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The Psychology of Mysticism and its relationship to

the Baha'i Faith

As & result of much work that has been done in the field of
experimental psychology during the Twentieth Century, a great deal
of important information has accumulated regarding the manner in
which the mind works and the manner in which human beings perceive
the world. This work has certain implications for the study of
religion and, in particular,for the study of mystical states. The
present paper has a two-fold purpose: firstly, to see what light the
findings of this research shed upon the subjective exXperiences of
mystics in the various religious systems of the world and also upon
their various ontological systems, and, secondly, to see in what way
our findings maj be applied to the teachings of Baﬁh'u’llah, the
founder of the Bah&‘i Faith.

With respect to the ontological theories of the various religious
systems, one of the greatest dichotomies in this sphere is
between those religious systems that have a monist and
those that have a dualist outlook and philosophy. Bach side in
this debate has claimed that it holds the truth and that the other
side is either misinterpretiné reality or holds a "lower" form of
the truth.1 As I hope to show, modern work on experimental psychology
and neurophysiology sheds light on this question of monism, dualism

and the interpretation of reality,

Psychological and Physiological Research

In this section of the paper, I wili briefly describe a number
of concepts which have emerged from psychological and neurophysiological
research that strike me as being of particular relevance to the subject
of mysticism and to ontological theories in general.

In-the 1920s, Piaget brought out a number of books and papers

s,

which, although much refined by later work, remain to this day the
basis of scientific thought about the perceptual development in
children.2 Extrapolating back from his findings in children from the
age of two onwards, Piaget considered that a new-horn baby has no
perception of itself as being a seperate entity from its enviroment.3
"A.baby has no consciousness of self... There is & total continuity
between internal and external experience.u" It is only as the baby
grows and begins to manipulate his enviroment that he learns by
experimentation that the hand is part of "me" and the cot is "not-me".
Gradually the child imposes schemata upon the external world and, after a
whilg these schemata become automatic and subconscious and do not have
to be thought through each time. But even as late as the time when

the child is learning to speak, there is no clear distinction between
"thoughts" and "things". The word "chair" is considered to be an
inherent part of a chair. It is only increasing age that brings about
the complete subject-object detachment of adult thought. What this
means in terms of the mechanisms of adult thought is that incoming
stimuli are processed rapidly through the now-subconscious schemata
that are thought to lie in the subcortical zones of the brain and are
presented to the cortical areas of conscious thought already analysed
and integrated into the msaning patterns built up during childhood,
Although much more information can be processed in this gdult way,each
individual unit of stimulus must necessarily have less impact which
is another way of saying that childhood sensory experiences are more
vivid. To give an example, if an adult picks up @ book to laok at

its title, the visual information regarding the size, shape and
colour of his own hand will be supressed and will barely register in
conscious thought as it will be automatically processed in the
subcortical zones and filtered out. Even the shape and colour of the
book may not have any great impact on conscious thought as the adult

concentrates attention on the title of the book. If a book is put into
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the hand of an infant, however, all of the sensory information relating
to both hand and book arrives in the brain making equal demand for
conscious attention. The infant may therefore pause to gaze intently

at his hand. The changeover from the infantile pattern to the adult
pattern is a gradual process and goes through several intermediate
stages in childhood and adolescence.

In adults, incoming stimuli are held in the cortical areas and
compared with the schemata in the subcortical areas. The cortex is
able, however, to act indevendently of the sub-cortex. In the infant,
there is no separation of cortex and sub-cortex because the schemata
have not yet been developed against which to comvare incoming stimuli.
It would seem likely that both cortex and sub-cortex are therefore
within the consciousness of an infant whereas only the cortex is in the
conscious domain of an adult in normal states.

Roland Fischer has collected data from both his own work and the
work of others in order to describe the psychélogicgl and neuro-
physiological of various mystic states.5 He has described two
directions in which consciousness can be altered. He describes these
two pathways as the ergotropic pathway of increasing arousal culminating
at the extreme in mystical ecstasy and the trophotropic pathway of
decreasing arousal culminating in deep trance. These two pathways
can be simulated by drugs such as L.S.D. and Mescaline for the
ergotropic and alcohol and diazepam for the trophotropic and in
other ways., These two pathways can be demonstrated to be different
in that, for example, the Electroencephalogram (E E.G. ) shows
increasingly higher frequency dischargesroq the ergotrqpia
and increasingly lower frequency discharges on the trophotropic
pathway; saccadic eye movement increases while the just-noticable
difference in sensory input decreases along the ergotropic nathway

while the opposite occurs along the trophotropic pathway.6 However,
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these two:pathways should not, for reasons that will become clear
presently, be considered as opposites for they are in fact paths
that proceed in parallel. Some of the features of these two pathways

can be seen in the following diagram adapted from Fischer:7

Ergotropic (Hyperarousal) Trophotropic -(Hyvoarousal)
Pathways Pathways ’
Level of :
Consciousness: puypological Pathological
an’d "I“ and
Simulated Object Simulated
Pathways: - - Known Pathways:
Routine /______\ .
Level of Activity, Relaxation
Daily
Routine
Excitement
Level of
Creativity
Anxiety
. fen
Dhikr Meditation
Drugs: Illness: Drugs: | Illness:
L.S.D. Mania Alcohol | Depressio
Mescaline | Schizo-~ Diazapam
| phrenia Other:
v Hypnosis
Level of Mysticall, e Trance
‘Extreme Mystical Ecstasy \qmbreactio (ngadhi)
Experience —_ge
uSelf"
Suject

Knower



8.

At the extreme end of the two pathways lies mystical ecstasy and
deep trance respectively. However, in fact, these two states are not very far
from each other and it is common to find a person in a high state of
hyperarousal going directly into a state of trance without retracing
his steps along the ergotropic pathway. This freguently-observed
phenomenon is called abreaction in some studies and the rebound
phenomenon in others. Movement in the opposite direction is also
to be found in that a state of trance is frequently reported to be
followed by a state of ecstasy. This link between the ergotrophic and
trophotropic pathways is not just cofined to their endnoints.
Experimental data indicates that each level of hyperarousal has an
equivalent level of hypoarousél and that there is a close link between
these two states, Thus, for example, it was found that a set of words
memorised at one level of hyperarousal is better remembered at either
the same level of hyperarousal or the equivalent level of hypoarousal but
less well-remembered at other levels of either hyper- or hypo~arousa1.8

What has been found experimentally is that as a person is taken
from the arousal level of daily activity along either vathway towards
the extremes of hyper- and hypo-arousal, a number of subjective and
objective phenomena are consistently reproduced. These apply whether
the mechanism for proceeding along these pathways occurs natfirally,
pathologically or is artificially induced. Firstly, the sensory-to-
motor ratio (S/H)9 which is very low at the level of routine activity
rises. What this means is that inr our routine activities, we maintain
a high level of motor activity which continuously works to verify the
percéptions of our sensory input. As we travel along the two pathways,
our ability to perform voluntary motor acti&ity diminisées and so we
become increasingly unable to verify sensations. Man may be thought of
as creating experience through his perceived interpretation (i.e.at the
cortical level) of his sub-cortical activity. At the level of daily

routine, man is to a large extent free to interwret his sub-cortical

9.

activity in a large number of ways. With increasing levels of either
hyper- or hypo-arousal, however, the EEG shows decreasing variability
and this is reflected subjectively in a decreasing 4independence of
perception from sub-cortical activity. Thus with increasing S/M ratios
we are left with 'an intensification of inner sensations, accompanied by
a loss in the ability to verify them through voluntary actiﬁty.‘lo The
overall effect of this is a marked dimunition in our interpretative
repetoire.

One of the effects of the decreased independence of cortical
interpretation from sub-cortical control is that whereas, at the level
of daily routine, there is a sharp subject-object definition and the
individual is able to view himself and his actions in an objective
manner, as we travel along these two pathways, we begin to lose this
distinction. The boundary between observer and observed becomes increasindy
blurred. Other boundaries also break down. The link with the chronological
time of the physical world is broken and time can either appear to speed
up of slow down depending on certain personality p&rameters.ll A person
who is in a high state of hyperi or hypo-arousal becomes increasingly
impervious to external stimuli. 1In the hypoaroused state, the tendency
is for all outside stimuli to be increasingly blocked. While the alpha
wave EEG rythm of an ordinary individual in deep relaxation is easily
interrupted by external stimuli such as auditory clicks or flashing
lights, a Yoga master in deep meditation shows no interryption in his
EEG pattern despite flashing lights, sounding gongs, or the touch of a
hot test-tube. 2

The third area of psychological research that is of interest in
understanding mystical states is the phenomenon of state-bound knowledge
and meaning. This has already been briefly touched on when it was stated
that a series of numbers learned at one level of conciousness is bést

remembered at the same level rather than at other levels. However, it

is not just memory that is affected by varying levels of arousal. We have
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already seen that as there is progress towards the extremes of hypo~- and
hyper-arousal, subject-object distinction becomes blurred. Most of our
rational processes such as Aristotelian logic depend upon discounting

any interraction between observer and observed and are therefore only
applicable at the level of arousal of daily routine. Cur system of

logi¢ and even the meaning of words begin to break down once we leave this
level. Thus, as Fischer has stated; 'Meaning is "meaningful" only at that
level of arousal at which it is experienced,' and so ‘every experiénce has
its state-bound meaning.'l3 Thus what is experienced in states of hyper-
or hypo-arousal is, firstly, not so clearly remembered once the individual
returns to normal levels o; arousal and, secondly, even what is remembered,
can only be poorly expressed in terms of a vocabulary that is firmly bound
to the normal level of arousal. In expressing these exneriences, recourse
can only be made to methaphor, symbols, art, poetry, or music.

Almost everyone has had the experience that when something particularly
arousing (such as an unpleasant accident or an injury) occurs, for a long
time afterwards, seeing or experiencing something that is a symbol of that
episode leads to a sudden flashback raising one to a high level of arousal.
After an accident at a crossroads with a r?d car, for example, for a long
time afterwards, a driver will experience unpleasant symptoms of arousal
whenever he comes to a similar crossroads or if he sees & red car similar to
the one with which he had an accident. This then is the role of a symbol

in religious and mystical experience. The symbol is an aspect of an

experience at another level of arousal which when encountered during the course

of daily routine is able to transport the individual immediately to that
level of arousal in which he can again live that experience.

The fourth and last piece of experimental evidence .that I consider
illuminating for a consideration of myatical states is the neurophysiological
results of split-brain experiments, Briefly, it has been found that if the
brain is split (either due to an accident or for therapeutic reasons) into

a lefrand right half, one half (usually the left) will be found to be the

il

active-verbal half of the brain that directs intellectual,analytical
activity and the other half is receptive, concerned with spatial and
other non-verbal intuitive, gestalt experiences.lu The active-verbal

half of the brain is usually referred to as the dominant-hemisphere.

Mystical Systems

Before proceeding with an explanation of how these findings from
psychological and neurophysiological research help to explain some of
the features of the mystical exnerience, it is perhaps timely to
interpose one word of explanation. Some of those who themselves
practise the mystic path may feel incensed and dubious about the fact
that the results of research often obtained using drugs to acheive
certain levels of arousal or resulting from highly-abnormal situations
such as the split-brain or the schizophrenic patient should be applied
to the mystical experience. But it is necessary to realize that all that
is being asserted is that these various mechanisms (mysticism itself,
drugs and pathological states) produce certain states in man. These
states are consistently renroducible and have a number of common
features. Therefore it is reasonable to regard these common features
as being specific to the state itself rather tham to the mechanism
producing the state. And so it should be emphasised that science can
only give clues as to the state of a person undergoing a mystical
experience and to the manner in which he may interpret that experience.
It can give no value judgement on the "truth" of the experience.
Although it may have something to say about why a particular experience
is interpreted in one system in one way rather than another, it has
nothing to say about whether one system is closer to the "truth" than
another.

The various religious systems of the world can be broken down into

two major grouns: the Western religions (the Judaeo-Christian-Muslim
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vtraditions) that emvhasize a dualistic universe with a God and each
individual having an eternal soul, and the Eastern religions (the Hindu-
Buddhist traditions) that look to a monist universe in which the self
is considered to have either no reality'agndividual identity) or is
destined to merge completely into and Asolute Reality (or ¥Void). This
fundamental difference colours all other aspects of the teachings of
these religions: their concept of evil, their idea of man's ultimate
goal, etc.

Tt can readily be seen that the infantile state as described by
Piaget may be considered to be a state of monism. For the infant there
is no distinction between him and the world around him. This state
appears to be similar to that of the extreme mystical exmwerience. It
is of particular interest to note that of the three main characteristics
of the universe of the infant as described by Piaget:"first, the
assimilation of the world to the self; second, the formation of
emotional schemas; third, the special orientation of thought by
emotional association and not by logical systematization,"lS the first
and third apply equally to the extreme mystic state.

The adult, however, operating at the level of arousal of routine
activity is very much a dualist. There is no lack of clarity in the
mind about the boundary between "me" and "not-me'". Subject-object definition
is very clear cut. And yet the work of Fischer and others has shown that
if the adult exveriences a level of arousal different to that of daily
routihe. the subject-object definition begins to break déwn until, at the
extremes of hyper- or hypo-arousal, the individual again experiences monism.
Thus each individual is capable of experiencing reality in both a monist
or dualist manner.

It should not surprise us, therefore, that in those religious traditions
where deep medilation entering trance states is encouraged (i.e. the Eastern
religions), the usual world-view is a monist one, while in the Western

religions, where there has been little encouragement of such activities,

/3.

the dualist view prevails. Nor should it surprise us, given the universal
availability of both monist and dualist experiences, that even within each
religious tradition, there are individuals and groups who subscribe to the
views of the opposite tradition. Thus, within the dualist camp of Western
religion, it is possible to find individuals such as Master Eckhart and groups i

such as some Sufis who subscribi to a monist view of the universe (and of

course these are also the people who are most 'engagéd'in“mysticism;). And

within the monist Eastern tradition, there is a substantial body of Hindus,
the bhahhti tradition,and some Buddhists, the Personalists, who subscribe
to a dualist view of the universe.

Another manner in which these research findings help us to understand
the differences between the experiences of Eastern and Western religion is
in the type of mystic states experienced. We have seen from split-brain
studies that each half of the brain appears to act differently. One side is
active-verbal and the other perceptive-intuitive. Neurophysiologists have
become used to calling the active-verbal side of the brain the dominant
hemisphere but I suspect that this name is a culturally-based phenomenon.
Most of the research -in hemispheric function has been done in the West where
action and verbalisation are more highly prized and so have become ‘dominant’'.

This may well accord with the fact that most mystical states achieved in

Western religions are of the hyper-arousal mystical ectasy type - whether
among Christian mystics ljke St Theresa or among Bufis. In Eastern traditions,
however, mystical experience is usually gained through hypo-arousal techniques

such as meditation culminating in deep trance. This corresponds with the

fact that receptivity and intuition are more highly prized in the East and %

that if we were to repeat the hemispheric experiments in the East, we may
brain ‘
well find that that/hemisphere (i.e. the receptive-intuitive, usually the :

right hemisphere) would be 'dominant’. Thus the type of mystic state
experienced may well be a cultural phenomenon linked to hemispheric

dominance.

Many of the features of mystical states can be described in terms of
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this research, We have described how, in a mystic state, there is
integration of cortical and sub-cortical activity so that there is, in
effect, a loss of use of those automatic schemata whereby incoming stimuli
are organised, internreted and selected. Arthur Deikman has called
this deautomatization and has shown how it explains several features of
the mystical experience.l6

Firstly, there is the feeling of realness associated with mystical
experience. Mystics frequently assert that they need no evidence for the
reality of their experience becamse of the intense 'feeling of reality'
expe§ienced during the state. But, in fact, this intense 'feeling of
reality' has no connection with an objective judgement of reality. It
may, for example, be experienced in dreams while objective reality may on
occasion be deprived of the 'feeling of reality' as in the phenomenon of
depersonalisation or derealisation. During the early stages of individual
development, the 'feeling of reality' becomes fused with the objects of the
outside world. In mystical states, however, the érocess of deautomatization
breaks this link and the 'feeling of reality' can become attached to the
feelings and ideas that enter awareness during this state. The stimuli
and images of the inner world become thus endowed with the 'feeling of
reality'. In addition, because in the state of hyper- or hypo-arousal,
deaﬁtomatization means that stimuli are no longer systematised and selected
before being preéented to consious thought, all stimuli, therefore, preseant
themselves equally strongly to the consciousness which either eliminates them
all or is only able to focus on one unselectively. That one stimulus which
is picked at random, because it has had none of its features attentuated
by prior sub-cortical processing, apfears with the vividness that we have
previously described for childhood. Thus, for example, it is commonly
reported during LSD *trips' that some usually-trivial sensory detail, such
as a colour, is exmerienced with an intense-vividness.

Secondly, there is the phenomenon of unusual percentions: percentions

of infinite energy, dazzling light, etc. In mystical states where controlled
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analytical thought is absent, the subject's attitude\is one of receptivity
to stimuli and there is heightened attention to sensory pathways (raised
S/M ratio), it can be expected that psychic phenomena (e.g. conflict,
repression, etc.) will be perceived by being translated via the relatively
unstructured sensations of light, colour, movement, etc.l7

Thirdly, we should not be surprised that the mystic commonly describes
the world that he enters as being outside the bounds of reason and not
attainable by the intellect. St Theresa, for example, says of the mystic
state: 'As to memory, the soul, I think, has none then, nor any power of
thinking, nor are the senses awake, but rather lost.'18 This is to be
expected because in moving along the two pathways towards the extremes of
mystical exwerience, we are moving away from the realm of Aristotelian
logic and intellectual‘analysis.

Lastly, the consistent renorts of mystics of the ineffability of their
experience and of the knowledge and understanding gained through it, may indeed
be an exvwression of the state-bound nature of knowledge and meaning.

Knowledge and understanding gained at the extremes of hyper- and hypo-arousal
only kave meaning in those states and cannot be communicated once the mystic

has returned to the level of daily routine.

Although in the above description of the monist viewpoint, we have

"linked this with infantile patterns of thought, while the dualist viewpoint

has been linked with adult patterns, it is very important not to make this
point the basis of a value judgement. It would be incorrect to think of the
monist view as more 'primitive' and therefore the dualist pq:sition as better
in some way. As we have seen, both monist and dualist viewpoints co-exist in
the adult. Just because the dualist mode is the usual” one in everyday life,
this does not mean that the monist mode is of less importance. Indeed, if
we accept the views of most of the great theoretical psychologists from

Freud onwards, it is the monist 'seif’ hidden in the subconscious that is

the major motivating force in human life. Moreover, although superficlally
it may appear that man's greatest advances have come from the world of

science where dualist modes of logical thought predominate, in fact, the



le.

greatest advances in science come from a combination of rational thought
from the dualist sphere and intuitive insight emerging from the subconscious

monist ‘'self?,

A Description of *‘Inner Space’

Fischer has suggested that what we call the subeonscious is merely the
result of state-bound knowledge and that the subconscious is sub-conscious
purely because the memories and experiences contained in it are associated

19

with other levels of arousal than those of daily routine. But even from
Fischer's own writings, it is clear that we must go beyond this description.
For, as William Hocking has said: 'What we call subconsciousness, far from
being a sort of mental sub-basement, is at the center of selfhood, and the
invidious term "subconsciousness" is an inept recognition of the fact that

the primary springs of selfheod are not habitually at the focus of its
outgoing interests.'zo Deep within the subconscious, below the various levels
of state-bound knowledge - perhaps we should even say beyond the subconscious
(for reasons that will be stated presently) - lies the 'self'.

We have seen that in moving along the ergotropic or trophotropic pathways
towards the extremes of mystical exmerience, man is, in a sense, making a
journey into inner space. He is exploring that vast part of his being that
functions below the level of noraml consciousness. In taking this journey,
he is travelling into & world where the laws of Aristotelian logic and
intellectual analysis which applied in his normal world of waking
consciousness no longer applyee indeed, where these become an encumbrance.

In this world, the external world has no importance nor'any relevance, he
either becomes oblivious to it (on the trophotropic pathway) or feels that

it is merging with him (on the ergotropic pathway).
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At the extreme end of the journey into inner space is the
centre of selfhood. Here the mystic has arrived at the deepest point
of inner space which is the point from which his "self” looks out on
his world of experiences and memories. At this point, the observer has
become fused with the observed. But if man travels that far, he is
caught in a situstion where precisely because observer and observed
have become fused, he is no longer able to able to describe his
experience (or, to put it more accurately if somewhat more cryptically,
at this point, he is no longer able to experience his experience - and
this is why I have earlier suggested calling this point beyond the
subconscious). His only recourse is to escape back along the pathway
that he came and at the level of creativity (see diagram) to try and
describe what he experienced. But we must question the usefulness of
this. For, from what we already know of the state-bound nature of
knowledge and meaning, all descriptions of this sort must be regarded
as provisional and of dubious reliability. Given the overwhelming
difficulties involved, we must suspect that all such descriptions
are going to be influenced by and patterned upon the individual's

religious and cultural background.

Mysticism and the Baha'i Faith

Having completed our survey of the light that research sheds upon
mystical states, it remains to view the writings of the Baha'i Faith
4n relation to these findings. The first point that is noticeable is that
although Baha'u'Xlah does not forbid his followers from trying to achieve
extreme mystical states, he does not encourage it either. His writings
contain exhortations to his followers to meditate, but there is nothing
that can be seen as a system for achieving extreme mystical states nor
is one of the existing methods recommended. Indeed, the only reference that

seems to indicate some sort of acceptance of the Sufi technique of dhikr
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is when Baha'u'llah is reported by fAbdu'l-Baha to have set aside one
day in the year in honour of one of his companions, Darvish Sidq-‘Ali.Zl

On this day, those who wish to pursue such mystical activities are
enjoined to gather and perform dhikr rituals. But there is no
encouragement for the generality of Baha'is to do this and indeed one

could even interpret the setting aside of one day a year for this activity
as being almost a restriction on performing dhikr rituals at other times.
This is not, however, explicitly stated.

However, Baha'u'llah evidently does not wish his followers to remain
at the arousal level of daily routine either. His writings clearly imply
that man should not regard the physical world as his real home. Baha'u'llah
has, in his writings, produced an image, a map, of the spiritual world and
has encouraged his followers to transcend their ordinary lives of routine
activity and live in this spiritual world. This, he states, is man’s real

home. fAbdu'l-Baha has even referred to the physical world as a 'shadow'22

and a 'mirage‘.23

Thus Baha'u'llah appears to want his followers to occupy a middle position

between the two extremes of the level of daily routine and the ecstasy/trance
states of mysticism. This is the position at which man is in contact with

both extremes and is able to utilise both viewpoints. It is the position of

man's maximum creativity in all fielda; science, art, philosophy and religious

thought. In this position, man is able to obtain intuitive insight from the
subconscious 'self' without being trapped in the extreme of the monist
mystical state where the descriptive and interpretative repetoire becomes
severely restricted and at the same time he is able to use dualist rational
thought both more fully to deacribe and to work out the consequences of his
intuition without being locked into the sterile logical progression of the
extreme dualist nosition.24

We can see now why Baha'u'llah regards monism as being a stage that the

mystic wayfarer leaves behind: ‘'the wayfarer leaveth .behind him .the stages of

the "oneness of Being and Manifestation" and reacheth.a oneness that is

sanctified above these two stations.'

17.

The reality of man appears to be best exnressed by recognising him as a
bi-polar being. At one pole buried deep in the subconscious is the monist
'self' which is the observer, the knower. At the other pole is the rational,
dualist 'I' which, with resnect to the 'self', is the observed, the kaown.
Mads ideal place is in maintaining an intermediate poisition between these
two poles, avoiding the disadvantages of each and being able to utilise the

advantages of both.

Conclusions

And so the answer to the debate between the monist and the dudlist
positions apnnears to be that they are both correct. In physics, when some
experimental results seemed to indicate that light was particulate in nature
and some seemed to indicate that it was wave energy, Neils Bohr and others
conceived the idea of Complementarity to resolve the issue, saying, in effect,
that both are correct and it depends on the observer and the methods he uses
to observe. A similar solution would appear to apply for the dualist and
monist positions. Both viewpoints are correct and both are 'real' and depend
only on the position of the viewer. Neither has exclusive access to the
truth.

We have seen that Baha'u'llah regards man as being best situated at a
level midway between the monist and dualist extremes. This, as we have
indicated, is the position of maximum creativity and maximum ability to
adant either extreme to his use. In a sense, it can be said that this
psychological nosition parallels man's position in the process of physical
evolution. Man is the apex of physical ewolution , not because he has
gone furthest in specialising himself to fit a certain environment - the
animals that do that enter what may be considered evolutionary blind alleys
and when the environment changes, they cannot adapt and become extinct.

Man's success lies in the fact that he has undergone very little



specialisation and so can adapt to all sorts of environments and even to
major environmental changes. In the same way, those who spend all their
time at the extreme of the monist pathway in trances and those who live
their lives strictly by codes of rationalism and positivism at the dualist
extreme are down the equivalent of evolutionary blind alleys. Those who
maintain the middle position are best situated for creativity, fulfilment
and advancement.

M. Momen
November, 1983
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SOME NOTES ON FUNDAMENTAL PRINCIPLES: WESTERN SCHOLARSHIP
AND THE RELIGION OF THE BAB,

B._Mehrabkhani,

In recent years scholarly papers have appeared in Westemn
countries on the Baha'l . religion the like of which only
very rarely emerge in the East, Bah@'T writers in -Iran: have
never been able produce works informed by critical analysis; not
only because most of them were not used to this kind of methodology
but also Iin view of the fact that ememies of their newly-born
Faith were ever ready to attack them and latch onto any word or
expression that might further their hostile aims. Iranian BahatT
literature is thus a kimd of apology, & defence of the Faith,

Scholars in western countries,on the other hand, have also, in

certain cases failed to grasp important fundamentals. Some among

them have failed to penetrate the religious milieu within which

the Babl-Beha'l Cause  emerged; they have neither gained an
adequate notion of what religion is nor befittingly: set,. for example,the
Babi- Faith within in 19th century Iranian :-religlous -anvircgment.
Babl - history and doctrine are spoken about in largely socio-polit~
-ical terms a&s if the BabI Faith were a ?political movement?. Thi
undoubtedly leads to wromg judgements.

In this paper the present writer will attempt to discuss certain
fundamental principles which, it is hoped, will help Western scholars
to gain a more adequate grasp of the rélig;on of the Bab, A narrowly
historical and. non-theological approach to religion is severely limited.
The divine plan and purpose behind historical events must be apprecia-
~ted. The eminent Baha'l scholar Mirza Abutl-Fadl Gulpaygani has obser—
-erved that scholars have made great mistakes in taking a narrowly hist-
-orical approach to the revealed Books—outside of en understanding of them
in the light of the Divine Purpose. 1 More recently H.M. Balyuzi has
written as follows about the inadequacy of :the-western.understanding of
the Arabisn Prophet: " This inadequacy among western muthors may be
traced to a fundamental lack of the appreciation of the full claims snd
the Miselon of the Prophet.However greatly impressed by the achievements,
character and even doctrines, their judgement of Muhammad Himself end their
evaluation of his Faith cannot be other than suspect when their fundamental
conviction was that he was & deluded imposter." 2
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Those who attempt to study the history of a religion in purely
higtorical terms and in disregard of the religious teachings of
its Founder Messenger may discover contradictions.It should be
borne in mind however, that the exigiences of the Divine Wisdom not only
necessitate a progressive revelstion of religious truth in terms of
the succession of religions but also within the span of a single relig-
ion.Like a loving father God gradually and in a variety of ways ‘guides
his creatures.

It is unfortunate that western scholars of the early years of the
B&bi-Bahi'I religion have,in some cases, failed to realise the progress~
-ive or gradual unfoldment of the religious message conveyed and have
thereby misrepresented its historical evolution.

The study of the claims of the Bab should be made in the context of
God!s -plan for mankind through his Messengers as expressed in Babl
scripture,

In the Bab's writings it is explained that the Founders of all rel-
~igions, though they appeared in different places and at different times,
have all been manifestations of the same Divine Reality; ™ We discriminste
against none of His apostlea". 3. The %Days" or dispensations of these
great Founder Prophets have though, in the light of varying human capacit-
-ies and the levels of the greatness of the Messagse, never been the same;
" We hgve exalted some sbove others", ¥ In the revealed Books mention is
made of a future ™ Day of Days™ or WDay of God™, The end of the cycle of

prophethood is announced in the Qur'an in the light of the world being at
the threshold of the "Day of God™. The Prophet Muhammad was the "Seal of the
Prophets™ 5. His religious dispensation will be followed by the arrival of
the™Day of God ® which 1s the "Day" when humanity will behold their God
walking among them on earth.

In many of his writings the B@b declared that the expected ™Day of God"
had errived and that the promised One of all ages had appeared. His claims
should be viewed in this light. Consider the following excerpts from his
writings:

" When God sent forth His Prophet Muhammsd,on that Dey the
termination of the prophetic cycle was foreordained in the
knowledge of God.Yea, that promise hath indeed come true
and the decree of God hath been accomplished as He hath
ordained. Assuredly we are today living in the Days of God.
These are the glorious days on the like of which the sun
hath never risen in the past.These are the days which the
people of bygone timeas eagerly expected.What then hath befallen



believed
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you that ye are fast asleep? These are the days wherein
God hath caused the Day-Star of Truth to shine respl
What hath then caused you to keep your silence?..® ©-

"Fear yo God and breathe not a word concerning His most
Great Remembrance other than what hath been ordained by
God,inasmich as We have established a separate covenant
regarding Him with every Prophet and his followers,Indeed,
We have not sent any Messenger without this binding coven-
~ant. and We do not, of a truth, pass judgement upon anything
excopt after the covenant of Him Who is the Supreme Gate
hath been established,." 7-
These passages illustrate the real claims made by the Bab.
Such claims were in fact made by him at the very outset of his
mission.He did however, gradually and in the light of the capac-
—ities of his hearers, intimate his ultimate claims.As we shall
see he early on referred to himself as "the Gate™ ( bab ) giving
the impression that he was an intermediary between the hidden Imim
and the believers. He represented his words as being the words of
the hidden ImSm and drew on ShI°T concepts surrounding the advent

of the promised Qa'im and his occultation,

In order to appreciate the gradual nature of his Bab's intimation
of his ultimate claims one has to take into account the contemporary
Muglim attitudes surrounding-:

A) The claim to Divinity
The idea of calling a prophet "God®"— not problematic for
Christisns~-was out of the question for Muslim theologians.
In Isl@m a prophet is a man chosen by God to be his Messenger;
throughout his 1ife he remsins a man,Those verses in the Qurf'an
that mention the ®meeting® (11g3' ) with God on the "Day of
Resurrection™ 8. were not taken literally. Commentators interpreted
them in terms of ™ reward and punishment™ and the “power of Godh
and the like in comnection with the M™Day of Resurrection,Though
soms Muslim nwstics that by virtue of their ™ dying to self® and
™ iving in God™ they could legitimately say "I am the Truth®
they were condemmed as heretics, Husayn ibn~i Ha.nsur Hallaj was
brutally tortured and condemned to death for such a claim, .

B) The claim to Divine Revelation

Muslims were very sensitive to any claim to be capable of revealing
verses ( puzil-i ayat )) no one could claimthat verses:had besn revealed
to him subsequent to the misaion of the Prophet of Islam.. They belie-
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that EyEt (= verses) came only to the Prophet Muhammad through
the Angel Gabriel,The Prophet did not himself reveal verses but
received them from God via Gabriel often having to wait months
or even years bofore receiving them,

Apart from the Qur'#n there is of course the question of the
hggi qudsl or ™ holy tradition"—also known as the "Lordly®
and "Divine™ tradition ( hadfth-i rabbani / hadlth-1 1138k ).

It is commonly believed that these are records of revelations
that came upon the Prophet lhhamad through Gabriel while he was
asleep—in his dreams—or in a visionary etate.They are not to be
compared to Qurtanic revelation or the gyst.

None of the Shi°l Imams ever claimed that his words were Zyst,
divinely revealed verses. Not even the eloquent and much-praised
words of Imdim °A1T contained in the Nahj al-Balagha are considered
to be the "Word of God™— they are greater than the utterances of
of men but inferior to the "Word of God",

The Muslim notion of Divine Revelation is such that the Fydt are
considered to be the proof of the prophethood of Muhammad. This is
indicated in the Qur'an . itself: M If men and jimn ( the people
of this world and the next ) combined to write the like of this
Qurtan, they surely would fail to compose like it, though they helped

one another,®

C) The claim to__gbrogate Qurtanic law.

Muslims are unanimously agreed that the laws of the Qurtdn will
never be changed or abrogatal.All the laws of the Qur'an will ever .
endse until the end of the world.The expected Qatim or Mghdf will
rule according to the laws and precepts of the Qur¥an.The advent

of Jesus in the last days,intimated in the Qurfan, %" is such that
this will not lead to the alteration or abolition of Qurtanic
law.The Messish at his second—coming will live according to Islamic
law,

The miserable fate that befell Mulfa SeHiq-i Khurasani when he,
in line with an injunction of the Bab, added a clause to the accepted
adhin formula illustrates how sensitive Muslims were to the least
deviation from legal norms.Although Mulla Sadiq was an outstanding ‘
mjtahid his act created such an uproar that.according to NabIl, "™the
whole city {Shir&z ]had been arcused, and public order was, as & result,
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seriously threatened", 3. His beard was burnt, his nose pierced,
and through this incision a cord was passed by means of which he
was paraded through the streets.

In the light of the foregoing it is not at all suprising that
that Bab graduslly intimated his ultimate claims and purposes,.The
present writer is amazed that western scholars have sometimes failed
to realise this 'especia.lly inasmuch as the same pattern may be seen
in the lives of other great Prophets,

It is genmerally accepted today that Christianity was, from the
beginning,intended to be & universal religlon applicable to all’
mankind;and not a localised religion exclusively for the Jews.It
should not noted however, that Jesus did not teach this at the outset
of his mission.He said, " I am not sent but unto the lost sheep of
the house of Israel"™ 1. When he sent his disciples out to teach he
ingtructed them saying, "™ Go not into the way of the Gentiles and imto
eny city of the Samaritans enter not.® 1°* Particularly striking is
the case of the woman of Canaan who asked Jesus! help for her daughter;
fHe answered and said, I am not sent but unto the lost sheeep of the
house of Israel...It is not meet to take the childrents bread and cast
1t to the dogs." ©* With respect to the Jewish law Christ is recorded
8s having said-: " Tt is easier for heaven and earth to pass away, than
for one dot of the law to become void™; 17* ® Think not that I am come
to abolish the law and the prophets; I have not coms to abolish them but
to fulfil them "!%!;eee words may be contrasted with the developed Christ-
-ian conviction that the Jewish law is no longer epplicable to Christiens.

The prophet l(nl'mmad's gradual inmtroduction of IslBmic law is also
worthy of detailed study. He educated his contemporaries according to
their evolving capacity. Initially for example, he was lenient with
respect to ldolatry as the following verse indicates: % Say: Unbelievers,
I do not worship what you worship nor do you serve what I worship..You
have your own religion and I have mine." 27* At one point during his
mission he was not strongly condemnatory of drinking; % They ask you
about drinking and gambling.Say: there is great harm in both, although
they have some benefit for men; but their harm is far greater than their
benefit." 20. Then, seeing that some believers came to the congregational
prayer completely drunk,the following verse was revealed: "Believers,

27.

do not approach your prayers when you are drunk, but walt until

you can grasp the meaning of your words,™ 2. Subsequently the
following verse was revealed, ™ Believers, Wine and games of chance,
idols and divining arrows, are abominations devised by Satan.Avoid
them so that you may prosper." 2%° '

It was in the light of the limited capacity of his contemporaries
that the Bab gradually introduced his claims. In his Dalgtil-i
Sab®a he writes:
"Consdder the manifold favours vouchsafed by the Promised One,
and the effusions of His bounty which have pervaded the concourse
of the followers of Islam to enable them to attain unto salvat-
~ion. Indeed, observe how He Who represemteth the origin of
creation, He Who is the exponent of the verse, 'I, in very truth,
am God!, identified himself as the Gate[ Bab 1 for the advent of
the promised Qa'im, & descendant of Muhammad, and in His first
Book enjoined the observance of the laws of the Qurtan, so that
the people might not be seized with perturbation by reason of a
new Book and & new Revelation and might regard His Faith as

similar to their own, perchance they would not turn awsy from the
Truth and ignore the thing for which they had been called into

being." 23.

At this point it should be kept in mind that the gradual education
the Bab gave his followers was not in a way, as some scholars have
thought, that he initially presented Himself as a Shaykhi leader
or pretended only to be the M"Gate® of the Hidden Imim,The fact is
that at the same time that He was trying to say things through which
his contemporaries ™ might regard His Faith as similar to their own™
he claimed to revesl Eyat after the mammer of the Prophet Muhammed .
He, furthermore, claimed Divinity and that the promised "Day of God"
had arrived, Consider the following verses from the early Qayyum gl-

Asmat:

" On_the revelstion of Kyat;

"Yerily We made the revelation of verses (ayat)to be the testimony
of Our Message unto you. Can you produce a single letter to match
these verses? Bring forth,then, your proofs, if ye be of those who
can discern the one true God. I solemnly affirm before God, should
all men and spirits combine to compose the like of one chapter of
this Book,they would assuredly fail, even though they were to assist

one gnother." 2.
"We have, of a truth, sent down this divinely-inspired Book unto
Our servant...® 25.
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" Yerily such as ridicule the wonderous, divine Verses
revealed through His Remembrance,are but making them-
~gelvas the objects of ridicule..™ 26.

On_the claim to Divinity and the "Day of God®

"The Lord hath,in truth,inspired Me: Verily,verily,I am
God,He besides Whom there is none other God, and I am
indeed the Ancient of Days.." 27.

%0 My servants} This is God's appointed Day which the
merciful Lord hath promised you in his Book,." 28.

WIndeed We conversed with Moses by the leave of God
from t he midst of the Burning Bush in the Sinai and
revealed an Infinitesinal glimmer of Thy Light upon
the Mystic Mount and its dwellers,whereupon the Hou.r%
shook to its foundations and was crushed to dust..m “’°

Ihe abrogation of Islamic Law

This third aspect of the Bab?s claims, destined to shake the
foundations of Islam, was only fully accomplished during the later
years of the Bab's ministry when the Persisn Bayan was revealed.
There are however, in the Bab's earlier writings, passages in which
new precepts are introduced.On his retwrn from pilgrimasge for example,
the Eab, anticipating later pronouncements, introduced seven new
legalistic precepts in his newly composed Khasa'il-i SabCa,30 They,
as far &s Muslims were concerned,were unaccepb;ble irmovations (bid®&t)
marking their author out as a heretic.The previously mentioned addition
to the adhan formula ,in fact, ™ I bear witness that He whose pame is
€113 before Muhemmad [=the Bab ] is the servant of the Baqiyyatallsh[=
the Hidden Tngn ]® , was particularly unacceptable’ NabI1's account of
Mulla Sad:l.q's voicing thisnew Babl adhsh formmla set down in the
Q._a_s_a;!_ig._:i__&_._b_a bears eloquent testimony to extent to which Muslims
regarded it as heretical, >1°

s
) At the begimning of his prophetic mission the Bab expressed ‘triple
clalms® about which Muslims were extra sensitive; that is, 1) He claimed
Divinity and spoke of the arrival of the Day of God; 2) He claimed the
revelation’ of verses ( muziil-i EySt ) and 3) He began to undermine the
stronghold of Islamic Law—unimaginable to Muslims, At the same time He
made less exalted claims that would sathsfy those with limited capacity

% In the traditional SHI®T call to prayer the reality of the Divine
Oneness (tawhid ), Prophethood ( risalat ) and Guardianship(wilfiyat)
are affirmed No orthodox Muslim ever considered adding anything new
to the call to prayer let alone the name of one claiming special
authority.
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and hold back the clamour of the Sulama’, He acted as a wise and
loving epiritual physician; first administering small sugar—coated
doses of medicine.Despite this there were divines who could not
tolerate the least innovation or who reacted to the B&bts great
claims,Many denounced him including Haji Muhammad KarIm Khan
Kirmini who cried out in desperation, " Our God is not his God,

our Prophet is not his Prophet, and our In@n is not his InZm," 32°

To sum up : from the very beginning of his mission the Bab conceived
the supreme revelation promlsed in all previous religions.He spoke in
accordance with the capacity of the people of his day though it would
be incorrect to maintain that he merely wanted to claim leadership
of the Shaykhl school--in rivalry with KarIm Khan KirmanI and such
other claimants to leadership after Siyyid's Kazim RashtI's passing
as Mulla Muhammad-i MamdqanI. 3

'THE CQWCEPT -OF. HOLY WAR .IN THE BABI DISPENSATION.

The notion of war against unbelievers and the imposition of -
religion by the sword in the Babl dispensation is one of the issues
that has given rise to speculstive stebements. >**

Before turning directly to this question and in the light of the
previously mentioned importance ofdcomparative approach to the study
of religion—- the plan of God mirrored in all religions—reference
may be made to the example of Jesus who, according to certain New
Testament texts, was not exactly the gentle pacifist he is popularly
imagined to be.

In his book - The Dseth of Christ Joel Carmichael has,in recent
times, discussed the possibly revolutionary intentions of Jesus Chriat.3 2
He argh es, on-the basis of New Testament texts,that Jesus was a mi litant
revolutionary. referring in perticular to his being called "King of the
Jews"™,. .. histclesnsing of the Jerusalem Temple' (allegedly necessitating
armed disciples ) and his words recorded in Luke 12:49, Matthew 10:1, and
Luke 22:36 . The disciples of Jesus carried arms 6. the same has been
said of the disciples of the Bab (see below).

To what extent Cormichael is-right is not easy to detemmine,The New
Testament texts raise difficult questions similar to those raised in the
Babl sources.One can easily go astray in attempting to resolve such issues,
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€——onemmee—s The apparently mil itent .directives.of.Sesus and :
the Bab were made in gccordance with the capacities and expectations
of Jews and . Muslims. regarding their promised 6ne,The interesting
peralleliem betwesn .ths minietry of.the Bib and that of Jesus has been
referred to by Shoghi Effendi: "The passion of Jesus Christ and indeed
the whole of his public ministry alone offers a parallel to the mission
end death of the Bdb which no student of comparative religion can fail
to percieve or ignore"., 3.
To return to the question of Holy War in B&biem., A comprehensive
study of the writings of the Bab on this matter in comparison with
&.consideration of His actions and those .ef His disciples leads,at
first sight, to & clear contradiction between them.
In his writings the Bab writes theoretically about jihad
("holy war® ) and often uses the ssme expressions as are found in the
Qurtan. In practise however, he advises his disciples or counsels his
. followers to be mild,compassionate and forgiving towards those who oppose
Him and his religion, His Christlike gentleness led him to view others
with compassion though the Muslim expectations as to the character of the

expected Qatim led him to speak theoretically about jihad.

The Babts 'Farewell Address of the Letters of the Iiving®" illustrates
how he called upon his followers to lead such saintly lives that others
would be attracted to his Religion through their example. -0* His writings
contain passages such as the following; ™ It is better to guide one soul
than to possess all that is on earth...The path to guidance is one of love
and compassion, not of force and coercion.This hath been God's method in
the past and shall continue to be in the futurel® 39. 3 W Take heed to
carefully consider the words of every soul, then hold fast to the proofs
which attest the truth.If ye fail to discover truth in a personts words,
make them not the object of contention®, k0. When the Bab decided upon the
expulsion of Mulla Javad, a covenant-breaker and fierce ememy of His,He
wrote with suffering heart: " At the time when I was writing the decree
of his expulsion, it was as if one were calling within My heart, 'Sacrifice
the most beloved of all things unto you, even as Husayn (Imam Husayn )
made sacrifice in My path'™, %1+ Had he wished to act according to IslEmic
law he might have instead acted in accordance with the following Qurtanic
verse, "But if after coming to terms with you, they break their oaths and
revile your Faith, make war on the lsaders of unbelief,® %2+

37

During the Bab's stay in Isfah@in as & guest of Manichihr Khan
He was addreesed by hie host as follows;

®The Almighty Giver has endowed me with great riches...Now
that I have by the aid of God,been led to recognise this
Revelation, it is my ardent desire to consercrate all my
possesszions to the fubtherance of its interests...It is my
intention to proceed,by Your leave, to Tihran and do my
best to win to this Cause, Muhammad Shah, whose confidence
in me is firm and unshaken,.™

His "~ reply to this noble offer was;

"May God requite you for your noble intentions.So lofty a

purpose is even to me more preclous than the act itself,.

Not by the means which you fondly imagine will an Almighty
Providence accomplsih the triumph of His Faith..Through the

poor and lowly of this land, by the blood which these shall

have shed in His path, will the Omnipotent Sovereign ensure 13.
the preservation and consolidate the foundation of His Cause.®

When the Bab was on his way to Adhirbayjan some believers from
Qazvin and Zanjan collected the necessary forces to go to his
rescue.This group overtock the guards at the hour of midnight and;
finding them fast asleep, approached the Bab and begged him to
fles. "The mounteins of Adhirbayjan too have their claims® Weerrag
his confident reply,and he advised them to abandon their project
and return to their homes.

Tt is recorded, on the other hand, that whilst being conducted to
Mah-Ki the Bab sent messages to two men in positions of authority
requesting that they accomplish his deliverance.One was Sulayman
Khan-i Afshar whose son was married to a daughter of Siyyid Kazim
and who was in Zanjan at that time. His message was "I am the Prom-
-ised One.Arise and deliver me from the hands of the oppressors.™
The other was Prince Bahram Mirza the then governor of Adhirbsyjan.
Both of these men ignored the Bab's appeal.

How can the student of the ministry of the B&b resolve such contradict-
~ions? While in the Qam. al-Asma' the ﬂ-ah of Persia is exhorted to
arige and propagate the Babl cause with the sword the Bab is also known
to have refused Maniichihr Khan's offer of assistance.The youthful Mess-
-enger of Shiraz requests deliverance ‘from leading men on the way to
Adhirbayjan but when a group of his followers attempt this they are
lovingly commanded to withdraw!

These difficulties can be resolved in the light of the ShI°I notion
of the character of the promised Qa'im. -who was not expscted to be

a man of compassion and grace.He was to be a man of the sword who
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would -declare wag against all the inhabitants of the earth,The
ensuing bloodbath would be such that its wave is to reach up to

the stirrups of his horse. The Bab made statements in line with

this image of the Ga'im but did not desire the concrete waging

of holy war. He spoke of holy war but did not put it into practise.

He appealed to the powerful of his day in order to test their faith
for, when assistance was offered, he refused it. His various direct-
=ives regarding holy war were designed to indicate the fulfilment of
time-honoured Islamic traditions: not destined to be literally fulfil-
-ed, His contemporaries were not completely ready for radical reinter-
-pretations of the prophecies.The B&b educated and prepared his follow-
-ers for the era to come, Though the new age had dawned with the Bab
certain changes, such as the clear abrogation of holy war, had to
await the manifestation of BahE"u'llEh."s'

In his attitude to holy war the Bab gradually educated his follow-
-ers, especially his close disciples, This is clear from the historical
sources,In spite of the pronouncements regarding holy war in the Qayyum
al-Agma' the sources do not lead us to believe that leading BabIs prep-
-ared for any insurrection. Those who took part in the episodes of
TabarsI, Zanjan and NayrIz were protecting themsslves and ready . for
martyrdon. %% During the Zanjan upheaval Hujjat clearly declared:
®,.During all this period of strife, what day hath there been ,or what
night, wherein I have commanded a religious war save only that I was
constantly considering how we might ward off your assaults from our wiv-
-es and children, for we have no choice but to defend.® W7. In a letter
from Hujjat to one of the divines of Zanjan ,extent in his own handwriting,
we read, ™ Tell the governor who has been deceived by your tricks,that it
is enough of that. Let him stop sedition and disperse the army from around
us and we are ready to continue our subjection.By God, the same king who
is the object of your worship, will rise in anger against you if he is
informed of your acts.m =

Some students of BabI history who have enjoyed the life-long security of
the western world have argued that Babl millitancy is proven by the fact
that certein groups of BabIs are said to have been armed, i.e. those BabIs

who accompanied '{‘Ehira from Karbala to Iran. Such arguments are misdirect-

—ed. In 19th century Iran there was no real police force to protect the
peoples.Travellers had to be prepared to face the attacks of thieves and
armed groups which were widespread. Macdonald Kinneir who visited Khurasan
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towards the beginning of the 19th century wrote: "The inhabitants,
in constant fear of being attacked. never go unarmed.They even
cultivate their gardens-with their swords by their sides.® k9.

The present writer has vivid recollection of two experiences
dating from the time when the Pahlavi dynasty had established a
relatively peaceful eituation in Iran.They may throw light on alleged

19th century Babl mil®itancy. '

In the spring of 1942 I arrived in Nayriz in order to spend some time
with the courageous Baha!Is of that town, the descendents of the dawn-
~breakers of the Baha'!I era.I noticed that in the town, though there was
a governor and a small body of police, there was no resl authority.In view
of this the govermnment had allowed wealthy citizens to engage their own
armed men ( tufangchls ). One of them was the chairman of the local Baha'T
Assembly . Wherever he went an armed man accompanied him, His name was Mr.
Manguri, When the Baha!l Assembly met he used to sit outside the door of
the room in which his master attended to Beha'I business.

On another occasion during the month of Muharram of the same year and
at the same place, I noted that the Bah@'Ts ;nd the Muslims lived in two
different parts of the town--separated by a dry river-bed. News came that
the Muslims had decided that on the 10th of Muharram they would stage a
procession through the Bah&!I sector.At the in'sbigstion of the Mullas they
plamned to attack, kill and plunder BahZ'Is and their properties.In view
of this the Bah@'Is requested protection from the governor. He bluntly
promised nothing and advised the Baha'Is to be ready to defend themselves.
The Baha'ls decided that in order to put a stop to the savagery of the
Muslim fanatics they would have to be seen to be powerful .and -meady to
defend-themselves.In consequence a number of armed men (tufangchis) were
dispatched to the roofs of the houses of the main street through which the
Muslim procession was to pass. This action had the desired result.The Muslim
procession passed peacefully through the main street.There was no disturbance.

Of the three major.Babl upheavals,those at Tsbarsl, Zanjan and Nayriz,it
is regarding that at }‘abarsi' that we have the most first-hand information,
Eye-witness testimony.indicates - . that from the moment Mulla Hussyn
raised the black-standard until the end of the Magandar@n upheaval there .
was no effort to collect arms. One source has it that when the BabIs arrived
at the shrine of Shaykh '{‘abara{ they had only seven guns in their possess—

-ion,
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At this point I should like to contrast whet one student of the
B&bT religion has written about the arrival of Mulld Husayn in
Birfurlish and subssquently Tabarsl with the testimony of e source
‘written down when the Mazandarén upheaval was hardly finished,

It has been recently written that,

® In order to avoid further trouble, Hamsa Mirza ordered
Bughru®I to leave Mashhedx. and,on *19 Sha®ban 1264 / 21
July 1848 , he eet out with a large body of fellow Babis,
ostensibly heading for the Sh°I shrines in Iraq.Travell-
~ing towards Mszandaran, this party,swelled somewhat din
numbers by new arrivals along the route, reached Barfurush
on 12 Shawwal / 12 September and there clashed seriously
with locel inhabitants trying to prevent their emtry to
the town,Penetrating more deeply into the forest region of
Mazgndaran province, they reached the shrine of Shaykh Aba
011 al-Fadl Tabarsl om 22 Shewwal / 2, September ,W 51.

In this short account, of course, the writer has not had the
space to go into details and explain how the clash began or record
subsequent events;.to. explain why the Babls penetrated deeply into
forest region of Mazandaran and how they came to arrive at the shrine
of Shaykh ?abarsI. The impression is given that MullE Husayn wanted
to enter Barfurish by force;hence the journeying into the forest region
of Mazandaran in order to find a suitable place to build a fort.The
chronicle of Lubf °A1Y MirsR indicates a different perspective., -

Lutf “A1T Mirza-yi Shirez] was a prince of the Afghariyya dynasty
( a pre-Qajar ruling class ) who, dressed in the garb of a Sufi, joined
Malld !'Iusqn'; Babl companions at Dih-i Mulla. He was among the survivors
of the Mizandiran upheaval~aslong with Mullz Sadiq-i Mugaddas.He never
completed his eye-witness account of the uph;aval due to his martyrdom in
1852. though what was written down includes the following account:

® [0n_entering the tom]*that head of the wretched ones (Sa’id _al-
®Ulama ) had ordered that a large crowd of three or four thousand,

with firearms, staves, and stones be ready and not let us enter the
bagaar, Xqa Siyyid Zayn al~-°Abidin who was in front of the companions
sald: *We are pilgrims and we have come a long way.The king has died
and the roads are unsafe.This is the land of believers;we shall be
your guests for a few days, until the king occupies his throne and

the country is secure; then we shall go away'. 'You are not pilgrimst,
they said, 'and we shall not let you enter?. At length His Holiness
(Mulla Husayn ) ordered us to return and make our own way out,Those
accursed’ones started to treat us shamelessly and persecuted the friends.
They took the companions property and harmed them.The companions asked
permission from that Qutb al-Agtab (Mulla Husayn ) to defend themsel-
—ves, but he did not alléw them fo. We reachdd the corner of the Sabzih
Maydan ('Green Square').Here they (the enemies) unloaded the horse of

# Barfussh fed].
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Iga Mahoeiid of Igfzhan and then a.shot wes hesrdilqi. . Siyyid'
Rida, an old man of seventy,fell down dead.Another shot was heard
and  Mullag ®A1T of Miyanih, who had not yet completed his youth,
fell. Mulla Husayn unsheathed his sword and turned back..™,

Lutf °A1Y MIrza goss on to relate how the Babls came to reach the
shrine of Shaykh Tabarsi :

®,. A rider came and amnounced that Khusraw Khan (QadI-Kala'I )wanted
to talk to us.His Holiness (Mulli Husayn) sent Xqa Siyyid Zayn al-
¢Zbidin,That accursed one (Khusraw Khan ) had said, ' You have killed
thirty-seven people of Barfurush .How can you go on your way?' Xq&@ Zayn
al-IbidIn had answered [to the effect that] it bhad been their fault
and they they had first started things off by killing some[BabI]camp-
—anions. That eccursed one (Khursaw Khan) had said that killing us

[the BabIs] was lewful and that he would not allow us to depart...

That accursed one (Khusraw Khan ) entered the presence of His Holiness
(Mul1% Husayn) and it was agreed that he[Khusraw Khan -] would. saco
the companions [Babls] safely out of Mazandaran afd that then Mulla
Husayn's horse and sword and everything else of our [the Babist]poss-
~essions that he might ask would be given to him,While the convetsation
was going on they started to take possession of our properties.One took
the horse of a companion [B&bl) away and the other seized another comp-
-anions sword from his hand...The companions [BabIs] started off and
enemies began to attack.One [enemy] came and took the sword from the
hand of the companion [ a Babl ] and if he followed him [that enemy]
into the forest they [the enemies] would cut him to pieces...

Then his holiness (Mulla Husayn) took an unshesthed sword and said

to that accursed dog (Khudraw Khan ), 'If you want to kill me here is
my neck; take this sword and kill me,but let the companions go free and
do not trouble them.'...Anyhow, when night came the calamity increased,
the groans and complaints of the friends [Babis] eugumented.The enemies
laid hands on the companions{BabIs!] possessions; half of the companions
[BabIs] were stripped of their clothes and wounded;scattered in the
forest,..Then he (Mulld Husayn) asked if there was a place nearby where
we-[the BabIs] could stay.He [the guide] said that there was a shrine
close by...Three or four hours before sunrise we reached Shaykh Tabarsl
«e+A11 the companions [BabIs] gathered eround him [Mullg Husayn]®.Then
he [Mul12 Husayn] said: 'We will all be maytyred in this’place,The enem-
-ies will sbon attack us and shed our blood.' The companions asked him
if it was ordained by God,if so they were satisfied with it; but if it
was not ordained he should ask God to change it.He answered saying:*God
desires to reveal His Truth in this , Just as He did eo in the time
of the Prince of Martyrs [ Imam l_insa;:ﬁ.."

This heart-rending account of }ﬁ'rzé’/h’:t} ¢A1T doesnot lead us to believe
that Baha'l historians have suppressed the real facts of history or conceal-
the mil itant character of the Babls.Mulla Husayn is presented in an even
more gentle way then in the TErTkh-i NabIl [ 'The Dawn-Breakers'].
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THE EARLY FOLLOWERS OF THE BAB

The lives of the . early followers of the founders of the great world
religions have ever inspired passion and enthusiasm in subsequent gener-
-ations of believers, The early days of the emergsnce of a world fgith
marks a turning point in history and souls of extrsordinary capacity
stand ready to face the greatest of tests, often sacrificing all that
they possess including their precious lives.Though little is known about
the . sarlisst. adherants of most: ofithe  great world religions the study
of Christianity and Islam illustrates that they were largely from the
lowest level of society and bersft.af.culture and-lesrning, For this,among
other reasons, the great Messengers of God were not taken seriously by
the learned of their day.In the time of Muhammad those of high rank repeated
what had been said at the time of Nogh: "We regard you as a mortal like
ourselves.Nor can we find any among your followers but men of hasty judgement,
the lowest of our tribe."” It was similar at the time of Christ whose Cause
was ignored by leading Rabbis and members of the Jewlsh hierarchy.Hence
Jesus! praying, " I thank thee .. Father, Lord of heaven and earth, that
thou hast hidden these things from the wise and understanding and revealed
them to babes..™ >3° and Paul's saying, " But God hath chosen the wesk
in the world to shamesthe strong". *t*

During the dispensation of the Bab the learned amd wise, forgetting
rank and position, responded to the heavenly voice of the Manifestation of
God.Mention will here be made of a few learned Babis in view of the
fact that some writers have supposed that the learned deserted the Bab
when they became aware of the real nature of his Cause,The submission of
outstandingly learned men to the youthful Siyyid of Shir&z is a remarkable
phenomenon that cannot adequately be accounted for outside of the recognit-
-ion of His Divine Power.

1) Mulla Sadiq Mugaddas Khurasanl was an outstanding Iranian Mujtahid who
receivéd his ijagih ('authorisation! ) from Siyyid Kazim,In it the
ShaykhI leader refers to him as "my trustworthy brother®,"an accomplished
scholar®, one "superior among his peers, because of his outstanding insight
and sharp intelligence, a_possessor of both rational (ma®qul) and tradit-
-ionel (mangul) [learning].At the time of the Bab's declaration Mulla
Sadiq was resident in Isfahan. He enjoyed the highest.degree of honour 55
Such that 4,000 Muslims followed him in the congregational Friday prayers:”*®
On believing in the Bab he suffered the calamity which befell him in
Shiraz ( see above).He tock pert in the Mazandaran uphesval (see above),
was released following its suppression and lived a long life during which
he was both faithful end ever ready to give his life for the BabI Cause.

2) Mulls Muhammad °A1T Bujjst-i Zanjan was another outstanding mujtahid
who gave'his life fof the Babl Cause.His father Mulla CAbd al-Ra!}man was
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was one of the most distinguished mujtahids of Zanjan.After completing
his studies in Zanjan Hujjat himself travelled to Iraq where he undertook
eadvanced study.On his return to Iran he was already so famous that a great
crowd gathered to mest him in Kirmanshgh.The inhabitants of Hamadiin begged
him not to proceed to Zanjan but stay amongst them; this he did for some
two years until the death of his father (in Zanjini.At the requast of the
people of Zanjan he took over the position of his father.His influence in
Zanjan was great.He acquired more power that the other Mullas who,unlike
himself, made & business of their religion, 56.

On hearing of the Babi Cause he sent one of his disciples,Mulla Iskandar,
to ShirEiz to investigate it.His emissary had become a Babl .and when he
presented Hujjet with some writings of the Beb he, after reeding only one
page, prostrated himself and exclaimed, ™I bear witness that these words
which I have read proceed from the same source as that of the Qur'an.Whoso
hath recognised the truth of that sacred Book must needs testify to the
Divine Origin of these words."

Hujjat was steadfast in the BabI Cause until his last moment.He showed much
heroism and courage in propagating it.His story has inspired many historians
to write about him at great length, He died a martyrts death along with more
than 1,000 of his companions,

3) Siyyid Yahyd Vahid was enother outstanding divine who belleved in the
Bab and gave his life for His Cause.His father was the famed author of many
books. VahId also attained the highest level of religious knowledge being
well-verséd in figh and usul.It is said that he had memorised 30,000 Islamic
traditions ( shadith). He was highly regarded by Muhammad Shdh by the time
news was circulating about the claims of the Bab and was asked to travel to
Shiraz to investigate the matter, At Shir@z he became a Babl. A trestise is
extant in his own handwriting in which he sets down meny proofs of the truth
of the Bab; acknowledging, for example, that the Bab was,though an unlettered
Persian, capable of revealing 1,000 verses in Arabic in only six hours and
answering the most abstruse questions.The Bab's power of revelation seemed
miraculous to Siyyld Yahyd, a miracle which he could not refute,He found,
whilst a guest of “the Bab, that the Bab's manners, moods end behavoir were
beyond normal human capacities.In his treatise about the Bab he apllies to
him the following Arabic poem: MIf you attained his presence you would find
the whole of humanity in one Man, Eternity in ons Hour end the whole eéarth
in one House." 57.

Siyyid Yahyd led the upheaval in Nayriz and gave his life in the path of
his Beloved ten days before the Bab was martyred in Tabris.

5) Mulld Husayn —i Bushri'l was a highly knowledgeable, pious and well-
regarded ° disciple of Siyyid Kazim Ra_a_htI.Dgrin’g the lifetime of his master
he wrote books and commentaries on the Qur'an.He was so pralsed by Siyyid
Kazim that that the thought grose that his might be the Promised One—mmch
spoken of by Siyyid Kazim, 58. When the time came to send someone™o touch
the lion's tail" Mulld Huseyn was chosen. 59.If is well known that Mirza
Muhammad Baqir-i ShaftI greJatly praised him ©0. and how highly regarded
he’was by such great divines as Mullg °Abd al-KhElig-i YazdI,Mulla Muhemmad
TaqT-yl Hirev , Mirsa Abmad-1 Azghendl ,Siyyld “AlI-yi Bushr and, Shayih
BaghIr-i Najafl ( all disciples of Siyyid Kasim ). O1* The story of his
coming to faith in the Bab has been set down elsewhere along with details
regarding his services and martyrdom in the Babl Cause.

5) Mirga Ahmsd-i Azghandl was " the most gloquent., the wisest and the most
eminent™ among the Culana!of Khurasen. 92 He was the first to believe in
that province and was converted by Mulle Huseyn, After becoming a Babi he
travelled to Shirdz in order to attain the presence of his Beloved.On the

he "compﬂ;d a voluminous compllation of treditions and prophecies
gut the Bab.He collected more than twelve thousand traditions in his
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book, "t 63. Throughout his long 1ife he remained steadfast in the
l:lﬁbt bc:.:iae for which he had sacrified wealth, reputation and all
8o des,

6) Mulla Yusuf—i ArdibI1Y, a confidant of Siyyld Kazim, was one of
the most eminent Mﬁ-&ulanﬁ.ﬂia eloquence was such:that he was
{even] praised by Hajl Muhammad Karim Khan.-i KirmanI:A native of
Adhirbayjen he,having accefted the Babts claims, taught his faith
in that province to large numbers of people.He was widely travelled
and eventually died a martyr during the Mazandiran upheaval, &k«

7) Hali Siyyid Javad-i Karbala'l was the grandson of the rencwned
Siyyid Mahdi,Bahr el- ®Ulum. He was born, brought up and studied in
K&rba.]a and wad a leading disciple of both Shaykh Ahmad end S

Kazim He also studied with some of the outstanding Iranian Culama,

After completing his studies he went to India and associated with all
mammer of peoples before returning to Iraq,After psrusing some of

the Beb's writings he became a bellever without hesitation and journeyed
to Shiraz to meet his Beloved. He attained an advanced age and met and
came to believe in Bah&tu'llgh,The eminent BahE'T scholar MirZE AbLN al-

Fadl Gulpaygarl considered himself a pupll of Siyyid Javad during the
time that they both resided in Tehran—Siyyid Javad took up residence in
Tehran the same year that GulpayginT became a Baha'I [1876 Ed.); the

latter visited Siyyld Javad each week for some years.

8) Tahira 's fame and renown are well-known outside of Iran.In view of
her very considerable scholarly abilities her father always expressed
regret at her being a woman and thus unable to occupy his place.After
the death of Siyyid Kdzim she held s class in his house where many came
to benefit from her vast knowledge. Fascinated by her learning and
eloquence a number of Shaykhis and subsequently BabIs accompanied her
wherever she went. In his 1, volume commentary-on the Qurtan the Muftl
of Baghdad, Siyyld Muhammad-i DlusT lauded Tshira and creditied her with
accomplishments not seen in scholars of his‘time. 5. She died a martyr's
death in Tehran,

9) Siyyid Ibrzhim-i KhalIl was a leading Culamd of the ShaykhI school and
a close disciple of Siyyid Kazim.He was famous throughout his native prov-
—ince of Adhirbayjan where many considered him greater than Mulla Muhammad
-1 Mamaqanl who claimed to sucaed Siyyld Kazim.He lived many years after
the Bab's martyrdom and served the Faith with all his heart and soul.

The above are but a few of scores of Muslim divines who came to believe
in the Beb and who remsined firm in their faith.Without going into details

otherswere-: .

10) Mulla Jalll-i Urimd; 11) Mullf Ahmad-i Abddl; 12) Mullf Husayn-i Dekhil;
13) MirsE AlT-yi Sayyah; 14) Mulld Mahdi-yi Kha'T; 15) MIrsE Assadallfh
Dayydh 16) Mullf °A1T-yl Bastamf;17) MullZ Mubammad SAIT Quddiis; 18)MIrzd
Hesan-i ZmnizT; 19) Mull® BEGir, Harf-i Hayy; 20) MullE Muhammad-i Furd@hY;
21) MIre% Atmad-i MuCalim-1i Hishrl; 22) MIrzE Muhammad BEgir-1 GE'inT; 23)
Shaykh CAli-yl ®AeTin; 2,) MullE MihdT~yi KandT; 25) MIrz& Muhammad Husayn
HakTim-i I118hT} 26) MIrz& Qurban °A1T-yi Istirabadl; 27) Mulls Isam'il-i
QumnT; 28) Shaykh Muhammad-i Shibl; 29) MullE °Abd al-KarTh1i QazvinT; 30)
Mul1d Ja®far-i QazvDil; 31) Mulli Ibrdhfh-i MshalltT; 32) Siyyid Ahmad-i
YazdT; 33) Mull® Bagir-i Ardeka@nT, *

37.

Anyone who has lived in Iran will be aware of the level of authority

which even low ranking Mullas exert.The influence exerted by the Bab -

on divines of the highest rank was remarkable in the light of the suff-
-erings surrounding their espousal of His Cause.The following words are
hardly accurate: "The history of Babism up to 1848 is marked by a
high measure of tension between the cautious intellectualising of large
numbers of ShaykhI BabIs who became more and more disillusioned and
abandoned the Beb in greater and greater numbers as his doctrines and
injunctions jarred increasingly with established Islamic theory, and the
utterly dedicated bands of saints and zealots who argued,fought,and were
often tortured or put to death for a cause they often understood little
enough of .% 66. There were,of course,those who sbandoned the Babl Cause
when tests came. This happened in all religions: why should the Faith of
the Bab be an exception? 67¢ Those who left the BEb were not however, the
people of knowledge but the ordinary believers whose names have not been
recorded., Only a few high-ranking divines abandoned the Bab along with two
or three mullas of lower rank.In the former category are to be mubered
Mulla ®Abd al-Khaliq Yazdl and Mulla Muhammad Tagi-yi Hiravi,

MullZ CAbd el-Khaliq , an eminent Mulld, recognised the station of the
Bab and, in a letter to his Beloved, expressed himself as follows: "I do

~ not know with what tongue I should thank God for the honour of having been

in your service...My Lord, my God, I beg to be honoured by being taken into
the service of my Lord and Master.” 8¢ The martyrdom of his son at Shaykh
TabarsT shook his faith, Abbas Amanat has written, "in 1265 [AH], the death
of his young son Shaykh A1T,in the Tubarsy uprising, which happened at the
same time as the Bab's claim to Qa'imiyyat , shattered the faith of the
014 mujtahid, and brought him to the poimt of denisl.m 9.

Mulla Mohammsd Teql-yi Hiravl, an outstanding mjtehid from Isfahan,
became a st.;aunch BabY and translated some of the Bab's writings from Arabic
into Persian, He was among the earliest converts of Mulla Husayn whom he
admired very much.When trouble and calamity befell the BabYIs he was not able
to remain steadfast,In spite of his failure he was known as a BabI until the
end of his 1ife—he died in Karbali.None of the Mullas of Karbalk were prepered
to attend his funeral or attend to his burial; in the end a local mujtshid
had him buried.

These were the only two high ranking mujtshids who left the EabI Cause and .
whose names have come down to us.Mention might also be made though of two
lower ranking Mullas who denied the Hgb after believing in Him,
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Firstly, Mulla Jewad-i Baraghani who left BEbism along with a few of
his associates, The problem with him was that he becams a BabI in order
to satisfy his ambitions.It is recorded in Mazand&rani's Kitab-i Zuhur
al-Hiagg (Vol.IXX ) that he ,on accepting the BZb,quuld be_in a position
to right the wrongs done to the Shaykhls. Mull® Ja®far-i Qazvini, a native
of the same town as Mulla Jawad, has left to posterity a MS in which he
has described certain events surrounding tha sarly days of the Babi Faith.
He has recorded that when MullE Jawdd first heard the news of the Bab's
claims he stated, "Now the time has arrived for us to take revenge on
Baraghani ( an enemy of the ShaykhIs )." Later however, he became jealous
of Mullg Husayn and threw in his lot with KarIm Khan-i Kirmani, 70:

Secondly there is the case of the lower ranking MullZ Siyyid “Alf-yi
KirmanT a one time secretary of Siyyid Kezim. According to QatIl-i Karbala'l
he forged a letter in favout of KarTm Kh&n Kirmani's being the successor of
Siyyid Kézim RaghtT. 71. When the forgery was discovered Siyyid ®AlT con-
—fessed to the forgery and stated that he had attempted to draw peoplets
attention away from Mirea Hasan-i Gawhar -— a claimant to leadership of
the ShaykhT school after S.’q'vyid Kazim's passing, He abandoned the Cause of
the Bab at the time of the uproar of the divines of Karbald.Much frightened
he fled to Mecca.

Apart from these divines there were many souls who left the Cause of the
Bab because they had no real idea of what the mission of the youthful Man-
—ifestation of God was., They apostasimed when, according to the Bab's own
testimony,he did not journey to Karbalas—as promised — after his pilgrimage;
when the conference of Badasht took place ; when the Béb defended the position
of ?&m ; when the believers of Maraghih were informed by the Beb that He
has abrogated Islamic Law,and on the occasion when those who had ..witnassed
8 mitacle of the Bab in Urumiyya were put to the test or experienced persec-
~ution. It was not the learned however, who left the BabI Ceuse on these
occasions but ordinary,immature people who could not stand up to the tests.
X x X »®
% When the Bab cancelled his journey to Karbaln’Bébl{quE ®Abd al-Khaliq-i

YazdT (see above ) wrote a letter and asked the about this.In his reply,
a Tablet in the form of a prayer, the Bab explains: .

",.And Thou know}that I commanded the ®ulamat to enter the Holy land

[= Karbala ] for the Day of my return, so that Thy Hiddenm.Covenant

might be publicly revealed.. And Thou knowest the decree about

which I heard in Umm al-Quri [= Mecca ] regarding the opposition of

the Ulamat end the denial of the remote among Thy servamts who are the
inhabitants of the Holy Iand [Karbala].Wherefore did I change my decision
and did not journey in that direction.This in order to avoid sedition..
to the e"nd that not a single hait be unjustly taken from the head of
anyone.."™ -

*- fn, continued.

Though .part of the original text of this writing of the Bab is
printed in °Abd el Hem¥d IshrEq KhdverI's Qamiis—i Kit@b-i Tean
(Vol. II [Tehran 128 BadI¢ ],p.1003f ) it has escaped the attention of
students of this subject. Denis MacEoin and Abbas Amanat have relied on
the doubtful words of QatYl-i Karbala'I [ his Risila published as an
appendix at the end of Mizandarant's _Kit.'a'.b—i______Z_uir_a_l_-H.ﬂg_[Vol 1] —
Ed ] and Moojan Momen has written in his article,.Tha Trial of ¥illa
14 Bastemi.. ( in Iran XX [1982], p.113ff ), * Neither in the Bab's
writings nor in the Babl and Baha'{ literature is there much to indicate

the cause of this change of plan." (p.140 ).

NOTES

1. Refer, GulpayganT, al-Durar al-Bahi. in MukhtErgt min Mutalifat
—i AbT'1-Fada'il ( Brussels 1970_?138 Badi¢),p.20.
2. Balguzi, Muhanmad and the Course of Isldm (Oxford 1976),p.l.
3, Qurtdn 2: 284,
L. Qurtan 2: 252,
«~ 5. Qurtdn  33:40.

6. The Bab cited in Selections From the Writings of the B (Haifa 1976 ,
:+ henceforth SWB ),p.161.

7.Ibid,,p.4b.

8, See for example, Qurtan 29:23,

9. Refer, Khulasat al-Taf®sir,pp.174,184,253.

10, See Chttar, Taghkiret al-Awliva',p.583.

11, Qurtan 17 :87.

12. See .Qurtan 97:3 _
13. Refer, Shoghi Effendi [trans.] The Dawn-Breskers ( Londen 1953),p.101.
14. Matthew 15:2,.

15. Matthew 9:5.

16, Matthew 15:2,26.

17, Luke 16:17.

18. Matthew 5:17.

19. Qur'dn 109:1.

20. Qur'an 2:218,

21, Qur'an L:L2.

22, Qur'an 5: 89.

23, -SWB.p.119.

24, SWB.p.L3.




y2.

25, SWB,p.hi;.

26. SWB.p.60,

27. SWB.p.58.

28, SWB.p.T72.

29.5WB.p. 72. :

30. See Muhammad “A1Y Faydf, Hadrat-i Nugta-yi Ul ,p.153.

31. Refer, The Dewn-Breakers,p. 100f.

32. KarTm Kh@in-i KirmanT, IzhEq al-Batil

33. Coptra D.Mackoin, Shaykht Reactions to the Béb..in Studies in
BEot and Bangf it (reaestione Lo the Bb.. 1o

3k. See for example, D.MacEoin, The Babi Concept of Holy Wer in
Religion 12 (1982),pp.93-119.

35. J. Carmichsel, The Death of Christ (Penguin Books /J69 ).

36. Refer, ibid.,p.116 . No convincing explanation as to what Christ
meant, by buying a sword (Luke 23:26 ) has been given. G.B.Caird
in his The Gospel of St.luke ( Fenguen Besks [979 ),p.2L1 has
gone so far as to suggest that this text provides Man example of
Jesus! fondness for violent metaphorn,

37. Shoghi Effendi, God Passes By (Wilmstte Illinois 1979),p.56.
38, Refer, The Dawn-Breskers,p. 63f.

39. The Bab cited SWB.p.77.

LO. The Bab cited ibid.,p.13k.

41, The Bab cited FRdil-i Mazenddrani, Kitab-i Zuhir al-Hagq Vol,IIT
(n.p. n.d. ; hendeforth ZH [IIT] 5,p.280. :

42, Qurtan 9 :11.
43. The Dawn-Breakers,pp.152-3.
44, Ibid,,p.166.

45. The Bab's gradusl education of his followers is comparable to Jesus?.
Early in his ministry Jesus, in accordance with Jewish expectations,
represented himself as one come exclusively for the Jews.The wniversal-
—itrvof)hi-s message was fully realised after his crucifixion (see Acts
11:1-8 ). : :

46, This cammot be refuted. cf. MacEoin, The Babi Concept of Holy War,p.120,
L7, Personal Reminigcences of the B&b{ Insummction st Zanifh in 1850 (trans.

E.G.Browne in Journal of the Royal Asigtic Society 2911897 »PP.810-11

cited MacEoin, ibid,,p,120.

48, Cited ZH (III), p.182. )

L9. Cited Amanat, The Esrly Years of the Babi Movement.. (Unpublished
Doctoral Ihesimm. .

50, MS Higtory of Lutf °A1T Mirza,

51. MacEoin, The Babi Concept of Holy War,p.l13.

52, Qurtan 11:132,

53. Matthew 11:25,

54, I Corinthiens 1:27,

#3

55, Refer ZH, (III),p.175 end Amanat, The Early Years..,p.275.
56, See 7H, (III),p.175.

57, Cited ibid.,p.470,

58, Refer, ibid,,p.522.

59. See The Dewn-Breskers ,p. 15 ff.

60. Refer, R,Mohrabkhani, The Iion-Hearted Mulla Husayn (p. 67-—forthcoming,
Kalimat Press ).

61. See 7H,(III),p,522.

62, So NabIl,See the DawnBreakers,p. 87.

63. Refer, ibid,, p.132.

64, See 7H,(III),p.50.

65, See ibid.,p.316.

66. Denis MacEoin, Shaykhi Reactions..p.27.

67. Tests are like a sieve that separete the weak from the strong,During

the days of Christ many abandoned him,ef,,for example, Matt,16:19,
26:72.

68, #,(IT1),p.172,

69. Amanat, The Early Years.. ,p.366.

70. Refer ZH (III),p.368.

71, Q!u't.;n-i Karbala'l, Rigals in ZH,(III),p.518,

OSSO OOOTEINIORIOOOOIOOOTIOOICOOHXIOOID




EXCHANGES ON BAHA'U'LLAH'S ¢
AL-QASTDA AL-WARQA'IYYA ’; - #

Reproduced below are & number of communications . regarding

‘and int tion of Bahatutllah's al-Qasida al— 3 I do have some suggestions for improving the accuracy of Dr. lacEoin's
the Eranslntion an erpretal ° u g rendering, and I hope that he will take them in the spirit they are given,
Wargi'iyya written by Dr. J.R.Cole and Dr.D,MacEoin. The debate i of respect and sharings I should say first of all that line 84 is missing,
was sparked off by the inclusion of MacEoin's translation of this ! and that this throws off the verse numbering in the latter part of the poen.
ode in Bgha'l Studies Bulletin Vol, 2.No.2. (Sept. 1983) and in . T "

. 2 - v L " 3 "

e of an earlier (privately circulsted ) translation by Cols line P4 1ib ash-shamal does not mean “perfume of the left" but "north wind.

(made in Beirut in 1978 ). At the request of Dr.Cole I have reproduced © line 9: I believe the tr?nslator has mlﬁread tagaballat (here, "accepted")

. ¢ as tagllabat ("turned about™). The heart of hearts accepted her dart.

the full te;; of his initlal critique of Iir,MecEoin's trans{ftion and This reading is confirmed by the Persian note, which gives

notes earlier sumed up and commented on by MacEoin (in Bahf'I Stud~ mugabil shudih, The passive "Was stretched out" ill fits

~ies Bulletin Vol.2 No. 3 .,pp.C8- T2 and again reproduced below the verb tamaddati in the next hemistich, and should be

—=a= "stretched forth",

pp. 47 —~ St ). In addition, reproduced below,is the text of a reply -
o .MacEoin's response by Dr, Cole communicated to me and dated 30th line 10; ghayatI al-quswa means 'my highest goal,"not "the ends of creation”

June 198, (= pp. S2-4# ) and another response by Dr.MacEoin ( =
pp.5%" - 5% ). It is hoped that readers of the Bulletin will benefit
from this learned debate.

line 11: I think these lines should read "I have wept in every eye for union
with her, in every fire I have burned because of our separation,®
fThat is, the verbs must be read in the first person. The idea is
that the mystical 1lover is ubiquitous in his grief--every time
sonmeone weeps, that is him weeping for his beloved.

(Ed ).

%¢ In view of delays in the issue of this Bulletin over the last line 12: The word car

tai 4 frer M 3 pet does not appear, though it could be used as a
year ¢ e cations rep ced below are dated er h poetic translation, bi kulli'l-bast is an adverbial comstruction
1984. equivalent to an absolute = objeet;” thus it equalgbasattu bastan.

line 14: The phrase®and that shall be the reward of them that love me" is

a quote from the Beloved.
I wish to thank Dr. MacEoin for sharing with readers of the Bulletin

his translation of the al—Qasldah al-warga'iyyah. The making of such line 18: The translator has misread the 1mperat1ve feminine munnl (manna~
provisional renderings is very important if we are to move toward new and yamunnu) as the preposltlonal phrase mlnnl, from me. The correct
technically accurate translations of such important and difficult Tablets, translation is "Grant me union for my ' excessive love uf you.?

and it is also necessary that 'scholars share their work in this regard

with one another before formal publication so that comments .may be received. line 22: Again, minni is mlstakenly given fer munnl. The second hemistich

As Dr, MacEoin knows, I myself made a provisional rendering of the Gaslidah has the imperative habni from wahaba, preceded by the conjunction

in 1978 while in Beirut. At that time, I shared it with him, with Mark wa (and). It should be read Wa habni (and give me), not "he has
Hellaby and with Moojan Momen for comments, as well as sending a copy to granted me". habni may be a textual corruption for the more correct
the World Center, The latter asked me not to publish my version, and I feminine imperative habi. The whole line should read "Grant the
therefore put any further work on it aside, attainment of union with you after exile, and bestow on me the spirit

of intimacy after my grief."
Dr. MacEoin's rendering is a literal, prose one, while I was aiming at .
a more poetic effect, but I am glad to see that in most important passages : line 23: the word shuhud refers to the world of the seem (‘alam ash-shuhud),
we have agreed as to the basic meaning of these difficult verses, Our - and does not here mean witness. (also line 79)
concurrence gives some hope that a fairly accurate formal translation can

be hoped for, in spite of the work‘s obscurity. More comparison of Baha'u'llah's 1ine 24; al-'amE means not, “unknowing,” but the unknown essence of God,
ode with that of Ibn al-Farld and - ©  with the mystical Arabic poetry of

Ibn al-fArabi, as well as with later eighteenth and nineteenth century Iranian line 25: tha'r here simply means blood and not revengé.

Sufi poets writing in Arabic, should provide a sounder philological basis on .

which to proceed, Also, I hope someone can succeed in working with an line 28: gharr means vanity, not jusi delusion,

English-language poet in producing a formal version that is both accurate .

and yet poetry, (Professor Amin Banani's highly successful use of this line 30:; *"smoke" should read "dust"

technique in his translation of the poetry of Forrukhzad points the way here.)
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line 36: the verbs must be read in the first person. Thus, wuridtu, not
waridat, in the passive voice., The same holds for the second
hemistich, which has also been misread as an active feminine
rather than a passive first person (the latter being correct ).
The line should read "all sorrow has befallen me in every heart,
I was gripped by sorrow in every joy (or literally, constricted
conpletely in every expanse)."

line 61: khalli does not mean fail, but is an imperativé meaning "forsake",
In English diction the use of fail to mean anything but the opposite
of to succeed is in any case incorrect,

line 76: wahshah means loneliness, not beast (wahsh).  The hemistich is a
play on words--the author is communing #ith loneliness,

line 84: has been inadvertently omitted, I translated it "And with no
spirit, heart or imnmost self did I abbh%till my continuing existence
mightily bewildered me."

line 94 (1line 90 in the trans.): bi'thah, a technical term in prophetology
referring to the sending of the Prophet forth by God, has been
nistranslated as resurrection (ba'th). This is an important point,
since the use of the word bi'thah demonstrates that Baha'u'llah
already in 1855-56 thought of himself as having a mission. Also,
matrud here means sstracized or exiled (whether to Baghdad or
Sulaymaniyyah), rather than "cast down." The lire should read, "No
matter if I have been exiled, for I attained the light of exaltation
the day I was given my mission.,"
avd =
line 92:;This line has several allusions to the mi‘raj sttory ‘hat the
translator has missed. al~guds here means Jerusalem, which
Baha'u'llah claims mystically to have visited, just as Nuhanmmad
did in the mi*raj. The hijrah in Tehran again appears to have been
a spiritual analogy to the Prophet's hijrah, The miﬁraj theme is
reinforced in the next line by the use of the verb from that root,
¥hile such imagery in a mystical poem cannot be taken too literally,
it might indicate an early claim of prephetic stgtus.

lines 953 96 (trans. 94, 95): Ma laki (you have no part of) 1as been misread
as the imperative malik. The second hemistichs fin both thus
give the wrong impression,
: [ .
line 110: wat'ah means footstep, not oppgression.
line 123: wujﬁd does not mean assistance,

A verwmion in the hand of Zayn al-Mugarrabin has a posticript,fsnm the Baghdad
period of some interest,

Juan R,I. Cole
University of California
Los Angles, California
5 January 1984

Al-Qasida al-warga'iyya: further comments

In my introduction to my translation of Baha' Allah's Qasida warga'iyya
(Bulletin 2:2, Sept. 1983), I emphesized that it was 'a very tentative
personal rendering of a difficult text' and expressed serious reservations
about the accuracy of the version I had prepared. Since then I have been
both reassured about the overall accuracy of my translation and confirmed
in my fears about the existence of errors in it as a result of an extremely
able critigque forwarded to the Editor of the Bulletin by Juan Cole.

¥r Cole draws attention to the fact that he himself has prepared a more
poetic rendering of the gasida but that he has been dissuaded from public-
ation of it by the Baha'i World Centre in Israel. I hope that he will at
least forward a copy of this version to me so that I may be able to refer
to it in the course of any future studies I may make of the work. I am
extremely happy that he feels that 'in most important passages we have
agreed as to the basic meaning of these difficult verses' since, as he
himself points out, this 'gives some hope that a fairly accurate formal
translation can be hoped for, in spite of the work's obscurity’.

I am also extremely pleased that Juan has been able o point out several
errors of translation or misreadings of the text of which I have been
guilty., In order to assist readers in their understanding of the text, I
shall reproduce the gist of his comments here, together with one or two
separate comments of my own.

1. I have accidentally skipped line 84 so that all subsequent lines are
misnumbered. ¥r Cole translates line 84 as follows: 'And with no spirit,
heart or inmost self d4id I abide, till my continuing existence mightily
bewildered me'. I would concur with his translation.

2. Mr Cole feels that the words iIb al-shamdl jip-line 7 should be translated,
not as 'perfume of the left’ but as 'north wind', I agree that this is
a possible rendering and one that readers mey consider. But I am not
inclined to accept it as preferable, for several ressons. The first lines
of the poem contain a number of terms expressive of the idea of 'perfume’,
tfragrance', or 'soft breeze' (misk, nafaha; and in the notes nafahat-i
dilkssh, fawhat-i dilnishin, ra'iha-yi tayyiba, ra'iha-yi meahabbat), and
T feel that the word jayb (which feans Uscent' or ‘pérfume' father than
wind) fits well into this context. Secondly, Baha' Allah’s own note to
this line speaks explicitly of how the 'perfumed breaths of her hair®
(anfas-i tayyiba-yi sha’r-i T) are the source of 'the perfume of joy and
splendour' (tayb-i bihjat wa sana) and 'the musk of bounty and glory’
(misk-i marhamat wa bahd'). Not only that, but the following use of the
words shamal and yamin is, I think, strong evidence that the former must
be undersicod as 'left hand' rather than 'north’, Nor am I entirely happy
with the notion that the Beloved's tresses waft the ‘north wind' rather
than perfume. - : )

3. In line 9, I have committed an élementary wmisreading of tagallabat for
tagaballat. The sense of the line should, Mr Cole suggests, be 'the heart’”
of hearts accepted the arrow of her eyelashes', a reading which is, he _
says; confirmed by the Persian note, which gives ggggpgl_§§g§§. I ams
inclined to accept his reading, but with some reservations. If the Arabic
tagabbalat be taken straighiforwardly as 'it accepted', we are 1eft7'i‘h
the problem of the preposition before its assumed object. Nor is the
Persian much help here, since it does not, in fact, confirm & reading
of taccepted' but rather 'faced, placed itself opposite'. I would, there-
fore, prefer a rendering of 'the heart of hearts faced the arraw O{Iher
eyelashes', and I would re-translate the note as follows: 'They call sahm
man arrow”, that is, the shining and purified hearts have turned to face .
the arrow of the lashes of the most exalted Beloved &nd heve sought for it




4.

10.

1.

48

to reach them',

Mr Cole suggests the phrase ghayatl al-quswa in line 10 means 'my
highest goal', not 'the ends of creation', That is certainly correct,
but I have actually read the_phrase, not as_ghayatl al-quswa (or
ghayatl '1-quswa), but as ghayatayi ‘l-qugwa, ('the two furthest ends').
Now, 1 know, as does Juan, that my reading does not make for very

good Arabic, but it is a common difficulty in translating texts by
Baha' Allah that one cannot rely on_his Arabic to conform at all times
to normal grammar. The phrase al-ghaya al-guswa is a fairly standard
one for 'the furthest end', and I do not think that one can rule out

a dual variation on this, giving 'the two furthest ends'- (sc. ‘of
creation'), which seems to me to make better sense in this verse than
'my highest goal', If Mr Cole can suggest a meaning for the first
hemistich which incorporates his rendering and also balances it in some
way with Carsh al-Cama' in the next, I would certainly be happy to
accept it as the grammatically better reading. Otherwise T will stick
with mine on the grounds of sense.

Regarding line 11, ¥r Cole writes: 'I think these lines should read

*T have wept in every eye for union with her, in every fire T have

burned because of our separation", That is, the verbs must be read in

the first person. The idea is that the mystical lover is ubiguitous in
hig grief -~ every time someone weeps, that is him weeping for his
beloved.' I find this a very attractive reading, particularly since it
fits the Persian gloss rather better. It is also grammatically more
satisfactory since it avoids the reading of wafa with kullu ayn (although
this is not impossible).

Mr Cole points out that the phrase 'and that shall be the reward of
them that love me' in line 15 is a gquotation from the Beloved, in which
he is perfectly correct.

Tn lines.18 and 22, T have c¢learly misread the first words as wa_mimmi
rather than wa munni, which latter makes better sense. The first half of
line 18 should, therefore, read: 'Grant me union for my excessive love
of you', and the first half of 22: 'Grant the attainment of union with
you after exile',

ALccepting this above reading, the first words of the second hemistich
of verse 22 should read wa_habnl rather than wahabani, éven though the
latter is more grammatically correct. This being so, the hemistich
should be rendered; 'And bestow on me the spirit of intimacy after my
grief'. (These last three renderings are those suggested by Mr Cole.)

¢r Cole holds that in lines 23 and 79 the word shuhfd should be rendered
ag 'the world of the seenf, rather than as 'witness' or ‘contemplationt®,
and this seems to me entirely correct.

1 am less sure about his argument ‘that the term al-Camat (line 24 and
elsewhere) should not be rendered 'unknowing', since it really refers
to the "unknown essence of God'. This is really a literary point, since
my implied reference was to the Middle English mystical treatise The
Cloud of Unknowing. The real meaning is, of course, that pointed out by
}r Cole: I simply used a less explicit expression for it. As far as the

validity of a rendition of al-Cama’ by ('cloud of) unknowing' is concerned, -

there are some useful references to it in Sayyid Kazim'Rashti's Sharh al-
¥hutba al-tutunjiyya, p.16. L.

¥r Cole holds that, in line 25, the word tha'r should be translated

impl 'blood' rather than ('act of) revenge. I confess that I fail
$o"EeY by he thinks this is the? ot 00 e
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13.
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16.

17.
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Lr. Cole points out that gharr in line 28 '‘means vanity, not just
delusion'. I think that my gloss to note 20 does, in fact, make that
clear.

In line 30, Mr Cole would prefer to read 'smoke' as 'dust'. Since the
Lrabic verb in question can be translated either as 'to rise in the
air like dust' or 'to rise in the air like smoke', there can, I think,
be no objection to either rendering.

¥r Cole prefers to read the verbs in line 36 as first person passives
rather than third person feminine actives, giving the translation:

'41]1 sorrow has befallen me in every heart, I was gripped by sorrow

in every joy (or literally, conmstricted completely in every expanse)'.
This seems certainly entirely plausible, but it does involve the problem
of a change of subject from line 35 to line,36 and back again in line
37. On the other hand, ¥r Cole's reading does provide a continuity of
subject with those prior to line 35.

On line 61, Mr Cole writes 'khalli does not mean fail, but is an imper-
ative meaning "forsake". In English diction the use of fail to mean any-
thing but the opposite of to succeed is in any case incorrect'. I'm
afraid Mr Cole is here finding fault where there is none. Khalli certainly
does mean 'forsake'; but it also means !offend against'; 'infringe, trans-
gress's 'violate, break'; 'fail to fulfill, fail to meet' -- or so, at
least, Wehr's dictionary says. As for the use of the word 'fail' in
English, I would recommend that Mr Cole buy a bigger dictionary. The third
mesning in the Shorter 0xford is 'to fall short in performance or attain-
ment; to make default; to miss the mark'. It also has a number of other
meanings, all of which may be found there.

Mr Cole correctly points out that, in line 76, the word wahshah means
loneliness, not beast (wahsh). He continues to say that 'The hemistich
is a play on words -- the  author is communing with loneliness'., This
seems eminently acceptable, especially since it avoids. taking wahsha

in a technically incorrect sense. However, it is worth pointing out
that T had in mind when translating this line Raha' Allah's reference
to this seme period in his Lawp-i Maryam, where he speaks of his exile,
in which 'the beats of the Tield (were) My associates' (quoted God Passes
By, p.120). The original of this passage is in Persian and reads b3 -
vuhiish-i Cara' muj3lis gashtam (Ma'ida-yi asmani, vol.4, p.330), there
being a clear parallelism in the use of the term Card' beside the root
whsh (as well as a parallelism between mu'nis in the previous hemistich
and mu'anis in the immediately preceding sentence in the Lawh-i h-ZagEm}

}ir Cole raises an important point with regard to line 91 (90 in the
translation): 'bi'thah, a technical term in prophetology referring to
the sending of the Prophet by God, has been mistranslated as resurrection
(ba'th). This is an important point, since the use of the word bi’thah
demonstrates that Baha'u'llah already in 1855-56 thought of himself as
having a mission. A150, matrud here means ostracized or exiled (whether
to Baghdad or Sulaymaniyyahi, rather than "cast down". The line should
read, "No matter if I have been exiled, for I attained the light of
exaltation the day I was given my mission".’ B . i

Since these remarks are, I think, best commented on in the light of
Juan's commentis on the succeeding line, it will be best to cite those
hege as yell: 'This line (92; trans.91) has several allusions to the
mi‘raj story that the translator has missed. al-guds here means Jerus-
alem, which Baha'u' 1lalé claims mystically to have visited, just as
Muhammad did in the mi raj. The hijrah in Tehran again appears to have
been a spiritual analogy to the Prophet's hijrah. The mi raj theme is
reinforced in the next line by the use of the verb from that root.
While such imagery in a mystical poem camnnot be taken too literally,

it might indicate an early claim of prophetic status.'




£ not sufficient for you?

So

I think these are extremely interesting remarks and ones deserving of
careful consideration. In their light I have re-examined this whole section
of the poem, and I will readily admit that something more is going on in
these lines than my original translation implied. At the same time, I fear
that Juan's comments here, as occasionally elsewhere, suffer by being rather
too overconfidently and absolutely steted. Some things may be as he suggests,
but I am far from convinced that they must be read as he resds them. To
begin with, I fail to see that there are several allusions to the micrij
story, and I am not wholly sure that there are any. If the term al-quds is
a reference to Jerusalem, that might be regarded as a micrij reference,
although it would by no means necessarily be so.
What appears certain is that these lines refer in some way to an exile or
exiles, Matrlidan in line 92 (91) is, as Juan correctly points out, 'exiled’
or ‘'cast out'. Hajartu in the following line means 'I emigrated' or 'I
performed a hijra', while ghurbatl at the end of the same line means 'my
exile*., All in all, and leaving aside for the moment the use of the verb
araja in line 94 (93), I am rather inclined to think that we are dealing
with the theme of hijra here and not that of micrgj. It should certainly
be pointed out that taking al-quds as Jerusalem is contrary to the grammar
of the hemistich, which continues: min nuri unsihi; the pronoun here seems
certainly to refer back to al-quds, but since it is masculine it should be
taken as:belonging to a male person, rather than to Jerusalem, which is
properly feminine. I have tried to resolve the question of whether the text
here should be read al-quds or 2l-qudus (as I originally took it) by scanning
the line.: Unfortunately, although the ode is supposed to have been written in
the same metre as Ibn al-Farid's original Nagm al-suluk, which is in tawil,
Baha' Allah's poem is virtually unscannable. I admit that scansion is not
something in which I am expert, and I would be very happy if Juan or someone
else could suggest a method by which the gagida could be fairly scamned. In
any case, line 93 (92) does not scan regularly and could be open to a reading
of al-qudus, although I will accept that bi 'l-quds matches the subsequent
readings of bi '1-1a, bi '1-nGr, and bi 'l-rth.

At this stage, I do not wish to offer any very definite interpretation of
these lines; but I would like to make a tentative suggestion as to what they
are aboyt. One of the linguistic oddities of lines 92-94 (91-93) is the
recurrent but not obviously consistent use of the preposition bi with a
variety of verbs before it. The chief problem caused by this is in the second
hemistich of line 93 (92), where the text reads something like 'I emigrated
with OR to OR in al-t3''. Now, if al-ta' be taken (as Mr Cole has taken it) as
a reference to Tehran (ard al-ta'), the interpretation of this passage becomes
problematdic. Juan suggests some sort of hijra-in Tehran, although I find it
hard to guess what this might be. His imprisonment in the Siyah Chsl perhaps?
And how does all of this relate to 'the day of my mission' (yawma baCthati)

or his belief in ‘*al-ntr'? &t the risk of sticking my neck'out a little far,
may I offer the following for the consideration of readers?

}u:i“g

41l-nur and al-nur al—cali are/references to Basha's half-brother, ubh-i Azal.

In several of his less well-known works of the Baghdad period, including a
letter to Mirza Nuhammad Hadi Qazvini and a wasaya in Arabic, Baha' Allah
speaks of his brother in terms such as this, udually as talat (or wajh) al-
nur (the countenance of light), and expresses his servitude towards him. 1t is
worth comparing a passage in the wagiya with line 119 (118) of this poem. In
the wasaya, Baha' Allah writes: 'Is the countenance of light (wijhat al-nur --
sic) who has sat upon the throne of command and decrees from behind the veil

a matier on the part of God}' Here he says: 'Recognize the face of light
(wajh al-nur) in the innermost part of the unseen’.

I would continue to argue that al-qudus and al-ta' are references to Mulla
muhammad ®A1i Barfurushi Quddus and Qurrat al-®kyn respectively: there is
certainly plenty of evidence for the use of al-ta' or_'the letter ta'' in
referencz'go thz latter. Again, the reference %to al-nur in line 947 (93) is,

I think, an allusion to Subh~i Azal. The first hemistich may be compared with
the following passage from Baha' Allah's wasaya: 'I am a servant who has
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believed in God and in the countenance of light'. The succession of al-nur
and al-ruh in that same line is paralleled by the following passage from
the wasaya: 'Say: the light of God has encompassed you from all sides and
the spirit of the command assists you at every moment'. Unfortunately, I
have no immediate suggestions as to the identity of al-ruh in line 94 (93),
if the word is, indeed, to be tsken in this way.

I would, therefore, suggest the following tramslation for these lines:

What matters it if T am at this moment in exile?
I attained to (the presence of) the exalted light on the day I was given

my mission,

And I associated with Quddus out of the light of his familiarity,
and I wanderéd with Tahira at the time when I was a stranger.

And T believed in the light out of the light of my inner being,
and I ascended with (to0?) the spirit in the mystery of my inmost heart.

What is all of this a reference to? I would suggest that it relates in some
way to the events of Badasht, when Baha' Allah met with and associated with
Subh-i Azal, Quddus, and Tahira, leaving afterwards with Tahira when the
Babi contingent was forced to leave the vicinity. It is quite possible that
Baha' Allah may have been given some form of mission to carry out by Mirza
Yahya, which would be the ba®tha alluded to in line 92. (It should be noted
that, althouéh tprophetic mission/calling' is a perfectly correct trans-
lation of ba~tha -- or bi tha =- it is by no means the exclusive or ordinary
meaning of the word.) Of course, something more than a mundane mission may
be involved here, a view that would fit in well with the conditions of Babism
at this period.

I am as yet uncertain how to understand the possibly related lines 119-20
(118-19) and 123 (122), which refer to 'the countenance of light', !'the
beauty of holiness' (jamal al-quds) and 'the mystery of holiness' (sirr al-
guds). (But on the notion of the spirit of Quddus having been reincarnated
in Subh-i Azal, see Nugtet al-kaf, p.243.)

I realize that the above reading will, in part at least, probably prove un-
acceptable to most Baha'is since it has implications that do not fit in too
well with the standard picture of relations between Baha' Allah and Subh-i
Azal, Nevertheless, evidence supportive of such an interpretation does exist
and I hope to subject some or all of it to a closer analysis in the course of
a paper I plan to write this summer.

With regard to lines 95 and 96 (94, 95), Mr Cole suggests that the word alil,
in each be read as mwa laki (you have no part of) rather than as the imperative
malik, and I find myself entirely in agreement.

In line 111 (110), Mr Cole suggests (correctly, I believe) that wat'a must
be understood to mean, not 'oppression' but tfootstep'.

In line 123 (122), the word 'assistance' is a misprint for 'existence’.

¥ay I once again thank kr Cole for sharing his commente with me and allowing
me thus to draw the attention of readers to some alternative readings and
interpretations of passages in this extremely recondite poem. There can be no
doubt but that further study will lead to considerable progress in our
understanding of this important early Babi-Baha'i text.

Denis lacEkoin
University of Newcastle
Newcastle Upon Tyne

Yay 1984
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RESPONSE TO Dr. Denls MacEoin, “"al-Qasida al-warqa'iyyah: Further
Comments,

Denis MacEoin condensed the points I made in discussing his
rendering of the very difficult and obscure ode by Baha'u'llah into 17
basic critiques. I should say that he replied with & commendable
graciousness He fully accepted almost half of my suggestions for
revision (some involving words or structures that recurred in the
poem). In another 5 instances he found my suggestlons plausible but
3till had reservations. In only 4 cases did he more or less reject my
points,

While I do not wish to draw this discussion out or debase it
with minutiae, I do want to reply in length to his remarks on the
crucial lines 90 to 94 of the poem.

As for the other points of clear dispute, I think a native
speaker of Arabic will confirm that tib ash-shamal means the north
wind and not "perfume of the left" (line 7); the latter phrase gives
no clear meaning in the first place, and I am surprised Dr. MacEoin
felt constrained to defend this rendering, Moreover, the north wind
i& Arabic literature has pleasant connotations, as does the very word
tib.

The reading “ghayatayl'l-qugwa" in point no. 4, with the first
word in the dual is highly unlikely and idiosyncratic. It does not
scan, and is grammatically impossible since the modifler al-quswa
would also have to be dual. There seems 1little doubt that the phrase,
quite simply, means "my highest goal."” Even Occam's razor would so
mle. . : o ;

In line 11, tha'r means blood; this is another case of the poet's
ubiquity--all the blood spilled in the world 1s from the tears of
blood he shed.

In line 61 (point 15), Dr, MacEoin has committed a solecism with
his use of the word 'fall,’ which a quick glance at a style guide will
confirm. It is wrong to say "The General failed to send his troops.”
when one means he sent no troops., That is the sense in which he
misused the word,

These are mere quibbles., Much more important are the points
raised in Dr, MacEoin's no, 17, concerning the interpretation of lines
91 through 94 of the poem, I have offered an interpretation of these
lines, which I hope will be printed in full in this issue of the
bulletin, Dr. MacEoin says that he thinks the main theme is
emigration/hijrah and not ascension/mi'rij. However, I see no reason
for an elther/or interpretation. The central events of the Prophet's
spiritual biography were his reception of a prophetic mission
(bi'theh), his night-journey to Jerusalem (al-Quds) and subsequent
ascenslon (mi'raj) into heaven, and his emigration (hijrah) from Mecca
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to Medinah, Now, in the space of only a few lines we encounter four
key-words from this prophetic blography (bi'thah/mission, al-
Quds/Jerusalem, ascension/'arajtu, and hijrah/emigration)., It seeus
clear to me that these lines evoke the biography of the Prophet, and
they do so very possibly to make the point that Baha'u'llah himself
had had rather prophetic experiences. Certainly, the use of the word
"my mission" (bi'thati) cannot help taking on very serlous overtones
in this context.

Dr, MacEoin, however, tentatively rejects my interpretation,
questioning whether the word al-quds means Jerusalem here and
wondering whether at-Ta' might not refer to Tahirah, with the phrase
the “exalted light" referring to Mirza Yahya Nurl "Subh-1 Azal." The
whole complex, he suggests, may make reference to Badasht.

I can only say that, even as a tentative construction, this
interpretation strikes me as fanciful and wholly unsubstantiated.
Moreov:r. it hinges on an interpretation of the Arabic that camnot be
correct,

Dr. MacEoin reads hajartu bi‘t-Ta' as "I wandered with Tahira”
rather than as "I emigrated in Tehran." Now, "bi" in Arabic is an
instrumental preposition (harf al-zlah) and does not generally (never
in the case of verbs of motion) have the overtones of "in the company
of" that the English "with" carries, The sense of to accompany is
carried in Arabic by another preposition, ma‘a. Thus, in English I
can say both that "I went with Tahirah to the store" and "I hit the
door with my hand." The first "with" means in the company of, the
second means "by the instrumentality of." In Arabic, you would have
to use "ma'a" for the first sentence. "Dhahabtu ma'a Tahirsh 114 ad-

dukkan.” But for the second, "bi" must be used., "Darabtu’l-baba bi

yaddl." To mix up these two Arabic "withs" is a common error for
English-speakers. We are constantly hitting the door in the company
of our hands.

The reading tentatively proposed by Dr. MacEoin commits precisely
this error. "Hajartu bi'4-Ta'" simply cannot mean "I wandered with
Tahirah." That would be "Hajartu ma'a Tahirah.," This is generally
true of verbs of motion. Likewlse, "Dh2habtu bi Tahirah" does not
mean I went with Tahirah; rather, it has sinister overtones, I
travelled by plane 1s "Safartu bi't-tayyarah." One cannot say "I
travelled with Tahirah" by saying "Safartu bi Tahirah." That would
nean_she was the mode of transportation., I am afrald "Hajartu
bl Tahirah" would either mean Baha'u'llah rode on her shoulders, or--
well, let's just say it does not work.

The other meaning of "bi" is "in." "I lived_in the Arab world
five years" would be "Sakintu bi'l-'alam al-'Arabi khams sanawat."
Thus, if "Ta'" meant Tehran, "Hajartu bi't—TE'" would mean "I
emigrated in Tehran." Moreover, this emigration or "hijrah" could
have been from the comfort of the life of a wealthy minister's son to
the rigors of the Slyah Chal, paralleling the hijrah of the Prophet
from Mecca to Medinah. Since we know that Baha'u'llah wrote that he
underwent mystical experiences in the Siyah Chal, saw his "houri”
for the first time, was assured of victory, and determined to reform
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the= Babil community, this would appear to be the referent of his
"m=% ssion" (bi'thah), Elsewhere in the poem, Baha'u'llah makes
exgolicit mention of the scars on his skin caused by manacles,
pre=sumably those he received in the Siyah Chal,

Dr. MacEoin's attempt to make every appearance of the word "al-
qucA s" refer to Quddus, again, strikes me as idiosyncratic and
un¥censble. Baha'u'llah was writing for Sufis in Sulaymaniyyah, Quddus
hac been dead for years, and anyway "al-quds" has many perfectly good
oréX-nary meanings one would expect to find in a mystical poem, quite
as¥_de from its fairly obvious meaning in line 93 of Jerusalem. But I
th¥_mk the grammatical points above have in any case seriously
un® ermined his tentative interpretation of these important verses.

Juae=mn Cole

AsssAstant Professor
Depwartnent of History

Uni. wersity of Michigan
Anrx.  Arbor, Michigan 48109

COMMENTS UPON COMMENTS, GLOSSES UPON GLOSSES: SOME REVARKS ON JUAN COLE'S REMARKS

Kuch ss I dislike having to do so, I feel obliged to offer one or two remarks
about Juan Cole‘'s further comments on my translstion of the Qasida warga'iyys.
Perhaps I should firat say one or two words in defence of the editor of the
Bulletin, whom Mr Cole criticiszes for having failed to publish his original
remarks in full, This was, in fact, done et my suggestion, partly because it
seemed to me to simplify things if I could simulianeously describe and comment
on his remarks, but more because I wanted to defuse a potentially delicate sit-
uation and save ¥r Cole some embarrasament. To put it simply, I thought many
of his remarks were expressed in a high-handed, arrogant manner which at times
reached the low level of a schooltescher reprimanding s rather slow pupil (zs
is again the case in his most recent remerks). I have previously drawn this
tendency to ¥r Cole's attention in private correspondence, and I hope he does
not mind my raising it here sgain, even though it be at the cost of his con-
siderable smour propre. Juan is e brilliant scholer for whom I have a great
deal of regpect and not a little envy, but I do wish he could learn that, when
others disagree with him, it is not necesaarily because they are wrong or in-
competent. Well, I shall leave it for other resders to draw their own conclus-
jons: perhaps I am too sensitive, snd maybe I really do need to be slapped down
from above every now and then.

I suppoae I ought to begin by responding to one of ¥r Cole's rather annoying
minutise, hie remarks about the use of the word 'fail' in line 61. Now, I'm
willing to sccept that *'fail to meet the demands of love' is rather inelegant,
although largely dictated by the original. But I'm a bit fed up with all thias
pedantic niggling about the use of 'fail' in English in general. A 'quick glance
at a style guide' does not, I fear, confirm Mr Cole's point. None of the several
guides in my library even mentions this problem. And the remark sbout generals
failing to send troops is as incorrect as the earlier remarka about *fail’
ouly meaning the opposite of 'suoceed’, Let's leave aside the Shorter Oxford
pictionary and refer instead to the Concise, which gives ss meanings of fail,
‘neglect, not remember or not choose' and provides es examplee, 'he failed to
appear' and *don't fail to let me know'. Even the much smsller dictionary section
of the Oxford Guide.to the English language provides the weanings of ‘neglect or
be unsble; disappoint'., I don't wish to seem pedantic myself about this, merely
to express my impatience with Mr Cole's pedagogic swart-alekness based on some-~
thing he has once read in some obscure style guide. If, of course, he wants to
write independently to Oxford University Press, I'm sure they will be delighted
to learn that their dictionaries are so full of elementery solecisma.

I won't say much about the comments on my interpretation of lines 91 to 94.
T did eay that my suggestions were tentative (although I don't see why they
deserve to be regarded as 'fanciful and wholly unsubastantiated' any more, at
least, than Cole's own interpretation) and I am happy to relinquish them in
favour of gomething more substantial should it come along. In foct, now that
Mr Cole is talking of the prophet's bilogrephy and not exclusively ebout his
mi®rij, I am inclined to think there mey be something in what he says. But I
do take exception to the attempt to undermine my interpretation by such high-
handed fcorrection' of my Arabic. Why doean't he just say my suggestions are
rank heresy and be done with it? I certainly don't need Mr Cole to teach me
Arabic. I've no doubt his Arabic is wonderful and much better than mine; but
I have studied, read, snd taught the language for thirteen yeasrs and I have,
for example, learnt one or two basic points of gremmar, such aa the use of the
prepositions bi and E’_g. By failing (sic) to respect the faot that I may imow
almost as much s he does about Arabic grammar, he assumes that I must be making
elementary mistakes and instead runs after the red herring of prepositions while
neglecting to ask why I might have suggested auch s reading in the first place.
And his failure to do that is crucisl.

I believe I am correct when I say that I have probably read a great many
more Babi texts and possibly at least as many Beha'l texts as Vr Cole himself,
Now, if immersion in those texts has taught me anything it is this, that one
cannot reéad this material very usefully with a grammar book in one hand. Surely
Mr Cole is aware of the common Muslim criticism of Babi and Paha'i scripture,
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that it is frequently, sometimes seriously, ungrsmmatical -- a point to which
the standard reply has always been that God is free to play with the rules of
human grammar as he sees fit. If instead of turning pedantically to his grammars,
Mr Cole were to develop a senaitivity to the style and phrasing of these texts,
he would, I think, find himself better equipped to handle them, Frequently, of
course, even sensi tive reading will fail to grasp the correct meaning of a word
or phrase, but in such cases the grammar is seldom likely to be of much help
either. Now, Baha* Allah‘s Aradbic is not, on the whole, good Arabic (unlike that
of his son ®Abbas) , and I am frankly uneasy at attempts to read it as if it musat
be, as if it should correspond to the rules of modern standard Arabic, with which
Mr Cole is familia r,

wWith that as a general background, however, I think it will be as well to
draw Mr Cole's attention to the fact that, even according to the technicalitieas
of the Arad gremma rians, the points he has made so confidently about the use of
the preposition bi do not always hold true. Of course maa is the normal Arabic
for 'with' in the mense of 'in the company of', but that doesn't mean that bi

never has that meaning, as Kr Cole seems to suppose. let me, for example, quote

Wright's grammar (wol.2, p.158): 'From the ides of contaot ‘there arisea, in the
cage of a superior and inferior or primary and secondary object, that of compan-
ionship and connection; as 4ldl ls he set out with his household; ...)l)'d:f‘“'
aelyl, he bought the ass together with its bridle'. Or again (p.159), ref-
erring to the use of bi for 'the relation between the act and its objeot' which
is always the case after intansitive verbs... especielly such ss indicate motion,
e.g. so, '\, to come, »3 go amay, zb, L, to depart, aet out, te,
y to get up, rise, Lu , to be high, etc. These verbs are construed with -
and the genitive of the thing, accompanied by, or in connection with, which one
performs the act they denote.’
But perhaps I <an illustrate this better by quoting one or two passages
taken at random from a writer whose Arabic was, if not asa good as VWr Cole’s,
at least a lot better then mine, Shaykh Ahmad al-phsa'i. In a short risala on

physical resurrection, for example, he writes %};U (‘}\:“J.—_J‘) éﬁ(e})&ﬁ

o s § | 1it (the spirit) enters into it (The sécond body) with ifa
corporeality and leaves it in the regurrection from the grave and the accounting

with ite jiem and 1 ts jasad' (Jawami~ al-kilam) -- compare al-Riséla al-khiganiyya:

5 "{;;"‘ 2 T 2 3\ Ll,y , "that which leaves

y ",“:he?ejma% :!L‘/s"u::d as a,n equivalent for bi
above. Or again, im a short risdla on the barsakh: 2N ge & @M
it (;che spirit) went with it (its earthly form) out of the body' (Jawimic, vol.2,
p-245).

1 am not trying to score points here. What I am trying to do is to get
across that, if Mr Cole could muster up enough respect for my abilities and
feel & little less for his own, he might spend less time 'correcting’ my assumed
mistakes and rather more thinking about the ideas I am trying to convey. Grammar
is important (as I daily tell my students), but it must be secondary to a feel
for the language, especially when one ie dealing with such uncgnventional texte.
I would certainly never advise a student to use bi whenever ma a is the more
normal preposition, but I would hardly want to criticize him if he found bi in
a text where he might have expected to find ma®a. I tend not to think much about
gramsar when I am reading or translating, but prefer to try to get the feel of
what the writer wan-ts to say. Quite often I make mistakes, but occasionally I
am correct. Actually, Hr Cole, I am frequently correct. I think my reading of
these lines is, on grammatical grounds, at least, still quite defensible. It
certainly has not been ‘undermined'. R -

In the meantime , Y am still waiting for an explanation of how Kr Cole thinks
Baha' Allah could haave 'emigrated in Tehran'. One emigrates 'from' and ‘to’, not
‘in', even in Arabic. And the transition from wealth to the rigours of a prison
cannot be a paralled for Muhammad's move from the persecutions of Mecca to 8
position of power and ultimate triumph in Medina. To maintain that is to turm
upside down the wholle significance of the hijra in Muslim consciousnesa. There,
I think, we should Xeave things for the moment.

Denis MacEoin
University of Newcasstle
September 1984
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Some Remaz:ks on Stephen lambden's "An Episode in the Childhood of
Sigyid Ali Muhammad the Bab®, Bahf'i Studies Bulletin v.l no.4

William Collins

In his essay on “An Episode in the Childhood of Siyyid Ali Muhammad
the Bab" Stephen Lambden has made an exceilent comparison of the stories
of the Bib's experience in school, with the stories related of Jesus's
first day in school by Christians and Muslims. From what appear to be
obrious parallels and even borrowings, Lambden concludes that "it seems
likely that the accounts of the Bab's first day in the school of Shaykh
Cabid rsic) «..are highly bagiographic reworkings of elements cotitained
in the Islamic versions of Jesus' first day at school. It may be the .case
that the Bab was an intelligent and unusual youth and that his teacher felt
compelled to teke him home in light of this. Yet the elaborate accounts
in the TArikh-i-Jadid and the arikh-i-NabIl doubtless owe not a little
to the speculative piety of Babi-Baha'l historians who were active before
the 1880's." While it is certainly true that there are clear similarities
in the Islamic stories of Jesus's childhood, and the Bib{-Bahi'i versions
of the Bib's, the conclusion which Stephen Lambden has reached is not the
only one possible under the circumstances,

One of the problems of any historical-textual research is the sifting-
of fact from humanly transmitted accounts, humans being inherently
subjective and interpretive in their observations. Part of any scholar's
deductions must involve the determination of the probable veracity of
any transmitter of historical data. In the case of the Bib's first day
at school, we have at present no other way to check the accuracy of
Shaykh Cibid's statement, except for the corroborative testimony of
Aql Huhamad Ihr&him—i-lsmicil Bag, which Balyuzi summarizes in his
biography of the Bﬁb. But in the case of both of these men, they claim
to have been eye-witnesses to the events—a quite different case than
with the line of transmission of apocryphal stories told by Muslims
and Christians about the first day Jesus attended school. It also seems
clear that, in the case of Shaykh “Abid, Nabfl felt him to be a reliable
reporter of events, and that Bahfi'u'114h (Who reviewed the manuscript
of Nabfl's marrative) accepted °Abid's testimony as true.

" We may of course question whether the Bib's teacher was not influenced
by the effect of his own conversion to the B&b{ Faith. It is indeed also
possible that legendary tales of Jesus may have become commingled with
the story told by Shaykh ®fbid in the minds of other B&bis and Bahfi'is;
but it seems doubtful that Shaykh cAbid. in his own reporting, would have
become so deluded as to have forgotten exactly how he experienced the B&b
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in his school. Time and conversion may have colored his reporting, but
it would seem more logical to accept this eye-witness as having the best
claim to be & reporter of a substantially correct account.

The curious closeness of the story told of the Béb, and the legendary
stories of Jesus's first day in school, juxtaposed with the probable.
veraaity of Shaykh CLbid's account, may lead us to another reassessment.
Could it be that there is something true in the legendary stories of
the childhood of Jesus and of other Prophets? Even if we were to remove
the various miracles and wonders which have appeared in some of the
apocryphal stories, there still remains an indication that these were
children of unusual ability, intelligence and perception. That Jesus
Christ and Mirz& ®Al{ Muhammad the BSb became, as adults, claiments to
religious callings HhiCh.hﬂ.Ve captured the imaginations and influenced the
lives of millions, would certainly point to their having been extraordinary
as children. We might thus accept that the 'legends' of superhuman childhood
intelligence of the various Founders of religions may actually be quite
accurate in this detail, though the specific historical 'facts' may become
mixed with other elements.

The specific historical detail aside, we must also raise the question
of how ‘myth' and 'legend' embody truth. Even if we were to admit that
the stories of the precocious childhoods of the Prophets were mere fanciful
inventions in terms of their factual accuracy, we would have to pose the
question: of whether or not the historical truth or falsehood of the reported-
events is in itself adequate to the meaning of the stories. Catholic theologian
Hans King writes:
The poem, the parable or legend has its own rationality. It underlines,
stresses, brings out, gives concrete shape; the truth announced can
be more relevant than that which is contained in a historical uccount....
¢Trhe main interest is mot in what really happgned...but in the '~
practical question of what it means for us....“(empbasie in origiml)
Therefore, though we may speculate on possible influences of legendary
accounts of Jesus's childhood, the probable veracity of Shaykh “Avid‘'s
statement——based upon his having been an eye-witness, as well as based upon a
traditional authority shown in trust placed in his account by Bshf'u'lléh
and Nabfil—would lead us to a re-examination of Lambden's conclusion,
We also must review our understanding of such stories as that of the Bib's
first day at school to come to~terms with the meaning, which arises from,
yet transcends, the question of their historical truth.
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NOTES

1. H. M. Balyuzi, The Bib: the Herald of the Day of Days (Oxford: George
Ronald, 1973), pp. 34-5.
2. Hans KUng, On Being a Christian (london: Collins, 197%), p. K16.

A Brief Reply to William Collins' Remarks on W An Episode in the
Childhood.."

Stephen Lambden

May I at the outset express my thanks to William Collins for taking the
trouble to make some intaresting remarks on my grticle "An Episode,.® (see
sbove ).While it is not my intention to respond to his remarks in detail I
should like to make the following few points.

Mr Collins notes that "historical-textual research " involves the sifting
of "fact" from "humanly transmitted accounts™ which may contain interpretive or
subjective elements.In line with Muslim hadlth criticism he holds theb the
scholar should bear in mind the"probable veraeity" of " any transwitter of hist-
~orical data".With this I do not disagree though it is important to realize,given
the milieu within which BZbi-Baha'i historical narratives originated,that the
personal veracity,piety or BabI-Baha'f status of transmitters it not in itself a
guarantee of historical relighility.Devoted and plous religionists, especially
when relating storiss about the object of their devotion—— or indeed their bitter
enemies— frequently embellish or supplement ( with "myth®™ ) even personally
experienced historical events.The saintly characters from whom certain narratives
contained in Babi-Baha'I historical sources originate were, despite and as a
result of their plety, givem to 'myth-making' for *myth' is en important vehicle
for the expression of meta-historical religious perspectives.l9th century BabI-
Bahaff history writing 4is not modern historico-critical research and is often
informed by apologetic and polemical considerations.What ttook placet 1s sometimes
mixed with what fought to have taken place! or what camnot poasibly have occured.
The plety of Bahi-Bahati writers is, in other words, no certain guarantee that
historical narratives— sometimes indirectly sttributed to them— allegedly trans-
~mitted by them are historically accurate.Certain documents and texts which purport
to give eye-witness accounts by leading Babis or Baha'is are imown to be inconsis-
~tent or inaccurate,

The recognition of the above observations is not, I believe, a departure from
'Baha'T orthodoxy! but a necessary appreciation of the mon-historical but crucially
important religious dimension of BabI-Bahi'l historiography.That Babi-Bah@'I narr-
~atives gt certain points 'go beyond what took place' enhances rather than lowers
their interest to all but the naively *fundamentalist historiant'. Whether or not
( for example) the Bib or Bahda'u'llah actually did *X* or 'Y' or whatever is not
unimportant but certain narrgtives related by thelr plous devotees are most mean-
~ingful in the 1ight of the religious message ccaveyed by their alleged doing of

1Xt or YT,
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Determining whether or not g given Bebi-Bah@!I historical narrative is
thistorically accurate! involves much more than merely assessing the Mprobable
veracity® of narrators.Parallel and divergent accounts must be carefully exam-
~ined.Possible apologetic or polemical intentions must be taken iuf.o account in
the light of the ( more or less pre-critical ) * religious and ideological milieu'
in which narrators lived.The critical examination ( to use Muslim terms) of both
isnads ( chains of transmission ) and matn ( the content, what is transmitted)
is in certain connections necessary.It must be remsmbered that Babi-Baha'I histor-
—ical sources contain pericopes that must have been orally circulatwyg for several
decades end which were subject to additions, omissions and alterations.

Though it would be a gross exaggeration to assert that Babi-Baha'i historical
sources stand in need of wholescals fdemythologigationt the recognition that
*mythical elementst! exist and the appreciation— and not mere condemnation—of
their meaning is important ,For the mature Christian believer the recognition of
the 'Tmythic element? in the Gospels does not devalue these writings.Similarly,
it seems to me, mature Bah@a'ia need not be troubled by the meaningful *mythic
element ' in BabI-Baha'f historical narratives.Theologically speaking,religious
truth goes beyond what *actually took place's

As Collins notes the story of the Bab?s‘first day at school is, in both the
TarTkh-i Jadid and THrikh-i Nabil ) attributed to his one~time teacher Shaykh
©%bid.In the former source it is stated that this was one of the Manecdotes™ which
he "used to relate® and in the latter that "he related" it.The details of what
Shaykh ®Ibid is said to have related in these two scurces however,diverge at several
points.Shaykh ®%bid cannot have been responsible for both these versions in all

their details,Indeed, Shaykh “Abid died around 184,6-7 gbout 35 years before the
- TarTkh-i JadTd was written and almost 45 years befors Nabll-i Zarandi completed

his BabI-BahifI history.The authors of neither the T&rTkh-i Jadldror Tarfkh-i Nabil
had,it is very likely, ever met Shaykh “Abid— NabTl-i Zarandi became a Eabl
sbout two years after he died.They are thus not relating direct from the Bab's
teacher and provide no chain for the transmission of the story of the Babts first
day at his school,” The story contained in the Tarikh-i Jadid and Tarikh~i Nabil
is not then a direct eye-witness testimony but a narrative attributed to an eye-
witness ( Shaykh “Kbid ) by others. If we-assume that it ariginated with Shaykh
©Ibid ( and this remains uncertain) it must have been orally circulating for bet-

-ween 35 and L5 years before being written down. In this light it is not unreason-

-gble to assume that the story in question is largely & plous though meaningful

invention which probably originated in the 1850's (?) and which was inspired by
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the Christian-Tslamic apocryphal accounts of 'Jesus and the alphabett,

The story is not, as Collins asserts, corroborated by the testimony of

Xqa Muhammad Tbrahim Isu°il Bag ( reported in the TErikh-i Awl-yi Shiraz)
for , though inspired by similar motives,it is an independent and basically
different narration.¥t is also obvious that the differing accounts in the
Tarfkh-i Jadid and TErTkh-i Nabil as compared with that attributed to Agd
Muhammad Ibrahim Isud®il Bag eannot both represent the Bab's ! firet day! at
school,

Furthermore, the concerns and milieu within which pious 19th century Babi-
Bah&'1 narratars lived was not,it seems to me, that different from the gitz-
im-leben that inspired pious Christian "inventors™ of apocryphal and hagio-~
-graphically oriented Gospels. While I am not suggesting that the authors of
the Tarikhei Jadid and Tarikh-i Nabil were mere "myth-makers® it camnot be ruled
out that they drew on narratives which contain mythic elements or which were
enbellished in the process of oral transmission.That this was the case, is, it
appears, illusrated by the very story of the Babts ' first day at schoolf.

Nabil-i Zarandi, not one of those two persons Bah#tu'llh alone considered
aware of the origins of the B&bl-Baha'i Faith (= Mirzi Masa [ Baa'u'llzh's
brother] and Mu11s ®Abd al-Karim Qazwinl also known as Mirza Ahmad [ see Lawn-1
NasIr in Majmua-yi Alwzh Mubaraka , Cairo 1920, p.174 ) was not, as :lnd:.cated
in a position to judge the accuracy of Shaykh CAbid's allegad parretion of the
Babts 'first day at school?!.He may have considered &mw,h have been g
"relichle reporter® ( so Collins) but this does not in itself prove the histor-
-icityof the narrative attributed to him.In all lildihood he considered the story
of the Bab's *firgt day at school! to be an impressive testimony to the remarkabls
youth of the Bab and therefore included it in his narrative without worrying
unduely about its historicity.

As Collins notes, it is known that Nsbil had the asalstance of Mirza Misa (cf.
sbove ) in compiling his chronicle and that " parts of the manuscripts were rev-
~iewed and approved, some by BahZtu'llzh, and others by 'Abdu'l-Behi " (see The
Dawmnbreskers, trans. Shoghi Effendi[ London 1953],p.xxiv ).That this was the
case need not be taken to indicate that the narrative attributed to Shaykh “Kbid
is,in all its detalls,? historical fact! or that ( to quote Collins) " Bahatu'llah
(Who reviewed the manuscript of Nabilts narrative) accepted Abld's testimony as

true®. Firstly, we do not know which "parts of the manuscripts® ( note the plural
manuscripts ) or which manuscript (see ibid ) was reviewed by Bahi'utliah and
CAbdu?l- Behi ; or,in other words,whther they considered Shaykh “Abid's narration to



éit.

be historically accurate.Such may or may not have been the case.Secondly,

that Bgh&'u'llah and *Abdutl-Bahd " reviewed® parts of the manuscripts of
Nabils narrative does not necessarily mean that they were operating like

modern reviewers who might be particubely concerned with empirical historical
accuracy.If a given narrstive, such as that attributed to Shaykh “Abid,expressed
a ! piritual truth! Bahitutllsh and °Abdu'l-Bgha might have regarded it as
acceptgble whether or not is represented ' historical fact! in all its details,
In this light it is worth bearing in mind that ®Abdutl-Bahi ™ reviewed" many
of the writings of early Western Bahatis, praised them and gave them permission
to publish.A good many of them however, contain— as “Abdutl-Balkd was doubtless
well aware— ideas which are not in accordance with Baha'I teaching.His generous
doctrinal liberality designed to encourage and foster unity outweighed a rigid
imposition of doctrinal orthodoxy in secondary matters.It is not then,enough to
assert that Bahtutlldh and/ or “Abdufl-Bahi reviewed Nsbil's narrative in order
to maintain the historicity of Shaykh “Abid*s narretive of the Babts ! first day
at schoolt. .

That the narrative of the Bib's 'first day at school' embodies meaning, as
Collins asserts and as I have indicated above,is important.In my original
article I do not deny this.I do not mean to suggest that the story is a "mean-
~ingless fabrication™ or that NabIl's narrative is not an extremely important
and generally reliable historical chronicle,

Finally, I should like to point out that Baha'i status or torthodoxy! is
neither enhanced by nor dependent upon an uncritical acceptance
of the narratives reported by Bahi'I historians.They are neither "infallible™
nor part of authoratative Bahati scripture.Any Bah@'i intellectual who has made
a thorough study of the many Babi-Baha!l historical writings will be only too
aware of the detailed work that nseds to be dome in order to sift * historical
factt from ferror?® and ‘mytht.Baha'i historiography is in its infancy.Numerous
and conflicting accounts of certain eplsodes exist in Muslim,Babl,Azali and Behati
sources that have, on the whole, never been critically examined.As Shoghi Effendi
himself indicated in his letters,much work needs to be done by future Baha'l
historians,

NOTES,COMMUNICATIONS AND
BIBLIOGRAPHICAL, MISCELLANY

RESPONSES TO TRANTAN ANTI-BAHAtI POLEMIC

Reproduced below and following a letter to Mr, Robert Stauffer®
are two statements written on behalf of the Baha'i International
Community. The first, dated November 1982 (see below pp.4f —75)
is & 'Statement in Rebuttal of Accusations made Against the Baha'i
Faith by the Permament Mission of the Islamic Republié of Iran to
the United Nations (General Assembly, 37th session, November 1982)f.
The second, dated August 1983, is & 'A Commentary on the Document,
"Bghaism—Its Origins and its Role' (see pp.76 — 84 below).

The booklet Bahaism—Its Origins and its Role is 54 pp long and
was published (in English) in Holland (P.0.Box 85567 The Hague ) around
August 1983,Its first half (pp. 3-2;) consists of an extremely naive
and ill-informed account of the alleged Mfacts™of BahA'I history and
teaching.The rest of the booklet is made up by'Exhibits Nofs 1-36%: Nots
1-16 being citations from miscellaneous BahZ'I publications ( allegedly
backing up statements made in part one of the book ) and No's 17-36
(for the most part) reports by Iranian Intelligence Agencies on internal
BahB'f activities.

(Ed).

#% Robert Stauffer has kindly communicated the documents/letters reprod-
~uced on pp. €6 ——3g;( below).



BAHAT INTERNATIONAL COMMUNITY

H068 UNITED NATIONS PLAZA *« NEW YORK, N. Y. 10017 U.S5.A.
Cable: BAHAINTCOM NEWYORK - Telex: 666363 BICNY
(212) 486-0560
Repuosentative
¢o the United Nations
Dr. Vicor de Araujo
Altemare Reptesentative

Ms. Gerald Knight 2 rebruary 1984

Mr. Robert Stauffer,
818 N. 30th,
Renton, WA 98056,

bear Mr, Stauffer,

Thank you for your letter of 27 January 1984, in which you raise various
: Y ) » rY . 4 I}

queries in connection with two items of anti~Baha’'{ literature currently

being disseminated on campuses by the Muslim Students! oOrganization.

The first document you mention, entitled “Human Rights in the Islamic
Republic of Iran: A review of the facts", made its first appearance when
members of the Iranian delegation to the United Nations distributed it

to representatives to the Third committee of the 37th General Assembly

at tnited Nations Headquarters on 23 November 1982, The paha’{ Inter-
national Community immediately prepared and circulated to representatives
to the Third Committee a written rebuttal of the false allegations con-
tained in the Iranian document. A few days later, on 30 November 1982,

a slightly amended version of the rehuttal statement, together with
relevant excerpts from the Iranian document, was mailed to all Axbassadors
to the United Nations. A copy of the 30 November document, with its attach-
ment, is enclosed for your information.

For the answers to your queries concerning the Baha’{s (or alleged Bahé’{s)
who are identified as having held high-office under the Shah, please see
pages 4 and 5 of the rebuttal statement.

With regard to the five men listed on page 31 of the Iranian document, all
are (or were) Baha’{s. FPor details of their fate, please see pages 6 and

7 of the rebuttal statement, There are no grounds whatsoever for believ-
ing that those who were released from jail won their freedam by recanting
their faith., It has long been the policy of the Iranian authorities to

sow doubt and uncertainty among the members of the Baha’{ community by
carrying out arbitrary arrests of pahd’{s and by ordering equally arbitrary
releases of some Baha’{ prisoners, Freguently, those released are subse-
quently re-arrested,

The second document you mention ~ the booklet entitled “Bahaism: Its origins
and its role" - made its first appearance in a United Nations forum on 19
August 1983, when representatives of the Government of Iran circulated it
to the members of the United Nations Sub-Commission on Prevention of Dis-
crimination and Protection of Minorities at its 36th session in Geneva,

-1 -

Accredited in consultative satus with the United Nations Economic and Social Council (ECOSOC) and the United Nations Children’s Fund (UNICEF)
Assoctated with the United Nations Enviranment Programme (UNEP) and the United Nations Deparument of Public Information (DPL)
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Mr. Robert Stauffer 2 rebruary 1984

page 2

The Baha’{ International Community was already aware of the existence of
this document and had prepared a written rebuttal, which was immediately
circulated to the members of the Sub-commission, Copies of the Iranian
booklet and of our commentary upon it are enclosed for your information.

once again, the answers to your questions concerning Baha'is, or alleged
Baha’{s, named in the Iranian document are to be found in the Baha’1
International Community's rebuttal - see pages 6 and 7.

We are grateful to you for sending us your first-hand report of the anti=-
paha’{ activities being carried out on American campuses by the Muslim
students! Organization., Since we believe that the National Spiritual
Assembly of the Bahé’{s of the United States would also be interested in
this information, we are sending to the National Assembly a copy of your

letter, and of our reply.

With loving paha'{ greetings,

Margaret N. Knight
Alternate Representative for Human Rights

Encs: 4

cc: HNational Spiritual Assembl& of the Baha’{s of the United States
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Represenuative

« che United Nations
Dr. Viceor de Araujo
Ahemate Representadive

M. Genald Knight

30 November 1982

STATEMENT IN REBUTTAL
. OF ACCUSATIONS MADE AGAINST THE BAHA'I FiITH BY THE
PERMANENT MISSION OF THE ISLAMIC REPUBLIC OF IRAN TO THE UNITED NATIONS
General Assembly, 37th session, November 12882

In a document entitled "Human Rights in the Islamic Republic of Iran - a
review of the facts" circulated to representatives to the Third Committee
of the 37th session of the General Assembly at United Nations Headguarters
on 23 November 1982, the delegation of the Islamic Republic of Iran made

a number of false and damaging statements concerning the nature of the
Bahd'f Faith and the activities of its followers. The Bzhd'i International
Community wishes to refute these false statements and to present the true
facts.

(For ease of reference, copies of the relevant pages of Iran's report are
attached).

The Bah&'I Faith is accused of being “a political entity created and
nourished by anti-Islamic and Colonial Powers" (see page 27 paragraph 3
of the report). Reference is made to "the Bah&'Il espionage network"

(p.3. para 2) and it is alleged that "a very sophisticated and systematic
espionage network has been established by the Bahd'is" (p.29 para 2).
Other references of a similar nature appear elsewhere in the report.

The Bahd'i International Community categorically denies these allegations.
Participation in partisan politics, and involvement in any form of sub-
versive activity, are both totally forbidden to Bahi'is in accordance
with the most fundamental principles of their faith.

Bahd'i communities exist in countries throughout the world and their acti-
vities are known to the governments of these countries to be non-political,
non-partisan and peaceful.

The activities of Bah&'f communities in every part of the world are open
to scrutiny and, in view of the serious nature of the charges made by the
Iranian government in this world forum, the Bah&'i International Community
invites the establishment of an impartial body of inguiry to mount a

thorough investigation into the activities of the Bah&'i world community.

g‘ccrcditcd in consultative status with the United Nations Economic and Social Council (ECOSQC) and the United Nations Children's Fund (UNICEF)
Associated with the United Nations Environment Programme (UNEP) and the Uniced Nations Depaniment of Public Informuzion (DPI)
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All the allegations made against the Bahd'is in Iran are based on deliberate
misinterpretations of the aims and purposes of the Bah&'f Faith and its
teachings. The most common charges levelled against the Bahi'{s - and
repeated in Iran's new report - are as follows:

1. Bah&'is are accused of being political supporters of the late
Shah and of having benefited from the former regime.

2. Bah&'is are accused of being a political organization opposed
to the present Iranian government.

3. Bah3‘'ls are accused of collaboration with SAVAK.
4. Bah§'is are accused of being enemies of Islam.
5. Bah§'Is are accused of being agents of Zionism.

All these allegations are explained and convincingly refuted in the Bah&'f
International Community's publication "The Bah&'fs in Iran: A Report on
the Persecution of a Religious Minority", revised and updated July 1982,
pages 19 to 24.

The new and/or very specific allegations contained in Iran's latest report
can be answered as follows:

It is alleged that the son of the Founder of the Bahd'il Faith was an agent
of the British government, engaged in "covert activities against the
Ottoman Empire" in Palestine; that, during World War I, he was "hichly
successful to render great services for the British army", including sup-
plying the army with "large supplies of food and grains which he had
secretly been storing”; and that the British authorities protected his
life and gave him "huge amounts of gold" and a knighthood as a reward for
his espionage activities. (See pages 24 and 25 of the report).

These alleged “"facts" are gross distortions of the truth.

‘Abdu'l-Bahd (also known as Abbas Effendi), the son of the Founder of the
Bahad'{ Faith, was not a British spy. The knighthood conferred upon him
by the British government in 1920 was in recognition of his humanitarian
services to the poor and needy in Palestine during World War I. To por-
tray these humanitarian services as calculated political acts is totally.
unjustified. BAlthough 'Abdu'l-Bahd accepted the knighthood, he never .. =
used the title, and he never received any financial aid, much less "huge
amounts of gold" (p.25 para 6), from the British government.

The intervention of the British government in 1918 to protect the life
of 'Abdu'l-Bahd had nothing whatsoever to do with any supposed covert
association between that government and 'Abdu'l~Bahd. It was inspired
by, and in response to, urgent reguests from the British Bahi'is, who
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were gravely concerned about the safety of the leader of their faith - just
as Bahad'is in the free world today appeal to their governments, expressing
concern about the safety of their fellow-believers in Iran.

The concern of the British Bah&'Ss arose from the fact that the leader of
the advancing Turkish forces, Jamal Pasha (a fanatical and long-standing
enemy of the Baha'i Faith) had publicly declared his intention of crucify-
ing 'Abdu‘l-Baha and his family on the slopes of Mount Carmel. The
British authorities (including those named in the report, p.24 para 3)
responded sympathetically to the appeals of the Bahd'is and alerted the
Commander of their forces in Palestine to the potential danger. Having
entered Haifa, General Allenby duly cabled a confirmation to London that
'Abdu*l-Bah& and his family were safe.

in order to reinforce the argument that some clandestine connection ex-
isted between the British government and ‘Abdu‘l-Bah&, the report (pages
24 to 26) cites the names of many prominent Britons. It should be empha-
sized, however, that, during his years in the Holy Land, 'aAbdu'l-Bahi

was in contact with prominent personalities in many countries (among them
such eminent figures as Dr. Auguste Forel of Switzerland, Leo Tolstoy of
Russia, Professor Arminius vambery of Hungary, Prince Muhammad-Ali Pasha
of Egypt); with scholars and leaders in Lebanon and other middle~-eastern
countries; and with such institutions as the Central Organization for a
Durable Peace, in the Netherlands.

Similarly, while the report (p.26 para 1) names the two British officials
who attended 'Abdu'l-Bah&'s funeral, it omits to mention that, in recog-
nition of his high and unique position, the chiefs of the Muslim, Christian,
Jewish and other religious communities in the Holy Land, as well as nota-
bles from all strata of Palestinian society, were also present at the
obsequies.

It is alleged that the Bah3'il Faith was used by the colonial powers as &
tool for colonial expansion into Muslim countries.

This is a complete fabrication, unsubstantiated even by the "evidence"
adduced in its support. The report (p.26 para 5) accurately refers to

a passage in the Baha'{ book "God Passes By", recording that the leader
of the Bahd'f Faith was invited to "spend a while in India", but omits to
cite either the circumstances of the invitation or the response to it -
both of which are detailed in the same passage.

At the time of the invitation, news of the martyrdom of the B&b (the Pro-
phet-Herald of the Bah4'f Faith) and the massacre of 20,000 of His fol-
lowers had spread to the west and had aroused much sympathy and interest
among Europeans. Bah&'u'llgh, the most prominent follower of the Bab
{who had not yet declared His own mission) was exiled by the Iranian gov-
ernment and imprisoned in Baghdad. His plight attracted the sympathetic
attention of the British consul-general in Baghdad, who offered Him the
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protection of British citizenship and also offered to arrange residence for
Him in India or in any other place agreeable to Him. Bahd‘'u'lldh declined
these offers and chose instead to remain a prisoner in Baghdad.

It was not unusual at that time, nor is it unusual today, for government
officials to offer aid and sanctuary to those they perceive as being the
victims of oppression in other countries. This kind of intervention is
commonly recognized as being humanitarian and non-political in nature.
The attempt to portray the humanitarian assistance offered to Bah&'u'll&h
as being part of a sinister project of colonial expansion is clearly
ridiculous.

The reference (allegedly drawn from the same book, but actually to be found
in a letter written by 'Abdu‘l-Bahi to an individual Bahi'f) to the "anxiety"
of the government of France to send Bah&d'is to the French colonies in Muslim
Africa is likewise taken out of context and is deliberately misleading.

The true facts are that the French Ambassador in Teheran, greatly impressed
by the Bahd'i teachings and by their effect upon the people who embraced
them, suggested that Bahd'is might go to Tunisia and teach their faith there.
'abdu'l-Bahd duly mentioned this suggestion in a letter to one of his fol-
lowers but, as it happened, nothing ever came of it. Clearly, this incident
cannot seriously be used to suggest, or prove, any form of collusion between
the Bahd'f Faith and the French government to promote colonial expansion in
Bfrica.

Certain Bah&'is are alleged to have held high political office during the
reign of the late Shah.

Bahi'fs are forbidden by the laws of their faith from becoming involved in
partisan politics or from holding any political post. The report (pp 27/28)
accuses the Iranian Bahi'is of not adhering to this principle of their
faith, alleging that certain people identified as Bah&'is held prominent
political positions during the reign of the late Shah. These accusations
are refuted below.

It should be noted in this connection that, during the reign of the Shah,
it was common for unscrupulous politicians to attempt to discredit their
political opponents by accusing them of being Bahd'is. Such accusations
were either entirely without foundation or were based upon the fact that
the fathers or families of the individuals concerned had once been Bahd'f{s.
It is, however, a basic principle of the Bahi'{ religion that the gift of
faith springs from the free choice of the individual and cannot be apto-
matically and blindly inherited from an earlier generation. A person is

a Bah&'f only when he freely declares himself to be a Bah&'f.

It is true that Dr. Ayadi, a Bahi'f, served as personal physician to the
late Shah. He was appointed to this non-political position not only be-
cause of his skill in medicine but also because of his personal integrity
and trustworthiness. It is untrue to state (as does the report) that he
was "the man behind the whole pharmaceutical market".
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General Khattani, Commander of the Air Force, Mrs. Parsa, Minister of Edu-
cation, and General Nasiri, Head of SAVAK, were never Bah&'is and never
claimed to be Bahd'is.

General Sani'i, Minister of War, was once a Bah&'i but was expelled from

the Bah&d'f community when he accepted ministerial office in the government -
in accordance with the Bahid'I law forbidding Bah&'fs to hold political
office.

Parviz Sabeti, Director-General of SAVAK, Mansur Ruhani, Minister of Agri-
culture, and Prime Minister Amir Abbas Hoveida were never Bah&'fs and never
claimed to be Bahd'fs. Their alleged membership in the Bahd'i community

was based on the fact that their fathers were, or had once been, Bahi'is.

Bahd'is are accused of being agents and political supporters of Zionism.

The report (p.27 para 1) cites the well-worn accusation that, since the
Bah&'f World Centre is in Israel, the Bah&'f Faith must in some way be
identified with Zionism, and also asserts that this means that the Bah&'f
Faith is not a& religion but is a “political entity created and nourished
by anti-Islamic and Colonial Powers."

The Bah&'{ World Centre was established in the last century, long before
the State of Israel came into existence, and has nothing to do with Zionism.
The Founder of the Bah&'i Faith, Bahd'u'll&h, was exiled to the Holy Land
in compliance with the order of two Islamic governments (Iran and Turkey).
He remained in the Holy Land until His death in 1892, His Shrine was raised
there, and the Holy Land thus became the world spiritual centre of the
Bahd'{ Faith. Bah&'u'll&h Himself directed that the world spiritual and
administrative centres of His faith must always be united in one locality.
Accordingly, the world administrative centre of the Bahad'f Faith has al-
ways been and must continue to be in the Holy Lapd. It cannot be relo-
cated for the sake of temporary political expediency.

References are made later in the report (p.28 paras 4 and 8) to the Bahd'is
sending "millions of dollars" to Israel to "support the Zionist regime".
This allegation is entirely without foundation. The funds sent by Bahd'is
the world over (including those in Iran) to the Bah&'i World Centre are
solely and exclusively for the upkeep of their holy Shrines and historic
sites in the Holy Land, and for the administration of their faith.

It should be noted that other religious communities contribute towardg -
the maintenance of their holy places in Israel without attracting the
charge that they are financially supporting the government of Israel.
Similarly, the Shiite Muslims send financial contributions towards the
upkeep of their holy places at Najaf and Karbila in Irag. Should the

fact that Iran and Irag are at war suddenly draw down the charge upon

the Muslim Iranians that they have lent financial aid to the Iragi govern-
ment? Yet this is precisely the nature of the spurious allegation being
made by the Iranian government against the Bah&'is.
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SAVAK documents adduced to support allegations against Bahd'is.

The report (pp.28/29) summarizes the contents of various documents alleg-
edly extracted from the files of SAVAK, which purport to implicate Bahd'fs
(or alleged Bahd'is) in a variety of anti-Islamic activities.

It is impossible for the Bah&'i International Community to comment upon
these documents because it has not seen them. It might, however, be asked
how and why - since the present Iranian government has itself discredited
SAVAK - the documentation produced by this organization has suddenly be-
come relevant and "authentic" where Bah&'is are concerned?

The hostility of SAVAK towards the Bahd'iIs is well attested. A SAVAK
memorandum linking the bureau with the operations of the fanatical anti-
Bah&'{ organization Tablighat-i-Islami was published in the Iranian daily
newspaper Mujahid on 9 June 1980, and one of the final acts of SAVAK in
1978, shortly before the fall of the Shah, was to attempt to divert pub-
lic attention away from disaffection with the regime by mounting violent
attacks on the Bahd'is. During raids organized by SAVAK on Saadi village
near Shiraz, 150 Bahd'i homes were looted and burned down. The Bah&'f
International Community has in its possession an announcement by Ayatollah
Mahallati, the most prominent religious leader in Shiraz, telling Muslims
that such attacks against the Bah&'f{s were the machinations of SAVAK, and
warning them not to participate.

Specific cases of accused Bahd'is.

The report cites the cases of five Bahd'is, tried in February 1980, who
were "proven guilty in the Court of Justice" but whose sentences were
commuted (p.31).

These trials actually took place in Shiraz, under very questionable cir-
cumstances, and the Bahd'i International Community cannot comment upon
the veracity of the evidence or charges. We do, however, have reliable

and up-to-date information concerning the fate of these Bahd'is.

1. Enayatollah Ehsanian - stated in the report to have been released
for lack of evidence against him. True.

2. Ja'far Sha'er-zadeh - stated in the report to have been released on
compassionate grounds. He was, in fact, re-arrested approxlmately
one month ago and is currently in detention in Shiraz. :

3. Sattar Khosh-Khu - stated in the report to have been found guilty
of supporting Zionism and to have been given a two-year prison
sentence. He was, in fact, summarily executed in Shiraz on 30
April 1981 (approximately 14 months after his trial).

4. Enayatollah Mehdi-zadeh - stated in the report to have been relea-
sed. He was actually released after spending ten months in prison.
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5. Mohammad-Reza Hesami - stated in the report to have been fined and re-
leased. BHe is, in fact, still in prison and has not at any time been
released.

The stated purpose of including these details in the report was to make it
"crystal clear“ that "not a single person in the Islamic Republic of Iran
is tried and punished merely because of his/her particular ideology or set
of principles.” (p.30 para 7).

Even if it were to be assumed, for the sake of argument, that the details
of the cases cited in the report were true, it is difficult to see how
isolated cases such as these could justify the pervasive and continuing
persecution of the entire Bahd'f community of Iran.

Despite the repeated denials of the Iranian government, it is clear that
the persecution of the Bahd'Is is based solely upon their religious beliefs.

During the past four years, one hundred and eighteen Bahi'fs have died for
their faith in Iran. No evidence exists to support any of the charges
brought against those who were executed. In the very few cases in which

a Baha'i has been willing to recant his faith, he has immediately been re-
leased and all charges against him dropped - while his fellow believers
who refused to recant have been executed.

Two Bah&'Is very recently executed in Shiraz ~ Mr. Habibu'llah Aw3i on

16 November and Mr. Ziya'u'llah Ahrari on 21 November - were offered their
freedom by the trial judge if they would agree to recant their religion.
In the case of Mr. ahrari, the court verdict - published in the Teheran
daily newspaper Kayhan on 22 November - clearly stated that the principal
charge against him was his membership in the Bahd'i community.

Membership in the Bahd'i community was first recognized by the courts as a
capital offence in March 1981, when Mr. Mihdi Anvari and Mr. Hidayatu'llah
Dihgani were tried and executed in Shiraz. 1In the case of Mr. ‘hAzizu'llah
Gulshani, executed by hanging on 29 April 1982, the charges against him
related solely to his Bahd'f{ activities. (These charges were detailed in
Kayhan on 29 April 1982).

211 the Bahd'{s executed during the past two years were prominent believ-
ers whose executions were intended to intimidate the rank and file of

the Bahi'i community into recanting their faith. Most compelling is the
fact that the authorities have twice eliminated the membership of the .
national governing body of the Bahd'i Faith in Iran. On 21 August 1980,
all nine members of this body were arrested by revolutionary guards and
have since disappeared without trace. On 27 December 1981, eight members
of the national governing body that replaced them were secretly executed
in Teheran. Their execution, initially denied by the authorities, was
finally admitted by the President of the Supreme Court of Iran, Ayatollah
Musavi Ardibili, at a press conference on 5 January 1982.
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The executions and disappearances are part of a systematic campaign to era-
dicate the Iranian Bah&'f community and obliterate all traces of the Bah&'f
Faith from Iran.

The other elements of the campaign are the confiscation and destruction of
all Bah&'f community properties and holy places in Iran (now accomplished)
and the denial of the most basic human rights to thousands upon thousands
of innocent Bahd'fs. This denial has been expressed in many dehumanizing
ways, such as dismissal from employment, denial of pensions, confiscation
of private property and denial of schooling to children. (An article in
the newspaper Kayhan on 25 November 1981 reported the expulsion of 43 stu-
dents from the University of Shiraz because of their membership in the
*misguided Bah&'f group").

Many of the notices dismissing Bahd'fs from their jobs have clearly stated
that membership in the Bah&'f community is the reason for the dismissal,
and many of the notices have stated that the individual concerned will be
given back his job if he will publicly recant his faith. In a communiqué
published in Kayhan on 8 December 1981, the Ministry of Labour stated that
dismissal for life from government service had been decreed by the Islamic
Parliament as "the punishment for anyone who is a member of the misguided
Bahi'{ group".

Tt is clear to the Bah&'i International Community that the allegations
contained in the report circulated by Iran in the General Assembly repre-
sent an attempt to conceal, and to divert international attention from,
the fanatically religious motivation of the persecution of the Bahd'{s of
Iran, and to undermine the good reputation which the Bahd'i community enjoys
throughout the world.

The Bahi'5 International Community emphatically refutes all the charges
levelled against the Bah§'fs by the Iranian government and its spokesmen,
most particularly the charges of political involvement and espionage,

and strongly appeals for the establishment of an independent body to
investigate the entire situation.
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A COMMENTARY
ON THE DOCUMENT
"BAHAISM - ITS ORIGINS AND ITS ROLE"
PUBLISHED BY THE GOVERNMENT OF THE
ISLAMIC REPUBLIC OF IRAN

As part of its continuing campaign to discredit the Bahd'i Faith, the
Government of the Islamic Republic of Iran recently published a document
entitled "Bahaism - its origins and its role'".

The alleged purpose of this publication is to set out the "“facts" concern-
ing the Bahd'i Faith. It is clear, however, from the intemperate language
of the document, from the patent inaccuracies and contradictions it contains,
and from the unconvincing nature of the "evidence'" it presents, that this
publication is not concerned with facts or with the truth but is simply an

exercise in defamation.

The real purpose of the document is to support the Iranian Government's
allegation that the Bahid'i Faith is a seditious polirical entity; to justify,
on this pretext, the persecution and execution of Bzh&d'Is in Iran; and -
most important of all - to conceal the true motive underlying the persecution
of the Iranian Bahd'f community. That motive is, quite simply, primitive

religious prejudice.

In the early days of the Bah3'i Faith, which originzted in Iran in the

middle of the last century, the religious leaders of the country did not
trouble to conceal the true reasons for thelr hostility towards the new
religion. The very notion that any religion could appear after Islam was
anathema to the Shiite Muslim fundamentalists, who viewed the Bahd'i Faith

as a dangerous heresy and its followers as apostates who deserved death.

In the pogroms that ensued, over 20,000 men, women znd children were brutally
slaughtered. However, as times changed, so rationalizations and slogans
changed. In the twentieth century, modern notions of religious toleration

penetrated Iran and the fundamentalist religious lezders found that they could

P

no longer win public support by attacking the Bah&'i Faith on purely theol-
ogical grounds. Secularism had influenced the educzted classes, who embraced
nationalism as a surrogate religion. In order to turn them against their
Baha'i fellow-citizens, it was necessary to accuse the Bahd'is of being
unpatriotic and politically-motivated. Spurious accusations to this effect
were duly invented and disseminated by the religious leaders as a means of
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inflaming public opinion against the Bahd'is who, as a result, suffered
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severe discrimination and repeated pogroms throughout the Pahlavi regime.
The Iragnian Revolution, which brought to power those very elements most
bitterly opposed to the Bahid'l Faith, witnessed the resurgence of primitive
religious fanaticism and signalled the start of a campaipgn of persecution
against the Bah3'fl community of an intensity and ferocity unparallelled
since the early days of the Faith.

The Government of the Islamic Republic of Iran, piqued at the many protests
it has received from Governments the world over concerning the treatment of
the Bahd'fs, and unwilling publicly to admit that it is engaged in a system-
atic campaign of religious persecution, 1s now attempting to convince the
international community - particularly mon-Western Govermments - that the
Bah&'Il Faith is a political organization and that its followers worldwide
are engaged in subversive activities.

The Bahd'f International Community categorically denies these allegatioms.
The Bah&'i Faith is an independent world religion and its followers are
forbidden by the laws of theilr faith from becoming involved in partisan
politics or in any form of subversive activity.

Bah&'f communities exist in countries throughout the world and their act-
ivities are known to the Governments of those countries to be non-political,
non-partisan and peaceful. The activities of Bahd'i communities in every

part of the world are open to scrutiny and the Bahi'f Internationzl Community
would welcome the establishment of an impartial body of inquiry to mount a
thorough investigation into these actilvities, particularly into the charges

of political involvement and subversion, in order to disprove once and for all
the false and malicious accusations propagated by the Government of Iran.

The Bah&'f International Community does not propose, in this brief commentary,
to examine and rebut in exhaustive detaill every mis-statement contained in
the new Iranian document but has the following general comments to make con-
cerning the main arguments put forward in this publication.

Introduction (page 3). The introduction to the report asserts that Western
Governments and the Western media are solely responsible for drawing world
attention to the "Bah3'I issue" and that this issue is being cynically
exploited by the West as a vehicle for propaganda against the Islamic Republic
of Iran. The human rights organs of the United NWations are accused of
complicity in this process. The authors of the report conveniently omit

to mention that Goverments and the medla in Africa, Asia, Australasia and
Latin America have also condemned and publicized the Iranian Government's
treatment of the Baha'is and that human rights experts from a number of
Muslim nations have deplored the persecution of the BahZ'fs as being contrary
to the teachings of Islam.

Origin of the Bah3'i Faith (pages 3 to 6, 8 and 9). The proposition that the
Bahd'i Faith is a product of Russian imperialism and that it owes its very
existence to the activities of a Russian spy masquerading as a mullah is so
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foolish that Muslim scholars themselves have ridiculed it. The whole
argument is based upon the fact that, in the early days of the Faith,
various Russian diplomats intervened with the Iranian authorities in an
attempt to halt the religious persecution of Bahd'fs. Yet the "Russian
connection" 1s solemnly presented as a fact in the Iranian document, and
quotations from "history books' are presented in support of the argument.
It should be noted in this connection that, for over a century, the

enemies of the Bah&'l Faith have produced numerous books and tracts de-
nouncing the Faith and its followers and deliberately distorting and
misrepresenting its history and its teachings. Typically, in such publica-
tione, the Founders of the Bah&'I Faith are portrayed as moral degenerates,
its teachings are distorted in such a way that they appear either ludicrous
or anti-Islamic, and historical incidents involving the victimization of
Bsh&'1s are depicted as bloodthirsty assaults carried out by Bahd'{s.

The Iranian document contains numerous examples of this kind of distortion,
all supported by quotations. Assuming that these quotatlons were not
invented specifically for the purposes of the report, it must be concluded
that the compilers are quoting heavily from anti~-Bahd'{ "history books" -
thereby using one falsehood to support another.

In addition to these distortions, the report contains major errors concerning
readily-verifiable facts. Since they add mothing to the report's anti~Bahd'i
arguments, such errors of fact may beé presumed to be unintentional - but their
mere presence in the report indicates very clearly the compilers' total

disregard for accuracy.

Alleged relationship between the Bahad'f Faith and colonialism (pages 6 to 11).
The compilers of the Iranian document have assiduously sought to find in
authentic Bah&'Y publications (most notably in the book "God Passes By') any
reference to Western Governments or government officials. Where any such
reference is found, it is solemnly presented as evidence of some kind of
11licit relationship between the Bahd'f Faith and Western Governments. The
reader who studies this "evidence" will find, however, that it 1is totally
innocuous. Throughout the history of the Bah&'f Falth, numerous diplomats -
both Eastern and Western - have, for purely humanitarlan reasons, offered
assistance to the Bahi'f victims of persecution and intervened with the
Iranian authorities in an attempt to halt the persecution. Such actions -
which were not uncommon in the past, just as they are not uncommon today -

are duly noted with gratitude in Bahd'f books. Similarly, Bahd'f books record
instances in which Governments throughout the world (not just Western Govern-
ments) have, through their officlal actions, expressed their recognition of
and respect for the Bah&d'f Falth and its teachings. References such as these,
while testifying eloquently to the humanitarian and non-discriminatory attitudes
of many Governments, can hardly be said to constitute evidence of political
collusion between these Governments and the Bahd'l Faith. )
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In a further attempt to provide evidence of some "colonial comnection",
the Iranian report refers to events in Palestine during World War I
(which is redefined as being, in essence, a conflict between Islamic and
imperial powers). The report alleges that ‘Abdu'l-Bahd (also known as
Abbas Effendi), the son of the Founder of the Bahd'f Faith, acted as an
agent of the British Government in Palestine, stockpiled wheat for the
British army while the local population was starving, and that he was
protected, financially rewarded and knighted by the British Govermment,
in recognition of his services.

These alleged "facts" are gross distortions of the truth. ‘Abdu‘l-Bahé
never received any money from the British Government and the knighthood
conferred upon him was in recognition of his humanitarian services to the
poor and needy in Palestine during World War I. The claim (page 10 para~
graph 4) that 'Abdu'l-Bahd hoarded wheat for the British army while the
local population starved 1s flatly contradicted by the very evidence which
is used to support it (i.e. Exhibit 4, page 27 of the report). As this
exhibit makes clear, the wheat cultivated by 'Abdu'l~BahZ was used for the
relief of the famine-stricken local population throughout the war years
1914-1918. Also clear from this exhibit 1s the fact that the British army
had access to the wheat only once, towards the very end of the war.

The intervention of the British Government to protect the life of 'Abdu'l-
Baha was inspired by and in response to appeals from the British Bahd'is,

who had learned that the Commander of the Turkish forces had publicly vowed
to crucify him on Mount Carmel. Similar situations exist today, when Bah&'is
in different countries appeal to their respective Governments on behalf of
their co-religionists in Iran.

The report cltes the names of various British officiasls who attended
'Abdu'l-Bahid's funeral, but omits to mention that his funeral was also
attended by the chiefs of the Muslim, Christian, Jewish and other religious
communities in the Holy Land, and. by notables from all strata of Palestinian
soclety.

Alleped relationship between the Bahd'i Faith and Zionism (pages 11 to 14).

In an attempt to concoct some political relationship between the Bahd'f Faith
and Zionism, the Iranian document quotes extensively from Bahid'i publications
which describe the status of the Bahd'f Faith and its World Centre in the
Holy Land. Once again, the reader will find that the material is wholly
innocuous. It 1s totally devoid of political content and simply records
various incidents pertaining to the relationship which must inevitably exist
between the headquarters of an international non-governmental organization
and its host government.

As the Bah3'i International Community has explained on many previous occasions,
the Bah3'f World Centre was established in the last century, long before the
State of Israel came into existence, and has nothing to do with Zionism. The
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. Founder of the Bah&'f% Faith, Bah&'u'lléh, was exiled to the Holy Land

in compliance with the orders of two Islamic governments (Iran and Turkey).
| He remained in the Holy Land until His death in 1892, His Shrine was raised
there, and the Holy Land thus became the world spiritual centre of the
Bah&'f Faith. Bahd'u'll&h Himself directed that the world spiritual and
. administrative centres of His faith must always be united in one locality.
Accordingly, the world administrative centre of the Bah&'f Faith has
always been and must continve to be in the Holy Land. It cannot be re-
located for the sake of temporary political expediency.

References are made in the report to the Bah&'ls sending funds to Israel
. "to support international Zionism". In fact, the funds sent by Bahi'is
the world over to the Bahd'i World Centre are solely and exclusively for
. the upkeep of their holy Shrines and historic sites in the Holy Land and
for the administration of their Faith. It will be noted that other reli-
gious communities (including the Muslim and Christian communities) also
send money for the upkeep of their holy places in Israel without being
accused by the Iranian Government of giving financial support to the
Government of Israel.

Allegation that the Bahd'i Faith is a political party and not a religion
(pages 14 and 15). Most of the arguments marshalled in support of this
false allegation (viz. the "Russian connection", the "colonial connection"
and the “Zionist conmection", complete with the usual references to "history
books') have been discussed and discredited earlier in the commentary and

do not merit further consideration. The only new allegation ~ namely, that
the Bahé'fs were political supporters of the late Shah - 1s fully discussed
on pages 6 and 7 of this commentary.

Alleged examples of Bahd'f teachings (pages 15 to 17). 1In this section of
the Iranian report, the compilers have quoted Bahd'i laws out of context and
misrepresented them or, in other instances, have simply invented them. This
commentary would be unduly lengthened 1if corrections on such ideological
1ssues were included in it.

Contrary to what is impliéd in the report, there is no hidden or sinister
meaning in any of the Bahd'i teachings and the whole body of Bahd'i law 1is
open to scrutiny and to question by any person who cares to enquire into it.

The allegation that the Baha'is lack loyalty to their homeland or to their
country of residence 1s a deliberate distortion of the Bahid'f teachings,
which exhort all Bahd'fs to be loyal citizens of their country and commend

a "sane and intelligent patriotism', but condemn arrogant and aggressive
nationalism and hold that, in this age, the goal of mankind should be the
establishment of the unity of all nations rather than the promotion of purely
national interests.

As stated in the report, “non-participation in political parties" is, indeed,
a fundamental principle of Bahd'i belief, but the assertion that "this provides
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a cover for operations of sabotage" is as false as it is ingenuous. As
noted earlier in this commentary, Bah&'is are prohibited by the law of
theilr faith from becoming involved in any form of subversive activity.

The allegation that the Bah&'I! Faith preaches 'collaboration with
oppressive, instrumental rulers" is a distortion of the Bahi'i law which
requires all Bahd'fs to show loyalty and obedience to the government of

the country in which they live, whatever its form or political orientation.

Finally, there is no shred of truth in the allegation that the Bahd'f
Faith preaches “obstinate enmity with Muslims and belief in the annihila-
tion of all Muslims throughout the world", Rothing in the Bah&'L
teachings could possibly be construed as conveving these sentiments and

it is quite clear that this Inflamatory accusation has been inserted in
the report for the specific purpose of arousing the hostility and mistrust
of Muslim readers and Muslim Governments.

The Bah&'i Faith, in fact, advocates religious unity and teaches that all
forms of religious intolerance and discrimination must be abolished. The
Beha'fl attitude towards all religions can briefly be summarized as follows.
Whereas the followers of other religions believe that divine revelation
ended with their Prophet, the Bah&'f Faith teaches that religious revelation
is continuous and progressive and that Bahd'u'llih, the Founder of the
Bah&'Y Faith, is the latest ~ but not the last - of the Divine Educators
sent by God to guide mankind. Accordingly, Bahd'is believe in the essential
oneness of all the major religlons of the world and honour and revere their
Founders as divipnely-inspired Prophets. (Indeed, the Bahd'l Faith is the
only independent world religion, apart from Islam itself, which recognizes
the Holy Qur'an as a divinely-revealed Book). For a Bahi'f to oppose,
belittle or seek to destroy other religions and their followers would thus
be a denial of one of the most fundamental Bah3d'i principles.

Alleged collaboration between the Bah3'fs and Pahlavi regime and between

the Bahad'is and SAVAK (pages 18 to 21). The allegation that the Bahd'is

collaborated with and supported the regime of the late Shah springs from
the fact that, in accordance with the teachings of their faith, Bahi'is
are loyal to the Governments of thelr countries and that, consequently,
the Iranian Bahi'fs did not affiliate themselves with political parties or
subversive organizations opposed to the regime. The same principle is
observed by Bahi'is at the present time, under Iran's new regime. The
allegation that the Bahi'is collaborated with SAVAK is equally false.
SAVAK officials such as Parviz Sabeti, who have been described as Baha'is,
were not Bahd'is.

Ignoring the fact (of which they must be well aware) that, short of being
executed for thelr religion, the entire Bahid'i community in Iran suffered
persecution and discrimination throughout the Pahlavi regime, and that

SAVAK was one of the principal agencies used against them, the compilers
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of the Iranian report illoglcally assert (page 18) that "the major part
of the organization of the Shah's damned rule, particularly SAVAK, was

" managed by Bahd'{s".

The report goes on to list thirteen people whom it identifies as Bahi'Is.
In common with the rest of the material contained in the report, this list
{s helf innocuous fact and half damaging fiction. None of the political
figures named in the list (Hoveyda, Rohani, Parsa, Sabeti) is or was a
Baha'1; nor is (or was) Lili Amir-Arjomand. General Sani'i was once a
Bahd'f but was expelled from the Bah&'f community when he accepted a
political post. None of the others (who truly are Bahé'is)»was ever in
any way assoclated with the political or security operations of the Shah's
regime. Doctor Ayadi was one of the Shah's physicians; Mr. Khademi was
head of the national civil airline. Shapour Rasekh, a distinguished econ-~
omist and educationalist, served on the planning commission for development
projects in Iran. His wife Mehri, an eminent psychologist, was sometimes
consulted in her professional capacity by official bodies responsible for
implementing Iran's educztional development programme. Messrs. Sabet and
Yazdani are private businessmen. Hossein Amanat is a distinguished
architect whose name was no doubt included in the list because he designed
the recently-completed Permanent Seat of the Universal House of Justice
(the supreme administrative body of the Bahd'l Faith).

Alleged SAVAK documents (pages 18 to 21). Two very pertinent questions
arise in connection with these documents:

1f (as falsely alleged in the report) SAVAK was “managed" by Bahd'is,
why was thils organization spying on BahZ'fs and producing reports
dawaging to the Bahd'i community?
Since the compilers of the report have chosen to ignore this blatant
incongruity, the following question arises:

Bearing in mind that the present Iranian Government has totally
discredited SAVAK and all its works, why are SAVAK documents now
being held up as reliable and authentic as far as Baha'is are
concerned?

Turning to the documents themselves, the dates of various Bah3'Is meetings

and the names of those attending them might possibly be genuine (the Bahd'is

were constantly under surveillance by SAVAK) but the statements purported
to have been made by Bahi'is are so ludicrous that they have obviously been
fabricated. Significantly, these fabricated statements contrive to serve
the ends both of SAVAK itself (which attacked the Bah&'fs on political
grounds) and of SAVAK's arch~collaborator, the fanatical Tablighat-i-Islami
organization (which attacked the Bahd'is on religious grounds). Evidence
of collaboration between these two organizations in "attacking Bahd'is in

& scientific and logical way™ was published in the Iranian newspaper Mojahed

on 9 June 1980, (For full text, see "The Bahéd'is in Iran: A Report on the
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Persecution of a Religious Minority", page 83 of the 1982 edition).

Contrary to what is alleged in the Iranian report, no Bahd'f has ever
"confessed" to any of the charges brought against the Bahi'f community

and the purported "confession" referred to on page 18 is simply a
quotation from one of the SAVAK documents. No shred of evidence has

ever -been produced to support any of the charges brought against Bah3'Ils
and the numerous "Exhibits®, masquerading as documentary evidence, which
occupy the final 21 pages of the Iranian report will be found to be either
innocuous quotations (Exhibits 1 to 16) or crude and very obvious fabrica-
tions (Exhibits 17 to 36 - alleged SAVAK documents).

The inability of the Iranian authorities to produce any convincing evidence
against the Bahd'fs 1s not at all surprising. The Bah&'f principles of
loyalty and obedience to government, and of abstention from political or
subversive activities, are absolutely fundamental: they do not change

with changing governments or with changing circumstances.

Attitude of the Iranian Government towards the Bahd'fs (pages 21 to 24).
The final sections of the Iranian report contain (among a mass of political
diatribe) various false assertions concerning the attitude of the Iranian
Government towards the followers of the Baha'f Faith.

It is alleged (page 22 paragraph 3) that many Bahi'is have "recognized the
imperialist nature" of their faith and have therefore renounced it and
"returned to the bosom of the people and Islam™. The truth is that the
300,000 members of the Iranian Bah&'fl community (the largest religious
minority in Iran) have resisted remorseless social, financial, psychological
and physical pressure rather than deny their beliefs; that 142 Bahi'is have
suffered death when they could have saved themselves by recanting; and that
the very small number of Baha'Is who have actually recanted their faith did
so only under extreme physical pressure.

The report (page 22 paragraph 5) duly takes up the official stance of the
Iranian Government and asserts that mo Bahid'f has ever been executed in
Iran because of his religious beliefs and that any Bahd'i who has been
imprisoned or sentenced to death has been found guilty of crimes against
the State.-

This argument does not explain the pervasive and continuing persecution of
the entire Bahia'i community in Iran. It ignores the fact that no evidence
has ever been produced to support any of the charges brought against those
Bahd'fs who were executed, and also ignores the fact that, in the very few
cases in which a Bahd'i has been willing to recant his faith, he has
immediately been released and all the charges against him dropped - while
his fellow believers, who refused to recant, have been executed on identical
charges. The argument does not explain the disappearance, following their
arrest, of all nine members of the national governing body of the Bahi'i
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Feith in Iran, nor the secret executlon (initially denied by the
authorities) of eight of their successors. It does not explain
why over 200 Bah&'is, including women and juveniles, are currently
being held without charges in Iranian prisonms.

The argument that there is no large-scale persecutlion of the Bahd'i
community on religious grounds is singularly unconvincing in the light
of the fact that all Bahd'f community properties and holy places in
Iran have been confiscated and/or destroyed, and that thousands of
innocent Bahi'ls have been deprived of their fundamental human rights
in a variety of dehumanizing ways, including dismissal from employment,
denial of pensions, confiscation of private property, deprivation of
means of livelihood and denial of education to children.

The contention (page 23 paragraphs 2 and 5 of the report) that the Bahd'Is
are protected by the Iranian Constitution provided that they do not engage
in anti-State activities is also false. The Bahd'is are not recognized

as a religious minority in the Iranian Constitution and thus (according to
the Islamic law upon which the Comstitution is based) they have no status,
rights or protection under the Constitution. Under the present legal
system, they will be granted constitutional rights only if they are willing
to recant their faith and embrace Islam.

Despite the repeated denials of the Iranian Government, it is clear that

the persecution of the Bahd'is is based solely upon their religious beliefs.
It is equally clear that the allegatlons contained in the document "Bahaism -
its origins and its role" represent an attempt by the Iranian Government to
divert international attention from the fanatically religious motivation
underlying the persecution and to undermine the good reputation which the
Baha'f community enjoys throughout the world.

(The current plight of the Bahd'I community in Iran, and the false
accusations levelled against the Bahd'is by the Government of the
Islamic Republic of Iran, are more fully discussed in the Bahd'i
International Community publication "The Bahd'Is in Iran: A Report
on the Persecution of a Religious Minority," first published in
June 1981, revised and updated in July 1982).

FOR IMMEDIATE RELEASE Contact Person: Anthony A. Lee

. 213-208-8559

REPLIES SOUGHT TO CIRCLE OF UNITY

Kalimdt Press is actively seeking replies to the essays in the

recently published volume Circle of Unity: Bahd'{ Approaches to

Current Social Issues. The replies are to be published as a

small book which will contain letters and short essays in support of

or in rebuttal to the ideas and approaches found in the first book.

"We see Circle of Unity as the beginning of a process, not
the end of one," explained Anthony A. Lee, the editor of the
volume. "The whole idea of the book was to begin .constructive
discussion and debate within the Bahd'{ community on the most
pressing social issues of our time." Kalimit Press éians to take
this process one step further by publishing a sequel to Circle
of Unity which will contain different points of view.

The initial book is a collection of ten essays plus an intro-
duction. The essays address such issues as the peace movement,
the women's movement, poverty, racism, human rights and Marxism.
But the articles represent only the views of the respective authors.
They are not intended to be authoritative statements of the Bah4'{
positions on the questions addressed. Rather, it was hoped that
the book would only open the door to discussion and dialogue within
the Bah4'{ commumity.

Contributions to the sequel Qolume should be sent directly to
Kalimat Préss. 10889 Wilshire Boulevard, Suite 700, Los Angeles, CA
90024,



An Introduction to

NEW ERA
PRESS

“It is hoped that Bahd T authors will
provide a constant stream of new
works. [ntroductory books, com-
mentaries, dissertations on various
aspects of the Revelation ...needed
to stimulate study of the Faith and
to promote the vital teaching
work.”

“Publishing Trusts are encouraged
to supply to believers, the book
trade and libraries, alf Bahd 't pubii-
cations...”

The Universal House of Justice
Ridvan 1971

NEW ERA PRESS is a Bahai-owned
private publishing company recently es-
tablished in Cyprus, dedicated to the goal
of fulfilling the above wishes of the House
of Justice.

This we cannot achieve without the par-
ticipation of interested individuals all
around the world, be they authors, illus-
trators, graphic designers, or simply peo-
ple with suggestions and ideas who can
identify areas in the existing body of
Baha'i literature needing greater atten-
tion.

In order to familiarise you with our work
and aspirations, we set out below areas

which are of particular interest to us:

SPECIALIST SUBJECTS

Although there are several excellent in-
troductory books for non-Baha'is, many
people will have found that in a teaching
context they present certain limitations.
Not everyone interested in discussing the
Bah&'{ view of a certain subject would
eagerly welcome a text book on the Faith
itself, whether written in a simple or intel-
lectual manner. Consequently, it is diffi-
cult to cater for the individual needs of
the seeker, as we are exhorted to do,
when using the existing written material.

Therefore, in order to increase the
teacher’s flexibility in this important area
of service, we propose to commission
books and booklets which present Baha'i
viewpoints on individual subjects and top-
ical issues. To attract the independent in-
quirer as well as to provide a comprehen-
sive back-up service to personal teaching,
each publication will be designed specifi-
cally — in its written content, artwork
and high standard of finish — for presen-
tation to non-Bahd'is and sale through
non-Bahé&' outlets.

Topics will include, for example, current
world issues; social concerns such as
drug abuse, marriage, equality of men
and women; philosophical and spiritual
questions, and books for readers of dif-
ferent educational and ethnic back-
grounds. In short, we intend to provide a
much greater variety of literature, de-
signed more specifically for the needs and
interests of non-Baha'is.

COMMERCIAL OQUTLETS

As publishers, it is our intention to devote
a considerable amount of time and money
to the task of securing inrcads into the
non-Baha'i markets, such as bookshops,
libraries, schools and universities, in
order to ensure that our books are more
effective at reaching the peopie for whom
they are intended — the general public!
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YOUTH

The formative years of youth may be
considered critical in terms of spiritual
development, and never more so than in
this decadent age which witnesses the
progressive disintegration of the old world
order.

For this reason, and because books for
youth have received inadequate attention
in the past, we feel that to contribute to
the provision of new and appropriate li-
terature both for Bahai and non-Baha’i
youth represents a vital objective.

We would like to take this oppor-
tunity to invite your comments and
ideas. Those wishing to be placed
on our mailing list or to become in-
volved in this new venture may con-
tact us at the address below:

P.O. Box 5118
Limassol,
Cyprus.

Tel: (051) 65580



. KALIMAT PRESS ,
10889 WILSHIRE BLVD.
SUITE 700 :
LOS ANGELES, CA 90024

CIRCLE OF UNITY
Bahi iApproaches to
Current nglal Problems

Edited by Anthony A. Lee

The same crmcal social issues seem to grab the
headlines and occupy the attention of the
world’s leaders day after day—year after year.
These problems continue to perplex and frustrate
us: world peace, nuclear weapons, poverty,
racism, feminism, Marxism .
Bahi’i’s stand -on these pressmg issues?

This book is an attempt to answer that ques-
tion. Included 4re essays by various authors who
offer unique and profound insights gleaned from
the Baha’i teachings. The articles include:

The Antinuclear Movement and the Bahd'i
Community by Robert T. Phillips.
Race Relations in the American Bahd’i
Community by Richard W. Thomas, Ph, .D.
Poverty and Wealth in America: A Baba’i
Perspective by June Manning Thomas, Ph.D.
Human Rights and the Babhd’i Faith
by Juan R. Cole, Ph.D.
Revisioning the Women’s Movement
by Ann Schoonmaker, Ph.D.
Marxism: A Babd’f Perspective
by John Huddleston

Retail price: $9.95, paperbound only.

. Where do the

FROM IRAN EAST AND WEST
Studies in Babi and Bahi4’i History,
Volume Two

Edited by Juan R. Cole and
Moojan Momen

This impressive scholarly volume is the second in
the series on Bahd'1 history. Each of the authors,
through- pmnstakmg research, has brought to
light aspects of the history of the Faith which
were previously unknown. Included are six arti-
cles on the history of the Faith in Indla Iran and
America;

Babd ’u ’llab and the Naqsbbandt Suﬁs in

 Irag, 1854-1856" - v .. i v
by Juan R: Cole, Ph.D, U : ~A

Early Zoroastrian Converszons to: tbe B
Faith in Yazd, Iran by Susan Sules M. A
University of Arizona

Babd’i Influences on Mirzd Abdu’llah, Qdjar
Court Musician and Master of the Radz‘f
by Margaret Caton, Ph.D., U.C.L.A.

Ibrabim George Kbeiralia and the' Bab
Faith in America by Richard Holhnger e
M.A., U.CLA.

Realzty Magazine: Edztorsbzp and Ownership
of an American Bahd’i Periodical
by Peter Smith, Ph.D., University of
Lancaster, England.

Babd’t Conversion in Malwa, Central India
by Wdham Gaglington, Ph.D.

Retail price: $19.95; c?éebodind only.

4,4

' Coming soon:
| WAGING PEACE:"SELECTIONS FROM THE '

| BAHA’T WRITINGS ON UNIVERSAL PEACE. A

compilation of the Writings of Bahd'u'llih,; ‘Abs -

. du’l-Bahd, and Shogi Effendi on the *‘Most Great

| Danger”’ (war) and the ineans; for its-elimination.

MIRZA ABU'L FADL: LETTERS AND ESSAY
1886—1913 Translated and annotated by Juan R.
Cole. More of the phﬂosophy and wnsdom 0
greatést Baha’i scholar.

MULLA HUSAYN: THE STORY OF A BABi HERO -
by Ruhu’llih Mehrabkhani. A blography of the ©
fu'st Letter of the lemg T

‘ABDU'L-BAHA: IN AMERICA MAHMUD
DIARY. Translation corrected and annotated by
Sammi Anwar Smith. An eye-witness account of :
‘Abdu’l-Bahid’s tripmAmenca TRARER




Susan Sundback (1980) New religious movements in Finland Temenos

16: 132-39.

Sundback reports on a number of papers presented at a conference
on new religious movements in Finland which was arranged by the
Finnish Society for the Study of Comparative Religion and held in
Tv¥rminne on 9-10 November 1979. Two waves of movements were
identified. The first wave, which included Theosophy (1907- ) and
Anthroposophy (1913- ), occurred during the critical period of
Finnish political and cultural turmoil at the beginning bf the
century. Fimmish Theosophy at least was now culturally isolated
and slowly disintegrating as a movement. The second wave, which
included both neo-Pentecostalist and eastern groups, reflected wider
trends in Western society during the late 1960s and 1970s. At least
in Helsinki, this period was characterized by declining participation
in the established churches (Lutheran, Greek Orthodox and Roman ¢
Catholic). By contrast, after an initial gradual diffusion into
Iutheranism, neo-Pentecostalism underwent a significant expansion,
particularly after 1977, when it assumed a popular and distinctively
Finnish form. Older forms of evangelical revivalism also prospered
at this time, as did the Jehovah's witnesses and Mormonism. There
was also a wave of charismatic Catholicism as part of an inter-
national trend (1967- ), but in Finland this declined after about
1973 and was confined to members of the urban middle-class.. As to
the eastern groups, with the exception of Transcendental Meditation
(c.1976~ ), no large scale expansion appears to have occurred.

Indeed, the Friends of the World Buddhist Order (1973~ ) had only

about sixty members and supporters. TM, by contrast had perhaps

5,000 active meditators (?), a further 5,000 having undergone some
instruction. The presence of the Divine Light Mission (1973- ) and
the Baha'i Faith (1963- ) was also noted.

The paper on the Baha'i religion was presented by Harri Peltola
who described the international developments of the religion since
1921; noted its expansion of membership in and around 1970; and
attributed this growth to a natural interest stemming from the youth
culture of the 1960s and to massive educational campaigns-in the

Third World.

Peter Smith

February 1984




Baha'i Studies Register

Due to unforseen circumstances the Register of Academic
work in Baha'i Studies has been much delayed-- the Regist-
—er is designed to provide information on work accomplished
or in progress connected with "Baha'i Studies',as well as
a convenient means of increasing communication between

scholars working in this field.It is hoped that the

Register will be published in a future issue of this

Bulletin.

Anyone ‘wishing to submit information for the Register

should supply the details 1indicated in the 'Baha'i

- Studies Register:Questionnaire! ( see opposite [p.93]).

If you can please send your entry to Dr,Peter Smith
(new_address below ), ideally by 30th July 1985.

Change of Address

Dr. Peter & Sammi Smith's new address, from 28th
April-- 30th September (1985) will be,

40/5 Sukhumvit Sot 46

Bangkok 10110

THATLAND

After September 1985 they may be contacted c/o
KALIMAT PRESS (Address on p. 88 [below]).

93!

" BAHA'I STUDIES REGISTER: QUESTIONNAIRE

this information may be published.

NAME (PROF/DR/MR/MS) &.eietierrvcosonarsancncnncansna reseease

ADDRESS ...... setessuasassteenescanasess et rasar s veaees .

-----------------------------------------------------------

(A) PUBLICATIONS ON BAHA'I STUDIES {(Continue on back if
necessary and include unpublished higher degree dissertations)

(B) It would be appreciated if short abstracts {c.200 words)
of publications could be included on a separate piece of paper.

RESEARCH IN PROGRESS:

OTHER RESEARCH INTERESTS:

DO YOU WANT ME TO SEND YOU A COPY OF THE REGISTER (AT COST)?

SIGNED «.ivvsenneacenacnaaannnnns DATE covenesencnnnnnns s




