
(See below ; where I have consulted these notes I shall indicate this
by the sbbreviation Rosenburg PN ) and explanstions o parts of the
Apocalypse given by Shoghi Effendi in the 1950fs .

Most of Mirz3 Abl al-Fadl's writings from the 1880's onwards contain-
discussions of Biblical ‘texts,including the Apocalypse,which have not
infrequently determined subsequent Bah3a'l interpretation.Haji MIrza
Haydar CA1T 's Bshr al.SIrfan ( Bombay 1312/3.A.H. 1896~7.4.D.)contains
comzents on Biblifal texts again including the Apocalypse.

I.G.Kheiralla, a Syrian Christian who became a BahZ'I in 1890 and

arrived in America in December 1892 where he succeeded in converting

a large number of Americans by the late 1890's,made constant reference

to the Bible in his missionary endeavours as is amply illustrated by

a reading of his BehaUllah (1st.Ed.1900).He was converted by HijI “Abdutl~
Karim Tehranl a merchant resident in Cairo who had a considerable knowledge
of the Bible and who,azfter Kheiralla abandoned allegiance to CAbdu'l-Baha
in 1899,travelled to America where he condemmed him at the same time
fostering the application of Biblical prophecies to CAbdu'l-Baha.

E.Marsells, The Quest for Eden (henceforth, QE., New York 1966),
R.J.Moffett, Kew Keys to the Book of Revelation (henceforth,NKBR,New Delhi 1977)
R.F.Rigzs, The &nocalypse Unsealed ( henceforth, AU.,New York 1981).

c¢f. The letter of cAbdu'l—BahE published in Selections from the Writings
of 14bdu’l-Bahd,pp.165ff.esp.p.167.It may be noted here that the publicat-
~ions cof Marsellg,Moffett and Riggs all draw very heavily and without clear
documertation on such "Pilgrim Notes" as we have mentioned zbove (fn.176
zbove ).The use of these ®Pilgrim Notes" is sometimes unsatisfactory in
that their import is misunderstood and when these writers express their
own opinions there are frequent errors of historical and other scriptural
facts.

For a synopsis of the Baha'l interpretation of Revelation chapters 8,9 and
11:15f ( the seven angels with seven trumpets),of minor interest in conn-
~ection with our theme , see Appendix.I.

I refer to what has become known s CAbdu'l-Baha's "Scme Answered Questions®
(See £n.170 above ).The original Persian text of the discourses collected in
this volune was . first  printed by Brill of Leidea in 1908 under the
title, An-NTr Al.Abha f£I MufZwedab Abditl-Baha and published by Kegan Paul,
Trench,Trubrer and Co.ltd in thé same year.Two sections in this volume deal
with the interpretation of the Apocalypse: section XI on Rev.1l (pp..43-57,
Persian text,pp.35-48) and section XIII on Rev,12:1-6.(pp.62-66.,Persian
text,pp.52~57).

Compare for example the inmterpretation of Revelation 11:19 given by

C4bdutl-Bah3 in SAQ. section XI.p.56f { Persian text [see fn.l8k above]
p-4éf)and that outlined by MIrza Abu al~Fadl in his Risala-yi Istidlal-

~—vvih ( written,on the truth of CAbdufl-Baha's being the centre of the  :

. Bahall covenant after Bghifu'llih's passing,in the year 1317.A.B. 1900 - -
A.D)np.nd, ,p.18. . . .

37.

184,Refer, SAQ.p.43f, Persian text,p.35.cf. Marsella, QF,.p.218f, Riggs,AU,p. 471,
cf, CAbdu'l-Baha's comments on Rev, 11:1 in SAQ.p.L3, Persian text,p.35 where
the fireed" is interpreted as a "perfect man' ( ({OL.JU who is sanctified
from all save God and subject to divine inspiration.

187.Refer,ibid.

188.Refer,ibid.A useful summary of modern scholarly opinions on Rev.1ll can be
found in A.Feuillet's Johannine Studies (Chap.III.,= Interpretation of
Chapter XI of the Apocalypse), El. Rev, T.E.Crane (New York, 1966).

189.Refer, SAQ.p.62f, Persian text,p.52f.0n Revelation 12:1-2,Lb-6 see also the
letter of CAbdu'l-Baha in Selections From the Writings of (Abdu'l—Baha’,p.l72.
cf.also, Haji Mirzd Haydar CA13, Bahr al-Irfan,p.111f, Marsella, GQE.,p.202f,
Riggs, AU.p.157f. -

190.Refer,ibid.cf. also Bzha'{ World Vol.II (Rep.Wilmette,T11inois, 1980),p.277
on Rev.11 and 12 as interpreted by the 'Israelitish Assembly of the Bahatis
of Tihran,Persial! in a letter to the Bah&'l House of Spriituality in Chicago
dated May 9th 1904,

191.Refer, as fn.189.cf.also J.R.Richards, The Religion of the Baha'Is (Londom,
19§2),p.}82f vwhere objection is made to the fact that cAbdutl-Bah3 regarded
Abu Sufyan as an Umayyad in order to produce (with repitition) 10 names.

192, Refer,ibid( as fn.189).0n Rev 12:7ff see Riggs, AU,p.160ff,Kheiralla was,
in his interpretation of Rev.12,influenced by H.Grattan Guinness's Light
for the Last Days.In his Behalllah, Vol.2.p.467£f he states that Rev 12
concerns " the contemporary appearance of Mohammedanism and the Church of
Rome, which should wage war against each other'(p.468).cf. also E.G.Browne,
Materials..pp.139-120.

Kheiralla, it is of interest to note, found prophecies about the activities
and person of Mirza Yahya in both the 0ld and New Testaments.Again, in his
bulky work BehalUllah (Vol.2 )he writes: f According to prophecy, Satan, the

Wgdversary" of God should appear in the Kingdem,at the time of the "Manifest-
~ation", and, refusing to acknowledge his authority of revelation would be
cast out, loosing the name which had been bestowsd upon him.This name is the
"Morning Star, "Sun of the East™ or Subh-i-Ezel{sic.}.This casting down of

Satan out of Heaven,is the battle betweén Michael and His angels against the
“adversary™ of God [cf. Isa.lh:l2f,Rev 12:7f,etc,].By it we are taught that
he should be cast from his high spiritual position,into the earth,meaning
that he shall become earthly,materially minded and belong to the party of
Cain.In the 49th chapter of Jeremiah,the adversary is given the nzme of
"Esau',in contradistinction to the "Manifestation™ [i.e. Bahatu'llzh],who
is termed ®Jacob®,implying that the "Satan” of the Kingdom,would be a
brother of the Manifestation.All these prophecies were fulfilled literally
in Subh-i~Ezel, a brother of Beha'Utllah, who had been appointed by the
Bzb, but who,after the death of the Bab, refused to acknowledge "He whom
God shall manifest™ [ the expected Man Yuzhiruhu'ilah of the BabIs),thereby
accomplishing his own dethronement and by his wickedness,being cast out of
the Kingdom of God" (pp..17-8).

In his Q Christians Why do Ye Believe Not on Christ?( 1917) Kheiralla,in
the course of a remarkable defense of the Bah3'I assasination of the Azalls
at %kk3 in 1872 ( perhaps influenced by that passage from Bahd'™u'l1lih's al-
Kitab al-Agdas quoted above— which Kheiralla had translated into English
but never published),applies Rev 12:7ff to the Baha'i-~ Azall controversy.

At one point he writes: "On part it gives me great delight to acknowledge
it [ the assasination of 1872] and greater satisfaction that it happened.
Because, the happening of this event is a decisive proof that Crrist was a
Manifestation of God and that which he foretold was literally fulfilled.,
The war in heawven which Christ prophesied was on earth where the Father
manifested Himself[ at CAkka where Bahatufilah lived in 1872].This prophe
waes fulfilled by the defeat of Satan(Azal)and his els by Michael%Be a.'lcly'-
~llgh) and his a.ngels..fi.e. in Rev 12:71‘1‘T'x'1(p -a-.n§
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193. That Mu'zwiya is the first beast of Revelation was an opinion
exrressed by Shoghi Effendi in a talk to the International Bahafy
Council according to some unpublished pilgrim notes dating from
the 195071s,

194, Refer,Riggs,AU.p.165£f,

195. Refer Riggs,AU.p.1681f,217.The lstter of thetIsraelitish Bahatist? (Jewish
converts of the BahZ'I movement) mentioned above ( in fn./9o )identifies
the second beast of Rev 13 with Mu'awiya (I, most probably): "Another
prophecy is in the 13th chapter of Revelation , where the beast is ment-
~ioned as having ™ power given unto him to make war for forty and two
months".This refers to the spirit of warfare which became manifest in
Kuavigh,who was a descendant of Bani-Umayya,who made war after the
departure of Muhammad,ard continued it until the secret declaration of
Baha'u'llah to his disciples [i.e. until 1863,A.D.}"(p.278).Shoghi Effendi
on the other hand is said to have identified the second beast with YazId
(I) ibn Mu'awiya ( in the pilgrim notes mentioned in fn.193) who reigned

for sbout 31/2 years (680~683.A.D.).For Marsella the second beast is
the ®Abbasid dynassty as it is for Riggs (refer, QE.p.229 ).

196. Letter of “Abdutl-Bahd quoted (in part) in ET. in Riggs, AU.p.299.The
geisian text of this letter to an individusl Baha?i is printed in MA.
©cl.2.p.78.

197. In an unpublished Pilgrim Note attributed to Shoghi Effendi.

198. This lire from an unpublished letter of ®Abdu¥1-Baha is referred to
by Riggs,AU.p.302., who describast as a "Pilgrim Note" though,if I
remember correctly having had the opportunity some years ago to
exgmine the "Notebook" of E.T.Hall, the Persian original as well as
its English iranslation ( the Persian original signed by “Abdu'l-Bah3)
appear to be authentic.In this letter,it may also be noted here,there
is an explanation of the "New Jerusalem™ as a pyremidical shape and the
"twg reapgrs" mentioned in Rev 14,:14ff are interpreted as the Bab and
Baha'utllah,

199. cf. Xheiralla, Beha'Ullah,Vol,2.p.368. where the Mabomination of desolat~
—ion® (Matt 24:15) is reckoned to be Napoleon Bonaparte I especially in
the 1ight of his veseiging " the Holy City,the New Jerusalem,Akka in
1799." Many 19th century students of the Apocalypse imagined that the
beast whose number was 666 was Hapoleon.

200, From a letter of . ®Abdutl-Bah3 published ( for the first time
as far es I am aware) in Riggs' Apocalypse Unsealed,p.299 in English
translation ( I have not been able to locate the original text -which
may be unpublished).

201, A Pilgrim Note ascribed to Shoghi Effendi,cf. Moffett, NKBR.p.
It may also be noted here that Riggs,(AU.p.169ff),who introduces into his
volume all kinds of astrological and gabbalistic nonsense (frequently
based on erroneous gematric calculations),at one point writes:
T Since Mutawiyah comitted an act of blasphemy by assuming the title of
Caliph, it should not be suprising if his assuged title The Caliph has a
value of 666 (p.170.,He proposes the spellings s ehha@and ‘olceMgly[rrc)
both of which he reckons add up to 666 by gematria[p.174] ).

202. cf. D.Mac Eoin, Babism,Bohaism and the Iranian Consgtitutional Revolution
( unpublished paper),esp.p.l2ff.0n E.J.Rosenburg, Refer, 0.4.Whitehead,
Some Barly Bzhit'{s of the West (Oxford 1976),p.55ff.Ethel Rosenburg's
Pilgrim Notes were { I believe the original MSS have now been transferred
tc Haifa) kept in the British Baha'l Archives in London.There are also some
Pilgrim Noies recording a speech of Shoghi Effendi on Rev 16 which at times
differ from those taken by E.Rosenburg and attributed to ¢Abduvl-Baha.Riggs
in his Avocalypse Unsealed appears to make use of them though his own ideas
are also set down in his exposition of Rev 16.(refer. - AU,p.197ff).

203.
204.

205

27,
208,

210.

212,
213.

215.
216,
27
218,

29

220

39.

Refer,Rosenberg PN (cf.fn.176) .cf.Riggs, AU.,p.199.

Refer,ibid.cf.Riggs,p.200.Kheiralla in his Beha!Ullah(Vol.2,p.377)
holds that Rome is the "seat of the beast" {Hev 16:10) being the
seat of Papal authority.

Refer,ibid.cf.Riggs, AU, p, 2001,

. Refer,ibid.cf.Riggs,AU,p.201

Refer,ibid.cf.Riggs,AU,p.201-2,

Refer,ibid.cf. fn, above and cf,Riggs, AU,p,202ff.0On the significance of
the "battle of Armageddon" for ¢Abdutl-Baha and Baha'l writers, sees also,
Star_of the West Vol,5.MNo.11,p.163,Vol,7.No.7.p.53.,Vol.7.No.9.p.85.Vol,
10.¥o.3.p.32. cf, Bahd*{ World,Vol.II.p.52 and W.Tudor Pole, Writing on
the Ground (London 19385,;).156, Kheiralla,Beha?Ullah,Vol.2.p.371.

Refer,ibid.cf.Riggs, AU.p.203-4,

Refer,ibid,cf.Riggs,AU .p,204,Instead of following the Rosenburg Pilgrim
Notes Riggs ( who frequently supresses the more problemstic or difficult
interpretations recorded in them . yinspired by Shoghi Effendit's mention
of the “three false gods" in his The Promised Day is Come (Wilmstte,Illinois,
1981),p.113,makes a speculation as to the meaning of the division of the
WGreat City" that is his own.

Refer,Marsella, QE.p.191-2; Riggs,AU.,p207ff,
Refer,ibid,cf. also Riggs on Rev 18 in AU.p,213ff.

E.J.Rosenburg on her pilgrimage in 1901 (?) also tock notes on the
significance of Rev 20:5,6,9,10,13 and 15 { which I shall draw on
below).

Refer,Moffett ,NKBR.,p. ,Riggs, AU.p.219ff.cf. Marsella,(E.p.251-2.
Refer,Riggs, AU.p.220ff, .~ : . .

Refer,Rosenburg PN (cf.fn,213 above), Moffett,NKBR.p.
Refer,ibid,,cf.Riggs, AU.,p.227-9.

Hamid Algar in his The Oppositional Role oftthe Ulama in Twentieth~Century
Iran (in W.R.Keddie[ Ed} Scholars,Saints,and Sufis..|University of California
Press 1972 ,pp.231-255])notes that it was rumored during the reign of Muhammad
Shah (1834-1848) " that the Qajars had been present in the Umayyad army at
Karbala" and that such rumors ( still very much alive today,the lste Shah
having been likened to YazId) " gained particular currency and viger in the
period of the Constitutional Revolution.®(p.233).cf. also Mac Eoin,art.cit.
(fn.2028bove),p.LIT.

The lengthy tradition of Mufaddal was known to and quoted by the B3b and
the early BabIs in their writifigs.It is summarized in Sachedina,op.cit.p.
161ff.

D.Mac Eoin, The Babi Concept of Holy War in Religion 12(1982),p.120 (for

detailed references to the Babl identification of persons and places
mentioned in the eschatological Islamic - traditions the reader is referred

,Riggs, AU.p.223ff.

" to this article). ~

Quoted in Sachedina,op.cit.p.63 ( the tradition is sttributed to the sixth
Imam JaCFar Sadiq )and appears to be a late fabrication designed to enhsnce
or legitimaté Safavid propaganda.Interestingly,Siyyid Muhammad Husayn
Zavaratits Wagayil-i i (Events in the Land of *= Mazandaran])

an unpublished eye-witness account of the Shaykh Tabarsl episodg S_ ME. in
Carb ., Univ.Lib,Or.Ms,F, 28.item.1 ) refsrs %o Mullé Husayn Bushrg'l as the -
Qs tim of Khurasan " and to Mulla Muhammad ~AlI Quddus as the “Jatin of
JDan" (pp.1,3, etc).cf.Mac Eoin, The Bsbi Concept of Holy War..p.ll5.



4o.

222, See further below and cf, ©. Donaldson, The Shifite Religion(4oneon

230.

231.

1933 ),p.237£{.It may be noted here that the'Dajjdl-like’figure
of the™earded woman" { the beard probably implying a JewessS )
menticned in ShICI eschatological traditions is identified in
the Nuctat al~Kaf with Sa®Id al-CUlama, a cleric of Barfurush

who fullilled prophecy by killing the‘QZ'im of Jilan’or Quddus
towards the end of the Shaykh Tabarsi seige. :

. This is not to say that §1ch5.' eschatology does not give Jesus a

role to play: cf. Sachedina,op cit.p.!?fand see below.

Refer, Akka Lights(rp.nd),p.k.
Words attributed to CAbdutl-BahZ in ibid,p.6.

V.V.Vail%s The Glorious Kingdom of the Father Foretold was published in
1940 by the Behd'l Publishing Committee of New York being 262 pages long.

Vail,Glorious Kingdom,p.23.

Vail,Glorious Kingdomgp.62-3.

Remey himself was eventu2lly expelled from the Baha'I Cause as a
fcovenant breakerh. - " .For some details refer, Vernon E.Johnson,
4n Historical Analysis of Critical Transformations in the Evolution
of the Baha'i Worid Faith ( unpublished Ph,D.Thesis,Baylor University,
197} ,p3L21E.

Refer, P.Smith, The American Baha'i Community,1894-1917:4 Preliminary
Survey { unpublished essay),p.85ff.

Remey,letter to a Bah3'l Assembly written from Hawaii and dated July 19th
1913 printed in Star of the West Vol.%.No.10 (Chicago,Septegher 8th 1913)
p.172

232.For some details refer P.Smith, art.cit (fn.230),p.94ff.According Eo W.W.
Harmon (refer his Divine Tilvmination [Boston.,Mass.,1915 ],p.8 ) “Abdutl-
Barg said to him in August 1912 " I want you to write a book on 'Divine

I1luminagtiont”. A year later he sent the MSS to Abdu'l-BahZ and it was
apparently approved in a letter to him dated April 20th 191} .Harmon's
other major work is entitled The Seven Principles of the Microcosm and

Macrocosm gpplied to the disclosures of Bahatotllah in the Book of the

Seven Vaileys {(Boston,Mass., 1915).His writings came to be seen as
heterodox if not heretical and he was branded a Ycovenant bresker®.

233.

23L.
235.

236.

Refer, M.Remey, The Protection of the Cause of God { completed 27th
March 1918 and circulated privately in a limited number of copies.)
p24-5. cf. also, H.Remey, Report of the Bsha'i Committes of Investigation
1917-1918 (privately circulated);idem, An Open Letter to the Bshais in
Arericz ( dated March 2lst 1918 and privately circulated); idem, Firmness
in the Coverant ( dated 27th March 1918, but writtem in the Fall of 1914,
and again privately circulated).

On the date of the treatise refer,MA.Vol,5.p.198.

®sbdutl-Band, Risilae-vi SIvasTyya (nd.np.),p.30_ .The text reproduced in
¥Trz3 Assad AL1Zh Fidil Mazandarani's Asrar al-Athar Vol.Z2.(Tihran lﬂS.BE./

1970~1( A.D.)p.232°( entry Dajjal) differs siightly from that aforemsntioned
(omitting Jwr) after the word laiifel.).

Shoghi Effendi,from a letter quoted in High Endeavours:Messages to Alaska
by Shoghi Effendi (National Spiritugl Assembly of the Bah&'is of Alaska,
1976),p.69 (No.85). :

37.
238.

239,
240,

5.
246,

47,
248,

49,
250,

251.

252,

253.

25k,

44,

Shoghi Eftendi,GPB.pp.82,16L.

\
Eugene Flandin, Souvenirs de Voyagen en Armenie et en Perse:II Téheren et
Ispahan ( in Revede Deux Mondes.Vol.ll.Paris 1851),p.989, El.in Momen,op,
eit.p.155.

Refer,for example, H,Balyuzi, The B3b,p.l18ff,

The Bgb,extract from a letter to Muhammad Shah, ET. H.Tsherzadeh in Selections
From the Writings of the Béb (Haifa] 1976),pp.25-6 .cf.GPB.p.23,

Refer, for example, H.Balyuzi, The Bab,p.121ff,Momen,op.cit.p.154.
cf. Shoghi Effendi,GPB.p.27.,Momen, op.cit.p.156.

Refer, Mirza Muhammad °AT Zunuzl cited in Mirzs Assad Allzh
Fadil Mazandarahl, Kitgb~i Zuhlir al-Hlagg, Vol.III (Cairo nd.)p.35.cf. D.
MaglEoin, "Tzhirih” { unpublished account of the life of Tzhirith )chapter,
Karbila 18LL.. p.iv.fn.20, ¢

Refer, Haji Mirza Janl Kashanl (?), Kitab-i-Nugtatu'l-Kaf E .G.Browne (Ed)
London and Leiden 1910,p.118.CAbdu'l-Bzha in a‘talk delivered at Haifa on
June 15th 191} is reported as having stated,it may be noted here, "If from
the beginning when His Holiness the Supreme (the Bab) appeared,Hadji Mirza
Aghasee( the prime minister of Persia,who caused the martyrdom of the Bah,
and in the orient is known as Dedjal,meaning snti-Christ or false Christ)
and others, had not resisted this Cause,Persia would now have been the first
country in the world and distinguished in every way" ET. Zia N.Baghdadi in
Star of the West Vol,IX.No.l0 (Sept.8th.1918},p.116.

D.Mac Eoin, "Tahitih" (MSS. cf.fn.243 above),chapter, KarbilZ 18.4L..p.3.

H.Corbin, Spiritual Body and Celestial Earth..ET. Nancy Pearson, {Princeton
University Press 1977),p.116.

Refer, Izhag al-Batil.Kirman 1351Sh,1973.A.D.
Refer, Tir-Shihzb., Kirman 1386.4.H./1966~7.A.D;81 Shihgb al-Thagib,

Refer, E.G.Browne, The Babis of Persia.II (see fn./s2 below),pp.910-9i1.

From a letter of the Bib cited in °Abd al-Hamid Ighraq Khavarl, Qamus-i
Igan, Vol.l.{ Tehran 128.B.E./ 1971.4.D.),p.42 ET. D.MacZEoin in
"Tahirih®(MSS),fn.23 (p.vi) to chapter Karbila 18i4.. cf. also E.G.Browne,
TR.II. (Note ES,p.ZAZ where it is noted that the Bab also stigmatized Karim

Khan as™the Quintessence of Hell-fire"( )U \y,a\')p ).

The first part of Zarandi's history was edited and translated by Shoghi
Effendi under the title, The DawnBreakers,Nabil's Narrative of the Early
Days of the Baha'f Revelation(1932> ).The original text has not been pub-
-~lished,

Refer, The Dewn-Breakers..(ET.Shoghi Effendi, London 1953),p.29.The ShI°T
notion of the bodily perfection of the messengers and Im3m 8 1s discussed
by Siyyid Kazim RashtT in his Rigala-yi Usul-ic;Agafid ( written in 1256.4.H.,

1839~40.4.D. [in MsS])p.140. *-

Refer, ibid,p.29.

Shoghi Effendi,GFB.p.21.A.L.M.Nicholas,it may be noted here,in his Zssai sur
le Shaykhisme,II (Paris 1914) writes, "If acecording to Karim Khan the Bab and
his foliowers are infamous and impious,for the Babis,Karim Khan 1s the Anti-
Christ or Dajjal foretold by Muhammadh (p.3l).



42,

255.Words attributed to Siyyid Kazim RaghtT by Shaykh Abi Tur@bd and quoted

in The Dawn-Breakers,p.30.

256.The extent to which the first two Shaykh s prepared the way for the advent

257.

258,
259.
260,

Z61.
262,

263.

266,
267.

272,

273.

of the BabI movement awaits detailed investigation in the light of the many
Baha'i sources that attribute fairly explicit prophecies to them.

This Risala is printed as an appendix to MIrz3 Assad Al1Zh Fadil MazandarZnl's
Eitab-i Zuhur al-Hagq,Vol.3 (Cairo nd. ),pp. 502-532. )

: Refer. al-Karbala'l, Risala,p. 516.

al-QztIl ibn al-KarbdlitY, ibid, p. 517.

Refer:ibid,p.519. ( I am grateful to Dr.Denis MacaEoin for drawing this
Rigals to my attention and allowing me to make use of his notes on it ).
Behatu'llzh, Xitab-i Igzn (ET.Shoghi Effendi),ppl2i-2.

Refer, Bahatufllsh, ibid,p.118f.KarTm Kh3n's JIrshad zl-"Awwam was published
in in'its 3rd.Ed. { 4 vols in 2 ) in Kirman 1353-1355  /2934,-1936.A.
Ea.;:’;';ufnih,l(itéb-i Igan,p.156.Text from Kit3b-i Mustatdb-i Igan (Cairo 1934),
p.192.

Refer, CAbd al-Hanid Ighr3q KhavarT, Qamis-i Igan ,Vol.l..(Teheran 128.EE.
1973.4.0.) ,Pp.1791-2.

Refer, Ighriq FhevarI,op.cit.(fn.264),p.1792.

See Appendix 2 (below).

Behatu'll3h, Lawh-i Qina° in Maini’a—yi AlwEh-i Mubjraka.(Cairo 1920),p.67f,
Bahatu'llzh, alsd condemms Karim Khin in hig "al-kitab al-Agdds (c.1873).Heé -
expressss ccncern over the condition of the'land of Kaf and Raf(= Kirman)
and later nates KarIm Khin as one who turned aside from him inr his vanity,

&s one who "turned back,fleeing" (cf. Qurtan 27:10 ).

Babatu'llah, Lewh-i Qind in Maimi‘a.. p, 79.
cf. W.M.Watt. art. 4b3 Sufydn in EI? ,p,157.
Agi®id 21-ShItz cited E.G.Browne, TN.II (Note 0/8 ),pp.305-6.

Refer, Addresses by Abdel Karim Effendi Tehrani:Delivered before the

¥ew York & Chicszo Assemblies, trans, Anton F.Haddad, Behais Supply

and Publishing Board, of Chicago I11(1900),p.43ff.CAbd al Karim was

a TehranT merchant who had settled in Egypt.He managed to convert

Kneiraila in 1€90(znd was instrumental in bringing about his missionary
journey to the United States) and himself became aware of BahRAtutllzh's claims
during the Adrianople period(1863~8) of his ministry,During the CAkka period
of Baha'u'llah®s ministry he visited him at CAkka and over the years received
no less than 53 letters from him.CAbd al~Karim expressed the purpose of his
Sourney to the United States in the following terms, "I have come to this
country to create harmony and mention peace among the believers, and praise
be to God I have drawn the line of demarcation between the firm [believers)
and the backsliders [ covenant breakerst]™(ibid.p,67).

cf. Johnscn, Critical Transformations..p.241ff.,Mirza Assad Allah, Instruct-
~igns Concerning Genesis and the Mystery of Baptism (tr. Mirzad A1l Quli Khan,
np.nd ),p.22, . .

®Abd al-Farim, Addresses,pp.49-50.
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274.%46d al-KarIm, ibid,p.s5l.
275.Refer, ibid,p.50.Though ®Abdutl-Baha did not claim Divinity for himself

certain oriental and occidental Baha'Is had, by 1900, identified him with
Jesus Christ and other prcphets regarded by Bahatls as "fanifestaticns of
God",His supporters in other words elevated him to a rank beyond that which
he claimed for himself.Hoping to underline his spiritual greatness and rank
in order to confound the partisans of Mirza Muhammad CA1T and other "covenant
breakers" who challenged the authority of CAbdu'l-Bahd, many early Baha'l
writers thought of their "Master™ as an incarnate divine being.It was not
in fact until Shoghi Effendi wrote his'The Dispensation of Bahatutllzhtin
1934 that the rank or station of the B3b, Bahafu'llah and cAbdu'l-Bahd were
clearly and authoratatively expounded for Baha'ls by one whom they regarded
as the infallible interpreter of Baha'l scripture.

276. “&bd al-Karim, ibid.pp.50-51,




FROPLMIS OF SCHOLARSHIF IN & BAHA'I CONTEXT

r t
ol the Weekend Instifute on 'Faha'i Scholarship’ held in Yerrinbool, Aust-
ralia, deces indeed inspire -- or, perhaps, provoke -- comment, as the Editor
suggested it might., T 'do not, however, propose to take up his suggestion to
tackle the guestiion of 'what constitutes Baha'i scholarship?!', largely because
I do not believe that such a concept is itself a wholly meaningful or useful
one witnin the context of contemporary academic traditions. But I do wish to
examine some of the assumpticns underlying the approaches and attitudes to
scholarship that seem to have informed the Yerrinbool Institute. I think this
is worih doing, if only beczuse many, if not all, of these assumptions lurk
in some degree behind much Eaha'i thinking at a much wider level.

The reader should bear in mind that I write these observations as a pro-
fessionzl academic who is, by choice and by temperament, not a member of the
Baka'i community. I do not, however, regard myself, nor do I wish to be regard-
ed as a 'non~Baha'i' counterpart of an idealized type defined as 'the Raha'i
scholar', principally because I cannot regard myself (or anyone else who happens
not to be among the body of the elect) as existentially defined (even in neg-

" ative terms) on the basis of adherence/non-adnerence to Baha'ism and its tenets.

I am not a *non-Baha'i': I am a human being who happens not to believe in Baha'ism
or, for thsi matter, Normonism, Spiritualism, ¥arxism, Islam, fairies, or a host
of other things. People are no more 'non~Baha'is' than they are 'non-Mormons',
'non-jews', '‘non-blacks', 'non-women' or whatever. One might go further and say
that peorle cannot really be defined within such categories even positively
expressed: people may be Baha'is, but they may also be many other things sime
ultaneously and even contradictorily. It is in categorical thinking of this kind
that discrimination, be it racial, religious, sexusl, or whatever, begins. Once
others have been defined negatively, as, in a sense, non-persons, and oneself
positively, the creation of discriminatory legislation or social attitudes may
follow without hindrance. In this context, the reference in the Yerrinbool

repori 1o 'the Baha'i scholar' and his 'non-Baha'i counterpart' may be understood i
as, perhaps, the most critical element in it, indicative as it is of an attitude
of mind that has far-reaching implications,

At the same time, it is only fair to add that, for almost fifteen years of
my 2dult life, I did seek to define myself in such terms, and it is undeniable
that my o¥n rejection of the values and categories of the Baha'i system inevit-
atly colours my thinking about it. In what is to follow, however, I wish to avoid
turning a general discussion into a personal vindication, however much the argum-
ents advanced may be deeply linked to my own intellectual and psychological
developrment, Perhaps the most essential point to be borne in mind in this con-
text is that virtually all of the ideas that follow were developed before my
withdrawal from the EBaha'i community, that it wes a change in my perceptions in
these and related areas that was, in the end, responsible for my decision to
leave what I could no longer uphold. In other words, the following comments do
not represent, in the main, an attempt by someone who has lost his faith to
rationaliize and justify that loss but represent a pattern of thinking (however
incoherently expressed in the present account) that may be followed by those
who s%ill retzin their faith as well as by those who have doubts concerning it
or who have lost it entirely.

Perhaps the two things that struck me most about the report and that seemed
to me most representative of what I have myself known of Baha'i thinking on this
subject, were its anti-intellectualism and its gquality of self-contained smugness,
even, if I may say so, of arrogasnce. The blatant contrast drawn between 'the
Baha'i scholar, well-versed in the teachings, upholding the covenant, bound by
its laws, guided by wisdom, and humbled by knowledge of his responsibilities' on
the one hand, and 'the scholar of the 20th century, whose knowledge has fed his
ambition, set him aloof from society, and allow (sic) him to do anything he could

justify in the name of intellectualism' on the other, might be better ignored
were it not so sadly typical of Baha'i attitudes, even where these are not
expressed in such overtly crude and insensitive language.

'tThe anti-intellectual tenor of such remarks is quite significant in that
it allows us to make an important distinction. The Baha'i scriptural writings
are not prima facie anti-intellectual or anti-scholarly {although, zz I shzll
argue, they do enshrine attitudes that are inirinsically opposed tc critical
scholarship). They do, it is true, condemn a certain type of intellectuslism
that is centred in traditionalism, excessive reliance on external learning,
pedantry, obscurantism, dogmatism, and so forth, but this can hardly be con-
strued as condemnation of intellectual activity as such., Nore significantly,
perhaps, it is, I think, clear that the kind of scholarship condemned in treat-
ises like the Xitab-i igan is a particularly Islamic style of learning, many
of whose main faults have long been eliminated from Western scholarship., At
least, the premises on which traditional Islamic scholarship and contemporary
scholarship as developed in the West are respectively based are sufficienily
different to make application of scriptural passages directed against the for-
mer to the latter a rather hazardous undertaking at best. There are, indeed,
numerous Baha'i scriptual passages (with which most readers are, no doubt,
familiar) that extol learning and confirm the importance of the role of the
scholar in society. It is not altogether surprising that this should be so:
the earliest Babis were all members of the ‘ulama class, and many esrly Baha'is
also emerged from such a background. Not only that, but Islamic values, on which
the Baha'i ethos is wholly based, demand respect for the “ulama and the learuing
they represent: condemnation of Islamic learning is directed towards what is
understood as a debased form of it, not towards such learning in principle.

Current Baha'i anti-intellectualism is very much a reaction against this
earlier trend and is explicable not so much in terms of ignorance of Kaha'i
texts to the contrary (since many of these have long been available) but, I
think, to the social and cultural position of Baha'ism as a sect-type movement
rather than a denomination or church (to use a terminology derived from Western
sociological perspectives). Werner Stark has pointed out, with numerous illust-
rations, the way in which members of sects, who see themselves as representing a
tcontra-culture' oppbsed to that of unredeemed society at large (a theme much
pursued in contemporary Baha'i writing, particularly in pronouncements emanat-
ing from Haifa) are typically and fanatically antagonistic to the use of the
intellect, to formal learning, and to critical study, particularly of religicus
matters (The Sociology of Religion, vol.2 *Sectarian Religion’, pp.129-133).
For the most part, Baha'is fit this category very well, both in their genersl
attitudes to the values of what they see as a 'decadent' society and their
specific rejection of the intellectual values and standards of -that wider comm-
unity. Not insignificantly, many of those Baha'is (including numerous lecding
members of the hierarchy) who condemn the intellectual attitudes of modern
society are almost entirely unread in literature cutside that of Eaha'ism.

The attitude of self-righteous which I have remarked on as a marked feature
of the Yerrinbool report is evident, not only in the language in which the whole
statement is couched, but particularly in the way in which it seeks to judge
tnon-Baha'i scholars' (i.e. the vast majority of all scholars who have ever lived
anfl who are alive today and who will ever live) by a standard to which they them-
selves neither aspire nor accord recognition. To judge others by cne's own
gtandards and criteria will almost always leéd to such a sense of personal super-
iority. More seriously, the report creates stereotypes on both sides of a wholly
artificial border. Leaving aside for the moment the idealized figure of the
‘Baha'i scholar', it may be worth commenting on the picture drawn with such
broad strokes of 'the scholar of the 20th century’'.

There is, of course, no such being, unless, perhaps, he exists somewhere as
a Platonic universal. But even if we allow this generalization, what sense can
we make of the attiributes so liberally ascribed to this person? They are not, I
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veniure 1o assert, draswn so much from real life as imposed from without,
entirely prescriptive and lacking in widespread empirical actuality. I for one
do nct recognize the picture, either in myself or in my colleagues or in those
scholers kno#n to me through their works, There is, of course, ambition and --
sozetimes -~ aloofness: but neither ambition nor pride are prerogatives of
academics. Indeed, I would go so far as to say that such attiributes may be
found less often among academics as a whole than among certain other sectors
of society, such @s military officers, politicians, business executives,
diplomats, sntertainers, judges, and so on.

To be honest, my o¥n gut feeling is that, if anything, the opposite is
true, and irue for very basic reasons. There are few things quite as genuinely
huxmbling as academic work, be it research or teaching. To stand several times
a week in fronit of a lecture-hall full of students is one of the most effective
ways known of driving out of anyone's mind the conceit that he knows very much
about even his own subject, let alone anything else, Reading the work of other
scholars or simply revising one's own work is a regular shock to the ego.
Scholarship -- real, pushing, serious scholarship -- is a process that brings
one agasin and again into contact with one’s own limitations, Few ways of life
demand such constant reappraisal of one's own abilities and achievements: there
is very little room to rest on one’'s laurels. The more a scholar learns about
his subject, the more he realizes he does not know, how much work there is still
to do, how many ramifications he can never hope to explore. Knowledge does not
feed axbition -- it feeds what is often enough a sense of blind psnic as one's
wental horizons expand to show wider and wider vistas of the unknown. Perhaps
thet all sounds a bit rhetorical and possibly forced, but I am trying to express
a genuine characteristic of the life of the academic mind.

By way of contrast, I have commonly found those with a limited knowledge
of a topic to te the most cocksure about their grasp of it. Undergraduates and
the 'self-educated' often show this tendency in abundance. There is nothing to
say that such people may not attain to insights that have evaded the expert,
but it is geldom the case that much real use can be made of such insights without
the wider conceptual and contextual framework into which the more experienced
scholar alone will be able to place them. This is, I think, of singular import-
ance within the Baha'i situation, where, in my own experience, those with a
limited knowledge of, say, Baha'i history, are the first t. shout down any
altermative versions of what they 'know' to be true. Such people tend also, in my
experience, to be the first to identify their own opinions with *the Baha'i view'.

This question of arrogance is, I would say, quite central to the problem at
issue here, Normal scholarship involves a complex process of researching, testing
hypotheses, exposing one's ideas to criticism, modifying one's views, and, above
all, knowing perfectly well that, in ten or fifty years' time, someone else is
going to come along and demolish ninety per cent of one's best theories., It is
sti1)l possible to be fairly proud of work one has done (and I cannot see what is
so terrible or unnatural about that -~ do we condemn artists or composers or
gardeners or athletes for showing pride in their achievements?), but it is a
relative sort of pride. One tends to develop a certain detachment -~ academics
who identify toc closely with their ideas are likely to receive severe blows to
their self-esicem when their ideas are attacked, as they are bound to be. On
the other hend, what could be more liberating than the belief that the ideas
one holds come ultimately from an all-infallible source, that one is protected
by something called a 'covenant' (and, of course, the necessary institutions to
enforce it) from straying into the paths of error? I do not wish to appear
flippant about something which is deeply meaningful to many sincere people, but
I do want to draw their attention to how their position of absolute certainty
may appesr from outside. That may not matter much to them, but it does matter to
the rest of mankind. ’

It would, of course, be entirely wrong of me to suggest that this trait of

arrogance in the possession of the truth is confined to Baha'is, or even that
they possess it to a higher degree than anyone else. Cbviously, they share such
attitudes with the members of a good many other orgsnizations that also claim
access to ultimate truth. Once one has accepted the diktat that 'this is the
truth and all else naught but error', however humble one's demeanour, it con-
ceals an inward arrogence of the spirit of the most overweening kind. 'Non-
Baha'i' scholars are then perceived as themselves arrcgsnt, not so much because
of anything they do or say, but because they have (unknown to themselves) the
temerity to disagree with what Bzsha'is believe.

Let me turn from the problem of arrogance to more fundamental issues. At
the heart of the dilemma faced by Baha'is in the matter of scholarship is the
agsunption that it is possible to categorize human knowledge as 'Baha'i' or
'non-Baha'i', According to the report, 'A Baha'i's work, in whatever discipline,
must be done in the light of the Revelation of BRaha'u'llah, i.e. it would be
untrue to his profession to make assumptions or draw conclusions which were
contrary to the teachings in an attempt to conform to current thought', Just
what is meant by the phrase 'untrue to his profession' (assuming that 'profession
of faith' is not what is intended by !'profession')? I.can think of few things
more untrue to the standards of professional scholarship than to make one's
agsumptions or draw one's conclusions -on the a priori basis of certain super-
naturally revealed truths, rather than in accordsnce, not with some fictitious
concept called 'current thought', whatever that is meant to be, but the prin-
ciples of academic honesty, precision, rigour, and discipline.

The attitude expressed here seems to be based on the main theme of the
Baha'i World Centre Research Departiment's comments on the Paha'i Sludies Seminar
held in Cambridge in 1978. Those comments would, in themselves, meriti close
analysis, in terms both of intention and content, but, for the present, I propose
to draw attention only to the following passages: 'In scientific investigziion
when searching after the facts of any matter a Baha'i musi, of course, be
entirely open-minded, but in his interpretation of the facts and his evaluation
of evidence we do not see by what logic he can ignore the truth of the Paha'i
Revelation which he has already accepted; to do so would, we f-21, be both
hypocritical and unscholarly, Undoubtedly the fact that Baha'i scholars cf the
history and teachings of the Faith believe in the Faith that they are studying
will be a grave flaw in the eyes of many non-Baha'i academics, whose own dogmatic
materialism passes without comment because it is fashionable....'

Let us look first at the assumption made in the second sentence heres, that
the belief of Raha'i scholars 'will be a grave flaw in the eyes of many non-
Baha'i academics'. I think it is fair to say that this is a wholly unwarranted
and undemonstrable assertion and that it betrays more than anything the prej-
udices of those making it. The problems involved in the study of a particulax
religious tradition by its own members have for a long time now been recognized
and debated, and it is generally accepted by scholars that there is, in prin-
ciple, no reason why belief should, in and of itself, constitute a barrier to
research any more than unbelief, What is, of course, objected to is distoriijon
originating in prior convictions, but here again the objection applies with
equal force to non-believers as to believers, The assumption indicztes a fun-
damental ignorance of what actually goes on in 'non-Raha'i' circles, partic-
ylarly in the academic field, as does the parallel assumption that 'dogmatic
materialism: passes without comment because it is fashionable', Here, as else-
where, I do not deny a modicum of truth to these assertions, I simply beg to
point out that they are extreme and that they grossly misrepresent the attit-
udes and methods of the academic community at large.

More serious, however, is the assertion of the first sentence that, when
searching after facts, a Baha'i scholar must be ‘entirely open-minded' but that,
when assessing those 'facis', he cannot 'ignore the truth of the Baha'i Rev-
elation which he has already accepted', As 2 statement on methodology, this is

problematic for several reasons. At the most basic level, it involves @ profound



misunderstanding of scientific method and the logical process of research,
whether this e in the 'hard' or the 'soft’ sciences. I propose to examine

in detail the question of scientific method as such at 2 later stage of this
response, tut for the moment I would like to draw attention to the problem
raised by & division of the research process intc two semi-autonomous parts:
neutral faci-finding and subjective evaluation. This represents'a rather sim-
plistic interpretation of the inductive method, beginning with the assumption
thati the researcher just goes out and looks for 'facts', the latter existing
in some sort of epistiemological vacuum. In reality he does nothing of the
sort. Sir ¥arl Fopper used to demonstrate this point to his students by asking
them at the teginning of a leciure to 'observe'; naturally, they very soon
began to ask for more information as to what they should observe, for what
purposes they were expected to observe, and so on. Selectivity in the obser-
vation of facis is an essential part of the scientific process, but to be
selective one must introduce an element of evaluation into one's method.

It is, nevertheless, essential to the quality of research that the scholar
te entirely 'open-minded' at all stages of his work, particularly in so far as
the discovery or re-evaluation of empirical data may force him to change his
earlier hypotheses. The most basic meaning of open-mindedness (and the most
crucial one for scientific research) is acceptance of the possibility that
w#hat one believes may be partly or wholly false (I shall look further at the
question of falsification later). To indulge in niceties on that issue would
bte entiirely dishonest. That one has accepted certain propositions (even meta-
physical ones) at any given point is not to say that one cannot or should not
reject ithem at a later siage. This is, in fact, implicit in the Baha'i concept
cf an unfettered search after truth: Baha'is constantly demand of others that
they be willing to abandon their current beliefs ~- why should they themselves
be exempt from that demand? If it is correct to condemn the followers of other
faiths for their lack of open-mindedness in refusing to change them, why should
it not be equally correct to condemn Eaha'is for the same reason? Presumably
because they alcne, out of all the peoples of the earth have a monopoly of the
truth, Such & view hardly advances us very far from the Middle Ages. Within the
Baha'i context, if scholarship is to be open-minded or honest at all, the scholar
musi be willing to accept as a potentially valid proposition the possibility that
the Baha'i version of historical or other empirical data is not a reasonable one
and that, like any other interpretation, it may be rejected. I can readily
accept that to ignore what one believes would, in a sense, be hypocritical. But
to do so would only be 'unscholarly' if by that were meant that one would fail
io teke those presuppositions into account in one's work, together with others.
I ceznnot, however, see what fundamental objection there can be for the believer
to mentzlly *reserve’ or 'bracket' his own a priori convictions so that they do
not, as far as possible, influence his research in ways that would result in
avoidable distortion. This would not be hypocritical:; there is a distinction
between 'denying' one's beliefs and withholding them from the arena of debate.

It may, of course, be the ¢ase (and I suspect that this underlies the basic
fear expressed here) that, in reflecting with a more fully open mind on the data
relating to the Baha'i faith, an individual may be led to conclude that his
originzl belief in it was misplaced. This certainly is what happened to me and
to other former Baha'is of my acquaintance. What I really knew of Baha'ism when
I *declared' my faith in it was very little indeed -~ was I expected to close my
mind a4t that point, never to re-examine the data or my belief, either to reaffirm
or abandon the latter? What, after all, is tne alternative proposition? To control
the truth so that it fits with what is actually taught or written? To reach our
conclusions before we have even examined our evidence? To acquit or condemn before
witnesses have even bteen brought? This approach itself introduces a fundamental
logical contrediction that, I believe, lies at the root of official Baha'i
uneasiness about genuinely independent research. If we state (as Baha'i dogma
demands we do) that ithe expression of truths in the Baha'i writings and the
empirical events connected with them correspond, in some way, to 'objective!'
reality, it is essential that research be carried out with as much ‘objectivity’
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ag possible,

£3 long as the results of that research seem to confirm what is elsewhere
postulated dogmatically, scholarship would seem to provide a 'scientific' or
'objective' corroboration of transcendent reality. But what if the same methods
of research, the same 'objectivity', should produce results at variance with.
the textsy Reason compels us to reject, even if only provisionally, the originsl
expression of dogma. We can then either reinterpret it (and, from the point of
view of faith, pos$ibly gain deeper spiritual insights thereby) or diseard it
in some way (perhaps by a personal act of rejection), The approach suggested
by Haifa and Yerrinbool is to reassert the priority of the original 'truth'
and to deny validity to the ’'objective’ research, which then remeirs z dead
letter. On such a basis, of course, we may as well not waste our time cerrying
out the research in the firsti place.

Let me try to approach this in another, more concrete, way. A basic con-
viction of Baha'i orthodoxy is the gelief that the historical record of the
lives of the Bab, Baha' Allah, and "Abd al-Baha' is, in some unexplained sense,
‘true', in a way that earlier prophetic records are not, There is, of course,
room for addition to the record, but not for radical re-evaluation., At the same
time, it is recognized that historical research may perform a useful service by
providing confirmation of existing basic records (such as God Passes By), in the
form of documentary evidence, corroborating analyses, and so on. Rut what if
research should reveal hard contradictory evidence, possibly of a sericus nature,
or if it should, at least, reverse the probabilities against the orthodox version?
What if, for example, a historian should find that he is compelled (for internal
or external reasons) to accept a version of events given by someone defined by
orthodoxy as an 'enemy' or a 'covenant-breaker'? Either his basic method of pro-
ceeding is valid, in which case this new version deserves to be credited with
at least provisional plausibility, or it is not, in which case his confirmatory
evidence ought also to be dismissed. One canmot, in the academic world, re-make
the rules to suit one's own progress in the game.

The matter becomes even more problematic, I think, where the researchet is
able to point directly to fundamental contradictions in the Baha'i texts them-
selves or to provide evidence that certain texts have been suppressed in order
to protect the faithful from such contradictions. Nerely to say that such contra-
dictions do not (cannot) exist or that one is interpreting as 'suppression' what
is really the application of 'wisdom' simply will not do. If ®tbd al-Baha' port~
rays Babism as a fanatical movement characterized by 'the striking of necks®,
burning of books, destruction of shrines, and so on, which has been superseded
by the sharply contrasted ethics of his father's faith, while Shoghi Effendi
avoids translating numerous passages of this nature and instead creates an image
of the Babis as peaceful, meek, and tolerant, there is a real problem to be over-
come that no amount of heavy-handedness can cause to go away.

Nevertheless, the Universal House of Justice makes it quite clear in a
letter dated July 18, 1979, to an individual who had participated in the Cambridge
Seminar (not the present writer) that 'it does not see how a Baha'i historian
can in all honesty claim to be a faithful believer on the one hand and, on the
other, challenge in his writings the veracity and honour of the Central Figures
of the Faith or of its Guardian'., That may well be true, and I am happy to
respect such a conviction, but I think it is only fair to point out that it is
not possible to hold to this viewpoint and simultaneously carry out academic
historical research which can claim to be entirely honest and critical. I do
not say 'correct! here, but simply 'honest and critical' within the terms of
rigorous scientific scholarship.

The problem involved here has, I think, been well expressed by Peter Berger

in The Sacred Canopy (Anchor Books ed., N.Y., 1969, p.181):
All this leads to the commonplace observation, f{requently found in
the opening pages of works in the sociology of religion, that the
theologian gqua theologian should not worry unduly over anything the
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sociologist may have to say about religion. At the same time, it
would be foolish to maintain that all theological positions are
equally immune io injury from the side of sociology. Logically,
the theologian will have to worry whenever his position includes
propcsitions that are subject to empirical disconfirmation. For
example, a proposition that religion in itself is a constitutive
factor of psychological well-being has a lot to worry about if
subjecied to sociological and social-psychological scrutiny. The
logic here is similar to that of the historian's study of religion.
7o be sure, it can be maintained that historical and theological
assertions take place in discrepant, mutually immune frames of
reference. But if the theologian asserts something that can be
shown tc have never taken place or to have taken place in quite
a different way from what he asserts, and if this assertion is
essential to his position, then he can no longer be reassured
that he hes nothing to fear from the historian's work,

It is not, perhaps, insigniféant that Baha'is are generally more than
happy to accept the results of historical criticism of this kind where it 1is
seen to contradict theological positions held by the exponents of other
faiths. There may be certain reservations in the case of what are regarded
as 'divinely-revealed religions' (although even here, 'evidence' against .the
historicity of the resurrection of Christ, for example, would be highly
acceptable and uncontentious), but with regard to other religions or secis
(such as Mormonism, for example), there would clearly be no objections even
tc the most redical questioning of historicity or whatever. In fact, the
usefulness of scientific historical method would, no doubt, be extolled. I
think this point is one that Baha'is would do well to ponder.

It mey be objected that the Universal House of Justice has made it clear
that there is ample room within the Baha'i faith for differing interpretations
of history and doctrine (e.g. Wellspring of Guidance pp.88-85, and the letter
just referred to). This is certainly an important principle and one that des-
erves greater attention in day-to-day Baha'i activities, bui I fear that it is
zuch too qualified in theory and little applied in practice to be of more than
restricted value to pioneering spirits within the Baha'i community. Innumerable
alternative views have already been foreclosed by 'authoritative' statements
cr the emergence of a broad and fixed consensus or by the existence of a wide-
spread fear of contradicting figures such as Hands or Counsellors. In my own
quite wide experience, the principle has generally been invoked to permit the
perpetuation of popular or cenonical opinions as equally valid with alternative
views pased on documentary evidence of a more solid nature, while other overriding
principles have been brought into play to prevent the dissemination of the latter,
}inor changes or alternatives are undoubtedly possible (such as the note in The
7abi and Raha'i Religions to the effect that the date of the martyrdom of the
Bab was alrost certainly July 8 and not July 9), but more radical modifications
remain inadmissable. These latter (and even the former, to some extent) present
particular problems where they are premissed on incontrovertible and signific~
ant contradictions in the Babi or Baha'i texts, as I have suggested above. It
is easy enough to deny the possibility of 'real' contradictions, but this is more
s theological than an empirical position and is bound to prove inadequate in
extrere cases. In the end, alternatives can only be expressed (‘because they can
only be understood ontologically to exist) within a basically non-contradictory
(tnough not necessarily non-paradoxical) framework.

It may be argued -- as is done by the House of Justice in the above-mentioned
letter -- that 'historical research is largely a matter of evaluating evidence
and deducing probabilities' and that 'historical evidence, moreover, is always
fragmentary, and may also be accidentally erroneous or even intentionally fab-
ricated’. Tnis is, of course, perfectly true, and no competent historian would
seek to deny any of it. What is problematic is the actual application of this

ot , ~

principle within the Baha'i sphere, since there seems to be no evidence of its
being invoked in the cases of Nabil's Narrative, God Passes Ty, A Traveller's
Narrative, and similar productions, all of which are open to serious criticisms
on the score of historical accuracy, both in terms of sccidental error and of
intentional fabrication. In a sense, I fear that the possibility of uncertzinty
in historical research is being used as a gambit by Faha'i orthodoxy in an
attempt to devalue potentinlly damaging research at the most basic level. It
must be stressed that, for all the uncertainty that attends resezrch of this
and any other kind, it is, nevertheless, still possible to speak in terms of

a central body of empirical data which may not reasonably be questioned. The
recent controversy surrounding a publication that seeks to 'prove' that the
Holocaust is a myth provides an excellent illustration of this point. Historical
data is neither so poor nor so confused as to permit such a theory as a rational
one: the empirical data is heavily in favour of the historicity of the death
camps and of the numbers murdered in them.

This raises the question of comparability in academic debate. It is not
enough to insist that Nabil Zarandi or Shoghi Effendi have said such and such,
in an attempt to refute an item of empirical data to the contrary: it is nec-
essary to adduce a comparable piece of evidence the probability of whose truth
content would at least counterbalance if not outweigh the first theory. Not only
that, but even in matters of evaluation, it must be remembered that what is most
*probable! within an orthodox Baha'i framework may appear reasonably unlikely
from almost any other point of view and that there is no a priori reason to
prefer the former merely because the topic concerns Baha'i history or doctrine.
Clearly it is easier to operate a double-standard system in which aliternmative
historical evidence can be disputed on the grounds that it is 'fragmentary',
'erroneous', or 'fabricated', while authoritative texts (and even popular con-
ceptions) remain immune to criticism on this level., If the Baha'i authorities
insist on dictating the rules of the geme in their favour, is it surprising that
so many of us prefer to leave the field?

The Yerrinbool proposition makes explicit a view that T have heard orally

_ expressed on many occasions. It does not, in any fundamental sense, differ from

the basic propositions put forward at the World Conferences on Islamic Education
held in Saudi Arabia in 1977 and Pakistan in 1981: to reclassify knowladge
according to Islamic criteria and to formulate Islamic concepts instead of current
Western, secular ones for 'reunderstanding* and 'resiructuring' the imaginative,
gocial and natural sciences. The continuing strength of Islamic perspectives
within the mental world of Baha'ism is, I feel, revealed here in all its vigour.

The very belief that such a thing is either desirable or possible reveals
an astonishing lack of understanding of the principles on which modern Western
scholarship is based. It shows, at the outset, a basic failure to distinguish
between the perfectly valid postulate of Baha'i (or 'Islamic' or 'Buddhist' or
'Marxist') perspectives on virtually any area of life and the equally invalid
assumption that such perspectives can be used to 'shape! knowledge without
perverting the very processes by which it is acquired. Let us look, first of all,
at the first of these postulates. It is obvious that Eaha'is, like any other
group-of people sharing certain ideological assumptions, may have particular
views about most issues, views they may, in many cases, share with other groups
or which may be peculiar to themselves. It is inevitable that Baha'is will want
to formulate clear opinions about, let us say, nuclear disarmament, or abortion,
or homosexuality. This, of course, tends to result in the adoption of a sharply-
defined, black and white party line on issues that are often, by their nature,
grey and ill-defined, and in the substitution of received dogma for moral con-
victions arrived at through individual considerationj but this aspect of the
matter need not concern us at the moment. Such opinions or dogmas are likely to
be more clearly developed and more sharply expressed in the case of major issues
like those just cited, than in the case of relatively minor matters, such as the
use of cosmetics by women or the kind of music one ought to listen to. It is, I
think, fair, however, to say that, in the Baha'i case, the desire to avoid contro-
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versial public issues and to favour expedient policies has tended to blur
opinicn on more than one major topic. It is the 'outmoded! Christian churches
rather than the religion of the new age that are outspoken about issues such
as apartheid, the arms irade, poverty in the third world, political repression,
czpital punishment, and so on. FTaha'is, like anyone else, may think that their
view on a given matter is the 'correct' one, but (at present at least), they
%ill normally cocricede the right of others to differ., Such perspectives are
determined by theological and ideological criteria, and there will inevitably
be conflict between differing opinions. Nevertheless, it is clearly legitimate
{10 hold views on such subjects and to express them, The matter only becomes
difficult when a given group seeks to impose its views on others, to make its
own world-view predominate (as, in the long term, Baha'is obviously wish to do,
through the creation of Esha'i states and an eventual Baha'i world system --
but let us not enter that particular digression).

The second postulate -- that ideological perspectives may legitimately be
used to 'shape' or 'reshape' knowledge or understanding -- is, I have argued,
as invalid as the first is velid. Xy reasons for saying this are complex, but
pernaps they can be summed up in the contention that, when we come down to
tasics, there is no such thing as 'Christian' or ‘'Islamic' or 'secular' science,
there is just 'good' or 'bad' science. Perhaps this will become clearer if we
note that we can speak historically about, say, 'Greek' or 'Arab' or 'Chinese!'
science, describing a body or even a method of knowledge developed within a
relatively weli- defined culiural and geographical context; when, indeed; we
speak of 'Islamic' science, we are thinking less of Islam the religion than of
Islam the civilization, and we are, indeed, referring often enough to the work
of Jews and Christians zlongside that of their Muslim colleagues, In the modern
world, divisions of this kind are less valid, and what was originally developed
as 'western' or 'European' science has now become something international. An
Indian may carry out 'western-style' scientific research as well or as badly as
an asmericsn; and, for that matter, a Jew as well as a Muslim or a Hindu as well
as an atheist.

The kind of reaction that leads to calls for 'Islamic' or 'Baha'i' or
'Creationist' scholarship has its roots in a perception of modern science
(including the so-called 'soft' sciences like sociology, anthropology, history,
cr religious studies) as an inherently secular phenomenon that disregards 'higher!
truths derived from sciptural texts. Such a reaction involves a profound mis-
conception of the nature of science and perpetuates what is by now an outmoded
dichoicmy between it and religion. It may be replied at this point that Baha'ism
does not, in fact, perceive any dichotomy between religion and science (or
rezscn), but I propose to argue at a later stage that this is, in fact, precisely
what it does and that the reality of this perception lies at the heatt of many
of the problems under discussion.

Pernzps the easiest approach to this misconception of the nature of science
(understood in the widest sense of the term) will be a roundabout one. One fairly
obvious point that may be made here is that much scientific work has been and is
carried out by believing Christians, Jews, Hindus, and so forth, whose convictions
about the nzture of ultimate reality have not been perceived by them as conflicting
with their understanding of empirigel data., Questions of ultimate meaning do not
fall within ihe province of science since the latter can only concern itself with
these matters that are subject to empirical investigation. In one sense, this
zeans thati science is secular, but it is important to stress that it is so only
in its subject-matter, not in its ideology. Scientific conclusions may, of course,
challenge certain kinds of belief, such as literal acceptance of the creation
myth in Genesis or the notion that Moses wrote the Pentateuch, but such beliefs
are not concerned with ultimate or metaphysical matters and cannot, for that
reason, be said to fall outside the realm of empirical research, The existence
of God, of the soul , of a life after death are, in their very nature, questions
that can neither be proved nor disproveé by empirical investigation, They resi on
faith and sre compatible with any variety of theories ahout the nature of mundane
reality.
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It is, perhaps, worth re-emphssizing here an earlier point, that I do
not believe there to be any fundamental objection within Paha'i circles to
the application of critical, even sceptical research (such as the techniques
of source-criticism) to specific areas of belief within other religions or
sects. The Baha'i doctrine of non-literal interpretation of sciptursl texis
would, if anything, confirm such an approach. This indicates that Faha'i
objections to demythologisation and so forth are not to such processes 2s such
or in principle, but rather to their specific application to areas of Faha'i
belief, where this might call in question cherished dogmas or even the entire
edifice of Baha'i faith. A radical example of this would be the possibility of
Baha'i 'debunking' of the shi®i belief in the birth of the suprosed twelfth
Imam, Since Baha' Allah himself has rejected the story of the Imem's birth as
false and has condemned the four 'gates' as imposters, there would Ye no
objection in principle to a Baha'i historian carrying out the most rigorous
tests of the evidence nor, indeed, to his presentation of his findings in
language as forceful as that used in the Baha'i writings on the matter {which
is far from the humble, moderate, tolerant standard demanded by the House of
Justice of Baha'i writers). But even to question for & moment a historical
'fact' such as the claim that the body of the Bab is actually buried in Hsifa
(I do not say it is not, just that the 'fact' has been challenged) would un~
doubtedly be to raise an uproar of considerable proportions. Special pleading
of this kind is, however, likely to receive short shrift in the academic world.

I do not wish to turn this short essay into a treatise on scientific
method, but I do feel that it is essential to say something, however insdeguate,
on the subject., Perhaps I should begin by stating the obvious but still not
widely recognized point that tscience' (in the widest sense) is not a body of
knowledge or a collection of data, but a method that can be applied to a wide
variety of problems. In some ways, the idea that scientific knowledge and science
are identifiable lies at the heart of the misconception I have referred to above.
If science is a given set of conclusions about reality and if, as we see to be
true, those conclusions can be modified, even radically, from generstion to
generation, then it may appear reasonable to seek fresh modifications based on
different initial assumptions, such as the doctrines of biblical fundamentalism
or Islam or Baha'ism or Marxism. An unspoken corollary of this view is, of course,
that, once all the necessary reformulations have tzken place, there will be no
further need for modification, since 'science' would now correspond 10 an absolute
or transcendent standard of truth., (Ernest Gellner's view of the Qur'an ss
a Platonic Word Kark 2 containing all possible propositions is entirely relevant.)
A further corollary is that there would thus come into existence a number of
competing scientific systems, the differences between which would rest, nct on the
empirical data available to them, but on the non-scientific a priori assumptions
built into their initial doctrinal postulates.

This would be all very well, perhaps, if science did, indeed, operate in
this way or could be made so to operate. Put it does not and cannot. There are,
of course, different theories about scientific method, rtut all of them are
founded on certain principles that are the sine qua non of acceptable, guant-
ifiablé, and repeatable research. The scientist (or sociologist or linguist or
historian) must proceed by methods that are rational, critical, open to criticism,:
universal, and as free from subjective bias as it is possible to render them.’
Furthermore, the findings of scholarship do noi remain the private property of
the individual scholar but are exposed to testing by his colleagues, on the basis
of which they may be verified or falsified until such time zs fresh research
uncovers new information or improves the methods of investigation or introduces
new hypotheses. ’

Scientific work in all fields hag generally been held to proceed by a
process of inductive reasoning, whereby research and observation lead to dis-
coveries that are used to provide material for discussion, this in its turn
leading to the formulation of general hypotheses designed to fit the known facts.
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An attempt is then made to confirm these hypotheses by discovering supporting
evidence, leading io the formulation of explanatory 'laws', on the basis of
which further work is carried out, the frontiers of knowledge being thus
continually pushed back. ¥hile this method has yielded remarkable results and
is, therefore, of considerable practical value, it entails serious logical
problems, first noted by Hume. Ko number of empirical observations can logically
permit us 1o arrive at general statements about reality. The fact that the sun
hzs always risen does not logically entail that it must always do so or even
that it will do so tomorrow. We can, of course, proceed on the assumption that
it will and publish tables giving the exact times of sunrise throughout the
world, but an element of uncertainty remains -- a chemical factor of which we
remain unaware may cause the sun to turn nova in a matter of hours.

must abandon all pretence of respect for science, for the *principle' that
religion and science a2re essentially harmonious. It is evident too, I think,

that Fopper's principle would be quite acceptable to those at Yerrimbool or

Haifa when applied in a relatively uncontentious area such as electrical
engineering, but that it would be much less palatable in, let us say, religious
history. This again raises the problem of specisl pleading and of the desire

to divide knowledge, not on the basis of method, but of content (and contentiousnes

A major assumption underlying Popper's work, which is developed from the
ideas of Alfred Tarski, is that there is such a thing as objective or absolute
truth. The sciences, in particular the social sciences, have in recent years
come under attack on the grounds that they cannot provide 'certain' knowiedge.
Scientific theories have been shown to be merely provisional, with the result
that the positivist outlook has been discarded as meaningless. 4nd so it is.

But this should not allow us to justify a flight from reason towards irrational-

The most effective solution to this problem is undoubtedly that proposed
ty Sir ¥arl Popper, whose works on the subject I cannot recommend too highly:
Conjectures and Refutations, Objective Knowledge, and The Logic of Scientific

ity (as has, indeed, become fashionable in recent years), nor should it lead us

Discovery (or, as an excellent introduction, BEryan Nagee's short study simply ; 0 0
entitled Popper). I cannot seriously attempt to explain in any detail the to some sort of relativism or subjectivism which is willing to accord the seme
complexities of Pcpper's arguments, but let me refer to one or two points that ; probable truth content to each and every theory advanced. Science, to be meaning-
seem relevant to our present undertaking. Poprer began by examining theories ful at all, must be a search for truth (and, Popper adds, 'interesting truth'),
such as those of karx or Freud, which impressed him by their remarkable explan- recognizing that truth is hard to come by. In a sense, our advancing theories
atory power. He came to the conclusion that the reason why such theories poss- are steps on an unending path towards an ultimately unattainable goal, approx~
essed this power was that, once one's eyes had been opened by the theory, almost imations rather than final statements about the truth, It is by means of crit-
any cbeservation could serve to confirm it. The world would be *full of verification icism that we hope to test the truth content of our propositions: ',., the
of ths theory'. The main reason for this was that any giver empirical case could rationality of science lies not in its habit of appealing to empirical evidence
be interpreted in the light of the theory (either positively or negatively), It in support of its dogmas -- astrologers do so too -- but solely in the critical
is a little like the situation in réligion, where the effectiveness of prayer approach: in an attitude which, of course, involves the criticasl use, among
may te confirmed bota by fulfillment and by non-fulfillment: in the first case, other arguments, of empirical evidence (especially in refutations). For us,
God has chosen to answer one's prayer (therefore prayer is answered), in the therefore, science has nothing to do with the quest for certainty or probability
or reliability. We are not interested in establishing scientific theories as
secure, or certain, or probable. Conscious of our fallibility we are only

second, He, in His wisdom, hes chosen not to answer (therefore,it is, in another
sense, answered). In either case, prayer is efficacious and it is in our interest S L 0

interested in criticizing them and testing them, hoping to find out where we are
mistaken; of learning from cur mistakes; and, if we are lucky, of procesding

to pray. By way of contrast, theories such as those of Einstein or Newton did not

possess this quality of universal verifiability. Even a single observation to the

contrary could serve to overturn a theory such as Einstein's that light must be to better theories' (ibid p.229).
attracted oy heavy bodies. No number of sightings of white swans can ever prove -«
the assertion thazt 'all swans are white'; but a single sighting of a black swan
can serve itc disprove it (and to force us to modify our original hypothesis to
something like: ‘most swans are white, but there are also black swans' or 'there
are white znd black swans, and there may also be purple swans, but no observations
have teen made of the latter!').

The arguments put forward at Yerrinbool and elsewhere rest on the assumption
that, since human knowledge is subject to error (being 'fregmentary', 'sccidentally
erroneous', or 'intentionally fabricated') we must discover higher, infallible
sources of knowledge. Popper's ideas aré significant here: 'How can we admit',
he asks, 'that our knowledge is a2 human -- an all too human -- affair, without
at the same time implying that it is all individual whim and arbitrariness?' The

v solution, he suggests, 'lies in the realization that all of us may and often do
err, singly and collectively, but that this very idea of error and human fallibil-
ity involves another one ~- the idea of objective truth: the standard which we
may fall short of. Thus the doctrine of fallibility should not be regerded as part
of a pessimistic epistemology. This doctrine implies that we may seek for truth,
for objective truth, though more often than not we mey miss it by a wide margin.
And it implies that if we respect iruth, we must search for it by persistently
searching for our errors: by indefatigable rational criticism, and self-criticism’
(ibid p.16). .

Popper thus concluded that 'the criterion of the scientific status of a
theory is its falsifiability, or refutability, or testability' (Conjectures
p.37). Ideas must, then, be so formulated that they entail a high degree of
risk of bveing falsified. The aim is to formulate hypotheses with a high inform-
azive content, which in itself implies lower probability. '... only a highly
itestable or improbable theory is worth testing, and is actually (and not merely
potentially) satisfactory 'if it withstands severe tests -- especially those
tests to which we could point as crucial for the theory before they were ever
underizken' (ibid pp.219-20). Scientific knowledge advances from problem to

problem by the method of exposiné’new theories to the severest possible crit-
The Baha'i (or Kuslim or Christian fundamentalist) solution to the problem,

icismz.
N . however, is to consider, not the method by which we may seek to uncover ihe

If we may pause here to look at the Yerrinbool proposition, we can see truth, bl.lt the source from which it may be derived (or ‘revealed') -- be it the
that it would lead to an end to serious progress in most scientific areas. Once Kitab-i igan or Shoghi Effendi or the Universal House of Justice (or the Qurtan
we admit propositions that, by their very nature, are deemed to be above crit- or the Bible or Das Kapital). According to Popper, 'the traditional systemg of
icism or which cannot be subjected to rational testing, the whole process grinds epistemology may be said to result from yes-answers or no-answers to questions
to a stendstill. Or, if we do introduce propositions from a ‘higher' authority, about the sources of our knowledge. They never challenge these questions, or
then we must do so on the understanding that they, like any other propositions, dispute their legitimacy; the questions are taken as perfectly natural, and
are open to criticism, to testing, and to falsification. Otherwise, we are not nobody seems to_see.any harT in them. . ] ]
engaged in z scientific enterprise. Perhaps those at Yerrinbool do not wish to 'This is quite interesting, for these questions are clearly authoritarian

bte associated with such an enterprise (as I suspect they do not): but then they in spirit. They can be compared with that traditional question of political .
) theory, 'Who should rule?', which begs for an authoritarian answer such as 'the
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test' or 'ine wisest', or 'the people', or 'the majority'. This political
question is wrongly put and the answers which it elicits are paradoxical....
It should be replaced by & completely different question such as ‘How can we
ze our political institutions so that bad or incompetent rulers (whom we
i try not 1o gei, but whom we so easily might get 2ll the same) cannot do
:ch depager' I believe that only by changing our question in this way can
we hope tc proceed towards a reasonable theory of political institutions.

*The question about the sources of our knowledge can be replaced in a
similar way. It hes always been asked in the spirit of: "What are the best
sources of our knowledge -- the most reliable ones, those which will not lead
us in%o error, and those tec which we can and must turn, in case of doubt, as
the 1lzss% court of apreal”" I propose to assume, instead, that no such ideal
sources exist -- no more than ideal rulers -- and that all "sources" are liable
to lead us into error at times. And I propose to replace, therefore, the guestion
of the sources of our knowledge by the entirely different question: "How can we
hope to cdetect and eliminate error?"

'*The question of the sources of our knowledge, like so many authoritarian

uestions, is a genetic one. It asks for the origin of our knowledge, in the
telief that knowledge may legitimize itself by its pedigree. The nobility of the
racially pure knowledge, the untainted knowledge, the knowledge which derives

from the nighest authority, if possible from God: these are the {often unconscious)
meiathysical idezs behind the question. Ky modified question, "How can we hope

to detect error?" mzy be said to derive from the view that such pure, untainted
and certain sources do not exist, and that questions of origin or of purity

ghould not be confounded with queations of validity, or of truth.'

100

The ’genetic' nature of the question of sources is, I think, particularly
well exemplified in the case of Islam, where the fundamental element in hadith
(tradition) criticism was not verification or falsification of the matn or text
(i.e. of the inherent probability or otherwise of the content of the tradition
as trensmitted) but investigation of the isnad, the chain of authorities, whose
rames guaranteed the purity of the descent of the text. Something of this kind
is involved in the Baha'i system of authentication of texts on the basis of
scribal impeccability, revelatory handwriting, or, most importantly, sanction
by central and infallible authority.

FTopper later identifies two main ideas as underlying the doctrine that the
scurce of all our knowledge is supernatural. The first is that we must justify
our kncwledge or theories by positive reasons, which means that we must appeal
to some ultimate or suthoritative source of true knowledge. This idea he helieves
to be false. The second is 'that no man's authority can establish truth by
decree; that we should submit to truth; that truth is above human authority'.

He goes on:

tTaken together these two ideas almost immediately yield the conclusion
that the sources from which our knowledge derives must be super-human; a con-
clusion which tends to encourage self-righteousness and the use of force against
those who refuse to see the divine truth.

'Some who rightly reject this conclusion do not, unhappily, reject the first
idea -- the belief in the existence of ultimete sources of knowledge. Instead they
reject the second idea ~-- the thesis that truth is above human authority. They
thereby endanger the idea of the objectivity of knowledge, and of common standards
of criticism or rationality,

‘§hat we should do, I suggest, is to give up the idea of ultimate sources of
knowledge, and admit that all knowledge is human; that it is mixed with our
errors, our prejudices, our dreams, and our hopes; that all we can do is to grope
for truth even though it be beyond our reach. We may admit that our groping is
often inspired, but we must be on our guard against the belief, however deeply
felt, that our inspiration carries any authority, divine or otherwige., If we
thus admit that there is no authority beyond the reach of criticism to be found
within the whole province of our knowledge, however far it may have penetrated
into the unkown, then we can retain, without danger, the idea that truth is
beyond human zuthority. And we must retain it. For without this idea there can

be no objective standards of enguiry; no criticism of our conjectures; no
groping for the unknown; no quest for knowledge.' (ibid pp.29-30)

The Yerrinbool proposition, with its evident animosity to 'current thougnht!
or, indeed, to 'true scholarship' that might threaten io 'unwisely question the
foundation stones of the Faith', carries with it disturbing implications. 4t ’
the risk of becoming boring, I would like to quote Popper again:

'Disbelief in the power of human reason, in man's power to discern the
truth, is almost invariably linked with distrust of man. Thus epistemological
pessimism is linked, historically, with a doctrine of human depraviiy, and it
tends to lead to the demend for the establishment of powerful treditions and
the entrenchment of a powerful authority which would save man from his folly
and wickedness....

'The contrast between epistemological pessimism and optimism mey be said
to be fundamentally the same as that between epistemological traditionalism
and rationalism. (I am using the latter term in its wider sense in which it is
opposed to irrationalism, and in which it covers not only Cartesian intellect-
ualism but empiricism also.) For we can interpret traditionalism as the belief
that, in the absence of an objective and discernible truth, we are faced with
the choice between accepting the authority of tradition, and chaos; while
rationalism has, of course, always claimed the right of reason and of empirical
science to criticize, and to reject, any tradition, and any authority, as being
based on sheer unreason or prejudice or accident.' (ibid p.6)

'This false epistemology, however, has also led to disastrous consequences.
The theory that truth is manifest -- that it is there for everyone to see, if
only he wants to see it -- this theory is the basis of almost every kind of
fanaticism. For only the most depraved wickedness can refuse to see the manifest
truth; only those who have reason to fear truth conspire to suppress it.

*Yet the theory that truth is manifest not only breeds fanatics -- men
possessed by the conviction that all those who do not see the manifest truth
must be possessed by the devil -~ but it may also lead, though perhaps less
directly than does a pessimistic epistemology, to authoritarianism, This is so,
simply, because truth is not manifest, as a rule, The allegedly manifest truth
is therefore in constant need, not only of interpretation and affirmation, but
also of re-interpretation and re-affirmation. An authority is required to pro-
nounce upon, and lay down, almost from day to day, what is to be the msnifest
truth, and it may learn to do so arbitrarily and cynically. And many disappointed
epistemologists will turn away from their own former optimism and erect a
resplendent authoritarian theory on the basis of a pessimistic epistemology.'
(1Ibid pp.8-9)

That this latter passage might serve as a brilliant and concise description
of the basic Baha'i epistemologicel attitude ~- 'Gracious God! How strange the
way of this people! They clamour for guidance, although the standards of Him Who
guideth all things are already hoisted. They cling to the obscure intricacies of
knowledge, when He, Who is the Object of all knowledge, shineth as the sun. They
see the sun with their own eyes, and yet question that brilliant Orb as to the
proof of its light.... The proof of the sun is the light thereof' (Igan p.133;
cf. Gleanings pp.105-6, etc.) -- and of the subsequent development of author-
itarianism based on the need for interpretation (and even carefully controlled
distribution)of the sacred texts is, I think, quite clear. Genuine scholarship, .

.open debate, innovative thinking cannot flourish in a system that demands total

control of all publications, that holds the power of disenfranchisement or, more
geriously, excommunicetion, as a punishment for intellectual or moral dissent,
and that judges a man by how far he conforms to the dogmas of a narrowly-defined
orthodoxy.

The consequences of this authoritarianism can be seen at all levels of the
Baha'i community, where bodies for the 'protection of the faith' (which is a
euphemism for the suppression of dissent and its isolation) keep a close watch
on those deemed dangerous to the status quo. In the realm of scholarship, this



attitude has had far-reaching and devastating results. Let me be outspoken in
saying that I do not believe a single work of scholarship of any merit whatsoever
has ever been published within the confines of the Baha'i system, nor do I think
any are likely to be. The works of the most highly esteemed Baha'i 'scholars!’
from Gulpsygani*onwards would not pass muster for a moment in the wider world
of scholarship, not because academics have somehow been corrupted by 'current
thought' (which is, in any case, about as precise and meaningful a term as
Ruhiyya Rabbani's 'modern architecture'), but because they lack even the pre-
tence of rigour, of critical analysis, of open-mindedness, of balance and lack
of cbvious bias that is so essential in works of scholarship. Baha'i historio-
graphy from the earliest to the latest examples is consistently little more than
hagicgraphical distortion and oversimplification, in which important facts are
altered or ocmitted to conform to preconceived notions of reality and to a world~
view divided between black and white, believer and unbeliever. Does this sound
an unnecessarily harsh judgement? Read any classic of modern historical writing
in any area, not least that of religious history, and then turn to the standard
histories of the Baha'i faith. Look at the best examples of contemporary
Christian theological writing, then consider the best that Raha'i writers have
to offer. Is it really fair even to make a comparison?

The results of this appaling imbalance between what passes for scholarship
within the Faha'i community and the products of modern scholarship in general,
whether religious or secular in inspiration are extremely serious, It is diff=-
icult to envisage any meaningful debate in which Baha'i 'scholars' could, at
present, readily participate 2s equals, certainly as long as they continue to
subject themselves to the extiraordinary limitations imposed by publications
review, Faha'i writing is naive and undeveloped in the extremecand contrasis
unfavourably with the great bulk of well-argued, carefully-written material
produced in all fields of the humasnities and sciences today. The level of soph-
istication of, let us say, Jewish or Christian scholarship is considerable and
enables useful dialogue to take place. By way of contrast, the low level of
attainrment in Bsha'i writing precludes anything like a meeting of equals. Com-
parability exists only with the productions of groups like Jehovah's Witnesses,
Yormons, or Theosophists, with whom no useful dialogue is likely in any case.
This is, of course, in part a reflection of the overall lack of intellectual
scphisticaztion within the Baha'i community at large, but it does not explain
the failure of Beha'i academics, few though they may be, to contribute usefully
to the heightening of quality in this area. The sad histories of World Order
magazine and the Canadian Association for Studies in the RBaha'i Faith bear
eloquent testimony to this. The real reason must, I feel, be sought in the
extreme pressure brougnt to bear on Baha'i writers by the reviewing process and
in the obvious preference of the Baha'i administration for the unexceptionable,
the bland, and the turgidly-written over the innovative, the controversial, and
the carefully-worded.

Surely, someone will, no doubt, assert, the Baha'i faith accepts the
essential harmony of science (or reason) and religion (or faith). Is that not,
in the long term, a sufficient protection against the evils you describe? Are
we not 'children of the half-light', and is it not unjust to be so hard on a
system that has yet ito mature? I can only reply that, if we have anything to
learn from history (and 2 Baha'i cannot very well deny that such a thing is
possible), it is that mankind cannot\rely on the professed ideals of groups as
a guide to how they will behave. The fact is that, when the matter is closely
enalysed, Eaha'ism teaches nothing of the sori, nor does it encourage the active
prosecution of an 'unfettered search after truth'. .

Let us lock first at the second of these principles. It is, according to
the Universal House of Justice (letter dated July 18, 1979), supposed to be
a2pplicable to 21l believers -- thet is to say, it is not, as I have often heard
asserted, restricted to non-believers prior to their conversion (although I
would sssert that this widespread conviction reflects an accurate apprehension

* I realize the inclusion of Gulpaygeni and others like him may be a little unfair,
since they wrote within the limits of a traditional system, But there is a point to

be made with respect to contemporary Baha'i regard for such writers and their work.
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of how things really stand). How, in all honesty, can a system based on the
revelation of absolute truth really permit its followers to engsege in such a
search throughout their lives? To be truly unfettered, genuinely independent,

a scholar (or anyone else) must be free to question any proposition, any source
of authority, any claim. What sort of independence is allowed by statements
like this: 'I{is obedience to the covenant must be preserved, lest in the nsme
of "true scholarship™ he unwisely gquestions the foundation stones of the Faith
e.g. the validity of the Guardianship, the Universal House of Justice, etc.'?
The implication of this sentence (and a necessary one) is that "true scholar-
ship" here must be understood as a mere 'cover' or pretence for something else,
not, in other words, true scholarship at all, But what if it is true scholar-
ship? What if, by the term (and the demands it entails) we really do mean a
genuine kind of scholarship, something corresponding to the 'science' and
'reason' that are supposed to be harmonious with religion and faitht Is our
criterion to be scientific or based on faith (or, rather, obedience)? Either
we are talking here about good scholarship or we are not. But from the Yerrin-
bool standpoint, it is irrelevant,since daring to 'question', not academic or
gcientific integrity, is the criterion.

I have already argued that there is no fundamental clash between matters of
faith and matters of reason since they relate, as it were, to different universes
of discourse. But the Baha'l theory of revelation does not admit such a form-
ulation, since the lNanifestation of God is deemed infallible in all matters.

This view is made clear in the following statement of the Haifa Research Depart-
ment:

'It has become customary in the West to think of science snd religion as
occupying two distinct -- and even opposed -- areas of human thought and activity.
This dichotomy can be characterized in the pairs of antitheses faith and reason;
value and fact, It is a dichotomy which is foreign to Baha'i thought and should,
we feel, be regarded with suspicion by Paha'i scholars in every field. The prin-
ciple of the harmony of science and religion means not only that religious
teachings should be studied in the light of rezson and evidence as well as of
faith and inspiration, but also that everything in this creation, all aspects
of human life and knowledge, should be studied in the light of revelation as
well as in that of purely rational investigation.!’

This might be a reasonable point of view were it not for the fact that,
despite the attempt to imply some degree of comparability between these twin
areas, the Baha'l version of revelation invariably reserves for revelation the
final say. When questioned, for example, about the Rab's placing of David before
Moses in the chronological series, Paha' Allah replied that men must simply
accept whatever is revealed by the Nanifestation of God, without quastioning
(tablet in Ishragat p.18). Speaking of himself, he writes that 'should he decree
that water is wine or the sky the earth or the light fire, he is unquestionably
rignt, and none may object or say "why" or "wherefore"' (Lawh-i ishragat in ibid
p.58). 'Whoso sayeth "why" or "wherefore" hath spoken blasphemy' (Igen p.109).
Similarly, ®iva al-Baha' writes of himself that 'Whatever the Centre of the
Covenant says is correct, No one shall speak a word of himself' (Covenant of
Baha'u'llah p.69). Shoghi Effendi claimed an infallibility confined to matters
concerning the Baha'i religion, but in practice he made it very difficult for
anyone else to disagree with him, even in extraneous matters, as evidenced in
the following statement: '... the Baha'i Revelation... constitutes the ninth
in the line of existing religions.... with intellectuals and students of religion
the question of exactly which are the nine existing religions is contiroversial,
and it would be better to avoid it' (Directives from the Guardian pp.51-51).

In view of the belief that 'everything in this creation, all aspects of human
life and knowledge, should be studied in the light of revelation', Shoghi
Effendi's disclaimer of infallibility in matters 'outside' those touched on by
revelation is clearly devoid of any real meaning.

Even if the possibility of questioning in certain areas were genuinely
accepted, how easy would it be to put this into practice in any meaningful sense?



In Islam, it has been argued that the only individuals whom Kuhammad had put to
death {generally by means of assassination) were those guilty of the crime of
satb al-resul, insuiting the Prophet -+ i.,e. venturing to disagree with him. This
me basic conception has continued within the Baha'i system (although assassin-
ion seems to have teen abandoned in the modern period) and has extended to all
1s. Publicly to question & Hand of the Cause or a Counsellor is to bring on

s head the gredtest of opprobrium. Respect for authority rather than freedom
esrch after truth is the guiding principle of the modern Baha'i community.

How can the spirit of genuine scientific rationalism survive in such an
atmosphere? In practical terms, what the Baha'i position amounts to is that
religion and reason are in harmony so long as reason does not overstep its bounds,
does not seek to contradict the infallible assertions.of religion, which latter
have nc bounds, for do they not touch on 'all aspects of human life and knowledge'?
It is a view which derives from the traditional Islamic perspective that religion
is wholly rational (which is where ®sbd al-Paha' bhorrowed the concept and the
phraseology), but that religious knowledge is superior to human learning and
must always have priority over it. If I am not allowed to question the statement
that there were two Davids or (on 2 wider level) Shoghi Effendi's version of
Babi and Bzha'i history, if I am obliged to take these as. 'given' facts or in-
fallitle 'interpretations', as incontrovertible starting-points upm which to base
my research, what possible rcom can there be for scientific method? Does a dusty
corner even rerain? And how can I possibly hope to take part in discussion with
other scholars if I rule out of court the very principles on which they work,
if I cleim the right to appeal at all times to & higher court, a court whose
judgements neither I nor they may criticize?

Lcademic endeavour depends for its success on the willingness of all those
involved %o respect both its methods and its legitimately-argued conclusions,
whatever their implications. Systems that enshrine absolute truths invariably
block this process. )y own experience as a Baha'l and an academic was that,
whenever my conclusions agreed with those of accepted Baha'i opinion, they were
extolled and held up for display as examples of the valuable place of scholarship
within the faith; when, however, my data led me to conclusions at vardance with
the 'authoritative' versions of events or even with popular conceptions, I found
myself conderned as one who had placed his head before his heart, and my work
dismissed as a 'Trojan Horse! that threatened to introduce all sorts of impurities
into the unsullied city of EBaha'i thought. I did not 'understand' the Baha'i
faith and its teachings, whereas my detractors, of course, understood it perfectly.
it was at all times 2 situation in which the principle of 'heads we win, tails
you lose' applied. There is no choice for those working within such a system but
1o do so on its own terms, for 'it would be untrue to his profession to make
an assumption or draw conclusions which were contrary to the teachings in an
attenpt to conform %o current thought'. Is it not perverse and hypocritical that
the same people who respected me as a scholar, as one versed in the writings and
history of the faith, so long as I subscribed to their beliefs, now regard me as
a sort of traiior, merely because I no longer so subscribe? How was it that
Avarih's history of Raha'ism, once proclaimed by Shoghl Effendi as 'beyond any
doubt *he most graphic, the most reliable and comprehensive of its kind in Baha'i
literature' suddenly was dropped like a hot brick following Avarih's defection
from the movement? Had Avarih's perscnal change in convictions in some mystical
way altered the content of the book? Was Shoghi Effendi's presumably infalljble
verdict as to its reliability and comprehensiveness itself devalued by Avarih's
change of belief? An unfettered search after truth?

A relzted problem here is that of the popular argument that only a Baha'i
(and an crthodox Baha'i at that) can claim to provide an entirely 'valid' pres-
entation of his religion, that the non-believer (or ex-believer), by virtue of
his inability to enter empathetically into the life of faith, is unqualified
for such a task and that books or articles written by the latter are, ipso facto,
devoid of perception, balance or verisimilitude. This is, of course, not a view
restricted to Baha'is, although it has, I shall show, special application to their
doctrinal position, and is widely used by them in attempts to have encyclopaedia

entries rewritten, text-books altered, and the views of scholars 'corrected' in
order to conform to the official Baha'i perception of Esaha'i faith and practice.
The views of the Haifa Research Department; in particular, add up to the assertion
that only a believer and, indeed, an orthodox, obedient believer, can hope to
understand and express properly the verities of the Baha'i revelation. ilthough
this view has obvious flaws from a number of viewpointis (it is clear, for ex-
ample, that, while only a believer may be able to say what faith means at the -
subjective level, a non-believer mey often be much better placed to investigate
with objectivity how it may be implemented at the level of social acticn) I
think ‘it will be most useful "to look at it from an alternative Faha'i perspective.
It is clear that, from the orthodox Baha'i viewpoint, this argument does nci
(and cannot) hold true for other religions. It is fundamental to Baha'i theology
that the followers of other faiths have misunderstood, corrupted, and distorted
their originally ‘pure' revelations and that a 'true' understanding of them can
only be obtained from Raha'i sources. According to the Hesearch Department, 'A
Baha'i, through his faith in, this "conscious knowledge" of, the reality of
divine Revelation, can distinguish, for instance, between Christianity, which

is the divine message given by Jesus of Nazareth, and the development of Christ-
endom, which is the history of what men did with that message in subsequent
centuries; a distinction which has become blurred if not entirely obscured in
current theology'. Apart from the questionable portrayal of 'current Christien
theology', this passage brings us face to face once again with special pleading,
with the claim to superior knowledge to which only those who have accepted the
ttrue faith' are privy. If a Christian should maintain that the heart of his
religion lies in the Resurrection or a Kuslim assert that lMuhammad was the 'Seal
of the Prophets' in the literal sense, no Baha'i could possibly accept that that
would be an authentic expression of either Christisnity or Islam. Is it not time
that mankind washed its hands of such dangerously arrogant notions?

Perhaps the impossibility of carrying out serious, independent academic
work within the confines of such a system is best illustrated by the pernicious
policy of publications review, How can someone who wishes to preserve his self-
respect and the respect of others as a scholar possibly sutmit to such a prccess,
as so many do? One of two situations if possible: either the reviewing panei
concerned will be made up (as is usually the case at present) of individusls
lacking any expertise in the scholar's field (as a sociologist, historian, etc.)
or lacking his detailed knowledge of his specialized area of research, in which
case it would be presumptious and futile for them to sit in judgement on his work.
Or the panel will consist of qualified academics who may choose to disagree with
the author, but who, if they have any humility at all, will be willing to accept
that theirs are just alternative opinions and that the author hes every right to
disagree with them in his turn, if he so wishes. The only point of such a system,
it appears to me, is' to ensure the doctrinal purity of all Baha'i writing, with
the result that large numbers of ideologically unexceptionable materials are
churned out, none of which have any scholarly value, while serious sttempts to
examine important issues from a critical viewpoint are suppressed.

It seems to me inevitable that suppression of thought of this kind will
continue within the Baha'i system. By its very nature, scholarship involves the
frank.and free examination of those issues that are most controversial, because
it is precisely these issues that will provide the keys to the most interesting,
the most significant theories. Problems, not tiny matters of fact, are what
matter most, in history as much as in physics. But problems are just what the
Baha'i leadership wants to avoid. The flock of believers must be protected,
cocooned from controversy. Hence the publication of books like komen's The Fabi
and Baha'i Religions, in which concerted attention is given to endless trivia,
new materials are presented that tell us next to nothing about the most erucial
issues, and a bland avoidance of controversy conceals the fact that not an inch
of real progress has been made towards a fresh analysis of the real problems of
Babi and Baha'i history. Hence the publication of only those passages of the
Kitab al-agdas or the writings of the Bab that are certain not to cause distiress




{0 the Baha'i masses, who would protdbly atandon the movement in large numbers
if they knew what those writings really contained. In its paranoid fear of
dissent, the reviewing process stands as the forerunner of a much more ihorough-
going system of thought control. Against such a system, we must oppose with

the utmost vigour the principles of untrammelled intellectu2l freedom -- a
genuinely 'Lnfettered search after truth' -~ and man's inalienable right to
dissent.

'...we not only owe our reason to others, but we can never excel others
in our reasonableness in a way that would establish a claim to authority;
authoritariansim and rationalism in our sense cannot be reconciled, since
argument, which includes criticism, and the art of listening to criticism, is
the besis of reascnableness. Thus rationalism in our sense is diametrically
cpposed to all those modern Platonic dreams of brave new worlds in which the
growth of resson would be controlled or "planned" by some superior reason.
Reason, like science, grows by way of mutual criticism; the only possible way
of "planning" its growth is to develop those institutions that safeguard the
freedom of this criticism, that is to say, the freedom of thought' (Popper,
The Open Society and its Enemies Vol.2 pp.226-227).

Perhzps it will be objected that the system of review exists largely to
proiect the innocent mass of simple believers from well-intentioned but mis-
directed criticism of faith from their more learned or articulate coreligionists.
The House of Justice has placed particular emphasis on this principle, stressing
the need for scholars to 'remember the many warnings in the Writings against the
fomenting of discord among the friends' and speaking of the writings of ‘certain
individuals' that would 'understandably cause alarm in the brezsts of the most
tolerant of believers', This age-old principle has been invoked by political and
religious esiablishments down through the ages (and most often in the present
day)} to justify the suppression of altermative views. The mass of believers may
te (and are) fed an endless diet of mindless pap, of hagiography and myth, of
self-aggrandizing rhetoric (and second-rate rhetoric at that), of scarcely-
literate exhortaticn -- but God forbid that they should be led to question any
of this by coming into contaminating contact with original or critical views.

One can only admire the tactic adopted by the House of Justice -- it serves to
inspire feelings of guilt in the minds of those tempted to express their opinions
clearly and openly, for few of us actually wish to cause distress to others,
while, at the same time, it conveys a warm sense of collusion and tactful mutual
understanding -- 'we all know, you and ourselves, that the masses need cushioning
from ithe deeper truths to which we are privy; we regret the restrictions this must
impose upon you, but we are sure you will understand its necessity and cooperate
with us in keeping your own counsel'. It is the first step towards co-option,

the classic method of controlling dissidence by embracing it the better to

remove its sting and lull it to sleep. To suborn is easier than to destroy and,
in the end, much more successfiul.

In his brilliant novel of the 'Benevolent State', One, IDavid Karp illustrates
this point in the following dialogue between Wright, a govermnment official, and
Lark, the state's chief inquisitor:

'"Yes, I'll admit that the State's plan has been very shrewd. Yet there's
teen a new factor of crisis -- a rather modern factor., It was growing rapidly
until it was struck down by this State -- our benevolent State, I'm speaking of
the intellectual -~ the person you call a heretic -~ the individual. The concept
of individualism has been growing for a long time, sir -- it now has earned the
right i{c be called a crisis matter. I think in seventy-five years you'll find
that it's grown enormously. And the harder the State squeezes its citizens into
the mould, the more heretics will appear. They'll grow rapidly and they will
include the thoughtful, the gifted, the honest, ‘the brave, the moral. In short,
the best elements of the society will be arrayed against the State. That's what's

' going to happen in seventy-five years, sir, and this State, inflexible as it is,
will break,.®

Tt

'"Yes, Doctor Wright," lark said, pleased with Wright almost as if ¥right
were his protege, a protege who had performed brilliantly, "that's exactly what
I told the Commissioner. That's why he's allowed me *wo weeks in wnich to rid
Burden of heresy. You see, if we can take the intellectuals, the people you so
poetically call the thoughtful, the gifted, the honest, the morel, the brave" --
he paused, smiled -- "did I get the sequence right? -- and enchant them into
conforming, we'll have whipped the last crisis. That's why Burden must be re-
claimed. If Burden can be purged of his heresies, then we can purge anyone of
his heresies."' (pp.120-121)

In the Baha'i case, there is, once again, more than a little special
pleading. No such strictures are raised against the work of Baha'i pioneers

~among, let us say, Hindu villagers, demolishing centuries-old systems of belisf

in order to replace them with the new, improved doctrines of Rahs'ism. Far from
discouraging questioning, unfettered searching, the Baha'i teacher must do all
he can to chivvy his potential converts into challenging the authority of his
priests, the validity of his world-view, and the desirability of remaining
within his ancestral system. The Baha'i missionary effort takes, as ever, pre-
cedence over the feelings, the convictions, the beliefs of the unconverted:

all in a spirit of love and understanding, of course, but nonetheless wholesale
in its intention.

I mentioned earlier the existence of Baha'i scriptural texts that uphold the
place of the scholar in society. Ferhaps it will be instructive to examine how
one particular aspect of this original position has actually been develored and
is being further developed within the Baha'i system. In the Kitab ahd1l
Baha' Allah refers to the 'scholars' and 'rulers' of his fajth, identifying them
by the Arabic tgrms ulama' and umara'. Barly texts from the periocd of Eaha'
Allah and even “Abd al-Baha' suggest that they understood Culapa: here much in
the sense the word was actually used in Islam, with the important distinction
that legislation on novel matters (istinbat) was now confined to the house of
justéce (or, in certain cases, to the ulama' with the approvel of this body --
see. Abd al-Baha', letter cited Fadil-i Mazandarani Anr wa khalg, Vol.4 p.300).

I would suggest that the situation as envisaged in such texts is really quite a
simple one: anyone suited by ability and training to become a scholar was free

to do-so, but he would not, as such, possess legislative or judicial authority
(as had been the case in Shi i Islam). Things were fairly open and there seemed
tremendous room for development. This situation changed radically with the
interpretation put forward by the Universal House of Justice*to the effect that
by the umara' of the faith was intended the elective half of the Raha'i admin-
istrative organization, and that by the _ulama' was meant the Fands, Counsellors,
and other appointed members of the system. The implicaiions of this interpret-
ation are far-reaching and, I think, little appreciated. Leaving aside the rather
simple observation that, in my own experience, the most significant festure of
the 'learned' side of the Baha'i administration at present is the conspicuous
absence in it of anyone even remotely qualified for that epithet, I would draw
attention to the inevitable result of such an identification. Evidently, religious
scholars in Baha'ism are to be appointed and institutionalized, and they are to
include among their chief functions the propagation of the faith and the elimin-
ation of heresy from its ranks, If anyone imagines for a moment that such a
system is designed to foster independent, meaningful scholarship at any level,

he is pitifully ignorant of history and human nature. Perhaps even more significant
is the effective creation here of what amounts to a Baha'i clergy, differentiated
from other clerical establishments only to the degree that the latter are diff-
erentiated one from the other. Claims that the Baha'i faith has no clergy are,

I would argue, based on Islamic criteria which maintain precisely the same thing
with regard to the faith of Muhammad. In that sense, the Baha'i fzith hes, like
Islam, no sacramental priesthood, but it manifestly possesses a clergy and,
indeed, one whose authority is inextricably linked with that of the putative
Baha'i state system (the umara'). Conformity rather than brilliance is inevitably
the guarantee of success within such an establishment (and if anyone thinks that
people do not want to succeed within Baha'ism, he is naive in the extreme). For

*Letter to Continental Boards of Counsellors and National Assemblies, 24 April, 197:



academic freedom cof any kind to exist within the confines of such a system
would reguire daily miracles of the first order

Perhaps none of this would matter very much if scholarly concerns were
esseniially irrelevant to the wider preoccupations of society. But such is
not the case. Scholarship cannot take place within a vacuum, any more than
society can survive in any meaningful sense without its scholars, writers,
painters, ccmposers, and all others who contribute in one way or another to
the culture that may be said to form its greater life. When scholarship is
stifled or, what is often worse, transmuted into an imitative, sterile pro-
cess of passing on received wisdom, when the sharp edge of critical debate
is blunted by censorship, be it overt or hidden, when new or difficult ideas
are seen as disturbing rather than exciting or stimulating or even provoc-
ative, then society is in great danger. Attitudes towards academic freedom
sre indicative of deeper and wider beliefs zs to the nature of social and
political discourse, and I believe that the consensus of Baha'i opinion on
such matters reflecis more basic features of the Baha'i view of society.

I think I am right in stating that the Baha'i dream of a new world order
in which all men will live as one under a single government, believing in a
single. faith, adhering to one bassic set of principles, loyal, obedient,
orderly, is nothing more than yet another version of the ages-old utopian
vision of a perfectly-ordered, perfectly-controlled, little-changing soc-
iety from which all destabilizing influences will have been forever ban-
ished. For such a system, the greatest of all threats is that of dissent,
be it political, religious, mecral, philosophical, or simply intellectual,
and alil projected utopias, from that of Plato to that of Lenin, have incor-
porated measures to suppress or neutralize dissenting opinion. The Raha'i
systes 1s one of the most exireme in its proposed methods of social controls
there are to be no parties -~ only one party, that of the true faith, whose
institutions will provide the organs of both the legislature and the exec~
utive, will te permitted; dissenting views may be punished, in mild cases
by removal of the right to vote or be elected, and in extreme cases by
total ostracism from society; such views may also be controlled by the
overriding right of the government to insist on prior approval of all pub=-
lications and broadcasts, even in the case of poetry and music; disturbing
opinions can be effectively muzzled by insisting that they be presented only
through the 'proper channels' and in what is deemed appropriate, respectful,
and reagsuring language; the 'channels® through which complaints are allowed
to be made about the administration are themselves part and parcel of the
administrative system, and refusal to work through them will itiself be deemed
evidence of bad faith and disaffection,

New and creative ideas are, by their very nature, disturbing. They threaten
to unbalance the staius quo, 1o challenge received opinion, to raise doubts in
men's minds and hearts. The history of thought shows time and time again how
the proponents of such ideas have been received by society -- with scorn,
censorship, imprisonment, even death. This is not to suggest that the reverse
is always true, that their controversial character makes ideas innovative or
creaitive. But the link is undeniable. Without dissent -- radical, vocal, far-
reaching dissent -- men and society stagnate and all the best things wither
from within, In retrospect, we hail as pioneers and geniuses those who were, in
their own day, reviled and cast out. We even elevate radicalism to the status
of & prime social virtue, while remaining suspicious of radicals in our own
time. Religious history, more perhaps than any other area, shows example after
example of this., &And yet, in spite of century upon century of experience to
the conirary, there still rise up those who wish to create the final, ultimately
stable, timately perfect society, from which the very need to dissent will
be absent. They wish to build a world so perfect that to be unhappy or dissat-
isfied in it would in itself be a sign of mental or spiritual sickness. It is
thst sort of society that the Baha'i cormunity wishes to see established, a
society from which there can be no escape except death or insanity.

g

To go further here would, I fear, be to digress too far from the tcpic
under discussion. But I have not introduced these themes gratuitously. There
are real, live connections between attitudes to intellectual {reedom and
attitudes to all other freedoms. 'A state must persuade its citizens to accept
the premises on which it exists and functions. In some cases persuzsion is
quite simple, in others, difficult. But it must be accomplished with every
citizen -- particularly the intellectusls' (Karp, One, p.108). A1l utopian
systems start out with one major flaw: they cannot admit that things can go
seriously wrong within them, that the revolution may have taken a wrong
turning, that the slate, once wiped clean, may yet again need cleaning. The
Baha'i cannot admit that divine guidance is not always present in the ‘onward
progress' of the faith, in its setbacks as much as in its triumphs, 2ny more
than the Marxist can admit that events do not always reveal the process of an
ineluctable march of history, the working out of a remorseless dialectical
movement., Once established, such a system is fatal to all who come within its
orbit, for the act of criticism reaches to its very raison d'etre and
challenges its right to exist., Within such a system, only the second-rate, the
tawdry, the unoriginal, the uncomplaining, the suborned, can survive or hope
to flourish., To ask too many questions, to reveal too many inconsistencies,
ever: to use language other than the officialiy-approved 'safe-speak' of
platitudes and cliches, is to step out of line and to incur the wrath of those
who wish to preserve the illusion that all is well. There will, of ccurse, always
be room for a few token intellectuals, allowed just so much rein, encouraged
to raise answerable questions and, perhaps, to answer them, paraded as evidence
of the freedom the system allows (which is, of course, absolute, real freedem,
contrasted with all other freedoms), and ultimately co-cpted as its best and
most obedient servants.

These are not trivial issues. The freedom and happiness of the human race
depends today, more than ever, on our ability to tackle the gquestions of how
to combine maximum dissent with minimum socisl and governmental control, of how
to work for the material betterment of men without destroying their spiritual
and intellectual integrity as human beings, of how to develop diversity within
gsociety while eliminating from it the causes of sirife and prejudice. These
questions cannot be enswered within closed, totalitarian systems. They cen only
hope to be solved where men are free to change and direct their lives as they
themselves see fit, to make their own laws and rule themselves through their
own institutions, to question and, if need be, abandon rules and dogmes =znd
asystems under which they do not wish to live. If we have any task as intellectuzls,
as scholars, as academics, as teachers, it is to preserve and to stirengthen those
freedoms, to foster the rational tradition and the open society it enables to
exist, to act as society's first defence against irrationality, authoritarianism,
and totalitarian systems of thought and belief.

kuch of the foregoing will, I fear, prove offensive to some readers, perhaps
to most. It will seem to them that I have set out deliberately to present a
picture of the Baha'i community, its administration, and its motives that bears
no resemblence -- or at hest a very distorted one -- to what they conceive to be
reality, that personal feelings have warped my own mental image of these things,
and that it is this image, rather than a more empirically faithful one, that is
reflected in these pages. Perhaps that is true: I am scarcely well situated to
evaluate the conditioning effects of my own subjectivity. But that is equally
true of most Baha'is who may read these pages, perhaps, in some ways, more true,
for their thoughts are shaped less by their own perceptions than by the mould of
a system. In the end, it is all a matter of differing perspectives, none of them
wholly true to an assumed empirical reality, in which case all parties must, at
least, recognize one another's right to their own ways of seeing things. In a
sense, the view held by most Baha'ls of their faith is a vital part of that fzith

and may not prove an insignificant factor in shaping its future trends. At the
same time, it must be acknowledged that, although never made widely public, there
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do exist within the Baha'i community many different perspectives, and it would

be foolish o ignore these. It must also be acknowledged, in all fairness, that
ex~-Baha'is and 'non-Baha'is' in general may have valuable perspectives to con-

tribute to any internal discussion, even if these are -- as mine tend to be ~-

highly critical in tone and content.

Keverineless, offense is easily caused, not least because criticism of the
sysiern may seem to imply criticism of those who live and worship within it; but
I, for one, would wish to avoid that implication in the main., Baha'is are, as a
wnole, no worse and no better than the generality of mankind, certainly the gen-
erality of religious communities. They are, in my own quite long experience,
warm-nearted, sincere, well-meaning people, whose long-term aims reflect a genuine
love for humanity and a well-developed religious disposition. They have, of course,
their weaknesses, their limitations, in common with other small religious group-
ings. There are among them possibly disproportionate numbers of the crankish, the
unstable, the socially and psychologically unsure -- such movements have a way
of attracting such people. There are also among them very well-adjusted individuals,
some cutistanding men and women who would do credit to any community. They are not,
as individuals or a group, noticeably authoritarian, given to expediency, fanat-
ical, or exclusive, ind yet Baha'ism as a system can be and often is all these
thirgs. There is, in other words, a conceptual gulf of sorts between the percept-
ions and feelings of Baha'is and the actual working out of religious and political
aims within the movement -- which both contains the individuals (and, in one sense,
is them) and exists independently of them (and, in this sense, dictates how they
should be and act). There are also important -- and more problematic -- conceptual
guifs between what the majority of Bsha'is (particularly in the West) believe and
what the Baha'i scriptures {much expurgated and howdlerized in translation) teach.
In this sense, I feel that large numbers of sincere people are, unknown to them-
selves, working and sacrificing for aims sometimes the diametrical opposite of
those that they themselves cherish, There is no room here to enter into the poss-
ible coumplexities that an analysis of this situation would entadl -- suffice it
to dra= attention simply to the common problems that originate in the tendency
to identify with a cause ('my nation', 'my party', ‘my religion') against one's
ow¥n interesis or the interests of other people.

It is 2 mistake to judge a movement by the intentions or even the behaviour
of its followers, That mwuch is accepted in Baha'i circles when observers are
rezinded not to judge the faith by the often imperfect acts and even opinions of
the telievers. The reverse is also, unfortunately, true. We may not judge the

_Catholic Church by the Inquisition or the sale of indulgences, but equally we

cannot allow the presence . of a Teresa or a Francis to blind us to the often sordid
Tealities of Church history. The development of communism provides us with one of
the most periinent examples of this dilemma. Yarx and his early followers (and
many modern communists) were (and are) deeply and genuinely committed to the ideals
of freedom and equality for all men, to the dream of creating a perfect future
werld, from which the evils of tyranny, poverty, hunger, political reptression, and
so forth, would be fully eliminated from human society., And yet communism in
practice has proved to be the greatest threat ever posed to the freedom and dig-
nity of man. I do not wish to draw a direct parallel here with Baha'ism, for there
are obvious differences at many levels, but I do wish to insist on the reasonable-
ness of a perspective that ignores, however painfully, stated ideals or individual
or mass sincerity, in order to extrapolate from other factors the possible future
trends of a system. As a scholar, I cannot allow ad hominem appeals to the good-
ness or sincerity of major figures or to the laudable motives of their followers
to deflect me from a critical examination, based on sociological, philosophical,
or other criteria, of textual or empirical data that may lead to conclusions about
Baha'ism radically different to those of official propaganda. To have to proceed
in such a manner is not always an easy or pleasant task (and it was certainly a
cause of profound distress to me over a period of several years), but it is un-
avoidadle if the demands of honesty and rigour are tofmet, if, indeed, any mean-
ingful 'independent search after truth' is to be carried on.

What is, perhaps, a more serious problem is raised by Baha'i history. I have
already referred to the fact that modern Baha'is are willing to recognize imper-
fections in the contemporary community (atiributing these to external pressures,

to the status of 'children of the half-light', and so on), and I am ready to
accept that, to a limited extent, there is scme reccgnition that other imper-
fections have existed in the past. Nevertheless, it is inevitable that the
historical perspective tends to be more idealized in proportion to the distance

travelled back into the past., There are several reasons why this should be so,
all largely connected with a fundamental religious tendency to conceptualize a
past 'sacred time' which is capable of sacralizing present 'profane time', but
I believe one important motive to be the need to insist on past righteousress
as a token, a pledge of good intent for the future.cThe revelatory periods of
the Bab and Baha' Allah, and the patristic eras of “Abd al-Baha' and Shoghi
Effendi must, therefore, be shown in the best possible light. As a result, the
mundane events of Babi and Baha'i history are mythologized and the figures
connected with them transformeéd into participanis in a cosmic drama, either as
saints or devils. What had been grey and ambiguous becomes sharply black and
white. Thus, writers like Marzieh Gail can speak without blushing of ‘the drama
of contrasts between the cowering, puny figure of Subh-i-pzal and the inspiring,
majestic personage of Baha'u'llah'. Even the mildest suggestion that things
might not have bteen quite so sharply contrasted, that human beings, including
Mirza Husayn ®41i Nuri Baha' Allah, are infinitely complex and ambiguous creatures,
that a mundane reality underlies the myth is taken to be tantamount to espousal
of the cause of the !'forces of darkness'. Thus, for example, a reviewer writing
about an academic article on behalf of the Canadian Assocjation for Studies in
the Baha'i Faith attacks the author for referring to 'covenant-treaker' sources
as primary (and, therefore, of historical importance), not because these are
really secondary or forged or otherwise improperly termed. 'primary', but because
they are mere 'babblings of a crazed covenant-breaker' or 'total trash', I have
a remarkably strong feeling that the reviewer in question had never resd even a
single word of this 'total trash', and I am sure that, even if asked, he would
have refused to do so.

More serious, perhaps, is the marked tendency in Eaha'i historical writing
to achieve mythologization by depersonalizing the events of history. The perfect
example of this is Ruhiyyih Rabbani's The Priceless Fearl, which tells the reader
virtually nothing about Shoghi Effendi as an individual (let alcne as a msn or a
husband), but great amounts about Plans, administrative developmentis; gozls, and
80 on., It is as if we have moved, not just from history to hagicgraphy, but from
hagiography to what we might call 'systemography’. The same features are evident
in Ugo Giachery's equally badly-written and turgid Shoghi Effendi, most of which
seems to be devoted to buildings ('architectonography'?). Kore disturbingly, a
distinct pattern can be discerned in the volumes of The Baha'i World: begirning
as fairly interesting records of people and events connected with the Baha'i
comnunity, these yearbooks have degenerated remarkably, becoming less and less
useful as vital, living historical sources. Articles in them are increagingly
sanitized and devoid of immediate historical content: they represent considered,
retrospective views of events and concentrate on impersonal, almost abstract
developments -- plans, campaigns, conferences, legal documents, bye-laws, charters
formal and somewhat stale presentations of Baha'i belief, Individusis enter these
pages as the subjects of trivialized obituaries or in the fashion of Ruhiyyih
Rabbanisseemingly interminable and tedious journeys through Africa. The articles
on '‘Hands of the Cause' in volume 13, for example, could be about robots or
organizations for all the human detail provided. The genuinely mundane has
receded far behind a veil of pious abstraction, and future historians will find
themselves much handicapped if they should be forced to rely on such publications

. for their source material.

In this area, the scholar faces a particular threat and has a major rcle to
play. He has to recreate, as far as he can, the people and evenis of sacred
history, even if, by so doing, he is forced to divest them of much or all 9f
their sanctity. In doing so, he faces almosi intractable difficulties and is
certain to encounter more than a little hostility -- myths have & powerful hold °
over those that believe in them. But he may do a great service, not only to the
academic community or the public at large, but to the Baha'l community itse}f.
By turning it back to face the realities of its own history, to understand its

roots more intelligently, he may help it come to terms with its present situation
and to find ways o%edeve oping in the world that are consistent with that
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situation. It is really not for me to suggest the possible consequences,
theological and otherwise, of such a change in perspective -~ that will be
for telievers, whether historians or not. But I will suggest that these con~
sequences may be radical and far-reaching, that they may transform the lives
of many by bringing bhack a sense of the real that had been displaced by empty
idezlizing. rFor myself, I remain pessimistic about the outcome. I think it
more likely that larger and larger numbers will desert the Baha'i movement
the more its true historical and doctrinal face is revealed, and that this,
in its turn, will lead tc deeper and deeper retirenchment on the part of the
guardians of the orthodox faith., But I am willing to accept that I may be
very wrong snd that others have a right to be, even if only tentatively,
optimistic and to continue the struggle I myself abandoned some years ago. I
would be relieved and refreshed to learn one day that they were right and
that Baha'ism could yet prove a force for good in a world sorely in need of
goodness. If 'Baha'i scholarship' is ever to have any meaning, it will be in
the furtherance of that end. The odds are against it. But you all have my
support in your struggle ito change them.

Denis XacEoin
Departmeni of Religious Studies
Univerasity of Newcastle Upon Tyne

DR.MACEOIN'S tPROBLEMS OF SCHOLARSHIP..': SOME THOUGHTS.

Dr.Denis MacEoin is well known in Baha'i circles as an academic possessed
of a very considerable knowledge of the Bsbi-Baha'i movements.Without a
doubt much can be learned from his writings in this area whether or not cne
agrees with his conclusions.His sometimes controversial views should prompt
Baha'i intellectuals,whether engaged in Baha'i studies from an academic or
theological standpoint,to think deeply about methodeclogicel,historicsl,doct-
~rinal and other issues.Having resigned from the Baha'i movement a few years
ago his writings are naturally coloured—— as he himself admits--by a rejection
of Baha'i perspectives and institutions as he has understood and experienced
them.At times his languageiforceful and his orientation decidedly non-smpath-
—~etic,Various readers of his 'Problems of scholarship..? will probably dismiss
his views as extreme or coloured by a 'released from the watch-tower? bias
despite his attempt to be objective.However his response to the Yerrinbool
report be evaluated from a faith standpoint, the fact remains that he raises
issues which Baha'is who aspire to academic integrity cannot aflord to pass
over in silence.It might in fact be said that Babi-Bgha'i studies will not
progress and mature unless honest criticisms are taken seriously and responded
to .Indeed, the failure of Bgha'i intellectuals to respond to or engage in dial-
~ogue with critics and to discuss problems of Bgha'i scholarship has undoubtedly
contributed to the withdrawcl from Baha'i membership of a growing numbter of
Baha'i intellectuals.

The time will surely come when critical academic evaluations of the Babi-
Baha'i movements will be read by intellectuals and others who wish to know
what the Babi-Bsha'i movements are and what they teach or have to offer.if
Baha'i intellectuals continue to ignore problematic issues they will prove
unable to respond to academic critics.They will be seen {o be out of touch
and unable to engage in informed and meaningful dialogue.Baha'is,in other
words, will be forced to respond to academic and critical presentations of
their faith and be ill prepared to respond apologetically or in any other way
unless it is realized that there are many issues in need of honest and open-
-minded debate.The development of an informed and honest Baha'i apologetic is
essential.Apologetic it might be added here,can only be taken seriously today
if it is honest,sincere and academically informed,

In one of his letters Shoghi Effendi predicted that "Bagha'i scholars®™ would
appear who would lend a “unique support™ to their Faith.This "™unique support®
may well be in the field of apologetic.But where are the Baha'i apologists
who are ready to grapple with controversial issues?

Bshati intellectuals today face issues which did not confront religious
apologists of the past who lived in an age when historico-critical methodologies
were unknown.They will have to grapple with problems unknown to such learned
Baha'i apologists as Mirza Abu al-Fadl Gulpaygani(1844-191.) who knew ncthing
of the difficulties raised by the modern scholarly analysis of religion or of
the application of critical tools to the study of the Bible,Qurtan and Babi~
Baha'i writings.Whether or not Baha'is admit the validity of such modern
scholarly methodologies and the findingsresulting from their applicaticn,the
fact is that they will be compslled to respond to them.Baha'i apologetic of
the near future will need io be academically informed in order to make an
effective response to contemporary scholarly critics.For this reason alone
the fostering of 'Baha'i scholarship' is of great importance.

Having made something of a plea for the opening of a new era of honesty in
Baha'i apologetic~~ which need not be naive theology-~I set down a few notes
on some of the issues raised by Dr.MacEoin.
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Bara'li anti-intellectualism.

Dr.MacZoin's c¢ritique of the strong contrast drawn in the Yerrinbool report
between Baha'i and other scholars is undoubtedly justified.There are indeed
ccuntless humble and many deeply religious academics who do not belong to the
Baha'i movement.He reminds us that the Baha'i writings do not encourage anti-
~intellectualism.It is sad that this prejudice exists within certain Baha'i
communities when both Bagha'u'llah and Abdu?l-Bsha repeatedly underlined the
impertance of learning ard respect for the learned.

It is argued by Ir.MacEoin that Baha'!i tanti-intellectualism' is rooted in the
sccial and cultural position of the Baha'i cause as a sect type-movement.Baha'is
surpcsedly,as self-conscious members of a redeemed 'contra-culturef,reject the
intellectual valies of a 'decadent societyt.While there may be some truth in
this hypothesis in conmnection with certain contemporary western Baha'i communit-
~ies which have something of a sectarian 'contra-culturet! consciousness,to hold
that Bgha'i Tanti-intellectualism' is rooted in such an exclusivist world view
is to be too clear cut,

Bzha'is, over the last century or so, have had various attitudes towards
intellectualism and the values of the world whether secular or religious.

They have seldcm been averse to appropriating the intellectual discoveries

of modern thinkers and have generally had a high regard for the findings of
medern science.Many early western Baha'is, far from retreating into an

exclusivist Baha'i 'contra-culture! saw their faith as the 'spirit of the age?.
By no means a1l Baha'is are today anti-intellectualist in the sense of their
imggining that modern 'non-Baha'i'! thinkers are all hopelessly lost.Beha'i anti-
intsllectualism is not as rampant or as widespread as Dr.MacEoin seems to believe.
Where Bgha!i anti-intellectualism exists it is seldom thoroughgoing since scholar-
-ship and intellectuality are not seen as inherantly evil or destructive.

It is possible to argue that a good deal of contemporary Bshati ' anti-intellect-
~uglism'® is not rcoted in a sectarian contra-culture consciousness but relates
to a reserved attitude towards controversial intellectuals within the Baha'i comm-
—unity.Many Baha'is,in other words,are fearful that Baha'®i intellectuals will
destroy faith and come to exhibit fanti-intellectualist! tendencies.The desire to

intain *unityt has led to a form of fanti-disunity! expressed as fanti-critical
scholarshipf,That this 'anti-scholarship' attitude exists is not perhaps suprising,
sad though it is.One cannot expect any religion to promote the critical study of
its history and teachings.Religionists,be they Christians,Muslims or Baha'is,view
the findings of modern scholarship with suspicion,After all,areligion is not a
God founded university existing for the purpose of championing academicism.What
Dr.MacEoin sses as Baha'!i tanti-intellectualism' is not essentiglly different from
that reserve held by many Christians and Muslims towards the critical study of
religicn.This at least,might be said to account for some manifestations of Baha'i
tanti-intellectualisa'.Many Baha'is, it might also be argued,are less radically
tanti-intellectusiist! than a good many Christians or Muslims.

As noted above academics and intellectuals within the Baha'i community at present
are widely viewed with suspicion out of fear that they will create disunity or
destroy faith.The aims of Baha'i intellectuals are widely misunderstood.Though one
cannot perhaps expect Baha'i institutions to foster critical scholarship ( as
orposed to faith informed 'heology')it is sad that scholarship appears to many to
be dangerous to faith—as Dr.MacEoin points out scholarship is not anti~faith.

The tension which creates anti-intellectualism within the Baha'i community has to
some extent been brought about by Baha'i intellectuals who see their religion as
as kind of quasi-religlous academic institution and expsct the mass of Baha'is

to have the capacity to accept critical analyses of their faithBaha'i intellect- -
~usls who see their task as the academic initiation of the mass of tignorantt?

Bahatis are bound to be cooly received and misunderstood.The findings of the

Baha'i scholar may well be of great importance but for them to be presented to
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the generality of Baha'is would,at present,be comparsble to a Biblical scholar
giving a sermon on Bultmanian lines to a fundamentalist congregation.Most Bghat'is
have little or no understanding of modern scholarship and Baha'i intellectuals
sometimes expect too much of them,The clash between the overzesalous Bahati
intellectual and the overzealous Baha'i charismatic has created a tension which
has led to anti-intellectualism within the Bgha'i community.This ‘ension needs
to be resolved.Perhaps the generality of Baha'lis need to be educated more
adequately and Bahati intellectuals need to be reminded that they belong to a
religion and not a God-founded university.

Dr,MacEoint's remarks about the arrogance and anti-intellectualism which has
crept into certain Baha'i communities highlights the need for Bahat'is to review
the quality of their intellectual life.Have,Baha'is might do well to ask them-
~gelves,we succumbed to that subtle secularization or introversion that draws
interest away from intellectual and religious dimensions of faith invo the
mechanics of administrative and missionary efficiency? The role and relationships
between Baha'i intellectuals and Baha'i institutions needs to be reviewed—
otherwise,I fear, mutual disrespect will cause the collapse of the firmament
of Baha'i intellectual life.

Methodology and the Bshati-non-Bgha'i dichotomy.

Dr.MacEoin notes the view that scholars who are Baha'is should undertake
their researches in the light of and in conformity with the "Revelation of
Bahatu'llah'.He reminds us of what is meant by academic research and highlights
the fact that the majority of Baha'is are unaware of the distinction between
academic research and faith oriented theological studies,

Once again Dr.MacEoin seems to think that a religion such as the Baha'i movement
should promote a critical academic methodology.That Baha'i institutions invite
Bgha'i intellectuals to embark upon essentially apologetic or theological endeavour
is to be expected.As previously indicated, religion does not exist for the redempt-
~ion of academic standards.Great spiritual thinkers,it seems to me,are more
concerned with spiritual perspecgives than scientific,historical or doctrinal facts.
It is obvious for example, that ~Abdu'l-Bgha and Shoghi Effendi in their Traveller's
Narrative and God Passes By were less concerned with historical accuracy than with
presenting a spiritually edifying Baha'i historical perspective.Such is the perog-
~ative of religious teachers whose concerns are not those of academics.What an
academic might see as the distortion or suppression of facts the religious thinker
can view as the meaningful recreation of the concrete designed to foster or
encourage faith.Though I am fully conscious of the limitations of this line of

- argument,there is, I think some truth in it.Dr.MacEoin expects Bahati institutions

to make statements about scholarship such as might be made by a council of academics,
This is to expect what is incompatable with Baha'i teaching which calls believers
to engage in apologetic.

Dr.MacEoin is quite right in pointing out that there are problems raised by the
proposal that Bahatis should undertale academic research in the light of the
MRevelation of Bahatutllah".Much as the believing academic might gain ingights of
value from his faith oriented empathy towards the tobject?! of his study he cannot
allow his faith to determine the nature of the tobject! of his study.Academic research
in itself is neither 'faith affirming! nor 'faith negating! .

Since Baha'i institutions call Baha'i intellectuals to embark on an essentlally
apologetic task the question arises as to whether the academic study of the Bzhaf'i
movement is legitimate for Baha'i believers.Is it,in other words,possible for
Bahatis to tbracket faith! and utilize critical methodologies which might lead to
findings incompatable with mainstream Bahati perspectives? This question,it seems
to me, has not been squarely faced by Baha'i intellectuals.I do not propose to
attempt to answer it here though the bare outline of my thoughts is as follows.
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Firstly, it must be realised that academic study differs from 'theology'! in thab
"theolcgy ' is -essentially faith oriented and academic study is neither faith orient-
-ed ner anti-fzith oriented —the academic student of religicn at least attempts to

1 this tebjectivity'.Because academic study does not gim to destroy faith it can
te argued that it is theolegically legitimate.The findings or hypotheses resulting
frem the histerico-critical study of religion may tend to either validate or challenge
faith perspectives.It 1s for the religious apologist or theologian to evaluate academic
theories in the light of falthj;in this respect, the mature theologian should not ignore
tFn recat;ve aﬂadnmic hyno»heses The theological grappling with problematic issues

The religious believer who engages in academic research might operate as follows-:

Staze 1.

Here faith is controlled or fbracketed! such that real openmindedness and honesty
prevent the fixed crystallizaticn of Baha'li or other religious perspectives-—— this
dces not mezn the abandonment of faith which may in fact play a significant quasi-
zeihodclogical role in allowing that balanced empathy to emerge which leads to
insight.All data, whether seemingly 'positive'! or tnegative! must be taken into
ccnsideration.Oritical methodologies must be utilized and honest conclusions drawn.
whether or not they tend to confirm or challenge faith perspectives.

Stage 2.

The believing zcademic will undoubtedly desire to evaluate the results of his/her
critical resesrches in the light of faith or indulge in Ttheology? ( this process
having besn tbracketed! at 'stage 1! }.In so doing the believer must not, if he/she
rishes Lo be hcnest,ignore problematic issues and must be ready to admit, if necessary,
that there are 'fundamental contradictions! between faith perspectives and honest
critical theories.Falth problems may result but faith must be ready to cope with

all manner of problematic issues.

It might also be noted here that the believer,at tstage 17( when indulging in

“academic research) must,paradoxically, control not only faith perspectives but also
possibly distortive anti-faith perspectives.In other words there is a certain danger
in the believer entertaining distortive anti-faith perspectives which may arise out of
s desire to create a psychological predisposition towards' 'objectivity?!.Such paradox-
-ical anti-faith perspectives in the believer which go beyond honest openmindedness and
the balanced control of faith can have an adverse effect on both academic research and
on faith.The believing academic must understand that no methodology will enable presupp-
—ositions to be completely controlled.Methodologies provide a framework which may -
contribute to Tobjectivity' but cannot bequeath academic objectivity or scholarly
insight in some magical way.

Cortraiictions end sucpression. —

I, MacBoin refers to 'fundamental contradictionst which the researcher may find
within the Bgha'i writings.This,as indicated above,is to be expected.Religion is
not exactly a clear cut body of logical axioms or hls+orical facts.Shoghi Effendi
himseif,it is of interest to note, expressed the view that there are points within
pke Baha'l teachings that are 'poles apart? (letter written on his behalf dated

uly 5th 1949 ).There are undoubted differences of emphasis, sometimes marked,within
tre writings of Baha'a'llah, Abdutl-Baha and Shoghi Effendi which might be seen by
ascademics as "{undamental contraulctlons' Such ' fundamental contradictionst need to
be identified and discussed in detail by Baha'i apologists before Baha'is themselves
can be accused of believing in a movement that harbours 'fundamental contradictionst.
Faith,it must also be remembered, is not exactly grounded in doctrinal consistency
or a monolithic historical perspective.
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For Dr.MacEoin it appears to be illegitimate for religious thinkers to
"suppress™ problematic historical and other facts as might be dictated by
wisdom,For the academic engaging in research such "suppression" is certainly
out of place but within a religious community the application of such “wisdom®
has an unboubted role to play.That Shoghi Effendi toried down the at times
fanatical 'Shi'iosity' of the early Babis when presenting a Baha'i perspective
of early Babism to western readers cannot be denied.But as he was writing as the
Guardian of a religious community and not an academic it might be said to be
mistaken to accuse him of “suppression".He was surely conscicus of the fact that
an undiluted presentation of Babi history might confound the faith of western
Baha'is who knew just about nothing of 19th century Iran or the Shifi milieu
in which the Babi movement had its birth.Shoghi Effendi was doubtless also fully
aware of the fact that Baha'i historians of the future would present many aspects
of Babi-Baha'i history in a more detailed and more matter of fact manner.In a
number of his letters he refers to such future endeavours of Baha'i historians,
at times underlining the provisional nature of his own historical writing— an
area in which he did not ( contrary to popular Baha'i opinion) claim infallibility.
It might also be pointed out here that Shoghi Effendi in his historical writings
does make use of sources penned by fcovenant breakers! who sometimes provide histor-
~ical data of great importance.This fact should not be overlocked by Bzha'i histor~
-ians.

Dr.MacEoin accuses Baha'is of accepting the results of historical criticism when
it suits them.Again there is undoubtedly truth in this.It is only natural for
theologically oriented religionists or religious apologists to make a selective
use of the findings of critical scholarship. Hgggfullv however, mature Baha'i
apologists will attempt to grapple theologically with the problems raised by the
findings of critical scholarship which do not seem to support Bzha'i perspectives,

In Dr.MacEoin's opinion there is no such thing as 'Christiant®, tIslamic! or
tBahatit science,etc,,but only *good! and 'wad'! science,etc.He denies the possibility
that religious values may legitimately be used to ' reinterpret?! scientific or other
data.In effect Dr.MacEoin rules theology out of court,For him the theological
evaluation of scientific and human knowledge has no place.This,at least, is the
logical outcome of his monolithic academicism,It is of course true that there is
ultimately only *good! or 'bad'! science but that theology has something to say
about the religious dimension of scientific discoveries must be recognized.There
may not be a 'Muslim science! or a 'Baha'i science' but that Muslims and Bahatis
have something to say about scientific findings in the light of their beliefs and
world view is not in itself a bad thing.Science it not concerned with theslogy but

‘it is not illegitimate for theologians to concern themselves with the theological

interpretation of scientific discoveries.Perhaps Dr.MacEoin would agree with this;
his line of argument is not entirely clear to me.

Supernatural knowledge and human knowledge.

Bahatis, like many Jews,Christians and Muslims, believe in divine guidance through
messengars sent by God. They believe that there is a supernatural souce of knowledge
and that this knowledge was communicated by Bahatutllah, and infallibly interpreted
by Abdu'l-Baha, Shoghi Effendi.and the Universal House of Justice.Baha'i scripture
while it does not dismiss human avenues to knowledge upholds the principle that there
are ultimate sources of truthj;though absolute truth cannot be attained.Dr.MacEoin
criticises these Baha'l beliefs or the notion that there are supernatural sources of
knowledge.He quotes Poppert's brilliant but rather clear-cut critique of a simplistic-
-ally stated religious epistemological stance as if it corresponds with the Baha'i
position—-which has yet to be worked out.

While Bzhat'is believe in ultimate sources of knowledge this does not at all inval-
-idate human approaches and avenues to knowledge.Content criticism is not necessarily
ruled out for Baha'is nor does the Baha'i movement seek to perpetuate a naive 'Yes'-
tNo' approach to truth.An oft repeated Baha'i principle is that religious truth is
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not absclute but relative to human needs and capacities.Baha'is do not claim
to te in possession of the absolute fulness of truth,The Baha'i principle of
tunity in diversity' and the fabsolute right! of the individual to express
his views( refer,Princivles of Baha'i Administration,pp.24-5) should guard
against that totalitarianism which resulis from a simplistic espistemological
stance born of a rigid belief in supernatural sources of knowledge——quite
rightly criticised by Popger.

A passage from Baha'u'llah's KitZb-i Ig3n is quoted by Dr.MacEoin as if it
exyresses Baha'l epistemology in a nutshell,Far from it.Bahatu'llah was
evidently commenting on §§i°5 obscurantism in the light of his call to Muslims
to identify spiritually with the Babl movement.There is also a danger in taking
one or two Baka'i texts which seem epistemologically conservative and ignoring
cthexmThe follewing words of Abdutl-Baha may be said to comment on the texts
noted by Dr.MacEein and to put them in a rather different light: ® If thou
wishest the divine knowledge and recognition,purify thy heart from all beside
God,be wholly attracted to the ideal beloved Cne; search for and choose Him
end arrly thyself to raticnal and authoratative arguments.For arguments are a
guide to the vath and by this the heart will be turned unto the Sun of Truth,
And when the heart is turned unte the Sun,then the eye will be opened and will
recognise the Sun through the Sun itself.Then man will be in no need of argup-
-znts (or preefs),for the Sun is altogether independent,and absolute independ-
—ence is in need of ncthing, and proofs are one of the things of which absolute
inderendence has no need.Be not like Thomasjbe thou like Peter.." (Bazha'i World

Faith,p.383-4 ).Baha'u'llah and Abdu'l-Baha in the texts mentioned above zre

it appears, calling the spiritual seeker to a faith which recognises that there
are raths to spirituality which are independant of ratiocination or which pass

vond the sphere of intellectual inquiry.Such however, does not mean that

ticnal argument or intellectual enquiry has no place in a Baha'i epistemology.

du'tl-Baha indeed,indicates that unfettered rational enquiry leads to spiritual
dentification with the messenger of God.While Babi-Baha'i writings give great
importance to Sufi-type mystic avenues to knowledge and to mystic states which
transcend reascn, this does not mean that blind faith rules or that rational
arguzent has no place.
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Authoratarianism

Dr.MacEein implies that Baha'is attempt to stultify open debate and innovative
thinking in the light of their alleged t total control of all publications?,
It is to be admitted that many Baha'is at present have something an over
rigld attitude towards creative thinkers of an academic inclination,The principle
of Baha'i review of publications designed to ensure doctrinal accuracy can be
carried to extremes in the light of the fact that there is still much to be lear-
~ned about Baha'l teachings and Baha'i history,etc.Baha'i reviewers might do well
to bear in mind the following passage from Shoghi Effendi's writings: “There are
rany who have scme superficial idea of what the Cause stands for..There is no
limit to the study of the Cause.The more we read the Writings,the more truths we
can find in them,the more we will see that our previous notions were eroneoust
(Princicles cf Baha'i Administration,p.1l1).

It must also be borne in mind that academic Baha'i writing is in its infancy.

It is not entirely the control of publications that stultifies creative thinking
but the fact that creative thinkers who are theologically aware are few and far
between,For the last ten years or so there has been somsthing of a Baha'i intell~
-zctual crisis.dcadenicglly gware Bahat'i intellectuals have begun to appear within
the Baha'i community.The Baha'i community is not quite sure how to cope with them
or charmel their enegies.Mistakes have been made out of an over-rigid sense of
orthodoxy.
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Excommunication,Dr.MacEoin contends,is the penalty for intellectual and moral
dissent within the Bahg'i community.He does not spell out what he means by

dissent though intellectual non-conformity and moral faling does nct lead to
excommunication.0fficial excommunication within the Baha'i community, if I
understand it correctly;is only the lot of those who 'break the Baha'i covenant!
or exert a concerted effort to destroy faith while themselves denying fundamental
aspects of that faith.Academics,it might be argued in this connection, should never
be excommunicated as a result of their researches since academic study,as I have
argued,is not intendsd to destroy faith.I know of no academic who has ever been
excommunicated from the Baha'i community for intellectual dissent, A number of
Baha'i intellectuals have however,it must be admitted,chosen to resign their Baha'i
membership in the light of their inability to work within the confines of a relig-
~ious system which propagates certain doctrinal and other norms,A distinction should
also be made,when the question of excommunication is raised, between intellectual
non~conformity and obvious “heresy".

Baha'i bodies or individuals which have to do with the 'protection of the faitht
are seen by Dr.MacEoin as primarily concerned with the suppression and isolaticn of
dissent.This is a rather harsh and clear-cut judgement.Those responsible for the
tprotection of the faith! are-- or should be--as much concerned with fostering
mature spirituality as with counsell ing individuals who disrupt Baha'i community
life,

Baha'i publications and review

Dr.MacEoin believes that no tsingle work of scholarship of any merit whatscevert
has ever been~- or is likely to be— published within the confines of the Baha'i
system,All Baha'i literature appears to him to be so much ' mindless pap'.

While it is true that little academic Baha'i writing has as yet been publiished by
Baha'i publishing trusts it must not be forgetton— Dr,MacEoin plays this down—that
very,very few Baha'is have had any academic training in the field of religious or
oriental studies that such writing might be pulished.Baha'i academic writing is only
just beginning to emerge.Dr.MacEoin exalts academic writing to such a degree that all
Baha'i apologetic and theologically oriented writing is seen as so much garbage.ls

.this judgement as potentially authoritarian or intellectually totglitarian as the

supposed Baha'i radical censorship system?

Dr.MacEoin judges such classic Baha'i apclogists as Gulpaygani by modern academic
standards.It must be borne in mind however that Gulpaygani wrote in an Islamo-Baha'i
intellectual universe which rendered him hardly if at all conscious of modern academic
standards and norms.Writing off the output of such Baha'i apologists as Gulpaygani as
non-academic pap is in a sense comparable to writing off the treatises of the Church
Fathers because they 'do not conform to the high standards of modern Biblical scholarship.

It is obvious that modern Baha'i writing is not as academically or intellectually
mature as the writings of modern Christian scholars.The latter have had the tims,
finances and maturity to educ:ate themselves in the use of modern critical tools.
Bahati institutes of higher learning do not,as yet, exist.There are no Baha'i univer-
~sities where Baha'is are trained in the use of modern critical tools and methcdolog-
~ies,

In the estimation of Dr.MacFoin the poor standard of Baha'i writing is attributable
to Baha'i review processes and the preference of the Baha'i administrative institut-
-ions for the tunexceptionable and bland!,Though there is truth in this judgement ‘it
is again an overstatement,There are undoubtedly bverprotective! reviewers who have
prevented the publication or works and essays of great merit though the actual Bgha'i
output of academically informed creative writing is,as implied dbove, very small.The
Bahati review process will undoubtedly mature as Baha'i intellectual life matures.Works
which Yoverprotective'! reviewers might not deem fit for publication now may well,quite
shortly,be seen in another light.Baha'i review is not a static phenomenon but,it seems
to me,will mature and become more openminded as Bsha'l understanding develops.
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The Search after truth

Tan AT

Ir.MacEcin asserts that when closely examined the Baha'i writings neither
really teach nor encourage an 'unfettered search after truth'!.He interprets
the exhortation to search after truth as an essentially pre-conversion endea-
~vour,while it 1s true that many texts underline the pre-conversion necessity
cf a search for truth Dr.MacEoin plays down the undoubted existence of Bahati
texts that underline the importance of post-conversion seeking, 'deepening‘tand
intellectual progress.Becomming a Baha'i is not an automatic grasping of the
fulness of truth for Bgha'is believe that intellectual and spiritual progress
is an eternal or unending process.Intellectual honesty and openmindedness should
be as important for Baha'is after conversion as it presumably was before.

Infailibility and reason

The Bzha'i notion of revelation does not, in Dr.MacEoin's opinion,admit of a
necessary balance between 'faith?! and 'reason'! since 'revelation! has thetfinal
say'.It is not,I would suggest, quite as simple as this despite the fact that
*revelation! in Baha'i theology does have the !final say!.Revelation to have the
'fingl say' must be understood by human reason.This since an tinfalliblet! or
'revealed! statemsnt is only infallible if reasonably grasped and understood.

Then also,the statement thal 'revelation'! has the final say must be balanced by
the Baha'i assertion that t'revelation' is not incompatable with human reason.

That Baha'u'llah exhorted Baha'is to accept whatever the '™™anifestation of God!?
says without any 'why'! or 'wherefore! cannot be said to preclude the rational
investigation of the content c¢f 'revelation?® not infrequently advised in

Baha'i writings.The issue of the M™wo Davids" mentioned by Dr.MacEoin swaits
deteiled analysis in the light perhaps of the fact that the Bab and Baha'u'llah
sozetimes wrote in accordance with an oriental chronological scheme that differs
Irem that generally accepted by modern historians—- there is a letter of ¢ abdu 11~
Baha on this subject as well as ( at least one} by Shoghi Effendi (cf. Dawn of a
Kew Day..pp.76-7 }.That cAbdu'l-Baha asserted that whatever he said as 'Center of
the Covenant? is correct is quite true but the seeming authoritarianism implied
by this statement must not be taken out of context.Made at a time when the
Anerican Bahati community was in grave danger of falling apart and being disturbed
by the activities and assertions of such 'covenzant breakers! as the partisans of
Mirza Muhammad Chi ( Abdutl-Bahafs half-brother and rival claimant )it does not
rule out individual Bahat'i intellectual creativity.Shoghi Effendi did not set out
to make it difficult for others to disagree with him by overstepping the limits of
the sphere of his infallibility though exactly what " confined to matters which are
strictly related to the [Baha'i] Cause and interpretations of the teachings™ means
has yet to be clarified even though it is clear that Shoghi Effendi was not
infallible in subjects such as economics and science (refer, letters of Shoghi
Effendi quoted in a letter of the Universal House of Justice to Mr,Richard Grieser
dated July 25th 1974—see below).Dr.MacEoin exaggerates,by quoting select texts ,
the authoritarianism implicit in a religious movement that accepts revelation and
hLas a philcsophy of the covenant which attributes infallibility to its central
figures.Theoclogically things are more flexible than Dr.MacEcin implies though, as
he points put, in practise a greater flexibility is desirable.

nestioning Bgha'l nctables

Dr.MacEoin implies that it 1s practically a crime to publically question a
Bgha'i notable;that such a 'questioner?! brings on himself the 'greatest opprobiumf,
This he thinks illustrates the elevation of authoritarianism over the freedom to
szzk the truth within the Baha'i community.Much in this connection though depends
on the attitude of the questioner and the kind of question asked.Baha!i notables—
or-some of them— are naturally unhappy about being publically asked embarrassing
or controversial questions.They are human as are those-Bahat'iswho zealously over
react to anyone who has the courage to be controversial-—which is not always a bad
thing. Dr.MacEoin over states his case though more honesty and freedom in Bahati
consultation would undoubtedly be a good thing.

"al-Durriva.. a two volume
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Evarih®s history.

Reference is made by Dr.MacEoin to ®Abd al-Husayn AyatI, AvarIhts al-Kawskib
history of the Babi-Baha'i moverents up until the
passing of CAbdu'l-Bshi in 1921 which was first published in Cairo in 1923-4.
This history was commissioned by ©Abdufl-Baha and highly praised, as Dr.MacEoin
notes, by Shoghi Effendi.In the early 1920's ZAvarih was called from Iran to
Haifa and from there sent to Burope to strengthen the Baha'i believers( cf.

Star of the West,13/12.p.329)but came himself to leave the movement after his
return to Iran and to engage in anti-Baha'i activities.He wrote a lengthy book
entitled Kashf al-Hival ( The Unveiling of Deception, 7th Ed, 2 Vols.,Tihran
1340.A.H.) which purports to expose Baha'i corruption and in which Avarih himself
declares his al-Kawdkib al-Durriva to be of little or no value (cf.Miller,The
Bahati Faith..p.275 ).Shoghi Effendi eventually excommunicated him and referred
to him as a "shameless apostate™ (refer, Bzha'i News,No,21,pp.5-6,N0.162.p.8.,
God_Passes By,p.327 ). Evariht's anti-Baha'i writings,like those of most oriental
fcovenant breakers?,are not only bitter but decidedly unbalanced.This in no way
however, signifies that his al-Kawakib al-Duriyya should neither be read nor
republished by Baha'is.His defection has not mysteriously rendered his history of
no value,Baha'is are not forbidden to read the writings of apostates written after

"their defection and are certainly not forbidden to republish the sometimes very

valuable books written by apostates before their defection.

Dr.MacFoin assumes that the fact that Avarih's history has not been republished
is the result of the Baha'i attitude towards Avarih himself.While there may be scme
truth in this it must not be forgotton that a great many books written by Baha'is
who did not defect have not been republished.The history of Bzha'i publications
shows that there have been many instances in which highly impertant books have comre
to be practically forgotton.On the whole Baha'i publishing trusts-——partly through
financial considerations and government restrictions as well as the continual
evolution of the Baha'i community--~have not followed a consistent policy of repub-
-lishing even Bgha'i scriptural texts,Dr.MacEoin reads too much intoc the fact that
EvErihts history has not been republished —which has nothing to do with the Eaha'i
ideal of an unfettered search after truth.

The understanding of the Baha'i movement.

Are only Baha'is capable of understanding and presenting their faith adequately?
This question is raised by Dr,MacEoin who evidently believes that Baha'is would
answer ! Yes'! to it,The fact that many Baha'is probably would answer ?'yes'! to this
question is partly due to the fact that very little obviously non-polemical writing
about the Babi~Baha'i movements has been done by 'non-Baha'i! scholars.Ex-Baha'is
have tended to express themselves in a polemical and cbviously inadequate fashion.
Tt seems to me though, and I camnot think of any Baha'i text to explicitly contrad-
~ict this,that a fmon-Baha'i' or balanced'ex-Baha'i',could write about the Baha'i
faith adequately and accurately.The writings of those who do not subscribe to ikhe
Baha'i faith are certainly not ipso-facto devoid of perception,balance or truth,

It may even be that the 'non or ex~ Bahati? scholar who has a balanced empathy
may contribute to Baha'i understanding in an important way.Sometines Baha'is have
endeavoured to correct terrors! in the writings of 'non-Baha'it! academics which are
not errors at all but are perspectives substantiated in 1little known or ignored
Bahati texts.

Arrogance and the Baha'i view of other religions.

Dr.MacEoin thinks it a sign of arrogance that Baha'is understand pre-Baha'i
religious teachings in a way that differs from the current or long established
views of the adherants of such religions.This is not arrogance but simply the
fact that Baha'is have their own interpretation of past religions just as
Christians have their own understanding of Judaism which differs—sometimes
radically--from the perspectives of Jews and Muslims understand both Judaisx
and Christianity from an Islamic perspective.Baha'is at least are not so arrogant
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as many Jews or Christians who/ﬁrite off Islam nani i alsi
o Banane On ShrLstis 1o lam as a m..axﬂgf‘estg.tlon of falsity,
hal Bah agree in some instances with the Christian interpretation of

thre }Ie-,f"resta:ent or mission of Jesus or the Muslim interpretation of the Qurtan
n 2t ?e_seen as an expressicn of religious arrogance.In fact a great many of
<§.Ha'1 interpretations of Christianity and Islam, the Bible and the Qur'an
1e_:aeen pu't: forth by Christians and Muslims themselves.Many Christians and ’

_;1 : __;.z? would agree with a g:cod @any Baka'i interpretations of their religion,
Baha'u'llah and Abdu'l-Baha it might be added here exhorted Bahat'is not to consider
themselves superior to other religionists or to be pround and arrogant. }

Dr.Momen's Book and the Kitab al-Aqdas

ey ]

ot

]

Dr.l{o:'t.sn"s The Bzbi and Baha'i Religions is characterised by Dr.MacEoin as a
cozpendium of Tendless trivia' illustrative of the failure of Baha'i intellectuals
_to grapple }-fi?h controversy.What, I wonder,does Dr.MacEoin expect to find in a
vclu:»;g which 1s not designed to grapple with controversial or crucial issues? More
tl_‘.an this I hesitate to write in the hope that Dr.Momen might himself expres.; his
views.,

(‘J‘r.r‘_;stla_f}_missionar_ies and other anti-Baha'i writers have long accused Bahatis

O‘, witholding the publication or translation of Baha'u'llah's XKitab al-Aqdas

\(rl-x:_s?: Holy ?ook, c.1873 ) for fear of counfounding the faith of occidental Bahatis,
Muslim schc.;.a..r.s are alsc fond of raising this point along with that of the Bab's
gramzar anc the nature of his laws,etc.Shoghi Effendi on several occasions responded
to these_ criticisms as have a number of Baha'i writers.It must suffice here to note
that western Baha'ls are not forbidden to acquaint themselves with the contents of
Ba.";a'\.z'llah.'s . Kitab al-Agdas— most of the main points made in this book are
cionta:_ned in the Smonsis and Codification issued some vears ago by the Universal
P_m}se of Justice.Shoghi Effendi's view was that M..as most of the laws of the
4gdas cannst at present be enforced anywhere he [ Shoghi Effendi] has not deemed

it necessary or wiss to translate and promulgate them.You can orally translate them
;;:»f- a:*; of thf’ -‘oet‘:-.e:iezzs a.{uclous to know exactly what they are" ( letter dated 22nd
o@?Lﬁb‘) q‘uo:.'ed in Unfelding Destiny,p.455 ).He also expressed the matter as follows:
" The reasen it [ the kqdes] is not circulated amongst all the Baha'is is, first
becuase the Cause is not yet ready or sufficiently matured to put all the provis:ions
of the A:-J_das into effect and,second,becuase it is a book which requires to be supple-
-Eentfed oy detailed explanations and to be translated into other languages by a
conpeient zzody of experts.The provisions of the Aqgdas are gradually,according to the
rrogress of the Cause,being put into effect already,both in the East and in the West"
( letter quoted in Dawm of a New Davw,p.94).

Dr.Macioin fears that masses ol Bahatis would leave their faith if they knew what
tre writings of the Bsb or Bahatutllah's Kitab al-Acdas freally sayt.This is an
exirezely pessimistic suppesition.There are admittedly certain texts in the Agdas
and the writings of the Bab that occidental Baha'is would find it difficult to
accept or understand taken at face value.A number of these problematic or challenging
rassages have however, been interpreted by CAbdutl-Baha and Shoghi Effendi in ways
that render their actual application far less radical or controversial ( refer for
example, Dawn of a Mew Day,p.77 on inheritance end pp,77-8 on the severity of the
Beb's laws).The details orf Bazha'i law have yet to be worked out.If made fully known
ts the mass of Baha'is certain questions and problems would doubtless arise though
f:c‘ suggest a mass apostasy is to go too far.Many Baha'is do however, need to be more
Tully conseious of the Islamic dimension of their faith without which they may be
periurbed by the‘neo~ Shitiosity! of certain aspects of their faith. As the Islamic
_dimension of the Baha'i movement becomes more fully known in the West there will
ts difficulties for those raised in a liberal western culture though it is unlikely
that mass agpostacy will take place.

Bzhati 'pioneers! snd ancient beliefs.

Baha'i pioneers,a?s _Dr.Hachin states,undoubtedly seek to offer prospective
converts a new religious ideology.They do not however, attempt to demolish i
all cultural values,etc.in a mindless and uncompromising manner.Indeed, Shoghi
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Effendi wrote: MLet there be no misgivings as to the animating purpose

of the world-wide Law of Bahatu'llah.Far {rom aiming at the subversion

of the existing foundations of society,it seeks to brecaden its basis,to
remold its institutions in a manner conscnaf with the needs of an ever-
changing world.It can conflict with no legitimate allegiances,nor can it
undermine essential loyalties.Its purpose is neither to stiflie the flame

of of a sane and intelligent patriotism in men's hearts,nor to abolish

the system of national autonomy so essential if the evils of excessive
centralization are to be avoided.It does not ignere,nor dees it attempct

to suppress,the diversity of ethical origins,cf climate,of historv,of
languare and tradition,of thought and habit,that differentiate the peoples
and nations of the world..It repudiates excessive centralization on one
hand,and disclaims all attempts at uniformity on the other.Its watchword

is unity in diversity..The call of Bahatutllah is primarily directed against
all forms of provincialism,all insularities and prejudices.If long-cherished
ideals and time~honoured institutions,if certain social assumptions and
religious formulae have ceased to promote the welfare of the generality of
mankind,if they no longer minister to the needs of a continually evolving
humanity,let them be swept away and relegated to the limbo of obsolescent
and forgotton doctrines.Why should these,in a world subject to the immutable
law of change and decay,be exempt from the deterioration that must needs
overtake every human institution?.." ( The World Order of Baha'u'llah,pp.4l-2).

The role of the scholar in the Baha'i movement.

Dr.MacEoin sketches, on the basis of a few texts,what he considers to be
the tearly! Baha'i understanding of the role of the Baha'l scholar.He contrasts
the openness implied in these tearly'! texts with what is implied by the
Universal House of Justice's ( in fact Shoghi Effendi's) supposed institution-
—~isation of scholarship. The fact that the 'learned! are ideniified with individ-
—ual Bahatis who hold appointed office within the Baha'i administrative system
suggests to Dr.MacEoin the subtle suppression of non-conformist Baha'l scholars.
This is an unjustified inference.There is no suggestion in Baha'l scripture that
the 'learned' who hold appointed administrative office are alone learned or that
individuals who hold no office cannot be taken seriously or be truly learned,
Scholarship and learning cammot be institutionalised within the Baha'i world
as the Bahati administrative system attempts to channel and not suppress creative
energy.Certain Bahati texts imply a role for Baha'i scholars who "~ have no
specifi¢ . administrative office or duty.,

Bahatis do not have,as Dr.MacFoin notes, a 'sacramental clergy! though certain
individuals (i.e. .Counsellors) do have some authority as individuals within the
Baha'i administrative system,They do not however,have the same kind of duties or
authority as either the Shitl mujtahids or the Christian clergy.While it could
be argued that Baha'is appointed to administrative office form a kind of‘clergy”®
much depends on how the term 'clargy™ be defined.They certainly do not have the
authority to make authoratative legal or doctrinal pronouncements.

Utopian dreams

The vision of a new world order of the future and of a world government,etcn,

is regarded by Dr.MacEoin as a Baha'i utopian dream.One cannot argue either

the truth or falsity of this vision which is a matter of faith—— in general
terms shared by man religionists throughout the world.,Baha'is do not though,
necesgsarily expect the kind of paradisical,totalitarian and "perfectly—orderedt
dream world of the future outlined by Dr.MacEoin to mysteriously materialise in
the near future.They do not exactly look foward to afperfectly-controlled’ and
excessively centralised tone-party! nightmare of the kind suggested.Cne of the
tunities?! Abdutl~Baha looked foward to in a famous tablet was the ! unity in
freedom?: " The third candle is unity in freedom which will surely come to pass*.
Baha'is are not working towards & world of unity by means of uniformity upheld
by suppression of freedom.
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" The state of, Persia,however,was not satisfactory;for
Haji Mirza Aqa51 who had been its virtual ruler for thir-
~-teen years, 'was utterly ignorant of statesmanship or of
military science,yet toovain to receive instruction and
too jealous to admit of a coadjutor;brutzl in his language;
insolent in his demeanour;indolent in his habits;he brought
the exchequer to the verge of bankruptcy and the country to
the brink of revolution...! Such-to adopt the weighty words
of Rawlinson-was the condition of Persia in the middle of the
nineteenth century.”

Cericluding Kote

I rave attenpted to set down some thoughts on Dr.MacEcin's highly critical
evazlustion of Egha'i perspectives on scholarshlp,etc.,belng,most of the time
£ully consclous of the tentative nature and 1nadequacv of my argumwents.I hope
others will take up some of the points raised in more detail and apologize to
ny reader of this Bulletin who might be upset by Dr.MacEoin's forceful lang-
~uagze.The controversy which the publication of Dr.MacEoin's views might spark
off is neither intended to create disunity nor destroy faith,Indeed, the intell-
-ectual and theolegical grappling with controversy can heighten.apologetic
zwareness and,in my view,contribute to the evo lution of a more mature and open-
~minded Baha'i scholarship.

[B

The Guardian was meticulous about the authenticity of historical fact.

One of the friends in Yazd wrote to him stating that the account given by
t4bdutl-Bahd in one of His Tablets about events related to the martyrdom of
some of the believers in that place was in conflict with known facts about
these events.Shoghi Effendi replied saying that the friends should investigate
the facts carefully and unhesitatingly register them in their histerical
records,since tAbdu'l-Bahd Himself had prefaced His recording of the events

' in His Tablet with a statement that it was based on news received from Yazd.

Stephen Lambden.

Notes,Reviews and Commnications

I. Scme letters of the Universal House of Justice——including various
extracts from unpublished letters written by or on behalf of Shoghi It is a great pity if some of the friends fail to recognize the matchless
Effendi. prose to be found in the Guardian's writings.Shoghi Effendi's masterly use of

the English language makes the meaning abundantly clear,and that is an essential
quality of great works...

a) Letter to Mr. Richard Grieser dated July 25th 197k concerning the

infallibility of Shoghi Effendi:

Dear Baha'i Friend,

We have received your letter stating you were disturbed by
statements made in your deepening class regarding the infallibility
of the beloved Guardian and we appreciate your concern.

According to your letter,this question arose in comnection with
Shoghi Effendits references in God Passes By to historical events,
and his descriptions of the characters of opponents of the Faith,
farticuiarly that of Hajl MiTza Aqdsi.Letters written on bshalf of
the Guardian by his secretary to individuals who asked similar questions
clearly define the sphere of the Guardian's infallibility.We quote from
twe of these, one written in 19LJ,the second in 1956.

"The infallib'lity of the Guardian is confined to matters which
are strictly related to the Cause and interpretations of the
Teachings; he is not an infallible authority on other subjects,
such as ecomomics,science,etc.™

" The Guardian's infallibility covers interpretations of the

revealed word,and its application.likewise any instructions he

may issue having to do with the protectien. of the Faith,or its
vell-being must be closely obeyed as he is infallible in the
protection of the Faith.He is assured the guidance of both Baha'u'llzh
and the Bdb,as the Will and Testament of tAbdu '1-Bahd clearly reveals.,"

Now,in the matter of accuracy of historical fact,Shoghi Effendi had to
rely on available information,For example,on page 5 of God Passes By, he
refers to HAJL M{rza £qds{ as "..the idolized tutor of Muhammad Shéh,a
vulgar,false-hearted and fickle-minded schemer,,' An approprlate “and
pertinent quotetlon supporting that characterization can be found in P,

M. Sykes's A History of Persia,Volume 2, pages 439-440,which. appears as
a fcotnote on page 233 of Labli's Nar“ative.-

With warmest Bahi'{ greetings,

[signed] The Universal House of Justice.

b) Letter of the Universal House of Justice to Mr.Stephen Lambden dated
22 November 1982 concerning Jesus! cry from the cross:

Dear Baha'{ Friend,

Further to our letter to you dated 6 April 1982, the Research
Department has identified what would seem to be the source of the
statement made by a number of Baha'{s to which you refer 1n p01nt
5 of your letter of 11 February 1982.0n page 2 of the "Eahd'{ Quarterly®
No. 23 for April 1942 issued by the National Spiritual Assembly of the

Bzhd's of Australia and New Zealand appears the following qaestlon and
response.The question,together with a number of others,was put to the

Guardian by the National Spiritual Assembly in a letter dated 23rd September
1941,and was answered in a letter written on behalf of the Guardian dated 23

February 1942,

Question: Did Christ on the cross say,%0 God,0 God, why hast Thou
;orsakenme“7 The following is an extract ;rom,an interview with
1Abdu *1-Bahd’ reported by Mary Hanford Ford."So Christ never suffered
‘upon the cross.From the time the crucifixion began His soul was
in Heaven and he felt nothing but Divine Presence.He did not say,
speaking in Aramaic:® O God,0 God,why hast Thou forsaken me?" But
this word Sabachtani [5101 is similar in sound to another which
means glorify,and he actually nurmered," O God,0 God,how dost thow
glorify me". Is this correct and may we quote thls as "Abdu'l-Bahd's
utterance?
Answer : The Guardian considers that the gist of what Mrs.Hanford Ford
reported can be considered quite correct,
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It should be noted that the Guardian does not answer the National Assermblyts
specific question as to whether they may quote this passage as 'Abdutl-Baha's
utterance,but confines himself to authenticating the gist of what Mrs, Hanford
Ford repcrted.The full text of the interview appears on page 105 of "The
Bakg"y Magazine™ Vol,24.No.4, A copy of this page is enclossd.As you can see
the question at issue is whether martyrs suffer during their martyrdom.To this
tAbdutl-Baha is reposted to have seid:

"There are many kinds of martyrdom.How many times have I prayed for it,
but instezd of that I have lived on in prison as if with the sword of
Damocles suspended by a hair over my head! Each morning as I waken I
feel that before the day ends I may be dragged to the public square
and shot to death .But nevertheless I have been very happy in this long
martyrdom, for no victim suffers from the cruelties inflicted upon him.
The instant the torture begins he is in a state of bliss,and feels
nothing but the joy of Heaven which surrounds him,"

Such a statement must be read in the light of the many passages in which
Behatutllah writes of the sufferings of the Manifestations of God and of their
devoted followers,and of His own sufferings.Indeed an illuminating Tablet on
this very theze is printed as section 190 of "Selections from the Writings of
Abdu '1-Bgha™,

The main point,therefore, that it seems we can draw from the gist of what
tAbqutl-Bzhd is recorded as having said to Mary Hanford Ford,is that,whatever
the zctuzl werds of Christ's cry from the Cross may have been,it was not a
cry of despair,and that Jesus had not lost faith in the loving care of God.®

with loving Bahd'{ grestings,
[ signed] Ethna Archibald
For the Dept. of the Secretariat,
[ This letter throws some further light on certain points made in my

article on Jesus' cry from the cross in Bahg!i Studies Bulletin,Vol.l, -
Yo.l.(June 1982),pp.27-42. (Ed) ].

¢) Letter of the Universal House of Justice to Mr.Robert B. Stauffer,Jr.,
dated July 9th 1979 in response to various questions:

oYd .
Dear Bahat!'i Friend,

The Urniversal House of Justice has asked us to acknowledge your letter
of l4th June 1979 and to convey the following answers to your several
questions,

(1) In the matter of infallibility,attached is a copy of part of a letter
pertaining to this subject,dated 29 September 1977,written on behalf of
the House of Justice to an individual believer who asked a similar question.

(2) 5uch matter as the observance of national traditions should be referred
to your National Spiritual Assembly,who will decide whether the practises
in question adversely aifect the interests of the Faith.

(3) Cther fiends too have asked about congregational prayer,and we enclose

a copy of part of a letter on this subject written on behalf of the House of
Justice cn 6 February 1975 to an individual believer.

(4) The statements of Shoghi Effendi and that of Adib Taherzadeh about the
twenty-four Blders are not necessarily contradictory.The Tablet Mr.Taherzadeh
refers tc is a well known Tablet of the Master,and it cannot be assumed that
Shoghi Effendi was not cognizant of its contents.No doubi at the itime the
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beloved Guardian wrote his letter,he did not consider it propitious to
enter into such details for the friends in the West.
In 1973 the House of Justice wrote to the National Spiritual Asserbly
of Italy abcut this subject,and a copy of this letter is attached for your
information,

(5) We are asked to point out that merely the fundamental principles of the
punishment for murder are given in the "Kitdb-i-Aqdas™ Wilful murder is to be
punished either by capital punishment or life imprisionment.Such matters as
degrees of offence and whether the extenuating circumstances are to be taken
into account are left to the Universal House of Justice to decide in light of
prevailing conditions when the law is in operation.

It is obviously nct wise for the friends to indiscriminately proclaim this
ordinance of Bah4'u'llsh or volunteer to set forth its various aspects.However,
if and when asked,they should unhesitatingly provide the answer based on the
above guidelines.

(6) On the subject of begging,the following extract taken from a Tablet of
tAbdutl-Bahd indicates the time will come when "no one will be obliged to begH,
tibdu'l-Bahd gave to the poor and needy becuase of the conditions of the time,
But he made clear in this Tablet,assistance to the needy will be proviced in the
future:

"By the sacred verse:! Begging is forbidden,a d it is also prohibited to
dispense alms to a beggar! is meant that mendicancy is forbidden and that
giving charity to people who take up begging as heir professicn is also
prohibited.The object 1s to wipe out mendicancy altogether.However,if a
person is disabled,stricken by dire poverty or becomes helpless,then it
is incumbent upon the rich or the trustees to preovide him with a monthly
allowance for his subsistence.When the House of Justice ccmes intc being
it will set up homes-for the incapacitated.Thus no one will be obliged to
beg,even as the supplementary part of the blessed verse denotes:'It is
enjoined upon everyone to earn his livlihood®; then He says:'As to those
who are disabled ,it devolveth upon the trustees and the rich to make
adequate provision for them.' By *trustees' is meant the representatives
of the people,that is to say the members of the House of Justice.™

The House of Justice does not wish to go beyond quoting this Tablet at the
present time,and hopes that;you will yourself be able to arrive at an understanding
of the meaning of Bahd%u'11&h in the Arabic "Hidden Words", no. 30,which you
mention,

(7) Your question about Ahmad Sohrabts book MfAbdu'l-Bahd in Egypt" has been
asked previously ,and we qlote from the reply written on behalf of the House of
Justice on 5 February 1976 to an individual believer:

# We have been asked to quote the following from a letter,dated March
24th,193L, written on behalf of Shoghi Effendi by his secretary to the
American National Spiritual Assembly:

! Shoghi Effendi...has carefully considered the matter of having

Ahmad Sohrab's Abdu'l-Bahd in Egypt" included in the new catalogue

of Bahi'{ books which the Publishing Committee is intending to prepare
very soon,He feels that in view of the fact that this book of Ahmad
has already been reviewed and corrected under Baha'l auspices réference
to it in the Bahd'{ catalogue is advisable.?

"In view of the above quotation the Universal House of Justice states that
it would be permissible for you to quote from ''Abdufl-Bahd in Egypt'."
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(8) Trere is nothing in the writings of our Faith specifically authorizing

the institutions of the Faith,on either arm of the Administration,to prohibit

the reading of certain books written by Covenant-breakers or to make selections
from them for the behefit of the friends.These institutions are created for the
rrotection and promotion of the Faith,and must use their best judgement as to how
to carry out these duties.Baha'fs are not prohibited from reading the writings
of Covenant-breakers,but they are warned strongly of the dangers of doing so,as
the misrepresentations and calurnies in such writings can erode one's faith.

with loving Bahit{ greetings,
{signed] Mrs.loraine Johnson
For Dept.of the Secretariat

Enclesures

PS. Regarding the first item,you will find attached a copy of an extract
from ancther letter,dated 22 August 1977,written on behalf of the House of

Jdustice.

Text of the enclosures mentioned in the above letter to Robert B,Stauffer

1. Baha'i scels and infallibility ]

Extract from a letter to an individual believer written on behalf of the
Universal House of Justice, dated 29 September 1977:

"In your letter,which was received on 12 May 1977,you asked the Universal
House of Justice WAre your goals infallible because they are the perfect
zoals to be set,or...beczuse they,without a question,will be met?"The House
cf Justice has instructed us to send you the enclosed copy of excerpts from
a letter on the general subject of infallibility which was recently written
to an individual believer,and to add the following comments on the particular
aspects that you have raised.

There are two great interrelated plans of God going foward in the world at
the present time.In one of its letters the Universal House of Justice describes
these as follows:

ie are told by Shoghl Effendl that two great processes are at work in
the world: the great Plan of God,tumultuous in its progress,working
threugh mankind as a whole,tearing down barriers to world unity and
forging humankind into g unified body in the fires of suffering and
experience,This process will produce,in God's due time,the Lesser Peacs,
the political unification of the world.Mankind at that time can be
likened to a body that is unified but without life,The second process,
the task of breathing life into that unified body~ of creating true unity
and spirituality culminating in the Most Great Peace- is that of the
Bzha'is,who are labouring consciously,with detailed instructions and
continuing divine guidance,to erect the fabric of the Kingdom of God on
earth,into which they call their fellow-men,thus conferring upon them
eternal life,

" The working out of God's Major Plan proceeds mysteriously in ways
directed by Him alone,but the Minor Plan which he has given us to
exscute,as our part of His grand design for the redemption of mankird,
is clearly delineated.It is to this work that we must devote all our
energies,for there is no one else to do it."

25~

As you are no doubt aware, the Tablets of the Divine Plan,which were
revealed by 'Abdu'l-Bahs during the First World War,are the charter for
the teaching of the Faith.All the teaching plans launched by the beloved
guardian,as well as those subsequently directed by the Universal House of
Justice,are stages in the implementation of this master plan conceived by
the Centre of the Covenant for the diffusion of the Message of Baha'ufllah.
When it is working out the geoals of a plan,such as the Five Year Plan,the
Universal House of Justice,in collaboration with the International Teaching
Centre,collates information on the current status of the Faith throughcut the
world,considers the condition of mankind as a whole and the direction in
which political and economic events throughout the world are moving,gives
thought to the specific needs of the evolving pattern of the Bahd'l community
in each country,and sets goals which,in the light of the information before
it,it judges to be both essential of achievement and also within the capacity
of the Bahd'{ communities to reach.All the goals thus set are minimum goals;
that is to say,the needs of humanity are far greater than anything the Bahd'{
community can plan to meet at the present time,and therefore,although the gcals
are set as high as the Universal House of Justice considers it possible for the
Bah&'{s to reach within the time provided,the friends should always strive to
exceed them if they can.

In setting the goals the House of Justice cannot take into account the
unpredictable operations of God's Supreme Plan.At time it may .seem that the
operation of the Major Plan causes a disruption in the work of the Minor Plan,
but the friemds should not let this distress them.In 1955 a sudden recrudescence
of the persection of the Faith in the land of its birth intervened dramatically
in the progress of the Ten Year Crusade.Referring to this,the Guardian wrote,
as recorded on page 140 of %"Citadel of Faitht:

"WFor though the newly launched World Spiritual Crusade~constituting at
best only the Minor Plan in the execution of the Almighty's design for
the redemption of mankind- has, as a result of this turmoil,paralyzing
temporarily the vast majority of the organized followers of Bahg'utilzh
within its birthplace,suffered a severe setback,yet the over-all Plan of
God,moving mysteriously and in contrast to the orderly and well-knowm
processes of a clearly devised Plan, has received an impetus the force of
which posterity can adequately assess.®

Although the followers of Bahd'u'llih are not answerable for the results of
events beyond their control which may prevent them attaining their goals,the
importance of the exertions of the individual believers shouid in no war be
underestimated.The beloved Guardian wrote very forcibly agbout this in a
letter which is published on page 122 of "Citadel of Faith".The passage in
question reads:

"iithout his ( the individual believer's) support,at once wholehearted,
continuous and generous,every measure adopted,and every plan formulated,
by the body which acts as the national representative of the community to
which he belongs,is foredoomed to failure.The World Centre of the Faith
itself is paralyzed if such support on the part of the rank and file cf
the community is denied it.The Author of the Divine Plan Himself is impeded
in His purpose if the proper instruments for the execution of hHis design are
lacking.®
- Thus the friends, while radiantly aceepting whatever may transpire in the world
around them,whether it appears to help or hinder their work,should,for their part,
approach their task with the absolute determination to do all within their power
to achieve the goals that are set before them,placing their confidence in the
supreme might and unfailing support of Bahd™u'114h for those who arise to promote
His Cause, W , )
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@ a letter dated 6 February to an individual believer,written
Z the Universal House of Justice.
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"™ You have asied whether it is permissible for the friends to chant a
prayer collsctively.There is a difference between chanting a prayer
coliectively and congregational prayer.The latter is a formal prayer
1ed usually by an individual using a prescribed ritual.Congregational
prayer in this form is forbidden in the Faith except in the case of
Prayer for the Dead.While reciting prayers in unison and spontaneously
Jeining in the recitation of the Words of God is not forbidden,the
friends should bear in mind the advise of the beloved Guardian on
this subject when he stated that:

" although the friends are thus left free to follow their own
inclination,...they should take the utmost care that any manner
they practise should not acquire too rigid a character,and thus
develop into an institution,This is & point which the friends should
always bear in mind,lest they deviate from the clear path indicated
in the teachings.%

[ 3. The 2. Elders of the Avocalyvse]

Extract from a letter to the National Spiritual Assembly cf the Baha'is of
Italy dated 2 October,1973.

® Dear Baha'i Friends,

With reference to your letter of September 7th relaying the question
from one of the believers in your community about the identity of the
twenty-four elders mention in the Book of Revelation,we share with you
the following passage from a letter dated December 13 ,1955 written on
the beloved Cuardiant's behalf by his secretary to the National Spiritual
Assembly of the United States:

"'Abdu'l—?ﬁhé'clearly stated that the eighteen Letters of the Living,
and the Bab,form part of the twenty-four Elders referred to in the
Bible; and that the other five would be known later.No one has any
right to interpret this statement or to . apply it to themselves.®
In another Tablet when asked the identity of the remaining five, 'Abdu'l-
Bahd stated that one of them was Hasi Mirza Muhammad ~Tagi,the Bab's
ousin,Reference to him can be folind in God Pa&ses By,page 268 and
femorials of the Faithful,pages 126-129..%

(4. The infallibility of Shoghi Effendi )

Extract from a letter written on behalf of the Universal House of Justice to
an individual believer dated 22 August 1977.
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™ Shoghl Effendi was asked several times during his ministry to define the
sphere of his operaticn and his infallibility.The replies he gave and which
were writien on his behalf are most illuminating.He explains that he is not
an infailible authority on subjects such as economics and science,nor does

he go into {echinical matters since his infallibility is confined to "matters
which are strictly related to the Cause.'" He further points out that "he is
not,like the Prophet,omniscent at will®,that his Minfallibility covers interw
-pretaticn of the revealed word and its application®,and that he is also
"infallible in the protection of the Faith",Furthermore,in one of his letters,
the Tollowing guideline is set forth: :

37.

",..Jt is not for individual believers to limit the sphere of
the Guardian's authority,or to judge when they have to obey the
Guardian and when they are free to reject his judgement.Such an
attitude would evidently lead to confusion and to schism.The
Guardian being the appointed interpreter of the Teachings,it is
his responsibility to state what matters which,affecting the
interests of the Faith,demand on the part of the believers
complete and unqualified obedience to his instructions.®

Tt must always be remembered that authoratative interpretation of the
Teachings was, after 'Abdu'l-Bahd,the exclusive right of the Guardian,
and fell within the "sacred and prescribed domain' of the Guardianshkip,
and therefore the Universal House of Justice cannot and will not infringe
upon that demain,The exclusive sphere of the Universal House of Justice
is to "“pronounce upon and deliver the final judgement on such laws and
ordinances as Bahd'™u'1lidh has not expressly revealed." Apart from this
fundamental difference in the functions of the twin pillars of the Order
of Baha'utllah,insofar as the other duties of the Head of the Faith are
concerned,the Universal House of Justice shares with the Guardian the
responsibility for the application of the revealed word,the protection

of

the Faith,as well as the duty ™to insure the continuity of that

divinely—-appointed authority which flows from the Source of cur Faitn,

to

safeguard the unity of its followers,and to maintain the intzgrity

and flexibility.of its Teachings." However,the Universal House of Justice

is

not omniscient; like the Guardian,it wants to be provided with facts

when called upon to render a decision,and like him it may well change its
decision when new facts emerge.™ ’

Excerpts from four further letters of the Universal House of Justice

1.

Excerpt from g letter of the Universal House of Justice dated Ncvember
17 1970 to an individual believer.

% .there is no longer a source of authoratative interpretation of the
Sacred Texts in the Bah&'{ community,as this was a specific function of
the Guardianship which ceased when Shoghi Effendi died.There remain however,
the vast quantities of interpretations aleady made by 'Abdutl-Bahd during
His Ministry and also those made by the Guardian during the thirty-six
years of his Guardianship.

The unchallengeable authority and assurances of divine guidance conferred
upon the Universal House of Justice in the sacred Scriptures make it,in
the absence of the Guardian,the supreme and central institution of the
Faith to which all must turn,and also the one body invested with the
authority and inspiration required to enable it to guide the Cause of God

and maintain unbroken the Covenant of Bahd'u'1l4h."

»p

Excerpt from a letter of the Universal House of Justice dated May 21 1973
to a National Spiritual Assembly.

® We query the use of the word "interpretation" since this is definitely
not a function of the Universal House of Justice.The House of Justice must
assemble,collate,apply the interpretations made by the Master and the
beloved Guardian and even elucidate the text but it is denied the right of

. inmterpretation,We feel you should consider correcting this error.®

Excerpt from a letter of the Universal House of Justice dated October 20
1977 to an individual believer,

"As the Guardian himself stated,the Guardian and the Universal House of Justice

are the "Iwin Successors™ of Bahg'u'llih and *Abdutl-Bahi.We have now no
Guardian,but the Universal House of Justice contirnues its own successsorship
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In the absence of the Guardian the Universal House of Justice,being the
only divinely guided institution to which a1l must turn,is the Head of
the Faith,but it does not and cannot thereby assume the Guardians right
of interpretation.The infallibility it exercises is the infallibility
ccnierred upon it by Baha'u'llah,in its own sphere.However,as Shoghi
Effendi himsell wrote:

", ..the members of the Universal House of Justice,it should be borne

in mind,are nct,as Baha'u'llah's utterances clearly imply,responsible

to those whom they represent,nor are they allowed to be governed by

the feelings,the general opinion,and even the convictions of the mass

of the faithful,or of those who directly elect them.They are to follow,

in a pragerful attitude,the dictates and promptings of their conscience.
Thay may,indeed they must,acquaint themselves with the conditions
prevailing among the community,must weigh dispassionately in their minds
the merits of any case presented for their consideration,but must reserve
for themselves the right of an unfettered decision.'! God will verily
inspire them with whatsoever he willeth', is Baha'u'llah's incontrovertible
assurance.They, and not the body of those who either directly or indirectly
elect them,have thus been made the recipients of the divine guidance which
is at once the life-blood and ultimate safeguard of this Revelation.®

L. Excerpt from a letier of the Universal House of Justice dated January 13
1673 to an indivicdual believer.

" While it is true that the Guardianship and the Universal House of Justice
are referred to as the ™win® pillars of the Administrative Order,the"fwin®
successcr; of Baha'u'llah and *Abdufl-Bazha, and that 1nfa111b111ty has been

onferred upon both institutions,the Constitution of the Universal House of
uhSt¢Ce clearly states that in addltlon to the revealed Werd of Baha'ut'llsh
the Vinterpretations and expositions™ of 'Abdu'l-Baha and Shoghi Effendi
eonstitute vhe binding terms of reference of the Universal House of Justice
an? are its vedrock foundation,®

"... while the pronouncements of the Universal House of Justice are,according
to our Scriptures, "susceptible of adendment or abrogation™ by the Universal
House of Justice itself,the interpretations of the Guardian are not.:WsThe -
Guardian ",we stated, "reveais what the scripture means; his interpretation

is a s‘aueﬁenu cf truth which cannot be varied." This fundamental and profound
difference between the interpretations and expositions of the Guardian and

the decisicns of the Universal House of Justice should always be borne in mind.®

[ ¥ thanks to Mr.Robert B. Stauffer,Jr.of Bellevue, Washlngton,U S.A. for
comnarlcat‘hg the letters reproduced above. (Ed.) ].

II. Notes on Recent Publications

New Titles from Kalimit Press ( 10889 Wilshire Boulevard,Suite 700,Los
Angeles,Califcrnia 90024).

Tasbih va Tahlil (* Glorification and Praise'!), Baha'i Publishing Trust
Irdia’{ New printing 19827 ), available from Kalimat Press, Cat.No. P 32.

Gulshan-i HaaEriq ('The Rose garden of Realities'),New Ed.Kalimgt Press,
1982, Cat.No. P 30, This volume contains materlnls relating to the Jewish
and Christian prophecies applied by Haji Mirz4 Mahdi Arjumand to the Bahd'{
movexzent and was borne cut of the latter?s debate with the Christian miss—
-ionary Dr.Gecrge Washington Holmes{(d.1910).

Dr.Yunis Xhan A‘ruyhth, Knatirgt—i Nuh Szlih-vi CAKk3 ( "™emoirsg- of Nine
Years in CAkka'), Kalimit Preds | new printing), 1982. Cat.No. P 31.

87

Other publicaticns

Peter Smith, Millennialism in the Babi and Baha'i religions, in Millennialism
and Charisma,Ed. Roy Wallis,pp.231-83, Belfast, The Queens Univer-
-sity, 1982.

———— e e (Comp.) Additional doctoral and master's theses relating to Babi
and Baha'i subjects in Bulletin of the British Society for Middle
Eastern Studies 9/1, pp.89-90 (1982},

D, Martin, [2?] Middle East Focus (Toronto)
_1?] Conflict Quarterly ( University of New
Brunswick, Fall 1982 )

[ I cammot supply full details of these two articles though Peter Smith informs
me that they concern the Baha'i persecutions].

W. van der Hoonard,

Roger Cooper, The Baha'is of Iran, Minority Rights Group Report No,51, Londen,
%982 .pp.16. Available from MRG., 36 Craven Street, Lonuon WC2N SNG
£1.30.p. ].

Firuz Kazemzadeh, The Terror Facing the Bghais, in The New York Review of Books
Vol.XXIX, No.8. May 13th 1982,pp.43-4h.

Some points raised by Kazemzadeh are challenged in a letter to
the Editor headed, *The Bahais! by Patrick Clawson in NYEB

Vol.XXIX.No.1h.,pp.66~T. The former replies to these criticisms
in ibid p.67 .

Mangol Bayat Philipp, Mysticism and Dissent,Socioreligious Thought in Qajar Iran

New York, Syracuse University Press, 1982,pp.xi+228. 525,00 hard-
bound, ISBN 0-8156-2260-0.

Review by Robert Stauffer

' Mangol Bayat received her Ph,D in history from U.C.L.A., and
contributed to Women in the Muslim World,Islam and Development,
and Towards a Modern Iran,She has taught at the University of
Shiraz,Iran, and at Harvard University.

Mysticism and Dissent, a work dedicated to Prof, Bayat®s instru-
—ctor at U.C.L.A., Prof.Gustave E.von Grunebaum,and drawing on

the expertise of several noted authors including Nikki Keddie
(U.C.L.A.) and FRoy Mottahedeh (Princeton),prcvides the reader
with what may be the first major work by a non-Baha'i author
dealing with Shaykhi doctrine and the Babi-Baha'i movements since
the era of E.G.Browne and A.L.M.Nicholas.The researches cf Dr,M.
Momen and Dr.D.MacEoin and used in this fairly well balanced study
of the more important mystical and dissident movements of Qajar
Iran.Considerable attention is given to the Babi mcvement and the
political milieu in which it arose.Mysticism and Dissent is a
welcome addition to the library of any serious student of Qajar Iran
and especially of the Babi-Baha'i movements.

Gottlieb,Randie Shevin, Needs Assessment Survey to Determine the Traning
Reguirements of International Baha'i Travelling Teachers,
Boston, Boston University School of Education,l1982.pp.xvi+288,
Available from University Microfilms Internat;onal # 8220927,

Review by Robert Stauffer

hNeeds Assessment Survev,which has won Mrs Gottlieb a scho;a;sn‘p
award from the Seventh Annual Conference of the Asscclation of

Baha'i Studies held in 1982,was written to determine the training
needs of international Baha'i travelling teachers and to assist




qo.

in the selection of teachers with particular assignments.The survey

derended on a questionaire form sent ocut to 200 teachers who travelled

) 1 £l countries during 197¢-19€l1.Host nations were also assessed

the viewpcint of each nation's Baha'i sponsor,Gottliebts survey

nts some unerxpected cenclusions of considerable importance for the

uture travelling teacher and host nation and should be studied by National
ch

-
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[Shoghi Effendi ], Archanui, Letters from Shoghi Effendi to New Zealand, Baha'i
Publishing Trust, Suva, Fiji lslands, 1982,pp.xiii+lll.With a foward by
Collis Festherstone, notes,index,page reference guide and 8 phorographs.
[Availzble from the Azerican Baha'i Publishing Trust, U.S. $.7.00 1].

Review by Rovert Stauffer

"This collection of Shoghi Effendi's letters includes letters not included
in Letters from the Guardian to Australie and New Zealand.The title
"Arohanui® is a native Maori word which conveys the sense of "love which
builds and carries foward culture or civilization,™ The edition is divided
into 6 parts, the last part being of particular interest since it contzins
letters to individuals which help answer questions on alcchol,evolution,
psychic practises,philosophers, scouting,and soul,mind and spirit.It is an
essential addition to the library of all students of the history of the
Bzha'i movement in Australia and New Zealand.

Hampson, Arthur, The Growth and Spread of the Bahati Feith, Honolulu, University
of Hawaii, Ph,D, thesis | Geography), 1980, pp.xx+505 — including
bibliogrerhy, L6 tables and L5 figures. Available from University Microfilms
International, # £€022555.

Heview of Rovert Stauffer

' The Growth and Spread of the Baha'li Faith is a very detailed analysis of
the numerical grow th of the Bzha'i Falth in terms of its size in number of
acherants worldwide,prer each nation and per the important historical epochs
tre Faith has witnessed thus far.Hampson, currently teaching in Alberta,
Canada,is able to demcnstrate the rapid growth and overall diffusion of the
Baha'is.He attributes this growth to the universality of the Bahat!i teachings
and their worldwide appeal and to the successive Teaching Plans which have
been greatly emphasied by the Baha'i community.The charts and figures are
based on information supplied by the NSA of the Baha'is of the United States.
Hazpson ( a Baha'i himself) is careful to note the backgrounds of members of
the Baha'i community in varicus countries,in particular the United States.
Tre Growth 2nd Spread of the Bghat'i Faith, first cited in Morrisonts To Move
the ¥World, will undcubtedly come to be seen as an important aid to the

Baha'i administrative institutions in their teaching work.

wonder if anyone can be of assistance in helping me to obtain copies of
he following works-:

rza Hatim [Isfahani], Istidialiyvih, apparently published in two volumes
in Tabriz in c, 1912-1912, and discussing Biblical texts.

Mirze Abu al-Fadl Gulpaygani, Fasl al-Ehitao ( in MSS? ).

Wilheln Herrigel, Die Zeichen unberer Zeit im Lichte der Bibel und der
Bzhatulllah, Stuttgart,ilé,

Artnur Pilstury Dodge, The MNew Holy City,4 Notable Seventh) sic
Pilgrimage , lutual Publishing Company, New York,
Yrs Hargery Mc Cormick, Pilgrim Notes taken at Shoghi Effendit?s table,
Haifa. Nov. 3rd-16th.1537. + Pilerim N

G lotes of Jessie and Ethel Revell
{1953) and of Amy Raubitschek( FeE.F/'Sﬁ.?i. Stephen Lanbden (Ed.).
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